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Editorial

Prof.Dr. Ayhan Tekines

Journals are nurseries for ideas to sprout. Sometimes, new ideas flourish and
grow up first time in journals. Critiques and commentaries of society encourage authors to
revise and develop their ideas and opinions.

With the recent developments in vocal and visual media, it is very easy to reach
speeches of various intellectuals. Although these speeches have some some unique fea-
tures, writing alwyas preserve its advantages like protection of knowledge and text cri-
tique. As keeps and protects information and ideas, writing reproduces itself with addi-
tions. it can also be deconstructed. With these characteristics, it is impossible to put aside
Writxxxxxing.

Since we believe the importance of journal publishing in writing culture, we
present third edition of our journal. In this edition, articles on peace have a wide coverage.
We hope that these articles, selected from the conference of “Peacebuilding”, will make
significant contribution to our intellectual world.

Peace has always worthy place in human life. However, dissemination of “peace
culture” is much more important to protect peace to prevent conflicts.

Globalization caused that everything have opportunity to reach almost every cor-
ner of the world indifferent to whether it is good or evil. Since today goodness has great
opportunities to expanse like evil, we spread on effort to support every initiative on behalf
of peace.

In this edition of our journal, there are articles treating cast-west synthesis regarding
peace. First article is “Can ethnocratic media afford the expression of cultural diversity?”
written by Artan Fuga, notable intellectual of Albania.

Moreover, you have opportunity to reach President of Ipek University Ali Fuat
Bilkan’s article on the relation of peace and language. In his article, Mr. Bilkan examines
the importance of spoken language’s decontamination from vulgar and impolite wordings
by presenting examples.

In the article “Promoting a culture of Peace and Tolerance through Education”,
Ibrahim Ozdemir, prominent with his researches on education, approaches to peace from
the aspect of globalization and education.

We attach great importance to the contributions of different countries’ intellec-
tuals. There are articles of Gapur Oziev and Fatmir Shehu from Malaysia. Gapur Oziev
made significant contribution with his article on the influence of socio-culture and religion
on peacebuilding Ingushetia, from Caucasus which shows resemblence to Balkans with
some aspects.

Our journal increases its quality with every edition. We hope to meet you with
richer content in next edition.

Héna e Ploté Bedér University, BJH Editor in chief, Tirana, Albania,
Email: atekines@beder.edu.al
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Prof.Dr.Artan Fuga

Etnokracia. A mund té jeté garant pér paqen ?

Abstract

The issue of the role of mass media in building peace and preventing wars, conflicts
and tensions should be viewed from global, regional and local levels. From this point of
view, the question of the relationship between mass media and ethnic and national relations
appears at the forefront. It is clearly evident not only at global level, but also in the Balkan
region, especially in the former Yugoslav region where there have been wars and high
national and ethnic tensions. Although it seems that the war is over, serious levels of ethnic
hatred, ethnic enclavisation, anger and ethnic stereotypes still continue to exist in the area.

Theoretically, the mass media can play various roles within this context. They can
serve as bridges of cooperation, understanding and cultural diversification, but they may
also have a negative role in promoting ethnic hatred, informative isolation, ethnocentrism
and ignoring or creating a completely negative image of other nations and ethnic groups.

In one way, actual state and administrative borders have become more flexible.
However virtual boundaries, set up by the media in the form of “walls" and "trenches", are
becoming more acute forms of economic, cultural and social segregation of various ethnic
groups and nations that often share the same territorial space.

Media and strategic communication, as a separate field dealing with problems
regarding the role of the media in national and international relations, should be
considered as one of the main issues related not only to reviewing the media landscape, but
also the full geopolitical, cultural and social context of the region.

Two basic concepts need to be considered in a more prominent and central manner,
along with many other concepts that require special effort to analyze them specifically.

The first concept is the, so called, “ethnic media” and their role in creating a public
space where various cultures clash or cooperate. The idea is to explain what they represent
today, particularly in the Balkans, and what role they can play in building peace and

* Prof.Dr., Akademik, Universiteti i Tiranés, Tirané, Shqipéri, Email:

afuga@neuf.fr
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intercultural cooperation. Yes, their relationship with ethnocracy should also be analyzed
alongwith the issue of how independent they are as they are transformed from being
politically controlled media (by certain ethnic elites) into becoming media serving the
public regardless of their ethnic backgrounds.

What will we call multicultural media and landscape is often noted as an incomplete
concept. Above all, it is implemented in a way that, instead of creating active cooperation
between nations and ethnicities, is transformed into a mechanism leading to
misunderstandings, segregation, and the distortion of the image of other nations and
ethnicities, promoting tensions and conflicts among them.

Freedom of expression should not only be equated with building ethical language and
quality information, but it must be recognized that there is often an abuse of freedom of
expression in the media. It is uncontrolled by ethical codes that guarantee peace, social
cooperation and stable relations between nations and ethnicities. In terms of online media,
language of hatred has taken other expressions and is often structured in an uncontrollable
form. It makes intercultural communication a virtual battlefield between individuals who do
not have even minimum respect for ethnic codes that are universally accepted. The
transition of communication from professional journalism to civic journalism, despite its
positive effects, carries the risk of promoting hostile passions under the influence of
nationalist extremist groups.

If we observe the content of the two concepts in the building of the Balkan media
landscapes, we can open new ways of exploring scientific reasoning, to discuss the
deviances from the role needed to be played by the media in an intercultural and
multicultural world. They build “facades” of identity for “themselves” and for “others".
What corrections or emancipatory efforts can be made to enable the virtual barriers
become bridges of cooperation? These areas already require conceptual clarification as
well as detailed analysis of programs such as: transmission strategy, editorial analysis;
human resource policies, linguistic strategies and funding. Therefore everything that has to
do with media management.

It will be seen that in many aspects of the Balkans, the cultural diversity is understood
from an ethnocentric viewpoint. Other viewpoints are mostly accepted as a collective
projection of the media

These analyses are not considered simply as theoretical, but also as intellectual
research methods helping to enable the scientific community to achieve expertise and write
reviews which lead to proposals for decision makers. As a consequence, social engineering
for building and financing local or global media landscapes would match the peoples’
aspirations for peace and democracy.
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1. A éshté liria siguri pér pagen?

Kuptohet se ndértimi i marrédhénieve té€ bazuara mbi pagen dhe mirékuptimin midis
popujve dhe kombeve &shté njé proces i ndérlikuar dhe i véshtiré. Veg¢ analizave empirike
té fokusuara né rajone t€ ndryshme té botés, ku zona e Ballkanit na intereson mé shumé si
shqiptaré, realiteti kérkon edhe analiza q€ larg skemave ideologjike t€ gatshme dhe t€ marra
né ményré t&€ ngurté, t€ jené t€ bazuara mbi koncepte dhe marrédhénie konceptuale té
vlefshme dhe qé gjenerojné kuptimési t& dukurive té reja gjeopolitike dhe gjeokulturore.

Nisur kétej, ka vend té mendohet se cila ésht€ marrédhénia midis lirisé dhe pages.
Kuptohet qé regjimet diktatoriale, qé¢ ndrydhin qytetarét, minoritet kombétare dhe etnité,
jané shkak pér tensione dhe konflikte t& armatosura, pér c¢ekuilibrime né marrédhéniet
shoqérore, duke prodhuar dhuné dhe barbari. Pérvoja e Ballkanit, por edhe ajo ¢ zonave t&
tjera té Planetit, e provon kété. Mirépo, po ta shohim me kujdes gjendjen né kéto dekadat e
fundit, realiteti flet se edhe né kushtet e lirive politike pér qytetarét dhe kombet e etnité
brenda njé shoqérie dhe e njé€ shteti, si edhe né¢ marrédhéniet ndérshtetérore, ka mundésira
dhe rreziqeqé krijojné€ tensione ndéretnike,formésojné parakushte pér destabilizim politik
dhe 1€kundje t€ proceseve paqésore t€ demokratizimit.

Kur flitet pér lirité, pa dyshim ndér mé themeloret, pér t€ mos théné mé themelorja,
&shté ajo e fjalés, e t& shprehurit lirshém, e pjesémarrjes té liré né hapésirén publike té
diskutimit, e lirisé s¢ mediave qé duhet té shprehin njé diversitet kulturor té pasur, ¢ka jep
parakushte edhe pér marrédhénie besimi reciprok, si bazg€ pér sigurimin e pages. Ké&tu
media shihet né njé plan shumé té gjeré, duke pérfshiré€ jo vetém mediat masive klasike, por
edhe komunikimin né linjé, komunikimin e pérditshém midis qytetaréve né hapésirat e tyre
private apo né hapésirén publike, debatin politik, pra né fakt gjithé strukturimin dhe
ristrukturimin e t€ shprehurit brenda njé shoqérie t€ caktuar. Paqgja, , para sesa t& jeté
produkt i praktikave dhe i strategjive t€ caktuara, €shté njé realitet konceptual, &shté ide,
strukturim pérfytyrimesh, pra realizohet si filles€ dhe si aksion nép&€rmjet komunikimit.
Nga kjo pik€pamje, ka vend t€ jepet edhe njé pérqasje nga piképamja e shkencave té
komunikimit, e faktoréve qé rrisin potencialin paqésor dhe demokratik té njé shoqérie sidhe
ato qé ménjanojné faktorét e dhunés dhe té tensionit midis grupeve té ndryshme shoqgérore
dhe etnike e kombétare.

Duke e paré problemin né kété rrafsh, theksojmé se Konventa — kuadér evropiane mbi
té drejtat e minoriteteve, e formuluar gati njézet vite mé paré dhe e aprovuar nga Késhilli i
Evropés, thekson se sidomos né shoqérit€é me diversitet kulturor, lirit€ dhe té drejtat e
etnive, minoriteteve kombétare, ¢ kombeve jané bazé pér t€ mund€suar shoqéri té lira, t&
géndrueshme dhe paqgésore. Artikulli numér 9 i késaj Konvente pohon se: « Palét
angazhohen pér t€ pranuar se e drejta e liris€ t€ shprehjes pér ¢do person qé i pérket njé
pakice kombétare pérfshin lirin€ e shprehjes t& opinioneve dhe lirin€ pér t&€ marré ose
komunikuar informacione apo ide né gjuhén e vet minoritare, pa ndérhyrjen e autoriteteve
publike dhe pa marré parasysh kufijté. Pérsa i pérket aksesit né media, palét béjné kujdes qé
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né kuadrin e sistemit t€ tyre legjislativ, personat q€ i pérkasin njé pakice kombétare t€ mos
jené té diskriminuary.

NEé kushtet e rajonit ballkanik, kéto dhjeté apo pesémbédhjeté vitet e fundit jané béré
hapa t€ réndésihme pérpara, lidhur me t€ drejtat dhe lirité e pakicave kombétare, etnive, apo
kombeve qé jetojné brenda kufijve t& njé shteti. Sigurisht qé€ shqiptarét, sikurse edhe
kombet e tjeré ballkaniké, kan¢ qené dhe mbeten shumé t€ interesuar pér kéto liri dhe té
drejta, duke ditur se harta e kufijve territorialé né¢ Ballkan dhe ajo e shpérndarjes etnike ka
mospérputhje t€ konsiderueshme. E vérteta €shté se gjat€ kétyre dekadave, sidomos
pérgjaté viteve 2000, jané béré hapa pozitivé pérpara : Shkollimi né gjuhét amtare, botime
né kéto gjuhé, liberalizimi i peizazhit mediatik, lindja dhe pérforcimi i mediave etnike apo
né gjuhét kombétare, komunikimi i liré né linjé dhe mediat e lira n€ internet, njohja si gjuhé
zyrtare né shkallé krahinash a mé gjeré i gjuhéve té pakicave kombétare, etj., jané procese
qé pérbéjné hapa pér konsolidimin e paqes dhe bashképunimit rajonal.

Mirépo ¢éshtja Eshté mé e ndérlikuar sesa kaq. Pyetja q€ shtrohet €shté nése lirité€ dhe
té drejtat politike pér t€ pasur media, né kuptimin e gjeré t€ diversifikuara, a realizojné€ edhe
shoqéri ku parimi i diversitetit kulturor t&€ jeté i garantuar dhe konkret? Liria e shprehjes
kulturore, arsimore, artistike dhe mediatike a jané t€ mjaftueshme pér t€ siguruar
komunikimin pagésor, bazuar te respekti i parimeve t€ shprehjes t€ diversitetit kulturor ?

Paré késhtu, nuk mund t€¢ mos konstatojmé se Ballkani sot kalon njé fazé, kur
peizazhet kulturore pérfitojné gjithmoné e mé tepér nga lirité dhe té drejtat lidhur me liriné
e shprehjes té identiteteve etnike, fetare dhe kombétare. Ndérkaq, sikurse na tregojné
monitorime t€ shumta t€ pérmbajtjes té€ shprehjes politike, mediatike, kulturore, etj., nuk
mund t€ thuhet se gjuha e urrejtjes etnike éshté shmangur, pérkundrazi, ka raste krizash, kur
ajo arrin nivele t€ larta, megjithé legjislacionin qé e ndalon kété. Botimet dhe pérkthimet
nga njéra gjuhé te tjetra jan€ né€ nivele minimale. Arsimi shumégjuhésh brenda
institucioneve publike shogérohet me ndarjen e klasave sipas gjuhéve té tyre kombétare, pra
n€ thelb &shté formal. Aktivitetet e pérbashkéta, ku té kryqé€zohen kulturat artistike té
kombeve dhe etnive t€ ndryshme, jané€ fare t&€ rrallé. Shpé€rndarja e studentéve sipas
universiteteve ku fliten gjuhét pérkatése kombétare Eshté béré pothuajse rregull. Njohja
reciproke e gjuhéve kombétare nga bashkésité etnike t€ ndryshme éshté zbehur. Mediat né
gjuhé t€ ndryshme u drejtohen sé tepérmi audiencave qé pérdorin qé né lindje gjuhét
pérkatése.

Nga kjo piképamje kemi nevojé jo vetém té shtrojmé ¢éshtjen e marrédhénieve midis
lirisé dhe paqes, por edhe midis diversifikimit t€ peizazhit t€ institucioneve kulturore,
shkollore, mediatike, artistike, nga njéra ané, dhe realizimit t€¢ komunikimit pagésor sa mé
fluid ndérkulturor midis pjeséve t€ ndryshme té shoqérisé. Faktet na tregojné se njéri nuk
nénkupton medoemos tjetrin. Nuk mund t€ mohohet se shpesh n€ media mbisundon fryma e
mosbesimit reciprok, e tensioneve verbale, e stigmateve etnike, e stereotipeve
diskriminuese, nuk pérjashtohet edhe gjuha e urrejtjes ekstreme, ¢ka sigurisht jané faktoré
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qé nuk ¢ojné né garantimin e paqges, por pérmbajné rrezikun e tensioneve dhe konflikteve
ndéretnike.

2. Kontrolli etnokratik i mediave

Pyetja &shté se pérse lirit€ e shprehjes jané shoqéruar edhe me pérdorimin e njé gjuhe
urrejtjeje q€ 1 minon dhe i rrezikon proceset paqésore, pérse ndértimi i njé peizazhi
mediatik, institucional dhe kulturor i diversifikuar jo medoemos krijon njé komunikim
ndérkulturor né shoqéri ? Pra, pérse lirité politike dhe t&€ shprehjes shogérohen me rrezige
pér pagen dhe stabilitetin social t&€ shoqérisé ?

Lidhur me sa mé sipér, do té arsyetoj nisur nga njé studim i kryer bashké me kolegé té
tjeré, lidhur me mediat multikulturore né rajonin e Ballkanit, mbéshtetur nga katedra e
UNESCO-s né shkencat e komunikimit, né¢ Universitetin ¢ Strasburgut, si edhe nga njé
lexim 1 bibliografisé né kété fushé studimore.

Pas thérmimit t& ish Jugosllavisé dhe lindjes e formésimit t€ shteteve kombétare né
kété¢ zoné té Ballkanit, njé¢ séré procesesh demokratizuese ndodhén edhe né fushén e
kulturés, lirive t€ shprehjes mediatike dhe té opinioneve, si e dhe né€ sektorin e arsimit.
Hapésira e opinionit publik u diversifikua sepse atje nisén t&€ shprehen mé lirisht edhe etnité
dhe pakicat kombétare, dikur t€ privuara dhe nén shtypje kombétare. Pagja dhe lirité
politiké sollén njé diversifikim t€ perspektivave kulturore né zoné.

Ndérkohé, me mediat t&¢ kuptuara né kuptimin mé té gjeré té fjalés, pra, si media
informative masive, si industri kulture, pra, ¢ filmit, ¢ botimeve dhe e shprehjes artistike né
pérgjithési, si institucione shkollore, etj., ndodhén procese té cilat béné qé duke gené t& lira,
ato mbeté€n nén kontrollin e elitave politike dhe administrative pérkatése né€ rrafsh
kombétar, rajonal, komunal, madje edhe kur ato kan€ njé pronési private. N& njé kuptim té
caktuar dhe disi natyrshém, kéto elita politike, administrative dhe ekonomike pas lufte dhe
né periudhén postdiktatoriale, nisur nga fakti se kishin njé legjitimitet fillestar t€ marré nga
pérpjekjet pér liri dhe pavarési kombétare dhe t€ drejta etnike, nisur nga ideja se edhe né
periudhén paqésore mbartnin né syté e opinionit publik njé mision etnik dhe kombétar,
nisur edhe nga retorika e tyre fillestare e idesé kombétare, pa asnjé konotacion negativ,
konsiderohen edhe si elita etnokratike. Legjitimiteti i tyre shtrihet ve¢ né aspektin kombétar
edhe brenda grupit etnik qé pérfaqésojné, apo brenda rajonit ku ky grup jeton. Pra, kéto
elita etnokratike shfagen edhe si grupe kontrolluese té pushteteve legjitime né plan shtetror,
edhe si elita partiake, por edhe si pushtete financiare dhe ekonomike me lidhje té fugishme
me politikén, q¢ duke pasur nj€ identitet patriotik t€ dallueshém, njé retoriké nacionaliste,
pérdorin pérgjithésisht njé€ rrjet financiar dhe njé ekonomi etnike e llojit t& vecanté.

Nisur nga ideologjia dhe retorika politike e kuptueshme e elitave etnokratike, edhe
mediat dhe institucionet arsimore dhe kulturore nén kontrollin e tyre t& drejtpérdrejté ose té
térthorté, sigurisht qé do té reflektonin t&€ njéjtin qendrim, strategji krijimi dhe transmetimi
té vlerave arsimore, artistike dhe kulturore e mediatike.

13



? BEDER JOURNAL OF
#J HUMANITIES

Po té shohim infrastrukturat ¢ mediave, shkollave dhe institucioneve kulturore né
zonén e Ballkanit, ajo mé sé shumti paraqet katér tipologji t€ ndryshme :

a. Infrastrukturat publike, pra mediat audiovizive publike, shkollat dhe universitetet
publike, institucionet artistike publike, etj. T¢ gjitha kéto infrastruktura, né plan kombétar,
drejtohen dhe kontrollohen nga pushteti ekzekutiv ose jané nén kontrollin parlamentar, qé
né fakt €shté ai i elitave etnokratike kombétare.

b. Infrastruktura nén kontrollin e pushteteve komunale, ku elitat etnokratike jané
t€ diversifikuara né bazé€ t€ rajonit, ku &shté instaluar bashkésia qé ato pérfag€sojné.
Retorika etnokratike né kété nivel éshté edhe mé e theksuar, sepse ato jané mé afér
elektoratit t€ tyre dhe tensionet mes bashkésive etnike jané mé t€ ndjeshme.

c. Mediat apo infrastrukturat kulturore dhe arsimore private, té cilat kontrollohen
dhe ushgehen si nga administratorét ashtu edhe nén presionin e audiencave té klientéve me
ndérgjegje t€ theksuar etnokombétare, me ideologjiné dhe praktikat etnocentrike pérkatése.

d. Format e komunikimit qytetar né linjé, rrjetet sociale, t¢ cilat nén humorin dhe
influencén e pérdoruesve dhe audiencave té tyre, dihet se jané shprehése e frustrimeve
kolektive, bien pre mé shpejt se t€ gjitha llojet e tjeré t€ mediave t€ njé shprehjeje, ku
mbisundon steretipi kulturor, stigmatet ndaj kombeve dhe etnive té tjera, izolacionizmi
kombétardhe, sidomos, gjuha e urrejtjes ndaj tjetrit.

Mbizotérimi i infrastrukturave té shprehjes publike nga etnokracia né nivel gendror
dhe rajonal (komunal), apo nga elita ekonomiko-politike me prirje etnokratike, éshté njé
fakt i mirékuptuar né periudhén postlufté dhe postdiktatoriale. Dihet se lirité politike dhe
ato kulturore, mundésité pér té ardhur né njé proces tranzitor paqeje, pas dekadash
represionesh kombétare dhe politike, rrjedhojné nga idealet kombétare dhe pér pohimin e té
drejtave etnike né té gjitha identitetet kombétare t€ vendeve ballkanike. Puna &shté té dihet
nése strukturimi i hapé&sirave politike dhe i atyre té hapé&sir€s publike t&€ shprehjes, sipas
logjikés etnokratike, jep mundgsi pér nj€ paqe afatgjaté, pé€r harmoni kombétare dhe etnike
né€ Ballkan, si edhe pér njé emancim dhe komunikim t€ vérteté ndérkulturor né shoqérité
ballkanike.

Ideologjia dhe botékuptimi etnokratik shogérohen me realizime pozitive, qé nuk mund
té mohohen. N& njé faré mase, ato jané¢ ushqyer nga frymézimi kombétar, i cili éshté njé
vleré humane e réndésishme. Mediat dhe kultura, arsimi dhe arti, q¢ frymézohen nga
etnokracia, né njé faré kuptimi, paraqiten edhe si ruajtés té traditave shpirtérore kombétare.
Ato vigjilojné q€ bashkésité etnike t€ mos pésojné tragjizmat e sé shkuarés, késisoj jané njé
lloj barriere ndaj politikave t€ mundshme diskriminuese. Pérpos kétyre, ideologjia
etnokratike shérben edhe pér njé ngjizje té fort€ t&€ solidaritetit social brenda bashkésis€
etnike ose t€ pakicave kombétare.

Veg¢ kétyre aspekteve, etnokratizmi ushtron edhe ndikimet e veta mbi mediat,
kulturén, artin, shprehjen e opinionit shogéror dhe komunikimin ndé€rkulturor né pérgjithési.
Ka ardhur koha, q€ kéto elemente t€ njihen dhe t€ mbahen parasysh duke e trajtuar gjuhén e
pérjashtimit dhe urrejtjes kolektive ndaj bashkésive t€ tjera etnokombétare si jo té rastit, as
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thjesht dhe vetém si inerci e fantazmave té s¢ shkuarés, por si produkte sistematike t& njé
realiteti mbizotérues, 1 kontrolluar nga elitat etnokratike respektive.

Sidomos né media, marré gjithmoné né kuptimin mé t€ gjeré t€ tyre, etnokracia si
ideologji dhe strategji shprehjeje publike e vendos informacionin e ekuilibruar, té
gjithanshém, té sakté, nén thundrrén e propagandé€s, e krijimit t€ “brandit” kombétar, si
edhe né funksion t&é propagandés. N¢ kété suaz€ bien jo vetém mediat dhe infrastrukturat
publike, por edhe ato private. Sikurse thekson studuesi amerikan Art Silverblatt : “Madje
edhe né vendet ku media €sht€ me pronési private, geverit€ i kan€ pérdorur mediat si njé
vektor propagande.”’ Nuk duhet harruar se shpesh koncepti etnokratik mbi informacionin e
shmang informimin e sakté dhe té ploté té audiencave nén pretekstin e mbrojtjes sé€ interesit
té grupit etnik. Ndodh qé kéto dy aspekte edhe pérputhen, por géllon edhe gé ato hyjné né
konflikte t& pjeséshme apo té€résore midis tyre. Mediat e kontrolluara nga etnokracité e kané
té pamundur qé né€ kéto raste prioritetin t’ia japin informacionit dhe jo spekulimeve
ideologjike etnonacionale.

Nuk duhet harruar gjithashtu se, né kushtet e mbizotérimit t& strategjive etnokratike,
kultura dhe informacioni, krijimtaria artistike e subvencionuar nga pushtetet pérkatése, ka
prirje t€ drejtohet dhe t& frymézohet nga etnocentrizmi, ku vlerat, zakonet, perspektivat e
kujtesés historike kolektive, traditat kulturore t&é ¢cdo kombi, vendosen né gendér, ku grupi
e sheh kolektivisht botén, shoqéring, té shkuarén dhe t&€ ardhmen, thjesht si projektime té
subjektivitetit té vet, duke u mbyllur karshi t& tjeréve. Vetélavdérimi kolektiv béhet né kéto
raste ményra e interpretimit t€ t& gjitha t€ dhénave kulturore, béhet logjika pérjashtuese e
ngjarjeve historike. Mediat etnokratike, sikurse theksohet edhe nga studiuesi Alan O’Konor
jané “Procese bindjeje né té cilét ne jemi ftuar pér t€ kuptuar botén né njé faré ményre dhe
jo né njé ményré tjetér.”> Mbi kété bazé, né té gjitha konfrontimet kulturore dhe historike,
syzet e etnocentrizmit mbivleré€sojn€ natyrshém qendrimet, sjelljen, perspektivén e
bashkésisé etnike ose kombétare, q¢ e zhvillon até, duke nénvlerésuar dhe pérbuzur
pérvojat dhe vlerat e té tjerave.

Né kété kuptim, mediat demokratike dhe ato etnokratike, kané njé dallim té¢ madh
parimor midis tyre. Nése té parat kané synim té informojné realisht audiencat dhe qytetarin
pér aktualitetin, té¢ dytat e kryejné kété rol, duke informuar né funksion té strategjive
editoriale t€ udhéhequra nga vlerat etnike. Kjo béhet bazé pér riprodhimin dhe shpérndarjen
e stereotipeve dhe stigmateve kolektive kundér etnive dhe bashkésive té tjera fetare e
kombétare, duke nxitur gjuhén e urrejtjes dhe t€ mosbesimit t€ ndérsjellg.

Mirépo jo rrallé gendrimet etnokratike dhe ideologjia né fjalé i tejkalon fort nevojat e
bashkésive etnike pér vetémbrojtje dhe veté€pohim. Kjo ndodh sidomos kur ndérmerren
fushata elektorale, brenda té cilave elitat politike etnokratike pérdorin mediat pér té arritur
tre qéllime pragmatike : S€ pari, pér t€ mobilizuar elektorin etnik né pérballje me
elektoratin e partive té tjera politike me identitet etnik t&€ ndryshém. S€ dyti, pér t€ reduktuar

! Art Silverblatt, Media Literacy, p. 215, Praeger, London, 2008
= Alan O’Konor, Culture and Communication, p. 37, Sage Publications, 1990
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numrin e elektoratit pasiv dhe nxitjen e tij pér té votuar. S€ treti, pér t&€ zvogéluar elektoratin
e partive té tjera me té nj&jtén bazeé etnike, duke i cilésuar ato si tradhtare, kolaboracioniste,
jo patriotike, etj. N& té tre rastet, ideologjia etnokratike, ndonése e udhéhequr nga faktoré
ambiciozg politiké, legjitimohet duke nxjerré pérpara publikut t& gjithé arsenalin e arméve
té propagandés qé anatemojné bashkésité e tjera etnike, elitat e tyre etnokrate dhe rivalét e
tyre brenda t& néjjtés bashkési kombétare.

Nén ndikimin e strategjive etnokratike, kultura dhe informacioni, e gjithé hapésira
publike, shndérrohen né njé univers t& pérbashkét, q¢ udhéhiqet nga fakti i shndérrimit té
informacionit mediatik dhe e kulturés né njé instrument t€ komunikimit strategjik, pra, si
mjete arritjesh dhe géllimesh strategjike né planin e jashtém, qofté jashté shtetit, qofté
jashté mjedisit t&€ grupit etnokombétar. Mirépo, né kushtet kur komunikimi i sotém dhe
teknologjité bashkékohore e kané béré t€ pamundur dallimin midis komunikimit me jashté
dhe komunikimit brenda grupit ose kombit, taktikat e komunikimit strategjik né fjalé
krijojné pasoja edhe né€ informimin e brendshém qytetar. N& rrafsh kombétar, mediat
etnokratike funksionojné né format dikotomik, bardh e zi, me stereotipe, si forma
promocioni kombétar dhe etnik, dhe béhet e pamundur pér qytetarin qé t€ orientohet si
duhet brenda njé€ universi tensionesh etnike.

Informacionet, kultura, botimet, linjat editoriale t¢ mediave, diplomacia kulturore e
shtetit, strategjité e shérbimeve publike, gjithcka vihet né funksionim té mbérritjes té
qéllimeve t€ promovimit kombétar. Media dhe kultura humbasin késhtu gradualisht aftésiné
pér té gené kritike ndaj elitave etnokratike, sa kohé qé konsiderohen faktikisht si
instrumente komunikimi strategjik. Mediat orientohen jo drejt kritikés té devijimeve té
elitave etnokratike né marrédhénie me qytetarét e bashkésis€é s¢ tyre, por pérpigen ta
mobilizojné két€ bashkési kundér grupeve té tjera etnokombétare. Sikurse citohet nga
studjuesi amerikan Christopher Paul, komunikimi strategjik e konsideron median pjesé e
gjithé sistemit t€ mjeteve pér t& arritur q€llime né rivalitet me botén jashté shtetit, kombit
ose grupit etnik. Ai citon se : “Cilitdo nivel komandimi i nevojitet njé strategji pér
koordinimin dhe sinkronizimin e temave, mesazheve, imazhevedhe veprimeve né
mbéshtetje t€  objektivave t€ komunikimit strategjik duke siguruar integritetin,
gendrueshmériné e temave dhe mesazheve, duke nisur nga niveli taktik mé i ulét.””

I gjithé ky transmetim i mediave etnokratike né instrumente komunikimi strategjik
dhe diplomacie publike mbéshtetet né sistemin e krijimit t€ iluzionit t€ pastértisé té vlerave
etnike t& ¢do bashkésie, kundrejt degjenerimit t&€ vlerave t€ bashkésive té tjera. Mbi kété
bazé, e gjithé shoqéria rrezikon t€ 1ékundet dhe kérruset nén peshén e gjuhés t& urrejtjes,
moskuptimeve té ndérsjella etnike, propagandés armiqésore. Mjedisi 1 shoqérive
multikulturore shndérrohet né njé fushé beteje midis strategjive t€ kundérta etnokulturore
dhe etnokratike. Sigurisht, nga piképamja formale dhe institucionale, sikurse parashikon
edhe Konventa — kuadér e té drejtave té pakicave kombétare, edhe né kété kontekst kemi

* United States Joint Commander’s Handbook for Strategic Communication and
Communication Strategy, Suftelk, June, 24, 2010, p. II - 11
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njé liri shprehjesh socioetnike dhe sociokulturore, por nga ményra sesi funksionon ky
sistem, ai mé shumé prodhon moskuptime dhe moskomunikim ndérkulturor, duke krijuar
késhtu ‘geto kulturore’, nga piképamja etnike dhe kombétare. Peizazhi éshté multikulturor,
kurse komunikimi ndérkulturor e ka véshtiré t€ ekzistoj€, sepse nén kontrollin e etnokracisé
ai izolohet dhe pérmbyllet brenda universeve monologuese dhe armiqésore me njéri-tjetrin.

3. Audiencat totalizuese etnike

E drejta e shprehjes té liré pér pakicat kombétare ose grupet etnike nuk mjafton ende
pér t& pasur njé komunikim ndérkulturor efikas qé do té krijonte kushtet e njé
marrédhénieje pagésore t& gendrueshme né shoqéri. Peizazh mediatik multikulturor nuk do
té thoté akoma edhe diversitet kulturor né informacionin publik dhe né produktin mediatik.
Ngatérrimi i kétyre dy koncepteve sjell moskuptime dhe erré€sime né analizén e gjendjes
reale.

Le t€ mos harrojmé se né kontekstin ballkanik edhe ato media audiovizive publike, qé
transmetojné edhe né gjuhén e minoriteteve etnike apo bashkésive kombétare, e bé&jné me
njé numér t&€ kufizuar orésh, a thua se orét e transmetimit dhe numri i individéve, qé b&jné
pjesé né kéto pakica, kané lidhje me njéri- tjetrin. Pé&r mé tepér, sikurse vihet né dukje né
shumé raporte monitorimi, transmetimet né gjuhét minoritare né fushén e informacionit
jané shpesh pérkthime t€ informacioneve né gjuhén kryesore zyrtare. Nga ana tjetér,
redaksit€ e gjuhéve minoritare varen nga menaxhimi i pérgjithshém administrativ i
institucionit, 1 cili kontrollohet nga klasa etnokratike e kombit numerikisht mé t¢ madh. Po
késhtu ndodh edhe me stacionet radiotelevizive komunale si edhe me ato private, ku, po té
thuash t€ drejtén, shumégjuhésia e transmetive éshté fare e rrallé ose tepér e reduktuar né
oré dhe lloje transmetimesh. Né kéto té dytat, privatet, ato jo vetém ndodhen nén presionin
e elitave etnokratike pér t€ marré subvencione, reklama, lejezyrtare, etj., por edhe nén
presionin e audiencave lokale, t€ cilat né rastet mé t& shumta jané bashkési etnike dhe
kombétare lokale. Fidelizimi i audiencave shpesh kalon me té njeéjtén strategji bindjeje,
sikurse €shté rasti né politiké, pra, duke mbajtur njé nivel ideologjizimi etnokratik té larté.

Né kété ményré peizazhi mediatik shumékulturor dhe i diversifikuar, né fakt, jep njé
pasojé perverse, t€ kundért me até qé pritej parimisht, sepse pér audienca té€ ndryshme, me
identitet kombétar dhe etnik t€ ndryshém, sipas funksionimit teorik dhe praktik té
audiencave, jep sisteme informimi dhe mesazhe, q€ i izolojné ato prej njéra-tjetrés. Peizazhi
éshté shumékulturor, porse ¢do audincé nuk ndjek vegse ato media q€ pérputhen me
identitetin e saj gjuhésor, historik, kulturor.

Barazimi i padrejté i informimit multikulturor me peizazhin multikulturor nuk mban
parasysh faktin, q& lidhet me konceptin e “pérzgjedhjes” si koncept themeltar né shkencat e
komunikimit masiv. Audiencat teknikisht mund t€ ndjekin t&€ gjitha stacionet audiovizive
dhe t€ konsumojné t& gjithé titujt e shtypit t€ shkruar, por realisht nuk ndodh késhtu meqé
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strategjia e tyre éshté ajo e “pérzgjedhjes”.

Ka sé paku gjashté lloj pérzgjedhjesh® :

a. Sipas ekspozimit ndaj medias dhe informacionit kulturor e artistik apo edukativ,
duke u hapur vetém ndaj atyre qé pérputhen me vlerat e audiencés.

b. Sipas perceptimit té informacionit, q¢ edhe kur ndodhet pérpara té njéjtit material
informues, audienca kolektive e percepton sipas kéndvéshtrimit t€ vet interesuar.

c. Sipas ruajtjes né kujtesé, duke 1éné t€ kalojné e réné né harresé t& gjitha
informacionet g€ nuk pérputhen me vlerat identitare.

d. Sipas vémendjes, duke e shképutur vémendjen sa heré tingéllojné informacione pa
interes pér audiencén.

e. Sipas vlerésimit té egos kolektive, cka bén qé gjithcka nuk vjen né pérputhje me
vetévlerésimin etnocentrik konsiderohet e paréndésishme dhe dizinformim.

f. Sipas gjuhés, meqé ndigen ato stacione audivizive qé kuptohen mé miré e lirshém,
pra, qé transmetojné n€ gjuhén amtare.

Nga kjo piképamje audiencat etnike, me sjelljen e tyre normale dhe t€ pritshme,
pérmbushin até qé nisin elitat etnokratike, por kété radhé nga “poshté”, pra, si sjellje
audiencash masive. Nga kjo piképamje ato vetizolohen dhe kérkojné mé pas q€ edhe media,
té cilén ndjekin, t€ jet€ né pérputhje me pritshmérité e tyre. Audiencat vetizolohen
kulturalisht duke prodhuar grupe qé pérmbyllen né vetevete sipas kriterit qé politologu
amerikan Michael Waltzer i quan “audienca totalizuese”.

4. Modelet ¢ komunikimit ndérkulturor

Ja, pra, se pérse peizazhi multikulturor né media nuk prodhon medoemos njé bazg pér
njé komunikipmi demokratik, t€ ¢tensionuar, me baza mirékuptimimidis bashkésive etnike,
por mé shumé i izolon ato nga njéra-tjetra. Komunikimi ndérkulturor kérkon qé
infrastruktura e agjencive mediatike, e institucioneve kulturore dhe artistike, t&€ ndértohet
ndryshe.

Po t€ niseshim nga njé analizé tipologjike, do t& thoshim se mund té
vegoheshin katér modele matricash komunikimi né kété rrafsh. Por, pérpara sesa t’i
paraqisnim, do t€ na duhej té shpjegonim terminologjikisht simbolikén e méposhtme :

Al (B1) — Kanali i transmetimit etnokombétar

A2 (B2) — Komunikuesi dhénés me po at€ identitet

A3 (B3) — Gjuha e transmetimit, kodiamtar

A4 (B4) — Objekti i raportuar, shoqéria respektive, grupi, institucioni etnokombétar

A5 (B5) — Komunikuesi marré€s, audiencat me po até identitet etnokombétar.

* Art Silverblatt, Media Literacy, p.p. 23-24, Praeger, London, 2008
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Tipologjité do t'i ndanim né :

I. Monologuese : Promovim i brandit kombétar
Al1-A2-A3-A4-AS

I1. Propaganduese, népérmjet komunikimit strategjik

1. Modeli i forté

A1-A2-A3-A4-B5

2. Modeli i buté

A1-A2-B3-A4-B5

III. Akulturues, népérmjet njé manipulimi té veténdérgjegjes té grupeve té tjera
A1-A2-B3-B4-B5

IV. Multikulturor i ploté

A1-B2-B3-A4(B4)-A5(BS)

5. Pérfundime

Ndértimi i paqges sociale né shoqérité multikulturore kalon népérmjet kulturés dhe
institucioneve t€ saj mediatike, né kuptimin mé té gjeré té tyre. Lirité politike jané t&é
domosdoshme gé t€ mundésohet shprehja e liré e kulturave té grupeve etnokombétare. Por
kjo nuk presupozon patjetér edhe realizimin e njé komunikimi ndérkulturor efektiv. Liria
dhe paqja nuk jané dy vlera qé e presupozojné automatikisht njéra-tjetrén. Po késhtu
peizazhi mediatik shumékulturor nuk nénkupton medoemos njé produkt shumékulturor dhe
as njé informim t€ hapur ndaj kulturave té tjerave. Mediat nén kontrollin e elitave
etnokratike n€ pushtet ose jo, né kushtet e demokracisé, mund té ringjallin dhe mbajné
ndezur gjuhén e dhunés verbale, armiqésité, t’i pérforcojné ato, nén sistemin e
propagandave intensive mediatike. Prandaj ideologjité etnokratike, qé realizuan ¢lirimin
kombétar dhe emancimin etnik, jo medoemos jané té drejpérdrejta pér ndértimin e paqges
shogérore né& periudhat postdiktatoriale dhe paslufte. Etnokracia, pér qéllimet e saj,
bashkuar me sjelljen e audiencave totalizuese dhe selektive t€ informacionit, prodhojné geto
kulturore dhe e ndajné virtualisht shoqérin€ n€ enklava etnike dhe sociale. Kuptimi i ploté i
multikulturalizmit éshté kur ai gjen vend edhe né nivelin mikrosocial, pra, brenda agjencive
mediatike, dhe jo thjesht né até makrosocial, si formé e ndértimit t€ peizazhit mediatik
global, qé nuk bén tjetér, ve¢ riprodhon armiqésité e vjetra né kushtet e njé konteksti té ri,
q¢ jané demokracité e Dbrishta t€ shoqérive dhe shteteve shumékulturoré.
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Agron Tufa”

Roli i Mediave pér njohjen e Krimeve t¢ Komunizmit

Abstrakt

Me rénien formale té sistemit komunist né Shqipéri nuk pati asnjé pérpjekje serioze, té
bazuar né njé strategji té qarté studimi dhe analize mbi kuptimésimin e asaj tragjedie té
gjithanshme, qé kaloi shogéria shqiptare pérgjaté gjysméshekulli nén diktaturé. Té vértetat
rréngethése té kalvarit qé pérjetoi pjesa mé fatkeqe e popullit shqiptar mbetén té panjohura
pér publikun e mé pérve¢mas, pér ata qé humbén njerézit e familjeve dhe pér ata té
mbijetuar, qé e provuan né lékurén e vet mizoriné e burgjeve komuniste dhe kampeve té
internimit. Sistemi arsimor me nivelet e tij, shkolla dhe universiteti, vazhduan té mbajné njé
qndrim shpérfilles ndaj késaj drame shogérore e kombétare; kurrikulat shkollore vazhduan
té trajtojné té njéjtin qndrim, si né komunizém, duke u mjaftuar me disa terma té thaté
kritiké ndaj qeverisé komuniste, a thua se né kujtesén shogérore nuk ka ekzistuar njé terror
i pandérpreré mbi lirité dhe té drejtat qytetare.

Komunizmi si ideologji dhe sistem qeverisjeje u rrézua, si¢ thamé, formalisht, por
mbeti e pacénuar trashégimia e tij; Edhe nése ka (dhe né fakt ka) historiané, teoriciené apo
studiues qé i kundérvihen dhe e kontestojné linjén zyrtare té historiografisé soné, ata,
pavarésisht argumenteve, déshmive, pérgénjeshtrimeve té bazuara né dokumenta arkivoré,
jané té dénuar té mos pérfillen nga perceptimet qé ndérton linja zyrtare. E linja zyrtare,
éshté vegse zgjatim i trashégimisé sé komunizmit né kushte gjoja liberale té lirisé.

Kété mision mediat tona e kané pércjellé, sigurisht, jo me ndofaré strategjie, por
spontanisht e instinktivisht né disa forma e formate, prej té ciléve mé té dallueshém e me
tradité kané gené:

a) Botimi pjesé-pjesé i memoaristikés sé té mbijetuarve nga burgjet apo kampet
komuniste té internimit.

b) Nderimi i ndonjé figure té rezistencés antikomoniste né raste pérvjetorésh apo
Jjubilesh.

c) Dosierét e posagém, té tipit minimonografiké, ku né gendér té tyre elaborohet

figura gendrore e njé heroi (té gjallé apo té vdekur) té rezistencés kundrakomuniste apo té
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burgjeve té komunizmit, ose njé ngjarje tragjike, pér té cilén gjaté komunizmit ose éshté
heshtur, ose éshté paraqitur kryeképut e génjeshtért, gjithmoné me ndérmjetésiné e
dokumentave autentiké arkivoré.

d) Dokumentaré specialé televizivé apo kinematografiké pér fatin e njé
protagonisti apo njé grupi kundérkomunist, me gjithé déshmité, faktet, argumentet dhe
dokumentacionin e arkivave.

Ekzistenca e mediave té shkruara dhe vizive e ka rritur me vite interesin pér kéto
tema, té cilat, duke mos patur vendin e natyrshém ku té analizohen, kané gjetur njéfarée
ngushéllimi duke e zhvilluar kété narrativé, sé paku né shtyp, pér té dalé nga narrativa e
tyre e mbyllur e traumatike né njé komunikim mé té gjeré me shogériné.

Gjaté punimit toné do té shohim, me shembuj konkreté, pérvijimin e késaj natyre té
komunikimit mediatik né lidhje me narrativén e déshmisé nga ferri komunist dhe "luftén e
kujtesave" qé zhvillohet midis nostalgjikéve e trashégimtaréve té diktaturés dhe viktimave té
saj. Punimi do té rroké edhe njé aspekt krahasues me modelet e pérvojén e mediave né
vendet ish-komuniste né lidhje me kujtesén dhe Krimet e Komunizmit.
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Hyrje

Me rénien formale t€ sistemit komunist né Shqipéri nuk pati asnjé pérpjekje serioze, té
bazuar né€ njé strategji t&€ qarté studimi dhe analize mbi kuptimésimin e asaj tragjedie té
gjithanshme qé& kaloi shoqéria shqiptare pérgjaté gjysméshekulli nén diktaturé. Té vértetat
rréqethése t€ kalvarit, q€ pérjetoi pjesa mé fatkeqe e popullit shqiptar, mbetén té panjohura
pér publikun ¢ mé pérvegmas, pér ata q¢ humbén njerézit e familjeve dhe pér ata té
mbijetuar qé e provuan né l€kurén e vet mizoriné e burgjeve komuniste dhe t€ kampeve té
internimit.

Sistemi arsimor me nivelet e tij, shkolla dhe universiteti, vazhduan té mbajné njé
géndrim shpérfillés ndaj késaj drame shoqérore e kombétare; kurrikulat shkollore
vazhduan té trajtojné t&é njéjtin qéndrim, si né komunizém, duke u mjaftuar me disa terma
té thaté kritiké ndaj geverisé komuniste, a thua se né kujtesén shoqérore nuk ka ekzistuar
njé terror i pandérpreré mbi lirité dhe t€ drejtat qytetare.

Komunizmi si ideologji dhe sistem qeverisjeje u rrézua, si¢ thamé, formalisht, por
mbeti e pacénuar trashégimia e tij; po ata mésues e pedagogé, po ata shkrimtaré e
shkencétaré, po ata gjyqtaré e prokuroré, po ata ish-burokraté e instruktoré t&¢ PPSH-sé
vazhduan t& drejtojné katedrat, institutet shkencore dhe Akademiné e Shkencave, té jené
autorét e teksteve, té€ prijné drejtésiné veté ose pérmes bijve, shkurt, t€ njéjtét njeréz qé i
patén shérbyer shkencés dhe arsimit komunist mé paré, tani u béné "gardiané" té
trash€gimisé s€ komunizmit n€ sferat e dijes, shkenc€s dhe shkoll€s, drejtésisé dhe
politikés; ata kontrolluan tashmé institucionalisht gjithé trashégiminé, kanalet e saj pér
adresatin nostalgjik, duke imponuar institucionalisht edhe linjén zyrtare qé do té
legjitimonte, mandej, ¢do perceptim.

Edhe nése ka (dhe né fakt ka) historiané, teoriciené apo studiues qé i kundérvihen dhe
e kontestojné linjén zyrtare t¢ historiografisé soné, kontenstatorét, pavarésisht argumenteve,
déshmive, pérgénjeshtrimeve t€ bazuara né dokumenta arkivoré, jané té dénuar t€ mos
pérfillen nga perceptimet qé ndérton linja zyrtare dhe vetédija masive e qytetaréve éshté e
privuar nga njé komunikim i ploté dhe cilésor me informacionin e kétij kontestimi. Linja
zyrtare, si¢ e theksojmé, ka déshmuar bindshém n€ mosreagimin e vet, se éshté vecse
zgjatim 1 trashégimis€ s€¢ komunizmit né kushte, gjoja, liberale t& lirisé. Kané kaluar 24 vite
nga rénia e komunizmit dhe até qé nuk e ka béré kémbéngulshém sistemi arsimor e
edukativ né Shqipéri, né lidhje me rishikimin/rishkrimin e historisé apo zhvarrosjen e té
vértetave ngjethése t¢ diktaturés, ka tentuar ta b&j€, né masén e saj, media.

T& paktén, shoqéria shqiptare, kryesisht gjeneratat e reja, kané patur t€ vetmin shans té
mésonin dicka rreth Krimeve t€ Komunizmit mbi qytetarét shqiptaré, vetém népérmjet
informacioneve apo rubrikave mediatike rreth ngjarjeve historike, episodeve té terrorit,
ckspeditave ndéshkuese, rebelimeve dhe kryengritjeve kundérkomuniste, sikundér dhe pér
fatin ¢ personaliteteve t& dénuar, pushkatuar apo internuar nga rregjimi komunist. Kété

22



mision, mediat tona e kané pércjellé, sigurisht, jo me ndofaré strategjic krejt t&é
vetédijshme, por spontanisht e instinktivisht, né€ disa forma e formate, prej té ciléve mé té
dallueshém e mé me tradité kané qené:

botimi pjesé-pjes€ i memoaristikés sé t€ mbijetuarve nga burgjet apo kampet komuniste té
internimit (nése aktiviteti botimor mund té konsiderohet si pjesé e medias).

Ndri¢imi i ndonjé figure t€ rezistencés antikomoniste, né€ raste pérvjetorésh apo jubilesh,
pérmes mediave t€ shkruara, virtuale apo vizive.

Dosierét e posagém, té tipit minimonografik€é ku né gendér t€ tyre elaborohet figura
gendrore e njé heroi (t& gjallé apo té vdekur) té rezistencés kundrakomuniste apo té
burgjeve té komunizmit ose njé ngjarje tragjike, pér té cilén, gjaté komunizmit, ose &shté
heshtur, ose &shté paraqitur kryeképut e génjeshtért.

Dokumentaré specialé televizivé apo kinematografiké mbi fatin ¢ njé protagonisti apo njé
grupi kundérkomunist, me gjithé déshmité, faktet, argumentet dhe dokumentacionin e
arkivave.

Ekzistenca e mediave té€ shkruara dhe vizive e ka rritur me vite interesin pér kéto
tema, t€ cilat, duke mos patur vendin e natyrshém ku t&€ analizohen, kané gjetur njéfaré
ngushéllimi duke e zhvilluar kété narrativé, sé paku né shtyp, radio, TV apo rrjete sociale
virtuale. Késisoj rrjetet mediatike kané patur efektin lehtésues pér t'i ¢liruar sadopak mijéra
bashkéqytetaré tané fatkeqé, qé pané me sy tmerrin ¢ buhenvaldéve dhe aushvicéve
komunisté, né ményré qé kujtesa e tyre ta shpérthejé rrethin e ngallmuar dhe narrativa e
tyre traumatike t€ mos mbetet e mbyllur, por t€ pércillet pér njé njé komunikim mé té gjeré
me shoqéring, me synimin pér t'u shndérruar né pérvojé. Madje produkt i késaj pérkrahjeje
té pastér mediatike, sidomos pér zhanrin e memoaristikés, ka qené, para pak vitesh, fushata
promovuese né media i trilogjis€ "Rrno vetém pér me tregue" e priftit frangeskan At Zef
Pllumi, qé u kuror€zua me njé sukses t€ bujshém. Mandej kjo vepér u pérkthye dhe u botua
né italisht vitin e kaluar, me tirazhin 17 milioné€ kopje, nén kujdesin e Silvio Berluskonit.
Duhet theksuar, se i njéjti libér (trilogjia "Rrno vet€ém pér me tregue") ge botuar, s€ pari, né
vitin 1995-1996, por askush nuk e mori mundimin t€ shkruante 2 rreshta. Libri mund té&
quhet zbulim i mediave vetém pas ribotimit, 10 vjet mé voné, né vitin 2006! Meqé jam njé
njohés 1 miré dhe sistematik i késaj literature t& déshmisé, mund té pohoj pa e tepruar aspak,
se ekzistojné tashmé, si fakte, sé paku rreth 20 tituj t&€ réndésishém veprash memoaristike,
té cilat, edhe pse nuk e kané patur fatin e At Zef Pllumit, jané pothuaj t€ njé réndésie a
niveli t&€ pérafért me t€. Po, ne kemi njé ndér trashégimité mé té ¢muara té rezistencés sé
vetédijes intelektuale, kemi njé kujtes€ jo mé pak dramatike se kampet e GULAK-ut dhe
Kolimas, me shembuj karakteresh té pathyeshém as nga situatat mé ekstreme té mizorisé,
por duhet té keni parasysh, se kéto manuskripte, edhe né rastin kur jané€ botuar personalisht
nga autorét e tyre, edhe né rastet kur ato jané€ botuar prej t€ aférmve t€ tyre, postmortum,
paragesin botime t€ varféra, né tirazh t€ pakét, simbolik, sipas takatit t€ xhepit, dhe ké&sisoj,
ato nuk kané béré njé jeté leximi, sepse u flakén kioskash e bukinistésh, duke mos patur
fatin e takimit me lexuesin e gjeré. Njé ndér kéto shembuj, pér shembull, éshté dhe njé ndér
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romanet me rrénqgethése e té trishtuar t€ shkruar nga njé ish i burgosur, Makensen Bungo
me titull "Kéneta e Vdekjes". Libri, i shkruar si njé roman memoaristik me ngjarje e
personazhe t& vérteté, €shté njé kroniké e hollésishme e pérditshmérisé mortore t&é té
burgosurve né kénetén e Maliqit, pra, nj€ libér pér nervafortét e po atij niveli t€ romaneve té
Imre Kertezhit apo Hertha Mylerit... Fatkeqésisht n€ e kemi humbur mundésiné t€ dégjojmé
kéto zéra té hadesit toné€ komunist, q€ ishin zérat dhe narrativa gojémbyllur e elités mé té
kulturuar e idealiste t&€ kombit ton€. Pra, njé turp, g€ nuk rréfehet e s'do t€ mund té rréfehet i
ploté ndonjéheré...!

II.

Kur ¢éshtja shtrohet pér zbardhjen e krimeve t€ komunizmit dhe rishkrimin e historisé
me t& vértetat e varrosura né periudhén komuniste, reagojné menjéheré historianét zyrtaré:
“Me kété problem duhet té€ merren historianét...” dhe kétu qarku absurd mbyllet, sepse jané
po ata historiané qé kané shkruar njéher€ historiné sipas versionit t€¢ PPSH-sé dhe jané po
veté ata, t& njéjtét historiané dhe sot, qé si mé paré, kané monopolin zyrtar pér t€ vendosur a
duhet, nése duhet, si duhet e ¢faré duhet rishikuar. Né heshtjen bashkéfajtore me krimin, té
institucioneve t& arsimit kombétar, e vetmja qé éshté pérpjekur ta trazojé kété heshtje té
nénkuptimté ka gené¢ media, sipas mundésive t€ saj. Ne e dimé miré, qé¢ media, pér veté
natyrén ¢ saj, nuk &shté instrumenti ideal i shembjes sé pérfytyrimeve t€ rreme e
manipuluese dhe e ngulitjes shkencore e metodologjike né sistemin e dijeve shkollore e
universitare. Sepse, ¢do emision televiziv apo ¢do numér gazete, fill pas konsumimit ditor,
qé t& nesérmen shndérrohen né "bibliografi t& rrallé"" (Jurij 2011, 34), si¢ thoté semiologu
rus Jurij Llotman, madje edhe né kushtet e hapésirés sé siteve virtuale n€ internet. Por duhet
pranuar, se shérbimi mediatik ka gené i vetmi, qé ka sjell€ heré€ pas here déshmi tronditése
dhe roli i saj, némos mé tepér, ka arritur ta mbajé gjallé dhe t& shtruar né ményré
permanente ¢éshtjen e krimeve t€ komunizmit né Shqipéri. Disa gazeta, si: "Panorama",
"Standard", "Mapo" apo "Gazeta shqiptare", kané arritur tashmé njé tradité t€¢ konsoliduar
né rubrikat speciale t€ dosieréve me njé material pikant faktografik e dokumentar. Sigurisht,
té njéjtat media té shkruara shoqérohen vazhdimisht me njé kundérefekt apo efekt anésor,
pasi krahas déshmive mbi krimet e komunizmit, me po aq liberalizém pasqyrojné né
ményré kronike edhe "eposin" ¢ bémave komuniste dhe po aq dendur hapen né ményré
recidiviste me portretin e diktatorit dhe bashképunétoréve t€ tij kriminelé, pér té vazhduar
mandej telenovelat e press-it t€ verdhé me kujtimet e zhganit t€ ish-shérbétoréve,
nostalgjikéve, ish-zyrtaréve pensionisté, rrobaqepés, gjélltoré, képucaré, truproja, shoferé
etj, etj., né stilin e "¢faré i tha Enveri Teme Sejkos né vesh tek Uji i Ftohté né vitin....".
Megjithaté, né mungesén katastrofike té njé diskursi intelektual, akademik e shkencor mbi
plojén tragjike t&€ komunizmit, mbi fatin e njeriut dhe shoqérisé soné né¢ diktaturé, jané
mediat ato q€ kané guxuar té shqiptojné disa thérrime t& vértetash.
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Kryesisht, népér faqet e shtypit t& shkruar jané shfaqur, pérmes polemikave, edhe
pozicionet q¢ mbrojné palét inicuese t€ diskursit, pérkatésisht mbrojttésit e trashégimisé sé
enverizmit dhe studiuesve kontenstatoré. Mbrojtésit e trashégimisé komuniste (rrjedhimisht
edhe t& krimeve t€¢ komunizmit) jané né pozicione komode, pasi kané legjitimitetin e
vendimmarrjes institucionale, pavarésisht fakteve dhe déshmive t& bollshme qé
grumbullohen ¢do dité. Linja e pérvijuar nga trashégimia komuniste né traktimin dhe
imponimin e historiografisé shqiptare, paraqitet me ikonat publike t&€ kétij qéndrimi dhe
pérbén njé falangé té miréorganizuar ideologjikisht, si¢ jan¢ Kristo Frashéri, Paskal Milo,
Péllumb Xhufi, Xhelal Gjegovi etj, ndérsa linja ¢ kontenstatoréve jashté linjés zyrtare
pérfagésohet mé plotésisht nga historiani Uran Butka, e mandej, Romeo Gurrakuqi, Celo
Hoxha, Vasfi Baruti, autori i kétyre radhéve etj. Trashégimtarét e historiografis€é komuniste,
g€ kané patur bekimin shteté€ror né monopolizimin e shkencés sé€ historis€, konfrontohen me
palén kontestuese
a) pér periudhén e ashtuquajtur té luftés nacionalglirimtare dhe
b) pér natyrén kriminale e represive té diktaturés sé¢ Enver Hoxhés.

Trashégimtarét e thellojné manipulimin, duke e pérvetésuar krejtésisht periudhén e
luftés ¢lirimtare gjaté Luftés II Botérore, si merité eksluzive vetém e partisé komuniste,
duke pérjashtuar nga kjo pjesémarrje formacionet e tjera politike e t€ pavarura, si¢ jané
luftétarét e Ballit Kombétar t&¢ udhéhequr nga Hysni Lepenica, Skénder Mugo, Safet Butka,
Alush Lleshanaku etj; luftétarét e Legalitetit t€ udhéhequr nga Abaz Kupi dhe formacionet
e pavarura nacionaliste t€¢ udhéhequra, q€ né fillim, nga mujo Ulginaku, mandej nga
Kryezinjté e Gjakovés dhe Muharrem Bajraktari. Trashégimtarét e linjés komuniste nuk
pranojné pér asnjé moment, se e ashtuquajtura lufté ¢lirimtare nuk degradoi né episode té
pérgjakshme té luftés civile, duke e braktisur misionin e luftimit té okupatorit. Ata i
pérfshijné t& gjithé déshmorét dhe luftétarét e liris€ sé kétyre formacioneve si
koloboracionisté, pavarésisht, se kété pretendim asnjéheré nuk kané mundur ta vértetojné
dot.

Pérkundrazi, pala kontenstatore, edhe pse né shurdhéri té ploté shtetérore, déshmon
me té fakte e dokumenta té pakundérshtueshém, € lufta ¢lirimtare nuk éshté proné vetém e
komunistéve dhe se ajo, shpértheu shfrenueshém né njé fushaté ushtarake spastrimesh,
terrori civil dhe carjeje kombétare (Butka 2013), duke shfrytézuar pér kété déshmité dhe
raportet ushtarake té veté komunistéve nga AQSH (Butka, Lufia civile né Shqipéri 1943-
1945, 2007). Pala kontestatore vérteton me dosje e dokumenta arkivale, q& terorri i
pandérpreré shtetéror kaloi pérmes kryengritjesh t€ pérgjakshme kundérkomuniste (Butka,
Kryengritiet e para kundérkomuniste, 2013). Linja e trashégimisé komuniste né&
historiografiné toné zyrtare kémbéngul se gjaté ushtrimit t€ pushtetit Enver Hoxha e
transformoi shoqérin€ toné drejt njé miréqenieje e modernizimi, duke eleminuar
analfabetizmin, fuqizuar arsimimin e detyruar dhe ndértuar vepra t¢ médha me vleré
publike, ndérkohé qé kontenstatorét déshmojné pér pérmasén reale té terrorit, vrasjeve pa
gjyq sipas listave t& zeza (Butka, Bombé né ambasadén sovjetike, 2008), burgjet dhe
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kampet shfarosése t&€ punés sé detyruar si Maliqi, Tepelena apo Porto-Palermo. N¢ fakt, né
mediat tona t€ shkruara dhe vizive, vazhdon njé rivalitet kujtesash: kujtesa e xhelatéve qé
mbron persekutorét dhe kujtesa e viktimave té pangushélluara, qé vuajtén burgjet dhe nuk
kang njé varr pér t€ pushkatuarit.

Po u referohemi titujve t& polemikave midis Kristo Frashérit dhe Uran Butkés, si
pérfaqésuesit mé tipiké té késaj dikotomie népér faget e GSH, pasi veté titujt na udhézojné
té ndjekim tendencén e tyre. Kristo Frashéri: " Kush e vrau Miladin Popovicin?" (GSH 12
Shkurt 2008), "U tregoj historiné studentéve t€ mi, Milo e Duka" (GSH 05. 10. 2010), "
Qeveria e Nolit e déshtuar, Zogu pati ligje osmane" (GSH 19. 04. 2012), " Mit'hat Frashéri
atdhetar derisa bashképunoi me hitlerianét" (GSH 21. 04. 2012), " Uran Butka, historian
partiak" (Gazeta 24. 04. 2012), " Pérplasjet ¢ Konicés me véllezérit Frashéri pér Greqiné e
xhonturqit" (GSH 22.05.2012), " Toptanasit té pércaré, gjysma agjenté té sulltanit, gjysma
patrioté" (GSH 23.05.2012), " Si e mbaj mend uné Qemal Stafén" (GSH 15.07.2012), "
Politika e Qeveria t&€ mos ndérhyjné né histori" (GazetaShqiptare, 18. 08. 2012), " Shteti
komunist i lejoi veté shqiptarét t& hynin né ambasada" (GSH 09. 02.2012), " Komunizmi la
trashégimi t&€ pasur " (GSH 22. 09. 2012), "Komunistét pérfituan nga gabimet e Ballit
Kombétar" (GSH 20. 09. 2012), "Stalini nuk e konsideronte komuniste partiné ¢ Hoxhés"
(GSH 21. 09. 2012), " Balli Kombétar, as anétarét nuk e diné kur u themelua" (GSH 16. 10.
2012), " Pérplasjet, kush e themeloi Ballin Mithat Frashéri apo Faik Quku" (GSH 17. 10.
2012), " Krerét e Ballit né llum politik, me ligjet e tyre u vrané antifashistét" (GSH 08. 10.
2012), " Mithat Frashéri, sherr pér kryesiné e Ballit" (GSH 09. 10. 2012), "Pércarja e Ballit,
gjysma kuislingg, gjysma lufté€ kundér hitlerianéve" (GSH 11. 10. 2012 ), " Synimi i Ballit,
té gjithé shqiptarét té luftojné Komunistét" (GSH 13. 10. 2012), "Balli bashképunoi me
grekét, edhe pse ata donin Jugun" (GSH 14. 10. 2012), " Safet Butka, profesori im, na tha
‘mos shkoni né demonstrata" (GSH 29. 10. 2012), " Hoxha luftoi si pasardhés i
nacionalistéve rilindés" (GSH 17. 12. 2013), " Luftén e fituan partizanét, t€ drejtuar nga
Enver Hoxha" (GSH 19. 12. 2013), " 1939, Qemal Stafa na porositi nga burgu t€ bénim
rezistencé" (GSH 06 . 04. 2014 ), "Safet Butka hoqi doré nga protesta e 5 prillit 1939"
(GSH 27. 04. 2014), " Vlerésoj vetévrasjen e Safet Butkés, Urani tregon pérralla" (GSH
28.04.2014).

Le té ndjekim titujt e disa shkrimeve e polemikave té studiuesit Uran Butka, pjesa
dérrmuese e té cilave jané polemika direkte me Kristo Frashérin: " E vérteta e luftés sé&
Mallakastrés mé 1943" ( 27. 12. 2008), " Familjet ¢ médha dhe komunizmi" (GSH 28.12.
2008), " Masakra e 1951, Prokurori dhe Gjyqtari: I pushkatuam pa gjyq 22 veté€" (GSH 27.
02. 2009), " Haxhi Lleshi pér Masakrén e Tivarit: Mir€ ua bémé kosovaréve" (GSH 11. 12.
2012), "Kristo Frashéri shtrembéroi t& vértetén pér 50 vjet me radhé" (GSH 24. 04. 2012), "
Kundér Kristo Frashérit, ballistét e luftuan fashizmin" (GSH 16.10. 2012), " Qeveria
angleze njoftoi krijimin e Ballit Kombétar" (GSH 17. 10. 2012), " 1943, Balli urdhéroi ¢etat
e veta t€ ndihmonin partizanét" (GSH 18.10. 2012 ), " Kristo Frashéri gabon pér Mukjen,
&shté 1 njéanshém" (GSH 19. 10. 2012), " Marréveshjen e Mukjes e prishi Popovi¢i" (GSH
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20. 10. 2012), " Lufta civile nisi mé 1 tetor 43, ja letra e KQ" (GSH 22.10.2012),
"Komunistét i vrané kosovarét pér hir t€ jugosllavéve" (GSH 23.10.2012), " Safet Butka,
antifashist para 7 prillit 1939, organizonte demonstrata me studentét" (GSH 05. 11. 2012), "
Enveri urdhéroi, “t€ asgjésohen nacionalistét” (GSH 30. 03. 2013), " Kryengritja e
Shkodrés, komunistét sulmuan bashké me jugosllavét" (GSH 19. 12. 2013), " 326 vlonjaté u
dorézuan pér né kampet e shfarosjes" (GSH 30. 11. 2013), "Frashéri génjen, protestat mé
1939 i nxiti Safet Butka" (GSH 10. 04. 2014), "Frashéri, peng i mendésive komuniste"
(GSH 03. 05.2014).

Besoj se kjo panoramé titujsh éshté e mjaftueshme pér té patur njé ide mbi shtrimin
dhe llojin e diskursit mediatik dhe sidomos, pér mospajtimin principial t& kéndvéshtrit té
paléve mbi té vértetat e Luftés dhe té regjimit t& Enver Hoxhés. Prezantimi i kétij peizazhi
mediatik t& polemikés s€ hapur na bén me dije, se ¢éshtje té tilla kaq themelore e thelbésore
té historiografisé shqiptare, duhej t€ rroknin debate shkencore té niveleve akademike me
studime té argumentuara, ve¢se ky nivel i lakmueshém, si¢ e kemi treguar, éshté tashmé
proné e privatizuar, monopol né¢ duart e njé kaste ish dhe ende historianésh, t€ cilét i kané
shérbyer rregjimit t€ Enver Hoxhés deri né thinjén e fundit me grada sa qe gjallédhe
vazhdojné né ményré aq té pérbetuar t'i shérbejné edhe sot pas vdekjes sé tij, né kinse
demokracioné toné.

Falé¢ kétyre inkurajimeve dhe thirrjeve t€ hapura nostalgjike e recediviste té
politikanéve t& larté pér té nderuar kultin e diktatorit apo kalendarét e festave komuniste
lidhur me t€ dhe rregjimin e tij, kemi tashmé njé situaté, qé thuajse ka dalé jashté kontrollit:
portretet e Enver Hoxhés pluskojné n'ajri népér ceremonité zyrtare shtetérore, edhe pse me
gjysmézéri e simbolikisht jané konsumuar akte seancash parlamentare pér dénimin e
krimeve t€ komunizmit, edhe pse heré pas here KiE dhe BE hartojné rezoluta mbi dé€nimin
e krimeve t€ komunizmit, hapjen e dosjeve, pastrimin e s€ shkuarés kriminale dhe
miratimin e Ligjit t€ Lustracionit. Shqipéria e vitit 2014 synon dyert ¢ BE duke mésyré drejt
tyre me nj€ pyll duarsh qé mbajné portretin e ish-diktatorit né zemér t€ ceremonive zyrtare-
shtetérore.

Ndérkaq brezat rriten, shkollohen dhe nuk mésojné dot até ¢faré ka ngjaré. Generation
Pepsi-Cola, suke mos patur asnjé informim pér nayrén e sistemit komunist dhe terrorin
shtetéror gjysméshekullor, mjaftohet né t€ shumtén e heréve me njé perceptim derdimen, aq
sa arrjné t€ kapin né median vizive e virtuale dhe, me sa duket, pak nga pak, né vetédijen e
tyre veté figura e ish-diktatorit po shndérrohet né njé faré ikone ekzotike, si Che Gevara,
pér ta mbajtur té stampuar n€ bluza, si¢ ka patur rastin ta konstatojé autori i kétyre radhéve.

Ndonése mediat e shkruara vazhdojné t€ luajné njé rol me kontribut t€ padyshimté
duke botuar dossieré special€, shkrime e analiza publicistike né njé lufté t€ pabarabarté e t&
pamjaftueshme g€ nuk get askénd fitimtar, prapéseprapé, né realitetitin toné, duhet pohuar,
se kéto media jané t€ vetmet deri tani q€ 1 kané dhéné hapésiré narrativés sé€ déshmive pér
krimet € komunizmit né Shqipéri.
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Duke mos pasur asnjé kujdes t€ njémendét shtetéror qé t&€ mundésonte zhburgosjen e
arkivave, implementimin e Ligjit t¢ Lustracionit, apo qoft¢ dhe botimin e kolanave
studimore e memoaristike t€ déshmive (deri né kéto dy vitet e fundit), martirizimi i elitave
intelektuale nén komunizém, lufta e klasave, zombizimi i gjithé shoqérisé qé kaloi njé ndér
diktaturat totalitare mé té pashembullta, do t€ vazhdojé t& tingéllojé si legjendé dhe t&
pérftohet né ményré aberrative me ato pak mundési g€ u jepen mediave.

Nga ana tjetér, njé kontribut ndonése té pakét, por cilésor, kané¢ dhéné format
audiovizuale t€ medias me emisione speciale n€é TV Klan, RTSH, Top Chanell etj, por edhe
me filma dokumentaré si¢ jané: "Martirét" (Butka Kumbaro, Film me regji té¢ Saimir
Kumbaros dhe skenar t&¢ Uran Butkés, produksion i QKKSH dhe TV Klan 2011), qé hap njé
panoramé t€ persekucionit intelektual nga Gjyqi Special deri tek Grupi i Deputetéve
"Bashkimi demokrat", dhe kryengritjen kundérkomuniste t€¢ Malésis¢ sé Madhe dhe
Postribés. Ekzistojné dokumentaré q€ jané produksione t€ kompanive televizive private mbi
figura t€ martirizuara si Musine Kokalari, Vilson Blloshmi e Genc Leka apo dokumentari I
hershém i RTSH-s€ mbi poetin Havzi Nela t€ varur né gusht t& vitit 1989, sikundérse
ekziston tashmé njé dokumentar i miré i Beti Njumés "N& emér t&€ Pafajésis€", qé na njeh
mjaft bindshém me fatin tragjik t€ 22 intelektualéve t€ pushkatuar pa gjyq, né¢ 26 shkurt
1951, me alibin€ e hedhjes s€ njé bombe né ish-legatén sovjetike. Por surprizén mé t&
madhe e shkaktoi vitin e kaluar njé regjisore bullgare, Adela Pejeva, me filmin dokumentar
"Dovorce albanian stylle" (Klan 2013), njé film qé kishte fituar nga viti 2007 t& gjitha
c¢mimet né Evropé, e qé pér fat té keq, tek n€ u shfaq 6 vitte mé voné, né emisionin Opinion
té gazetarit B. Fevziu. Filmi merr né shqyrtim, nga perspektiva e sotme, fatet e thyera té
ish-studentéve shqiptaré q€ u kthyen nga studimet prej vendeve té kampit socialistdhe patén
“mékatin” t€ martohen me gra t&€ huaja. Ndiqget ngga persepktiva e sotme fati i tre burrave
shqiptaré dhe tre grave t€ huaja, se si nd€rhyrja mizore e brutale e shtetit komunist
shkatérroi jo vetém jetét e tyre personale, por edhe té€ familjeve dhe té aférmve t€ tyre, duke
shkaktuar tragjedi me pérmasa ndérkombétare. Interesant €shté t€ vihet re fakti, se si
hetuesit, gjyqtarét dhe prokurorét’ (t& gjithé t& mbijetuar) qé i kané torturuar, nuk ndjejné
asnjé fije pendése dhe asnjé grimé keqardhje pér ¢faré kané shkaktuar né jetén e atyre
qytetaréve té€ pafajshém, madje duke mbrojtur ende me krenari versionet e hetuesive
komuniste mbi "agjenturat dhe shérbimet poliagjente". Gjithsesi impakti i formateve
televizive &shté shumé mé i madh, madje edhe kur kéto formate emisionesh jané jo
ekskluzivisht pér déshmité e krimeve té€ komunizmit, si¢ ka rezultuar, pér shembull,
emisioni i viteve té fundit t€ Pandi Lacos né Klan TV me titull "Histori pa zhurmues".

Né njé pérditshméri t€ tejngopur me trashégimné e komunizmit nga tekstet shkollore
deri tek institucionet studimore, nga agjendat e veprimtarive shtetérore e publike, deri tek
shpérfillja e shtres€s sé qindramijéra ish t€ burgosurish, t€ internuarish, nga mungesa e njé

% Né filmin e Pejevés kéto té mbijetuar ish-hetues, gjykatés e prokuroré jané
pérkatésisht Dolores Veliaj (hetuese), Ylli Hila (hetues), Pandi Konomi
(prokuror).
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qéndrimi té preré té klasés politike deri tek inkurajimi, shpesh heré i hapur, pér identifikim
mendor e shpirtéror me Enver Hoxhén dhe sistemin e tij kriminal, e mé né fund, me njé
toponimi t€ nginjur me simbolet e komunizmit qé derdhin e ndotin me energjitikén e
simboleve t&€ tyre negative institucionet, rrugét dhe sheshet tona publike, roli i mediave ka
nj€ njé fushé t€ hapur, ndonése t€ minuar, pér t€ realizuar njé ndér misionet e saj mé fisnike
e mé& humanitare né€ kérkim t€ raporteve tona me té vértetén, pasi deri mé tash, asaj i ka réné
pér pjesé té jeté e vetmja protagoniste né kété rol. Me rubrikat speciale, mediat realisht po
hipotekojné njé pjesé té réndesishme té€ kujteses, si té asaj pjese té traumatizuar t& shoqérisé
soné, ashtu edhe kujtesén megalomane t&é njé kaste qé identifikohet ende me bémat
monstruoze t€ njé kaste qé ushtroi persekucionin inkuizitar. Ndoshta paradoksalisht roli dhe
kontributi i medias né€ kéto 24 vite tranzicioni té tejzgjatur postkomunist, po mbérrin até
efekt né kujtesén toné kolektive, pér té cilin shprehet né ményré mbresélénése regjizori i
famshém spanjoll, Luis Bunjueli: " "Duhet t€ fillosh t€ humbésh kujtesén, nése &shté e
mundur pjesé-pjesé, pér t€ kuptuar q¢ memoria éshté pikérisht krijuesja e jetés soné. Jeta pa
kujtesé nuk &shté jet€. Memoria joné éshté koherenca joné, arsyetimi yne, ndjenja joné, e
pse jo, edhe veprimi. Pa kujtesé jemi kurrkushi!"?®

CmyTtHbll 00BeKT sxenanuil. — M.: ACT; 3e6pa E, 2009
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Prof. Dr. Ali Fuat Bilkan"

Klasik kiiltiiriimiizde baris dili

Ozet

Mevldnd, “Insan dilinin altinda gizlidir. Bu dil, ruh kapisinin perdesidir. Bir riizgar
perdeyi kaldirinca, evin igerisi bize goriiniir.” (Mesnevi, IV : 390) diyor. Modern ¢agda
insanlar arasinda ikna kabiliyeti zayifladik¢a anlasmazliklar ve catismalar da artmaktadur.
Eskilerin “medenilere galebe iknd iledir” ozdeyisleri, dilin ¢catisma ¢oziimlerindeki roliinii
de ortaya koymaktadir.

Bu anlamda, ¢agimizda iletisim araglarmin yayginhg, insan iligkilerinin ¢ok daha
yogun yasanmasi, sehirlesme, egitim seviyesinin yiikselmesi, ¢catismalart ortadan kaldirmak
icin yeterli olamamaktadwr. Hitap sekillerinden, évgii kaliplarina, nezaket ifadelerinden
tenkit dlgiilerine kadar, dilin tahrik giictinii kavrayabildigimiz seviyede, aile ve toplum
icerisinde saglkli iletisim ortamlari olusturulabiliriz. Prof. Dr. Erol Giingor iin dogentlik
tezi olan “Sahislararast Ihtilaflarin Céziimiinde Lisanin Rolii

”

adll eserde, “husumet ve
yanls anlayislarm ihtilaflarin - ¢oziilmesine mani oldugu”(Giingér 1998:33) iizerinde
durulur. Buna gore, sahislar arasindaki anlasmazliklarin ¢oziimiinde, ortak kelime diinyasi,
kelimelerin cagrisim degerleri, ayni toplumda yasayan insanlarmm bir kelime ve ifadeden
aynt anlam ve yoruma ulasabilmesi 6nem tasimaktadur.

Soz ile davranis biitiinliigiiniin belirledigi kiiltiirel kaliplar, toplumlarmn karakteristik
ozelliklerini de ortaya koymaktadir. Bir bebegi kucagina alirken, mutlaka “Masaallah”,
“Allah bagislasin”, “Rabbim kem gézlerden korusun” ifadelerini telaffuz eden insan, bir
yandan da ¢ocuga nazar degmemesi i¢in, “ne kadar da ¢irkin” gibi bir imada bulunur. Bu
hareketin kaynagi, eski Tiirk kiiltiiriindeki kotii ruhlarin zararlarindan korunmaya kadar
uzandigr gibi, nazar inancini da kapsayan bir ézellik tasir. Dilin baris¢t ve siikuneti temin
eden giicii, en keskin ve etkili silahtan daha tesirlidir. Bizim toplumumuzda baris dilinin ilk
basamagini “selam” olusturur.

* Prof.Dr, ipek Universitesi, Email: afuatbilkan@yahoo.com
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Giris

Mevlana, “Insan dilinin altinda gizlidir. Bu dil, ruh kapisinin perdesidir. Bir riizgar
perdeyi kaldirinca, evin igerisi bize goriiniir.” (Mesnevi, IV : 390) diyor. Modern ¢agda
insanlar arasinda ikna kabiliyeti zayifladik¢a anlagmazliklar ve catigmalar da artmaktadir.
Eskilerin “medenilere galebe iknd iledir” 6z deyisleri, dilin ¢atisma ¢oziimlerindeki roliini
de ortaya koymaktadir.

Bu anlamda, ¢agimizda iletisim araglarinin yayginlhigi, insan iligkilerinin ¢ok daha
yogun yasanmasi, sehirlesme, egitim seviyesinin yiikselmesi, ¢atigmalari ortadan kaldirmak
icin yeterli olamamaktadir. Hitap sekillerinden, 6vgii kaliplarina, nezaket ifadelerinden
tenkit Olgiilerine kadar, dilin tahrik giiciinii kavrayabildigimiz seviyede, aile ve toplum
igerisinde saglikli iletisim ortamlart olusturulabiliriz. Prof. Dr. Erol Giing6r’iin dogentlik
tezi olan “Sahuslararasi Ihtilaflarin Céziimiinde Lisamin Rolii” adli eserde, “husumet ve
yanlis anlayislarin ihtilaflarin ¢éziilmesine mani oldugu”(Gilingér 1998:33) {izerinde
durulur. Buna gore, sahislar arasindaki anlagmazliklarin ¢6ziimiinde, ortak kelime diinyasi,
kelimelerin ¢agrisim degerleri, ayni toplumda yasayan insanlarin bir kelime ve ifadeden
ayni anlam ve yoruma ulasabilmesi 6nem tagimaktadir.

S6z ile davranis biitiinliiglintin belirledigi kiiltiirel kaliplar, toplumlarin karakteristik
Ozelliklerini de ortaya koymaktadir. Bir bebegi kucagina alirken, mutlaka “Masaallah”,
“Allah bagislasin”, “Rabbim kem gozlerden korusun” ifadelerini telaffuz eden insan, bir
yandan da ¢ocuga nazar degmemesi i¢in, “ne kadar da cirkin” gibi bir imada bulunur. Bu
hareketin kaynagi, eski Tiirk kiltiirindeki kotii ruhlarin zararlarindan korunmaya kadar
uzandigi gibi, nazar inancini da kapsayan bir 6zellik tasir. Dilin bariggt ve siikuneti temin
eden giicii, en keskin ve etkili silahtan daha tesirlidir. Bizim toplumumuzda baris dilinin ilk
basamagini “selam” olugturur.

S6z, insanin toplum igerisindeki yerini, kiiltlir seviyesini, aile terbiyesini ortaya koyan
bir ozellige sahiptir. Konusmaya karsisindakinin durumuna, konumuna gore en uygun
ifadeyi bularak hitapla baslamak bile bir seviyeyi gosterir. Merhum Mahir iz, bir kisiye
veya topluluga ilk hitabin “selam” olmas1 gerektigini sdyler. Nitekim atalarimiz da “Once
selam sonra kelam” demislerdir. “Bir selamda iki hiikiim vardir. Biri : “Benden size zarar
gelmez” demektir ki, bu emniyet, itimat ve muhabbete vesiledir. Ikinci hiikiim, temenni ve
duadir ki : “Size baskasindan da zarar gelmesin” demektir. Bu suretle s6z kapisi emniyetle
acilir ve karsilikl kalb kuvveti hasil olur.” (Iz, 1979:184).

Aslinda her selam, ayni zamanda bir dua niteligindedir. Nitekim modern zamanda bir
”giinaydin”la gecistirilen ilgi, “hava giizel” 6nermesinde oldugu gibi, bir durum tespitinden
ileri gitmedigi halde, “’sabah-1 serifler hayrola” veya en azindan “hayirli sabahlar” ifadesi,
bir dua ve iyi dilekte bulunma muhtevasi tagimaktadir.

Eski kiiltiirimiizde selam, baslibasina bir adap konusuydu. Mesela kiigiigiin biiyiige,
az olanlarin ¢ok olanlara selam vermesi gerekirdi. Hareket eden duran kisiye, binekteki
yayaya selam verirdi. Kuran okuyana, namaza durana selam verilmezdi. Selam, araya bir
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agac veya tas girse tekrar edilir, hatta bir meclisten kalkip giden kisi de kalanlara selam
verip ayrilird1.

Selamin bu kadar yaygin oldugu bir ortamda, insanlarin birbirleriyle yakinlagmasi ve
kaynasmasi da saglanabilmekteydi.

Baris dilinde selamdan sonra ‘hitap’ asamasi gelmektedir. Diinya dillerinin bir
kisminda, “sen” ve “siz” aymi kelimeyle karsilandigi halde, Tiirk¢e’de birine hitap
edildiginde, “siz” ifadesi kullanilmaktadir. Klasik kiiltiiriimiizde, insanlarin biribirlerine,
”mirim”, “azizim”, "listddim”, “efendim”, ’nlr-1 aynim”, ”pirim” gibi hitap ettikleri Gslup,
ayn1 zamanda karsisindakine saygiy1 da beraberinde getiren bir fayda saglamaktaydi. Belki
de sadece bizim kiiltiirimiizde, komsusuna, veya yas olarak yakin akrabalarina emsal yasta
olanlara, ”agabey”, “amca”, "teyze” veya “day1” denilebilmektedir.

Sair ve ediplerin birbirlerine yazmis olduklar1 mektuplarda da bu tiir hitap
inceliklerine rastlanir. Bilhassa ilk hitap ctimlesi, muhatabin mevki, yas, tahsil ve
sayginligini belirleyici ifadeler tasir. ”Bas tdcim, nir-1 aynim (veya goziim niru), ciger-
gisem efendim” gibi ifadeler tastyan hitaplar, ayni zamanda mektup yazilan kisiyle olan
samimiyet ve yakinlik derecesini de belirtmekteydi.

Eski kiiltiirimiizde muhataba hitap ederken nazik ve ince bir iislup kullanmak edepten
sayilirdi. Konusma sirasinda orada bulunmayan birinden bahsederken, muhatabina “sizden
iyi olmasmn” demek de kibarligin ve karsisindakine deger vermenin bir ifadesidir.
Hastaliktan bahsederken, “ilizerinize afiyet” demek veya muhataplarina olumsuz bir
karakter veya hadiseden bahsederken “séziim meclisten disar’”, “hasad huzurdan” gibi
ifadeler kullanmak da ayni sekilde, bir nezaket ve terbiye geregidir. Bugiinlerde unutulan
bir baska deyim de hos olmayan bir kokudan bahsederken “yiiziiniize giiller” tabirinin
kullanilmasidir.

Tiirkge’de bir konuyu konusmaya baslarken, siz daha iyi bilirsiniz” veya ’sizin de
bildiginiz gibi” denilmesi, muhatap kisiye verilen degeri yansitmaktadir. “Bir kimsenin
konusmasint keserek bir sey sOylemek istendiginde “soziinlizii balla kestim” ya da
“s0ziiniizii unutmayin” denmesi de incelik ve muhataba saygi belirtisidir.

Evladin babaya, babanin evladina ve aile efradinin birbirine hitab1 da belli bir sayg1
cergevesinde gergeklesir. Bugiin kiiltiirel yozlasmanin etkisiyle, yerini Bati kiiltiirline ait
hitap kaliplarina birakmis olsa da, eski kiiltiirimiizde aile fertleri arasinda saygi ve sevgi
eseri olan ifadeler oldukc¢a yaygin kullanilmaktaydi.

17. ylizy1l sairi Nabi’nin, oglu Ebulhayr’a hitaben yazdigi "Hayriyye-i Nab

i (Kaplan
2008), bu tiir hitap incelikleriyle doludur. Nabi, eseri kaleme alirken, heniiz 7 yasinda olan
ogluna su ifadelerle hitap eder :

Ey emelimi aydinlatan 151k (...)

Ey edep bahgesinin fidani (...)

Ey can bahgesinin yeni yetismis giilii (...)

Ey s6z mecmuasinin taze niishasi (...)

Ciimle ahvalde 6mriim vari (...)
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Tasavvufun, hemen tamamen adaptan ibaret olmasi, 6zellikle mutasavviflarn iletisim
sirasinda nazik, miitevazi ve sembolik degeri yiiksek bir barig dili kullanmalarmi
saglamistir. Insana, can diye hitap eden, evlenmeye diinya evi, paraya ve mala diinyalik
diyen bu ahldk insanlari, ben yerine fakir kelimesini kullanmislardir. Dervisler, kendi
aralarindaki gilinliik konusmalarinda da bu adaba riayet etmislerdir. Mesela, bitti, tiikendi
demeleri gereken yerde, ’ganisi gele’ demislerdir. Darilma yerine, ’gonliin kirlenmesin’,
sabret, iizilme yerine ’hos gor imanmim’, kapiyr kapat yerine ’kapiyr sir et’ ifadeleri
kullanilmistir. Ozellikle Mevlevi ve Bektasilerde halen kullanilan bu deyimler, kisilerarasi
iligkilerde dilin roliinii ve tesir alanin1 da gostermektedir. Dervis dilinde tek basina oturma
’halvet °, mezarliga *hdmusan’ (sessizler) demektir. “Dervisler birbirlerine “Azizim”,
“Sahim”, “Seyhim”, “Hiinkarim”, “Nurum”, “Giiliim” diye hitap ederler. Bolulu Himmet
Efendi, dervislerin birbirleriyle konusmalart sirasinda adabi gozetmelerini isterken, sert,
kirict veya siddeti ¢agristiran ifadelerden kaginmayi 6giitleyerek bu tiir siddet ¢agristiran
veya catismaya sebep olacak kelimelerin yerlerine farkli sozler tavsiye eder : “...Eger
sOylemek gerekirse, sen denmez, siz denir. Ben denmez, biz denir. Yemek igmek
konusundaki isimler sunlardir : Ekmege nimet veya tdam denir. (...) Is181 sondiir denmez,
15181 batin et veya dinlendir denir. Yirtiga veya sokiige eskimis, sokiilmiis demezler
parcalanmis derler. Basimiza soyle yazilmis demezler, serimize sdyle yazilmis derler.
Papuca izlik, feraceye ve her tiirlii iist giyecegine hirka ve basliga kisve derler. Dort ayakli
hayvanlardan su sigirina su hayvani, digerlerine kara hayvani, katira merkep, esege himar,
koyun ve kegiye kiigiik hayvan, tavsana kacagan, taziya yelegen, kopege kelb, kediye hirre
veya ev hayvani, fareye kesegen, bigaga keskin, kurda yaban kelbi veya ziyankar, ¢akala ve
tilkiye hilekar derler...” (Kurnaz-Tatc1, 2001:38).

Mutasavviflarin glinliik hayatlarinda ve tekkede konustuklar1 tasavvufi istilahlar, uzun
bir gegmise dayanan bir terbiye sisteminin gostergesidir. Ozellikle Mevlevilerde bu terbiye
sisteminin beden diliyle birlikte dile de yansiyan yoniinii de gormek miimkiindiir.

Mevlevi 1stilahini "Mevlevi Adab ve Erkani” (Golpinarli 1963) adli eserinde genis bir
bicimde inceleyen merhum Abdiilbaki Gdolpinarli’dan 6grendigimize goére, Mevleviler bir
kimseyi uykudan uyandirmak i¢in “yastigina hafifce el ucuyla vurarak, yine yavasca, “agah
ol erenler” derler. Selamlasmadan sonra, “nasilsiniz ?” diyene, “ask u niyaz ederiz”
ifadeleriyle karsilik verilir. ”Bir Mevlevi, soz arasinda “ederim, yaparim, gelirim, gelmem”
gibi birinci sahis kullanamaz; ¢iinkii bu, bir benlik ifadesidir. Bunun yerine, “ederiz,
yapariz, geliriz, gelemeyiz” gibi cemi’ sigas1 kullanir.” (Golpinarl, 1963:7).

Klasik kiiltiirimiizde, “bitti” fiili yerine, genellikle “kalmadi”, “tiikendi” gibi es
anlamli gibi goriinen fakat arka planda derin bir anlam diinyasin1 barindiran kelimeler
kullanilir. Mevleviler, bunu daha da ileriye gotiiriip “bitti, bitmis™ fiilleri yerine, “Hakta,
Hak vere” (Allah’ta, Allah vere) ifadelerini zikrederler.

Elinden, dilinden, hal ve tavirlarindan emin olunan ideal bir kisiligi miicessem hale
getiren “’barig dili”, ayn1 zamanda "temsilde milkemmeliyeti” de saglayan bir husus olarak
iletisim kiiltiiriiniin saglikli islemesinde 6nemli bir rol oynamustir.
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Prof.Dr. Cafer S. Yaran®

The Role of Wrong Conception of Human Nature in
(Ethical) Crises from Plato to the Present Day

Abstract

1t is possible to even dare to say that the most fundemental cause of all kinds of crises
might be introduced, firstly as ethical crises; subsequently all ethical crises might be
introduced as individual ethical crises; and finally, all individual crises might be
introduced as ethically wrong conceptions of human nature.

This conception comes down from Plato to the present day, from ancient philosophy to
modern philosophers and social sciences. According to Plato’s theory, the soul has three
basic powers: reason, anger and desire. Medieval philosophers usually accepted this
tripartite theory of the soul as it was. Modern philosophers have divided them into parts
and emphasized one part as the main power of the soul or human being, without directly
mentioning Plato or his theory. For instance, Descartes emphasized reason (cogito ergo
sum), Nietzsche emphasized anger (the will to power) and Freud emphasized desire
(libido).

A self-knowledge, as these commonly accepted theories have taught, may cause
ethical crises such as violence and wars, sexual assault and rapes, arrogance and racism,
etc. Whereas, the human soul consists of reason, heart, willpower and, especially,
conscience. To have a true conception of human nature which does not cause ethical crises,
the real powers of the soul should be re-balanced, that is, the exaggeration of the powers of
anger and desire should be decreased, and the significance of the powers of heart and
conscience should be stressed.

Keywords: Ethical crisis, Plato, human nature, conscience
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Cagimizda pek c¢ok kriz yasanmaktadir. Ornegin, binlerce insanin yasama hakkini
elinden alan savaslar, terér ve aile igine kadar uzanan her tiirden cinayet ve siddet;
milyonlarca insan1 onurlu bir yasam standardindan ve yeterli mali imkanlardan yoksun
birakan yoksulluk ve aclik; irkeilik ve cinsiyet ayrimciligr gibi ayrimciliklar ve bunlara
dayali adaletsizlik ve esitsizlikler; egitim imkanindan yoksun birakilmalar ve cehalet;
uyusturucu ve alkol gibi maddelere bagimliliga mahkum olmus yitik sahsiyetler; kuraklik,
kitlik, kiiresel 1sinma gibi ¢evresel sorunlar ve benzerleri bunlardan sadece bazilarinin ana
basliklaridir.

Kimi ekonomik, kimi siyasi, kimi hukuki, kimisi kiiltiirel gériiniimlii olan bu krizlerin
cogunun gercek sebebi ve goriiniisiin altindaki daha temel nedeni, ahlakidir; yanlis veya
yetersiz ahlak algisi ile bunun sonucunda ortaya ¢ikan ahlaki yasamda karsilasilan
zafiyetler ve duyarsizliklar farkli boyutlarda pek gok krize neden olmaktadir. Ornegin, kriz
bankacilik veya emlak sektoriinde ortaya ¢ikmakta ama sebeplere yonelik derin analizler
yapildiginda olayin gergek nedeninin is ve ticaret ahlakindaki eksiklikler veya yoksunluklar
oldugu goriilmektedir. Dolayisiyla, insanligin karsilastigi krizleri esas itibariyla ahlaki
krizlere indirgemek miimkiindiir.

Pek cok ahlaki kriz vardir. Kiiresel boyuttakiler, ¢evresel boyuttakiler, toplumsal ve
mesleki boyuttakiler, ailevi boyuttakiler ve bireysel boyuttakiler bunlarin bazi ana
basliklaridir. Aslina bakilirsa, farkli boyutlardaki ahlaki krizlerin ¢ogunun sebebi de
bireyseldir, bireysel ahlaki zaaflardir. Dolayisiyla, indirgemecilik itiraz1 veya ithamimi goze
alarak, ahlaki krizleri esas itibartyla bireysel ahlaki krizlere indirgemek miimkiindiir. Orn.
Cana karsi cinayet/siddet, 1rza/namusa karsi taciz/tecaviiz, mala karst hirsizlik/yolsuzluk,
akla karst yalancilik/aldatma ve benzeri ahlaki kotiiliikkler, daha biiyiikk ve kitlesel
kotiiliiklerin bireysel baglangiglaridir.

Su halde, kiiresel krizlerin sebeplerinin baginda ahlaki krizler, ahlaki krizlerin
sebeplerinin basinda da bireysel ahlaki zaaflar gelir. Bireysel ahlaki zaaflarin sebeplerinin
basinda da, asagida savunmaya calisacagimiz iizere, Platon’dan bugiine kadar gelen, insan
dogasina iligkin “0gretilmis yabancilag(tir)ma” denilebilecek bir “kendini yanlis tanima” ve
dolayisiyla ahlaken yanlig yonde gelis(tir)me sorunu vardir.

skekok

Platon insani, insan dogasini, “ii¢ gii¢” sahibi olarak tanimladi: Diisiinme giicii
(kuvve-i akliye), 6fke giicii (kuvve-i gazabiyye), ve arzu giicii (kuvve-i seheviye). Platon’un
Devlet adli diyalogunda ii¢lii nefs tasnifi tartigmasi soyle baslar ve devam eder: “Acaba
biitiin yaptigimiz seyleri bize tek bir ilke mi yaptirir, yoksa {i¢ tiirlii davranisimizin ii¢ ayr1
ilkesi mi vardir? Yani bu {i¢ ilkeden biri bizi bilgi edinmeye, biri taskinliga, 6fkeye, biri de
yemeye, igmeye, ¢iftlesmeye ve buna benzer isteklere stirer mi diyecegiz?” (Platon, 1992: s.
124, 436a).
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Miisliiman veya Hiristiyan Ortacag filozoflart bu ti¢lii tasnife biiyiik 6l¢iide oldugu gibi
bagh kaldilar (6rn. bkz. Fahri, 2004: 96-98). Ornegin ibn Miskeveyh’e gore, “nefsin
mabhiyet ve gliglerini aragtiran kimse, bu giiclerin tige ayrildigint goriir: 1) Diisiince, ayirt
etme ve olaylarin gergekleri hakkinda akil yiiriitme giicii. 2) Ofke, tehlikeler karsisinda
goziipeklik ve atilganlik, egemen olma, yiicelme ve her gesit serefi kazanmay1 arzu etme
giicll. 3)Bedeni arzularin gergeklesmesini, beslenmeyi, yiyecek igecek, cinsi iliskiler ve her
cesit zevk verici basit seyleri isteme giicii” (Ibn Miskeveyh, 1983: 22, 49).

Modern donemin biiylik filozoflar1 ve sosyal bilimcileri ise her zaman agikar bir
baglanti kurmamakla birlikte, eger yanilmiyorsak, aslinda bunlarin birini veya ikisini 6ne
cikardilar. Ornegin, Descartes, Spinoza, Leibniz, Kant ve benzerleri birinciyi yani diisiinme
giiciinii ya da kisaca akli 6ne ¢ikardilar. Bunlara gére, kisaca belirtilmek istendiginde, Insan
diistince giiciidiir; “distiniiyorum o halde varim”, varligimi saglayan diisiinme giiciimdiir.
Akil veya diisiinme giicii elbette en dnemli gii¢lerimizden biri olmakla birlikte bunun tek
basina One c¢ikarilmasi, oteki giliglerimizin ihmaline yol a¢mus, insanin bitiinselligini
zedelemis, ahlaki duyarligimizi da zayiflatmistir. Sonug, akileilik adina duygularin ve
vicdanin, dinlerin ve degerlerin baskilanmasina, kiigiimsenmesine ve hatta bazen yok
sayllmasina varmistir. Bunun olumsuz yansimalarindan biri de birey ve toplumda ahlaki
degerlerin gozden diismesi, ahlaki krizlerinse artmasi olmustur.

Thomas Hobbes, Machiavelli, Nietzsche, Marx ve benzerleri ise Platoncu iiglii
tasnifteki ikinci O0geyi, Ofke/gazap giiciinii, saldirganlik diirtiisiinii, glic ve egemenlik
istegini 6ne gikardilar. Bunlara gore, kisaca belirtildiginde, Insan 6fke giiciidiir. Insan “gii¢
istemi” pesindedir. Insanhk tarihi, “diktatorliik icin devrim” pesinde kosan “smif
catismalari”ndan ibarettir. Bu bakis a¢isinin sonucu da ahlaken hi¢ iyi olmamuis; biiylik
ahlaki krizler ve bunalimlarin yasanmasina neden olmus veya katkida bulunmustur. Sonug,
somiirgecilikler, emperyalizmler, fagizmler, kominizmler ve diinya savaslar1 olmustur.

Freud, Foucault ve benzerleri ise (ikinciyle —6fke giicii, saldirganlik diirtiisii- birlikte
esas itibariyla) li¢iincii Platoncu 6geyi, arzu/sehvet giiciini, one ¢ikarmislardir. Buna gore
de kisaca ve esas itibartyla, Insan sehvet giiciidiir (“libido”dur); ve yasamin amaci da biiyiik
6l¢tide hedonizmdir, hazciliktir. Bu goriisler, baska uygun sartlarla da birlesince 20 yiizyilin
son ¢eyregine dogru en azindan Bati toplumlarinda AIDS dncesi 6nlenemez bir yozlasmaya
yol agmustir. Elestirel bakmayan bir yazarin tasviriyle “Ve birden, bir patlama yasandi.
Yiizlerce yillik baskinin, cinselligin lizerine orttligii ortl, 68 Mayis’inin baskisiyla yirtildi.
Yasak koymak yasakti artik. Dizginsizce zevk alalim” (Simonnet, 2013: 117). insan dogas1
ile ilgili bu ii¢lincli bakisin sonucu da ahlaki krizlerin tetikleyicilerinden bir baskasi
olmustur. Sonug, gittikce artan ve 1968-83 yillar1 arasinda doruga ulastig1 belirtilen cinsel
cilginliklarin yayginlasmasi, sevgi, saygi ve askin yerini cinsellik ve bencillik gibi ¢ikarci
iligki bi¢imlerinin almasi, evlilik ve aile kurumunun yipranip, ailenin ¢ocuklar icin bile
giivenilir bir yuva olmaktan ¢ikmasi gibi olumsuzluklar olmustur ve bu siire¢ Diinyanin
bir¢ok yerinde hala azgok devam etmektedir.
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Iste, yanilmiyorsak, biitiin krizlerin kékeninde ahlaki krizler, biitiin ahlaki (toplumsal
dejenerasyon, ailenin tahribi, vb) krizlerin kdkeninde, bireysel ahlaki krizler, biitiin bireysel
ahlaki krizlerin kokeninde de bu, Platon’dan beri “yiizyillardir siiregelen yaygin yanlis
insan dogas1 anlayis1” veya “6gretilmis yabancilasma™ anlayisi yatmaktadir. Durum 6zetle
ve cesaret gerektiren veya elestiriyi gdze alan bir indirgemecilikle soyledir: Krizler, Ahlaki
krizler, Bireysel ahlaki krizler, Bireylerin kendi dogalarint onlara 6yle tanitildiklart icin
yanlis tanimalari, yani kendilerini, akil yaninda 6tke ve sehvet giiciinden ibaret varliklar
olarak gormeleridir.

ok

Krizlerin temelindeki ahlaki krizin ¢ekirdegini olusturan bireysel ahlaki yanlisliklar
karsisinda ¢6ziim, once insanin kendi dogasi, ruhsal yapisindaki temel giigler ile ilgili bu
Platoncu yanlis tanitilmanin, boylece insan1 kendi gergek 6ziine yabancilastirmanin ortadan
kaldirilmast olsa gerektir. Mevlana’nin baska baglamlardaki metaforlarii 6diing alirsak,
yeni yazilar yazilmadan once tahta silinmeli, yeni bir bina insa edilmeden once eski ev
yikilmali, ilag siiriilmeden oOnce yara temizlenmeli, tohumu ekmeden Once toprak
kazilmalidir. Ahlak krizinden kurtulmak i¢in yapilmas: gerekenlerden biri de, insanin
kendisini, dogustan getirdigi temel 6zellik olarak, Freud ve ¢ogu psikanalistte oldugu gibi
adeta sehvet diigkiinii, veya Nietzsche ve Marx’ta oldugu gibi gii¢ pesinde ve sinif savaggisi
yahut Descartes da oldugu gibi rasyonel bir diisiince makinesi olarak gérmekten, yahut da
Platon’da oldugu gibi — ki otekilere gore ¢ok daha dogru olan budur - bunlarin tigiinden
ibaret gérmekten kurtulmasi gerekir.

Ciinkii kendinin ve yetismesine katkida bulunduklarinin dogasini sehvet diigkiinii veya
yeme-igme, mal-miilk biriktirme, haz ve hirs diigkiinii sanmak ve dolayisiyla o yonde
gelistirmek, taciz-tecaviiz krizlerinin veya haksiz kazang ve hirsizlik gibi ahlaksizliklarin
temel sebeplerindendir. Keza kendinin ve yetismesine katkida bulunduklarinin dogasini
saldirganliga mahkum, giic ve iktidar i¢in her seyi miibah sayacak yaratilista sanmak ve
dolayistyla o yonde gelistirmek, birbirini somiirmenin, zulmiin, siddet ve savas krizlerinin
temel sebeplerindendir. Bu {i¢ gii¢ iddias1 arasinda en dogrusu ve en masumu olan, kendini,
diistinme giicii veya akil olarak gérme dahi tamamen masum degildir. Bu indirgemeci bakis
da, insanlarin, goniillerinin ve vicdanlarinin sesini dinlemelerini kismen engellemekte,
biitinliiklerini pargalamakta, ahlaki ve dini degerlerin kat1 rasyonalizm ve pozitivizm adina
inkar edilmesine veya yok sayilmasina yol agabilmektedir.

Insanda bu ii¢ gii¢ veya yeti varsa da, bunlar abartildig1 kadar baskin ve belirleyici
degildirler. Ayrica, bu ii¢ giiclin disinda insan dogasini olusturan baska ¢cok onemli ahlaki
gliclerimiz veya yetilerimiz, 0rnegin duygularimiz, irademiz ve Ozellikle de vicdanimiz
vardir; bunlarin 6ne ¢ikarilmasi, boylece daha dengeli, daha dogru ve daha iyi bir insan
dogasi anlayisiin bilinmesi, benimsenmesi ve yeni nesillere kendi dogalarinin o sekilde
Ogretilmesi gerekir.
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Manevi kaynaklar, drnegin Kur’an bu konuda daha farkli seyler sdylemektedir. Bunun
detayina burada fazla girecek durumda degiliz. Simdilik yeni seyler yazmadan dnce tahtay1
silmekten bahsetmek durumundayiz. Ancak kisaca deginmek gerekirse, dyle goriiniiyor ki,
Kur’an’a gore, ahlaki agidan bakildiginda, insan bir biitiin olarak iyilige de yonelebilecek
kotilige de yonelebilecek ozellikte ve dzgiirlitkte yaratilmistir (Sems 7-8). Bununla birlikte
insanin iyilige yonelimi fitrat hadisinin de belirttigi tizere belki daha agirlikli; ve insanin iyi
isler yapmasi1 da (ahsen-i amel) Miilk suresi ikinci ayette beyan edildigi {lizere insan
hayatinin asil amacini olusturmaktadir. O zaman, insan, esas itibartyla iyilige yonelimli,
vicdani gii¢ sahibi bir varliktir; hayatinin amaci da, buna paralel olarak, gii¢ istemi vs. degil,
iyi igler yapmaktir.

Insan, diisiinebilen, hikmet pesinde kosabilen bir akil varligi; Allah’t, kardeslerini,
komsusunu sevebilen bir goniil varligi; aciyabilen, yardim edebilen, fedakarlik edebilen bir
vicdan varlig1; hakki ve adaleti kendi aleyhine de olsa segebilen bir irade varhgidir. Ofke,
saldirganlik, sehvet vs. bunlarin yaninda ayrintilardir; hayvanlarla da ortak olan
hususiyetlerdir. Akil, goniil, vicdan ve irade gibi giiglerini, spiritual kaynaklardan da
beslenerek bilgelik ve iyilik, “hikmet ve hayir” (Bakara, 269) yoniinde gelistiren insan,
kolay kolay ahlak krizlerine diismez ve daha genis ¢capli ahlak bunalimlarina neden olmaz.

Iyiye/hayra yonelmis dogru dogasini, yani iyilige yonelik akil, goniil, irade ve vicdan
giicleriyle miicehhez saglikli ve bitiinliikli ruhsal yapisii tanimig, dengelemis ve
gelistirmis bireyler ahlaki ve oteki tiirden krizlerden kurtulmanin ilk adimini olusturuyor
olsa gerektir. Boyle bireylerden olusan huzur ve giiven, sevgi ve mutluluk yuvasi aileler;
mutlu ailelerden olusmus erdemli, miireffeh, temiz toplumlar; ve temiz toplumlardan
olusmus “iyilikte yarisan” (Bakara, 148) kiiresel bir toplum ise bu ilk adimdan sonra daha
kolayca atilabilecek ileriki adimlardir.
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Dr. Enri Hide"

Identiteti dhe politika: Islami politik si vektor
gjeopolitik né Lindjen e Mesme

Abstrakt

Politizimi i fesé pér arsye ideologjike dhe gjeopolitike ka gené historikisht né gendér
té vémendjes sé marrédhénieve ndérkombétare dhe teorive té identitetit. Megjithaté, ky
proces éshté pérshpejtuar sidomos gjaté dy dekadave ¢ fundit. Ky artikull synon té hedhé
drité mbi lidhjen mes Islamit dhe politikés, duke e konsideruar até njé pjesé integrale té
procesit té formésimit té identitetit né Lindjen e Mesme. Né ményré qé ai té jeté sa mé i
ploté nga piképamja shkencore dhe metodologjike, éshté pérzgjedhur fokusimi gjeografik
né rajonin e Lindjes sé Mesme. Kjo edhe pér shkak té rasteve té shumta, té hasura né
Lindjen e Mesme, té gérshetimit té fesé Islame me politikén dhe garén pér pushtet, duke
prodhuar njé séré lévizjesh fetare qé aspirojné té vijné né pushtet.

Lévizjet islamike té Lindjes sé Mesme e kané bazuar ideologjiné e tyre né njé fenomen
té veganté e té pazakonté identitar, duke gérshetuar identitetin kombétar me identitetin arab
(népérmjet ‘pan-arabizmit’) dhe me njé identitet fetar (si ‘pan-islamizmi’). Ky pérbén njé
kombinim unik té identiteteve nénkombétare me identitete shumé té fugishme
mbikombétare. Ky artikull do té sendértohet mbi pandehmén se ményra e ndérveprimit té
kétyre identiteteve dobéson dhe kufizon besnikérité ndaj shtetit. Bazuar tek kjo bindje,
punimi argumenton se dobésimi i besnikérisé ndaj shtetit pérbén njé shmangie té dukshme
nga modeli vestfalian i sistemit ndérkombétar qé kemi hasur pérgjaté shekujve té fundit,
duke e véshtirésuar integrimin e Lindjes sé Mesme né familjen ndérkombétare té shteteve.
Kjo ka ndodhur pavarésisht arsyetimit se globalizmi ekonomik i ka integruar ekonomité
kombétare né sistemin financiar e monetar ndérkombétar. Argumentet tona do té
frymézohen kryesisht nga qasja konstruktiviste e marrédhénieve ndérkombétare, pér shkak
se besojmé se kjo qasje mund té shpjegojé né njé ményré mé té ploté procesin e formésimit
té identitetit.

" Dr, Universiteti Evropian i Tiranés, Tirané, Shqipéri, E-mail: enri.hide@uet.edu.al
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1. Ngritja e Islamit politik né Lindjen e Mesme

Rritja dhe fuqizimi i Islamit politik né tabloné gjeopolitike té Lindjes s&€ Mesme sé
dekadave té fundit ka rrémbyer pjesén mé té€ madhe t€ vémendjes sé studiuesve,
politikébérésve dhe aktoréve té tjeré, sesa ¢do lévizje tjetér fetare, nacionaliste ose
ideologjike q€ prej fundit té sistemit dypolar t€¢ Luftés sé Ftohté. Islami politik ka
dimensione t€ qarta gjeopolitike sa kohé q€ shfaq tendencén dhe pretendimin e hegjemonisé
rajonale kulturore dhe fetare. I pérthyer né ndérthurjen e shtetit me fené, njé praktiké e
kudondodhur né rajonin e Lindjes s¢ Mesme, dhe i vendosur né raportet e krijuara jo vetém
mes shteteve té Lindjes s€ Mesme me Peréndimin, por edhe mes identitetit pan-arab
(mysliman) dhe atij peréndimor (t&€ krishteré), Islami politik &shté shndérruar gjaté tre
dekadave té fundit né njé pérfytyrim té qarté gjeopolitik me pérdorim masiv. Sig
argumenton Graham E. Fuller: “Islami politik nuk duhet paré si njé pérpjekje konservatore
né mbrojtje té sé kaluarés, por si njé lévizje moderniste qé kérkon ndryshim”.!

Sulmet terroriste t€ 11 shtatorit 2001, ve¢ té tjerave, kané shénuar edhe fillimin
e njé debati t€ gjeré mbi ndérthurjen e fes€ me pushtetin politik dhe shtetin,
politikén e jashtme, gjeopolitikén dhe marrédhéniet ndérkombétare. Pér mé shumé se njé
dekadé pas kétyre sulmeve terroriste ka filluar té€ sendértohet njé shumési pandehmash,
sidomos né mjedisin akademik peréndimor dhe arab, mbi Islamin politik, té cilat vértiten
pérgjithésisht rreth tre boshteve kryesore: sé€ pari, se Islami politik &shté monolitik sikurse
veté doktrina islamike; sé dyti, se Islami politik pérbrendéson njé tipar té theksuar dhune
politike qé pérligj kété doktriné tek raporti qé€ krijon me pushtetin politik brenda njé ose
disa shtetesh; dhe, s€ treti, se ndérthurja e doktrinés fetare me politikén &shté tipar unik i
fesé Islame.”

Jo vetém né literaturén akademike, por edhe né ligjérimin publik t€ aktoréve politiké
dhe jopolitiké, krahas pérdorimit té termit ‘Islam politik’ vérehet réndom edhe pérdorimi
sinonimik i termit ‘islamizém’, pér t€ nénkuptuar t& nj&jtin fenomen: doktrinén islamike mé
shumé si ideologji politike sesa si konstrukt fetar e teologjik. Pérkrahésit e Islamit politik
besojné né thelb se Islami si doktriné fetare mund t€ artikulojé qéndrime té qarta pér rendin
politik dhe social né botén e sotme myslimane, si dhe pér ményrén e implementimit t& tij.
Islami politik po fuqgizohet, po zgjerohet, po evoluon dhe po diversifikohet, duke u
shndérruar né njé tipar dominues t& botés myslimane t& thuajse dy dekadave t& fundit.’ Nga
ana tjetér, duhet béré njé dallim i qarté mes Islamit politik dhe terrorizmit islamik, pasi ky i
fundit, edhe pse pérfagéson vetém njé pjesé jashtézakonisht t& vogél t&€ spektrit politik
islamik, ka treguar se ka fuqiné té pércaktojé hierarkiné e axhendés politike mes Islamit dhe

! Graham Fuller, “The Future of Political Islam”, Nju Jork: Palgrave Macmillan, 2003, f.
67.

2 Mohammed Ayoob, “Political Islam: Image and Reality”, né “World Policy Journal”,
VEIL. 21, Nr. 3, Vjeshté 2004, ff. 8-9.

3 Graham Fuller, “The Future of Political Islam”, ibid, f. xi.
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Peréndimit, si¢ ka déshmuar Lufta kundér Terrorizmit, e filluar nga presidenti amerikan
George W. Bush fill pas sulmeve t&é 11 shtatorit 2001.

Islami politik €shté gjithashtu njé rrymé mjaft e fuqishme, pasi mbizotéron si forca mé
e madhe ideologjike né botén myslimane. Kjo ideologji nuk operon e izoluar nga forcat e
tjera t€ globalizmit, por paralelisht me forcat e tjera globalizuese né boté, e sidomos né até
pjesé té botés q& €shté ende né zhvillim. Feja myslimane ka qené ngaher€ e pajisur me kété
forcé globalizuese, duke prodhuar tashmé nj€ vijimési qartésisht t& identifikueshme vlerash
té pérbashkéta kulturore pérgjaté gjithé Evroazisé. Trajtat e ndryshme té€ Islamit
bashkékohor kané shumé shqetésime té pérbashkéta, t& ngjashme me ato t&€ vendeve té tjera
né zhvillim, sa i takon fuqisé, kulturés, autenticitetit, vlerave, fesé, reformave, dobé&sive
politike, demokratizimit dhe dilemave t€ modernizimit dhe globalizmit. Kjo nuk pérbén
habi sa kohé qé problemet e pérbashkéta dhe reagimi mé s€ pari ideologjik, e paskétaj
gjeopolitik ndaj tyre, pasqyrojné pérpjekje pér t€ pérballuar sfidat ¢ bashkékohésisé pérgjaté
feve, kulturave dhe kontinenteve. Paré né két€ kéndvéshtrim, islami politik éshté pjesé
integrale e njé bote mé t&€ gjeré né zhvillim.

Mobilizimi i grupeve ekstremiste pér té praktikuar dhunén si reagim ndaj kércénimit
pér ndryshim qé vjen nga jashté, mund t€ prodhojé akte terroriste si brenda vendit (kundér
objektivave t€ huaj) ashtu dhe né vende t€ treta. Aktorét e huaj lidhen shpeshheré me
ndryshimet qé kércénojné vlerat fetare té¢ komuniteteve lokale. Nése largohet mbéshtetja e
huaj, atéheré béhet mé e lehté pér té rrézuar nga pushteti elitat lokale, té konsideruara si pa
fe dhe té lidhura me interesat e huaja.* Pjesa mé e madhe e reagimit t& grupeve myslimane
né shumé vende ka ardhur si kundérpérgjigje ndaj futjes dhe imponimit té vlerave laike
peréndimore, ¢ka pérbén dhe njé element ky¢ té fuqizimit té Islamit politik né botén
myslimane né pérgjithési dhe né€ vecanti né rajonin e Lindjes s€ Mesme.

Elementét e huaj mund t€ shihen si grupe qé pérpiqgen té konvertojné doktrinén fetare
té njé komuniteti lokal, duke shkatérruar késisoj pozitat ¢ brendshme t€ fesé qé ka dominuar
né shoqéri pérgjaté pjesés mé té madhe t& historisé. Raportet qé Peréndimi ka ndértuar me
vendet e Lindjes s¢ Mesme kané synuar t€ prodhojné ndryshime, disa prej té ciléve kané
réné ndesh me traditat dhe praktikat fetare té€ komuniteteve lokale. Nga ana tjetér, historia e
dekadave t& fundit’ ka déshmuar se vendet peréndimore shpeshheré kané favorizuar elitat
politike laike dhe t€ modernizuara t€ kétyre vendeve, duke i distancuar ato prej lidershipit
fetar. Ky &shté modeli i liderit qé ka sunduar né kéto vende gjaté shekullit t& njézets.®
Historia ka déshmuar edhe njé tjetér pérpjekje pjes€risht t€ suksesshme t€ konvertimit té

* Mark Juergensmeyer, “Terror Mandated by God”, né “Terrorism and Political
Violence”, VEIl. 9, Nr. 2, 1997, ff. 16-23.

3 Madje né njé kuptim mé té gjeré edhe e shekujve XIX-XX.

® Njé shprehje kjo mjaft e preferuar né fjalorin e politikés peréndimore pér té etiketuar
posacérisht elitén politike t€ vendeve t€ Lindjes s€ Mesme (t€ paktén deri pérpara fillimit
t€ revoltave popullore arabe g€ c¢uan né ndryshimin e lidershipit politik t€ shumé
vendeve, pérfshiré Egjiptin, Tunizing, Libing, etj.
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popullsive lokale né té krishtera.” Kéto jané disa arsye pérse grupe té ndryshme terroriste
zgjedhin té godasin objektiva té huaj né Lindjen e Mesme. Instrumentet e dhunés e té
terrorit politik ata 1 pérligjin mbi premisat e agresionit historik nga Peréndimi, i pasqyruar si
‘agresor’ ndaj njé kulture tjetér q€ pérpiqet t&€ mbrohet.

Gjithsesi, pérkufizimi i paré €shté tejet pérgjithésues dhe nuk shpjegon téré gamén e
aktivitetit politik t€ ndérmarré né¢ emér t€ Islamit. Njé pérkufizim mé i dobishém pér
analizén toné, i cili i shton Islamit politik njé dimension té qarté gjeopolitik, ofrohet nga
Guilian Denoeux, sipas t& cilit: “Islamizmi éshté njé formé e instrumentalizimit té fesé
Islame nga individé, grupe dhe organizata qé ndjekin géllime politike. Ai ofron pérgjigje
pér sfidat e sotme té shoqérive duke pérfytyruar njé té ardhme themelet e sé cilés bazohen
né koncepte 1é zbuluara rishtas nga tradita islamike”.* Synimi pér & ringjallur njé epoké té
arté t€ largét historike pérkon me njé objektiv t&€ qarté gjeopolitik njehsimi dhe unifikimi
territorial. Ky i fundit z€ vend gendror né instrumentalizimin e fesé pér interesa politike.
Teza e ringjalljes sé tradités islamike ofron instrumentet e duhura pér t€ dehistoricizuar
Islamin dhe pér ta ndaré€ até prej konteksteve t€ ndryshme brenda té€ ciléveai ka lulézuar
gjaté katér shekujve t€ kaluar. Sipas Ayoob: “dekontekstualizimi i Islamit u mundéson
islamistéve té injorojné mjedisin shogéror, ekonomik dhe politik brenda té cilit ekzistojné
komunitetet myslimane. Kjo u ofron atyre njé instrument té fuqishém ideologjik pér ta
pérdorur né funksion té ‘purifikimit’ té shogérive myslimane [...].””

Megjithaté, Islami politik varet nga konteksti brenda té cilit operon. Késhtu, ajo ¢ka
funksionon né Iran nuk mund té funksionojé né Indonezi, apo ajo c¢ka funksionon né
Arabiné Saudite nuk mund t& funksionojé né Algjeri. Kjo ndodh pér shkak té
karakteristikave t&€ shuméllojshme t€ botés myslimane nga piképamja socio-ekonomike,
kulturore e politike pa harruar kétu trajektoret e zhvillimit intelektual té kétyre vendeve.
Prandaj format e ndryshme politike qé merr doktrina fetare islamike kur pérfshihet né
politikén e brendshme dhe té jashtme t&é shteteve myslimane, varen né masé t¢ madhe nga
konteksti i shteteve pérkatés dhe jané rrjedhojé e interpretimeve t€ ndryshme té
perceptimeve fetare né kulturén lokale, pérfshiré até politike.'’ Pérveg kétij diversiteti
sociologjik ekziston edhe njé terminologji e njehsuar islamike e cila gjaté kétyre dy
dekadave té fundit ka kapércyer kufijté politiké té shteteve, duke u pérdorur nga aktorét
islamiké shtetéroré, joshtetéroré dhe nga grupet ekstremiste. Interesat e kétyre aktoréve

7 Vendet peréndimore kané dérguar historikisht misionaré me qé&llim konvertimin e
popullsive lokale né t& krishtera.

¥ Guilain Denoeux, “The Forgotten Swamp: Navigating Political Islam”, né “Middle East
Policy”, VEIL. 9, Qershor 2002, f. 61.

? Mohammed Ayoob, “Political Islam: Image and Reality”, ibid, f. 1.

19 Si¢ argumentonte Olivier Roy né mes t& viteve 1990-t¢, duke folur (e né fakt
parashikuar) mbi Islamin politik si faktor gjeopolitik: “Nése debati mbi marrédhéniet mes
fesé islame dhe politikés do t€ ndértohej mbi pandehmén e ekzistencés sé njé doktrine té
vetme t& unifikuar islamike, t€ pakufizuar né kohé dhe né gjeografi, atéheré kjo do té
ishte pamaturi intelektuale dhe historikisht e keq-orientuar”. Olivier Roy, “The Failure of
Political Islam”, US, MA: Harvard University Press, 1994, f. vii.
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varen nga veprimtarité e 1évizjeve islamiste, q€ nga ato pakistaneze e deri tek Fronti pér
Clirim Islamik né rastin ¢ Algjerisé, apo tek strategjité socio-politike t& Véllazérisé
Myslimane né Egjipt. Vecanérisht né rastin e Véllazéris€ Myslimane mund t& vérejmé
ndérthurjen e islamit politik me njé vizion t€ qarté gjeopolitik pér shkak t&€ degéve té
shumta té organizatés n€ vende té tjera té rajonit, si né Jordani apo Siri, duke nxjerré né pah
né ¢do rast pérdorimin e strategjive t& ndryshme politike né€ funksion t€ konteksteve lokale.
Kjo organizaté ka ndryshuar me kalimin e kohés pasi lidershipi i saj pas viteve 1990-té i ka
radikalizuar qéndrimet né pérputhje me orientimin ideologjik t& Sayyid Qutb, ideologut
kryesor t€ organizatés né vitet 1960-té.

2. Shteti dhe feja né Islam: Mes historisé dhe gjeopolitikés

Nga piképamja historike Islami politik €shté njé fenomen rrénjét e t& cilit mund té
identifikohen né€ kushtet e botés myslimane, sidomos asaj mesdhetare, né shekujt e
néntémbédhjeté dhe njézeté. Ai €shté produkt i ndérveprimit ushtarak, politik, ekonomik,
kulturor e intelektual t& popujve myslimané me Peréndimin gjaté¢ dy shekujve té kaluar.
Sipas Bernard Lewis, b&het fjalé pér njé periudhé kur fuqité peréndimore kané pasur
superioritet; kur myslimanét ishin mé shumé objekt i historisé sesa subjekt i saj."'

Produkt i késaj qasjeje historike dyshekullore éshté ‘shteti islamik’, term i pérdorur
masivisht si nga islamistét ashtu edhe nga intelektualét peréndimoré. Si koncept gjeopolitik
ai pajton vizionin e organizimit politik islamik, gjeografikisht t& pércaktuar, me ekzistencén
e shteteve sovrane sipas modelit evropian.'” Né& terma praktiké, interesi i islamistéve pér
shtetin islamik &shté shprehur né formén e pérpjekjeve pér té islamizuar disa prej shteteve
ekzistuese myslimane. Por vetém njé pjesé e vogél e islamistéve mendojné se bashkimi i
botés myslimane né njé Kalifat t& vetém &shté propozim i realizueshém." Kjo &shté
zanafilla e ndértimit t€ njé identiteti pan-islamik.

Pjesa mé e madhe e lévizjeve islamo-nacionaliste, nga Afrika e Veriut né Aziné
Juglindore u formésuan né kuadér té rezistencés ndaj rendit kolonial. Gjaté periudhés
koloniale 1évizjet islamike duhej ta ndanin arenén politike me forcat laike nacionaliste, pasi
kéto t& fundit ishin mjetet kryesore t& zhvillimit t€ betejave anti-koloniale. Megjithaté

' Ky éshté argumenti i tij kryesor tek “The Middle East. A Brief History of the Last 2000
Years”, Nju Jork: Simon & Schuster, 2009; i pértériré mé pas né veprén “The Arabs in
History”, UK: Oxford University Press, 2002.

12 p&r njé diskutim t& ploté t& konceptit t& shtetit islamik, Seyyed Nasr, “The Making of
Islamic Revivalism”, UK: Oxford University Press, 1996, Kreu 5.

1> Njé numér i vogél organizatash ekstremiste islamike kané mbéshtetur idené e
bashkimit né njé Kalifat islamik, t& tilla si Hizb-ut-Tahrir apo Al Kaeda, si¢ mund t&
rezultojé nga deklaratat e lidershipit t&€ tyre. Pér deklaratat ¢ Al Kaedés shih Donald
Holbrook, “Al Qaeda Communiques by Bin Laden and Al-Zawahiri: A Chronology”, né
Alex Schmid (ed.), “The Routledge Handbook of Terrorism Research”, UK: Routledge
2011, ff. 280-94.
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1évizjet islamike t€ rezistencés asokohe operonin edhe brenda kuadrit mé t& gjeré t€ Luftés
s€ Ftohté. Pér shkak se shtetet peréndimore identifikoheshin me kolonizatorét, 1&vizjet e
rezistencés edhe disa tipare t€ ¢uditshme ideologjike marksiste, t€ ¢uditshme pér shkak té
papajtueshméris€ mes marksizmit ateist dhe doktrin€s fetare myslimane. N& shumé raste
islamistét u ndané prej grupeve nacionaliste laike duke diversifikuar strategjité e tyre pér
transformim social dhe politik. Ndryshe nga marksistét atyre u interesonte mé shumé
transformimi moral e kulturor i shoqérive, sesa ndryshimet socio-ekonomike. Theksi né
kultivimin e disa tipareve kulturore dhe vlerave morale n€ pérputhje me normat islamike
vijoi edhe gjaté periudhés post-kolonialiste.

Né disa raste feja myslimane ka pérforcuar identitetin kombétar si reagim ndaj
kolonizimit, si¢ ndodhi né Pakistan dhe Algjeri. Gjaté rendit kolonial Franca e quante
popullsiné lokale ‘myslimane’ duke iu mohuar emértesén etnike ‘algjeriane’, sepse kjo do
té legjitimonte kérkesén e vendasve pér vetévendosje. Pérshkrimi i vetes si mysliman nuk
konsiderohej né€ antitez€ me projektin nacionalist sepse identiteti fetar pérshkruante
shumicén e shoqérisé. Né ményré paradoksale, kjo u aplikua edhe mbi republikén laike t&é
Turqisé€, pavarésisht pérpjekjes sé elit€s kemaliste pér t& dobésuar Islamin. Sipas Ayoob,
“nése Turqia nuk do té kishte gené myslimane, atéheré ajo nuk do té kishte qgené Turgi”.™

Pranimi i fesé islame si pjesé integrale e identitetit t& shumicés s€ vendeve myslimane
i hapi dyert Islamit politik. Ndikimi i Islamit politik n€ procesin shtetformues u forcua pér
shkak t& déshtimeve té shumta té elitave politike pér té arritur progres ekonomik e pér t’u
shképutur nga ¢ kaluara koloniale. Pas pavarésimit té¢ kétyre vendeve (1950-°70) Islami
politik mori formé t& ploté dhe u faktorizua gjeopolitikisht si komponent i réndésishém i
politikés s¢ brendshme dhe té jashtme té vendeve t&€ Afrikés Veriore. Gjaté dhe pas késaj
periudhe identiteti fetar po ndérthurej gradualisht edhe me nacionalizmin pan-arab. Ngjizja
e nacionalizmit pan-arab me elementé ideologjiké socialisté sipas modelit naserian prodhoi
nj€ qasje t€ miréfillté gjeopolitike gjaté gjithé Luftés s¢ Ftohté.

Né rrjedhén e historisé s¢ shoqérive myslimane sundimtarét thjesht e kané pérdorur
pér interesat e pushtetit t& tyre pandashmériné e fesé nga shteti. Ata kan€ ushqyer idené e
pandashmeérisé sé fes€ dhe shtetit pér té legjitimuar regjimet dinastike. Kriteret e vendosura
nga juristét myslimané pér t€ pércaktuar legjitimitetin ¢ sunduesit laik kané qené minimale.
Legjitimimi i sunduesve kishte njé dimension té pastér gjeopolitik sepse e lidhte pushtetin
me afté€siné pér t€ mbrojtur territoret e Islamit (dar-al-Islam) dhe lirin€ e shtetasve pér té
praktikuar fené, duke ndaluar paralelisht ¢do formé rebelimi. Ndalimi i ¢do forme rebelimi
nevojitej sepse anarkia (fitna) ishte mé e keqe se tirania pasi mund t€ kércénonte
komunitetin e besimtaréve (umma-n). Kuietizmi politik ishte rregulli mbi t€ cilin gené

'* Mohammed Ayoob, “Turkey’s Multiple Paradoxes™, né Orbis, VEIL. 48, 2004 (Verg),
ff. 451-63. Emel Akgali, “EU, Political Islam and Polarization of Turkish Society”, né
Michelle Pace (ed.), “Europe, the USA and Political Islam: Strategies of Engagement”,
Palgrave Macmillan 2011, ff. 40-58.
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ndértuar shumica e shoqérive dhe shteteve myslimane gjaté periudhés té shek. VIII-XVIIL."
Supremacia de facto ¢ autoritetit laik mbi establishmentin fetar ishte tipar i mbretérive té tre
dinastive t¢ médha sunite: Umajide, Abbasid-¢ dhe Osmane.'® Prej shekullit XVII osmanét
e institucionalizuan kété formé nénshtrimi duke i asimiluar funksionarét fetaré brenda
burokracisé perandorake. Sulltani caktonte Sheikh-ul-Islam'” si autoritetin mé & larté fetar,
post i cili gézonte autonomi té madhe. Republika turke e trashégoi kété tradité osmane. Né
emér t€ laicizmit shteti turk vijon sot t&€ ushtrojé autoritetin e tij mbi njé (institucion) fetar
tejet t&€ burokratizuar, népérmjet institucionit t& Drejtorisé s¢ Céshtjeve Fetare. Nga ana
tjetér, pasuesit arabé t& Perandorisé Osmane vijuan gjithaq t€ ruanin traditén e supremacisé
politike, por pa gené né gjendje t€ kontrollojné institucionet dhe ligjérimin fetar me té
njéjtin efikasitet si Turgia.

Prandaj, ndryshe nga ¢’mund t€ pritej, shoqérité dhe shtetet myslimane kané
trashéguar traditat e ndarjes sé fushés politike prej asaj fetare dhe supremaciné e sferés
politike mbi até fetare. Akoma dhe né rastin e Arabisé Saudite, q¢é konsiderohet shoqéria
myslimane mé¢ fondamentaliste, balanca mes familjes mbretérore saudite dhe vahabist ka
anuar historikisht né favor t& familjes mbretérore. Shtypja e revoltés sé Ikhwan-éve'® gjaté
viteve té para t€ mbretérisé prej Abd al-Aziz ibn Saud déshmon supremacing e shtetit mbi
xhaming€. Edhe sot, fetar, nése e diferencojmé nga ekstremistét islamiké, i ésht€ nénshtruar
autoritetit dhe rolit té familjes mbretérore saudite.

Krahasuar me l€vizjet e tjera politiko-fetare, islamistét nuk pranojné shpérndarjen
aktuale t&€ fuqis€ né sistemin ndérkombétar, duke refuzuar legjitimitetin e tij. Kjo prodhon
njé vizion gjeopolitik sa rajonal aq dhe global. Lévizjet islamike pagésore, por edhe ato qé
pérdorin dhunén, vijojné t€ sfidojné né ményra té€ shuméllojshme status - kuoné e
brendshme dhe ndérkombétare. N& perspektivén islamiste t€ dyja lidhen ngushtésisht, sa
kohé g€ e dyta bazohet tek e para. Kjo qasje karakterizon sidomos lévizjet islamiste té
Lindjes s¢ Mesme, nga Maroku né Pakistan. Pér mé tepér, mbéshtetja peréndimore pér

15

Carl Brown, “Religion and State: The Muslim Approach to Politics”, Nju Jork:
Columbia University Press, 2000, né ményré té vecanté Krerét 3—7. Bernard Lewis,
“Islam and the West”, ibid, ff. 43-57. Bernard Lewis, “The Middle East. A Brief History
of the Last 2000 Years”, ibid, Kreu 12, ff. 218-43.

' Bernard Lewis, “The Middle East. A Brief History of the Last 2000 Years”, ibid, Kreu
4, ff. 73-85.

' Termi qé pérdoret né turqisht éshté “Sheyhul Islam’. Bernard Lewis, “Islam and the
West”, ibid, Kreu 4 (“The Ottoman Obsession”), tf. 72-84.

"8 N& fillim t& shekullit t& njézeté hapésira gjeografike e Arabisé qe shndérruar né njé
arené luftérash tribale, e cila ¢oi né unifikimin e territoreve nén lidershipin e Al Saud.
Instrumenti kryesor i arritjes s€ kétij unifikimi ishte ushtria tribale e ikhwan-éve (njé fis
beduin vahabist) e udhéhequr nga Sulltani bin Bajad al-Otaibi dhe Faisal al-Dawish.
Revolta e ikhwan-éve filloi né vitin 1927, kur disa elementé radikalé té tyre hodhén
poshté autoritetin e Ibn Saud, duke arritur kulmin né betején e pérgjakshme né Dhjetor t&
vitit 1928. John Habib, “Ibn Sa’ud’s Warriors of Islam: The Ikhwan of Najd and Their
Role in the Creation of the Sa udi Kingdom, 1910-1930”, Netherland, Leiden: E. J. Brill,
1978.
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regjimet autoritariste t& kétij rajoni ¢ bén mé té lehté kanalizimin e zemératés kundér
diktatoréve dhe Peréndimit qé i mbéshtet ata. Késisoj ndjenjat mé t€ fuqishme anti-
amerikane né nivel popullor gjejné shprehi né vende si Arabia Saudite apo Pakistani,
regjimet e t& ciléve jané aleaté t& ngushté té Shteteve té Bashkuara.'” Prandaj njé element
indoktrinimi i1 Islamit politik &sht¢ memoria kolektive e myslimanéve né€ raport me
Peréndimin. Ky €shté njé interpretim historiko-politik me natyré té qarté gjeopolitike sepse
pérplas jo vetém qyteté€rimin peréndimor me at€ mysliman, por edhe shtete t€ caktuara té
kétyre qytetérimeve me njéri-tjetrin. Nga Maroku né Indonezi dhe nga Jemeni né Nigeri
islamistét pérdorin historiné si strehé pér té shpjeguar gjendjen e véshtiré qé po kalon sot
shumica e popujve myslimané.

Shumica e islamistéve radikalé besojné se, nése myslimanét i rikthehen modelit
imagjinar t& epokés sé arté té viteve té para té Islamit, atéheré do té€ jené né gjendje ta
transformojné raportin e tyre me Peréndimin drejt njé marrédhénieje mé t&é barabarté. Por
konteksti aktual historiko-politik éshté i ndryshém. Sistemi ndérkombétar éshté i organizuar
né njési shtetérore qé¢ veprojné né pérputhje me interesat e tyre. Raportet gjeopolitike kané
ndryshuar né favor té fuqive t€ médha, kurse gytetérimet nuk jané homogjene. Prandaj nuk
mund t€ flitet pér asnjé raport tjetér gjeopolitik, pérveg atij qé€ imponojné kéto rrethana.”
Né kété kontekst pérdorimi i dhunés terroriste, nga grupe ekstremiste islamiste, si
instrument gjeopolitik i pérligjur népérmjet kétij boté€kuptimi pseudoromantik, rezulton
kundérproduktiv dhe i démshém pér qytetérimin mysliman né pérgjithési.

Nga anén tjetér té ekuacionit ndodhet Peréndimi, né pérfytyrimin e té cilit Islami
politik &shté unik. Ai e instrumentalizon fené pér géllimin gjeopolitik té¢ prodhimit té njé
identiteti mbikombétar g€ t€ transformojé shoqérin€. Ky pérbén njé kércénim
gjeopolitik, sepse mund t& pérdoret si instrument pér t€ sfiduar, shpeshheré, népérmjet
dhunés terroriste, dominimin disashekullor peréndimor né boté. Pikérisht ky dimension i

19 Gjaté periudhés pérpara (dhe menjéheré pas) Luftés sé Irakut t& vitit 2003, popullariteti
1 vendeve peréndimore, e n€ vecanti i Shteteve t€ Bashkuara né botén arabe, arriti nivelin
e tij mé t€ ulét historik. Njé sondazh i kryer né disa vende arabe (Egjipt, Jordani, Marok,
Liban dhe Arabiné Saudite) né mars t€ vitit 2003 tregoi se popullariteti amerikan (dhe
peréndimor) ishte vetém 4 % né Arabiné Saudite, 6 % né Marok dhe vetém 13 % né
Egjipt. Ndérsa né njé sondazh tjetér té realizuar njé vit mé voné né disa vende t€¢ médha
myslimane (Pakistan, Turqi dhe Marok) Shtetet e Bashkuara gézonin njé popullaritet prej
vetém 5 %. http://peoplepress.org/reports/pdf/206.pdf (Paré pér heré té fundit mé
28/02/2013.)

2 Mohammed Ayoob, “The War Against Iraq: Normative and Strategic Implications”, né
Margaret Crahan, John Goering & Thomas Weiss (eds.) “The Wars on Terrorism and
Iraq: Human Rights, Unilateralism and US Foreign Policy”, Nju Jork: Routledge, 2004,
Kreu. 7. Bernard Lewis, “Roots of Muslim Rage”, né “The Atlantic Monthly”, Shtator
1990, ff. 47-60. T¢€ njéjtén pérqasje analitike ofron edhe Huntington né€ veprén e tij
“Pérplasja e Qytetérimeve”. Shih Samuel Huntington, “The Clash of Civilizations and
the Remaking of World Order”, né “Foreign Affairs”, VEIl. 22, Nr. 3, Veré 1993.
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Islamit politik e ka shndérruar até né kércénim gjeopolitik pér fuqité dominuese té sistemit
ndérkombétar. Ky perceptim peréndimor pranon né thelb se fenomeni, pérvegse gjeopolitik
né pérmbajtje, éshté shumédimensional dhe i pérshtatet kontekstit.

3. Identitetet e shuméfishta té Lindjes sé Mesme

Lindja e Mesme dallon pér shkak té kombinimit t€ saj unik t& identiteteve
nénshtetérore me ato mbishtetérore (panarabizmi dhe panislamizmi), t€ cilat dob&sojné dhe
kufizojné besnikériné ndaj shtetit. Kjo éshté njé shmangie nga modeli tradicional vestfalian
i marrédhénieve ndérkombétare qé ka ndodhur pér disa arsye. Sé pari, sepse Lindja e
Mesme éshté njé rajon i thaté qytetesh tregtare e fisesh nomade, ku identifikimi me shtetin
territorial ka gené historikisht i dobét. Identiteti prodhohej né njésin€ nénshtetérore, qytetin,
fisin, né komunitetin islamik ose umma-n.*' Shtetet ishin réndom produkte t& pushtimeve t&
huaja ose t€ 1évizjeve fetaro-fisnore qé shpérb&heshin pas pak gjeneratash. Edhe kur shfaqej
ndonjé prirje shtetformimi, kufijté ishin gjithnjé t€ diskutueshém. Shumé entitete
gjeografike né botén arabe kishin eksperienca t& veganta historike pa themele t€ forta. Disa
sekte themeluan regjime autonome, si: Jemeni, Omani apo Libani. Lévizjet tribale formuan
regjime, si né Arabiné Saudite, ndérsa elitat Mamluk arritén autonoming pas shpérbérjes sé&
Perandorisé Osmane (si Tunizia dhe Algjeria).”> Vetém né shoqérité me popullsi t& madhe
rurale, si: Turqia, Irani dhe Egjipti, shtetet bashkékohore kané trashéguar tipare té qarta
modeli t€ shtetit-komb.

Rritja e shpejté e identitetit panarab né vitet *50-t€ t€ shekullit XX korrespondoi me
progresin né arsim dhe letérsi, i cili krijoi ndjesiné e pérkatésisé né njé boté té veganté arabe
(al-‘alam I-arabi). Gjaté viteve *80-t€ shumica e studiuesve arabé argumentonin se arabét
pérb&jné njé komb t& vetém dhe se kufijté shtetéroré qé i ndajné ata ishin artificialé.
Trembédhjeté prej pesémbédhjeté kushtetutave té shteteve arabe e pérkufizojné kombin si
komb arab® Panarabizmi bazohet tek kujtesa historike e madhéshtisé sé arabéve, kur
veprojné bashkérisht dhe dominohen me lehtési, kur jané t& ndaré.** Humbja e Palestinés,
disfata nga Izraeli né 1967, sanksionet kundér Irakut dhe pushtimi i tij né 2003, jané paré té
gjitha si poshtérime ndaj arabéve né pérgjithési, ndérsa lufta e vitit 1973, embargoja e
naftés dhe evakuimi i Izraelit nga Libani i Jugut, nén presionin e Hizbullahut, né qershor té
vitit 2000, jané pérjetuar si fitore t& pérbashkéta. N& nivel ideologjik, kjo u manifestua né

2! Mohammed Ayoob, “Political Islam: Image and Reality”, ibid, ff. 1-14.

22 Bernard Lewis, “The Middle East. A Brief History of the Last 2000 Years”, ibid, Kreu
18 (“From War to War”), ff. 332-56. Gjithashtu Raymond Hinnebusch, “The Politics of
Identity in the International Relations of the Middle East”, né Louis Fawcett (ed.)
“International Relations of the Middle East”, Oxford University Press 2006 (pér
pérkthimin né shqip: UET Press, 2012).

3 Pér njé prej hulumtimeve mé t&é réndésishme té historisé sé botés arabe, shih Albert
Hourani, “A History of Arab Peoples”, Nju Jork: Warner Books, 1991, ff. 434-54.

24 Albert Hourani, “A History of Arab Peoples™, ibid, ff. 416-34.
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doktrinat e nacionalizmit panarab qé i shihnin té gjitha vendet arabe si pjesé té njé kombi,
shtetet e t& cilit duhet t€ veprojné né harmoni (si¢ argumentonte Nasseri i Egjiptit) ose té
shkrihen né njé konfederaté t€ vetme (ideologjia Ba’athiste).

Nga ana tjetér, m¢ shumé madje se arabizmi, identiteti islamik ka rrénjé t€ thella né
bindjet dhe praktikat e shoqgérive t€ Lindjes s¢ Mesme. Rritja e 1€vizjeve islamike politike
ishte produkt i ndérveprimit mes faktoréve objektivé dhe “sipérmarrjes politike”. Shoku
traumatik 1 humbjes s¢ 1967-&s dhe pushtimi i qytetit t€ shenjté t& Jerusalemit nga Izraeli,
q¢ shumé ia atribuojné nacionalizmit laik, shkaktoi kriz€ identiteti dhe nxiti bindjen se
vetém rikthimi né monopatin e Peréndisé do e kthente mbrapsht katastrofén.

Islami politik ishte gjithashtu reagim ndaj korrupsionit, pabarazisé dhe “helmatisjes
me ide peréndimore” qé solli moderniteti. Me rénien ¢ ideologjive laike té cilat kishin
strehuar dikur t€ pakénaqurit ¢ klasave té nénshtruara, njé gjenerate e re predikuesish dhe
aktivistésh t€ politizuar (shpeshheré t€ financuar nga Arabia Saudite ose t& frymézuar nga
Irani revolucionar) gjetén terren t€ favorshém népér kampe dhe, mbi t&€ gjitha, népér xhami,
streha kryesore e mbijetesés politike nga shteti autoritarist. Aktivistét islamiké u pérpogén
ta shndérronin Islamin né njé kundérideologji pér t& mobilizuar masat popullore kundér
regjimeve. Treguesit e rritjes sé influencés sé¢ mépasshme shoqérore té Islamit politik jané:
mbéshtetja tek ish klasat e mesme laike; shfaqja e tij si kundérshtari kryesor i shtetit né té
gjithé hapésirén arabe; zévendésimi i “shtetit populist”; dhe marrja e lidershipit né betejat e
vazhdueshme nacionaliste té rajonit. Hendeku i identitetit qé la pas térheqja e arabizmit né
vitet *70-t€, u mbush nga njé€ tjetér identitet mbishtetéror: islami politik. Kjo nuk do t& thoté
se identiteti islamik e ka eklipsuar arabizmin: ata mé shpesh e pérforcojné sesa konkurrojné
njéri-tjetrin.*

Ndikimi i Islamit politik né sistemin ndérkombétar nuk &shté i madh. Pérveg Iranit, ai
ka déshtuar t€ marré pushtetin politik dhe t€ institucionalizojé njé rend t€ géndrueshém
islamik. Disa argumentojné se Islami u heq legjitimitetin shteteve né emér t& panislamizmit.
Kjo &shté sidomos e vérteté pér islamisté radikalé, si Sayyid Kutb. Késaj tradite i pérkasin
rrjete islamike, mbi té gjitha al-Kaeda, e cila operon né€ njé shkallé ndérshtetérore duke iu
kundérvéné shteteve qé perceptohen si klienté t& Peréndimit.’® Té tjeré argumentojné se
Islami ka qené harmonik dhe ka marré trajta “kombétare”.”’ Sundimtarét e Lindjes sé
Mesme e kané pérdorur réndom Islamin pér t€ legjitimuar shtetet e tyre specifike. Késhtu,
pér shembull, Arabia Saudite e pérdori at€ si mbrojtje nga panarabizmi. Lévizjet islamike

25 Q& identiteti arab mbeti i réndésishém, u tregua nga fakti se, né njé prej pak episodeve
ku popujt u detyruan t€ zgjedhin midis tij dhe Islamizmit, né luftén Iran-Irak, shi’itét
irakiané e vendosén identitetin e tyre arab mbi lidhjet e tyre fetare me shi’izmin iranian.
Raymond Hinnebusch, po aty.

26 Kété trajton studiuesi Carl Brown, né “Religion and State: The Muslim Approach to
Politics”, Nju Jork: Columbia University Press, 2000 (n€ ményré té vecanté Kreun 3).

27 Graham Fuller, “The Future of Political Islam”, ibid, ff. 77-80. Olivier Roy, “The
Failures of Political Islam”, ibid, ff. 60-75. Bernard Lewis, “The Roots of Muslim Rage”,
po aty.
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jané rivali kryesor pér pushtetin politik né shumicén e shteteve t€ Lindjes sé¢ Mesme, por
duke kérkuar t€ islamizojné shtetin, jo ta shfuqizojné até.

Mospérputhja mes kufijve dhe identitetit pérplaset me stabilitetin e sistemit rajonal t&
shteteve. Né thuajse njé shekull formésimi t&€ vazhdueshém shtetéror, shtetet kané mbrojtur
me kémbéngulje sovranitetin e tyre kundér ndryshimit t€ kufijve. N& vitet 1950-°60 shtetet
arabe u mbijetuan 1€vizjeve panarabe, qé zgjidhjen pér dilemén ‘njé komb shumé shtete’ e
gjetén tek shkrirja e tyre né€ projekte konfederatash arabe, si: Republika e Bashkuar Arabe e
Egjiptit dhe Siris€. Duke garantuar kufijté shtetéroré, sistemi ndérkombétar i pengoi
pérpjekjet bismarkiane t€ absorbimit té fuqishém té shteteve fqinj, si pérpjekjet e Saddam
Husseinit pér té aneksuar Kuvajtin. Késisoj, kufijté e imponuar né gjenezé té sistemit té
shteteve mbeten pérgjithésisht t& paprekura.

Ndérveprimi mes identiteteve té shuméfishta sjell mospajtimin e identitetit dhe kufijve
shtetéroré né rajon, duke krijuar premisat e njé destabiliteti t€ vazhdueshém gjeopolitik.
Eshté domethénés fakti historik se ndértimi i shtetit ka pérparuar me mé shumé sukses né
Turqiné joarabe, né Izrael dhe né Iran, ku shtetformuesit kané rezultuar relativisht mé té
suksesshém né pércaktimin e kufijve dhe garantimin e pajtimit mes kufijve dhe identitetit
dominues etnolinguistik.”® Turgia dhe Irani kané histori t& gjata si qendra perandorake dhe
kané ndértuar kombet moderne rreth bérthamave t& tyre dominuese etnolinguistike me
sukses t€ konsiderueshém. Nga ana tjetér, Izraeli pérbén njé rast unik si shtet i themeluar
nga njé lévizje transshtetérore, sionizmi. N thelb té ideologjis€ sioniste qéndron bindja se
hebrenjté (pavarésisht pérkatésisé etnike) formojné njé komb qé ka té drejtén e njé shteti né
territorin e Izraelit Biblik. Kjo qasje ndértoi pretendimin territorial dhe gjeopolitik t& njé
‘hapésire jetike’> mbi njé hapésiré toke,né kurriz t& popullsisé palestineze,pér rimishérimin
e tij modern. Megjithaté, si Turqia ashtu dhe Izraeli, kéto shtete pérballen me
domosdoshméring e integrimit t€ minoriteteve.

Né shumé raste t€ vendeve t€ Mashrekut, ku kufijt€ e imponuar nga jashté nuk i
korrespondonin historisé¢ s¢ shtetésisé s€ pavarur, e aqg mé pak kombésisé, arabizmi ishte
pér shumé kohé identiteti dominues. Nuk &shté aksidental fakti se l€vizja kryesore
nacionaliste panarabe Ba’ath lindi né Siri dhe pati sukses edhe né€ Irak e Jordani. Nése
uniteti natyror gjeohistorik, Siria historike e gjeohistorike™, mund t& keté mbéshtetur njé

2 Pér njé trajtesé mé & ploté t& formésimit t& identitetit turk dhe shtetit turk: Bernard
Lewis, “The Emergence of Modern Turkey”, 3™ edn, UK: Oxford University Press,
Kreun VII (“Union and Progress”), Kreun VIII (“The Kemalist Republic”), Kreun IX
(“The Republic After Kemal”) dhe Kreun XI (“State and Government”). Albert Hourani,
“A History of Arab Peoples”, Nju Jork: Warner Books, 1991. Eugen Rogan, “The
Introduction of Middle East in the Contemporary State System”, né Louis Fawcett (ed.),
“International Relations of the Middle FEast”, ibid, ff. 25-45. Mohammed Ayoob,
“Turkey’s Multiple Paradoxes”, ibid, ff. 451-63.

? N& terminologjiné e studimeve t& gjeopolitikés pérdoret réndom termi *Liebenstraum’
nga termi n€ gjermanisht.

39 Pér t& cilén pérdoret né arabisht njé term shumé specifik: “bila dash-sham”. Albert
Hourani, “4 History of Arab Peoples”, ibid, f. 368. Mbi pan-arabizmin shih Raymond
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ekzistencé kombétare, fragmentarizimi i saj né katér minishtete (Siri, Jordani, Liban dhe
Palestiné/Izrael) parandaloi pjesén qendrore t€ cunguar t€ Damaskut q€ t€ bé&hej njé
epigendér e fuqishme dhe e padiskutueshme identiteti. Pérpjekja pér t€ prodhuar njé
identitet kombétar joarab nga Partia Siriane Social-Nacionaliste ishte e pasuksesshme. Né
Irak (njé shtet artificial i ndértuar duke bashkuar grupe etniko-fetare rivale né njé bashkési
té vetme), arabizmi u pérqafua nga disa si e vetmja zgjidhje e kénagshme, por u mohua nga
té tjeré.

Rasti i palestinezéve, njé populli pa shtet, e ilustron mé s€ miri evolucionin e
identiteteve t€ shuméfishta. Pa memorie historike t€ njé entiteti shtetéror palestinez,
identiteti palestinez ishte njé funksion i ndarjes s¢ imponuar t¢ Palestinés nga Siria dhe
luftés kundér sionizmit. Duke pasur nevojé pér mbrojtjen qé siguronte pérkatésia né njé
komunitet mé té gjeré, palestinezét u identifikuan edhe me arabizmin, deri né déshtimin e tij
né vitin 1967.%' Pas saj lindi njé nacionalizém mé specifik palestinez, & u vonua nga
mungesa ¢ njé shteti dhe u kontestua nga identiteti islamik. Asnjé prej kétyre identiteteve
nuk e pérjashtonte tjetrin; prandaj, islamistét palestinez€ asimiluan nacionalizmin dhe
rezistencén nacionaliste ndaj Britanisé, kurse Izraeli pérdori ligjératén islamike.*

Gjaté shekullit t€ njézeté Lindja e Mesme u shndérrua né fushébetejé té pérplasjes
gjeopolitike mes fuqive t€ médha. Kéto pérplasje kané shkaktuar konflikte t& stérzgjatura
mes shteteve té€ rajonit me pérfshirjen e aktoréve té jashtém, luftéra civile me shumé
viktima, apo varféri kronike t€ popullsisé vendase. Té gjithé kéta faktoré kontribuuan né
sendértimin e njé ndjesie té thellé antiperéndimore té popujve té rajonit, ¢ cila pérthyhet
hera-herés né njé pérfytyrim gjeopolitik t& gjithépérhapur né opinionin publik, i cili bie
shpeshheré ndesh me pragmatizmin e elitave udhéheqése. Ky pérfytyrim gjeopolitik
kontribuon né radikalizimin e thellé islamik t& segmenteve té caktuara t€ popullsisé si dhe
né ligjésimin (legjitimitetin) popullor t€ dhunés terroriste t€ ushtruar nga organizatat
ekstremiste islamike né emér t€ tyre. Bashké me tensionet social-ekonomike, té cilat vitet e
fundit kané dalé jashté kontrollit (si “Pranvera Arabe”), kjo ndjesi antiperéndimore e ka
pasur mé t€ lehté t€ orientojé vémendjen popullore drejt (trajtave masive t€ indoktrinimit
ideologjik t€ turmave, si¢ éshté feja?). Kjo né kushtet kur veté feja né kété rast mbulohet
nga njé mantel ideologjik dhe nga njé filozofi pér organizimin e shtetit qé duhet té€ prodhojé
organizimi shoqéror, q¢ nuk pérshtatet me botékuptimin peréndimor. Ky &shté kuadri
brenda té cilit mund té béhet studimi mé i ploté politik i terrorizmit islamik. ?

Hinnebusch, “The Politics of Identity in thé International Relations of the Middle East”,
ibid, ff. 154-172. Bernard Lewis, “From Babel to Dragonians: Interpreting the Middle
East”, ibid, ff. 156-80.

31 Bernard Lewis, “From Babel to Dragonians: Interpreting the Middle East”, ibid, Kreu
18 (“The Emergence of Modern Israel”), tf. 181-87. Albert Hourani, “A History of Arab
Peoples”, ibid, ff. 411-17.

32 Rasid Khalidi, “The Formation of Palestinian Identity”, né J. Jankowski & I. Gershoni
(ed.), “Rethinking Nationalism in the Arab Middle East”, Nju Jork: Columbia University
Press, 1997, ff. 145-2009.
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Elita politike e Lindjes s€ Mesme luhatet mes ligjésimit té tyre si lideré arabé ose
islamiké dhe identiteteve shtetérore. Ata nuk mund t€ mbéshteten plotésisht né té parén,
pérderisa kufijté e tyre nuk jané n€ harmoni me komunitetet arabe ose islamike dhe pér
shkak se aderenca bashkimi né normat e tyre mund té sakrifikojé interesat shtetérore. Nga
ana tjetér, nuk mund té bazohen as tek identitetet shtetérore pér sa kohé ato nuk ofrojné
garanci t€ mjaftueshme pér t€ ménjanuar identitetet rivale mbishtetérore, si panarabizmi dhe
panislamizmi.” Ata mund t& pérpigen ta kapércejné kété dilemé duke huazuar njé identitet
mbishtetéror si ideologji zyrtare shtetérore, si né€ rastin e Sirisé dhe arabizmit ose t€ Arabisé
Saudite pér Islamin. K&tu vémé re njé pérdorim té qarté gjeopolitik t& fesé si vektor pércues
i interesave politike.

Né két€ kontekst ngrihet njé piképyetje nése Islami politik, i cili né nivelin e
marrédhénieve mes shteteve merr trajtén gjeopolitike t€ panislamizmit, mund t&
z&vendésojé panarabizmin si ideologji mbishtetérore e afté t& zbusé logjikén shtetérore té
raison d’etat dhe t&€ prodhojé njé fuqi t& unifikuar myslimane né politikat botérore. Kjo ngre
sérish dilemén pér pérdorimin e ekstremizmit fetar pér interesa gjeopolitike. Teza joné né
kété piké &shté se né botén arabe kéto jané dy identitete t&€ mbivendosur. Preferencat
gjeopolitike qé prodhojné kéto identitete né€ politikén e jashtme e pérforcojné raportin mes
tyre, ndonése dallojné sa u takon modeleve té rendit t€ brendshém.

Si doktrina gjeopolitike e panislamizmit ashtu dhe ajo e panarabizmit theksojné
unitetin arab ose até islamik mbi interesat specifike t€ shteteve. T€ dyja insistojné pér
autonomi ekonomike dhe kulturore t& sistemit global t&¢ dominuar nga Peréndimi. T¢ dyja
nuk e pranojné ligjésimin (legjitimitetin) e Izraelit. Lévizjet islamike radikale, si Hamasi
dhe Hizbullahu, jang njékohésisht manifestime té rezistencés kombétare arabe ndaj Izraelit
dhe rigjallérimit islamik. Islami si doktriné ideologjike ka pasur sukses aty ku nacionalizmi
laik ka déshtuar, duke i sfiduar seriozisht armiqté e kauzave arabo-islamike. Aktivistét
islamiké pé€rmbysén dinastiné Pahlavi né€ Iran, imponuan térheqjen e ushtris€ izraelite nga
Libani Jugor dhe i shkaktuan Izraelit kosto té larta gjaté kolonizimit t€ Rripit t& Gazgs.
Ekzistenca e lévizjeve islamike ndérshtetérore qé formésojné identitetin e opinioneve
publike népér rajon duket se i jep Islamit politik njé potencial t&€ caktuar pér té& formésuar
dhe harmonizuar politikat e jashtme té shteteve myslimane. Megjithaté deri sot ai nuk ka
arritur suksesin e panarabizmit né prodhimin e normave t€ pérbashkéta t& politikés sé
jashtme qé mund t€ organizojné shtetet myslimane. Késhtu pér shembull, sukses i pjesshém
mund té konsiderohet Organizata e Konferencés Islamike (OKI) ose Banka Islamike pér
Zhvillim.

Vecanérisht né kohéra krizash me Izraelin ose Peréndimin, gjenerata mé e vjetér e
nacionalistéve arabé dhe militantéve mé t€ rinj islamiké, €shté bashkuar pér t’u béré presion
nga poshté regjimeve. Késhtu, vrasja e Sadatit né Egjipt erdhi pér shkak té traktatit t&€ paqes

3 Albert Hourani, “4 History of Arab Peoples”, ibid, ff. 411-17. Raymond Hinnebusch,
“The Politics of Identity in the International Relations of the Middle East”, ibid, ff. 154-
172.
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me Izraelin. N& 1982 rebelimi islamik kundér Sirisé sé¢ Assadit ishte pasojé ¢ humbjes sé
ligjésimit (legjitimitetit) t€ regjimit nga ndérhyrja né Liban kundér Ushtrisé Clirimtare té
Palestinés, gardiane e kauzés palestineze.”® Pikésépari frika nga deligjésimi (legjitimiteti) i
brendshém i detyron shtetet t& justifikojné, t€ maskojné ose t€ pérmbahen nga zhvillimi i
politikave qé fyejné identitetin arabo-islamik t&€ popullsive t€ tyre. Nén presionin e jashtém
shumé pushtetaré jané detyruar t&€ paguajné kosto té tilla t€ brendshme. Edhe né rastet kur
veté islamistét kané arritur t& fitojn€¢ akses né levat e pushtetit (si né rastin e Turqisé né
1997 dhe 2002) ose t& grumbullojné influencé né pushtetin legjislativ (si né rastin e
Jordanisé, Kuvajtit, Marokut dhe Jemenit), ata nuk kané qené né gjendje t€ imponojné
ndonjé islamizim té konsiderueshém té politikés s¢ jashtme té shteteve pérkatése. Né Iran,
revolucioni islamik e pérmbysi totalisht strukturén e méparshme té fuqisé dhe politikén e tij
té jashtme properéndimore. Regjimi islamik u pérpoq t&€ eksportojé revolucionin panislamik
qé synonte krijimin e shteteve té ngjashme islamike. Kéto do té vepronin kundér
‘arrogancés sé€ botés’, né emér té t& shtypurve t€ botés myslimane e t&€ Botés sé Treté.
Shembulli i Iranit ndikoi shumé né pérhapjen e 1évizjeve islamike né rajon, por eksporti i
revolucionit islamik u pérmbajt brenda Iranit. Né kété ndikoi edhe radhitja e shteteve té
Gjirit Persik pérkrah Irakut né luftén Iran-Irak.*> Késhtu nuk u pérmbys asnjé regjim laik.
Ndonése sot ekzistojné shtete me prirje islamike (si Irani, Pakistani, Arabia Saudite dhe
Sudani), ato jané shpeshheré né konflikt té€ hapur me njéra-tjetrén. Madje né disa raste
radhiten pérkrah Shteteve té Bashkuara, t€ cilésuara si rival ose armik nga shumica e
islamistéve.

Né nivel mbishtetéror, institucioni pan-islamik OKI bazohet né njohjen ¢ ndérsjellé té
sovranitetit shtetéror. Por organizata nuk ka fuqi t€ koordinojé veprimtari té¢ pérbashkéta
dhe nuk ka pasur sukses né sheshimin e mosmarréveshjeve ndérmyslimane. Ajo éshté mé
shumé nj€ arené ku shtetet myslimane kérkojné ligjésim (legjitimitet) ose aleaté né emér té
interesave shtetéroré.”® Rivaliteti midis tre anétaréve kyg: Arabisé Saudite, Iranit dhe
Pakistanit, marrédhéniet e ndryshme té tyre me hegjemoniné amerikane, e kané paralizuar
veprimtarin€ kolektive. Pér sauditét, qé e filluan OKI si instrument legjitimimi kundér
panarabizmit, njé politiké e jashtme myslimane efikase do té shkaktonte konflikt me Shtetet
e Bashkuara, partnerin e tyre strategjik. Késisoj ata bllokuan iniciativat ¢ Konferencés
Islamike pér t€ zgjidhur pushtimin Irakian t€ Kuvajtit dhe pér t€ armatosur myslimanét e
Bosnjés. Frika nga zemérimi i Uashingtonit e ndaloi Konferencén Islamike t€ shprehej
kundér sanksioneve amerikane ndaj Iranit dhe Pakistanit pér zhvillimin e t€ vetmeve
kapacitete bérthamore né botén myslimane. Shumica e shteteve myslimane, té cilat jané

* Raymond Hinnebusch, “The Politics of Identity in the International Relations of the
Middle East”, ibid, ff. 154-172.

33 Qlivier Roy, “The Failure of Political Islam”, ibid, Kreu 10 (“Iran: Shi’ism and
Revolution”), ff. 168-83. Bernard Lewis, “From Babel to Dragonians: Interpreting the
Middle East”, ibid, Kreu 31 (“Islamic Revolution™), ff. 299-312.

3% Olivier Roy, “The Failure of Political Islam”, ibid, Kreu 7 (“The Geostrategy of
Islamism: States and Networks™), ff. 107-30.
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veté multietnike, ishin té interesuara pér respektimin e integritetit territorial t€ shteteve. Kjo
parandaloi géndrimet e Konferencés Islamike né mbrojtje té vetévendosjes myslimane né
Kosové dhe Cegeni.’” Pér ironi, Konferenca ishte njé mbrojtése energjike e sovranitetit
shtetéror, t€ cilin e konsideronte si mbrojtje kundér hegjemonisé peréndimore. Pas
ngjarjeve t& 11 shtatorit, Organizata e Konferencés Islamike e dénoi terrorizmin por hodhi
poshté “cdo lidhje midis terrorizmit dhe té drejtave té popujve islamiké dhe arabé, pérfshiré
até palestinez dhe libanez...pér vetévendosje...dhe rezistencé ndaj pushtimit té huaj, té
drejta legjitime té garantuara nga Karta e OKB-s&”.*® Nuk mund t& pohohet se Konferenca
Islamike grumbullon fuqiné myslimane né politikat botérore.

4. Pérfundime

Ndérsa vendimmarrésit nuk mund ta injorojné plotésisht Islamin né politikébérjen e
jashtme, nuk ka rezultuar asnjé islamizim i politikés sé jashtme dhe nuk &shté shfaqur asnjé
bllok mysliman pér t€ rregulluar ¢ekuilibrin botéror t€ fuqisé kundér botés islame. Sikurse
me arabizmin, strukturat shtetérore, anarkia e sistemit t€ shteteve, mungesa e ndérvarésisé
ekonomike midis shteteve myslimane dhe varésia e tyre nga gendra, pérb&jné t€résiné e
elementeve g€ privojné panislamizmin nga njé strukturé materiale, € do e bénte identitetin,
bazén e njé aksioni t€ pérbashkét efikas.

Regjimet postkoloniale né botén myslimane kishin dobési t€ médha ligjésimi
(legjitimiteti). Kjo i béri shumé represive, duke eliminuar ose dob&suar opozitén laike. Kjo
krijoi hapésirén e nevojshme politike pér fuqizimin e pozitave t€ grupeve islamiste. Kjo
hapésiré politike u ligjésua (legjitimua) mé tej népérmjet konkurrencés politike mes
regjimeve diktatoriale dhe atyre islamiste. Islamistét fituan statusin e kundérshtaréve
kryesoré politiké, duke garuar me regjimin sa i takon pérkushtimit ndaj Islamit.”” Kéto
pérpjekje kané gené té shumta né historin€ e botés myslimane, e sidomos né Lindjen e
Mesme, si¢ déshmojné shembujt e ish presidentit irakian Saddam Hussein apo dhe
presidentit Egjiptian Anwar Sadat, i pari né kushtet e njé izolimi t€ tejskajshém, ndérsa i
dyti duke iu dorézuar retorikés sé elementéve islamisté, pér té pérfunduar mé pas i
ekzekutuar pikérisht prej ekstremistéve né njé atentat né 6 tetor té vitit 1981.

Pérpjekjet pér t’i shtypur elementét islamisté népérmjet dhunés shtetérore forcuan
mbéshtetjen e fshehté té popullit pér ta dhe guan né akte t& dhunshme jo vetém kundér

37 Alex Schmid, “The Routledge Handbook of Terrorism Research”, Nju Jork: Routledge,
2011, f. 51 & ff. 136-7.

3% Komunikata e shpallur né Doha té Katarit, t¢ Konferencés Islamike, 10 Tetor 2001, né
http://unispal.un.org/UNISPAL.NSF/0/A6DC158945C30A4D85256AF0004D3718 (Paré
pér heré té fundit n€ 12/10/2012).

¥ Olivier Roy, “The Failure of Political Islam”, ibid, Kreu 7 (“The Geostrategy of
Islamism: States and Networks”), ff. 107-32. Graham Fuller, “The Failure of Political
Islam”, 1bid.
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regjimit, por edhe né akte terroriste kundér mbéshtetésve té tyre jashté tij. Nga piképamja
gjeopolitike, pérpjekjet e shumta thuajse né té gjithé botén arabe, u ofruan ekstremistéve
islamiké statusin e viktimave té abuzimit me té drejtat e njeriut.

Nga ana tjetér, prirjet ekstremiste, t€ shfaqura pjesérisht pérmes Islamit politik, nuk
mund t€ eliminohen asnjéheré pérfundimisht. S€ pari, zhvillimi i jashtézakonshém i
teknologjis€ s€ informacionit sot e bén thuajse t€ pamundur kontrollin e mjeteve té
komunikimit. S€ dyti, neutralizimi i ekstremistéve islamiké véshtir€ t€ arrihet edhe pér
shkak t& ligjérimit t& tyre idiomatik dhe t€ institucioneve q¢ ata shfryté€zojné pér pérhapjen e
mesazheve fetare. Leksiku fetar islamik, ashtu si leksiku i shumicés s feve té tjera,
pérmban né vetvete qéllime politike, duke u kujdesur qé t& shfaget politikisht i padémshém.
Sé treti, xhamité dhe institucionet e tjera, sidomos né vende si Pakistani, Afganistani, Irani,
Arabia Saudite, etj, ve¢ predikimeve té pastra fetare, jané pérdorur historikisht edhe si
pércuese mesazhesh politike té€ maskuara nén njé mantel fetar, duke e pérdorur predikimin
si njé manifest politik.

Kjo e vesh kété doktriné fetare me njé mantel gjeopolitik mbikombétar, q€ i kapércen
kufijt€ e njé shteti t€ vet€ém komb, duke iu drejtuar identitetit panislamik si pérligjés i njé
vizioni t€ pérbashkét unifikues.
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Abstract

The misunderstanding and misinterpretation of religion and its teachings by its
followers and others have given the impression that religion is the sole source of all past
and current conflicts faced by humanity. This assumption is perhaps encouraged due to the
limited knowledge of other religions and the wrong impression spread because of peoples’
ignorance of their own religion. The media presents religion with stories focused
exclusively on hatred, war-making, and devastation. However, the value of peace has been
considered as the core principle in the teachings of major world religions. The ongoing
inter-religious activities initiated by both, religious individuals and institutions have shown
very clearly that religion stands for peace and not war. This research sees inter-religious
dialogue as the most important element on which the notion of peacebuilding stands. This
study attempts to show that inter-religious activities are a great resource for building and
sustaining peace between people of different socio-cultural and religious backgrounds in
the long term. The paradigm of inter-religious dialogue is to provide people with a better
understanding of religion and its teachings and should shift their views from hostility and
enmity to mutual respect and better understanding. Descriptive and analytical methods will
be employed by the researcher with the intention of providing findings that will serve as
solid solutions for the contemporary conflicts witnessed by our contemporary societies.

Key Terms: Inter-religious dialogue, peacebuilding, change, paradigm, mutual
respect, better understanding
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Introduction

The world of 21% century is witnessing many unpredicted changes that have taken
place in economic-political-cultural-regional-religious aspects. Such changes have created
in the mind of many people, i.e., religious or irreligious, a dilemma about the continuity of
peace and harmony in the years to come. The futuristic world peace between fellow men of
different socio-economic-cultural-religious backgrounds depends on their genuine
willingness to read, know and understand of one another’s traditions, cultures, and
religions.

The call for a sincere dialogue, conversation, or interaction between religious and
irreligious people in general and Muslims and Christians in particular (since these two
communities are making the majority involved in inter-religious dialogue activities), is
hence, considered by this study as the most crucial means to build peace and harmony. In
this sense, inter-religious dialogue is seen by many contemporary scholars and clergies of
different religions namely Hans Kiing, Leonard Swidler, John Hick, *IsmENEI REJE al-
FErEqE, Fazlu Rahman, Wilfred Cantwell Smith, etc., as the most important means to bring
humanity out from the contemporary intellectual and economic crises, social ills, intra-
religious and inter-religious conflicts.

Hans Kiing (Catholic Christian) states that “there is no world peace without peace
among religions, no peace among religions without dialogue between the religions, and no
dialogue between the religions without accurate knowledge of one another.”' In this sense,
inter-religious dialogue is of the greatest importance not just for politicians concerned with
conflicts in the Near East, but for all human beings involved in the ordinary business life.
Leonard Swidler maintains that dialogue between the adherents of different religions is the
only way to move forward or to change the mode of religious communication from
isolation to openness.” For ’IsmENEl REjE al-FErEqE the aim of the inter-religious
dialogue is “conversion; not conversion to my, your or his religion, culture, mores or
political regime, but to the truth,”* which provides absolute harmony between the inner and
the outer, religious and secular, sacred and profane aspects of people’s life.

David Little and Scott Appleby believe that religion plays a vital role in peacebuilding
process which includes “not only conflict management and resolution efforts on the ground,
but also the efforts of people working at a distance from actual sites of deadly conflict, ...
legal advocates of religious human rights, scholars conducting research relevant to cross-

Hans Kiing, “Christianity and world religions: Dialogue with Islam,” in Muslims in
dialogue: The evolution of a dialogue, ed. Leonard Swidler (U.S.A.: The Edwin Mellen
Press, vol. 3, 1992), 251. (pp. 249-272.)
Leonard Swidler, “From the age of monologue to the age of global dialogue,” in
Religions in dialogue: from theocracy to democracy, ed. Alan Race and Ingrid Shafer
(England: Ashgate Publishing Limited, 2002), 7-16.

3 Ataullah Siddiqui, ed., Islam and other faiths (U.K.: The Islamic Foundation, 1998),
249.
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cultural and interreligious dialogue, and theologians and ethicists within the religious
communities who are probing and strengthening their traditions of nonviolence.”*

According to Tom Keating, peacebuilding “calls for a radical transformation of
society away from structures of coercion and violence to an embedded culture of peace.””
Therefore, peacebuilding as a concept and paradigm has been initiated and promoted by
many governmental and nongovernmental bodies as a means by which an inside or outside
body can assist the people who are involved in a social or religious conflict as well as to
construct a culture of peace for post conflict societies.® In this sense, interreligious dialogue
for peacebuilding is an “important approach that places the practice of dialogue at the heart
of peacebuilding. It fosters the (re)building of trust relations and enhances social cohesion.
It increases awareness about how to improve human interactions, both locally and globally,
by recognizing the importance of integrating religious identities into intergroup dialogue.”’

Looking at the importance of religion and inter-religious dialogue as such, religious
bodies and institutions have initiated as well as promoted through intra-religious and inter-
religious dialogues friendly communication and peaceful coexistence between the adherents
of the same religion and the adherents of different religions. Although people of different
religious, cultural and ideological backgrounds have involved themselves in dialogue a long
time since their existence, yet the modern understanding of the concept of inter-religious
dialogue is primarily a phenomenon of the 20" century, which has demanded the
mobilization of the resources of great religions for dialogue and peace.”

This study attempted to reveal the role of inter-religious dialogue in peacebuilding.
The hostility created as a result of one’s ignorance towards his/her own religion and other’s
religions or tradition can be replaced with mutual respect and better understanding
promoted by genuine inter-religious dialogue. The nature, scope and the peacebuilding
paradigm of inter-religious dialogue as initiated by both religious individuals and
institutions whose concern is to build peace and harmony between people of different

4 David Little and Scott Appleby, “A Moment of Opportunity? The Promise of Religious
Peacebuilding in an Era of Religious and Ethnic Conflict” in Religion and
Peacebuilding, ed. Harold Coward and Gordon S. Smith (U.S.A.: Sate University of
New York Press, 2004), 5. (pp. 1-26)

Tom Keating and W. Andy Knight, “Introduction: Recent Developments in Post

Conflict Studies — Peacebuilding and Governance,” in Building Sustainable Peace, ed.

Tom Keating and W. Andy Knight (Canada: the University of Alberta Press, 2004)

XXX1v. (pp. xxxi-Ixii)

® See Keating and Knight, “Introduction,” xxxi.

7 Ina Merdjanove and Patrice Brodeur, Religion as a Conversation Starter: Inter-
Religious Dialogue for Peacebuilding in the Balkans (U.S.A — New York: Continuum
International Publishing Group, 2009), 10.

8 See Jorgean N. Nielson, “the contribution of inter-faith dialogue towards a culture of
peace,” Current Dialogue 36 (2000), accessed April 28, 2014. http://www.wcc-
coe.org/wee/what/interreligious/cd36-06.html
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socio-political-cultural-religious backgrounds. This kind of interaction is required today
more than ever.

I. The Nature of Inter-Religious Dialogue

The nature of inter-religious dialogue is very genuine. It promotes mutual respect and
better understanding between people of deferent religious and cultural backgrounds whose
concern is to promote peaceful coexistence among themselves and humanity at large. Inter-
religious dialogue is very inclusive in nature as it makes people transcend the conflicts that
have resulted from their religious divergence. In this sense, the main objective of inter-
religious dialogue is peace.

In all inter-religious dialogue activities peace can be promoted and sustained by the
rejection of exclusivism and the promotion of inclusivism. The former, if practised by the
dialogue participants will lead to hostility, violence, hatred, and the latter, if practiced by
the dialogue participants will create a climate of friendly relationship where mutual respect
and better understanding shall prevail.

- One’s exclusivism promotes hostility, violence, and hatred:

One’s exclusivism if it is not managed properly can create real chaos and disaster
prevailed by hostility, violence, and hatred. There are a least three related meanings for
exclusivism.” First, exclusivism deals with logical claims based on the law of non-
contradiction made by two religions which are incompatible in nature. For instance, the
monotheism of Islam, Judaism and Christianity, and the polytheism of Shintoism and
Hinduism, cannot be true at the same time. Thus, one of them has to be considered as a true
claim. Second, exclusivism refers to a religion’s claim that it is the only true way to God, or
the only way of salvation. Finally, all religions, even Hinduism, which acknowledges the
existence of many ways to God as valid, are exclusivist in a manner claiming to present us
with a worldview that is universally true and accurate. '’

Furthermore, exclusivism'' with respect to the “Truth” is the view that true religious
claims are found only among the doctrines and teachings of the home religion or within the one
religion. Thus, those who belong to and are keen to the home religion and follow its teachings

? See Daniel B. Clendenin, Many Gods, many Lords: Christianity encounters world
religions (Michigan, U.S.A.: Baker Books, 1995), 29. See also Kate Zebiri, Muslims
and Christians face to face (Oxford: Oneworld Publication, 2000), 34.

1 See John B. Cobb, “Beyond pluralism,” in Christian uniqueness reconsidered: The
myth of a pluralistic theology of religions, ed. Gavin D’Costa (New York: Orbis
Books, 1990), 88-89.

"' For more information look at Fatmir Shehu, Nostra Aetate and the Islamic Perspective
of Inter-religious Dialogue (Malaysia-K.L.-ITUM: IITUM Press, 1* ed., 2008).
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are eligible to attain salvation.'” Religions are exclusive in the sense that they adopt as
uniquely true a particular worldview that is, if not logically incompatible with, certainly
very different from other worldviews. "

Inter-religious dialogue does not reject the exclusivism that deals with the
fundamental principles of one’s own religion. Rather, it rejects the exclusivism manifested
by the dialogue participants in their inter-religious engagement promoting hostility,
violence, and hatred. It is a fact that both, Muslims and Christians engaging in dialogue,
feel an obligation: (1) to safeguard the particular revelation (which they believe to have
come from God); and (2) to be loyal to their own religious community. Indeed, Muslims,
like many Christians, have a fear of risking their faith if they enter into dialogue with
others.

The exclusive approach often taken by some religious and irreligious people, through
their religions/traditions/cultures to build walls of disconnection and isolation between
themselves and others, has been a major barrier for peacebuilding in many countries. Such
exclusive approach has been the main cause of the past and ongoing conflicts and problems
in Palestine, Bosnia Herzegovina, Chechnya, Kosovo, Afghanistan, Iraq, Lebanon,
Philippines, Syria and elsewhere.

The nature of inter-religious dialogue rejects exclusivism through its entire activities,
and the dialogue participants have to avoid any form of activity that promotes exclusivism.
Also, any kind of exclusivism promoted by one’s ego-centric worldview on which his/her
judgment of others stand, is completely rejected by the very nature of inter-religious
dialogue, mutual respect and better understanding, which is very essential to peacebuilding.

- One’s inclusivism promotes peace and harmony:

In order to build peace between people, inter-religious dialogue rejects exclusivism or
isolation to one’s own worldview and promotes inclusiveness or openness'* not in the
sense that a participant of inter-religious dialogue has to embrace other’s religion, tradition
or culture. Rather, he/she has to maintain and enhance his/her own identity, while engaging
with others. Such openness raised by inter-religious dialogue might be opposed by those
who do not have sufficient knowledge of their own and others’ religion/tradition/culture.

The inclusiveness or openness promoted by interreligious dialogue will not affect the
belief system of the dialogue participants. Rather, it will open rooms for improvement,
enhancement of one’s own religious teachings and having the right knowledge of others’
religions teachings. In an inter-religious engagement, the dialogue participants have to
dialogue with one another freely in that sense that each one of them can give accurate

12 Paul I. Griffiths, Problems of religious diversity (U.S.A.: Blackwell Publishers, Inc.,
2001), xiv-xv.

1> See Clendenin, Many Gods, many Lords, 29.

' For more information please refer to Fatmir Shehu, Nostra Aetate.
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information about his/her own tradition/culture/religion and at the same time acquiring the
right knowledge of others’ traditions/cultures/religions.

Therefore, inter-religious dialogue must begin with sufficient openness (where others
are accepted as they are and not as we want them to be) in order to value the distinctiveness
of the other person and a willingness to listen to what they have to share, without rejecting
the faithfulness (being exclusive) to one’s own tradition. "’

Such inter-religious engagement involves high cooperation with good esteem and
mutual respect leading to the understanding of the others’ beliefs between the participants.
Also, it involves a genuine reciprocal process, in which two parties stand on an equal
footing of readiness to listen, as well as to be heard,'® and therefore, implement the two-
sided project of interaction.

In this two-sided project, each participant have to enter into a dialogue not only with his
partner across the faith line - the Christian with the Muslim - but also with his co-religionists,
with his fellow Muslims, or Christians, in order to share with them the fruits of such inter-
religious dialogue. This way will enable the dialogue participants to: (1) learn and change their
attitudes; (2) understand each other’s systems of belief; and (3) open rooms for mutual respect
and better religious understanding.'” All this has to be done with the true sense of
inclusiveness or openness to one another’s worldview without polemics or refutations,
which is against the true nature of inter-religious dialogue.

Peacebuilding can be a reality when dialogue is applied to different aspects of
people’s life. Thus, the dialogue denotes a conversation or interaction between two or more
persons or groups who enter into this process though, by means of, their worldview (religion) and
convictions in order to arrive at an agreement based on mutual respect and better understanding.

II. Scope of Inter-Religious Dialogue

The scope of interreligious dialogue is various or comprehensive. Inter-religious dialogue
comprehends topics and issues of various natures. But, the most important thing about the scope
of such dialogue is that it forbids the dialogue participants to engage themselves in promoting
violence and hostility, instead it commands them to find proper ways that lead to peace, harmony
and coexistence.

5 Redmond Fitzmaurice, “The Roman Catholic Church and inter-religious dialogue;
Implications for Christian-Muslim relations,” Islam and Christian-Muslim Relations,
vol. 3:1 (1992): 83-84 passim, 97, 107.

See Maurice Wiles, Christian theology and inter-religious dialogue (London: SCM Press,

1992), 4-5.

'” See Leonard Swidler, “Religious pluralism and ecumenism from a Christian perspective,” in
Religious issues and inter-religious dialogues: An analysis and sourcebook of developments
since 1945, ed. Charles Wei-hsun Fu and Gehard E. Spiegler (USA: Green Wood Press,
1989), 338.
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Dialogue in general does not comprehend the verbal communication only between the
adherents of World Traditions. Rather, it comprehends: (1) People’s dialogue of life - peaceful
and respectful co-existence, including active participation in one another’s lives, between people
of different races, cultures, and religions; (2) People’s social dialogue - cooperation between
people of different races and cultures in socio-economic enterprises; (3) People’s spiritual
dialogue - exchange of religious experiences and practices by people of different cultures and
religions; and (4) People’s inter-religious engagement where conversation and explanation by
experts and students of different religions about the teachings and practices of their faiths, shall
take place.'®

It is of a great significance to emphasize that the scope of inter-religious dialogue does
not cover the theological issues related to world religions. Rather, it comprehends all
aspects of people’s life. To have a better understanding about the scope of inter-religious
dialogue, it is necessary to look at religious resources that are presented through the “four
main elements of which religions consist: religious ideas (content of belief); religious
practices (ritual behaviour), social organisation (religious community), and religious — or
spiritual — experiences (psychic attitudes).”"® All these various dimensions of religion if
presented properly by its adherents can be used in peacebuilding process.

To discuss themes of comparative or critical nature in inter-religious engagements,
will completely divert the nature of this dialogue. It will lead people to a climate prevailed
by hostility and hatred instead of peace, respect, care of, and harmony. The main objective
of themes discussed in inter-religious forums is to solve problems and not converting to the
faith of the other party or to make others doubt about their own faith. Also, it is to “help all
concerned to find a way to become better in themselves and to improve their relations with
one another, so as to make the world as a whole a better place in which to live.”*

Thus, the scope of inter-religious dialogue includes multiplicity of themes that the
dialogue participants and the representatives of both, religion and politics see it of a great
importance to be discussed. Also, the most important theme to be discussed in such
dialogue should be on the “very down-to-earth level, the existential level on which man
comes face to face with the real problems of life and is actively engaged in trying to solve
them.”?!

The themes discussed by the dialogue participants in inter-religious dialogue activities
should be of a diverse nature as such dialogue involves diversity of people. Thus, the scope
of inter-religious dialogue depends on the form and the dialogue participants’ level of

'8 Mathieu Geijbels, “Mission and dialogue,” Studies in Interreligious Dialogue, vol. 101
(2000): 34-35.

1% Gerrie ter Haar, “Religion: Source of Conflict or Resource for Peace?” in Bridge or
Barrier: Religion, Violence, and Visions for Peace, ed. Gerrie ter Haar and James J.
Busuttil (The Netherlands: Koninklijke Brill NV, 2005), 22 (pp. 3-34).

2 Guidelines for a Dialogue between Muslims and Christians (Edizion Ancora — Roma,
1™ ed. 1969), 9.

> Ibid., 14.
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interests, understanding, and knowledge.”* For instance, if a Muslim enters into dialogue
with his Christian neighbour or any follower of other religions, the theme of discussion will
be related to their day-to-day life. Perhaps, they will talk about their careers, families, social
ills, and so on. Thus, the focus will not be directly related to their religious issues. Unless,
the Muslim would like to know about the religious approach of his Christian neighbour
towards the contemporary conflicts between Muslims and Christians or others, and so on.

The topic of their dialogue depends on their level of interest, understanding and the
knowledge they would like to share or acquire from one another. The topic can be decided
on the bases that at the end of the day both neighbours can achieve peace, security and
tranquillity. I would like to suggest here, that inter-religious studies provided for both, the
Muslim and his Christian neighbour should provide for them the basis of peacebuilding
between one another and make them aware of sensitive points that lead to hostility.

It can be concluded that the scope of inter-religious dialogue should cover issues that
will not create conflicts between the dialogue participants as well as the members of
contemporary world society. The focus of discussion in such inter-religious engagement
should be on the issues, which nature has to “increase mutual knowledge and decrease
tensions between religious groups, and to create a shared platform to present the
represented beliefs in a positive or constructive way towards society at large.”* For the
sake of peacebuilding between people of different religious backgrounds, the scope of inter-
religious seminar or forum should be decided by the organizing committee as well as those
who hold religious and political authority.

I11.Peacebuilding Paradigm of Inter-Religious Dialogue

The contemporary material development presented through the advancement of
industry, infrastructure and information technology is considered as the major resource for
peace-building and harmony between the members of modern society characterised by
diversity. In fact, the contemporary scientific development has eased people’s lives and
created many good opportunities and benefits for them, their families, societies, and
countries on the one hand. It has created many challenges for the people, their traditions,
customs, cultures, religions, and their very human nature, on the other one.

In a society characterised by diversity of tradition, culture, and religion, people do
interact with one another as well as influence one another on the bases of their traditions,

“* For more information about the themes of inter-religious or inter-faith dialogue refer

Muhammad Shafiq and Mohammed Abu-Nimer, Interfaith Dialogue: A Guide for
Muslims (U.S.A.-Herndon: The International Institute of Islamic Thought, 2007), 34.
=~ Anne Hege Grung, “Inter-religious or Trans-religious: Exploring the Term ‘Inter-

religious’ in a Feminist Postcolonial Perspective,” the Journal of Inter-Religious
Studies 3 (2014), 12. (pp. 11-14)
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cultures and religions. In order to promote peace among the members of our contemporary
diverse society, it is required from both, officials representative and followers of the major
world religions in general and the Christians and Muslims (who constitute the majority of
religious population in both, west and east) as well as political officials, to be open to each
other by the way of amicable inter-religious dialogue. Therefore, it is very important to
mention here that only through implementing the inter-religious dialogue between Muslims
and Christians can one hope for peace, justice, freedom, trust, mutual respect and better
spiritual understanding.

Peacebuilding paradigm of inter-religious initiated by both, Christians and Muslims, has
been achieved in line with the inspiration form their very religious sources — the Bible and
Qur’an introduced to them by God through the chosen ones among the people, who are called
Prophets. Religious scholars, clergies and institutions have paved the way for the construction
of inter-religious dialogue and its peacebuilding paradigm that aims to construct a friendly
relationship between world traditions’ adherents in general and Muslims and Christians in
particular prevailed by mutual respect and better understanding.

- Qur’an and Bible as Inspiring Sources for nurturing Inter-religious Dialogue:

Muslims and Christians have been inspired from the text of the very revelations sent
to them by God through Qur’an and Bible. As far as the very human nature is concerned,
both scriptures look at it from a very monotheistic perspective regarding the relationship
between people regardless of their differences. Based on the monotheistic perspective,
people all come from God alone, regardless of race, nationality and religious beliefs, and
they are descended from one pair of parents: Odam (Adam) and xawE’ (Eve).

The Holy Qur’an states: “O mankind! We [God] created you from a single (pair) of
male and female, and made you into nations and tribes, that ye may know each other (not
that you may despise each other). Verily the most honoured of you in the sight of Allah is
(he who is) the most righteous of you,”* “And when I have perfected man’s creation, |
breathed into him of My spirit.” [al-Qur’an, al-xijr: 29]; “We have honoured the sons of
Adam; ... given them for sustenance things good and pure; and conferred on them special
favours, above a great part of Our creation.” [al-Qur’an, al-IstE’: 70]; “We have indeed
created man in the best of moulds™ [al-Qur’an, al-TEn: 4]; “Then We said to the Angels bow
down to Adam” [al-Qur’an, al-ANrEf: 11]; and “Behold, thy Lord said to the angels: ‘I will
create a vicegerent on earth” [al-Qur’an, al-Baqarah: 30]; and “whom I have created with
My hands?” [al-Qur’an, @Ed: 75].%

2 A. Yusuf Ali, The Holy Qur’an: Text, translation and commentary (Maryland: Amana
Corporation, 1989), SErah al-xujurEt: 13.

This does not mean that man is equal with God; rather, man is a subservient of God
and His deputy on earth, who has to worship God alone and serve other fellow man
according to the transcendental code of ethics prescribed in the revelation.
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The Holy Bible conveys the same message: “God said, ‘Let us make man in our
image, after our likeness....” [Genesis 1:26]; and “So God created man in His own image,
in the image of God created he him; male and female created he them.” [Genesis 1:27];
and “God blessed them, and God said unto them, Be fruitful, and multiply, and replenish
the earth, and subdue it: ...”[Genesis 1:28]*° In this sense, the very origin of human beings,
created by God in pairs — male and female, as a sound being, different form other creatures
created by God, in order to multiply themselves into nations, with the aim to be God’s very
representatives and establish His rule on earth. All this, I strongly believe, will serve as the
very essential meeting points that will inspire both Muslims and Christians (and Jews) to
initiate and sustain the peacebuilding paradigm of inter-religious dialogue with the motto of
promoting mutual respect and better spiritual understanding.

Religious Scholars, Clergies and Institutions promoting inter-religious dialogue:

After the Second World War, the religions of the world and human societies witnessed
many economical and socio-cultural crises as well as inter-religious conflicts. In order to
overcome those inter-religious conflicts, and the obstacles of the modern world of that time,
religious scholars and clergies of different religions were searching for a better way of
communication. Therefore, the emergence of many religious movements, reformations or
revivals, conferences, etc., was taking place and was embraced by many people.

In the midst of these movements, the concept of inter-religious dialogue was
introduced, shaped, and applied by many religious scholars, clergies, and institutions of
world religions in general and Islam and Christianity in particular. Looking back at those
figures that formulated, promoted and sustained the concept of inter-religious dialogue, the
researcher has found that most of them belong to the two major religious communities of
Christianity and Islam. Both, Christian and Muslim communities through their religious
scholars, clergies and institutions, have produced vast literature , have established religious
institutions and centers, and have organized many congresses, conferences, seminars,
workshops, in the field of inter-religious dialogue. This can be understood through the
discussion of the following issues:

1. Formulation of the concept of Inter-Religious Dialogue:

Inter-religious dialogue as far as its application goes back to the very beginning of
human existence on earth. From a monotheistic perspective, God sent to humanity the
chosen ones among them, who are called Prophets, Messengers, or Apostles, in order to
guide people to what is right and refrain them from what is wrong, when they had deviated
from the Divine Commandments of God. The chosen ones of God engaged in a friendly
dialogue with their people reminding them about their responsibilities towards the Creator

26

Holy Bible, King James Version, Cambridge Edition, Genesis, “the Story of Creation,”
accessed April 30, 2014. http://www .kingjamesbibleonline.org/Genesis-Chapter-1
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and other fellow man.”” However, in a specific sense, the concept of inter-religious in the
modern understanding is a new phenomenon in world history as well as in the history of
world religions. Even though in the Islamic history during the Abbasid time there have been
many inter-religious dialogues (the Caliph himself has involved in dialogues), yet the
concept of inter-religious dialogue only came into existence after the Second Vatican
Council, which took place in Rome from 1962 to 1965.

The Catholic Church is considered as a pioneering institution taking the lead to open
up not with the Christian fellows of other Churches (Orthodox and Protestant), but with
the followers of world religions in order to build a peaceful environment among the
adherents of all religions based on mutual respect and better understanding. This view has
been expressed obviously in the Second Vatican Council’s Declaration, Nostra Aetate,”
which accredits the concept of inter-religious dialogue challenging the traditional
exclusivist stand that had a very narrow scope of understanding towards the Christian
religious thought in general, and Catholic Church in particular.

The unity of humankind was the starting point of this declaration stating that the
whole race of men is created by God (Acts 17:26) and men’s final goal is the same, since
God wants to save them all. Thus, God stands out both as Creator and Saviour.” The main
purpose of the starting point of this declaration is to focus on humankind as the unity that
God intended it to be,*® and to formulate or promote inter-religious dialogue, mainly by
according grants to people of other faiths who wish to study Christianity. A special
attention is also paid to the relationship between Christians and the followers of Abrahamic
Faith, namely Jews and Muslims. Both, Muslims and Jews in paragraph 3 and 4 of Nostra
Aetate are considered as strictly Monotheistic,”’ who worship the same God as Christians

For more information about this, please refer to the respective Holy Scriptures of the
three revealed religions, Judaism, Christianity, and Islam, which are: The Hebrew
Bible, The Christian Bible, and the Holy Qur’an.

The Declaration on the Relation of the Church to non-Christian religions (De Ecclesiae
habitudine ad religiones non-christianas) promulgated on October 28, 1965,
recognizes non-Christian religions as entities, which the Church should respect and
with which Christians should enter into dialogue. See Declaration Nostra Aetate
Proclaimed by his Holiness Pope Paul VI on October 28, 1965, accessed May 1, 2014.
http://www.vatican.va/archive/hist_councils/ii_vatican council/documents/vat-
ii_decl 19651028 nostra-aetate en.html

See Ibid., Nostra Aetate, Paragraph 1.

See Tord Fornberg, The problem of Christianity in multi-religious societies of today:
The Bible in a world of many faiths (Lewinston/ Queenston / Lampeter: The Edwin
Mellen Press, vol. 17, 1995), 18-21.

See Walter M. Abbott ed., The Documents of Vatican I (New York: American Press,
1966), 663. See also Miikka Ruokanen, The Catholic Doctrine of Non-Christian Religions
According to the Second Vatican Council (Leiden / New York / Cologne: E.J. Brill, vol. 7,
1992), 76 passim, 88; and David S. Noss and John B. Noss, 4 History of World'’s Religions
(New York: Macmillan Publishing Company, 1990), 520.
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do, and therefore, they should be respected and invited to an inter-religious dialogue, which
will lead them to a close understanding of Christianity.

It is very clear that there will be no peace, if there is no genuine and effective
cooperation between the adherents of World religions, and especially Christians and
Muslims. Therefore, the formulation of inter-religious dialogue aiming at peace building
through mutual respect and better understanding between people regardless of their
background is very challenging. In fact, the truth that each one is searching for cannot be
isolated because isolation is neither possible nor desirable. For instance, if Muslims and
Christians follow the sense of isolation within the boundaries of their religious and
theological decrees, without taking into consideration the feelings and emotions of each
other towards the existence and worship of the Divine Reality, and not searching for the
establishment of a common platform, there would never be mutual respect and better
understanding as well as peace among them.

2. Religious Scholars and Clergies on Inter-Religious Dialogue:

Before and after the formulation of the concept of inter-religious dialogue, there have
been many religious scholars and clergies of world religions, who have dedicated
themselves entirely in search for ways and means that can help people of different customs,
cultures, and religions to solve their ongoing conflicts as well as their post-conflicts.
Although there were many religious scholars and clergies who contributed to inter-religious
dialogue, yet this study will examine the contribution of few of them only. It is of a great
importance to mention here the great contribution made by Pope Saint John XXIII,**> who
served as a pope for five years only, 1958—1963 C.A.. With the initiation of Second Vatican
Council (1962-1965), even though he died at 1963, he introduced a new era in the history of
the Roman Catholic Church by his openness to change. Such inclusive stance initiated by
this pope has been the prior legacy the other popes who succeeded him. Indeed Pope Paul VI,
who succeeded him, issued his first encyclical (Eclesiam suam, 1964), specifically on
inter-religious dialogue: “Dialogue is demanded nowadays ... It is demanded by the dynamic
course of action, which is changing the face of modern society. It is demanded by the
pluralism of society and the maturity man has reached in this day and age. Be he religious or
not, his secular education has enabled him to think and speak and conduct a dialogue with
dignity.*® Saint Pope

His original name is Angelo Giuseppe Roncalli, who was born on November 25,
1881, Sotto il Monte, Italy. He died on June 3, 1963, Rome. He was beatified
September 3, 2000, and canonized April 27, 2014; feast day October 11. "Saint John
XXIIL" Encyclopaedia Britannica, Encyclopaedia Britannica Online Academic=
=Edition. Encyclopadia Britannica Inc., 2014, accessed May 2, 2014.
http://www.britannica.com/EBchecked/topic/304923/John-XXIII.

3 Ecclesiam Suam, (1964), cited by Leonard Swidler in his article “The age of global
dialogue,” 639.
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John II** followed the footsteps of the previous popes who initiated inter-religious dialogue
with the followers of other religions, and especially with Jews and Muslims.

Leonard Swidler” views dialogue between the adherents of different religions as a
change of the mode of religious communication from isolation to openness. In such
dialogue the process of learning and thinking as well as the strengthening, affirming and
transforming of one’s fundamental beliefs and practices takes place, while experiencing the
meeting with people of different fundamental convictions. The commonalities between the
Abrahamic faiths have established the foundations of the inter-religious dialogue.*® Hans
Kiing’" is convinced that inter-religious dialogue is of the greatest importance not just for
politicians concerned with conflicts in the Near East, but for all human beings involved in
the ordinary business life. Every six persons in the world, one is Muslim and two are
Christian, leads to the encounter between both Christianity and Islam as a model for inter-
religious dialogue. Therefore, he urges Christians to make an attempt to understand Islam
from the inside, as Islam strives to be an all-embracing view, an all-encompassing
perspective on life, an all-determining way of life, and so in the midst of this life a way to
eternal life. Islam is referred to as paradise, salvation, liberation, redemption, but it is not
just a way in this life, with the focus on only the here and now.** It is obvious that Kiing

* His Latin name is Johannes Paulus, original name Karol Jozef Wojtyta, who was born
on May 18, 1920, Wadowice, Poland, and died on April 2, 2005, Vatican City. He was
beatified on May 1, 2011, and canonized on April 27, 2014; feast day October 22.
"Saint John Paul IL," Encyclopaedia Britannica, Encyclopaedia Britannica Online
Academic Edition, Encyclopadia Britannica Inc., 2014, accessed May 2, 2014.
http://www.britannica.com/EBchecked/topic/305139/Blessed-John-Paul-II.

5> Leonard Swidler (a Catholic Christian), has been the Editor of the Journal of

Ecumenical Studies since 1964, and a Professor of Catholic Thought and Inter-

religious Dialogue at Temple University since 1966. He has published over 175

articles and 60 books, where inter-religious dialogue between Christin and Muslims

has been the major issue discussed by him.

Leonard Swidler, “From the age of monologue to the age of global dialogue,” in

Religions in dialogue: from theocracy to democracy, ed. Alan Race & Ingrid Shafer

(England: Ashgate Publishing Limited, 2002), 7-16. See also, Leonard Swidler,

“Religious pluralism and ecumenism from a Christian perspective,” in Religious issues

and inter-religious dialogues: An analysis and sourcebook of developments since

1945, ed. Charles Wei-hsun Fu and Gehard E. Spiegler (New York: Greenwood Press,

1989), 327-348.

Professor of Dogmatics on Catholic Theology and of Ecumenical Theology since 1964,

has given his contribution for the development of religious studies and especially for

the cooperation between Christians and non-Christians by entering an into inter-
religious dialogue.

Hans Kiing, “Christianity and world religions: Dialogue with Islam,” in Muslims in
dialogue: The evolution of a dialogue, ed. Leonard Swidler (U.S.A.: The Edwin Mellen
Press, vol. 3, 1992), 249-272. See also Hans Kiing et al., Christianity and world
religions: Paths of dialogue with Islam, Hinduism, and Buddhism (New York: Orbis
Books, 1996), xiv—xx passim, 19-36.
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encourages Christians to enter into an inter-religious dialogue with Muslims in order to
achieve peace and mutual respect among themselves.

‘IsmENEI REJE al-FErWgE” was one of the few Muslim scholars well-versed in
Christian history and theology, who involved in inter-religious discussion with Christian
peers. For him the aim of the inter-religious dialogue is the conversion to the truth and not
conversion of his or her religion. In addition, according to him, the attempt of the Catholic
Church to establish the foundations of inter-religious dialogue between Christians and non-
Christians in the Second Vatican Council’s Declaration, Nostra Aetate, left much to be
desired that is of far greater importance.” Fethullah Giilen," not only has initiated the
concept of inter-religious dialogue, but he believes in it. This has been seen clearly in his
numerous writings, activities and achievements. Since the beginning of his activities
towards the initiation of inter-religious dialogue, he has presented for the Muslims a great
awareness that Islam promotes and commands them to enter into a dialogue with others in
general, and the People of the Book, i.e., Jews and Christians in particular. For Giilen, there
is a need for the construction of a sincere dialogue, which will increase mutual respect and
better understanding, and this will take place when people have proper education
awareness."

39 IsmENE] REJE al-FErEqE (1921-1986), an authority on Islam and comparative religion,
has been an active Muslim participant in the field of inter-religious dialogue with others,
especially Muslim-Christian dialogue. His view on inter-religious dialogue is reflected in
the content of his following best known writings: Christian ethics (1976), The great Asian
religions (1969), Historical atlas of the religions of the world (1974), The life of
Muhammad (1976), TawlEd: Its implication for thought and life (1982), and The cultural
atlas of Islam (1986). Meta-religion: Towards a critical world theology (1986); Islam and
Christianity: Diatribe or dialogue (1992), etc.

Ataullah Siddiqui, ed. Islam and other faiths (U.K.: The Islamic Foundation, 1998),

241 passim, 269-274. See also 'IsmENEl REJE al-FEtEqE, The Christian ethics: A

history and systematic analysis of its dominant ideas (Montreal: McGill University

Press, 1967), 32-35. See IsSImENEI REjE al-FErugE, “Islam and Christianity: Diatribe

or dialogue,” in Muslims in dialogue: The evolution of dialogue, ed. Leonard Swidler

(U.S.A.: The Edwin Mellen Press, 1992), 32-33. Also, IsmENE] REJE al-FErEqE,

“Meta-religion: Towards a critical world theology,” The American Journal of Islamic

Sciences, 3:1 (1986): 40-43, passim 56-57.

" Is a Muslim scholar, thinker and clergy as well as a prolific writer and poet. Born in
Erzurum eastern Turkey, in 1941, which is socio-culturally very conservative. See
Mehmet Enes Ergene, Tradition Witnessing the Modern Age: An Analysis of the Giilen
Movement (New Jersey: Tughra Books, 2009), 6.

“2 M. Fethullah Giilen, Toward A Global Civilization of Love and Tolerance (New Jersey:

The Light, 2006) 198-199. See also Fethullah Giilen: Essays, Perspectives, Opinions
(New Jersey: Tughra Books, 2010), 86-87.
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IV.Conclusion

This study concludes that inter-religious dialogue is a very important means of
communication through which contemporary peacebuilding process among people with
different socio-cultural-political-economic-religious backgrounds, who are facing both, the
ongoing and post-conflicts can become a reality. The inclusive nature of this dialogue can
make people realize how significant is to be humane in the sense that security, justice, and
peace should be granted to one’s life, his family, his system of beliefs, customs, cultures,
and humanity at large. Such inter-religious engagement should be on the issues that
increase mutual respect and better understanding and decrease tensions between religious
groups. The positive initiative of Catholic Church expressed in the Second Vatican Council
(1962-1965) towards the formulation of inter-religious dialogue, has to be admired. Since
then, many religious scholars and clergies especially among the Christians and Muslims
have engaged themselves in numerous inter-religious activities. This study, thus, urges both
the Christian and Muslim scholars and clergies to take the application of inter-religious
dialogue seriously. The contemporary peacebuilding paradigm of inter-religious dialogue
can be achieved with the sincere cooperation between religious leaders and government
representatives.

73



? BEDER JOURNAL OF
#J HUMANITIES

REFERENCES:

"Saint John XXIIL." Encyclopaedia Britannica. Encyclopaedia

Britannica Online Academic Edition. Encyclopzdia Britannica Inc., 2014.
Accessed May 2, 2014.
http://www.britannica.com/EBchecked/topic/304923/John-XXIII.

A. Yusuf Ali. The Holy Qur’an: Text, translation and commentary. Maryland: Amana
Corporation, 1989.

Anne Hege Grung. “Inter-religious or Trans-religious: Exploring the Term ‘Inter-
religious’ in a Feminist Postcolonial Perspective.” The Journal of Inter-Religious Studies 3,
(2014): 11-14.

Ataullah Siddiqui, ed. Islam and other faiths. U.K.: The Islamic Foundation, 1998.

Daniel B. Clendenin. Many Gods, many Lords: Christianity encounters world
religions. Michigan, U.S.A.: Baker Books, 1995.

David Little and Scott Appleby. “A Moment of Opportunity? The Promise of
Religious Peacebuilding in an Era of Religious and Ethnic Conflict” in Religion and
Peacebuilding, edited by Harold Coward and Gordon S. Smith, 1-26. U.S.A.: Sate
University of New York Press, 2004.

David S. Noss and John B. Noss. A History of World’s Religions. New York: Macmillan
Publishing Company, 1990.

Declaration Nostra Aetate Proclaimed by his Holiness Pope Paul VI on October 28, 1965.
Accessed May 1, 2014.

http://www.vatican.va/archive/hist_councils/ii_vatican council/documents/vat-
ii_decl 19651028 nostra-actate en.html

Fatmir Shehu. Nostra Aetate and the Islamic Perspective of Inter-religious Dialogue.
Malaysia-K.L.-IITUM: ITUM Press, 1¥ ed., 2008.

Fethullah Giilen. Toward A Global Civilization of Love and Tolerance. New Jersey:
The Light, 2006.

Fethullah Giilen: Essays, Perspectives, Opinions. New Jersey: Tughra Books, 2010.

Gerrie ter Haar. “Religion: Source of Conflict or Resource for Peace?” In Bridge or
Barrier: Religion, Violence, and Visions for Peace, edited by Gerrie ter Haar and James J.
Busuttil, 3-34. The Netherlands: Koninklijke Brill NV, 2005.

Guidelines for a Dialogue between Muslims and Christians. Edizion Ancora — Roma,
1* ed. 1969.

Hans Kiing et al., Christianity and world religions: Paths of dialogue with Islam,
Hinduism, and Buddhism. New York: Orbis Books, 1996.

74




Hans Kiing. “Christianity and world religions: Dialogue with Islam.” In Muslims in
dialogue: The evolution of a dialogue, edited by Leonard Swidler, 249-272. U.S.A.: The
Edwin Mellen Press, 1992.

Holy Bible. King James Version, Cambridge Edition, Genesis, “the Story of
Creation.” Accessed April 30, 2014. http://www.kingjamesbibleonline.org/Genesis-
Chapter-1/

Ina Merdjanove and Patrice Brodeur. Religion as a Conversation Starter: Inter-
Religious Dialogue for Peacebuilding in the Balkans. U.S.A — New York: Continuum
International Publishing Group, 2009.

IsimENE] REjE al-FErugE. “Islam and Christianity: Diatribe or dialogue.” In Muslims
in dialogue: The evolution of dialogue, edited by Leonard Swidler, 1-36. U.S.A.: The
Edwin Mellen Press, 1992.

IsmENEI REJE al-FErEqE. The Christian ethics: A history and systematic analysis of
its dominant ideas. Montreal: McGill University Press, 1967.

John B. Cobb. “Beyond pluralism.” In Christian uniqueness reconsidered: The myth
of a pluralistic theology of religions, edited by Gavin D’Costa, 81-89. New York: Orbis
Books, 1990.

Jorgean N. Nielson. “the contribution of inter-faith dialogue towards a culture of
peace.” Current Dialogue 36 (2000). Accessed April 28, 2014. http://www.wcc-
coe.org/wcc/what/interreligious/cd36-06.html

Kate Zebiri. Muslims and Christians face to face. Oxford: Oneworld Publication,
2000.

Leonard Swidler. “From the age of monologue to the age of global dialogue.” In
Religions in dialogue: from theocracy to democracy, edited by Alan Race and Ingrid
Shafer, 7-16. England: Ashgate Publishing Limited, 2002.

Leonard Swidler. “Religious pluralism and ecumenism from a Christian perspective.” In
Religious issues and inter-religious dialogues: An analysis and sourcebook of developments
since 1945, edited by Charles Wei-hsun Fu and Gehard E. Spiegler, 327-348. USA: Green
Wood Press, 1989.

Mathieu Geijbels. “Mission and dialogue.” Studies in Interreligious Dialogue, 10:1 (2000):
30-43.

Maurice Wiles. Christian theology and inter-religious dialogue. London: SCM Press,
1992.

Mehmet Enes Ergene. Tradition Witnessing the Modern Age: An Analysis of the Giilen
Movement. New Jersey: Tughra Books, 2009.

Miikka Ruokanen The Catholic Doctrine of Non-Christian Religions According to the
Second Vatican Council. Leiden / New York / Cologne: E.J. Brill, vol. 7, 1992.

Muhammad Shafiq and Mohammed Abu-Nimer. Interfaith Dialogue: A Guide for
Muslims. U.S.A.-Herndon: The International Institute of Islamic Thought, 2007.

75



? BEDER JOURNAL OF
#J HUMANITIES

Paul J. Griffiths. Problems of religious diversity. U.S.A.: Blackwell Publishers, Inc.,
2001.

Redmond Fitzmaurice. “The Roman Catholic Church and inter-religious dialogue;
Implications for Christian-Muslim relations.” Islam and Christian-Muslim Relations 3:1
(1992): 83-107.

Tom Keating and W. Andy Knight. “Introduction: Recent Developments in Post
Conlflict Studies — Peacebuilding and Governance.” In Building Sustainable Peace, edited
by Tom Keating and W. Andy Knight xxxi-Ixii. Canada: the University of Alberta Press,
2004.

Tord Fornberg. The problem of Christianity in multi-religious societies of today: The
Bible in a world of many faiths. Lewinston/ Queenston / Lampeter: The Edwin Mellen
Press, vol. 17, 1995.

Walter M. Abbott, ed. The Documents of Vatican II. New York: American Press, 1966.

76




Dr. Gapur Oziev’

The Role of Socio-Cultural and Religious Factors in
Peace Building the Case of Ingushetia
(Russian Federation)

Abstract

Ingushetia is one of the states of southern part of the Russian Federation with a
population of less than half a million and is predominantly a Muslim state. At this present
time, the local ethnic Ingushs strictly follow and live according to a tribal system which
they inherited from their ancestors. Throughout their history, Ingushs have demonstrated
their own mechanism for reconciliation and the peace building process in cases of tribal
conflicts. The local socio-cultural and religious factors have always played an extremely
effective role in preserving a harmonious life among various tribes as well as communities
in Ingushetia. Interestingly, in most cases, this mechanism has proven to be more efficient
and productive than the existing state law. This paper has adopted a descriptive method of
analysis. The findings are expected to reveal the major factors which helped Ingushs to
preserve their identity, unchanged throughout their history.

Key words: Ingusheita, reconciliation, peace building process, socio-cultural and
religious factors.

" Assistant Professor at the Department of Economics, Faculty of Economics and
Management Sciences, International Islamic University Malaysia.

77



? BEDER JOURNAL OF
#J HUMANITIES

1. Introduction

In the Ingush society comprehensive knowledge about ancestry, unconditional
obedience for the canons of culture play a significant role in personal as well as in social
life of its members. Knowing your family lineage up to your seventh ancestor makes you
feel not only proud but it also gives you a sense of true belonging to the original genus of
your family in particular and to your own ethic group in general.

However, there is a difference between having a mere knowledge about the ancestors
and living with it with full respect, love and devotion to your family tree, and being ready
to die for the sake of protecting its honor. Usually a member of any traditional society is
considered as part and parcel element of one indivisible society and never feels "lonely in a
crowd" in contrast to the Western capitalists societies. Therefore, this type of culture' -
including its customs and traditions — together with its socio-religious factors have
tremendous influence, unlimited power in problem solving, decision making and peace
building process in case of conflicts.

The most important element of culture that helps people to structure their worldview
about the reality is their ethos, which refers to apprehended beliefs within a cultural group
that guides social interactions, such as independence vs interdependence; individual right vs
honor and protection of family; egalitarianism vs authoritarianism; control and dominance
vs harmony and defense.” Culture may also be described as a broad sense of belongingness
and shared values derived from group membership, a common history, tradition and
language®. It also focuses on shared behavior, symbols, values and beliefs. Cultural
identity or ethnicity “requires the self-consciousness recognition by a group of individuals

' The concept of culture can be explained in "four clusters of meanings: first, culture as a
cognitive category, a state of mind [with an ideal goal implied], which is the proper
concern of the arts and ethics; second, culture as the level of collective social
development, with this sphere of concern designated as culture and society’; third,
culture as the arts, where a restricted sphere of self-conscious expression is designated
[and may be reserved for particular groups, with their own self-images]; and fourth,
culture as the way of life of people, the sphere of complex practical activity, or praxis”
that denotes “sets of ideas embedded within routine practice and familiar institutions,
and read them as implicated in the reports of self which we make, or in self-identity.”
P.W. Preston, Political/Cultural Identity: Citizens and Nations in a Global Era,
(London, California - New Delhi: SAGE Publications, 1997), 38-39.

? Jerry V. Diller, Political/Cultural Diversity: A Primer for the Human Services (U.S.A.:
Thomas Brooks/Cole, 3rd edition, 2007), 61- 65.

3 Fatmir Shehu, The influence of Islam on Albanian culture, Islam in Asia 1, (2011): 390.

* Karmela Liebkind, New Identities in Europe: Immigrant Ancestry and Ethnic Identity of
Youth, (England: Gower Publishing Company Ltd, 1989), 21.
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of commonalities that emerge through their conformity to similar ways of acting and
being”™

For indigenous people like Ingushs, to preserve their culture, traditions and customs is
easy to some extent. On the other hand it becomes extremely complicated compared with
major and big numbered nations. It is easy in a sense that any ethnos which consists of a
small number of people can maintain their traditional institutions from foreign influences,
and therefore it is easier to maintain control over a small area, especially if the people
belong to the single ethnic group and follow the same religion. However, it becomes
complicated when it comes to facing and responding any overt aggression of those
neighbors who have always been more in numbers and military might. In all of recorded
history and reconstructable prehistory the Chechen and Ingush (and for that matter most
North Caucasians) have never undertaken battle except in defense.

The Russian conquest of the Caucasus was difficult and bloody, and the Chechens and
Ingush with their lowlands territory and access to the central pass were prime targets and
were among the most tenacious defenders. Russia destroyed lowlands villages and deported
or slaughtered civilian population, eventually forcing the people to fee from the plain land
and seek refuge in the highlands of mountain areas. Numerous refugees emigrated or were
deported to various Muslim countries of the Middle East, and to this day there are Chechen
populations in Jordan and Turkey. The recent history shows us an example of brutal
aggression of huge Soviet Army in February 1944 which ended deporting the whole Ingush
nation together with Chechens and some other North Caucasian Muslim ethnic groups to
Kazakhstan and Siberia.

However, the history also recorded that neither the Bolshevik revolution of 1917, nor
the repression of the 1930s, nor the exile in 1944 was able to destroy the spirit if Ingush
people. The strong affiliation with their socio-cultural and religious way of life helped
Ingushs to preserve successfully their identity throughout the centuries and to face any
challenges that would jeopardize their further existence. And yet there can be no
community without any form of disputes and conflicts among its members and Ingush
community is not an exceptional case.

Issue of vendetta® has always been one of the sensitive issues in the life of Ingushs. No
matter how severe might be punishment of the state law for the victim’s relative who
avenges the murderer nothing would stop him from taking his revenge. Though, Ingushs as
Muslims, do admit that Islam should prevail over any element of culture or custom that is
not in line with teachings of Islam there is still need for a complex work to solve the
problem of vendetta which in many cases goes beyond a human reason. At the same time
we admit the fact that Islam has no objection to any culture, customs or traditions which do

> Mark Grahame, “Material culture and Roman identity,” in Cultural Identity in the
Roman Empire, (New York: Routledge Press, 1988), 159.

® From Latin Vindicta; A blood feud in which the family of a murdered person seeks
vengeance on the murderer or the murderer's family.
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not contradict Islam. One of the Prophetic traditions says: "Indeed I was sent to perfect
good character."”

Therefore, Islam calls upon rightly balancing between aspects of culture, customs and
traditions and conceptualizing them correctly and avoiding any injustice towards anybody
be it a Muslim or non-Muslim. This flexibility of Islam plays extremely significant role and
contributes remarkably in reconciliation between the warring parties. Therefore, this paper
will focus mainly on the following issues: Ingushetia and its background, complexity of
vendetta; the role of socio-cultural and religious factors for peace building process.

II. Ingushetia and its Background

The Republic of Ingushetia (Respublika Ingushetiva or Galgai Mohk), commonly
referred to as Ingushetia, is a federal subject of Russia (republic), located in the heart of
North Caucasus region with its capital at Magas. It was established on June 4, 1992 after
the Chechen-Ingush Autonomous Soviet Socialist Republic was split into two. The republic
is home to the indigenous Ingush, a people of Vainakh ancestry. The native term for the
Chechens and Ingushs together is vaj nakh, which literally means "our people". The name
"Ingushetia" is derived from an ancient village of Ongusht (renamed in 1859 to Tarskaya
and in 1944 annexed to North Ossetia) and the Georgian ending -eti, all together meaning
(land) where the Ingush live.

Therefore, Ingush and their eastern neighbors the Chechens are so closely
related to each other in terms of language, history, and religious identities that both easily
can be described together. Chechen and Ingush are so close to each other that with some
practice a speaker of one has fair comprehension of the other, and where the two languages
are in contact they are used together: a Chechen addresses an Ingush in Chechen, the Ingush
replies in Ingush, and communication proceeds more or less smoothly. Nonetheless,
differences of grammar and vocabulary make them distinct languages.

- Demography

Neighbors to the east are the various peoples of Daghestan (many of them speaking
languages distantly related to Chechen and Ingush); in the plains to the north, the Turkic-
speaking Kumyk and (as of the last three centuries) Russians; to the west the Ossetians,
who speak a language of the Iranian branch of Indo-European; to the south (across the
central Caucasus range) the southern Ossetians and the Georgians. The Ingush have always
lived to the west of the Chechen, always forming a frontier population with non-Ingush,
non-Chechen people as their own western neighbors. Present-day Chechnya and Ingushetia
correspond roughly to the traditional territory where, until recent decades, almost all

7 Malik, Muwatta, Chapter 47, Number 47.1.8.
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Chechen and Ingush have lived; the only traditionally Chechen-Ingush lands outside of it
are the Kist land in Georgia.

- Ingush ethnos

The traditional Chechen-Ingush system of ethnic identity recognizes three or four
groups under the generic rubric of vaj naax “our people' and vaj mott “our language': Ingush
(with no internal dialects); Chechen (with several distinct dialects); the Kist of the north
Georgian highlands and the upper Alazani, who speak a Georgian-influenced mostly
Chechen dialect today but at least some of whom spoke Ingush until the beginning of this
century; and the Mielxii (or more generally speakers of the Galanchozh dialect) of far
western mountain Chechnya, who were and to some extent still are regarded as transitional
between Chechen and Ingush. The ethnonym Noxchii “Chechen' is now regularly applied to
the Mielxii, but never to the Kist. These various groups that call themselves vaj naax are
united by a common language family and many common customs, but this overarching
ethnic identity is not quite the same thing as a national identity; the traditional notions of
Ghalghaaj (Ingush) and Noxchuo (Chechen) correspond remarkably closely to the modern
notion of national identity.®

- Ingushs and religion

During the Middle Ages Georgian Christian missionaries were active in highland
Ingushetia and western highland Chechnya. The evidence of their influence includes an
occasional stone church building in the highlands, cross-shaped windows on some stone
towers, and the Georgian origin of the Ingush and Chechen names for the days of the week.
The people were mostly pagan until the Russian conquest began. From the 17th to the early
19th centuries the Chechen and then the Ingush converted to Islam. Today they are Sunni
Muslims. Islam is moderate but strongly held and a central component of ethnic identity
and cultural tradition. Ingush and Chechens are predominantly Sufi oriented rather than
strict Salafi. There are mainly two Sufi orders, the Q'ejla tuobagh murdazh (cited here in
the Ingush form; generally known as Nagshbandiya) and Husien hazhi murdazh or Haji
murdazh (=Qadiri).

These two orders helped to keep Islam alive during the Soviet years and their activity
was mostly limited to religious ceremonies such as funerals and memorial services. They
undertook no political or proselytizing functions. In contrast, the clergy today often speak
out on political matters such as elections. Massive conversion of Igushs to Islam was
mainly due to one of well known religious cleric by the name Kunta Hadji, a son of Kishi,
who prorogated a Kadri Sufi teachings of Islam. What Kunta Hadji did with his wise words

¥ Johanna Nichols, The Ingush (with notes on the Chechen): Background information,
(California: Berkeley,1997), accessed April 12,2014.
http://linguistics.berkeley.edu/~ingush/ingush _people.html
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in few months was what Imam Shamyl’ couldn’t do'® with his sword''. Since that time up
to date Islam has penetrated the genus of Ingushs to the extent that they do not imagine
their socio-cultural life without religion of Islam.

Therefore, in the Northern Caucasus in general and Ingushetia in particular almost
every socio-cultural, political and ideological issue has an Islamic component. The Muslim
faith has become inherent part of the regional ethnic identity, permeating the mentality and
behavior of peoples living in region. The northeastern part of the Caucasus, including
Dagestan, Chechnya and Ingushetia, has a stronger religious tradition, while the
northwestern Caucasus, primarily the Adigei and Turkic people, did not embrace Islam with
the same fervor.'

- Ingush and ancestors’ land

A strong sense of rootedness in the family tree and the ethnicity still remains resilient
in the present days of Ingush society. In principle every individual in Ingush society should
be fully aware of his father’s land. The importance of this becomes necessary in case if any
dispute or conflict arises about territories, be it between neighbors in a village or between
the Ingush land and the bordering neighbor state. People who have respect for their
ancestors and are aware of the places where they dwelled will also have a strong respect for
their own cultural and religious identity.

Land for Ingushs has always been as sacred as parents and religion. Some even say
that Ingush may decline from vendetta and forgive his sworn enemy who killed his family
member but it is impossible that he will part with one iota of his land in any circumstances.
In case of unjust usurpation'” of the land from Ingush by anyone, be it an individual or even
government the hatred towards the usurper and full commitment to restore the justice by
killing the usurper is inherited from generation to generation. And in case of government
the person in charge who gave an order to occupy or confiscate the land will be the target of
the victim.

? Imam Shamyl: (1797 — 1871) a political and religious leader of the Muslim tribes of the
Northern Caucasus. He was a leader of anti-Russian resistance in the Caucasian War
and was the third Imam of the Caucasian Imamate the lasted from 1834 till 1859.

' Imam Shamyl, with his army of 20,000 men, attached Ingushs to subjugate them.
However, fierce resistance of Ingushs forced Imam Shamil and his men to retreat
collecting their dead and wounded comrades. Gosarkhive Ingushitii, accessed on April
19™ 2014, http://ingarchives.ru

'""N.D. Kodzoev, Istoriya Ingushskogo Naroda, (Magas-Ingushetia: Serdalo, 2002), 166.

12 Stphen R. Bowers, et.al. “Islam in Ingushetia and Chechnya,” Faculty Publications
and Presentations, 29: 4, (2004): 395.

13 «All Russian governments -- Czars, Soviets... used various means to remove Chechen
and Ingush population from economically important areas and to encourage settlement
there by Russians and Russian Cossacks...” and “... a sizable portion of the Ingush
uplands was transferred to North Ossetia in 1944, prior to 1992 Ingush-Ossetian conflict
where some 60,000 Ingush lived in North Ossetia. Johanna Nichols, The Ingush (with
notes on the Chechen): Background information.
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Interestingly, strong affection to the land and readiness to commit even a homicide
due to the dispute over the land is found among Albanians as well. According to the report
made by The Committee Nationwide Reconciliation: “The largest number of conflicts and
enmities are created due to land disputes where over 50% of families in rural areas and 20-
25% in cities are involved. These conflicts have brought and continue to bring tragic
murders”'*. One of the possibilities of being firmly attached to the soil is that throughout
the history, Ingushs had been mostly living in mountain areas, which had little fertile and
flat land that would serve agricultural purpose. Though, nowadays most of the Ingushs
dwell in plain territories with enough land to live, the culturally inherited and deeply rooted
affection for the plain land and fertile soil still dominates their mind.

- Customs and social organization

Chechen-Ingush society has always been egalitarian, instratified and classless.
Traditionally there was no formal political organization and no political or economic
ranking. Clans differed in size but not in prestige. Each clan was headed by a respected
elder. Clans and villages were autonomous. Only in response to extreme external threats
such as (in historical times) the Russian invasion of the Caucasus did any society-wide
leadership emerge; it was exclusively military and always temporary. Clans are important
even in modern urban life. Strict clan exogamy is universally observed. An individual bears
to all members of a clan the same social relationship that he or she bears to a relative in that
clan; for instance, a man shows to all female members of his mother's clan the same
deference and formality that he would show to his mother's older sister. Even urban
residents generally know and pass on to their children a good deal of information about
their clan's and family's provenience, the location of their clan towers, and the highland
village to which they trace their origin.

Traditionally, an Ingush or Chechen man is expected to know the names and
birthplaces or origins of his paternal ancestors going back seven generations. Some women
can also trace their ancestors in this way, and some people can trace their maternal
ancestors as well. This tradition, which is not uniquely Chechen-Ingush but generally North
Caucasian, means, incidentally, that there can be no genuine large-scale territorial disputes
in the North Caucasus, since all parties know whose ancestors lived on what land. What is
often depicted as a territorial dispute between the Ingush and the Ossetians is more properly
a land grab, and both sides know whose ancestral territory the contested land is.

Ingush and Chechen ethnic identity and social structure rest on principles of respect
and deference to one's elders, formal and dignified relations between clans, and courteous
and formal public behavior. A man, for instance, shows great respect (marked by formal

14 o . . . . e
Annual Analysis of the work of the committee of nationwide reconciliation, accessed
. \ )
April, 18", 2014,
http://www.pajtimi.com
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posture, measured speech, and rising or standing if the other is not seated) in the presence
of elders in general and elder kin in particular, including even his older brothers or father.
He does not smoke or drink in the presence of elder kin.

Kinship and clan structure are patriarchal, but women have full social and professional
equality and prospects for financial independence and educational achievement equivalent
to those of men. Though strongly traditional in behavior and customs, the Chechen and
Ingush are sophisticated and well-educated participants in the modern world. Academics,
writers, artists, and intellectuals in general are well versed in the cultures of both the
European and the Islamic worlds, and the Chechen and Ingush regard both of these
heritages as their own, together with indigenous Caucasian artistic and intellectual
traditions.

ITI. Complexity of Vendetta: The Cases of Ingushs and Albanians

Vendetta is still preserved in Russia mainly among peoples of the North Caucasus:
Dagestan, Ingushetia and Chechnya and others. However killings in the name of vendetta,
are found not only in the regions of the Russian Federation, but also the territories of CIS
countries like Turkmenistan, Tajikistan, Kyrgyzstan, Kazakhstan, Tatarstan, Georgia,
Abkhazia, Azerbaijan. Vendetta in Ingush language is called "pha"'"> and this custom of
blood feud has been known in the past of Ingushs and strongly preserved up to date.
Vendetta was originally a mechanism for responding to the violation of social institutions
that prevented many incidents. When Islam reached the North Caucasus in XVI-XVII
centuries the elders of tribes and clans agreed to add elements of Islamic theology to the
existing rules of Adat'’.

Some Balkan countries, like Albania, have also been known to have their history
strongly attached to the practice of vendetta. The tribesmen of northern Albania recognized
no law but the Code of Leke Dukagjini'’ — Kanuni i Leké Dukagjinit'®, which is, according
to some traditions, linked with the Prince Leke himself."” The code regulates a variety of
subjects, including blood vengeance. Also, the Canon (in Albanian — Kanun) embodied

BKrovnaya mest u ingushei, accessed on 17/04/2014,
http://www.vendetta.su/vendetta 011.html

'S From Arabic: ‘adat — custom, tradition.

7 Gjecovi Shtjefen, The Code of Leke Dukagjini, trans. Leonard Fox (New York, 1989),
35.

'8 A.Sh.K. Gjecov, Kanuni i Leke Dukagjinit, Shkoder, Encyclopaedia of Islam (Leiden:
E.J. Brill, vol. 1, 1979), 652, “Arnawutluk.”

' Edwin E. Jacques, The Albanians: An Ethnic History from Prehistoric Times to the

Present, (North Caroline & London: McFarland & Company, Inc., 1995), 176.
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both civil and penal regulations. Even today, many Albanian highlanders regard the Canon
— Kanun® as a supreme law of the land.”’

A person in Ingush society is not considered as a completely independent element but
rather as a “part” of the “whole”®. In other words, if a person committed a crime all the
members of his clan or tribe will be held accountable for his act. Throughout thousands of
years this custom served as State Institute of regulating the relationship between the
members of the community - served in preventing and punishing criminals. It helped to a
certain extent to maintain public order, social justice and equality in society by preventing
the spread of tyranny and anarchy.

Vendetta is a special form of self-defense among clans and tribes. It gives them
feeling of not being weaker than the murder’s clan. Therefore, the clan of the victim has
right to cause similar harm to the murderer or to anyone of his clan who might be equally
matching with the victim in terms of social status. In other words, any adult man of the
murder’s clan might be a target for vendetta. The avenging clan is not concerned whether
the murder happened intentionally or accidentally or whether the victim was wealthy or
poor mountaineer. Slap on the face has always been considered among Ingushs as
extremely insulting therefore only killing the offender would calm the conscience of the
victim. Vendetta has no time limit. There are cases in Ingush history when vendetta lasted
for 100-150 years and each of the warring parties lost around 20 souls while revenging
against each other. Vendetta would end only when the victim’s clan takes revenge and kills
the murderer or by forgiveness as a gesture of goodwill or through conciliation and
receiving a certain amount as blood money.

Similar way of ending the vendetta is found in Albanian culture: there are several
ways that a blood feud may end, including payment of money, agreement that the
responsible party will move away, the offer of a daughter for marriage, or forgiveness
without any compensation.”

In ancient time, when Ingushs used to live in war towers there was another way of
termination of vendetta. If a murderer was able to get into the family house “ghala”** of the
victim and hold the chain of a hearth that used to hang in the middle of “ghala”. Some
Ingushs are still proud of this Adat saying that: “Custom of “pha” (vendetta) paradoxically
is extremely useful thing in the present North Caucasian context. That is because it makes a

2% Kanun: is the Albanian name for the Code of Leke Dukagjini, or as they use it Kanuni i
Lek Dukagjinit.

2! Shehu, The influence of Islam on Albanian culture, 395.

22 Albogachieva M.S-G., B a b i ¢ h LL. Krovaya mest sovremennoi Ingushetii,
Ethnograficheskoe obrazovanie, (Moscow: Nauka, 2010), 137.

2 Albania: Means by which reconciliation groups begin working on a case, Immigration
and Refugee Board of Canada, accessed on April 27, 2014,
http://www.retworld.org/docid/4dd10£5{2.html

2 A tall tower, made of huge rocks which served as a house and a fortress in case of
aggression from external enemy or fear of vendetta.
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person to think hundred times before he uses his dagger or pistol”.”> However, the
consequences of ruthless vendetta in most of the cases have been tremendously disastrous
for it may lead to unstoppable mutual killings until one of the warring parties seizes to
exist.

- Vendetta and the status of state law

It is a well-known fact that a state law is almost unable to change the mindset of
people whose culture, customs and traditions — no matter how humane or inhumane they
might be — dominate their lifestyle. From the time immemorial, vendetta has been part and
parcel of Ingush people throughout their history. Neither the brutal state law of Czar Russia
nor the severe law of Soviet Union nor the contemporary legislature of the Russian
Federation has been able to eliminate this custom. In case of homicide on the basis of blood
feuds the “Article 105 of the Criminal Code of the Russian Federation provides punishment
of imprisonment for a term of 8§ to 20 years with restraint of liberty for a term of one to two
years, or life imprisonment or the death penalty”.*® Paradoxically, an avenger while being
fully aware of the consequences for intentional homicide is still overwhelmed with the firm
and unshakable decision to take the revenge.

Interestingly, the same description can be applied to the nature of Albanians though
the Albanian legislature makes it clear how severe is the punishment for the homicide
committed due to blood feud: “Article 78 of the 1995 Criminal Code of the Republic of
Albania, which was amended on 24 January 2001, states the following: Premeditated
homicide is punished by fifteen to twenty five years of imprisonment. Homicide committed
for interest, retaliation or blood feud is punished by not less than twenty five years or life
imprisonment (Albania 27 Jan. 1995). Article 83/a states that serious threat of revenge or
blood feud to a person or minor [causing them] to stay isolated is punished by fine or up to
three years of imprisonment”.?’

And yet, according to “The National Reconciliation Committee, an Albanian nonprofit
organization that works to eliminate the practice of blood feuds, estimates that 20,000
people have been ensnared by blood feuds since they resurfaced after the collapse of
Communism in 1991, with 9,500 people killed and nearly 1,000 children deprived of
schooling because they are

locked indoors”.?®

25

Krovnaya mest u ingushei, accessed on April 17, 2014,
http://www.vendetta.su/vendetta 011.html
Codes and laws of Russian Federation, accessed on April 26, 2014,
http://www.zakonrf.info/uk/105
27 Refugee Documentation Centre of Irland, (2009), Albania: Blood feuds in Albania,
accessed on April 27, 2014, http://www.refworld.org/cgi
*Refugee Documentation Centre of Irland, accessed on April 27, 2014,
http://www.justice.gov/eoir/vll/country/Ireland refugee DC/albania/Children
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These numbers are stunning and definitely some kind of solutions must be found
without delay. The worst part of it is that the process of reconciliation and peace building
process was abandoned which made the situation even worse. The report says: “...despite
the extraordinary results of the expedition that works with no interruptions and without the
support of donators or the Albanian government, the number of killings is on the increase
because of the number of conflicts gripping the Albanian society. The noticeable lack of
justice, the malfunction of state institution and the abandonment of the reconciliation
process has made the situation worse”.?

Solutions should be found immediately and for that very precise, well-structured and a
collective work must be done by the Albanian government, NGOs, religious scholars as
well as by influential individuals. Perhaps government of Albania should show its firm
commitment and cooperate even more with any international NGOs which have good
experience in solving intertribal disputes and cases of blood feuds.

IV. The Role of Socio-Cultural and Religious Factors for Peace Building
Process: The Case of Ingusheia

Since the time immemorial the local adat on vendetta has shown no little mercy to the
offender and seldom cases of forgiveness or reconciliation for blood money. What could
have been the possible reasons for the families of murdered person not to be satisfied with
the criminal penalties of the then Czar Russia, and followed by the strict law of Communist
Russia, and finally under the Criminal Code of state law? Why did they find satisfaction in
application of at the local adat, i.e, taking revenge?; revenge which by its nature has always
been brutal and remorseless towards anybody who would lay hand on the honor and dignity
of the family.

Being as one of the Ingush community, the author sees the main reason behind this
strict affiliation to the vendetta custom is that even if an offender goes under trial and serves
some years in prison it still does not really cause the same pain and tragedy to the family
members of the offender. In other words, it is about getting justice by making the relatives
of the offender to realize how it feels like to lose someone of your family rather than being
blood thirsty beasts. Even after conversion to Islam many elements of the local adat used to
be given priority over the true and merciful rulings of Islam especially in cases of vendetta.
This was the actual situation up until late 1980™.

However, several serious factors contributed a significant change in making a turning
point to reduce the deeply rooted vendetta cases. One of the factors, of course, was the
collapse of USSR which gave these conservative communities chances to discover more
about the outside world and get exposed to variety of cultures. Another factor, undoubtedly,

? Annual Analysis of the work of the committee of nationwide reconciliation, (2012),
accessed on April 18, 2014, http://www.pajtimi.com
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was the Islamization process and penetration of the real teachings of Islam from which they
had been denied until then. “More than 1,000 Ingush receive a religious education each
year, either in Ingushetia or abroad.”* Upon realizing the reward of God for forgiving the
offender most of the people, being Muslims, showed a remarkable shift from stagnant
culture to more flexible and forgiving approach in cases of vendetta. Therefore, the current
statistics show that the vendetta cases presently are not more than 2% while 60 % - of
intertribal conflicts are solved out of goodwill, for the sake of Allah without demand for
any “blood money”.

But in order to convince the victim’s family to decline from revenge and forgive even
for the sake of Allah is not an easy job and yet it is not impossible. On 13" February 2014,
one of the local websites of Ingushetia released the news on the five year work of the
Conciliation Commission done from 2009. The result is overwhelming: 60 clans (tribes)
declined from vendetta. This data was presented during the meeting of the head of
Ingushetia, Yunus -Bek Yevkurov, with the reconciliation committee members. Head of
state recommended committee members to involve in conflict resolution more and more
religious scholars and leaders who have a resource impact on their relatives and those of the
same clans. "You should explain to people about the reward that awaits them for forgiving
the offender for the sake of Allah. We cannot afford to allow blood feud to be passed from
generation to generation".”!

Having the head of Ingushetia involved in reconciliation and peace building process
gives extremely significant signal to ordinary people that government cares about their
social and cultural problems and is trying to work in a harmony together with religious
scholars, influential figures as well as leaders of different clans and tribes. Never the less,
there is still a lot to be done by reconciliation committee simply because many old cases of
vendetta still remain unsolved never mind the newly appearing ones.

- Methods of conflict resolution and peace building process

Once the family members of the offender learn about the tragedy they take immediate
steps for conflict resolution and reconciliation. They must show continuous attempts of
approaching the members of the victim’s family by sending the mediators i.e. the members
of the reconciliation committee which consists of religious scholars, leaders of different
clans and tribes and respected individuals. This may last for months, years and even
decades.

39 Stphen R. Bowers, Islam in Ingushetia and Chechnya, 397.

31V Ingushetii s 2009 goda 60 teipov otkazalis ot krovnoi mesti, accessed on April 28,
2014, http://ingnews.ru/index.php?option=com_content&view=article&id=11146:---
2009--60-----&catid=5:2009-01-28-06-44-03&Itemid=7 (A three minute documentary
video clip will be played on one of the cases of reconciliation and peace building
process).
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The resolution of conflict mostly depends on two main reasons: one is to what extent
elements of brutality was involved in the case of murder. If the victim was killing by
accident the chances of reconciliation are very high in contrast to the situation where a
victim was intentionally and brutally murdered. Second is to what extent neighbors and
relatives will appreciate or criticize acceptance of reconciliation and forgiveness of the
offender. In other words, sometimes the family of the victim would really love to end the
conflict and openly declare that they forgive the offender but the fear of the fact that people
might perceive it as a sign of weakness they continue to stay firm with their right for
vendetta. Yes, there are some categories of people who will never forgive the blood,
although they will not take revenge as well. Their purpose in this case is to make the
relatives of the offender to live in constant fear. This is also a kind of revenge for some
people.

The committee consists of representatives from all localities of Ingushetia. Members
of the Conciliation Commission conduct the difficult and painstaking work over the years,
until they achieve a positive result. A significant portion of these people have many years of
experience, and so they are attracted to working with blood feud when they want to get a
positive result. Every family in situations of blood feuds, has the right to choose who they
trust in the process of reconciliation. The main role of conciliation commissions is of course
nothing more but to be helpful in peace building process. They, in no way, push on the
victim’s family to accept the reconciliation deal. It should be noted that none of the paternal
relatives of the offender can be included in the reconciliation committee. That is because
they represent the direct family tree of the offender.

However, relatives of the maternal side might be included among the committee
because, though they are relatives to with the offender, but they come from different family
tree. This proves the fact that Ingushs never arrange marriage ties with anyone from their
own paternal side even if they are not closely related to each other. That is because any
female from paternal side is considered as your own sister.

The offender’s family should learn about the intentions of the injured party whether
they will allow the relatives of the offender to attend the funeral. This might be possible in
accidental cases only but not in intentional offense. And in case if the victim’s family do
not hold any enmity against the offender then the next day, early in the morning a huge
delegation representing the offender’s side will attend the funeral ceremony bringing along
a sacrificial animal (cow or bull). The act of sacrificing the animal evinces the utmost
respect for the victim’s family and admission of guilt.

V. Conclusion
This humble research suggests that Ingush and Albanian societies share many

similarities in culture, customs and traditions. The similarities were found in issues like
vendetta, family honor and affiliation for the father’s land and other. It was stated that
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throughout the history no state law was able to eliminate completely custom of vendetta
neither in Ingush nor Albanian societies. It can be concluded that the more these societies
have access to the outside world and a better standards of living the more there is a
possibility of bringing the change into these extremely conservative societies. These
societies should realize that their deeply rooted customs cause, in many cases, more damage
than benefit. Regarding Ingush society, we found that after collapse of USSR and correct
understanding of Islam people showed willingness to end intertribal conflicts some of
which lasted from generation to generation. For a believer, knowing that fact that God will
reward him for forgiving the offender makes it easier for him to end the conflict. It is
extremely important to realize that hatred begets hatred, killings lead to more killings and
therefore only by forgiving each other and giving a chance for peace building process there
will be a significant development of that community in particular and of that country in
general. We have seen a good example of peace building process in which both the
conciliation committee and the head of Ingushetia together have done a remarkable and
God pleasing job to reduce the number vendetta cases. Therefore, we strongly encourage
the Albanian government to resume the conciliation and peace building process among
thousands of families who desperately wait for anyone to help them.
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Dr. Mehmet Yavuz Seker”

Tasavvuf’un Baris/Huzur Egitimine Katkisi

Abstract:

Without a doubt, the Sufi discipline, with knowledge of the human being (ma'rifat al-
nafs) and the Creator as its central aim, aims to elevate the human being to the pinnacle of
noble conduct and character. Such concepts in the discipline of Sufism as: consciousness of
one's words and actions being seen, known and recorded by God at all times and places
(muraqaba); the desire to love God and be loved by Him (mahabba),; and preferring others
to oneself with complete selflessness (isar), serve to raise the human being to an esteemed
position both in their personal lives as well as within broader society.

These concepts introduced the spirit of futuwwa, which we can describe as 'rushing to
the service of humanity," and 'chivalry, the Muslim way,". Those Muslims possessing such a
spirit, were especially adapted into their societies and became models worthy of imitation.
This is the ideal human model that Sufism puts forth in the name of peace and happiness.

Key Terms: Muraqaba, Thsan, Mahabba, Isar, Futuwwa, Sulami

" Dr, Akademi Enstitiisii, Istanbul, Turkey, Email: meyseker@yahoo.com
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Barig/Huzur Egitimi denildiginde s6z, Din Egitimi bransina aitmis gibi goziikse de
aslinda Tasavvuf, konuyu bu disiplinin daha da Gtesine gotiirme iddiasindadir. Tabii ki
Islamiyet, genel karakteristigi itibartyla insan1 hem fert planinda ve hem de toplumsal
acidan ele almakta ve gerekli ongoriilerde bulunmaktadir. “Ruhu tantyip insani manevi
hastaliklardan kurtarmak i¢in tedavi eden bir ruh hekimi, bir egitici ve bir miirsit”! olan
Tasavvufun, insana hemen her hususta normalin {istiine ¢ikip miikemmelligi yakalamasini
tavsiye ettigini sdylemek abarti olmayacaktir. “Insan-1 kamil” kavramiyla Islami anlayisa
biiyiik bir katkida bulunan Tasavvuf, bireyi, yliksek ahlaki normlarla donatip, bir yandan
Hakk’a kullukta, diger yandan da sosyal hayat i¢erisinde uyumlu bir birey haline getirmede
hayati bir misyon ifa etmektedir. Buna, Tasavvufun, insan1 hem kendisiyle ve hem de
toplumla barisik bir seviyeye yilikseltme adina yaptigi rehberlik de demek miimkiindiir.

Seyyid Hiiseyin Nasr, Tasavvufun bu misyonunu $oyle dile getirmektedir: “Egitim
alaninda Tasavvuf ¢ok 6nemli bir rol iistlenmistir. Tasavvufun baslica vazifesi insani tam
bir milkemmeliyete tasimaktir. Bu baglamda 6rnegin Selcuklu Veziri Nizamii’l-miilk,
iiniversitelerin, -o zamanki adiyla medreselerin- yanina zaviyeler de insa ettirmek suretiyle
Tasavvufun Islami egitimdeki ayrilmaz roliinii teslim etmistir.”

“Allah tarafindan goriip gozetiliyor olma suuru” seklinde tanimlayabilecegimiz
“murakabe”, Imam Kuseyri’nin ifadesiyle “Biitiin hayirlarin kaynagidir.”* “Allah’1 sevmek
ve O’nun tarafindan sevilmek” seklinde tarif edilen “muhabbet”, Ebu Bekir Kettani’nin
yaklagimiyla “Biitiin tercihlerin Sevgili lehinde yapilmasidir.”* Kul, hayatini, Mahbub-u
Hakiki de denilen Yiice Allah’in istedigi tarzda sekillendirdiginde bu tarz, onu insani
iliskilerde de fevkalade bir hassasiyete ve nezakete sevk edecektir. Bunu, Yunus’un
ifadesiyle “Yaratilan1 Yaratan’dan otiirii sevmek” seklinde ifade etmek de miimkiindiir.
Saft anlayista kalb kirmanin ne kadar biiylik bir kabahat oldugu malumdur. Ciircani’nin
deyimiyle “Kisinin, kendi ¢ikarlarin1 baskalarinin menfaatlerine tercih etmesi anlamindaki
“Isar” ise, stfinin gerceklestirdigi biiyiik fedakarlik ve digergamligin adidir. Bu kavramlar,
“insanligin  hizmetine  kosma” ve  “yigitligin  Misliimancas1i”  seklinde de
tanimlayabilecegimiz “flitiivvet ruhu”nu ortaya ¢ikarmis, bu ruha sahip miiminler topluma
fevkalade uyumlu, bir o kadar da faydali ve 6rnek insanlar haline gelmislerdir. Bir bagka
deyigle Fiitivvetin ruhunda, miiminin Hakk rizasi istikametinde insanligin hizmetine
kosmasi vardir. Ebu Hafs Haddad’in ifadeleri icerisinde o “Baskalarina insafla muamele
etmek, baskalarindan insaf beklememek™tir ki konumuzla dogrudan ilgilidir. Tasavvufun,
huzurun ingas1 ve barig ve mutluluk adina ortaya koydugu insan modeli/tipi iste budur.

! Selguk Eraydin, Tasavvuf ve Tarikatlar, Marmara Universitesi ilahiyat Fakiltesi Yay.
istanbul, 1997. s. 152.

! Seyyid Huseyin Nasr, Living Sifism, Stihail Academy, Lahore, Pakistan, 2000. s. 9.

’ Kuseyri, Risaletii’l-Kuseyriye, thk: Halil Mansur, Daru’l-Kitibi’l-limiyye, Beyrut, 2009. s.
225.

‘ Kuseyrf, age, s. 352.
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Zaten tam bu noktada “Kul, bir Miisliiman kardesinin yardimi iizere oldukga Allah da her
zaman kulunun yardimi tizere olur.”® Nebevi beyan kargimiza ¢ikmaktadir.

Bu makalede, Fiitiivvet ruhu, onu meydana getiren esaslar olan Murakabe, Muhabbet
ve Isar kavramlar1 cercevesinde ele almip degerlendirilecek, boylelikle safi diisiincenin
halktan kopuk ve miinzevi bir hayat1 degil, bilakis insanlarla i¢i¢e ve topluma faydali bir
yasam tarzini ongordiigli vurgulanacaktir.

Murikabe

Gozetme, koruma, intizar etme manalarina gelen murakabe® hakkinda “Allah her seyi
gozetlemektedir.”’ % oibi ayetler bu
konuya isaret etmektedir.

Murakabe, kulun, Allah Teala’nin kalbinde olanlar1 ve Efendi’sinin zikrinden onu

ve “Siz nerede olursaniz olun, O sizinle beraberdir.

alikoyan biitiin mesgul edici hatiralarim gézetip durdugunu yakinen bilmesidir.’

Murakabede, kisinin, bir yandan, her nefes aligveriste, her fiil ve davranista kalbini
denetleyerek Allah’in rizasini kazanmaya ve gonliinii nazargah-1 ilahi haline getirmeye
calismasi; diger yandan da her diisiince ve hareketi esnasinda Hakk’in gdzetiminde
oldugunu hissetmesi ve O’nun kontrolii digma asla ¢ikamayacagini idrak etmesi s6z
konusudur. '’

Imam Gazzali ise “murikabe suuru” ile “haya” arasinda bir bag kurmustur. O sdyle
demektedir: “Her kulun boynunda Allah’in hiikmii sudur ki, kul bir seyi yapmak istediginde
nefsini gézden gegirsin. O isin Allah rizasina uygun olup olmadigini kontrol etsin. Hevai
ise o isten vazgecsin. Hiidal ise yerine getirsin. Ve igini Allah’a arz ediyor suuruyla eda
etsin.”"!

Stfi diistincede, bu manayr tamamlayan bir kavram daha vardir. O da “Allah’t
gorilyormuscasina ibadet etmeye”'? insan1 yonlendiren “ihsan”dir. Liima’ sahibi Ebu Nasr

° Buhari, Rikak, 7; Mislim, Birr, 15.

® Murtaza ez-Zebidi, Técu’l-Aris, Daru’|-Fikr, Beyrut, 1994, 11/31 ;ibn Manzur, Ebu'l-Fazl
Muhammed b. Mukerrem b. Ali el-Ensari, Lisdnu'l-Arab, Kahire, I-XV, Daru’s-Sadr, 1308.
1/424.

7 Ahzab, 33/52.

® Hadid, 57/4.

° Ebu Nasr, es-Serrac et-Tasi, Liima’, thk: Abdulhalim Mahmud, Abdulbaki Strdr,
Mektebeti’l-Misenna, Bagdat, 1960. s. 82.

*Yilmaz, Anahatlariyla Tasavvuf ve Tarikatlar, s. 164, 165.

" Epu Hamid el-Gazzali, lhydu Ulidmi’d-Din, Daru’|-Kiitiibi’l-llmiyye, Beyrut, 2001. 1-V,
IV/346.

12 Cibril hadisi diye meshur olan hadisde ihsanin tarifi séyle yapilmistir: “ihsan, senin
Allah’1 gériiyormus gibi O’na ibadet etmendir. Sen O’nu géremesen de O seni
gdrmektedir.” (Buhari, iman, 37; Miislim, iman, 1)
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Tasi, “murakabenin ihsan makamini gergeklestirmek™ oldugunu sdyleyerek onun bu
tamamlayic1 yoniinii ifade etmistir."

Ibn Kayyim Cevziyye nin yaklasimiyla fhsan, imanin 6zii, ruhu ve kemalidir. ihsan,
diger biitiin kalb amellerini ve hakikatlerin kapilarin1 kendisinde toplayict (cami) bir
hususiyete sahiptir."*

Ihsan liigat itibar1 ile iki sekilde kullamilir: Biri “ahsenehu” dur ki “bir seyi giizel ve
miikemmel yapti, ihsan suuru ile davrandi, hep miikemmeli takip etti”; digeri ise “ahsene
ileyhi”dir ki “iyilik etti, ihsanda bulundu” manalarina gelir."

[Ik anlamindan hareketle ihsanin, yapilan her seyi arizasiz ve Yiice Allah’in nazarmna
arz edilebilecek bir kivamda yerine getirmek oldugu soylenebilir. Baskalarina karst iyilik
duygusu, diisiincesi ve muamelesi ise, insan ruhu ile biitiinlesmis bdyle bir ihsan suurunun
zuhliru ve tagmasidir ki ilk mananin tabil neticesidir. Bu manayt su sekilde agmak
miimkiindiir:

Stirekli Allah’in gozetimi altinda bulunan insan, Cenab-1 Hakk’1 adeta goriiyormus
gibi bir eda ve suurla ibadetlerini yerine getirecek, sonrasinda ise bu mana ibadetlerden
tagip onun giinlitk muamelelerinde dahi kendisini gdsterecektir. Bu hususu, namazin insani
fuhsiyat ve miinkerat denilen her tiirli adab ve ahlaka aykirt seylerden alikoymasi ile de
iliskilendirmek miimkiindiir.'® Zira ne oldugu bilinerek kilinan sahih namaz, namaz disinda
da, g¢irkinlikten, uygunsuzluktan insani uzaklastirir. Elmalili’'nin ifadeleri igerisinde
“Yasaklamak, uzaklastirmay1r mutlak olarak saglamasa bile herhalde gerektirir. Sahih ve
dogru bir sekilde namaza devam edildikge iyilik artar. Zira Taha siresinde “Beni anmak
icin namaz kil.”"” buyuruldugu iizere namazin hikmeti, gayesi Allah'in zikridir. Yani Allah"t
anmak ve bu sayede “Siz Beni amn, Ben de sizi anayim.”'® ayetince Allah Teala’nin
anmasina ermektir. Kul, Allah Teala’y1 azameti ve cemaliyle hatirladigi zaman, O'nun yiice
huzurunda agik ve gizli kétiiliiklerden kaginarak edeb ve samimiyet ile yiikselecegi gibi,
Allah Teala’nin onu hatirlamasini diisiindiigii zaman, ilahi huzurda zerre kadar koétiiliik ile
anilmay1 kimse arzu etmeyeceginden, her an Allah’in hosnutluguna ve rizasina yiikselmek
icin 1yilik duygusu ile dopdolu olur. Ve siiphe yok ki, bu duygu, evvelkinden daha biiyiik
bir kurtulus vesilesi olur."

Elmalili’nin bu yaklasiminda da goriildiigu iizere, hakki verilerek eda edilen namaz,
insan1 stirekli bir bicimde Hakk’in huzurunda olma adina bir suura yonlendirmekte bu da,
insanin Allah’in begenmeyecegi islerden uzak durmasini netice vermektedir. ibadette

2 Tasi, age, s. 82.

“ibn Kayyim el-Cevziyye, Meddricii’s-Sdlikin, Daru Katibi’l-limiyye, Beyrut. 2004. s. 612.
o Ragib, el-Miifredat, h-s-n mad; Zebidi, age, XVIIl,143.

'8 Konu ile alakali ayet sudur: “Muhakkak ki namaz, insani, ahlak disi davranislardan,
mesrd olmayan islerden alikor.” (Ankebut, 25/45)

" Taha, 20/14.

' Bakara, 2/152.

9 Elmalili Hamdi Yazir, Hak Dini Kur’an Dili, Eser Nesriyat ve Dagitim, istanbul, ts,
V/3780.
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ihsanin ilk manasi olan “ahsenehu” tezahiir ederken, bu mananin ibadetin digina tasmasi
vaktinde “ahsene ileyhi” kendisini gosteriyor olmaktadir. Boylelikle insan, hem kendi ferdi
hayatinda ve hem de toplum igerisinde kétiiliiklerden kendisini koruyabilmektedir. Iste tam
bu hal ve durum, bizim huzur insasindan kastettigimiz manay1 ifade etmektedir.

Muhabbet

“Sevgi, bugzun ziddi, kalbi alaka, herhangi bir seye veya herhangi birine diiskiinliik*’
manalarina gelen muhabbet, anlam zenginligi bakimindan en ideal diizeye Tasavvufl
diisiince ve aksiyon sayesinde ulagmistir. Muhabbetin ii¢ yonii oldugunu soyleyebiliriz.
Bunlar Allah’in kulunu sevmesi, kulun Allah’t sevmesi ve kullarin birbirlerini Allah igin
sevmeleridir. Uciincii sik hakkinda sunu sdylemek miimkiindiir ki inanan birisinin bir
baskasini sevmesi de yine onun Allah’t sevmesinden 6tiirli ve bu sevginin bir yansima ve
tezahtirtidiir.

Imam Kuseyri, muhabbetin ¢ok serefli bir hal oldugunu, kula ait olan muhabbete
bizzat Cenab-1 Hakk’in sahitlik ettigini, Yiice Allah’in da kulunu sevdigini “Allah onlar
sever, onlar da Allahi severler.””! buyurarak haber verdigini ifade etmistir.”? Su meshur
kudsi hadis de Allah sevgisini net bir bicimde ifade etmektedir:

Her kim bir dostuma diismanlik ederse, Ben ona harb ilan ederim. Kulum, kendisine
emrettigim farzlardan, Bence daha sevimli herhangi bir baska seyle Bana yakinlik
saglayamaz. Kulum Bana nafile ibadetlerle de yaklasmaya devam eder; nihayet Ben onu
severim. Onu sevince de Ben onun isiten kulagi, géren gozii, tutan eli ve yiiriiyen ayagi
olurum. Benden ne isterse onu mutlaka veririm, Bana sigmirsa onu korurum.*

Cenab-1 Hak, Kendisine layik, mualla, yiice sevmek nasilsa, iste dylece layik kullarini
sevmekte, sevmenin tezahiirlerini onlarin iizerinde tecelli ettirmektedir. Ve elbette Yiice
Allah kulunu severse, onun velisi olur, onu korur, hadiste ifade edildigi gibi her tiirlii isinde
ona yardim eder. Dogru hareket ettirir, dogru kararlar aldirtir, dogruya baktirir, dogruyu
konusturur...**

Allah Teala’nin kuluna muhabbeti, ona 06zel olarak nimette bulunmayr murat
buyurmasidir. Bu aynen O’nun kuluna nimetler ihsan ederek merhamet etmesi gibidir.
Buna gore merhamet, iradeden daha hususi, muhabbet de merhametten daha hususidir. Bir
baska deyisle Allah’in kuluna nimet vermeyi murad buyurmasina merhamet denir. Allah’in
kuluna hususi bir yakinlik ve haller bahsetmesi ise kuluna olan muhabbetinin tezahiiriidiir.”

0 Ragib, age, h-b-b mad.

*! Maide, 5/54.

2 Kuseyri, age, s. 348.

% Buhari, Rikak, 38.

2 Gazzali, age, IV/285.

» Kuseyri, age, s. 348; Ayrica bu manayi ifade icin bkz: TGsi, age, s. 86.

96




Allah’n iradesi ceza hakkinda tecelli ederse buna “gadab”, nimet seklinde tezahiir ederse
buna “rahmet”, yakinligin1 hissettirme seklinde olursa buna da “muhabbet” denir.*®

Kulun Yiice Allah’a olan muhabbeti ise, onun gonliinde buldugu ve duydugu bir his
olup, tarifler Ustii ve Otesidir. Bu hal, kulu, Allah’1 tazim etmeye, O’nun rizast pesinde
kosmaya, O’nsuz edememeye, hep O’nunla beraberlik adina zikre yonelmeye ve O’na karsi
icinde hep bir saygi ve heyecan duymasina sevk eder.

Muhabbet hakkinda Yahya bin Muaz: “Ger¢ek muhabbet, eza cefa ile azalmadig: gibi
iyilikle de artmaz. Sevgiliden ne gelirse gelsin, hepsi cana safadir, fark etmez. Sevdiginin
belirledigi smnira uymayan kisi muhabbetinde samimi degildir.”*” Ebu Bekir Kettani:
“Muhabbet, biitiin tercihlerin Sevgili lehinde yapilmasidir.”*® demistir.

Miiminlerin birbirlerini sevmelerine gelince, “Miiminler kardestirler.”*

ayeti, konuya
dikkatleri c¢ekerken hasir kalibim1 kullanmak suretiyle vurgulu bir dslup kullanmanin
yaninda “kardestirler” derken, “ihvan” seklinde gelen ¢ogul kipi yerine, ayn1 anne babadan
diinyaya gelenler icin kullanilan “ihve” ¢ogul kipini tercih ederek ayri bir niiktede daha
bulunmaktadur.™

Hz Peygamber (sas) hesap giinii Allah’in golgesinde golgelenecek insanlarin
ozelliklerini anlatirken Allah igin birbirlerini seven, o sevgi iizere toplanip yine o sevgi
iizere dagilanlari da saymistir.”!

Su iki hadis ise sevgi ile iman arasinda miinasebet kurmalar1 yoniiyle dikkat
cekicidirler:

Canmim kudret elinde olan Allah'a yemin ederim ki, sizler iman etmedik¢ce cennete
giremezsiniz. Birbirinizi sevmedik¢e de iman etmis olmazsiniz. Yaptigimiz takdirde
birbirinizi seveceginiz bir sey séyleyeyim mi? Aranizda selami yayiniz.”

Sizden biriniz kendi nefsi igin sevip istedigini kardesi icin de istemedik¢e imani kemale
ermez.”

Bu hadislerden hareketle “inananlar birbirlerini sevmedikge iman yoniiyle miikemmel
hale gelemeyeceklerdir.” gibi bir sonug¢ gayet net bir sekilde ortaya c¢ikmaktadir.
Miiminlerin kendi aralarinda muhabbet vesileleri bulup birbirlerini sevmeleri bir

2 Kuseyri, age, s. 349.

7 Kuseyri, age, s. 351.

® Kuseyri, age, s. 352; Ebu Bekr Muhammed b. ishak, el-Kelabazi, et-Ta’arruf li Mezhebi
Ehli’t-tasavvuf, Beyrut 1993. s. 109.

2 Hucurat, 49/10.

%0 Fahreddin er-Razi, Tefsiru’l-Kebir, Daru ihyai’t-Tiirasi’l-Arabi, Beyrut, ts. XXVIII/129;
AlGst, Ruhu’l-Medni, Daru ihyai’t-Tirasi’l-Arabi, Beyrut, ts, XXVII/151.

o Buhari, Ezan, 36, Zekat, 16, Rikak, 24, Hud{d, 19; Mislim, Zekat, 91; Tirmizi, Zihd, 53.
Su hadis de ayni ¢izgide beyan olunmustur: “Allah kiyamet glinl soyle der: “Benim
celalim icin birbirlerini sevenler nerede? Ben onlari baska hicbir gélgenin olmadigi glinde
Kendi gélgemde golgelendirecegim.” (Muslim, Birr, 37)

2 Mslim, iman, 93-94; Tirmizi, Et'ime, 45; ibn Mace, Mukaddime, 9.

3 Buhari, iman, 7; Mislim, iman, 71.
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yiikiimliilik olarak veriliyor gibidir. Hadislerin “Huzur insas1” yoniiyle yaptig1r vurgu da
esasen bir hayli agiktir: Miimin, kendisiyle ayni1 imani paylasan herkesi, irkina, rengine,
yurduna ve diline bakmaksizin sevmek durumundadir. Bu sadece sevmekle de kalmamali,
onlara kars1 sorumluluk duygusu ile hareket edilmelidir.

Isar

fsar, stfi terminolojide “bir kimsenin , kendisi ihtiyag i¢erinde bulunsa bile sahip
oldugu imkanlart bagkalarinin ihtiyacini kargilamak tizere kullanmasi , bagkasinin yarart igin
fedakarlikta bulunmasi” anlamlarina gelmektedir.’® Bundan baska “seha” ve “cid”
kavramlar1 da hemen ayni1 manadadir. “Comertlik ve ikram severlik” anlamlarina gelen bu
kelimeler ayni manada kullanildigi gibi aralarinda niians oldugu da sdylenmektedir.
Kuseyri’ye gore seha ilk riitbe, ciid ikinci, isar ise {i¢iincii ve en iist mertebedir.”> Ebu Ali
Dekkak, seha ile clid arasinda mana ve muhteva agisindan bir fark gérmemektedir. Clidun
hakikati, insana, bezledip infakta bulunmanin zor gelmemesidir.*®

“Menaziliis-Sairin” adl1 eserin sahibi Hace Abdullah Herevi’ye gore “tahsis ve tercih
etmek; insanlar1 kendine tercih etmek™’ anlanunda olan isar , “bir seyi veya bir kimseyi
digerine iistiin tutma , tercih etme, bir seye karst sevgisi olmak, oncelik vermek, ikram
etmek” gibi manalara da gelmektedir.”® Ciircani isar1, “kisinin baskasinin yarar ve ¢ikarini
kendi ¢ikarina tercih etmesi veya bir zarardan 6ncelikle onu korumasi” seklinde tarif ederek
bu anlayisin din kardesliginin en ileri derecesi oldugunu belirtir.*

Kur’an “Onlar ihtiyag icerisinde olsalar bile baskalarini tercih ederler.”* buyurarak bu
en Uist derece olan isardan bahsetmektedir.

Hucviri isarla alakali sunlar1 séylemektedir:

Kisinin bir arkadasinin hakkina riayet etmesi, hukununu gdzetmesi, onun igin kendi
nasibinden vazge¢mesi, onun rahat etmesi i¢in mesakkati kendisinin gdgiislemesidir. Zira

* Mustafa Cagrici, “Isar”, DiA, istanbul 2000, c. XXII, s. 490. Ayrica bkz. er-Ragib, age, i-s-
r mad; Mecdiddin Muhammed b. Ya’'k(b el-FirGzabadi, Besdiru zevi’t-temyiz, el-
Mektebeti’l-ilmiyye, Beyrut, ts., [11/300; Gazzali, age, 111/257; ismail Hakki Bursevi,
Kitdbu’n-netice, hazirlayanlar: Ali Namli-imdat Yavas, insan Yay., istanbul 1997, 11/258;
ismail Ankaravi, Minhdcu’l-fukara (Fakirlerin Yolu), haz. Saadettin Ekici, insan Yay.,
istanbul 1996, s. 263; Ethem Cebecioglu, Tasavvuf Terimleri ve Deyimleri SézIii§cj, Rehber
Yay., Ankara, 1997, s. 400; Abdiirrezzak Kasani, Tasavvuf S6zIiigdi, iz

Yay., istanbul 2004, s. 94-98.

> Kuseyri, age, s. 281.

36 Kuseyri, age, s. 280.

3" Hace Abdullah el-Ensari el-Herevi, Mendzilii’s-Sdirin, Emin Yay. Bursa, 2008, s. 102.

*% jsmail b. Hammad Cevheri, es-Sihéh, Kahire, 1982, 11/575; ibn Manz(r, age, IV/7.

39 Seyyid Serif el-Clircani, Kitdbu’t-ta’rifat, Beyrut, 1997, s. 31;

40 Hasr, 59/9.

98




isar, “Affi al, iyiligi emret ve cahillerden yiiz ¢evir.” diyerek Allah Restliine emreden Allah
Teala’nin emrine boyun egerek baskalarina yardim isi ile mesgul olmaktir.*'

Fiitiivvet

Yigitlik, erlik, genclik, mertlik anlamlarina gelen fiitiivvet, kisinin kendi nefsi adina
bir erdem, hak ve istiinlik gérmemesi; baskalarini kendinden daha onemli, degerli ve
saygin gormesidir. Fedakarlik, feragat, adamliktir. Sirf insani kaygilarla bagkalarinin hak ve
¢ikarini 6nde tutmak, toplumun ve diger insanlarin kurtulus ve mutlulugu i¢in kendini feda
etmektir. Beklentisiz ve karsiliksiz yardim ve iyilikte bulunmaktir.**

Kur’an, fiitlivveti, Ashab-1 Kehf baglaminda “Gergekten onlar Rab’lerine tam iman
etmis delikanlilardi. Biz de onlarin hidayetlerini ve yakinlerini artirdik.”* seklinde ifade
etmektedir. “I¢lerinden bazilar1 “Sahi! fbrahim adindaki bir delikanlinin onlar1 diline
doladigimi isitmistik!”** ayetinde ise fiitiivvet, putlari parcalayan Hz. ibrahim’e nispet
edilmistir. Her insanin putu, kendi nefs-i emmaresidir. Hakiki manada fiitiivvet sahibi olan
kisi, nefsinin heva ve bayagi arzularma uymayip onlara kars1 koyabilen kisidir.*

Herevi, Fiitiivvetin 6ziinde insanin kendisini degerli ve hak sahibi olarak géormemek
oldugunu séyleyip onun ii¢ derecesinden sdyle bahseder:

“Birincisi, husumeti terketmek, kiiciik hata ve giinahlart gérmezlikten gelip yapilan
eziyeti unutmak.

Ikincisi, seni kendinden uzaklastiran yakinlik gdstermen, sana eziyet edene ikramda
bulunman, sana karst sug isleyenin 6zriinii kizarak degil, miisahamayla, sabrederek degil
severek kabul etmen.

Ucgiinciisii ise manevi yolculukta herhangi bir delille ilgilenmemen, karsiliksiz is
yapman ve suhudunda masivaya takilip kalmaman.”*®

Herevi’nin yaptig1 bu taksimde, ilk iki derecede, insani iligkilere yonelik fiitiivvet ruhu
goriilmektedir. Buna gore insanlarla muamelede bulunurken diigmanlik yapmamak, hatalar1
gormemek, yapilan eza cefayr unutmak oldugu gibi ikincisinde, daha ileri boyutuna atifta
bulunulmus ve uzaklagana yaklasma, eziyet edene ikramda bulunma, 6ziirleri zorla degil,
ictenlikle kabul etme gibi askin ve yiiksek erdemlere dikkatler ¢ekilmistir.

*1 Ali bin Osman el-Hucviri, Kesfu’l-Mahcub, haz: Siileyman Uludag, Dergah Yay. istanbul,
1982.s. 302.

2 Ahmet Ogke, Tasavvuf Terimleri, Tasavvuf El Kitabi, Editér: Kadir Ozkése, Grafiker Yay.
Ankara, 2012.5.160

* Kehf, 18/13.

** Enbiya, 21/60.

45 Kuseyri, age, s. 261.

“ Herevi, age. s. 104.
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Tasavvuf erbabi, Hz. Peygamber (sas)’in “Ali’den baska feta (yigit); zilfikardan
baska kili¢ yoktur.”*’ hadisine dayanarak, fiitiivveti, gen¢ bir insanda olmasi gereken
vasiflari tiimii olarak yorumlanuslardir.**

Fiitiivvet bir agaca benzetilmistir. Buna gore o agacin kokleri dogruluk gidasiyla
beslenir. Govdesi ihsanda bulunmak; herkese 1iyilik yapmaktir. Budaklart temizlik,
yapraklari edep ve haya, meyvesi velilerin sohbetleri, suyu ise rahmettir.*’

Ebu’l Hasen Bilisenci’ye gore fiitiivvet: “Kiramen Katibin meleklerinden utanacagin
bir isi yapmamaktir.”>® Maruf Kerhi de soyle demistir: “Fiitiivvet ehlinin ti¢ alameti vardir:
kulun kulluk vaktinde muhalefet ve isyan1 kendine haram edip vefadan dur olmamasi,
kendisine bir iyilikte bulunmayani bile methedebilmesi ve birilerine iyilik ve ihsanda
bulunurken kimseyi muhtag birakmamasidir.””!

Ebu Ali Dekkak, fiitiivvetin aslinin ilelebed baskasi hakkinda sa’y ve gayret etmek
oldugunu sdylemektedir.” Giris kisminda zikrettigimiz “Kul, Miisliiman kardesinin yardim
iizere oldukg¢a Allah da her zaman kulunun yardimi {izere olur.”** hadisi, stifilere bu konuda
151tk kaynagi olmustur. Dekkak, yaklasimlarini daha da ilerleterek fiitiivvetin en zirvede
temsil edenin Hz. Peygamber (sas) oldugunu sOylemistir. Cilinkii kiyamet giinii herkes,
“Nefsi nefsi” deyip kendi basinin derdine diistiigii hengamda o (sas) “Ummeti immeti”
diyerek miiminlerin kurtulusu igin ¢irpmacaktir.*

Kasani de fiitiivvetten bahsederken, onun ahlaki temel ilkelerini; diigmanligr terk
etmek, hatalardan ka¢immak, kendisine yapilan eziyeti unutmak, sadece gozden degil
goniilden 1rak olana da yaklagsmak, eziyet yapana iyilik etmek ve haksizlik yapanin 6zriinii
kabul etmek seklinde 6zetler.>

Fiitivvet kelimesi bir sfide bulunmasi gereken fedakarlik, digergamlik, iyilik,
yardim, insan severlik, hosgorii ve nefsine s6z gegirme gibi ahlaki nitelikleri kapsayan bir
kavramdir. Hatta bu husus dikkate alindiginda sifilerin kendilerine has hiimanizm
diistincelerini fiitiivvet kavramu ¢ercevesinde gelistirdikleri ifade edilmistir.*®

Ebu Abdurrahman Siilemi, fiitiivvet hakkinda 6zel bir eser kaleme almigtir. Onun
biiyiik bir mutasavvif oldugu goz oniine alindiginda bu kavramin Tasavvuftaki degeri daha
iyi anlagilacaktir. O, bu kitabinda “fiitiivvetlerin gerekleri” diye baslayan paragraflarla bu

7 ismail b. Muhammed el-Aclani, Kesfii’l-hafé ve miizili’l-ilbas ‘amme’s-tehera mine’l-
ehddisi ‘ala elsineti’n-nas, Beyrut, 1405/1985. 11/363.

“ Yilmaz, age. s. 275.

“ Selcuk Eraydin, age, s. 341.

*® Ebu Abdurrahman es-Stlemi, Kitabu’l-Fiitiivve, haz: Slileyman Ates, Ankara
Universitesi Basimevi, Ankara, 1977. s. 76.

* Hucviri, age, s. 213.

> Kuseyri, age, 260.

2 Mdslim, Zikir, 38; Ebu Davud, Edeb, 68; Tirmizi, Hudud, 3.

> Kuseyri, age, s. 261.

> Kasani, age, s. 428- 429.

*® Siilleyman Uludag, “Fiitiivvet”, DIA, istanbul 1996, c. XXIII, s. 260.
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kavramin kapsadig1 konular1 siralamistir. Kitabin biitiinii bu sekildedir. Siilemi bu eserinde
insanlar aras1 miinasebetlere dikkatleri ¢cekmis, bunu yaparken de her bir hususu Saadet
Asrindan ve selefin hayatindan 6rneklerle desteklemistir. Biz uzamamasi i¢in sadece onun
nazarlara sundugu konular1 zikretmek istiyoruz:

Dostlarin ihtiyaglarint karsilama, kotiilige iyilikle mukabelede bulunma, kabahati
cezalandirmama, insanlarin hatalarin1 aramaktan vazgegme, giizel ahlak sahibi olma,
insanlarla yakinlik kurma, comert olma, eski muhabbet ve miinasebeti koruma, insanlara
yardimci olma, onlar1 dinleme, misafiri ve ziyafet vermeyi sevime, insanlara saygi, sefkat ve
zerafetle muamele etme, Allah icin birbirlerini sevip siki irtibati devam ettirme, garipleri
sevip onlarin hakkini yerine getirme, dogru sozlii olup emanet sahip ¢ikma, salih birisi gibi
goziikmeden Once salih bir insan olmaya calisma, insanlarin sevincine ortak olma, yapilan
hayir ve hasenattan dolay1 herhangi bir beklentiye girmeme, tevbekar olma, Allah dostlarini
sevme, dostlarin kusurlarmi ylizlerine vurmama, onlarla zitlagsmama, g¢aligkan bir insan
olma, insanlardan beklenilen davraniglarla onlara muamele etme, nefsini her daim kusurlu
gorme, kendi kusurlartyla mesgul olup baskalarmin hatalartyla istigal etmeme, intikam
almaya giicli yeterken affetme, insanlar hiisnii zannda bulunma, bela musibet aninda sikayet
etmeyip goniil hognutluguyla karsilama, higbir nefesi, an1 zayi etmeme, iyilerle beraber
olup serlilerden uzak durma, diinyaya tamah etmeme, diinya yiiziinden kardesine
bozulmama, i¢ dis biitiinligiine dikkat etme, kimseyi yiiz suyu dokmeme, sehevi arzulardan
uzak durma, kendi i¢in istedigini kardesleri i¢in de isteme, onlar1 kendine tercih etme,
comert olup cimrilikten uzak olma, kanaatkar olma, islah-1 hal etme, insanlarla giizel
geginme, onlar1 tolere etme, kibirden uzak durma, kendini begenmeme, insanlart oziir
dileme zorunda birakmama, haset etmeme, insanlara maddi manevi fedakarliktan
kaginmama, yapilan iyiligi unutma, vefadan dur olmama, 6fkeyi bastirma, insanlara ihanet
etmeme, hep sadakat iizere olma...”’

Siilemi, Seri Sakati’nin su dedikleriyle de sifilerin ahlaklanmalarinin uygun oldugunu
soylemistir. Konumuzla alakali yer sdyledir:

Miiridler su bes seyi yapmaya kesin kararlidirlar: Insanlarin ellerinde bulunana asla
goz dikmezler. Kimseye sikinti vermezler. Ellerini, midelerini edep yerlerini korurlar.
Gosteris yapmazlar. Kendilerinden dinen iistiin olam dinleyip saygili olurlar. ™

Stilemi’nin su yaklasimi dini kriter ve ahlaki niteliklerin fiitiivvete yiiklenerek ona
verilen degerin bilinmesi adina énemlidir: “Adem (as) gibi 6ziir dileyen, Nuh (as) gibi iyi,
Ibrahim (as) gibi vefali, Ismail (as) gibi diiriist, Musa (as) gibi ihlasli, Eyyiib (as) gibi
sabirli, Davud (as) gibi comert, Efendimiz (sas) gibi merhametli, Ebubekir (ra) gibi
hamiyetli, Omer (ra) gibi adaletli, Osman (ra) gibi hayali, Ali (ra) gibi bilgili olmaktir.”*

> Sulemti, age. Bu yazilanlar eserdeki konularin basliklarindan bazilaridir. Kitabin 15- 94.
sayfalarindan alinmistir.

o Sulemt, age s. 41.

9 Sulemt, age. s. 22, 23.
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Su cok bilinen husus fiitiivvet bahsinde ele alinan 6rneklerdendir: Bir defasinda bir
Meciisi, Ibrahim (as)’a gelerek kendisini misafir etmesini istedi. Hz Ibrahim, ona
Miisliman olmasi sartiyla ikramda bulunabilecegini sdyledi. Mec@isi bunu kabul etmeyerek
oradan ayrildi. Sonra Allah Teala ibrahim (as)’a “Ey Ibrahim! Nigin sen o Mecisiye
ikramda bulunmadin. ikram icin dinini degistirmesini nigin sart kostun? Ben Bana iman
etmemesine ragmen yetmis seneden beri onu yedirip iciriyorum. Sen bir gecelik ona
ikramda bulunsaydin ya!” dedi. Bunun iizerine Hz. Ibrahim hemen gidip o Mecisiyi buldu,
izzet ii ikramda bulundu. Mecisi, Ibrahim (as)’a bunu nigin yaptigmi sorunca o da olup
biteni ona soyledi. Bunun {izerine o Mectsi “Allah benim icin sana bunlar1 mi soyledi?”
deyip Miisliiman oldu.®

Bir defasinda Sakik-i Belhi, Cafer-i Sadik’a fiitiivvetin ne oldugunu sormustu. Cafer-i
Sadik kendisinin bu soruya nasil cevap verdigini sorunca o soyle dedi: “Bize bir nimet
verilirse giikrederiz, verilmezse sabrederiz.” Bunun iizerine Cafer-i Sadik: “Bizim
Medine’deki kopekler de boyle yaparlar” dedi. Sakik “Ey Resdliillah’in torunu! Size gore
futiivvet nedir?” sorusunu yoneltince Hz. Cafer “Bize nimet verilirse onu baskasina veririz,
bir sey verilmezse siikrederiz.” buyurdu.®’ Ona gbre fiitiivvet buydu.

“Insan, ihsanin kolesidir.” kaidesince etrafina boylesine yardimci olmaya galisan bir
insanin, toplum tarafindan ne kadar sevilecegi, uyum, huzur ve barigin ne denli yiiksek
seviyede bir temsilcisi olacagi asikardir.

Sonug¢

Insanin hayatini mutlu bir sekilde devam ettirebilmesi, onun maddesinden ziyade
maneviyatina baglidir. Psikolojik sorunlart olan bir insanin diinyevi imkanlar1 fazlasiyla
olsa bile insan1 mutlu etmeye yetmemektedir. Iste tam bu noktada Tasavvuf, insanin
gonliine onun ¢ok hayrina ve yararina olan seyler fisildamaktadir. Daha dogrusu Tasavvufi
Ogreti, insan1t mutlu etmeye her zaman ve mekanda hazir olarak beklemektedir. Tasavvuf,
insana, diinya ile bir alaka ve bag kurmaktan ziyade, Yiice Yaraticisi ile arasinda siki bir
bag kurmasini salik verir. Diinya kendisini her isteyene yonelmemesine ragmen, Cenab-1
Hakk kendisine yonelen her kuluna onun yonelisinden daha ¢ok yonelmektedir. Iste bu
yonelis, insana tarifsiz bir saadet vaat etmektedir. Bu ac¢idan Tasavvuf, insani, hem
kendisiyle ve hemde Rabbisiyle barisik yasatma iddiasindadir denebilir. Bunun i¢in sifi
diistince, insanin karsisina, ihsan derinlikli murakabenin, Allah sevgisi igigeligiyle
muhabbetin  ve fedakarlik buudlu isarin  temelini olusturdugu fiitivvet ruhunu
¢ikarmaktadir.

Fiitiivvet bir yasam bigimi, bir hayat standardidir. O, kisiyi, toplumun ¢ikarlarini kendi
¢ikarlarinin Oniinde tutmasina, insanligin hizmetine kosmasina vesile olan suurdur.

69 Kuseyri, age, s. 262.
o Kuseyri, age, s. 265.
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Fiitiivvette bitmek bilmeyen bir fedakarlik, digergamlik ve baskalarini diisinme s6z
konusudur. Tabir yerinde ise, onda, baskalar1 i¢in yasama, baskalarinin mutluluguyla mutlu
olma, onlarin dertlerini paylasma ve gidermeye ¢aligma vardir. Tasavvuf disiplini, fiitiivvet
ruhunu ortaya ¢ikararak goniil ehli insanlarin, halkin i¢inde ve hizmetinde olduklarini,
olmalar1 gerektigini dngérmekle birlikte ayn1 zamanda biitiin insanligin huzuruna, biitiin
toplumun barisina biiyiik bir katkida bulunmustur.
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Introduction

Today, we live in a world, forged by instant communications and flow of information
provided by satellites, media, and Internet on a scale undreamed of even by eminent
futurologists. The world economy, for example, functions as an inter-dependent entity.

However, despite the advances in technology and mass communication, mass travel,
the intermingling of races, the ever-growing reduction of the mysteries of our world, a
depressing fact of our time is that misunderstandings, prejudices, and stereotypes among
members of different faiths, religions, and cultures still endure. Moreover, this
misunderstandings cause regional and globalized major problems and tensions. It seems
that the culture of violence, in the second part of the 20th century and the early years of the
21st century, is still with us. As Barber told us in his acclaimed book Jihad vs. McWorld:

“History is not over. Nor are we arrived in the wondrous land of techné promised by
the futurologists. The collapse of state communism has not delivered people to a safe
democratic haven, and the past, fratricide and civil discord perduring, still clouds the
horizon just behind us. Those who look back see all of the horrors of the ancient
slaughterbench reenacted in disintegral nations like Bosnia, Sri Lanka, Ossetia, and
Rwanda and they declare that nothing has changed”. (Barber, 2001, 34)

I still remember the opening speech of Dr. Howard Sulkin at the 1999 Parliament of
the World’s Religions which took place in Cape Town. At the threshold of a new century
Dr. Sulkin highlighted the scientific and technological advances in the 20th century and
how many problems they caused. He reminded us that “all religions and their members
have a great responsibility to make the 21* century an age of peace, tolerance, and love”.

Moreover, he remarked that “taking a lesson from religious wars in history, an
opportunity should not be given to those who want to make the 21st century a stage for a
war of civilizations. For this reason, we all have to take on great responsibility. Protecting
our differences and taking strength from our spiritual traditions, we must find solutions to
mankind's problems.”

Let us do not forget that one of Britain's best known liberal philosophers Isaiah Berlin,
a radical French agronomist R Dumont and a conservative Nobel Prize winner for literature
W Golding described 20th century as “the most terrible century in Western history”. “A
century of wars and massacres.” “The most violent century in human history”.

Moreover, “what is horrifying about the 20th century” claims Chris Harman in 1999
“is that this was the first century in human history--or at least since the move from hunter-
gathering to agriculture some 10 millennia ago--in which the material means existed to give
everyone a better, hunger and disease-free, more fulfilling life. It was the century of
previously unimaginable technological change that opened up the prospect of ending
forever the backbreaking toil that had been the fate of the mass of humanity. Yet the
century saw the technology used to terrorise, dehumanise and kill on an unprecedented
scale. (Harman, 1999).
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Unfortunately, after 15 years wars, genocides, violence to men, women, children, and
nature are still with us. Gandhi once said “I have nothing new to teach the world. Truth and
Non-violence are as old as the hills. All I have done is to try experiments in both on as vast
a scale as I could”.

As Andrew Bacevich emphasizes in his extensive and important studies on war and
militarism, we all know that the war mentality, militarism and the lobby supporting them
are very powerful (Bachevich, 2005). However, I am still optimistic regarding truth and the
power of people. This is why I will try to assign a new major role to universities of the 21st
century. I will try outline the root causes of conflicts and wars and then give a definition of
peace education, its content and scope. Then, I will delineate the role of universities in
achieving these goals in the 21 century.

I want to underline at the outset that we have to question and challenge the beliefs, the
assumptions, the myths, the truths, and stereotypes which shape our understanding of
ourselves and others. Here “others” means not only other humans, but also the whole
environment. We have to look at the mirror and try to see our face, identity, and psyche.
We have to re-understand our perception and relationship not only with our human fellows
of different cultures, religions, ethnicities, but also our relationship with nature and all
creatures living in it.

In other words, we have to understand and then criticize the present selfish,
materialistic, and consumer-oriented understanding of modernity at the individual and
multi-national corporation level.

Roots of Conflicts and Wars

We were told by the American psychologist Erich Fromm as early as the 1960s that
“we are living in a period when the human race is threatened by physical destruction
through nuclear war, and by spiritual decay through an ever-increasing alienation of
man from himself, his fellow man, from nature and from the products of his own
work”. (Fromm, Rumi, 1974: vii, italics added)

Interestingly, in the initial phase of developing its peace education program, UNESCO
proposed using a macro approach, selecting “the most important problems of mankind” in
1974:

(a) the equality of rights of peoples, and the right of peoples to self-determination;

(b) the maintenance of peace; different types of war and their causes and effects;
disarmament; the inadmissibility of using science and technology for warlike purposes and
their use for the purposes of peace and progress; the nature and effect of economic, cultural
and political relations between countries and the importance of international law for these
relations, particularly for the maintenance of peace;

(c) action to ensure the exercise and observance of human rights, including those of
refugees; racialism and its eradication; the fight against discrimination in its various forms;
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(d) economic growth and social development and their relation to social justice;
colonialism and decolonization; ways and means of assisting developing countries; the
struggle against illiteracy; the campaign against disease and famine; the fight for a better
quality of life and the highest attainable standard of health; population growth and related
questions;

(e) the use, management and conservation of natural resources, pollution of the
environment;

(f) preservation of the cultural heritage of mankind; and

(g) the role and methods of action of the United Nations system in effort to solve such
problems and possibilities for strengthening and furthering its action. (1974, pp. 3-4)

UNESCO’s document represented “a milestone in UNESCO's action to promote
education on peace and respect for human rights”. As we see, the document “stresses the
need for education about contemporary world problems such as the maintenance of peace,
disarmament, respect for human rights development, etc.

Today, Jared Diamond, the Pulitzer prize-winning author of Guns, Germs and Steel
also explores in his fascinating latest book why some societies fall apart, whereas others
survive for centuries or even millennia. The book also assesses the dangers facing our
modern, global society and offers some suggestions for avoiding an environmental
catastrophe of our own making. Diamond identifies five factors that contribute to collapse:
climate change, hostile neighbors, collapse of essential trading partners, environmental
problems, and failure to adapt to environmental issues. (Diamond, 2005)

When reading Diamond’s book we once more understand that our major problems are
not only with our fellow humans but with the whole system. In fact, wars and conflicts are
also results of natural resources, such as oil, gas and other raw materials, and how to use
them. In other words, the following major problems are very relevant to any peace
education. Without a proper and critical understanding of these problems we cannot
understand the root causes of the wars and conflicts on the one hand, how to respond them
on the other. Therefore, when talking about peace, we should keep in mind that any peace
education project must address all these major problems leading to conflicts and wars, too.

Definition of Peace Education

To define what we mean by peace education is a challenging job. In fact, a great
variety of theories, definitions, and practices are referred to in peace education. “Since both
"peace" and "education" are abstractions without any concrete and absolute meaning, it is
not surprising that it is rather difficult to find widespread agreement about what peace
education actually is”. (Haavelsrud, 2008).

Moreover, there is no agreement on “the content, method of communication, and
organizational structure of the educational program. The choices made about these three
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components prove to be decisive in defining the substance of any educational program,
including education for peace”. (ibid)

So, what content is to be learned in peace education? No absolute answer is to be

found in the literature about peace education or anywhere else on this topic. Betty Reardon,
a pioneer of peace education, underlines that “peace education should aim at the
transformation of both the structures of society and the structures of consciousness”
(Reardon, 1988).
The advice of 12" century Sufi and poet Rumi is similar: “Your task is not to seek for love,
but merely to seek and find all the barriers within yourself that you have built against it.”
So, the first step of any peace education should be to discover “all the barriers” within our
self that we/educational systems have built against it. This also implies that peace with
ourselves, with our fellow humans, and with the whole environment does not come with our
DNA. To reach peace, as Prof. Betty Reardon emphasizes, “we need to teach peace”.
Therefore, any kind of peace education has interrelated moral and spiritual foundations.
When we try to understand human nature and its destructive forces, Fromm argues, Rumi
can help us. According to Fromm:

“Rumi was not only a poet and a mystic and the founder of a religious order;
he was also a man of profound insight into the nature of man. He discussed the
nature of the instincts, the power ofreason over the instincts, the nature of the self,
of consciousness, the unconscious, and cosmic consciousness; he discussed the
problems of freedom, of certainty, of authority. In all these areas, Rumi has a great
deal to say which is important to those concerned with the nature of man”. (Fromm,
ibid.)

Therefore, any peace education of 21* century should be “a comprehensive and
holistic participatory process” that includes:

° teaching and learning for and about human rights,
° non-violence,

° social and economic justice,

° gender equality,

° environmental sustainability,

° disarmament,

° international law,

° human security

° traditional peace practices. (Libresco, Balantic)

New Role of Universities in 21st Century

As the forces of globalization shake the world and especially their economies, it is an
imperative for higher education institutions and governments to understand the realities of
globalized world and the new dynamics of higher education in the 21st century. In fact,
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when EU leaders convened in Lisbon in 2000 to draft what we call today the Lisbon
Strategy, their major aim was to make the EU "the most competitive and dynamic
knowledge-based economy in the world capable of sustainable economic growth with more
and better jobs and greater social cohesion" by 2010.'(italics added)

The OECD's perspective on the new role of Higher Education, summarized by Angel
Gurria, OECD Secretary-General, is also instructive. According to Gurria, three simple
tasks of Higher Education are "ensuring access and equity, improving efficiency and
effectiveness, and raising quality and relevance". Moreover, Gurria also underlined that
“globalization of higher education can foster an exchange of cultures and ideas, opening
minds, creating mutual understanding”.” We should also remember the second part of the
Lisbon Strategy’s above-mentioned sentence is “greater social cohesion” through peace
education.

In the words of Lourdes R. Quisumbing, “we must accept the reality of the dramatic
changes that are affecting our lifestyles, our ways of thinking, feeling and acting. As
educators, we must guide our students to discern between the potentials and prospects, the
benefits and opportunities of globalization and the new information technologies on one
hand, and the dangers, threats, and pitfalls on the other. We must develop in them the sense
of freedom and responsibility in making the right choices”(Quisumbing, 2002).

Reardon’s concept of peace education can also help us to understand the role of
universities in 21% century in peace education. According to Reardon peace education
should be situated within “the broader issue of citizenship”. Then, she argues that “peace
education should be fundamentally concerned with the development of the political efficacy
of future citizens”. She further highlights this definition as follows:

“Starting from the long held premise that peace education is education for responsible
global citizenship, our task in general terms is educating toward political efficacy in the
formation and pursuit of citizen action and public policy intended to move the world toward
the achievement of a more just and less violent global order.

Political efficacy is not necessarily a matter per se of what to think; it is more
fundamentally about how to think. In other words, political efficacy is dependent upon
“sound political thinking,” “for inquiry into obstacles and possibilities for transformation
should form the core of peace pedagogy, so as to provide learning in how to think and to act
for political efficacy in peace politics . . .” (Reardon, 2011).

We should remember that “learning how to think concerns conceptual clarity,
thinking within conceptual frameworks, posing questions, rationality, and most importantly
reflective inquiry” (Reardon & Snauwaert, 2011) (italics added).

So, one of the major features of a 21 century university is the content and method of
teaching system. It must provide instruction, to students as well as to the public, in the spirit
of life-long learning, on how to reach “conceptual clarity, thinking within conceptual

! European Union Parliament Website Lisbon European Council 23 and 24 March
Presidency Conclusion: <http://www.europarl.europa.eu/summits/lis1_en.htm>
“http://www.oecd.org/document/16/0,3343,en 2649 37455 43264400 1 1 1 1
,00.html
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frameworks, posing questions, rationality, and most importantly reflective inquiry”.
Moreover, it also should teach a habit of creative and critical thinking in the spirit of great
masters of philosophy, from Socrates to Kant and all other major critical thinkers. Kant, for
example, in his 1798 essay, The Conflict of the Faculties defenses academic freedom
in response to state censorship, that went on to influence Wilhelm von Humboldt’s plans
for the University of Berlin in 1810. Kant argues forcefully that philosophy values the thing
that makes the university modern and gives the university its critical function: reason, and
the capacity to reason freely (Kant, 1979). Moreover, following categories suggested by
Magnus Haavelsrud are also “an important choice to make” for the content of peace
education:
1. Historic knowledge: what was;

2. Diagnostic knowledge: what is;

3. Predictive knowledge: what will be;

4. Prescriptive knowledge: what ought to be; and

5. Knowledge about tactics and strategy: what can be done to change the situation
from what it is to what it ought to be. (Haavelsrud, 2008)

In short, when we are talking about peace education we should remember what
Einstein said once: “we can't solve problems at the same level of thinking with which we've
created them”. So, todays universities must provide a new mindset and a critical outlook to
students to solve complex problems challenging us, as summarized by Diamond and others.
This must also include a new vision to teach not only bio-diversity but also cultural, ethnic,
and religious diversity as assets. Moreover, it should develop student’s capacities of
negotiation. More importantly, any modern university should also provide inclusive
scholarship programs not only for native students but also for international students from
different ethnic, cultural, and religious backgrounds. This will give us new space for
learning from each other. Scholars and teachers from different cultural and ethnic
backgrounds also will be an asset of any peace education. All these can be supported and
developed with International Study Programs. In other words, students and academics can
visit a foreign country and learn from the first-hand experience.

Therefore, the need for education of peace, to understand different religions, cultures,
ethnicities and then engage in dialogue - with other cultures, people, and religions - is even
more urgent than in the past, if peaceful co-existence and dialogue are to prevail over
confrontations and conflicts besetting humanity as a whole.

In short, as Michael Wessells summarizes, “peace education is the cornerstone of a
culture of peace.” (Wessells, 1994, p. 43) The creation of such culture of peace is a major
responsibility of universities. As Homer said once, “one generation grows, another dies
away”, ours is a new generation who has to discover the language of diversity, dialogue,
and peace. What is more important is to make this new language a part of our national
curricula through education. Then, we can expect from the next generation the construction
of a new world and a better future.
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This paper tried to define peace education, its content and scope on the one hand and
the role of universities in developing it on the other hand. It argues that universities cannot
confine themselves to educate young minds for the global markets and the demand of the
economy alone. In other words, to provide education and skills for personal job or
livelihood is not enough. Universities must also teach them the courage, ability, and skills
to build a more peaceful world and future, where inequalities, environmental problems,
violence, and conflicts minimized, if cannot be uprooted.. Eric Hobsbawm told us that:

We live in a world captured, rooted and upturned by the titanic economic and techno-
scientific process of the development of capitalism, which has dominated for the past two
or three centuries. We know that it cannot go on ad infinitum. The future cannot be a
continuation of the past, and there are signs that we have reached a point of historic crisis.
The forces generated by the techno-scientific economy are enough to destroy the
environment, that is to say, the material foundations of human life... Our world risks both
explosion and implosion. It must change... If humanity is to have a recognisable future, it
cannot be by prolonging the past or present... The price of failure, that the alternative to a
changed society, is darkness.(Hobsbawm, 1994)

Although Hobsbawm offers no cure to respond these challenges, I think, it is a major
responsibility of Higher Education to find the cure. Many thinkers, philosophers and
prophets, including Confucius, Socrates, Muhammed, (pbuh) Rumi, J.J. Rousseau, Kant,
Alfred North Whitehead, Gandhi, and Said Nursi, stressed the importance of education for
humanity. Humanization, civilization, and possession of a future are all made possible by
education. Above all, education is a fundamental right to which all men and women are
entitled. Social development is ensured through high-quality education. Likewise, better
health services, greater participation in social activities and enjoyment of fundamental
rights are possible through education.

This suggests that education is a matter of survival for any nation in the 21st century.
In a world of interconnectedness and interdependence characterized by high technology and
enhanced means of communication, education appears to be the most important issue. It is
not possible for countries ignoring the importance of education to gain full economic and
political independence. In addition, high-quality education and investment in human capital
is necessary to enjoy the benefits of the globalization process. Therefore, there is a new role
for 21 century universities: to provide a better understanding of our common heritage as
human beings and our multicultural societies.

Moreover, universities should also take a leading role in creating a peaceful world.
Yes, we know that there are philosophies of power, war, and dominance. To remember,
there are many who believe in the survival of fittest as a result of Social Darwinism.

In fact, as Jackson Lears argues compellingly

“positivist assumptions provided the epistemological foundations for Social
Darwinism and pop-evolutionary notions of progress, as well as for scientific racism and
imperialism. These tendencies coalesced in eugenics, the doctrine that human well-being
could be improved and eventually perfected through the selective breeding of the “fit” and
the sterilization or elimination of the “unfit.” Every school kid knows about what happened
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next: the catastrophic twentieth century. Two world wars, the systematic slaughter of
innocents on an unprecedented scale, the proliferation of unimaginably destructive
weapons, brushfire wars on the periphery of empire—all these events involved, in various
degrees, the application of scientific research to advanced technology. (Lears, 2011)

However, there are also pioneers of a perpetual peace among nations of the world in
the East and West. So, promoting a culture of peace and tolerance through education is a
major responsibility of 21 century universities.

I do believe that it is time for members of different religions and cultures to learn to
come together as partners in peace. Then Rev. Robert H. Schuller, founding pastor of the
Crystal Cathedral program, once remarked that “we can move our societies and our world
from combatibility to compatibility; from intolerance to tolerance, seeking justice, mercy
and compassion for all.”(Schuller, Common Ground) In fact it is an obligation and
responsibility we owe to all unborn generations to come. We, here and now, must begin the
task of working together as partners for peace.

Today, all concerned humans, - Jewish, Christians, Muslims, Hindu, Buddhist, and
humanists- have a responsibility to create a common future for us and our unborn
generations. Therefore, peace education and dialogue for a common future is an imperative
for all concerned and sensible souls.

French futurist Jacques Attali warned us a few years ago with these words: “It’s today
that we decide what the world will be in 2050 and it’s today that we prepare what the world
will be in 2100. Depending on how we behave, our children and our grandchildren will live
in a livable world or they will live to hate us to death” (Attali, 2006). Today, with this
conference and gathering, we are trying to shape a better future for our children.

I conclude with Rumi: “Make peace with the universe. Take joy in it. It will turn to
gold. Resurrection will be now. Every moment, a new beauty.”
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Abstract

The Principles of Positive Movement

One of the most important problems of our society today is that of having a lifestyle
without peace and safety. Among the factors that threaten social cohesion and peace are
the violation of universal values that establish social peace, or accepting the conduct of
dispute, conflict and disagreement rather than the culture of dialogue, tolerance and
compromise. Since positive language, methods and conduct are not prevailent in the
relationships between people who live in the same society or who live in different societies,
a peaceful society cannot be established. Spending money for military aims or actual wars,
and the socio-economic injustices around the world indicate how the question of peace and
Jjustice is under great threat.

In this paper, we will examine the principles of positive movement, which we think of
as a universal value which provides a great contribution to the establishment of peaceful
society. What is this positive movement and what is its scope? To what extend can positive
movement contribute to the establishment of peaceful relations between people and
societies? Is it an applicable principle? Are there any examples of it lived out in the past or
present day? Most importantly, what are the basic principles of this kind of movement? In
this paper, in light of these questions, we will elaborate on the possibilities and limits of this
movement.

Positive movement is, first of all, the heritage of our culture, sharing common values
with others and doing our best for teaching it to all people. It is also important that, while
striving for this noble aim, we avoid criticizing, rejecting, regarding as a stranger, or
disapproving of the attitudes of others’ ways and matters. The most important foundation of
this movement is to show respect to the attitudes of others, not to attack others’ values, but
to agree on common values and work for common good. In addition to these principles,
there are also other values such as showing tolerance in relation to living with others in

" Prof.Dr., Ondokuz May1s University, Izmir, Turkey, Email:
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peaceful ways, and to their faiths and practices, approaching them empathetically, working
for basic rights and freedoms, striving for establishing socio-economic justice, practicing
self-sacrifice, and having a goal concerning the right to live, not blaming anyone, not
estranging people, avoiding selfishness and groupings, not being jealous about good and
useful work. If these values are held by people and societies in educational settings, it is
hoped that this will greatly contribute to establishing social harmony around the world.
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Giris

Hayatinda baris ve huzuru arayan insan, her donemde korkularin, tehditlerin ve siddet
eylemlerinin hedefi olmustur. Zira savaglar ve catismalar, tarihin ilk donemlerinden bu
giine degin, insanligin ayrilmaz bir parcasidir. Yasadigimiz ¢agin ge¢mise nazaran belirgin
bir farklilik arz ettigi goriiliir. Soyle ki, asrimizda hem bilfiil savas doneminde, hem de
‘sulh’ donemi olarak adlandirilan ‘savas hazirliklari® doneminde yasananlar, gecmisle
kiyaslanmayacak olciide korkung boyutlara ulagmustir. Bir arastirmaya gére, MO. 3 bin
yilindan bu giine degin yapilan savaslarda dlen insanlarin % 73’iinden daha fazlasi, 20.
yiizyildaki savaslarda hayatini kaybetmistir.' Bir baska arastirma sonucuna gére ise, 16-20.
yiizyillar arasindaki 400 yillik zaman diliminde savaglar sebebiyle toplam 40 milyon insan
oldiriiliirken, bu saymin sadece 20. yiizyilda 108 milyon oldugu belirtilmektedir.?
Dolayisiyla giiniimiiz insan1 diine nazaran daha az talihlidir diyebiliriz.

Elbette yasananlar sadece savaslardaki can kaybi ve yikici tesirlerden ibaret degildir.
Bununla birlikte savas hazirliklari i¢in ayrilan ve giin gectikce artan kaynak sarfiyat1 da akil
almaz boyutlara ulagmistir. Bu giin sadece ABD’nin askeri harcamalar i¢in yilda ayirdigi
kaynak miktar1 300 milyar dolardir. Bu miktar, diinyadaki pek ¢ok iilkenin gayri safi milli
gelirinden daha yiiksek bir rakamdir. Yapilan bir arastirmaya gore, gelismis iilkeler, 1993
yili itibariyle diinyada yasayan 2 milyar insanin bir yillik gelirine esit miktarda askeri
harcamalar i¢in kaynak ayirmiglardir. Dahasi bu giin ortalama iilkelerin gayri safi milli
gelirlerinin % 5-6’sin1 askeri harcamalara ayirdiklari goriiliir. Bu demektir ki, halihazirda
muhtemel savaslar i¢in dakikada 1 milyon 900 bin dolar para harcanmaktadir.® Isin daha da
distindiirici boyutu, bu harcamalardan en ¢ok etkilenen iilkelerin basinda, temel
ihtiyaglarini bile karsilamakta giicliik ceken geri kalmus tilkeler gelmektedir.

Bu askeri harcamalar, iilkeler arasindaki sosyo-ekonomik adaletsizlikleri de dogrudan
etkilemektedir. Ekonomik kaynaklarin kullanimu itibariyle bu giin diine nazaran daha biiyiik
bir adaletsizlik yasandig1 agiktir. Nitekim bu giin gelismis bazi iilkelerde kisi basina diisen
milli gelir 30 bin dolar iken, bu rakam geri kalmis {ilkelerde sadece 355 dolar
seviyesindedir. Daha iki asir 6ncesine kadar, Endiistri Devrimi yasanmadan once hayat
standartlar1 diinyanin bircok bolgesinde asagi yukart ayni diizeyde iken, bu giin bu oran
kiyaslanamayacak boyutlara ulagmistir. Diinya Ol¢eginde bu diizeydeki gelir dagilimi
adaletsizligi, insanligin tabii hayatini tehdit eder hale gelmistir. Soyle ki, bu giin aglik ve
yetersiz beslenmeden dolayr olen insanlarin sayisi, savaslarda olen insanlardan daha
fazladir. Glinlimiizde aglik ve kotii beslenme sebebiyle iki giinde 6len c¢ocuk sayisi,
Hirogima’ya atilan atom bombalarinda 6len insan sayisina esittir. Dolayisiyla yasanan
savaglar ve sosyo-ekonomik adaletsizlik, diinya insanliginin hem baris insasina, hem de

! Mustafa Kéylii, “Barws Egitimi ve Islam”, Din Egitiminde Cagdas Konular, Dem Yay.,
istanbul, 2014, 5.203.

2 Koyli, “Baris Egitimi ve Islam”, s.204.

3 Koylii, a.y.
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sosyal adaletin tesisine ne denli ihtiyag hissettigini gostermektedir. O halde bunu saglamak
miimkiin miidiir, miimkiinse bu nasil ger¢eklesecektir?

Bu tebligimizde, toplumsal baris ve sosyal adaletin tesisine dogrudan katk: saglayacak
bir prensipten soz etmek istiyoruz. ‘Miispet hareket’ diye ifade ettigimiz bu prensip, dnce
ne manaya gelmektedir? Sosyal baris1 saglamada ne Olciide katki saglayacaktir? Miispet
hareket prensibini uygulama imkani var midir, gegmiste ve giinlimiizde uygulanmig midir?
Miispet hareket prensibi hangi temel dinamikler iizerine kuruludur? Iste bu gibi sorular, bu
teblig ¢ercevesinde cevaplandirilmaya ¢alisilacaktir.

Miispet Hareket Nedir?

‘Miispet’, kelime anlamu itibariyle, faydali, isabetli ve dogru oldugu ispat edilmis,
ortaya konulmus, istifadeye sunulmus olan demektir. Dolayisiyla duyguda, diisiincede,
sozde, tavir ve davranislarda faydali oldugu sabit olan her sey bu kelimenin kapsamina
girmektedir. ‘Miispet hareket’ ise, her haliikkarda yapici, imar edici, eksiklikleri onarict
pozitif bir tavir sergilemek; yikan, yok eden, tahrip eden islerle mesgul olmamak manasina
gelir. Miispet hareketin zitti ise, menfi harekettir. Menfi, nefyedilmis, siirgiin edilmis,
ortadan kaldirilmig, yok edilmis manalarina gelmektedir. Miispet olan, baris, dostluk,
kardeslik, anlagma, uzlasma, yardimlasma ve imar iken, menfi ise savas, diismanlik,
anlagmazlik, kavga, catisma ve tahriptir. Kisaca, biitiin hayirlar ve giizellikler miispet,
bunlarin zitlar1 ise menfidir. Mispetler de, menfiler de sayisiz denilecek kadar goktur.

Miispet hareket, diisiince ve fikirden ¢ok aksiyon ve faaliyete 6zgii bir terimdir. Bunda
davranis ve fiill olana vurgu vardir. Miispet hareket, toplumda asayis, diizen, emniyet ve
giiveni saglamaya yonelik davranis ve faaliyetlerdir. Ayni seklide insan fitratina uygun
olan, kalbe huzur veren, vicdanin onayladigi ve insanlarin sevip dvgiliyle bahsettikleri
davranislar da miispet hareket kapsamindadir. Miispet hareket, bir tepki hareketi degildir.
Bagkalarma sozlii veya fiill olarak cevap vermek, misliyle mukabelede bulunmak bu
hareketin maksadina uygun degildir.

‘Miispet hareket’ kavrami, Bedilizzaman Said Nursi ve M. Fethullah Giilen’in
eserlerinde ve disiince diinyasinda daha &6zel bir mana kazanmistir. Bedilizzaman bu
kavramdan bahsederken soyle der: “Bizim vazifemiz, miispet hareket etmektir. Menfi
hareket degildir. Hakk’in rizasmma gore iman hizmeti yapmak, fakat ilahi vazifeye
karigmamaktir. Bizler toplumda asayis ve diizeni saglayacak olan bu miispet iman
hizmetinde yasayacagimiz her bir sikintiya karsi sabir ve siikiirle miikellef kilindik.” O bu
tavrinin toplumda huzur ve giivenin saglanmasina matuf oldugunu belirterek, bunun biiytik
bir fedakarlik gerektirdigine de soyle isaret eder: ““...Otuz senedir miispet hareket edip
menfilige bulasmamak ve kudsi vazifeye karigmamak i¢in (hakkim oldugu halde) bana
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kars1 yapilan muamelelere hep sabir ve riza ile mukabele ettim.”*

Asrin miitefekkirlerinden Fethullah Giilen Hocaefendi de barig ve asayisin biiylik
onem tagidig giinlimiiz sartlarinda, miispet hareket kavrami etrafinda insa edilecek bir barig
ortaminin her zaman miimkiin olacagina vurgu yapmustir. Ona goére “miispet hareket,
insanin, ‘Benim yolum, hizmet metodum giizeldir’ duygu ve diigiincesiyle mesleginin
muhabbetiyle yasamast ve asla gonliinde bagkalarma adavete yer vermemesidir.”
Dolayistyla kendi takip ettigi yasanti tarzina ve benimsedigi meslegine bagliligini canli
tutup, onun sevgisini baska goniillere duyurmak yerine, baskalarinin yolunu tahrip etmekle
mesgul olan bir insan, miispet degil menfi hareket ediyor demektir. Bu kimse giinah isliyor,
baskalarina diismanlikla yasiyor ve haddizatinda kendi meslegine zarar veriyor demektir.’

Miispet hareket kavraminin banisi ve takipgisi olan bu iki miitefekkir, bu hareket
tarzinin hangi ¢erceve ve hedefler etrafinda 6rgiilendigine dair de agiklamalar yapmislardir.
Ustad Bediiizzaman’in kullandig1 kavramlar ve tespitleri cercevesinde miispet hareketin
kavl-i leyin, sabir, tahammiil, miisamaha ve sefkat gibi kavramlara istinat ettigi goriiliirken,
Giilen’in bunlara yeni bazi agilimlar kazandirdigr ve bunlara ilaveten ‘yasatma ideali,
beklentisizlik, adanmis ruhlar, mesuliyet ahlaki, konuma saygi, vicdan genisligi, ila-y1
kelimetullah, kalplerin sultanligi, sulh adacigi, muhabbet fedaileri, yeryiizii mirasgilar1 ve
cemaat enaniyeti’ gibi kavramlari da bunlara dahil ettigi goriiliir.

Miispet Hareketin Temel Dinamikleri

Ferdi ve toplumsal hayatin baris ekseninde seyredebilmesi igin miispet hareket
tarzinin ne kadar elzem oldugu muhakkaktir. Zira bu hareket tarzi, kavga, catisma,
bedbinlik ve toplumu gerginlige sevk edebilecek her tiirlii tavir ve davranistan kaginmayi1
esas alir. Dahiyane vasif ve kabiliyetleri olan bir insan, toplumla uyumlu bir iligkiye
girmedikce, ondan istifade etmek miimkiin olmayacaktir. Dolayisiyla miispet hareketin en
temel esasi, toplumla barisik bir ideal insan portresine dayali olmasidir.

Miispet hareketi ayakta tutan temel esaslar nelerdir? Kisa ve 6z olarak ifade etmek
gerekirse, fertlerin ve toplumlarin insanligin gelecegine dair mefkirelerini ‘yaratilani
Yaratan’dan Otiirii sevme’ anlayisiyla ilmek ilmek dokumalari, muhabbet ve kardeslik
hissiyatini iradi boyutuyla hayata tasimalari, diinyanin cazibesine kapilarak sadece kendi
yasantisini degil baskalarini yasatarak hakka terciman olmaya ¢alismalart ve fedakdrlik
hislerini hep canli tutmalari, yapilan iyilik ve giizellikleri kazandirma girisimlerinde
Hakk’in hatir1 ve rizasindan bagka bir beklentiye girmemeleri ve adanmuslik duygusuyla
yasamalari, bagkalartyla birlikte yasamanin konuma saygili ve miisamahali olmay1
gerektigini bilmeleri, meslek ve mesrebinin muhabbetiyle yasarken bunu cemaat enaniyeti
boyutuna tasimamay1 ve hep empatili olmay1 hedeflemeleri, kullandiklar1 dil ve iislubu

* Beditizzaman Said Nursi, Emirdag Lahikas:, Sahdamar yay., istanbul, 2007, 11/221
(Sadelestirerek). A
> M.Fethullah Giilen, Kendi [klimiz (Prizma-5), Nil Yay., izmir, 2007, s.218.
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azami itina gostererek se¢meleri, kirmamayi, incinse de incitmemeyi ve kavi-i leyin bir
tislubu tercih etmeleri, diisiince ve aksiyonlarint gergeklestirirken radikallikten ve siddet
egilimli olmaktan kagmmalari miispet hareket adina esas alinmasi gereken en temel
ilkelerdir. Bu ilkeleri ana ¢izgileri etrafinda agiklamak istiyoruz.

1) Muhabbet Fedaisi Olmak

Muhabbet; sevgi, kalbi aldka, herhangi bir seye veya herhangi birine diigkiinliik
manalarina gelir. Kainatin mayast ve insan yaratilisindaki en biiyiik hikmet, muhabbettir.
Muhabbet, kiinatin varlik sebebidir. Insan, kainat agacinin hem g¢ekirdegi, hem biitiin
Ozelliklerini kendinde barindiran meyvesi olmakla, kainati kusatacak bir muhabbet, bu
meyvenin ¢ekirdegi olan kalbine yerlestirilmistir. Haddizatinda din de muhabbettir;
muhabbet temeline kuruludur. Sevgi 6yle bir iksirdir ki, Allah, insanlar1 birbirine baglama
konusunda sevgiden daha giiglii bir irtibat unsuru, bir zincir yaratmamustir. Aslinda diinya,
kohne bir harabeden ibarettir, onu taptaze ve canlt kilan sevgidir. Sevginin otagi sayilan
goniil onun sayesinde kiymetler {istii kiymete ulasmustir. Tarih sahittir ki, sevgi ve
muhabbet sancaginin dalgalandig1 kaleler, kan dokiilmeden fethedilmislerdir.®

Baris insasimin temelinde de muhabbet ve sevgiyle insanlart kucaklamak vardir.
Diinyaya barig getirmeyi hedefleyenler, oncelikle kendilerini diizeltmeli; iglerini kinden,
nefretten, kiskangliktan; diglarini da her tiirlii uygunsuz davranislardan temiz tutmalidirlar
ki gevreye giizel bir ornek teskil edebilsinler. Kendi igini kontrol edememis, nefsiyle
savagamamis, duygu alemini fethedememis kimselerin etraflarina génderecekleri mesajlar,
ne kadar parlak olursa olsun, ruhlarda heyecan uyaramayacak, uyarsa da siirekli bir tesir
birakamayacaktir. Dolayisiyla gelecegin aydinlik ve mesut diinyalarini ancak muhabbetle
sahlanmis sevgi kahramanlari, muhabbet fedaileri insa edecektir.’

Asrin biiyiik miitefekkiri Ustad Bediiizzaman “Biz muhabbet fedaileriyiz, husumete
vaktimiz yoktur” der.® Bu prensip, islam dininin herkes i¢in ¢ok onemli gordiigii bir
diisturdur. Bugiin buna her ne kadar farkli kiiltiirler sahip ¢ikiyor olsa da, sevgi ve
muhabbetin hakiki sahipleri yine Islam’in 6ziindeki sevgiyi kesfedip yasayanlar ve
gbsterenlerdir. Insan1 sevmenin askin boyutundan bahseden Giilen’in de hakli olarak
belirttigi gibi, ‘Gelecek asir, sevgi ve diyalogun nesv ii nema buldugu bir muhabbet asri
olacaktir. Diismanliklar biiylik ekseriyetle yok edilecek ve her taraf sevgi ve hosgoriiyle
tilllenecektir. Hususiyle diinyanin globallestigi bir donemde bunun ger¢eklesmesi hig¢ de
uzak bir ihtimal degildir.”’

Bu giin binbir fenaligin kol gezdigi savasa, kavga ve catismalara odaklanmis
diinyamizda, her zaman temiz kalabilmis, giizellik ve cazibesini her daim koruyabilmis bir

® Giilen, Isigin Goriindiigii Ufuk (Cag ve Nesil-7), Nil Yay., izmir, 2010, 5.47.
7 Giilen, Ol¢ii veya Yoldaki Isiklar, Nil Yay., izmir, 2007, 5.230.

¥ Bediiizzaman, Tarihce-i Hayat, Sahdamar Yay., Istanbul, 2007, s.54.

? Giilen, Fasildan Fasila-2, Nil Yay., izmir, 2007, s. 157.
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sey varsa o da sevgidir. Diinyada hi¢bir millet ve higbir toplumda ondan daha gergek ve
daha kalic1 bir sey yoktur. Sevginin kapilari her zaman biitiin olumsuzluklara kapalidir.
Bugtline kadar, biitiiniiyle kine, nefrete ve diismanliga kilitlenmis insanlardan baskasi da ona
kars1 koymay1, onunla savasmay1 diisinmemistir. Esasen bu gibi sevgiden mahrum ruhlarla
basa ¢ikmanin yegane iksiri de yine sevgidir. Diinyevi zenginliklerin tesir alaninin disinda
nice problemler vardir ki, sevginin biiyiilii anahtarindan bagka higbir seyle ¢oziilememistir.
Su bir gergektir ki, diinyada higbir degerin, sevgiye karsi koymasi ve onunla rekabet
edebilmesi miimkiin degildir. Bugiine kadar seytanin en tehlikeli oyunlarini bosa ¢ikaran bir
biiyli varsa o da sevgidir. Tarihte Peygamberler; firavun ve nemrutlarin azginlik ve 6fke
ateslerini hep sevginin o biiyiilii atmosferinde séndiirmiislerdir. "

Insanin insanlar1 sevip cevresine aldka duymasi, hatta biitin varligi sefkatle
kucaklayabilmesi, kendisiyle barisik olmasina, kendi mahiyetini kesfedip Yaraticistyla olan
miinasebetini duymasina baglidir. Peygamber beyani olarak nakledilen “Mii’'min mii’minin
aynasidir”'! soziinii, daha da genisletip “insan insamin aynasidir” seklindeki ifadeyi bu
baglamda degerlendirebiliriz. Iste bu inceligi sezebilen bir insan, tipk1t Mevlana gibi, “Gel,
gel aramiza katil; biz Hakk’a goniil vermis ask insanlartyiz! Gel gel bize katil da sevgi
kapisindan igeriye giriver ve evimizde bizimle beraber otur... Gel birbirimizle igten
konusalim.. (goniillerimizle sarmas-dolag olalim da) kulaklardan, gozlerden gizli
konusalim... Giiller gibi dudaksiz ve sessiz giiliiselim.. Tipki diistince gibi dudaksiz-dilsiz
gorliselim.. Mademki hepimiz biriz, birbirimize dilsiz-dudaksiz goniilden seslenelim..
Mademki ellerimiz kenetli, gel bu halden bahisler agalim; El-ayak, goniil hareketlerini daha
iyi anlar, dyle ise gel dilimizi tutalim, titreyen goniillerimizle konusalim..”'? der ve bir
muhabbet fedaisi gibi goniil dilinden beser ufkuna nameler sunar.

2) Yasatma Ideali (Fedakarhk)

Fedakarlik, insanin nefsi, mali, onuru hatta izzeti adina bir kisim seylerden
vazgeg¢mesi, onlar1 daha ulvi ve yiice hakikatlere feda etmesi demektir. Miispet hareket de,
toplum ve insanlik adma kendi yasama zevklerinden fedakarlik yapan, bir anlamda
baskalar1 i¢in yasayan ideal insan modelini esas alir. Ancak boylesi bir insan, her alanda
miispet hareketi esas alip gelistirebilir. Bu toplumsal modeli temel alan Gtilen’e gore de,
barisa odaklanmus insanlar i¢in fedakarlik ve digergdmlik vazgecilmez bir esastir: “Insanlart
aydinlatma yolunda kosanlar, hep onlarin saadetleri i¢in ¢irpinip duranlar, hayatin ¢esitli
ugurumlarinda onlara el uzatanlar, kendilerini idrak etmis dyle ylice ruhlardir ki, bunlar,
icinde yasadiklart cemiyetin koruyucu melekleri gibi, toplumu saran musibetlerle
pengelesir, firtinalart gégiisler, yanginlarin {izerine yiiriir ve muhtemel sarsintilar karsisinda

' Giilen, Kalbin Soluklari, Nil Yay., Istanbul, 2009, s. 81.
" Ebii Davud, Edeb 49; Tirmizi, Birr 18.
12 Mevlana Celaledin Rami, Divdn-1 Kebir,
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daima tetikte bekler dururlar.”'"

Miispet hareketin en 6nemli unsurlarindan biri de, ‘yasatma zevkiyle yasamaktan
vazgecme’ anlamina gelen digergdmlikdir. Fedakarlik, hasbilik ve digergamlik duygular
ile gonlii dopdolu olan fertler ve bdyle fertlerden olusan bir topluluk meydana gelmedikge,
bir toplumun ve milletin ciddi manada dirilmesi miimkiin degildir. Tarihte hayatlarin
yasatmaya adamis kutsiler, hep bu hasbilik ve fedakarlik sebebiyle ayakta kalmis, dirilik
soluklamislardir. Nitekim asr-1 saadette yasanan hayatin en diriltici yoniiniin de bu haslet
oldugu goriiliir. Allah Resdlii (sas) diinya mali adina geride bir sey birakmadigi gibi, Hz.
Ebu Bekir’in de, vefatinda taksim edilecek miras1 yoktur. Hz. Omer ise, vefatina sebep olan
hanger darbesini aldig1 zaman, ‘bakin bakalim, malim borcumu ddeyecek mi? Odemezse
Adiyy ogullarindan, onlarda da yoksa Kureys’ten bor¢ alip 06deyin’ vasiyetinde
bulunmustu.*

Dolayistyla insanin Hakk katindaki yiiceligi, mefkaresi ugruna gosterdigi gayret ve
himmetinin yiiceligiyle o6l¢iilir. Himmet yiiceliginin en bariz emaresi ise, insanin,
baskalarinin mutlulugu adina sahsi haz ve zevklerinden fedakarlikta bulunmasidir.
Toplumun huzur ve seldmeti ugruna, haysiyet ve serefini ayaklar altina almak, hatta
haykirmasi gereken yerlerde dahi 6fkesini yutarak dayanmasini bilmek, sahsi saadetinin
konu oldugu her yerde isteklerine mani olmaktan daha biiyiik bir fedakarlik tasavvur
edilemez. Hakkin hatirini ali bilerek sahsina ait maddi manevi kazanimlarindan vazgegip
cemiyet hesabina kazanilacak olan neticelere odaklanmak barisin ikame edilmesi adina
muhtesem bir ruh yiiceligidir.

Fedakarlik ve digergamlik hissiyatini en yiiksek seviyede temsil eden ruhlarin gergek
manada diriltici soluklara sahip olacagi vurgusunu yapan Fethullah Giilen’e gore de,
“Sadece kendini diigiinen, ya hi¢ insan degildir veya eksik bir varliktir. Gergek insanliga
giden yol, baskalarin diisiiniirken gerektiginde kendini ihmal etmekten geger. Insan, kendi
ayiplart karsisinda savci, baskalarinin kusurlart karsisinda da, onlar hesabma avukat
olmalidir. Olgun insan ve gercek dost, Cehennem’den ¢ikista ve Cennet’e giriste bile
‘buyurun’ demesini bilendir. Hakiki insan, sartlar ne olursa olsun, kendi kovasina siit
sagarken, baskalarinin kovasini da bos birakmaz.”"

Yiice bir hedefe odaklanmis insan, bu ugurda ne kadar fedakarlik yaparsa yapsin,
onun yaptig1 bu fedakarliklar akil ve mantik 6l¢iilerine aykir: degildir. Bu konuda 6l¢iiniin
nasil olmast gerektigine isaret sadedinde saadet asrindan Hasanu’l-Basri’nin sahabe
hakkinda sdylediklerine kulak vermek gerekir. O diyor ki: “Siz ashab1 gorseydiniz onlara
‘deli’ derdiniz. Onlar da sizi gorseydi ‘Bunlar Miisliiman m1?” diye tereddiit yasarlard1.”'®
Dolayistyla bizim diisiince diinyamiza gére bu fedakarlik anlayisi gayet tabiidir ve buna
gore akilli insan, hak yolunda her seyini vermeye amade olan insandir.

13 Giilen, Olcii veya Yoldaki Isiklar, $.230.

% Giilen, Ikindi yagmurlar: (Kurik Testi-5), Nil Yay., istanbul, 2010, s. 334.
'3 Giilen, Olgii veya Yoldaki Isiklar, s.136.

'S Ebu Nuaym, Hilyetii'l-Evliyd, 11/152.
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3) Beklentisizlik ve Adanmishk

Miispet hareket anlayisinin bir baska temel dinamigi de yapilan faaliyetler ve
fedakarliklar karsisinda herhangi bir beklentiye girmemek, bir iicret istememek, karsiligini
sadece Allah’tan beklemektir. Beklentisizlik, Peygamberlik yolunun bir siaridir. Hakkin
baskalarina da ulagtirilmasi i¢in ¢ok ¢aligma, siirekli kosturma, sa’yu gayret gosterme,
zahmet c¢ekip mesakkatlere katlanma, hayat1 degersiz goriip otelere odaklanma fakat biitiin
bunlara bedel hi¢bir sey istememe, Peygamberlik mesleginin en temel hususiyetidir.
Kur’an-1 Kerim’de bu husustan bahsedilirken, peygamberler tek tek sayilarak her birinin
hep ayn1 ciimleyi tekrar ettikleri ve aslinda bu soziin biitiin peygamberlere has ayn1 duygu
ve diisiinceyi yansittigi ifade edilmektedir. Hepsinden yiikselen ses, “Bu hizmetten dolay
sizden hichir iicret istemiyorum. Benim iicretimi verecek olan ancak Rabbiildlemin’dir”"
sadast olmustur. Resllii Ekrem’e (sas), “De ki: Sizden bu hizmetim igin hichbir iicret
istemiyorum, malmiz sizin olsun! Benim iicretim yalniz Allah’a aittir ve O, her seye
sahittir.”"® buyrulurken de, niibiivvetin bu ulvi yonii nazara verilmistir.

Dolayistyla miispet hareket insani, adanmiglik hissiyatiyla yaptigt kudsi vazife
karsiliginda hicbir iicret talep etmez. Boylesi bir iicret beklentisine girmek, ister maddi
isterse manevi olsun, mutlak surette igin ihlas ve samimiyetine gdlge diisiiriir. Samimiyetle
yapilmayan isin de baskalar1 {izerinde tesir icra etmesi ¢cogu zaman imkansizdir. Ustad
Bediilizzaman, sirf bu sebepten dolayi etrafinda kendisine destek olan en yakin dostlarindan
bile hediye kabul etmemis, bunun sebebini agiklarken de Peygamber meslegine vurgu
yapmustir. Konuyla alakali olarak Yasin suresinde anlatilan ve beklentisizlige dikkat ¢ekilen
hadiseyi yad eder: Hz. Mesih’in havarilerinin hapsedildigini duyan Habib-i Neccar adli bir
sahis kosarak El¢i’nin yanina gelir ve ilgililere hitaben, “Kendileri hidayette olan ve sizden
de hichir iicret istemeyen bu insanlara uyun”" der. Kur’dn bu ayetle, kendisini
mefkiresine adamig bir temsil insaninin iki temel &zelligini nazara vermektedir: Birincisi,
tebligcinin once kendisinin dogru yolda olmast; ikincisi ise, yaptig1 vazife karsiliginda
kimseden bir sey istememesidir.*

Toplumun 1slahi, huzur ve siikiinu gibi yiice bir gayeye odaklanmis miispet hareket
insani, peygamberane bir gorev yaptigini unutmamalidir. Bu vazifeyi peygamberler ve her
devirde onlarin meslegini temsil edenler iicretsiz yapmuslardir. Oyleyse, bu yolun
yolcularina da kiilfet ve hizmet aninda one c¢ikip c¢alismak, ticret ve maddi-manevi
hazlardan istifade anlarinda en geride durup kendini unutturmak icap eder. Zira boylesi
ylice bir meslegin esast durumundaki sefkat de bunu gerektirir; sefkatte hicbir karsilik
beklememek esastir. Ustad Bediiizzaman da, “Bu diinya, hizmet yurdudur; iicret ve miikafat
alma yeri degildir. Buradaki faaliyetlerin ve hizmetlerin iicretleri berzahta ve ahirettedir;

17 Suard, 26/109,127,145,164,180.

'8 Sebe', 34/47.

" Yasin, 36/21.

2 Giilen, Ikindi yagmurlart (Kirik Testi-5), s.80.
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onlar ancak orada meyve verir” der.”' Oyleyse, ahirette meyve verecek amellerin
neticelerini diinyada istememek gerektir. Eger burada verilirse, o zaman da, memnun olarak
degil, mahzunane ve temkinle kabul edilmelidir. Ciinkii Cennetin meyvelerini, bu diinyada
fani bir surette yemek, akil kar1 degildir. Hatta kesif, keramet ve ruhani zevkler de bir ¢esit
iicrettir. Bunlar da beklenmemeli, istemeden verilince de gizlenmeli; gurur ve kibre degil
siikiir ve ubudiyette derinlesmeye vesile edilmelidir.”

4) Dil ve Uslup Nezaheti (Kavl-i Leyyin)

Miispet hareket tarzinin en temel prensiplerinden biri de, nezaketli, yumusak, sefkatli,
kin ve nefret barindirmayan, 6tekilestirmeyen, nezih bir dil ve iisluba sahip olmaktir. Dil,
insana bahsedilmis hem en biiyiik nimetlerden, hem de potansiyel olarak insanin en biiyiik
kayip vasitasidir. Dil, bazen rahmet, bazen de bela ve musibettir. Iyiye, dogruya, baris ve
huzura hizmet i¢in kullanildig: siirece, insani yiicelten, yiikselten, beseri kemalata ¢ikaran
bir uzuvdur; ancak serre acik oldugu takdirde de, batiran, algaltan ve sefil bir duruma
diistiren bir organdir. Dilin kullanimi, ayn1 zamanda tislubu da belirleyici bir husustur.
Diistlince, s6z, beyan, tavir ve davranigta belli disiplinlere bagl olarak takip edilen yol,
metod ve tarz demek olan {islip, meselelerin zamana, sartlara, muhatap ve konjonktiire
gore nasil ve ne sekilde icra ve ifade edilmesi gerekiyorsa, ona gore icra ve ifade
edilmesidir. Dolayisiyla iislip, sadece s6zle maksadi beyan i¢in ortaya konan usil ve tarz
demek degil; aksine insanin her hal, durus ve hareketindeki yaklasim tarzi ve eda
keyfiyetini ihtiva eden kapsamli, cok boyutlu ve ¢ok yonlii bir mefhumdur. >

Toplumsal bariga hizmet edecek bir tavrin ne kadar miispet bir dil ve tisluba muhtag
oldugu aciktir. Insanlar, genelde maksadim rahat ifade etmekte, giizel konusmaktadir.
Ancak dil ve tislubun bariga katki saglayabilmesi i¢in herkesce kabul gérecek evrensel bir
yaklasimi esas almasi gerekir. Bu ise belli prensiplerin dne ¢ikartilmasini; miinakasa
konusu olabilecek, yadirganip yanlis anlasilabilecek hususlarin s6z konusu edilmemesini
lizumlu kilmaktadir. Elbette ki bu, farkli goriinlip kendini farkli ifade ederek insanlar1
aldatmak demek degildir. Belki baskalarinin farkliligina deger verme, kendi farkliliklari
i¢ginde onlart kabullenme ve o kabul ve saygi iginde farkliliklara goére davranma,
meseleleri dyle bir eda ve islupla ortaya koyma demektir.

Kendi ¢caginda barisin sesi ve solugu olmus, giiniimiizde de hala yankisi devam eden
bliyiik diisiiniir Hz. Mevlana’nin hayati ve tavirlar1 konumuz agisindan giizel misallerle
doludur. Asirlardir sinelere hakkin diriltici soluklarini iifleyen Mevlana, kucaklayict bir
dil ve tslap insanidir. Yunus Emre de, ayn1 yolun yolcusu olarak “Dovene elsiz, sdvene

2! Beditizzaman, Mektiibdt (Yirmi Dokuzuncu Mektup), Sahdamar Yay., Istanbul, 2007,
s.507 (Sadelestirerek).

22 Giilen, Ikindi yagmurlart (Kirik Testi-5), $.85-86.

3 Giilen, Kalp Ibresi (Kirik Testi-9), s.174.
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dilsiz ve kalb kirana karsi da goniilsiiz yasama” fslibunu tercih etmistir. Asrin
miitefekkiri Ustad Bediiizzaman da bu hususa sdyle isaret eder: “Risale-i Nur’un meslegi,
nezihane, nazikane, kavl-i leyindir.”** Bu biiyilk zatlar, boylesi hil ve tavirlarin
referansini Islimi esas ve disiplinlerden almustir. Zira Islam, “kotiiliikleri iyilikle
savmayr”,” hak ve hakikate davet igin firavunun karsisina ¢ikildigida dahi kavl-i leyyin
(yumusak s6z ve hal) yolunu emir ve tavsiye etmektedir. Allah (c.c.) Hz. Musa’ya (a.s.)
hitaben: “Ona yumusak séz soyle, belki diigiiniir ve dirperir.”*® diyor. Bu demektir ki,
muhatap, insanlara yillarca kan kusturan zalim Firavun bile olsa, mesajin hedefe
ulasabilmesi i¢in yumusak soz ve tath dille ifade etmek gerekir. Cilinkii maksat, intikam
almak degil, insanlar1 dogruya davet etmek, kurtulusa ¢agirmaktir. O halde, muhatap kim
olursa olsun, miispet hareket i¢in yumusaklik ve miisamaha vazgecilmez sartlardir.

Dil ve iislubun itina ile segilmesi gerektigine dair bu hakikati sahislar planinda ele
aldigimiz gibi, devletler planinda da ele alabiliriz. Meseld Amerika, Ingiltere ve Almanya
gibi tilkelerden bahsederken, yeterince 6zen gostermeden sert bir tislup kullanmis olabiliriz.
Ancak sunu hicbir zaman hatirdan c¢ikarmamak gerekir ki, ileride oralara kadar gidip
Amerikalilarla, ingilizlerle, Almanlarla diyalog kurmak veya bazi gercekleri anlatmak,
bazen de dini duygu ve diigiinceleri aktarmak gibi bir miispet hareket plani varsa, daha
bugiinden sertligi bir tarafa birakip, kullanilacak iislubu iyi tespit etmek gerekir.”’ iste,
miispet tavra kilitlenmis bir hakikat eri, kullandig1 dil, beyan ve iislubun tesirini mutlaka
g0z oniinde bulundurmali, daima dilin yapici ve pozitif yanini kullanmali, sarici ve onarici
tarafinda yer almali, yikici, menfi ve kirici yaninda olmamalidir. Dolayisiyla mispet
hareket igin oncelikle bunlari temel bir disiplin olarak benimsemek ve sonra da iradi olarak
Oyle davranmaya ¢aligmak gerekir.

5) Konuma Saygi (Miisamaha)

Miispet hareket tarzi, etnik, dini ve kiiltiirel farkliliklar1 kavga ve catigma sebebi
olarak goérmeden birlikte yasayabilmenin en miimkiin yolunun ‘konuma sayg1’
prensibinden gectigini kabul etmektir. insanlik alemine, ‘Biitiin insanlar Adem’in
cocuklaridir; Adem de topraktandir’®® anlayisiyla yaklasildiginda, farkli dini ve kiiltiirel
kimliklerin karsilikli hak ve yilkiimliliiklerine dair miispet ontolojik bir tanimlama da
yapilmis olmaktadir. Buna gore insanlar, Hz. Ali’nin deyimiyle, ‘ya dinde
kardeslerimizdir, ya da yaratilistan hem cinslerimizdir.” Bu anlayisin temelinde, ‘Allah’in
(cc) ahlakiyla ahlaklanmak’? gibi ilahi bir terbiye 6lgiisii vardir. Allah’in af ve magfireti

?* Beditizzaman, Lem alar Yirmi Ugiincii Lem’a, $.220.
25 Bkz. Ra’d, 13/22; Kasas, 28/54.

** Taha, 20/44.

27 Giilen, Prizma-1, Nil Yay., izmir, 2010, s.40.

*8 Ebu Ddvud, Edeb 120.

2% Manstr Ali Nastf, et-Tdcu’I-Cami’, 1/3.
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o denli engindir ki, kullarimin yaptig1 biitiin nankorliiklere, inkarciliklarina ragmen
‘Rahmetim her seyi kusatmistir’*’ fermaniyla higbir ayrim yapmadan onlar1 rahmetiyle
yasatmaya, nimetlerini bahsetmeye devam etmektedir. Ayni anlayisla Allah Restli’niin
(sas) Medine’ye hicretten sonra Yahudileri de icine alacak sekilde Medine halk: arasinda
yaptig1 hukuki ve i¢timal mukavele de, bu hususta O’nun engin miisamahasint gdsteren
kiymetli bir belgedir.

Restlii Ekrem (sas) insanlar1 kendi konumlarinda goriip deger atfetmenin ve saygiyla
yaklasmanin en giizel 6rneklerini sergilemistir. Nitekim O, bir giin Medine’de yoldan bir
Yahudi cenazesi gectigi sirada ayaga kalkar. O esnada yaninda bulunan bir sahabinin ‘Ey
Allah’in Resulii, o Yahudi cenazesidir.” demesine ragmen, hi¢ tavrini bozmadan, ‘Ama o da
bir insan!” diye cevap verir.”' Bununla birlikte Allah Resulii, islim’a sigman hemen herkese
iyi davranmig, onlara ikramda bulunmus ve zimmet akdini kabul edenleri, hukukta
Miisliimanlarla bir tutmus, her firsatta, alemlere rahmet oldugunu®” onlara da hissettirmistir.
Davet ettiklerinde davetlerine icabet etmis® ve hastalarina ziyarette bulunmustur. Gayr-i
Mislimlerden bor¢ para almis, onlara rehin vermis™, onlarla ticaret yapmis ve
Miisliimanlarin himayesi altinda bulunanlar asla zillet yasatmamistir. “Zimmiye eziyet eden,
benden degildir.”*’ buyurarak zimmi hukukunu en ulasilmaz seviyeye ¢ikarmis ve “Ahd-u
zimmetimizde bulunan birisini 6ldiiren, Cennet’in kokusunu duyamaz.”*® fermaniyla
hayatin1 Miisliimanlarin i¢inde gegiren zimmilere yapilan eziyetin Cennet’ten mahrumiyete
sebep olacagi ikazinda bulunmustur. O, bu tavriyla ge¢cmisten giiniimiize higbir hukuki
sistemin, hi¢bir hiimanist diisiincenin ulagamadigi ve ulasamayacagi en yiiksek insani
degerler zirvesini gostermistir.

Diinden bu giine bu medeniyetin diisiince kotlarini tasiyan milletler, kendileri gibi
inanmayan ve yasamayanlari Otekilestirmemis, hep miisamaha gostermis, hosgorii ve
empatili olmanin egsiz 6rneklerini sergilemislerdir. Kusurlara géz yumma, farkliliklara
saygl gosterme, affedilebilecek seyleri affetme, hak ihlali karsisinda bile insani degerlere
saygili kalarak ‘ihkdk-1 hak’ etmeye caligmama, paylagilmasi imkansiz en kaba diistinceler
karsisinda dahi kavl-i leyin iislubunu muhafaza etme enginliginde bir miisamaha anlayist
onemli bir ruh disiplinidir.’” Burada kastedilen hosgdrii, baskalarinin tesirine girerek onlara
iltihak etmek degil, baskalarini kendi konumlarinda kabul ederek, onlarla sulh ekseninde
gecinmesini bilmektir. Bu bir zarurettir, ¢iinkii farkli duygu ve diisiincelere mensup
insanlar, ya birbirleriyle uzlasarak gecinebilmenin yollarini arayacak, ya da birbirlerine
girip stirekli kavga edeceklerdir. Oysa her dénemde birbirinden farkli diisiinen insanlar

0 A’raf, 7/156.

31 Nesdi, Cenaiz 46.

*2 Enbiya stresi, 21/107.

 Buhari, Cizye 7, Tib 55; Ebii Daviid, Diyat 6.

* Buhdri, Rehin 2, Biiyl’ 14; Miislim, Miisakat 124.

% Bkz. Miinavi, Feyzu'l-kadir, 6/19; Aclini, Kesfu l-hafd, 2/342.
38 Buhdri, Diyat 29.

37 Giilen, Yeseren Diisiinceler (Cag ve Nesil-6), $.29.
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olmustur ve olacaktir da. Aslolan bu farkliliklar arasinda fasl-1 miistereklerde bulusarak
uzlasma yollarini aramaktir.

Burada sunu da belirtmeliyiz ki, insanlardan saygi gérmenin ve deger dlgiilerinden
onlar1 da faydalandirmanin tek yolu onlarin anlayislarina, hissiyatlarina ve deger atfettikleri
hususlara saygilt olmaktir. Bizler bu saygiy1 ortaya koyar ve baskalarinin degerlerine
saygilt olursak, onlar da saygiyla mukabelede bulunur ve degerlerimize karsi saygili
davranirlar. Sayet, biz asli esas1 olmayan uydurma sozlerle karalamaya kalkar ve insanlari
stirekli zan altinda tutarsak, onlar1 hem saygisizliga zorlamis, hem de kendi degerlerimizden
mahrum birakmis oluruz. Biz onlara karst belli lgiide agilmaz, muvakkaten dahi olsa
kendimizi onlarin yerine koymaz ve duygularimi idrak etmeye ¢alismazsak, onlara
kendimize dogru bir adim dahi attiramayiz. insani degerler cercevesinde, diinya baris adina
birbirimizden istifade etmemiz, birbirinize yardimci olmamiz ve yasanilir bir diinya
kurmamiz, muhataplarimiza karsi anlayis gostermemize ve biraz empatili olmamiza
baglidir. Bu husus, hem birlikte yasadigimiz insanlarla, hem de farkli inan¢ ve kiiltiirlere
mensup insanlarla anlasip uzlasabilme zaviyesinden fevkalade gegerli ve ¢ok onemlidir.

6) Cemaat Enaniyetinden Kacinma (Empati)

Insanlarin bir arada baris ve uzlast icerisinde yasamalarinin bir bagka temel dinamigi
de, istiinlik tutkusu ve enaniyet duygularindan siyrilip kendisini basgkasinin yerine
koyabilme, empati kurabilme erdemine sahip olabilmektir. Dolayisiyla kendimizi
baskasiin yerine koyup, o, nelerden hoslaniyorlarsa, ayni seylerden bizim de hosnut
olacagimiz1 diisiinmek yani empati yaparak muhatabimizi anlamaya g¢alismak mispet
hareket tarz1 icin biiyiik 6nem arz eder. Bu yaklasimin temelini, Islam’in engin sefkat ve
muhabbet eksenli ahlak anlayisinda gérmekteyiz. Bu ahlak anlayisinda, giiniimiiz modern
ahlak anlayiglarinda oldugu gibi, ‘Gteki’ yoktur; kardeslik ve empati vardir. Nitekim
Kur’an-1 Kerim’de bu anlayis vasiflandirilirken ‘taslar: birbirine kenetlenmis bir bina 39
benzetmesiyle ifade edilmis, bir hadis-i serifte ise, ‘tek bir viicudun birbirleriyle uyum
icindeki uzuvlari™ olarak degerlendirilmistir. Ayrica Kur’an’da isar ufkuna isaret eden
“Kendileri zaruret icinde bulunsalar bile, (kardeslerini) kendilerine tercih ederler”*' ayeti
de kendisini bagkasinin yerine koymanin bir bagska buudunu beyan etmektedir. Allah
Resuliiniin “Kendin i¢in istedigini, kardesin igin istemedik¢e (kamil) mii’min olamazsin 4
buyrugu da, bu giizel hasletin herkeste olmasi1 gerektigine isaret etmektedir.

Kendini baskasinin yerine koyabilecek kadar civanmertlik ve digergamlik hasletinin
yaninda, bir de kendinden baska kimseyi diisinmeyen, sadece kendisi i¢in yasayan hodbin,

% Giilen, Vuslat Mustusu (Kirik Testi-8), s.29-30.
¥ Saf, 61/4.

0 Buhari, Edeb 27; Miislim, Birr 66.

*! Hasr, 59/9.

2 Buhari, iman 7; Miislim, fman 71.
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egoist ve gurur abidesi sahsiyetler de vardir ki, bu kisiler miispet hareketi hazmedemeyen,
baskalariyla sulh icinde yasama sorumlulugu tasimayan bir kisilik &zelligi sergilerler.
Bunlarin tasidigi enaniyet hasleti, kendine diiskiinliik, sadece kendini diisiinme, her isini
kendi sahsi cikarlarma bagli gotiirme, her faaliyetini bencillik miilahazasina baglama gibi
bir ruh hastaliinin unvanidir. Bu tipler, kendi heva ve heveslerine 6ylesine kilitlidirler ki,
kendilerinden bagkasii gérmez, kendi hayalleri disinda higbir sey bilmez, kimseyi sevimez
ve hayirla da yad etmezler. Kendilerini insani fazilet ve meziyetlerin merkezine oturttuklari
icin her karst miidahale hissiyle gergin ve kavgaya hazir bir halleri vardir. Ayrica bunlar
arasinda kendine asik ve taparcasina bagli bir kisim narsisler bulunmaktadir ki, bunlar tipki
¢ocuklar gibi, gordiikleri her seye sahip olmak ve baskalarina ait seyleri elde etmek i¢in ¢ok
stk kavgaya tutusur ve siirekli baskalariyla hir-giir ¢ikarirlar.*

Kendilerini enaniyet sarmalina kaptirmig bencil ruhlarda igtimai sorumluluk hissi hig
gelismemistir; onlar her zaman heva ve heveslerine gore davranirlar. Olabildigine kibirli ve
gururludurlar; herkesi hafife alir ve hep tepeden bakarlar. Bir de bu hasta ruhlar,
cevrelerindeki insanlar tarafindan alkiglaniyor, ferdi bencillikleri herhangi bir cemaate
mensubiyetle besleniyorsa, bencillikleri daha bir derinlesir, nemrutlasir ve akla-hayale
gelmedik fenaliklara sebebiyet verebilirler. Firavun bdyle bir ruh héletiyle “Ben sizin en
yiice rabbinizim.”*" sozleriyle haddi asmus, bir baskast “Ben de ihya eder ve ben de
oldiiriiriim.”* deme hezeyamna kapilmis; bir digeri ise “Ben bu serveti kendi imkdn ve
kendi bilgimle elde ettim.”*® diyebilme inkarcihigina diismiistiir. Giintimiizde ise, enaniyet
her zamankinden daha fazladir. Bencillik o kadar yaygindir ki, cogu insanlar, Allah’in (cc)
latuflarini bile enaniyetleri hesabina kullanmakta ve onlari benligi besleyen birer unsur gibi
algilamaktadir. Dolayisiyla da kullarin ruhen yiikselmelerine vesile olabilecek nimetler,
helake gotiiren birer tuzak halini almaktadir.*’

Mispet hareketi engelleyen bu ferdi enaniyet ve istlinliik tutkusuna kapilanlarin
yaninda, bir de aidiyet miilahazasina bagli olarak kendini farkli ve distiin sayanlar da
bulunabilmektedir. Bir milletin, bir cemiyetin ya da bir cemaatin mensubu olmak da insant
bambasgka bir enaniyete ve seckinlik hissine gotiirebilir. Bu duygu sebebiyle kimileri
milletiyle oviiniir; kimileri de, yapip ettiklerine bakarak bir nevi ‘cemaat enaniyetine’
kapilirlar. Esasen insanin sahsi hayatt adina egosundan siyrilmasi biiylik bir basari iken, bu
kez ferdi bencilligin yerini cemaat enaniyeti alir ki, insan buna takilip kalirsa bu da ¢ok
ciddi bir tehlikedir.*® Bundan kurtulmann yolu ise, her seyi Allah’a (cc) vermek ve tipki
Hz. Yusuf’un (as) dedigi gibi “Bu, Rabbimin bir litfudur.”*® diyerek nimetin hakiki sahibini
hatirlamaktir.

® Giilen, Sitkutun Cigliklar: (Cag ve Nesil-9), s.112.
“ Naziat, 79/24.

5 Bakara, 2/258.

* Kasas, 28/78.

7 Giilen, Tkindi Yagmurlar: (Kurik Testi-5), $.287.
* Giilen, a.e., 5.288.

* Neml, 27/40.
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7) Radikallik ve Siddet Karsithg:

Diinyada barigin saglanmasi adma atilmasi gereken adimlardan biri de, siddet
karsitlig1 ve radikal soylem ve eylemlerden uzak durmaktir. Yasadigimiz diinyada siddet
karsitligi, problemlerin iistesinden gelmede onemli bir ara¢ olarak kabul edilmistir. Bir
tanim cergevesinde ifade edilecek olursa, siddet karsitligi, taraftarlarinin sosyal veya siyasi
bir amaca ulasmada siddetin kullanilmasin1 reddeden bir dizi ahlaki, dini ve kiiltiirel
esaslara sahip ¢ikmaktir. Bati mengeli radikallik ise, koktencilik manasina gelir. Farkli
alanlarda konu edilen bu radikalizme mensup insanlarin ortak 6zellikleri, yasadiklari ¢agin
toplumsal ve siyasal diizeninde koklii degisiklikler istemeleridir. Dolayistyla hem
radikalizm hem de siddet taraftarligi, barisi tehdit eden temel diisiince ve aksiyon
unsurlarini biinyesinde barindirir. Toplumsal huzur ve asayisin bozulmasini hedef alan bu
tiir egilimler, temelde kavga ve diyalektigi esas aldig1 i¢in tiim heyecan ve enerjisini fert ve
toplumu germekten alirlar. Onlara gore, toplumda menfi bir hareket tarzi ikame
edilmedikge, adeta toplumun genleriyle oynanmadik¢a emel ve eylemlerini gerceklestirmis
olmazlar. Miispet hareket tarzi ise, hem siddet karsitligini hem de radikal egilimlerden uzak
durmay1 gerektirir.

Siddet karsitligi, bir manasi da ‘baris ve esenlik’ demek olan Islam’in savundugu ve
miintesiplerinden bekledigi bir davranig tarzidir. Kur’an-1 Kerim, miiminlerin ahiretteki
ebedi yurtlarmi ‘daru’s-seldm’ yani ‘baris yurdu’ olarak tarif eder ve insanlari oraya
cagirir.”® Cennet ehlinin birbirleriyle selamlasmasinin da ‘seldm (esenlik) size’ seklinde
olacagindan bahseder.”’ Kur’an’da Allah Resili’ne “Baris elbette daha haywhdir.””
ayetiyle hitap edilir. Bu ayet her ne kadar aile i¢i kavgalara atifta bulunsa da, kullanilan
terminoloji, barisin hayatin her alaninda istiin oldugunu belirtir. Bu sebeple Hz.
Muhammed (s.a.s.), miimkiin oldugu her ortamda barigtan yana tavir almayi tesvik etmistir.
Hatta savasin tam ortasinda bile, “diisman barisa yénelik bir meyil gosterirse”
Efendimiz’den baris1 kabul etmesi ve Allah’a giivenmesi istemistir.” Benzer bir ayette de,
“Eger miiminlerden iki topluluk birbirleriyle vurusursa, onlarin aralarmi bulun.”””
denilmistir.

Resdliillah’in hayati da siddete karsi tavir alindigint gosteren 6rneklerle doludur. O
(sas), Mekkeli miisriklerin onca iskenceleri ve baskilari karsisinda, gii¢ kullanmaya izin
vermemis, sabir tavsiyesinde bulunmustur. Onun siddet karsitligi, tim eziyetlere ragmen
devam etmis, ne zaman ki, bu saldirilara mesru miidafaa hakki taninmis, iste o zaman
zulme karst gii¢ kullanilarak savunma yapilmasina izin verilmistir: “Kendilerine savas
actlan miiminlere, savasmalart icin izin verildi. Ciinkii onlar zulme maruz kaldilar. Allah

50 Yunus, 10/25.
5! Yunus, 10/10.
52 Nis4, 4/128.
>3 Enfil, 8/61.
* Hucurat, 49/9.
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onlara zafer vermeye elbette kadirdir. O miiminler ki, tamamen haksiz yere, sirf “Rabbimiz
Allah’tir!” dedikleri icin yerlerinden yurtlarindan kovulmuslardi.”” Dolayisiyla bu ayete
gore, sadece siddet taraftar1 olan ve zulmeden insanlara karsi, sulhun ve asayigin
saglanmasina atfen gii¢c kullanmaya miisaade edilmistir. Burada zulme ve haksizliga sessiz
kalmamaya ve ona karsi mesru yollarla miicadele etmeye de isaret edilmistir. Restliillah’in
“Zalim sultan karsisinda hakkin séylenmesini”® en biiyiik cihad olarak nitelemesi de aktif
bir sabir ve direnisi tavsiye ettigini gostermektedir. Bununla birlikte Allah Restlii, saldiran
ve diismanlik edenlere karsi miidafaada bulunmus olsa da, O’da aslolan affetmek ve
bagislamakt.

Asrimizda siddet karsitligi ve baris dilini kullanmasiyla miispet hareket tarzina dair en
dnemli mesaj1 vermis olan diisiiniirlerden biri de Ustad Bediiizzaman’dir. O, “Biz muhabbet
fedaileriyiz. Husimete vaktimiz yoktur.” derken, bu cagda gosterilmesi gereken tavrin
karsilikli diyalogdan gectigini soyle ifade eder: “Medeni insanlara galebe ikna ile olur, laf
anlamayan kaba kimselere yapildigi gibi icbar ile degil.” Bu sebeple Bediiizzaman,
gliniimiizi manevi cihad devri olarak tanimlar ve “manevi yikima karst miicadele fiziksel
degil manen olmalidir” der.”” Topluma baris ve huzur getirmeyi hedefleyen kimseler
bilmelidirler ki, ‘bagirip ¢agirmayla, siddet ve hiddetle kimseye bir sey anlatmak ve hele
kabul ettirmek hi¢ miimkiin degildir. Belki, belli bir donemde yani insanligin bedevilik
doneminde, siddet kullanma bir metod ve bir yoldu, ama zaman onun hiikkmiinii ortadan
kaldird1.”*® diyen Fethullah Giilen de bu hakikatin bir baska ydniine vurgu yapmustir. Bu
giin artik en gii¢li dil, siddetten, radikallikten, kabalik ve saygisizliktan arinmig dildir.
Siddeti esas alan higbir diislince insan fitratina uygun degildir ve muvakkaten bir hakimiyeti
s6z konusu olsa da fertler iizerinde kalici tesir icra etmesi imkansizdir. Siddete dayali

2

hiikiimranliklar bir glin sona erdiginde, hep nefret ve lanetle anilacaklardir.
Sonug¢

Gilinlimiiz toplumlarinin en temel problemi, toplumlarin barisin tesisi i¢in gerekli olan
evrensel ilkeleri yeterince hayata gegirememis olmalar1 veya hosgorii, diyalog ve uzlagsma
kiltiriinden daha ¢ok catismaci ve kavgaci bir tavri benimsemis olmalaridir. Gerek ayni
toplumda yasayan fertler arasinda, gerekse toplumlar arasi iligkilerde miispet bir dil, tislup
ve tavrin esas almmamis olmasi, beklenen baris ortaminin saglanmasini imkansiz hale
getirmektedir. Glnlimiizde toplumlarin savas hazirliklar1 ve askeri harcamalara ayirdiklar
devasa kaynaklar ve ayrica sahip olduklart sosyo-ekonomik imkénlart sosyal
adaletsizliklere sebebiyet verecek sekilde kullanmaktan ¢ekinmemeleri, baris ve huzurun
nasil bir tehdit altinda oldugunun 6nemli isaretleridir. insanhigin gelecegini tehdit eden ve

> Hac, 22/39-40.

36 Ebii Davud, Melahim 17; Tirmizi, Fiten 13; Nesai, Bey’a 37.
°" Beditizzaman, Tarihge-i Hayat, .54

8 Giilen, Prizma-1, s.41.
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baris ingasint imkansiz hale getiren bu sartlarin giderilmesi, hem fikren hem de fiilen
olaganiistii bir ¢abayr gerekli kilmaktadir. Anadolu insanimin diisiince diinyas1 ve fikir
1stirabinin bir {iriinii olan ‘miispet hareket’ prensibi, bu noktada hedefleri, muhtevasi, tabii
ve fitrf olusu itibariyle barig insasi i¢in biiyiik bir timit kaynagidir.

Miispet hareket, her seyden dnce benimsemis oldugumuz bir mefkireyi, bir yolu, bir
diisiinceyi ve meslegi ask ve istiyakla yasamak, hak olduguna inandigimiz bu yolun
giizelliklerini bagkalarryla paylasmak ve onu herkese anlatmak i¢in var giicliyle ¢alismak ve
gayret gostermektir. Bu ugurda ¢aba sarf ederken, baskalarina ait yol ve mesleklerin
kinanmasi, yadirganmasi, cliriitilmesi ve hedef secilmesi gibi tavirlardan da uzak
durmaktir. Miispet hareket tarzinin en temel esasi, baskalarinin konumlarina saygi
gostermek, onlarin dogrularina diismanca bir tavirla hiicum etmemek, miisterek dogrular
tizerinde ittifaklar kurup insanligin yarari i¢in ¢aligmaktir.

Bu hareketin temel dinamikleri arasinda ise, ‘yaratilan1 Yaratan’dan otiiri sevme’
anlayisint esas alarak muhabbet ve kardeslik hissiyatin1 hayatin esasi haline getirmek,
baskalariyla birlikte yasayabilecek enginlikte bir miisamaha kiiltiirtine sahip olmak, herkese
ve her inanisa kendi konumunda saygryla yaklasmak, kendisini baskasinin yerine koyarak
empati yapmak, sadece kendini diisinmek degil baskalarini yasatma idealiyle hareket
ederek hakka terciiman olmaya calismak, hi¢ kimseyi kinamamak, Otekilestirmemek,
dogustan kazanilan hak ve hiirriyetlerin glivence altina alinmasi i¢in ¢aligmak, ihlaline asla
g6z yummamak, sosyal adaletin ger¢eklesmesi i¢in ¢aba gostermek, gerektiginde fedakariik
ve digergamlik gostermek, yapilan iyilikler karsiliginda Hakk’1in hatir1 ve rizasindan bagka
bir beklentiye girmemek, bencillikten ve cemaat enaniyetinden uzak durmak, kullanilan dil
ve Usluba azami itina gdstermek, kirmamak, incinse de incitmemek ve kavi-i leyin bir
iislubu tercih etmek, kotiiliikleri en giizel yolla savmaya calismak, iyi ve faydali yapilan
islere kars1 kiskanglik ve hazimsizlik gostermemek, diisiince ve aksiyonda radikallikten ve
siddet egilimli olmaktan kaginmak gibi prensipler vardir. Bu prensiplerin belli bir egitim ve
terbiye sistemiyle fertlere ve topluma kazandirilmasi, toplumsal barigin ingasina biiyiik
katki saglayacaktir.
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Ndikimi i lajthitjeve leksiko-semantike né pérkapjen
e mesazhit

Abstract

According to N. Chomsky, each language can be regarded as a particular relation
between sound and meaning. This very close relation between the two sides restricts the
speaker’s choice of synonyms, antonyms and polisemous words, confining his repertoire to
words from his language. If the addresser wants the content of his message to be
understood by the addressee, he is obliged to respect these limits. Nevertheless, in everyday
and normal speech many language errors are made, among them semantic faults, like the
use of one word instead of another, the use of words not with their real meaning etc. These
mistakes are more typical in oral speech, but are not rare even in written speech, especially
in written media and in translations influenced by foreign languages. The reason for such
semantic errors is the wrong idea that words are simply labels of concepts, i.e. that the
meaning of a word in one language is equal with the meaning of its respective word in
another language. To avoid such mistakes, which weaken the content of the message and
make its perception difficult for the listener or reader, a minimal language education is
required, which includes the knowledge of the grammar and the vocabulary of the
language. To this end, the role of the school is primary, but so also is the individual work of
the speaker or writer, especially for those engaged in public discourse. Daily consultation
with dictionaries and the reading of the best models of written literature is the number one
precondition for avoiding semantic mistakes. Those engaged in public discourse must be
conscious of the need of a language culture, understood as a kind of speech hygiene.

Keywords: message, semantic faults, public discource, vocabulary, language culture.
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1. Pér njerézit e fushés sé¢ komunikimit, gjuha pérbén léndén e paré me té cilén
ndértojné ligjérimin e tyre, t€ folur apo t&€ shkruar. Dhe, ashtu si ai mjeshtri i miré, edhe
gazetari 1 miré, 1 shtypit té shkruar dhe t€ folur, &shté shumé i kujdesshém né zgjedhjen e
flaléve dhe né ndértimin e fjalive. “Gjuha, né funksionet e saj té zhvilluara letrare dhe
shkencore,— thoté antropologu Bronislav Malinovski,— €shté nj€ instrument i mendimit dhe
i komunikimit t& tij”'. Pikérisht, thelbi i komunikimit me ané té gjuhés éshté shkémbimi i
informacionit midis anétaréve té njé bashkésie njerézore. Por qé té kuptohesh nga ata té
ciléve u drejtohesh, duhet t’i pérdorésh si duhet mjetet gjuhésore, t& zgjedhésh fjalét e
duhura dhe t’i futésh ato né fjali né pozicionin e duhur. Fjalit€ jané€ mjeti universal i
ndértimit t€ mesazheve gjuhésore. Por q€ njé mesazh té pérkapet pa véshtirési nga folésit,
nuk mjafton vet€m qé fjalit€ té€ jené ndértuara sipas rregullave sintaksore t€ njé gjuhe.
Duhet edhe q€ semantika e fjaléve t€ tyre té jeté e njohur jo vetém prej dhénésit té€ mesazhit,
po edhe marrésit a marrésve té tij, pérndryshe mesazhi nuk do té pérkapet. Né kété kumtim
do té ndalemi pikérisht né kété aspekt t& dyté, né anén semantike té fjaléve, duke i 1€né
ménjané véshtirésité q€ krijohen né¢ komunikim pér shkak té€ gabimeve sintaksore né
ndértimin e fjalive.

Dihet se fjala ka dy ané, formén dhe kuptimin, t& cilat kané t& dyja pér seli trurin.
Forma e fjalés pérshfaget né trajtén e komplekseve tingullore né té folur ose né formén e
komplekseve té grafemave né té shkruar, ndérsa kuptimi &shté ideal. Q& njé fjalé té
kuptohet, duhet qé né trurin toné t€ vendoset lidhja midis kétyre dy anéve, pérndryshe
mesazhi i pércjellé me ané té fjalisé nuk do té pérkapet nga marrési. Prandaj qysh nga koha
e Dekartit e deri te Noam Comski gjuha shihet si lidhje e tingullit me kuptimin. Ndérsa
pérmbajtje e konceptit “formé e fjalés” nuk paraqet véshtirési pér t’u pérkufizuar, me
kuptimin nuk ndodh késhtu. Céshtja e pérkufizimit t€ kuptimit mbetet deri sot e pazgjidhur
nga gjuhésia, logjika dhe filozofia, prandaj edhe nuk do t&€ ndalemi né kété piké.

Njé pjesé e fjaléve t€ leksikut ton€ mendor, ashtu si né€ fjalorét e shtypur apo
elektroniké t&é ditéve tona, kané€ shumé kuptime. Por né ¢do moment qé shkémbejmé
mesazhe gjuhésore, kéto fjalé pérdoren vetém né njérin nga kuptimet e tyre. Q¢ pérmbajtja
e mesazhit t&€ pérkapet si duhet nga marrési, kétij 1 vjen né ndihmé konteksti, lidhjet qé
vendos né fjali njé fjalé e shumékuptimshme me fjalét me t€ cilat hyn né lidhje
sintagmatike. Nése kéto lidhje jané né€ pérputhje me rregullat sintaksore dhe semantike té
gjuhés, atéheré kuptimi i fjalés béhet i qarté dhe pérmbajtja e mesazhit pérkapet pa
véshtirési. Po, né qofté se né ndértimin e sintagmave nuk do t’u pérmbahemi rregullave
gjuhésore, do t&€ kemi ndértime t& gabuara, qé, mé s€ paku, do ta v€shtirésojné rrokjen e
pérmbajtjes s€ mesazhit. T€ zbatosh rregullat sintaksore do t€ thoté t& respektosh rregullat e
pérshtatjes s¢ fjaléve; té zbatosh rregullat semantike, do té thoté qé valencat e fjaléve qé
shérbejné si koka leksikore té€ sintagmave t& shkarkohen mbi gjymtyrét e varura prej tyre

! B. Malinovski, The problem of meaning in primitive languages né C. K. Ogden and I. A.
Richards (1923), “The meaning of meaning” HBJ, San Diego . New York . London, 1989, f.
297.

135



’ BEDER JOURNAL OF
#J HUMANITIES

apo t&€ mos u shtosh fjaléve valenca q€ nuk i kané€. Kur nuk pérmbushet as njéra kérkesé
semantike, as tjetra, kemi lajthitje semantike.

Mg shumé se tre gerek shekulli mé paré€, Konica i lutej Zotit: “Shpétona nga grackat e
gramatikés, nga shtrembérimet e gjuhés dhe nga lajthimet e shtypit.” Duke folur pér kéto
lajthime né gjuhén e shkruar, Mithat Frashéri vérente: “Kéto lajthime, duke u vendosur né
shkrime, u japin njé shembull t&€ lig atyre qé s’i kan€; edhe ké&shtu shohim njé gjé té
véshtiré: shkrimi né vend qé t€ na pastrojé dhe thjeshtojé gjuhén, po na nxjerr né shesh dhe
na shton lajthimet. Ky rrezik &shté njé gjé pér t€ vérejtur se “bukuria e gjuhés éshté fuqia

dhe begatia e kombir™.

2. Pér té karakterizuar lajthitjet semantike, po japim njé hierarkizim té tyre duke u
mbéshtetur né konceptin gjenerativist t€ gjuhés. Sipas gramatikés gjenerative, ¢do folés ka
njé gramatiké t€ brendshme, qé mund té kuptohet si njéfaré kompjuteri, dhe njé rezervé
njésish leksikore, t& cilat ruhen né tru si tufa tiparesh semantike. Kéto tipare jané tri llojesh:
(a) kategoriale, p.sh.: vog€lush [+E], i vogél [+M] etj.; (b) tipare t& nénkategorizimit, p.sh.:
lind “dal nga barku i nénés” &shté folje jokalimtare, pra ka vetém formé veprore; dhe (c)
tipare t&€ pérzgjedhjes, p.sh. lexoj do nj€ kryefjalé¢ qé ka tiparin [+E, +H] ((H)uman = genie
njerézore), dmth. njé emér njeriu (nuk mund t& themi kali kéndon)’. Fjalét nuk mund t&
futen né skemén strukturore té fjalisé, né qofté se tiparet e tyre nuk zgjidhen né pérshtatje
me pozicionin qé do t€ z&né n€ pemén sintaksore t€ fjalis€. Por nése kjo kérkesé themelore
nuk respektohet, atéheré do té kemi lajthitje semantike.

NEé varési nga lloji i tiparit g€ shkelet, lajthitjet semantike mund t€ jené:

Shkelje né pérdorimin e kategorive leksikore, dmth. pérdorimi pa vend né njé
sintagmé 1 njé pjese t& ligjératé€s né€ vend t&€ njé pjese tjetér t& ligjératés. P.sh., shprehja
sponsor gjeneral pér sponsorin e njé programi a shfagjeje artistike, &shté e gabuar, sepse
gjeneral ka tiparin [+E], dmth. ésht€ emér, kurse pozicioni i pércaktorit n¢ kété sintagmé
me koké& emrin sponsor kérkon njé mbiemér, pra, duhet théné “sponsor kryesor”. N¢ fjaliné
“Nexhmije Pagarusha u shpreh falénderuese pér nderin qé iu b&” (Klan Kosova)®, folja
vetvetore shprehem, me kuptimin “shpreh mendimet, ndjenjat a piképamjet e mia” mund té
marré njé ndajfolje, njé emér me parafjalé ose njé folje, por jo njé mbiemér. Ndértime t&é
pranueshme do té ishin: ‘“Nexhmije Pagarusha shprehu mirénjohjen (ose u shpreh
mirénjohése) pér nderin g€ iu bé.”

Mosrespektimi i tipareve té nénkategorizimit, dmth. i tipareve t€ tilla qé lidhen me
valencat e foljeve, t&€ parafjaléve etj., éshté njé lloj tjetér lajthitjesh semantike. Ndarjet qé u
bén gramatika tradicionale foljeve né veprore, pésore ¢ vetvetore, n€ kalimtare e

2 L. Skendo, Té vémé re kur shkrojmé, Diturija, e pérkohéshme shqip literate dhe
diturake, mot i paré€, 1 janar 1909, No. 1, f. 52.

* L. Guilbert, Peut-on définir un concept de norme lexicale, p. 39.

‘ Njé pjesé e shembujve jané marré nga vepra doréshkrim “Nga shqipja standarde te
kafazet e vjetra gjuhésore-krahinore” e Q. Muratit.
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jokalimtare, né pavetore ¢ njévetore, bazohen pikérisht né aftésiné e tyre pér té marré ose jo
kundriné ose kryefjalé. Valenca &shté njé koncept mé i thjeshté, po mé i gjeré, qé duhet
kuptuar si aftési e gjymtyrés drejtuese t€ njé sintagme pér t€ marré gjymtyré t€ tjera.
Gabimi mé i shpeshté né kéto raste &shté se fjala q€ shérben si koké e njé sintagme, nuk
pérdoret me valencat e pranuara né gjuhén shqipe, po me valenca té tjera té cilat pérbéjné
shkelje t&€ normés né€ gjuhén toné. M& tipiket jané ndértimet e gabuara me foljet telefonoj,
béj, lind, kontaktoj, rrezikoj etj.

Nga kéto, folja telefonoj ka dy valenca, t& kryefjalés (q€, kur &shté péremér vetor,
mund t&€ mos shprehet) dhe t€ kundrinés sé zhdrejté. Prandaj né shqipe jané normale frazat:
Mé telefonoi nga Italia; Telefonoji Agimit. Por né ligjérimin e pérditshém kjo folje po
pérdoret me valencén e dyté t&€ ndryshuar, dmth. jo me kundriné t€ zhdrejté, po me kundriné
té drejté: Telefono Agimin,; Telefono té tjerét. Ndérrimi i1 valencés s¢ késaj foljeje éshté nén
ndikimin e gjuh&ve té huaja, pas gjase t€ anglishtes, né té cilén kjo folje merr kundriné té
drejté: Call me; Call him.

Folja lind e shqipes si né kuptimin “sjell né jet€”, edhe né kuptimin “vij né jeté”
pérdoret vetém né formén veprore, ndryshe nga mjaft gjuhé té tjera, né¢ t&€ cilat, kur ka
kuptimin “vij né jeté”, pérdoret né formén pésore: angl. He was born; ital. lo sono nato;
rus. On rodilsja etj. Po nén ndikimin e kétyre gjuhéve apo t€ gjuhéve sllave fqinje,
népérmjet gjuhés sé shkruar ky pérdorim ka hyré edhe né shqipe: Adem Jashari u lind né
Drenicé; Eqrem Cabej u lind mé 6 gusht té vitit 1908 né Gjirokastér né vend t&€ Adem
Jashari lindi né Drenicé; Eqrem Cabej lindi mé 6 gusht té vitit 1908 né Gjirokastér.

Pérdorimi pésor i foljes b& né ndértime, si: béj té sémurin; béj aktorin, béj
infermierin, Mos béj burrin e miré; Tani qé zoti Basha po béné “trimin” etj., qé ndeshen
dendur, sidomos né gjuhén e folur, ndonése jo pak edhe né t& shkruar, si¢ tregojné dy
shembujt e fundit, éshté njé¢ ndikim nga italishtja, né t& cilén njé nga kuptimet e foljes
polisemantike fare “b&j” &shté “ushtroj njé profesion, njé art etj.”: fare l'avvocato, fare il
pittore. Po né shqipe folja b¢j do si kundriné njé emér jofrymori kryesisht né trajté té
pashquar: béj buké, béj njé vjershé, béj mésim, jo njé emér frymori. Ndértimet e mésipérme
tingéllojné keq né veshin e shqiptarit, sepse jané shkelur rregullat semantike. Shqip themi
shtirem si i sémuré ose béj si i sémuré; shtirem si aktor ose béj si aktor, shérbej si infermier
apo vihem né rolin e infermierit; higem si burré i miré a shtirem si burré i miré; higem si
trim.

Ndérsa folja kontaktoj ka kuptimin “takoj, lidhem me diké”, pra &shté folje kalimtare
qé¢ kérkon njé kundring t€ drejt€ me tiparin [+frymor]. Por né Kontaktoni shérbimin e
ndihmés sé shpejté kundrina shérbimin ka tiparin [—frymor], gjé¢ q€ e bén kété ndértim té
gabuar.

Pérdorime té tilla né€ t& cilat preken kuptimet e kétyre foljeve: valenca né rastin e paré
dhe kuptimi i diatez€s né rastin e dyté, jané kundér natyrés sé shqipes dhe duhen
ménjanuar, nése duam qé dégjuesi a lexuesi té na dégjojé me respekt e té na lexojé mé tej
me interes.
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Kategoria e treté e gabimeve té natyrés semantike, ka té€ bé&jé me shkeljen e rregullave
né pérzgjedhjen e njésive leksikore qé shérbejné si koka té sintagmave apo si plotésoré té
tyre. Gabime té kétij lloji jané t€ shumta dhe i takojné kryesisht ligjérimit té shkruar. Mg
shpesh ato ndodhin si rrjedhim i ndikimit t€ gjuhéve t€ huaja dhe e ka burimin tek ideja se
fjalét jané etiketa, dmth. se kuptimet e fjaléve jané€ t& njéjta né t&€ gjitha gjuhét. “Sikur fjalét
té ngarkoheshin té pérfagésonin koncepte té paracaktuara,— thoté F. d€ Sosyri,— ato do té
kishin secila, duke kaluar nga njé gjuhé tek tjetra, pérgjegjés t&€ sakté pér kuptimet; por
késhtu nuk ndodh.”” Né t& vérteté, né kultura t& ndryshme pérmbajtja e shenjave gjuhésore
éshté e ndryshme, pér shkak té vegantive té njé bashkésie gjuhésore né konceptimin e botés
reale dhe t€ formimit t€ saj shpirtéror. Prandaj éshté normale qé kuptimet e fjaléve té njé
gjuhe t& mos jené té njéjta me kuptimet e fjaléve té njé gjuhe tjetér, p.sh. kuptimet e fjaléve
té shqipes jo gjithnjé pérputhen me kuptimet e fjaléve gjegjése t€ italishtes apo t&
anglishtes. Si njé gjuhé me tradit€ letrare shumé mé t€ voné se gjuhé té tjera me té cilat ka
pasur kontakte historike ose kulturore, shqipja ka marré hua fjalé prej tyre pér ato sende a
koncepte pér té cilat nuk ka pasur, po shumé heré i ka specializuar fjalét e huaja pér nevojat
e shprehjes s¢ mendimit abstrakt.

Késhtu, fushén konceptore “ngjarje e papritur dhe me pasoja” shqipja e mbulon me dy
fjalé t&€ huazuara: aksident dhe incident, nga té cilat aksident né kuptimin konkret “ndodhi e
rastit me pasoja fizike”, kurse incident né kuptimin mé abstrakt “ndodhi qé pengon a
démton gjendjen e rregullt t€ punéve; ndodhi me pasoja té€ rénda politike”. Por né gazeta
lexojmé: incident ajror, incidenti i Shumakerit; njé incident ka ndodhur né spitalin X (ka
réné suvaja e tavanit té njé salle); kali me karrocén shkakton incident, né vend t& aksident
ajror, aksidenti i Shumakerit; kali me karrocén shkakton njé aksident; né spitalin X ka
ndodhur njé aksident etj. Dhe po e shohim gjithnjé e mé rrall¢ fjalén aksident, e cila
shérben si strumbullar edhe i njé gerdheje t& pasur fjaléformuese (aksident, aksidental,
aksidentalisht, aksidentoj, i aksidentuar), ndérkohé€ qé incident ka mbetur e vetme né
shqipe. Kétu shihet qarté ndikimi i italishtes, n€ té cilén kjo fjalé mbulon kuptimet e dy
flaléve t€ shqipes: incidente aereo, incidente gondola a Venezia etj., po dhe incidente
diplomatico, incidente della Freedom Flotilla (midis Turqisé dhe Izraelit) etj. Ky pérdorim
i gabuar né shqipe i fjalés incident pér t€ dyja situatat nuk éshté pa pasoja pér marréveshjen,
pasi, kur dégjojmé qé nj€ kal€ ka shkaktuar incident, geshim; ndérsa kur dégjojmé pér njé
incident né spital, na shkon mendja te ndonjé€ pérplasje mes personelit t€ spitalit me ndonjé
pacient. Sikur ky fakt i ligjérimit t€ béhej edhe fakt i gjuhés, dmth. normé semantike,

atéheré do té nxirrte jashté pérdorimit fjalén aksident, duke shkaktuar njé varférim té
leksikut té shqipes, né té cilin kéto dy fjalé jané specializuar kuptimisht. Gabime t¢ tilla
shpjegohen me mosnjohjen e pasurisé leksikore t€ gjuhés soné, pasojé e njé rénieje t&

> F. de Saussure (1916), Cours de linguistique générale, Editions Payot & Rivages, Paris,
1995, f. 161.
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kulturés gjuhésore, pér shkak té sé cilés folés me formimin t& mangét kulturor nuk arrijné té
pérkapin qartésiné dhe finesén e shprehjes qé mundéson leksiku i gjuhés soné.

Njé tjetér rast i ngjashém, éshté edhe zgjerimi 1 kuptimit té fjalés argument, qé, nén
ndikimin e italishtes, né mediet pérdoret edhe me kuptimin e fjalés temé dhe jo me kuptimet
qé ka né gjuhén shqipe. Argument né shqipe ka vetém kuptimin “arsyetim; prové”:
argument bindés, jap argumente. Po, nén ndikimin e italishtes, ku pérgjegjésja e saj
argomento do t€ thot€ edhe temé (cambiamo argomento), edhe prové (mon avere
argomenti), folésit televizivé, né vend t&€ ndérrojmé temé apo kalojmé né njé temé tjetér,
thoné ndérrojmé argument; kalojmé né njé argument tjetér. Mund t€ ndérrojmé temé; né
mbrojtje t€ njé teze, mund t& shtojmé argumente, po nuk mund t’i ndérrojmé ato.

Rastet e pérzgjedhjes s€ gabuar t€ njésive leksikore né sintagma foljore dhe emérore
jané té shumta né gjuhén e shtypit, por kétu do t& ndalemi né disa syresh qé hasen né
shtypin e Kosovés e t&¢ Maqgedonisé, t&¢ gémtuara prej studiuesit Q. Murati, si p.sh.: [u
nénshtrua plagéve; ...ai kishte dhéné rezgistencé gjaté arrestimit (Lajm, Shkup); Dy
personat e tjeré..., fituan dénime me burg né kohézgjatje prej tri viteve (Makfaks, Lajm,
Shkup, 10.12.2008); Viktima identifikoi veten; Terroristét arritén té ikin pérmes njé veture;
Llatasi né dentist, i ikén gjyqit”’! (“Koha”, Shkup); Petulla té pérkryera (reklamé né
televizion); gjashté taksa qé rrezikojné té rriten etj.

Duket garté se kéto ndértime nuk jané ndértuar né pérputhje me rregullat semantike té
shqipes, t€ cilat pércaktojné lidhjet e lejueshme té fjaléve né sintagma. Njeriu mund t’i
nénshtrohet njé operacioni, por s’ka si t’u nénshtrohet plagéve. Emri rezistencé lidhet me
foljen béj (béj rezistencé), po jo me foljen jap, e cila mund té marré si kundring t&€ drejté njé
emér konkret apo abstrakt (jep qumésht, jap fjalén, jap besén etj.), por nuk mund ta keté si
kundrin€ emrin rezistencé. Ndértimi jap rezistencé éshté njé pé€rkthim i gabuar i shprehjes
s€ maqedonishtes daval otpor. Emri dénim do si kallézues folje si jap, marr (dhané dénime
me burg, morén dénime me burg), por jo me foljen fitoj, sepse me két€ folje lidhet ideja e
pérfitimit t€ digkaje, kurse t€ dé€nohesh me burg nuk &shté€ pérfitim, po humbje. Né fjaliné
viktima identifikoi veten, folja identifikoj €shté pérdorur me kuptimin “njoh, zbuloj diké qé
ka kryer njé akt” dhe kété e bén njé frymor q¢€ ka tiparin [+i gjall€]. Nése viktima &shté njé i
vdekur, atéheré nuk ka si ta kryejé kété veprim; po nése viktima e njé sulmi ka mbetur
gjallg, atéheré folja identifikoj do si kundring njé péremér t€ ndryshém nga péremri anaforik
veten, sepse del qé viktima identifikoi viktimén. Pra, duhet t& ishte théné ose Viktima u
identifikua nga dikush (kur ka ndérruar jet€), ose Viktima identifikoi até (agresorin), né rast
se ka mbetur gjallé. Né dy shembujt e parafundit t& paragrafit t€ mésipérm, sintagmat
parafjalore nuk jané normale. Parafjala pérmes kérkon njé emér qé emérton njé€ hapésiré ose
dicka g€ ka njé hapésiré (p€rmes pyllit, lumit, dritares etj.); po késhtu, edhe parafjala né
kérkon njé€ emér g€ emérton vend (né€ shkoll€, né studio); n€ rastet kur pérdoret emri i
mjeshtrit, specialistit pér t€ treguar vendin ku ai ushtron mjeshtériné e vet, pérdoret
parafjala te (Llatasi te dentisti). Ky ndértim i fundit, véren studiuesi Q. Murati, éshté “me
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% Po késhtu reklama Petulla té pérkryera

fjalé shqipe po me strukturé t&€ maqgedonishtes
éshté njé pérkthim fjalé pér fjalé i ang. perfect pancake. Vértet q€¢ mbiemri perfect i
anglishtes mund t€ jepet né shqipe me mbiemrat i pérkryer, i pérsosur etj., por asnjeri prej
tyre nuk mund té pérdoret si pércaktor i emrit pefulla, sepse sintagmat petulla té pérkryera
apo petulla té pérsosura nuk té ting€llojné miré né vesh. Kétu duhet njé atribut tjetér,
mbiemri i mrekullueshém: petulla té mrekullueshme. Kéto nuanca té holla té fjaléve ose
parapélgime té tyre pér t’u lidhur me disa nga sinonimet e njé vargu dhe jo me t& gjitha,
perbéné ato qé Konica i quante “gracka t€ gramatiké€s”. Ato nuk &éshté e mundur té
shpjegohen né gramatika e fjaloré, ato mésohen gjaté pérpjekjeve pér té pérsosur
mjeshtériné e t€ shkruarit.

Njé tjetér dukuri e ligjérimit politik e gazetaresk éshté edhe pérdorimi i fjaléve té
formuara me parashtesén pér- jo me kuptimin e duhur. Numri i fjaléve t€ formuara me kété
parashtesé kéto vitet ¢ fundit ka ardhur duke u shtuar me shpejtési, por jané shtuar edhe
pérdorimet e gabuara té saj, si pasojé e njohjes s€ pamjaftueshme t& leksikut dhe e
moskonsultimit me fjalorét e shqipes. P.sh.: Karvané tregtarésh vinin kétu nga krahina té
péraférta; pérqasje robinhudiane ndaj biznesit; LSI ka njé pérqasje pér sa i pérket ¢éshtjes
sé mjedisit, éshté njé pérqasje qé e konsideron mjedisin, ruajtjen e tij, si njé element dhe
vieré té shtuar... etj. N¢ fjaliné e paré duhet ...nga krahina té aférta, pasi mbiemri i
pérafért ka kuptimet “i papércaktuar miré” dhe “i ngjashém me dicka tjetér” (t&€ dhéna t&
pérafirta, tipare té péraférta etj.), ndérsa kétu flitet pér krahina qé jané afér.

Né dy fjalité e tjera, fjala pérqasje, sinonim i “krahasim, ballafaqgim” éshté pérdorur
gabim né vend t& gasje, fjalé qé ka kuptimin abstrakt “véshtrim, trajtim ndryshe i njé
¢éshtjeje, sjellje ndryshe ndaj njé ¢éshtjeje”. Né pérqasje robinhudiane, autori i shkrimit e
ka fjalén pér qasje robinhudiane ndaj biznesit, dmth. pér sjellje arbitrare ndaj tij. Po késhtu,
LSI-ja nuk do t& b&j€ pérqasje, krahasim t€ mjedisit me dicka tjetér, po t&€ ofrojé njé qasje t&
re, nj€ zgjidhje ndryshe té ¢éshtjes s¢ mjedisit.

Folja rrezikoj, q¢€ ka kuptimin “vé diké a dicka né rrezik; béhem shkaktar pér njé
fatkeqési a pér njé dém t€ madh” dhe mund té jeté dy-ose trivalentéshe, né varési té
kontekstit. Por né njé shkrim me titull 6 taksa gé rrezikojné té ngrihen (shtypi), kjo folje
pérdoret me kuptimin e kundért. Autori i shkrimit do t€ thoté qé ka rrezik qé taksat té
ngrihen dhe taksat e rritura rrezikojné ekonominé, dmth. dicka t€ ndryshme nga vetja, po
nuk mund té rrezikojné€ vetveten. Por, késhtu si €shté ndértuar ky titull, ka kuptimin
rrezikohet ngritja e 6 taksave, kur ne duam q¢ ato té ngrihen! Shqip, titulli i shkrimit duhet
té ishte: 6 taksa qé mund té ngrihen.

Pra, autorét duan t€ thoné tjetér gjé, por nuk arrijn€ ta shprehin dhe késhtu e
corientojné lexuesin, t&€ cilit i duhet t’i kthehet dhe njé heré frazés pér t€ nxjerré
domethénien e saj. Kjo parashtesé i modifikon thellésisht kuptimet e temave me t€ cilat
bashkohet, duke dhéné fjalé t€ prejardhura me kuptime abstrakte, zakonisht me kuptimin e

‘a. Murati, Nga shqipja standarde te kafazet..., vep. e cit.
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intensitetit t€ veprimit t€ shprehur nga tema bazé, por edhe me kuptime t€ tjera. Formime t&
kétij lloji, q€ 1 pérkasin sferés s¢ leksikut abstrakt t€ shqipes sé sotme, mungojné né
leksikun e folésve té késaj kategorie dhe kjo i bén t€ paafté té shprehin ngjyresa t€ holla
kuptimore.

3. Né ligjérimin e shkruar hasen edhe njé mori epitetesh sinonime si gjymtyré
sintagmash me bashkérenditje e nénrenditje, p.sh.: trim dhe luan, i qarté dhe transparent,
furnizimi me ujé té pijshém té bollshém e té freskét etj. K&€to shprehje klishe pérdoren pér té
mbuluar varfériné e ideve apo pér t€ fshehur mungesén e mjeteve materiale ose
pamundésiné pér pérmbushjen e njé premtimi. Shprehje té tilla, shumé prej tyre tipike pér
propagandén, imitohen jo vetém nga folésit e thjeshté, po edhe nga ata qé punojné né
fushén e ligjérimit té folur e té shkruar, duke e shterpézuar gjuhén e tyre.

T€ ngjashme me shprehjet e mésipérme jané edhe njé numér i madh ndértimesh
tautologjike, né t& cilat e njéjta gjé thuhet dy heré ose me fjalé t& sé njéjtes rrénj€, ose me
fjalé rrénjésh t& ndryshme, si: risi té reja, vogélushi i vogél; Fillimisht e fillova terapiné me
vetveten (Top Channel); Fillimisht né fillim do t€ flas pér... (mediet); Fillojmé fillimisht
(KTV); Do té rikthehemi sérish. “Pér ne ésht€ me réndési vazhdimi i kontinuitetit”; Mendoj
se kété mendim e ndajné edhe té tjerét; Drafti i projektkushtetutés; Forma kualitativisht mé
cilésore; Legal dhe legjitim; Projekt drafti i Partisé Socialiste; Pushtuesit dhe okupatorét
serbé né Kosové etj.

Dhe, si forma mé té skajshme té lajthitjeve semantike, jané fjali e ndértime, pérmbajtja
e té cilave éshté e véshtiré né mos e pamundur té rroket: As té aférmit nuk kané pasur qasje
té burgosurve, Prej sot fshati do té keté ujésjellés té pijshém né ¢do shtépi; Kosova ka njé
kulturé té lashté té njé lashtésie té mogme! Ky problem ka gené dhe vazhdon té mbetet njé
problem me réndési si gjithé problemet aq delikate (Shtypi). Gjvkuar sipas kétyre
gjykimeve mund té konkludohet (=mbéshtetur né kéto gjykime...) N& két€ p&rmbledhje
punimesh studimore objekt studimi €shté; ilaritet argumentues etj. Kéto ndértime, qé i
gjejmé me shumicé sidomos te fillestarét né fushén e kérkimit shkencor dhe t€ gazetarisé,
ne i shohim si njé lloj skizofrenie gjuhésore, njé shfagje shumé shqetésuese qé i ka rrénjét
né varfériné e mendimit. N& t& vérteté, né literaturén pérkatése skizofrenia gjuhésore
pérkufizohet si “njé sémundje né thelb semiotike, njé ¢rregullim i njohjes dhe i pérdorimit
t& shenjave” ’. Sigurisht, skizofrenia gjuh&sore pér & cilin po flasim nuk &shté njé sémundje
psikike dhe as e pashérueshme, po njé mangési, nga njéra ané, né formimin e pérgjithshém
kulturor e profesional dhe, nga ana tjetér, né zoté€rimin e pamjaftueshém té leksikut e té
gramatikés s¢ shqipes, q¢ mund té€ kapércehet me puné kémbéngulése dhe duke lexuar
autoré qé jané t€ njohur pér stilin e tyre té t€ shkruarit.

M. Covington, C. He, C. Brown, L. Naci, J. McClain, B. Fjordbak, J. Semple, J. Brown,
Schizophrenia and the structure of language: The linguist’s view, Schizophrenia
Research, 2005, 77, f. 92.
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4. Ndryshimi i tipareve semantike t& kuptimeve leksikore t€ fjaléve nén ndikimin e
gjedheve té fjaléve té huaja prek até ¢faré e bén shqipen té vecanté nga gjuhét e tjera né
fushén e semantikés. E gjithé kjo trysni e gjuhéve t€ huaja mbi leksikun dhe mbi
gramatikén e shqipes, ashtu si dhe risité e ligjérimit q€ lindin brenda shqipes né praktikén
ligiérimore t&€ folésve t€ saj, nuk duhen shpérfillur nga gjuhétarét. Piképamja q€ mohon
ekzistencén e normés leksikore, qé shohim t& nyjétohet edhe nga gjuhétaré, éshté e gabuar.
Teorikisht, sepse edhe norma ka edhe né fushén e leksikut dhe té semantikés. Pér leksikun
kjo duket n€ até q€ né fjalorin shpjegues nuk jané pérfshiré t&€ gjitha fjalét e shqipes, po
vetém ato q€ njihen nga shumica e folésve té gjuhés; sa i pérket normés semantike, kjo
duket né tiparet semantike (semat) qé i njihen fjalés né fjalorét shpjegues dhe qé pasqyrojné
até qé éshté e pérbashkét dhe e pérgjithshme né leksikun mendor té folésve t€ shqipes.
Praktikisht, mohimi i normés leksikore i hap rrugén depértimit pa asnjé pengesé té fjaléve
dhe té strukturave t€ huaja té panevojshme, té cilat, po t€ mos vihet njé dogané gjuhésore,
vjen njé kohé g€ ia prishin origjinalitetin gjuhés.

Ato duhen vlerésuar pér t&€ pércaktuar se cilat prej tyre jané béré fakte t& gjuhés dhe
cilat kané mbetur fakte t€ ligjérimit, q€ nuk jané€ né€ pérdorim t&é pérgjithshém. Vetém pas
kétij vlerésimi nga kéndvéshtrimi normativ, duhen pérjashtuar ato dukuri té ligjérimit qé
perbéné thyerje t&€ normés semantike dhe q€ pér kété arsye véshtir€sojné rrokjen e
pérmbajtjes sé¢ mesazhit prej dégjuesit a lexuesit duke u béré burim keqkuptimesh ose
moskuptimesh. Duke pranuar ato risi q€ jan€ né natyrén e gjuhés soné, té cilat, si t& thuash
mbushin “qelizat” e zbrazéta t€ hojeve t& leksikut dhe t€ gramatikés s€ shqipes, shqipja i
zgjeron mjetet dhe mundésité e saj shprehése. Kéto té fundit duhen pasqyruar edhe né
botimet e reja t& gramatikés dhe té fjalorit normativ té shqipes, né ményré qé t&€ béhen proné
e t€ gjith€ fol€sve té shqipes.

Lajthitjet semantike dhe varféria e leksikut abstrakt dé€shmojné pér mungesén e
formimit gjuhésor té€ folésve t& pérfshir€é n€ sferén e ligjérimit publik, t&€ cilét me ané t&
medies s€ shtypur dhe elektronike kan€ mundé€sin€ qé me ligjérimin e tyre t€ ndikojné
negativisht edhe te folésit e thjesht€, duke u ofruar gjedhe t€ gabuara ndértimesh. Shkaku i
lajthitjeve gjuhésore &shté puna e dobét e shkollés, e cila nuk po arrin t’i pajisé me kulturé
gjuhésore dhe as t’i b&jé t€ vetédijshém pér nevojén e késaj kulture brezat qé ulen né bankat
e saj. Natyrisht, kur themi shkolla, me kété kemi parasysh nivelin e pakénaqshém té
kurrikulés shkollore, t€ teksteve mésimore dhe nivelin e ulét t€ formimit gjuhésor té
mésuesve t&€ gjuhés shqipe. Njé shkak tjetér éshté edhe niveli i ulét kulturor i familjes
shqiptare, si pasojé e tranzicionit t& tejzgjatur t& shoqéris€ shqiptare, t&€ shoqéruar me
probleme sociale, ekonomike e politike. Trevat shqiptare po jetojné periudhén e njé
urbanizimi t€ vrullshém dhe té pakontrolluar, qé ka ndryshuar raportet demografike, duke
béré qé ardhésit nga zonat rurale t& pérbé&jné shumicén né gendrat tona kryesore té kulturés.
Prej késaj popullate g€ po dyndet né qytete, po dalin ata g€ z€né vend n€ administraté, né
institucionet arsimore e kulturore. Niveli i ulét kulturor i tyre nuk ka si t€ mos pasqyrohet
né té gjitha aspektet e jetés shoqérore, pérfshiré edhe ligjérimin. Derisa t€ qytetérohet, sepse

142




nuk mund té flitet pér asimilim t€ késaj shumice nga pakica urbane, qé, pér shkak t&é
shpérpjesétimit, nuk mund ta integrojé shumicén, dukuri té tilla do t€é vijojné t€ jené té
pranishme edhe pér njé kohé té gjaté.

Kétu dalim te njé aspekt i rénd€sishém i planifikimit gjuhésor qé &shté puna pér
zotérimin e normés gjuhésore dhe pérdorimin e saj né ligjérim. Pas vlerésimit t& fakteve té
reja gjuh&sore nga specialistét e gjuhés, 1 vjen radha edukimit gjuh&sor, qé duhet t& synojé
jo vetém njohjen e normés nga folésit, po edhe ménjanimin e pérdorimeve qé prekin
natyrén e gjuhé&s shqipe. Kjo puné u takon t& gjithé faktoréve: shkollés, shtypit t& shkruar,
televizionit e radios. Ndér kéta faktoré, shkolla, si vendi ku gjuha amtare &shté njé nga
1éndét mésimore kryesore, doemos qé luan rolin kryesor; pastaj vijné shtypi i shkruar dhe
televizionet, té cilat, me modelet e ligjérimit q€ u ofrojné folésve, mund té plotésojné punén
qé bén shkolla. Por sot roli i kétyre faktoréve éshté zbehur. Nuk kemi njé ligj gjuhésor
sikundér e kané edhe vende fqinje dhe, si pasojé, nuk ekziston detyrimi ligjor pér redaktim
e korrektim gjuhésor dhe pér monitorues né televizione e radio; nuk kemi as polici
gjuhésore, as sektoré t€ kulturés sé gjuhés dhe as agjenci té késhillimit gjuhésor, té cilat do
té ndikonin né shtimin e kujdesit pér gjuhén dhe né ruajtjen pastér t€ saj. Ndérkaq, merret
vesh se Ministria e Kulturés financon projekte pér ruajtjen e dialekteve, né vend g€ kéto
fonde t€ shkojné pér kujdesin ndaj gjuhés standarde. Sepse dialektet jané deg€zime t&
natyrshme t€ gjuhés, ato fémija i nxé qé né lindje dhe do t& ruhen sa kohé qé té keté fshat
dhe bashkési t&€ mbyllura; ndérsa gjuha standarde nuk éshté e lindur, até fémija e méson né
shkollé. Prandaj gjuha standarde ka nevojé pér mbrojtje me ligj dhe pér kujdes té shtetit dhe
té shoqéris€. Aq mé tepér ka nevojé pér kété mbrojtje, prej té dy shteteve shqiptare, gjuha
joné standarde, qé €shté e re n€ moshé dhe qé flitet edhe né treva jashté kufijve shtetéroré.
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Social Conflict as a Consequence of
Freedoms Imbalance

Abstract

This article is focused on the phenomenon when two guaranteed rights in democratic and liberal-
democratic states, collide with each other causing social tension. A special case, to which we will
stop, is the case of Prophet Muhammad derogatory cartoons and film, lasted in a period from
September 2005 until autumn 2012. It happened to be a phenomenon which caused great
tensions and debates across the globe, accompanied with victims and U.S. Ambassador Murder
in Benghazi Consulate in Libya. Specifically we will penetrate into the debate of free speech and
freedom of religion as the foundation of the conflict caused by the event. Freedom of expression
and freedom of religion are inseparable from each other within a given context. Mechanical
separation of freedom of expression from faith and its absolutisation, leads to dogmatism of that
freedom and any dogmatism has premises to become a dictate. So, if we continue with unlimited
absolutisation of freedom of expression, without determining human limits, there’s the risk to
convert freedom of expression from one of the pillars of democracy to a building of dictate, to a
"freedom of expression" dictatorship. What is observed in these approaches is the metaphysical
treatise escape of freedom understanding in general and freedom of expression in particular. For
this reason, a research on the metaphysics of freedom and freedom order will be present in this
paper. Pragmatic division between public and private in modernity, do not take care of moral, as
well as ethical, dimension of freedom of expression, which would be impossible without a
metaphysical analysis of its source.

Freedom of religion can never be treated as the opposite of freedom of speech, because
freedom of speech is an integral part of freedom of religion and vice versa. Hence, the dilemma
of freedom of speech or freedom of religion arises only from a secular point of view which is
strengthened by the mechanisms of secular criticism as a guardian of this system. Cartoons as
artistic genre and its symbolism through visual rhetoric, is a powerful tool which misused can
feed the conflict in irreparable proportions. Limitation, that innately exist and they should exist
within the freedom of speech when core limits of human society are damaged, as opposed to
being problematic, represent a guarantee for the system preservation and social welfare.

Keywords: Freedom of expression,freedom of faith, rule of freedom, metaphysics,
criticism, visual rhetoric.

145




po

BEDER JOURNAL OF

HUMANITIES

Ferdinand Gjana, PhD, Shkolla e Larte Hena e Plote Beder
Nereid (Redi) Shehu, Msc Shkolla e Larte Hena e Plote Beder

Konfliktet Sociale Si Pasojé e Cekuilibrimit
té Lirive
Abstrakti

Né kété projekt kérkimor do té fokusohemi tek fenomeni kur dy té
drejta té garantuara né shtete demokratike dhe liberal-demokratike, pérplasen me
njéra-tjetrén duke shkaktuar tension social. Rasti i veganté tek i cili do t&
ndalemi, éshté rasti i karikaturave si dhe filmit pér¢mues ndaj Profetit
Muhamed, i pérfshiré né njé periudhé kohore nga shtatori i 2005-€s deri né
vjeshté t& 2012-t€s. Fenomen i cili shkaktoi tensione dhe debate t&€ médha né té
gjithé globin duke u shoqéruar edhe me viktima si dhe vrasjen e Ambasadorit
amerikan n€ Konsullatén e Bengazit né€ Libi. Specifikisht do t&€ ndalemi tek liria
e shprehjes dhe lira e besimit si themeli i debatit dhe konfliktit q¢ shkaktoi
ngjarja. Liria e shprehjes dhe liria besimit jané t€ pandara nga njéra-tjetra brénda
njé konteksti t& caktuar. Ndarja mekanike e lirisé s€ shprehjes nga besimi dhe
absolutizimi 1 saj, con né dogmatizém t€ késaj lirie dhe ¢do dogmatizém ka
premisa pér t’'u kthyer né diktat. Késhtu mund t€ themi se nése vazhdohet me
absolutizim té pakufi t& lirisé s¢€ shprehjes duke mos pércaktuar limite njerézore,
rrezikojmé ta kthejmé lirin€ e shprehjes nga shtylla e demokracisé né godinén e
diktatit, t& njé diktati “ té lirisé sé shprehjes”. Ajo q€ vérehet né kéto qasje Eshté
arratisja e trajtesés metafizike t€ kuptuarit t€ liris€ né pérgjithési si dhe liris¢ sé&
shprehjes né vecanti q¢ né t& vérteté &shté njé dimension i pashmangshém i
anétarit t€ shoqérisé. Pér kété arsye njé hulumtim mbi metafizikén dhe rendin e
liris€ do t€ jet€ i pranishém né két€ punim. Ndarja pragmatike mes publikes dhe
privates né modernizém nuk merr pérsipér, le t&€ themi, t€ kujdeset pér njé
dimension aq sa moral por edhe etik té liris€ sé shprehjes, e cila do té ishte e
pamundur pa njé analiz€ metafizike t€ burimit t€ saj.

Liri e besimit nuk mundet kurré t€ trajtohet si oponence e lirisé sé
fjalés. Sepse liria e fjalés éshté pjesé pérbérése e lirisé s¢ besimit dhe anasjelltas.
Ndaj edhe dilema liri e fjalés apo liri e besimit ngrihet vetém nga njé
kéndvéshtrim sekularist i cili €sht€ i fugizuar me mekanizmat e kritikés sekulare
si gardiane e kétij sistemi. Karikatura si gjini artistike dhe simbolika e saj
pérmes retorikés vizuale éshté mjet i fuqishém i cili nése keqpérdoret mund t&
ushqejé konfliktin né pérmasa té pariparueshme. Kurse kufizimet qé
natyrshmérisht ekzistojné dhe duhet t€ ekzistojné brénda lirisé sé¢ fjal€s, kur
preken dhe cénohen kufij t&€ réndésishém té shoqérisé njerézore né t€ cilin
pérfshihet edhe besimi, pérkundrejt té€ qénurit problematiké, jané njé garanci e
ruajtjes sé€ sistemit dhe mbarévajtjes shoqgérore.

Fjalét kyce: Liria e shprehjes, liria e besimit, rendi i lirisé, kriticizmi, retorika vizuale.
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“Liria e shprehjes e shfrenuar”

Né Shtator t€ 2005-€s, gazeta mé e madhe daneze, “Jyllands Posten”, porositi
hartimin e disa karikaturave pér Profetin Muhamed nén motivacionin
“Muhammeds ansigt” — “Fytyra e Muhamedit. Do t€ duheshin pak dité dhe né
méngjesin e 30 Shtatorit t€ po atij viti, ato letra t€¢ bardha tashmé t¢ mbushura
me ngarkesa emocionale, t€ cilat dilnin pértej kontekstit t€ ngushté né té cilin
gene pikturuar, t€ shpérndaheshin né ¢do piké shitjeje té Danimarkés. “Jyllands
Posten”, kryegazeta daneze ishte ajo e cila mori pérsipér t€ botonte karikaturat
né té cilat satirizohej as mé€ shumé e as mé pak, por njé ndér profetét mé t&
médhenj t€ njerézimit, domethénia shpirt€rore e jo mé pak se 2 miliard€
njerézve, veté Profetin Muhamed. Justifikimi ishte i thjesht€ dhe si zakonisht i
standartizuar kur béhet fjalé pér t€ argumentuar qéllimin e njé aksioni t& tillé
mediatik. “Liria e shprehjes”, qe fraza e cila nxitoi t&€ mbulonte me status ligjor
botimin e karikaturave. N& njé formé pandemie, botimi i karikaturave shpejtoi té
pérhapej né shumé media t€ shkruara prestigjioze duke marré flamurin e liris€ sé
shprehjes. Por gjaté gjithé ecejakeve t€ veta mediatike, kéto botime nuk u
shogéruan kurré me kriterin baz€ q€ ka lira e shprehjes, kriterin e s€ vértetés, té
lidhjes reale q€ kéto afishime sarkastike kishin me t€ vértetén. Ngjarja e 2005-€s
u pasua me njé€ ripérséritje t& njé€ karikature né formé filmi, nga Sam Bacile, gjé
g€ ashtu si né rastin e paré€ té karikaturave, shkaktoi tensione dhe konflikte té
cilat prekén cepat e globit, kryesisht né vendet muslimane, t€ cilat u pasuan me
dhunime té pérfaqésive diplomatike por edhe me vrasjen e plagosjen e qindra
personave pérfshiré edhe Ambasadorin amerikan né Bengazi. K&shtu, njé debat i
gjeré mori udhé né t&€ gjithé hapésirén intelektuale dhe institucionale t€ globit
lidhur me legjitimitetin e botimit té karikaturave si dhe t€ drejtén pér besim té
individit, t& drejtén pér té qené i liré né besimin e tij.

Kriza né hapésirén ndérkombétare

Shumékush mund t€ keté ngelur i habitur me faktin se si njé gazeté e njé
vendi si Danimarka, q& né vitin e publikimit t€ karikaturave kishte jo pak por
pothuaj 9 % t& popullsisé s¢ saj me emigranté t€ kulturave dhe religjioneve té
ndryshme, dhe me njé popullsi prej rreth 200 mijé banorésh muslimang', té
hezitonte q€ me shpejtési t&€ mbyllte konfliktin i cili me shumé gjasa mund té
transformohej n€ njé miné me sahat né rrafshin social pér shoqériné daneze. Té
habitur mund t€ kené ngelur edhe té tjeré, kur mésuan se botuesit e gazetés ishin
pérballur me bojkote t€ vazhdueshme nga artisté té ndryshém té cilét i ishin
pérgjigjur negativisht ftesave pararendése té gazetés pér té pikturuar Profetin
Muhamed né€ disa libra fé€mijésh pér nivelet e shkollave fillore daneze.
Megjithaté, insistimi i gazetés mé t€ madhe daneze pér t€ vazhduar me projektin
e saj, 1& hije dyshimi mbi até se, duke qené organ mbi t& gjitha politik, duhej ta
dinte se njé sipérmarrje e tillé provokuese do té shkaktonte zemératé publike dhe

1 Hedetoft, U. “Denmark: integrating immigrants into a homogeneous welfare state”, Migration
Information Source. 2006. Marré nga,
http://www.migrationinformation.org/Profiles/display.cfm?id=485 (vizituar 1 Pril 2013)
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njé konflikt social lidhur me pothuaj 10% t& popullsis€, qé edhe pse nuk ishin t&
gjithé muslimané, do té pérfshiheshin né kategoring€ e t€ qénurit kulturalisht
ndryshe, e pér pasojé viktimé t& stigmatizimit, talljes dhe pér¢mimit.

Njé tjetér habi mund té shkaktonte fakti se si nuk qénka kuptuar se
publikimi i karikaturave té cilat personifikonin Profetin Muhamed si terrorist,
mund t€ shkaktonte njé cunami né marrédhéniet ndérkombétare me jo pak, por
dhjetra e dhjetra shtete té cilat si besim parésor t€ tyre kishin Islamin dhe shtyllé
morale e fetare Profetin Muhamed. Eshté theksuar shpesh se krahu i djathté
konservator geverisés né Danimarké, por jo vetém, ka tentuar gjithmoné té
radikalizojé marrédhéniet me kulturat migratore né€ vend, dhe si rrjedhoj€, Eshté
paré nga ana e tyre se lufta kundér kétyre kulturave migratore né rritje brénda
shoqérisé daneze, do t€ mund té béhej mé sé miri duke sulmuar boshtin e kétyre
kulturave té cilat zanafillojné me religjionin.

E né fakt ndodhi pikérisht ashtu si¢ edhe pritej té€ ndodhte. Ngjarja ndau
mediat e pérfaqésuesit e tyre me popullsiné e thjeshté¢ dhe politikanét e
diplomatét mes njéri-tjetrit, t€ cilét u vendosén né njé pozicion té véshtiré mes
ruajtjes sé balancés né marrédhéniet sociale shtresore, si dhe popujve religjiozé
té cilét pérbénin njé pjesé t€ konsiderueshme té shoqgérive respektive.

Mg¢ 15 Shkurt té€ 2006-t€s, Presidenti i Komisionit Evropian asokohe,
Barrozo, shprehej lidhur me situatén né deklaratén zyrtare té pérbéré prej disa
pikash? se;

Liria e shprehjes éshté njé liri e panegociueshme e institucioneve evropiane

dhe po né té njéjtén kohé, liria e besimit té individéve si dhe komuniteteve

fetare éshté po ashtu njé liri e panegociueshme. Le té jemi té qarté —
vazhdon ai- se opinionet e shprehura nga individét, angazhojné vetém ato, e
pér pasojé ato nuk pérfagésojné njé vend, popullsi apo religjion. Ndérkohé gé
muslimanét duhet té jené té liré té praktikojné fené e tyre né té néjtén ményre si
cdo pjestar i komuniteteve té tjera fetare né territorin evropian.

Pala e démtuar vendeve muslimané, nén ombrellén e Organizatés sé
Konferencés Islamike, shprehej né deklaratén tjetér té saj t€ 18 Janarit 2006 né
emér t€ Sekretarit t&€ Pérgjithshém té saj , Ekmeleddin Thsanoglu, se aktet
islamofobike shkojné pértej ¢do forme té lirisé s€ shprehjes apo lirisé sé shtypit
duke démtuar parimet ndérkombétare t€ etikés dhe vlerave té bazuara né
deklaratat dhe rezolutat ¢ Kombeve t€ Bashkuara. Liria e shprehjes duhet
ushtruar né€ respekt t€ vlerave me t€ cilat edhe mund té mos biesh dakort, sepse
thelbi i demokracisé i trupézuar né lirin€ e shprehjes nuk konsiston né lejimin e
fyerjes se vlerave dhe simboleve té shenjta té té tjeréve. Aq mé tepér kur kjo
béhet duke portretizuar dhe steriotipizuar muslimanét dhe profetin e tyre si
injoranté, djallézore dhe terroristé.’

N¢ korin e vendeve té cilat tashmé e konsideronin liriné€ e shprehjes si liri e
cila nuk duhet t€ ngrihej duke shkelur mbi truallin e shenjtérisé s€ té tjeréve, i

2 http://www.eu-un.europa.eu/articles/en/article_5696_en.htm (Vizituar 3 Prill 2013)
3 http://www.oic-oci.org/press/english/2006/January%?202006/denmark-3.htm%3E (vizituar 3
Prill

2013)
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bashkohet edhe Vatikani i cili né deklaratén e vet pér shtyp té 4 Shkurtit 2006
shoprehet se :”Liria e shprehjes dhe mendimit e cila éshté njé ndér té drejtat
themelore té parashikuara né Deklaratén Universale té t€ Drejtave té Njeriut,
nuk duhet t& pérmbajé t& drejtén pér & fyer ndjenjat fetare t& besimtaréve”.* 1
Dérguari Special i Komisionit t&¢ Kombeve té Bashkuara pér mbrojtjen ndaj
formave té racizmit, ksenofobisé dhe intolerancés z.Doudou Diene, lidhur me
publikimin e karikaturave nga gazetat né pérgjithési, shprehej po pérjetonte
situatén mé degraduese dhe manifestimin mé serioz té islamofobisé.” Pérmasat
e rénda té konfliktit i cili kaloi territoret nacoianle duke u transformuar tashmé
né njé pérplasje ndérkombétare jo vetém idesh mbi ményrén dhe konceptimin e
lirisé, por edhe né pérplasje t&¢ dhunshme me viktima dhe t& plagosur, e tregon
edhe njé deklaraté e pérbashkét e Sekretarit t& Pérgjithshém té¢ Kombeve té
Bashkuara, Sekretarit t&¢ Pérgjithshém t€ Organizatés s€ Konferencés Islamike
dhe t€ Ligés sé Shteteve Arabe, zévendés Kryeministrit dhe Ministrit t€ Jashtém
té Katarit, Ministrit t€ Jasht€ém t€ Spanjés dhe Ministrit t€ Jashtém t€ Turqisé, t&
cilét bashkarisht deklaruan se :

Ne rikonfirmojmé té drejtén universale pér liriné e shprehjes. | béjmé apel

secilit ta ushtrojé kété liri né ményré té pérgjegjshme dhe té mos e pérdoré
até si pretekst pér nxitjen e urrejtjes apo pér té fyer ndjenjat fetare té c¢do

komuniteti.’.

Me kété deklaraté u bashkua edhe Presidenti i Parlamentit Evropian dhe mé
pas njé deklaraté e pérbashkét mes Minstrave t€ Jashtém té Turqisé dhe Austrisé
pasoi, n€ té€ cilén theksohej qarté se liria e shprehjes dhe vlerat religjioze jané
trashégimia m€ e mir€ dhe nuk géndrojné€ né kontradikté, por pérkundrazi ata
jané pérplotésuese té njéra-tjetrés.’

Si pasojé e polarizimit té tejskajshém té& situatés, q€ndrimet diplomatike
pérmes deklaratave t€ pérfaqésuesve t€ tyre ishin shpesh té kahjeve té ndryshme
duke ndaré géndrimet né pro dhe kundra publikimit t€ karikaturave. Qéndrimi i
Britanisé s¢ Madhe né fjalét e Sekretarit pér Marrédhéniet me Jashté Jack Straw,
pérmblidhej né€ njé kérkesé publike g€ 1 béri mediave t€ mos publikonin
karikaturat dhe e quajti botimin e tyre nga disa media evropiane si “té
pasjellshme”.® Po ashtu gazeta daneze “Politiken” i bén njé kritiké t& forté
“Jyllands-Posten” dhe zbulon njé fakt interesant né té cilin, “Jyllands™ kishte
refuzuar publikimin e karikaturave mbi “ringjalljen e Krishtit” dy vite mé paré,
mé 2003-shin, me justifikimin se kéto mund t€ pérceptoheshin si fyese dhe “nuk
ishin aspak pér t& geshur”.’ Mé 5 Shkurt 2006 Ministri i Transportit t& Irakut
ngrin t€ gjitha kontratat me Danimarkén dhe Norvegjin€, ndérkohé qé kompania
daneze “Arla Foods” raporton miliona euro humbje si pasojé e bojkotit té
produkteve té saja t€ béra nga muslimanét. Irani po ashtu ndaloi té gjitha

4 Deklaraté per Shtyp e Selisé sé Shenjté, 4 Shkurt 2006,
www.vatican.va/news_services/index_news.htm

5UN Doc. E/CN.4/2006/17, 13 February 2006, paragraf. 23-28

6 UN Doc.A/60/7086, 25 February 2006

" Deklaraté e pérbashkét, 2 Shkurt 2006 (www.mfa.gov.tr/mfa)

8 http://news.bbc.co.uk/2/hi/uk_news/4676524.stm (vizituar me 4 Prill 2013)

9 “The Guardian”, “Danish paper rejected Jesus cartoons”, 6 Shkurt 20016
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marrédhéniet tregétare me Danimarkén duke prishur marréveshjet qé€ kishte me
Unionin Evropian. Po né fillim t€ Shkurtit 2006, mijéra muslimané mblidhen né
Bruksel duke organizuar njé protesté pagqésore kundér botimit t€ karikaturave.

Po né té njéjtén dité€, Konferenca Evropiane e Rabinjve hebrenj, shpreh
pakénaqésiné e saj lidhur me publikimin e karikaturave té cilat néngmojné
ndjenjat e muslimanéve dhe béné pérngjasimin e tyre me karikaturat
antisemire.'’ Mbi njé mijé protestues marshuan pér oré té téra né Paris si
kundérpérgjigie e publikimit t€ “Jyllands-Posten”. Kryeministri francez
asokohe, Domenique de Villepin, dénoi dhunén e ushtruar dhe béri thirrje pér
njohje t& t& drejtés ndaj besimeve, tolerancé dhe respekt ndaj tyre.''Kriza dhe
ndikimet e saj u demonstruan deri né até piké sa Ministri i Jashtém i Danimarkés
né fillimet e Shkurtit t&€ 2006-t€s, i bénte thirrje qytetaréve danezé t€ mos
shpenzonin pushimet e tyre n€ vende si Emiratet e Bashkuara, Katari, Bahreini,
Egjipti, Maroku, Tunizia, Libia, Omani Jordania etj.duke i shkaktuar njé¢ dém
kolosal financiar bashkéqytetaréve t& vet'?. Po e njéjta Ministri léshonte
rekomandime pér shoqérité ajrore daneze t€ anullonin fluturimet drejt Egjiptit.
Kryeminitri Britanik Tony Blair dhe Sekretari i Pérgjithshém i NATO-s, Jaap de
Hoop Scheffer, shprehén solidaritetin e tyre me Danimarkén né lidhje me
djegien e ambasadave t& tyre né shtetet musliame."” Terri Davis, Sekretari i
Pérgjithshém 1 Késhillit t€ Evropés u deklarua se publikimi i karikaturave kaloi
kufirin etik edhe pse ishte korrekt ligjérisht.

Kompania mé e madhe e produkteve ushqimore né boté , “Nestle” shpejtoi
té bénte njé fushat€ publicitare né mbar€ botén, e kryesisht n€ vendet
muslimane, duke u kujdesur té shpjegonte se ajo dhe produktet e saja nuk kishin
t¢ bénin aspak me Danimarkén.'* T& nj&jtin opinion ndan edhe “Amnesty
International” e cila botoi njé deklaraté pér shtyp ku theksonte se liria e
shprehjes nuk &shté njé liri absolute dhe se ajo duhej pérdorur me
pérgjegjshméri.”” Ndérsa ish-Ministri i Punéve t& Jashtme t& Danimarkés, Uffe
Elleman-Jensen i béri thirrje kryredaktorit t& “Jyllands-Posten”, Carsten Juste, t&
jepte doréheqjen. NE té njéjtén kohé flamujt e Danimarkés, Norvegjisé edhe té
Kroacisé u dogjén né protestat qé u organizuan né Bosnjé Hercegoviné. Qeveria
Japoneze né njé komunikim pér shtyp udhézoi g€ gazetat e vendit t€ saj t&€ mos
botonin karikaturat e Profetit Muhamed. Megjithé kété iniciativé t€ sajén,
mediat japoneze nén flamurin e lirisé sé shtypit i botuan karikaturat.'® Né Kenia

10 Conference of European Rabbis ,"The right to satirise is not the right to injure or humiliate".
Press

release. 5 February 2006.
11 Agence France-Presse "Protests in France against controversial cartoons”. 6 February
2006
12 http://news.bbc.co.uk/2/hileurope/4684930.stm (vizituar 4 Prill 2013)
13 Danmarks Radio, "Blair supports Denmark".6 February 20086.
14 http://www.foodproductiondaily.com/Supply-Chain/Nestle-moves-to-dodge-Middle-East-
boycotts

(vizituar 4 Prill 2013)
5 Amnesty International, "Freedom of speech carries responsibilities for all". 7 Shkurt 2006
16 Browne, Anthony, “The Times”. "World leaders rally round as crisis deepens”. 9 Shkurt
2006
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policia hapi zjarr ndaj protestuesve té cilét kishin mbushur rrugén né kundérshti
té publikimeve t€ karikaturave né fjal€. Kurse Presidentja Irlandeze e asaj kohe
Mery McAleese, dénoi pikturimet dhe botimet e tyre dhe u shpreh se
muslimanét kishin té gjithé t€ drejtén té ndjeheshin t&€ zeméruar. Né két€ frymé
tensioni e ashpérsimi t€ konfliktit, Byroja Federale e Investigimeve t€ Finlandés
vendosi té€ ndérmerrte njé hetim t€ hollé€sishém lidhur me arsyet e publikimit té
karikaturave né gazetat finlandeze, bazuar né€ Kodin Penal finlandez, i cili ashtu
si edhe ai danez, parashikonte dénime pér nxitjen e urrejtjes fetare.'’

Né nxitjen e métejshmé t& konfliktit, ndihmoi padyshim edhe Ministri
italian Roberto Calderoli, anétar i Lega Nord, ekuivalentja e partive té ekstremit
té djathté danez, i cili veshi publikisht njé fanelé né té cilén kishte t&€ stampuar
karikaturat. Ai u zotua qé ta vishte pérdité kété fanel€ né emér té liris€ sé
shprehjes."®Ky veprim i tij shkaktoi njé furi protestash ku vegohet ajo e
Benghazit né Libi protestuesit e s€ cilés sulmuan konsullatén italiane atje. Si
pasojé€ e pérleshjeve humbén jetén 11 veta. Kjo béri q€ Kryeministri italian i asaj
kohe Silvio Berluskoni ta detyronte Calderolin té térhiqej nga nisma e tij.
Menjéheré mé pas Zévendés Kryeministri italian Gianfranco Fini vizitoi
xhamin€ mé té madhe né Romé duke dhéné njé shenjé reflektimi nga ana e
geverisé italiane.

Né Mars té vitit 2007, vendet muslimane lobuan pér hartimin e njé rezolute
né Késhillin e t&€ Drejtave té¢ Njeriut prané Kombeve té Bashkuara, thelbi i sé
cilés ishte t& ndalonte pérdhosjen e religjionit.’ Pas njé getésie relative, situta
filoi pérséri t€ turbullohej kur né Shkurt t€ 2008-t€s, tre persona me shtetési té
huaj planifikuan t€ vrisnin autorin e karikaturave Kurt Westergaard. Menjéheré
pas kapjes nga policia vendase té tre personave, pér t€ cilét nuk u vértetua kurré
se kishin planifikuar ndonjé aksion, t€ gjitha mediat e shkruara daneze i
ripublikuan edhe njé heré karikaturat”. Kjo shkaktoi trazira pérséri né
Danimarké t€ cilat u pasuan me djegie t¢ makinave né rrugé dhe té disa
objekteve. Protesta u konsiderua e dhunshme edhe pér faktin se tre té dyshuarit u
deportuan né vendet e origjin€s pa béré njé proges gjyqésor ndaj tyre. Né té
njéjtén kohé, Egjipti ndaloi shpérndarjen e gazetave “Wall Street Journal” dhe
“The Observer” té cilat i ribotuan pérséri kéto karikatura

C’paketimi i konceptit té lirisé sé shprehjes

E gjithé ajo cka ndodhi, nuk ishte gjé tjetér vecse paaftésia e t€ kuptuarit dhe té
interpretuarit té tjetrit kulturalisht. Prodhimi i vazhdueshém i industrisé sé frikés
qé zgjerohet gjithnjé e mé shumé, pasurohet pérmes kanaleve t&€ komunikimit
né dhjetra forma t€ ndérlikuara. T¢€ gjitha kéto forma kontribuojné né€ ndarjen e
madhe sociale, ku nga njéra ané demokracia liberale, arsyeja, laicizmi apo edhe
sekularizmi, projektohen si vlera t€ bashkéngjitura Peréndimit, dhe nga ana

7 News Room Finland, "Finland's NBI probes Suomen Sisu's Muhammad cartoon
posting".14 Shkurt 2006.

18 "Corriere della Sera". 21 Prill 2008

19 “Der Spiegel”, 30 Mars 2007.

20 BBC News. 14 Shkurt 2008
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tjetér religjioni, autoritarizmi, tirania si ané e kundért e pérparimit dhe progresit,
pérceptohen t€ bashkéngjitura Islamit. Kjo ndarje e nénkuptuar e cila gjallon né
atmosferén mediatike ka kontribuar dhe kontribuon né prodhimin e konflikteve
té médha qytetérimore. Njé bashkéjetesé brénda njé planeti e cila aktualizohet
mbi bazé keqkuptimi, domosdoshmérisht qé e ka jetén e shkurtér. Ngjarje té tilla
té késaj natyre, nuk mundet asesi t€ mos ushqejné dhe thellojné két€ ndasi. Kur
shoqgéria pérballet me konflikte t& kétyre pérmasave si¢ ishin edhe ato té
shkaktuara nga portretizimi i simboleve té€ fesé pé€rmes zhandresh pér¢gmuese,
at€here pérplasja nuk ngelet vetém né kéndvéshtrimin social, por shtrihet edhe
mé tej duke formuar njé zoné gri juridike mes té drejtash té cilat shoqérité
moderne ia kané lejuar sot vetes. Kjo zoné gri qé shtrihet mes lirisé sé shprehjes
dhe té drejtés pér t&€ mos gené i démtuar nga kjo liri ¢ shprehjes, géndron e pa
mbulur me nje shpjegim t€ qarté juridik. Nga njéra an€ kemi retorikén mediatike
lidhur me karikaturat dhe filmimet denigruese ¢ blasfemuese, e cila térésisht
mbéshtetet mbi principin e t€ drejtés liberale, dhe nga ana tjetér kemi popullsi té
téra besimtarésh identitaré muslimané, qé t& drejtén e shohin té bazuar tek
principi i démit t€ shkaktuar. Nése juridikisht do t& anohet vetém drejt njérit prej
kétyre dy géndrimeve atéhere do té legalizonim njé koncept t€ pjesshém té
liberalizmit, pluralizmit dhe tolerancés.

Liria e shprehjes éshté njé e drejté themelore né shoqérité demokratike. Ajo
e merr kété atribut n€ sajé t&€ nenit 19 t&€ Deklaratés Universale pér té Drejtat e
Njeriut®', nga neni 10 i Konventés Evropiane pér t& Drejtat ¢ Njeriut,”” si dhe
nga neni 19 i Konventés Ndérkombétare mbi t& Drejtat Civile dhe Politike”. Por
megjithé kété fakt, liria e shprehjes nuk gézon atributet e njé té drejte absolute
pér arsye se ajo p€rmban né vetvehte ashtu si detyra té€ specifikuara edhe
pérgjegj€si né raport me shogéring, pér két€ arsye ajo i nénshtrohet ligjérisht
terreneve juridike kufizuese.” Késhtu ne gjejmé shumé shtete qé kané hartuar
nj€ kuadér ligjor kundra gjuhés s€ urrejtjes mbi bazé racore dhe fetare, té tilla si
Gjermania, Kanadaja,Anglia, Franca, Danimarka, Australia, Zelanda ¢ Re,
legjislacioni i t€ cilave pér rastin konkret ndalon publikimin e deklarimeve nga
té cilat njé person apo grup njerézish t€ ndjehen té diskriminuar pér arsye té
racés, ngjyrés, besimit apo edhe origjinés etnike.” Ndérsa kur béhet fjalé pér
Shtetet e Bashkuara, legjislacioni &shté i pakushté€zuar, i hapur né lidhje me
gjuhén e urrejtjes duke u mbéshtetur tek Amendimi i Par€ i Kushtetutés
amerikane. Meiklejohn, né analizén qé i bén dispozitave t&¢ Amendamentit té

21 GA Res.217 A (1ll), (Dhjetor 1948) Neni.19: “Secili ka té drejtén e e lirisé sé mendimit dhe
shprehjes; kjo e drejté pérfshin té drejtén pér té mbartur opinione pa ndérhyrje dhe té
kérkojé e marré informacione dhe ide pérmes ¢do medie pavarésisht kufinjve.”

22 ECHR, Neni.10 :"Cdokush ka té drejtén e lirisé sé shprehjes,....Ushtrimi i késaj té drejté
mban  pérgjegjési e detyra dhe mund té jeté subjekt i formaliteteve, kushtézimeve,
shtréngimeve apo  ndéshkimeve té parashikuara sipas ligjit né interes té sigurisé
kombétare, integritetit territorial  dhe sigurisé publike.....”

23 |CCPR, Neni 19

24 U.N.Human Rights Commitee, (1983).Dispozita té Pérgjithshme nr.10. Neni 19: “Liria e
Shprehjes”

25 \Naldron, Jeremy,”"Why Call Hate Speech Group Libel?"(Pse duhet futur Hate Speech ne
grupine e shpifieve) Harward Law School: Holmes Lectures, 2009.
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Par€ t€ Kushtetutés Amerikane, shprehet se ky amendament zanafilloi si
zgjidhja pérfundimtare e problemeve té lirisé€ s€ shprehjes por mé voné u pa njé
konflikt i cili doli n€ sipérfaqe mes dy grupimeve t€ interesave sociale, konflikt
mes promovimit té fjalés sé lir€ dhe interesit social i cili démtohej nga ushtrimi
i saj.”® Ndérkohé qé promovimi i fjalés sé liré gjeti mbéshtetje ligjore, njé gjé e
tillé nuk arriti té€ shtrihej deri tek mbrojtja e vlerave t&€ démtuara pikérisht gjaté
ushtrimit t€ liris€é s& shprehjes duke u transformuar né€ pérceptimin e
pérgjithshém té njé antagonizmi mes lirisé sé shprehjes dhe interesit publik. Né
té vérteté ka raste kur té drejtat juridike mund té pérplasen, por kjo konsiderohet
si pérjashtim. Ajo qé ndodh né rastin e pérplasjes sé liris€ s€ shprehjes dhe
démeve g€ ajo i shkakton interesit publik &shté kthimi i njé pérjashtimi né
rregull t€ pérhershém, pra njé konflikt juridik jo i pérkohshém por qé€ ka z€né
rrénj€ dhe kérkon zgjidhje né ¢do situat€ sociale. Nga ana tjetér, Ligji
Ndérkombétar i t€ Drejtave t€ Njeriut e pajis individin me t€ drejtén e lirisé sé
besimit. Kjo liri pérfshin pasjen e njé feje apo edhe progesin e adoptimit me njé
fe tjetér, gjithashtu edhe t€ drejtén e praktikimit t€ kétij besimi né hapésirat e
shogéris€. Por, pavarésisht késaj, ky ligj nuk e merr né konsideraté p&rjashtimin
e religjionit nga pérqeshja apo fyerja, gjé e cila lidhet direkt me respektimin e
ndjenjave besimore te individit.”” N& kété kuadér edhe shtypi apo masmedia, si
forma komunikimi prej t€ cilave realizohet liria e shprehjes n€ hapésirat publike,
géllim primar t€ tyre kané zhvarrosjen e t€ vertet€s dhe nxjerrjen e saj né
vémendjen e interesit shogéror. Po ashtu detyré themelore e mediumeve éshté té
pércjellin informacione né bazé té kriterit t& t€ vértetés né pérputhje me até qé
quhet interesi i pérgjithshém duke e bashkéshoqéruar kété me detyra dhe
pérgjegjési. Si shtyllé themelore e shoqgérive demokratike liria e shtypit e ka té
caktuar masén e saj t&€ kalimit t€ kufirit, dhe nése do t€ duhej ta bénte kété,
at€here Komiteti pér té Drejtat e Njeriut si dhe Konventa Ndérkombétare mbi té
Drejtat Civile dhe Politike shprehet se, edhe pse liria e shprehjes €shté bazike
pér shoqérité¢ demokratike ajo i1 nénshtrohet t& drejtés pér kufizime apo
shtréngime té cilat duhet t& kené si justifikim bazé interesin publik.”® Dallimin
mes interesit publik dhe atij privat e bén koncepti i liris€ s€¢ mendimit i cili né
ndryshim nga liria e shprehjes, bazuar né€ sa thamé mé sipér, nuk i nénshtrohet
kufizimeve. Liria ¢ mendimit né baz¢ té nenit 9 t€ Konventés Evropiane pér té
Drejtat e Njeriut dhe nenit 18 té€ ICCPR, &éshté liri absolute dhe nuk bén pjesé
né asnjé lloj té kufizimit juridik.”

2% Meiklejohn, Alexander, “Political Freedom” ( Liria Politike) 1960 fq.54-55 (né kété punim
autori rreket t€ shpjegojé se Amendamentii Paré nuk arrin t& mbrojé individin dhe liriné e
tij dhe té sigurojé né té njéjtén kohé mbrojtje té interesave sociale). Kurse Bork H Robert né
njé punim tjetér,

“Neutral Principles and Some First Amendment Problems”(Parimet Neutrale dhe Disa
Probleme me Amendimn e Paré), (1971) 47 IND. L. J.1, fq 24-26 (agumenton se
Amendamenti i Paré mbron vetém liriné e fjalés né diskursin politik).

27 OKB, “Konventa Ndérkombétare mbi té Drejtat Civile dhe Politike”, 1966, neni 18,

2 Po aty, neni 19. ICCPR

2 HRC General Comment nr.22,“The righ of freedom of thought, conscience and religion”,
Neni 18

153




Y BEDER JOURNAL OF

HUMANITIES

Né veprén e tij “Natyra dhe Burimet i Ligjit”, John Gray ndérton njé
strukturé trekéndore té problemeve gé implikojné liriné e shprehjes dhe démet
q¢€ ajo mund t’i shkaktojé interesit shoqéror. S€ pari, géndron e drejta e atyre té
cilét déshirojné té shprehen lirshém apo té jené té lirshém té dégjojné té tjerét té
shprehen. Sé dyti, géndron pjesa tjetér e shogérisé té drejtat e té ciléve mund té
cénohen apo démtohen nga e drejta e t€ tjer€ve pér t’u shprehur lirshém. Sé€ treti,
géndron shteti i cili éshté pérgjegjés pér respektimin dhe mbrojtjen e té drejtave
té té dy grupimeve té mésipérme.® Né kété kuptim té drejtat e té dy grupimeve
té para, né konceptin modern juridik, mund té konsiderohen né té njéjtén kohé si
interesa shogérore dhe roli i shtetit géndron pikérisht né mbrojtjen e tyre ngase
interesi shtetéror éshté i pandaré nga interesi publik (social). Pra, fenomeni
duhet paré si ndérveprim té drejtash dhe lirish, i cili shndérrohet né konflikt né
momentin gé shteti si rregullator i kétyre té drejtave, gé né té njéjtén kohé jané
edhe interesa, té sigurojé mbrojtje ligjore vetém pér njérén dhe duke e Iéné
tjetrin té pambuluar ose pjesérisht t& mbuluar ligjérisht. Mekanizmat ligjoré té
Konventés Evropiane si dhe Konventés pér té Drejtat Civile dhe Politike, jané
né vetvehte autorizime ligjore pér shtetet anétare té kétyre konventave, pér té
aplikuar kufizime té zbatimit té lirisé sé shprehjes né momentet kur kjo liri
cénon siguriné publike né kontekstin kolektiv dhe kur ajo cénon dinjitetin e
personit né kontekstin individual. Ky autorizim ligjor pérbén njé formé té
detyrueshme kufizimi pér sa kohé shtetet anétaré kané pranuar kété trajtim
juridik té lirisé né fjalé dhe ato nuk mundet ta trajtojné liriné shprehjes jashté
kétij kuardi ligjor t& réné dakort né mes tyre. Kété e konfirmon Neni 20 i
ICCPR-sé (Konventés Ndérkombétare pér t& Drejtat Civile dhe Politike) né té
cilin theksohet se shtetet anétare duhet té ndalojné me ligj: “cdo avokaturé ndaj
urrejties me bazé kombi, race apo feje e cila mund té pérbéjé nxitje pér
diskriminim, konflikt dhe dhuné”. | njéjti obligim ligjor vjen edhe nga Konventa
Ndérkombétare pér Eliminimin e té Gjitha Formave té Diskriminimit Racor
(CERD) né Nenin 4(a) té saj né té cilén udhézon shtetet anétare qé :

...t1é deklarojné ¢cdo akt qé konsiderohet fyes dhe gé éshté i dénueshém

ligjérisht, cdo pérhapje té ideve té bazuara né epérsi apo urrejtje rracore,
¢do nxitje té diskriminimeve racore, po ashtu ¢do akt dhune dhe nxitjeje té
kétyre diskriminimeve té personave apo grupeve me origjiné racore apo
etnike, si dhe cdo mbéshtetje apo financim i kétyre aktiviteteve.*

Danimarka si vendi i origjinés sé krijimit dhe publikimit té karikaturave
ndaj Profetit Muhamed, &shté shtet anétar i Konventés Ndérkombétare pér té
Drejtat Civile dhe Politike (ICCPR) por dhe anétare e CERD-it, gjé gé e bénte té
detyrueshme ndérhyrjen e kétij shteti né rastin kur liria e shprehjes cénonte
siguriné publike apo edhe té raportonte né CERD pér kété rast si akt né té cilinu
demonstrua hapur urrejtja dhe diskriminimi ndaj komuniteteve migratore té
racave dhe kulturave té ndryshme. Mos té harrojmé se pjesé e karikaturave ishte
edhe portretizimi i njé gytetari danez i cili kafshonte kémbén e njé gruaje me

30 Gray Ch. John,“The nature and Sources of the Law”, botimi i dyté viti 1972 fq.18
31 International Convention on the Elimination of All Forms of Racial Discrimination
660 United Nations Treaty Series 195. New York, 7 Mars 1966.
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ngjyré. Edhe Shtetet e Bashkuara t& Amerikés, si vendi i origjinés sé filmimit
pércmues té Sam Bacile, éshté shtet anétar i ICCPR-sé, por fakti éshté qé
SH.B.A-té shprehén rezervat e tyre ndaj Nenit 20 té késaj Konvente me
justifikimin se :

Ky nen nuk autorizon apo kérkon bérjen e ndonjé ligji apo té njé akti tjetér

nga ana e Shteteve té Bashkuara, té cilat do té kufizonin té drejtén pér liriné
e shprehjes apo té ndonjé akti té ngjashém,ndaj té drejtave qé jané té
mbrojtura  nga Kushtetuta apo ligjet e Shteteve t& Bashkuara.*

Ky géndrim i Shteteve té Bashkuara, mbéshtetet mbi konceptin gé kané ata
mbi liriné e shprehjes té cilén e konsiderojné si vleré kushtetuese dhe mbéshtetet
kryesisht mbi Amendimin e Paré té Kushtetués sé Sh.B.A-ve. Né fakt ky
Amendim éshté marré shpesh edhe si shembull se si duhet t&¢ mbrohet liria e
shprehjes né shogérité demokratike dhe modeli amerikan éshté po ashtu
konsideruar edhe argument i cili justifikonte absolutizimin e késaj lirie.

Liria e shprehjes né identitetet qytetérimore

Publikimi i filimimit poshtérues té Sam Baciles, ndaj Profetit Muhamed, risolli
edhe njé here né vémendjen publike até debat i cili ge aktivizuar herét mé 2005-
én ku shumé gazeta printuan karikaturat daneze, lidhur me trashégiminé e lirisé
sé shprehjes. Shumé pyetje u ngritén asokohe mbi faktin nése liria e shprehjes
ishte apo jo né softin e Islamit dhe muslimanéve dhe nése Peréndimi dhe Islami
ishin bartés ose jo té vlerave opozitare. Njé debat i madh mori udhé mbi
piképyetjen nése arsyeja dhe besimi jané dy nocione té pérputhshme me njéra-
tjetrén, ku me arsyen nénkuptohej vlera demokratike, sekulare liberaliste dhe
me besimin nénkuptohej autoriteti, tirania e nénshtrimit, pse jo edhe dhuna. Té
vendosura né Kkété formacion, qgasja hulumtuese duket se éshté
pashmangshmérisht konfliktuale e cila pérfundon me njé pérplasje té
paralajméruar qytetérimore, qé formén e saj té shkruar e mori mé sé shumti nga
Samuel Huntington dhe teoria e tij e cila e shihte si thelbésore papajtueshmériné
kulturore mes Peréndimit si bartés té Krishtérimit dhe Islamit, e cila do té
pérfundonte me njé pérplasje t&é madhe. Duke u nisur nga pérgasjet gé shpesh
jané afishuar né media, té jepet pérshtypja se doktrina e krishteré é&shté mé
mikpritése me demokraciné. Né fakt, demokracia éshté nocion dhe praktiké e
cila vjen nga njé qytetérim mé i hershém se ai i krishteré, nga Greqia e lashté me
kulturén athinase té Agora-sé, né té cilén gytetarét né formé konsensuale,
merrnin vendime té réndésishme pér bashkésiné dhe pér marrédhéniet me shtetet
e tjera. Késhtu konceptet e demokracisé sé sotme moderne na vijné nga Gregia
klasike ku koncepti i bashkésisé ishte shumé i zhvilluar. Sipas Giorgio
Zanchinit, njé ndér tiparet gé dallon demokracing e lashté me até bashkékohore,
éshté ndarja né sferé private dhe sferé politike. Né até kohé njé qytetar athinas

32U.S Reservations, Deklarations and Understandings, INT'L COVENANT ON CIV. And
POL. RTS,
138 Cong.Rec.(Rregjistrime té Kongresit) S4781-01 dt 2 Prill 1992
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ishte i dedikuar shérbimit ndaj bashkésisé komunitare dhe kjo ishte parésore pér
té. Jeta publike dilte né plan té paré ndérkohé gé jeta private konsiderohej si
dytésore®. Né kété kontekst fijala idiot qé vjen nga latinishtja, prejardhjen e ka
nga greqishtja e lashté (idion) gé do té thoté privat dhe pérdorej me konotacion
pérbuzés ndaj atij anétari té shogérisé qé merrej mé shumé me puné private dhe
anashkalonte interesin kolektiv publik té bashkésié . Megjithaté, do té duhet té
béjmé njé saktésim mbi konceptin e atéhershém té demokracisé né Greqiné e
lashté dhe konceptit modern té demokracisé. Pika ku kéto koncepte ndryshojné
nga njéri-tjetri, éshté tek gasja gé ato kané me individin. Demokracia e sotme si
themel té sajin ka vlerén universale té dinjitetit t& njeriut, pra sistemi éshté i
ngritur duke respektuar kété premisé me géndér individin dhe té drejtén e tij. Né
Greqiné e lashté, koncepti i barazisé ekzistonte por nuk arrinte té shtrihej deri
tek dinjitetit universal i njeriut. Ekzistonte e drejta pér t’u shprehur i lire né
forumet, né Agoran-né athinase, por kufinjté e individit shiheshin brénda
bashkésisé dhe e drejta universale e tij ishte njé koncept i téhuajsuar. Por
gjithsesi, nocionet bazé té té shprehurit lirshém ishin prezente dhe kané pérbéré
referencén historike té qytetérimeve té cilat iu gasén asaj.

Duke iu kthyer Krishtérimit, duhet té pohojmé se ekziston njé boshllék
i madh kohor midis kulturés sé shprehjes sé liré né Agora-né athinase dhe
shoqérive evropiane t&€ krishtera té cilat filluan t’i japin pérparési individit dhe
shprehjes sé liré. Nga Agora-ja e deri tek “kontrata sociale” e Jean Jaques
Rousseaus e cila u formulua mé pas si “religion civil” e deri tek Republika e
Treté né Francé, géndrojné disa shekuj qé pak ose aspak Kishin t& bénin me
kulturén demokratike dhe softin demokratik té& Krishtérimit. Nése do té
zhyteshim né Mesjetén evropiane, koncepti i dinjitetit njerézor nén latinizmén
“dignitas”, ishte ekuivalent i shtresave t€ larta t€ shoqérisé té cilét pretendonin
pérkatésiné mbi kété term dhe aspak i shtresave té ulta té saj. Késhtu
presupozimi se dinjiteti njerézor si bazé e demokracisé ishte trupézuar né
Krishtérim, éshté i pabazé e pér rrjedhojé edhe kultura demokratike né shekujt
kur geveriste kasta e Kishés, mungonte né pothuaj té gjitha komponentet e saj.
Pér mé tepér gjaté historisé sé saj, Evropa éshté karakterizuar nga njé ndarje
klasore e thellé mes shtresave te popullsisé sé saj, ndarje e bazuar edhe né
identitetet e mévonshme fetare dhe nacionale, té cilat kané shkaktuar konflikte té
herépashershme. Kétu duhet té sjellim né vémendje edhe faktin se pérveg
mungesés sé njé demokracie e cila duhej té prodhohej sé bréndéshmi né
marrédheniet brénda vetes sé vet, Evropa ka qgené edhe eksportuesja e njé
historie té gjaté kolonizimi, shfrytézimi e vuajtjesh té shkaktuara ndaj popujve té
kontinenteve té tjera si Azi, Ameriké, Afriké duke projektuar mungesén e
dinjitetit njerézor pérmes shfrytézimit té€ burimeve njerézore e natyrore né
ményré thellésisht diskriminuese. Nése do té supozonim se pohimet e Francis
Fukuyamés, se doktrina kristiane &shté e bazuar mbi “dinjitetin universal té
njeriut™* si vleré unike e civilizimit Peréndimor, atéhere do té& duhej té
pérmendnim kétu thénien e Hannah Arendt-it e cila vérteton se politikat raciste

33 Zanchini, Giorgio, “TELEDEMOKRACIA nénshtetas kokéulur apo qytetaré” Tirané : Instituti
Shaqiptar i Medias 2001, fq.59
3 Fukuyama, Francis. “The End of History and the Last Man”, New York, 2006
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té shteteve evropiane kané gené themeli i zhvillimit t& fashizmit né Evropé.*® Né
kété kuptim, Kkérkimi pér konceptin e “dinjitetit njerézor” né civilizimin
evropian, do té duhej té béhej vetém atéhere kur ky civilizim té shképutej nga
pushteti dhe autoriteti i Kishés. Pra, vlerat e demokracisé evropiané morén
formé atéhere kur edhe dinjitetit njerézor dhe barazia mes njerézve u bé géllimi
prioritar i shogérive evropiane. Ajo ¢ka duhet théné né kété rast éshté se ky stad
arriti vetém atéhere kur shogérité evropiane vendosén té zévendésonin
Kristianizmin si nocion pushteti me sekularizmin dhe shogérité liberale. Prandaj
sekularizmi né shoqérité evropiané nuk pérbén vetém njé ndarje té thjeshté té
Kishés nga shteti, por né vetvehte éshté zmbrapsje e religjionit pér t€ mos
ndérhyré né administrimin e shogérive moderne. Paré né kété kéndvéshtrim,
atéheré pérqgasja se demokracia éshté thelbi i doktrinés kristiane do té na conte
né njé konluzion tjetér, ku sipas ké&tij supozimi, sot Evropa &shté
antidemokratike ngase ka zévendésuar géndrén e pushtetit nga njé administraté
demokratike té Kishés mé njé administraté sekulare e liberal-totalitariste.
Prandaj, ne nuk duhet té harrojmé sé vlera té tilla si, liria ,barazia dhe véllazéria
u vendosén né Evropé pérmes shpatés dhe gijotinés, pérmes luftés e konfliktit,
pér té zévendésuar njé pushtet té vjetér i cili nuk njihte dinjitetin njerézor me njé
pushtet té ri té perandorive moderne evropiane, té nacionalizmit, racizmit,
gjenocidit e kolonializmit. Historia e Evropés, e krishteré ose jo, ka pasur
problemet e saj me “dinjitetin njerézor “ si themeli i demokracisé. Evropa sot e
konsideron si arritje gjendjen aktuale té té drejtés publike sepse ajo vazhdon té
vuajé edhe sot e késaj dite frikén e rikthimit té pushtetit té Kishés, prandaj liria
e fituar me aq shumé mund shihet e kompleksuar nga frika e humbjes sé saj, nga
frika e ¢do gjéje religjioze e cila pér historiné e Evropés do té thoté rikthim né
geling e autoritarizmit dhe diktatit ekleziastik. Eshté pikérisht kétu gabimi qé
bén Evropa sot kur i gaset marrrédhénieve me muslimanét né rastin e
karikaturave, sepse ajo mbron liriné e shprehjes jo se nuk e kupton gé ajo duhet
té keté kufij, por e konsideron até si kufirin mbrojtés ndaj religjionit. Gabimi
géndron né té konsideruarit t& fenomenit musliman me konceptimin dhe
kéndévshtrimin gé ata kané pér Krishtérimin dhe historiné e tij. Pér kété duhet
kuptuar Islami dhe thelbi i tij, natyra sociale dhe gasjet gé ai ka me demokraciné
e sotme pér té ndértuar pastaj njé pérafrim mé tipik né lidhje me pretendimet e
muslimanéve pérsa i pérket respektimit té dinjitetit njerézor.

Liria e shprehjes né kéndvéshtrimin e muslimanéve

Né té vérteté, kur béhet fjalé pér konceptin e lirise sé shprehjes né
botékuptimin e muslimanéve, duhet té kemi parasysh qé té kuptuarit e rendit té
lirisé, pér té cilén folém né kapitullin e méparshém, éshté mé i ndryshém se né
shoqérité peréndimrore. Nése kufizimi i lirisé né Peréndim kalon pérmes frymés
sé ligjit i cili rregullon sjellen publike me sjelljen private, né vendet muslimane
rendi i lirisé e pérshkon rrugén e vet pérmes ndalesave qé zanafillojné me
urdhéresat hyjnore té cilat pothuaj zhdukin hapésirén mes moralit dhe ményrés,

3% Arendt, Hannah. “The Origin of Totalitarianism”,(1951), ribotim New York Schocken, 2004

157




’ BEDER JOURNAL OF
#) HUMANITIES

duke i njésuar ato. Ky njésim pasqyrohet né vetédijén e pérditshmérisé sé ¢do
muslimani duke pérbéré késhtu individin, gqé raportin e tij me liriné e sheh né
prizmin e rendit dhe renditjes e cila zbret né formé transhendente nga Zoti
Krijues i lirisé, tek individi si pérkufizimin i saj. N& ndryshim nga Peréndimi ku
moraliteti religjioz éshté shtyré forcérisht né sferén private dhe pérmes
mekanizmave té ligjit béhet njé ndarje e forté mes privates dhe publikes sé njé
personi né shogéri, né shogérité muslimane, pérmes rendit fetar té lirisé, privatja
dhe publikja né kuptimin e ményrés dhe moralit shkrihen né njé dhe nuk ka
dallim té sjelljes morale né privaci me até né Kkolektivitet, sepse tashmé
marrédhénia e muslimanit me liriné kalon pérmes dimensionit vertikal me Zotin
e tij, né etikén e késaj lirie. Né kété kontekst, ka njé té kuptuar t& ndryshém né
mesin e muslimanéve, pérsa i pérket lirisé individuale dhe rendit social.
Inkurajimi i socializimit t& individit né shogérité muslimane pérmes termit
xhemat (bashkési,) e shkrin ndarjen mes sjelljes publike dhe private té
muslimanit duke unifikuar géndrimin e tij ndaj lirisé si e lindur mé t&, si dhuraté
nga Krijuesi i tij , sepse muslimani e gjen liriné tek nénshtrimi ndaj Zotit dhe
ligjeve té tij. Ndérkohé gé pérceptimi i lirisé né shogérité peréndimore anon nga
pércaktimi dhe pérkufizimi i saj nga ligji me autor njeriun.

Né Islam ashtu si¢ pérmendém né kapitullin pér sistemin politik té tij,
diversiteti dhe pluraliteti i mendimeve dhe besimeve té njeriut kané gené pjesé e
pa ndaré e tij. Késhtu individi &shté i liré té pérzgjedhé qofté edhe fené e tij, e
vértetuar kjo me postulatin kuranor : “Nuk ka dhuné né fe...”*®. Késhtu njeriu
kriminalizohet pér veprimet e tij dhe jo né lidhje me besimet e tij. N& kété
kuptim, muslimani ndérton njé marrédhénie intime me liriné e tij gé moralitetin
e saj e ka té zbritur nga Krijuesi, por duke gené se Profeti Muhamed éshté né
vetédijen e muslimanit, i dérguari i Zotit né toké, atéhere né té njéjtén ményré
krijohet marrédhénie intimiteti po ashtu me Profetin si manifestim i vullnetit
hyjnor. Né rastin e karikaturave dhe filmimeve, shumé media né Peréndim u
habitén me faktin e reagimit t& muslimanéve ndaj kétyre publikimeve sepse ata
nuk e kishin kuptuar se aktet gé ata kishin prodhuar kishin cénuar intimetin e
muslimanit me liriné e tij dhe me Profetin Muhamed si materializim i késaj lirie.
Sepse ashtu si¢c Saba Mahmood*’ shprehet:

Muhamedi nuk éshté njé emér i thjeshté gé i referohet njé figure té

vecanté historike, por njé vulé ngjashmérie pér secilin. Né kété kuptim ai

éshté  njé figuré imanence, nuk éshté njé shenjé e vecguar reference e
shképutur nga  thelbi.*®

Vetém duke véshtuar marrédhénien e cila éshté ndértuar mes muslimanit dhe
Profetit té tij, se si sjelljet, fjalét, veprimet apo mosveprimet e tij jané kthyer né
njé kushtetuté etike pér besimtarét, né njé ndérveprim intimiteti e dashurie,

3% Kurani. Suretu Bekare, Vargu 256
37 Saba Mahmood, lektore ne universitetet e Cikagos, Columbia University dhe New York
University.
3 Mahmood, Saba, “Religious Reason and Secular Affect: An Incommesurable Divide?” Né
“Is

Qritique Secular? Blasphemy, Injury, and Free Scpeesh’”, 2009 fq. 64
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sepse ai éshté ligji, ai éshté liria. Vetém duke kuptuar se si praktikohet dhe
pérjetohet liria e ¢do muslimani, atéhere do té kuptohet edhe shkalla e démit té
shkaktuar me publikimin e vizatimeve denigruese, do té kuptohet se sa éshté
shprishur vija e démit pér shkak té kegkuptimit té lirive. Jo vetém kag, por duhet
evituar edhe pretendimi, se té kuptuarit mé té drejté té té vértetés sé lirisé, e kané
shoqérité sekulare. Né Kkété boté e cila po anon nga hegjemonia dhe
hegjemonizmi, pérfituesit mé t& médhenj té lirive jané padyshim té pasurit dhe
té pushtetshmit, ndérkohé gé té dobtéve u mbetet té ngushéllohen me liriné e
ndérgjegjes sé tyre, e cila véshtiré té kuptohet né shogérité ku liria shihet vetém
si atribut juridik i pérjashtésuar nga e bréndéshmja e individit. Pér kété arsye
béhet akoma mé e madhe nevoja pér té kuptuar moralin e lirisé.

Fugia e karikaturés né ndezjen e konflikteve sociale

Eshté tashmé i ditur fakti i pérdorimit té karikaturave pér té sjellé né
vémendjen e audiencés njé situate apo ngjarje, qofté edhe politike, duke i dhéné
ngjyrime sarkastike asaj dhe njékohésisht duke e veshur me elementé té
ndryshém artistiké. Né fakt, pérdorimi i karikaturave éshté forma e preferuar e
shumé organeve té shtypit, pér t€ zévendésuar pamundésiné e tyre pér t’'u
shprehur gartazi pér njé fenomen kryesisht politik, dhe késhtu pérdorin njé
zhandér artistik gé né ményré metaforike té japé domethénien e asaj cka ata
mendojné se éshté thelbésore dhe goditése. Pér kété arsye ne gjejmé né mediat
mé té médha botérore karikatura té cilat projektojné ¢éshtjet mé té réndésishme
té niveleve t¢ ndryshme té cilat mund té pérfshijné personalitete, grupe
shogérore apo edhe kombe té téra. Shpesh karikaturat jané pérdorur nga mediat
edhe si armé negociimi kulturor, racor dhe politik, lidhur me situata t& ndryshme
konfliktuale, ashtu si¢ edhe jané pérdorur pér té ironizuar lideré apo sisteme
politike duke i parapriré edhe ndryshimeve socio-politike.

Né ¢do vepér arti, por edhe mé gjéré, paraprakisht éshté i nevojshém ndértimi i
njé strukture ideore mbi punimin i cili do té realizohet, dhe mé pas krijimin e njé
strukture materiale mbéshtetése e cila ndihmon né realizimin e ploté té tij. Kur
njé vepér ka nevojé pér njé strukturé, e cila pashmangshmérisht sé pari éshté
ideore, atéheré kétu gjéja e paré qé té bie ndér mend éshté qé kjo vepér géndron
e emancipuar nga rastésia dhe shpesh naiviteti. Kjo sepse njé strukturé ideore
paraprake e njé vepre éshté e bazuar mbi njé logjiké té domethénies
komunikuese gé ajo do té keté, e cila mbéshtetur mbi historiné e sé shkuarés
pérmes gjuhés sé ngjarjeve gé ajo ka shprehur, do té fiksojé perspektivén e vet
né marrédhéniet me audiencén. | njéjti proces aktivizohet edhe kur béhet fjalé
pér zhandrin e Kkarikaturés. Perspektiva e vet komunikuese duhet té kalojé
pérmes disa filtrash né ményré qé misioni i saj té gjejé pritshmériné mé té
madhe pozitive t& mundshme. Pyetjes sé paré gé njé karikaturé duhet t’i
pérgjigjet para se té ndérmarré progesin e formésimit t€ vet, éshté se cilit
kontekst historiko-politik ajo do t’i referohet dhe se me c¢faré ideje do té
pérshkruhet ky kontekst. E ndjekur mé pas me subjektin i cili duhet té
shénjestrohet né karikaturim. Kush éshté ai? Cfaré pérfagéson? Cilat jané
marrédhéniet e tija kontekstuale me realitetin social apo me historiné? Pasi
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pércaktohen kéto linja themelore té idesé géndrore, karikaturés i duhen béré
pyetje té natyrés: Né c¢faré konotacioni do té paraqitet subjekti géndror? Né cfaré
forme do té keté deformim brénda normave té lejueshme té karikaturimit? Pastaj
karikatura do té duhet té renditet né njé nga dy grupimet kryesore gé zakonisht i
karakterizojné ato. Do té renditet né karikaturat e portretizimit negativist e
pérgmues apo né grupimin e karikaturave sarkastiko-pozitiviste.

Tjetér element shumé i réndésishém i cili e shogéron karikaturén éshté
simboli gé do té pérdoret dhe roli i tij né simbolikén e pérgjithshme té mesazhit
komunikues. A jané ato (simbolet) pérfagésuese té njé grupimi politik, social,
racor, fetar, seksual etj? Né momentin gé njéra nga kéto pérdoret, a éshté né
kontekstin global apo i referohet thjesht subjektit té karikaturés? Né kété rast a
implikon karikatura shtresa té gjéra sociale né mesazhin e vet dhe nése po, cili
do té jeté géndrimi i pritshém gé mund té shkaktojé karikatura ndaj kétyre
grupimeve? Zakonisht karikaturat shogérohen nga njé tis filozofik i cili e
fugizon jashté mase mesazhin e saj. Pérvec késaj karikaturat zakonisht
shogérohen me digidura e cila pérbén edhe gershiné mbi torté té saj. Shpesh
digidura pérdoret pér té ¢’tensionuar njé€ karikaturé negativiste duke e ¢liruar
nga kuptimi i saj i gabuar, ose mund té shprehé njé domethénie tjetér nga ajo
¢’ka audienca mund té ket€ pérceptuar pér shkak té dykuptimésis€ s€ vet
figurative.Karakteristika thelbésore e karikaturés e cila pérbén edhe sekretin e
suksesit té saj éshté raporti gé ajo ndérton me ekzagjerimin. Ky i fundit éshté
element bazé i cili i ndérthurur sé bashku me ironing, tentojné té shfagin né njé
projeksion emulativ njé fenomen né njé format mé t€ hiperbolizuar se ¢’€shté né
té vérteté pérmes njé tjetér domethénieje nga ajo literalisht e zakonshme. Tani,
kur duam t’i qasemi “buqetés” prej 12 karikaturash t€ botuara nga “Jyllands-
Posten”, shohim se shumé elementé té sipérpérmendur kané dalé nga korniza e
tyre tradicionale dhe jané pérdorur né luftén, ndaj si¢ ata preferojné ta quajné,
“veté-gensurimit” gjithnjé e né rritje. Mirépo, imiplikimi bazé gé shohim né kété
sipérmarrje éshté se éshté pérdorur metodologjia e njéjté gé zakonisht pérdorej
pér té ironizuar sistemet politike né ironizimin e njé tjetér sfere té shogérisé si¢
éshté religjioni. Prandaj né kété kontekst, shumé prej pérgjigjeve qé njé
karikaturé duhej t’i pérgjigjej normalisht, né rastin e futjes sé saj né konteksin
religjioz, ngelin jetime. Sigurisht gé kéto Kkarikatura i pérkasin grupimit
sarkastiko-negativist me nota té theksuara pérgmimi. ldeja géndrore éshté
pér¢cmimi mbi bazé religjioni me nota racore dhe atribuimi i subjektit kryesor,
(Profetit Muhamed) té anomalive aktuale sociale né njé kontekst té shkuar
historik. Pra njé mbivendosje historiko-sociale pa bazé vértetésie e cila implikon
né formé globale jo tashmé njé individ apo grupim té caktuar, por njé pjesé té
konsiderueshme popullsisé sé globit. Ekzagjerimi si element i saj éshté né
pérmasat jashté normales dhe theyn ¢do etiké e cila pranon ekzagjerimin. Ai nuk
éshté ekzagjerim né raport me té vértetén, por éshté ekzagjerim i ndértuar mbi té
pavértetén. Mesazhi apo dicidura jané né njé raport téhuajsimi me mesazhin gé
subjekti géndror i karikaturés ka transmetuar né realitetin e sé shkuarés sé tij,
dhe né Kété rast, nuk kemi ironizim bazuar né artikulim por ironizim bazuar mbi
sajesé.

Problemet gé hasén me aktin e botimit té karikaturave fillojné gé me
pérgasjen e strukturés ideore té tyre té cilat nuk jané ironizmim apo ekzagjerim
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bazuar mbi té vértetén historike. Kéto karikatura mbi té gjitha nuk kané edhe
misionin e thjeshté dhe kryesor gé ka njé karikaturé, até pér té béré té qeshé
audiencén. Elementi i humorit té shéndoshé aty mungon potésisht gjé qé e vé né
dyshim génien té kétyre pikturave né zhanrin e karikaturés.

Karikaturat: Liri e fjalés apo fobi emigrantésh ?

Fleming Rose e konsideronte publikimin e karikaturave si njé “akt
gjithpérfshirjeje” duke béré dallime racore dhe religjioze. Veté shénjestra e
karikaturave éshté e ndaré nga konteksti shogéror dhe géllimi gé pérmes késaj
ndarjeje té qarté té arrihet gjithépérfshirja, duket aq sa gesharak aq edhe jo
bindés. E vetmja gjithpérfshirje gé mund té konsiderohet kétu, éshté bashkimi i
ndjenjave anti-emigrante né Peréndim. Nése Rose e ka pasur fjalén pér kété té
fundit, atéhere ai ka plotésisht té drejté. Por nése i referohemi intervistave té tij
né “Washington Post” dhe “Spegel Online”, shqetésimi i tij pérmes frazave té
tilla si “shkalla e larté e kriminalitetit tek emigrantét”™ apo “pérmbytja
demografike nga emigranétét”, hedhin hije dyshimi mbi déshirén e miré té tij né
lidhje me gjithpérfshirjen kulturore e racore. K&té mendim na e pérforcon edhe
njé fakt tjetér ku i njéjti Fleming Rose refuzoi té botonte né té njéjtén gazeté
“Jyllands Posten”  karikaturat qé& satirizonin holokaustin,® ndoshta sepse
identiteti i tij hebre* prevaloi mbi liriné e shprehjes ! Paré né kété drité t&
respektimit té tabuve té té tjeréve, atéheré pérse publikimi i karikaturave té
Profetit Muhamed ishte kaq ndryshe ndaj kétij principi ? Né logjikén e thjeshté
nuk duket se publikimi i karikaturave té tilla do té ndihmonte né krijimin e njé
atmosfere gjithpérfshirjeje. Thirrjet pér zjarr né mesin e njé teatri evropian té
mbushur plot me emigranté, nuk ndihmojné né dekurajimimn e grupeve
ekstremiste qofshin kéto politike apo jo, as edhe né krijimin e njé perspektive té
re né marrédhéniet delikate ndérkulturore. Aq mé tepér kur parlamentaré té té
djathtés ekstreme daneze i krahasojné muslimanét me “qeliza kancerogjene”*,
apo Geert Wilders né Hollandé dhe partia e tij, té cilat haptazi kané krahasuar
Kuranin me Mein Kampf duke kérkuar fundin e “inkursionit islamik” né
Evropé.* Kété deklaraté Wilders e pasoi me publikimin e filmit “Fitna” térésisht
fyes e denigrues né raport me muslimanét. Ngjarjet gé rrodhén pas publikimit té
karikaturave, konfliktet, bojkotet, protestat dhe shumé prishje t& marrédhénieve
diplomatike, né fakt vértetuan se gjithpérfshirja e “Jyllands- Posten” luhatej mes
fobisé ndaj emigrantéve dhe hipokrizisé s& mbrojtjes sé té drejtave té tyre né
Danimarké. Fakti & kéto karikatura u publikuan né vigjilje té& nismés
parlamentare pér ligjin e ri ndaj emigracionit, ishin njé sinjal i garté i déshirés sé
munguar dhe déshtimin e autoriteteve daneze pér té vazhduar né rrugén e
komunikimit ndérkulturor. Né& njé sondazh té organizuar nga Komisioni

39 Rose, Fleming,“Why | Ran the Muhammad Cartoons” Spiegel Online , 31 Maj 2006

40 Shih: Eliot Jager, “An islamist new world order”, Jerusalem Post 22 Prill 2009

41 hitp://en.wikipedia.org/wiki/Flemming_Rose vizituar mé 8.05.2013

42 Shih, Kahn A .Robert : “The Danish Cartoon Controversy and the Exclusivist Turn”, Dhjetor
2008

43 Wilders, Geert, “Contribution to parliamentary debate on islamic activism” 6 Shtator 2007
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Evropian mbi sjelljet raciste né shtetet anétare t& Bashkimit Evropian, del se ne
vitin 1997, niveli i racizmit né shogériné daneze ishte tejet i larté. Vetém 17% e
danezéve e identifikonin veten si “jo-racisté”, ¢ka e bénte kété pérgindjen mé té
ulét né shtetet anétare té Bashkimit Evropian.*Sipas té njéjti burim, del se nga
studime té ndryshme té organizauara né Danimarké, 85% e danezéve nuk Kishin
ndérveprim apo komunikim me minoritetet etnike, ku ndjenja raciste ishte mé e
zhvilluar ndaj minoritetit musliman se sa ndaj minoriteteve té tjera.”’Duket se
éshté ky formacion homogjen i kulturés daneze t& mbyllur né vevehte dhe jo
komunikues, i cili e ka kthyer situatén té favorshme pér racizém kulturor ndaj
kulturave té tjera migratore si formé e gabuar e ruajtjes sé identiteve vetjake.
Eshté pikérisht kjo ndjenjé e forté pérjashtuese brénda danezéve e cila pérdoret
politikisht nga partité e politiké si dhe nga meditat e shkruara. Kur 83% e
danezéve rezultojné si “pro-racisté”, atéhere imagjinoni se c¢faré artikulimi
pérhapet né mediat on-line dhe né hapésirén private daneze. Kjo pérgindje e
frikshme e racizmit detyrimisht shpérfaget si gjuhé zyrtare edhe né hapésirén
publike e cila si gjithmoné pérdor kritikén sekulare si gardiane té fjalés sé liré
dhe té sekularizmit si sistem. Késhtu, ky masivitet dhe intensitet me promotore
té herépashershme median, ¢on né institucionalizimin e fshehté té racizmit si
kulturé alternative né€ Danimarké. Publikimi i karkaturave n€ “Jyllands- Posten”,
qé éshté gazeta mé e madhe e Danimarkés,shénoi edhe kulmin e racizmit
mediatik nén emér té lirisé sé shprehjes, liri e cila pér hir t& sé vértetés, nuk u
pérdor pér té botuar Kkarikaturat kundra hebrenjve pak javé mé paré se té
botoheshin ato t& Profetit Muhamed.*®

Konkluzioni

Pérmes metodologjisé krahasuese fenomenologjike, pamé se si né pérgjithési
liria e shprehjes éshté njé e drejté e cila éshté e kufizuar nga té drejta té tjera té
individéve té komunitetit bashképjestar té njé shoqérie. Pra, kjo e drejté
mbéshtillet nga e drejta e té tjeréve dhe pikérisht kjo balancé té drejtash,
pércakton edhe legjitimitetin e fjalés sé liré né marrédhéniet e saja né njé
shoqéri, pérndryshe tejkalimi i kufirit té njérés liri ndaj tjetrés do té thoté
sakrifikim i lirisé sé tjetrit. N& kété kuptim té drejtat e t& dy grupimeve, té para
né konceptin modern juridik, mund té konsiderohen né té njéjtén kohé si interesa
shogérore dhe roli i shtetit géndron pikérisht né mbrojtjen e tyre ngase interesi
shtetéror éshté i pandaré nga interesi publik (social). Pra, fenomeni duhet paré si
ndérveprim té drejtash dhe lirish i cili shndérrohen né konflik né momentin gé
shteti si rregullator i kétyre té drejtave, gé né té njéjtén kohé jané edhe interesa,
té sigurojé mbrojtje ligjore vetém pér njérén dhe duke e Iéné tjetrin té pambuluar
ose pjesérisht té mbuluar ligjérisht. Pé kété arsye edhe argumentimi absolutist qé
vihet re kur pérdoret Amendamenti i Paré i Kushtetutés Amerikane si shembull i

44 Hussain, Mustafa., “Islam, Media and Minorities in Denmark”, Current Sociology 48 nr.4,
2000,f.95

45 Po aty...

46 Shih, refer. 119
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lirise sé pakushtézuar té shprehjes, duhet paré mé me objektivitet, sepse
shembujt e mésipérm tregojné qé edhe veté Amendamenti i Paré, funksionon si
garantues lirie né formé parimore, por jo pércaktues dhe pérkufizues eksplicit né
vetvehte.
Eshté pak e véshtiré t& argumentosh faktin, se liria si koncept duhet t& géndrojé
e shképutur, apo théné ndryshe, e emancipuar nga rendi dhe renditja, nga norma
dhe rregulli, pér sa kohé ajo si kategori merr formé brénda kétij realiteti. Eshté
pikérisht kétu gabimi gé bén Evropa sot kur i gaset marrrédhénieve me
muslimanét né rastin e karikaturave, sepse ajo mbron liriné e shprehjes jo se nuk
e kupton qgé ajo duhet té keté kufinj por e konsideron si kufirin mbrojtés ndaj
religjionit. Gabimi géndron né t& konsideruarit té fenomenit musliman me
konceptimin dhe kéndévshtrimin gé ata kané pér Krishtérimin dhe historiné e tij
nga kéndvéshtrimi i frikés qé shkaktoi pushteti i Kishés né Evropén mesjetare.

Duhet véshtruar marrédhénia e cila éshté ndértuar mes muslimanit dhe
Profetit té tij, se si sjelljet, fjalét, veprimet apo mosveprimet e tij jané kthyer né
njé Kkushtetuté etike pér besimtarét, né njé ndérveprim intimiteti e dashurie,
sepse ai éshté ligji, ai éshté liria. Vetém duke kuptuar se si praktikohet dhe
pérjetohet liria e ¢cdo muslimani, atéhere do té kuptohet edhe shkalla e démit té
shkaktuar me publikimin e vizatimeve denigruese, do té kuptohet se sa éshté
shprishur vija e démit pér shkak t& kegkuptimit té lirive. Liria e shprehjes
transformohet né liri irracionale, né momentin kur e prish ekuilibrin, ¢’orienton
vijén e démit dhe del nga pérgjegjshméria duke u béré pre’ e pasioneve dhe
déshirave. Pra, kthehet né irracionale pér sa kohé ndérhyn né territorin e lirisé
sé tjetrit, pér sa kohé sfera publike konsiderohet si disiplinuese vetém pér té
dégjuar njé argument dhe pér té gené e shurdhét ndaj argumentit tjetér. Prandaj
géndrojmé brénda racionalitet kur pérpigemi té kuptojmé dhe té interpretojmé sa
mé miré pretendimin e tjetrit, dhe kthehemi né irracionalé kur imponojmé
pretendimin toné mbi té drejtén e tjetrit.

Pamé gjithashtu se sa i domosdoshém éshté njé riformatim dhe rimoralizim
i strukturés sé kritikés dhe kriticizmit, mbéshtetur mbi faktin se njerézimi éshté
tashmé i vetédijshém se “hegjemonia e arsyes” nuk &shté e vetmja
rrugézgjidhje e té fshehtave té pafundme gé bashkéjetojné me njeriun. Né
momentin kur njeriu ndértoi hegjemoniné e arsyes sé tij dhe e meremetoi até
pérmes vetém njé lloji té kritikés, totalisht né funksion té késaj hegjemonie, ai
padashur e reduktoi génien njerézore nga njé génie shumédimensionale, e cila
ngrihej mbi imagjinatén, né njé génie té dénuar brénda qelisé sé arsyes sé vet.
Kjo krijon tension mes idesé sé té drejtés sé qytetarit pér privaci té ploté, ku
pérplotéson liriné dhe moralin e vet, dhe ményrés se si ligji ndérhyn né kété
privaci. Pra, kemi moralin né sferén private i cili teorikisht njihet, por qé né
ményré paradoksale zgjidhet me ligje gé gjykojné privaten me pyetje publike.
Késhtu individi dhe hapésira e tij nuk kané rrugé tjetér vetém se té
transformohen né hapésiré publike brénda llojit té vet. Prandaj e gjejmé
artikulimin justifikues té mbéshtetésve té publikimit t& Kkarikaturave, si
proceduré e cila justifikon liriné pér té ndérhyré tek sfera private e tjetrit nén
emrin e njé t& miré publike si¢ &shté liria e shprehjes. Por ¢éshtja e karikaturave,
ndryshon nga sjellja rutiné e hapésirés publike sekulare, sepse tashmé ky
konflikt nuk ka té béjé me njé shogéri brénda llojit té vet, por i drejtohet disa
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modeleve té tjera shogérore, si¢ jané shogérité muslimane, t& cilat kané njé
ményré tjetér té té konceptuarit t€ hapésirés publike e private. Pér kété arsye
palét nuk kuptonin njéra-tjetrén pér pasojat e konfliktit sepse mé shumé se
céshtje skicimi artistik, karikaturat pérbénin né vetvehte konflikt pér ményrén se
si konceptohej hapésira publike e private né dy modele shogérore té ndryshme,
ku sekularizmi e kishte shtyré religjionin né kufinjté e individit, ndérsa shogérité
muslimane religjionin e kishin moral publik.

Sot, bota né sajé té kanaleve masive t& komunikimit, internetit, satelitit dhe
shumé formave té tjera ndérmjetésuese mes njerézve, nuk mund té konsiderohet
njé realitet lokalitetesh te vecuara né té cilat ligje lokale mbizotérojné. Né kohét
tona kur i gjithé planeti tashmé éshté kthyer né njé Agora’ té pérbashkét, ato qé
duhet té prevalojné mbi vlerat lokale, duhet t& jené vlerat universale si
pérbashkuese té realiteteve multikulturore. Né& kété kuptim, konflikti mes dy
formave té té kuptuarit t¢ moralit té publikes e privates, né qytetetérime té
ndryshme, rezultonte i pashmangshém.

Problemet gé hasén me aktin e botimit té karikaturave fillojné gqé me
pérgasjen e strukturés ideore té tyre té cilat nuk jané ironizmim apo ekzagjerim
bazuar mbi té vértetén historike. Kéto karikatura mbi té gjitha nuk kané edhe
misionin e thjeshté dhe kryesor gé ka njé karikaturé, até pér té béré té geshé
audiencén. Elementi i humorit té shéndoshé aty mungon plotésisht gjé gé e vé né
dyshim génien té kétyre pikturave né zhandrin e karikaturés. Karikaturimi i
privacisé pérmes kondesimit dhe kombinimit, ¢on né pérplasje té
pashmangshme sociale, sepse hapésira private individuale éshté dhunuar hapur
nga hapésira publike e kriticizmit sekular, gé né rastin konkret ka pérdorur njé
zhandér si karikatura pér té sanksionuar dominimin e vet né shogérité sekulare
dhe pér t’i prishur kufinjté e komunikimit n€ emér té té ashtuquajturés lufté
kundra “auto-¢ensurés”. Po né emér t€ késaj lufte, prishet edhe kufiri i démit
ndaj hapésirés private e cila éshté tashmé e dénuar té jeté mé publike se kurré.
Prandaj pérdorimi i karikaturave té ndértuar me njé strukturé konceptimi té njé
kulture tjetér ndaj po njé kulture tjetér, pa kuptuar sensin dhe kontekstin e saj,
shkakton “plagosje morale” t€ pariparueshmé sepse tashmé nuk béhet fjalé se
éshté démtuar pérceptimi pér njé subjekt imazherie si¢ éshté fjala pér Profetin
Muhamed, por éshté cénuar réndé lidhja intime, vula e ngjashmérisé, pérkatésia
identitare e ¢cdonjérit gé ka ndértuar kéto marrédhénie mimetizimi.

Pér ta vértetuar piképamjen e tij, Fleming Rose duhet gé té vértetojé
bindshém se, qé né burimet tekstuale si dhe praktikat universale, Islami éshté i
barazvlefshém me totalitarizmin. Gjithashtu ai duhet t& tregonte se kush i
pércakton caget e auto-gensurés dhe mbi cilin bie barra e ¢lirimit ndaj saj. Dhe, a
éshté vértet publikimi i karikaturave mjeti i duhur pér té luftuar totalitarizmin si
dhe eliminuar c¢ensurén ? 1 gjithé problemi géndron né keqvendosjen e
pritshmérive té Peréndimit né raport me kulturat e tjera migratore. Nuk jané té
pakté ata gé tregojné njé gadishméri ekzemplare pér té projektuar radikalizmin
islam si kundérpalé té demokracisé dhe si kércénim pér rendin demokratik. Pér
kété, njé hulumtim mé i thellé dhe mé specifik éshté i nevojshém lidhur me
faktin se sa shkrirja e kufinjve t& té kuptuarit t& lirise né kontekstet
ndérkulturore, transformohet né balsamin e zgjidhjes sé& problemit.

Liri e besimit nuk mundet kurré té trajtohet si oponente e lirisé sé fjalés.
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Sepse liria e fjalés éshté pjesé pérbérése e lirisé sé besimit dhe anasjelltas. Ndaj
edhe dilema liri e fjalés apo liri e besimit ngrihet vetém nga njé ké&ndvéshtim
sekularist dhe teorive liberale. Kurse kufizimet gé natyrshmérisht ekzistojne dhe
duhet té ekzistojné brénda lirisé sé fjalés kur preken dhe cénohen kufinj té
réndésishém té shogérisé njerézore, né té cilin pérfshihet edhe besimi,
pérkundrejt t€ génurit problematiké jané njé garanci e ruajtjes sé sistemit dhe
mbarévajtjes shogérore. Ashtu si¢ ka kufinj né liriné e fjalés né njé shoqgéri
sekulariste kur cénohet struktura dhe funksionimi i saj pikérisht si pasojé e késaj
lirie, ashtu ka dhe duhet té keté kufizime né shoqgérité liberal demokratike dhe
sekulariste kur cénohet liria e besimit, ngase kjo e fundit éshté pjesé integrale e
saj, éshté frymézuesja shpirtérore pér lévizjen e ingranazhit stérmadh té késaj
shoggérie.
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