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Editorial

ith this first issue we are very pleased to announce the launch of Beder
Journal of Humanities. Beder Journal of Humanities is a multidisciplinary
peer reviewed journal for humanities disciplines.

As we start I would like to state that our priority is to publish a multilingual
magazine which suits to the scientific criteria, focused to produce new scientific
knowledge and open to innovation.

Although as Beder Journal of Humanities we are open to the original papers
and research in all subjects of social sciences and humanities we aim to specialize
particularly in the subjects of Law, Theology, Communications, Education and
Literature.

The main language of the journal is English but papers in Turkish and Alba-
nian will be published as well. In this first issue we have published seven papers
in English, three papers in Turkish and two papers in Albanian. We are aware of
the obstacles of multilingual publishing but we believe we can overcome these
obstacles. We have editors in all three languages in our editorial board. Also we
are hoping to minimize the errors with the support of Turkish Language and Lite-
rature and English Language and Literature departments and Albanian instructors
of the university.

We believe that one of the most important issues of publishing periodicals is
continuity. And we are planning to publish two journals one in the fall and other
in the spring.

Beder Journal of Humanities will feature academic works appropriate to
the scientific criteria. Papers must be consistent with the scientific conception
of the field. For that purpose we are announcing our principles of publishing
openly. Papers must respect ideas, faiths and personalities. Papers must obser-
ve objectivity, accuracy and citation rules. Ideas belong to other authors must
be indicated with academic citation rules. When citing another authors work
ideas shall not be distorted and citations shall preserve the accuracy of the
original work.

We believe that it is important in social sciences to produce new concepts
and innovation in the methods of expression as well as contribution to science.
For this reason we believe that area studies are important. Also we are planning
to reserve special place to the scientific works written benefiting from the new
research methods in social sciences.
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Without limiting ourselves with any of the scientific paradigms we will sup-
port scientific works produced in order to open new horizons in the field of re-
search and to bring innovation in science.

It is clear that mono dimensional researches about society and the human
being are defective. Therefore we believe that research about spiritual dimension
of human life is important and has so many things to contribute to the field of
humanities.

In this firs issue of Beder Journal of Humanities we have selected twelve pa-
pers. First paper is the keynote address delivered by Prof. Dr. Hans Kochler at the
First International Conference on Humanities: “The Spiritual Quest” He re-edited
his paper “Humanities in a Globalised World” especially for this first issue of the
journal. Also in this issue we have Mark O. Webb’s “Spirituality, Morality and
Social Order”, Ahmet Ecirli and Ana Uka’s “A Review on the Spiritual Values of
the Education System in Turkish Colleges: Albania Case”, Francesco Zannini’s
“Religious Freedom from the Perspective of Fundamental Human Rights”, Ali
Akpinar’s “Sanctions of Religion in Social Activities”, Atakan Derelioglu’s “The
Higher Objectives of the Islamic Divine Law”, Hamit Bori¢i and Jolanda Lila’s
“Spirituality in Naim Frasheri Poems”, Recep Ardogan’s “Religious Freedom and
Pluralism in Islam”, Bayram Karci’s “Globalization, Economy and Religion”,
Adem Balaban’s “The Role of Spirituality in Novels: “Black Book™ and “Love””,
Rahim Ombashi and Belfiore Qose’s “Spirituality of the Albanian Society Ba-
sed on the Study of the Novel “Albanian Song” of K. Trebeshinés ” and Bilal
Sambur’s “Religious Freedom as the Foundation of Spirituality.”

And finally we are grateful to our colleagues who contributed their papers
for this first issue of the journal. Also many thanks are due to the colleagues and
friends who contributed in the preparation and publication of the journal.

We hope you enjoy and benefit it

Hope to meet you in the second issue of the journal...
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The Humanities in a Globalized World!”

Hans Kochler”

Contents

() Universitas litterarum: origin and alienation
(IT) Humanities as hermeneutics of life: the spiritual dimension
(IIT) Rehabilitation of the humanistic project in the era of globalization

I) Universitas litterarum: origin and alienation

Under the conditions of modern industrial society, which is driven by the success
of technology and the specialization and compartmentalization of knowledge, we
have become oblivious of the meaning and idea of “university” as it was set out
more than two centuries ago in the concept of universitas litterarum. This term
signified the totality (or universality) of science, which was meant to be practiced
and taught in the institutions that, since the 13™ century, were referred to as places
of studium generale.’ The term “universitas litterarum” invoked — as goal for the
universitas magistrorum et scholarium (the community of teachers and students)
— the unity of knowledge which, in turn, is rooted in the search for truth in a com-
prehensive philosophical sense. The love of wisdom (¢thoco@ia) this idea refers
to goes beyond the realm of positive science and locates every scholarly (scien-
tific) effort as part of the search for the origin of being, the totality of the world
(k6cp0G), and the absolute. Contemporary uses of the word “university” such as
“Technical University,” “Economical University,” or “Pedagogical University”
are, thus, semantically incorrect, and are evidence of a pars pro toto approach that
is typical of the modern utilitarian (or pragmatic) understanding of knowledge.
The wider public, and in particular those in charge of education politics, nonethe-

1%

Keynote Lecture, First International Conference on Humanities, “The Spiritual Quest in
Humanities” Beder University Tirana, Albania, 11 May 2012.

2* Prof. Dr., Institute of Philosophy, University of Innsbruck, Austria; Co-President, Interna-
tional Academy for Philosophy; President, International Progress Organisation.

For details see Aldo Geuna, European Universities: An Interpretive History. Research Me-
moranda 008. Maastricht : MERIT, Maastricht Economic Research Institute on Innovation

and Technology, 1996.
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less like to make use of a lofty term the real meaning of which modern society
seems to be largely ignorant about.

If we want to understand the scope and nature of the humanities under the
conditions of the 215 century, we must look back at the history of knowledge.
In this process, we will become aware of the universal orientation of scientific
endeavours that, since classical antiquity, informed man’s quest for truth. Every
scientific undertaking, in whichever area of specialization, was perceived as part
of an effort at understanding our position in the world in the context of absolute
reality. In this sense, the metaphysical dimension — as an aspect of scholarly re-
search that transcends the confines of the phenomenal (or empirical) realm — was
always present in the history of man’s scientific undertakings.

The unity of the worldview (Weltanschauung), rooted in philosophy, was tra-
ditionally expressed in the classical curriculum (that can be traced back to ancient
Greece) of the seven “liberal arts,” namely the #7ivium of grammar, rhetoric, and
logic, and the quadrivium of arithmetic, geometry, astronomy, and music. In the
system of the medieval universities, these were followed by the advanced studies
of theology, law, and medicine, all under the roof of one institution that, from the
17" century onward, was referred to as “universitas litterarum.” This comprehen-
sive approach included the organizational unity of what are nowadays called the
“natural sciences” and the “human sciences.” This universitas, and unity of pur-
pose, was gradually lost, however, with the advent of modernity and the pressures
of specialization and compartmentalization of knowledge that accompanied it,
with each of the now separate areas undergoing further diversification and orga-
nizational separation.

The legacy of the classical approach, also referred to as the “humanistic” he-
ritage, was still visible, until recently, in the structure and organizational setup of
universities that upheld the universal approach, at least in name, in the form of a
“Faculty of Philosophy” — a scheme which, for instance, existed in Austria until
the second half of the 20 century. Under this title, the disciplines that nowadays
make up the faculties of humanities and of natural sciences were assembled in a
unified organizational framework, with philosophy as the basic discipline, which
every graduate had to study in addition to his specialization, whether this was
mathematics, physics, languages, or any other subject in the vast array of areas
of research that were covered by the respective faculty. All graduates, including
those of natural science, obtained the degree “doctor of philosophy.” This ensured
that specialized empirical research also paid attention to basic methodological
questions and to the philosophy of science. In general, it favoured, and institutio-
nally highlighted, the importance of self-reflection in every scientific undertaking,
whether oriented toward practical application or not.

This universal approach, which had long been practiced under the classical
idea of “humanist education,” has almost everywhere been abandoned under
the pressures of expediency and economic efficiency. The search for truth — and
the metaphysical quest that it entails — obviously had to be subordinated to (or
abandoned for?) more practical and utilitarian considerations. The acquisition
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of “skills” was given priority over the love of wisdom. In Europe, and in the
industrialized world in general, liberal arts education has been marginalized
as a result of this trend towards the instrumentalization of knowledge. Today’s
globalized environment, which, to a considerable extent, is shaped by economic
interests, has further increased the pressures on the humanities, something that
has become only too obvious in the current educational doctrine of the OECD
(Organization for Economic Co-operation and Development) with its almost
exclusive emphasis on “skills” for the sake of competitiveness.* According to
remarks by OECD Secretary-General Angel Gurria, “governments need to be-
come more effective in matching students’ and workers’ skills to the new needs
of markets and having effective teachers that can do the job. (...) we need to
prepare learners with ‘skills for a rapidly changing reality’.”> This is a perfectly
understandable concern for an organization that aspires to be the vanguard of
globalization. The problem is, however, that those skills are being predomi-
nantly interpreted not in a humanistic but in a narrow economic sense, or with
priorities set by the economy.

Especially since the 20™ century, the humanities have been on the retreat
everywhere in the industrialized world. In terms of methodology and scientific
standards, and because of their practical value, the natural sciences, descri-
bed as exact (empirical) disciplines, seem to have established their position as
standard-bearers. The humanities in turn have begun to imitate natural scien-
ces in regard to methodology and precision, but they are about to lose their
grounding in the conditio humana (with its metaphysical dimension) and, to a
considerable extent, also their relevance for the very subjects that are the ob-
ject of their research. One might even diagnose a kind of “inferiority complex”
on the part of the humanities vis-a-vis the better financed — and often more
highly regarded — exact sciences. This development has also become apparent
in a change in terminology in the English language where the term “science”
(without an adjective) has become the description of natural science alone — as
if other disciplines that use different methodologies (such as interpretation)
and obtain data differently from external perception were not part of the scien-
tific endeavour. This “exclusivist” position was vehemently defended by the
exponents of the Vienna School of logical positivism who, by the second half
of the last century, appeared to have largely prevailed over the phenomenolo-
gical or hermeneutical approach, and who claimed for themselves a privilege
for the definition of the criteria of scientific research.

The vacuum left by the objectivist approach that denies the scientific status

See the documents and reports published by the organization under the title “OECD Educa-
tion Policy Forum — Investing in Skills for the 215 Century.” OECD Education Ministerial
Meeting, Paris, 4-5 November 2010, published at www.oecd.org/education/ministerial/fo-
rum, visited on 5 April 2012.

“Education Policy Committee at Ministerial Level: Remarks by OECD Secretary-General,”
4 November 2010, published at www.oecd.org.
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of human sciences unless they confine themselves to external observation (i.e.
the observation of external objects), and the deficiency of the corresponding ins-
trumental understanding of (academic) education that is predominantly oriented
towards skills and the practical use of knowledge (instead of wisdom) cannot be
compensated on the basis of the empiricist paradigm. The methodological pro-
blems abound if humanities are treated as if they were natural sciences dealing
only with external perception and reducing the mind to the status of a quantifia-
ble, object-like matter. This is indeed the legacy of 19™ century positivism, in
particular of Auguste Comte’s dogmatic approach, which emphatically excluded
any religious and metaphysical dimension from scientific reasoning, and ultima-
tely aimed to found “sociology” in the physical sciences. It is rather ironic that
Comte tried to build a kind of “secular religion” (Religion de I’Humanité)® on
these premises.

Along those empiricist lines, 20! century positivism has tried to exclude the
mind even from the sphere of psychology for which consciousness was supposed
to be a “black box,” and which, as a scientific discipline, was only allowed to
use information obtained from the observation of behavior in the sense of the
movements and characteristics of human beings as mere physical objects in space
and time. Behaviorism s artificial reduction of scientific research to external per-
ception, excluding introspection, has meant that psychology and the other human
sciences based on it are totally deprived of the possibility to interpret human be-
havior in a meaningful, systematic manner. The advocates of this method should
have paid attention to Edmund Husserl’s profound phenomenological analysis
(1936) of the “crisis of European sciences,” which he diagnosed in their exclusion
of the inner experience of the “life-world” (Lebenswelt).” Due to the absolute
“denial of hermeneutics” according to the behaviorist maxim, human sciences are
indeed, in more than one way, “lost in data” they cannot understand, a predica-
ment that weighs all the more heavily under the ever more complex conditions of
today’s “information society.” The subordination of the humanities to the needs of
the economy, indeed their instrumentalization for goals set by powerful external
actors, has been another consequence of the positivist approach.

The humanities, with their emphasis on inner experience (“introspection”) —
highlighting the importance of the phenomenological versus the objectivistic (or
naturalistic) method — find themselves in a defensive position, a predicament that,
in the industrial societies of the West, has also been felt in the general downgra-
ding of humanistic education at the level prior to academic studies, and especially
in the abolishing of the teaching of the classical languages in secondary schools
— with the result that people less and less understand the logical structure and

6 See his Catéchisme positiviste, ou: Sommaire exposition de la religion universelle, en treize

entretiens systématiques entre une Femme et un Prétre de I’Humanité (1852).

Edmund Husserl, The Crisis of European Sciences and Transcendental Phenomenology:
An Introduction to Phenomenological Philosophy. Translated, with an introduction, by Da-
vid Carr. Evanston: Northwestern University Press, 1970.
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semantic roots of most contemporary Western languages, including English, and,
thus, become less skilled in the use of their mother tongue.

(ID Humanities as hermeneutics of life: the spiritual dimension

An alternative to the reductionist approach of behaviorism that aims to derive
the criteria for research in the humanities from the methods and requirements
of the natural sciences is badly needed under the conditions of our globalized
world with the simultaneity, felt more than ever before, of different cultures and
civilizations. Nonetheless, the economic reality of globalization at the same time
means a powerful tendency towards standardization and the uniformity of lifes-
tyles. As the Director-General of UNESCO said, “It would be a mistake to think
that uniformity makes understanding easier: it simply masks differences.”® Under
the conditions of our “global village,” peace cannot be achieved without mutual
appreciation of the “life-worlds” in which humanity has expressed itself through
the history of civilization. The “amputated view of human nature,” typical of a
reductionist approach, which David Brooks of the New York Times decried in a
recent commentary on the need for a new humanism,’ can become a dangerous
obstacle to this effort. We thus have to overcome the “objectivistic prejudice”
that has led to the disintegration of the universitas litterarum, and to rediscover
the hermeneutical dimension of the humanities, which through the centuries has
enabled the human being to position himself against the universal horizon of civi-
lization and, thus, to better comprehend the respective epoch’s unique life-world,
and realize his individual and collective identity.

A deeper understanding of man and his world — what Heidegger called /n-der-
Welt-Sein (“being-in-the-world”) in a comprehensive and interdependent sense —
is indeed one of the basic goals of human sciences. It goes well beyond the values
of mere erudition or social skills, which the pragmatic (or utilitarian) approach
of those who give priority to the economy emphasizes. The humanities open up
different horizons of world experience in distinct historical and social constella-
tions, and enable each civilization to build on those experiences in man’s quest for
the universal ontological horizon (“Being as such”) within which he can properly
define, and understand, the conditio humana. This is, in fact, the lasting contri-
bution of the humanities to the spiritual development of mankind. They are more
than just an ephemeral form of collective self-reflection.

Through the wealth of knowledge accorded by the human sciences in terms
of man’s interpretation of the world, a civilization, a people, a nation is able to
reach a deeper awareness of itself in terms of (a) learning about the origins and
sources of its temporal identity (historical dimension); (b) its relation to other con-
temporary cultures and civilizations (dialogical dimension); and (c) its being able
to transcend the “awareness of the moment,” i.e. the actual perception of reality

8 Irina Bokova, Director-General of UNESCO, 4 New Humanism for the 21st Century. Paris:

United Nations Educational, Scientific and Cultural Organization, 2010, p. 8.
% “The New Humanism.” The New York Times, March 8, 2011, p. A27.
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in a given “life-world” (Lebenswelt in the phenomenological sense), through the
encounter with distinct perceptions of reality and the search for, or awareness of,
the absolute in other contexts or epochs (metaphysical dimension). These cha-
racteristics make up the essence of philosophical hermeneutics — as the universal
quest for understanding the relation (or inner link) between man and world, and
they can provide a lasting foundation for a genuine dialogue among civilizations
for which mankind’s perpetual search of truth — through the knowledge of as wide
a spectrum of cultural expressions as possible — is the common denominator. This
is the idea of philosophia perennis, which cannot be separated from the “civiliza-
tional legacy” of the humanities, and one may rightly say that “a community of all
humanity is necessary for a life fulfilled.”'®

In this sense of a comprehensive analysis of the Lebenswelt (“life-world”) and
the different perspectives and perceptions of reality, the humanities widen our
intellectual horizon, allowing us to go beyond the realm of the material objects
and putting us in touch with the spirituality experienced in other contexts and by
previous generations, first and foremost in each civilization’s “classical” period,
and with the quest for eternal truth that is peculiar to them. The historical aspect
is of particular importance as regards the shaping of a mature national identity
insofar, in the words of African scholar E. A. Ayandele, the cultural heritage of
a nation is “the mainspring of its spirituality.”!! Through the encounter with the
wealth of human experience — the “cultural heritage of mankind” (understood
not in a legalistic, but a deeper philosophical sense), the humanities open up a
universal ontological horizon of understanding (Seinshorizont) that complements
the approach of the natural sciences and assists each generation anew on the path
to understanding the transcendent dimension of life. The search for a reality be-
yond the visible, which is present in all phenomenal perception, has indeed been
the driving force in diverse contexts of cultures and civilizations. It was a genius
of natural science who has emphasized this spiritual nature of man’s intellectual
endeavours in a most lucid manner: “The fairest thing we can experience is the
mysterious. It is the fundamental emotion which stands at the cradle of true art
and true science.”'? (Albert Einstein)

The spiritual aspect of the humanities comes to fruition in the development of
the hermeneutical method, and specifically in the pursuit of cultural hermeneutics,

10 Trina Bokova, op. cit., p. 4.

I E. A. Ayandele, Afiican Renaissance: The Cultural Dimension (1998), quoted according

to Michael O. Maduagwu, “Globalization and its Challenges to National Cultures and

Values,” in: Hans Kochler (ed.), Globality versus Democracy? The Changing Nature of

International Relations in the Era of Globalization. Vienna: International Progress Organi-

zation, 2000, p. 223.

12 Albert Einstein, The World as I See It. San Diego, CA: The Book Tree, 2007 (originally
published 1935), p. 5. — Text according to the original German version: “Das Schonste,
was wir erleben kdnnen, ist das Geheimnisvolle. Es ist das Grundgefiihl, das an der Wiege
von wahrer Kunst und Wissenschaft steht.” (Mein Weltbild [1934]. Ed. Carl Seelig. West-
Berlin: Ullstein Taschenbuch-Verlag, 1956, p. 9.)
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which brings each generation anew in touch with the different expressions of the
conditio humana. The unique dimension of this undertaking is more adequately
expressed in the German word for the humanities: Geisteswissenschaften, “spiri-
tual sciences” (or “sciences of the spirit”). It is a term that emphasizes the impor-
tance of introspection (the observation of the inner world) as their central method,
in distinction from the observation of external objects in the Naturwissenschaften
(natural sciences). In view of the ontological orientation of spirituality, which is
directed at the universal horizon of being (Seinshorizont), emphasis of the spiri-
tuality in the humanities must in no way be confused with anthropocentrism. Ac-
cordingly, it should also be possible to overcome the antagonism between science
and religion whose approaches are complementary, not contradictory. Spirituality
allows us to experience harmony in relationship with the self, the others, the na-
tural environment and the universe.!3

If spirituality, as explained in a contemporary description, means (a) authenti-
city of existence, (b) the search for meaning of and in life, (c) awareness of inter-
connectedness not only in terms of social relations, but also in regard to the onto-
logical level, and (d) awareness of the transcendent,'* the humanities are indeed
ideally suited to assist man — in this age of technology, or industrial civilization — in
understanding himself. Of special importance for the definition and comprehensi-
ve understanding of the conditio humana is the fourth dimension of spirituality:
awareness of the transcendent. As a reality that goes beyond phenomenal expe-
rience — what Kant has called the Ding an sich (“thing-in-itself”) or the “intelligi-
ble,” the transcendent at the same time shapes our concrete existence (/n-der-Welt-
sein/*being-in-the-world”). In this regard, the essence of humanity has not changed
even under the conditions of a globalized economy with its drive towards cultural
uniformity that results from competitive pressure and the imperatives of efficiency.

As succinctly put in an earlier report by the Rockefeller Commission on the
Humanities, the human sciences “mirror our own image and our image of the
world. Through the humanities we reflect on the fundamental question: what does
it mean to be human? (...) They reveal how people have tried to make moral, spi-
ritual, and intellectual sense of a world in which irrationality, despair, loneliness,
and death are as conspicuous as birth, friendship, hope, and reason.”!> The huma-
nities are thus a paramount, and in educational terms indispensable, expression of
the self-reflection of our species.

13" M. A. Burkhardt, “Spirituality: An Analysis of the Concept,” in: Holistic Nursing Practice,

Vol. 3, No. 3 (1989), pp. 69-77. — See also D. N. Elkins, L. J. Hedstrom, L. I. Hughes, J. A.
Leaf, and C. Saunders, “Toward a humanistic-phenomenological spirituality,” in: Journal
of Humanistic Psychology, Vol. 28, No. 4 (1988), pp. 15-18.

The four aspects are mentioned in a definition suggested by Fahri Karakas, “A Holistic
View of Spirituality and Values: The Case of Global Giilen Networks,” in: Journal of Ma-
nagement, Spirituality, and Religion, Vol. 5, No. 1 (2008), pp. 56-84.

The Humanities in American Life: Report of The Commission On the Humanities. Berkeley,
Los Angeles, Oxford: University of California Press, 1980, Chapter I: “The Humanities in
America,” p. 1.
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In conformity with their spiritual dimension, the basic orientation of education
(which, except for the dogmatic behaviorist and empiricist, itself belongs to the
domain of humanities) will have to be redefined. In addition to and above the
acquisition of (mainly technical) “skills” and the ever more common emphasis
on the instrumental aspect of “human capital,” the educational effort will have to
focus on the development of deeper talents, namely on what might be called the
“spiritual skills” of, among others, attunement (in the sense of a comprehensive
understanding of, or empathy for, other life-worlds, cultures and civilizations)
and equipoise (enabling the human being to reach equilibrium in the conduct of
his life).!6

Rediscovering the transcendent dimension of life, and reestablishing a link
with the wisdom of other civilizations and epochs, which is the spiritual aspect
par excellence of the humanities, also means to recover the unity of sciences
(universitas litterarum) that was lost as a result of the diversification and specia-
lization since the advent of positivism and dogmatic rationalism, a process that
was further accelerated with 19" century industrialization and 20 century glo-
balization. Under the dictate of the economy, virtually all scientific endeavours,
including the human sciences, have come under intense and sustained scrutiny as
to their instrumental value.

(IIT) Rehabilitation of the humanistic project in the era of globalization

Reinstating the humanities in their rightful place — as core disciplines in mankind’s
civilizational project, encompassing all epochs and expressions of the conditio
humana — will be an important counterweight to the preponderance of a mate-
rialistic, objectivistic and utilitarian worldview that not only threatens cultural
diversity but may endanger global peace and justice in the long term.

The voluntarism of our technological age has resulted in a state of inner emp-
tiness, or spiritual vacuum, and has confronted the individual and society with
existential contradictions that cannot be resolved even with the most advanced
knowledge of nature and technological innovation. The absolutely posited will,
individual as well as collective, is inevitably stopped by the physical limits, and
finally negated by the reality of physical death. The ultimate vanity, indeed failu-
re, of an approach that is exclusively oriented towards the self-realization of the
subject in isolation from a deeper reality is obvious.

The humanities have proven to be an effective antidote to the “emptiness of
positivism” that has become the trademark of modern consumer society, which, in
its fixation on instant gratification, seems to exclude everything that goes beyond
the phenomenal realm. In all epochs of recorded history since the classical era,
humanities have helped man to reach a deeper level of self-awareness, enabling
him to relate his interpretation of the world to those of other civilizations. Accor-
ding to the perennial ideal of yv®61 ceavtov (“know thyself’), human sciences
have substantially contributed to what may be called the “dialectics of cultural

16 See the description of those talents by David Brooks, op. cit.
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self-comprehension,”!” enabling man to more fully understand himself in relation
to the other. In this sense of mature self-reflection, they may also become an im-
portant element for a global dialogue among civilizations.!®

What is needed, under the present circumstances, is not a kind of “humanis-
tic nostalgia” or a sterile revival of old traditions and romantic historicism, but a
rediscovery, in fact reinvention, of the universalist conception of academic stu-
dies according to the Humboldtean ideal, indeed a “new humanism” in the true
sense. This would mean a restitutio ad integrum of man’s intellectual endeavour
as such, and specifically a studium generale for the 215 century that rehabilitates
the interdisciplinary approach. The integration of natural and human sciences,
split into many isolated disciplines as a result of numerous efficiency-oriented
“reforms” in the last decades, remains a major desideratum. Man must not be
“lost in history,” but he must not be reduced to the state of an object of behavio-
rist observation either.

These considerations almost naturally lead to a plaidoyer for a new self-asser-
tion of the humanities as disciplines that have been reformed and reinvigorated,
and that have overcome their inferiority complex vis-a-vis the natural and applied
sciences. The scholarly community should be aware that human sciences are more
than mere supportive disciplines in terms of social techniques, and more than an
expensive, but useless, ornament of an efficiency-oriented technical society. One
should thus reconsider their almost total subordination to the needs of the eco-
nomy, which seems to have become the trend of the times. What is required is not
merely a reevaluation and rearrangement of priorities but a paradigm change as to
what “knowledge” means in a knowledge-based society.

As regards the European cultural space, and in particular the cultural policies
of the European Union, one should seriously rethink the narrow utilitarian ap-
proach of the so-called Bologna model of higher education that has led to a rather
rigid compartmentalization of university curricula and has undermined the inter-
disciplinary approach, which has been so vital for the flourishing of the humani-
ties, and in particular of philosophy. Equally, the Organization for Economic Co-
operation and Development should reconsider its “education philosophy” with
its almost exclusive emphasis on (technical/practical) “skills” at the expense of
a broader humanistic approach. This powerful organization of the industrialized
world should not alone focus on questions of “skills demand and supply” and on
how “to help close the loop between education, training, skills and employment,”!?

17" For details of this notion see the author’s lecture: Cultural-philosophical Aspects of Inter-

national Cooperation. Studies in International Cultural Relations, II. Vienna: International
Progress Organization, 1978, ch. IV, pp. 7ff.

Hans Kochler, Philosophical Foundations of Civilizational Dialogue: The Hermeneutics of
Cultural Self-comprehension versus the Paradigm of Civilizational Conflict. International
Seminar on Civilizational Dialogue (3rd: 15-17 September 1997: Kuala Lumpur), BP171.5
ISCD. Kertas kerja persidangan / conference papers. Kuala Lumpur: University of Malaya
Library, 1997.

“Education Policy Committee at Ministerial Level: Remarks by OECD Secretary-General,”
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but should also acknowledge that the acquisition of wisdom is more than a mere
“cost factor” that is external to the economy.

The humanities can, and must, play a central role in the refocusing towards a
holistic — and ultimately spiritual — understanding of man’s quest for knowledge.
Accordingly, a utilitarian, skills-oriented system of research and education will
have to be transformed into a wisdom-oriented methodology that will not further
alienate the human race, living under the conditions of the technical-industrial
civilization, from the questions as to the origin and meaning of life, including the
reflection on the norms that underlie the emergence and flourishing of that very
civilization.

The new “humanistic” approach, in tandem with the rediscovered meaning of
studium generale, will have important implications in terms of culture and social
order in the 21 century:

d) Due to the universalist nature of the humanities, this approach will help
to challenge the primacy of the economic considerations and, at least indirectly,
contribute to a more just and balanced social order, domestically as well as inter-
nationally.

b) On the basis of the spiritual dimension and potential of the humanities, it
will promote and rehabilitate the idea of inter-disciplinary research, and help to
overcome the (mostly artificial) separation of natural and human sciences into a
myriad of disciplines.

c¢) If the humanities do not continue to remain in a state of positivistic isola-
tion, and if their spiritual dimension is indeed rediscovered, this will also have
a unifying and healing effect in terms of the antagonisms and contradictions of
today’s “multicultural society” at the national, regional and global levels. While
an exclusively economic globalization tends to expand its peculiar civilizatio-
nal paradigm and value system over the rest of the world, risking a “clash of
civilizations,”?? the humanities, by virtue of their transcultural hermeneutical po-
tential, will, without detriment to national identity, contribute to what Gadamer
has characterized as “fusion of horizons” (Horizontverschmelzung), and gradually
open up a “universal horizon of understanding™?! that comprises the social as well
as the ontological dimensions. This will also bring us closer to the universalist
vision expressed by the Director-General of UNESCO which she expressed in the
following words: “Together, cultures from across the world form a single human
civilization.”??

loc. cit.
20 Hans Kéchler, The Meaning and Challenges of Education in the 21st Century. Lecture de-
livered at the 10t Commemorative International Forum of the Nomura Center for Lifelong
Integrated Education. UNESCO, Paris, 9 November 2010.
Hans-Georg Gadamer, Hermeneutik I: Wahrheit und Methode. Grundziige einer philoso-
phischen Hermeneutik. Tiibingen: J. C. B. Mohr (Paul Siebeck), 5™ ed. 1986. (English
version: Truth and Method. Trans. by Garrett Barden and John Cumming. London: Sheed
and Ward, 1975.)

Irina Bokova, op. cit., p. 3.
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d) Ultimately, the humanities, reinstated in their rightful place in the project
of civilization, will help mankind to reach a higher state of spiritual awareness.
Enabling man to relate to other perceptions of reality (“life-worlds”) in a compre-
hensive sense, they will deepen individual as well as collective self-reflection. In
tandem with the natural sciences — that provide a sense of “cosmological depth” —
the humanities will thus be able to provide a sense of metaphysical destiny, which
seems to have been largely lost in modern technical civilization.

In general terms, the “rationale” (in the sense of the Latin ratio or Greek
Adyoc) of the humanities, as evidenced in these few examples, may help mankind
—that seems caught in a web of self-objectivization and in a futile effort to control
reality, or to become the master of the world — to transcend a narrow pragmatic
worldview towards a comprehensive hermeneutics of life, and to get out of the
impasse of extreme, and ultimately empty, voluntarism. A self-centered (and self-
delusional) Nietzschean “will to power” (Wille zur Macht) — which seems to be
typical of economic globalization — lacks direction, hinders self-reflection and is
incapable to conceive of goals that lie beyond the finite realm.

The “New Humanism” that the reintegration of human sciences into the canon
of academic education will enable is rooted in their spiritual potential, which is
to be rediscovered as the basic element of “deep science” (in the genuine philoso-
phical meaning) — whether in the field of humanities proper or of natural science.
The reconstitution of the unity of sciences, in the best sense of the humanistic
tradition, that must accompany this process, will help us understand the organic
connection between spirituality and rationality, with philosophy and religion in
their proper place, as it was aptly described by Albert Einstein almost a century
ago: “The further the spiritual evolution of mankind advances, the more certain
it seems to me that the path to genuine religiosity does not lie through the fear of
life, and the fear of death, (...) but through striving after rational knowledge.”??
In the true sense of scientia perennis, the humanities are as well part of this ratio-
nality (or Adyoc) as the natural sciences — a heritage that must not be abandoned
under the pressures of the moment.

23 Albert Einstein, Ideas and Opinions. (Based on Mein Weltbild, edited by Carl Seelig, and
other sources. New translations and revisions by Sonja Bargmann.) New York: Crown Pu-
blishers, 1954, p. 49. (Emphasis by the author.)
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Spirituality, Morality, and Social Order: A
Conceptual Analysis

Mark O. Webb!™

Abstract

In order for people to live together in a minimally functioning society, they have
to have some ends in common, which implies that they have to have some agree-
ment about what is valuable. Because they must agree about what behaviors can
and what behaviors cannot be tolerated, they must agree to some extent on their
moral commitments. It is often claimed that religion is the basis of morality, so there
can be no agreement about morality unless there is agreement about religion, but
this view is generally recognized to be a mistake. But perhaps something like reli-
gious belief'is necessary. The word ‘spirituality’ is often used to describe an attitude
or orientation that is on a continuum with religiosity, but falls short of commitment
to any particular religion. The question of this paper is this: is spirituality necessary
for moral commitment, and so for social order, even if religion is not?

The general concept of spirituality is related to the concept of religion, but
is not quite the same thing. It is, at a first approximation, something to do with
spirits. This paper considers a few possibilities of what spirituality might be, in
order of decreasing similarity to religion, and considers to what extent they are
necessary for moral commitment, and so for good social order. They are: 1) belief
in God without commitment to any specific religion; 2) belief in a non-physical,
supernatural order; 3) Belief that there is something more important than human
beings, to which they should subordinate themselves. It then argues that only the
third is necessary for moral commitment, and explains why.

Keywords: Spirituality, Morality, Social Order, Faith

Introduction

The history of mankind provides numerous examples of stable civilizations, as
well as societies that found themselves disintegrating and fragmenting in spite

1%
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of the best efforts of the rest of the world to hold them together. The most stable
societies seem to be homogeneous, in ethnicity, religion, language, or all of these.
But there are other examples of societies that have managed to incorporate diver-
sity without losing stability, at least for a while. Some have even made diversity a
source of strength. In the modern world, in which travel and communication are
so fast and so easy, diversity is inevitable, so it would be good to know what it is
that successful, stable societies have whether they are homogeneous or not.

It seems an obvious starting point that in order for people to live together in a mi-
nimally functioning society, they have to have some ends in common, which implies
that they have to have some agreement about what is valuable. Because they must
agree about what behaviors can and what behaviors cannot be tolerated, they must
agree to some extent on their moral commitments, or at least in their assignments
of value. It is, of course, possible for there to be free riders, those who use public
goods without contributing to their upkeep, that is, who benefit from the joint actions
of a society without identifying with its values. Professional criminals are the most
obvious example of this. It is impossible to say to what extent free riders can be tole-
rated; if there are enough of them, they eventually undermine the joint project from
which they are benefitting. If enough people dodge their tax obligations, for example,
the burden on those who pay their taxes becomes insupportable. So in this discussion
of whether spirituality is necessary to a healthy society, we must keep in mind that
what we are asking about is not whether everyone needs to be spiritual, but rather
whether some as yet unspecified proportion needs to be.

It is often claimed that religion is the basis of morality, so there can be no
agreement about morality unless there is agreement about religion, but this view
is generally recognized to be a mistake. For one thing, there is a vast amount of
agreement about moral matters, what is good and bad, right and wrong, quite in-
dependent of particular religious commitments. People of all religions, including
secular-humanists, agree that honesty, justice, and compassion are good, and their
opposites are bad. All agree that people have an obligation to protect and defend
their families and friends. There are differences in moral beliefs, but they tend to
be either differences of detail as to the application of particular moral principles,
or different judgments based on different understandings of the facts. Moreover, it
is not at all obvious that grounding moral claims in religion actually does the job
of producing binding moral principles. If a prophet or teacher brought us a new
moral law that our consciences did not already deliver to us, we would have no
grounds for accepting it. Imagine a prophet coming to us with a purported reve-
lation from God, to the effect that He wants us, above all, to destroy red flowers
wherever we find them, and torture cats. We would know, just from the content of
the purported revelation, that the man was insane, and no prophet at all. Prophets
and teachers never do more than remind us of what we should already know, at
least as far as moral law goes. So while we must share moral commitments to live
together, shared religious commitments are not necessary.

But perhaps something in the neighborhood of religious belief, if not religious
belief itself, is necessary for us to form working societies. The word ‘spirituality’
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is often used to describe an attitude or orientation that is on a continuum with reli-
giosity, but falls short of commitment to any particular religion. The question then
becomes this: is spirituality necessary for moral commitment, and so for social
order, even if religion is not?

The first step to answering this question is to determine what spirituality is.
The general concept is related to religion, but is not quite the same thing, but
what is it? The concept of spirituality is vague and contested. On the one hand,
it has something to do with spirit, that is, with nonphysical personal beings, e.g.,
angels, demons, gods, jinn, and human souls. It is often used to denote those
aspects of human life that turn away from the material and physical, without
commitment to any particular account of the ontology of the spiritual realm.
In that sense, it often designates some aspect of a religious practice. One might
speak of Sufism as Islamic spirituality, meaning it is the specifically Islamic way
of turning away from the material, or cultivating one’s own soul or spirit. To say
that spirituality in this sense is necessary for a functioning society is tantamount
to saying that a functioning society requires that the requisite proportion of the
population be religious, and further requires that many, perhaps most, practitio-
ners of the religion be engaged in that particular practice of soul-cultivation. This
way of formulating the claim leaves open the possibility that the requisite pro-
portion of the population need not be adherents of the same religion, so there is
hope for pluralist societies. This claim is puzzling, though; if no particular belief
is necessary, how is it that just any belief will do? It sounds a bit like saying that
a functioning society needs scientific theories, but it doesn’t matter which ones,
a flat-earth theory will do just as well as a round-earth theory. If religious com-
mitment is necessary for a functioning society, but not any particular religious
commitment, it must be because of something else that comes along with it, not
because of the religious commitment itself.

There is another understanding of what spirituality is that contrasts it with re-
ligion. In the first “thick” concept described above, spiritual people are among the
most religiously committed. Some, but not all, of the adherents of a given religion
will be engaged in practices of soul-cultivation, and they will tend to be the most
serious, the specialists, the monks, nuns, priests, and adepts. In this second, “thin-
ner” concept, the spiritual person might be one uncommitted to any religion at all.
This is the way the idea tends to be used in contemporary America; the spiritual
person is the one who has some of the characteristics one associates with religion,
but is not an adherent of any religion. They describe themselves as not identified
with any “organized” religion. Psychologists have even codified this distinction in
their research, distinguishing religiosity from spirituality, identifying them as very
different personality traits.” What is meant by this distinction is nicely captured by
a character in C. S. Lewis’s novel, That Hideous Strength:

2 See, for example, Hill PC, Pargament KI, “Advances in the Conceptualization and Mea-

surement of Religion and Spirituality: Implications for Physical and Mental Health Re-
search,” American Psychologist, 58 (2003), 64-74.
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For still she thought that “Religion” was a kind of exhalation or a cloud of
incense, something steaming up from specially gifted souls to a receptive heaven.
Then, quite sharply, if occurred to her that the Director never talked about Reli-
gion, nor did the Dimbles or Camilla. They talked about God. They had no picture
in their minds of some mist steaming upward: rather of strong, skillful hands
thrust down to make and mend, perhaps even to destroy.?!

What she is calling ‘religion’ here is what modern people call ‘spirituality’;
a spiritual person is one engaged on a quest of some sort, trying to rise up like
steam. The religious person is someone who has accepted a body of beliefs and
practices delivered by prophets or seers; he or she receives what is handed down
to him or her. The spiritual person doesn’t have religious beliefs, because he or
she hasn’t found the answers yet, or perhaps is an adherent of some religion, but
thinks it has “gone off the rails,” and is on a quest to uncover the original truth.
A spiritual person is reaching out, or reaching up, for something. A spiritual per-
son, in this sense, may become religious, when he or she finds what he or she has
been looking for. This understanding of spirituality as a kind of impulse to seek
something beyond oneself, to seek something that gives life meaning beyond the
selfish needs of the ego, both explains why it is an important thing, and also why it
is often associated with religion. Religions provide those answers that the spiritual
impulse seeks. And yet it is a different thing from religion, because the spiritual
impulse itself doesn’t determine any particular answers to those questions and
yearnings.

Suppose that this impulse, this reaching out for something that gives life
meaning, is the thing that a sufficient proportion of the population needs to have
for a functioning society. What is it about this impulse that makes it so special?
What do those people have in common that makes them so important? Here’s
one possible answer: it might be that spirituality, that reaching up and out for so-
mething, only exists in people who believe in God, or some supreme being, even
if they don’t adhere to a particular religion, and don’t have any clear idea of the
nature of that being. So the reason spirituality is so important is because it bring
some kind of religious commitment with it, though no particular one.

But that answer won’t do, either. It’s hard to seec how belief in the existence of
any particular entity could be necessary for moral commitment. In general, it is
hard to see how to derive any kind of value claim from a claim about what kinds
of things exist. Some say in order for people to be motivated to follow moral rules,
there must be a threat of punishment or promise of reward, but that is wrong for
two reasons: first, many people are in fact motivated to moral action without such
beliefs; second, it’s hard to see how the existence of a promise or threat would
make any difference, unless we were already committed to the rightness of the be-
havior in question. If a powerful being threatened me with punishment if I didn’t
obey him, but I did not believe the actions was right apart from that threat, then it
might be prudent for me to obey, but it would be far from moral commitment. The

3 C.S. Lewis, That Hideous Strength (London: Pan Books, 1955), 196.
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same reasoning shows that a belief in a supernatural order is not necessary. Belief
in the supernatural may often accompany commitment to moral principles, but it
is not a prerequisite to such a commitment.

Perhaps, then, we should start our inquiry from the other end, at the moral
commitments underlying our societies. If we can discover what kinds of agree-
ment are necessary for a functioning society, we can then ask whether any of those
types of agreement have any connection to the impulse to seek meaning that we
have identified with spirituality. Some kinds of agreement clearly are necessary,
including two obvious and mundane kinds of agreement: we must be able to com-
municate with one another, and we must agree that living together, in a society,
is better than living in isolation. Our common human nature guarantees that we
have the prerequisites for this agreement, though sometimes we repudiate what
our nature teaches us.

As I look at what makes me who I am, I find two broad categories of things:
beliefs and desires. Everything else about me, about my mind and personality,
seems to come from those two things. I have a picture of the world, its history, and
my place in it that comes from my own experiences and education. A lot of that,
perhaps most of it, is shared knowledge, but it is nevertheless my own, as well.
Because I can see the value that picture has for me, and because I think I can trust
my own senses, memory, reasoning, and the like, I tend to extend the courtesy to
others to allow them to form their own views, as well. This is part of tolerance. If
I believe I should be allowed to form my own picture of the world, then I should
allow others the same liberty, insofar as I can see that they are equipped with the
same kind of mind as I am. This also allows us to share knowledge. I trust my own
faculties; I see that you are equipped with the same faculties; so, I can reasonably
trust your faculties, too. That’s why it is reasonable to expect to be able to learn
about the world from other people, and not just our own experience. And a good
thing, too! If I had to reconstruct modern science, or write a history of the world,
or draw a map of the world, I wouldn’t get very far if I didn’t take other people’s
word for things. That a proposition is believed by a being whose cognitive states
are connected to the world is, all by itself, prima facie reason for some other being
to acquire that belief. This fact, that we can and must trust one another to gather
information about the world, is the grounding for language, and so for our ability
to communicate. If we did not agree about what our world is like, at least in broad
outline, we could not even begin to form the conventions that make it possible for
us to talk to one another about it. So, all of our joint projects, including our socie-
ties and civilizations, are built on our agreement to trust one another. It is possible
to repudiate that trust, to become a cynic or a skeptic, but it is in our nature to
trust, and that trust is necessary for a functioning society.

Just as we all have basically the same cognitive equipment and experience of
the world, and so have reason to trust each other’s word, we also have the same
basic nature that leads us to value the same things. Although there are wide di-
fferences among human beings in the details of how they think about the world
and what they want from it, there is a level of generality at which the differences
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disappear. We all dislike pain, and seek to avoid it, for ourselves and others. We
all want to be fed, clothed, sheltered, and loved by other human beings. We all
want to be allowed some liberty to order our lives as we see fit. Recognition of our
common human nature then gives us reason to avoid causing suffering to others
and to relieve their suffering when we can; to feed, clothe and shelter others when
they need it; to extend love to those to whom we can; and to allow others liberty
to make their own way in the world, when doing so doesn’t interfere with others.
This is the ultimate grounding of the Golden Rule. The reason I should treat others
as [ would like to be treated is that the other is like me, and therefore deserving
of the same treatment that I believe is owed to me. I pursue my ends because |
desire them, and I want others not to interfere with that pursuit, so I owe the same
consideration to any being that has desires. Just as in the case of testimony, the
fact that a believing creature has a belief is prima facie reason to accept the belief,
the fact that desiring creature desires something is prima facie reason to think that
thing is valuable. This is why we generally recognize the rights of others to order
their own lives as they see fit. It is because we desire so much in common that we
can live and work together, and it is because we desire liberty for ourselves and
others that when we do disagree, it doesn’t necessarily rip us apart. It is possible
to repudiate that commitment to the good, and the liberty to pursue it, by beco-
ming a moral nihilist or relativist, but it is in our nature to seek the good, and it is
necessary for a functioning society.*

To sum up: One thing that we all seem to agree on, that underwrites our
trust and tolerance and ability to cooperate with one another, is that there is a
truth outside us, that is what it is regardless of what we may believe, and that
a virtuous mind is one that is directed toward the truth, trying to discover that
truth, with prejudice or fear. Another thing we all agree on is that some things
are desirable—ought to be desired—regardless of whether any particular person
does or does not desire them at the time. We all desire freedom from suffering
for ourselves and our friends, and justice for ourselves and our friends, and
fulfillment for ourselves and our friends, and the virtuous person is one who is
directed towards those things that are good, trying to achieve goodness, without
prejudice or fear. Perhaps then this is all that spirituality is: an impulse to strive
for the true and the good, and a recognition that others are striving for the same
thing. A society without spiritual people in this sense, a society of cynics, skep-
tics, nihilists, and relativists, would indeed be doomed. For us to have a future,
we must continue to be directed toward the true and the good, recognizing them
to be outside of and above us, and to which we must submit ourselves, and joi-
ning together with others directed toward the true and the good, to make a better
world for all of us.

4 The argument of the previous two paragraphs is essentially the same argument I made in

Webb, M., “Trust, Tolerance, and the Concept of a Person,” Public Affairs Quarterly, 11
(1997), 415-429.
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A Review on the Spiritual Values of the Education
System in Turkish Colleges: Albania Case

Ahmet Ecirli'* — Ana Uka**

Abstract

Today Albania is facing many challenges to its educational system in terms
of content and structure. Together with the 21-st century skills, values and
tools, educators try to enhance and create passionate, competitive and responsible
individuals who collaborate to quickly and easily solve problems and use the re-
sources for their future careers. This study is conducted to reveal some values of
the education system in the Turkish schools established in Albania. These schools
have contributed and dedicated almost 20 years of experience in the education
system of this country. Despite their obvious academic achievement and the high
employment rate of the graduates, it is essential to explore in more details the
philosophy and the spiritual values of this system and its leaders to understand
and provide education and training policies as well as new approaches to teaching
and learning processes to increase productivity and competitiveness in education
in the schools of this region.
Keywords: Education, Turkish schools, values, Albania.

Introduction

Philosopher, Gulen (2005)® emphasizes the importance of education in this cen-
tury as:

“Our three greatest enemies are: ignorance, poverty and internal schism.
Knowledge, capital and labor union can fight against them. Ignorance which is a
serious problem, should be countered with education and this has always been the
right way to serve our country. Now that we live in a global world, education is the
best way to serve humanity and to establish a dialogue with other civilizations.”

" Dr., Hena e Plote Beder University, aecirli@beder.edu.al
2* PhD Candidate, Hena e Plote Beder University, auka@beder.edu.al
3 Gulen, M. F. Drejt Nje Qyteterimi Boteror me Dashuri dhe Tolerance. Prizmi Press., Alba-

nia; 2005; p270. (Author translated).
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Education is vital for society and for individuals*®. Education is indeed our
collective hope for spiritual enlightenment and intellectual development for our
human family. Formal education as we know it today in our public institutions,
oftentimes does not provide either time or psychological space for our children to
develop the rational thinking skills and spiritual intuitiveness necessary to reflect
honestly and openly about the complexities of the human condition in relation to
their curriculum®. If school systems were able to graduate students with high rea-
ding comprehension and other academic skills, as well as communication skills,
problem-solving skills, adaptability, flexibility, and the other broad competencies,
those students would be considered both college-ready and work-ready.® Tea-
chers should try to use resources and materials such as books or pictures from spi-
ritual literature to tap into the human experience, convey spiritual themes and de-
monstrate how characters create a sense of something beyond themselves.” They
emphazise that literature must provide the children with opportunities to engage
in spiritual transcendence. This can lead the children to engage further in con-
versation, to the transformation within individuals and spiritual and intellectual
curiosity. Throughout the world, spirituality is an integral part of children’s lives.?
Together with the 21-st century skills and tools, educators try to enhance and crea-
te passionate, competitive and responsible individuals who collaborate to quickly
and easily solve problems and use the resources for their future careers. As men-
tioned in Woodhall’s work®, high-quality education and moral values combined
with the altruism of the teachers and administrative members are universal values
which appeal to people all over the world.

In this study, firstly I introduce the education system of Albania. Then, some
details are given about the history of the education system of Turkish schools in
Albania. The focus is on the spiritual values of this system and the role of the
teachers on the students academic achievement and spiritual development. As a
product of this system and from my work experience in these schools not only in
Albania but also in different countries I conducted this study to reveal and show
the reasons what make these schools to be the most successful ones in Albania
and the region.

4 Gulen, M. F. Drejt Nje Qyteterimi Boteror me Dashuri dhe Tolerance. Prizmi Press., Alba-

nia; 2005; p278. (Author translated).

Santos SH. The Urgency of Educational Reform in the United States of America: Lessons
Learned from Gulen. 2010.

National Research Council. Research on Future Skill Demands: A Workshop Summary.
Margaret Hilton, Rapporteur. The National Academies Press. 2008.

Simon L, Norton NEL. A Mighty River: Intersections of Spiritualities and Activism in
Children’s and Young Adult Literature. Curriculum Inquiry, 2011; 41(2): 293-318.
Busacki SL, Moore K, Talwar V, & Park-Saltzman J. Preadolescents’ gendered spiritual
identities and self-regulation.” Journal of Beliefs and Values-Studies in Religion and Edu-
cation, 2011; 32(3): 303-316.

®  Woodhall R. Gulen’s Philosophy of Education in Practice. 2009.
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An Overview of the Education System in Albania

Primary education continues for 9 years in the public and nonpublic schools of
Albania. Most of the students continue to study 3 more years in the secondary
education. The tertiary education has adapted the system by implementing “Bo-
logna Declaration” which includes three stages: the first stage lasts 3 years, the
second stage lasts 2 years and the third stage continues for 3 years. The academic
year is divided into 2 semesters. The academic year begins in September and ends
in June. Most of the schools are public and financed by the government, although
several nonpublic or private schools have been opened since in 1992. There are
about 5.000 schools in total in Albania. After the communist regime collapsed in
Albania, old propaganda was removed from all the schools. In the transition to
democracy radical changes have been made in education. At the end of the 90s
the government has put some efforts to improve learning conditions and now most
of the reforms continue to improve the content and the structure of the courses in
all the schools across the country. More interest has been shifted to mathematics,
natural sciences and social sciences. For the first time there is discussion of civil
society, human rights, citizenship and laws where the students feel free to express
their ideas and opinions on different topics. Nowadays most of the schools have
arranged their own computer laboratories and the students have also access to the
internet. Table 1. shows the structure of the education with all the stages.

Table 1. Education System in Albania (UNICEF)
s 2

Education School/Level < g = = = @~

£e| E & & g

O & &) < < >
Primary Basic First Stage 1 5 6 11 5
Middle Basic Second Stage 6 9 11 15 4
Secondary High School 10 12 15 18 3
Vocational Vocational School 15 18 3
Vocational High Technical School 15 19 4
Tertiary University L.* First Stage 3
Tertiary University L. Second Stage 2
Tertiary University L. Third Stage 3
*Note. L.: Level

“The education system of Albania needs major investment and reform. Deca-
ying infrastructure, out-of-date curricula, teaching methods, poorly qualified tea-
chers and a lack of modern equipment and sanitation contribute to increasing dro-
pout rates. Emerging evidence suggests falling participation in education among
the poor due to closure of many preschools and secondary vocational schools,
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declining education quality, increasing poverty rates, and fees for many educa-
tion-related services.”!?

Before the acceptance of Albania as an official member of the European
Union, a lot of work is needed to enhance the progress toward education accor-
ding to the EU’s education related criteria. Many efforts are done to improve
the education and either public or nonpublic schools are all supported by the
government but still there are many obstacles which need time and efforts until
they get close to the standarts of the schools in other Western European coun-
tries. Despite its challenges, Albania has made significant efforts to improve its
education provision.!! The government in cooperation with UNICEF and other
non-governmental organizations has made a lot of efforts and it has developed
many educational programs to improve the quality of each level of education
in Albania such as: “Education, Excellence and Equity”, “UNICEF’s Child
Friendly School”, “Albania Reads” and so on. In Table 2. some facts about the
education in Albania are displayed.

Table 2. Quick Facts about Education in Albania

Albania South-Eas-
tern Europe
Total Population 3.2 million |50.7
Youth unemployment rate as percentage of unemploy- 152% <
ment rate ’
Percentage of GDP spent on Education 3.7% 4.07%

Net Pre-Primary School Enrolment, 2005 (Gender Pari-

0
ty Index (GP) (Girls/Boys) 47% (1.00) |55

Net Enrolment in Primary School, 2005 (GP) 94% (1.00) |92

Net Enrolment in Secondary School, 2005 (GP) 74% (0.98) |82
Gross Enrolment in Tertiary Enrolment, 2005 (GP) 19% (1.57) |35
Student/Teacher Ratio, 2005 18 18.2
Out of School Children (% girls) 14,000 (49) | 80.000
Number of refugees and internally displaced persons of 91 690.000
concern

PISA Score (mathematics) ((regional rank/17), reading <

(«»), science («»))

10 UN Report. Specific Millennium Development Goals in Albania. 2010.

' UNICEF. Education in Albania, Country Profile. 2010.
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Albania has made significant progress toward achieving universal primary
school enrolment. The net primary school enrolment ratio is 94%, which is above
average for the region.!? Secondary enrolment rates are at a low level compared
to those of the primary ones and are particularly low among marginalized groups
such as Roma and children with disabilities. These gaps in educational attainment
are attributed to geographical area and financial opportunities.

Education Priorities in Albania

The priorities of Albania’s education system are to:

+ reform governance systems and stregthen system management capacity
with special focus on policy development linked to research, decentraliza-
tion, school autonomy and accountability issues,

* improve the quality of teaching and learning processes with special empha-
sis on a demand driven curriculum model, which focuses on acquisition of
necessary skills for the labour market; and

» improve the efficiency of education financing with special emphasis on
mechanisms, leveled financing and budget preparation,

* Dbuild capacity and develop human resources,

» develop and apply national standards for teacher training programs,

» develop and apply rights-based policies that prevent and reduce marginali-
zation in education for all excluded groups, including Roma, Egyptian and
special needs children and

 promote child-centered pedagogies and curricula for all children.'3

A Brief History of the Turkish Schools in Albania

Turkish schools have operated in Albania for almost 20 years. The pioneer of
these schools is “Mehmet Akif” high school which was established since in Fe-
bruary 1993 in Tirana. Due to the increasing number of potential students and the
great demand, other several new Turkish schools have been opened followed by
daycares, language centers and educational associations not only in Tirana but
also throughout the country. Around 3,000 students attend these schools and they
are still highly valued by Albanian people. “Besides the desire to invest in educa-
tion and build a strong relationship and friendship between Albanian and Turkish
communities, the primary aim of these schools was to raise and prepare educa-
ted, socially aware, morally conscious and idealistic young people with universal
values who are tolerant of all beliefs and points of view and that can proudly
represent Albania in every sector and help their country to fully integrate into the
global community.”'* As in many other parts of the world, Turkish schools play
an important role as an institution in the development of Albania.

12 UNICEF. Education in Albania, Country Profile. 2010.
13 UNICEF. Education in Albania, Country Profile. 2010.
14" Today’s Zaman. Albania Lab Music and Turkish Schools. July 9, 2010.
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The Spiritual Values of the Educators and the Education System of the
Turkish Schools

Gulen' states that, real teachers are the ones who sow the pure seed and preserve
it. They are the ones who occupy themselves with what is good and wholesome,
and lead and guide the children in life. For a school to be a real educational insti-
tution, students must first be equipped with an ideal, a love for their language and
know how to use it effectively. They must possess good morals and eternal human
values. Their social identity should be built on these foundations. In his writings
the teacher is described as the one who seizes the landmarks of events and hap-
penings and tries to identify the truth in everything, expounding it by using every
possibility.'® He also describes the school as a place where students can learn,
where everything related to this life and the next can be learnt. It can shed light
on vital ideas and events and enable its students to understand their natural and
human environment. It can also quickly open the way to unveiling the meaning
of things and events, which leads man to wholeness of thought and contempla-
tion. In essence the school is a kind of place of worship whose ‘holy men’ are the
teachers.”!” The mission of the Turkish schools is to:
* prepare people who are capable to integrate into the society and in every
area of life based on the values of dialogue, tolerance and understanding,
e prepare emancipated young, educated with the spirit of respect for diffe-
rent beliefs and views relying on their achievements and ideals,
 prepare a generation who can represent innovation and contemporary de-
mocratic Albania, for which the whole world needs at any time in the inter-
national arena,
* prepare people who can help and contribute to strengthen the friendship,
common values and culture between Albania and Turkey,
* raise people who are sensitive to the concerns of the society and capable of
providing solutions to its problems.'3
Answers to fundamental questions relating to the meaning of life and what
should be one’s life goals would certainly be expected to influence how children
evaluate and respond to a variety of developmental tasks and life events. Spiritua-
lity thus has an important influence on children’s social development. For exam-
ple, spiritual beliefs may influence children’s sense of responsibility for their own
cognitive, academic, social, and emotional development.!® Children go through

Gulen MF. Drejt Nje Qyteterimi Boteror me Dashuri dhe Tolerance. Prizmi Press., Albania;
2005; p282. (Author translated).

16 Gulen MF. Our System of Education. June, 2006.

Gulen MF. Drejt Nje Qyteterimi Boteror me Dashuri dhe Tolerance. Prizmi Press., Albania;
2005; p282. (Author translated).

Available from: www.gulistan.edu.al.

Busacki SL, Moore K, Talwar V, & Park-Saltzman J. Preadolescents’ gendered spiritual
identities and self-regulation. Journal of Beliefs and Values-Studies in Religion and Educa-
tion, 2011; 32(3): 303-316.
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a lifelong learning process guided by their parents and teachers as well. In the
school age, teachers have a primary role and responsibility on children’s learning.
The teachers of the Turkish schools in Albania have dedicated their practical and
theoretical knowledge to their teaching profession. They have a sense of self-
motivation and they struggle for their self-improvement all the time. According
to motivational theory motivation is the force behind an individual’s decision to
commit or not commit to certain acts or behaviors.?’ The educators of this sys-
tem are motivated to learn and improve their own skills which is reflected also
in their students’ achievement. What makes them become successful in their job
is the way how they cooperate, consult, discuss with each-other and their shared
common interest of education.?! They always try to plan and make decisions by
consulting with interested parties about educational projects and other programs
within that institution. In other words, these schools have a sense of community
where all the members are interactive, communicate and share their knowled-
ge, decisions and plans about different future projects. Teachers believe that they
should approach to their students with love, patience and tolerance. These are the
most important elements that characterize a teacher-student relationship in the
Turkish schools. “The best way to educate people is to show a real concern for
every individual, not forgetting that each individual is a different ‘world. >

The characteristics of the teachers are better described in the writings of the
famous Turkish scholar, M. Gulen?3:

“Patience and persistence play an important role in education. Educating peo-
ple is very sacred, but also very difficult. It is a mission in life. To provide a good
personal example, teachers should be patient enough to achieve the desired re-
sults. They should know and be prepared how to lead students’intellects, hearts,
souls and feelings. The best way to educate people is to show a special connection
with each individual by devoting time and efforts, not forgetting that each indivi-
dual is a different “world.”

Woodhall?* describes the schools as institutions that convey a whole range
of values overtly and covertly, directly and incidentally, deliberately and inad-
vertently. She also adds that this is often the school’s view on such things as the
basis of social status, acceptable modes of behaviour, suitable social roles and
so forth, that is, it is the ‘hidden curriculum’ of the state or public school sys-
tem, which leads families to make the financial and sometimes social sacrifices

20 Barzilai K. Organizational Theory.

21 Agai B. Discoursive and Organizational Strategies of the Gulen Movement. October 21,
20009.

22 Unal A, & Alphonse W. eds. Advocate of Dialogue: Gulen. Fairfax, VA: The Fountain.

23 Gulen MF. Drejt Nje Qyteterimi Boteror me Dashuri dhe Tolerance. Prizmi Press., Albania;
2005; p283. (Author translated).

24 Woodhall R. Organizing the organization, educating the educators: An examination of
Giilen’s teaching and the membership of the movement. Paper presented at: Islam in the
Contemporary World: The Giilen Movement in Thought and Practice; November, 2005;

Houston, TX.
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necessary to allow their children to attend a private school. Participants and
supporters of these schools feel they have proved that the high-quality secular
education and moral values combined with the altruism of teachers and sponsors
are universal values which appeal to people all over the world.>> So this system
follows broad guidelines for moral and technical aspects of education.?® The
content of the education system in Turkish schools is focused on science and
mathematics supported with computer technology and laboratories. However,
the curriculum includes a combination of the national and international curricu-
lum to meet international standards which gives the students the opportunity to
study also in other universities abroad. Another important characteristic of these
schools is the language of instruction which is in English and small classes.
Such factors contribute to the success of these schools and students that makes
them become the leaders in education.

High standards of these schools are maintained by continually providing in-
service training for the teachers, school principals and the personnel offered from
professional trainers or guest speakers where they can share their own views and
experiences in a form of discussion or workshop. The students’ high academic
achievement is attributed to their own efforts and capacities as well as their tea-
chers’ support by working in teams and their skills by putting their qualifica-
tions and knowledge in practice. As a tradition of these schools, the students’
participation and success in national and international Olympiads is stimulated
and rewarded with scholarships provided by different sponsors and supporters of
these institutions.

The Role of Parent-Teacher Relationships on the Students’ Intellectual
and Socio-Emotional Development

Parental involvement is characterized by an interaction between children, parents
and teachers, and parents’ knowledge about how school functions, schooling im-
portance and how to decide about educational options.?” Parental commitment
with the child’s school related activities plays an important role not only on the
child’s academic achievement but also in strengthening the relationship between
parents and the school. Parents and family must be an integral part of students’
lives at school as well as at home.?® When parents are involved both at home and
at school they have the opportunity to learn how their children are doing at school,
what they are learning and how they are growing in this process by communica-
ting with the children and the teachers as well. These two types of involvement
would require a familiarity of the parents with educational activities, educational

25 Woodhall R. Gulen’s Philosophy of Education in Practice. 2009.

26 Unal A, & Alphonse W. eds. Advocate of Dialogue: Gulen. Fairfax, VA: The Fountain.
27 Baker DP, & Stevenson DL. Mothers’ strategies for children’s school achievement: Mana-
ging the transition to high school. Sociology of Education, 1986; 59(3): 156-166.

Santos SH. The Urgency of Educational Reform in the United States of America: Lessons

Learned from Gulen. 2010.
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institutions and norms and regulations at an educational setting.”> Among some
aspects that Santos mentions in her work such as parental involvement, education
and the integration of science and spirituality should be incorporated into an edu-
cation system.

An important aspect of the Turkish schools is their focus on strengthening
the relationship with the parents to get them more involved and contribute to
their children’s education. Besides the regular parent-teacher meetings that are
arranged to discuss with the teachers about the students’ academic progress and
general conduct, parents are invited also to other cultural and social activities
organized by the schools. Sometimes, teachers try to visit their students’ families
at home. Such visits have strengthen parent-teacher relationships and both parts
get to know better each other and create an opportunity to collaborate together
to facilitate the student’s process of learning and academic development. There
is always a tendency of the teachers and school leaders to communicate with the
families and keep them updated about all the challenges and accomplishments
of the students at school. Usually, parents are very interested in being informed
about their children’s learning at school not only cognitively but also spiritually
or socio-emotionally.

By giving great importance to learning and knowledge, we must determine
what is to be taught and know when and how to do this. Although knowledge is
a value in itself, the goal of learning is to make knowledge a guide in life and to
illuminate the road to human.>® This is a responsibility of both parents and tea-
chers, to prepare a well-educated generation with universal values of tolerance,
respect and understanding. The purpose of this education is to instill values, atti-
tudes and behavior in children, and prepare them for challenges and opportunities
of life.3! Today, students have all the opportunities to learn everything through
many resources. Education can guide and prepare the people in different fields
of interest. Some people have the ability to exercise and manage their own body
and physically they can be healthy but a few of them can manage to educate their
mind and emotions and this aspect is related to someone’s spiritual development.3?
The nature of the human beings is better described in the writings of M. Gulen®3
indicating that:

“People are creatures created not only by the body and mind, not only by
feelings and soul. We are a harmonious composition of all these elements... When

29 Uka A. The mediating role of parental involvement with school for the relation between

parental education and the child>s outcomes at school. (Master Thesis), Leiden University,
Leiden, Netherlands, 2012.

Gulen MF. Drejt Nje Qyteterimi Boteror me Dashuri dhe Tolerance. Prizmi Press., Albania;
2005; p71. (Author translated).

31 Aslandogan YA. Pedagogical Model of Giilen and Modern Theories of Learning. 2009.
32
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Gulen MF. Drejt Nje Qyteterimi Boteror me Dashuri dhe Tolerance. Prizmi Press., Albania;
2005; p66. (Author translated).

Gulen MF. Drejt Nje Qyteterimi Boteror me Dashuri dhe Tolerance. Prizmi Press., Albania;
2005; p264-265. (Author translated).
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a person around which revolve all the methods and efforts, is considered and
evaluated as a creature with all these aspects, and when all needs are fulfilled,
then this person is able to achieve true happiness. At this point, true progress and
human development in relation to our essential nature is possible only through
education. So only through education we can be illuminated and reach our goals
in life. Parents and teachers are our guides and supporters who struggle for impro-
ving and providing everything to educate their children.”

In this context, teachers create an opportunity to get to know the students not
only in an educational setting but also at home and discuss together with the fa-
milies about the strategies and techniques that can help the students succeed at
school. On the other side, parent-teacher interactions and relationships provide
and help the parents to monitor their children’s understandings on what and how
they feel about what they learn at school and this may give the parents some hel-
pful insights about the attitudes and perceptions they may be developing about
society, past, present and future and about themselves, their family and their own
beliefs and values.>*

Conclusions and Implications

This paper has shown that due to the values, beliefs, structure and the content of
the education system, Turkish schools have managed to become the leaders of
education in Albania. The motivation and the organization of all the educators in
this system facilitate and contribute to the success of their students as well as their
schools. Characteristics of the teachers and the leaders of this system such as their
willingness to collectively participate in activities, consult about different issues,
take decisions about different projects and plans and their openness to technology
and innovation gives them the opportunity to develop, improve and succeed all the
time. Such qualities, contemporary views, spiritual values and beliefs that the edu-
cators of this system share in between each others can be considered as important
elements of education in the future policies and reforms of the education system
in Albania. They can also contribute to the improvement of teaching and learning
processes as well as the development of organizations and institutions in any field.
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Religious Freedom From the Perspective of
Fundamental Human Rights

Francessco Zannini'*

Abstract

very day the issue of defending human rights and religious freedom is

becoming more relevant in a world where people from different religions
and cultures interact in both secular and religiously influenced countries. In
order to approach this issue there is a preliminary question to be dealt with,
that is: do human rights have a religious origin or are they based on the univer-
sal structure of human nature? The way we answer this will introduce a deep
analysis of religious freedom, tolerance, and reciprocal acceptance among peo-
ple. Faith, whether we mean a religious belief, faithfulness to human ideals,
or individual conscience, is an essential part of the human experience. This is
why the “Universal Declaration of Human Rights” of 1948 defends the value
of religious freedom and opinions. Nevertheless the debate on issues like the
protection of the public from being led astray, and “apostasy” considered as a
crime in certain social environments, is still ongoing. This essential freedom,
which finds its roots in the Holy Books of the main world religions, has been
also stressed in some official documents, like in the Declaration “Dignitatis
Humanae” of Vatican II, and by many movements within all religions, like the
one of Fetullah Giilen in Islam, involved in the process of promoting a univer-
sal tolerance and dialogical approach to different faiths and opinions. In fact,
a deep faithfulness to each one’s belief does not hamper the acceptance of a
plurality of ways of seeing the world. Besides that to announce one’s faith to
others cannot be considered an attack to the other beliefs, because the adheren-
ce to one religion or to another is a mystery where only God and the individual
conscience play a substantial role.

Kewords: Human Rights, Human Nature, Dialogue, Freedom of Religion
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Introduction

The “Universal Declaration of “Human Rights” proclaimed in 1948 by the UNO
represents a milestone in the progress of human civilization and defines religious
freedom as the individual’s right’> not only “to change his religion or belief” but
also “to manifest his religion or belief in teaching, practice, worship and obser-
vance only with the permission of the person and not by force”.

Every day, the issue of defending human rights and religious freedom is beco-
ming more relevant in a world where people from different religions and cultures
interact in both secular and religiously influenced countries where “apostasy” is
still considered as a crime. In fact, a profound fidelity to each one’s belief does
not hamper the acceptance of a plurality of ways of seeing the world and diver-
sity in matters of religion or belief cannot be considered superficially as a mere
variety of external rites, but as ways of life that correspond to different views “on
the ultimate meaning of life, on the existence or non-existence of a divine being,
on how to achieve happiness for themselves and for their fellow humans and on
countless other questions”.? Each human being, in fact, gives shape to his/her life
by answering crucial questions and has the right to find that answer in a system of
thought as a result of a rational research, or a “revealed message” as it is expres-
sed in the several religions.

Since “freedom” is a main feature of human rights, the respect for human
dignity, in individuals as well as communities, implies that each person should
have the right to freely find his/her own ways in all fields of human life, and par-
ticularly in the field of religion, conscience and belief. This includes the freedom
to adopt or change a religion, to try to persuade others including through missio-
nary activities, to express one’s belief in private or in public, to manifest their
convictions, to educate their children in conformity with their beliefs and even
to abandon a religious community altogether. It is in fact part of human nature,
an inner desire to overcome the barriers of a limited world and to find a global
transcendent meaning in life as it may emerge in a religious system, as descri-
bed by the Catholic Church in a document of the Second Vatican Council: “Men

2 Universal Declaration of Human Rights, Adopted and proclaimed by General Assembly

resolution 217 A (II1) of 10 December 1948, Art. 18: “Everyone has the right to freedom
of thought, conscience and religion; this right includes freedom to change his religion or
belief, and freedom, either alone or in community with others and in public or private, to
manifest his religion or belief in teaching, practice, worship and observance only with the
permission of the person and not by force”.

H. Bielefeldt, “Freedom of Religion or Belief - A Human Right under Pressure”, in the
Oxford Journal of Law and Religion, (2012), pp. 1-21

on the subject see: T. J. Gunn, “The Complexity of Religion and the Definition of Religion
in International Law” (2003) 16 Harvard Human Rights Journal, pp.189-214. W. Cole
Durham and B. G. Scharffs, “Law and Religion. National, International, and Comparative
Perspectives”, Frederick 2010. M. Wiener, “The Mandate of the Special Rapporteur on
Freedom of Religion or Belief - Institutional, Procedural and Substantive Legal Issues’
Religion and Human Rights 14, pp. 3—17.

2. EDER JOURNAL OF
D’ HUMANITIES | 35




expect from the various religions answers to the unsolved riddles of the human
condition, which today, even as in former times, deeply stir the hearts of men:
What is man? What is the meaning, the aim of our life? What is moral good, what
sin? Whence suffering and what purpose does it serve? Which is the road to true
happiness? What are death, judgment and retribution after death? What, finally,
is that ultimate inexpressible mystery which encompasses our existence: whence
do we come, and where are we going?” > It is this natural desire to have such
questions answered , which is present “from ancient times down to the present”,
“among various peoples”’ that should be defended as basic human right in the
form of religious freedom.

Human rights and “Natural law”

In order to properly approach this issue, there is a preliminary question about the
universality of “human rights” and their grounding in the universal structure of
human nature. In other words: can we speak of a “Natural Law”?

The issue has been the topic of lengthy discussions among jurists and philoso-
phers and it is central to the debate among those who are trying to define a “uni-
versal ethic” which seems to be the basis of the Universal declaration of human
rights, proclaimed in 1948, where, in the “Preamble” emerges that “some inalie-
nable rights of human beings that transcend the positive laws of states and which
should be kept as a reference and norm. Such rights are not simply granted by the
legislator: they are declared, that is, the objective existence that they already have,
prior to the ruling of the legislator, is made manifest. In fact they derive from the
acknowledgment of the dignity inherent in all the members of the human family”
7. This seems to be a sort of “supra-national set of inherent and inalienable rights
for every human being””’ or “a natural law document which was put into paragra-
phs by representatives from all the world, from all regions and religions”.® Con-
sequently, the idea of universal human rights refers to the concept of humanity
having a common law based on one human nature and known simply through

> Declaration on the Relation the Church with non-Christians “NOSTRA AETATE”, promul-
gated by His Holiness Pope Paul V on October 28, 1965, n. 1

“From ancient times down to the present, there is found among various peoples a certain
perception of that hidden power which hovers over the course of things and over the events
of human history, at times some indeed have come to the recognition of a Supreme Being,
or even of a Father. This perception and recognition penetrates their lives with a profound
religious sense” “NOSTRA AETATE”, op. cit. n. 2

International Theological Commission, The Search for Universal Ethics: A New Look at
Natural Law (translated by Joseph Bolin), Rome 2009, Introduction, n. 5, see in http:/
www.pathsoflove.com/universal-ethics-natural-law.htm

7 see: J. Matlary “The Great Human Rights Spectacle: On Politicized Law and Juridified
Politics in Europe”, in Conceptualization of the Person in Social Sciences, the Proceedings
of the Eleventh Plenary Session of the Pontifical Academy of Social Sciences 18-22 No-
vember 2005, pp. 170-188

8 Ibidp.182
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human reason.? The idea that there is a natural law prior to all positive juridical
determinations is already found in classic Greek culture. It then developed with
Plato and Aristotle and through the Stoics for whom it became the key concept for
a universal ethics. In the Roman legal context, Cicero states that the natural law
is “the supreme reason inserted in nature which enjoins on us what must be done
and prohibits the contrary”.'® Consequently, nature and reason constitute the two
sources of our knowledge of the fundamental ethical law, which is of divine origin
as expressed in the Middle Ages by Thomas Aquinas, who was able to critically
refer to natural law as expressed by the Platonic, Aristotelian and Stoic traditions.
For Thomas, natural law (lex naturalis) is the way to share the “Eternal Law”
present in the mind of God: “the natural law is nothing else than the rational
creature’s participation of the eternal law.”'" A similar vision can be detected in
Islam in the concept of “nature” (fitra), as expressed in the Qur’an'? and in the

s’

Hadith," as belonging to the human being even before his being a “Muslim”.
This concept is connected with “the principles of shari ‘a” or the “goals (maqdsid)
of shari‘a”, which are the universal intentions of the Divine Legislator. In fact
the Muslim canonists of the Middle Ages distinguished between the “goals” and
the “decisions of shari‘a”. This allows the intention to be preserved, relativizing
the implementation and finding a new way for sharing basic ethical and juridical

principles with people of other religions.

Freedom of religions in different traditions

Religious freedom, as a natural right seems to find its roots in the Holy Books
and traditions of the major world religions, where tolerance, freedom, and respect
are the keywords for understanding this particular human right. This is part of
the Christian tradition, where love for God and for each other'* as well as clear
distinction between the claims of God and the claims of the state!® are part of
the early Christian teachings. There is concern for the respect of this freedom in
the writings of Tertullian (155-220 A.D.), who states “we give offense to the Ro-
mans, as we are excluded from the rights and privileges of Romans, because we
do not worship the Gods of Rome ”'° and recurs in a text of a modern Christian
philosopher John Locke (1632 -1704 A.D.), a strong supporter of religious “fole-

®  “This last statement is however at great odds with contemporary mentality, which is relati-

vist and subjectivist, scorning the idea that human nature as such exists and even more so

that it can be known through reason”. /bid. p. 182

Cicero, De legibus, 1, V1, 18: “Lex est ratio summa insita in natura quae iubet ea quae

facienda sunt prohibetque contraria”. See also: De re publica, III, 22, 33

Thomas Aquinas Summa Theologiae I-11, Q. 91, a. 2.

12°.Q.30:30

13 for the concept of fitra see: Sahih Muslim, Kitdb al-Qadr, Muhammad Fu’ad ‘Abd al-Baqi
ed., Dar Thya’ al-Kutub al-‘Arabiyya, al-Qahira 1955, 2658 vol IV pp. 2047-2048.

4 Matthew 22:37-40.

“give to Caesar what is Caesar’s, and to God what is God 5” Luke: 20:25.

Tertullian, Apology, ch. 25
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ration,” who, in his “Letter concerning tolerance”, wrote: “The mutual tolerance
of Christians in their different professions of religion, I esteem that tolerance to
be the chief characteristic mark of the true church” and particularly: “If he be
destitute of charity, meekness, and goodwill in general towards all mankind, even
to those that are not Christians, he is certainly yet short of being a true Christian
himself” and “No man can be a Christian without charity, and without that faith
which works, not by force, but by love”.!” Recently, this love and respect reemer-
ges among Catholics when a positive attitude towards the followers of other reli-
gions becomes the basis for inter-religious dialogue, as promoted by the Second
Vatican Council: “In our time, when day by day mankind is being drawn closer
together, and the ties between different peoples are becoming stronger, the Church
examines more closely her relationship to non-Christian religions. In her task
of promoting unity and love among men, indeed among nations, she considers
above all in this declaration what men have in common and what draws them to
fellowship”.'® There will be no peace and welfare for humanity without respect
for religious tolerance: “This council greets with joy the first of these two facts as
among the signs of the times. With sorrow, however, it denounces the other fact,
as only to be deplored. The council exhorts Catholics, and it directs a plea to
all men, most carefully to consider how greatly necessary religious freedom is,
especially in the present condition of the human family. All nations are coming
into even closer unity. Men of different cultures and religions are being brought
together in closer relationships. There is a growing consciousness of the personal
responsibility that every man has. All this is evident. Consequently, in order that
relationships of peace and harmony be established and maintained within the
whole of mankind, it is necessary that religious freedom be everywhere provided
with an effective constitutional guarantee and that respect be shown for the high
duty and right of man fireely to lead his religious life in society”.'® In the Islamic
tradition, the importance of accepting a pluralistic world is clearly expressed in
the Qur’an: “... If Allah had so willed, He would have made you a single People,
but His Plan is to test you in what He has given you. So strive as in a race in all
virtues. The return of you all is to Allah; it is He that will show you the truth of
the matters in which you dispute” *° 1t is also the Qu’ran that supports religious
freedom: “No compulsion is there in religion. Rectitude has become clear from
error’?! and “so let whosoever will believe, and let whosoever will disbelieve ” 2
The emphasis on this fundamental right appears also in the “Universal Islamic
Declaration of Human Rights”, proclaimed in Paris in 1981: “Every person has

John Locke in: “A Letter concerning tolerance”, written in Amsterdam winter 1685/86

18 NOSTRA AETATE, op. cit. n. 2

19 Declaration on the Relation Religious freedom “DIGNITATIS HUMANAE”, promulgated
by His Holiness Pope Paul V on December 7, 1965, n. 15 [

20 Q. 5:51 see also in the Siira al-Hujurdt (Q. 49:13)

2l Q. 2:256

2 Q.18:29
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the right to express his thoughts and beliefs so long as he remains within the li-
mits prescribed by the Law” %3 and “ No one shall hold in contempt or ridicule the
religious beliefs of others or incite public hostility against them, respect for the
religious feelings of others is obligatory on all Muslims”2* Recently in the “al-
Azhar Declaration on the Future of Egypt”,? it is asked of future state institutions
a “full commitment .... to protecting and fully respecting places of worship of the
followers of the three heavenly religions, to safeguarding the free and unrestricted
practices of all religious rites, to respecting different worship practices without
demeaning the people’s culture and traditions™.?® It is also relevant that in another
“Declaration” by the same University it is stated that “Freedom of belief and the
right connected to it of full citizenship (muwdtana) for everyone, based [in turn]
on absolute equality in rights and duties, is considered the cornerstone of the mo-
dern social order. This freedom is guaranteed by diriment and ever-valid religious
texts and by explicit constitutional and juridical principles. ..... Each individual in
society has the right to embrace the ideas he prefers, provided it does not harm the
right of the society to preserve the heavenly faiths”.*’ The same attitude of respect
for other religions is also present in the Chinese culture profoundly marked by
Taoism, which underlines the importance of harmony with nature, indissolubly,
material, and spiritual, and Confucianism where the perfect virtue of humanity is
attained by self-control and by benevolence towards all others.?® Tolerance and
respect for other’s beliefs is also part of the Buddhist tradition, where according
to the Buddha, religion should be left to one’s own free choice and where relations
among human beings and the entire universe should be based on an the attitude of
non-violence, as well as friendly benevolence and compassion. He himself said:
“Accept the truth whenever it is available. Support everybody irrespective of their
religions”. In the political realm, the Buddhist vision of religious freedom was
stated by the edicts of king Ashoka (269-232 BC) where we read: “All religions
should reside everywhere, for all of them desire self-control and purity of heart”,
and “One should listen to and respect doctrines of other religions. King Ashoka
desires all to be well-learned in the good doctrines of other religions”. In this
context, a Buddhist scholar, Unno, shows the Buddhist contribution to the concept
of human rights, by saying:” The fact that the Buddhist tradition in its past history
has had little to say about personal rights in the current sense of the term does not
mean that Buddhists were not concerned with human well-being, with the dignity
and autonomy of the spirit. In fact, throughout its long history, in spite of some

23 “Universal Islamic Declaration of Human Rights” 2/ Dhul Qaidah 1401 19 September
1981 Right to Freedom of Belief, Thought and Speech, Art 12.a

24 Ibid. Art 12.c

25 al-Azhar Declaration on the Future of Egypt, Institution d’al-Azhar Bureau du Grand Imam
d’al-Azhar, Rajab 1432 A.H. June 2011

26 <« ql-Azhar Declaration, op. cit. n. 6

21 Declaration by al-Azhar and the intellectuals on the legal ordinances of fundamental free-

doms, S.E. Shaykh al-Azhar, Dr. Ahmad Muhammad at-Tayyeb 8/02/2012., n.1
28 see Confucius, Entretiens 15,23 (tr. A. Cheng) Paris, 1981, p. 125.
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dark and unsavory moments, Buddhism has taught the path whereby all forms of
existence, animate or inanimate, would be able to radiate and shine in their own
natural light”*° The respect for different religious traditions is part of the Hindu
tradition as well, where a plurality of divinities and ceremonies has always lived
side by side with greater respect for each other. Moreover, the Hindu concept of
universal non-violence (ahimsd), which is considered the highest achievement for
the human being, leads to respect for every creature which should be considered
as part of one’s “own self” and treated consequently according to the principle
“You shall not do to another what you regard as harmful for yourself. This is in
brief the rule of virtue.” 3° and “let him say what is true, let him say what is plea-
sing, let him utter no disagreeable truth, and let him utter no agreeable falsehood;
that is the eternal law” 3!

In fact, we are witnessing in these religions several movements involved in the
process of promoting universal tolerance and a dialogical approach to different
faiths and opinions. For instance, consider Fetullah Giilen in Islam, which has pro-
moted several inter-religious encounters all over the world. In fact religious plura-
lism and tolerance seem to be two significant values of the movement whose foun-
der strongly believes that followers of different religions should accept some basic
values, such as love, respect, tolerance, forgiveness, mercy, human rights, peace,
brotherhood, and freedom which are highlighted by the different world religions.
For Fetullah Giilen the diversity of religions is like “a symphony of God s blessing
and mercy” brought together in a collaborative unity. In fact, Fetullah Giilen be-
lieves that diversity is a necessary and different beliefs, races, customs and tradi-
tions will continue to coexist in this global village. He sees love as the essence of
tolerance, as he stated: “Love is the most essential element of every being, and it
is the most radiant light, and it is the greatest power; able to resist and overcome
all else”.3? For Fetullah Giilen, interfaith dialogue is the very nature of religion.
Judaism, Christianity, Islam, Hinduism, Buddhism, as well as all the other world re-
ligions accept the same source for themselves and pursue the same goal. He states:
“as a Muslim, I accept all Prophets and Books sent to different peoples throughout
history, and regard belief in them as an essential principle of being Muslim. A Mus-

29 Taitetsu Unno, «Personal Rights and Contemporary Buddhism,» Human Rights and the

World>s Religions, ed. Leroy S. Rouner (Notre Dame: University of Notre Dame Press,
1988), 129.

Mahabharata, Anusasana parva, 113, 3-9 (ed. Ishwar Chundra Sharma e O. N. Bimali;
transl. according to M. N. Dutt, vol. IX, Delhi, Parimal Publications, 469).

31 Manava dharmasastra, 1, 108 (G. C. Haughton, Manava Dharma Sastra or The Institutes of
Manu, Comprising the Indian System of Duties, Religious and Civil, ed. P. Percival, New
Delhi, 1982 4, 138, p. 101

Giilen, 2004: 1 in Interfaith Dialogue and Religious Tolerance in Contemporary Islamic
Thought: A Comparative Study of Giilen and Abdul Karim Sorous, hhttp://en.fgulen.com/
conference-papers/peaceful-coexistence/2501-interfaith-dialogue-and-religious-tolerance-

30

32

in-contemporary-islamic-thought-a-comparative-study-of--gulen-and-abdul-karim-sorou-
sh
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lim is a true follower of Abraham, Moses, David, Jesus, and all other Prophets.
Not believing in one Prophet or Book means that one is not a Muslim. Thus we
acknowledge the oneness and basic unity of religion, which is a symphony of God s
blessings and mercy, and the universality of belief in religion. So, religion is a sys-
tem of belief embracing all races and all beliefs, a road bringing everyone together
in brotherhood.”*® Fetullah Giilen frames his educational philosophy also in this
sense: “The Giilen schools are secular, but they try to maintain a balance between
the needs of the individual and society. They stress the building of character and
cultivating universal moral values, and at the same time, they provide an excellent
education in order to prepare learners to become useful citizens of society...the
schools foster social virtues such as respect, cooperation and tolerance; preparing
learners to integrate into a pluralist democratic society.

Conclusion

There is no doubt that freedom of religion or belief is one of the main issues that
humanity currently faces. Every day we hear news regarding persecution, impri-
sonment and torture of people all over the world on grounds of religion or belief.
Dissenters or members of religious minorities are harassed; Churches, Mosques,
and Temples are the target of attacks. So called “apostates” are sentenced to death,
“blasphemy laws” are implemented and many religious groups suffer from diffe-
rent forms of discrimination. Indeed, religion becomes a reason for war and terro-
rism. It is only by the implementation of the right of religious freedom that peace
may be reestablished in our society. Governments, parliaments, courts, civil so-
ciety organizations, religious or belief communities, international organizations,
scholars and the media should all be involved in this process of implementation
of the basic human rights and values that have been proclaimed by the “Universal
Declaration of Human Rights” of 1948. However to defend the right of “religious
freedom” and to accept the important role different religions play in society does
not mean to give way to a sort of “melting pot” where the faith and acts of wor-
ship of each believer should be limited and somehow put aside. On the contrary
a deep fidelity to each one’s belief does not hinder the acceptance of a plurality
of ways of understanding and living the religious message. In the same way, to
announce one’s faith to others cannot be considered an attack on other beliefs,
because the adherence to one religion or to another is a mystery where only God
and the individual conscience play a substantial role. In fact, it is only through a
deep adherence to his/her own faith that each human being will be able to respect
and love others, irrespectively of their beliefs and convictions and build a world
of harmony and peace together.

3 Giilen, 2004: 376 in Interfaith Dialogue,ibid.
34 Yasien Mohamed, “The Educational Theory of Giilen and its Practice in South Africa”in
Muslim World in Transition: Contributions of the Giilen Movemen, Thsan Yilmaz et. al. eds.,

Leeds Metropolitan University Press 2007, p. 553.
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Sosyal Hayatta Dini Yaptirimin Rolii

Ali Akpinar'™

Sanctions of Religion in Social Activities

Abstract

Human being is a multi-faceted entity with feelings like mind, heart, soul,
and conscience. Human being is created with magnificent abilities and it
is important for him or her to preserve and improve these material and spiritual
abilities to fulfill in the best way possible. What’s more, human being is created
in a way that he or she is ready for change and development. Human being needs
to improve these qualities in order to serve other human beings, God and himself
or herself as well. In this context it is important for human being to educate his or
her heart, mind and feelings. In this article we will try to demonstrate pedagogic
aspects of religion through use of varses of the Qur’an, tradition of the prophet
and concrete examples from history.

Keywords: Religion, Education, Society, Religious Sanctions
Giris
Manevi degerlerden tamamen soyutlanmis beseri egitim-denetim-yaptirim yasalari,
¢ogu zaman insanin mutlu olmasina ve onun bagkalarini mutlu edecek bir yapiya
sahip olmasina yetmemektedir. Zira bu yasalarin, biitiin yonleriyle insan1 kugatmasi
miimkiin olmamaktadir. S6zgelimi hukuk yasalari, insanin daha ¢ok aklina ve
¢ikarlarina hitap eder. Etik kurallar, onun yasadig1 ortam ve g¢evredeki kazanim
yahut kayiplarini hatirlatarak onu kontrol altinda tutmaya c¢alisarak onun aklina,
kismen de duygularma hitap eder. Sosyal ¢evre, gorebildigi yahut goriilebildigi or-
tamlarda onu etkiler... Manevi degerlerden soyutlanmis yaptirimlarin insanin bir
yoniine hitap etmesi, etki alanlari sinirli olmasi, muhataplarina taahhiitlerinin sinirl
kalmas1 bakimlarindan yetersiz oldugu goriilmektedir.

Insana diinya ve ahiret mutlulugunu taahhiit eden din -ki burada dinden kastimiz
son ve ekmel ilahi din Islam’dir- insanim biitiin yonlerine hitap eder, onu biitiin bu
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yonleriyle kusatarak egitmeyi ve istikamet ¢izgisinde tutmay1 hedefler. Soyle ki din,
Once insanin aklina hitap eder, yapip edecekleri yahut sakinacaklari seyler hakkinda
onu ikna eder. Ardindan onun ig diinyasina hitap eder. Bu meyanda Islam’m temel
kaynagi Kur’an-1 Kerim, kalb, fudd, sadw, batin gibi ¢ok genis bir kavram yelpaze-
siyle insanin i¢ diinyasini dizayn etmeyi temel hedeflerinden sayar. Konuyla ilgili
yiizlerce ayetiyle Kur’an, vicdanlara seslenir, saglam bir inang yapist olugturarak
insanin inanarak, severek ve her hangi bir ¢ikar beklentisine girmeden davraniglar
sergilemesini saglar, onun duygu ve hislerini harekete gegirir. Davraniglarda biling
diizeyini ylikselttigi gibi, onlara heyecan, agk ve sevk de katar.

Sonucta dini kurallari, dini yaptirimlar1 insanin bas kulag isitir, gozii goriir,
akli kavrar; goniil gozii, goniil kulagi, goniil akli kavrar ve tiim organlariyla onu
harekete gegirir. Bunun i¢in Kur’an, géniil goziiyle gérme, kalp ile akletme, ku-
lakla anlama gibi son derece carpici ifadeler kullanir. Biz bunu, géniil diliyle
soyleme, goniil eliyle eyleme seklinde biitiin organlara samil kilabiliriz. Nitekim
bir kudsi hadiste Yiice Allah soyle buyurmaktadir: Ben kulumun isiten kulag,
goren gozii, tutan eli ve yiiriiyen ayagi olurum.?

Bunlarin yaninda din, fertlerin i¢ diinyasinda olusturdugu saglikli Allah ve
ahiret inancini zinde tutarak hi¢ kimsenin olmadig1 yer ve zamanlarda bile, insana
yalniz olmadigini hissettirir, glizel seylere yonlendirir, ¢irkin seylerden meneder.

Problemlerin Coziimiinde Dinin Rolii

Din, insanla birlikte dogmus ve insanla birlikte var olan 6nemli bir kurum, her
toplumun hayatinda var olan sosyal bir olgudur. Dinin en temel gayesi, insant,
yaratildigi saf ve temiz hali /fitrat1 izere kalmasini saglamak; sapma ve yanilmalar
sonucu fitrat1 ile yabancilagsma sdz konusu oldugunda tekrar aslina dénmesi-
ne yardimci olmak ve en yararli insan tipini yetistirmektir. Din, insanin biitiin
hayatini ¢ok yonlii olarak kusatir. Onun diisiince ve yasam tarzini belirleyen, s6z
ve davraniglarina yon veren, kiiltiiriini sekillendiren bir olgudur. Dolayisiyla
hayati anlamlandiran, zor zamanlarda ¢aresizlikler karsisinda bile insana yagama
zevki veren, fikri-ameli-ahlaki bakimdan insani gelistirip kemale tastyan, 6liim
gibi ¢oziilemez goriinen problemleri dahi ¢6zen din, kendisinden korkulacak bir
sey degil; herkesi kucaklayacak olan bir degerler mecmuasidir. Ciinkil din, insan
icindir, insana gelmistir ve insanla birlikte vardir. Bunun ig¢in ilk insan, ayni za-
manda ilk dini énderdir. Adi Islam olan, varhig: tiim insanligin esenlik ve baris
icerisinde yagamasini saglayan bir dinin korku {iretmesi, ¢evresine korku salmasi
disiiniilemez. Nitekim pek ¢ok ayetinde Kur’an, insanlik i¢in diinya ve ahirette
hi¢bir korku ve hiizniin olmayacagi bir hayat: miijdelemektedir.

Dine gore insan fitrat {izere yaratilmistir. Fitrat, insanin yaratilis gayesine uy-
gun olarak bozulmadan, kirlenmeden tertemiz kalabilmesidir. Aslinda fitrat {ize-
re kalmak, insan i¢in daha kolay ve onun huzurlu olmasma en uygun olandir.
Dolayisiyla inkar etmek, inanmaktan; kotiilik yapmak, iyilik yapmaktan; kotii
olmak iyi olmaktan ¢ok daha zordur. Inkar, kiifiir, sirk ve kotiiliik insan igin asil

2 Bubhari, Rikak 38.
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vatandan kopmadir, gurbettir, yabancilasmadir. Buna karsilik iman, islam, iyi, gii-
zel ise insan i¢in asil vataninda yasamaktir.

Yiice Yaratici, insani iyilige yatkin olarak yaratmis, onun 6z benligine iyilik
yapma yetisini yerlestirmistir. Bu sebeple iyilik giizellik, insanin 6z benliginde
mevcuttur. Herhangi bir dini olmadigin1 sdyledigi halde iyilik yapan insanlar,
aslinda Yiice Yaraticinin insanin 6ziine yerlestirdigi bu ilahi esintinin etkisiyle
iyilik yaparlar. Dolayisiyla onlarin bu davraniglar1 da ilahi izler tagirlar. Zaten
insan1 iyilige ve kotiiliige iten etkenler, dinin emrettigi ve yasakladig1 seylerle
ortiismektedir. Insan kotiiliigii sonradan ve cevresinden dgrenir/isler. Dinin temel
hedefi de insanin 6ziinde var olan iyilik yetisine iglevsellik kazandirmak ve onu
gelistirmektir. Dolayisiyla insanin kisiliginin olugsmasinda ve davraniglarinda di-
nin ¢ok énemli bir yeri vardir. Dinin insandaki bu olumlu yerini ve giiclinii Meh-
met Akif su dizeleriyle ne giizel ifade eder:

Imansiz olan pash yiirek sinede yiiktiir

Ne irfandir veren ahlaka yiikseklik, ne vicdandir;
Fazilet hissi insanlarda Allah korkusundandr.
Yiireklerden ¢ekilmis farz edilsin havf-i Yezddn in
Ne irfamin kalir tesiri katiyen ne vicdanin.

Hakka yonelerek kendini Allah’in insanlara yaratilista verdigi dine ver. Zira
Allah’m yaratisinda degisme yoktur; iste dosdogru din budur, fakat insanlarin
cogu bilmezler.*

Peygamberimiz (sallallahu aleyhi ve sellem) de, her dogan fitrat {izere dogar,
sonra onu ana babas1 Yahudi, Hiristiyan yahut mecisi yapar. Ya da ¢ocuk dogdugu
hal iizere kalir ve Miisliiman olur’ buyurmustur.

Insanin fitrat iizere yaratilmis olmasi, onun diger canlilardan farkli kendi-
ne 6zgil bir yaratiliga sahip olmasi, onun hakki kabul etmeye yatkin ve hazir
olmasi, batildan 6nce hakka meyilli olmasi ve o hal {izere yasamas: olarak
anlasilmistir.

Insanin fitrat iizerine kendi 6z yurdunda kalmasmi amaglayan din, insanin
fitrattan kopmamasi (inkar) ve yabancilagsmamasi (sirk-nifak) i¢in de onlemler
alir. Bunun yanisira din, insanin fitrattan kopabilecegini de hesaba katar. Onu
bu yabancilagma tehlikesi karsisinda kendi haline birakmaz, ondan vazgegmez.
Ciinkii din, insanin kurtulusu ve huzuru i¢indir. Dolayisiyla sapma ve yanilmalar
sonucu fitrattan yabancilasma s6z konusu oldugunda tekrar aslina dénmesini
saglamak ve en yararli insan tipini yetistirmek de dinin temel hedefidir. Bunun
icin insanlar fitrattan koptukga, sapkinliklara diistiikge yeni uyaricilar génderilmis
ve din yenilenmistir. Insanlik tarihi, tevhidden kopan, son derece kotii ve berbat
durumlara diisen insan topluluklarini kurtarmak i¢in gonderilen/gelen davetgi/
uyaricilarla doludur.

3 Mehmet Akif Ersoy, Safahat, s, 251.
4 30 Ram 30.
5 Buhari, Cenaiz 80; Miislim, Kader 6.

pe EDER JOURNAL OF
44 | D’ HUMANITIES




Din, insanin tiim hayatin1 ¢ok yonlii olarak kusatan bir olgudur. Onun
diisiince ve yagsam tarzini belirleyen, s6z ve davraniglarina yon veren, kiiltiiriinii
sekillendiren bir olgudur. Yiice Yaratici, insani iyilige yatkin olarak yaratmus,
onun 6z benligine iyilik yapma yetisini yerlestirmistir. Bu sebeple iyilik ve giize-
llik insanin 6z benliginde mevcuttur. Dini olmadigini s6yledigi halde iyilik yapan
insanlar, aslinda Yiice Yaraticinin insanin 6ziine yerlestirdigi bu ilahi esintinin et-
kisiyle iyilik yaparlar. Dolayistyla onlar, bu davraniglarinda ilahi izler tasirlar. Za-
ten insani iyilige ve kotiiliige iten etkenler, dinin emrettigi ve yasakladigi seylerle
ortiismektedir. Insan kotiiliigii sonradan ve cevresinden dgrenir ve isler. Dinin
temel hedefi de insanin 6ziinde var olan iyilik yetisine islevsellik kazandirmak ve
onu gelistirmektir. Dolayisiyla insanin kisiliginin olugsmasinda ve davraniglarinin
sekillenmesinde dinin ¢ok 6nemli bir yeri vardir.

Insan hayati zorluklarla miicadele ile gecer. Insan, karsilastigi zorluklarla bas
edebildigi siirece ger¢ek anlamda vardir ve mutludur. Zaten yaratilis bakimimdan
insan, zorluklarla bas edebilecegi bir donanima sahiptir. Nitekim Yiice Yaratici bir
ayetinde, “Gergekten Biz insani zorluklara dayanma/ onlarla bas edebilme giiciine
sahip olarak yarattik® derken buna dikkat ¢ekmistir.

Insanin, bu yasam miicadelesinde karsilasabilecegi zorluklar1 yenmesi i¢in
dogru ve yerinde ¢oziimler iiretmek kadar, 6nerilen bu ¢6ziimlerin uygulamaya
konmasi da 6nemlidir. Clinkii uygulama imkan1 bulamayan teorik bilgiler, yok ol-
makla kars1 karsiyadirlar. Nitekim insanlik tarihinde hayata gecirilemeyip teoride
kalan nice degerli bilgi vardir.

Dinin insam Kusatarak Cok Yonlii Insa Etmesi

Insanla ilgili problemlerin ¢dziimii icin gelistirilen Onerilerin pratik hayata
yansitilmasinda dinin yadsmamaz bir yeri vardir. Ciinkii din, insanlarin yalniz
akillarina degil; onlarin vicdanlarina/goniillerine de hitap eder. Onlara bu diinya
kazanimlar1 vaat ettigi gibi, 6teki diinya kazanimi da vaat eder. Evet din, 6ncelikle
insanlarin akillarma hitap eder, onlari 6nce ikna eder. Daha sonra onlarin gonii-
llerine hitap eder, duygular1 deprestirip harekete gecirir. Sonra da hayati diinya ve
ahiret biitlinligi olarak tanimlayarak iki diinya mutlulugunu hedefler. Dinin bu
farkli yani, insanda etkin ve tahrik edici bir misyon {islenerek insanligin yararina
yonelik onerilerinin pratige gegmesinde ¢ok dnemli bir rol oynar. Akil, goniil ve
duygularin harekete gegmesiyle, teoriler hayata gegmeye baglar. Dinin bu etkin
yaptirim giicli her zaman, her yerde ve her sartta kesintisiz olarak devam eder.
Kanun ve polis gézetiminin olmadigi yer ve zamanlarda bile, akil-goniil ve hisle-
riyle hareket eden, her zaman Yiice Yaraticinin kontrolii altinda oldugunun bilin-
cinde olan iman adamu, hep iyi ve giizelliklerin adami1 olmaya ¢aligir.

Dini kurallarin kusaticiligi ve dinamizmi tiim insanligin hayrina ve yararmadir.
Dinin insa etmeyi hedefledigi iman adaminin gonliinde koklesen iman agaci, tohum
olarak orada durmaz, siirekli hareket halindedir ve canlidir, gelisimini siirdiiriir.
Onun en temel gidasi olan dini ilkeler (ayet ve onlarin agilimi olan hadisler/Kitab ve

6 90 Beled 4.
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Siinnet), her zaman ve her yerde yeniden inmeye devam ederek-¢iinkii iman adami
Kur’an’a doymaz, onu siirekli okur-dinler ve anlar, onu okumay: bitirince tekrar
basa doner, onu okumaya, onunla beraber olmaya, onunla beslenmeye devam eder’-
yetisen o iman agacimin saglikli bir sekilde yasamasina, serpilip meyveye (salih
amel) durmasma katki saglar. Artik iman, sadece insani icerden kusatan bir unsur
olmaktan ¢ikar ve onu davranis diinyasina etki ederek disaridan da kusatmaya baglar.

Huzurlu bir toplumun olugsmasinda, varligini siirdiirmesinde ve toplumda her-
kesin yiikiimliiliklerini yerine getirme konusunda dini yaptirimin insan iizerinde,
diger yaptirimlardan ¢ok daha etkin bir giicli vardir. Din, bu giiciinii higbir zaman
kaybetmemistir. Onemli olan insanin dogru dini, dogru bir bi¢imde 6grenmesi
ve dini dogru bir sekilde yasayabilmesidir. Bu ise saglikli, dengeli ve stirekli bir
egitim ile miimkiindiir.

Sosyal bir varlik olan insan1 toplumda kendisi ile, yasadigi cevre ile ve hem
cinsleri bagta olmak iizere tiim varliklara uyumlu kilan norm kiiltiirdiir. Kiiltiire
sekil veren, onu yoneten en temel, en etkili kaynak ise dindir. Kiiltiirden dini
dislayanlar, ondan giiya kurtulduklarini sananlar da, dinin yerine batil kaynaklari/
dinleri koymaktadirlar. Nitekim, dinden uzaklasan toplumlarda, ¢ok ge¢gmeden
dine doniis hareketleri baglamaktadir. Clinkii 6zellikle dini yaptirimlarla ayakta
duran bir toplum, uzaklagsmaya bagladik¢a savrulmalar yagamaktadir.

Yukarida da sdylendigi iizere dini anlatarak yahut yasayarak dinle ilgili olanla-
ra diisen gorevlerin baginda dini dogru anlama, dogru tanitma ve daha da 6nemlisi
onu dogru temsil etme gorevi gelmektedir. Bu meyanda sirasiyla diyanet, ilahiyat
gibi kurumlara, din gorevlileri ile dinle ilgili konusanlara, dini program yapanlara
ve Ozellikle toplumda dindar/dinin temsilcisi olarak taninanlara biiyiik gérevler
diismektedir.

Din biitiin bunlar: nasil gerceklestirir?

Kisaca soylemek gerekirse, din biitiin bunlari insani, biitiin 6zellikleriyle dogru
tanimlayarak, hayat1 diinya ve ahiret biitlinltigii icerisinde dogru tanimlayarak,
onun problemlerini dogru teshis ederek, onun 6niine uygulanabilir ¢dziimler orta-
ya koyarak, Allah ve ahiret inancini diri tutarak gergeklestirir.

S6zgelimi namaz dinin temelidir ve giinliik olarak bes kere tekrarlanir. Namaza
durmak, aslinda Yiice Yaraticinin huzuruna ¢ikmak ve o huzurda durmak deme-
ktir. Namaz kilan bir miimin, giinde bes vakit Yiice Allah’in huzuruna ¢ikiyor ve
kullugunu goézden geciriyor demektir. Bu, hem onun manevi olarak yenilenmesine
sebep olacak, hem de Yiice Yaraticiya kars1 sorumluluklarini yerine getirme ko-
nusunda onu harekete gecirecektir. Zaten Yiice Yaraticiya karsi sorumluluklarimi
yerine getiren bir Miisliiman, O’nun yarattig1 tiim varliklara kars1 sorumlulugunu
yerine getirecektir. Namazin bu fonksiyonu bir ayette syle anlatilir:

7 Nitekim Kur’an’1 tanitan bir hadiste soyle buyurulmustur: Kur’dn, ilim adamlarinin ken-

disine doyup kanmadigi, ¢cok okumakla eskimeyen, essizligi bitip tiikenmeyen bir kitaptir.
Onunla konugan dogru soylemis olur. Tirmizi, Fadaili’l-Kur’an 14; Darimi, Fadaili’l-
Kur’an 1.
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Dogrusu namaz, ahlaksizlik ve kotiiliiklerden alikoyar.® Namaz bu fonk-
siyonu, namaz digindaki hayatta kendisini gosterecektir. Bir dolum ve doyum
ameliyesi olan namaz, giinliik olarak kesintisiz devam eder. Namaz, bir yenilen-
me ameliyesidir. Namazin, selamdan sonra da insani yonetmesi s6zkonusudur.
Ciinkii kisinin namaz igerisinde ahlaksizlik ve kétiililk yapmasi zaten miimkiin
degildir. Namazin bu aktivitesini yerine getirebilmesi ise, onun bilingli bir sekilde
eda edilmesiyle miimkiin olacaktir. Bunun i¢in insan, namaz ibadetinin hikmetini
kavramali, namazin ruhunun gidasi oldugunun bilincinde onsuz olamayacagini
bilmeli, namaz sdylem ve eylemlerini tanimali, bu bilingle namazi eda etmeli ve
namaz ruhunu yasayip o ruhu yasatmalidir. Diger ibadetler i¢in de durum benzer-
dir. Kiiltiiriimiizde ibadetleri yapan insanlarin, giybet, yalan, dedikodu gibi bir gii-
nah ortamiyla karsi karsiya kaldiginda sarf ettigi abdestimle duruyorum, namazi
yeni kildim, agzumin orucuyla beni giinaha sokma gibi sozler yapilan ibadetle-
rin, bir siire bile olsa sahiplerini nasil istikamet ¢izgisinde tuttugunu gostermesi
bakimindan manidardir.

Bunun i¢in dinin biitiin subeleriyle bir biitiin olarak ve dogru bir sekilde
anlagilmas1 gerekir. Bu ise dinin, Miisliimanlarin yasadiklarindan yahut
insanlarin din diye bildikleri kirintilardan degil de kendi temel kaynaklarindan
ogrenilmesiyle gerceklesecektir. Tkinci olarak dinin biitiin yonleriyle yasanmasina
imkan verilmelidir. Zira bir sistem, biitiin parcalariyla isletildigi siirece, hedefleri-
ni tam olarak gergeklestirebilir. Dini yaptirimlarin aktif olabilmesi i¢in, dinin diin-
ya ve ahiret kazanimlarinin siirekli bireylerin ve toplumun giindeminde tutulmasi
gerekir. Nitekim bu konudaki Peygamberimizin, Allahin en sevdigi amel diye
tanimladig1, Kur’an’in bastan sona okunduktan sonra hemen tekrar okumak igin
basa doniilmesini tavsiye etmesi manidardir. Islam’in en dogru anlagildig1 ve son-
raki kusaklar i¢in 6rnek olan Saadet Cag1 insaninin giindemlerinde hi¢ Kur’an’in
diismedigi hatirlanirsa bu dedigimiz daha iyi anlasilacaktir. Evet, onlar Kur’an
okuyorlar, Kur’an konusuyorlar ve Kur’an yasiyorlardi. Onlarin giindemlerini
Kur’an belirliyordu. Kur’an, sana oliim/yakin gelinceye kadar Rabbine ibadet
et’ayetiyle kesintisiz bir kullugu hedefliyordu.

Ayni sekilde her insanin kendisinden uzak kalamayacagi dua-zikrin de sahi-
plerini iyilik-giizellik ¢izgisinde tutmasinda yadsinamaz bir 6nemi vardir. Zira
dua ve zikir, Yiice Yaratici ile dogrudan iletisim kurmak, O’nunla sdylesip
sozlesmektir. Bu bilingle bunlar1 yerine getiren bir kimsenin, yanlis yapmasi, gii-
nahlara diismesi oldukca zor olacaktir.

Ote yandan bir cemaat dini olan ve bir arada yasayan miisliimanlar, dini
yasama konusunda birbirlerinin yardimcisidirlar, onlar birbirlerini denetlerler.
Zira Kur’an’n istedigi seckin, haywl, denge timmetinin temel gorevi, bireyle-
rin istikamet {izere kalmasini saglamaktir. Emr-i bil maruf-nehy-i anil miinker
mekanizmasini isletmek, yalnizca yonetici ve din gorevlilerinin degil, herkesin
gorevidir..

8 29 Ankebit 45.
9 15 Hicr 9.
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Dinin diger biitiin soylem ve eylemleri ibadet olarak degerlendirmesi de bu
alanda 6nemli bir husustur. Zira dinin bu y6nii, insanlar1 basibosluktan kurtarir,
gayeli ve anlaml eylemlere doniistiiriir. Bu bilingte olan kimse, anlamsiz, bos ve
zararli davranislardan miimkiin mertebe kendisini korur.

A. DININ, INSANIN GONUL DUNYASINI INSA VE iHYA ETMESI

Cami dernekleri vardir, yaptirma ve yasatma dernegi adi altinda kurulurlar.
Gergekten de bir kurumu yaptirma da 6nemlidir, yasatma da. Insan icin de
durum bdyledir. Var olan insanin maddi yapisi gibi manevi yapisini inga etmek
kadar onu o dogrultuda yasatmak da olduk¢a dnemlidir. Iste bunun igin biz insd
ve ihyd dedik ve Once insanin goniil diinyasinin ingd ve ihyasindan basladik.
Bunun ardindan onun diisiince diinyasinin, sdylem ve eylem diinyalarinin insa
ve ihyas1 gelecektir.

Yiice Rabbimizin biz kullarinda en biiyiikk emanet ve nimetlerinden biri olan
Kur’an, insan igindir, insana inmistir ve insani biitiin yonleriyle insd ve ihya
etmek i¢in gelmistir. Bu anlamda Kur’an, 6nce yapiy1 en giizel bir sekilde kuran
kitaptir. Ardindan kurdugu bu yapiy1 en miikemmel bir sekilde yasatan kitaptir.
Kur’an, yoktan var eden Yiice Yaraticinin ve her seye hayat veren Hayyii ld ye-
miut/hep diri-oliimsiiz olan Rabbimizin kelami olmakla bu gorevini ifa etmeye
devam etmektedir. Kur’an’in hedefledigi insan ve toplum tipi, asla bir hayal yahut
iitopya degildir. Kur’an indigi giinden itibaren, iste insan boyle olunur, adamlik
iste budur dercesine pek ¢ok insani inga ederek Saadet Caginin segkin toplumunu
olusturmustur. O, uyguladig1 proje ile cahiliye doneminin eskiyalarini almig Sa-
adet Caginin Evliyalar haline getirmistir. Kurdn’in bu insa ve ihya islevi sonraki
donemlerde de devam etmistir.

Kur’an bugiin de ayn1 gorevi ifa edebilecek giic ve tazeliktedir. Yeter ki insan-
lar ona yonelebilsinler, onu okuyup anlayabilsinler ve onun hayat iksirinden ige-
bilsinler. Zira Kur’an aydinlatan, 1sitan nlr; yol gdsteren hidayet rehberi; dirilten
ve yasatan ruhtur.

Simdi Kur’dn’1n, dolayistyla dinin bu misyonunu ayetler 1s13inda anlamaya
calisalim:

1. Kur’an’in Kusatic1 Olusu

Beser mahsulii, edebi, hukuki, ahlaki, felsefi muhtelif alanlarda hazirlanmis
eserler vardir. Bu edebi tiirlerden kimi yalnizca insanin aklina hitap eder; ki-
misi yalnmiz duygu ve hislerine hitap eder; kimi ise yalnizca onun kazanim ve
¢ikarlarina seslenir. Sozgelimi insan bir romani okur, hislenir, iizilir, sevinir,
aglar, giiler; ancak kitap bittikten bir miiddet sonra bu duygulari sona erer. Bir
felsefi kitab1 okur, o eser insanin beynini harekete gegirir, onu diislindiiriir, an-
cak onu duygulandirmaz, aglatmaz yahut giildiirmez. Insan bir hukuk kitabin
alir okur, bazi sorularina cevap bulur, lehine yahut aleyhine olacak bazi seyleri
Ogrenir. Ancak bu gibi kitaplar da insanin hislerine, duygularina hitap etmez.
Insan, bu kitaplarin kendisi gibi insanlar tarafindan hazirlandigini bildiginden gok
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fazla onlardan etkilenmez, cogu zaman bu gibi eserlerin tek basina bir yaptirimi
da olmaz.

Allah’1n essiz kelam1 Kur’an ise, diger kitaplar gibi sadece insanin beynine ve
bas kulagina seslenmez. Yahut o, insanin yalnizca hislerine seslenmez. Aksine O,
insanin biitlin yonlerine seslenir. O, biitiin yonleriyle insan1 kusatir ve ¢ok yonlii
olarak onu harekete gecirir. O, insanin beynine hitap eder, diislindiiriir, onu ikna
eder; ardindan gonliine hitap eder, yiiregini hoplatir; vicdanina hislerine hitap
eder, onu duygulandirir, hislendirir, sonugta tiim yonleriyle insani etki alanina ge-
ker, onu harekete geg¢irir, onu yonetmeye ve ¢ekip ¢cevirmeye baglar. Bu bakimdan
Kur’an’m tek basina bir yaptirim giicii vardir.

2. Goniil Alicilarinin Kur’an’a A¢ilmasi

Evet, Kur’an, 6nce goniillere seslenir, onlar1 etkiler ve harekete gecirir. Te-
miz ylirekler Kur’an lafz1 ile ondaki derin manalar ile onun etkileyici tislubu ile
yerinde duramaz olur. Harekete gegen goniiller, his ve duygular viicudun diger
organlarin1 harekete gegirir. Kur’an gercekleriyle dolan goniil, akil ve diger or-
ganlar birlikte harekete gecerler.

Tabidir ki Kur’an’in bu etkisinden faydalanabilmek i¢in goniillerin kirli duy-
gulardan arinmasi ve temiz duygularla dolu olmasi gerekir.

“Miiminler o kimselerdir ki Allah hatirlatildiginda onlarin kalpleri iirpe-
rir, onlara Allah’in ayetleri okundugunda, ayetler onlarin imanlarina iman
katar.”'"

“Allah, soziin en giizelini, birbirine benzer, ikiserli bir Kitap halinde
indirdi. Rablerinden korkanlarin, ondan derileri iirperir, sonra derileri ve
kalpleri Allah’in zikrine yumusgar. Iste bu Allah’in rehberidir. Diledigini bu-
nunla dogru yola iletir. Ama Allah kimi sapikliginda birakirsa artik ona yol
gosteren olmaz.”"!

Ayetlerden de anlagilacagi lizere Kur’an’dan istifade edebilmek igin, goniil
alicilarinin agik olmasi gerekir. Bunu soyle izah edebiliriz: Bulundugumuz yerde
pek ¢ok ses ve goriintii dalgalar1 akip gitmektedir. Ancak onlarin varligini, radyo
yahut televizyon gibi saglam bir aliciy1 agtigimizda ve onun alicilarini gekmesini
istedigimiz yone ¢evirip o yayin frekansina ayarladigimizda ¢ekecektir.

Tipk1 bunun gibi insanin goniil alicilarini agik tutmasi, onu Kur’an tarafina
¢evirmesi gerekir. Goniil alicilarim1 Kur’an vericisine ¢eviremeyen, ona agmayan,
onun frekansina giremeyen kimseler Kur’an’dan istifade edemeyeceklerdir. Bu-
nun i¢in Kur’an, ayetlerinin miiminlerin imanina iman kattigini1 soylerken, diger
yandan da inkarcilarin kiifriinii nefretini artirdigina dikkatleri ¢eker.

Zira inananlar, alicilarin1 Kur’an’a ¢evirenlerdir, onlarin alicilart Kur’an veri-
cisine agik ve hazirdir. Inkarcilar ise, alicilar1 Kur’an’a kapali olan yahut Kur’an
vericileri yaninda bagka parazit vericilere de yonelik olanlardir. Elbette onlarin
Kur’an’dan istifade etmeleri miimkiin olmayacaktir. Simdi su ayetleri okuyalim:

10 8 Enfal 2.
1139 Ziimer 23.
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Biz, and olsun ki égiit almalart icin bu Kur’an’da bunlar: tiirlii tiirlii
acikladik. Fakat bu aciklamalar ancak onlarin nefretini artirmistir.'?

And olsun ki Rabbinden sana indirilen, Kur’dn, onlardan cogunun azginlk
ve kiifriinii artinr. Oyleyse kifirler icin tasalanma."

Kuran’dan inananlara rahmet ve sifa olan seyler indiriyoruz. O, zalimlerin
ise sadece kaybimi artirir.'*

Oyleyken, bunlara ne oluyor ki égiitten yiiz ceviriyorlar? Aslandan iirkerek
kacan yabani merkeplere benzerler.'>

Goriildiigii lizere bu ayetleri dinleyenler, Kur’an’in dilini bilen ve onu
anladiklarini sanan kimselerdi. Ancak bu dinleme onlarm kiifiir ve nefretini
artirmaktadir. Sonugta Kur’an onlarin dinlemelerini ger¢ek dinleme, anlamalarini
da ger¢ek anlama olarak kabul etmemektedir:

Ey inananlar! Allah’a ve peygamberine itaat edin, Kuran’1 dinleyip durur-
ken yiiz cevirmeyin, dinlemedikleri halde «dinledik» diyenler gibi olmayn.'

Onlarin kalpleri vardwr ama anlamazlar; gozleri vardwr ama gormezler;
kulaklarivardir ama isitmezler. Iste bunlar hayvanlar gibi hatta daha sapiktrlar.
Iste bunlar gafillerdir."’

Ciinkii Kur’an’m hedefledigi dinleme, goniil kulag: ile olan bir dinlemedir. Bu
ise, On yargisiz, hakikati 6grenip kabul etme amaci dogrultusunda olan bir dinle-
medir. Ayni sekilde Kur’an’1n istedigi anlama da goniil beyni ile olan ve hakikate
susamislarin susuzlugunu gideren ve onlart doyuma ulastiran bir anlama olacaktir.
Bunun i¢in Kur’an, kalp ile anlamaya ve akletmeye dikkatlerimizi ¢eker. Akl ile
anlama ve akletme degil de, kalp ile anlama ve akletmedir Kur’an’1n bizden istedigi:

Yeryiiziinde dolasmiyorlar mi ki, orada olanlar: akledecek kalpleri, isitecek
kulaklart olsun. Ama yalniz gozler kor olmaz, fakat gogiislerde olan kalpler de
korlegir.'®

Bunlar Kuran’1 diisiinmezler mi? Yoksa kalpleri kilitli midir?"°

Kur’an’da yer alan pek ¢ok ayet goniil diinyasinin inga ve ihyasina yoneliktir.
Kur’an’da kalp ve kalbe yakin anlami olan kavramlarin gegtigi yiizlerce ayet yer
almistir. Kalp kelimesi yiizden fazla, sadr kavrami 44, fudd kavram 16, akil kavrami
fiil olarak 49, nefis kavrami da ii¢ yilize yakin yerde ge¢mektedir. Bunun yaninda
Kur’an’da kalbin eylemleri climlesinden olarak iman, ilim, marifet, basiret, muhabbet,
zikir, fikir, takva, teslimiyet, sirk, kiifiir, inkar, nifak, gaflet, siiphe, hased, kin, kibir, nefret
gibi yiizlerce kavram ve konu yer almistir. Kur’an, muhatabi olan insanin i¢ diinyasinin
egitimi tizerinde genis bir bigimde durmustur. Kur’an ayetleri, muhataplarimin aklina
hitap ettigi kadar, onlarin goniillerine ve duygularma da hitap etmistir.

1217 fsra 41.

13 5 Maide 68.

1417 fsra 82.

15 74 Miiddessir 49-51.
16 8 Enfal 20-21.

177 Araf 179.

18 22 Hac 46.

19 47 Muhammed 24.
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Hem Mekke’de hem de Medine’de inen yiizlerce Kur’an ayeti, oncelikle
insanin kotii ve art niyetlerden uzak temiz, ari-duru bir kalp sahibi olmasint is-
ter. Bunun i¢in iyi niyet ve sahih iman biitlin salih davranislarin olmazsa olmazi
sayilmistir. Bu yoniiyle bu ayetler, insanin goniil diinyasina seslenerek, adeta da-
mardan girerek hedeflenen ideal insan tipini, Kur’an adamini insa etmeye yone-
liktir. Kur’an, goniil diinyasini inga ettigi insan1 basibos birakmaz. Bu sefer onu
bu ¢izgide yasatmak i¢in ona seslenir. Bunun i¢in insan inanmak i¢in Kur’an okur,
inancin gelistirmek i¢in Kur’an okur, iman {izere kalmak i¢in Kur’an okur, iman
iizere 6lmek i¢in Kur’an okur. Hz. Peygamberin hadisleri i¢in de durum aynidur.
Nitekim bu konudaki bir hadislerinde Peygamberimiz sdyle buyurur: /nsan viicu-
dunda bir et parcasi vardir, o diizelirse tiim beden diizelir, o bozulursa tiim beden
bozulur. Dikkat edin, o et parcast kalptir.>

B. DININ, INSANIN DUSUNCE DUNYASINI iNSA VE iHYA ETMESI
1. Beyin Aliclarinin Kur’dn’a A¢ilmast

Insanin en 6nemli dzelliklerinden biri de onun diisiinen ve akleden bir varlik
olmasidir. Iste Kur’an ayetleri, ikna edici iislubu ile, apacik delilleri ile, anlatim
giicii ile beyinleri donatir, kusatir ve onlar1 harekete gegirir. Oyle doldurur ve
harekete gecirir ki beyinlerden figkiran enerji, sz ve davranslarla dis diinya-
ya yansimaya baglar. Bunun i¢in Kur’an siirekli ¢aligan, hareket halinde olan ve
kullanilan bir akil ister. Siirekli insan1 diisiinmeye ¢agirir, hem de derinlemesi-
ne ve ince ince disiinmeye (faakkul, tefekkiir, tedebbiir, teemmiil) cagirir. Bu
ylizden de akil kelimesi yalin olarak Kur’an’da ge¢cmez, Kur’an’da akletme ile
ilgili kavramlar fiil kalibinda gecer. Dinin etkin taraflarinin basinda, onun ikna
edici olmasi ve akillari doyuma ulasgtiran saglam delillere dayanir olmasi gelir.
Dinin kurallarinda, selim akla aykir1 olan bir taraf yoktur.

Kur’an’m bu yoniinden yararlanabilmek icin goniiller gibi, akillarin da ona
acgilmasi gerekir. Akillarin 6n yargilarin bagindan kurtularak 6zgiirce ¢aligmasi,
Kur’an’1n berrak ilkeleriyle donatilmasi, diisiincelerin onunla kurulmasi gerekir.
Bunun i¢in akillarin nefis ve seytanlara kiraya verilmemesi gerekir...

2. Diigiinen Kalpler, Akleden Kulaklar!

Bu konudaki Kur’an’daki yiizlerce ayetten bir kag1 soyledir:

Kur’dn’1 derinlemesine diisiinmiiyorlar mi? Yoksa onlarin kalpleri iizerinde
kilitler mi var?*!

Yeryiiziinde dolasmiyorlar mi ki, orada olanlarin akledecek kalpleri, isitecek
kulaklary olsun. Ama yalniz gozler kér olmaz, fakat gégiislerde olan kalpler de
korlesir. 2*

Size bir ibret olmak iizere, anlayigh kulaklar anlasin diye ...>

20 Buhari, iman 39; Miislim, Miisakat 107-108; Eb& David, Biiyd’ 3; Tirmizi, Biiyd’ 1.
21 47 Muhammed 24.

22 22 Hac 46.

23 69/12.
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Aslinda insan akliyla diisiiniir, kulagiyla da dinler. Ancak ayetlerde kalp ile
akletme ve kulakla anlama vurgusu yapilmistir. Bunun anlami sudur, biitiin
organlar kalple irtibathi ¢alismalidir. Ciinkii kalp imanin merkezidir. Organ-
lardan miimince eylemlerin sadir olmasi i¢in onlarin iman merkezi ile irtibath
calismast kaginilmazdir. Buna gore kalp ile diisiinme, kalp ile gérme, kalp
ile dinleme, kalp ile eyleme devreye girecektir. Artik diisiinmeler, gérmeler,
duymalar, hissetmeler kalpsiz/ruhsuz/imansiz ol(a)mayacaktir. Zaten goniille
irtibatli olmayan, goniilden olmayan eylemler ruhsuz, s1g ve sekiiler kalacaktir.
Bunun i¢in kalpte koklesen iman, tiim organlara ve onlardan sadir olacak
davraniglara yansiyacaktir.

Bir 6rnek verecek olursak, namaz ibadeti goniilden gelmezse, kalpsiz olur ve
miinafikca yatip kalkmaktan ibaret kalir. Tiim davraniglara deger kazandiran ni-
yetlerdir. Niyetlerin asil yeri ise kalptir. Diger ibadet ve davraniglar i¢in de durum
boyledir.

Ciinkd kalp, esyay1 aklin nuruyla kavrar. Burada akil gz mesabesindedir, din
ise gérmeyi saglayan 1siktir. Din, aklin yoneticisidir. Dinin yonetim ve denetimin-
de olmayan akil her zaman yanlis yapabilir, yoldan sapabilir. Bunun i¢in hadis-
te miiminin firasetinden sakimin, ¢iinkii o Allah’in nuruyla bakar buyurulmustur.
Evet, gercekten de Oyledir. Firaset sahibi miimin, Allah’in nuruyla, vahyin
aydiliginda bakar, anlar ve yorumlar.

Akl1 yoneten ve onu denetleyen din, akla siirekli diisiinmeyi tavsiye eder.
Bu konuda akla ¢ok biiyiik bir 6zgiirliik alan1 tanir. Ancak yine tamamen aklin
menfaatine olarak akil terazisinin kaldiramayacagi bazi seylere dl¢iisiizce girme-
sini men eder. Kur’an’in miitesabihler dedigi alan bu alandir. Bu alan oldukga
smirlidir. Aklin tam olarak kavrayamayacagi seyler bu dar alanin igerisindedir.
Allahin zati, kiyamet, ahiret ahvali, ruhun mahiyeti, vahyin mahiyeti, levh-i ma-
hfuzun mahiyeti gibi seyler bunlardandir.

Nitekim bu konuda ayette sdyle buyurulmustur:

Sana Kitap’iindiren O’dur. Onda Kitap’in temeli olan kesin anlamli muhkem
ayetler vardwr, digerleri de miitegibihlerdir. Kalplerinde egrilik olan kimseler,
fitne cikarmak, kendilerine gore yorumlamak icin onlarin miitesabih olanlarina
uyarlar. Oysa onlarin yorumunu ancak Allah bilir. Ilimde derinlesmis olanlar:
«Ona inandik, hepsi Rabbimiz’in katindandw» derler. Bunu ancak akil sahi-
pleri diisiinebilirler.*

Peygamberimiz de Allah’in nimetleri hakkinda derinlemesine diisiiniin, an-
cak Allah’in zati hakkinda diigiinmeyin® buyurmustur.

“Kur’an, Onlar ayakta iken, otururken, yan yatarken Allah’t anarlar;
goklerin ve yerin yaratilisim diisiiniirler*® derken ayakta iken, otururken, ya-
tarken/her haliikarda diisiin, derinles, dogru ve giizel diisiin, istinbat et/iiret
mesaj1 vermektedir. Kur’an’in hedefledigi bu akl-1 selim ve kalb-i selim ile

243 Alu Imran 7.
25 Miinavi, Feyzu I-Kadir, 111, 262-263.
26 3 Alu Imran 191.
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dogru diisiinmenin gergeklesmesi i¢in ise takip edilmesi gereken yollar1 soyle
Ozetleyebiliriz:

a. Oku ve Yiiksel!

Kur’an oku emri ile baslar, ancak Kur’an, birden fazla farkli okuma kavram
kullanarak okumanin farkli versiyonlarina ve sonugta kamil anlamda okumaya
yonlendirir. S6yle ki Kur’an kiraat kokiinii kullanarak, anlayarak anlamayarak
her ¢esit okumaya dikkat ¢eker. Ardindan tilavet kavramini kullanarak 6zellikle
anlayarak okumaya, ardindan tertil kavrami ile en ileri derecede hakkini vererek,
anlayarak ve yasayarak okumaya vurgu yapar.

Buna gore diinya ve ahirette yiikselmek i¢in okumak gerekir. Kur’an’in
hedefledigi kamil bir okuma i¢in okudugunu dogru anlamak ve yasamak gerekir.
Bunun i¢in ise derinlemesine diisiinmek, okuyup anladiklarim1 6ztimsemek, haz-
medip harekete doniistiirmek lazimdir.

Bu konudaki nebevi yonlendirme soyledir:

Kur’an’1 okuyup geregini yerine getiren kimseye ahirette soyle denir: ‘Oku
ve yiiksel. Diinyada nasu agir agir okuduysan éyle oku. Ciinkii senin makamin,
okuyacagin en son ayetin yamdir.>’

b. Kulak Ver/Dinle!

Kur’an’da yer alan pek ¢ok ayet dinlemeyi, ama anlayarak ve gereklerini ye-
rine getirerek dinlemeyi amirdir. Anlamadan ve gereklerini yerine getirmeden
dinleyenleri ise Kur’an, dinlememislerle bir tutar. Iste bu konudaki ayetlerden
bir kismi:

Ancak kulak verenler daveti kabul ederler.”

Onlarin kalpleri vardir ama anlamazlar; gozleri vardir ama gormezler;
kulaklari vardir ama isitmezler. Iste bunlar hayvanlar gibi hatta daha sapiktirlar.
Iste bunlar gafillerdir.”

Kuran okundugu zaman ona kulak verin, dinleyin ki merhamet olunasiniz.>

Kulak veren toplum icin bunlarda ayetler vardir.>!

Dogrusu bunda, kalbi olana veya hazir bulunup kulak verene ders vardir.>

Eger kulak vermig veya akletmis olsaydik, cilgin alevli cehennemlikler icin-
de olmazdik derler.>

Iste Allah’in kalplerini, kulaklarini ve gozlerini miihiirledigi kimseler
bunlardir. Gafiller de iste bunlardr.>*

27 Tirmizi, Sevabii>]-Kuran 18; Ahmed, II, 192, 471.
28 6 Enam 36.

29 7 Araf 179.

307 Araf 204..

3110 Yunus 67.

3250 Kaf37.

3 67 Miilk 10.

3416 Nahl 108.
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¢. Derinlemesine Diisiin!

Kur’an akleden, aklini kullanan, derinlemesine diisiinen bir topluma inmistir.
Bu konuda yiizlerce ayet vardir Kur’an’da. Onlardan bir kag1 soyledir:

Diisiinmez misiniz?%

Pek kat diisiiniiyorsunuz.>°

Diisiinen kimseler icin deliller vardir.’’

Boylece Allah, diinya ve ahiret hususunda diisiinesiniz diye size ayetleri
aciklar.3®

Kur’an’t durup diisiinmiiyorlar mi? Eger o Allah’tan baskasindan gelseydi,
onda ¢ok aykwriliklar bulurlardl.™

Sana indirdigimiz bu Kitap miibarektir; ayetlerini diigiinsiinler, akli olanlar
da ogiit alsinlar.*

Bunlar Kuran’1 diisiinmezler mi? Yoksa kalpleri kilitli midir

Kur’an’da akletme ile ilgili pek cok kavram kullanilmistir. Bu kavram
zenginligi ¢ok yonli diisinmeye isaret etmek icindir. Tefekkiir-Tedebbiir-Teze-
kkiir-Taakkul-Tefakkuh kavramlar pek ¢ok ayette geger.

Bu kavramlar arasinda ¢ok ince niianslar vardir, sdyle ki:

Tefekkiir: Aklin kullanilmasi, zihnin bir seyde yogunlagmasi anlaminadir.
Kur’an akli delillerden sonra tefekkiirii ister.

Tedebbiir: Akibet, arka planini kavrama, derinlemesine diisiinme anlaminadir.

Tezekkiir: Hatirlama, 6giit alma, 6ziimseme anlaminadir.

Teakkul: Akl1 dogru kullanma, akli duygularin esaretinden kurtarma demektir.

Tefakkuh: Derinlemesine bilmek, anlamak, kavramak anlaminadir. Bunu
sOyle formiilize edebiliriz: Teffekkiir+Teakkul=Tefakkuh

Kullanilan her bir kavram, diisiinmenin farkli yonlerine isaret etmekte ve
¢ok yonlii diisiinmeyi istemektedir. Kullanilan bu kavramlarin hepsinde teke-
lliif vardir. Bu ise emek verme, beyni zonklatma, zorlama ve yogunlasmay1 ge-
rektirir. Bu segiciligi ile Kur’an yiizeysel-s1g diigiincelerden ¢ok, derinlemesine
diisiinmeyi hedeflemektedir.

d. Dogru Anla!

9241

Bu oku, dinle, diigiin emirlerinden sonra Kur’an anlamayi, ama dogru
anlamay ister. Bu konuda o, su serzenislerde bulunur:

Bunlara ne oluyor ki, hichir sézii anlamaya yanasmiyorlar?*>

35 2 Bakara 44.
3627 Neml 62.

37 2 Bakara 164.

38 2 Bakara 2109.

3 4 Nisa 82.

40 38 Sad 29.

41 47 Muhammed 24.
42 4 Nisa78.
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Kalpleri kapannugstir, bu yiizden anlamazlar.

Kiyamet giinii geldikleri zaman Allah: «Ayetlerimi anlamadiginiz halde
yalanladiniz mi? Yoksa yaptiginiz neydi?» der.**

Biitiin bunlardan sonra Kur’an, okuyup, dinleyip anladiklarini uygula, yasa ve
yasat emirlerini verir. Kur’an bilingli bir ameli hedefler. Tiim amellerin bilingli
yapilmasini ister.

Ozetle soyleyecek olursak dinin en temel kaynagi Kur’4n, insanin diisiince
diinyasim1 insa ederken onu, c¢ok yonlii olarak kusatir, onu derinlemesine
diisiinmeye sevk eder, onu ikna eder, kendisine inandirip baglar ve inandiklarini
uygulamaya koymak i¢in harekete gecirir. Bu ise, insanda her zaman ve her sartta
gegerli olan bir etkiye sebep olur. Diisiince diinyasi, bu sekilde insa olmus kisi,
ikna olmus bir halde dinin kurallarini yagamaya baslar.

C. DININ HAYAT ANLAYISI VE DUNYAYA BAKISI

Din, hayati diinya ve ahiret olarak bir biitiin olarak yorumlar. Kur’an ayetleri,
hayati bu diinyadan ibaret gorenleri kinarken, bu diinya ile irtibati kesenleri de
uyarir. Kur’an’m bu konudaki ayetlerinden bir kag1 sdyledir:

Hayat, ancak bu diinyadaki hayatimizdir. Oluruz ve yasariz; bizi ancak
zamamnin gegisi yokluga siiriikler derler. Onlarin bu hususta bir bilgisi yoktur,
sadece boyle samirlar.®

Onlar, diinya hayatimin goriilen kismum bilirler. Onlar, ahiretten habersi-
zdirler. %6

Bu diinya hayati sadece bir eglence ve oyundan ibarettir. Asil hayat ahiret
yurdundaki hayattr. Kegke bilseler!*

Rabbimiz Allah’ar deyip sonra da dogrulukta devam edenler, onlari, me-
lekler, oliimleri aminda: «Korkmayiniz, iiziilmeyiniz, size soz verilen cennetle
sevinin, biz diinya hayatinda da, ahirette de size dostuz. Burada, canlarinizin
cektigi, umdugunuz seyler, bagislayan ve aciyan Allah katindan bir ziyafet ola-
rak size sunulury diyerek inerler.*®

I¢inizden dininden doniip kifir olarak olen olursa, bunlarn isleri diinya ve
ahirette bosa gitmis olur. Iste cehennemlikler onlardir, onlar orada temellidir-
ler.®

Insanoglu kendisinin basibos birakilacagint mi sanur?>°

4 9 Tevbe 87.

4 27 Neml 84.

45 45 Casiye 24.

46 30 Rim 7.

4729 Ankebiit 64.

48 41 Fussilet 30-32.
49 2 Bakara 217.
3075 Kiyame 36.
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And olsun, biz kendilerinden éncekileri de denemisken, insanlar, «Inandik»
deyince, denenmeden birakilacaklarint mi sanirlar? Allah elbette dogrulari or-
taya koyacak ve elbette yalancilart da ortaya ¢ikaracaknr.!

Allah’in sana verdigi seylerde, ahiret yurdunu gozet, diinyadaki payini da
unutma!>?

Insanlardan “Ey Rabbimiz, bize diinyada da giizellikler ver, ahirette de
giizellikler ver. Ve bizi ates azabindan koru“ diye dua edenler, iste onlara
kazandiklarindan bir pay var. Allah hesabt cabuk giérendir.>

Ayetlerden anlagilacag iizere, diinya hayati bir sinavdir, insan diinyaya bir
gaye icin gonderilmistir. Diinya sonludur, asil hayat ahiret yurdudur. Diinya,
ahiret yurdunun kazanilmasi ugruna kullanildig: siirece 6nemli ve degerlidir.
Kur’an’a gore hayat diinya ve ahiret hayati olarak bir biitiindiir. (Hayatii’d-diinya
ve’l-Ahira) Bu yiizden, insanin kendisine emanet edilen bu diinyay: terk etmesi,
ondan biitlinliyle vazge¢mesi asla caiz degildir. Burada asil olan fani diinyaya,
diinya kadar deger vermek; baki ahirete de o kadar deger vermektir.

Dinin bu dengeli ve iki diinyay1 da kugatan hayat anlayis1 insani, her zaman
istikamet ¢izgisinde tutar. Bir taraftan onun diinyevileserek ahiretten kopmasini
onleyerek diinyanin ahiret yurdunun kazanilmasi ugruna kullanilmasini saglar.
Bu ise diinya hayatinin belirli kurallar disiplini igerisinde yaganmasiyla miimkiin
olacaktir. Dinin diinya hayati i¢in belirledigi kurallar ise, tamamiyla insanin ruh
ve beden sagligina uygundur, yasanilabilirdir; asla zor, anlamsiz ve yaganamaz
degildir.

Kur’an’m pek ¢ok ayetinde yasanmis ve her zaman yasanilabilir canli 6rne-
kler anlatilir ki bunlar da insanlari iyilik ve giizelliklerin adami olmaya sevk eden
muharrik unsurlardir. Insan, Kur’an’in sundugu o giizellikleri 6grendikce, onlara
6zenecek ve onlar gibi olmaya gayret edecektir.

Nitekim dinin dogru ve bir biitlin olarak yasandigi1 Saadet Cag1, kendi i¢lerin-
de ve bagkalariyla uyumlu, huzurlu insanlarin yagadigi bir donemdir. Bu donemde
insanlar, dinin bu etkili yaptirimlari ile istikamet iizere yasamiglardir. Toplumda
insan olmasi sebebiyle yanlis yapan pek ¢ok suglu kisi sugunu itiraf etmis ve
cezasini ¢ekerek vicdanen rahatlamak istemislerdir.

Dinin bu yaptirim giicii o kadar belirgindir ki, bazen bir kanaat énderinin
yaptig1 bir etkiyi, yasal yaptirnmlar ve etkili-yetkili kisiler yapamaz. Bazen ytire-
klerdeki Allah sevgisinin yahut korkusunun yaptirdigini bagka higbir sevgi ve
korku yaptiramaz.

Insanlik tarihinde pek gok delilleri karartilmis, geride iz birakilmamus, faili
mechul durumda cinayetler, su¢lar meydana gelmistir ve halende gelmektedir.
Allah ve ahiret inanc1 olan kimseler, bu gii¢lii yaptirim sayesinde kotiiliikklerden
geri dururlar, beser olmalari hasebiyle bir su¢ islemis olduklarinda yahut bir
suca karigtiklarinda veya bir haksizliga tanik olduklarinda iizerlerine diisenleri

51 29 Ankebut 2-3.
52 28 Kasas 77.
53 2 Bakara 202.
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yapmadan rahat edemezler, uyku uyuyamazlar, kotiilere/kotiiliiklere duyarsiz
kalamazlar.

SONUC

Yiice Yaraticinin, en donanimli varlik olarak yarattig1 insan i¢in hazirlamig oldugu
din, insan i¢indir, insana gonderilmistir, insanin diinya ve ahiret mutlulugunu
saglamak icindir. Dinin bu hedefinin gergeklesebilmesi igin, onun dogru
anlagilmasi ve biitiin pargalariyla isletilmesi gerekir.

Goniillerde koklesen dini yaptirimlar, insanin en yalniz oldugu en olumsuz
sartlarda bile etkisini gosterir. Dini yaptirimlar, siirekli ve kalict bir etki giiciine
sahiptirler.

Din bu giliciinii, insan1 biitiin yonleriyle kusatarak gerceklestirir. O, Once
insanin goniil diinyasini, ardindan diisiince diinyasini1 en giizel ve en saglam bir
sekilde insa eder ve onu bu dogrultuda yasatir. Insanin i¢ diinyasinda kurulan bu
dinamizm, onun dis diinyasina yansiyarak onu kendisi ve ¢evresi i¢in yararli insan
haline doniistiiriir.

Dinden korkma, dinden uzaklasma insanlart mutlu etmemistir. Burada asil te-
hlike, hak dinin tahrif edilmesi yahut par¢aci bir yaklagimla anlasilip yasanmasidir.
Tarih boyunca insanlar, pek ¢cok deger olmadan yasayabilmislerdir, ancak dinsiz
yasamalar1 miimkiin olmamstir. Igerisinde bulundugumuz, bizim yetistigimiz
¢evrede hazir buldugumuz din biiylik bir nimettir, bu nimetin farkinda olmali,
kiymetini bilmeli, onu bagkalariyla da tanistirmaliyiz.

Diger yaptirimlar, dini yaptirimlari hesaba katar, onunla isbirligi igerisinde
caligirsa bu tiim insanligin hayrina olur.
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The Higher
Objectives of the Islamic Divine Law

Atakan Derelioglu"™

Abstract

hy did Allah (the Exalted) send a Divine Law? Muslim scholars of juris-

prudence expressed different ideas in this respect. Some said that Allah
revealed such a legislative system in order to attain Justice. Other jurists poin-
ted out that it aims at achieving happiness. And still some others, especially al-
Ghazali, underlined the fact that it is only for the achievement and the realization
of the very benefits of man on earth. A closer look at these three approaches to
Shari’ah shows that they complement each other: happiness of mankind cannot
be achieved at large without justice, and justice is one of the essential benefits and
interest of people on earth. This paper tries to understand this matter in the light
of Ghazzali’s and Shatibi’s approaches and examines the higher objectives of the
divine Islamic law such as the preservation of divine religion, the self, the mind,
honor-lineage and wealth.

Keywords: Islam, Divine Law, Preservation of Mind, Preservation of Life,

Introduction

A group of people were in a boat sailing on the sea. They became aware of that
their safety was at risk, and the lives of people could only be saved by throwing
one person overboard. Would it be morally right to kill one inocent life in order
to save the others?

Imam al-Ghazali (450-505 A.H./ 1058-1111 A.D.) in his book called “al-Mus-
tasfa Min ‘Im al-Usul” (the principles of Islamic Jurisprudence) talks about such
a case’. Before attempting to answer this question, we look at the objectives of
Islamic Divine Law. In Islam the basis for justification of moral and legal actions
do not originate in personal considerations, or personal desire or the benefits of

I* PhD Candidate, Hena € Plote Beder University
2 Abii Hamid Muhammad al-Ghazali, el-Mustasfa Islam Hukukunda Deliller ve Yorum
Metodlojisi, (translated by Yunus Apaydin), Kayseri: Rey Yayincilik, 1994, V. 1, p. 336.
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the majority. it is only justified by the Qur’an and Sunnah or the Islamic legisla-
tive system (Shari’ah).

The Term “Magqasid” and “Illah” and the Difference between them

The Objectives of Islamic Law “Maqasid Shari’ah” is very important to unders-
tand the meaning and wisdom behind the Islamic Law. It can be considered as the
summary of the entire Islamic Law.

“Al-Magasid” is the plural of “magsid” which is derived from “gasd” meaning
a goal, intention, a place to reach, end and a way which is moderate, balanced,
shortest, and the most secure®. “Magqasid Shari’ah” in its terminological meaning
is the major, universal, and comprehensive objectives of the Islamic Law*. For
example, the maqsid of the Islamic law is the establishment of justice. Maqasid
is the answer of the question “why”. Magqasid hold the answers for the question
“why” such as why muslims do not drink alcoholic beverages.

There is another Islamic term, which sometimes can be confused with this term
by some people, that is “illah” singular, “ilal” plural. “Illah” in source methodo-
logy in the Islamic Jurisprudence denotes the effective cause of the law “ratio
decidendi” on which the judicial decision is based’. For example, travelling is
the effective cause “illah” of why you are allowed to shorten your prayer, but not
the objective and attainment target of the law. So then what are the differences
between “magasid” and “ilal”. There are a couple of differences.

First, “Illah” is not necessarily the goal and the objective of the Islamic Law
(Shari’ah) as in the example of travelling as opposed to maqasid for they are
the objectives Shari’ah wants to achieve. Adultery is prohibited in Islam and the
“illah™ for which is fornication “zina” but the objective of the Shari’ah is the
preservation of progeny, lineage and honor of mankind. Another example for the
clarification of the issue is that relieving oneself as an “illah” that nullifies the
wudu, whereas the greater objective is that Allah the Exalted wants us to be in a
state of purification. Second difference between the “/llah” and “magasid” is that
“Illah” is normally in the branches and offshoots of an issue, whereas “maqasid”
is normally about the universal concepts of an issue; and third, “/llah” is constrai-
ned to be applied for a certain number of issues, whereas the goal and objectives
of the Islamic law “magasid” are far more comprehensive including a wide-range
of issues in scope.

3 An- Nahl, 16/9; Ibn Manziir, Ebu’l-Fadl Muhammed b. Mukrim, Lisanu’l-arab, Beirut:
Daru’s-Sadr, V. I, p. 353-358.

4 Ebi Ishak Ibrahim ash-Shatibi, el-Muvafakat fi Usili’sh-sher’a, (verified by Abdullah
Draz), Press 4, Beirut: Daru’l-Ma’rife,1420/1999, V. 11, p. 7-8.

> Sayyid Sharif Curcani, at- Ta’rifat, Beirut: Daru’l-Kitabi’l-Arabi, 1405, V. I, p. 201. The
‘illah may be explained as the reason for which a particular law is believed to have been
established by the Lawgiver. It is thus essential to know the ‘illah in order to understand the
law itself and to determine the scope and applicability of the law.

2. EDER JOURNAL OF
D’ HUMANITIES | 59




Why Allah (the Exalted) Revealed a Divine Law

Muslim scholars of jurisprudence expressed different opinions in this respect.
Some as Ibn Taimia (661-728 A.H./1263-1328 A.D.), said that Allah revealed
such a legislative system or Shari’ah in order to attain Justice. Other jurists said
it is for the purpose of achieving happiness. And still some others, especially
al-Ghazali, thinks that it is only for the achievement and the realization of the
very benefits of man on earth. A closer look at these three approaches to Shari’ah
shows that they complement each other: happiness of mankind cannot be achie-
ved at large without justice, and justice is one of the essential benefits and interest
of people on earth®.

There are many great muslim scholars who talk about the purpose and spirit
of the Islamic law such as Imam al-Juveyni, al-Ghazzali, ibn al-Qayyim al-Jawzi-
yyah, al-Shatibi... For instance, a muslim scholar Imam ibn Qayyim in his book
called “I’lam al-Muwagqqiin”, (information for those who give fatwas) gives legal
opinions realated to the objectives of Islamic law. Upon examining attentively the
legal issues are being dealt with in accordence with wisdom, mercy, justice and
common good. Therefore anything that goes against them is not Sharia’. In this
respect it is possible to say that the objectives of Islamic divine law tries to drive
away mischief, nonsense, cruelty, justice, oppression, aggression. Anything that
takes Shari’a from being about justice into being about injustice, from being about
common good into being about mischief, from being about wisdom into being
about nonsense, from being about mercy into being about cruelty any of these
things is not Shari’a.

The Qur’an says about the advent of the Final Prophet (pbuh): “We sent thee
not, but as a Mercy for all creatures®.” This verse points out that Rahmah “Mer-
¢y” is to be the all-pervasive objective of the Shari‘ah. In this respect, “maslaha”
can be used as a synonymous of mercy here. Everything that has been enacted
in the Shari‘ah, both positive and negative rulings, have been enacted in order to
establish this principle of Mercy in the world. Everything such as the enactment
of five daily prayers, fasting, the prohibition of zina (adultery), alcohol, etc. all
brings about mercy.

The Divine wisdom made the Islamic law or Shari’ah achieve the masalih or
benefits of people in the two following ways: First, by procuring these masalih (or
by bringing them about). Since people cannot bring about the benefits of mankind
equally; they discriminate against each other, they kill each other, they steal from
each other, they humiliate others just because they are different in color, ethnicity,
power, social status and the like. In one word they present their interest as central
and others are only means to achieve their own ends. Allah the Exalted is an abso-

6 Mashhad Al-*Allaf, Mirror of Realization: God is a Percept, the Universe is a Concept,

IIC Classic Series, 2003, p. 82.

Ibn al-Qayyim al-Jawziyyah, I’lam al-Muwaq’in ‘an Rabb al-’Alamin, 4 vols., ed. Ta-ha
‘Abder-Ra’uf Sa’ad, Cairo: Maktabat al-Kuliyyat al-Azhariyyah, 1388 AH — 1968 AC.

8 al-Anbiya, 21/107.
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lute justice who legislates to mankind what is beneficial to all. Second, the Islamic
Divine Law achieves its goal by preserving or protecting these human universal
benefits by setting rules and regulations with sets of prescribed punishment’.

According to Ghazzali, the Islamic Divine Law has one basic universal purpo-
se: to make real the best interests of humans on earth, whic is called in the Islamic
tradition as “maslaha”. In Arabic language, “Maslaha”, literally means benefit or
interest. It is that which secures a benefit or prevents harm as defined by Imam al-
Ghazali'®. There are verses in the Quran which gives us such a notion as “masla-
ha”. For example, “...surely God does not love disorder and corruption''.”; “It is
He who (prepared the earth for your life before He gave you life, and) created all
that is in the world for you (in order to create you — the human species — and make
the earth suitable for your life)...'?; “O you who believe! do not consume one
another’s wealth in wrongful ways (such as theft, extortion, bribery, usury, and
gambling), except it be dealing by mutual agreement...">; “...God wills ease for
you, and He does not will hardship for you..."*; “God enjoins justice (and right
judgment in all matters), and devotion to doing good, and generosity towards
relatives, and He forbids you indecency, wickedness and vile conduct (all offenses
against religion, life, personal property, chastity, and health of mind and body).
He exhorts you (repeatedly) so that you may reflect and be mindful!'>* These
verses emphasize that the Islamic law or Shari’ah aims at the masalih or benefits
of people.

The Dimensions of the Theory of Maqasid

According to Imam al-Ghazali, masalih or benefits should be compatible with
objective (Magasid) of the Shari’ah, since the basic purpose of legislation (tashri’)
is to protect the interest of people against harm. In regard to their importance and
priority, benefits are divided by Muslim scholars into three kinds.

— The essentials (Da.ru.riy.yat) are things on which the lives of people depend,
and whose neglect leads to total disruption and chaos.

— The complementary needs or human exigencies(Ha.jiy.yat) are matters that
people need in order to remove restrictions and difficulties in applying the five
necessities.

— The embellishments (Tah.seen.niy.yat): These are accessories to make life
easier or more beautiful. They try to elevate people to a level on which they gain
higher moral values!®.

®  Mashhad, Mirror of Realization, p. 82-83.

10 a]-Ghazali, al-Mustasfa Islam Hukukunda Deliller ve Yorum Metodlojisi, V. 1, p. 332.

1" Al-Bagarah, 2/205.

12" Al-Bagarah, 2/205.

13 An-Nisa, 4/29.

14 Al-Bagarah, 2/185.

15 An-Nahl, 16/90.

16 al-Ghazali, el-Mustasfa Islam Hukukunda Deliller ve Yorum Metodlojisi, V. 1, p. 333;
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The Five Essentials (al-Dariiriyyat)

They are five basic and universal necessities or priorities on which the lives of
people depend, and whose neglect leads to total disruption and chaos. These ne-
cessities or necessary matters are absolute requirements to the survival and spi-
ritual well-being of individuals, to the extent that their destruction or collapse
would bring about chaos and the demise of normal order in society. If the indivi-
dual and the society lack any one of these, it would severely threaten the spiritual
and/or physical life of the individial and society. These five necessities of life are
like the ultimate umbrella under which all the rules of the Islamic divine law fall.
Now we will deal with these five essential necessities one by one:

1. The preservation of ‘din’ or religion (Hifdh Ad-Din)

All the required things that are needed as beneficial tools to establish and attain
the necessity of spirituality were already contained in the divine law, such as: all
the principles, the rituals, the belief in angels, messengers, the day of judgment,
and so on. All these things were mentioned to serve the purpose of establishing
spirituality as a necessity in the existence of humans on earth. In addition to that
another set of rules exists to maintain this necessity of spirituality and to protect
it against destruction.

Islam laid down the principles of justice, fairness, equality, freedom, prosperity,
success and truthfulness for people on earth. Jihad is legislated not to force people
against their own will to join Islam, but rather as a tool and mechanism to help
maintain the peace that allows for the peaceful spread of the message about the re-
ligion of monotheism, justice and equality to the entire world and protect it against
attack. After people receive the message, it is up to them to accept Islam or choose
otherwise. The essential purpose of Jihad is to open the way for peaceful propaga-
tion of the Message of Islam to people. The Almighty Allah states in the Glorious
Qur’an: “There is no compulsion in the religion. The right way stands there clearly
distinguished from the false. Hence, he who rejects the taghtt (false deities, and
powers of evil which institute patterns of faith and rule in defiance of God) and be-
lieves in God (as the only God, Lord and object of worship) has indeed taken hold
of the firm, unbreakable handle; and God is All-Hearing, All-Knowing'”.”

“War” most often begins as a personal or national interests, for land, resources,
and/or other political or economic reasons. Islam prohibits this “war” and allows
for Jihad in the form of war in the three situations, namely:

a) Defense of Life, Property and National Boundaries, without transgression.

Allah the Exalted says in the Glorious Qur’an:

“Fight in the cause of Allah those who fight you, but do not transgress limits;

for Allah loves not transgressors!8.”

Imam al-Juwayni was the first scholar to divide the topic of Maqasid ash-SharT’ah into the
three categories of al-Dartiriyyat, al-Hajiyyat and al-Kamaliyyat.

17 Al-Baqarah, 2/256.

18 Al-Bagarah, 2/190.
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b) Removing oppression and the just rights of oppressed people.

Upon examining attentively the Quranic verses in which God demands mus-
lims to fight, we find a clear evidence that war should be a means to drive away
oppression, aggression and tyranny. For instance, some verses in the Quran say:
“The believers against whom war is waged are given permission to fight in res-
ponse, for they have been wronged. surely, God has full power to help them to vic-
tory — Those who have been driven from their homeland against all right, for no
other reason than that they say, “our Lord is God.” were it not for God's repelling
some people by means of others, monasteries and churches and synagogues and
mosques, where God is regularly worshipped and His Name is much mentioned,
would surely have been pulled down. God most certainly helps whoever helps His
cause. surely, God is All-strong, All-Glorious with irresistible might'.”

The Prophet of Allah (pbuh) said:

“The best Jihad is a word of truth before a tyrannical unjust ruler?.”

Such verses show that Islam demands for the protection, defense, the support
of oppressed people of the world and freedom in religion.

c¢) Defense of Faith and Religion.

Allah, the Exalted, says in the Glorious Qur’an:

“And fight them on until there is no more tumult or oppression, and there pre-
vails justice and faith in Allah altogether and everywhere; but if they cease, verily
Allah does see all that they do?!.”

This is one legitimate reason for entering a war. Once fitnah?? has been era-
dicated, people can adopt different world-views, and the followers of other faiths,
such as Christianity, Judaism, Zoroastrianism, and sabeanism, are free to live ac-
cording to their own religions. But public order should not be harmed by any of
these faiths.

Allah the Exalted also says: “But if they incline to peace, you also incline to
it, and (put your) trust in Allah. Verily, He is the All-Hearer, the All-Knower?3.”
And He Most Exalted said: “Therefore if they withdraw from you and cease
fighting, and send you (guarantees of) peace, then Allah has left no way for you
(to war against them)?*.”

Islam has permitted fighting only for the above specified reasons and has laid
down strict rules of conduct in “warfare.” All other reasons for “war” are totally
prohibited in Islam, for instance, war for land expansion, colonial interests and
revenge, etc...

19" Al- Hajj (The Pilgrimage), 22/39-40.

20 Ahmad b. Hanbal, al-Musnad, (verified by Shuayb al-Arnavut), Press 2, Madina:
Muassasatu’r-Risala, 1999/1420, Hadith no.18828, V. 31, p. 125.

21 Al-Anfal, 8/39.

22 Fitnah: Unbelief, associating partners with God, hypocrisy, wrongdoing, transgression, and

the chaotic atmosphere or disorder that gives rise to these, or that is caused by these.

23 Al-Anfal, 8/61.

24 An-Nisa, 4/90.
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2. The preservation of ‘nafs’ or human life (Hifdh un-Nafs)

Human life is sacred and a gift from Allah, the Creator. According to the Islamic
Divine Law life is a necessity and it is one of the top priorities that must be preserved
at all costs. Without the mentioned legitimate resons, all killing is prohibited in Islam,
and whomever kills someone it is as if he or she has killed all humans, or the human
race. Every human is a unique representative of mankind; if all people died except
one, then that person is the only one who represents mankind among other existences
such as animals and trees. For this importance of life Islam ranked it as a top priority
to be necessarily preserved and protected. For the protection of human life Islam has
legislated capital and corporal punishments and retribution unto those transgressing
criminals who murder and physically harm others.

Killing falls into three types: intentional and/or premeditated murder, mans-
laughter, and total mistake. Islam commands the execution of anyone who com-
mits premeditated murder of an innocent person, seeking to place as strong a de-
terrent as possible to eradicate the temptation of intentional murder. Unintentional
manslaughter and mistaken killings are separate categories with separate lesser
sentences and blood money is paid to the close relatives of the victim. The family
or the heirs of the killed victim are given a Diyyah - blood money - unless they
choose to forgive the killer. The killer must repent to Allah and make atonement
by the freeing a slave, and if this is not possible, by fasting for two consecutive
months. All such penalties are for preservation of life.

Man does not own his soul or his own body; rather it is a sacred entity en-
trusted to him on a temporary basis. It is not allowed for anyone to intentionally
torture or harm himself, or carry-out any type of suicidal crime or reckless act
leading to his destruction.

Man is not allowed to deprive himself of permissible food, drink, clothing,
marriage and proper care under any pretexts, if that causes him harm. Allah, the
Exalted, states in the Glorious Qur’an: “Say: Who has forbidden the beautiful
(gifts) of Allah, which He has produced for His servants, and the things, clean and
pure, (which He has provided) for sustenance?**

It is forbidden to neglect the physical needs of the body and cause harm through
negligence or self-torture. Allah, the Exalted, states in the Glorious Qur’an: “On
no soul does Allah place a burden greater than it can bear. It gets every good that
it earns, and it suffers every ill that it earns®’.”

3. The Preservation of Mind (Al-’Aql: the faculty of reason)

Intelligence is the basis of all meaningful and responsible actions and accoun-
tability. Islam prohibits intoxicants that impair the activity of the mind and de-
grade man. The word for wine and intoxicants in Arabic is “Khamr”, that which
“covers” the brain. Alcohol and other drugs are one of the major causes of heinous

25 Al-Maida, 5/32.
26 Al-A’raf, 7/32.
27 Al-Baqarah, 2/286.
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crime with disastrous results in the society. Allah the Exalted says in the Qur’an: “
O you who believe! Intoxicants, games of chance, sacrifices to (anything serving
the function of) idols (and at places consecrated for offerings to any other than
God), and (the pagan practice of) divination by arrows (and similar practices)
are a loathsome evil of satan's doing; so turn wholly away from it, so that you may
prosper (in both worlds). Satan only seeks to provoke enmity and hatred among
you by means of intoxicants and games of chance, and to bar you from the remem-
brance of God and from Prayer. so, then, will you abstain??8“

4. The Preservation of Honor, Family and Lineage

The family unit is the basis of a healthy society and this can only be maintai-
ned by upholding the sanctity of marriage. For the preservation of moral purity
among all men, women and children in the society Islam strictly prohibits adul-
tery, fornication and homosexuality. Islam concurs with previous divine religions
in this prohibition. Islam considers deliberate abortion of the fetus a premeditated
act of murder tantamount to infanticide.

5. The Preservation of Wealth

Private wealth and property are the basis of the economy and livelihood of the
members of the society. Islam protects personal wealth and imposes very strict
penalties against banditry, robbery, and thievery, and any violations against the
sanctity of property. Cheating, embezzlement, monopoly, hoarding and many
other harmful practices are also prohibited.

It must be noted that the punishment for stealing is only implemented with
strict conditions. For example, the theft committed must not involve food for sur-
vival from hunger. The second Caliph Omar bin al-Khattab (ra) during the famine
of the “Ramadah Year” did not apply the punishment for stealing due to the con-
ditions of widespread hunger?’.

Other than thievery Islam has banned all types of transgression against private
possessions, estate and land ownership. This is based on the verse in the Glorious
Qur’an: “And eat up not one another’s property unjustly (in any illegal way e.g.
stealing, robbing, deceiving, etc.), nor give bribery to the rulers (judges before
presenting your cases) that you may knowingly eat up a part of the property of

others sinfully’0.”

Human Exigencies (al-Hajiyyat or the complementary benefits)

The complementary things are matters that people need in order to remove restric-
tions and difficulties in applying the five necessities.Allah the Exalted says: “Allah
does not want to place you in a difficulty, but He wants to purify you, and to complete

28 Al-Maidah, 5/90-91.

29 Abii Sahl Shamsu’l-Aimme as-Sarahsi, al-Mabsiit, Bairut: Daru’l-Ma’rifa, 1993/1414, V.
9, p. 140.

30 Al-Baqarah, 2/188.
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His favor to you, that you may be grateful’'.”; “Allah intends for you ease, and He
does not want to make things difficult for you*>.” The complementary benefits are
intended to facilitate practicing and applying the necessities, therefore, a great benefit
reside in them because they supplement the five essential values. Neglecting these
complementary things will lead to hardships in life but not to chaos and collapse.

For example, a private car can remove some hardship from the lives of people.
On the other hand, a person can manage to live without a car. Therefore a car
would be considered as Haajiyyat in this area. Food in general is Daruriyyat but
specific food items are considered Haajiyyat.

Rukhsa or Concessions are in almost every area of obligatory acts of worship.
Breaking the fast while traveling is permitted. It is allowed to continue fasting
while traveling but it might become a difficulty. Leaving the fast during traveling
is therefore a hajah that will make you travel easier.

The Hadd penalties®® are suspended in the presence of sheer doubt (to relie-
ve a potential innocent defendant). Stealing due to the conditions of widespread
hunger but not out of mischief and evil might be a cause of suspension for hadd
punishment. But some other precautions such as a tazir punishment may be taken
by the authorities to ward off such problems. Tazir punishments decided by judge
vary according to the circumstances.

Allowing the sale of Istis’na (custom orders) although it means to pay for a
non-existing commodity falls also in this category. People can survive without
custom orders but by allowing this type of trade it makes their lives easier.

The hajah (complementary benefit) is elevated to the level of essentials if
they affect the entire public welfare. For example, tas’eer or price fixing. It is not
allowed for the government to interfere in the market prices. However the market
begins to fluctuate in such a way that the only thing that will stabilize it is gover-
nment regulation then it is allowed for the Islamic government to fix the prices of
those commodities. Tas’eer brings harm for the merchants but the greater harm of
market instability is removed.

Embellishments or (al-Tahsiniyyat or al-Kamaliyyat)

These are in the nature of desirabilities. The embellishments are intended to ren-
der human affairs or conditions more suited to the requirements of the highest
standards of moral conduct. They “denote interests whose realization leads to
improvement and the attainment of that which is desirable.” Thus, the observance
of cleanliness in personal appearance and in spirituality, the cultivation of moral
virtues, the avoidance of wastefulness in consumption, and moderation in the en-
forcement of penalties, fall within the scope of embellishments.

31 Al-Maida, 5/6.

32 Al-Baqarah, 2/185.
33 Hadd penalties are the extreme limit of the penalties as described by the Qur’an and the
Sunnah.

34 Mashhad Al-‘Allaf, Mirror of Realization, p. 91-92.
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Conclusion

If the aforementioned benefits are compared to circles one inside the other there
are some logical implications, priorities, and characteristics for these three circles.
The circle in the center which holds the Qur’an and the Sunnah represents the
source of legislation, and the source of establishing and bringing about benefits.

The second circle which is the five essential necessities in nature covers a
wide range of area. They are vital and necessary to every single culture regar-
dless of whether it is Islamic or not. The failure to preserve these necessities
results in chaos for that culture, regardless of its identity. The five necessities
must be preserved according to their priorities- religion, life, intellect, progeny,
and property. Changing the priorities of these necessities will lead to confusion
in the moral life by changing the priorities in the standard of moral values. Thus
property, or money, for example, can’t be valued more than intellect or life. The
third and fourth circles are the most lenient toward diversity. They are open
to interaction with other cultures. Both circles keep the uniqueness of other
cultures to be used and enhanced; the ways of gaining property are left to the
economic system of that country on condition that it does not harm the property
of others or put them at risk of harm. Second, it must be obtained by lawful
means, of course. The circles themselves must be applied in their logical order
and priority. Embellishments shouldn’t be achieved before necessities. These
circles complement each other®.

Now, i would like to give Ghazzali’s answer to the question asked by al-Gha-
zali in the beginning. Based on the Shari’ah law it is morally3® and lawfully?’
wrong to kill some people in order to save others. Three reasons are given by
Al-Ghazali against the justification of killing in this case of the abandoned ship:
1) Universality: the benefit of people, in this case the majority, is not a universal
benefit, it is only the interest of a group of people who are going to use others as
means to their end. 2) Necessity: the benefit of those people on the boat is not
necessary to a degree to break another necessity and kill humans. 3) Certainty:
we are not certain that killing those people is going to save the rest. What if they
killed 10 people and after that they faced another problem at sea, should they kill
another ten to save the rest? This is morally and lawfully unjustifiable and beco-
mes out of control®®. In Islam the life of every single human is unique and pre-
cious; it is one of the five necessities and must be preserved and protected. Allah
the Exalted commanded Muslims in the Qur’an that killing is prohibited, and to
kill one soul is as if you killed the entire human race and to save one soul is as if
you saved the entire human race.

On the basis of the above discussion two moral arguments can be provided
in the realm of Islamic ethics: first: the end results, no matter how good, and no

35 Mashhad Al-‘Allaf, Mirror of Realization, p. 92.

36 Al-Maidah, 5/32.

37 Al-Isra, 17/33.

38 al-Ghazali, el-Mustasfa Islam Hukukunda Deliller ve Yorum Metodlojisi, V. 1, p. 335-337.
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matter how much, do not justify any immoral act. second: the consequences, no

matter how high and well-intentioned, do not legitimize the means.
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Pérsiatjet shpirtérore né poezin€ e Naim Frashérit

Hamit Borici"* — Jolanda Lila**

Spirituality in Naim Frasheri Poems

Abstract

he research paper “The spiritual reflections in the poem of Naim Frashéri”
aims at highlighting the spiritual dimensions of Naim’s poetic worldview.
This study focuses on the first verses created by Naim Frashéri in Persian (1875),
which were summarized in year 1885 in the volume “Tehajulat”. This book was
translated into Albanian under the title Endérrimet (Dreamings) by the oriento-
logist, Vexhi Buharaja. The history of poetry and literature generally, is, among
other things, a history of relationships and influences, which have often become
one of the causes for innovations and complicated things, as literary currents are
and always will be, everywhere. In the light of this reasoning, Prof. Dr. Eqrem
Cabej referred to Naim, as being part of the oriental world. The Influence of the
oriental poetry is demonstrated in its volume Tehajulat, where the author has
shown his outlook for the soul and human life, through poetic messages in a per-
fect Albanian language. In this bunch of lyrics, through the analyses is revealed
the influence of Islamic culture. The symbolism of the Quranic source is used to
present the human spiritual world. From the pantheist perspective, the spirituality
and the materialization are like two mirrors with different colors, but that essen-
tially serve to reflect the life and the nature, which stem from an absolute unity.
The universe is the school, where this unity occurs. Spinoza equates it with the
absolute being, while Fichte with the simple soul, because man recognizes the
presence of God through his heart, and gets closer to it through love. The paper
contributes to the semiotic approach of the text.
Keywords: Spirituality, worldview, moral, God and man.
Libri g€ shénon fazén e paré€ t€ krijimtarisé sé poetit kombétar shqiptar Naim
Frashéri, €shté véllimi poetik i shkruar né persisht me titullin “Tehajjulat”. Ky

1%
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libér u botua n€ Stamboll né vitin 1884 dhe rreth njé shekull mé voné u pérkthye
mjeshtérisht n€ gjuhén shqipe nga orientologu Vexhi Buharaja.

Libri “Tehajjulat”, ose si¢ ka ardhur né shqip me titullin “Endérrimet”, éshté
vepra q¢€ ka ndriguar prirjet shpirtérore t€ Naim Frashérit, sepse secila poezi éshté
ngjizur ose me njé 1€nd€ moralistike, ose mbi bazén e misticizmit, ose mbi t€ vér-
tetén e krijimit t€ botés e t& jetés, ku té gjitha kané nj€ bosht té pérbashkét, i cili
&shté g€llimi pér ta ¢uar njeriun drejt pérsosméris€ s€ ploté.

Ndryshe nga praktikat krijuese t€ pérbotshme, shembulli i Naim Frashérit és-
hté tejet 1 vecanté, sepse rrallé heré ndodh njésimi, apo barazimi mes autorit dhe
heroit lirik. Ekzistenca e kétij njésimi déshmohet me faktin se vetém njé njeri i
madh moralisht, mund t&€ béj€ vepra t€ médha né dobi t€ njerézimit. I tillé ishte
edhe autori Naim Frashéri, njé€ njeri qé tejkaloi fatkeqésit€ individuale (vuajtjen
nga s€mundja e turbekulozit dhe vdekjen e njerézve t€ tij mé t€ dashur si e bija,
motra, véllai etj.) dhe pé€rqafoi njé botékuptim mé t€ gjeré, pikérisht pérhapjen e
mesazheve shpresédhénése e paqé€sore. Edhe pse me shpirt té helmuar nga sprovat
e jetés personale, ai arriti q€ né poezi t€ paraqesé virtytet mé fisnike shpirtérore
dhe elementet qé duhet t& drejtojné jetén e ¢do genieje njerézore. Ky géndrim i
tij n€ jet€ dhe né letérsi ishte produkt i formimit kulturor e shpirtéror qé kishte
marré€, veganérisht prej qytetérimit islam dhe autoréve persian si Rumiu, Saadiu
etj. Ndikimi prej kétyre autoréve &sht€ kaq i madh, saqé shumé punime shkencore
rreth krijimtarisé naimjane jané fokusuar pikérisht né metodén krahasuese mes
poetit toné dhe poetéve t& ndryshém persiané, ku padyshim jané gjetur shumé
pikétakime.?

NE dritén e kétij arsyetimi, Prof. dr. Eqrem Cabeji, i konsideronte disa vepra
té Naim Frashérit, si fis me botén orientale*. Q& Naim Frashéri pérshkonte me
lehtési hapésirat e poezisé orientale, két€ e déshmon fare miré véllimi i tij “7Teha-
Jjulat”, ku autori ka mundur té pércjell€ pjesé nga figuracioni dhe fjalori i poezis€
lindore, duke i veshur me tisin e personalitetit t€ tij krijues. N& két€ bugeté me
lirika, té stolisur me stilin e miniaturave liriko-filozofike, déshmohet ndikimi i
autorit prej kulturés lindore, sepse pérdoret simbolika e burimit kuranor pér té
paragqitur botén shpirtérore t€ njeriut.

Para syve t€ njé panteistit t& vérteté, si¢ éshté Naim Frashéri, spiritualizmi
dhe materializimi jané si dy pasqyra me ngjyra t€ ndryshme né dukje, por qé né
esencé shérbejné pér reflektimin e jetés e té natyrés, t€ cilat burojné prej njé uniteti
absolut. Gjithésia konsiderohet si shkolla e shfagjes sé kétij uniteti. Ndérsa organi
me té cilin njeriu e njeh praniné e kétij uniteti absolut nuk €shté mendja, por éshté
zemra.

Né vargjet e poezisé “Gjuha e zemrés” déshmohet se mjeti dhe ményra pér t’iu
afruar Zotit &shté vetém dashuria ndaj tij:

3 Mbi ndikimet e kulturés lindore né krijimtaring e Naim Frashérit, vlen t& vegohet punimi i

studiuesit Jorgo Bulo, “Tipologjia e lirikés sé Naim Frashérit”, Tirang, 1999.

4 Cabej, Eqrem. “Shqiptarét midis peréndimit dhe lindjes”, Tirang, 1994, f. 11.
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Prandaj zemrés kjo gjuh’i éshté dhéné
Qé t’i thoté asaj té fshehtén e pathéné.
Kété gjuhé e dégjojné dijetarét,
rrugénjohésit e dijes, zbulimtarét.
(Poezia “Gjuha e zemrés”, fq. 21)

Q¢ né titullin e poezisé shenjohet “gjuha” si organi bazé i ndijimit organik
té shijes, si dhe i artikulimit té tingujve, q€ pércjellin mendimet e njeriut. Gjuha
paraqitet e bashkuar me zemrén, q€ &sht€ organi gendror i sistemit t€ qarkullimit
té gjakut, por edhe vatra simbolike e ndjesive t€ ndryshme njerézore.

Sintagma “gjuha e zemrés” njéson né njé¢ hulli t& vetme perceptimin, ndijimin
dhe mendimin, pér shkak se pércillet ideja se vetém njeriu i ditur éshté n€ gjendje
té zotérojé njohjen p€rmes zemrés. “Naim Frashéri e shquan njohjen me anén e
zemrés, sidomos kur pérsiat pér Zotin. Ai shfaq dyshimin né mundésiné e njohjes
racionale t€ natyrés, jo pse nuk e pranon mundésiné e mendjes pér t& njohur botén
sendésore, por sepse e pérjashton mundésing e njohjes racionale t€ Zotit. Sipas tij,
nése Zotin nuk mund ta njohim me mendje, mund ta ndjejmé dhe ta p€rvet€sojmé
me ndjenja”.> Epérsia e rolit njohés té zemrés né raport me mendjen shpjegohet
pér dy arsye:

Sé pari, Zoti éshté njé genie hyjnore, té cilin mendja njerézore nuk &shté né
gjendje g€ ta rrok€ konkretisht, sepse ai nuk ka t€ ngjaré me asnjé nga krijesat
e veta t€ universit. Kjo déshmohet edhe né€ Kuranin e Madhérishém, ku “Zoti
pérshkruhet si ‘drita e qiejve dhe e tokés’, qé nuk mund té shihet me ané t&
syrit t& trupit. Ai éshté i dukshém vetém me véshtrimin e brendshém té zemrés.
Ndérsa ‘shfagja e zemrés’ pércaktohet si ‘tejvéshtrimi me zemér né dritén e
sigurisé, e cila fshihet n€ botén e padukshme’. Drita e sigurisé intuitive, me
té cilén zemra sheh Zotin, €sht€ njé rreze po e késaj drite hyjnore, q€ 1€shohet
prej Krijuesit né zemrén e njeriut, sepse nése nuk do té funksiononte késhtu
nuk do té ishte i mundshém asnjé vizion i Tij”.® Njeriu ndjen praniné e Tij
kudo me zemér dhe mé pas, me mendje arsyeton mbi porosité hyjnore: Né ¢do
vend qé hedh njeriu té zbehtin sy,/ Dritn’ e Zotit té vérteté sheh aty,/ Plotfuqi
pa shémbéllim e pa kufi.

Sé dyti, shpirti €shté i pavdekshém pér poetin, ndryshe nga trupi q€ &shté i
pérkohshém e doemos pjesé e trupit Esht€ edhe mendja. Sipas késaj filozofie, lid-
hja dhe dashuria pér Krijuesin &shté e pandérpreré n€ kohé dhe n€ hapésir€, sepse
shpirti njerézor &shté i pérjetshém.

Koncepti 1 pérjetésisé sé shpirtit shenjohet edhe pérmes komunikimit me bo-
tén e pértejme kur heroi lirik kéndon mbi varrin e motrés sé vdekur, me fjalét:
krahé shpirti...i lip vdekjes pa pushim,/ Q€ té vij te ti, moj motér, fluturim,/Qé té
t’gjej né qgiell té lumtur e té geté/ Né mes té drités, prané Zotit té vérteté’ .

> Qosja, Rexhep. “Historia € letérsisé shqipe”, véllimi II1, Sh.B. TOENA, Tirané, 2000, fq.
223.

6 Nicholson, Reynold. “The Mystics of Islam”, Word Wisdom Inc., Canada, 2002, p. 68.

Poezia “Mbi varrin e sime motér”, “Endérrimet”, Rumi-Tetové, 1996, fq. 61.
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Sipas autorit, ményra pér té shkuar né botén e pértejme jané “krahét e shpirtit”,
krahg t€ cilét shestojné t€ béhen pjesé e hapésirés sé drités prané Zotit. Kjo déshiré
gé i lypet vdekjes pa pushim, nxjerr né pah edhe konceptin e pérshkallézimit té
materies, ku njerézit diferencohen né bazé t&é veprave t€ tyre dhe devotshmérisé
ndaj Zotit. Késhtu, pérdorimi i foljes “lip” mbart jo vetém déshirén e heroit lirik
pér t€ takuar motrén e vdekur né botén e pértejme, por edhe déshirén e tij pér t&
gené prané€ Krijuesit, pikérisht n€ xhenet.

Gjithashtu, ripértéritja e shpirtit pas vdekjes pércillet n€ ményré metaforike
me ripértéritjen e stinéve, biméve dhe natyrés né pérgjithési. Edhe pse bimét vys-
hken e kalben, ata ripértérihen sérish né€ pranveré:

Kéta druré qé té plakur duken sot,
Cdo pranveré mbushen flet’e kokrra plot.
(“Zemra e pikélluar dhe e brengosur”, fq. 62.)

Né kéto vargje theksohet pérkohshmeéria e t€ gjitha génieve t€ universit dhe pa-
mundésia pér t€ prekur amshueshméring. Pavarésisht se lulet vyshken dhe drurét
thahen, pra e pérfundojné ciklin e tyre jet€sor, sérish ato pérsériten me elemente
té llojit t& vet, q€ do té thoté se 1énda mbetet.

Kjo ide zgjerohet mé tej né poeziné “Qielli”, ku autori deklaron: Cdo gjé vdiret
ve¢ fytyrés sé Atij!® . Pra, nése ¢do krijesé e gjithésisé e ka njé fund, Krijuesi i
Madhérishém éshté i pafundmé dhe i pakohé. Né kéto vargje demonstrohet edhe
koncepti i emanacionit, q&€ mbéshtet teoriné se bota rrjedh domosdoshmérisht nga
Zoti dhe se ajo éshté krijuar me urdhrin e Zotit.

Ndjenja dhe shpirti ekzistojné né€ ¢do qelizé té vargjeve naimjane, si n€ piképa-
mjen formale; né€ aliteracionin dhe muzikalitetin e émbél e ritmik vargor, ashtu
edhe né€ piképamjen pérmbajtjesore; né shpirtézimin e elementeve t& natyrés, ele-
mente t& cilat heré marrin trajta njerézore; si njé vashé éshté béré kjo natyra/ ta
josh shpirtin me stolité ngjyra-ngjyra; e heré béhen déshmitar€ t€ ndodhive té je-
tés sé njerézve, si¢ tregohet n€ poeziné “Héna”: Ti ke paré gjithé ndodhité e késaj
bote/ Gjithé puné dhe ¢udité e késaj Rrote®.

Né ¢do element té natyrés e t€ jetés autori sheh dhe ndjen ekzistencén e Zotit.
Soditja e qiellit, e hénés, e reve, e shiut, e erés, e stinéve t€ ndryshme dhe ¢do
shpérfaqgje e jetés sé kozmosit i jep qetési e harmoni shpirtit t€ njeriut.

Pérve¢ dimensionit filozofik t& shpirtit, thelbi i té cilit gjendet pikérisht tek
Krijuesi i gjith&sisé, ku prej tij marrin jeté e formé t& gjitha geniet, tek Naim
Frashéri shfaget edhe dimensioni praktik i shpirtit, ku autori rreket t&€ shpalosé
pérbérésit q€ i japin qetési e dobishméri shpirtit t& njeriut. Kjo frymé poetike 1
ka ¢uar shumé studiues shqiptaré n€ pérkufizimin e poezisé s€ Naim Frashérit, si
poezi moralistike.

Né vargjet e poezis€ “Zoti”, autori thekson se mirésia €shté e vetmja mbrojtje
gé€ e ruan njeriun nga plagét shpirtérore dhe me ané t€ mirésisé€ njeriu mund té

8 Poezia “Qielli”, “Endérrimet”, Rumi-Tetové, 1996, fq. 17.

9  Poezia “Héna”, “Endérrimet”, Rumi-Tetové, 1996, fq.31.
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arrijé fitoren mé t& véshtir€: at€ mbi vetveten. Nése njeriu nuk u bén ballé fatke-
gésive g€ i bien mbi krye, atéheré ai do té jeté i paafté dhe i rrémbyeshém pér té
p€rmbushur njé€ géllim t€ caktuar, apo pér t€ béré nj€ vepér t& mir€. Liria e vérteté
e njeriut &shté kur ai &shté 1 zoti t€ kontrollojé vetveten. Njeriu q€ nuk mund t’i
véré fre pasioneve e déshirave t€ kéqija, nuk €shté i matur as n€ veprime, as né
biseda, ai €shté njé¢ skllav i vérteté. Ne duhet t& zhdukim prej vetes soné ligésiné,
mérin€ dhe zemérimin, sepse kéto jané armiqté mé té kéqij:

Ndaj hiq doré o njeri prej ligésisé!
Nga e drejta rrugé kurré mos u ndaj,
T¢ mos thuash:C’béra uné, ah pastaj.

Pastrimi i shpirtit prej lig€sis€ €shté edhe ményra pér t’u afruar me Zotin,
sepse autori késhillon:

Dlire shpirtin, o ti miku besédéliré,

Q¢ késhtu té gjesh pastaj té Zotit hiré!
Ndrite zemrén, mbaje larg nga ligésité
Qé té bjeré tek ajo e madhja drité!...

Ne nuk mund t&€ kemi mirési né shpirt, nése urrejmé, nése mbajmé méri, apo
nése u déshirojmé t€ keqen té tjeréve. Shpirti q€ nuk &shté i pastér nuk mund t&
arrijé dritén e amshueshme, prandaj Naimi thekson se dashuria pér njeriun &shté
njé ndjesi g€ té jep getési e stabilitet né kété jet€ dhe né tjetrén. Ai né shumé vargje
té vellimit “Tehajjulat” vegon porosing profetike islame: Dé&shiroji véllait ténd, até
qé ti 1 déshiron vetes ténde!

Meéshira, dhembshuria, dashuria, shpresa dhe pérballimi i sprovave té jetés
me kurajo e qetési jané€ c¢elési i harmonisé dhe e jetés s¢ lumtur. Porosia e Naimit
&shte:

Béhu shok e mik me gjithé njerézing!

Mérgo shtypjen, ligé€siné dhe mériné!

Né ¢do shpirt njerézor duhet t€ géndrojé e ndezur njé drité qé€ ndrigon t& gjitha
hallet e mjerimet dhe kjo éshté pikérisht shpresa.

Dozat e moralit né poezité e Naim Frashérit jané t€ natyrés praktike dhe e
b&jné lexuesin t€ kuptojé se kushti themelor g€ e lartéson shpirtin e njeriut éshté
morali njerézor, ndérsa pasuria mé e ¢gmuar €shté dituria. “Dija nuk e 1€ njeriun t&
bjeré né varféri, sepse vetém njeriu 1 ditur, mund té jeté njeri i pérsosur moralisht.
(...) Sipas konceptit t& poetit, njeriu e sheh boté€n me sy, e vleréson me shpirt dhe
e ndjen me zemér. Syté e njerézve do té shohin miré, shpirti do t€ vlerésojé drejt,
kurse zemra do té ndjejé pastér, né qofté se jané njeréz té ditur.”!°

Pra, epigendér e botékuptimit t& autorit &sht€ fakti se dituria, ¢lirimi prej ve-
seve té kéqija, méshira ndaj té dobétit dhe dashuria pér t€ tjerét jané themelet qé
ndértojné shpirtin e njeriut, duke e bér€ até té pavdekshém. Kéto ide jan€ mbi-

10" Qosja, Rexhep. “Historia e Letérsisé Shqipe (Romantizmi-III)”, Toena, Tirané, 2000, fq.
186.
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zotéruese jo vetém né poezité, por edhe n€ prozén e Naim Frashérit, megjithaté
véllimi poetik “Tehajulat” éshté njé vepér ku ndodh shpérthimi bot€kuptimor 1
autorit rreth shpirtit t€ njeriut.
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Islam’da Din Ozgiirliigii ve
Sosyal Cogulculuk

Recep Ardogan'”

Religious Freedom and Pluralism in Islam

Abstract

‘ x J orship in Islam is the purpose of human existence and faith and piety are

the most important values. A true faith and piety on the basis of sincerity
and voluntariness intended for the realization of the freedom of religion of Islam
and takes its place among the most important values as well. By virtue of the
freedom of religion, the religious-moral subjects, which is a reflection of reli-
gious tolerance is also a requirement of the Islamic faith. An act in the name of
Allah; imitation and tutelage; pressure and coercion excludes; the development
of tolerance and freedom of religion is under protection and it finds its place in
contribution to social diversity.

The diversity, “universalism”, exclusionary and confrontational approaches
are different. The diversity is based on terms like affection, peace, justice, trust,
understanding, and has the concepts of “universe-enveloping”. Members of diffe-
rent religions have seen the people who were in the best of them in discussion;
listening and promise to abide by the finest way and they were looking for un-
derstanding of the Qur’an. Additionally The Prophet gave the best examples of
dialogue in the process of notification.

Keywords: Islam, Religious Freedom, Tolerance, Pluralism

Giris

Insanin akil ve vicdan sahibi, 6zgiir ve sorumlu bir varlik oldugunu vurgulayan
Islam inanc1, bireyin benlik algisinin ve dzgiirliik bilincinin, deger kavramimin
gelisiminde biiylik paya sahiptir. Biitiin bunlar, dini-ahlaki bir erdem olarak

hosgoriiyli, hukuki bir hak olarak din 6zgiirligiinii ve sosyal bir yap1 olarak
¢ogulculugu gerektirmektedir.

1" Assoc. Prof. Dr., Kahramanmaras Siitcii Imam University
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Bu tebligde hosgoriiniin, din 6zgiirliigiiniin ve ¢ogulculugun, daha dogrusu
cogulcu bir toplumda baris iginde yasamanin Islamiyetteki énemi ve kelami te-
melleri ele alinacaktir.

1. DIN OZGURLUGU VE HOSGORU
1.1. Varolusun Kosulu Olarak Din Ozgiirliigii

[slam’da diinya hayat, bir imtihan ortami olarak tamimlanir. imtihanin gere-
kleri olan 6zgiirliik ve sorumluluk kavrami, ayn1 zamanda din 6zgiirliigiiniin to-
plumda yer bulmasini saglar. Bu inang¢ agisindan En Yiice Hakikat (Hakk Teala),
insanlara irade vermis, din ve ahlak konusunda en giizel davranislarini sergileme-
leri i¢in onlar1 6zgiir birakmugtir:

“O, hanginizin daha giizel amel yapacagini sinamak igin oliimii ve hayati
yaratandir ...

Dolayistyla Allah, insana yeryliziinii imar imtiyazi, varolusunu gergeklestirme
otonomisi, kotiiliik isleme riski ve iyiyi-dogruyu gergeklestirme sorumlulugunu
vermis; suca ve giinaha kars1 insani hacz (cebr) altina almay1 irade etmemistir.

Bu konuyla ilgili bir ayette de “Eger Rabb’in dileseydi yeryiiziindekilerin
hepsi elbette iman ederlerdi. O halde sen, inanmalari i¢in insanlari zorlayacak
misin?”? denir. Buna gore Allah’in tekvini iradesi, insan1 farkli davranis alterna-
tiflerinden belli birini segmeye mecbur kilacak sekilde tecelli etmektedir.* Bu da
ilahi iradenin beseri iradeye yer ag¢tigi anlamina gelir. Dolayisiyla, bir Miisliimanin
gdziinde insanin dzgiirliigline saygi, ayn1 zamanda

— Allah’n tekvini iradesine, yaratilis diizenine;

— Allah’1n ve tesri’i (hiikiim koymaya yonelik) iradesine ve yaratilis gayesine
saygidir.

Islam’1n gelisine kadar asla dini 6gretilerin temel bir parcas1 olarak 6giitlen-
meyen din 6zglirliigi ve hosgorii, Kur’an’da Allah’in kozmik hakimiyetinin,
kusatict ilim ve kudretinin anlatildig1 bir ayetten hemen sonra “Dinde zorla-
ma yoktur. Ciinkii dogruluk sapkinliktan ayrisip apacik olmustur...” ifadesi-
yle ortaya konmustur. Ayet, bazi rivayetlere gore, Ensardan ¢ocugu yasamadigi
icin dogacak ilk cocugunu Yahudi yapacagmi adayan bir kadin ya da Islam’dan
onceki dénemde Hristiyan olmus olan ¢ocuklarini Miisliiman olmaya zorlayan
bir adam hakkinda nazil olmustur. Diger bir rivayete gore ise Islam &ncesinde
Yahudilestirilen ¢ocuklarin1 Miisliiman olmaya zorlayan Medineli Miisliimanlar
hakkinda indirilmistir.® Ancak ayetin anlam ve hiikmii geneldir.” Ayrica aye-

2 Miilk 67/2.

3 Ydanas, 10/99.

4 Zemahseri, Ebu’l-Kasim Carullah, el-Kessaf fi Hakdiki t-Tenzili ve ‘Uytini’l-Ekavil, Misir
trz (Darii’l-Fikir), 1, 254.

> Bakara, 2/256.

6 Taberi, Ebii Cafer Muhammed ibn Cerir, Cami’u’l-Beydn fi Te'vili’l-Kur’an, Beyrut

1412/1992, 111, 15-16..

Taberi, a.g.e., 111, 19.
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tin neshedildigi de ne tarihsel acidan ne de Islam’in temel yaklasimi agisindan
dogrulanabilmektedir.® Dolayisiyla, bu ayetin verdigi mesaj acisindan, inang
yolunun bireyin 6zgiir iradesiyle ¢izilmesi, inancin mahiyeti geregidir.

“Sen ancak 6giit vericisin. Onlarmn iizerinde bir zorba degilsin. ... Sonra
onlarin sorguya cekilmesi de sadece bize aittir”® Ayeti agisindan da kimse, in-
sanlara hakikati teblig etmenin, dogruyu kavrayacak diizeye ulagmalari igin bire-
yleri egitme ve irsat etmenin Otesine gegemez.

Kutsiyet tasima ve Tanrt’y1 temsil iddiasi, yanilmazlik ve sorgulanamazlik
fikrini ima etmekte, bu sebeple de insanlar1 baski altina alma ve onlar istismar
etmeye zemin olusturmaktadir. Oysa -asgarisi Allah adina hareket etmek olan- bu
tutum, mutlak gerceklik ile siijenin algis1 arasindaki aralifi gozden kaciran ve
ulGhiyyette tevhidi kaldiran bir yanlighktir. Clinkii bir nass1 anlama ve agiklama
yahut karsilagilan problemlere ¢oziim liretme noktasinda Allah adma hareket
edilmesi, rablik taslama anlamina gelir ve verilen hiikiimlerin sorgulanmadan;
konugan kimsenin statiisiinden dolay1 dogru ve dini degeri haiz sayilmasi da o
kisiyi rablestirmek demektir.

Insanlar1 belli bir diisiince ya da inanci kabule zorlamak da kendinde ilahi
bir yetki gormek demektir. Kur’an’in ‘Allah’in yolundan insanlari ¢evirmek’
ve ‘fitne’'? olarak tanimladig1 bu anlamdaki olumsuz girisimler, Tanri ile kul
arasina girmenin en kotii bicimidir. Kisacasi, islam, Tanr1’yla aracisiz bir iletisim
Ongordiigii gibi, inan¢ ve davraniga iliskin deger yargilarmin dogrudan bireyin
vasfi oldugunu kabul eder.

Kur’an, insanin dogal zaaf ve kusurlu yanlarina karsin onun bir insan olusu itiba-
riyle sahip oldugu onur ve degere isaret eder. Ancak, Islam’1n ahlaki bir kavram ola-
rak hosgoriiyii ve gerekse insan 6zgiirliigiinii ve 6znelligini temellendirisi, denebilir
ki, ¢ok farkli bir noktadan hareket etmektedir. Dinin amaci, insana sorumlulugunu
kavratmaktir. Islam’mn hareket noktas: da bu amag iizerine sabitlenir. Buna gére
hosgorii, insanin bilgi, diisiince, inang ve davranisinin belli bir hakikat kriterine tabi
tutulamayacagi anlamina gelmez. Aksine o, bir kisi yahut kurumu mutlaklagtirmak
yerine, bireyin kendi sorumlulugunu bizzat kendisinin iistlenmesi gerektigini ka-

8 Tbn Teymiyye, Ebu’l-Abbas Takiyyii’d-Din Ahmed b. Abdi’l-Halim, es-Sivdsetii’s-Ser iyye
ﬁ]lsldhi 'r-Rd i ve 'r-Ra’iyye, Misir 1322, s. 123; Yazir, Elmalili M. Hamdi, Hak Dini Kur’an
Dili, nsr. Ismail Karacam vd., Ist. trz. (Azim Dagitim), 11, 169; el—Garmﬁsi, Rasid, Hukitku'l-
Muvdtanah: Hukiiku Gayri ‘I-Miislimin fi’l-Miicteme 1 I-Islami, Virginia, 1992, s. 55.

9 Gasiye, 88/21-26.

Fitne, esasinda ibtila ve ihtibar, yani 1stirap ve belaya ugratmak suretiyle imtihana tabi

tutmak demektir. Taberi, Cdmi u’l-Beydn, 11,200, 197. Zemahseri, Bakara 191°deki fitneyi,

insanin bagina gelen aci ve dliimden daha kotii bela ve mihne anlamini verir. Yurdundan
stirilmek, 6liimii aratan bir fitne ve beladir. Zemahseri, el-Kessdf, 1, 342; Beydavi, Kadi

Naswruddin, Envdru t-Tenzil ve Esrdru t-Te vil -Tefsiru’l-Beydavi-, Ist. trz. (Dersaadet Ki-

tabevi), 1, 109. Ibn Kayyim’a gore, fitne miisriklerin ugrunda savastigi ve ona uymayanlari

cezalandirmaya kalkistig: sirktir. Miisriklere izafe edilen fitne, dinlerinden dénmeleri igin
miiminlere azap etmeleridir. ibn Kayymm, Ebu Abdillah Muhammed b. Ebi Bekr el-Cevzi-

yye, Zadii’l-Medd, 111, trc. Muzaffer Can, Ist. 1990, 111, 1154.
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bulle baslar. Bagka bir ifadeyle, bireyin 6znelligiyle varolmasinin, ben-bilincini
ve kimligini disardan empoze yoluyla degil, i¢erden kavrayarak ve bilincine va-
rarak gerceklestirmesinin kogulu olarak ortaya ¢ikar. Yani kendi zihniyetini bizzat
kendi idrak, anlama, agiklama, diisiinme ve inanma siirecleriyle, akli ve iradesi-
yle olusturmasi, baskalarina zarar noktasina varmaksizin davraniglarimi 6zgiirce
belirleme ve bicimlendirmesinin kosuludur. Dolayistyla, Islam, insan1 kendi yalin
gergegiyle ve inanciyla yiizlestirir. Bu da elestirel diisiinme 6zelliginin geligimine
katkida bulunur. Buna karsin hosgoriisiizliik, kendi ayibini ve eksigini gérememe-
kten ya da gordiigii eksiklikleri telafi edememekten veya kendine ve inancina giiven
azligindan kaynaklanir. Bu sebeple, onda bir fikre ne kendi i¢inde ne de disaridan
gelen bir diisiinme veya sorgulama (tahkik) olmaksizin siki sikiya baglanma vardir.
Giiven azlig1 ise farkli fikir ve kanaatleri hos gérmemeye, giderek onlar1 siddet
yoluyla susturmaya yol acar.

1.1.1. Bireysel Sorumluluk

Allah’in birligini ikrar etmeyi ve onunla aracisiz iletisimi gerektiren tevhit
ilkesi, bireyin aklinin, vicdaninin ve 6zgiir iradesinin; 6zerklik ve 6znelliginin 6ne
¢ikmasi gerektigini 6gretmektedir.

Kur’an-1 Kerim’de “Artik kim dogru yolu secerse kendi lehinedir, kim de
saparsa ancak kendi aleyhine sapmus olur. Sen onlarn iizerinde vekil degilsin.”"!
ayeti insanin iman konusunda birey olarak sorumlu oldugu; karsiligini da birey
olarak gorecegi mesajini igermektedir. Kur’an’da, ahirette de insanlarin fert fert
sorgulanacagini,'? Ikbal’in ifadesiyle, sonlu benligin, sonsuz benligin oniine
kendi kisiselligiyle ¢ikacagmi vurgulamr.!> Dolayisiyla, insan, gerek Yaraticiya
gerekse sosyal veya tabii ¢gevreye karsi birey(sel) olarak sorumludur. Bu sebeple
de iman-inkar ve farkl fikri konulara iligskin kanilar, ancak sahibini ilgilendiren
sahsi-bireysel bir mesele olarak degerlendirilir.!# Davramslara iliskin sinirlamalar
ise, bagkalarina iliskin sonuglar1 bakimindan giindeme gelir.

Kur’an’in vurguladigt bireysel sorumluluk, ozgiirliikkten kagisin tam
karsisindadir. Buna gore; taklit yoluyla bir inan¢ ve goriisii almak, belli
davranig ve tutumlar1 benimsemek varolus siirecindeki bir sapmadir. Nitekim
tim kelamcilar, taklidin bilgi yolu olmadigini tespit ederler. Buna gdre akil
ylriitme ve delillendirme yoluyla Allah’1 bilmek vacip, taklit haramdir. Yukar-
da ifade edilen anlayisin sosyal alana yansimasi olarak da bireyin vesayet
altina alinmadigi, eylemlerinin hukuki sonuc¢larini bireysel olarak {iistlendigi
ve Ozgiirliigliniin biitiin sartlartyla giivenceye alindigi bir yapilanma olmalidir.
Bireyi, 6zne olmaktan ¢ikartan ve akil, suur ve irade sahibi bir kisilikten ma-
hrum eden bir anlay1s Islam’la uyusmaz. Bu anlay1s cergevesinde, baskalarinin
haklarini ihlale sebebiyet veren olumsuz arzulardan kaginip iman, niyet ve Sa-

11 Ziimer 39/41.

12 Meryem, 19/95 bkz. 19/80; En’am, 6/94; isra, 17/13-14.

Muhammad Igbal, The Reconstruction of Religious Thought in Islam, Lahore 1989, s. 93.
14 Bk. Isra, 17/15; Furkan 25/43; Ram, 30/44; Fatir 35/39; En’am 6/66, 107.
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lih amellerle Yiice Yaraticiya yoneldik¢e insanda “6z-giirliik” gelisir. Sosyal
cevreyi taklit seviyesinde kaldikga; tarih ve gelenek karsisinda 6znelligini yi-
tirdikce; akil, vicdan ve medeni gereklerle dengelenmemis bir dogaya hapsol-
dukc¢a, maddenin 6tesini fark etmedikge “oz-giirliik” kaybolur.

Kur’an agisindan kiginin akli ve suuru, Hiristiyanlik’ta oldugu gibi, kutsal ru-
hun gozetimi altinda oldugu veya kutsiyete sahip oldugu diisiiniilen bir kurum
(din adam1 sinifi, clergy) veya kisinin iradesine birakilamaz. Dolayisiyla bi-
rey, sorumlulugu bagkalarina devretme veya hazir ¢6ziim arama yerine bizzat
sorumlulugu iistlenmelidir. Kadim ile hadisi, ilahl mesa;j ile beserl kelami ayirt
edememekten kaynaklanan “pasif kabul”den uzaklasmalidir. Imtihan inancryla
temellenen bu ferdi, devredilemez ve feragat edilemez sorumluluk kavraminda,
hakikati aragtirma, inang meselelerini tahkik etme, ¢6ziimleyici ve yapict mantikla
hareket etme One ¢ikar.

Insanin kendini gelistirebilmesinin bir sart: da birey olarak 6znelligini koruya-
bilmesidir. Bireyin 6znelligini koruyan bir ortam, diisiincenin ve bilginin &niinii
acar; bireyin kiiltiir ve anlay1s seviyesinin ylikselmesine imkan saglar.

Bu yiizden insan, digsardan bir takim kavram ve fikirleri almakla yetinmemeli,
ayni zamanda diigiinmeli, yorumlamali, degerlendirmeli, inanmali ve davranislarini
yalnizca gelenege gore degil, ahlaki agidan da anlamlandirabilmelidir.

1.1.2. Hakikatin Asikarhg:

Islam’da hosgérii, hakikatin kapaliligindan, icinde siipheli veya anlagilmaz hu-
suslar barindirdigindan degil, mutlak varliktan ve hakikatin agik delille ayrigmis
olusundan kaynaklanir.

Inang konusunda baski ve zorlama, bazen hakikati ispat edememekten, onun
insanlarin zihnine kapali bir yonii oldugunu diisiinmekten kaynaklanir. Oysa,
Islam asikdr bir hakikat oldugundan onu kabul, tamamen iradidir, zorlama
anlamsizdir: “De ki: ‘En kesin ve iistiin delil (huccetu’l-baliga), Allah’indir. Allah
isteseydi elbette hepinizi dogru yola iletirdi.’!> Zorlamaya basvurmak gibi bir
tavir da elbette yanlistir.

1.2. Dini ve Ahlaki Degerlerin Sart1 Olarak Ozgiirliik

Insan ahlaki bir 6zne, yaratiliginda dini ilginin bulundugu bir varliktir. Insan
davranigin iyi veya kotii seklinde ahlaki bir deger kazanmasi ve dini akta, ibadete
doniismesi iki temel sarta baglidir:

Birincisi, 6zgiir irade ile yapilmasi, mii’minin niyetinde dis engellemelerden
bagimsiz olmasidir. Aslinda dis engeller ve zorlamalar sebebiyle gergeklesemeyen
niyet de tek basma bir ibadet sayilir. Diger yandan zorlama neticesinde, i¢
diinyasimi sarmalayan gercek inancini sakli tutup bagka bir inanci ikrar etmesi
halinde kisi i¢inde sakli tuttugu inancina gore degerlendirilir.

Oncelikle akil fiilin yol agacagi sonuglar1 6nceden kavramalidir. Baska
bir ifadeyle davramg, ahlaki yargilarin bilincinde olarak sergilenmelidir. Dini

15 En’am 6/149.
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sorumlulugun akla bagli olmasi, ahlaki niteliklerin ancak onlar1 anlayabilecek ka-
pasitedeki insanlar i¢in kullanilmasi, bu gergekle ilgilidir.

ikincisi, fiilin 1zdirari olmamasi; insanin onu baski, zorlama ve engellemeye
maruz kalmadan iradi ve bilingli olarak ger¢eklestirmesidir.

Islam acisindan, imanmn gegerli olmasi igin samimiyet; samimiyetin
gerceklesmesi i¢in de aklen ikna, kalben giliven ve siikiin ger¢eklesmelidir. Dini
inancin ve dindarligin géstermelik bir eylemden ibaret olmamasi, dinin tasiyicisi
oldugu epistemik, etik ve estetik dogrular, iyilikler ve giizelliklerin bir niivesi
olabilmesi i¢in akil, vicdan ve duygular {izerinde yilikselmesi gerekir. Din ve dini
inancin temeli akil ve iradedir ve samimi bir imanin bunlara, akil yiiriitme ve de-
lillere dayanmasi sarttir. Bu siire¢ de en basta hakkin anlasilmasi ve kavranmasi
icin O0zglirce diislinebilmeyi gerektirir ve zor yolunu dislar.

Bu iki sart yaninda davranigin yalnizca ahlaki bir degere degil ayn1 zamanda
dini bir degere de sahip olmasi i¢in dnemli bir sart daha vardir. Ahlaki davranisi,
bir kulluk fiiline doniistiiren bu sart sudur:

Dini inanca bagh olarak davranisin sonucuyla ilgili ceza, miikafat ve af be-
klentisidir. Insan beseri bir otorite karsisinda duydugu korku ve baski sonucunda
degil, uhrevi azap ve miikafatla ilgili ‘korku ve iimit” duygulariyla davranislarim
yonlendirmelidir. Imanin, asli bir 6zelligi olan salih amele motive edicilik, 6zgiir
ve samimi bir tercihle gergeklesen bu ruh halinin sonucudur. Nitekim en giivenilir
hadis kitab1 olarak kabul edilen Buhari’nin “e/-Cdmi 'u -s-Sahih” adl1 eseri “ame-
ller niyetlere goéredir (bir niyetle yapilir ve bu niyete gore degerlendirilir)...” ha-
disi ile baslar. Bu hadis islam Peygamberi, bir davranigin dini ve ahlaki degerinin
ancak niyete bagli oldugunu vurgulamaktadir.!® Yine ehl-i siinnet kelamcilar,
“Amel, iman igin sart degilse de iman amel igin sarttir.” derler. Buna gore amel,
imanin bir cliz’li, imanin gegerliligi i¢in gerekli bir sart degildir. Ancak, iman bir
amelin bir kulluk davranigi niteligini almasi1 ve Allah katinda gegerli olmasi igin
sarttir. Yine Eg’ariyye’den farkli olarak Méaturidilere gére Miisliiman olmayan biri
ancak imanla sorumludur; onun amel alaninda bir yiikiimliiliigii yoktur.

Hanefi alimlerinden Merginani imtihan kavramindan hareketle Islamiyetin su
ilkesini vurgulamaktadir:

Islam’da giinah ve suglarda esas, bunlarin cezasinin ahirete kalmasidir. islam
fikhinda “ukiibat” boliimiiniin olmasi ve sug¢ olarak tanimlanan fiillere diinyevi
yaptirimlar belirlenmesi, bu fiillerin baskalarina zarar vermesinden dolayidir.!”
Basit bir ifadeyle, herkesin imtihan oldugu bir ortamda bagkalarina zarar verme-
nin aynt zamanda imtihan siikiinetini bozmak anlamina gelmesindedir.

Burada, Islamiyette iman taniminda bask1 ve zorlamanin kesinlikle dislandigini;
dindarligin bir deger olarak goriilerek onun gergeklesmesi i¢in bir 6n-kosul olan
din 6zgiirliigiiniin Islam toplumunun dayandigi degerlerden oldugunu belirtmek
gerekir. Bu iki husus, asagida ayrintili olarak agiklanacaktir.

16" Buhari, “Bed>iiyI-Vahy”, 1; Miislim, “Imaret”, 155.
\7 el-Mergindni, Burhaniiddin Ebu’l-Hasan Ali, el-Hidéye Tercemesi, trc. Ahmed Meylani, Ist.

1986, 11, 327.
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1.2.1. imanin Tabiati: Zorlama Kabul Etmeme

Iman, ancak bireyin kendi akl1 ve kendi vicdanina dayali oldugu gibi, onun getirdigi
sorumluluk bilinci (takva) de ilahi sevgi, tevazu gibi -ilk ve gergek tastyicis1 6z-
giir ve 6zerk birey olan- motivlerden kaynaklanir.'® Bunlarin sonuglarini da insan
birey olarak {istlenir.

Gergek ve giivenilir bir iman i¢in tamamen 0zgiir ve goniillii bir se¢im zorun-
ludur. Ciinkii imanin ikna ve igtenlige dayali olusu, en basta hakkin anlasilmasi ve
kavranmasi i¢in 6zgiirce diisiinebilmeyi gerektirir, zorlama ve dayatma yollarmi
dislar.

Kelamecilarin taklit yoluyla bir inanct benimsemenin dogru olmayacaginda
goriis birligine varmis olmalarina bakilirsa, zor yoluyla imanin dogrulugu
diistiniilemez bile. Zorlama, gerek bireylerin zihninde veya davranislarinda gere-
kse toplumsal yasamda Islam’1n ne varliginin ne de bekasinin yolu olabilir.

“Dinde zorlama yoktur.” Vurgusuyla baslayan Bakara 256. ayetinde, hakkin
aciga ¢ikip batildan ayrildigi ifade edilirken, din 6zgiirliigiliniin diger bir gerekgesi
de agiklanmaktadir: Dini inang, kisinin akil, anlayis ve iradesine dayanmali; dini
kabul, ikrahtan degil, akli agiklik ve kavrayistan kaynaklanmalidir. Dini zorla-
ma altinda kabul, iman sayilmayacagi gibi, dinin konusu da zorunlu davranislar
degil; istege bagl davraniglardir. Bu konuda inananlara diisen, hakkin agiklik
kazanmasi1 ve duru bir bicimde kavranmasini saglamaya caligmak, teblig, beyan
ve 6giit vermektir:

“Sen ancak 6giit vericisin. Onlarn iizerinde bir zorba degilsin. ... Sonra
onlarin sorguya ¢ekilmesi de sadece bize aittir"°

Bu ayete gore alimler ve yoneticiler dahil kimsenin, hakikati baski ve siddet
yoluyla insanlara kabul ettirme gorev ve yetkisi yoktur. Bu konuda Miisliiman
onderlerin gorevi, insanlar1 hakikati kavrayacak diizeye ulagsmalari i¢in 6gretmek
ve yol gostermekten ibarettir.

Liberal bat1 zihniyetinde, 6zgiirliik, din ve vicdan 6zgiirliigii, mutlak hakikatin
gizliligi ile temellendirilirken Islam’da 6zgiirliik, mutlak hakikat ile temellenir.
Hak din tek olmakla®® birlikte, farkli inanglar ve yasam tarzlar1 sosyal ve si-
yasal alanda 6zgiir ve 6zerk bir yer bulur. Mutlak’a baglanan biitiin bir diinya
hayati, bireyin ‘en giizel aktini’ ortaya koyabilmesi i¢in sunulmus bir 6zgiirliik
alamidir.2! Oyleyse, 6liim ve yasamn ilkesi, en giizel davramisa ulasabilecek bi-
reyin dzglirliiglidiir ve bu, insanin en iyiye ulagma imkanina da delalet etmektedir.

Islam agisindan imanm, 1) akilla kavranan bilgi boyutu, 2) duygularla
biitiinlesen irade boyutu, 3) salih amele motive edici yonii ve 4) Insana kimlik
saglayict anlami vardir. Imanm akilla temellenen bilgi boyutu ve duygularla
biitiinlesen irade boyutu, i¢sel boyutuyla din 6zgiirliigiiniin geregine isaret eder.

18 Bkz. Fazlur Rahman, “The Status of The Individual in Islam”, Islamic Studies -Journal of

The Islamic Research Institute-, V/4 (Pakistan 1966), s. 322.
19 Gasiye, 88/21-26.
20 Al-j imran, 3/19, 85.
21 Hud, 11/7; Kehf, 18/7; Miilk, 67/2.
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Imanin ve dindarligin gdstermelik bir eylemden ibaret olmamasi, dinin tastyicist
oldugu epistemik, etik ve estetik dogrular, iyilikler ve giizelliklerin bir niivesi
olabilmesi i¢in akil, vicdan ve duygular iizerinde yiikselmesi gerekir. Din ve dini
inancin temeli akil ve iradedir ve samim1 bir imanin bunlara, akil yiiriitme ve de-
lillere dayanmasi sarttir. Kisinin inancini agiklama zorlanmamasi ve ifade ettigi
itikad1 sebebiyle baski ve ayrimcilia maruz kalmamasi da inang 6zglirliigiiniin
bir geregidir.

Dini inancin bilgiden farkini ve salih amele motive ediciligini gbz oniinde
bulundurdugumuzda, bunun objektif tezahiirleri olacagi agiktir. Onun konusu,
insanlara iyiye yonelmelerini buyuran ve niyet ve davramslarindan dolay:
sorgulanacaklarini ve bunlarin karsiligini eksiksiz goreceklerini kesin dille bil-
diren bir Tanr1 oldugundan, dini inancin insanin tiim duygu ve diisilincelerini
belli gayelere dogru yonlendirmesi kac¢inilmazdir. Bu yoniiyle ibadet ve diger
dini pratikler, teblig, 6gretme, yayma ve dini saikli sosyal faaliyetler de din
Ozgiirliigiiniin tamamlayici unsurlarindan olmaktadir. Dini inancinin kimlik
saglayicilik 6zelligi de din 6zgiirliigiiniin tam anlamiyla var olmasi i¢in miimi-
nin cemaat ve sosyal yapilar olusturabilmesini, dini sembolleri kullanabilme-
sini gerektirir.

Kisacasi, gergek dindarligin bir onsarti olarak din hiirriyeti de temel insan
haklarindandir ve onun korunmasi hem dini bir vecibe hem de hukuki bir sinirdir.
Bu anlayis dini-ahlaki bir deger olarak hosgoriiyii de yiikseltmektedir.

1.2.2. Dindarhgin Degeri

Islam’a gore dindarhik bir degerdir. Dindarligin bir deger olusu, dindarligin
gerceklesmesi icin bir On-sart olarak din Ozgiirligiiniin de bir deger olarak
tanimlanmasini gerektirmektedir.

Islam acisindan dindarligin deger olusu ve bu degerin gerceklesmesini saglayan
On-sart olarak din 6zgiirliigiine verilen 6nem ve onceligin tim agikliiyla ortaya
konulabilmesi i¢in Islam’m yaklasimi ile sekiilerlesme ve sekiilarizm arasinda
kisa bir mukayese yararli olacaktir.

Latince ‘seaculum’dan gelen ve ‘paganca olan’, ‘dine ve kiliseye bagli olma-
yan’, ‘ruhbanlara (clergy) ait olmayan’ ve ‘toplumsal ahlak standartlarmin dine
gore degil glindelik hayata gore diizenlenmesinden yana olan’ manalarini da ige-
ren?? ‘sekiiler (secular)’, temelde zaman boyutunu ifade eden ‘simdi, su anda’
ve mekan boyutuna isaret eden ‘burada, bu diinyada’ anlamina gelir.> Bu genel
anlam cercevesinde ‘sekiilerlik (secularity)’, daha 6zelde din islerinde tarafsiz
olma; ne dine karsit ne de destekleyici olma durumu olarak goriilebilir. Sekiiler-
lik, dine biisbiitiin ilgisiz olmaktan uzak olarak dinin varliginmi kabul eder ve ‘se-
kiiler toplum’un iiyelerinin ayni1 zamanda farkli dini inanglara bagl oldugunu
takdir eder. En iist sekiiler otorite, siirekli gelisen sosyal hayati evrensel ahlaki
prensiplere gore diizenlemekle gorevlidir. O, kisilerin bedensel, zihinsel ve ahlaki

22 Altindal, Aytung, Laiklik -Enigmaya Déniisen Paradigma-, Ist., 1994, s. 26.
2 el-Attas, M. Nakib, Isldm ve Laisizm, trc. Selahattin Ayaz, Ist., 1994, s. 28.
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kemale ulagsmalarini kolaylastirmali, manevi ve doga iistii gayelerine ulagmalarini
engellememelidir.?*

‘Sekiilerlesme (secularisation)’ ise sosyal etkilesim i¢inde formal dinin 6nemi-
nin azaldig siiregtir ve dine karsit bir ideoloji olan “Sekiilarizm/Sekiilercilik’ten
ayirt edilmelidir.?® Sekiilerlesme, “degerlerin ve diinya goriislerinin tarihsel ve
evrimci degisim gercevesinde siirekli olarak ve agik-u¢lu bir bi¢imde degismeye
ugradig siirecin adidur.

Sekiilerlesme, ilk asamada,

— Diinyevi olanin dini olandan ve alandan bagimsizlastigi, ayristig1 biitiiniiyle
olumsuz,

— Ilginin diinyevi olana da yoneltildigi kismen olumsuz,

— Dinin ruhbanlik, mitoloji ve hurafelerden ayristigi, bu yoniiyle de Roma pa-
ganizminin izlerini tagiyan hristiyanlik i¢cin olumlu katkilar1 goriilen bir siiregtir.

Ikinci asamada da o, diinyevi olanin ve alanin dinsellestirilmesi ve kutsanmasi,
kisacasi din dis1 kutsalliklar iiretilmesi siirecini ifade eder olmustur.2® Insanliga,
tamamen akli temel {izerinde tekamiil etme ve sosyal gerekler yoniinde siyaset
gelistirme sanst vermeyi amaglayan siire¢, dine biisbiitiin ilgisizligin 6tesinde
ona aktif muhalefete vardiginda ise sekiilarizm/sekiilercilik, ‘kendisinin dini’ ola-
rak ortaya ¢ikar. Sekiilarizm, sekiilerlesme siirecin diinyevi olanin mutlaklastigi
ve dinsellestirildigi noktada durdurulmasi; daha agik bir ifadeyle, dinl gaye ve
degerlerden soyutlanmig yeni yap1 ve deger sistemin kutsatmasi ve dini olanin
yerine gegirilmesidir. Aynen bir dogma ve ideolojide oldugu gibi, insan i¢in nihal
durak olarak algilanan sonlar sonu bir tarihsel gaye paralelinde ‘kapali’ bir diinya
goriisii ve bir takim ‘mutlak’ degerler demektir. Sekiilarizm, toplumda zihniyet
ve degerleri degisim ve dalgalanmalara birakmak yerine kendi degerler sistemini
olusturur. Olusturdugu degerler sisteminin ve bu sistemde yer bulan degerlerin
nihal ve mutlak oldugunu iddia ederek farkli zihniyet ve deger sistemleri ile mii-
cadele i¢ine girer. Diger ‘izm ’ler gibi siyasal iktidar tarafindan devlet otoritesi ve
kurumlar1 kullanilarak bireylere dayatilan bir dogmatik ideolojiye doniistir. Hal-
buki siirekli sekiilerlesmeci goriis, biitiin degerleri izafi oldugunu kabul ederek
onlarin kendini toplumsal alanda ifade etmelerini énemser. 27 Oysa, dinin yerini
almak isteyen bir ideoloji olarak karsimiza ¢ikan sekiilarizm, ¢cagdas bati kiiltiirii
ve zihniyetinin erek halini almas1 ve onun hegemonyasina itaat edilmesini gere-
keelendirmektedir. Bu da aslinda din 6zgiirligiinii; bilim ve fikir hiirriyetlerini
kisitlayici bir yaklagima meyletmektedir.

Sekiilerlesmenin bir yonii, tabiatin esrarengiz giiclerden arindirilmasi, ona
rasyonel bir gozle bakilmasiyla ilgilidir. Ancak, “‘tabiati tabiat olarak gérmek’,

24 Ben-yunusa, Mohammed, “Secularism And Religion”, 4 Christian- Muslim Discussion,

edited by Tarek Mitri, Geneva, 1995, s. 82, 83.
Crawford, Marisa; Rossiter, Grahan, Religious Education And The Secular Spirituality of
Youth, http://203.10.46.30/ren2/gr18.doc

26 Kaplan, Yusuf, “Sekiiler Aklin Otesi”, Isldmiydt, IV/3 (2001), s. 91.
7

25

el-Attas, a.g.e., 32-33; Ben-yunusa, a.g.m., 81-82.
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tabiatta manevi bir boyut gérmeye yahut tabiat ile askinlik arasinda bir bag kur-
maya engel midir?” Diger yandan, bilimin tabiatla, 6zellikle de insan dogastyla
ilgili agiklamasinin siirekli degisen bir ‘parga-resim’ oldugunu goz 6niine alinca,
tabiatla ilgili daha tam veya farkli resimlerin olabilecegini diislinmeyi irrasyo-
nel saymak, rasyonelligi tartigihir bir yaklagimdir.?® Bilimin inceleme ve tasvir
etmeyi amagcladigi tabiatin nesnelestirilme kertesinde kalip, bunlar1 ayn1 zamanda
insan1 agkina gotiiren isaretler (ayetler) saymak ve ‘tasvir’den degere gecmeyi
reddetmek, akli da tiimevarim ve analojiye indirgemek olmayacak midir?

Bu baglamda, dinden uzaklagmanin dine reddiyeci yaklasima donistiigii
noktada, ‘din ve vicdan hiirriyeti’'nin bizatihi dinin ifade bicimleriyle gelisik
yorumlandigima da dikkat ¢ekilmelidir. Dinl uygulamalarin smirlandirilmasi
istegi aciktan ifade edilmese de dinsel 6zgiirliiklerin diga doniik alanini sadece
inanmayanlara mahsus kilma egilimi,? bunu drneklendirmektedir.

Denebilir ki, sekiilarizmin egitim alaninda tebarliz etmesi, Ozgiirliikleri
ozellikle de basta din egitimi olmak iizere dini 6zgiirliikkleri kisitlayici bir rol
oynamaktadir. Bu rol, sekiiler konularla dinin karismasimin belli temel mesele-
lerde fikri ¢atigmalara yol agacagi gerekgesiyle, dini goriise hi¢ ilgi duymayan bir
egitim tipi 6ngdrmesine baghdir.3? Halbuki insanin dzgiirliik ve 6znelligi farkli
fikirlerin tartisilabilmesine baglidir. Yalnizca bir fikrin anlatilmasi, aslinda onun
zimnen tek dogru fikir olarak empoze edilmesi demektir. Dolayisiyla, “zorunlu
Ogretim”de yaratilis 6gretisine yer verilmeden ve Allah kavramina atifta bulunul-
madan insan dogasindan, dogal hukuktan, dogal ¢evreden, evrendeki yasalardan,
bilimin amaclarindan s6z edilmesi, zimnen ateizmin 6gretimin verilmesi deme-
ktir. Bu baglamda sekiilerci goriisiin belli 6zgiirliiklerin ihlaline sebebiyet verdigi
sOylenebilir.

Bunun baslica iki sebebinden s6z edilebilir:

Bunlardan ilki, onun geri doniillemez bir siire¢ olarak tanimlanmasidir. Oysa,
sekiilerlesmenin ne geri doniilmez sosyal bir siire¢ oldugu ne de evrensel bir
gerceklige sahip oldugu tezi dogrulanabilir. Bu yondeki iddialar, tarihin bu-
giinkii kesitinde ¢cogunluk itibariyle goriilen degisimin, dogrusal tarih teorisiyle
gelecege aynen uzandigi inancina baglanmaktadir. Oysa dogrusal tarih ¢izgisi,

28 Aydm, Mehmet, “Diinyevilesme”, Isldmiyat, IV/3 (2001), s. 16.
29 Bazi insan haklari savunucularinca bir yanda okul sayismin iistiinde cami olmasi, Dicle
Universitesi kampiisiinde 7 mescidin bulunmas1 tenkit edilirken, diger yanda sokakta na-
maz, ses yiikselticileriyle ezan ve vaaz yayini, ramazan davulu vb. uygulamalarmn da kamu
diizenini ve huzuru bozucu, baskalarini rahatsiz edici nitelikte oldugu ileri siirilmektedir.
Ornekler igin bk. Tanér, Biilent, Tiirkiye nin Insan Haklart Sorunu, Istanbul, 1994, s. 47-
58; Kaboglu, ibrahim O., Ozgiirliikler Hukuku, Istanbul, 1996, s. 189. Onlara gore, diigiin,
senlik halka acik konser ve mitinglere ayni elestiri getirilmez; kamunun yararlandig1 sokak,
cadde ve meydanlarda cereyan etme 6zelligiyle belirginlesen yiiriiyiis ve gosterilerin yol
akisini aksatmasit her zaman kamu diizeninin bozulmasi olarak yorumlanamaz. Ama konu
Islam’1 yasama 6zgiirliigii olunca, hukuk yalmzca agik ve somut olaylar degil, vehim ve
varsayimlar tizerine de oturtulur. Bk. Kaboglu, a.g.e., 195, 210.

30 Ben-yunusa, a.g.m., 79.
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insanin 6znelligini, iradi eylemini géz ardi eden pozitivizm kaynakli bir yanlis
algilamadir. Dinin belli alanlarda belli mahallerde gerilemesi, ¢izgisel ve kiiresel
bir siire¢ olmadig1 gibi, insan haklarmin kavramsal temelleri ve atifta bulundugu
degerler de esasinda dinin diginda degildir. Diinyevilesme yeni olmadigi gibi,
onun agiriliklarini ve yikici tesirlerini makul sinirlari iginde tutmaya yardim eden
dini duygu da insan igin tabii bir olgudur.

Diger etken ise, bat1 toplumlarina 6zgii tarihsel bir fenomenin farkl kiiltiir
ve anlayisa sahip diger toplumlara kendiliginden degil, empoze ve dikte yoluyla
gecebilmesidir. Bu da, baskici ve otoriter siyasi yapilanmalara ¢anak tutmaktadir.>!

Dikkat ¢ekilmesi gereken bir nokta da Bati’da, din hiirriyeti aslinda diisiince
ve ifade 6zgiirliigii denen seyin evrimiyle ortaya ¢ikmig olmasidir. Batida ge-
rek kilise ve din adamlar1 gerekse kraliyet, din 6zgiirliigiinii son zamanlara ka-
dar tanimamuslar, bu konudaki talep 6ncelikle kilise dogmalarinin disina ¢ikan
ilim adamlan ve filozoflardan gelmistir. Onlar da aslinda, tam anlamiyla din
ozglirliigiinii degil, bilim ve diisiince 6zgiirliigiinii talep etmisler, din 6zglirliigiini
kanaat hiirriyetinin bir agilimi olarak diisiinmiiglerdir.

Bati’da 6rnegin otuz yil savaglart gibi mezhep farkliligindan kaynaklanan
siddetli miicadeleler sonucunda kabul edilen din hiirriyeti, i¢ politikada kilisenin
etkilerini kaldirmak, dis politikada ise zayif hiikiimetlerin parcalanmasi igin bir
miidahale gerekgesi olarak kullanilmistir. Onlarin diger milletlere bu hiirriyetleri
tanimalar1 da somiirgecilik doneminde Miisliiman, Hindu ve Budist ¢ogunlugu
yonetmek durumunda olmalarinin sonucu politik bir zorunluluktur. O halde
higbir tereddiit olmaksizin sdylenebilir ki, Islim’da din ve vicdan dzgiirliigii,
Batililardaki gibi halklar1 somiirmenin sonucu degil, asli bir ilkedir. Islam’da ‘din
konusunda saltanat’ yani, bagkalarinin vicdani, itikadi, ibadeti tizerinde tahakkiim
veya miidahale yoktur.

Islam’da dindarlik bir degerdir. Asagida siralanan olgular; Islam’da din
Ozgiirliigiiniin degerini ortaya koymak i¢in yeterlidir:

— Salt din 6zgiirliigiine ulasabilmek i¢in Kur’an’da hicretin emredilmesi;

— “Makdsidii’s-Seria” i¢inde din emniyetine yer verilmesi ve hatta “din em-
niyeti mi Onceliklidir yagama hakki mi1 Onceliklidir?” seklinde bir tartigmanin
olmasi,

— Inanglan sebebiyle zulme ugrayanlar i¢in miicadele etmenin emredilmesi;

— “Insanlar1 dininden dénme ve zarar gérme secenekleri arasinda birakma,
dinden donmesi i¢in insanlara ikrah ve siddet uygulama” olarak tanimlanabilecek
“fitne’nin “kat”den daha kotii olarak tanimlanmasi.

2. SOSYAL COGULCULUK

Bireylerin kendini toplum-dis1 olarak algiladigi ve sosyallesemedigi bir gevre-
de insan icin hayat anlamini kaybeder. Birey kendini ortak ve 6zgiin y6nleriyle
oteki araciligiyla goriirken, farkliliklart da yeniden anlamlandirir. Bu sebeble
¢ogulculuk, beseri-medeni bir gerekliliktir.

31 Kaplan, a.g.m., 89.
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Miisliimanlar fethettikleri hi¢bir iilkede din birligi siyaseti giitmemisler,
¢ogulculugu sosyal bir esas olarak kabul etmiglerdir. Uzun asirlar boyunca
Miisliimanlarin yonetiminde kalmis, hatta Ortadogu ve kuzey Afrika gibi Miislii-
man niifusun siirekli hakim unsur oldugu bdlgelerde bile farkli din ve gelenekle-
re mensup gruplarin kendi inang, mezhep ve cemaat yapilarini muhafaza ediyor
olmasi, Miisliimanlarin baris ve din hiirriyetine ne denli énem verdiklerini gos-
terir. Ornegin, dort asir Miisliiman hakimiyetinde kalan Endiiliis kentleri islami
degerler yoniinde bir gelisim yasamis ve ¢okkiiltiirliiliigiin Avrupa’daki ilk 6rnegini
olusturmusken, bu bolgelerde daha sonraki tarihi siireg i¢inde, kiiltiirel etkilesim ve
gelisimle degil, gili¢ kullanimiyla tek din ve tek kiiltiir paradigmasi hakim olmustur.

Cogulculuk, aslinda evrenselci, dislayict ve c¢atismaci yaklasimlardan
farklidir. Evrensellik iddiasi, insanlarin farkli inan¢ ve kiiltiirleri benimsedigi
stirece daima c¢agin gerisinde kalacagini ima eder. Aslinda taassup iceriklidir. Bu-
giin Bati Medeniyetinin evrensellik iddiasi, siyasi ve hukuki alanlara tagan kiil-
tiirel hegemonyanin bir bi¢imidir ki, bu evrensellige ¢elisik bir yapidadir. Ciinkii
evrensellik, dayatmaci bir iliskiler agiyla degil diyalojik iliskilerle; sadece em-
poze ile degil farkli kiiltiir ve medeniyetlerin katkilarina da acik bir iletisimle
gercgeklesebilir. Cogulculuk ise cihan-giimul bir yaklagimi temel alir. Bu cihan-
stimul yaklagimda {insiyet ve insana deger verme 6nemli bir temeldir.

2.1. Unsiyet ve Insan Sevgisi

Din 6zgiirliigii ve diger insan haklari, her bireyin bir insan olmak itibariyle her-
hangi bir kazanim sonucu olmaksizin sahip oldugu haklardir. Dolayisiyla, bunlar
insanin anlam, deger ve saygmligiyla ilgilidir. Yaratilig 6gretisi, insan olmanin
onun harici sartlarindan ve fiziki 6zelliklerinden —zaman olarak degilse de manevi
olarak— 6nce geldigini, bunlarin diginda da ‘6ze/l” bir degeri oldugunu ifade eder.
Meleklerin Adem(a.s.) igin secde etmeleri3? de insanin degerinin bir ifadesidir.
Insan yaratiligtyla tabiattaki tiim varliklarin fevkinde olusu yaninda ilahi ikram ve
onurlandirmaya’? sahip olmustur. Bu sebeple islam inancina sahip bireyin diger
insanlara yaklasimina insanin degerini tanima, iinsiyet, saygi, sevgi, ilgi, iyilik,
incelik ve 6zveri gibi degerler yon verir.

Birey, bir insan olarak saygin bir yere sahip oldugu gibi, yoneticiler basta ol-
mak tizere, toplumun diger fertleri onun gerek kisiligine gerekse bireysel 6zgiirliik
ve haklarma saygi gostermelidir. Insamin diyalojik 6zelliginin gerektirdigi ‘aym
anda hem 6zne olarak bireyin hem de digerlerinin onur ve haklarimi koruma’ esas,
haklarin kullaniminda agilmamasi gereken sinir olarak karsimiza ¢ikar. Bu simirlar,
din 6zgiirliigii i¢in yer agar; baski ve zorlamay1 kaldirarak sosyal ¢ogulculugu korur.

2.2. Adalet ve Giivenilirlik

Adaletin ve karsilikli giivenin olmadig1 bir ortamda baris, saglikli iletisim
ve ¢ogulculuk geligmez. Din, insami egitmek ve ahlaki kavramlarla diisiinmeye

32 Bakara, 2/34; Araf, 7/11; Isra, 17/61; Kehf, 18/50; Taha, 20/116.
3 fsra; 17/70.
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yoneltmek suretiyle insani iligkilerin ve toplumun temeli olan giiven unsuru-
nu saglar. Islim’da dogruluk ve giivenilirlik ile iman birbirine paralel olarak
degerlendirilmigtir.34

Aslinda ahlaki kavramlarla diisiinme ve moral ilkelerle hareket etme, bir arada
barig icinde yagamanin temel bir kosuludur. Goriis, yaklagim, ilgi ve hedefleri
farkli olan bireylerin ve topluluklarin birlikte yasamak i¢in aralarinda asgari dii-
zeyde gilivenin olugmas1 zorunludur. Giiven ise, 6rnegin diiriist olma ve sebepsiz
siddetten kaginma gibi belli ahlaki buyruklarin karsilikli olarak tanindigini var-
sayar. Ahlakiligin yoklugunda, boylesi buyruklar ve dolayisiyla giiven i¢in higbir
temel olamaz. Dolayisiyla giivenilirlik, sosyal iligkileri miimkiin kilan ahlakin
asgari temelini olusturur.

Kur’an’a bakildiginda da sosyal farkliklar sebepiyle insanlarin farkh
goriilemeyecegini ve din farkliliginin medent iligkileri ve adil muamele geregini
kaldirmayacagini insanlarin kavrayisina sundugu goriiliir. Nitekim ehl-i kitaptan
giiven niteligine sahip olanlarin dviilmekte, onlardan bazisinda goriilen kitap ehli
olmayanlara kars1 s6z ve muamelelerinden sorumlu tutulmayacaklar diigiincesi
de tenkit edilmektedir.3

2.2. Vahdet icinde Kesret

Islam’da tevhit inanc1 topluma vahdet icinde kesret yani birlik icindeki
¢ogulcu yapiyla yansir. Beseri bir olgu olarak taninmasi gereken inang ve kiil-
tiir farklilarin1 mozaiklestiren bir uzlasi kiiltiirii olarak tecelli eder. Kur’an’a gore
basit birlik, yegéne varligin (Allah’in) 6zelligi olarak kalir ve beseri farkliliklar;
rksal, dilsel ve kiiltiirel kimlikler Allah’in delilleri olarak anlam kazanir: ““Yine
goklerin ve yerin yaratilisi ile dillerinizin ve renklerinizin farkl olusu da onun
ayetlerindendir.”3¢

Allah i¢gin, tiim insanlig1 tek bir toplum yapmak zor degildir. Fakat yaratilistaki
cesitlilik, ilahi esma ve sifatlarin yansimalari ve dolayisiyla belgeleridir.
Cogulculuk da onemli gayelerin gerceklesmesine hizmet etmektedir. O, insan
hayatina zenginlik ve ¢esitlilik katar, beserin farkli 6zelliklerinin temayiiz etmesi-
ne katki saglar, medeniyetin kapsayici olmasina yardim eder. Bu agidan bakilirsa
cogulculuk, aslinda, ilahi bir liitfun degerini bilmek demektir. Bu sebeple islam’m
getirdigi ve ilk O6rnegini hicret sonrasi Medine toplumunda bulan ¢ogulculuk,
degisik inang, kiiltiir ve gelenekleri tanimamak ve farkliliklar1 yok saymakla
uyusmaz. Aksine, mevcut bilgi, fikir, inan¢ ve geleneklerin gergek deger ve hudu-
dunu tayin ederek onlara toplumda, medeniyet alaninda yer agar. Bu 6zelligiyle
Islam, evrenselci degil cihansiimul bir yaklagim sunar; mahalli olana biinyesinde
yer acan toplumsal bir yap1 6ngoriir. Bu yapida, hem her zaman makul ve herkese
faydali olan umumi ilkeler iizerinde birlik hem de farkli gelenek ve kiiltiirlerin
etkilesim i¢inde gergeklestirdigi ¢esitliligi koruma 6zelligi vardir.

3 Had, 112; Tirmizi, “iman”, 12; Nesai, “iman”, 8.
35 Al-i imrén, 3/75-76.
36 Ram, 30/22.
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Islam, 1rk ve simif ayrimm kaldirir. insani gelenekgiligin, otoriteryenizmin,
kabileciligin, koleligin vs. esaretinden kurtarmay: hedefler. ‘Allah’a kullukta
tevhit (tevhid-i ubidiyyet)’ prensibiyle, kulu kula kulluktan kurtarir; Allah’a
yakinlik i¢in araya araci koymay: kaldirir. Bireyin ¢esitli otoriteler karsisinda
sadece egemenligin bir objesi olarak goriilmesini onler. Bu esaslarin 6nemli bir
yansimasi, esitlik ve adalet temelinde sosyal ¢ogulculuktur.

Allah’1n insanlara verdigi 6zglirliigiin inang ve fikir ihtilaflarina yol agmasi da
degistirilemeyecek bir kanundur.’” Ancak farkliliklar, ¢atismalara; baski, zorla-
ma, siddete ve adaletsizlige gerekge degildir.>® Bu inang temelinde Islamiyet, bir
toplumda birden fazla dinin yasayabilecegini tiim diinyaya gosteren ve kabul etti-
ren ilk uygulama olma 6zelligini tasimaktadir. Allah’in rasulii’niin Medine’ye hi-
cretinin ardindan diizenlenen ‘Medine Vesikas1’, Kureys’ten ve Medine halkindan
mii’minler ile onlara tabi olanlar, onlara katilanlar, onlarla oturanlarin tekbir to-
plum (éimmeten véahide) oldugunu vurgulamaktaydi.>

Islam acisindan baska dinlere yer agilmasi, herkesin kendi varhik goriisiinii
olusturma ve inancina goére yasam tarzini belirleme hak ve 0Ozglrliigiiniin
taninmasi, teolojik anlamda dini ¢ogulculuk degil, sosyal-siyasal anlamda bir dini
cogulculuk esasidir. Sosyal-siyasal anlamda dini ¢ogulculuk, hakikatin cokluguna
degil, herkesin hakikati kendi akli ve iradesiyle bulma gerekliligine dayanir.
Bagka bir ifadeyle, hosgorii ve birarada yasama kiiltiirii, sosyal pliiralizm deme-
ktir, ancak bunun i¢in teolojik pliiralizm sart degildir.

Dini ve kiiltiirel farkliliklart kaldirmak, asla gercek¢i ve makul degildir. Bu
sebeple, yanlis veya batil da olsa farkl: inang, bilgi ve fikirlerin ifade edilebildigi
bir miisamaha ortami, akli, vicdani ve medeni bir gerekliliktir. Hosgorii ortamu,
inang farkliliklarini, insanligin ortak mirasini zenginlestiren yol ve yaklagimlara
donistiiriir. Kur’an, insanin bu 6zelliginden hareketle ‘6teki’nin kutsalina dil
uzatmay1 da yasaklamaktadir.** Dolayisiyla, kiskirtici dil, tahkir edici iislup
Islami degildir.

Burada, egitim olayinda da birlik i¢inde ¢esitlilik anlayisla hareket edilmesi
gerektiginin alt1 ¢izilmelidir. Bu, birey i¢in tasidigi 6nemin yaninda insanligin
kiiltiirel ve manevi gelisimi i¢in de gereklidir.

2.4, Siddetten Kacinma

Sosyal ¢ogulculugun toplumda yerlesmesi igin, bireylerin sosyallesme ve
medenilesme siirecinden ge¢mesi; baski, zorlama ve siddetten kaginmasi gerekir.
Bu sebeple peygamberler, ancak bireyleri diisiinmeye, hakikati aramaya yonel-

37 Had, 11/118.

38 Miimtehne, 60/8.

3 Tbn Hisam, Ebi Muhammed Cemaleddin Abdiilmelik, es-Siratii n-Nebeviyye, nst. Cemal
Sabit, M. Mahmud, Seyyid ibrahim, Daru’l-Hadjis, Kahire 2004, 11, 147-148; Ebu Ubeyd,
Kasim ibn Sellam, Kitabu’l-Emval, Kahire 1981, s. 126 vd.

En’am, 6/108. Ayet, putlara dil uzatilmasi halinde, putperestlerin de aslinda ‘Yiice Tanr1’
olarak kabul ettikleri halde (bk. Ziimer, 39/3) Allah>a dil uzatabileceklerini hatirlatarak,
onlar1 bdyle bir yanlisa sebep olmaktan kaginma inceligini dgiitlemektedir.
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tmek, aydinlatmak, egitmek dogruluk ve iyilige yonlendirmek suretiyle toplumsal
dinamikleri doniistirmeye ¢aligmislardir. Bireyleri akil, ilim ve hikmet iizerine
kurulu bir sorumluluk bilinciyle degistirmeye ¢alisirken, ilahi direktiflere aykiri
gelenek ve yasalara itaat etmemisler, ¢esitli baski ve zuliim karsisinda hicret yolu-
nu se¢misler ama siddete de basvurmamislardir. Musa(a)’in yumusak bir iislupla,
Firavunu ilahi mesaji dinlemeye, Israilogullarina uyguladig1 bask1 ve soykirim
politikasina son vermeye ve onlarin Misir’dan gitmelerine izin vermeye, Fira-
vunun gbzdag1 ve baskilarina karsi Israilogullarini, Firavuna kars: ihtilale degil
sabretmeye cagirmasi, teblig ve tartismanin artik ¢éziime ulastirmayacagi belli
olduktan sonra da Israilogullar1 ile Misir’dan gizlice ¢ikmasi,*' peygamberle-
rin hayatlarinda gordiigiimiiz siddet-dis1 yontemin énemli bir 6rnegidir. Clinkii
temeli gii¢ ve siddete dayali bir diisiince ya da degisim, hukuk, adalet ve insaf
getirmeyecektir.

Islam, esasinda baris dinidir. Islam agisindan asl’olan ise insanlar arasinda
gliven, empati, yardimlagsma ve hayrin yayilmasini saglayan baristir. Nitekim
Kur’an’da, bir haksizlik olmadik¢a baris ortaminin ihlal edilemeyecegi belir-
tilir:

“... Eger onlar sizden uzak durur, sizinle savasmayip size baris teklif ederler-
se; Allah, onlara saldirmak icin size bir yol (vetki) vermemistir.”*?

Ayrica, “Sizinle din ugrunda savasmayan ve sizi yurtlarinizdan ¢ikarmayanlara
ivilik etmekten ve onlara adaletle davranmaktan Allah sizi menetmez.”* ayetiyle
Din’i referans yaparak mevcut iyilik ve adalet esasina dayali iligkilerde degisiklik
yapilamayacagi vurgulanir.

Sonuc¢

Batida, din hiirriyeti ve dini hosgorii modern bir kavram olarak ortaya ¢ikmustir.
0O, 6nce mezhepler savasi, dine karsi verilen miicadeleler, evrimci goriislerin,
sekiilerlik ve sekiilerciligin baggosterip ve gerilemesi, ardindan dinin yeniden
oldugu gibi tanimlanabilmesi gibi siireclerden sonra II. Diinya savasinin ardindan
gelismigtir.

Islam, dindarhig1 bir deger olarak kabul ettiginden baslangicindan itibaren din
hiirriyetini siibjektif ve objektif boyutlariyla tanimig, bir ilke olarak din hiirriyeti-
nin sosyal alana ¢cogulculuk olarak yansimasim kabul etmistir. slam, farkli kiiltiir
ve geleneklerle karsilagsmaktan ¢ekinmez, bilakis onlart dislamak ve ényargiyla
mahkiim etmek yerine agikltk ve hosgorii ilkesini benimser. Din hiirriyetinin ilk
kosulu, farkli olan1 tanimak; onun farkli oldugunu ve farkliligiyla birlikte var
olma hakkini kabul etmektir.

Islam’da ‘din konusunda saltanat’ yani, baskalarinin vicdani, itikadi, iba-
deti tizerinde tahakkiim veya miidahale yoktur. Ciinkii dindarligin gostermelik
bir eylemden ibaret olmamasi, dinin tastyicist oldugu epistemik, etik ve estetik

41 Taha, 20/47, 77; Araf, 7/127-128; Suara, 26/52.
42 Nisa 4/90.
43 Miimtehime 60/8.
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dogrular, iyilikler ve giizelliklerin bir niivesi olabilmesi i¢in akil, vicdan ve
duygular lizerinde yiikselmesi gerekir. Sorumluluk, zorlamaya degil se¢ime
dayandigindan, Islam, bir peygamberin bile, insanlarin vekili ve koruyucusu
gibi davranamayacagini; onlar iizerinde vesayeti olamayacagini 6gretmektedir.
Baska bir ifadeyle iman ve dindarligin, insanin bireysel sorumluluguyla te-
mellenmesi, bireyin akil ve iradesine dayali olmasi gerektigi inancini ortaya
koymaktadir.

Islam, mutlak irade ile beseri iradeyi ayirt etmek ve bireyin yanilabilir oldugunu
g6z Oniinde tutmak suretiyle, bireysel goriislerin Steki bireylere baski yoluyla
asilanmamas1 geregini 6gretmektedir. Taklit ve vesayeti; baski ve zorlamay1
kaldirmakta; bireylerde dini-ahlaki bir erdem olarak hosgoriiniin (tesamuh)
gelismesini; bir hak olarak din 6zgiirliigiiniin giivence altina alinmasini, toplumda
¢ogulculugun yer bulmasini saglamaktadir. Bu 6greti, toplumsal sorunlarin bir bi-
rey ya da grubun goriisiiyle degil, temsil yoluyla bireylerin goriislerinin ve gesitli
sosyal gruplarin karar alma siireglerine katilimi ve uzlagsma yoluyla ¢oziilmesi
gerektigi sonucuna varmaktadir.

Din hiirriyetinin tesisi i¢in farkli olani farkliligiyla tanimak gerekir. Yok saymak
ve yanlis tanimlamak, baski ve haksizligin en soguk yiiziidiir. Tarihe bakildiginda,
Miisliman ilim adamlarinin Hiristiyanligi ¢ok iyi bildigi ve carpitmadan anlattigi
goriilmektedir. Buna bagli olarak Hiritiyanlar, yiizyillarca Islam iilkelerinde can
ve mal giivenliklerine dokunulmadan yasamustir.

Medeniyet, 6zgiirliik, hak, hukuk, adalet, cogulculuk, hosgorii gibi degerleri
gerektirir. Medeniyetin tastyicis1 olan Islam inanci da baris, dzgiirliik, hak, adalet,
iyilik, hosgorii gibi ilkeleri 6ne ¢ikarmakta ve siddetten kaginmayi 6ngoérmektedir.
Kur’an okundugunda, fikirlerin ifadesine imkan vermek, ayrica fikirlerin deliller
1s18inda tartismak gerektigi, farkli kiiltiirleri dislamak yerine onlar cihangiimul
ilkeler 1s181nda yer agmak gerektigi anlayigina ulagilacaktir.
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Globalization, Economy and Religion

Bayram Karci"*

Abstract

Perhaps globalization has been one of the most commonly discussed topics of
the last two decades. Globalisation is defined as the process enabling financial
and investment markets to operate internationally, largely as a result of deregu-
lation and improved communications At the beginning, it has been thought to be
a saviour for the people of underdevelopped countries for it would provide access
to modern technology and the means of mass communication. It has been thought
that through the improvements in transportation, telecommunications and internet
the world would become a global village and all cultures would get a chance to
express itself. Yet, so far globalization has spread a single culture, secular western
culture and now it dominates the whole world with its food, arts, sports, culture,
morality, and worldview.

Globalization brought about serious global problems such as racism, oppres-
sion, inequality, immigration, debt crisis and ecological destruction etc. This pa-
per discusses the problems caused by globalization from three perspectives eco-
logy, racism and immigration. Also, the paper proposes solutions regarding what
can be done to stop the destructive effects of globalization and what role religious
institutions can play in this process.

Keywords: Globalisation, Environmental Crisis, Immigration, Racism, Reli-
gion

Globalization

Globalization is the term, which is used to describe the process through which
national boundaries become less important in decisions to be taken by economic
agents. It is assumed that full liberalization of market forces through open trade
and foreign investment regimes will stimulate sustained growth and greater con-
vergence of income per capital throughout the world. But globalization is not all
that it is claimed to be. Once, it was presented as a miracle of the markets but it
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has brought so many problems with it such as, inequality, oppression, monopoly,
racism, ecological destruction, and immigration.?

As Samir Amin points out inequality has been a known phenomenon among the
human societies throughout history, but only in the modern era has it become wide
spread around the world and included all people of the planet. Globalization emer-
ged in four stages: first, the mercantilist era (1500-1800), just before the industrial
revolution polarization was led by the hegemony of dominant Atlantic centers of
capital, and this created peripheries as a function of their complete submission to
the logic of capital accumulation. Second, during the Classic polarization period;
The Industrial Revolution emerged causing colonization to provide growing raw
material needs of the industry. Through the colonization period, natural resources of
the third world countries have been exported to the industrialized countries, and this
caused polarization between industrialized countries and their colonies. This period
has been organized after the industrial revolution and defined the central forms of
capitalism, while the peripheries (Asia, Africa and Latin America) remained rural
and non-industrialized. Because of this, their participation in the global capitalist di-
vision of labor could only be in the areas of agricultural and mineral production. In
this period National Liberation Ideology emerged as a response to polarization. The
purpose of the national liberation theory was to catch up in the race of industriali-
zation and a desire to construct a nation-state. Third, in the post-war period (1945-
1990 The national liberation movements seeking to establish political autonomy
grew, in the peripheral states, and facilitated industrialization in those areas. Fourth,
these transformations emerge as a result of the collapse of equilibrium characte-
rizing the post-World War II world system. But the result was a world disorder, a
chaos manifested throughout the world, and displayed in all dimensions of political
social and ideological expressions of each regions crisis.?

Contemporary world politics define the position of a country in the world
hierarchy by its competitive capacity. But that competitiveness is the complex
product of a set of conditions, which operate in the realm of reality --economic,
political and social. This competition creates monopolies among the countries.
While the developed and dominant countries use their monopolies to keep other
less developed countries under their control developing countries struggle to free
themselves from the domination of developed countries and try to access and be-
come members in the distribution line of the resources which developed countries
monopolize.*

According to Amin there are five monopolies from which developed countries
benefit in the process of globalization and thus maintain their status against deve-
loping countries:

1. Technology: Technological research requires huge expenditures, which
only developed countries can afford.

2 U.N. Regional Commissions Essay, http://www.un.org/Depts/rcnyo/newsletter/index.htm

3 Samir Amin, The Future of Global Polarization, 84-86
4 Amin, 87
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2. Financial Resources: One of the biggest weapons of the developed coun-
tries is their financial resources because they can dominate the third world
countries by opening credits and binding them to a structural adjustment
dilemma.

3. Access to the Planets Natural Resources: The developed countries have
access to the planets natural resources through their political and economic
superiorities. At the same time, the thoughtless exploitation of these resou-
rces now presents dangers to the planet, and the world economy.

4. Access to Communication and Media: Developed countries have the mono-
poly on communication, mass media and technological tools. News which
being sold to all media filtered by these countries. Developing countries
don’t have equal access to communication and technology. Because first,
their economical conditions cannot support this. Second, the language of
all these tools is English. Third, because technology develops so fast, even
if they import technology, they cannot follow new developments.

5. Weapons of Mass Destruction give: They give developed countries power
to enforce their ruling against third world countries.’

Debt is one of the most threatening phenomena for developing countries. Debt
brings injustice and corruption to the borrowing counties. Suzan George argues
that much of the borrowed money is accumulated by local elites and never reaches
the people at all. She wrote,

In other words, the people who are now being called upon to make enormous
sacrifices to pay back the debt are not the ones who benefited from the debt to be-
gin with. Much of the debt was spent on armaments, or on current consumption,
or on white elephant projects such as cathedrals in the desert, or never came into
the national treasury at all, but simply left in the form of capital flight and went
back to the north. So it was quite normal that many countries accumulated an
unpayable debt, because debt had not been invested in productive activities.®

So it is quite obvious that these countries would have an unpayable debt, be-
cause the debt hadn’t been invested in productive activities. These institutions
could cancel all the debt that was owed by third world countries but the institu-
tions don’t do it because structural adjustment is a terrific tool for keeping coun-
tries in line.”

The state is also under attack from the institutions of foreign capital as a result
of debt. Government decisions in many parts of the world, particularly in these
countries, are determined by the requirements of the market. The demands impo-
sed by these international financial institutions force many governments to reduce
state subsidies on basic needs such as health care, food and education.

5 Amin, 88-89
6 Susan George, Beyond Debt Relief, The world Alliance of YMCA, June, 1999, 5.3
7 George, 8.5
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Globalization and Ecology

Globalization also contributes to ecological destruction. It destroys natural resou-
rces, causes air, water, and soil pollution, and destroys the nature through the use
of military weapons and missiles. Suzan George comments, “This is one planet.
When forests are cut down to earn hard currency to pay back debt, that destroys
the environment, bio-diversity, ect. It was contributing the drug problem because
one of the only valuable cash crops that people produce in the south again to earn
hard currency to pay back their debts-- is cocaine.”

Industrialized countries use third world countries’ natural resources instead
of using their own; because these resources are limited and one day will last. By
using third world countries natural resources they save theirs for the future. Multi-
national corporations establish their factories in the third world countries because
they have cheap raw materials, human resources, and low taxes in these countries.
These factories cause air, soil, and water pollution. Since they have the support
of the governments and cuts in the education have made people uneducated and
unaware of environmental issues, they do their business without any fear. Also,
these industrialized countries send their toxic wastes to third world countries be-
cause no one knows about the dangers of the toxic wastes and the problems it may
cause.

The trade of military missiles, weapons and equipment is another major pro-
blem of Globalization. Industrialized countries sell military missiles and equip-
ment to the third world countries and in exchange take the wealth of the country
and increase their debt. Also globalization contributes to the polarization in the
world. Rosemary R. Ruether writes,

Since 1950 the military state, with its appendages in professional armies and
in rapacious business corporations, which produce military equipment as a major
part of international trade, have taken over more and more of the wealth of the
world. In a vast enclosure of the world commons, much of the land, sea, and even
air space of the earth has been expropriate for the militarized corporate economy.
The poorest countries are forced into increasing debt and dependency within this
system.’

Use of these weapons and missiles destroy the earth. Especially the testing
of nuclear and ecological weapons destroys natural resources, croplands, forests,
and species directly.

Ruether argues that at the end of the cold war, when the former Soviet Union
collapsed, these countries --trade military equipment sellers began to search for
new enemies to demonize, and thereby to justify new generations of weapons.
And they then found Saddam Hussein as an enemy, who challenged their control
over o0il.!

8 George, 5.3

Rosemary R. Ruether, Gaia and God, An Ecofeminist Theology of Earth Healing, Harper
SanFaransisco, 1992, s. 266-267
10 Ruether, 267
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Globalization and Immigration

Globalization also increases pressure for immigration. Cuts on the budgets of edu-
cation, health and food supplies in third world countries create a misery. Because
of such cuts on health budgets, health care institutions cannot employ doctors
and nurses as much as necessary. Also, health budgets cannot provide enough
equipment and medicine; so, first, patients cannot obtain necessary health care
and epidemics and health problems increase. Secondly, health professionals flee
their countries to find better job opportunities in developed countries. The same
applies for national education systems. Since there are not enough schools, clas-
srooms, laboratory equipment, computers and qualified teachers, people leave
their countries for better educational opportunities. When these people complete
their education, they do not return to their countries. Instead stay in the developed
countries and often work for those multi national corporations. The Brain drain
then contributes to the misery created by debt in the developing countries.!!

Also, the misery and life conditions caused by unequal distribution of natural
resources in third world countries forces people to immigrate to other countries
and look for better employment opportunities. Through the process of immigra-
tion, immigrants face a new culture, custom, lifestyle, religion, and language. Du-
ring this adaptation, they are influenced by this new culture, religion and lifestyle.
As Iris Marion Young points out, immigrants and minorities faces cultural impe-
rialism. That is, the dominant group preserves its position by bringing the other
groups under the measure of its dominant norms. Also, these immigrants lose
their identities, religions and cultures in time.!> On the other hand, immigration
causes some problems in developed countries as well, such as unemployment,
social change and racism.

Globalization and Racism

Racism emerges because of three basic factors: 1. Increasing inequalities bet-
ween the quality of life for whites on the one hand and ethnic and racial peoples
on the other hands 2. A climate of growing racial intolerance and hostility inclu-
ding increasing number of incidents of racially motivated violence, and 3. Chan-
ging demographics and efforts to protect white cultural dominance.

The fear of white dominant groups’ losing jobs and general dominance causes
them to act against immigration. The world economy is under the control of white
centered international finance companies and multinational corporations. These
companies and institutions exploit other racial countries: Asian, African, and La-
tin American countries. The natural resources of these countries are exploited by

1 George, 5.3

12" Young, Iris Marion, Five Faces of Oppression, Rethinking Power Edited By Thomas E.
Warternberg. Albany, NY: State University of NY. Press, 1992, s, 191

pe EDER JOURNAL OF
96 | D’ HUMANITIES




those white countries and native people don’t have equal access to these resour-
ces. When people work for them, they are expected to work excessive hours and
are paid very little. Through the immigration, immigrants face all of Iris Marion
Young’s five categories of oppression. They are exploited, marginalized, and they
face powerlessness, cultural imperialism, and violence.'3

Conclusion

Despite the destructive effects of modernity, religions are still one of the most
influential institutions in the society. Hence, religions have things to say on the
problems of humanity as well. Globalization is an enormous problem, which
could only be solved through the cooperation of humanity and religions. Reli-
gious people can make a difference in overcoming this enormous problem, which
threatens the future of humanity. So what are the things we can do in our religious
institutions to stop the destructive effects of globalization?

1. Every country must acknowledge the independence on its natural resour-
ces. That is, all the people of a country must have equal access to its natural
resources and realize the importance of controlling them.

2. We must create groups within our religious institutions to challenge the
contemporary manifestations of racism in society.

3. We must recognize the interconnection between why some people are poor
and others are rich, and between the state of our environment and how our
economic systems function.

4. We have to support negotiations between the financial institutions and the
countries in debt.

5. We have to inform our communities about environmental issues. Interna-
tional environmental institutions must spread around the world and educate
people about environmental issues. Further, these institutions must have
the right to inspect multi-national corporations which may have the poten-
tial to cause environmental problems.

6. We have to stop the trade of military equipment, weapons and missiles and
disarm developed countries’ military arms, especially the nuclear weapons.

7. We must work for the justice and distribution of the world’s resources. All
humans should have the goods essential for living with dignity and for their
full participation in society.

8. Interfaith dialogue has to be encouraged to protect human rights, particu-
larly the rights of religious minorities. This dialogue will promote peace,
understanding, tolerance, and respect for the diversity of religion and be-
lief.

9. Every individual must act against every kind of injustice, inequality, discri-
mination and racism.

3 Young, 194
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Romanin Maneviyatta Oynadig1 Rol A¢isindan
“Kara Kitap” ve “Ask”

Adem Balaban'*

The Role of Spirituality in Novels: “Black Book” and “Love”

Abstract

Literature is as old as humanity and it has a human interest on almost every
issue. Some of the topics were touched a little and for others were assigned
important place. Without any doubts man’s most important issues are love, na-
ture, social problems, Creator and religion. These issues are in the first place in
all societies, in spite of ranks vary depending on the era in itself it has not fallen
in the rankings. Among them a very essential place has God and literature about
religion, which circulates it in his spiritual atmosphere and directs materialism to
meaning. If we could save nature of love, especially the “Divine Love” and “The
Creator” it would be the basic subject of Turkish literature, as well as many of the
other ones.

Literature is one branch of the social sciences, and it has never been far from
a divine talk, so after this it will not change in the future. To save yourselves from
an ocean of materiality and people you always need in divine port. No doubt this
state will bring spirituality into the sheltered bays.

In this study will be discussed a number of social problems in society and
the role of literature in solving such problems experienced by people. Nowadays
were found solutions of some problems of society from spirituality and Sufism in
the works of Turkish literature outstanding writers like Orhan Pamuk in his “The
Black Book” and Elif Safak’s novel “Love”.
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Insanlik kadar eski olan edebiyat, insami ilgilendiren hemen her konuda
eser vermistir. Bazi konulara az deginirken, bazilarina ¢ok genis yer ayirmistir.
Insanin en ¢ok iizerinde durdugu konular, hi¢ siiphesiz ask, tabiat, sosyal me-
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seleler, yaratict ve din olmustur. Tiim toplumlarda ilk siray1 alan bu konular,
siralamada kendi icinde devirlere gore degisse de geri siralara diigmemistir.
Bunlarin iginde ¢ok 6zel bir yeri olan Allah ve din konusu edebiyata en ¢cok yon
veren, onu manevi iklimlerde dolagtiran, maddecilikten manaya yonlendiren
alan olmustur. Tabiat1 bir tarafa koyarsak, ask, 6zellikle “ilahi agk” ve “Yaratic1”
hem Tiirk edebiyatinin hem de birgok edebiyatin temel konusu olusturur. Oyle ki
diinya edebiyatinin ilk edebi eserleri sayilabilecek destanlarda hep bir “Yaratici
veya tanr1” motifi vardir.

Eski ¢ag diinyasinin dindis1 bir eyleme sahip olmadigi, her eylemlerin-
de kutsal olana atif yaptiklar1 bir¢ok kaynakta belirtilen bir gergektir. Nimet
Yildirim, kutsal olanlarin “sadece arkaik zaman i¢in degil, modern zamanla-
ra kadar olugsmus ve yasamis efsanelerin; saman, alperen, peygamber, halife,
padisah, seyhiilislam, asker ve veli gibi otoritelerin veya sehir, cami, tiirbe,
saray gibi toplum yasamlarinda 6nemli bir konuma sahip yerlerin ¢evresinde
de tiiredigini” ifade etmektedir.?

Kuran-1 Kerim, incil, Tevrat ve diger kutsal kitaplar edebiyata sekil ve yon
veren ¢ok dnemli kaynaklar oldugu gibi “Ilahi ask” ve “Yaratic1” da edebiyat:
sekillendiren miihim unsurlardandir. Oyleyse Yaraticidan kopuk bir edebi-
yat, temel direklerinden biri olmayan bir ¢adira benzer. Bu ag¢idan bakildiginda
edebiyati soyle tanimlayabiliriz: Edebiyat,; yaratilanin, yaratici ve mahliikatini,
yine yaraticinin verdigi ilhamla anlatma sanatidir.

Tiim edebi tiirlere baktigimizda maneviyatin edebiyati sekillendirdigi goriiliir.
Oncelikle manevi olanlar1 kisaca tespit etmek yerinde olacaktir. Allah, ilahi
ask, melek, peygamber, giinah, sevap, dort kitap, cennet, cehennem, cami, na-
maz, orug, zikir, ibadet gibi inangla ilgili kavramlar, ruh ve ruha ait kavramlar,
cin ve seytanla ilgili kavramlar, metafizik aleme ait olan kavramlar, tasavvuf ve
mistisizm gibi kavramlar. Biitiin bunlar, hemen her edebi tiirde islenen en 6ne-
mli konulardandir. Merkezine insan1 alan edebiyat, insanin iliski i¢inde oldugu
her konuyu ele almstir. Insanla inang arasindaki siki ve fitri bag, yine bir in-
san olan sair ve yazarlarin 6teden beri ilgisini ¢eken bir konu olmustur. Oyle ki
edebiyatcilarin fitri olanlar1 maneviyattan bahsetmistir.

Tiirk edebiyatina baktigimizda dini olsun gayri dini olsun her kesimden sair
ve yazarimiz eserlerinde Allah demistir. Hoca Ahmet Yesevi siirlerinde Allah der-
ken, Karacaoglan da saziyla Allah’la ilgili siirler sylemistir. Nedim’den Allah
nidalan yiikselirken, Allah aski Fuzuli’yi Mevla pesinde kogsan Mecnun yapmustir.
Tiirkgemize en giizel ve sade siir 0rneklerini kazandiran Yunus Emre ve bir bagka
hak as181 Mevlana ayni1 ask bahgesinin birer giiliidiir.

Temel hikayesini Kur’an kissalarindan almig mesnevi ve hikayelerin
coklugu da Tiirk edebiyatinin dinden ¢ok etkilendigini gdstermektedir. Ozellikle
Mevlana’nin mesnevisi, Yusuf ve Ziileyha mesnevileri, Siilleymanname, gibi
bazi eserler de konusunu Kuran’dan almis eserlerdir. Hem Tiirk hem de diinya
edebiyatina baktigimizda ilk yazili eserlerin Allah’tan bahsettigini goriiriiz. Tiirk

2 Nimet Yildirmm, Zerdiist iin Kutsal Kitabi Avesta, s.148.
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edebiyatinin ilk yazili kaynaklar1 sayilan Orhun Yazitlar1 da “Kok iize Tanri”
sozleriyle Allah’la baslar.

Tiirk edebiyatinin en 6nemli eserlerinden Kutadgu Bilig s6ze besmeleyle
baslar, hamdle devam eder, yine hamdle bitirir.* Asik Pasanin Garibnamesi de
bundan farkli degildir. Kutadgu Bilig’den Tanzimata kadar tiim eserler, siirlerin
toplandig1 divanlar olsun, isterse diger mensur eserler olsun, 6nce Allah’tan sonra
peygamberden bahsederek diger konulara girmiglerdir. Bazi kesimlerin ask, sarap
veya kadin siirleri sandig1 divanlarin bile ilk boliimleri tevhid, miinacaat, naat,
cihar yar-i giizin’dir. Eski donemin romani sayilan mesneviler de ayni tertip iize-
re yazilmiglardir. Mecnun ile Leyla hikayesini beseri agk olarak ele alsaniz bile
giriste bir tevhid ve miinacaat bulursunuz.’

Nazim ve nesrin tiim g¢esitleriyle edebiyat, Yaraticidan bahsederek kendine gii¢
katmis, halk nezdindeki degerini artirmistir. Ozellikle Tiirk edebiyatinin hemen
her donem ve tiirtinde Allah ve Allah’a ait kavramlardan sik¢a bahsedilmistir.
Hatta Tiirk edebiyatinda ilahiden kasideye, mesneviden rekaik kitaplarina kadar
birgok tiirde dini ve manevi konular ele alinmis ve bu yolla insanlara Allah ve
peygamber sevgisi anlatilmistir. Nihad Sami Banarli, ilim ve fikir kaynaginin
Kur’an olmasi y&niiyle Tiirk Edebiyatinm bu dalini, “Islami Tiirk Edebiyati” ola-
rak adlandirmistir. Banarli, ayrica bu edebiyatin olusumunu saglayan o donemki
fikir ve diigiince diinyas1 i¢in de sunlar1 sdylemektedir: “Devrin ilim ve tefekkiir
hayati1 da esasen aym kaynaktan nemalanmistir”®

Sadece Islami Tiirk Edebiyat: cevresi degil, divan sairlerinden halk ozanlarina,
Tanzimatg¢ilardan post modern yazarlara kadar pek ¢ok sair ve yazar, manevi olani
kendine gore ele almistir. Nazzim Hikmet, Necip Fazil’la siirekli kiyaslanirken,
din dig1 olan1 temsil tarafinda degerlendirilse de, hayatinda hep gelgitler yasamas,
icindeki ilahi yon kendisini ¢ekmis ve “Aga Camii” siirini yazdirmistir. Yahya
Kemal, “Siileymaniye’de Bayram Sabahi” demis, sesi Siileymaniye kubbesini
doldurmus, “Ezan-1 Muhammedi” demis avazi “Kendi Gok Kubbemiz”i inletmis.
Cem Karaca “Allah Yar” deyip salonlar1 costurmusg, Mehter Marsimiz “Hazret-i
Yezdan” deyip Mehmetcigi kosturmustur.

Tiirk Edebiyatinin dini kaynaklardan beslendigini M. Uzun sdyle ifade etme-
ktedir: “Donem itibariyla edebiyatimiza baktigimizda da hemen her dénemde
Kur’an, hadis ve tasavvuf gibi konulardan ilham alinarak olusturulan eserler gor-
mek miimkiindiir. Tiirk edebiyatinin bilinen en eski metinlerinden Kutadgu Bilig
(XI. yiizy1l) ve Atabetii’l-hakayik (XII. yiizy1l) Islami edebiyatin da ilk manzum
ornekleri olarak muhtevalarin1 Kur’an’dan almigtir. “Kutadgu Bilig’in mukaddi-
mesiyle baslayip Rabguzi’nin Kisasii’l-enbiya’siyla geliserek Anadolu sahasinda

3 Muharrem Ergin, Orhun Abideleri, Bogazici yay., Istanbul, 1999, s.2.

4 Yusuf Has Hacip, Kutadgu Bilig (Haz. Mustafa S. Kagalin), T. C. Kiiltiir ve Turizm
Bakanlig1 Yay., Ankara, 2010.

> Mustafa Uzun, Kur’an ve Edebiyat (Tirk Edebiyatr) Kur’an ve Tefsir Arastirmalari-II.
[stanbul, 2001.

¢ Nihad Sami Banarli, Resimli Tiirk Edebiyati Tarihi, c.I, s.102.
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Behcetii’l-hadaik, Marziibanname, Tazarruat gibi eserlerle Veysi ve Nergisi’den
Namik Kemal, Muallim Naci ve Ziya Pasa’nin eserlerine kadar her devirde ¢esitli
ornekleri goriilen bu nesir tarzi manay1 veciz bir sekilde ifade etmektedir.”” Ma-
nevi olanlarin siirimizi de derinden etkiledigi su 6rneklerde agik bir sekilde goriil-
mektedir:

“Inmemistir hele Kur’an bunu hakkiyla bilin
Ne mezarlikta okunmak ne de fal bakmak igin’

’

“Ey sehid oglu sehid, isteme benden makber
Sana agusunu agmig duruyor Peygamber”

(Mehmed Akif)

Bana kefendir yatak, sana tabuttur havuz;
Sen kivril, ben gideyim, Son Peygamber Kilavuz!

(Necip Fazil Kisakiirek)

Ya Habiballah ya Hayre’l beser miistakunam
Eyle kim leb-tesneler yanup diler hemvdra su

(Fuzuli)

Sakin terk-i edebten kuy-1 Mahbub-i Huda dir bu
Nazargah-i ilahidir, Makam-1 Mustafadwr bu

(Nabi)

Tiirk edebiyatinda genel olarak dini sayilmayan bazi tiirlerin bile dinden ko-
puk olmadigim M. Uzun, “Islami Tiirk edebiyatinin hayat, ahldk, ddet ve gelene-
kler, onemli giinler, devrin ilimleri, efsane ve masallar, savaslar gibi dogrudan
dini olmayan kaynaklar: da Islam dininin ve Kur’ani Kerim'in izlerini aksettirir.
Muhtevayr belirleyen bu unsurlara ornek olarak bayramiyye (1ydiyye), rama-
zdniyye, mi ‘rdciyye gibi tiirler verilebiliv. Hatta hammdmiyye, rahsiyye gibi ilk
bakista dini ozellik tasimayan tiirlerde bile konular iglenirken ayet ve hadislerle
bunlardan devrin cemiyet hayatina bir kiiltiir ve yasama bigimi halinde intikal
etmis hiikiim ve anlayislar beyitlere yerlestirilmistir. " sozleriyle anlatryor.®

Beseri bilimlerin bir dali olan edebiyat, ne kadar beseri olursa olsun ilahi olani
anlatmaktan uzak kalmadigi gibi bundan sonra da kalmayacak, madde ve beser
okyanusundan kurtulmak i¢in siirekli ilahi bir limana si§inma ihtiyaci duyacaktir.
Bu da hi¢ siiphesiz inang¢ dalgakiranlariyla korunakli hale getirilen maneviyat
koylar1 olacaktr.

Allah inanci, peygamber sevgisi, sahabe sevgisi, cennet ve cehennem inanci,
melek kavrami, ruha ait kavramlar, tasavvuf ve mistisizm maneviyat alt fakiilte
ve birimleri olarak edebiyatimizin bir¢ok tiirlinde kendisine yer bulmustur. Bun-
lardan “askla Allah’a ulasma” esasi lizerine bina edilen tasavvuf, edebiyatimizda

7 Mustafa Uzun, a.g.e., s.4

8 Mustafa Uzun, a.g.e., 5.5
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hem siir tiiriinde hem de nesir dalinda pek ¢ok basarili sanat eserine konu olmus
ve olmaya devam etmektedir. Biiyiik Tiirk mutasavviflarindan Yunus Emre, Hoca
Ahmet Yesevi, Mevlana gibi zatlar hem kendileri dini kaynaklardan beslenmisler,
hem de yazdiklar1 eserler yoluyla kendilerinden sonra gelen bir¢ok yazar ve sairin
bu kaynaktan ilham almalarin1 saglamislardir. Seyh Galip, Hiisn ii Ask adli mes-
nevisinin Mevlana’nin mesnevisinden miilhem oldugunu “Esrarim1 mesneviden
aldim / Caldim veli miri mali galdim” misralariyla apagik ifade etmektedir.’

Bazi1 yazar ve sairler tarafindan gidilen bu patika yol, daha sonralar1 Yunus
Emre ve Mevlana gibi edipler sayesinde biiyiik bir sehraha donmiis, tasavvufilke-
leri lizerine bina edilen tiirleri sayesinde Tasavvufi Tiirk Edebiyati dogmustur.
Tasavvufu, Tiirk geleneginin énemli bir pargasi sayan Omiir Ceylan, onu edebi
bir vadiye benzetirken su ifadeleri kullanmaktadir:

“Klasik ¢aglarin edebi vadilerinden higbirisi tasavvufa tam anlamiyla kayitsiz
kalmig degildir. Anadolu’da Yunus Emre ile baslayan ve dini tasavvufi halk
edebiyati ya da tekke edebiyati adlartyla bilinen gelenek, yetistirdigi yiizlerce sa-
natkar ve onlarin verdigi binlerce sanat eseri ile tasavvufun 6z edebi vadisi kabul
edilebilir. Bilindigi gibi basta Mevlevilik olmak iizere Anadolu tasavvufunun et-
kili kollar1 ve temsilcilerini konu edinen modern edebiyat iiriinleri, ¢agdas ede-
biyat icerisinde miistakil bir “tasavvuf” vadisi olusturacak kadar cogalmigstir”.10

Diinyanin gittikce maddilesmeye kaydig1 su gilinlerde tasavvuftan uzaklagma
olmamig aksine insanlar birtakim tasavvuf ve mistisizm 6gretilerine daha ¢ok
ilgi duymaya baslamislardir. Bu yaklasim sanatgilarin eserlerinde bu konulari
islemesinin 6niinli agmustir.

Tiirk edebiyatina baktigimizda Cumhuriyet doneminde ve daha sonralar1 bir-
¢ok sanat¢imiz dini kaynaklardan beslenmis, din ve tasavvuf izleri tasiyan eser-
ler vermislerdir. M. Uzun, din ve dini konularin edebiyatimiza hala yon veriyor
olmasini sdyle ifade etmektedir: “Cumhuriyet’ten sonraki Tiirk edebiyatinda
da bazi yazar ve sairlerin eserlerinde Kur’an ayetleri agik ve zimni olarak et-
kisini gostermistir (0rnekler i¢in bk. Tural, s. 399-400). Bunlar arasinda Arif
Nihat Asya’nin bazi rubaileri, Ali Ulvi Kurucu’nun Giimiis Tiil ve Alevler
kitabindaki bir¢ok siiri, Sezai Karako¢’un Kur’an’daki *’6liimden sonra dirilis:
Ba‘s” hiikmiiniin manasin1 genigleterek insanligin diriligi diislincesine dayanan
pek cok siiri ve nesir yazilari, Turan Oflazoglu’nun asilere hitaben I'V. Murad’a
sOylettigi, “’Kur’an’dir bu” tekrirlerini ihtiva eden sdylevi (IV. Murad, Ankara
1988, s. 75-76), Nazan Bekiroglu’nun Yusuf ile Ziileyha ve Isimle Ates Arasinda
adli romanlar1 sayilabilir.”!! Hatta din dis1 sayilabilecek yazarlarin bile bu saha-
da at kosturdugunu Omiir Ceylan’in “Bir kismi tasavvufi mahfillere uzak kiiltiir

9  Seyh Galip (2003). Hiisn ii Ask (Haz.Muhammed Nur Dogan), Istanbul: Otiiken Nesriyat,
2002, beyit,2020.

Omiir Ceylan, Tiikenmeyen Gelenek—Geleneksel Tiiketim, -Tasavvuf, Edebiyat Ve Termi-
noloji Sorunu Uzerine-, Contemporary Perceptions Of Islam In The Context Of Science,
Ethics, And Art, International Symposium, Samsun 26-28 November, 2010, s.100-102.
Mustafa Uzun, a.g.e., s,4
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gevrelerine mensup yazarlarca yaymnlanan tasavvuf ilintili modern anlatilarin da
biiyiik 6l¢iide bu iyi niyetli gayretlerin tiriinii oldugunu pesinen kabul etmeliyiz.”
sozlerinden anliyoruz.'?

Gilinlimiiz Tiirk edebiyatinin usta kalemlerinden Orhan Pamuk ve Elif Safak
da yukarida bahsettigimiz gibi dini ve manevi kaynaklardan etkilenmis ve bu
tesirle insanin manevi yoniinii de ele alan romanlar yazmuslardir. Ozellikle her iki-
si de hem Dogu klasiklerinden hem de sufizm ve mistisizmden etkilenmislerdir.
Her iki yazarimizin da Mevlana ve sufizmden etkilenmesi onlar1 ayn1 diizlemde
bulusturan ortak bir noktadir. Elif Safak bu etkiyi, Mevlana ve Sems-i Tebrizi’nin
dostluklarimi anlattig1 Ask romaninda bir i¢ hikdye olarak dogrudan gosterir-
ken, Orhan Pamuk bir {ist kurmaca olarak hem Mevlana hem de Seyh Galip’ten
etkilendigini Kara Kitap romaninda dolayli olarak gostermektedir. Bu yazarlarin
en bagarili romanlarindan sayilan “Ask” ve “Kara Kitap”, iki yazarimizin da ma-
neviyattan etkilendigini, etkilenmekle kalmayip bu etkiyle eserler verdigini gos-
termektedir.

Maneviyatsiz toplum olmadigini diislinen pek ¢ok yazar gibi Elif Safak ve
Orhan Pamuk da eserlerinde yer yer maneviyata egilmislerdir. Eserlerinde din ve
tasavvufun ahlak prensiplerine géndermeler yapmalari, toplumdaki birtakim pro-
blemlerin ¢éziilmesinde bu ilkelerin 6nemli rol oynadigini diigiindiiklerini goster-
mektedir. Calismanin bundan sonraki boliimiinde 6nce Elif Safak’in “Ask™ adli
romanini, daha sonra da Orhan Pamuk’un “Kara Kitap” isimli romanin1 ele alip
eserlerdeki manevi izleri ve arayislar incelemeye ¢alisacagiz.

Ilahi Aska Ulasmanin Seriiveni: Ask — Elif Safak

Bir¢ok eserinde manevi olan1 romanlarina konu edinen Safak, toplumdaki bir
kisim sosyal ve ailevi sorunlarin ¢éziimiine romanlariyla katki saglamistir. Pro-
blemlerin ¢ézlimiiniin sadece para ve madde ile olmadig1 gercegini goren yazar,
inang ve ibadetlerin bu tiir sorunlarin halledilmesinde 6nemli rol oynadigina inanir.
Maneviyattan uzaklasanlarin bazi sorunlar yasadigini1 Bit Palas’taki kahramam
iizerinden gdyle anlatiyor:

“Ve her seferinde, bir zamanlar i¢inde tasiyip bir pargasi olduguna inandigi
maneviyatm simdi biisbiitiin digmna itilmis olmaktan &tiirii ici burkuluyordu.”!?

Elif Safak, Ask’ta toplumun degisik kesimlerinden farkli insan tipleri sege-
rek, onlardaki bir¢ok problemi onlarin da bir “insan” oldugu inanci baglaminda
tasavvufun ilkeleri 15181nda halletme yolunu tercih etmistir. Safak, eserinde toplu-
mun en uglarindan 6rnekler vererek, bunlar tizerinden toplumdaki birtakim sos-
yal meselelere Sems-i Tebrizi’nin agzindan anlattig: tasavvuf ilkeleri araciligiyla
¢Oziim Onermeye calismistir. Toplumun her kesiminde yasayan insanlarin pro-
blemleri ayr1 ayridir. Her sinifin igine diisebilecegi ana problemler vardir. Safak
bu romaninda alim olarak Meviana, mutaassip olarak Seyh Yasin, sarhos olarak
Sarhogs Siileyman, fahise olarak Fahise Cél Guilii, geng bir kiz olarak Kimya,

12" Omiir Ceylan, a.g.e., s.102.
13 Elif Safak, Bit Palas, Metis Edebiyat Yay., 2.bs., Istanbul, 5.45
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geng bir erkek olarak Alaaddin, ev hanimi olarak Ella ve Kerra, miirit olarak
Talebe Hiisam ve Sultan Veled, dilenci olarak Dilenci Hasan, katil olarak Cakal
Kafa, genel evi calistiricisi olarak hiinsa patron, meyhane isleticisi olarak Hristos
gibi toplumun her kesiminden karakterler secerek bunlarin temel problemlerini
anlatmigtir. Dinin ve tasavvufun temel ilkeleriyle bu problemlere ¢6ziim bul-
mayan caligsan yazar, ise dncelikle Sems’le baglar. Daha sonra yer yer Sems’in,
Mevlana’nin, Aziz Zahara’nin agzindan bu sorunlara ¢oziimler iiretir. Toplumun
her kesiminden okuyucuya ulasmay1 hedefleyen yazar, biitiin bu karakterlerin sos-
yal hayatta oldugunu diisiinerek, onlarin dertlerine manevi ¢areler sunuyor. Oku-
yucu o karakterlerden biri olarak ya da o karakterlerle diyalog i¢inde olabilecek
biri olarak diisiiniiliiyor ve okuyucudaki bu tarz manevi ve sosyal hastaliklarin
Sems-i Tebrizi’nin Ask’in kirk kurali dedigi bir ¢esit dini, manevi regete ile te-
davi etmeye ¢aligiyor denebilir. Elif Safak’in Ask’ina goére Sems yasadigi hayat
ve ortaya koydugu ilkelerle bagta Mevlana’nin olmak iizere bir ¢cok miisliimanin
dini yasamini etkilemis ve Aziz Zahara ve Ella’nin sahsinda Batida bir¢ok insanin
manevi olani tanimasina sebep olmustur.

Yazar, kitapta secilen her bir karakter {izerinden manevi olanla bir ilgi kuru-
yor. Ella ve Aziz Z. Zahara gibi baslangigta miisliiman olmayan kisileri islam’la
tanistirirken, miisliiman olup da dini birtakim giizel davraniglar1 bilmeyenlere de
bunlar1 hatirlatiyor.

Ask kitabmin esasini olusturan hikaye Agk Seriati romanidir. Aziz Zaha-
ra tarafindan Sems’le Mevlana’nin yasadiklarini anlatan bu eserin yazarinin da
ilging bir dykiisii vardir. Iskogya’nin kiiciik bir balik¢1 kdyiinde yasayan Craig
Richardson adli biridir. Yirmi yasinda Hollandali bir bayanla tanigir ve onunla
Amsterdam’a gider ve evlenir. Karist ¢ok kisa bir siire sonra 6liir, Craig ise bu
Olumiin etkisiyle degisir ve ¢ok kotii bir hayata baglar. Sokaklara diiser, kotii
insanlarla tanisir, eroin kullanir. Fotograf¢i olan Craig’e bir arkadagi Kabe’ nin
fotografini geken ilk yabanci olabilecegini sdyler. O da miislimanlarin i¢ine s1zip
fotograf ¢ekmeye karar verir. Ancak Fas’ta sufilerle tanigir. Seyh Baba Samed’in
anlattif1 Sems’ten ¢ok etkilenerek miisliiman olur ve Aziz Zekeriya Zahara adim
alir.'* Yazar romanin baskahramanlarindan Aziz Z. Zahara’ya, ¢ok farkli bir kiil-
tiirlin insanina, sufizm etkisiyle Miisliimanligi tercih ettirmistir.

Ella Rubinstein, Amerika’nin Boston eyaletinde yasayan {i¢ cocuk annesi kirk
yasinda bir kadin. Kendini evine adamus, giinliik ev iglerinin yani sira yaptigi tek
sosyal aktivite ise yemek kursuna gitmek. Sosyal hayat1 olmayip siradan ve tek
diize bir hayat yasayan Ella’y1 yazar soyle anlatiyor:

“Ellacigimizin tiim yasami, kocast ve g¢ocuklarindan ibaretti. Kaderin tiir-
lii zorluklaria kafa tutacak ne bilgisi vardi ne de tecriibesi. Hicbir zaman risk
almay1 bilmezdi. Tedbiri elden birakmazdu. Igtigi kahvenin markasini degistirmek
i¢in bile uzun uzun disiinmesi gerekirdi. O kadar utangag, dylesine munis ve {ir-
kekti; tabiri caizse pisirigin tekiydi.”!3

14 Elif Safak, Ask, Dogan Kitap, 1.bs., Istanbul, 2009.s. 291
15 Elif Safak, a.g.e. s. 14.
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Katolik olan Ella’nin ¢ocuklugundaki gibi bir dini hayati yoktu. “Ben de senin
icin dua ederdim ama Tanri'min kapisini ¢almayal o kadar uzun zaman oldu ki,
beni buyur edecegini sanmam.’'® Yazar, dinle ilgisi olmayan ve bdyle siradan bir
hayat yasayan Ella’y1 okudugu Ask Seriati adli romanla maneviyata yoneltiyor.
Sonunda, okudugu romanin yazar1 Aziz Zahara’yla evlenen Ella, miisliiman olup
sufizm etkisiyle bir hayat yasiyor. Ella da Sems’ten etkilenen Aziz Zahara’nin
etkisiyle miisliiman olmustur.

Safak, ciizzamli bir dilenciyi (Dilenci Hasan) ele alarak, ondaki temel insani
ve toplumsal problemleri Dilenci Hasan’1 konusturarak séyle anlatiyor:

“Bir bitmez cenderedir yasadigim. Daima hayat ile 6liim arasinda sikigmus,
daima Araf’tayim. Boyle yapar adami ciizzam illeti, 6lmeden mezara sokar, diri
diri. Sokaklarda anneler ¢ocuklarim1 korkutmak i¢in parmakla gosterir beni; ya-
ramaz cocuklariysa tasa tutar, alay eder. Esnaf diikkan kapilarindan kiskislar,
ugursuzluk getirmeyeyim diye kovar, kovalar. Hamile kadinlar baslarini gevirir,
sanki gozleri bana degince karinlarindaki bebeler sakat dogacak. Bu insanlarin
hi¢birinin anlamadig1 bir sey var: Onlar biz clizzamlilar1 gormemek i¢in ellerin-
den geleni yapadursunlar, esas biz ciizzamlilar uzak durmak istiyoruz onlardan
ve actyan, acitan bakiglarindan! ... Clizzamliysan hayatta kalmann iki yolu var:
Birincisi baskalarmdan dilenmek, ikincisi baskalarma dua etmek. Ikisi de karin
doyuruyor.!”

Bunlarla beraber, insanlarin dilenci ve ciizzamlilari hor gérmelerine ragmen
onlardan dua istemeleri, Ramazan ve bayramlarda en cimrilerin bile kendi-
lerine sadaka vermeye ¢alistiklarini, dilencinin zengin ve soylu Mevlana’yla
kendini kiyaslayip ‘Iste benim payima fakr u zaruret, aclik, sefalet, musibet
bahsetmisti. Mevlana 'va gelince refah, irfan, saadet, sthhat ve muvaffakiyet.’'8
diyerek zengin ve soylulara haset etmeye baglanmasi ve en dnemlisi de insan
yerine konmamak gibi problemleri siralamaktadir. Bu problemlerin ¢oziimii
noktasinda Sems, dilenciyi insan yerine koyar, onunla konusur, ona selam ve-
rip adin1 sorar. Dilencideki en biiyiik yara adinin hi¢ sorulmamis olmasidir
zaten. Bu yiizden hemen bir tepkiyle “Benim adim olsa ne olur, olmasa ne
olur?”'® diyerek bu yaray1 gosterir. Manevi bir tabip gibi Sems de o yaray1
sOyle tedavi eder: “Her insanin bir ismi vardir. Allah’in ise sayisiz ismi var. Biz
bunlardan ancak doksan dokuzunu biliyoruz. Diisiin hele, Allah’tn bunca adt
varsa O 'nun ruhundan iifledigi bir insan nasil adsiz yasar??° Dilenci Hasan’in
gonlii yumusar ve ona adini soyler.

Genelevi adiyla anilan yere degisik sebeplerle diisen hayat kadinlar1 da to-
plumun bir ger¢egidir. Bu gercege ve burada yasayan kadinlarin karsilagtigi
sorunlara romandaki Fahise Col Giilii karakteri lizerinden deginen Safak,

16 Elif Safak, a.g.e. s. 109.
17" Elif Safak, a.g.e., s.137-143.
18 Elif Safak, a.g.e., s.142.
19 Elif Safak, a.g.e., s. 160.
20 Elif Safak, a.g.e., s. 160.
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bu kadimi Sems’le tanistirir ve bu kadinin problemlerini Sems’in ilahi agk
kurallariyla ¢ozmeye calisir. Romandaki Col Giilii kiiclikken dindar bir
Hristiyan’dir. Savaglar sebebiyle bu yollara diiser ve kendini Konya’da bir
genelevinde bulur. O da Dilenci Hasan gibi toplum tarafindan sevilmeyen bi-
ridir. Insan yerine konmaz, dayak yer, kotii séz duyar, kimseden sevgi gor-
mez, kullanilir ve sonra bir kenara atilir. Bulundugu yerde mutlu degildir, hep
kagmak ister digerleri gibi ama cesaret edemez ¢iinkii daha 6nce kaganlar be-
delini canlariyla 6demistir. Iginde hep bir gelgit vardir. Yaptig1 isten mutlu
olmadig: gibi pismanlik da duyar. Bulundugu yerin cismaniyete deger verme-
sine ragmen i¢indeki manevi yon onu siirekli buradan uzaklagmaya davet eder.
Col Giili kisaca, tipik bir fahise olarak anlatilir. Bir giin Sems’le tanisir ve
i¢indeki sonmeye yliz tutmus manevi 151k tekrar parlamaya baglar. Sems ona
bazi sufi hikayeleri anlatir ve birtakim dini ahlaki 6giitlerde bulunur. Ornegin
Sems ona ig¢indeki kurtulus iimidini kaybetmemesi gerektigini ve Oncelikle
igindeki giizel insan1 ¢ikartmasini anlatirken sdyle seslenir: “On dokuzuncu
kural: Baskalarindan saygi, ilgi ya da sevgi bekliyorsan once sirasiyla ken-
dine bor¢lusun bunlari. Kendini sevmeyen birinin sevilmesi miimkiin degildir.
Sen kendini sevdigin halde diinya sana diken yolladi mi, sevin. Yakinda giil
yollayacak demektir.” Sen kendini glizel muameleye layik gérmezsen, sana iyi
muamele etmediler diye baskalarina kizabilir misin??! Bu ve buna benzer gii-
zel sozler ve insanca muamele C6l Giili’nii manevi diinyaya tasir. Kerhaneden
kacar ve Mevlana’ya s1ginip tovbekar biri olarak yagamaya baslar.

Elif Safak’in segtigi karakterlerden biri de bir sarhostur. O da digerleri gibi
itilip kakilan biridir. Kaderi onlarin kaderine benzer, ayni1 problemler onun da
basindadir. Sarhos Siileyman da sevilmez, toplumdan diglanir, doviiliir ve soviiliir.
O da biitiin problemlerini Sems’le tanisincaya kadar sarap sisesinde yok etme-
ye caligir. Bekei tarafindan dlesiye doviildiigii bir gece Sems ona yardim eder.
Ona insanca muamele yapar. Bu davranis karsisinda kendisini doven bek¢inin
sOyledigi, igine oturan o szl sdyler: “Beni kirbaglayan adam dedi ki benim gi-
biler yeryiiziinde fazlalikmis. "** i¢indeki en miithim yaray1 deser bu s6z. Sems bu
yaray1 sOyle tedavi etmeye c¢alisir:

“Halbuki tek tek herkes elzem ve vazgeg¢ilmezdir. Tesadiifi olan ya da fazladan
olan bir sey yoktur. Kurallardan biridir bu. Ne kuralindan bahsettigimi sorunca
sOyle dedi:

Hepimiz farkli sifatlarla sifatlandirildik. Sayet Allah herkesin tipatip ayni
olmasint isteseydi, hi¢ siiphesiz dyle yapardi. Farkliliklara saygt gostermemek,
kendi dogrularint bagkalarina dayatmaya kalkmak, Hakk’in mukaddes nizamina
saygisizlik etmektir.” 23

Toplumdaki bagka bir sinifi Mutaassip sifatiyla Seyh Yasin iizerinden ele alan
Safak, burada da baz1 dindarlarin, medrese hocalarinin, alim gecinen insanlarin

21 Elif Safak, a.g.e., s. 176.
22 Elif Safak, a.g.e., s. 180.
23 Elif Safak, a.g.e., s. 180.

2P RN 107




“Seninle konusacak bir gseyim yok benim. Ben zaten bilmem gereken her seyi
biliyorum.”* diyen insanlarin temel problemleri olan her seyi bilme sorununu
¢Oozmeye calistyor. Bu hususta Sems o tiplere dindeki bir diisturu hatirlatarak ce-
vap veriyor: “ Sayet bir insan ‘bilmem gereken ne varsa zaten biliyorum’ derse
ona degil hoca, cahilin teki goziiyle bakmak gerekir. Ancak cahiller her seyi bil-
diklerini zannedebilir. ">

Sems’le tanigmadan Once siis, gosteris, biiyiikliikk, azamet, ululuk, sayginlik,
erigsilmezlik, yiiksek tabakaya mensubiyet, zenginlik, san, sohret, itibar, liiks
gibi ifadelerle anlatilan Mevlana portresi, Sems’in kurallariyla yavas yavas
degisecektir. Artik Mevlana da siradan bir insan olacak, halkin arasina inecek,
sarhosundan ayyasina, dilencisinden saticisina, hocasindan 6grencisine her-
kesin halinden anlayan biri olacaktir. Daha Sems’le karsilastigi giin i¢indeki
benlik duygusuna ve sOhret hissine bir darbe yemistir. Sems ona su soruyu
soruyor: “Su ikisinden hangisi daha ileridedir sence: Hazret-i Muhammed mi,
sufi Bayezid-i Bistami mi? "*® Yani kisaca “Ya sen koca hatip? Senin kabin ne
kadar biiyiik? Bu soru Mevlana’y1 Sems’e bagliyor. Mevlana ‘artik ruhdasimi
buldum’ diyor.

Insanin i¢indeki Oze Yolculugun Adi: Kara Kitap — Orhan Pamuk

Berna Moran’in ifadesiyle eserini bir iist kurmaca?’ olarak olusturan Orhan Pa-
muk, romanda Galip’in kendini terk eden karisi1 Rilya’y1 ve kose yazar1 Celal’i
Istanbul’da aramasmi konu edinir. Yazar romanmin hemen basindan itibaren
sectigi isimlerin rastgele olmadiklarini, onlarla tasavvuf geleneginin en kuvvetli
temsilcileri arasinda bir bag kuracagini gostermektedir. Yazar bu bagi, hem verdigi
Galip, Celal, Riiya, Sehr-i kalp(Apartmanin adi), Hiisiin ve Ask(arkadaginin iki-
zlerine verilen isimler) gibi isimlerle hem de onlar ¢agristiracak bazi olaylarla
veriyor.(Lisede ¢alistigt Seyh Galip’in mesnevisi Hiisn i Ask’a caligmasi gibi.)
Bu hususa deginen Berna Moran, hem bu iliskiyi hem de yazarin Dogu edebiyat
gelenegi ve sufizmden etkilenerek yazdigini soyle ifade etmektedir: “Romanin
geri kalan kismi, yazarin, Celal karakteriyle Mevlana Celaleddin Rumi arasinda
ve Galip karakteriyle de Seyh Galip arasinda ¢agrisimlar uyandirmak istedigine
kusku birakmaz. Ornegin, Celal’in “Mevlana’dan kendinden soz eder gibi soz
(ettigini) kendini Mevlana yerine” koydugunu &greniriz (s.240) . Galip ile
Rilya’nin 6ykiisii Hiisn i Ask’ta anlatilan dykiiye kosut 6geler tasir. Ayrica Galip,
Hiisn i Ask’1 Riiya ile birlikte okurken Rilya’ya asik olur vb. Kanimca Orhan
Pamuk’un yapmak istedigi seylerden biri, Dogu edebiyati baglaminda ve o gele-
nekten yararlanarak ¢agdas bir roman yazmak.”?®

24 Elif Safak, a.g.e., s. 316.
25 Elif Safak, a.g.e., s. 316.
26 Elif Safak, a.g.e., s. 200
27 Berna Moran, Tiirk Romanina Elestirel Bir Bakis, c.3, Iletisim Yaymlari, 4.bs., Istanbul,
1998, s.98.

28 Berna Moran, a.g.e., 5.93-94
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Seyh Galip’in Hiisn ii Ask ve Feridiiddin Attar’in Mantiku t-Tayr adli mesne-
vilerindeki yolculuk gibi Orhan Pamuk da Kara Kitap’ta Galip’i bir yolculuga
cikarir. Bu eserlere yapilan agik gondermeye deginen Moran, “Orhan Pamuk
yolculuk tema 51 ile ilgili olarak Attdr’a, Mevldna’ya, Seyh Galip’e gondermeler
yapar ve boylece Kara Kitap ta izlenen anlatim geleneginin bir Dogu gelenegi
oldugunu sezdirir okura.” demektedir.?® Bu aslinda Ask ve Simurg gibi igte bir
yolcuk olmakta ve kisi benligini, kendisini bulmaya ¢alismaktadir. Yazar bunu
yaparken hem kurguyu yolculuk iizerine oturtuyor hem de anlatiy1 dykiilerden ya
da dykii iginde dykii yontemiyle yaziyor.3°

Seyh Galip’in kahramani Ask’in Hiisn’i bulmak igin yollarda c¢ektigi,
katlandig1 birtakim zorluklar, bir miiridin kemale ulagsmak i¢in katlanmasi
gereken cileyi simgeler. Orhan Pamuk da Galip’in Istanbul sokaklarinda
dolagmasiyla Ask’in yolculugu arasinda kosutluk kurar ve Galip’in cilesi-
ni ise yazabilmek, yaratabilmek, kendisi olmak ugruna ¢ekilen ¢ile olarak
degerlendirir.3!

Mesnevi’den etkilenen Orhan Pamuk, “Esrarini Mesnevi’den aldim” dizesini
“Esrarli Resimler” béliimiiniin basina epigraf olarak koymus ve Mesnevi deki
Oykiiyii kendi romanina almigtir. Celdl’in de bir¢ok éykiisiinii Mesnevi'den alarak
cagimiz Istanbul 'una uyarladigini Galip kesfeder.>

Cagimiz insaninin ¢ok 6nemli bir problemi olan “kimlik” meselesi yani “insanin
kendisi olabilmesi”, Elif Safak’in Agk’ta yaptig1 gibi birtakim i¢ hikayelerle ¢6ziil-
meye ¢alisilmistir. “Kara Kitap’in “Sehzadenin Hikayesi” adl1 boliimiinde Osman
Celaleddin Efendi “hayatin en dnemli sorununun insanin kendisi olabilmesi ya
da olamamas1 oldugunu kesfetmis” bir sehzade imis. Ileride iyi bir padisah ola-
bilmek i¢in kasriin duvarlar1 arkasinda alt1 y1l durmadan okumus, ama birden
fark etmis ki diigiincelerini, kararlarini, davranig bigimlerini hep okudugu kitaplar
belirlemektedir. Sehzade bu etki altinda bir tiirlii kendi olamamis, baskalarinin
gdlgesi olmus ancak. Bunun iizerine biitiin o yazarlardan, kitaplardan ve hikaye-
lerden kurtulmasi gerektigine karar vermis ve hepsini kasrindan uzaklastirmis ya
da yaktirmis. Onlardan kurtulmak on yilin1 almis sehzadenin ve bu arada anlamis
ki verdigi bu savas yalniz kendi savasi degil, kaderleri, yikilmakta olan Osmanli
Devletine baglanmig milyonlarca insanin savasidir. Ciinkii “Kendileri olamayan
biitiin kavimler, bir 6tekini taklit eden biitiin uygarliklar, bagkalarinin hikayele-
riyle mutlu olabilen biitiin milletler yikilmaya, yok olmaya, unutulmaya” ma-
hkiimdurlar diye diisiiniirmiis sehzade. Boylece okudugu kitaplardan gelen “ses-
lerle bogustuktan sonra, ancak kendi hikayelerini, kendi sesini o kitaplarin sesine
kars1 yiikselterek kendisi olabilecegini anlamis.”3® Buradan da anlasildig1 iizere
“Orhan Pamuk romanda ve 6zellikle Tiirk romaninda “kendi olmak” sorununa

2 Berna Moran, a.g.e., 5.96

30" Berna Moran, a.g.e., 5.95

31 Berna Moran, a.g.e., 5.97.

32 Berna Moran, a.g.e., 5.99.

33 Berna Moran, a.g.e., 5.99.
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bir ¢6ziim getiren bir roman olarak, ge¢mis kiiltiirimiizle baglar kurulmus Kara
Kitap’1 sunuyor okurlarina.”3*

Bagka bir hikayesinde de yazar yine insanin kendisi olmasi gerektigini,
kimseyi taklit etmeye gerek olmadigini sdylerken bizi biz yapan 6zelliklerimi-
zin, sinemanin, televizyonun, dergilerin, afislerin etkisi ile yozlastigini, vitrin
mankenlerinin, giysilerimizin, hareketlerimizin, mimiklerimizin degistigini,
siradanlagtigini anlatir. Bedii Usta’nin ogluna “Babam insanimizin bir giin
bagskalarini taklit etmeyecek kadar mutlu olabileceginden umudu kesmedi hig¢”
dedirtecektir.>

Orhan Pamuk, tasavvuf geleneginin en 6nemli temsilcileri Mevlana ve Seyh
Galip ve onlarin eserleri Mesnevi ve Hiisn i Ask tesiriyle yazdigi Kara Kitap,
insanin kendisi olmasi {izerine kurgulanirken, ara hikayelerle toplumdaki birtakim
problemlere de ¢6ziim bulmaya calismaktadir. Kara Kitap’in tasavvufun etkisi-
yle yazildigini ve tasavvuftaki ask misali Galip’in riiyay1 kendi i¢inde bulmasina
deginen Fikret Bila bir kdsesinde bu meseleyi soyle anlatmaktadir:

“Kara Kitap’taki Milliyet yazar1 “Celal Salik” Mevlana Celaleddin Rumi;
avukat Galip, Mevlana’dan bes ylizy1l sonra Mevlevilik yolunda seyhlik diize-
yine erismis Seyh Galip’tir. Galip, Hiisn ii Ask’taki erkek kahraman Agk’1; Riiya
ise kadin kahraman Hiisn’ii temsil ediyor. Yaratic1 yazarlik Edebiyat diinyasinda,
tasavvuf edebiyatin1 giiniimiiz Oykiilerine tagima ustaligi agisindan Pamuk’un
Kara Kitap’1 ¢cok basarili bulunuyor. Orhan Pamuk, tasavvufun “benlik ¢6ziilme-
si” ve “benlik biitiinlemesi” agsamalarini izlemistir. Tasavvufta agk, Allah’1 agkla
arayanin sonugta onu yiireginde bulmasidir. Seyh Galip’te Ask, sevgilisi Hiisn il
kendi yiireginde bulur. Avukat Galip’in de kendisini terk eden karis1 Rilya’y1 so-
nugta buldugu yer kendi yiiregidir. Avukat Galip (Seyh Galip), sonunda “miirsit”
gibi gordiigii, 6zendigi Milliyet yazar1 Celal Salik’in yerini alir, onun adina yaz-
maya baglar, onunla biitiinlesir. Bu Mevlana’yla biitiinlesmektir. Bu tasavvufta
“kendisi degil bagkasi olma” isteginin yarattigi ¢eliskinin “benlik biitiinlemesiyle-
baskas1 olmakla” ortadan kalkmasi halidir.”3¢

Orhan Pamuk, Galip’i siirekli izleyen bir “g6z”den bahsetmektedir. Tasavvuf
ve dini inanista kim ne yaparsa yapsin Allah o kisiyi her daim gérmektedir. Bu
Ogretiyi romaninda kullanan yazar, insanin bir kotiiliige niyet ettiginde kendisini
izleyen birinin oldugunu bilmesi onu, o kétiiliikten caydirabilir.

Sonu¢ olarak sdyleyecek olursak, Tiirk Edebiyati higbir donemde dinle
alakasin1 kesmemistir. Hemen her donemde bir¢ok yazar ve sairimiz din ve dine
ait ogretiler 15181nda eserler vermistir. Giiniimiiz Tiirk Edebiyatinin en kuvvetli
temsilcilerinden sayilan Orhan Pamuk ve Elif Safak, yukarida inceledigimiz iki
eserde de goriilecegi iizere birtakim sosyal problemler igin tasavvuf ve ilahi agk
ekseninde ¢oziimler aramislardir.

34 Berna Moran, a.g.e., 5.99.
35 Orhan Pamuk, Kara Kitap, {letisim Yayinlari, 36. bs., Istanbul, 2009, s.69.

http://www.milliyet.com.tr/orhan--pamuk-un-yazarligi/fikretbila/siyaset/
yazardetayarsiv/12.12.2006
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Shpirtézimi 1 S€ Mbinatyrshmes te Romani
“Kénga Shqiptare” E K. Trebeshinés

Rahim Ombashi'*— Belfjore Qose*"

Spirituality of the Albanian Society Based on the Study of the Novel “Alba-
nian Song” of K. Trebeshinés

Abstract

hroughout the history of civilization, man has created different relations with

the supernatural, for this is the world of his imagination, to which, on the way
to see the supernatural faith, we find the expression of the spirit and imagina-
tion of our social entity. Through the novel of Kasém Trebeshina is revealed that
nothing resists more than the human values. With his work he despised the con-
formist books of the official literature, which gave a false picture of the Albanian
reality before 1990; he considered those books immoral, because they lacked the
truth. Without betraying the truth and the literature, he did not embrace nor the
Nihilist nor the Augustinian doctrine. The aim of the study is to research about the
novel, to understand the intention of the author to create the concrete truth through
the discourse that enables the preservation of the essence of the things: the beauty.
The artistic truth becomes more valuable than the common life’s one, because it is
combined with the extraordinary, the supernatural, the imaginary, which in reality
where this literature is created, was a way of surviving the traditional values. We
can see the essence of the truth through the inner world, through the personal,
strengthening in this way the personal esthetics. We can see the darkest recesses
of the human life and its meanings, claiming to explain our desire for unders-
tanding the miraculous, the uncanny, as the essence of art in general. The study
reveals the image as figure, which is reflected as an artistic dream about a reality
that does not age, proving that artistic discourse is not only communication, but
everything that has to do with meaning. The article provides assistance in poetics
and interpretation.

I Assoc. Prof. Dr., Hena e Plote Beder University

2* PhD Candidate, Hena e Plote Beder University
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Keywords: The Supernatural, Meaning, Discourse, Communication, Truth
and Beauty, Existence

Depértimi né thellésité e njohjes sé€ njé€ populli kalon mes ményrave sesi ndér-
tohet bota e tij shpirtérore. K&t€ kéndveshtrim do shfrytézojmé pér t€ analizuar
botén shqiptare duke u mbéshtetur n€ romanin pesé€véllimesh Kénga shqiptare
té Kasém Trebeshinés. Punimi synon t€ sjellé njé qasje t€ re ndaj romaneve té
shkrimtaréve disidenté shqiptaré€, ku deri tashmé ka mbizotéruar véshtrimi social-
historik. Romani epope ka njé shtrirje t€ gjer€ dhe shtjellon me hollési, jo vetém
konceptimet pér t&€ mbinatyrshmen, por edhe rituale t€ caktuara, € mbéshteten né
simbolika besimesh t€ ndryshme dhe depértojné né frymén mistike. Trebeshina
jep material t€ gjer€ pér ta analizuar shpirt€zimin né t€ gjitha kéto shfaqje. Punimi
qaset si detyrim pér té trajtuar Trebeshinén, si njé shkrimtar té cilit ende nuk i
&shté dhéné réndésia qé i takon né letérsin€ shqipe dhe njéherazi pér t€ zhbiruar
jehonén sociale t€ ndalimit t& besimeve fetare gjaté periudhés sé diktaturés.

Shprehja e fantastikes né€ pérfytyrimin njerézor t€ s€ mbinatyrshmes realizohet
népérmjet ményrés sesi shihen besimi dhe besétytnité, aq mé tepér né Shqipéri, ku
informacioni 1 miréfillt€ mé s& shumti ka munguar duke i 1€né késisoj mé& shumé
vend empirizmit a imagjinatés. Gjaté historisé sé qytetérimeve njeriu me besimet
e tij 1 ka krijuar ndryshe raportet me t€ mbinatyrshmen, boté kjo q€ éshté edhe
pérfytyrimi i tij, te i cili, n€ ményrén sesi shihet besimi pér t€ mbinatyrshmen,
gjejmé shprehjen e shpirtit dhe fantazis€ s€ etnitetit toné shoqgéror.

Besimi si njé shfaqje e marrédhénieve té njeriut me t€ pashpjegueshmen dhe
té mbinatyrshmen né€ shumé prej shfagjeve né tekst realizohet né pérshkrimet e
skenave nga pérditshméria, nga sjelljet spontane t&€ pamenduara t& personazheve.
Rréfehet, né dukje me paanshméri dhe pa ndonjé thell€si, mes personazheve qé
veprojn€ pa menduar pér arsyet e vérteta té zbatimit t& riteve, apo t€ nderimit pér
njérin a tjetrin besim. Kéto veprime, qé jané té nivelit pothuaj instiktiv, b€hen pa
u menduar, por si reflekse t€ ngulitura, shprehin lidhjen e natyrshme t€ njerézve
me t€ mbinatyrshmen si ményré€ e thjeshté pér t€ krijuar bankén e mendimeve.

Tradita, kultura, besimet jané deri né njé fare mase pércaktuese né lidhjet e
individit me té mbinatyrshmen. Shqipéria me pozicionin e vet gjeografik mes
dy qytetérimeve, veg elementéve t€ vet, thithi edhe prej tyre ndikime kulturore,
apo si¢ véren Sadik Bejko, né€ librin Qytetérime té médha pér mbivendosje té
qyteté€rimeve, pér ndikimet qé ato 1éné€ tek njéri-tjetri: “Palévizshméria i rrénjos
gyteté€rimet né njé t& kaluar mé té lashté, nga sa duket, dhe nga kohézgjatja &shté
e para né natyrén e qytetérimeve. K&shtu, universi i krishter€ latin nuk fillon me
Krishtin, as islamizmi me Muhamedin, as bota ortodokse me Kostandinopojén,
themeluar mé 330, sepse njé qytetérim &shté nj€ vazhdimési q€, kur ndérron, sado
thell€ ta sjellé kété ndérrim nj€ fe e re, prap€ ngérthen e merr vlerat e lashta, qé
pérmes tij mbijetojné, madje p€rb&jné thelbin.” (Bejko, 2006)

Pjes€ e réndésishme né formimin kulturor dhe né qéndrueshmériné e identi-
tetit kombétar ésht€ besimi fetar. Shqipéria praktikon disa besime fetare t€ mbi-
vendosura mbi njéri-tjetrin, ndonése shqiptarét nuk e kan€ njésuar besimin fetar
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me até t€ kombit: “Déshmité na b&jné t€ ditur se as te arbérit e Mesjetés po as né
shqiptarét e kohés sé re, grindje fetare né popull nuk ka pasur edhe pse pushtuesit
e kané pérdorur fené né shérbim té interesave té tyre”. (Tirta, 2003)

Né romanin e Kasem Trebeshin€s Kénga shgiptare shihet qarté kjo ndérthurje
besimesh fetare, ku né familjen e Abazajve, g€ €shté né gendér té kétij romani fa-
miljar, nuk praktikohet me t€ gjitha ritet fetare Islami, madje edhe vetédija fetare
nuk &shté e géndrueshme njélloj te i gjithé komuniteti. Né njé ¢ast meditimi Abazi
pohon se dikur: “Ai fis kishte gené i krishteré”, (Trebeshina, 2001), duke désh-
muar vetédijen e besimit t€ méparshém, para se shqiptarét t€ ndryshonin besim
fetar. Edhe pas ndryshimit t€ besimit fetar, familja e tij nuk u diferencua nga besi-
met e tjera fetare, duke vijuar t€ ruajn€ elemente té besimit té tyre para monoteist:
“Ai pér hir t€ shkuarjes q€ kishin né fshat shkonte né kishé dhe ndihmonte me
sa mundej. Se pérgjersa fshati ishte i krishteré edhe ai do t& festonte si gjithé té
tjerét.” (Trebeshina, 2001)

Kjo ményré tolerante e ndjekjes sé€ riteve edhe t€ besimeve t€ tjera fetare désh-
mon jehonén e fugishme té sé shkuar€s sé tyre politeiste dhe njéherazi mungesén e
mbivlerésimit pér institucionet monoteiste t& besimit fetar t€ ngritura n€ tokén e tyre,
t€ cilat vijojn€ t’i shohin si institucione thjesht njerézore, derisa frekuentohen pér
arsye shogérore. Mark Tirta véren se festat fetare kremtoheshin s€ bashku, pavaré-
sisht besimit fetar: “Kremtonin me rite t€ téré shqiptarét, pavarésisht nga pérkatésia
mysliman, ortodoks apo katolik. Ditén e Verés, Shén Gjergjin (me rite pagane), Shén
Gjinin (mé 24 gershor), si solstici i ver€s ashtu edhe t€ kremte pagane t€ fundit t&
dhjetorit, si¢ ishin Kolendrat, Buzmi, Motmoti i Ri, € me radhé.” (Tirta, 2003).

Mjaftojné shprehjet popullore gjuhésore pér t€ pérmbledhur kuptimin e pér-
gjithshém mbi besimet dhe festat fetare, si urimi q€ nuk i duket askujt i guditshém:
“Bajramin e Krishtit t'ja gézosh rehat.” (Trebeshina, 2001) Shprehja: Bajramin e
Krishtit nuk ka asnjé nonsens morfologjik, ndoné€se nga ana semantike bajrami,
festé islamike g€ ka t& bé&jé me sakrificén né emér té profetit Ibrahim, lidhet me
figurén e Krishtit, figuré e Dhjatés sé€ Re. Ményra sesi krijohet ky asosacion mund
té shpjegohet pérmes kétyre semave té€ pérbashkéta: -festé fetare monoteiste, -ku-
jton vuajtjet e profetit pérkatés, - kremtohet pas Ramazanit / kreshmés, - bashko-
het me vuajtjen / shpétimin e profetéve.

Besimet fetare ruajné shtresézime t€ besimeve pagane, judaizmit, krishtérimit
dhe islamit, duke pércjell€ tipare té cilat géndrojné t& fshehura né besimet e reja
monoteiste, sipas radhés. Sadik Bejko né “Qytetérimet e médha”, pohon se shumé
festa, rite, madje veshje vijn€ q€ nga feja monoteiste mé e hershme, judaizmi, pér
tu pérguar mé pas né krishtérim dhe mé voné né islam. (Bejko, 2006)

Detaj mjaft i pérséritur &shté praktika e ritit t€ ndezjes s€ qirinjve. N& kon-
ceptimin e personazheve, ésht€ njé ményré pér t&€ marré€ me t€ miré fuqit€ qé
mendohet se kané né doré fatin e njeriut, dhe shogérohet heré pas here dhe me
lutje. Pranimi i prejardhjes sé kétij riti, si njé reduktim i zjarrit pagan té djegies
s& mishrave si flijim dhe mé voné t€ pjekjes sé qengjit t€ pashkéve etj., nuk njihet
teorikisht prej personazheve, por veprimi ndodh si vijim i tradité€s. Duke besuar
tek mallkimet, urimet, &ndrrat, hijet, profetét, Qerimeja (zonja e shtépis€) ndez qi-
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rinj kudo, duke u pérkushtuar intuitivisht: “Nesér gdhihet dit'e Zotit, do t'ja ndez
njé qiri sipér tek Mekam... Do dérgoj edhe njé né kishé... Cuni &shté né rrugé”...
(Trebeshina, 2001)

Qirinjté ndizen kudo ku &shté nj€ vend i shenjté: njé qiri pér kérshéndella, nj&
pér zonjén e vdekur, njé né kishé&, njé te fiku dhe né pérfundim zonja e shtépis€
lutet: “- O Zot ! — thirri - Shenjtoré nga jeni nga s’jeni! Mbrojeni shté€ping tong!
Vini doré pér fémijét tané!...”. (Trebeshina, 2001) Nuredini, i biri, shkon mé thellé
né€ kérkimin e rrénjéve t€ besimeve duke pohuar se nderimi i peméve na kthen pas
te keltét, véné re prej etnologéve si objekt kulti pagan, ndérsa frika nga t& vdekurit
do t€ béhet shkak t& shfaqet kulti i vegjetacionit, pasi mendohet se afér pemés sé
fikut kishte vdekur paraardhésja e familjes.

Rexhep Ismajli véren se sinkretizmi i kulturave sedentare (me né thelb figurén
€ magna-mater) me ato nomade, q€ vinin nga Indo-Evropa, ndodhi né Evropén
Juglindore, ndaj transformimi i jetesés ndikoi n€ ideologji, sistemin e vlerave
duke 1&€né gjurmé né jetén shpirtérore. (Ismajli, 1994) N& roman vijojné detaje qé
shprehin kété 1loj besimi té shtresézuar. Romani njeh edhe aktin e kundérshtimit
té Zotit, pavarésisht pranimit t& ekzistencés sé tij. I prekur nga fatkeqésité, Abazi
rebelohet ndaj Zotit, duke e konceptuar si njé njeri, qé€ e ka inatin me t&! Zoti pér
té tanimé nuk e meriton mé t’i ndezin qirinj. Ai nuk ka friké, le t’i ndodhé ¢faré€ t’i
ndodhé, nuk i pérulet as Zotit, sikur edhe gjith€ familja té shuhet. Sa mé shumé fa-
tkeqési t’i bien, aq mé shumé ai rebelohet dhe nuk pranon kokéuljen: - Po frikén
nuk ia kam... jam kundé€r dhe nuk kérkoj t&€ falur”. (Trebeshina, 2001)

Kétu ai del jashté gjithé rregullés, me at€ qé Propp e quan “bumi”, pasi n€ sho-
gériné e asaj kohe ky €shté njé ndryshim shumé i befté dhe krejt kundér rrymés,
&shté akt “pérjashtimi” nga sjellja e pérgjithshme, ashtu si¢ do té véré né dukje
dhe Propp: “Etapa pasuese géndron né até qé sjellja jotipore, merr pjesé n€ vetédi-
je si defekt i mundshém — gjymtim, krim, heroizém. Né& két€ etapé ndodh spikatja
e sjelljes individuale (anormale) dhe kolektive (normale)”. (Lotman, 2004) Dalja
kundér rrymés, kur Abazi edhe nga ana shoqérore i ka té gjithé kundér €shté njé
akt 1 pakuptim, por thellésisht origjinal, shprehés i njé skajshmeérie té lirisé€ si bo-
tékuptim i personazhit.

Fjalés i njihet njé pushtet i madh, sidomos né rastet e bekimeve dhe mallkime-
ve, por edhe nése ritregohet njé histori e ndaluar €shté gjithashtu tabu. Rréfimi né
roman fillon dhe mbaron me pérmendjen e njé mallkimi q€ réndon mbi familjen.
Gjaté gjithé romanit pérmendet nj€ histori mitike, e ndaluar dhe me mallkimin pér
fajet e sé shkuarés, ndonése askush nuk flet pér t€. Ajo konsiderohet si njé tabu e
tmerrshme, kush flet pér t€ mund t€ béhet vet€ objekt i mallkimit, pasi t€ vdekurit
té pérfshiré né kété histori jané ende veprues né ngjarje, ata kan€ pushtet mbi t&
gjallét dhe kjo lidhet fugishém me konceptin mbi besimin te té parét.

Fati i t€ gjalléve duket se &sht€ i paracaktuar né ményré tragjike dhe kjo pa-
ralajmérohet prej shumé detajeve q€ pérgatisin situatén pér pérmbushjen e mall-
kimit qé réndon mbi fisin e Abazajve. Si né kohérat mitike, njeriu éshté i lidhur
dhe 1 paracaktuar me té€ kaluarén e familjes sé tij, e cila e ka fatin t& paracaktuar,
ai nuk ka liri si individ, jetesa e tij né njé shoqéri thelbésisht patriarkale €shté e
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kushtézuar nga e kaluara e familjes. Pérmendja e mallkimit €shté nj€ tabu e pas-
hkelshme, ndaj gjaté gjithé romanit kjo histori mbéshtillet gjithnjé ¢ mé shumé
mé mjegullnajé, se pér té flitet vetém né pérgjithési dhe gjithnjé p€rmendet se
&shté e ndaluar té flas€sh pér té. Si¢ pohon dhe Frojdi, n€ konceptimet e mendjeve
primitive jo miréfilli ka réndé€si nj€ ngjarje e hidhur apo makabre e sé kaluargs,
por akti i té folurit pér té. (Frojd, 2004) Artikulimi gjuhésor éshté i ndaluar, sepse
ajo éshté kobndjellése, e tmerrshme dhe padyshim e ndéshkueshme. Gjuha Eshté
kujtesé, kush mund ta dinte kété legjend€ nése pér t€ nuk do t€ rréfehej? Ja sesi
nis romani: “Kulla kishte zonjén e saj dhe si¢ tregohet dhe nuk tregohet, ishte e
bukura e dheut. Pastaj két€ zonjén e kull€s e vrané dhe nuk dihet pérse e vrané. E
vrané aty tek fiku. Flitet se e vrané né anén tjetér, rréz€ limanit dhe nuk dihet né
kané€ gené dy zonjat e vrara té kullés.” (Trebeshina, 2001)

Prirja pér ta legjendarizuar historiné shfaget qé né fillim, me kété tekniké té
largimit nga veté objekti i ngjarjes, kjo distancé krijohet né ményré q€ rréfimtari té
dalé pavetor, ai shmang pérgjegjésiné e té vértetés dhe késhtu krijohet terreni pér
legjendarizim. Fundi tragjik i romanit sinjalizohet. Pér t&€ krijuar qéllimshém kon-
trastin qé€ rrit dramaticitetin, ashtu si¢ vé re dhe Proppi pér pérrallat ruse, (Propp,
2004) mallkimi q€ réndon mbi familjen jepet n€ momente krize: “T€ shuhet si po
shuhet!... T€ shuhet e nishan té mos i mbetet késaj shtépie... As guri 1 themelit”!
(Trebeshina, 2001)

Rréfimi realist merr tipare moderne pér shkak té strukturés ciklike: fisi e ri-
fillon heré€ pas here historin€ nga pinjolli i vetém mbetur nga njé familje qé po
shkretohej. I pari i késaj ringjalljeje té familjes quhej Zejnel. Romani né fund
mbyllet me Qerimené qé mban né duar njé foshnjé, t& vetmin t€ mbetur nga gjallé
nga Abazajt dhe edhe ai quhet Zejnel... , strukturé e cila pérjetéson jetén shqiptare,
rrezikun e shfarosjes dhe mbijetesén. Padyshim ky &shté njé tipar i romanit mo-
dern, pér kété lloj strukture vepra krijon asosacione me Markezin dhe shkrimtaré
té tjeré moderné.

Historia e familjes rréfehet nga njé fshatar dhe jo nga nj€ familjar, pasi né kété
formé rréfehet se ¢faré legjende qarkullon né popull. Duke pérdorur fuqishém
teknikén e “rréfimit pér rréfimin” (S. Hamiti mbi teknikén e Kutelit), narratori i
1€ fjalén njé rréfimtari t€ nivelit t€ dyt€, duke e deleguar késhtu, humbet t&€ drejtén
pér t& mbajtur anési. Fjalét mé t€ shpeshta né két€ kontekst na rezultojné: pérrallg,
friké, mrekulli (Trebeshina, 2001), cka déshmon pér kalimin né njé boté imagji-
nare q¢€ i lidh personazhet né njé pérjetim jo individual, si¢ ndodh zakonisht, por
kolektiv. Pértej té dukshmes fshihet bota e fantazisé, e cila lind nga pérjetimi i s€
bukurés artistike.

Mitizimi nis me tregimin e gjyshit, i cili e 1€ kété histori si njé trashégim
me shumé vleré. (pak a shumé si puna e rapsodive) Ai vijon deri tek paraqitja e
armikut, jo thjesht si njé pushtues, por si njé shfarosé€s i njerézimit, ngjall aso-
sacione me figurén e bajlozit, njé pushtues q€ vjen pér t€ zhdukur njé njerézim
duke e zévendésuar me njé t€ ri. Lidhja e fugishme me folklorin €shté e duk-
shme, mjaft prej tipareve té heroit ngjajné me ato t& Gjergj Elez Alisé. Tipari
1 heroit, i cili del né figurén e mbrojtésit, prin ushtrin€ drejt njé force t€ keqe
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té mitizuar, té kthyer nga njeréz n€ qenie, q€ shihen si infernale dhe diabolike,
rikontekstualizohet.

“E lidhur shumé herét madje si figura e shenjtorit Gjergj, q¢€ edhe ai lufton
majé kalit duke shkelur e duke vraré pérbindéshin, simbolin e s€¢ keqes dhe t&
antikrishtit, kjo figuré e gelibart€ morale, mori me kohé& veshjen e kreshnikut qé
e ndjen veten t& lidhur me jetén tokésore, me truallin e vendlindjes, me njerézit
e tij rreth e rrotull duke pérvijuar trajtat e simbolit t& luftétarit, t& prijésit qé ¢an
pérpara drejt liris€, simbol i njé vetédijeje q€ sa vinte e breshérohej mé tepér dhe
q¢é fliste pér njé€ identitet kombétar t&€ miréfillté.” (Zheji, 98)

E rikontekstualizuar, duket se q€llimi i miréfillté i pérdorimit t€ kétij miti mbi
krijimin e familjes, éshté njé ményré pér t€ hedhur drité mbi karakteristikat e
djemve té familjes, q€ si¢c mund té vihet re dukshém né roman, kané tipare té
kétij modeli psikologjik t€ ngulitur né vetédijen morale dhe qé kétu jepet me njé
prejardhje legjendare gjaku. Shumé prej veprimeve dhe ndjesive té tyre duket
se kontrastojné me realitetin profan dhe krejt antifrymézues, njé realitet qé sh-
prish figurén morale t€ njeriut dhe té€ burrit né veganti. Ndértohet njé e kaluar
e fisnikéruar n€ raport me nj€ té tashme krejt t€ pamoralshme dhe né njé krizé
identiteti, rrezikuar nga tjetérsimi i vlerave tradicionale t€ familjes nga “njeriu i
ri” propaganduar nga ideologjia e kohés.

Northrop Frai tek Anatomia e kritikés bén njé klasifikim t€ personazheve ku
merr si kriter forcén e personazhit. Kjo ndodh, sepse: “Atje ku religjioni éshté
teologjik kémbéngul né njé€ ndarje t€ preré ndérmjet natyrave hyjnore dhe njeré-
zore.” (Fraj, 1997)

Besimi te to lidhet me kultin e paraardhésve, té cilét pavarésisht se kané vde-
kur, vazhdojné t€ luajné rol né€ jetén e t& gjalléve, heré me ndikim t&€ miré dhe heré
jo. Njihet besimi né kultin e paraardhésve te shqiptarét, qofté edhe né faktin q&
shumé rite dhe festa pagane organizohen pér nder t€ tyre, duke u nisur nga besimi
né€ ndikimin e tyre né jetén njerézore. (Tirta, 2003)

Funksioni g€ u njohin personazhet e Trebeshinés hijeve, ka t€ b&jé€ me pus-
htetin e madh qé u kétillohet atyre, qofté pér t€ mbrojtur, qofté pér té béré keq a
pér t€ nd€shkuar. Ky pushtet, vjen né radhé té paré€ nga njohja e t€ mbinatyrsh-
mes nga ana e késaj genieje, qé ka zbuluar misterin e vdekjes. Besimi mbi hijet,
duke u lidhur dhe me kultin e paraardhésve, vjen si njé ményré pér té sfiduar
konceptin ton€ mbi vdekjen, i cili e barazon vdekjen jo me humbjen fizike t€ t&
dashurit, por me zhdukjen e kujtimit pér té. K&to genie vishen me emocionalitet
negativ, pasi si¢ vé€ re dhe Fraj, sipas besimeve kanonike botét jané té ndara,
parajsore dhe infernale, ndérsa gjithgka tjetér bén pjesé né njé hapésiré té ndér-
mjetme ezoterike.

Né romanin Kénga shqiptare, hijet pérzihen me mallkimin q€ qéndron mbi
familjen dhe ngjallin frik€, marrédhénia me to nuk €shté aspak pozitive. Hijet
u shfagen heré pas here personazheve, u kérkojné di¢ qé t’u sjellin getésin€ dhe
shérbejné si parashenja pér fundin fatalist. Respekti dhe nderimi ndaj hijes né kété
rast, nuk €shté né festat me karakter pagan, ku hijet e paraardhésve do ndikojné
né€ pérmirésimin e jetés s€ familjes, duke e mbrojtur até, por paralajmérohet fundi
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i familjes. “Pér mé tepér, tani péshpéritej népér fshat sikur ishte paré te kulla e
rrézuar ajo hija... Dy grat€ dhe Abazi kujtonin se di¢ té keqe paralajméronte ajo
hije. ... Nj€ nat€ Abazit iu b€ né éndérr digka e bardhé g€ shoi dritén rrotull tij dhe
pastaj i ishte ankuar ngaqé e kishin 1&€né€ pa asnjé kujdes. T€ nesérmen vendosén
t’1 ngrinin njé tyrbe té vogél te kulla q€ t’i ndiznin qiri n€ ditét e shénuara”. (Tre-
beshina, 2001).

Ndérsa ményra e komunikimit ndérmjet botés sé hijeve dhe njerézve éshté
éndrra. Cilésimet q€ 1 jepen &ndrrés nuk jané ato t€ psikanalizés, por t& kon-
ceptimit kulturor dhe etnik. Ajo e gjen éndrrén, si njé gjendje t€ ndérmjetme, ku
njeriu jo gjithcka e ka nén vullnetin e tij, si njé mjedis me njé kohé abstrakte dhe
ku gjithgka €shté e mundur. Hijet mé sé shumti komunikojné népérmjet éndrrés,
ndérsa mesazhi q€ duan t€ japin te Trebeshina &sht€ i tillé q€ paralajmérojné njé
fatkeqési q€ do ndodhé né familje, kérkojné nderime pér veten e tyre, kujtojné
mallkimin e familjes nga paraardhésit: “Asaj i dukej sikur né &nd&rr i ishte shtiré
nj€ grua e veshur me té zeza dhe asgjé! Megjithaté éndrra kishte gené e tmerrsh-
me. ... Mundohej té kujtonte... Nj€ grua me t€ zeza si vetja e saj!... Dhe pastaj?!...
Pse té ishte aq e frikshme ajo éndérr? ... Asaj i kujtohej se hija e saj i ishte shfaqur
né éndérr. I ishte shfaqur njéheré né éndérr dhe i kishte théné t€ shpétonte njé!”
(Trebeshina, 2001).

Hijet jané pjesé e njé mitologjie t€ mbetur gjallé deri voné, pér kété arsye
zéné dhe njé vend kaq t€ réndésishém né roman: “Mbi bazén e veprimtarisé reale
konkrete t& njerézve, gjejmé gjurmé t& kohés dhe t& rrethanave shoqérore kur ato
jan€ zhvilluar si mite, rite e besime né€ formén mé té€ ploté n€ p&rputhje me kushte
té vecanta dhe n€ kété faz€ duhet té gjejmé pérmbajtjen kryesore té tyre, dhe sé€
fundi ato gjurmé t€ kohéve kur ato jan€ ndryshuar, duke kaluar né formén e mbi-
jetojave.” (Tirta, 2003)

Simboli (cOpPoro) ishte te grekét njé shenjé njohése pér t€ paraqitur dy gjys-
mat e njé sendi t€ ndar€ midis dy njerézve, mir€po, né mendimin mesjetar ¢do
objekt material ishte paré€ si paraqitje 1 dickaje q€ i pérputhej né nj€ plan mé té
ngritur dhe q€ né kété ményré béhej simboli i tij. (L& Gof, 1998)

Njé nga objektet mé simbolike n€ roman &shté shtépia. Né roman shtépia &és-
ht€ njé institucion, jo thjesht banes€ pér personazhet. Duke u pérfshiré né llojin
e romanit sagé, shtépia pérfaqéson téré traditén dhe mendésiné e familjes e cila
pérbén opusin e sagés. (Kygyky, 2010) N& roman shtépia pérshkruhet hollésisht,
duke marré detajet me radhé. Ajo te Trebeshina e tejkalon nivelin e shprehjes fi-
gurative metonimike, pasi edhe pse nis né kété nivel, ku né fillim t€ romanit shihet
si njé z€vendésim i psikologjisé dhe shpirtit t€ banoréve té saj, né pjesén e treté
dhe sidomos né até t€ katért t€ romanit, kur shkretohet dhe digjet, ajo ndjek njé fat
disi mé t&€ pavarur, merr tipare frymori dhe arrin t€ shprehé njé térési kuptimesh,
té cilat nuk i ka n€ fillim t€ romanit. Todorovi né Teorité e Simbolit pohon se kon-
cepti i shkencés moderne pér simbolin €shté shumé i ndryshém nga ¢ka qené mé
paré€, tani me simbol nuk konsiderohet fjala, pasi prerjet e fjalé€s me realitetin dhe
mendimin, jan€ ¢éshtje t€ gjuhés dhe t€ filozofisé sé€ gjuhés, ndérsa simboli pér
semiotikén éshté “objekti”. Shtépia n€ kété trajté qé e kérkon semiotika moderne,
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por edhe n€ pérputhje me pérfytyrimin e Trebeshinés, Eshté miréfillti njé objekt 1
pérdorur si simbol.

Duke gené njé objekt i miréfillte me shtres€zime kuptimore emocionale dhe
etnike, sht€pia n€ romanin Kénga shqiptare €shté mé s€ miri njé simbol 1 depér-
tueshmen népérmjet mjeteve qé€ ofron semiotika e tekstit. R. Barti e nénvizon kété
tendencé drejt zbulimit t€ kuptimeve té shenjave né gji té kulturés ku béjné pjesé:
“Ajo qé Semiologjia duhet t&€ synojé nuk éshté vet€m, si né kohén e Mitologjive,
vetédija e mir€ mikroborgjeze, po sistemi simbolik dhe semantik i qytetérimit toné,
né t€résing e tij; Eshté tepér pak t€ duash t€ ndryshosh pérmbajtje, duhet t€ synosh ta
brazdosh veté sistemin e kuptimit: t& dalésh nga mbyllja peréndimore.” (Bart, 2008)

Pérshkrimi i karakterit etnografik (Trebeshina, 2001), si¢ thuhet edhe veté né
tekst, &shté njé tipar i t€ gjithé romaneve sagg, ku shtépia pérshkruhet hollésisht,
sepse ajo éshté né fakt skena kryesore e zhvillimit t€ ngjarjeve n€ romanin famil-
jar, po késhtu vepron dhe Gollsuorthi me Forsajtét. (Kygyku, 2010)

E 1émé ménjané pérshkrimin thjesht etnografik pér t€ paré kété p&rshkrim etno-
emocional, i cili depérton edhe mé thell€ né strukturén kuptimore t€ objektit. Né
pérshkrimin mé t€ ploté t&€ shtépisé s€ Abazajve pas shkretimit t€ saj, vérehet pérdo-
rimi i mjaft detajeve qé shtojné dramaticitetin e peizazhit dhe e béjné mé t€ tendosur
pérshkrimin: legjend€ e trishtuar, skeleti i genit té vraré, pemét e pérzhitura, lisi 1
thar€, gurét e themeleve, gjarpri i zi, mekami, kukuvajka, kryqi, gjémé. (Trebes-
hina, 2001) Duket se t&€ gjitha detajet jan€ me baz¢ etnike, nga gjarpri i shtépisé,
te kukuvajka e deri te gurét e themeleve dhe shiu g€ lan blozén e 1€né nga shtépia
njélloj si shiu g€ lan gjakun né besimin e shprehur né frazeologjiné popullore.

Para shkretimit ajo quhet “shtépia e bardh&”, qé éshté njé emértim shpresénd-
jellés, né analogji me “kalorés i bardhé”, “zané€ e bardhé” etj, tregon gjithashtu se
ajo shihej si njé késhtjell€ &ndrrash, ishte njé shtépi e lakmueshme. Edhe pse ishte
e rrezikshme, t& gjithé lakmonin t& dinin misterin e saj, t€ fshehtén e saj, até qé i
bénte t€ dukeshin banorét e asaj shtépie si jo té késaj bote, si njeréz qé rronin me
ligjési té tjera, njeréz t€ cilét as vdekjen nuk e kishin friké.

Duket se Trebeshina ka dashur g€ né fillim t€ krijojé njé€ kundérvénie mes
késaj familjeje dhe té tjeréve. Pérballja me botén nuk ésht€ dhe aq individuale,
sepse fati 1 njeriut varet nga pérkatésia e familjes sé tij, ai vet€ém né két€ formé
funksionon. Nga kjo kundérvénie, krijohet njé imazh pérrallor i sht€pisé, natyrisht
si metonimi e banoréve té saj.

Gjendja e dyté &shté ajo pas shkretimit t€ sht€pisé, nj€ shkretim ky i pas-
hmangshém, qoft€ edhe pér t€ njéjtén arsye q€ u tha né fillim: qé kjo familje
ishte ndryshe. Kjo gjendje e kontrasteve, e pikturuar gjer né detaje, i kushtohet
njerézve. Si ka mundési g€ té njé€jtén gjé qé e deshén, qé e shihnin si éndérr, si t&
pakapshme, tanimé e kan€ shkatérruar?

Kudo né trevat shqiptare éshté€ i njohur kulti i gjarprit n€ mite, rite e besime
popullore (Tirta, 2003). Ndér shqiptar€ kjo kafshé konsiderohej e shenjté, roje e
shtépisé, fatsjellés né familje si dhe mbarésiprurés. Shpesh né objektet arkeolo-
gjike éshté gjetur gjarpri ose forma gjeometrike e rrathéve koncentriké qé pérfa-
gésojné grafikisht kété kafshé. Shpesh né mitologji kafshés htonike i kétillohen
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kuptime negative. Ajo ¢ka e dallon pérdorimin shqiptar t€ kétij simboli éshté dhé-
nia e vlerés kuptimore pozitive. Aleksandér Stipgevic né Simbolet e kultit tek ilirét
e konsideron simbolin gendror dhe mé t€ fuqishém ndér té€ré simbolet e kultit sa i
takon etnisé ton€: “Te ilir€t, vecmas t€ ata t€ jugut, gjarpri éshté njé kafshé e cila
me domethénien e vet t€ shuméfishté z€ vendin kryesor né strukturén religjioze
simbolike. Ai éshté kafshé toteme dhe kryetar i fisit ilir, simbol i mengurisé, i sé
keqes, shéndetit, plleshmérisé, personifikim i shpirtit t& té ndjerit, mbrojtés i va-
trés sé shtépisé e mbi t€ gjitha kafshé htonike.” (Stipgevig, 2002) N& roman gjar-
pri z€ vendin e tij natyrisht si njé pjesé e réndésishme e tradités dhe simbologjisé.
Q€ né fillim t€ romanit, jepet besimi te gjarpri dhe detaji i vdekjes sé ngadalté,
bashké me ndalimin pér t’i béré keq késaj kafshe. (Trebeshina, 2001)

Gjarpri n€ roman jepet né trajtén e mbrojtésit, ai dhe familja nuk konceptohen
té€ ndaré. Kjo béhet mé se e dukshme kur, pasi shtépia digjet e shkretohet, gjarpri i
shtépis€ nuk largohet: “Nga selamlléku kishte mbetur oxhaku i ulét, gurét e theme-
leve... Gjarpri i zi 1 shtépisé, qé nuk dihej si kishte shpétuar, nuk donte ta braktiste
fatin e Abazajve: ishte kthyer, kérkonte ¢cerdhen e paré... Kérkonte mé kot! Né& ditét
e bukura ngrohej n€ diell mbi gérmadhat pa shpresé”. (Trebeshina, 2001)

Imazhi i pérjetshmérisé fizike dhe shpirtérore &shté krijuar me gjarprin, mbro-
jtés i shtépisé dhe fatit t& banoréve té saj. Eshté né giell t& hapét, i pashpresé duke
ngjasuar me fatin e paskétejmé t€ personazheve.

Duke u ndalur sérish te réndésia q€ ka kjo kafshé si simbol pér shqiptarét,
shohim se ka disa tipare té cilat duket se jané t€ veshura nga simbologjia joné.
Gjarpéri &shté njé kafshé e réndésishme né sistemet simbolike né€ mitologji dhe
besimet popullore e fetare. Duke gené se vjen nga néntoka, (kujtojmé shtresézi-
min e krishteré t€ tij monoteist: né Zanafillén e Biblés gjarpri si forma qé merr
djalli pér tundimin, m& pas mallkohet nga Zoti qé t& ec€ mbi barkun e tij dhe t&
hajé dheun ku ecén) dhe mbart me vete téré misterin e botés infernale, sjell qén-
drime kontradiktore.

Né Shqipéri daton né neolit, por ka popuyj te té cilét dokumentohet qé né pa-
leolit. E vecant€ né mitologjin€ shqiptare, &shté s€ pari miti i prejardhjes s€ késaj
popullsie nga gjarpri, duke e kthyer késhtu né kafshé toteme, mé t& réndésishmen e
simbolikés s¢ kultit té ilirét (Miti i Kadmosit), si¢ sqaron Stipgevic: “Fort i rénd&sis-
hém &shté roli 1 gjarprit sé€ pari si kafshé totemike. Veté emri 1 iliréve, pérkatésisht
1 kryeparit té fisit t& tyre Illyriosit, fsheh n€ vete nocionin e gjarprit; prindérit e tij,
Kadmi dhe Harmonia po ashtu shndérrohen né gjarpérinj, kurse veté Illyrosi e merr
menjéheré pas lindjes fuqiné hyjnore prej gjarprit. Se Ilirét e jugut e kan€ konside-
ruar gjarprin mbrojtés jo vetém t€ individit, por edhe té téré fisit ilir”.

Nése shohim me mjetet mé elementare t&€ semiotikés, zbulojmé se gjarpri
kthehet, natyrisht duke ngjallur kujtesén kulturore, né pérfaqésimin mé sintetik
té historisé dhe t€ familjes. N& njé prerje thjesht sinkronike, zbulohet se shtépia
pérdoret me kuptimin e personazheve, familjes dhe bashkohet térésisht me fatin
e saj. Pas shkretimit, edhe kur sht€pia €shté mé shumé njé grumbull gurésh sesa
nj€ shtépi, edhe kur banorét e saj jané t&€ dé€buar, nén gurét e themeleve &shté ende
gjarpri 1 shtépisé.
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Ligjérimi i géndrueshém artistik, i thellé plot fsheht€si ndihmon qé teksti, si¢
shprehet R. Bart, t€ shfaget njéherazi si éndérr dhe si kércénim, duke déshmuar se
nuk éshté vetém komunikim, por ¢do gjé qé€ ka té béjé me domethénien.
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Religious Freedom
as the Foundation of Spirituality

Bilal Sambur'™

Abstract

uman being is a special creature, who looks for a meaningful framework,

which explains human life, universe and God. Human individual is always
seeking the answers for the following perennial questions: Who am 1? What is the
meaning of my life? Where am I going to after this life? There are many answers
for these questions.The answers of these questions are the foundations of human
spiritual experience.Human beings must be free in order to find proper answers of
these questions for her/himself. In this point, religious freedom becomes as a vital
foundation for human spirituality.In our paper we will provide a framework for
the meaning of religious freedom and its necessity for human spirituality.

Keywords: Religious freedom, the neutrality of state, individual, plurality.

Introduction

There are perennial questions, which are about the ultimate concerns of human
beings. Who am 1? Where did I come from? What is the meaning and aim of hu-
man life? Where will I go after I die? What will happen to me after death?How
could I live a moral life? Does God Exist? These perennial questions, which con-
cern the meaning of human existence, deeply disturb human mind and heart.Hu-
man being always ask these questions and seeks new answers for them. In fact,
a human being, who would cease to be able to ask these questions, he/she would
cease to be ‘human’, since only in answering to such questions human being will
find the deep and true meaning of his/her existence. Questions are the same, but
answers are different. Searching satisfactory answers for these questions are the
inevitable responsibility of being human.

Through these questions, human being discovers her/his being as wells discovers
the ground of his/her being, which is spirit, and the Ultimate Truth, who is God. Hu-

I Assoc. Prof. Dr., Yildirrm Beyazit University

122 | £ HARGTS




man life is about perpetual questioning, which is a never-ending search for meaning.
Human being is not a machine, he/she is a creative being, who renews his/her ques-
tions and answers constantly. Human individual is like the pilgrim, who is always on
a journey towards his/her soul and the Eternal. Human being must be free in order to
question.Human being could discover the value, meaning of his/her being through
questioning. Without the freedom to question, human being would lose the quality
of being human. God’s presence in human conscience manifests itself through ques-
tioning. God’s presence in human heart has become a living experience through the
constant activity of searching and questioning, whicih is the foundation of spirituali-
ty.Religious freedom makes possible for people to return these perennial questions in
order to find fresh, satisfactory and meaningful answers.

Religion is one of the essential dimensions of human life, which shapes perso-
nal identity and affects deeply social life. The universal religious experience of hu-
mankind shows that religion is a vital need of human being, who has been called
‘homo religious’. Religiosity and spirituality are the fundamental aspects of being
human.Religion guides people while spirituality frees people from artificial bounda-
ries. Religiosity and spirituality help us to discover our real being and God. Religion
provides a guidelines for people how to be beter individuals, in terms of morality,
spirituality and religiosity. Human life and dignity is closely connected with religious
freedom. When a person has the freedom to express his/her spirituality, religiosity
and human aspirations, he/she receives the strength to hope for a better life.

Although religiosityand spirituality are the indispensable characteristics of
human personality, it is not appropiate to consider them as the only sufficient
dimensions. Religiosity and spirituality are important, but they are not enough.
There is another cardinal aspect of human nature, which is liberty. Religiosity
and spirituality are meaningful and creative if they are the fruits of liberty. In
other words, people must be free if they want to be religious, irreligious or anti-
religious or spiritual. Religiosity, spirituality and liberty originated from our hu-
manness. Being human requires the state of liberty, which is the source of various
attitudes towards religion and spirituality.

The marriage between religiousity, spirituality and liberty creates a special ca-
tegory of human freedom, which is called ‘religious freedom’. Although religious
liberty is a fundamendal category of human liberty, it cannot be entirely separated
from the freedom of expression. Religious freedom, as a part of freedom of ex-
pression, essentially aims to protect private beliefs and values of individuals from
every external intervention. Freedom is a must in order to have a meaningful and
purposeful life, In order to connect ourselves to the Eternal, we need liberty. Spi-
rituality is possible if only libery exists.Religious freedom creates an opportunity
for believer or unbeliever to practice his/her religious/irreligious requirements
without any external restriction. Human being must enjoy the freedom to search
and question the truth, and moves spiritually towards the truth. If a particular un-
derstanding of truth is imposed, by whatever means, human being will loose his/
her freedom of choice.If individual loses his/her freedom of choice, his/her faith
and spirituality cannot be a true faith and spirituality.
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From Freedom of Conscience to the Freedom of Religion

The source of religious liberty is the freedom of conscience, which not only in-
cludes the freedom to believe religions but also no-religious views too. Freedom
of conscience and religious freedom not only protects religious views and con-
victions from state intervention, but also it protects them from the impositions of
social groups or other third parties.Religious, irreligious and antireligious views
are under the protection of religious liberty. Freedom of conscience and religious
liberty make religious field a closed field. By saying religious field is a closed
field, we mean that no state, institution, congregation, group or individual has the
right to intervene to this field. The untouchability of religious field is necessary so
that people could freely have opportunity to develop their spiritualreligious/irre-
ligious views, values and convictions and practice their rituals according to their
moral and spiritual ideals and desires.

Religious freedom is another manifestation of the right of self-determination
in religious field, which means human individual is the only authority who could
make autonomous decisions about his/her religious affairs. The idea of good is not
a universal transcendent position. It is individual, who determines what is good
for her/himself.Good is something private and different for each individual.Indi-
vidual religious freedom is a freedom to choose between a plurality of goods or to
create one’s own good.The measure of the good is individual, who could pursue
his/her own self-chosen conceptions of the good life. The center of religious free-
dom is individuality and diversity.

No ona has the right to determine or impose a religion or faith on other per-
sons. Only a rational person could know his/her real religious/irreligious needs,
therefore, the real authority on religious affairs is no one else, except individual.
The foundation of religious freedom is human individual, who could decide how
to run his/her religious affairs without the intervention or guidance of any inter-
mediary religious institution, like church, or religious class such as clergy. Human
being is a creative creature, questions constantly. Questioning is the basic dimen-
sion of human being.Freedom to question is the right of every individuals.The
right to question is a part of ontological constitution of human being. The right to
question, change and exit is the foundation of individual freedom of conscience.
Without the right of questioning, human being is no longer human being, God is
no longer God. Man/woman would become a thing while God could become an
idol.Religious freedom creates opportunity to criticize and challenge the role of
religious institution and clergy in religious life and defend the idea that human
individual has sufficient reason, potential and capacity, which help him/her to
determine his/her religious life.

Religious Freedom As the Value Pluralism

The basic reality about human individual is his/her uniqueness. As a result of his/
her unique character, his/her religious beliefs and values are also unique. The
unique and individual aspects of religious beliefs, convictions and values make
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the religious field pluralistic. Human individuals need religious freedom, becau-
se they are not the same, they are different. Individuals do not accept the same
ultimate meaning framework about life, they follow different understandings,
which provide different values and purposes for humanity.The main aspect of
the religious experience of human individual is its diversity, which is a necessary
condition for the existence of a free and pluralistic society. Religious freedom
creates and protects the pluralistic aspects of religious life and does not allow one
religious view to monopolize the whole field. In human history, we do not find
religion, we have found religions.The plurality of human religions is the universal
fact.Religion occupies at the center of human existence, not in its periphery. Re-
ligious and spiritual pluralism is a great challenge for all. Attempting to unifiy or
homogenize religious diversity means not only the denial of religion, but also the
denial of human life.Human pluralism is not a demoniac negative phenomenon.
It is the deliberate choice of God.Recognizing the existence of all religions is the
only rational account to religious pluralism. Religious freedom does not deny the
plurality of religions, it recognizes this fact as it is.Religious pluralism cannot be
denied for the sake of tribalism.Religious freedom gives freedom to everyone the
right to be different. Otherness and identity preserved by religious freedom.

Religious freedom not only provide an opportunity for religious people to
shape the religious dimension of their identity, but also it is a gain for ateists,
agnostics, sceptics and other people, who are not interested in religious affairs.
The existence of human pluralism vitally depends on religious freedom. Plura-
lism basically means the respect for the differences of other people and allow the
expression of these differences. Naturally, faiths and religions must be protected,
because they are one of the chief sources of social diversity. Pluralism not only
includes believers but also unbelievers. If we exclude unbelievers from religious
freedom and limit religious freedom with believers, we cannot talk about plura-
lism, we just talk about the freedom to believe one religion or the forcing people
to believe one religion.

Religious freedom is not merely a liberty for religious people. It is also ne-
cessary for irreligious people. The concept of faith and conscience include not
only religious views but also secular and irreligious views. The right to change
one’s religion is an indispensable aspect of religious freedom. Religious freedom
includes the freedom of religion and freedom from religion together.These two
aspects make possible the institutionalization of religious freedom and its appli-
cation pluralistically.

The religious experience of human individuals is always changing. There is
always something happening in the religious life of human individuals. The cons-
tant change and movement make the religious field as pluralistic and dynamic.
The dynamizm and creativity of religious life keeps the issue of religious freedom
as a vivid and alive subject. Individual could shape his/her religion or spirituality
according to his/her conscience.He/she has freedom to choose any way of spiri-
tuality or religion from spiritual and religious market.In religious and spiritual
market, all ideas, faiths and spiritualities must freely compete with each other in
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order to be a free choice of individual. Liberty opens endless ways and facilities
for us in order to understand the physical and metaphysical worlds deeply. We
could address the fundamental problems of humanity through freedom. Religious
freedom is a subject, which always preserves its actual value in individual, social,
international and global levels. Especially, in our day no one can afford to ignore
the problems of religious freedom, because one way or another we are related to
them or we are facing them.

Religious Freedom rejects every
Sort of Totaliterianism and Authotarianism

A genuine religiosity and spirituality cannot ignore or deny human freedom and
religious liberty. A religion, which rejects human freedom, would be something
else, not religion or spirituality.A religion without religious freedom would be a
tribal religion, which closed its doors to the world. A religion without religious
freedom could be a human ideology, which tries to impose itself on people. Reli-
gion without religious freedom could be a human system of power, in which reli-
gion is used as an instrumental mean or spiritual support for hegemony.Religion
only becomes religion if religious freedom exists. The mission of religion is to be
religion.If a religion ceases to be a religion, it would betray God, Who is the first
ground of human freedom. The end of all religions and spiritual ways is to please
Him, and liberty is a fundamental necessity in order to reach this ultimate end.

The natural outcome of religious freedom is religious pluralism, which ne-
cessitates to recognize the religious differences of other. Throughout the Middle
Age in Europe, where Christianity ruled the society, there was no idea of the
recognizing the religious differences of other. According to the mindset of the
Middle Age, the existence of the state religion and the social acceptance of official
religion were required in order to have social stability and harmony. Furthermore,
Christianity was considered as the absolute true religion in Europe. Religious
and political absolutism of Christianity created intolerant and oppressive policies
toward to the followers of other religions, such as Jews and other dissidents. The
identification of religion with the state made impossible to criticize or change offi-
cially recognized religion. Any critics toward religion was considered as a threat
for the state. As a result of such religious and political absolutism, Christianity
had bocome the source of many conflicts, wars and violence.

From this European experience we learn that the denial of social and religious
differences did not bring peace to the society and contribute to social harmony.
Dissensus is inevitable, it could be managed, but it cannot be eliminated.Instead
of denyin religious differences, today the recognizing of the right to be different
in terms of religion has been accepted in the national and international laws. Es-
pecially, after the experiencing of the horrors of the Second World Two, humanity
had deeply understood the value of the freedom of expression and religious free-
dom. The painful experiences of Fascism and socialism raised the awareness in
the minds and lives of people about the indispensable value of religious freedom
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and freedom of expression. These authoritarian and totalitarian regimes interve-
ned directly to the freedom of thought, religion and conscience. Whoever deviates
from common goals of fascism and socialism, had been accused of being a traitor
and these regimes tried to eliminate them as soon as possible. As a matter of fact,
these people were not criminal people. Their only crime was to have different
ideas and values, which rejected the allegedly superior values of socialism and
fascism. The distinctive aspect of authotarian and totalitarian regimes is not their
doctrine, literature or organisation. They basically attempt to rule and shape hu-
man conscience and spirit, which open the door for intervention to the field of
individual liberties and rights, including religionand spirituality. Religious free-
dom is the basic foundation for the existence of a free and pluralistic society. If
religious freedom is denied, the state and society is being pushed to a totalitarian
state and society. Religious freedom and totalitarianism cannot live together.

Religious Freedom as The Universal Human Right

After Second World War, the value of religious freedom was emphasized more
than ever. Roosewelt expressed that every human individual must worship to God
the way he /she wants in every corner of the world. Universal Declaration of Hu-
man Rights expresses religious freedom in article 18 as follows: ‘““Everyone has
the right to freedom of thought, conscience and religion; this right includes free-
dom to change his religion or belief, and freedom, either alone or in community
with others and in public or private, to manifest his religion or belief in teaching,
practice, worship, and observance.” The first part of the article expresses the right
to change one’s religion while the second part includes the right to expresses one’s
religious views.Furthermore, according to declaration (article 2), everyone has all
individual rights and liberties without any religious or class discrimination. Arti-
cle 16 expresses that the right to marry and founding family cannot be limited on
the base of religion. Moreover, this document defines the aim of education as the
development of mutual understanding, dialogue and tolerance between nations,
races and religions. The Universal Declaration of Human Rights clearly requires
the respect for religious differences. The definition and recognition of religious
freedom as an indispensable human right by this universal document is very im-
portant, because this is the most important step had been taken so far.

European Convention on Human Rights (Article 9) also expresses religious
freedom as follows: ‘Everyone has the right to freedom of thought, conscience
and religion; this right includes freedom to change his religion or belief, and free-
dom, either alone or in community with others and in public or private, to mani-
fest his religion or belief, in worship, teaching, practice and observance.

The principle of religious freedom, which is expressed in declaration, stiplu-
lates that state must be neutral in religious affairs.Individual must be free when
they choose any religion or change their religious views. They should not feel
themselves under fear while they determine, shape and practice their religious
views. They should be free when they choose their religious ideas. Human person
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must freely choose or change his/her religious views or adapts irreligious or an-
tireligious views without any restriction. Individuals must have the right to make
their independent choices regarding religious views. Because of his/her religious
choices, individuals must not face any pressure or oppression.

Religious freedom is not a privilege of particular individuals, groups or reli-
gious followers. It is the basic right for all. Everyone, without exception, has the
right to the freedom of religion and conscience. Having or adopting a religious or
irreligious view includes all individuals. Making exceptions or creating priviliges
in the field of religion violates the essence of religious freedom. Religious free-
dom does not aim to define religion or spirituality.It aims to protect religious and
spiritual freedom of individuals.The protection of spiritual dignity and individual
freedom is essential from the perspective of religious freedom.

Dimensions of Religious Freedom:
Forum Internum and Forum Externum

There are two dimensions of religious freedom.The first dimension deals with
internal world of individuals, which is called as forum internum while the second
dimension transcends internal boundaries and includes worship, rituals and so on,
which is called as the forum externum. Forum internum means spiritual and inner
religious beliefs of one person, which are not manifested in the external world.
The protection of forum internum is absolute. In the internal life, individual could
have a religion or spirituality or not to have any religion. No one has the right to
force individuals to express their religious beliefs publicly, change their religious
views or get approval from any external religious authority.By protecting forum
internum, it is aimed to protect individuals from systematic imposition of an offi-
cial ideology or religion, which is called indoctrination by the state.

The distinction between forum internum and forum externum is important,
because as a rule forum internum or internal dimension of religious life requires
no restriction or constraint. Internal world of religion totally is very private and
individual. The internal dimension of religion is absolutely untouchable. No one
has the right to enter this field. External dimension means the public manifestation
of religious freedom, worship with congregation, the establishment of religious
places, the protection of the existing religious places, making religious publica-
tions, teaching religion in religious places, educating its own religious scholars,
theologians and leaders and apponiting them in proper places.

The external condition of religious freedom is the absence of intervention and
restriction. As the Quran says, “There is no compulsion in religion” (2:256). Free-
dom from external intervention should be completed by the internal freedom,
which allows the absolute freedom for searching the Eternal. Human being, in
fact, has been created and existed in order to explore the truth; without such goal
human life becomes meaningless.In order to explore the truth, human being must
be free to reach the truth through every mean. The abolishion of free choice is in
fact the abolition of God’s demand, because God has created human being to be
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free and give him/her the freedom of choice.God is the guardian of human free-
dom.God asks humans to respond His call in complete freedom.A true spiritual
experience must be an experience, which is coming from a free choice and a
free commitment.Spirituality is a hard struggle or a difficult effort to gain inner
freedom.In order to gain inner freedom, individual must be free externally. With
freedom of choice, spiritual life becomes a reality. The religious and spiritual life
of human individual is very complex. It cannot be defined and limited. There is
no absolute true spirituality or religiosity for everyone.Individuals could prefer to
exercise their spirituality or religiosity in private or with community. Religious
freedom gives liberty to individuals to experience God on their own terms and in
their own ways without facing limitations and interventions from outside.

The Limits of Religious Freedom

External dimension could be restricted as a result of external requirements such
as public security, general ethics, kamusal order or public interest, the protection
of the rights of others and the preaching religious hatred. European Convention
on Human Rights (Article 9) expreses the limits of religious freedom as follows:
‘Freedom to manifest one’s religion or beliefs shall be subject only to such limi-
tations as are prescribed by law and are necessary in a democratic society in the
interests of public safety, for the protection of public order, health or morals, or
the protection of the rights and freedoms of others.” There are no certain defini-
tions of these terms, therefore, these reasons could cause the breach of religious
freedom and freedom of expression. The main rule is that as long as one does not
harm the others, he/she is free to practice his/her religion.

Religious freedom cannot be only restricted on the basis of public realm. The-
re is no clear cut definition of what public realm is. Public realm is the place
where every manifestation of religion, which transcends the boundary internal
field, become apparent and real. Public field is not the place where the state power
dominates. So far European Court of Human Rights does not define the concept
of public realm and does not restrict religious freedom only based on this concept.

No one is allowed to restrict religious freedom in the name of modernity, en-
lightenment and scientism. One could choose an absurd religious belief and fo-
llow its rituals. As long as he/she does not give harm to other people, he/she has
the right to follow his/her religious views and practices.Or a person could follow
a religion, which is against the values, beliefs and principles of social majority. If
any intervention in the name of enlightenment, rationalism or social acceptance to
religious freedom, it will be a violation of religious freedom. People have the right
to believe differently although majority does not approve it.

Secularists do not like the manifestations of religion in public life. According
to them religion must be lived in private conscience of individuals, rather than in
public domain. They deny the freedom of public religious expression and their
attitudes could be called religiophobia. The exclusion of religion and spirituality
from social life is a serious violation of religious freedom.The displacement of
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religion and spirituality by secularism is not the emanicipation of civilisation, but
it is the fundamental cause of its disintegration.The decline of religion is the result
of the decline of freedom.Religious freedom affirms the humanizing dimension of
religion on human individuality.

The freedom of public religious expression is the heart of religious freedom,
which many secularists have failed to appreciate.The establishment of religion
is undesirable just as a culture or a public world, which is hostile to religion, is
also undesirable.This is the most important distinction between laicist and liberal
approach. Secularists have imposed a secular monism while pluralistic constitu-
tional democracy encourages the pluralistic manifestation of religion.

Religious Education as Religious Freedom

Religious education is a fundamental component of religious freedom.First of
all, everyone has the right to learn and teach any religion she or he chooses. Pa-
rents or legal protectors have the right to educate their children according to their
religious, ethical and philosophical inclinations. State has no right to intervene
religious education.Compulsory religious education is the violation of religious
freedom. State has no right to teach children what they should believe for their
eternal salvation.

State must respect the religious, ethical and philosophical views of parents and
cannot use religious education as a mean for indoctrination. If children have been
educated from early ages according to one particular religious or ideological view,
there will be less chance for them to change their religious views in the future. In-
doctrination virtually means the destruction of religious freedom. It is not the task
of government to decide for religious people what their religious beliefs should
be. People must determine their religious beliefs without the intervention of state.
State cannot construct religion or spirituality. Human individual is the only one,
who could experience religiosity and spirituality.

Religious Freedom and The Neutrality of the State

The nature of the relation between state and religion is very important for reli-
gious freedom. As a principle, state should not side with any religion in favour or
against the other one. In order to protect religious freedom, we must free state and
religion from each other. State should not have an official religion. State cannot
use religion in order to control society. If state has an official religion, this makes
easy for the state to intervene religious beliefs of other individuals.The place whe-
re one particular religion gets state support while the other not, it is impossible for
citizens to choose their religions freely.The existence of official religion means
mdividuals will receive the influence of official religion in every part of their life.
The second important point is that other religious movements, which do not get
state support, cannot reach society and individuals easily. State must adopt a neu-
tral and non-discriminatory approach towards religious movements.

Individual has the right to demand his/her religious rights and freedom while
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state has a duty not to violate these individual rights. The no-intervention of state
is not enough. The responsibility of the state in religious affairs is to provide ne-
cessary conditions for the effective use of religious freedom by individuals.This
means that state is not allowed to intervene the religious life of individuals, but
she has to prevent any interventions by the third parties, such as other individuals
or the pressure of other social groups.It is not enough for the state to prevent phy-
sical punishments and practices in the cases of conversion, it must do more. It is
the duty of the state to protect the religious freedom of all peoples. If state cannot
protect and secure religious freedom of its citizens, it would be a failed state.lt is
important for the state to prevent religious discrimination in the fields of educa-
tion, health and employement.

Religion is not only an individual affair, but also it is a social affair. Member-
ship in a religious society must be based on individual choice, which should be
free and spontaneous. Membership in religious associations should be voluntary
and never compulsory; that different faiths should be free to practice their beliefs.
Membership in a community does not mean the abolishion of individual autono-
mous choices. State has no right to attempt to construct religious communities.
Religion is not a tool, which protects the coherence and maintenance of a so-
cial and political order. Instead of constituting religious communities, state must
be neutral among the various individuals and communities.State has no right to
construct a shared identity, a shared purpose and a shared understanding of the
common good.Neutrality principle is the way, which aims to govern liberty and
diversity in a right manner.

State has no right to define a religion, sect, worship or ritual. Definition means
restriction. State cannot define religion in terms of its bad or good, positive or
negative, true or false, useful or unuseful, right or wrong, justified or unjustified.
God could only judge the sincerity of one’s belief; but human authorities could
only judge actions in society. Definition of any religion requires discrimination
among religions. Definition of religion by state is incompatible with the principle
of the neutrality of the state. Spirituality deals with human spirit, which is best
handled by individual faith and not government dictate. Instead of defining re-
ligion, state must recognize religious, spiritual and cultural identities in society.

The principle of laicite means the neutrality of the state neither to favour re-
ligiosity nor irreligiosity. Unfortunately, the principle of laicite is largely used in
order to rationalize and modernize present religion, making religion compatible
with nation state, and minimizing the influence of religion on society. The pro-
tection of the religious rights and freedom of all segments of society by the state
equally and without any discrimination is requirement of religious state.

Conclusion

The freedom to practice one’s faith without fear or restriction is a universal value,
which must be observed everywhere. Freedom of religion for all should be a basic
reality to be upheld and fostered, protected and defended by all in all times and
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spaces. Religion and spirituality as the central dimensions of human existence
must be the fruits of free choice.In order to be a genuine free choice, human in-
dividual must have freedom to question, research, change and criticize. Human
individuals must be free from the interventions of external authorities, from the
oppression of the beliefs and idols of tribe and majority. Without such premise,
faith will not be a free, but a compulsory act.

As long as religious freedom is not exprienced fully, it is impossible to actua-
lize basic human rights and to live peacefully, to manifeste your differences and
protect the existence of a free society. Wherever people freely experience their
religions and faiths, this creates an atmosphere of peace, pluralism and harmony.
Political, economical and religious freedom have ethical foundations but also they
create positive outcomes for progress, peace and welfare.

Religious freedom is not only a mere human right, but it is a Divine Reality,
since God is the Absolute Freedom, and He is the source and foundation of hu-
man freedom. God is the Free God, because He gives freedom to accept or reject
Him.God as the free God does not interfere human freedom. Human must follow
God’s way, they should not interfere other people’s freedom. Human and divine
freedom are mutually required each other. God is free to reveal Himself in any
way, any time, any place and anyone.Humans and human institutions must not
create artifical boundaries in front of man/woman, who wants to search a proper
good and life for her/himself.
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