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Judari Disease in the Umayyad Dynasty (661-750 AD): A Study on Individual and Social Cases
Abstract

This research focuses on the individuals and societies that were exposed to judari disease individually or collectively
during the Umayyad period and examines the general characteristics of the disease. Judari is a contagious skin
disease characterised by a purulent swelling on the skin and acute fever. 1t is called smallpox in English. Judari has
different types; some can lead to fatal consequences, while others can be treated and survived. Judari can leave
permanent scars on survivors and can cause severe damage, such as loss of vision. Post-recovery, individuals affected
by judari frequently exhibit cutaneous scarring, which may be perceived negatively within the sociocultural
aesthetic norms of their communities. judari has been recorded in texts related to the Umayyad period. According
to these records, eight individuals infected with judari during the Umayyad period and two social cases during the
Umayyad period were identified. The identities of those individuals, how they were affected, and how the disease
appeared in various communities and social cases constitute the focus of this study. The introduction discusses the
nature of judari and its characteristics as a disease. Eight individuals and the social cases of judari were examined
under two separate headings, and the data on the cases were analysed. The subject was analysed more
comprehensively with the narrations that might be related to the issues discussed. This study is significant in terms
of examining the effects of a contagious skin disease on early Islamic society and for revealing its impact on social
life. It aims to determine the effects of the disease on both individuals and broader social contexts. This study also
seeks to shed light on the social history of the Umayyad period and to explore the medical knowledge of the time.
To evaluate the effects of the disease on individuals and its consequences in social contexts, both medieval medical
texts and historical records from the Umayyad period were examined together. In our study, a qualitative research
method was adopted, and primary and secondary sources from the period were analysed. Through narrative
analyses, historical accounts that mention the disease were evaluated, and an effort was made to compare
information across different sources. Additionally, historical interpretation techniques were used to provide a

comprehensive evaluation of the effects of judari in both individual and social cases.
Keywords: Islamic History, Umayyad Dynasty, History of Medicine, Judari, Smallpox.
Emevilerde Ciideri Hastahif1: Bireysel ve Toplumsal Vakalar Uzerine Bir inceleme
0z

Bu arastirma, Emeviler déneminde ciideri hastaligina bireysel veya toplu olarak maruz kalan kisilerin ve toplumlarin
tespit edilmesini ve hastaligin genel niteliklerinin tarihi baglamda incelenmesini konu almaktadir. Ciltte
olusturdugu irinli kabart1 ve akut atesle karakterize edilen ciider?, bulasici bir cilt hastahgidir. ingilizcede smallpox
olarak adlandirilan ciideri, farkl tiirleri bulunan bir hastalik olup, baz: tiirleri 6liimciil sonuglara yol agabilirken,
bazilari ise iyilesip atlatilabilmektedir. Ciiderd, hayatta kalan bireylerde kalici cilt izleri birakabildigi gibi gorme kayb1
gibi ciddi hasarlara da yol agabilmektedir. Cideriden iyilesen bireyler, hastaligin ardindan ciltlerinde kalan izler
nedeniyle toplum tarafindan estetik agidan olumsuz degerlendirilen bir gériintimle kars1 karsiya kalmaktadir. Tarihi
stirecte muhtelif toplumlar: etkisi altina alan bu hastalik, Emeviler dénemi hakkinda bilgi veren metinlerde de
kayitlara gegmistir. Bu kayitlarda, Emeviler déneminde ciideriye yakalanan sekiz birey saptanmis ve ciiderinin
goriildiigi iki toplu hadise tespit edilmistir. ilgili dsnemde ciideriden etkilenen bireylerin kimlikleri, sosyal
konumlari, hastaliktan etkilenme bigimleri ve bu hastaligin hangi topluluklarda ve toplumsal olaylarda ne sekilde
goriildtigli calismamizin ana konusudur. Bu konu baglaminda, makalenin giris kisminda ctiderinin mahiyeti, nasil bir
hastalik oldugu ele alinmistir. Ardindan, Emeviler’de clideriden etkilenen bireyler ve Emeviler’de goriilen toplu
ciider? vakalar1 iki ayr1 baslik altinda incelenerek, s6z konusu dénemdeki ciideri vakalarina dair veriler analiz
edilmistir. Ancak sadece dogrudan clideriyi konu edinen verilerle yetinilmemis, ele alman konularla iligkisi

olabilecegi diisiiniilen rivayetlerle konu daha kapsaml bir sekilde tahlil edilmistir. Ciiderinin Emeviler dsnemindeki
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etkisini gesitli yonlerden ele alan bu ¢alisma, bulasici bir cilt hastaliginin erken dénem islam toplumu iizerindeki
etkilerini inceleyerek sosyal hayata olan tesirini ortaya koymasi bakimindan 6nem arz etmektedir. Bu arastirma
Emeviler déneminde ciideri hastalig1 ile yiizyiize kalan bireylerin ve toplumlarin hangi sonuglarla kars:1 karsiya
kaldigini tespit etmeyi hedeflemektedir. Bu sayede, Emeviler déneminin sosyal tarihine 151k tutulmasi ve dénemin
tibbi bilgi birikiminin ortaya konmasi amaglanmaktadir. Hastaligin bireysel vakalar tizerindeki etkileri ile toplumsal
hadiselerdeki sonuglarimi degerlendirebilmek amaciyla Orta Cag’da kaleme alinan tip metinleri ve Emeviler
dénemine ait tarihi kayitlar bir arada degerlendirilmistir. Calismamizda, nitel arastirma yntemi benimsenmis olup,
déneme ait birincil ve ikincil kaynaklar incelenmistir. Rivayet analizleri yoluyla, hastaligin yer aldig1 tarihi anlatilar
degerlendirilmis, farkli kaynaklardaki bilgilerin karsilastirmali bir sekilde ele alinmasina 6zen gosterilmistir. Ayrica,
tarihsel yorumlama teknikleri kullanilarak ciiderinin bireysel vakalarda ve toplumsal hadiselerdeki etkileri iizerine

kapsamli bir degerlendirme yapilmistir.
Anahtar Kelimeler: {slam Tarihi, Emevi Devleti, Tip Tarihi, Ciidert, Cicek Hastalig1.
Introduction

According to the definition provided by Khalil b. Ahmad (d. 791 AD), a renowned scholar of Arabic
language and literature, judari refers to purulent swellings and lesions on the body.! Another prominent
scholar of the period, Tbn Durustawayh (d. 958 AD), offers an explanation for the use of the term judari,
which many lexicographers have associated with characteristic pustular eruptions on the skin.
According to him, the reason for using the word judari for swellings is related to the elevation of the skin.
The word jidar, which comes from the same root as the word judari, means wall and expresses a certain
height.? The swellings that play a role in naming judari are one of the important symptoms of this disease.

Nevertheless, judari encompasses more than just these pustular swellings.

Another scholar who gave information about this disease is Abli Bakr al-Razi (d. 925 AD), who
provides the most detailed description of judari, which had not been made before him.’ Primarily, his
depiction of judari swellings is as follows: “The swelling that occurs all over the skin takes root in the
lower layer of the skin (hypodermis) and gradually emerges on the skin surface (epidermis) as a round,
purulent lesion.”. In addition to the appearance of purulent swellings and sores on the skin, Rhazes (AbQ
Bakr al-Razi) lists other symptoms of this disease. These symptoms include acute fever, dry tongue,
thickening of the voice, retching, itching in the nose, redness of the body, especially the eyes and cheeks,
watery eyes, headache, sore throat, chest pain, anxiety and fear during sleep, a general feeling of distress

during the illness, and fainting.*

Judari, which has various types, is a contagious and sometimes fatal disease. judari types are
differentiated according to the color tones of the purulent swellings on the skin. The colors of the
swellings are white, red, yellow, purple, green, and black. The colors of the swellings indicate when the
disease is likely to be dangerous and result in death. While white and red swellings do not indicate a

dangerous condition, yellow and purple swellings indicate that the disease is at a more dangerous stage

! Khalil b. Ahmad, Kitab al-‘ayn, ed. Mahdi al-Makhziimi and Ibrahim al-Samarra’1 (Beirut: Maktabat al-Hilal, 1988),
6/74.

? Tbn Durustawayh, Tashih al-fasth wa sharhuhu, ed. Muhammad Badawi al-Mahtiin (Cairo: s.n., 1998), 478.

* William Allen Pusey, The History of Dermatology (Springfield- Baltimore: Charles C. Thomas, 1933), 34.

* Abli Bakr ar-Razi, al-Hawi fi al-tibb, ed. Haytham Khalifa Tu‘aymi (Beirut: Dar Thya’ al-Turath al-‘Arabi, 2002), 5/10,
18; Abii Bakr ar-Razi, Kitab al-al-judari wa al-hasbah (Beirut: al-Madrasa al-Kulliyya al-Stiriyya, 1872), 19, 20.
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than white and red swellings. Green and black-colored judari swellings indicate that the disease is
extremely hazardous and fatal.® In historical texts, judari, whose fatality varies depending on the color
type, sometimes draws attention as the cause of a person's death, and sometimes it appears as an illness

that can be cured and overcome.®

Even if a person who has contracted judari recovers, the disease may result in long-term
consequences for the individual. These effects include loss of vision and purulent scars on the skin.” Even
after the recovery process of the disease, the permanent marks it left on the face and body went beyond
physical health, affecting the individual's social visibility, aesthetic value, and social acceptance. This
situation was also reflected in the literary texts of the period; poets such as Ibn al-Rimi (d. 896 AD) and
Ibn Tabataba (d. 934 AD) described the marks of judari through the metaphor of ugliness. Ibn al-Rami
wrote about the ugliness of the marks left on the skin by judari. Ibn Tabataba wrote that the skin of a
person with judar looked like fish scales.® The Umayyad caliph ‘Abd al-Malik b. Marwan (r. 685- 705 AD)
also had a famous saying that draws attention to the scars of judari. Yazid's son Abdullah made a linguistic
mistake in the presence of ‘Abd al-Malik b. Marwan. Thereupon, ‘Abd al-Malik b. Marwan said that this
mistake was even uglier than the judarl scar on a beautiful face.’” ‘Abd al-Malik ibn Marwan’s
characterization of a linguistic error as even uglier than judari marks on a beautiful face clearly reveals
how powerful the perception of ugliness associated with judari was in society, and it highlights the social
impact of this perception. As understood, judari is more than just a medical condition; it also leads to
social stigmatisation through the physical marks it leaves on individuals. It becomes a form of social

identity that continues to have an effect even after recovering from the disease.

Being contagious, causing death and blindness, and especially leaving permanent scars on the
skin, judari was deeply rooted in the cultural memory of medieval Arab society. Indeed, Khalil b. Ahmad,
who wrote the first Arabic dictionary, used the expression “ma‘if” (widely known) in his explanation of
Jjudari, which shows that this disease was a widespread phenomenon in the social memory of medieval
Arab society. Another important indicator of the strong presence of this disease in the collective memory
of medieval Arab society is the use of four different terms in Arabic dictionaries of the period to describe

l—10

people infected with judari.'® Another word is mabdii’, which derives from the verb bedee’, meaning to
appear.'' In addition, the word humeyka' derives from the word humdg, which means a swelling similar to
Jjudari, has a more special meaning, and defines children who contracted judari.” In the dictionary, some

words describe people with judari, and there is also a separate word to describe those who did not suffer

5 Abii Bakr ar-Razi, al-Hawi fi al-tibb, 5/10, 18.

¢ Ibn al-Jawzi, al-Muntazam fi Tarikh al-muliik wa al-umam, ed. Muhammad ‘Abd al-Qadir ‘Ata and Mustafa ‘Abd al-Qadir
‘Ata (Beirut: Dar al-Kutub al-‘Ilmiyya, 1992), 15/230.

7 Ibn Shas, ‘Iqd al-Jawahir al-thamina fi madhhab ‘Alim al-Madina, ed. Hamid b. Muhammad Lahmar (Beirut: s.n., 2003),
1104.

8 Abii Hilal al-‘Askari, Diwan al-ma‘ani (Beirut: Dar al-Jil, 1994), 1/212, 213.

° Jahiz, al-Bayan wa al-tabyin (Beirut: Dar wa Maktabat al-Hilal, 2002), 2/148

1 Khalil b. Ahmad, Kitab al-‘ayn, 6/74, 4/74.

" Tbn Durayd, Jamharat al-lugha, ed. Ramzi Munir Ba‘labakki (Beirut: Dar al-‘Ilm li-l-Malayin, 1987), 2/1093.

12 Kura* al-Naml, al-Muntakhab min gharib kalam al-‘arab, ed. Muhammad b. Ahmad al-‘Umar (Cairo: s.n., 1989), 1/481;
Azhari, Tahdhib al-lugha, ed. Muhammad ‘Awd Mir<ab (Beirut: Dar Thy> al-Turath al-Arabi, 2001), 4/53.
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from this disease before. Qurhan is a word used to describe a person who has not contracted judari.” The
existence of this word shows the prevalence of the disease in society. Based on this information, it is
understood that the disease was widespread in the Arab society of the Middle Ages. In the sources dealing
with medieval Arab society, there is important information that judari occurs only once in an individual."*

Furthermore, judari occurred more frequently in male children."

In the historical process, the Arabic concept of judari is expressed in Persian with the word mam.'®
The Persian use of the word is important in terms of its presence in ancient Arabic poetry written in the
period we analyse."” In addition to this information, it is also important to express how the word judari

was used in English in the historical process. Judari is expressed as “smallpox” in English."®

During the readings on the Umayyads (661-750 AD), one of the Arab dynasties of the Middle Ages,
it was noticed that various personalities reflected in the history books suffered from judari. In these
readings, it was determined that three Umayyad caliphs, a commander from the mukhadram
(contemporaneous of two epochs), a hadith scholar, a poet, a noble individual, and a Bedouin were
infected with judari. In addition, it was also observed that judari was effective in the course of two social
instances that took place in the mentioned period. As a result of these findings, the effect of judari on
both individuals and social cases in the Umayyad period became a matter of curiosity. This curiosity has
led us to investigate the identities of the individuals affected by judari, what the judari disease was, how
it affected them, and the role of judariin social events. This study, which deals with the examples of judar
in individual and social cases during the Umayyad period, is divided into two parts, except for the
introduction. Firstly, the individuals affected by judari in the Umayyad period will be discussed, and then
information will be given about the recorded social instances related to judari in this period. In this way,
a contagious skin disease in the Umayyad state will be traced, and one aspect of the social life and medical

history of the period will be enlightened.

There is no independent study on the disease of judari in the Umayyad state. However,
information on the judari disease has been found in studies on epidemic diseases in the Umayyad period.
One of these studies is an article written by Bayram Arif Kgse titled “islam Cografyasinda Salgin
Hastaliklar: Emeviler Dénemi.” In this valuable study, which provides a general perspective on the
epidemics during the Umayyad period, the information related to judari is quite limited. In this article
published in 2021, only social cases are mentioned as examples of the judari disease of the Umayyads."
The related narrations were quoted, and a brief evaluation was made. Although we have benefited from
the evaluations made on the narrations in question, these narrations have been handled and processed

in a more comprehensive framework in our study. Another study on the epidemics of the Umayyad

3 Tbn Durayd, Jamharat al-lugha, 3/1238.

" Tbn Durustawayh, Tashih al-fasih wa sharhuhu, 478.

> Abt Sahl al-Harawi, Isfar al-fasih, ed. Ahmad b. Sa‘id b. Muhammad Kashash (Medina: ‘Imadat al-Bahth al-‘Tlmi,
1999), 2/865; Abii Bakr ar-Razi, al-Hawi fi al-tibb, 5/19.

16 Khalil b. Ahmad, Kitab al-‘ayn, 8/422.

17 Abii al-Faraj al-Isfahani, al-Aghani (Beirut: Dar Thya’ al-Turath al-‘Arabi, 1994), 17/136.

'® William Allen Pusey, The History of Dermatology, 34.

' Bayram Arif Kése, “islam Cografyasinda Salgin Hastaliklar: Emeviler Dénemi,” History Studies 13/3 (June 2021), 927~
938.
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period is a master’s thesis titled Emeviler ve Abbasiler Déneminde Dogal Afetler ve Salgin Hastaliklar prepared
by Mustafa Giines. In this master's thesis, judari is called smallpox, and general information about the
disease is given. However, there is no information about the examples or effects of this disease in the
Umayyad period. It also provided limited information about the epidemic of judari in the Abbasid
Empire.” In addition, the article titled “Ibn Sa‘d’in Kitdbii't-Tabakati'l-kebir'ine Gére Hz. Peygamber,
Sahibe ve T4biun Déneminde Hastaliklar ve Tedavileri” written by Zehra Gengel Efe, briefly mentions
judari in only one paragraph. In this paragraph, it is mentioned that the Umayyad caliph Abd al-Malik
ibn Marwan contracted the disease. Still, no detailed assessment is provided regarding the course of the
disease or its social impacts.”! A review of the existing literature reveals that there is no independent and
in-depth study that adopts a holistic approach to the social impacts of judari in medieval Arab society,
based on individual and collective case studies from the Umayyad period. In this context, this study,
which evaluates individual and collective cases related to judari during the Umayyad period in a
comprehensive and systematic manner for the first time, aims to fill an important gap in the literature

with its original data and analysis.

In this study, which aims to examine individual and societal cases of judari disease during the
Umayyad period, classical Islamic historical sources were reviewed to identify events of the era and
developments related to the disease. As a result of this review, relevant historical anecdotes were found
in works such as al-Ya‘qibi’s (d. After 905 AD) Tarikh, Abii Ja‘far al-Tabari’s (d. 923 AD) Tarikh al-Rusul, al-
Mas‘QdT’s al-Tanbih wa al-Ishraf, Tbn al-Jawzl’s (d. 1201 AD) al-Muntazam, and Ibn al-Athir’s (d. 1233 AD) al-
Kamil fi al-Tarikh.” Additionally, nasab (genealogy) and biography-focused sources such as Ibn Sa‘d’s (d.
845 AD) al-Tabagat, Baladhuri’s (d. 893 AD) Ansab al-Ashraf, and Ibn Qutayba’s (d. 889 AD) al-Ma‘arif have
provided valuable information, particularly in identifying individual cases of judari.”® A significant
portion of the data obtained from these sources is original. Although other sources could not directly
corroborate some of the narrations used in the study, they were included due to their thematic relevance
and the uniqueness of their content. Nevertheless, since these narrations were not traceable in other
works, they were not subjected to detailed discussion and were instead employed as supplementary

elements to support the contextual analysis.
1. Individuals influenced by Judari in the Umayyad Period

As far as can be ascertained, eight individuals influenced by judari were found in the records of
the Umayyad period. Three of the eight people who are mentioned to have contracted the disease are

the caliphs who were at the highest level of the political life of the period. Of the remaining five, one was

*® Mustafa Giines, Emeviler ve Abbasiler Déneminde Dogal Afetler ve Salgin Hastaliklar (Master’s thesis, Gaziosmanpasa
Universitesi, Sosyal Bilimler Enstitiisii, 2018).

21 Zehra Gengel Efe, “ibn Sa‘d'in Kitdbii't-Tabakati'l-Kebir'ine Gére Hz. Peygamber, Sahibe ve Tabiun Déneminde
Hastaliklar ve Tedavileri”, Dicle Universitesi llahiyat Fakiiltesi Dergisi 19/1 (2017), 101.

2 Ya‘qubi, al-Tarikh, ed. ‘Abd al-Amir Muhanna (Beirut: s.n., 1993); Abi Ja‘far al-Tabari, Tarikh al-rusul wa al-mulak
wa silat Tarikh al-Tabari (Beirut: Dar al-Turath, 1967); Mas‘0dj, al-Tanbih wa al-ishraf, ed. ‘Abd Allah Tbrahim al-Sawi
(Cairo: Dar al-Sawi, n.d.); Ibn al-Jawzi, al-Muntazam fi Tarikh al-muliik wa al-umam; Tbn al-Athir, al-Kamil fi al-Tarikh, ed.
‘Umar ‘Abd al-Salam Tadmuri (Beirut: Dar al-Kitab al-‘Arabi, 1997).

% Tbn Sa‘d, al-Tabagat, ed. ‘Ali Muhammad ‘Umar (Cairo: Maktabat al-Khanji, 2001); Baladhuri, Ansab al-ashraf, ed.
Suhayl Zakkar and Riyad al-Zirikli (Beirut: Dar al-Fikr, 1996); Ibn Qutayba, al-Maarif, ed. Sarwat ‘Ukkasha (Cairo: al-
Hay’a al-Misriyya al-‘Amma, 1992).
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a commander from the mukhadrams who was known for his military achievements, another was a scholar
who had studied hadith, and the other was a person who is known for his genealogical ties to the Prophet
Muhammad. In addition, there are rumours that a poet, a well-known figure in the world of literature,
and a Bedouin, who is recorded to be in the presence of a caliph, suffered from judari. Detailed

information about the identities of these people and how judari affected them will be discussed below.

Of the fourteen caliphs that came to pass during the rule of the Umayyads, only three were
infected with judari. The first of these caliphs, whom we will discuss in chronological order, is Yazid b.
Mu‘awiya (r. 680-683 AD), the second caliph of the Umayyads. There are two judarinarratives about Yazid,
the son of Mu‘awiya b. Abt Sufyan, the founding caliph of the Umayyads. While one of these historical
narratives directly informs us that Yazid suffered from judari disease, the other is indirectly related to
him. The narration that directly informs us that Yazid suffered from judari mentions what kind of person
he was in terms of physical characteristics. In the narration, Yazid is described as dark-skinned, curly-
haired, tall, and sparsely bearded, and it is also said that he had judari scars on his face.” There is another
narration, which does not directly state that Yazid suffered from judari, but shows a connection between
Yazid and judari. This narrative is about the Eastern Roman expedition and will be discussed in the Social

Incidents Related to Judari in the Umayyads section.

Mu‘awiya b. Abll Sufyan sent an army to Anatolia in 669-70 AD to conquer Constantinople. He
appointed Sufyan b. ‘Awf (d. 672 AD) and Yazid as commanders of one of the armies heading towards
Constantinople.” However, Yazid was slow and stayed behind Sufyan b. ‘Awf and the army under his
command. When Yazid lingered and stayed behind, the army commanded by Sufyan b. ‘Awf continued
its journey and contracted judari at the place of Ghadgadhitina.”® The information that the army was
struggling with the disease reached Yazid, who was enjoying himself in Dayr Murran,” but he composed
a poem expressing that he did not care about this situation. Mu‘awiya was angry when he heard his son
Yazid's couplet about his lax attitude in catching up with the army and his indifference towards the
army's distress. Even if it would lead to the death of his son, he commanded Yazid to immediately proceed
to the front and endure the same difficulties as the troops. In compliance with the caliph’s order, Yazid

mobilized and ultimately joined the army.*®

What is understood from this incident is that the soldiers in Ghadgadhiina, who were in a different

location from Yazid, were infected with judari; when he and his companions were in Dayr Murran, there

# Baladhuri, Ansab al-ashraf, 5/124.

> There are two different information about Yazid's duty in this expedition. One of them is that he commanded the
army sent with Sufyan b. ‘Awf to conquer Constantinople, and the other is that he was the commander of the
reinforcement unit sent after the army that set out for Constantinople under the leadership of Sufyan b. ‘Awf. See
Unal Kilig, Yazid b. Mu‘awiya (PhD diss., Selcuk Universitesi, Sosyal Bilimler Enstitiisii, islam Tarihi ve Sanatlari
Anabilim Dali, 1999), 45.

*¢ Ghadqadhiina is the border area between the historical city of Missisa and Tarsiis on the right bank of the Ceyhan
River. See Yakuat al-Hamawi, Mu‘djam al-buldan (Beirut: Dar al-Sadir, 1995), 4/188. The following the Social Incidents
Related to Judari in the Umayyads section will discuss this region in detail.

7 A former Christian monastery on a hill near Damascus, surrounded by farmland and beautiful gardens. See D.
Sourdel, "Dayr Murran," in Encyclopaedia of Islam, Second Edition, ed. P.J. Bearman (Brill, first published online April
24, 2012).

8 Baladhuri, Ansab al-ashraf, 5/289.
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was no such disease problem. However, it is reported that Yazid later traveled to the diseased area. If
Yazid arrived at the area and contracted judari at that time, he must have contracted the disease as a
young man and recovered. Indeed, Yazid was born in Damascus in the year 647 or 648 AD and was, in his

early youth, twenty or twenty-one years old when he joined this expedition.”

The fifth caliph of the Umayyads, ‘Abd al-Malik b. Marwan (d. 705 AD) is another Umayyad caliph
who is reported to have contracted judari. The narration of his infection with judari states in al-
BaladhurT’s (d. 892-93 AD) work Ansab al-ashraf under the title of “The Expulsion of the Sons of Umayya
from Medina”. This narration contains detailed information about the period and the severity of his
illness. The main issue in this narration is the opposition movement of the people of Medina against
Yazid's caliphate during his caliphate days, when ‘Abd al-Malik b. Marwan was not yet caliph. Ibn al-
Zubayr (d. 692 AD), an opponent of the Umayyad who was in Mecca, was also aware of this incident,
which was recorded in history books as the Harra Incident. In this narration, it is stated that Ibn al-
Zubayr sent a letter to the opponents of Yazid in Medina ordering them to expel the Umayyad family
members from the city. In the continuation of the narration, it is reported that ‘Abd al-Malik b. Marwan
was among the Umayyad family members who were expelled from Medina. It is also stated that ‘Abd al-
Malik b. Marwan was suffering from judari in those days. The important detail in this narration about
‘Abd al-Malik's judari disease is the severity of his illness. It is stated in the narration that since ‘Abd al-
Malik b. Marwan was sick; his father Marwan I b. al-Hakam (r. 684-685 AD) placed him on a camel and
fastened him tightly. As can be understood from this information, ‘Abd al-Malik was suffering from the
illness seriously. In the continuation of the narration, there is also information about the period when
he started to recover. According to this information, when the sons of Umayya, who were driven to
Damascus, reached a place below the land of Damascus, ‘Abd al-Malik b. Marwan began to recover from
his illness.*® He was then an adult individual at the age of thirty-seven. Thus, most sources indicate that
he was born in 646 AD.* Based on all this information, although judari is a disease with high fever and

severe pain and weakened 'Abd al-Malik in his adulthood, he was able to overcome it.

The sixth caliph of the Umayyads, al-Walid b. ‘Abd al-Malik (r. 705-715 AD), was the third caliph
diagnosed with judari. The information that he was infected with judari, the same as Yazid b. Mu‘awiya
was obtained from the narration that gives information about his physical depiction. This information,
which is found in many sources, is that al-Walid was tall, dark-skinned, and had a slight scar of judari on
his face.’? Unfortunately, there is no clear information about al-Walid's illness other than the slight scars
left on his face. However, it is mentioned in the sources that he suffered from a disease in which he had
a serious fainting and was even thought to have died.” This fainting that al-walid suffered may have

connections with the disease of judari. As a matter of fact, fainting is one of the symptoms of judari.**

» G.R. Hawting, "Yazid (I) b. Mu‘awiya," in Encyclopaedia of Islam, Second Edition, ed. P,J. Bearman, first published online
April 24, 2012, Brill.

%0 Baladhuri, Ansab al-ashraf, 5/441, 442.

>l H.A.R. Gibb, "‘Abd al-Malik b. Marwan," in Encyclopaedia of Islam, Second Edition, ed. PJ. Bearman, first published
online April 24, 2012, Brill.

%2 Mas‘tdi, al-Tanbih wa al-ishraf, 274.

33 Baladhuri, Ansab al-ashraf, 8/77.

** Abii Bakr ar-Razi, Kitab al-al-judari wa al-hasbah, 19, 20; 1d, al-Hawi fi al-Tibb, 5/8, 15, 17.
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However, it should be kept in mind that this is a possibility, and the fainting and stupor that al-walid

experienced may have been a symptom of another disease.

One of the people who is known to have contracted judari disease during the Umayyad period is
Ahnaf'b. Qays, a mukhadram known for his military achievements. Ahnaf (d. 686-87 AD), who was born in
the Jahiliyyah period and died during the Umayyad period, was one of the people who were described as
‘mukhadram’ because he did not see the Prophet Muhammad as a believer.*® The real name of Ahnaf
(literally, the one afflicted with a distortion of the foot), who had a long life, was Sahr b. Qays. However,
he was named and known as Ahnaf because he was born with crooked legs.* In the records related to
Ahnaf's biography, it is stated that he was developing blindness in his eyes over time. Two narrations
provide different information about this blindness. One of these narrations states that Ahnaf was blind
due to judari.’’” As mentioned before, judari is a disease that can lead to blindness. It is known that many
people have been blinded by judari in history. Therefore, according to this narration, Ahnaf was one of
those who became blind due to judari. The other narration about Ahnaf's blindness is that he was blinded
during the conquest of Samarqand.”® These two narrations, which are reported as two separate
narrations, are narrations that can be combined. While one of the narrations states that the blindness

occurred due to the disease of judari, the other may mention where and when it occurred.

The conquest of Samarqand took place in 676 AD under the leadership of Sa‘id b. ‘Uthman (d. 680-
81 AD), the governor of Khurasan during the reign of Mu‘awiya b. Aba Sufyan.” Ahnaf, who was known
to have been born before Islam, was a very old man when he participated in this war, and it is known
that he lived for ten years after this war. It is a problem that needs to be solved whether Ahnaf, who did
not hold back from the battles despite his advanced age, contracted the disease of judari during the
conquest of Samargand and became blind due to this disease, or whether a blow he received during this
conquest left him blind. To solve this problem, it is necessary to analyse the Arabic text of the narrations
in question and to examine whether other soldiers in the conquest of Samargand also suffered from
blindness due to judari. As a contagious disease, judari must have affected other people in the army in
which Ahnaf was present. If blindness occurred in other soldiers in this conquest, the inexistence of a

record that these people were infected with judari is a matter of curiosity.

As far as can be ascertained, two different narrations link Ahnaf's blindness to Samarqand. In one
of these narrations, which is found in the works of the Muhaddith and historian Ibn Qutayba (d. 889 AD),
al-Ma‘arif and Gharib al-hadith, Ahnaf's blindness is expressed with the verb zahabah, while the other uses
the verb asaba. In the encyclopedic work al-Ma‘arif, in which the verb ‘zahabah’ appears, it is translated
into English as Ahnaf b. Qays was a blind person, and it is said, “He became blind in one eye in
Samarqgand.”* What is understood from this statement is that Ahnaf became blind in Samarqgand due to

an unspecified situation. The version of the related narration with the verb asaba appears in Ibn

% Seyyid Avci, "Hadisgilere Gére Muhadramlar" fslam Arastirmalar: Dergisi 12, no. 2 (2005), 161.

% Rafi4, al-Tadwin fi akhbar qazwin, ed. ‘Aziz Allah al-Atardi (Beirut: Dar al-Kutub al-‘Ilmiyya, 1987), 1/111.

%7 Abi Bakr al-Kharazmi, Mufid al-<uliim wa mubid al-humiaim (Beirut: al-Maktaba al-‘Unsuriyya, 1997), 478.

*® Ibn Qutayba, al-Ma‘arif, 578.

% Hasan Kurt, "Sa‘id b. ‘Uthman b. ‘Affan," Tiirkiye Diyanet Vakfi isldm Ansiklopedisi (Ankara: TDV Yayinlari, 2018),
35/572-573.

“ Ibn Qutayba, al-Ma‘arif, 578.
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Qutayba's work, Gharib al-hadith, in which he explains rare words in hadith texts.*' The verb ‘asaba’ in this
narration has a wide range of meanings, including general meanings such as hitting, being hit, being hit
by trouble, and suffering, as well as more specific meanings such as being injured and being afflicted with
a disease.” According to this information, it can be translated into English in two ways: Firstly, “Ahnaf b.
Qays was wounded in his eye in Samarqgand. And al-Haytham counted him among the famous blind.” A
second translation: “Ahnafb. Qays fell ill with his eye in Samarqand. And al-Haytham counted him among
the famous blind.” As a result of the Arabic textual analyses of the narrations, it is not clear whether
Ahnaf became blind as a result of injury or illness during the conquest of Samarqand. Therefore, it is still

a possibility that Ahnaf contracted judari in Samarqand and became blind because of it.

Another issue related to Ahnaf's blindness during the conquest of Samarqand is whether other
soldiers in this conquest also suffered from blindness. As mentioned above, if other soldiers in this
conquest also suffered from blindness, the question of whether there is any connection between their
blindness and judari will become an issue that needs to be questioned. One of the greatest prose writers
of Arabic literature, al-Jahiz (d. 869 AD), in his work al-Bursan wa'l-‘urcan wa'l-umyan wa'l-hialan, in which
he discusses famous people with disabilities, gives a list of people known to be blind. Most of the people
on this list lost their eyes in the wars they participated in. Among them are Ahnaf b. Qays and Sa‘id b.
Uthman, who commanded the conquest of Samarqand. Talha b. Abd Allah (d. 715 AD), a tabi‘tin known
for his generosity, is the third name mentioned with them. Al-Jahiz says that these three names lost their
eyes in the conquest of Samarkand.* Although not included in al-Jahiz's list, there is another person who
is said to have lost his eye during the conquest of Samarqand. This person, mentioned by al-Baladhuri,
one of the most important Arab historians of the ninth century, in his work on Islamic conquests, Futih
al-buldan, is al-Muhallab b. Abi Sufra (d. 702 AD), another Umayyad governor of Khurasan. al-Baladhuri,
while describing the conquest of Samarqand under the command of Said b. ‘Uthman states that the third
day of the battle was very fierce and that the eyes of Said b. 'Uthman and Muhallab b. Abt Sufra were
dislocated.* This statement of al-Balazuri shows that the eyes of Said b. ‘Uthman and al-Muhallab b. Abi
Sufra were blinded after an injury. Within the framework of this information, it is understood that Said
b. ‘Uthman and al-Muhallab b. Abi Sufra, who were blinded during the conquest of Samarqand, had no
connection with the disease of judari. In addition, a search of the names of Said b. ‘Uthman, Muhallab b.
Abi Sufra, and Talha b. Abd Allah, another person who was blinded in Samarqgand, through the word
judari, did not reveal any record of them contracting the disease. Based on this information, it can be
assumed that the statement that Ahnaf b. Qays was blinded during the conquest of Samarqand refers to
an injury incident like Sa'id b. ‘Uthman and al-Muhallab b. Abi Sufra. However, the existence of the
narrations reporting that Ahnaf was blinded due to judari makes it possible that he may have contracted

this disease.”

“ Tbn Qutayba, Gharib al-Hadith, ed. ‘Abd Allah al-Jabbiiri (Baghdad: Matba‘at al-Ani, 1977), 2/538.
*2 Khalil b. Ahmad, Kitab al-‘ayn, 7/166-168.

* Jahiz, al-Bursan wa al-‘urcan wa al-umyan wa al-hilan (Beirut: Dar al-Jil, 1989), 567.

* Baladhuri, Futith al-buldan (Beirut: Dar wa Maktabat al-Hilal, 1988), 397.

*> Abii Bakr al-Kharazmi, Mufid al-‘uliim wa mubid al-humiim, 478.
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Aba zilal (d.?), a narrator who lived during the Umayyad period and studied hadith, is another
person who lost his sight due to judari. Abu Zilal, whose real name was Hilal, was a tabitn from Basrah.*
Abt Zilal narrated hadith from Anas b, Malik (d. 711-12 AD), one of the mukthiriin (oft-narrating
companion). The scholar Marwan b. Mu‘awiya (d. 808 AD), born during the reign of Hisham b. ‘Abd al-
Malik (724-43 AD), narrated from Aba Zilal.” Based on the information that Marwan b, Mu‘awiya, who
was born during the reign of Hisham b. ‘Abd al-Malik, one of the last caliphs of the Umayyads, narrated
hadith from Abu Zilal; it is possible to say that Aba Zilal lived until the last periods of the Umayyads. The
information that the hadith scholar Aba Zilal, who lived during the Umayyad period, suffered from judari
disease is recorded through a conversation between him and his teacher Anas b. Malik. One day, Anas b.
Malik asked his blind student Aba Zilal why he was blind. Abt Zilal replied that his mother had told him
that he had contracted judari when he was two years old, and he had become blind because of it.*® The
fact that Aba Zilal contracted judari when he was a two-year-old baby and became blind is significant
information in terms of medical history. The information that this disease is especially seen in boys is a

piece of the valuable information that medical scholars in the Middle Ages included in their books.*

Sulaiman (d. 760 AD), the son of ‘Ali b. ‘Abdullah (d. 736 AD), one of the tabi‘in, the grandson of
the Prophet Muhammad's uncle ‘Abbas, is another person who contracted judari at an early age during
the Umayyad period and is mentioned in the records. The narration indicating that he contracted this
disease during the Umayyad period is essentially about an event related to his mother and father. In the
narration in question, it is reported that his mother was a concubine of Sogdian origin who was gifted to
the Umayyad caliph ‘Abd al-Malik b. Marwan. Abdulmalik b. Marwan gave this concubine named Sa‘da
from Khurasan as a gift to ‘Ali b. ‘Abdullah b. ‘Abbas. Sa'da's firstborn son from her relationship with ‘Ali
b. ‘Abdullah b. ‘Abbas was Sulaiman. Sa‘da was afraid that her son Sulaiman would die due to the judari
disease he contracted as a child and wanted to have a second child with ‘Ali b. ‘Abdullzh b. ‘Abbas because
she wanted to continue her lineage with Prophet Muhammad. Then, he had another son named Salih. It
is stated in the narrations that both of her sons survived, and Sulaiman did not die of judari contrary to

her fears.*

Another of the eight people who were found to have been infected with judari during the Umayyad
period was Farazdaq (d. 732 AD), one of the most important satirical poets of the period. Born in Kazima
near Basrah in 641 AD, Farazdaq's real name was Hammam b. Ghalib.”' There are various narrations in
the sources about his being known by his nickname, Farazdaq, rather than his name. The narration,
which is related to our subject and is thought to be more accurate in the sources, is about Hammam b.

Ghalib's contracting judari. It is said that he was called ‘farazdaq’, which means pieces of dough, because

* Ibn Hajar al-‘Asqalani, Fath al-bari sharh Sahih al-Bukhari, ed. Muhibb al-Din al-Khatib (Beirut: Dar al-Ma‘rifa, 1959),
10/107.

7 Muslim, al-Kuna wa al-asm@’, ed. ‘Abd al-Rahim Muhammad Ahmad al-Kashkari (Medina: ‘imadat al-Bahth al-‘Tlmi,
1984), 1/464.

* Tbn Sa‘d, al-Tabagat, 4/192.

* Abi Bakr ar-Razi, al-Hawi fi al-tibb, 5/8; Abt Sahl al-Haraw, Isfar al-Fasth, 2/865.

*® Mubarrad, al-Kamil fi al-lugha wa al-adab, ed. Muhammad Abi al-Fadl Ibrahim (Cairo: Dar al-Fikr al-‘Arabi, 1997),
2/163; Ibn ‘Abd Rabbih, al-‘Iqd al-farid (Beirut: Dar al-Kutub al-Ilmiyya, 1983), 5/361.

>! Nefeli Papoutsakis, "al-Farazdaq," in Encyclopaedia of Islam, Three, ed. Kate Fleet, Gudrun Krdmer, Denis Matringe,
John Nawas, and Devin J. Stewart (Brill, first published online December 1, 2012; last updated July 19, 2021).
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the scars left on his face after he recovered from judari caused a reddish and disfiguring appearance.® As
can be understood from the narrations, Farazdaq, like Yazid b. Mu‘awiya and al-Walid had judari disease,

recovered, and the scars of the disease remained on his face.

The eighth individual suffering from judari during the Umayyad period was a Bedouin who was
recorded to be in the presence of the caliph al-Walid b. ‘Abd al-Malik. The narrative of this Bedouin
appears in the work of the Egyptian scholar Jamal al-Din al-Watwat (d. 1318 AD), known for his
encyclopedic works, Ghurar al-khas@’is al-wadiha wa urar al-naq@’id al-fadiha, which sheds light on different
aspects of the history of Islamic civilization and contains narrations that are not found in other books.
The main topic of this passage is the linguistic mistake made by the caliph al-Walid in his conversation
with a Bedouin. What makes this conversation important for our subject is the presence of information
between the lines of the narrative that the Bedouin had contracted judari. While ‘Umar b. ‘Abd al-‘Aziz
was present; Caliph al-Walid had an exchange with a Bedouin who appeared before him. During this
encounter, al-Walid attempted to ask the Bedouin, “ma sha’nuka?” (What are you occupied with?).
However, due to a subtle vowel mispronunciation, the Bedouin misunderstood the question as “ma
sha'naka?” (What is wrong with your appearance?). Assuming that the Caliph was referring to his
physical condition, the Bedouin replied by mentioning the judari scars on his face.” This narrative is
important because it shows that a Bedouin living away from city life during the Umayyad period was also

infected with judari disease.
2. The collective cases related to judari in the Umayyads

In this section, the role of judari in social events will be discussed. As far as can be determined,
there were two social events in the Umayyad period in which the judari instances were seen. These two
social events are related to two different battles. The Umayyads, a Muslim Arab state dominating a wide
geography with the borders of North Africa in the west, Anatolia and Armenia in the north, and
Khurasan, Mawarannahr (Transoxania), and Sindh in the east, fought with various societies in different
geographies.” In these wars, it was observed that sometimes the Umayyad army and sometimes the

military units they fought with were infected with the contagious disease of judari.

The war in which the Umayyad army was affected by judari was the Eastern Roman Expedition in
669-70 AD, which was also mentioned above in the section on Yazid b. Mu‘awiya. This army, which
Mu‘awiya b. Abii Sufyan, the founding caliph of the Umayyads, envisioned of when he was the governor
of Damascus but was able to send after his accession to the caliphate, was faced with a shortage of
supplies and a judari epidemic. The narration on the subject is recorded in a couplet composed by Yazid
b. Mu‘awiya. Yazid's poem is translated into English as follows: “I do not care about the high fever and
the disease of mim (judari) that the troops encountered in Ghadgadhtina when I lay on my cushion next
to Umm Kulthim in Dayr Murran.”* This poem, which Yazid recited while in a state of blissed Dayr

Murran, is about Sufyan b. ‘Awf's army, which was staying in Ghadqadhtina, contracting judari. Although

*2 Damiri, Hayat al-hayawan al-kubra (Beirut: Dar al-Kutub al-TIlmiyya, 2003), 1/21.

>3 Watwat, Ghurar al-khas@’is al-wadiha wa ‘urar al-naq@’id al-fadiha (Beirut: Dar al-Kutub al-‘Ilmiyya, 2008), 222.

** {smail Yigit, Emeviler (Ankara: Tiirkiye Diyanet Vakfi Yaymlari, 2016); Yunus Akyiirek, “Emeviler Dénemi Fetih
Politikas1 ve Maveraiinnehir’in Fethi,” Uludag Universitesi ilahiyat Fakiiltesi Dergisi 22/1, (2013): 85-115.

% Ya‘qubi, al-Tarikh, 2/138.
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high fever and judari are expressed as two separate conditions in the poem, high fever can be considered
as one of the symptoms of judari seen in soldiers suffering from the disease. As a matter of fact, one of

the important symptoms of judari is acute fever.>

Another noteworthy point in this poem is that the army had fallen ill in Ghadqadhtina. Two
different pieces of information about the location of the region of Ghadgadhiina, which is also
pronounced as Khudh Qudhiina, have been identified. Some of this information is based on the accounts
of the famous geographer of the Middle Ages, Yaqit al-Hamawi (d. 1229 AD). Accordingly, Ghadqadhiina,
which is pronounced as Khudh Qudhiina, was one of the border regions of the Arabs in Anatolia. This
border region includes the historical city of Missisa (Missisa, Mopsuestia) and Tars{s.” Another piece of
information about the geographical location of Ghadgadhina is that this place is
Chalcedon/Chalcedoine, which is known as Kadikdy today, one of the borders of Constantinople. This
information, which is based on the works of contemporary researchers, is included in the works that
mention the Istanbul campaigns that took place during the Umayyad period and Caliph Yazid b.
Muawiya. In the relevant texts in these works, which include the translation of the poem mentioned
above, it is stated that the troops suffered from the disease in Kadikdy.*® The probable reason why
researchers translate Ghadqadhiina as Kadikdy is that the Greek name Chalcedoine of Kadikdy in

Antiquity corresponds to Halgadiiniyya in Arabic.”

Based on the information that the place named Ghadqadhiina mentioned in the poem is the
southern region of today's Turkey, where the historical cities of Missisa and Tarsts are located, it can be
assumed that the army was infected with the judari epidemic before reaching Constantinople (Istanbul).
Mu‘awiya, who was in the Umayyad capital of Damascus, also heard that the army on a journey was
affected by the judari epidemic. It is one of the previously mentioned issues that Mu‘awiya, who learned
that the soldiers in the Eastern Roman expedition were infected with the disease, did not hesitate to send
his son Yazid to the army caught in the epidemic. Yazid, who was later annexed to the army, fought with
this military unit, which included Abi Ayyib al-Ansari (d. 669 AD) and other figures from the
Companions, until the gates of Constantinople.®® Based on this information, it is understood that the
army, which was infected with judari in the southern parts of Anatolia, did not give up its main objective
and continued to fight as far north as the northernmost part of the region. This leads to the idea that

either judari did not affect them much or it could be controlled in some way.

In addition to this limited information in the sources about the Umayyad army, which set out to

conquer Constantinople, being affected by judari, there are also possibilities that cannot be identified in

*¢ Abii Bakr ar-Razi, Kitab al-Judari wal-Hasbah, 19, 20; 1d, al-Hawi fi al-Tibb, 5/8, 15, 17.

*7 Yakiit al-Hamawi, Mu‘djam al-bulddn,4/188.

*8 Ugar, one of the researchers, translated Ghadgadhiina in Yazid's poem as Kadikdy in his article "Musliimanlar'in
istanbul’u Fethetmek i¢in Yaptiklari ilk U¢ Muhasara.". "As if I cared about what they suffered, in Kadikdy, from fever and
flowers, in Dayr Murran, with Umm Kulthim by my side, while I was boozing on carpets." See Sahin Ugar, “Miisliimanlar’'in
istanbul’u Fethetmek icin Yaptiklar1 ilk U¢ Muhasara,” Selcuk Universitesi Selcuk Dergisi 2/1, (1986), 65-83. Kilig, who
wrote a doctoral thesis on Yazid b. Mu‘awiya, cited Ugar and translated Ghadgadhiina in the poem as Kadikdy. See
Unal Kilig, Yazid b. Mu‘awiya (PhD diss., Selguk University, Institute of Social Sciences, Department of Islamic History
and Arts, 1999).

*® Jawad ‘Ali, al-Mufassal fi Tarikh al-‘Arab qabl al-Islam (s.l.: s.n., 2001), 5/59.

¢ Tbn al-Jawzi, al-Muntazam fi Tarikh al-mulitk wa al-umam, 2/390.
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the sources but which raise the question, “Could it have happened?”. According to Yazid's poem, the
army had already been afflicted by the epidemic prior to reaching Constantinople but eventually arrived
and engaged in battle there. Accordingly, the question of whether there was a physician in the army who
intervened in the disease and ensured that they were affected as little as possible by this epidemic can
be raised. As a matter of fact, it is known that there were many physicians who contributed to the
development of medicine during the Umayyad period.* It is mentioned in the sources that one of these
physicians took part in the army sent to Medina by Yazid about ten years after the Eastern Roman
campaign. Muslim b. ‘Ugba, who commanded the Harra Incident, went to this siege in a sick state, and
Yazid, the caliph of the period, sent a physician with him.* Just as Yazid sent a physician with the army
in the Battle of Harra, Mu‘awiya may have sent a physician to the army in the Eastern Roman campaign.
It is also known from the sources that tents were set up for the treatment of the wounded in various wars
during the Umayyad period.® In this context, the presence of physicians in the army organization during
the Umayyad period and what the military medicine was at the time, can be the subject of separate

research.

Another battlefield in the Umayyad period in which the social impact of judari was seen was the
conquests in Central Asia. One of the systematic conquest movements carried out by Qutayba b. Muslim
(d. 715 AD), who was appointed governor of Khorasan during the reign of Caliph al-Walid b. ‘Abd al-Maliq
was against the White Hun ruler Nizek Tarhan in the Badgis region of Harat. Nizek made a treaty with
Qutayba in 706 AD but later broke it and rebelled against Qutayba by uniting with other nearby rulers of
Balkh, Juzjan, and Talekan. Qutayba, who was aware of this rebellion movement, took Nizek under siege
with his army in Kurz, a very mountainous and steep area. During this siege, which lasted for two months,
Nizek and his army were faced with a shortage of supplies and were caught in the judari epidemic. One
of the people in the army who was infected with the judari epidemic was Jabghtiya, the Qarluq ruler, one
of Nizek's allies. Jabghtiya was among the people who recovered from judari.** As it is understood from
this incident, judari weakened the resistance of the Turkish Army, which was under siege in a

mountainous and steep region. Thus, the Umayyad army defeated them with greater ease.

¢! Samet Senel- Halil ibrahim Yilmaz, "Tayadhiiq (Theodocus/Théodoros) and His Role in the Formation of Islamic
Medicine," Journal of Medical Biography 31/4, (2023), 217-220.

62 Baladhuri, Ansab al-ashraf, 5/331.

% Levent Oztiirk, Isldm Diinyasinda Hastaneler (istanbul: Siyer Yayinlari, 2018).

¢ Abi Ja‘far al-Tabari, Tarikh al-rusul wa al-mulitk wa silat Tarikh al-Tabari, 6/455, 456; Tbn al-Athir, al-Kamil fi al-Tarikh,
4/29.
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Figure 1. The Umayyad Empire in 750 AD®
Conclusion

Judari stands out as a well-known and significant disease in medieval Arab societies due to its
contagious nature, potentially fatal outcomes, capacity to cause blindness, and the permanent scars it
leaves on the skin. In this context, judari should be understood not merely as a medical condition but also
as a social phenomenon that affected individuals’ public visibility and left a lasting imprint on collective
memory. The presence of numerous terms referring to the disease in medieval Arabic dictionaries, along
with narratives about judari found in historical sources from the Umayyad period (661-750 AD), clearly

demonstrates the disease’s prevalence and its broader social impact during this era.

This study offers a systematic examination of both individual and social cases of judari in the
Umayyad period, situating the disease within its broader historical context. It has been determined that
eight individuals living in different periods in the Umayyad state were infected with judari. Three of these
people were caliphs, one was a commander from the mukhadram, one was a scholar of hadith, one was a
noble individual, one was a poet, and one was a Bedouin. The caliphs who were infected with judari are
Yazid b. Mu‘awiya, ‘Abd al-Malik b. Marwan, and Walid b. ’Abd al-Malik. The identities of other people
with judari are as follows: Ahnaf b. Qays, who is known for his military achievements; Abu Zil4l, a hadith
scholar from Basrah; a person who is known for his genealogical ties to the Prophet Muhammad,;
Sulaiman b. ‘Ali, the son of Ali b. ‘Abdullzh from the tabin; Farazdaq, a poet known for his satirical
poems; and an unknown Bedouin person whose name is recorded with his appearance before Caliph
Walid b. ‘Abd al-Malik. Four of these eight people were recorded to have scars of judari on their skins.
These people are Yazid b. Mu‘awiya, Walid b. ‘Abd al-Malik, Farazdaq, and the Bedouin who appeared
before Walid b. ‘Abd al-Malik. It is mentioned in historical texts that two people lost their sight due to
judari. Their names are Ahnaf b. Qays and Abi Zilal. It can be inferred that the judari disease suffered by
these six individuals during the Umayyad period had a significant impact on their social lives primarily
due to the permanent skin scars and vision loss associated with the condition. Additionally, two of these

eight people are also reported to have contracted the disease in childhood. These are Aba Zilal and

& Robert G. Hoyland, In God's Path: The Arab Conquests and the Creation of an Islamic Empire (New York:
Oxford University Press, 2015), 13.
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Sulaiman b. ‘Ali. 'Abd al-Malik b. Marwan, who is not included in any of the mentioned categories, draws
attention with his severe judari. The information recorded about these individuals from the Umayyad
period is noteworthy in that it aligns with the descriptions of judari found in medieval medical literature.
The fact that all eight individuals are known to have recovered from the disease offers important insights
into its progression. Although the historical sources examined do not explicitly mention any treatment
methods for judari, the recovery of all these individuals suggests that some knowledge of how to manage
or treat the disease may have existed during the Umayyad period. Based on these findings, this study
contributes to a better understanding of the history of disease and health during the Umayyad period.

In the texts belonging to the Umayyad period, there are narratives about individuals as well as
narratives about social events. It has been observed that judari was effective in the course of two social
events that took place during the Umayyad period. These were the first Eastern Roman expeditions
during the reign of Mu‘awiya b. Abii Sufyan and one of the conquest movements commanded by Qutayba
b. Muslim during the reign of Walid b. ‘Abd al-Malik. During the siege of Constantinople, the Umayyad
army was affected by the judari epidemic, while the Turkish army was affected by judari during the
conquests in the Central Asia region. It is understood that judarl sometimes led to the defeat of the
Umayyad armies, while at other times it provided them with an advantage in conquest movements.
Finally, it can be said that judari was seen in different regions at different periods during the Umayyad

period.
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Khadidja Hadj Madani

A New Semiotic Model for Analyzing Religious Discourse: From Greimas' Square to a Three-
Dimensional Cube
Abstract
This study seeks to reinterpret religious meaning through contemporary methodologies, aiming to present religious
discourse to the world using practical and actionable frameworks. Rather than focusing solely on literal
interpretation, the study explores the deeper layers of language and context. By applying semiotic analysis, the
study facilitates a shift from surface structures to deeper structures, allowing symbolic meanings to emerge. In
response to the growing interest in linguistic and religious studies, scholars have increasingly embraced modern
approaches—building upon the foundational work of classical scholars in grammar, linguistics, and rhetoric, while
integrating contemporary tools such as semiotics, the study of signs and their functions within texts. This synthesis
of classical heritage and modern thought aims to clarify the role of semiotics in the analysis of religious discourse,
particularly how Greimas’s semiotic square, through interpretive processes, evolves into a semiotic cube that
dynamically generates meaning through semantic interaction. The study further highlights the essential role of
Arabic rhetoric in symbolic interpretation, as rhetorical strategies are designed to influence and persuade
audiences—an aim closely aligned with religious discourse, which seeks to promote virtue and cultivate collective
ethical awareness. To support this argument, the study presents an applied model for analyzing prophetic Hadith
through semiotic methods, revealing the central role of prophetic discourse in shaping the ethical and social
foundations of the community. Its continuous presence in sermons, religious lessons, and educational contexts
emphasizes its enduring relevance and profound influence. Among the key findings is the recognition that religious
discourse is not a fixed or static text, but rather a dynamic semantic system shaped by multiple contextual factors.
The shift from surface-level analysis to a deeper structural understanding enriches the interpretation of symbolic
meanings and uncovers intentional dimensions often overlooked in initial readings. When applied practically rather
than merely theoretically, modern approaches offer powerful tools for examining the interplay between discourse
and context, contributing to a continuous renewal in religious, linguistic, and rhetorical scholarship. Arabic rhetoric
plays a foundational role in shaping the semiotics of religious discourse, employing a range of stylistic techniques

attuned to the audience’s context—thereby rooting the discourse within its authentic Arabic cultural framework.

Keywords: Religious Discourse, Arabic Rhetoric, Semiotics, Surface Structure, Deep Structure, Interpretation,

Symbolic Interpretation, Greimas's Square.

Dini S6ylemin Analizi I¢in Yeni Bir Gostergebilimsel Model: Greimas'm Karesinden Ug Boyutlu Kiipe
0z

Bu arastirma, dini anlami ¢agdas gostergebilimsel metodolojiler 15181nda yeniden yorumlamayi ve dini séylemi daha
genis kitlelere sunmay1 amaglamaktadir. Literatiirde yaygin olan yiizeysel, kelime diizeyine indirgenmis yaklagimlar
yerine, dilin ve baglamin ¢ok katmanli yapilar: igerisinde gizli olan sembolik anlam {retimini analiz etmeye
odaklanmaktadir. Bu baglamda, calisma yiizeysel yapilardan derin yapisal diizeylere gecisi miimkiin kilmakta,
soylemin kiiltiirel, tarihsel ve metinsel baglamlarda nasil anlam kazandigini gériiniir hale getirmektedir. Arastirma,
Greimas'in gostergebilimsel karesi, Peirce’iin gdsterge kurami ve Eco'nun yorumsal yaklasimlarini temel alarak, ti¢
boyutlu bir “géstergebilim kiipii” modeli énermektedir. Bu model, klasik retorik geleneklerle ¢agdas yorum
kuramlarini bir araya getirerek, yorum siirecini statik bir yapidan ¢ikarip ¢ok katmanli, dinamik bir anlam
¢6zlimlemesine doniistiirmektedir. Ayni zamanda bu model, metnin semantik diizlemi ile kiiltiirel kodlar arasindaki
iliskiyi daha ayrintili bir bicimde analiz etmeye olanak tanimaktadir. Bu baglamda Arap retorigi, dini sGylemin
gostergebilimsel sekillenmesinde merkezi bir unsur olarak ele alinmakta ve séylemi, dinleyici kitlenin kiilttirel
normlar ve iletisimsel beklentileriyle uyumlu hale getirmektedir. Arap retorik stratejileri, sdylemin otantik Arap
kiiltiirel cercevede saglam bicimde koklendirilmesine katki sunarken, etik biling, kolektif anlam tiretimi ve toplumsal
degerlerin aktarimi agisindan da belirleyici bir rol oynamaktadir. Ayrica, bu stratejilerin estetik etkisi, séylemin
duygusal giiclinii artirarak metnin alimlayici tizerindeki etkisini derinlestirmektedir. Modern gostergebilimsel
yaklasimlar ise yalmzca kuramsal bir cerceve sunmakla kalmayip, uygulamali analizlerde de son derece etkili araglar

sunmaktadir. Ozellikle peygamberi sdylemin incelenmesinde, bu yéntemler aracihigiyla ¢ok katmanli anlam
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yapilarini ¢6ziimlemek ve sdylemin baglam icindeki islevselligini ortaya koymak miimkiin hale gelmektedir. Bu
analizler, dini metinlerin ¢agdas diinyada nasil yeniden konumlandirilabilecegine dair degerli icgoriiler
saglamaktadir. Bu calisma aym zamanda dini sdylemin pedagojik, kiiltiirel ve toplumsal alanlardaki islevine dair
daha derinlemesine bir bakis agisi gelistirmektedir. Ozellikle dini egitimde, kiiltiirleraras: iletisimde ve metin
yorumunda anlam katmanlarmm daha acik hale getirilmesi hem akademik cevrelerde hem de toplumsal
uygulamalarda etkili sonuglar dogurmaktadir. Sundugu ¢6ziimleme modeli, geleneksel dini anlayis ile cagdas
diisiince arasinda koprii kurmay: hedefleyen ¢ok yénlii bir yaklasima dayanmaktadir. Bu dogrultuda, 6nerilen
yaklasim yalnizca akademik analizlerde degil, aynmi zamanda dini liderlerin hutbelerinde, gretmenlerin ders
anlatimlarinda ve medya iceriklerinde de etkili bir sekilde kullanilabilir. S6ylemin baglamsal, kiiltiirel ve retorik
boyutlarini dikkate alan bu ¢ok katmanli model, dini metinlerin cagdas toplumda yeniden anlamlandirilmasina katki
sunmaktadir. Ayrica, ¢alismanin sundugu model, disiplinlerarasi gecislere de imkin vererek, gostergebilimsel

analizle sosyolojik, iletisimsel ve egitsel alanlar arasinda yeni baglantilar kurulmasina olanak saglamaktadir.

Anahtar Kelimeler: Dini Soylem, Arap Retorigi, Semiotik, Yiizey Yapisi, Derin Yapi, Yorumlama, Sembolik

Yorumlama, Greimas’in Kiipii.

Introduction

This research explores the evolution of semiotics and its application to religious discourse in
communication, focusing on uncovering semantic, symbolic. The transition from Greimas's semiotic
square to the proposed semiotic cube aims to reveal the meta-semiotic dimensions of discourse,
promising insights into a realm rich with symbols and meanings. This methodological exploration is
chosen for its rigorous analytical framework.

The methodology adopts a three-dimensional analysis framework, symbol, signification, and
interpretation, building on the triadic relationships outlined by Greimas (antithesis, contradiction,
inclusion) and further developed by Umberto Eco through the introduction of interpretation. The
Prophetic Hadith chosen for analysis serves to illustrate this model’s practical value; “Shall I not guide you
to something better in degree than prayer, fasting, and charity?” They said: “Yes, O Messenger of Allah.” He said:
“Reconciling relationships, for indeed the corruption of relationships is the shaver. I do not say it shaves hair, but it
shaves the religion.” It is often recited in contexts that promote values of brotherhood and solidarity,
foundational to the benign characteristic of religion.

This Hadith encapsulates dualities such as reform versus corruption and external worship versus
intrinsic belief, set within the central metaphor of the 'shaver.' This metaphor alludes to the erosion of
religious and ethical foundations in contrast to the proliferation of negative morals and the breakdown
of communal bonds. Delving deeper into the linguistic, religious, and social contexts of this Hadith allows
for an evolving understanding of the discourse's semiotics and semantics, mirroring a semiotic cube’s
ability to shift dimensions and structures to reveal deeper, often concealed meanings.

The analytical approach is grounded in seminal works, including those of the Moroccan
researcher Said BenKarad on Greimas and Umberto Eco. These studies provide a foundation for exploring

meta-linguistic structures and enhancing our understanding of complex semiotic frameworks.

1. Methodological Circles Surrounding the Discourse of the Qur’an

The Qur’an is the primary example -multiple perspectives converge to understand its message

and objectives. The Qur'an was revealed with a dynamic linguistic structure; rather, it was sent to
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transcend time and space, achieving an interactive communicative process with its audience.
Undoubtedly, the scholarly perspective differs from the general one. While the latter lacks a methodical
approach, scholars delve deeper into interpretation through methodological tools that place immense
importance on each letter within it. In this context, these studies did not stop at preserving the text, but
rather, they adopted various strategies to think critically about it. The Qur’an became a miracle in both
its language and its rhetoric, equally remarkable in both aspects.

Thus, among them were grammarians like Sibawayh (d. 180 AH / 796 CE), who authored al-Kitab;
and Tbn Jinni (d. 392 AH / 1002 CE), who left behind his work al-Khasa@’is. There were also linguists like al-
Farra’ (d. 207 AH / 822 CE), who studied the meanings of the Qur’an, and Gharib al-Qur’an by Ibn Qutaybah
(d. 276 AH / 889 CE), along with rhetoricians such as ‘Abd al-Qahir al-Jurjani (d. 471 AH / 1078 CE), who
worked on Dal@il al-1dz, and al-Rummani (d. 384 AH / 994 CE), whose al-Nukat fi I§az al-Qur’an discussed
the miraculous aspects of the Qur’an.

Scholars have argued that Arabic linguistic studies originated within the context of the Qur’an’,
which served as the primary catalyst for aligning the lives of Muslims with its teachings. "Their pursuit of
knowledge was fundamentally aimed at understanding the Qur’anic text".” In this framework, early scholars
acknowledged the significance of the Qur’an’s linguistic features, recognizing it as a religious discourse
articulated in a language that "moved their emotions, stimulated their intellect, and enriched the Arabic tongue"
2The Qur'an’s linguistic miracle profoundly shaped Arab intellectual thought, steering it toward a
religious culture and ultimately transforming the Arab nation into what could be described as a “textual
culture".*

These differences did not result in contradictions but instead filled the intellectual landscape with
linguistic facts and rhetorical secrets, which would not have emerged without this shared effort. Among
the classical views surrounding the Qur'an was the grammarians' approach to preserving it from errors
in syntax. They studied it within the framework of the Arabic language, both its roots and branches,
based on the speech of the Arabs. Thus, the early stages of Arabic linguistic studies were directly
connected to the religious discourse embodied in the Qur'an. However, over time, they expanded their
efforts beyond the grammatical realm, also justifying Qur'anic linguistic deviations with a scholarly,
evidence-based perspective.

For example, Sibawayh relied on citing the Qur'an to issue grammatical judgments. He paid close
attention to analyzing the linguistic structure and relating it to the context to extract the rules. He states
in the section “What Is Treated as a Source Referred to by Adjectives”: “This is similar to saying: Hani’an mari’an
(a wish of joy and abundance), as if you said: ‘It has been confirmed for you a joyful and abundant
[blessing],” and it was congratulated for him in a joyful and abundant way.” He uses this example to
explain that the verb is omitted because it was replaced by the phrase itself. The reason for this omission

is that ‘to congratulate’ is implicitly understood within the phrase, as the verb is substituted by the

! Muhammad Sulayman Yaqt, Manhgj al-Bahth al-Lughawi (Cairo: Dar al-Ma‘rifah al-Jami‘iyyah, 2003), 59.

2 <Abduh al-Rajihi, Figh al-Lugha fi al-Kutub al-‘Arabiyya (Beirut: Dar al-Nahdah al-‘Arabiyya, n.d.), 33.

* ‘Abd al-‘Aziz ‘Abd al-Mu‘ti ‘Arafa, Qadiyyat al-1az al-Qur’ani wa-Atharuhd fi Tadwin al-Balagha al-‘Arabiyya, 1st ed
(Beirut: ‘Alam al-Kutub, 1985), 42.

* Muhammad al-Nuwayri, ‘llm al-Kalam wa-al-Nazariyya al-Balaghiyya ‘inda al-‘Arab, 1st ed (Safaqis: Dar Muhammad
‘Ali al-Hami, 2001), 7
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expression: “He congratulated you”.’ In this example, Sibawayh cites the Qur'anic verse to justify the

omission of the verb, as it has become a substitute for the explicit wording.

For the sake of careful examination, Ibn Jinni used the Qur’an as evidence to differentiate between
“speech” (kalam) and “utterance” (gawl). He stated: “One of the clearest proofs of the difference between
speech (kalam) and utterance (qawl) is the consensus of people in saying: ‘The Qur’an is the speech of God,” and
not saying: ‘The Qur’an is the utterance of God.” This is because the former refers to a fixed and unchangeable
position, one that cannot be altered, and no part of its letters may be changed. Therefore, it is referred
to as speech, which consists of complete, meaningful sounds, and it is differentiated from utterance, which
may contain sounds that are not necessarily meaningful”.® He argued that speech does not allow for

distortion, whereas utterance may be non-meaningful.

al-Rumman also linked rhetorical issues to this, as he states in the Section on Conciseness (Ijaz):
“Conciseness is the reduction of speech without compromising the meaning. (...) Conciseness occurs in two forms:

omission and brevity. (...) An example of omission is: ‘Ask the town".

In addition to them, a large number of Arabic scholars directed their attention to this, such as al-
Farr@ (d. 207 AH / 822 CE), who studied the meanings of the Qur’an, and Ibn Qutaybah (d. 276 AH / 889 CE),
in his work Gharib al-Qur’an, where he focused on collecting unusual words and providing linguistic and
semantic explanations for them. Additionally, al-Raghib al-Isfahani (d. 502 AH / 1108 CE), in his book al-
Mufradat fi Gharib al-Qur’an, worked on uncovering both the semantic and rhetorical dimensions of

Qur’anic terms, among others.

It would be very beneficial to approach religious discourse from a purposive perspective, as the
rhetorical goal it seeks to achieve is to convey meaning to the listener’s heart, thereby exerting its
influence on both the individual and the community. Rhetoric is defined as “the extent to which
something reaches its ultimate purpose”.® Religious discourse represents a unique rhetorical style.
Through rhetoric, we can move from the surface structure to a deep structure that reveals much of what

is not openly apparent—this is where it intersects with semiotics, the analytical framework we aim to

apply.

2. Methodological Milestones in Semiotics
Constructing a historical account of a scientific discipline is inherently complex, due to the
multiplicity of scholars involved, their epistemological orientations, and the methodological tools they

employed. The progression from generalist perspectives to specialized branches signifies a deeper

* ‘Amr ibn ‘Uthman ibn Qanbar (Sibawayh), Al-Kitab, ed. ‘Abd al-Salam Muhammad Hariin, 3rd ed. (Cairo: Maktabat
al-Khanji, 1988), vol. 1, 316-317.

¢ AbT al-Fath ‘Uthman ibn Jinni, Al-Khas@’is, ed. Muhammad °Ali al-Najjar, 4th ed (Egypt: al-Hay’ah al-Misriyyah al-
‘Ammah li-1-Kitab) vol. 1, 19.

7 Abii al-Hasan al-Rummani, Al-Nukat fi1'jaz al-Qur'an, ed. Muhammad Khalaf Allah and Muhammad Zaghulal Salam,
3rd ed. (Cairo: Dar al-Ma'arif), 76.

8 Aba Hilal al-‘Askari, Al-Sind‘atayn, ed. ‘Ali Muhammad al-Bajawi and Muhammad Abu al-Fadl Ibrahim, 2nd ed (Cairo:
Dar al-Fikr al-‘Arabi), 12.
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transformation within the field. Although the historicization of semiotics is fraught with challenges,
scholars have continually endeavored to reinterpret and clarify its development with notable precision.

A critical re-evaluation of semiotic thought in the twentieth century—from the Geneva School of
structuralism to the theoretical expansions of the 1960s—reveals that the discipline emerged primarily
from the concept of the sign. This shift emphasized interpretive variability and introduced a focus on the
experiential dimension of meaning-making processes. These foundational developments were driven by
linguists and philosophers united in their focus on language, though divided in their methodological
orientations.’

For instance, the Swiss linguist Ferdinand de Saussure (1857-1913), who established the
groundwork for what he termed semiology, proposed a science of signs embedded within social life.
Though he consciously distinguished semiology from traditional linguistic inquiry®, he acknowledged its
potential to deepen our understanding of vital aspects of human experience."

In parallel, the American philosopher Charles Sanders Peirce (1839-1914), working within a
distinct intellectual context, reconceptualized human phenomena by redefining their conceptual
boundaries and interrelations."” He introduced the term semiotics to denote this broader analytical lens.

This stage starts with a methodological classification that includes the structuralist approach by
Greimas, followed by the pragmatic approach by Morris, and finally the postmodern interpretation
approach by Eco.

Algirdas Julien Greimas (1917-1992), significantly advanced the field through the development of
the semiotic square and the syntactic analysis of signs. His contributions formalized a semantic architecture
based on the interrelations of contradiction, opposition, and implication, establishing a critical procedural

foundation for structural semantics.”

Concurrently, Charles W, Morris (1903-1979), an American philosopher, argued in his semiotic theory
that a thing is not a sign unless someone interprets it as a sign for something, thereby affirming that
semiotics does not investigate objects in themselves, but rather considers them insofar as they participate

in the meaning-making process."

° Umberto Eco, Semiotics: Concepts and Applications, 3rd ed,(Syria: Dar Al-Hiwar for Publishing and Distribution, 2012),
10-11 (Introduction).

' Ferdinand de Saussure, Course in General Linguistics, compiled by Charles Bally and Albert Sechehaye (Paris: Rayot,
1971), 35-36. “It is up to the psychologist to determine the exact place of semiology; the task of the linguist is to
define what makes language a special system in the whole of semiological facts. The question will be taken up again
later; we retain here only one thing: if for the first time we have been able to assign linguistics a place among the
sciences, it is because we have linked it to semiology”.

! Said Benkrad, "The Emergence and Subject of Semiotics," ‘Alam al-Fikr 35, no. 3 (March 2007): 7.

James Jakob Liszka, A General Introduction to the Semiotics of Charles Sanders Peirce (Manufactured in the United States
of America, 1996), 31. “The being of a symbol consists in the real fact that something surely will be experienced if
certain conditions be satisfied. Namely, it will influence the thought and conduct of its interpreter”.

13 AJ. Greimas, Narrative Semiotics, trans. Abdelmajid Noussi (Arab Cultural Center, 2008), 18.

! Charles Morris, Foundations of the Theory of Signs, (Chicago: University of Chicago Press, 1970), 11. “A language, then,
as a system of interconnected signs, has a syntactical structure of such a sort that among its permissible sign
combinations some can function as statements, and sign vehicles of such a sort that they can be common to a number
of interpreters. The syntactical, semantical, and pragmatical features of this characterization of language will
become clearer when the respective branches of semiotic are considered”.
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Lastly, Umberto Eco (1932-2016) constructed a comprehensive methodological framework that
began with the relationship between a sign and its referent, ultimately encompassing cultural meaning
adoption and interpretative dynamics."

This evidences that semiotics is neither a monolithic field nor a theory defined by uniform
principles. Rather, it constitutes a dynamic and interdisciplinary domain. In essence, semiotics explores
the processes by which humans create, assign, and interpret meaning, both in behavior and in its symbolic
representations. The task of the linguist is to define what makes language a special system within the whole
of semiological facts.

Eco also reflects, under the heading “A Metaphysics of Total Semiotics,” on a phase that spans from
the Romantics to the German philosopher Martin Heidegger (1899-1967), discussing a new perspective on
how things are manifested through language. He refers to the idea that “language is the voice of being, and
truth is nothing other than the revelation of being through language”.*®

The sign, derived from the Latin signum, meaning mark, statue, signal, or evidence, is emphasized"’,
as having value not in itself but in its connection to a specific meaning, Through this strong association
between semiotics and meaning, the reconsideration of how meaning is constructed has contributed to a
semantic approach that encompasses both linguistic and non-linguistic dimensions, regardless of the sign’s

form.

3.Meta-Language of Greimas' Semiotic Square Towards the Architecture of the Semiotic Cube

From Greimas’ perspective, discourse in the semiotic square is understood as a structure of signs and
relations from which meanings emerge. This configuration, in its visible aspect, forms a structure of
indicative signs whose value lies in the relationships among them—specifically contradiction, opposition,
and inclusion. It is recognized as structural semiotics that reconfigures and constructs discourse according
to semio-semantic coherence, following the logic of the discourse along with its events and elements. It can

be represented in a schematic model:*®

1> Umberto Eco, The Sign: Analysis of the Concept and Its History, trans. Said Benkrad, 2nd ed (Arab Cultural Center,
Morocco, 2010), 107.

16 Rachid Benmalek, Dictionary of Semiotic Analysis of Texts (Dar Al-Hikma, February 2000), 23.

17 See: Umberto Eco, The Sign: Analysis of the Concept and Its History,321.

18 A.J. Greimas and J. Courtés, Semiotics: Dictionary of the Theory of Language, (Paris: Classiques Hachette, 1986) vol 2, 34.
“We cannot immediately assert (see: Sémiotique I) that the opposition between being and seeming contradicts the
opposition between non-being and non-seeming. Rather, it must first be stated that each metaterm results from a
specification relationship between the basic terms. These specification relationships themselves form part of a second-
level system. For example, ‘secret’ is defined as a specification of ‘being’ and ‘non-seeming’; ‘illusion’ as a
specification of ‘non-being’ and ‘non-seeming’; and ‘truth’ as a specification combining both ‘being’ and ‘seeming’”.
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The surface structure of the semiotic square originates from utterances, which are the foundational
structural elements—linguistic signs that determine meaning. These utterances are arranged in a manner
that reveals their relational dynamics. The semiotic square outlines the essential relationships that govern
semantic units and enables the generation of a general semantic field, assisting in illustrating the
connections between units that produce the meanings conveyed by the text. Semiotics is often presented
as "the science studying signs," but these signs are the basic material used by all beings to communicate
with others, based on the communicative system established by what Peirce calls semiosis or the semiotic

generative process."”

It becomes evident from the above that Greimas’ semiotic square represents a linguistic economy that
necessitates both surface and in-depth readings for a rich engagement with symbols and meanings. It serves
as a semiotic framework of consistent and harmonized dualities, structured through hypothetical
inferential relationships based on opposition, negation, and implication.

This formative nature of language, with its layered nuance, appears in the form of symbolic phrases or
signs, requiring the reader to capture suggestions and cues that point to psychological, social, and cultural
dimensions embedded within the discourse, including meta-linguistic components.

As part of its analytical procedures, this represents a new strategy in semantic interpretation, one
that does not remain at the level of surface form. The meta-linguistic function®, emerges from the search
for contrasts between two distinct contexts—or more precisely, between two worlds: one that is present

and visible on the surface, and another imagined, to which the signs allude.

¥ Robert Scholes, Semiotics and Interpretation, trans. Saeed Al-Ghanmi, 1st ed. (Amman: Arab Institute for Studies and
Publishing, 1994), 56.

2 A.]. Greimas, Structural Semantics: Method Research (Paris: La Rousse, 1966), 211.“In the suppression of negative signs
from the structure on which it is exercised, in other words, in a metalinguistic approach which is the denial of the
negation, resulting in the appearance of the assertion”.
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These may be near or distant, yet not easily perceivable at first glance, and are conveyed through
metaphor, poetic and rhetorical imagery, and other symbolic devices. From this standpoint, this leads to a
form of multicontextuality within semiotic practice: one that is natural and linguistic, and another that is
metaphorical and meta-linguistic.

These metaphors may appear linguistically straightforward, such as puns or metaphoric expressions,
but operate through comparison between different contexts. They extend beyond the surface of language
and instead signal a shift toward an alternate semantic framework. Robert Scholes (1911-1974) presents
logical support for this perspective by incorporating interpretation into the semiotic square.”*

When acknowledging the contextual multiplicity that emerges in the semiotic analysis of discourse,
one compares the interior and exterior dimensions through symbols assigned to the corners of the square.
The imagination central to literary works, in particular, is generated, as he observes, by semiotic activity
within the space of the absent. Hence, “the doubling of contexts is the starting point of that type of
literariness which defines narrative imagination, and this doubling enables the emergence of other literary
effects based on the contrasting features between contexts evoked by a specific message”.”

The idea of contrasting features is fundamental to the operational procedures of the semiotic square,
as it provides a method for discovering meaning through opposition between binary elements. This aspect is
essential for defining the world of discourse and its contextual dimensions. Greimas does not limit the analysis
to surface forms; he persistently seeks a deeper structure, achieved through a process of semio-semantic
generation involving signs and meanings.

It is clear that the concept of relational binary elements within the semiotic square is dynamic,
interacting to reveal the agents and actors within discourse. This interaction spans semantic fields and
perspectives, not limited to one sign in relation to another or one meaning juxtaposed against a second, but
rather as an underlying semio-semantic energy active within the discourse.

The surface structure of discourse components forms a meta-linguistic system, opening the way to
explore symbolic condensation and semantic generation. The aim is not to extract signs with fixed semantic
identities, but rather those capable of leading into the imagined realm.

Greimas identifies the relationships among the three-dimensional semiotic counterparts as
opposition, contradiction, and solidarity. When these dimensions are extended, the result is a diagram in the
form of a cube. This specific point leads to a comparison between Greimas’ semiotic square and Ernd Rubik’s
magic cube; the magic lies in the way it penetrates the natural and carries us toward the unnatural.
Language, too, operates as a form of magic through its symbols and creative capacity.

The process in this case is more intricate and demanding. Rubik’s Cube is a three-dimensional mechanical
puzzle governed by continuous, sequential movements between its layers to achieve a correctly aligned

face from a particular angle.” In the same way, the operation within Greimas’ square involves repositioning

1 Robert Scholes, Semiotics and Interpretation, 58.

*2 Rachid Benmalek, Dictionary of Semiotic Analysis of Texts, 45. He notes elsewhere: “The semiotic square represents
the fundamental relationships to which semantic units are necessarily subject to generate a semantic world. The
semiotic square helps us represent the relations between these units to produce the meanings presented by the text
to the readers.” Dictionary of Semiotic Analysis of Texts, 23.

% Salah Fadl, Methodology of Contemporary Criticism, 1st ed (Cairo: Merit Publishing and Information, 2002), 92-93 “The
poem is not built of verses as a superficial view might suggest; rather, it is built from layers — levels into which a
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elements to approach a deeper semantic structure, an imaginative symbolic form, and a network of signs that
leads to another network of signs.

This constitutes a semiotic exercise in which each attempt leads to a new structural configuration,
involving the ongoing reorganization of signs and elements, thereby continually introducing new
dimensions. This representation remains relevant because with every act of reading, a new configuration
is revealed. The process is both transcendent and integrative, blending the procedural principles established
by Greimas with the interpretative dimension clarified by Umberto Eco.

Mundhir Ayachi begins his book Semiotics with a compelling definition of the discipline: “Semiotics
is a science in which the sign itself is read, and through which it is transformed into a language that reads the world
around it”**This definition implies that, as a system, semiotics is capable of constructing phenomena, and
as a language, it transforms phenomena into signs that read their own structures, recreating what might
be possible. There is no doubt that such creativity lies within the domain of the interpreter.

In this methodological phase is the three-dimensional architecture, which reflects a mode of meaning
generation. According to Peirce, this process requires the participation of three components: the sign, its
object, and its interpreter. In this model, the object extends beyond what the sign merely refers to; it
embodies what the sign expresses or means. For Peirce, a sign is not simply something that stands for
something else through a relation, but rather something that enables recognition of an additional
element.”

In the context of meta-language, the idea is that meaning has shifted from one linguistic level to
another, or more precisely, to an entirely different linguistic system. Within this framework, the
analytical task becomes one of seeking meaning within a symbolic existence, necessitating the effort to
establish connections between differing semiotic systems.

In other words, it is the process of transforming the symbol into meaning, a task that remains
among the most complex and demanding. This semiotic framework operates through non-linguistic
semantic systems, indicating that it functions primarily as a semio-semantic context. The analytical focus
is no longer restricted to linguistic signs alone; rather, non-linguistic signs and symbols are also

understood as functioning within semio-semantic systems.

4, Discourse Analysis According to the Semiotic Model: From the Semiotic Square to the Three-

Dimensional Cube
The Prophet Muhammad, peace be upon him, said in a noble hadith:

“Shall I not guide you to something better in degree than prayer, fasting, and charity?” They said: “Yes, O
Messenger of Allah.” He said: “Reconciling relationships, for indeed the corruption of relationships is the shaver. I
do not say it shaves hair, but it shaves the religion.” Sahih al-Bukhari.

The speeches delivered by great figures, those of expertise and eloquence, present their audience

with questions that compel them to read extensively and delve deeply into their meanings and

literary work can be divided — that penetrate, intermingle, and interweave. It becomes clear that the semantic
structure of a poem is the result of a combination of several layers: rhythmic, syntactic, expressive, and imaginative,
culminating in the overarching symbolic level”.

** Semiotics and Semiological Studies, 1.

 Umberto Eco, Semiotics and the Philosophy of Language, 47.
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objectives. The speaker imbues his expressions with an eloquent touch, indicating that he possesses
sound judgment and profound awareness. This is also true for the prophetic discourse, which is the
second source of legislation after the Qur’an. Despite its human nature, we recognize the extent of
Prophet Muhammad's awareness in the strategies of constructing his discourse and its guiding content.
He takes into account the particularities of the Arabic language and the state of his audience, thus
reflecting his intention to achieve effective communication with the parties involved and elevate the
communicative event and human behavior. This means that the prophetic discourse, with its language,
carries clear objectives that direct minds towards embracing a religious vision, which Muslims
incorporate into their lives. It is also a form of divine guidance delivered through the words of the
Prophet.

In another formulation, “Prophet Muhammad understood the essence of communication in language
when he made his sayings more connected to perception than to artistic creativity, as if the artistic image in his
speeches was a reflection of what exists in the external world” .*® One of his rhetorical methods was to address
people in their own language first, then move beyond their perception to guide them toward religious
principles that had to be manifested in reality, as they represented a direct conception of the teachings
of the tolerant religion.Thus, prophetic discourse aimed to achieve clarity and explanation, rooted in the
concept of clarity based on understanding and the conveyance of meaning. As al-Jahiz stated: “Whatever
reaches the intellects and clarifies the meaning, that is eloquence in that particular context”.”’

It is important to distinguish between surface structure and deep structure, as the goal of analysis
is to extract both. “Since the deep structure expresses the 'meaning’ in all languages, it reflects 'forms of human
thought,' and we must understand how this structure transforms into speech on the 'surface”
Operationally, we understand that discourse does not merely represent the verbal structure; rather,
there is an underlying structure that reflects the thought or concept which brings the linguistic structure
to the surface in the form of words, sentences, and stylistic expressions.Hence, we can conclude that:

v The surface structure represents the structure of speech.

v The deep structure represents the meaning.

Al-Amidi (d. 631 AH) defined discourse as: “The truth is that it is the word agreed upon, intended to
convey meaning to one who is ready to understand it "*’. From this, we understand that discourse in language
represents the uttered meaning, intended by the speaker to prepare the listener’s mind for reception
and comprehension. As stated in Lisan al-‘Arab: “Discourse and addressing: the act of exchanging words. He
addressed him with speech, and they communicated through discourse” .** A careful examination of the

Prophetic discourse reveals that its value lies in the cognitive and perceptual aspects that Prophet

¢ Amel Nemissi, "Strategies of the Noble Prophetic Discourse Found in Sahih Al-Bukhari," Lettres and Languages Guide
1, no. 2 (2022): 53.

77 <Amr ibn Bahr al-Jahiz, Al-Bayan wa-al-Tabyin, ed. ‘Abd al-Salam Muhammad Har@n (Beirut: Dar al-Jil, n.d.), vol. 1,
82.

% Abduh al-Rajihi, Al-Nahw al-‘Arabi wa-al-Dars al-Hadith (Bahth fi al-Manhaj) (Beirut: Dar al-Nahdah al-‘Arabiyyah,
1979), 125.

% Saif al-Din Ab al-Hasan “Ali ibn Muhammad al-Amidi, Al-Thkam fi Usil al-Ahkam, commentary by ‘Abd al-Razzaq
“Afifi (Riyadh: Mw’assasat al-Nir, 1387 AH), vol. 1, 95

% Jamal al-Din Ibn Manzir, Lisan al-‘Arab, marginal notes by Nasib al-Yazji and a group of linguists, 3rd ed (Beirut:
Dar Sadir, 1414 AH), vol. 1, 361.
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Muhammad (PBUH) aimed to communicate to his audience through commands and prohibitions, using
astyle that avoids linguistic complexity and focuses on matters pertaining to self and societal reform.The
reason why the discourse resonates with the listener is precisely what distinguishes this mode of speech
in fulfilling the rhetorical objectives of clarification and explanation.

The Prophetic discourse can be considered a form of eloquence, as it contains both expressive
words and noble meanings through which comprehension and understanding are achieved. al-Jahiz (d.
255 AH / 869 CE) stated: “When the meaning is noble and the words are eloquent, and the discourse is naturally
crafted, free from coercion, devoid of imbalance, and preserved from artificiality, it works in the heart like rain on
fertile soil” ** A reader of the noble hadith observes the presence of these rhetorical characteristics,
reflected through a semiotic selection of signs that make it like rain falling upon the earth, bringing it to
life. This is due to a deep understanding of the characteristics of the Arabic language and the ways in
which it is utilized.

If we were to describe the semiotics of the Prophetic discourse, it could be summarized in the
following statement: “Indeed, the Messenger of God (PBUH) was the most eloquent of the Arabs, yet he did not
force his words, nor did he seek to embellish them, nor did he rely on any rhetorical devices. His speech did not exceed
the necessary extent to convey the intended meaning, and in doing so, it was neither flawed nor forced; nor was it
swayed by sudden changes, maintaining a consistent style, free from unusual patterns or complex methods, such
that no one could find an angle from which to critique his words, whether rising or falling”.** 1t appears that the
linguistic structure of his speech possesses distinctive features centered around eloquence (balagha) and
clarity (bayan). This involves a purification of words from any form of artificiality, ornamental excess, or
rhetorical coercion. The Prophetic discourse focuses on the effective delivery of meaning in a manner
that perfectly aligns the objective of the message with its expressive form.

Sadiq al-Rafi links syntactic structure to the triad of eloquence, reason, and emotion, stating: “Its
penetration into the secrets of eloquence and the manipulation of linguistic structures is not merely about the
language and its elements, but rather about the harmony between the components of emotion and the components
of reason, in their fullest expression in both realms. This is a domain that can only be accessed by one whose emotion,
intellect, and eloquence transcend mere thought, embodying the fullest form of human truth that unites these three
qualities: eloquence, reason, and emotion”.*® This perspective reflects how the Prophetic discourse aimed to
influence both the emotional and rational dimensions of the human self, utilizing language as a bridge
to establish balance between them. Eloquence (balagha), therefore, emerges as the medium through
which emotion and cognition interact and harmonize.

Rhetoric scholars have explained that discourse is a mode of expression in which the speaker must
carefully refine their approach to demonstrate the soundness of their opinion and the depth of their
awareness. The speaker organizes their discourse with features that prepare the audience for reception,
making it more conducive to understanding and more effective in raising awareness. It is through these
rhetorical skills that expression becomes infused with craftsmanship, taking into account the audience’s

level of comprehension while directly signaling the intended purpose. For this reason, Ibn Khaldan (d.

*! ‘Amr ibn Bahr al-Jahiz, Al-Bayan wa-al-Tabyin, ed. ‘Abd al-Salam Muhammad Hartn (Beirut: Dar al-Jil, 1423 AH),
vol. 1, 87.

’2 Mustafa $adiq al-Rafiq, Iaz al-Qur’an wa-al-Balagha al-Nabawiyya, 8th ed. (Beirut: Dar al-Kitab al-‘Arabi, 2005), 194.
% Ibid., 186.
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808 AH / 1406 CE) maintained that “every type of speech has its own methods and exists in various forms”.**The
attention given to these methods by the Arabs was seen as a refined craft aimed at sharpening ideas and
improving the fabric through which structures are woven—its foundation being the principle of
deliberate selection.

Therefore, the process of semiotic analysis necessitates focusing on the semiotic markers that
reflect the speaker’s deliberate preference for certain signs or expressions over possible alternatives.
This set of choices constitutes the unique structure of their discourse. Prophet Muhammad (PBUH)
deliberately employed a distinctive linguistic sign in this hadith, represented by the term al-Haligah (“the
shaver”), to fulfill a rhetorical purpose by shifting it from its literal meaning to a figurative one. This
semantic shift aims to clarify the intended message and to render the image more relatable to the
listener, offering a vivid and realistic illustration of what a “shaver”’—or by extension, a socially
destructive individual—might do within the fabric of society.

This prophetic discourse draws attention to the importance of mending relationships and the
imperative of strengthening social cohesion among individuals. Its message encompasses not only the
personal dimension—through devotion to prayer, fasting, and charity—but also reinforces the ethical and
social framework that Islam aspires to instill in every Muslim. Social ties are grounded in principles of
unity, brotherhood, and reconciliation. As a discourse structured around a sequence of positive and
negative dualities, it broadens one’s perspective beyond individual interest, inviting engagement with
semantic and communicative interactions with others. Accordingly, it serves as a compelling example of
the transition from the semiotic square to the semiotic cube, reflecting the progression from binary
oppositions to multi-dimensional semantic constructions.

Roman Jakobson gives us an idea of how a message containing symbols is received: “Message and
code. If the listener receives a message in a language he knows, he correlates it with the code at hand and
this code includes all the distinctive features to be manipulated, all their admissible combinations into
bundles of concurrent features termed phonemes, and all the rules of concatenating phonemes into
sequences -briefly, all the distinctive vehicles serving primarily to differentiate morphemes and whole
words”.”

Here, the positive semiotic element is “reform,” which directs meaning toward the strengthening
of communicative ties within the community. It functions as a safeguard against the pathways of
resentment, hatred, and discord, working instead to foster resilient social bonds. Its negative semiotic
counterpart is “corruption,” which denotes the severing of these bonds and the widening of social
divisions, leading to the disintegration of relationships and the spread of discord and animosity.

This highlights that an individual's value is not solely rooted in personal acts of worship such as
prayer, fasting, and charity, but also within a comparative framework that incorporates the broader social
dimension. This dimension brings the individual into the world of communal responsibility, calling for

personal virtue alongside social reform.*

%4 ¢Abd al-Rahman ibn Khaldiin, Tarikh Ibn Khaldiin, 4th ed. (Beirut: Dar Thya> al-Turath al-‘Arabi, n.d.), vol. 1, 571.

% Roman Jakobson and Morris Halle, Fundamentals of Language (The Hague: Mouton & Co., 1956), 5.

3¢ The Sign: Analysis of the Concept and Its History, 34.
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Accordingly, the surface-level configuration of the semiotic square presents a contrast between
the concept of reform—depicted as superior even to individual acts of worship—and that of corruption,
which undermines both the community and its ethical foundation. Within this linguistic framework,
reform is constructed as a societal imperative, while the hadith positions it as a foundational element for
maintaining communal stability. Conversely, corruption is presented as a destructive force that threatens
the coherence of the social fabriC.”

Thus, we observe the presence of opposing binary pairs; these linguistic signs immerse the reader
in a realistic portrayal of the consequences of corruption. The shift from literal to figurative expression
serves to enhance comprehension and ensure rhetorical impact. As stated: “The focus of the matter and
the ultimate goal for both the speaker and the listener is comprehension and understanding. Whatever
reaches the intellects and clarifies the meaning, that is eloquence in that context”.”® In this way, the
hadith emphasizes the necessity of deterring behaviors that contradict ethical values. Otherwise, an
individual in society may resemble the ominous shaver, a figure who brings harm to his community. It
can thus be concluded that the prophetic discourse “aimed to teach people that life is about ethics (...)
by establishing good principles for interaction among individuals”.”

A key aspect highlighted by the researcher Huda Ahmed Mohamed Zain is the psychological and
social harmony that the eloquence of prophetic discourse aims to achieve. The carefully chosen rhetorical
cues reflect the elevated nature of this human communication, carrying a message of profound
significance in promoting internal equilibrium and social cohesion among its recipients. Prophet
Muhammad (PBUH) employed various linguistic and rhetorical strategies designed to refine both behavior
and language. The diversity in his speech was purposeful, taking into account the varying states of the
listeners to ensure engagement through linguistic structures and forms, while also fostering

comprehension of their deeper meanings and implications.*

7 Umberto Eco, Semiotics and the Philosophy of Language, 40.

%8 <Amr ibn Bahr ibn Mahbab Aba ‘Uthman (al-Jahiz), Al-Bayan wa-al-Tabyin (Beirut: Dar wa-Maktabat al-Hilal, 1423
AH), vol 1, 82.

* Muhammad Riftat Zanjabir, Fi Zilal al-Sunnah, 1st ed (Cairo: Dar al-Tawfiq, 2003), 114.

* Baldghat al-Khitab al-Nabawi wa-Atharuha fi Tahqiq al-Tawafuq al-Nafsi wa-al-Ijtima‘, Journal of the Faculty of Arabic
Language - Bani Jirjah 19, no. 5 (2015): 4453-ff.
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Al-Jahiz also referred to this hadith due to the gravity of corruption, stating: “And he said: ‘The
disease of the previous nations has crept into you: envy and hatred. Hatred is the shaver, the shaver of
religion, not the shaver of hair. By Him in Whose Hand is my soul, you will not believe until you love one
another. Shall I not inform you of something that, if you do it, you will love one another?’ They said: ‘Yes,
0 Messenger of God.” He said: ‘Spread peace and maintain ties of kinship’”.* This citation expands the
interpretative space of the first hadith by presenting positive contrasts. While envy and hatred dominate
the initial state, their antithesis—love and affection—is achieved through spreading peace and
preserving kinship. These elements function as semiotic signs that, through their realization, foster
ethical behavior and societal unity.

With this model, we understand the contextual appropriateness of linguistic signs. The words are
employed not merely for their literal meanings but to fulfill a rhetorical purpose. This is one of the
distinctive advantages of the noble prophetic discourse, which lies in its embodiment of eloquence. Such
eloquence is not limited to verbal form; rather, it aligns the words with the intended meanings. As al-
Jahiz described the Prophet’s speech (PBUH): “It is speech with few letters, but vast in meaning. It is free
from artificiality and devoid of affectation. He employed elaboration when needed and resorted to
brevity when appropriate. He avoided foreign or strange terms and refrained from vulgar expressions”.*

Accordingly, the surface-level structure of the semiotic square reveals a contrast between reform,
which is framed as transcending even individual acts of worship, and corruption, which undermines the
community and its moral foundation. In this linguistic context, reform is presented as a societal
imperative, while the hadith establishes it as a cornerstone of communal stability. Conversely, corruption
is depicted as a destructive force that threatens the cohesion of the social fabric.”

This highlights the deeper religious dimension of sincere worship. While prayer, fasting, and
charity are essential pillars of Islam, the integrity of society is fundamentally tied to the Muslim’s ethical
conduct in interpersonal dealings—beyond personal acts of devotion. Without such ethical commitment,
unchecked corruption would inevitably lead to harmful consequences that undermine the cohesion of

the entire community.

*! Al-Jahiz, Al-Bayan wa-al-Tabyin (Beirut: Dar wa-Maktabat al-Hilal, 1423 AH), vol. 2, 17.

2 Mustafa Sadiq al-Rafi‘i, Tarikh Adab al-‘Arab (Dar al-Kitab al-‘Arabi, n.d.), vol. 2, 186.

* Umberto Eco, Semiotics and the Philosophy of Language, 40.
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From the preceding analysis, the expression "corruption is the shaver of religion” emerges with

layered significance. The term "shaver" transitions from its literal lexical meaning, "I do not say it shaves
the hair", to its metaphorical interpretation, "but I say it shaves the religion." In this transformation, the
term assumes a symbolic role, enriching the discourse with deeper meanings as it transcends its
oppositional foundation to enter an existential and symbolic context that encompasses both reform and
corruption.

In Magqayis al-Lugha, the dictionary by Ibn Faris (d. 395 AH / 1004 CE), it is stated: “Halaq” consists of
three primary meanings: The first refers to the removal of hair from the head, after which something else is placed
in its place. The second denotes a tool used for this purpose, typically round in shape. The third signifies elevation.**
Thus, the meaning of halag includes three lexical connotations: the act of shaving, the tool used for
shaving, and the concept of elevation.

In Tahdhib al-Lughah, the dictionary by al-Azhari (d. 370 AH / 980 CE), the term al-hdliqah is
specifically defined as: “Al-haligah is the custom that removes everything; people ‘shave’ one another when they
kill each other. A woman who shaves her hair during a calamity is referred to as al-haliqah and hilag. It is used
figuratively in Arabic as: ‘To your mother is the shaving, and to your eye the weeping.” And al-haligah: death”.* The
lexical meaning of the term al-haligah refers to negative concepts associated with removal, killing,
calamity, and death—indicating that the context in which it was used deepens the connotation of
corruption.

In this regard, Ibn Manzir (d. 711 AH / 1311 CE) adds further connotations, stating: “Al-hdliq is the
one who brings misfortune upon his people, as if he shaves them, meaning he strips them. It is narrated in a hadith:
‘The disease of the previous nations has crept into you, which is hatred, and it is al-haliqah,” meaning that which

causes destruction and eradicates religion just as a razor removes hair. Khalid ibn Janbah said: al-haligah is the

* Ahmad ibn Faris, MuSam Maqayis al-Lugha, ed. ‘Abd al-Salam Muhammad Hariin (Damascus: Dar al-Fikr, 1979), vol
2,98.

* Muhammad ibn Ahmad ibn al-Azhari, Tahdhib al-Lugha, ed. Muhammad ‘Awad Mur¢ib, 1st ed (Beirut: Dar Thya’ al-
Turath al-‘Arabi, 2001), vol 4, 41.
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severing of kinship, injustice, and bad speech. It is also said: ‘A destructive force has fallen upon them that leaves
nothing but destruction. Al-haligah: the custom that removes everything”.*

In Lisan al-‘Arab, the scholar refers to the prophetic hadith in his definition of al-halig, which
signifies a person who brings harm to his people, as if he shaves them, due to the negative behaviors he
exhibits. Here, al-haliq moves beyond being a mere person who shaves hair to someone who negatively
impacts society, stripping it of its values. The hadith further conveys meanings associated with al-haligah,
including hatred, destruction, eradication of religion, severing of kinship, injustice, and bad speech.
Thus, this semiotic sign (al-haligah) forms a semantic field that encompasses various terms of corruption,
spreading undesirable traits that eradicate religion as a razor removes hair.

Here, the “shaver” becomes a pivotal symbol around which visual and semantic scenes gather,
extending toward a third dimension within the semiotic square. This rhetorical image, employed in the
noble prophetic discourse, illustrates the gravity of corrupted human relationships. It presents a mental
portrayal of corruption as a force that uproots social and human connections entirely—like a shaver that
leaves no trace—thus generating new oppositional meanings, including:

e Radical disconnection: This refers to the absence of compassion and communication in the face of
social discord, leading to a rupture in the social fabric that runs contrary to ethical values and the principles of
reform.

o Manifestation of evil: The imagery of the shaver conveys a warning that corrupted relationships are
not trivial or momentary disagreements. Instead, they resemble a shaving act, one that obliterates the
core of human connection, standing in opposition to virtue.

o Subtle degradation: The symbolic function of the shaver also points to the gradual and insidious
nature of the corruption process. Unlike a sword that delivers immediate destruction, the shaver operates
incrementally, silently eroding social bonds. This gradualism underscores the severity of prolonged
interpersonal conflicts. It also illustrates how individuals, when consumed by personal concerns and
failing to engage in communal affairs or mediate conflicts, contribute indirectly to widening the rift of
corruption and stifling the initial steps of reform.

Although acts such as prayer, fasting, and charity are overt expressions of faith, this discourse
prioritizes the inner act of reconciling interpersonal relationships. Despite its internal nature, this act exerts

a profound and lasting impact.

% Jamal al-Din Ibn Manzir, Lisan al-‘Arab, marginal notes by Nasib al-Yazji and a group of linguists, 3rd ed (Beirut:
Dar Sadir, 1414 AH), vol. 10, 66.
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In this context, the symbolism of the shaver serves to emphasize the peril of “corruption of

relationships.” It becomes a metaphor that silently works to sever human ties at their root and erase their
impact entirely. This elevates it to a central element in the analysis of binary oppositions, highlighting
reconciliation as a superior moral value—one that transcends individual acts of worship. A cohesive society
depends fundamentally on the integrity of relationships among its members.

Accordingly, the analysis applies a semiotic model that harmonizes religious doctrine with social
values. It progresses from the dualities of the semiotic square to a more interpretative dimension,
represented by the semiotic cube, thus providing a broader analytical framework that accommodates
interaction among symbols, meanings, and contexts.

In this light, cultural and social dimensions act as catalysts in expanding the religious discourse
on ethical behavior. This contextual shift enables the semiotic square to encompass meanings that extend
beyond its binary scope. While the square organizes oppositional relationships, the semiotic cube
introduces a vertical dimension that integrates cultural, social, and religious interpretations, thereby
rendering semantic relationships more dynamic and multifaceted.

The symbolic expression anchoring this discourse is the term “shaver.” In classical dictionaries, it
is associated with the triliteral root (H-L-Q), encompassing meanings tied to removal or eradication.
Derived from “halg,” the term signifies the complete elimination of something from its base—such as in
the expression “shaving the hair,” which denotes total removal. Within the noble hadith, the term is
employed figuratively to suggest complete moral destruction, as in the phrase “the shaver of morals,” to
denote their corruption and eradication. Hence, “the shaver” intensifies the negative connotation of
corruption by symbolizing the cutting off of goodness at its roots, equating the “corruption of relationships”
to a mechanism that annihilates the foundations of virtue.

The religious element serves as both a cultural and social catalyst, propelling the semiotic square to
expand the religious viewpoint on ethical behavior. This shift in context leads to the exploration of
additional meanings. While the semiotic square concentrates on dyadic relations, the cube introduces an
additional dimension that facilitates the discourse analysis through the lenses of social, cultural, and
devotional contexts, thereby enriching and broadening the scope of semantic interactions.

The semiotic sign does not simply appear in discourse arbitrarily, but functions to express and

communicate, pointing to a specific context or establishing its own interpretive position. This selective
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nature of the sign is what transforms discourse into a world of meta-language, reflected in the emotional
dimensions conveyed by words. The sign, through the semiotic process, leads to a particular meaning; it

belongs to a system within which it functions as a referential unit.

Conclusion

This study proceeded through a series of methodological and analytical stages, moving from the
structure of the semiotic square to a three-dimensional configuration represented by the semiotic cube,
which was constructed through the interrelationships among its constituent elements. From this
analytical progression, several key insights emerge:

e The semiotic cube represents a novel strategy for semantic analysis. It does not merely dwell on
surface-level forms but instead delves into the symbolic realm through the meta-linguistic function.

e This function brings to light the contrast between two distinct contexts, or, more precisely,
between two worlds: the present, as it appears outwardly, and the imagined, which is evoked through
signs and symbols. Through interpretation, the analysis advances toward the semiotic cube, pointing to
a meta-linguistic dimension.

e This methodological stage becomes meaningful when it is understood that discourse, in its
interior and exterior dimensions, consists of two inseparable facets that must be jointly considered in
tracing the processes of semantic and interpretative development in semiotic discourse.

e There is no doubt that interpretation represents a hermeneutic opening, as it consistently
returns the inquiry to its origin, not to conclude it, but to initiate a renewed understanding and uncover
additional meaning. Semiotics, therefore, marks a methodological shift in the approach to both the
surface and depth of discourse.

e This proposal elaborates on the "Semiotic Cube," a novel analytical model designed to delve into
religious discourse. This model progresses from Algirdas Julien Greimas's binary semiotic square to a
more intricate three-dimensional framework.

¢ By employing symbols, signification, and interpretation as methodological tools, the Semiotic
Cube enhances textual context analysis and reveals the complex semantic interrelationships among
various elements and perspectives.

e This advanced model not only extends the foundational semiotic square but also promotes a
multidimensional analytical practice. Such an approach is designed to reflect the intricate symbolic
complexity of the discourses it seeks to analyze, thereby enriching the interpretative process.

e The Semiotic Cube aims to provide a robust framework for interpreting such texts by allowing a
deeper understanding of the anti-binary dynamics of reform versus corruption, the superficial versus
the esoteric, and the individual versus the societal.

o As we delve deeper into the linguistic, religious, and social contexts of the hadith, the model
adapts to these complexities, transforming the traditional semiotic square into a dynamic,
multidimensional semiotic cube.

o This transformative approach enables scholars to unravel the layered meanings embedded
within the text, moving beyond surface interpretations to uncover the profound, often concealed,

significations.
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e The semiotic cube, as a semiotic methodology that goes beyond Greimas' semiotic square in
discourse analysis, can be seen as a more comprehensive semiotic approach that concerns signs, symbols,
and context.

¢ Understanding discourse is accompanied by knowledge of other related systems, whether those
related to linguistic levels or what the words refer to in the external world. Based on this methodological
expansion, we can delve deeper into extracting the meanings and objectives of various discourses.

e This approach has proven its ability to uncover implicit and hidden meanings and move into
the deep structure, encompassing the meaning within expanding contextual circles.

e The prophetic discourse is distinguished by its eloquence in utterance, as it aims to convey
meaning through strategies that consider the context and the nature of the recipients. This principle
aligns with the concept of selection, as we have seen how the word "al-Haligah" represents the essence
of the hadith. It gradually shifts the mind from its common perception—i.e., the shaving tool—to the
religious concept of it as the "shaver" of faith. Thus, the choice of this word reflects a conscious use that
aligns with both the social and religious context.

e The transition from the semiotic square to the semiotic cube helped examine the contextual
multiplicity inherent in the prophetic discourse. We moved from the linguistic context, extracting
apparent binary oppositions like reform and corruption, including associated sub-terms such as visible
acts of worship: prayer, almsgiving, and fasting, which contrast with their opposites of ill intentions and
societal decay.

e The social context emerged, as the hadith aims to spread values that promote cohesion and
unity among its members. This was then connected to the religious context, as the concepts move toward
establishing the notion of prophecy and divine guidance, and following the commands and prohibitions
of the Prophet (PBUH).

e The semiotic movement of linguistic signs within the semiotic cube and its contextual
dimensions was a methodological movement. We did not limit ourselves to a single semiotic square;
rather, in every movement, more signs emerged, such as good versus evil, the individual versus the
community, the apparent versus the hidden, the righteous versus the corrupt.

e This embodied the research’s goal of using semiotic tools to delve into the structures of
discourse, not stopping at surface-level reading or literal interpretation, but moving through a semiotic
interpretive process based on context. We moved toward revealing other aspects provided by the deep
structure, effortlessly and clearly. As we acquired additional contextual information, new signs emerged,
revealing another level of meaning that deepens the interpretation further.

e This approach revealed the semiotic aspect of the noble prophetic discourse, as the deep
structure reflected the concept of eloquence and powerful speech. As Al-Jahiz described in his book Al-
Bayan wa Al-Tabyin, it is speech that conveys the meanings in the speaker’s mind to the listener’s intellect.
Neither the words nor the meanings precede each other; both emerge in the well-structured form of
prophetic discourse.

o The eloquence of prophetic discourse focuses on the influential thread in the process of speech
crafting. It selects the style that achieves communication with the recipient. Through rhetoric and
consideration of context, prophetic discourse fulfills its function of influencing and persuading. It can be

described, from a rhetorical perspective, as a complex speech system with a unique and impactful style.
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e This rhetoric, according to the semiotic approach, aids in uncovering further connotations and

objectives. Thus, discourse becomes a system charged with additions.

Recommendations

—The scientific progress in the fields of linguistic, rhetorical, and religious studies calls for a
reassessment of the strategies used to analyze religious discourse, with methodological adjustments to
align the process with new perspectives on its nature. We should not remain stuck in the initial
foundations, as this would limit studies to a single methodology. Instead, we must expand religious
discourse to the horizons envisioned and acknowledged by scholars in their various research
experiences.

—There is a need to establish new theories that give equal value to both traditional and
contemporary studies. These theories should have a clear and applicable conceptual framework. In this
way, religious discourse can be analyzed within its culture, while broadening scientific perspectives on
it by adopting various approaches.

—It is essential to present religious discourse in the form of contemporary studies by adopting
new strategies for analysis. The responsibility of researchers lies in re-reading the text for the purpose
of production, highlighting the unique aspects of religious discourse at multiple levels—linguistic,
rhetorical, and contextual. This leads to intellectual integration or a theory that interweaves multiple
disciplines, supporting the dissemination of religious discourse using methods that reflect awareness
and understanding of its essence, ensuring it adapts to the developments of modern times, without being
confined to a particular era or thought.

—This research has attempted to offer a methodological proposal that can be employed by
researchers in the field of discourse analysis. This proposal involves the semiotic cube, or what lies
beyond the semiotic square, helping to create a modern shift aimed at offering a new understanding of
the content and construction of religious discourse. Through methodological inquiry, we understand
that religious discourse is not a static text, but rather an eloquent speech with precise employment and

purposes.
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‘Siyasal Tefsirin Ortaya Gikis1’ Baslikli Bir Calismada Yapay Zekd Modellerinin Literatiir Tarama Performanst:

ChatGPT Ozelinde
‘Siyasal Tefsirin Ortaya Cikis’ Bashikh Bir Calismada Yapay Zeki Modellerinin Literatiir Tarama Performansi:

ChatGPT Ozelinde
Oz

Bu ¢alisma, ChatGPT yapay zekd modelinin, “siyasal tefsir” kavraminin dogusu ve gelisimi tizerine yapilan akademik
literatiir tarama stireglerindeki performansini incelemeyi hedeflemektedir. Akademik arastirmalarin vazgecilmez
bir unsuru olan literatiir taramast, belirli bir alandaki mevcut bilgi birikiminin sistematik, elestirel ve kapsaml bir
degerlendirmesini gerektirmektedir. Geleneksel literatiir tarama yontemlerinin her zaman i¢in zaman alici, yogun
caba gerektiren ve karmasik olabilen yapisi diistiniildiigiinde yapay zek4 modellerinin bu siireci énemli 6lciide
hizlandirma, kolaylastirma ve potansiyel olarak zenginlestirme kapasitesi biiylik bir ilgi uyandirmaktadir. Bu
baglamda bu makale, ChatGPT’nin &zellikle siyasal tefsir alanindaki literatiirde sundugu temel eserlerin, bilimsel
makalelerin ve diger ilgili kaynaklarin dogrulugunu, kapsamini ve mevcut literatiirle olan tutarlilik diizeyini
titizlikle degerlendirmektedir. Calismanin temel tartisma noktasi, ChatGPT’nin literatiir taramasi baglaminda ne
derece giivenilir ve etkili bir arag olabilecegi sorusudur. Zira bu tiir sofistike yapay zekd modellerinin kullaniminda
g0z dniinde bulundurulmasi gereken bir dizi 5nemli sinirhiliklar ve gelistirilmesi gereken kilit alanlar bulunmaktadir.
Literatiir taramasi, salt mevcut bilgiyi derlemekten 6te, derinlemesine elestirel diisiinmeyi, farkl bilgi parcalar:
arasinda baglantilar kurmay1 ve 6zgiin sentezler olusturmayi iceren yiiksek diizeyde bilissel bir siirectir. Yapay zeka
modellerinin hentiz bu tiir soyutlama, yorumlama ve yaratici diisiinme becerilerinde insan arastirmacilar kadar
yetkin olmadig1 diistiniildiigiinde, literatiirdeki kavramsal bosluklari veya kesfedilmeyi bekleyen yeni arastirma
alanlarini belirlemede bazi kisitlamalarla karsilasabilecegi ongoriilmektedir. Buna ek olarak, yapay zeka
modellerinin erisim sagladig1 bilgi tabanlarinin giincellik durumu da kritik bir éneme sahiptir. Ozellikle sosyal
bilimler gibi dinamik ve siirekli gelisen alanlarda, giincelligini yitirmis veri kiimeleri, literatiir taramalarinin
sonuglarinin gegerliligini ve glivenilirli§ini ciddi bir sekilde tehlikeye atabilir. Daha da 6nemlisi, yapay zeka
modellerinin zaman zaman tamamen asilsiz veya uydurulmus akademik referanslar iiretebilme olasilig1, akademik
diiriistliik ve bilimsel etik ilkeleri agisindan kabul edilemez sonuglar dogurabilir. Bu gergevede, ChatGPT yapay zeka
uygulamasinin, genis bir bilgi yelpazesine hizli ve pratik bir erisim sunmasi nedeniyle literatiir taramasi igin
potansiyel olarak degerli bir arag oldugu kabul edilmekle birlikte, bu ve benzeri uygulamalarin dikkatli bir sekilde
kontrol edilmeden ve elestirel bir stizgecten gegirilmeden kullanilmasinin, yaniltici ve eksik bilgilere yol acabilecegi
ve bunun da dnemli etik sorunlara neden olabilecegi 6zellikle vurgulanmalidir. Tekrarlayan veya benzer komutlar
verildiginde ChatGPT'nin mantiksal olarak tutarsiz yanitlar {iretebilmesi de dikkate alinmasi gereken bir diger
Snemli husustur.

Anahtar Kelimeler: Dijital Beseri Bilimler, Siyasal Tefsir, Literatiir Degerlendirmesi, ChatGPT Uzmani, Yapay Zek4

Destekli Calisma.

Literature Search Performance of Artificial Intelligence Models in a Study titled “The Emergence of Political
Exegesis”: The Case of ChatGPT
Abstract
This study aims to examine the performance of the ChatGPT artificial intelligence model in academic literature
review processes on the emergence and development of the concept of “political exegesis”. Literature review, which
is an indispensable element of academic research, requires a systematic, critical and comprehensive evaluation of
the existing body of knowledge in a particular field. Considering the time-consuming, effort-intensive and complex
nature of traditional literature search methods, the capacity of artificial intelligence models to significantly
accelerate, facilitate and potentially enrich this process has aroused great interest. In this context, this paper
rigorously assesses the accuracy, scope and consistency of ChatGPT with the existing literature, particularly in the

field of political exegesis, in terms of the accuracy, scope and coherence of the foundational works, scholarly articles
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and other relevant resources that it offers in the literature. The main point of discussion in the study is to what
extent ChatGPT can be a reliable and effective tool in the context of literature review. There are a number of
important limitations and key areas for improvement in the use of such sophisticated artificial intelligence models.
Literature review is a high-level cognitive process that involves not only compiling existing knowledge, but also in-
depth critical thinking, making connections between different pieces of information and creating original syntheses.
Considering that artificial intelligence models are not yet as proficient as human researchers in such abstraction,
interpretation and creative thinking skills, it is anticipated that they may face some limitations in identifying
conceptual gaps in the literature or new research areas waiting to be explored. In addition, the timeliness of the
knowledge bases accessed by artificial intelligence models is also of critical importance. Especially in dynamic and
constantly evolving fields such as social sciences, outdated datasets can seriously jeopardize the validity and
reliability of the results of literature reviews. More importantly, the possibility that artificial intelligence models
may occasionally produce completely unsubstantiated or fabricated academic references may have unacceptable
consequences in terms of academic integrity and scientific ethics. In this framework, while it is acknowledged that
the ChatGPT artificial intelligence application is a potentially valuable tool for literature review as it offers quick and
practical access to a wide range of information, it should be emphasized that the use of this and similar applications
without careful control and critical filtering may lead to misleading and incomplete information, which may cause
significant ethical problems.

Keywords: Digital Humanities, Political Exegesis, Literature Review, ChatGPT Scholar, Al Scholarly.
Giris

Bilimsel arastirmalarin temeli, mevcut bilgi birikimi iizerine insa edilir. Bu baglamda, literatiir
taramasi, akademik bir calismanin en dnemli agsamalarindan biri olarak kabul edilir. Literatiir taramasi,
arastirilacak konuyla ilgili daha dnce yapilmis caligmalarin sistematik bir bicimde incelenmesi ve
degerlendirilmesini kapsar. Bu siireg, yalnizca arastirmacinin konuyu daha derinlemesine anlamasini

saglamakla kalmaz, ayn1 zamanda ¢alismanin bilimsel gegerliligini ve giivenilirligini de artirir.

Diger taraftan literatiir taramasi, metodolojik secimler acisindan da yol gostericidir. Benzer
arastirmalarda kullanilan y6ntemlerin degerlendirilmesi, arastirmacimin kendi ¢alismas icin en uygun
arastirma yontemini belirlemesine yardimci olur. Bu sayede, arastirmanin saglam bir yontemsel temele

oturmast saglanir.

Literatiir taramasi ayni zamanda arastirmanin etik yoniiyle de dogrudan iliskilidir. Mevcut bilgiye
atifta bulunmak, akademik diriistliigiin geregi olup intihal riskinin 6nlenmesine katki saglar.
Kaynaklarin dogru sekilde kullanilmasi hem arastirmacinin giivenilirligini artirir hem de bilime saygili

bir yaklagimi yansitir,

Siyasal tefsir ise toplumsal ve kamusal alanin ydnetilmesine yonelik olarak ideolojik amaglarla
ayetleri yorumlama gayreti olarak tanimlanabilir. Siyasi tefsirin olusumu derin kéklere sahiptir. Bu
sebeple bazi kimseler tarafindan siyasal tefsirin koklerinin Hz. Peygamber ve sahabe dénemine dayandigi
savunulmaktaysa da' genel kabule gore Emevilerin iktidara gelmesi (h. 40) ve siyasi ayrismalarin giin

ylizline cikmaya baglamasiyla ortaya ¢iktigi kabul edilmektedir.” Dolayisiyla siyasal tefsirin ortaya ¢ikisim

! ismail Galiskan, Siyasal Tefsirin Olusum Siireci (Ankara: Ankara Okulu, 2012), 43-46.
? Caligkan, Siyasal Tefsirin Olusum Siireci, 35-41.
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bu tarihsel noktadan itibaren aramak gerekir. ChatGPT nin verdigi yanitlar arasinda bu hususu ele alan

calismalarin yer alip almamasi makalemiz agisindan 6nem arz etmektedir.

Tefsir literatiiri gercevesinde yapilan ¢alismalara bakildiginda, mevcut literatiiriin dogruluk,
kapsamlilik ve ilgili kaynaklara uyumluluk gibi dl¢iitler dogrultusunda elestirel bir degerlendirmeye tabi
tutuldugu ciddi akademik c¢alismalarin oldukga sinirli oldugu goriilmektedir. Benzer sekilde, mevcut
tefsir calismalarinda referans verilen literatiiriin sistematik bir sekilde elestirilip degerlendirildigi
kapsamli ¢aligmalarin da eksik oldugu soylenebilir. Bu durum goéz 6niinde bulunduruldugunda,
calismamizin hem &zgiin hem de literatiire 6nemli bir katki sunma potansiyeline sahip oldugu
diisiiniilmektedir. Bu baglamda, ¢alismamzla birebir &rtiisen herhangi bir ¢alismanin bulunmadigim
dzellikle vurgulamakla birlikte, bazi ydnleriyle benzerlik arz ettigi diisiintilebilecek birkag ¢alismaya yer

vermenin faydal olacagi kanaatindeyiz.

Adnan Arslan’in “Tiirk ilahiyatlarinda Kaleme Alinan Tefsir Konulu Akademik Yayinlarin Literatiir

3 adli makalesi bu

Tarama Eksikligi Uzerine Elestirel Bir inceleme (Makale-Bildiri-Kitap Bo&liimii)
cercevede zikredilmesi gereken bir ¢alismadir. Nitekim yazar, s6z konusu arastirma makalesinde tefsir
alaninda kaleme almmis akademik calismalardaki literatiir tarama eksikliginin gézler Oniine

sermektedir.

Yine Vedat Yetkin'in “Tirkiye’de Akademik Dergilerde Yayinlanan Tefsir Konulu Arastirma
Makalelerinin Bibliyometrik Analizi (1925-2023)” ve “Tiirkiye'de Isdri Tefsir Uzerine Yayinlanan
Akademik Calismalarin Bibliyometrik Analizi (1925-2023)” kiinyeli makaleleri* konumuzla ilgili yer
verilmesi gereken diger calismalardandir. Ciinkii yazar, bu calismalarinda tefsir alaninda literatiir tarama
eksikligini ve zorlugunun oldugunu belirtip buna yénelik bir ¢alisma olmasi amaciyla tefsir alaninda
yapilan ¢alismalarin bibliyometrik analizlerini ¢ikarmustir. Biz de son yillarda tefsir alaninda literatiir
taramasinin zorlugu ve eksikligine dair yapilan bu ¢alismalara ek olarak yapay zeka tabanl literatiir

tarama yontemini ele alarak bu alanda yapilan ¢alismalara baska bir acidan katki sunmaya calistik.
1. Aragtirmanin Yoéntemi:

Bu calisma, nitel arastirma yontemlerinden veri analizine uygun bir sekilde tasarlanmistir,

Calisma, ChatGPT-3.5 (OpenAl) yapay zeka modelinin literatiir tarama performansini 6lgmektedir.

* Adnan Arslan, “Tiirk [lahiyatlarinda Kaleme Alinan Tefsir Konulu Akademik Yayinlarimn Literatiir Tarama Eksikligi
Uzerine Elestirel Bir inceleme (Makale-Bildiri-Kitap B&liimii)”, Kur'dn ve Siinnet Arastirmalart Dergisi 5/1 (Mart 2025),
1-19.

* Vedat Yetkin, “Tiirkiye’de Akademik Dergilerde Yayinlanan Tefsir Konulu Arastirma Makalelerinin Bibliyometrik
Analizi (1925-2023)", Islami ilimler Dergisi 19/39 (Kasim 2024), 51-74; Vedat Yetkin, “Tiirkiye’de isari Tefsir Uzerine
Yayinlanan Akademik Calismalarin Bibliyometrik Analizi (1925-2023)", Yakin Dogu Universitesi Islam Tetkikleri Merkezi
Dergisi 10/2 (Aralik 2024), 470-503.
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ChatGPT’ye “Literatiir taramasini nasil yapmaktasin, bu konudaki ¢alisma yontemin nedir?”
seklinde bir soru sorularak yapay zekanin calisma 6zelligi hakkinda fikir edinmeye ¢alistigimizda bize

yontemini su sekilde aktarmgtir:
- Arastirma Konusunun Netlestirilmesi.
- Anahtar Kelimelerin Belirlenmesi.

-Akademik Veri tabanlarinda Tarama (Google Scholar (scholar.google.com), ULAKBIM TR Dizin
(Tiirkiye merkezli calismalar icin), JSTOR, Scopus, Web of Science, ProQuest, YOK Tez Merkezi (yiiksek

lisans/doktora tezleri), Academia.edu, ResearchGate (erisime acik makaleler icin).
- Kaynaklarin Se¢imi ve On Eleme.

- igerik Analizi ve Not Alma (Segilen makale, kitap veya tezler okunur. Su basliklar altinda notlar
cikarilir; Amag ve sorunsal, kullanilan yéntem, temel bulgular, sonug ve éneriler, elestiriler/ydntemsel

sinirliliklar.)
- Tematik Kodlama / Kategorizasyon.
- Yazili Literatiir Ozeti Olusturma.
1.1. Verilerin Analizi

Olusturulan sorular, yapay zek4 uygulamasi olan ChatGPT’ye sunulmus ve bu model tarafindan
Uretilen yanitlar degerlendirmeye tabi tutulmustur. Elde edilen veriler, literatiir tarama konusunda

dogruluk, kapsamlilik ve ilgili literatiirle uyum kriterleri esas alinarak analiz edilmistir.
2. Aragtirmanin Sinirhiliklar:

Arastirma sorular1 yapay zekd uygulamasi olan ChatGPT’nin {icretsiz versiyonu ile siirlidir.
Ciinkii yapay zekinin {icretsiz versiyonlari, erisilebilirlikleri nedeniyle genis bir kullanici kitlesi
tarafindan siklikla tercih edilmektedir. Son dénemlerde yapilan gozlemler, &grencilerin dénem
ddevlerini veya yiiksek lisans tezlerini hazirlarken siklikla {icretsiz yapay zekd uygulamalarim
kullandiklarini ortaya koymaktadir. Bu durum, 6grencilerin ¢alismalarinda hatali veya yaniltici bilgilere
yer verme olasiligini beraberinde getirmektedir. Ucretli versiyonlarin daha iyi sonuglar verdigi
bilinmesine ragmen bu sebepten &tiirii ticretsiz versiyon tercih edilmistir. Calismamizda arastirma
sorulari, farkli giin ve saatlerde fakat ayni IP adresinden Arapca, ingilizce ve Tiirkge olarak sorulmus ve
bu dogrultuda verilen cevaplar degerlendirilmistir. ChatGPT nin literatiir tarama performansini élgen bu
calismamiz, alandaki kitap ve makalelerle simirlidir. Makalenin hacmi disiintilerek konuyla ilgili tezlere

yer verilmemis ve ChatGPT’ye sorulmamistur.
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3. Aragtirmamn Bulgular:

3.1. ChatGPT’ye “Siyasal tefsirin ortaya ¢ikis: ile ilgili akademik calismalar nelerdir?” sorusu
yoneltildiginde yamitlari asagidaki gibi olmustur:®

3.1.1. Ibn Teymiyye (8. 728/1328), es-Siydsetii’s-Ser‘iyye fi Islami’l-Miilk (es-Siydsetii’s-Ser‘iyye fi Islahi’r-
Ra9ve'r-Ra‘iyye)®

ChatGPT’nin yanitina gére bu eser, islimi ydnetim ilkeleri ve adalet anlayisi iizerine yazilmis
klasik bir metindir. Eser, dogrudan bir tefsir kitabi olmamakla birlikte, Ibn Teymiyye’nin siyas? ve hukuki
analizlerini sekillendiren Islami esaslara iliskin 6nemli bilgiler icermektedir. Ozellikle Kur'an ayetleri ve
hadisler ¢ercevesinde evrensel sorumluluklar, adaletin tesisi’ ve Islami kayitlarin giivenilirligiyle ilgili
veriler sunar. Tbn Teymiyye; adaleti, Islimi ydnetimin temel tasi olarak goériir ve ydneticilere adil
davranmay1 Gglitleyen ayetlerle tavsiye verir. (Allah size, emanetleri ehline vermenizi ve insanlar arasinda
hiikmettiginizde adaletle hiikmetmenizi emreder.)® Ona gore, bir toplumun varhgini siirdiirebilmesi igin
adalet, dinin 6zii ve devletin temeli olmalidir. Yine bu eser, siyasal tefsirin temellerini atan énemli bir
metin olarak kabul edilir. Bu eserde ibn Teymiyye, siyaset ile ilgili temel esaslarin islam hukukuna dayali
olarak nasil belirlenmesi gerektigi ve yonetimin halk tizerindeki sorumluluklar1 hakkinda birtakim
goriisler sunar. Ibn Teymiyye, yonetimle ilgili esaslarin dogrudan Islam hukukuna (Seriat) dayanmasi
gerektigini savunur. Bu mesruiyet, Allah'in emirlerine ve islam'in temel ilkelerine dayali olmalidir. Yine
yetkililerin ve yonetici sinifinin halkin 1slahi i¢in dogru yolu izlemesi gerektigini vurgular. Yonetici;

kisiye adalet, 6zgtirlik ve huzuru getirmek i¢in Kur'an ve Hadis'e uygun sekilde hareket etmelidir.’

Degerlendirme: Bu eser, alanin en dnemli eseri olmamasina ragmen ChatGPT ilk sirada yer
vermistir. Ustelik eserin adini yanhs vermistir. Yanhs olarak verdigi bu eser adi yazlarak ibn
Teymiyye'nin bdyle bir eserinin olup olmadigi soruldugunda ise, ChatGPT dogrudan bu isimde bir
eserinin olmadigini, ancak es-Siydsetii’s-ser‘iyye fi Isldhi'r-ra% ve’r-ra‘iyye adinda bir eserinin bulundugunu
soylemistir. Dolayisiyla ikinci yanitinda isabet kaydedebilmistir. Buna gére yapay zekinin verdigi
bilgilerin teyit edilmesine ihtiyag¢ vardir. ChatGPT'nin konu bashigiyla ilgili kaynak gosterdigi bu eser;

dogruluk, kapsamlilik ve ilgili literatiirle uyum kriterleri agisindan degerlendirildiginde siyasal tefsirin

> ChatGPT’inin kendisine yonelttigimiz birkag soruya verdigi cevaplarda basit bazi imla hatalarini ve nadir de olsa
goriilen ctimle disiikliiklerini tashih ederek aktardigimizi belirtmek isteriz. Ancak bunlarin ¢ok az ve basit hatalar
olmasi sebebiyle calisma metnin akiciligini bozmamak diistincesiyle bu hatalara metinde ayrica yer verilme geregi
duyulmamustir.

¢ Bk. Ebii’l-Abbas Takiyyiiddin Ahmed b. Abdiilhalim ibn Teymiyye, es-Siydsetii’s-ser iyye fi islahi’r-rd'i ve'r-ra'iyye, thk.
Besir Muhammed Uyun (Dimask: Mektebetu Dari’l-Beyan, 1985).

7 ChatGPT bizim “adaletin tesisi” seklinde tashih ettigimiz kismi “adaletin kurulumu” seklinde ¢evirmistir. Bunun
sebebi de Ibn Teymiyye'nin bu eserinin Ingilizce’ye terciime edilmemis olmasidir. Dolayisiyla Arapga kaynaklardan
cevirirken hatalar yapabilmektedir. Giinkii yapay zekdnin temel dili ingilizce’dir. Bundan dolayi ChatGPT nin verdigi
cevaplari makale boyunca yer yer diizeltme ihtiyaci hasil olmustur.

8 en-Nisa 4/58.

° ChatGPT.
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ortaya c¢ikisiyla dogrudan ilgili olmadigi, ancak bu basliktaki bir calismada yararlanilabilecek ve atifta
bulunulabilecek bir kaynak oldugu sdylenebilir.

3.1.2. Maverdi (8. 450/1058), el-Ahkdmu’s-Sultdniyye'

islami siyaset teorisinin klasik kaynaklarindan biri olarak kabul edilen bu eser, devlet yénetiminin
seriata uygun sekilde nasil organize edilmesi gerektigini ayrintili bir sekilde ele alir. Ancak dogrudan
“siyasal tefsir” ifadesinden bahsetmez. Bunun yerine Kur'an ve Siinnet’ten alinan ilkelere dayali bir
siyaset anlayisini ortaya koyar. Ornegin Maverdi, ydnetim politikalar1 hakkinda yazarken gériislerini
Kur'an ayetlerine ve Hz. Peygamber'in uygulamalarina dayandirir. Ona gdre yonetici se¢imi, adalet
diizeni ve kamu diizeninin g6zetilmesi gibi hususlar, Kur’an ve sitinnetteki bu kurallarin pratik
yorumlarina istinat eder. Bu da siyasal tefsirin tezahiirii olarak goriilebilir. Dolayisiyla Maverdi'nin eseri,
siyasi teoriyi Islam hukukuyla agikca iliskilendiren en eski isldm metinlerinden biridir. Eser, bir tefsir
olmasa da y6neticinin roliind, liderlikte mesruiyet kosullarini ve seriat ile yonetim arasindaki iliskiyi ele
alir. Ideal Islam devleti ve yonetimi hakkinda temel ilkeleri ortaya koyarak bu konuda daha sonraki

tefsirleri Snemli dlgiide etkilemistir."*

Degerlendirme: ChatGPT’nin siyasal tefsirin ortaya ¢ikisiyla ilgili literatiirde mevcut oldugunu
belirttigi bu eser, dogrulugu, kapsamlilig: ve ilgili literatiirle uyumu kriterleri agisindan incelendiginde,

verdigi yanit dogru ve literatiirle uyumludur.*
3.1.3. Gazzali (61. 505/1111), fhyd’u Uldmi’d-Din"

islam ahlaki, tasavvuf, fikih ve genel Islami yasam politikalari iizerine yogunlasan bir eser olup,
dogrudan siyast tefsiri ele almamaktadir. Ancak eserinde yonetim, adalet, toplumsal diizen ve yénetim
gibi konulara degindigi bazi boliimler, dolayli olarak siyasi tefsirin temel kavramlarina katki
saglamaktadir. Gazall, kisilerin adil olmalarim ve kisilerin haklarini gézetmelerini Islami yonetimin
temel unsurlari olarak ele alir. Bu baglamda, Kur'an'da yer alan adaletle hitkmetme ve emanetlerin ehline

verilmesi gibi ayetleri yorumlayarak yoneticilere dini bir gerceve ¢izer."

Degerlendirme: ChatGPT, bu esere “Siyasal Tefsirin Ortaya Cikis1” ile ilgili literatiir icerisinde yer
vermis, bu eserin konu hakkinda nelerden bahsettigi soruldugunda ise yanit1 yukaridaki gibi olmustur.
thyd@u uliimi’d-din’de, Miisliimanlarin igine diistiigii dint-ahlaki ve kiiltiirel yozlasmalar ve bunlarin sosyal
ve siyasi yansimalari ele alinmaktadir. Gazali, 6n s6ziinde alimlerin ilim kavramini yozlastirdiklaring, ilmi

siyasetgilerin taleplerine uygun olarak verilen fetvalardan ibaret kildiklarini s6yler.'® Bu yoniiyle eser,

19 Bk. Ebii’l-Hasen Alf b. Muhammed b. Habib el-Basr? Maverdi, el-Ahkdmii’s-sultdniyye ve'l-vildyatii'd-diniyye, (Beyrit:
Daru’l-Kiitiibi'l-ilmiyye, 1985).

1 ChatGPT.

'2 smail Galiskan, Siyasal Tefsirin Olusum Siireci (Ankara: Ankara Okulu, 2012), 19-20.

3 Ebli Himid Muhammed b. Muhammed b. Muhammed b. Ahmed Gazali, thyd’u wliimi’d-din, (Beyr(t: Daru’l-hayr,
1997).

* en-Nisa 4/58.

> ChatGPT.

16 Mustafa Gagrici, “Thyi ulimi’d-din”, Tiirkiye Diyanet Vakfi Islam Ansiklopedisi (Istanbul: Tiirkiye Diyanet Vakfi
Yayinlari, 2000), 22/1-13.
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arastirma bashigimizin konusuyla ilgili olsa da tiim muhteva bundan ibaret olmayip eserde daha ¢ok

ibadat, muimelit ve tasavvuf tizerinde duruldugu goriliir. Bundan dolay: ilgili esere atifta bulunma

imkani olsa da dogrudan konuyla ilgili literatiir icerisinde degerlendirilemez.
3.1.4. Seyyid Kutub (8. 1966), fi Zilali'l-Kur’dn"’

Seyyid Kutub'un eseri, modern ¢agda politik tefsir icin temel bir metindir. Kur’an’in yorumu,
ozellikle Bati laikligine ydnelik elestirisi ve Seriat’a dayali bir Islam devleti cagrisi agisindan fazlaca siyasi
yorumlar icermektedir. Kutub’un tefsiri, siyaset de dahil olmak {izere hayatin her alaninda Kur’an’in
merkeziligini vurgular ve ilah1 yasa tarafindan ydnetilen bir islam toplumu vizyonunu dile getirir. Kutub,
bu tefsirinde Kur’ant sadece dini bir metin olarak degil, ayn1 zamanda bir toplumsal diizen ve siyaset
kitabi olarak da degerlendirmektedir. Kutub, Kur’an’in sadece bireysel ibadetler ve manevi yasamla ilgili
degil, ayn1 zamanda toplumsal ve siyasal yasamla ilgili de hiikiimler ortaya ¢ikaracagini vurgular. Ona
gdre Kur'an, toplumlarin adaletle ydnetilmesine, 6zgiirliik i¢inde bir diizen kurulmasina yénelik mesajlar

sunar.'®

Degerlendirme: ChatGPT’nin verdigi “Kutub’un tefsirinin politik tefsir icin temel bir metin
oldugu” bilgisi dogrudur. Ayni zamanda onun, Kur’an’t merkeze alan sosyolojik bir tefsir oldugu
soylenebilir. Kur'an’da toplumsal ve siyasal yasamla ilgili temel ilkeler bulundugunu ve toplumlarin
adalet ilkesine gore yonetilmesi gerektigi goriisiinii benimsemesi Kutub’un ayetleri kendi dénemindeki
siyasi olaylarla irtibatlandirip ideolojik olarak yorumladigi anlamina gelebilir. Seyyid Kutub, modern
dénemde tefsir literatiiriinde M. Abduh ve Mevd(idi’den sonra eserinde en fazla politik agiklamalara yer
veren kisilerin basinda gelir. Tefsirinde dénemin ydnetim anlayisiru elestiren bir¢ok agiklamalari
bulunmaktadir. Ayetleri bu baglamlarda agiklamaktadir ki eserini de siyasal suglu olarak hapiste
bulundugu dénemde yazmustir. Bizim konu basligimiz, siyasal tefsirin ortaya ¢ikisiyla ilgili oldugu igin
bu hususa yeterli diizeyde deginmese de s6z konusu eserin ilgili literatiir baglaminda zikredilmesi

gereken eserlerden biri oldugunu séylemek miimkiindiir.*
3.1.5. Fazlurrahman (8. 1988), Islam and Modernity: Transformation of an Intellectual Tradition™

Bu eser, [slam diisiincesi ile modernite arasindaki iliskiyi ele alarak, geleneksel islam diisiincesinin
modernitenin zorluklari karsisinda nasil evrildigini elestirel bir sekilde inceliyor. islam felsefesinin énde
gelen bir bilgini olan Fazlurrahmin, hem Bati laikligini hem de Miisliiman diinyasindaki gerici tepkileri
elestirerek, islam entelektiiel geleneklerinin temel ilkelerinden 3diin vermeden ¢agdas sorunlara nasil

uyum saglayabilecegine dair niianshi bir bakis agis1 sunuyor. Yine Fazlurrahmén bu eserde, modernitenin

17 Seyyid Kutub, fI Zildli’l-Kur'dn, (Beyriit: Daru’s-siir(ik, 1985).

'® ChatGPT.

1 Seyyid Kutub'un ayetleri tefsir ederken yogun bir sekilde temas ettigi siyasi polemige bir 6rnek icin Bk. Seyyid
Kutub, fi zildl, 3/239-245.

* Fazlurrahman, Islam and modernity: transformation of an intellectual tradition, thk. Richard L. Chambers (Chicago: The
University of Chicago, 1982).
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islaim entelektiiel ve siyasl hayatini nasil etkiledigini ve islam diisiiniirlerinin geleneksel 8gretileri

demokrasi, bilim ve insan haklar1 gibi modern fikirlerle uzlastirmada karsilastiklar1 zorluklar: tartisiyor.”

Degerlendirme: ChatGPT nin ilgili literatiir i¢inde yer verdigi bu eser, calismanin muhtevasinda
yer verilebilecek tiirden bir eser olup konu bashigimizla dogrudan bir benzerligi bulunmamaktadir.
Eserde modernitenin ne oldugu, islim diinyasiyla nasil karsilasti§i ve bu karsilasmanin yol acgtigi
sorunlar, Islam diisiincesinin modern diinyayla uyum saglamasi igin yapilmasi gereken reformlar, bu
reformlarin éniindeki engeller ve alimlerin bu konudaki gériisleri, islim geleneginin korunmasi ile
modern diinyanin gerekliliklerine uyum saglanmas arasindaki denge, bu dengeyi saglamanin yollar: ve
zorluklari, islim diinyasinda modern dénemde ortaya cikan cesitli entelektiiel hareketler, bu
hareketlerin amaglari, yéntemleri ve etkileri, islom'in modern diinyada nasil bir rol oynayacag, islam’in

gelecegiyle ilgili farkli senaryolar ve bu senaryolarin dayandigi varsayimlar tizerinde durulmaktadir.”
3.1.6. Rashid Ghannouchi, el-Hiirriyydtiil-Amme fi'd-Devleti’l-Islimiyye”

Ghannouchi, islami yénetimin demokratik kurumlarla uyumlulugu, ifade 6zgiirliigii ve siyasi
cogulculuk gibi temel kavramlar arastiriyor. ictihadin énemini ve Miisliimanlarin geleneksel islami
siyasi diisiinceyi cagdas gerceklikler 1518inda yeniden yorumlama ihtiyacini vurguluyor. Ghannouchi’nin
calismasi, Isldmi bir baglamda demokrasinin, tavizsiz bir sekilde elde edilebilecegini ileri siirerek hem
laik hem de asir1 islam yorumlarina meydan okuyor. Ayrica Ghannouchi Arap diinyasindaki siyasi islamci
hareketlerin deneyimlerini yansitiyor ve hem Islami degerlere dayanan hem de demokratik
uygulamalara acik bir yonetim modeli neriyor. Karsilikli sayginin, diyalogun ve siyasi bir cerceveye olan
ihtiyacin 8nemini vurguluyor. Bu kitap, ézellikle Arap Bahari ve islim'in siyasetteki roliine iligkin

siiregelen tartismalar baglaminda, siyasal islam'a iliskin sdylemin sekillenmesinde etkili olmustur.*

Degerlendirme: Arap diinyasinda isldm diisiincesine dair kaleme alinan ideolojik nitelikli
eserlerde, konular genellikle islimc1 yazarlar tarafindan Kur’an ayetleri cercevesinde ele alinmakta ve
bu baglamda ortaya konan metinler belirli 6l¢iide politik tefsir &zellikleri arz etmektedir. Bu nedenle,
Arap diinyasinda gergeklestirilen Kur’an arastirmalarinda bu tiir eserlerin sik¢a atif konusu oldugu
gbézlemlenmektedir. Kanaatimizce, ChatGPT uygulamasinin ilgili eseri siyasal tefsir ¢alismasi olarak
sunmast, bu genel egilimin bir yansimasi olarak degerlendirilebilir. Dolayisiyla bu ¢alisma, dogrudan
siyasal tefsirin nasil ortaya ¢iktigini ve ilk niivelerini ele almasa da konuyla ilgili atifta bulunulabilecek

bir eserdir.

3.2. ChatGPT’ye soru formu degistirilerek “Siyasal Tefsirin Ortaya Cikis1” ile ilgili yapilmis calismalar

soruldugunda ise yanitlar1 asagidaki gibi olmustur:

! ChatGPT.

%2 Bk. Fazlurrahman, Islam and modernity.

# Rashid Ghannouchi, el-Hiirriyyatii'l-dmme fi'd-devleti’l-Isldmiyye, (Beyr{it: Merkezu Dirasati’l-Vahdeti’l-Arabiyye,
1993).

* ChatGPT.
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3.2.1. Ismail Galigkan, Siyasal Tefsirin Olusum Siireci®

Bu eser, siyasi tefsirin ilk tarihi ve dogasi iizerine analitik bir incelemedir. Islamiyet'in erken

ddnemlerinde ortaya ¢ikan siyasi olaylarla tefsir arasindaki irtibati analiz etmektedir.*®

Degerlendirme: Caliskan’in bu eseri bizim konumuzla dogrudan iliskilidir. Tlgili literatiir icerisinde
bu kitaba yer vermekle ChatGPT; dogruluk, kapsamlilik ve uyum kriterlerinde yiizde ylz isabet
kaydetmistir. Kitapta, ilk déSnemdeki siyas? diisiinceler ve cesitli ideolojilerle tefsirin nasil bir iligkisi
oldugu ortaya konulmaktadir. Bir bagka ifadeyle, Kur'an'in dogrudan politik diisiincelerin
dayanaklarindan birisi olarak gdriilmesine neden olan motivasyonlar iizerinde durulmakta ve bu
dogrultuda ilk dsnemdeki siyasi gelismeler tetkik edilmektedir. Daha sonra Kur’an’in ideolojik okuma ve

yorum bicimlerine yer verilmektedir.”
3.2.2. Mehmet Akbas, Hicri I Asirda Siydset-Tefsir iliskisi*®

Caligsma, tefsirin yalnizca bir dinf faaliyet olmadigini ayn1 zamanda dénemsel siyast atmosferin ve
glic miicadelelerinin etkisi altinda sekillendigini gostermeyi amaglamaktadir. Bu kapsamda, tefsir ve

siyaset arasindaki etkilesimleri genel olarak analiz etmektedir.”

Degerlendirme: ChatGPT'nin Mehmet Akbas’a nispet ettigi bu eser aslinda Nihat Uzun’a aittir.
Dolayisiyla verdigi bilgi yanlistir. Nihat Uzun’'un bu eseri ise yine konumuzla yakindan alakali olup
belirledigimiz ii¢ kriteri de (dogruluk, kapsamlilik ve uyum) karsilamaktadir. Uzun, eserinde, Islam
toplumlarindaki siyas? ihtilaflarin her zaman Kur’an’la bir sekilde iliskili oldugunu, bu durumun da
ayetlerin farkli yorumlanmasina ya da farkli gruplarin ayetleri kendilerine destek icin kullanmasina
sebebiyet verdigini belirtmektedir. Eser temel olarak ilk dénemlerde “ideolojik tefsir’in nasil

sekillendigine odaklanmaktadir.*
3.2.3. Ismail Yaylaci, A Theoretical Evaluation on Islamic Political Thought™

Bir makale olan bu ¢alismada, islam siyaseti diisiincesinin tefsir, hadis ve tasavvuf gibi islam ilim

gelenekleriyle iliskileri degerlendirilmektedir.”

Degerlendirme: ChatGPT tarafindan konuyla ilgili literatiir icerisinde yer verilen bu makalenin
ismail Yaylacr'ya ait oldugu sdylenmistir. Halbuki séz konusu makale Cevher Sulul’a aittir. Sulul’'un bu

makalesinin belirledigimiz kriterler (dogruluk, kapsamlilik, uyum) agisindan konumuzla dogrudan

% Bk. Galiskan, Siyasal Tefsirin Olusum Siireci.

% ChatGPT.

?7 Caliskan, Siyasal Tefsirin Olusum Siireci, 43-139.

% Nihat Uzun, Hicri II. Asirda Siydset Tefsir Iliskisi, (Istanbul: Pinar Yayinlari, 2011).

» ChatGPT.

*® Uzun, Hicri I Asirda Siydset Tefsir liskisi, 19.

3! Cevher Sulul, “A Theoretical Evaluation on Islamic Political Thought”, Isldmi Arastirmalar = Journal of Islamic Research
32/3 (2021), 737-758.

* ChatGPT.
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iliskisi bulunmamaktadir. Zira makalede adaletin yeri ve 6nemi, devlet baskaninin sahip olmasi gereken
niteliklerin neler olmas: gerektigi, yonetimde ahlak ve hukukun islevi gibi temel sorular ana hatlariyla

irdelenmistir.”
3.2.4. Wilferd Madelung (8. 2023), The Succession to Muhammad: A Study of the Early Caliphate™

Madelung, Hz. Peygamber’in vefatindan sonra yasanan siyasi gelismeleri ve Kur’an ayetlerinin
Ehl-i Beyt ve diger gruplar arasinda nasil farkli anlamda yorumlandigini ele alir. Erken dénem siyasal

tefsir agisindan 6nemli bir eserdir.*

Degerlendirme: Wilferd Madelung’'in bu ¢alismasi, Siflerin Hz. Ali’yi ilk halife kabul etmeleri
iddias1 tizerine yogunlasmaktadir. Eser, konumuzla ilgili literatiir icerisinde dogrudan yer almamalidir.

Ciinkii eser, konu bashgimizla ilgili bir muhtevaya sahip degildir.

3.2.5. Josef van Ess (6. 2021), Theologie und Gesellschaft im 2. und 3. Jahrhundert Hidschra: Eine Geschichte

des ReligiGsen Denkens im Friihen Islam™

Eser, Islim’in erken déneminde teolojik diisiincenin gelisimini ve toplumsal yapi ile iliskisini
inceleyen dnemli bir calismadir. Van Ess, bu eserde Hicri 2. ve 3. yiizyil (8. ve 9. yiizy1l) Islam diinyasinda
dinf diisiincelerin nasil sekillendigini, dint anlayislarin toplumsal ve siyasal gelismelerle nasil etkilesim

icinde oldugunu tartismaktadir.”

Degerlendirme: Van Ess’in bu eseri, belirledigimiz kriterlerle (dogruluk, kapsamlilik, uyum)
drtiisen bir muhtevaya sahip degildir. Ancak konuyla ilgisi bulunursa o kisimlara atifta bulunulabilecek

mahiyette bir eserdir.
3.2.6. Roy Parviz Mottahedeh (5. 2024), The Mantle of the Prophet : Religion and Politics in Iran*®

Roy Mottahedeh bu eserde, fran’daki din ve siyaset iliskilerini geleneksel bir perspektifle ele

almaktadir. Eser, iran’daki dinf diisiinceler, sosyal yap1 ve siyasal hareketler iizerine yogunlagmaktadir.*

Degerlendirme: Bu eser de konu bashgimizla ilgili degildir. Dolayisiyla dogruluk, kapsamlilik ve

uyum kriterlerini saglamamaktadir.
3.2.7. Abdullah Saeed, Islam and Political Legitimacy™

Abdullah Saeed bu kitapta, Kur’an'in siyasi yorumlarinin tarihsel siirete nasil sekillendigini ve bu

yorumlarin isldm diinyasinda siyasi mesruiyet olusturmak icin nasil bir araya getirildigini

33 Sulul, “islam Siyaset Diisiincesi Uzerine Kuramsal Bir Degerlendirme”, 739.

* Wilferd Madelung, The Succession to Muhammad: A Study of the Early Caliphate (Cambridge University Press, 1996).

%> ChatGPT.

*¢ Josef Van Ess, Theologie und Gesellschaft im 2. und 3. Jahrhundert Hidschra : Eine Geschichte des religiésen Denkens im friihen
Islam, (Berlin: Walter De Gruyter, 1991).

7 ChatGPT.

%8 Roy Parviz Mottahedeh, The mantle of the prophet: religion and politics in Iran, (Oxford: Oneworld, 2024).

¥ ChatGPT.

** Abdullah Saeed - Shahram Akbarzadeh, Islam and Political Legitimacy, (Londra: Routledge Curzon, 2003).
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incelemektedir. isldm diinyasinin karsi karsiya oldugu en zorlu sorunlardan birini, siyasi giiciin

islimlasmasini ele almaktadir. Bati, Giiney, Orta ve Giineydogu Asya’daki Miisliiman toplumlarinin

karsilastirmali bir analizini sunmakta ve bu toplumlardaki siyasi liderligin zorlugunu vurgulamaktadir.*

Degerlendirme: ChatGPT nin ilgili literatiir arasinda kabul ettigi bu kitap, sadece Abdullah Saeed’e
ait degildir. Kitabin diger yazari1 Shahram Akbarzadeh’dir. Bu durum yapay zekann bir eksikligi olarak
goriilebilir. Eser, ulemanin Kur’an yorumlarini ve isldmci hareketlerin siyasetteki etkisini ele almasi
yoniiyle “Siyasal tefsirin ortaya ¢ikisi” baslikli bir ¢alisma igin gériilmesi, atifta bulunulmasi gereken bir
eserdir. Ancak -performans kriterlerimiz cercevesinde- dogrudan konu bashgimizla ilgili bir eser
degildir.

3.2.8. Mahmud Ayoub (8. 2021), The Qur'an and its Interpreters: the House of Imran™

Mahmud Ayoub, Kur’an’in gesitli mezhepler ve siyasi gruplar tarafindan nasil yorumlandigim ele

almaktadir. Sif ve Stinni tefsirlerin siyasi baglamlarini vurgulamaktadir.”

Degerlendirme: Mahmud Ayoub’un “The Qur'an and its Interpreters” adli eserinin “The House of
Imran” alt bashgma sahip ikinci cildinde,” Kur'an'daki Al-i imran suresinde anlatilan kissalar ele

almmaktadir. Dolayisiyla ChatGPT’nin verdigi ciltte bizim konumuzdan bahsedilmemektedir.
3.2.9. Carl Schmitt (8. 1985), Political Theology: Four Chapters on the Concept of Sovereignty*

Carl Schmitt, 20. yiizyilin 6nde gelen Alman siyaset teorisyenlerinden biridir ve &zellikle siyasal
teoloji, egemenlik ve hukuk alanindaki calismalariyla taninmaktadir. Bu eserinde Schmitt, teoloji ile
siyaset arasinda ilgi kurarak, teolojinin kokenlerini ve siyasetteki yerini tartisir. Kitap, siyasal teolojinin
dnemli bir metni olarak kabul edilir ve din ile siyasetin birbirini nasil etkileyip sekillendirdigine dair

derin analizler sunar.*

Degerlendirme: Bu eser de konumuzla ilgili degildir. Zira bizim konumuz “Siyasal tefsirin ortaya
cikis1” oldugu icin ¢alisma bashgimizla herhangi bir konu benzerligi bulunmamaktadir. Dolayisiyla
literatiir degerlendirmesi kapsaminda performansirni 6l¢tiigiimiiz ChatGPT bu esere yer vermekle, konu

bashgimizla ilgili dogruluk, kapsamlilik ve uyum kriterlerini saglayamamistur.

4! ChatGPT.

2 Mahmud Ayoub, The Qur’an and its interpreters: the house of Imran, (Albany-New York: State University of New York
Press, 1984).

* ChatGPT.

* Ayoub, The Qur'an and its interpreters: the house of Imran.

% Carl Schmitt, Political Theology: Four Chapters On The Concept Of Sovereignty, (Chicago: The University of Chicago Press,
2006).

*¢ ChatGPT.
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3.2.10. Johann Baptist Metz (6. 2019), Zur Theologie der Welt”

Metz, Alman teolog ve filozof olup, 6zellikle siyasal teoloji alaninda yaptigi calismalarla taninir.
Bu eserinde Metz, modern diinyada teolojinin siyasal ve toplumsal sorunlarla nasil
iliskilendirilebilecegini tartisir. “Yeni Siyasal Teoloji”de, teolojiyi sadece dini alanla sirurli tutmayip,
onun toplumsal ve siyasal boyutlarina dair bir inceleme yapar. Ozellikle teolojinin toplumda adalet ve

dzgiirliik gibi degerlerle olan baglantisini vurgular.*®

Degerlendirme: Bu eserin de -muhteva agisindan- calismamizin literatiir taramasi kapsaminda yer
almas: isabetli degildir. Dolayisiyla ChatGPT, belirledigimiz kriterleri (dogruluk, kapsamlilik ve uyum)

karsilayamamstir.
3.2.11. Abdullah Ahmed An-Na'im, Islam and the Secular State : Negotiating the Future of Shari‘a®

An-Na'im; eserinde, dinl 6zgiirliigi koruyan ancak dini yorumlarin kamu politikasin
belirlemesine izin veren bir devleti savunur. islim'in siyasal yorumlarinin insan haklar: ve anayasayla

nasil uyumlu olabilecegini ele alir.”

Degerlendirme: Bu eserin ideolojik Kur’an yorumlarini ortaya ¢ikaran motivasyonlarini da ele
almay1 planladigimiz konu bashigimizla dogrudan bir ilgisi bulunmamaktadir. Bu minvalde yine ChatGPT

basta belirledigimiz kriterleri (dogruluk, kapsamlilik ve uyum) karsilamamaktadir.
3.2.12. Bernard Lewis (8. 2028), The Political Language of Islam®

Lewis bu kitapta, Isldm diinyasinda yaygin olarak kullanilan dinf terimlerin siyast anlamlarini
arastirir. Ozellikle “halk”, “devlet”, “sultan”, “cemiyet”, “adalet” gibi kavramlarin gelisimini ve politik

baglamdaki doniistimiinii inceler.”

Degerlendirme: Goriildiigl gibi bu eser de konumuzla dogrudan ilgili olmadigindan literatiir

icerisinde yer verilmesi gereken bir eser degildir.
3.2.13. Kenneth D. Wald ve Allison Calhoun-Brown, Religion and Politics in the United States™

Amerika Birlesik Devletleri'ndeki din ve siyaset iliskilerini inceler. Dini yorumlarin politik

davranislara ve politikalara nasil etki ettigine dair genel bir bakis sunar.*

7 Johann Baptist Metz, Zur Theologie der Welt, (Mainz: Matthias Griinewald Verlag, 1968).

8 ChatGPT.

* Abdullah Ahmed An-Na'im, Islam and the secular state: negotiating the future of shari'a, (Cambridge: Harvard
University Press, 2010).

% ChatGPT.

> Bernard Lewis, The political language of Islam, (London: The University of Chicago, 1991).

> ChatGPT.

>3 Kenneth D. Wald - Allison Calhoun-Brown, Religion And Politics In The United States, (Lanham: Rowman Littlefield
Publishers, 2003).

>* ChatGPT.
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Degerlendirme: ChatGPT'nin literatiir icinde zikrettigi bu eser de konumuzla direkt olarak bir

baglantiya sahip degildir. Bu durumda yine ChatGPT’'nin yamiti dogruluk, kapsamlilik ve uyum

kriterlerini karsilamamaktadir.
3.2.14. Morgan Marietta, The Politics of Sacred Rhetoric>

Bu kitap, siyast aktorlerin dinin dilini kullanarak insanlar1 nasil ikna ettiklerini analiz eder ve
politik sdylemin sekillenmesinde dinin rollerini inceler. Modern politik séylemin gercekten altinda yatan
seyin ne oldugunu derinlemesine ifsa eden Morgan Marietta, Amerika liderlerinin dilinin genellikle
derin, hatta kutsal ideallere dayandigini ggstermeye ¢alisir. Kutsal Retorigin Politikast, en yiiksek hiikiimet
makamlari arasinda bile politik ikna araglari olarak kullanilan retorik taktiklerinin kapsamli ve ayrintili

bir incelemesidir.®

Degerlendirme: ChatGPT'nin verdigi bu bilgiler, s6z konusu kitabin, ¢alismamizda atifta
bulunabilecegimiz tiirden bir eser oldugunu, fakat bire bir benzerliginin bulunmadigini gostermekte,
basta belirledigimiz kriterleri karsilamamaktadir. Bundan dolayr konu bashgimizla baglantili literatiir

icerisinde yer verilmesi uygun degildir.
3.2.15. P. Fountain, R. Bush ve M. Feener, Religion and the Politics of Development®’

Dini yorumlarin kalkinma politikalar: ve uygulamalar tizerindeki oranlarini arastirir ve siyasal

kararlarin alinmasinda dinin nasil bir rol oynadigini ortaya koyar.®

Degerlendirme: iceriginden anlasildigina goére bu eser de dogrudan bizim konumuzla ilgili
degildir. Dolayisiyla performansini Slgtiigiimiiz ChatGPT, literatiir taramasi konusunda dogruluk,

kapsamlilik ve uyum kriterleri bakimindan yetersiz kalmistir.
3.2.16. Muhammed Abid el-C3birf (6. 2010), Biinyetii1-‘Akli'l-Arabi®

Bu kitapta, Isldam’in Arap toplumunda yarattifi doniisiim, yeni bir diinya goriisii ve diisiince
tarzinin ortaya ¢ikisi detayli bir sekilde anlatilir. Kuran'in ve Hz. Muhammed'in 6gretilerinin Arap akli
nasil etkiledigi tzerinde durulur. Yine Arap aklinin tarihsel siirec icinde gecirdigi doniistimler ve

giinlimiiz Arap diinyasindaki diisiince akimlarina yansimalari incelenir.®

%> Morgan Marietta, The Politics Of Sacred Rhetoric, (Texas: Baylor University Press, 2012).

*¢ ChatGPT.

*7 Philip Fountain vd., Religion and the Politics of Development, (London: Palgrave Macmillan, 2015).

*% ChatGPT.

5 Muhammed Abid el-Cabir?, Biinyetiil-akli’l-Arabi, (Beyriit: el-Merkezii's-Sekafiyyii'l-Arabi, 1991).

% ChatGPT.
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Degerlendirme: Cabiri'nin bu eseri muhtevasindan da anlagildig1 tizere “siyasal tefsirin ortaya
cikisi”yla ilgilidir. Arap aklinin islam’la nasil degistigini siyasi anlamda genis bir perspektifle Kur'an

yorumu tizerinden ele almaktadir.®
3.2.17. Muhammed Hiiseyin Tab4tabai (6. 1981), el-Mizdn fi Tefsiril-Kur'én®*

TabAtabai’nin bu eseri, Sia tefsir geleneginde 6nemli bir yere sahip olan kapsamli bir Kur'an
tefsiridir. Eser, Sia’nin inang ve diisiince sistemini yansitir. Tabatabal, ayetleri yorumlarken Sia’nin temel
prensiplerini ve inanglarini géz éniinde bulundurur. Ozellikle, Ehl-i Beyt'in (Hz. Muhammed'in ailesi)

konumu ve imamet (liderlik) konularina 6zel bir 6nem verir.®

Degerlendirme: Tabatabal'nin tefsiri, Sia’nin inang ve diisiince sistemine gére gerceklestirilen bazi
ayet yorumlart nedeniyle bizim calismamizda atifta bulunulabilecek eserlerden biridir. Dolayisiyla
Tabataba'nin tefsiri de ayetleri tefsir ederek politik izahlara genis dl¢lide yer veren bir tefsirdir ve ilgili

literatiir icerisinde zikredilebilir.**
3.2.18. Nasr Hamid Eb{i Zeyd (8. 2010), el-Nass, es-Sultah, el-Haqiqah®®

Ebii Zeyd bu iki eserde, din otoritenin kaynagini sorgular ve geleneksel yaklagimlarin elestirisini
yapar. Ona gore, dini otorite, genellikle belirli bir ziimre veya kurumun tekeline alinmistir. Bu durum,
dinin dzgiirce tartisilmasini ve yorumlanmasini engelleyerek, dogmatik bir anlayisin ortaya ¢ikmasina
neden olur. EbQ Zeyd, dinf otoritenin kaynaginin, kutsal metinlerin yorumlanmasi ve akilct diistinceyle
yeniden degerlendirilmesi gerektigini savunur. Ebi Zeyd, bilgi ve iktidar arasindaki iliskiye dikkat ceker.
Ona gdre, bilgi, iktidar sahipleri tarafindan kontrol edilir ve kendi ¢ikarlarini korumak icin kullanilir. Bu
nedenle, bilgiye ulasmak ve hakikati ortaya ¢cikarmak i¢in, iktidar iliskilerini ve bilgi kaynaklarini elestirel

bir sekilde degerlendirmek gerekir.*

Degerlendirme: Ebli Zeyd'in bu iki eseri yine konumuzla ilgili yararlanilabilecek ve atifta
bulunulabilecek eserlerdir. Zira basta belirledigimiz dogruluk, kapsamlihik ve uyum kriterlerini

saglamaktadir.
3.2.19. Muhammed Arkoun (8. 2010), Reading the Qur'an Again®’

Arkoun, Kur'an'in indirildigi dénemin tarihi ve kiiltiirel baglamini dikkate alarak, metnin
manasini anlamanin Snemine vurgu yapar. Ona gére, Kur’an, sadece Tanri’nin sozleri olarak degil, ayni
zamanda belirli bir dsnemde yasayan insanlarin anlayislarini ve diinya goriislerini yansitan bir metin

olarak da ele alinmalidir. Arkoun, dilin anlami nasil olusturdugunu ve anlamin degisebilirligini inceler.

51 Ayse Vural, Muhammed Abid el-Cabirt'nin Fikith Anlayisi (istanbul: Marmara Universitesi Sosyal Bilimler Enstitiisii
Temel islam Bilimleri Ana Bilim Dali Islam Hukuku Bilim Dali, Y. Lisans Tezi, 2019), 16-17.

62 Muhammed Hiiseyin Tabatabal, el-Mizdn fi tefsiri’l-Kur'dn, (Beyr{it: Miiessesetii’l-A'lemi li'l-Matb{iat, 1997/1417).

¢ ChatGPT.

¢ Bk. Tabatabal, el-Mizdn, 4/396-426. Yazarin, NisA suresi 49. ayeti tefsir ettigi kisimda tek hedefinin imametin ispati
oldugu soylenebilir.

% Nasr Himid Ebu Zeyd, el-Nass, es-Sultah, el-Hagigah, (Beyr(it-Kazablanka, 1995).

¢ ChatGPT.

” Muhammed Arkoun, Reading the Qur’an Again, (New Jersey: Princeton University Press, 1994).
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Dini metinlerin dilinin de bu genel dil kurallarina t4bi oldugunu savunur. Bu nedenle, Kur’an’t anlamak

icin, dilbilimsel ve semantik analizlerin yapilmas: gerektigini belirtir. Yine Arkoun, Kur’an'in tek bir
dogru yorumunun olmadigini, farkli yorumlarin ve bakis acilarinin olabilecegini savunur. Ona gore, her
yorum, kendi iginde bir hakikat pay: tasiyabilir. Bu nedenle, Kur’an’t anlamak igin, farkli yorumlar: ve

yaklasimlar dikkate almak gerekir.®®

Degerlendirme: Bu eser, Kur’an’in kendi tarihi ve kiiltiirel baglaminda anlasilmas: gerektigine dair
yaptig1r vurgusuyla ideolojik, mezhepsel Kur’an yorumlarinin 6niine gegilmesi konusunda bizim
calismamiza 11k tutabilecek bir ydne sahiptir. Dolayisiyla bu veghesiyle eserden yararlanilabilir ve atifta
bulunulabilir. Ancak konu bashigimizla ilgili “literatiir incelemesi” kapsamina dahil edilmesi uygun
degildir. Ciinkii konumuzla dogrudan bir ilgisi bulunmamaktadir. Bdylece ChatGPT’nin dogruluk,

kapsamlilik ve uyum kriterlerini karsilamadigini séylemek miimkiindiir.
3.2.20. Hasan Hanefl (6. 2021), et-Tefsiru’s-Siydst fi'l-Fikri'l-Islami

Bu kitapta, islam siyas diisiincesinin gelisimi ve islam toplumlarinin siyas? yapilanmalarinda dint
metinlerin nasil bir faktériiniin oldugu tartisilir. Hasan Hanefi, modern dénemde siyasal tefsirin nasil

evrildigini de ele alir.”

Degerlendirme: Hasan Hanefi’nin bdyle bir eseri mevcut degildir. ChatGPT’ye farkli bir giinde
Hanefi’'nin bu isimde bir eseri var midir diye soruldugunda, bu defa kendi verdigi bilgiyi nakzederek boyle
bir eserinin bulunmadigini belirtmistir. Bu da gostermektedir ki bazen celiskili ve yanhs bilgiler
verebilmektedir. Ancak Hasan Hanefi'nin “fi’l-Fikri’l-Garbi el-Muasir ve ed-Din ve’s-Sekdfe ve's-Siyase fi'l-
Vatani'l-Arabi” adinda iki eseri bulunmaktadir. Buna gére ChatGPT'nin hem kitabin adi hem de igerigi
hakkinda verdigi bilgiler dogru degildir. Dolayisiyla {i¢ kriterin (dogruluk, kapsamlilik ve uyum) hicbirini
saglamamaktadir. Ayrica ChatGPT nin birbirine benzeyen yazar isimlerini ve eser isimlerini karistirdig

anlasilmaktadir.
3.2.21. Ramazan el-Bit1 (8. 2013), et-Tefsfru’s-Siydst fil-Fikri'l-Isldmiyyil-Mudsir

Bu kitap, cagdas islam diisiincelerindeki siyasal tefsir anlayislarini ve bu anlayislarin toplumsal,
kiiltiirel ve siyasal anlamda nasil sekillendigini tartisir. Eserde yazar, isldm'in siyasal metinlerini nasil

yorumladigini ve bu yorumlarin modern islam toplumlarina nasil yansidigini ele alir.”

Degerlendirme: Muhammed Said Ramazan el-Biiti'nin “et-Tefstru’s-Siydst fi'l-Fikri'l-Islamiyyi’l-
Mudsir” adinda bir eseri bulunmamaktadir. ChatGPT nin, bu eseri “ed-D’avd ve'l-Cihdd ve'l-Islami’s-Siyasi™
adli eseri ile karigstirmis olabilecegi goriillmektedir. Dolayisiyla ChatGPT eser isimlerini

karistirabilmektedir. Yanit1 dogru olmadigi icin soru tekrarlandiginda ise yanit alinamamugtir.

% ChatGPT.

% ChatGPT.

7® ChatGPT.

"' Ramazan el-B{itf, ed-Da‘vd ve'l-cihdd ve'l-Islami’s-siydst, (Beyr(it: Merkezii’'l-hadara, 2012).
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3.2.22. Muhammed Améra (6. 2020), el-Kur'dn ve’s-Siydset: Dirdsdt fi Tefsiri’s-Siyast’

Bu kitap, Islam toplumlarinda dini metinlerin siyasal agidan nasil yorumlandigini ele alir.
Muhammed Amdra; Kur’an'm siyasi tefsirinin tarihsel gelisimini, farkli yaklasimlari ve 6nemli
temsilcilerini ele alir. Cagdas Islam diisiincesinde Kur'an'in siyasi yorumunun nasil yapildigini, farkli

akimlarin ve diistiniirlerin yaklagimlarini degerlendirir.”

Degerlendirme: ChatGPT'nin konumuzla ilgili literatiir igerisinde zikrettigi bu eser, dogrudan
konumuzla yakinlik arz etmektedir. Mutlaka calismamizin literatiir degerlendirmesi bashginda yer
verilmesi gereken eserlerden biridir. Bu durumda ChatGPT, verdigi bu bilgiyle her ii¢ kriteri (dogruluk,

kapsamlilik ve uyum) de karsilamis olmaktadir.

3.3. “Siyasal tefsirin ortaya ¢ikisi”yla ilgili kaynaklar soruldugunda kitaplar1 bu sekilde zikreden
ChatGPT, konuyla baglantili oldugunu tespit ettigi kitap boliimleri ve makaleleri de asagidaki gibi

siralamaktadir.
3.3.1. Giorgio Agamben, Political Theology and the Politics of Religion

Agamben bu makalelerde, siyasi tefsir ve dini siyasetin karsilikli yonlerini tartisarak, Bati'daki

modern siyasi yapilarla baglant: durumunu analiz eder.”

Degerlendirme: Giorgio Agamben'in “Political Theology” ve “Politics of Religion” baslikl: iki ayr1
calismasi bulunmaktadir. Agamben'in “Political Theology” baslikli ¢alismasi, onun “Homo Sacer: il Potere
Sovrano e La nuda Vita” adli kitabinda™ yer almaktadir. Bu ¢alismada Agamben, Carl Schmitt'in siyasi
teoloji kavramini ele alir ve Schmitt'in egemenlik, istisna hali ve karar gibi kavramlarini elestirir.
Agamben, Schmitt'in siyasi teoloji anlayisinin, modern siyasetin temelindeki siddeti ve keyfiligi
gizlemeye hizmet ettigini savunur. Agamben'in “Politics of Religion" baslikli calismast ise onun “Il Regno
e la Gloria: Per una Genealogia Teologica Dell’economia e del Governo” adl kitabinda™ yer almaktadir. Bu
calismada Agamben, din ve siyaset arasindaki iliskiyi inceler ve dinin modern siyasetin temelindeki
iktidar mekanizmalarini nasil etkiledigini analiz eder. Agamben burada, dinin siyasi iktidar:
mesrulastirmak icin kullamldigini ve dini sGylemin siyasi amaglara hizmet ettigini savunur. Bu durumda
dzellikle ikinci ¢alisma, konumuzla ilgili istifade edilebilecek ve atifta bulunulabilecek bir ¢alismadir.
Ancak calismamizda literatiir degerlendirmesi basligi altinda zikredebilmemiz icin dogrudan konumuzla
benzerlik arz etmesi gerekmektedir. Bu durumda ChatGPT'nin bu yamiti da bizim kriterlerimizi

karsilamamaktadir.

2 Muhammed AmAra, el-Kur'dn ve’s-siydset: Dirdsat fi tefsiri’s-siydst, (Kahire: Daru’s-siirQik, 1980).

7 ChatGPT.

’* ChatGPT.

7 Giorgio Agamben, Homo Sacer: il potere sovrano e la nuda vita, (Torino: Einaudi, 1995).

7¢ Giorgio Agamben, Il regno e la gloria: Per una genealogia teologica dell’economia e del governo, (Milano: Adelphi Edizioni,
2004).
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3.3.2. John Marshall, Religion and Politics: John Locke's Political Theology

Locke’'un dini 6zgiirliik ve siyaset anlayisini ele alir. Locke’'un eserinde, siyasi durumun dini

yorumlarla nasil sekillendigi ve bu siirecteki tefsirin rolii tartigilmaktadir.”

Degerlendirme: Gorebildigimiz kadariyla John Marshall adinda bir yazarin “Religion and Politics:
John Locke’s Political Theology” bashikli bir makalesi bulunmamaktadir. Bu durumda ChatGPT nin makale
hakkinda verdigi bilgiler de dogru olmamaktadir. Dolayisiyla ChatGPT, bu yanitiyla her ii¢ kriteri de

(dogruluk, kapsamlilik ve uyum) karsilamamaktadir.
3.3.3. William T. Cavanaugh, The Return of Political Theology in the Post-Laic Age

Cavanaugh, sekiilerlesmenin ardindan gelen dénemdeki siyasal teolojinin yeniden nasil 6nem

kazandigini inceler. Bu makale, Bati’daki siyasal tefsirin yeniden sekillenmesini tartisir.”®

Degerlendirme: William T. Cavanaugh’'nun “The Return of Political Theology in the Post-Laic Age”
baslikli bir makalesi bulunmamaktadir. Ancak, Cavanaugh’'nun din, siyaset ve teoloji tizerine cesitli
eserleri ve makaleleri bulunmaktadir ve bu eserlerinde “post-sekiiler” kavramina ve siyas teolojiye dair
goriislerine deginmektedir. Cavanaugh’nun siyast teolojiye dair gorisleri, onun “Theopolitical Imagination:
Christian Radicalism in the Postmodern Age” adli kitabinda daha detayli olarak ele alinmigtir. Bu durumda

ChatGPT yanlis bilgi vermis olmaktadir.

ChatGPT, siyasal tefsir literatiiriiyle ilgili tiim kaynaklara yer vermemistir. Bizim ulasabildigimiz
kadariyla Nedvi'nin et-Tefsiru’s-siyast’® eseriyle el-Umeyri’'nin et-Tefsiru’s-siydsi li'l-kaddye’l-‘akdiyye fi’l-
fikri’l-“Arabiyyi’l-mudsir® adli eseri de konuyla ilgili zikredilmesi gereken eserlerdendir. Yine ChatGPT

siyasal tefsirle ilgili -varsa- tezleri zikretmemistir.*
Sonug

Bilgiye ulasmada geleneksel yontemler (manuel arama, bibliyometrik analiz) ile ChatGPT gibi
yapay zeki destekli yontemler arasindaki farklar, avantajlar ve dezavantajlar karsilastinildiginda,
ChatGPT’nin akademik cevrelere, bilgiye hizli ve kolay erisim acisindan biiyiik katkilar sagladig: ifade
edilmelidir. Ancak ChatGPT'nin iirettigi sonuglarin dogrulugu, tarafsizhigi, tamhig: ve ilgililigi konusunda
dikkatli olunmalidir. Modelin yanliliklar, haliisinasyonlar ve bilgi eksiklikleri gibi sorunlari olabilecegi
bilinmelidir. Yapay zekanin akademik arastirmalarda kullanimiyla ilgili (telif hakki, veri gizliligi) etik

sorunlarin da ortaya ¢ikabilecegi g6z 6niinde bulundurulmalidir.

77 ChatGPT.

78 ChatGPT.

7 Ebu’l-Hasan en-Nedwi, et-Tefsiru’s-siyasi li'l-Islam, (Kahire: Daru Afaki’l-gadd, 1988).

% Sultdn b. Abdurrahméin el-Umeyrd, et-Tefsiru’s-siydsi li'l-kadaye’l-‘akdiyye fi'l-fikri’l-‘Arabiyyi’l-mu‘dsir, (Cidde:
Merkezii’'t-ta’sil 1i’d-dirasat ve’l-buhfs, 1431/2010).

8 Giriste, makalenin hacmi diisiiniilerek tezlere yer verilmeyecegini ve ChatGPT zikretmedigi siirece
sorulmayacagini belirtmistik.
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ChatGPT yapay zekd modeline “Siyasal Tefsirin Ortaya Cikis1” baglikli bir ¢calisma i¢in siyasal tefsir
literatiirii baglaminda sordugumuz eser sorularina, 27 kitap ve 4 makale zikrederek yanit vermistir. Fakat
bunlardan sadece 5 tanesi ilgili literatiir icerisinde degerlendirilmeye musaittir. Gorebildigimiz kadariyla
ChatGPT bu ¢alismalara yer vererek dogruluk, kapsamlilik ve uyum kriterleri agisindan konu bagligimizla
ilgili tam bir literatiir ortaya ¢ikaramamustir. Dolayisiyla yapay zek4 modellerinden ChatGPT ye bir tez
veya benzeri bir ¢alisma icin literatiir taramasi yaptiran bir arastirmaci, verilen bilgilerin kaynagin,
dogrulugunu, kapsamliligim ve ilgili literatiirle uyumunu mutlaka tetkik ve teyit etmelidir. Yine
ChatGPT'nin verdigi bilgilerin tarihsel derinligi bulunmamaktadir. Genellikle c¢agdas doneme
odaklanmaktadir. Bu sebeple uygulamaya yaptirilacak olan bir literatiir taramasinda ilk dénem
eserlerinin tespit edilmeme olasilig1 yiiksektir. Kaynak olarak verdigi eserler arasinda diisiinsel baglanti
da mevcut degildir. Ustelik “siyasal tefsir” kavramini “siyasal yorum” seklinde anlamaktadir. Dolayisiyla
kavramsal acidan tutarli olmadig1 da sdylenebilir. Ayrica yapay zekd uygulamalarinin eser ve yazarlari
birbirine karistirabildigi de unutulmamalidir. Diger taraftan, tekrar eden komutlar ChatGPT’'nin
mantiksal agidan tutarsiz yanmitlar vermesine sebep olmaktadir. Bu da insan faktdriiniin devreye
girmesini ve bu yanitlar: degerlendirmesini gerekli kilmaktadir. Yine literatiir taramasini yapay zekaya
yaptirmanin, insanin beceri kaybina ugramasi gibi bir riski de beraberinde getirebilecegi
unutulmamalidir. Ozetle sdyleyecek olursak, yapay zekd yardimi ile ortaya konan bir literatiir

taramasinin, arastirmacinin kendi zgtinliigiinii ve etik kaygilarini barindirmasi esastir.
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ihvan-1 Safi Felsefesinde Kiigiik Alem Olarak insan
Oz

Bu makale thvan-1 Safd’nin (IV/X.) insan tasavvuru ekseninde, insanin biiyiik dlemle olan benzerligine odaklanarak
onun kiigiik lem olarak konumlandirilmasini felseff agidan analiz etmekte ve bu diisiincenin tasavvufi uzantilarini
incelemektedir. thvan, insanlar iyilige davet etme amaciyla ortaya cikan bir hareket olarak insana biiyiik énem
vermekte ve risalelerinin neredeyse tamaminda insana dair bazi agiklamalarda bulunmaktadir. Onlara gére insan,
alemle neredeyse 6zdes bir misaldir. Bu ¢ercevede insan hem bedeniyle maddi hem de ruhuyla manevi anlamda
alemle benzer dzelliklere sahiptir. Insanda maddi ve manevi yénlerin bir arada bulunmasi da onun alemle olan
benzerligini ortaya koyan 6nemli bir unsurdur. Bu minvalde iki b6liim olarak kurgulanan makalenin ilk bsliimiinde
insanin maddesel boyutu olan bedeninin olusumu ve temel yapi taslari incelenmektedir. Siklikla ev ve sehir
metaforlar kullanan thvAn’a gére beden, insanin tasidigi ruh igin bir mesken olarak yaratilmistir. Bu beden, tipki bir
sehrin olusumunda kullanilan taslar ve demir gibi, birgok farkli unsurdan meydana gelmistir. Insanin yaratilis
evreleri ve bu unsurlarin bedeni nasil olusturduguna dair pek ¢ok agiklama igeren Resdil'de insanin temel olarak dort
farkli tabiat (sicaklik, sogukluk, yashk ve kuruluk) {izerine yaratildigi vurgulanmaktadir. Makalenin ikinci
béliimiinde nefsin i¢ ve dis giicleri, bu giiclerin bedenle iliskisi basta olmak iizere ihvan’a gére insanin maddeyi asan
boyutu olan nefsin epistemolojik yapisi Gazzall ve ibn Stna gibi islam filozoflarinin gériisleriyle mukayeseli olarak
analiz edilmektedir. Bu béliimiin devaminda thvin'in bilgi anlayis1 dogrultusunda insanin kendini tanimasi yoluyla
evrensel bilgiye ulasabilecegi iddiasi degerlendirilmektedir. Bu iddiada anahtar ctimle olan “men ‘arefe nefsehu ‘arefe’l-
‘ulime kiillehd@” ifadesi s6z konusu bilgi anlayisinin temelinde yer alan bir tespit olarak sunulmaktadir. Ayrica bu
diisiincenin sonraki gelenek iizerinde derin bir etki biraktig1 iddiasi tasavvuf eserlerinden yapilan alintilarla
desteklenmektedir. Makalede ayrica thvan'in kullandigi temsilf anlatim tarzinin 8gretici bir yéntem olmasinin yani
sira metafizik anlam diinyasinin insasinda da kullamldigina dikkat cekilmektedir. Nitekim insan bedeni ile evren
arasinda kurulan temsili iligkiler ibn Arabi tarafindan sistemlestirilen “kevn-i cAmi” ve “halife” kavramlarinin temel
onciillerine isaret etmektedir. Buradan hareketle insanin bireysel bir varlik degil ayni zamanda Levh-i Mahfuzun
mubhtasari olarak evrensel bilgiye ulasma potansiyeline sahip bir 6zne oldugu vurgulanmaktadir. Sonug olarak bu
makale thvan’mn insan-nefs-alem iliskisi hakkindaki diisiincelerini sistematik bir sekilde ele almay1 ve bu diisiinceyi
merkeze alarak islam diisiince geleneginde insanin bilgiye ulasma noktasinda sahip oldugu énemi felsefi olarak
temellendirmekte ve tasavvuftaki agilimlarina muhtasar bir sekilde isaret etmeyi amaglamaktadir.

Anahtar Kelimeler: islam Felsefesi, ihvan-1 Saf3, Resd'ilii ihvdni’s-safd’, Alem, Kiiciik Alem, insan.

Understanding of Human Being as Microcosm in the Thought of Ikhwan al-Safa

Abstract
This article philosophically analyses Ikhwan al-Saf2>'s (the Brethren of Purity) (IV/X.) conception of the human
being, focusing on the similarity of the human being with the greater world and positioning it as the lesser world,
and examines the Sufi extensions of this idea. The Ikhwan attach great importance to the human being and make
some explanations about the human being in almost all of their treatises. One of these explanations is based on their
comparisons between man and the world he inhabits. According to the Ikhwan, the human being is a model that is
almost identical to the universe. In this respect, he has similar characteristics to the universe, both materially with
his body and spiritually with his soul. In the first part of the article, which is structured in two parts, the formation
and basic building blocks of the body, which is the material dimension of the human being, are analysed. According
to the Ikhwan, who often uses the metaphors of house and city in this section, the body was created as a dwelling
for the soul that man carries. The second part of the article analyses the epistemological structure of the soul, which
according to thelkhwan is the dimension of the human being that transcends matter, in comparison with the views

of Islamic philosophers such as al-Ghazali and Avicenna. Having explained the human body, the Ikhwan then places
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the senses and the powers of the soul in the body by comparing it to the city. The human soul points to the ruling
soul above all these. This part also analyzes the Ikhwan’s claim that man can attain universal knowledge through
self-knowledge, in accordance with their understanding of knowledge. The key phrase in this claim, ‘man 'arafa
nafsahi 'arafa al-'ulima kullah?’, is presented as a determination at the basis of this understanding of knowledge.
From this point of view, it is emphasised that the human being is not only an individual being, but also a subject who
has the potential to attain universal knowledge as the content of al-Lawh al-Mahfiiz (the Guarded/Protected Tablet).
In conclusion, this article aims to systematically address Ikhwan's thoughts on the relationship between man-nafs-
universe, and to philosophically justify the importance of man's access to knowledge in the Islamic intellectual
tradition by centring on these thoughts, and to point out their ramifications in Sufism in a very concise manner.
Keywords: Islamic Philosophy, Ikhwan al-Saf3, Rasa'ilu Ikhwan al-saf'@’, Universe, Microcosm, Human Being.

Giris

insanin mahiyeti nedir? Onu diger varliklardan ayiran sey nedir? 0, yasamis oldugu bu alemle ne
tiir bir baglantiya sahiptir? Tiim bu sorular ve bu sorularin meydana getirdigi sorunlar felsefe tarihi
icerisinde sikca tartisilmis ve diisiniirler her dénemde insamin méahiyeti ile ilgili sorulara cevap
aramiglardir. Bu arayis neticesinde insanin mahiyetine iliskin bircok teori ortaya ¢cikmistir/atilmistir.
Bunlar igerisinde en ilgi ¢ekici yaklasimlardan birisi, insanla 4lem arasinda tam bir benzerlik kurmaya
¢alisan ve bu anlamda 4leme biiyiik bir insan ya da insana kiiciik bir alem' g6ziiyle bakan® diistiniirlerin

yaklasimlart olmustur.’

Ruh ve bedenden olusan insanin, bir yoniiyle maddeye bagli olmasiyla diger cismani varliklar gibi
maddesel bir karaktere sahip olmasina karsin, bedeni asan baska bir yonii daha vardir. Bu y6n ruh, akil,
nefs gibi bir¢ok farkli isimlendirmeye konu olmus hatta islam diisiince geleneginde kalp de bu anlamlar
arasina dahil olmustur.® Her ne kadar disiiniirler arasinda nefsin mahiyetiyle ilgili gortis birligi
bulunmasa da onlar, insani diger canlilardan ayiran 6zelligin nefsin akil giicii oldugu noktasinda ittifak
etmislerdir.” Bu nedenle Aristoteles’ten (6. m. 322) bu yana insan i¢in yapilan “diisiinen canli” tanim

hemen her filozof tarafindan kabul gérmiistir. Zira diisiinmek insan ruhuna 6zgiidiir.

insanin béyle ikili bir yapi arz etmesi ve yasadigi dlemle irtibat kurmaya calismasi dnceki
geleneklerde oldugu gibi islam felsefe geleneginde de arastirma konusu yapilmis ve bu aragtirmalar
insana dair farkli yaklasimlarin ortaya ¢ikmasina neden olmustur. ilk dénemlerden itibaren Miisliiman

bilginler arasinda ana akimi temsil eden keldmcilar insani ve dlemi biiyiik dl¢iide Tanri’ya delélet etmesi

! Aziz Nesefi, (8. 700/1300 [?]) insanin biiyiik 4lem ve 4lemin kiigiik insan oldugu diisiincesinden hareketle sirf bu
mukayeseler etrafinda bir eser kaleme almustir. Bk. Aziz Nesefi, Hakikatlarin Ozii (Alem ve insan), haz. M. Murat Tamar
(istanbul: insan Yaynlari, 1997).

? Insan ve evren arasindaki benzerligi ifade etmek i¢in makro kozmos ve mikro kozmos kavramlarini kullanan ilk
diisiiniiriin Demokritos oldugu bilinmektedir. Sadik Tiirker, Bat: Diisiincesinde Ugleme Sorunu (istanbul: Kiilliyyat
Yayinlari, 2012), 130.

* insan1 merkeze alan felsefi diisiince, hermetizme gére alem ile insan birbirlerini tam olarak yansittiklarindan dolay1
asla birbirlerinden ayr1 anlasilamazlar. Mahmut Erol Kilig, Hermesler Hermesi Islam Kaynaklari Isiginda Hermes ve
Hermetik Diisiince (Istanbul: Arkeoloji ve SanatYayinlari, 2010), 132, 33.

* Eb(i Himid el-Gazzali, Miskatii'l-envdr: Nur Metafizigi, cev. A. Ciineyd Kéksal (Istanbul: Biiyiiyen Ay Yay., 2017), 26, 27.
> Atilla Arkan, “Psikoloji: Nefis ve Akil”, [slam Felsefesi Tarih ve Problemler, ed. M. Ciineyt Kaya (istanbul: ISAM Yaynlari,
2011), 593.
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y6niinden inceleme konusu yapmislar;® buna karsin Grekler’in felsefi mirasini da tevariis eden felasife
gelenegi, insarnu ve 4lemi hatta bir biitiin olarak varhigi sadece Tanr1i’ya delileti agisindan degil, varlik
olmasi cihetiyle de ele almistir. Bu iki gelenege gore yontem agisindan nispeten farkli bir karaktere sahip
olan tasavvuf gelenegi ise arastirmalarinda insana daha merkezi bir konum tayin etmistir. Zira onlara
gore insan Gyle bir varliktir ki dlemi kendinden bilmeye kadir oldugu gibi Tanrr’ya da kendine bakarak

17

ulagma kabiliyetine sahiptir. Hz. Peygamber’den rivayet edilen “nefsini bilen rabbini bilir”” s6zii bu

anlamda Tasavvuf ehlinin temel dayanaklarindan birini olusturmustur.®

thvan-1 Safa, insanlar1 hakikate ydnlendirmek amaciyla 1V./X. yy.da ortaya ¢ikmus felsefi bir
hareket olarak degerlendirilmektedir.” Kurmus olduklar: sistem ve kullanmis olduklar: dil itibariyle bu
degerlendirmenin haklilik pay1 olsa da esasinda hvan, yukarida sozii edilen geleneklerden higbirine
kayitsiz kalmamistir. Eger onlarin diisiince diinyalari yakindan tahlil edilirse sadece teknik anlamiyla bir
felasife gelenegi olmayip kelim ve tasavvufun fikirlerini de biinyesinde mezcetmis bir diisiince ekoli

oldugu goriilebilir.

Diger diisiince ekolleri ile olan kuvvetli irtibatina ragmen thvén, dogrudan bu isimle anilan bir
gelenegi siirdiirememis'® fakat onlarin fikirleri bu ekoller icerisinde yasamaya devam etmistir. Bu
anlamda &zellikle tasavvuf gelenegi icerisinde Muhyiddin ibn Arabi’nin (8. 638/1240) kurmus oldugu
diisiince sisteminde Thvan’in savundugu goriislere sik¢a rastlanabilir. Hatta fbn Arabi tarafindan sistemli
bir sekilde sunulan insanin kevn-i cdmi‘ oldugu anlayisinin temelleri dahi thvan’da goriilebilir." Bu
baglamda islam felsefesinde sessiz ama etkili bir gelenek olarak thvan'in dlem-i sagir olmasi bakimmdan

insan hakkindaki gorislerinin bilyiik 6nem tasidigi iddia edilebilir.

¢ Her ne kadar Imam Gazzall sonrasi keldmin konusu tipk: felsefedeki gibi varlik olarak belirlenmis olsa da temel
amag dinf inanglarin ispati olmustur. Cevher, araz gibi diger konular da aslinda bu inanglari ispata hizmet etmeleri
cihetiyle ele alimmistir. Bk. Sadeddin et-Taftazan?, Serhu’l-Makdsid (istanbul: Mearif Nezareti Ruhsatiyla Matbu, t.y.),
5, 6; Miitekaddim keldminda ise keldm ilminin konusu dogrudan Tanri ve sifatlari olarak belirlenmistir. Kelim
ilminin konusuyla ilgili farkli yaklagimlar i¢in bk. ilyas Celebi, “Ortaya Cikisindan Giiniimiize Kelam ilminde ‘Konu’
Problemi”, Marmara Universitesi ilahiyat Fakiiltesi Dergisi 28 (2014), 5-35.

”Muhyiddin ibn Arab'nin (8. 638/1240) bu hadisle ilgili bir risalesi bulunmaktadir. Muhyiddin ibn Arabi, er-Risdletii’l-
viicdiyye fi ma‘nd kavlihi salla’llahu aleyhi ve sellem men arafe nefsehii fekad arafe rabbehti, thk. Asim ibrahim el-Kiyall
(Beyrit: Darii’l-Kiitiibi’l-[lmiyye, 1971).

8 Bu hadisle ilgili yapilan yorumlar i¢in bk. Ekrem Demirli, [slam Metafiziginde Tanri ve Insan (istanbul: Alfa Yayinlari,
2017), 202-206, 337.

° Enver Uysal, “ihvan-1 Safa”, TDV Islam Ansiklopedisi (istanbul: TDV Yaymlari, 2000), 22/1-6; Fatih Toktas, “ihvan-1
Safa: Din-Felsefe iliskisi ve Siyaset”, islam Felsefesi Tarih ve Problemler, ed. M. Ciineyt Kaya (istanbul: ISAM Yayinlari,
2010), 183-220.

1 thvan-1 Safd’nin gelenekteki etkisine ragmen dogrudan takipgisi oldugunu séyleyebilecegimiz isimler farkli
arastirmalara konu edilmelidir. Bunlardan bir tanesi hakkinda yapilan bir ¢alisma igin bk. Veysel Kaya, Felsefe Ve
Vahiy: Sa‘d b. Dadhiirmiiz ve Felsefi Risdleleri (istanbul: Klasik Yayinlari, 2018).

! thvan-1 Safa’nin mistik felsefesi ile ibn Arabi’nin tasavvuf diisiincesi arasinda ciddi benzerlikler bulunmaktadir. Bu
nedenle makale boyunca yeri geldikce Ibn Arabi’ye de atifta bulunmaya ¢alisilmistir. ihvan ve ibn Arabi diisiincesi
arasinda yapilmis bazi calismalar icin bk. Bayram Ali Cetinkaya, “ihvan-1 Safa Diisiincesinde Temel Tasavvufl
Kavramlar ve Meseleler”, Cumhuriyet Universitesi llahiyat Fakiiltesi Dergisi 9/2 (2005), 205-255; Bayram Ali Cetinkaya,
“Ihvan-1 Saf Felsefesinin ibn Arabi Diisiincesi Uzerindeki izdiisiimleri”, ilmi ve Akademik Arastirma Dergisi 23 (2009),
131-147.
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thvan-1 Safa'nin varlik tasavvuru, din-felsefe iliskisine dair yaklasimlari, Tanri, dlem ve insan
anlayislarina dair bir¢ok ¢alisma yapilmistir.”? Bu baglamda ilk olarak zikredilmesi gereken ¢alisma Enver
Uysal'in doktora tezinden {iretilmis olan Thvan-1 Safa Felsefesinde Tanr1 ve Alem isimli kitap ¢alismasidir. Bu
calisma her ne kadar 4lemin bir parcasi olan insana dair bazi degerlendirmeler iceriyor olsa da dogrudan
bu amagla yapilmis bir calisma degildir. Bununla birlikte thvin’in insan anlayisi tizerine de birgok calisma
yapilmistir. Bu calismalar genel olarak meseleyi beden-ruh diializmi baglaminda ele almakta ve insanin
kozmik yapr icerisindeki konumundan ikincil diizeyde sz etmektedir. Ote yandan Bayram Ali Getinkaya
tarafindan yapilan ¢alismalar, Thvan ile tasavvuf diisiincesi arasindaki benzerliklere odaklanmakta ve Tbn
Arabi diisiincesinde bulunan bazi yaklasimlarin Thvan-1 Safd’ya dayandigim iddia etmektedir.”® Bu
calisma ise, insaru yalnizca ontolojik bir unsur olarak degil, ayni1 zamanda “kiigiik 4lem” diistincesinden
hareketle epistemolojik bir 6zne olarak ele almaktadir. Bu baglamda ¢alismanin temel meselesi, insanin
dlemle olan benzerligini felsefi acidan incelemek ve bu benzerligin tasavvuf diisiincesindeki

yansimalarin, 8zellikle bilgiye ulasma siireci baglaminda, sistematik olarak ortaya koymaktir.

Bu dogrultuda makalede 6ncelikli olarak Thvin-1 Safa risalelerinden hareketle insan bedeni ile
alemin maddeselligi arasindaki iliski ele alinmaktadir. Ardindan onlarin, insanin maddi varligini asan
yonii olan ruh hakkinda ileri siirdiikleri diisiinceleri ortaya konulmaktadir. Yine bu baglamda thvan-i
Safd felsefesinde insanin kiigiik bir 4dlem olarak kendinden yola ¢ikarak evrensel bilgiye ulasma
potansiyeli iizerinde durulmaktadir. Ayrica bu konular her ne kadar genellikle thvan iizerinden incelense

de benzerlik agisindan tasavvuf ve felsefe literatiiriine de atifta bulunulmaktadir.
1. insan Bedeni ve Alemin Maddeselligi

thvan’a gore insan bedeni bir eve benzer. Zira Allah insan bedenini ruha bir mesken olarak
yaratmistir. Ancak bu benzetme sadece evle sinirli degildir, aksine onlar insan bedenini ayni zamanda
tas, demir, kum, tahta gibi bir¢ok farkli parcadan olusan bir sehre de benzetir. Nitekim tipki sehrin bu
coklu parcali yapisi gibi insan da farkli unsurlardan meydana gelmektedir.”* Dolayisiyla thvan, burada
insan bedenini hem bir eve hem de bir sehre benzetme yoluyla anlamlandirmaktadir. Benzeri bir analojik
anlatima FArabi'nin el-Medinetii’l-Fdzila isimli eserinde rastlamak da miimkiindiir. FArabi burada insanin
organlarimin ortaya ¢ikisindan bahsederken kalbi sehrin ydneticisine, beyni de onun yaninda yardimci
gérevini yiirliten vezire benzetmekte ve organlar arasinda hizmet hiyerarsisi kurmaktadir.”” Hem
Farabi’nin hem de ThvAn'in insan bedeni ile toplumsal ve siyasi yapilar arasinda dile getirdikleri

benzerlikler kiigiik Alem-biiyiik lem diisiincesinin yansimalaridir, Bu diisiince sadece Thvan ve filozoflar

2 Hamdi Onay, thvdn-1 Safd’mn Varlik Anlayist (Kayseri: Erciyes Universitesi, Sosyal Bilimler Enstitiisii, Doktora Tezi,
1997); Toktas, “Ihvan-1 Safa: Din-Felsefe iliskisi ve Siyaset”; Enver Uysal, thvin-1 Safa Felsefesinde Tanri ve Alem.
(Istanbul: Marmara Universitesi ilahiyat Fakiiltesi Vakfi (IFAV), 1998); Sahin Filiz, “fhvan-1 Safa Felsefesinde insan
Sorunu”, Makdldt Dergisi 2 (1999), 21-68; Nusret Tas - Haydar Délek, “ihvan-1 Safa Felsefesinde insanmin Mahiyeti Ve
Nefs-Beden iliskisi”, Firat University Journal of Social Sciences 33/1 (19 Ocak 2023), 413-426.

3 Cetinkaya, “Thvan-1 Safa Diisiincesinde Temel Tasavvufi Kavramlar ve Meseleler” 205-255; Cetinkaya, “Ihvan-1 Safa
Felsefesinin Ibn Arabf Diisiincesi Uzerindeki izdiistimleri”. 131-147.

" Thvanu’s-Saf, Resdilii [hvani’s-Safd ve Hulldni'l-Vefd (Kum: Mektebetii’l-A‘lami’l-islami, 1988), 2/380.

1> Eb{i Nasr el-Firabi, el-Medinetii'l-fazila, cev. Yasar Aydinli (istanbul: Litera Yayincilik, 2018), 142-144.
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ile sinirli kalmayip bazi degisikliklerle tasavvuf geleneginde de var olmustur.’ iste Thvan bu diisiince

gelenekleri icerisinde 6zgiin fikirleri ve yazim tarzlariyla ortaya ¢ikmis bir halka konumundadir.

Resdil'de olus-bozulus aleminin bir ferdi olan insanin yaratilis evrelerini asamalar hilinde
aciklayan birgok pasaj bulunur. Onlara gére insanin olusumundan 6nce Allah sicaklik, sogukluk, yaslik ve
kuruluk olmak tizere dort farkli tabiat yaratmis, sonra bu tabiatlar ¢ifter sekilde birbirine uyumlu hale
getirmistir. Bunlar birbirleri ile uyumlu hile geldiklerinde insanin da asillarini olusturan dért unsur yani
ates, hava, su ve toprak ortaya ¢ikmistir. Bu asamadan sonra insanin yaratilisi dort karisimla devam
etmistir. Bunlar safra, balgam, kan ve siyah safradir.”” Bu dért karisimdan bedenin kuvvetleri olan birbiri
iistiinde on tabakadan olusan dokuz cevher meydana gelmistir. Thvin’a gére bu on tabaka bas, omuz,
g0giis, karin, karin ici, bogiir, iki kalca, iki baldir, iki bacak ve iki ayaktan olusan viicudun kisimlarini ifade
etmekte dokuz cevher ise bu tabakalarin her birinde ya da bazilarinda bulunan kemik, beyin, sinir, damar,
kan, et, deri, tirnak ve sa¢ anlamina gelmektedir.'® Bunlar, bir arada durmas i¢in 248 kemik 750 sinirle
birbirlerine yapistirilmistir. Ayrica bu biinyede yine benzer sekilde sehirdeki yollara benzeyen

atardamarlar, nehirlere benzeyen toplardamarlar gibi birgok islevsel pargalar bulunmaktadir."

insan bedeninin madd? olusumunu &zetle bu sekilde ortaya koyan ihvan, daha sonra duyular: ve
nefsin giiclerini bu biinyeye yine sehirle mukayeseli bir sekilde yerlestirmektedir. Sehri korumakla
gorevli muhafizlarin vazifesini bedende bes duyu iistlenmektedir. Bu sehrin sikinleri ise nefsin giiclerine
tekabiil etmektedir. insanlar, cinler ve melekler olarak simgelestirilen bu giigler sehvani nefs, hayvani
nefs ve natik nefstir. Natik nefs melege, hayvani nefs insana ve sehvani nefs cine karsilik gelmektedir.

Tim bunlarin {izerinde onlar1 hikimiyeti altina alan bir de melek vardir ki bu, insandaki akildir.”

Aslinda aklin tipk: bir devletin krali gibi beden iizerinde hikim ve dis duyularin onun yardimcilar
olarak algilanmasi thvin’dan dnce Aristoteles’e nispet edilen Sirru’l-Esrdr’da* da goriilmektedir. ” Ayrica
fhvan'da gérmiis oldugumuz temsill anlatim tarzina tasavvuf diisiincesinde de sikca rastlanir. Bu
baglamda kelam ve tasavvufu biinyesinde mezcederek islam diisiincesini derinden etkileyen bir isim olan
GazzalT'nin (8. 505/1111) insani, ihvin’a paralel bir sekilde agiklamas: temsil degeri yiiksek bir &rnektir.
Tipki Thvan’da oldugu gibi ona gére de kalbin bulundugu beden bir iilkedir. Bedenin tagidigi arzu ve istiha

giicii tiim canlilarda, gazap ve 6fke giicii tiim yirticilarda bulunurken insanm diger canlilara iistiin kilan

1 Mesela bk. Muhyiddin ibn Arabi, et-Tedbirdtiil-ildhiyye fi I-slahil-memleketil-insdniyye (BeyrGt: Darii’l-Kiitiibi’l-
ilmiyye, 2003), 54.

17 Ali Durusoy, Ibn Sind Felsefesinde insan ve Alemdeki Yeri (istanbul: Marmara Universitesi ilahiyat Fakiiltesi Vakfi
(iFAV) Yayinlari, 2012), 107.

18 fhvanu’s-Saf, Resdil, 2/381.

1 fhvanu’s-Safa, Resdil, 2/381.

2 fhvanu’s-SafA, Resdil, 2/381.

2! ibn Haldun’a (6. 808/1406) kadar islam diisiincesinde Sirrul-Esrdr'in Aristoteles’e aidiyeti konusunda siiphe
duyulmamustir. Ancak giiniimiizde bu eserin Aristoteles’e yanilgi neticesinde nispet edildigi ve eklektik bir yapi arz
ettigi yaygin bir kanaattir. Bununla birlikte eserin yazildig1 tarih hakkinda kesin bir goriis yoktur. Hatta ahlak
merkezci bir yaklasima sahip olmasi nedeniyle onun Thvan-1 Safa risilelerinden biri olma ihtimali dahi giindeme
gelmistir. Sirru’l-Esrar’la ilgili farkl goriisler icin bk. Zeliha Oteles, Sirru’l-Esrdr ve Tedbirat- ilahiyye “Bir Karsilastirma”
(Istanbul: Litera Yayincilik, 2018), 27-44.

% Aristoteles, Sirru’l-esrdr, cev. islam Kavas (istanbul: Biiyiiyen Ay Yayinlari, 2018), 120.
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y&nii, meleklerin sifati olan akildir. iste insanin kemali bu akil sdyesinde tahakkuk etmektedir.? ibn Arabi
de et-Tedbiratii’l-ilahiyye’de bedeni iilke olarak zikretmesinin® yani sira nefsin giiclerini selefi Gazzali gibi
aciklamakta ve gazap giiciinii vahsilik ve yirticilikla kargilagtirmaktadir. Gazzal’nin insanin kemaline
vesile gordiigii meleklerle ortak yén de ayniyla bn Arabi tarafindan dile getirilmekte ve insanda
istikametin bu meleki yon ile gerceklestigi savunulmaktadir.”® Bunlarin yani sira ibn Arabi, insan ve
dlemin uzuvlarin sayisi ve islevi agisindan benzerligine de dikkat ¢ekerek insanda bulunan dort kuvveti
dlemdeki dort yone, insandaki ulvi ve siifli taraflar: sema ve arza benzetir. Daha sonra “Bu itibarla devam
et, ilahi niishay1 sahih olarak bulacaksin [...]” diyerek insanin alemi yansitan ilah? bir niisha oldugunu
vurgular. Dahasi ibn Arabi’ye gére insanin madde kdkleri de 4lemde oldugu gibi dért unsurdan
olusmakta, Kur’dn’da insanin topraktan yaratildigina delilet eden Ayetler de bu hususu agikca

desteklemektedir.*

fhvan, felsefi bir hareket olmanin étesinde dint bir nitelige de sahip oldugu icin ortaya koyduklar
diistinceleri zaman zaman Kur’an ayetleriyle de desteklemektedirler. Bu baglamda onlar, aklin digerleri
127 A

{izerindeki hakimiyetine Bakara stiresindeki “Allah Adem’e isimleri 8gretti”? dyetini de delil gdsterirler.

Giinkd isimleri 6grenen akildir.?®

fhvan’a gére insan bedenini olusturan unsurlara benzer sekilde biiyiik bir insan olan alemi
olusturan unsurlar ise sunlardir: Cevherler, arazlar, siiretler ve heylalar. Varliklarin tamami ayni
hey(ilddan yaratilmis olup onlarin birbirlerinden farklilasmasini saglayan seyler siiretleridir. Hey(il4 ise
dort tiirdiir. Bunlar, akledilir basit bir cevher olan ilk hey(ila, marangozun bir esya yapmak igin kullandig
odun gibi sinaf heyil4, dlemin meydana geldigi mutlak cisim anlaminda hey(il4’l-kiil ve d6rt unsuru ifade

eden tabif heyQladir.”

thvan'in hey(il4 anlayisini dikkate aldigimizda esasinda her varligin temelinde -akli oldugu iin ilk
hey(ilay1 disarda tutarsak- tabil hey(ili bulunmaktadir. Bu da tipki insan yaratiisinin baslangicinda
ayrintili bir sekilde gériildiigii tizere dort farkli tabiatin ciftler seklinde eslestirilmesi neticesinde ortaya
¢tkan dort unsur gibidir. O halde insan maddesel olarak, ne bu dlemin tek tek fertlerinden ne de bir biitiin

olarak alemden farklidir. Bilakis diger varliklarla tamamen ayni maddeden yaratilms bir varliktir.

thvan, insanin maddesel bir ilke olarak dlemdeki diger varliklarla gstermis oldugu benzerligi
daha da ileri tasiyarak bedenin uzuvlarinin da alemle benzerlik tasidigini iddia eder. S6zgelimi insan

dokuz cevherden olusan bir varlik olmast itibariyle lemdeki dokuz felegi andirmaktadir. Bu dokuz felek;

» Gazzali nazari ve amelf her iki aklin da esas gaye olan mutluluga gétiirecegini kabul eder. Fakat bir yontem olarak
dncelikle diisiinme, gazap ve sehvet giiglerinin yetkinlestirilmesi gerektigini séyler. Eb( Himid el-Gazzali, Kimya-1
Saddet, cev. A. Faruk Meyan (istanbul: Bedir Yaynlary, t.y.), 20-26; Macit Fahrd, islam Ahlak Teorileri, cev. Muammer
iskenderoglu - Atilla Arkan (fstanbul: Litera Yaymcilik, 2018), 297.

* fbn Arabi, Tedbirdt, 20, 21.

% fbn Arabi, Tedbirdt, 9.

% Bu dyetlerden bazilari sunlardir: “Sizi camurdan yaratan sonra 6liim zamanini takdir eden O’dur” (En‘am 6/2), “Sizi
toprak, sonra nutfe, sonra alaka asamalarindan gegirerek yaratan O’dur (Mii'min 40/67). "Ibn Arabi, Tedbirdt, 8.

7 Bakara 2/31.

2 fhvanu’s-Saf, Resdil, 2/381.

% thvanu’s-Safa, Resdil, 2/6.
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Ay, Utarid (Merkiir), Ziihre (Veniis), Giines, Merrth (Mars), Miister? (Jiipiter), Ziithal (Satiirn), sabit
yildizlar ve felek-i muhittir (atlas felegi).*

thvan’a gére insanin ay alti 4lemde taayyiin etmis tek tek tabii varliklarla da ciddi benzerlikleri
vardir. Onlara gére ay alt1 4lemde dort tabiattan meydana gelen ve olus-bozulusa konu olan ii¢ ¢esit
bilesik bulunmaktadir. Bu bilesiklerden ilki hayvanlar, ikincisi bitkiler ve sonuncusu madenlerdir.
Madenler olusta diger ikisini, bitki de hayvam &nceler.** Tiim bu bilesik varliklar kendine has bazi
dzellikler bulundurmaktadir. Mesela bitkiler bilyiir ve gelisir, hayvanlar ise duyulara sahip olmakla
birlikte iradeleri ile hareket eder. insan ise hem bitkiler hem de hayvanlarin &zelliklerini igerisinde
bulundurur.’? Buna karsin hayvanlar ve bitkiler insanin sahip oldugu akil giiciine sahip degildir.** Oyleyse
insan onlar1 kusatir ancak onlar insani kusatamaz. thvin’a gére aslinda insanla dlem arasindaki iliski bu
benzerliklerden ¢ok daha fazlasina sahiptir. Oyle ki lemin tamamu {izerine diisiiniilse ona insandan daha
cok benzeyen bir sey bulunmaz.** Bu ifadeler daha sonra Ibn Arabi'nin su séziinde ayniyla tekrar viicut
bulacaktir: “Kiiciik alem, biiyiik 4lemin aynuisi, hatta sanki bizzat kendisidir.”*® Bu kabilden olarak fbn
Arabi’nin zikrettigi diger bazi benzerlikler sunlardir: Yeryiiziinde bitkilerin yesermesi, insanda sag/tiiy
ve kemiklerin uzamasina; diinyadaki tatl, ac1 ve tuzlu su insanin géziindeki tuzlu, kulaklarindaki ac1 ve

agzindaki tatli suya benzer.*®
2. Maddenin Otesi: Nefs

Insan iki cevherden meydana gelmistir. Bunlardan ilki bir 6nceki béliimde ele alinan uzunluk,
genislik ve derinlige sahip olan cisimsel (cismani) bedendir. ikincisi ise bilen ve akil yoluyla idrak eden
ruhani nefstir.”” Bu nefs, tipk: bir sehrin krali gibi bedende birgok giice sahiptir. Bu konuda risilelerde

gayet acik ve muhtasar bir pasaj bulunmaktadir:

Bu beden [...] bir sehre benzer. Nefs ise bu sehrin kralidir. Giiglerinin sanatlari askerler ve yardimcilar
gibidir. Onlarin bu bedendeki fiilleri ve hareketleri tebaa ve hizmetciler gibidir. insan nefsinin cok
fazla giicii vardir ve sayisinu Allah’tan baska kimse bilmez. O giiclerden her biri bedenin organlarinin
birinde gdrevini yerine getirir. [...] Nefsin bes duyu giicii vardir ki onlar sanki haber toplamakla

gorevlidirler.®

Alintilanan pasajda thvan, insan nefsinin sayisini bilemeyecegimiz giiclere sahip oldugunu, bu
giiclerin nefse hizmet ettigini ve kral mesabesinde olan nefsin askerlerinin ve yardimcilarimin oldugunu
vurgulamaktadir. Ayrica pasajda dis duyular, somut nesnelerle irtibat kurmasi itibariyle haber toplayan

gorevlilere benzetilmistir. Nefsin gerek dis duyu giicleriyle ile ilgili gerekse diger giigleriyle ile ilgili

3 fhvanu’s-SafA, Resdil, 2/27.

31 fhvanu’s-SafA, Resdil, 2/473.

32 thvanu’s-Safa, Resdil, 2/473.

3 thvanu’s-Safa, Resdil, 2/473.

3 thvanu’s-Safa, Resdil, 2/457.

* Tbn Arabf, Tedbirdt, 8.

% Oteles, Strru'l-Esrar ve Tedbirat- ilGhiyye “Bir Karsilastirma”, 8.

%7 thvAnu’s-Safa, Resdil, 2/457; Hamdi Onay, [hvdn-1 Safd’nin Varlk Anlayist (Kayseri: Erciyes Universitesi, Sosyal
Bilimler Enstitiisii, Doktora Tezi, 1997), 138.

%8 thvanu’s-Safa, Resdil, 2/468.
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benzer pasajlara Gazzal'de de rastlamak miimkiindiir. Gazzali, Kimyd'nin farkli béliimlerinde thvan'in
ciimlelerinin neredeyse birebir aynisini tekrar eder. S6zgelimi nefsin giiclerinin askerler ve yardimcilar

39

olarak isimlendirilmesi, Gazzill tarafindan “Kalbin cesit cesit askerleri vardir.” seklinde aym

benzetmeyle kullanilir. Bunun yani sira askerlerin sayisi hakkinda thvan gibi o da net bir fikir sahibi
olunamayacagini diisinmektedir ve konuyu su ayetlerle iliskilendirmektedir:* “Rabbi’nin askerlerini
O’ndan bagkasi bilemez.”*" Yine duyularin haber toplamakla gérevlendirilmesi Gazzali tarafindan sdyle

ifade edilmektedir: “Duyular ise aklin haber toplamas: i¢in birer casus olarak yaratilmistir.”*

thvan’a gére bes dis gii¢ disinda nefsin bildigimiz bes tane de ig giicii bulunmaktadir ki, bunlar ne
nefsteki bulunuslari ne de fiilleri itibariyle dis duyulara benzerler. Bu bes i¢ gli¢ sunlardir: Beynin éniinde
bulunan miitehayyile, beynin ortasinda bulunan miifekkire, beynin arkasinda bulunan hafiza, bogazda
bulunan natika, ellerde ve parmaklarda bulunan yaz giiciidiir.”® Thvin'in burada saymis oldugu
giiclerden miitehayyile, miifekkire ve hafiza ibn Sind’'nin (8. 428/1037) zikrettigi giicler ve onlarin
beyindeki konumlarina dair yapmis oldugu agiklamalarla neredeyse birebir rtiismektedir. thvin’dan
farkli olarak fbn Sind’ya gére beynin 6n kisminda miitehayyile ile birlikte hiss-i miisterek, orta kisminda

miifekkire ile birlikte vehim bulunmaktadir.*

fhvan’a gére insan nefsi duyular1 kullanmak suretiyle dis diinyadan bazi veriler toplar; daha sonra
bu veriler hayal giiciinde tasavvurlar hiline gelir ve nihayetinde diislinme giicii aracihiiyla bu
tasavvurlar anlamlara dontsiir. Ancak diisiinme giicii onlara gére yalmzca diistinmeyle sinirh degildir.
Natiklik olarak ifade edilen bu giig, diistinmeyle birlikte konusmaya da imkan verir. Bu nedenle onlara
gbre natiklik giicii bogazda bulunur. Ancak konusmanin gerceklesmesi icin ses tiretimiyle birlikte o
seslerin delalet ettigi anlamlarin diizenli bir sekilde olusturulmasi gerekir. Dolayisiyla natiklik bir
yo6niiyle diistinme bir yoniiyle de konusma giictidiir. Bu ikili taksim FArabi’nin hem sesle ortaya ¢ikan s6z
hem de nefste bulunan makuller seklinde yapmis oldugu nutk tanimlarimi hatirlatmaktadir.” thvan,
nefsin disaridaki somut varliklardan veri elde etmesinden, dil aracilifiyla onlar ifade etmesine kadar

olan siireci soyle agiklar:

Miitehayyile dis duyulardan duyusallarin stiretlerini aldiginda onlar1 idrak eder ve hepsini bir araya
getirir, sonra bunlar1 konumu beynin ortasi olan miifekkire giiciine iletir ta ki o, bunlar1 birbirinden
ayirsin. [...] Ardindan o da bunlari ihtiyag ve hatirlama vaktine kadar saklasin diye beynin arkasinda
bulunan hifizaya génderir. Daha sonra nitik giic bu saklanmus slretleri alir ve orada hazr

bulunanlarin isitme giiciine agiklamak i¢in agiga ¢ikarir (tii‘abbiru).*®

% el-Gazzali, Kimyd, 21.

0 el-Gazzali, Kimyad, 21.

4 Miiddessir 74/31.

* el-Gazzali, Kimyad, 22.

# thvanu’s-Safa, Resdil, 2/471.

“Eb{ Ali Ibn Sin3, el-Isdrat ve’t-tenbthat., cev. Muhittin Macit-Ali Durusoy-Ekrem Demirli (istanbul: Litera Yayincilik,
2017), 111; Durusoy, ibn Sind Felsefesinde insan ve Alemdeki Yeri, 132-169.

> Eb{l Nasr el-Farabf, ihsaiil-uliim, cev. Ahmet Ates (istanbul: MEB Yayinlari, 1990), 78.

%6 fhvanu’s-Safa, Resdil, 2/471, 72.
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Tthvan’a gére alem biiyiik bir insan ise, insanda oldugu gibi 4lemde de bir nefsin bulunmas gerekir.
Nasil ki 4lemde insan bedenine benzeyen bir¢ok varlik bulunmakta, ayn sekilde onun ruhunu andiran
da bircok varlik bulunmaktadir. Melekler, cinler, seytanlar, insanlar ve diger canlilarin nefslerine
bakilirsa onlarin bu adlemdeki tasarruflari tipki insan nefsinin fiilleri gibidir.”” Bu benzerliklerden &te
fhvan'in felsefi diisiincesinde insan nefsiyle benzer 6zelliklere sahip alemde kiilli bir nefs de
bulunmaktadir.”® Bu nefs, akil aracihigiyla Tanri’dan aldig1 feyzi ilk maddeye tasiyan, maddesel dlemle
manevi alem arasinda araci konumdadir.” Ancak sunu ifade etmek gerekir ki, Thvan kiilll nefsle ciizl
nefslerden ayrik bambagka bir nefsin varligim kastetmez. Bilakis onlara gére kiilll nefs parca parca

cisimlerde degil de bunlar bir biitiin olarak ele alindiginda onlarin tiimiinde siri olan nefstir.”

Kiilli nefs, Thvin’a gére de birgok giice sahiptir. Bu giic, eger kiilll nefsi destekleyen ilah1 bir giic
ise kiillt akil, eger sadece nefse ait bir gii¢ ise kiilli tabiattir.” S6z konusu kiilli nefsin gii¢leri meleklerdir.
Melekler, filozoflarin tabil giigler olarak algiladiklar1 dogadaki isleyisi yerine getirmekle gérevlidirler.
Ayrica onlarin vazifelerinden birisi de yeryiiziindeki halifeyi korumaktir.”> Bu halife ise, siiphesiz

insandir.”

Filozoflarin tabiat olarak adlandirdiklari giicii Thvan, her ne kadar kiilli tabiat olarak isimlendirmis
olsa da yine kendileri bu gii¢lerin esasinda melekler oldugunu séyleyerek felasife geleneginden acik bir
sekilde ayrilmakta ve dini gelenegi takip etmektedirler. Bu baglamda thvin'in tabiattaki giiclerin
melekler oldugu disiincesinin tasavvuf gelenegindeki hikim goériisle uyumluluk arz ettigini
soyleyebiliriz. Nitekim fbn Arabi Fiisfis'ta bunu acik bir sekilde soyle ifade etmektedir: “Melekler, bir
kavmin 1stilahinda insan-1 kebir olarak tabir olunan alemin sliretinin bazi kuvvetlerindendir”.* Daha
once kisaca deginilen thvan’daki halife kavrami da Ibn Arabi sisteminde gordiigiimiiz kilit kavramlardan
biridir. Zira {bn Arab’'ye gére Allah yeryiiziinii insan-1 kdmil olan bu halife ile korumaktadir. Allah bu
halifeye varlikla cem‘ olmay1 ihsan etmis ve tiim ilahi isimlerini onda zahir kilmistir. Oyle ki melekler

dahi halife Adem’in cem‘ine vakif olamamuslardir.*

insani dlemle mukayese edip ona dlemde merkezi bir konum tayin eden thvan’a gére insan, bu
ilem hakkinda bilgi sahibi olmak i¢in kendini tanimalidir. Kendini tanimasi ise ancak maddeselligi askin
tarafi olan nefsini tanimasiyla miimkiindiir. Onlarin su ctimlesi, nefsin insan bilgisi icin ne denli 6nemli

oldugunu net bir sekilde ortaya koymaktadir: “Kim nefsini bilirse tiim ilimleri bilir (men arafe nefsehu

Y7 thvanu’s-Safa, Resdil, 2/457.

8 thvanu’s-Safa, Resdil, 2/472.

* Enver Uysal, ihvan-1 Safa Felsefesinde Tanri ve Alem. (istanbul: Marmara Universitesi ilahiyat Fakiiltesi Vakfi (IFAV),
1998), 168, 69.

% fhvanu’s-SafA, Resdil, 3/213.

5! thvanu’s-Safa, Resdil, 3/213.

52 fhvanu’s-Safa, Resdil, 2/472.

%3 Filiz, “ThvAn-1 Safa Felsefesinde insan Sorunu”, 45.

** Muhyiddin Ibn Arabf, Fiisisu'l-Hikem, thk. Asim Ibrahim el-Kiyall (Beyriit: Darii’l-Kiitiibi’l-[lmiyye, 2009), 36.

% fbn Arabf, Fiisiisu'l-Hikem, 35.

https://dergipark.org.tr/tr/pub/atebe | 72



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

Ihvan-1 Safa Felsefesinde Kiiciik Alem Olarak Insan

arafe’l-uliime kiillehd)”.>® Ancak onun 6ncesinde filozoflara nispet edilerek aktarilan su hikaye, bu sdziin

fhvan i¢in ne anlam ifade ettigini géstermesi bakimindan kayda degerdir:

Soylenilene gore krallardan bir kral, filozoflardan bir filozof, efendilerden bir efendi ve onun degerli
cocuklar1 varmis. Onlar1 kendi meclisine ulasmalarindan 6nce giiclii olmalari i¢in egitmek ve terbiye
etmek istemis, ¢linkii krallarin meclislerine ancak terbiyeli, egitimli, ahlakli ve kusurdan uzak
kimseler yakisirmis. Bu nedenle onlar icin hikmetten ve giiclii goriisten en saglam bir sekilde saray
yapmay1 diisiinmiis ve hepsine birer oda tayin edip her ilmi yazmis ve bu odalarin yaninda onlara
dgretmeyi dilemis. [...] Onlara hizmetgiler gérevlendirmis ve ¢cocuklarina demis ki: “Oniiniizde sizin

icin yaptiklarima bakn, sizin i¢in yazdiklarimi okuyun ve size agikladiklarimi derince diistiniin [...]"

Onlar, bu hikdyeyi on ikinci rislede “Insan Levh-i Mahfuzun Muhtasaridir” adli bsliimde
aktarmaktadirlar. thvan’in bu misale getirmis oldugu ¢éziimlemeye gére hikdyede anlatilan kral Tanr1’ya
karsilik gelmektedir. Cocuklar insanligi temsil ederken saray, lemi ifade etmektedir. Saraydaki odalarin
her biri insan slretine, tasvir edilen egitim metotlar1 insan bedeninin olusumuna, yazili olan ilimler ise

insan giiclerine ve bilgilerine karsilik gelmektedir.®

Hik4yenin vermek istedigi mesaj, boliimiin ismiyle birlikte diisiintildiigiinde daha anlasilir hile
gelmektedir. Ciinkd insan, bu alemde bilgiye konu olan yegine varliktir. Diger varliklardan higbiri
bilmeye giic yetirecek donanima sahip degildir. Giinkii bilme, aklin yerine getirdigi bir faaliyettir. iste

Allah, bu yiizden isimleri Adem’e 6gretmistir.

Insan nefsi, bir modu olarak geldigi kiillf nefse dsnmek ve maddesel tiim iliskilerden kurtulmak
ister.” Bu diisiinceden hareketle s6yle bir tespitte bulunabilir: Eger bireysel olarak insan nefsi kiilli nefsle
irtibata gegebilirse tiim mevcudatta sari olan killi nefs iizerinden dlemdeki tiim bilgilere de ulasabilir.
Ancak bu nefsle diinya hayatinda irtibata gegmek ne kadar miimkiindiir? Bu sorunun cevabi daha genis
calismalara ihtiyag duyuyor olsa da verilebilecek muhtemel olumlu bir cevap thvan’in, insanin kendi
nefsinden hareketle tiim ilimleri bilmesi fikrini daha anlamh kilacaktir. thvan’in buraya kadar getirdigi
insan-alem simetrigi daha sonra ibn Arabfi tarafindan bir adim daha ileri taginarak Tanri’nin da sisteme
dahil edildigi ticli bir iliskiye doniistiiriilecektir.”® Boylece kendinden baslayarak dlemi bilen insan,

dlemden hareketle Tanrr’y1 bilecek ve dolayisiyla kendinden Tanr1’y1 bilen bir varlik hiline gelecektir.

Bu baglamda tasavvuf gelenegine mensup diisiiniirlerin epistemoloji anlayiglarinin oldukga
mubhtasar bir ifadesi olan “nefsini bilen Rabbini bilir” hadisini zikretmek gerekmektedir. Zira onlara gore
yaratilmislarin gayesi konumunda olan insan diger varliklari ilke olarak kendi icinde barindirmaktadir.
Bu nedenle o, her seyi kendinden bilme kabiliyetine sahiptir.®" ibn Arabi, bu diisiinceyi yani insanin

kendinden hareketle her seyi bilmesini, insarun sahip oldugu ezell hakikat iizerinden

*¢ Aslinda bu s6z Grek filozoflarindan Sokrates’e nispet edilmektedir. Dolayisiyla her ne kadar thvan bu séz {izerinden
bir agiklamaya girismisse de soziin asli Antik Yunan’a dayanmaktadir. Semseddin es-Sehreziiri, Niizhetiil-ervih ve
ravzatiil-efrah, ed. ilhan Kutluer, ¢ev. Esref Altas (Istanbul: Tiirkiye Yazma Eserler Kurumu Baskanhg1, 2015), 260-261.
%7 thvanu’s-SafA, Resdil, 2/460, 61.

%8 thvAnu’s-Saf4, Resdil, 462.

** Sahin Filiz, [lk [sldm Hiimanistleri (Konya: Bayrak Matbaasi, 2002), 217.

% Demirli, Islam Metafiziginde Tanri ve Insan, 338.

¢! Demirli, Islam Metafiziginde Tanri ve Insan, 330, 31.
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temellendirmektedir. Zira bu hakikat bir yoniiyle Allah’in ilmindeki miimkiin mahiyet anlaminda ayn-1
sabiti?, diger ydniiyle ise ilaht ismi ifade etmektedir. iste insan tarafindan bilinmesi miimkiin olan bu
ezeli hakikat, onun bir yoniiyle ildhi isme karsilik gelmesi itibariyle Tanri’'nin da bilinmesini miimkiin
kilmaktadir. insana bu imkani veren hususiyetlerden biri de fbn Arabi’ye gére onun Tanri karsisinda ayna
konumunda olmasidir.” Giinkii ayna ancak kargisindakinin sliretini yansitir. ibn Arabi’ye gére “mii’'min

mii’'minin aynasidir” hadisi de buna isaret etmektedir. *

Tasavvuf diisiincesinin insan, dlem ve Tanr1 arasinda kurdugu bu {iglii diisiince yapisi ibn Arabi
tarafindan Tedbirat’ta®® ibn BerrecAn’a (8. 536/1142) nispet edilerek dile getirilen insanin “Levh-i
Mahfuzun muhtasar1” oldugu diistincesi, Thvin’in “Nefsini bilen tiim ilimleri bilir.” ciimlesiyle birlikte
degerlendirilebilir. Zira Levh-i Mahfuz her tiirlii varlik ve olusun yazili oldugu kitap anlaminda ilaht ilim
ve takdiri ifade etmektedir.*® Eger insan bu anlamiyla Levh-i Mahfuzun muhtasari ise, onun ezeli ilimdeki
esyanin hakikatini bilmesi miimkiin olacak ve sonug olarak kendi i¢ine dénerek 4lemdeki nesnelere ve

nesneler arasindaki nispetlerin bilgisine ulasacaktir.

Daha 6nce deginildigi gibi tasavvuf geleneginin ulasti1 bir hakikat olarak 4lemde taayyiin etmis
her varlik bir yoniiyle ilah? isimdeki ayn-1 sabit, diger ydniiyle ise ilahi bir isimdir. Bunun yaninda ibn
Arabi'nin insanin halife olmasindaki bir vecheyi de bilen olarak agiklamasindan® geriye dogru yapilacak
bir okuma thvan'in tasavvuf gelenegi ile olan benzerligini gostermesi bakimindan énemlidir. Eger her
varlik bir isim, insan da bu isimleri bilen ise aslinda dolayli olarak insan kendi nefsini bildiginde diger
seyleri de bilecektir. Thvan'a baktigimizda her ne kadar bu sekilde sistematize edildigini séylemek
miimkiin degilse de onlarin “kendini bilen tiim ilimleri bilir” ifadesi, Levh-i Mahfuz kavramu ile birlikte
stfilerin “Nefsini bilen Rabbi’ni bilir” anlayisiyla hayli paralellik arz etmekte ve gelistirilmeyi bekleyen

bir fikir olarak kendini géstermektedir.
Sonug

fhvan-1 Safa risalelerinde hemen her béliimde insanin &ne ¢ikmasi dzellikle de insan? nefsin
lizerinde yogun bir sekilde durulmasi thvan’in felsefe anlayisinda insamin ne kadar merkezi bir konum
isgal ettigini géstermesi bakimindan énemlidir. Thvan’a gére insan yalnizca maddi boyutuyla degil ayrica
sahip oldugu manevi y6nii olan nefs ve ruhuyla da biiyiik lemin bir yansimasidir. Bu haliyle insan, hem
bir biitiin olarak 4lemle benzerlik gstermekte hem de 4lemin igindeki diger varliklari potansiyel olarak
icinde barindan cAmi* bir varlik olarak belirmektedir. Onlarin bu diisiincesi, daha sonra ibn Arabi
tarafindan kevn-i cami* olarak sistematize edilen insan diisiincesinin ilk izleri olarak okunabilir. Her ne
kadar risilelerde agik¢a bu kavram yer almasa da ona yiiklenen anlamlari tasiyan halife kavrami bu
yaklasimi karsilamakta ve insanin diger varliklarla iliskisi noktasinda oldukc¢a islevsel bir yerde

durmaktadir. Zira insanin halife olmasinda temel 6zellik onun isimleri 6grenmesi ve bilgiye ulasma

52 Sadredin Konevi, Miftdhul-gayb: Tasavvuf Metafizigi, ev. Ekrem Demirli (istanbul: Tiirkiye Yazma Eserler Kurumu
Bagkanlig1, 2014), 71.

% Demirli, Islam Metafiziginde Tanr1 ve Insan, 331, 32.

% Tbn Arabi, Tedbirdt, 23, 24.

¢ fbn Arabi, Tedbirdt, 25.

5 Yusuf Sevki Yavuz, “Levh-i Mahfuz”, TDV Isldm Ansiklopedisi (Ankara: TDV Yayinlari, 2003), 27/151.

%7 bn Arabfi, Tedbirdt, 24, 25.
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potansiyelidir. Bu nedenle onlar insanin ildhi takdirin yazili oldugu Levh-i Mahfuzun muhtasar:

oldugunu ve kendinden hareketle tiim bilgilere ulasabilecegini diisiinmektedirler.

thvan-1 Safd’nin insan, nefs ve dlem arasinda kurmus oldugu bu iliskiler hem ontolojik olarak hem
de epistemolojik olarak derinlikli bir felsefi ve tasavvufi anlayisi yansitmaktadir. Zira insan ancak kendi
nefsini tanimak suretiyle bilyiik 4lem hakkinda dogru ve tutarli bilgi elde edebilir. Bu yaklagim, bir tir
icsel yolculuk olarak da goriilebilir. Nitekim bu yaklasimin 6zlii bir ifadesi olan "Kim nefsini bilirse tiim
ilimleri bilir" s6zii, bireysel bilgiden 6te insanin evrensel hakikatle kurdugu ontolojik ve epistemolojik
baga da isaret etmektedir. Ayrica Thvin’in nefsin cesitli giicleri ve bunlarin islevselligi hakkinda yaptigi
aciklamalar hem bireysel insan deneyimi hem de kozmik yapilar arasindaki benzerlikleri ortaya
koymaktadir. Ozellikle nefsin igsel giiclerinin (miitehayyile, miifekkire, hafiza, natiklik gibi) isleyisi,
insanin evrensel bilgiye ulagsmasi i¢in nasil bir sistem meydana getirdigini gosterdigi gibi, Thvan ile

Gazzall ve Tbn Sin4 gibi filozoflar arasindaki fikirsel baglantiy1 da agiga ¢ikarmaktadir.

Ayrica ThvAn'in temsili anlatim tarzi, risdlelerin teorik yéniiyle beraber pedagojik bir amaca da
hizmet ettigini gdstermektedir. Nitekim soyut felsefl meselelere dair ortaya koymus olduklar: temsiller
s6z konusu meselelerin daha genis bir zlimreye ulastirilmasina imkan saglamistir. Zaman zaman bir eve
bazen de bir sehre benzetilen insan bedenine dair yapilan temsili anlatim tarzi bu hususta iyi bir 6rnektir.
Bu iislup rislelerin hedefledigi ahlaki gayelerle de uyumludur. Zira onlarin amaci felsef? tartismalar: salt
bir tartisma olarak ortaya koymaktan ziyade insanlar1 hakikate ve iyilige yénlendirmektir. Hakikat bu
noktada daha ziyade teorik yetkinlige gonderimde bulunurken iyilik pratik yetkinlige isaret etmektedir.
Bu bakimindan thvan diisiincesi sadece teorik bir sistem degil, bilgi ve erdem yoluyla insani

yetkinlestirmeyi amagclayan kapsamli bir diinya gériistidiir.
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Oliimden Sonraki Hayatin Kiigiik Kitabi, yazar Gustav Theodor Fechner (Boston, MA/York Beach, ME:
WeiserBooks, 2005)

Oliimden Sonraki Hayatin Kiigiik Kitab, yazar Gustav Theodor Fechner (Boston, MA/York Beach,
ME: WeiserBooks, 2005), 108 sayfa, ISBN: 1-57863-333-8
0z
Oliimden Sonraki Hayatin Kiigiik Kitabi adli eserinde Fechner, insanin diinyada bir degil, ii¢ kez yasadigim
ifade eder. Fechner’e gére insan hayatinin ilk asamasi kisinin annesinin karnindayken gecirdigi siirekli bir
uyku, ikincisi dogumuyla birlikte diinya hayatinda gecirdigi uyku ve uyaniklik arasindaki bir dénisiim,
liciinciisii ise 6liimiiyle birlikte tecriibe edecegi ebedi bir uyaniklik halidir. “Oliim bir yokluk degil gercekte
daha 6zgiir bir var olusa ikinci bir dogumdur.”* diyen Fechner, ruhun 6liim sayesinde bedenden kurtulup
diinya hayatindayken sadece duydugu, hissettigi ancak biitiiniine bir tiirlii vakif olamadigi evrene tiim
gercekligiyle niifuz edip onun bir parcasi olacagini iddia eder. Oldiikten sonraki ruhsal yasaminda artik
sonsuza kadar uyanik olacak olan kisi, kendisi gibi yasaminin bu son evresine gecis yapmis olan digerlerinin
ruhlariyla birlikte Tanrinin 6ziinde birlesir. “Her kisi gelecekteki kendi yasamimin kosullarini kendisi
yaratir.”* diyen Fechner, kisinin yaptiklarinin karsiigimin 6diil ya da ceza, cennet ya da cehennem seklinde
degil, ruhun daha yiiksek bir varolusa yaklasip onun bir pargasi olmasi ya da olmamasi seklinde
gerceklesecegini iddia eder. Diinya yasaminda erdemli ve yiice nitelikler sergileyen ruhlar, varoluslarinin
ti¢lincii evresinde de bu yiiceliklerini siirdiireceklerdir. Buna karsilik, diinyevi yasamlarinda kusurlar tasiyan
ruhlar ise, 6liim sonrasi varolusta yilice ruhlarla kuracaklar1 karsilikli etkilesimler aracilifiyla kendi
eksikliklerinin farkina varacak ve bu farkindalik siireciyle birlikte yetkinlesme yoéniinde bir ¢aba igine
gireceklerdir. Bu sekilde, bireyler yasamlarinin tigiincti safhasinda, gecikmeli de olsa, asilet ve erdem
ydniinde déniisiim gecirerek ruhsal mitkemmellige ulasma imkani bulabileceklerdir. Ugiincii asamadaki her
ruhun evrensel bedendeki kendi paymna diiseni, diinyadayken gelistirdigi ve basardig1 seyler olacaktir.
Fechner’e gore insan Tanri'da yasadigini, hareket ettigini ve varhgin siirdiirdiigiinii anlayabilse, kisinin
Tanrt'ya olan inanci kendi sonsuz yasamiyla bir olur, kendi sonsuz yasamini Tanri'nin yasamina ait olarak
goriir ve gelecekteki yasaminin simdiki yasam asamasinin iizerine ilerleyecegini anlar, i¢inde gizli olan daha
yiice yapiy1 algilar ve kendisinin yalnizca bir pargasi oldugu biitiinii kavrar. Bu kavrayis kisiyi Tanr1’ya, daha
yiiksek bir varolusla yiikseltir ve tipki kisinin zihnindeki amlariyla temas: gibi, diger diinyanin ruhlar: ile
ilaht zihinde iletisim kurmasini saglar. Bu kavrayisin nasil miimkiin oldugunu bilmese bile insanin, tiim
ruhuyla, daha yiiksek bir ruh icinde bir geleceginin olduguna kolayca inanabilecegini sdyleyen Fechner,
bunun i¢in kisinin sadece daha yiiksek bir ruh olduguna kendisinin inanmasi gerektigini, bu inancin

yasatilmas1 durumunda bu inanci yasatan kisinin kendisinin de bu sekilde yasayacagini iddia eder.

Anahtar Kelimeler: Din Psikolojisi, Gustav Theodor Fechner, Oliimden Sonraki Hayat, Ruh, Tanrt.

! Gustav Theodor Fechner. The Little Book ofLlife After Death, 1. Baski (Boston, MA/York Beach, ME:
WeiserBooks, 2005), 1.
? Fechner, The Little Book ofLlife After Death, 17.
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2005), 108 pages, ISBN: 1-57863-333-8

Abstract

In The Little Book of the Afterlife, Gustav Fechner presents a unique view of human existence,
proposing that a person lives three different lives within this world. The first phase is characterized by a
deep, unconscious sleep experienced in the womb. The second begins with birth and represents a transitional
state between sleep and full awareness, which is how he describes earthly life. The third stage begins with
death, which Fechner interprets not as an end but as a second birth—a transition into a freer and eternal
state of consciousness. In this phase, the soul is liberated from the physical body and becomes fully immersed
in the universe, which it had previously only partially perceived. This deeper connection allows the soul to
merge with the spiritual essence of others who have passed on, and ultimately with the Divine Spirit—God—
who Fechner sees as the unifying source of all spiritual existence. Rather than traditional notions of reward
or punishment after death, Fechner asserts that each soul shapes its future life based on the inner qualities
it developed during its earthly experience. Those who cultivated virtue and nobility will naturally carry these
attributes into the spiritual realm. Conversely, those with shortcomings will become aware of them through
their interaction with more refined souls. This interaction will inspire growth and self-improvement,
allowing even flawed souls to progress toward spiritual perfection in this third phase of life. Fechner
emphasizes that the essence of one’s eternal existence is formed by what the individual achieved and
transformed during their earthly life. In this view, a person’s connection with God is not merely a belief but
a realization that they are part of a larger divine existence. Recognizing that one already lives and moves
within God elevates the soul to a higher understanding. This realization leads to a form of spiritual
communication with other souls in the divine consciousness, akin to how individuals access memories within
their own minds. Although Fechner admits he cannot fully explain how this spiritual awareness comes about,
he firmly believes that a person can live in unity with a higher soul simply by embracing the belief that they
are such a soul. Maintaining this belief allows a person to live in harmony with it and continue their spiritual

journey beyond physical death, becoming an active participant in the divine life.
Keywords: Psychology of Religion, Gustav Theodor Fechner, Life After Death, Spirit, God.

Giris

Orijinal adi Almanca Biichlein vom Leben nach dem Tode olan ve ingilizce’ye The Little
Book of Life After Death seklinde cevrilerek The University Press (Boston, Little; Brown
&Company) tarafindan 1904 yilinda yayinlanan eser toplam 108 sayfadan olusmaktadur. ilk baskist
1836 yilinda yayinlanan eserinde kendi ismi yerine “Mises” mahlasini kullanan Fechner (1801-
1887), 1866 yilinda yayinlanan ikinci baskisinda kendi ismini kullanmistir. Almanca’dan
ingilizce’ye ¢evirisi Mary C. Wadswoth tarafindan yapilan eserin giris béliimii psikolojide
islevselcilik ekoliiniin kurucusu ve pragmatizmin 6nciisii olan Amerikali doktor, filozof ve

psikolog William James (1842-1910) tarafindan kaleme alinmistir. Burada tanitimini yapacagimiz

eser 2005 yilinda WeiserBooks (Boston, MA/York Beach, ME) tarafindan basilmistir.
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Eserin yazari, psikofizi§in kurucusu ve deneysel psikolojinin énciilerinden olan Alman
doktor, fizikei, felsefeci ve deneysel psikolog Gustav Theodor Fecher’dir. 19 Nisan 1801’de
Almanya’da dogan ve heniiz 16 yasinda iken Leipzig Universitesi'nde tip okumaya baslayan
Fechner, tibb1 bitirdikten sonra fizik, kimya ve matematik alanlarina y6nelmis ve bu alanlardaki
el kitaplarini Almancaya terciime etmistir. 1823 yilinda Leipzig Universitesi Fizik alaninda doktor
{invanini alan Fechner, 1834 yilinda (33 yasinda iken) ayni {iniversitenin fizik profesérii olmustur.
Psikofizigin kurucusu ve deneysel psikolojinin dnciilerinden biri olan Fechner, 1860 yilinda
yayinladigi Elemente der Psychophysik (Psikofizigin Elementleri) adli eserinde yer alan ve
psikolojik duyum ile uyaranin yogunlugu arasindaki dogrusal olmayan iliskiyi kanitlayan “Weber-
Fechner formiilii” ile psikofizik alaninda ¢igir agmistir. Profesér olusundan 5 yil sonra, Aralik
1839’da baslayip Ekim 1843’te sona eren, art-imgeler (afterimages) ve bellek-imgeler (memory
images) arasindaki iligskiyi arastirdigi caligmalari sirasinda uzun siireli giinese bakmasindan
kaynakli oldugu diistintilen kism{ koérliik, 1s18a asir1 hassasiyet ve pesi sira gelisen depresyon, onu
achik hissetmemesi nedeniyle neredeyse agliktan 5lme sinirina yaklagtirmistir, Fechner’in gérme
kabiliyetini yeniden kazanmasiyla sonuglanan iyilesme siirecinde yasadigi mistik deneyimler,
sonraki eserlerine yansimustir. 1846 yilinda Leipzig Universitesinde felsefe dalinda yeniden
dersler vermeye baslamistir. 1865 yilindan itibaren, deneysel estetik ile ilgilenen, gercek
dlctimlerle hangi sekil ve boyutlarin estetik agidan en hos oldugunu belirlemeye calisan Fechner,

18 Kasim 1887’de (86 yasinda iken) hayata veda etmistir.
1. Oliimden Sonraki Hayatin Kiigiik Kitabinin incelemesi

Kitabin “Giris” kismini kaleme alan William James, Fechner’i anlatirken hakikat arayisinda
son derece sade ve bir o kadar da yogun sahsi hayatinin oldugunu dile getirmektedir. Fizikten
metafizige, kozmoloji ve edebiyattan felsefeye kadar pek ¢ok alandaki ¢alismalari nedeniyle onu
“zihni ¢ok yonlii kavsaklarla 6rilii bir kisi” olarak tamimlamis ve “O’nun soyut kavramlarin

% ifadesini kullanmistir. Evrenin canli ve bilingli bir

somutlastirilmasindaki araciligi yadsinamaz.
yapiya sahip olduguna inanan Fechner’in “i¢sel deneyim” dedigi seyi, disaridaki bir maddenin
sahip oldugu etkiyle kendini gésterebilmesi seklinde dzetleyen James; “biling” kavramini, diger
yiizinde “fiziksel evren”in yer aldig1 aym 8ziin sadece diger bir parcasi olarak nitelemistir. “Var
olan tiim gerceklik” icin sGylenecek en anlaml seyin, tipki Fechner’in dedigi gibi, “Psikofiziksel
hareket” olduguna isaret eden James, “psisik” hareketin yoniiniin kendini bir “egilim” seklinde ve
bu egilimle baglantili olabilecek arzu, caba, basar1 gibi seylerle gosterirken, bunun “fiziksel”
y6niiniin kendini mekansal ya da matematiksel bir “yasa” olarak gosterebilecegini sdyler. Fiziksel
ve zihinsel alanlardaki bu hareketlerin birbirlerini etkiledigine, deneyim bittikten sonra bile bu

etkilesimin psisik ve fiziksel kalici degisikliklerle sonuclanabilecegine isaret eder. Fechner'in

* Fechner, The Little Book ofLlife After Death, viii-ix.
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“varolusun tigiincii agamas1” dedigi ve “bedenin §lditkten sonra, gercekte bir parcasi oldugu
yeryliziiniin bilincinde kazinmis bir an1 olarak hayatini siirdiirmeye devam ettigi” diistincesine
vurgu yapan James, giris kisminin sonunda Fechner’in “tiim evrenin toplam bilinci” olarak
gordiigii Tanr1 algisini dile getirir. Tiim evren gibi Tanri'nin da zaman iginde evrimlestigini
sdyleyen James’e gore Tanri'nin da gercek bir tarihi vardir. Diinya, ta ki “yok olup (zugrunde
gehen)”, Tanri'nin kozmik yasam icin sekillendirdigi yeni bir bicimde &liimsiizlesinceye kadar
insanlarin deneyimleri sayesinde kendi i¢ yasamini zenginlestirir.

Kitabin birinci béliimii “Insan diinyada bir degil, ii¢c kez yasar.™

ciimlesi ile baslar.
Fechner’e gore insan hayatinin ilk asamast siirekli bir uykudur; dogum ile ikinci asamaya gegilir.
ikinci asama uyku ve uyaniklik arasinda bir déniisiimdiir; bu asamadan {igiinciisiine gegis 6liim
sayesindedir. Uglincii asama ise artik ebedi bir uyanikliktir ve kisiyi diinyanin i¢sel ydniine

ulastirir.

Birinci asama insani diinyanin dis yoniine gétliren, karanlikta yalniz yasadigi, beden
tohumdan gelisip ikinci asama icin donanimim gelistirdigi evredir. ikinci asamada kisi
arkadaslariyla, yakinlari ve digerlerinin arasinda ama kopuk ve kendisi i¢in dis diinyay1 resmeden
bir 1s1kta yasar; bu evrede ruh, tohum tomurcugundan acilir ve {igilincii asama icin gereken
gliclerinin farkina varir. Uglincii ve son asamada ise gelisen ilahi bir kivilcim sayesinde hayati
diger ruhlarin hayatiyla birleserek Yiice Ruh’un (Supreme Spirit) daha yiiksek hayatina girer, bu
sayede her insan ruhunda yer alan algi, inang, duygu ve sezgileri araciligiyla kendinin Stesindeki

diinyay1 gériir ve nihai/en yiiksek seylerin gercekligini fark eder.

“Anne karnindaki ¢ocugun dis diinyanin ihtisami ve nesesine kor ve sagir oldugu gibi, tiim
bilincimizin hapsolmus bedenimize bagli oldugu su anki varolusumuz da iiglincii asamanin
ihtisami ve uyumu, 1s1ltis1 ve 6zgiirliigii hakkinda hentiz hicbir sey bilmediginden mustariptir.”
diyen Fechner, dliimiin bir yokluk degil, gercekte daha 6zgiir bir var olusa ikinci bir dogum
oldugunu, ruhun bu sayede tipki bir ¢ocugun ilk dogumunda yaptig1 gibi, 6rtiisiinii kirarak
hareketsizligi ve tembelligi terk ettigini sdyler. Oliim sayesinde ruh, artik daha 6nce kendisine

uzak ve sadece gozlemleyebildigi seylere tiim gercekligiyle niifuz eder ve sahip olur.

Fechner, kitabin ikinci béliimiine insanin birinci asamasindan 6rnekle baslar. Heniiz
dogmamis ¢ocugun sadece bedensel bir iskeleti, bir bi¢imi vardir ve sahip oldugu organlari
sekillenirken, gercekte heniiz onlara ihtiyac1 yoktur. Giinii geldiginde kullanacag: bu organlar
aslinda hentiz hicbir sey bilmedigi sonraki bir diinya i¢in yapilmistir, Hayatinin ikinci asamasinda

bu goziin, bu kulagin, bu agzin ona ait oldugunu ve bunlarin degerli bir sekilde nasil

* Fechner, The Little Book ofLlife After Death, 1.
> Fechner, The Little Book ofLlife After Death, 3-4.
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kullanilacagim 6grenir. Birinci asamarnin ikincisi ile olan iliskisi, ikinci asamanin tigiinciisiiyle olan
iliskilerinde daha yiiksek bir derecede tekrarlanir. Fechner’e gére bu diinyadaki tiim eylemlerimiz,
bir sonraki diinyada (ahirette) kendimiz (self) olarak algilayip kullanacagimiz organizmayi
olusturur. insanin yasami boyunca kendisinden yahut cevresiyle iliskisinden kaynaklanan tiim
ruhsal etkilesimler, gizli ve gériinmez bir bagla birlesir. Bunlar, insanin bedenine yasami boyunca
bagliyken kullandigi ruhsal uzuvlaridir ve ancak 6ldiigiinde onun kendisine ait oldugunu

anlayabilir.

Herhangi birinin yasami boyunca, yaratma, bicimlendirme veya koruma yoluyla insan
idealizminin toplamina katkida bulundugu sey onun 6liimsiiz kismidir ve {iglincii asamada bu,
islemeye devam edecektir. Olen milyonlarca kisinin edindigi, gerceklestirdigi ve diisiindiigii sey
onlarla 8lmemistir; bir sonraki milyonlarca kisinin edinecegi, gerceklestirecegi ve diisiinecegi sey
tarafindan da bozulmayacaktir. Goethe, Schiller, Napolyon, Luther gibi yiice ruhlarin her birinin
artik bedenin sinirlamalariyla kisitlanmadiklarini, yasamlar: boyunca sekillendirdikleri diinyaya
hali etki etmeye devam ettiklerini ifade eder. Caglar sonrasinda bile aktif olarak yasamaya devam
eden giiglii bir ruhun en biiyiik 6rnegi olarak “Mesih”i veren Fechner, takipgilerinin O'nun bir
parcast oldugunu ileri siirer. Giinkii o, her birini diisiindiiren ve harekete gegirenin “Mesih”
olduguna isaret eder. Fakat, sadece en biiyiik ruhlarin degil, her insann, bir sonraki diinyaya
(ahiret) sonsuz ruhsal kazanimlar barindiran bir organizmanin sahibi olarak uyanabilme
potansiyeli oldugunu sdyleyen Fechner; bununla birlikte, sadece diinyaya tutunan ve giiglerini
yalnizca maddi yasamin, bedenin zevklerinin ve ihtiyaglarinin pesinde kosmakta kullanan kisinin

bir sonraki diinya yasantisinin 6nemsiz bir yasam kalintisi seklinde olacagini ifade eder.

“Mevcut ruhsal yasamimizda karsilastigimiz sorunlar, bu diinyada yaptigimiz seylerin
meyvesinin gercek benligimizin bir parcasi haline geldigi o diinyada (ahirette) karsimiza ne
getirecegine dair trkiitlicii onsezilerimizden kaynaklanmaktadir.”® diyen Fechner, buna
“yaratilisin bilyiik adaleti” der; yani “her kisi kendi gelecekteki yasaminin kosullarini kendisi
yaratir”. Yaptiklarinin karsihiginin 6diil ya da ceza, cennet ya da cehennem seklinde degil, ruhun
daha yiiksek bir varolusa yaklasip onun bir parcasi olmasi ya da olmamasi seklinde
gergeklesecegini iddia eden Fechner, insanlar: aktif ve cesur olmaya davet eder. Giinkii O'na gore,
bu diinyada tembel olan orada da tembel olacaktir; sahte ve kétii olan, gercek ve saf ruhlarin
yaninda kendi varlifinin yarattigi uyumsuzlugu bir aci olarak hissedecektir ki bu his, kisiyi o
diinyada kendini diizeltmeye ve iyilestirmeye zorlayacak, ta ki en kii¢iik ve son kétii eylemini silip
kefaretini ddeyene kadar ona ne huzur ne de dinlenme firsat1 verecektir. Béylece, diinyadaki
yasamlarinda kusurlu olanlar hayatlarinin {igiincii asamasinda ge¢ de olsa asil bir nitelik

kazanabileceklerdir.

¢ Fechner, The Little Book ofLlife After Death, 17.
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Kitabn {iciincii béliimiine “insan, tek bir amag icin bircok ara¢ kullanir; Tanri ise bir¢ok
amag icin tek bir arag.”” climlesiyle baslayan Fechner, bitki 6rnegini verir. Bitki sadece kendisi igin
degil, ayni zamanda topragin nefes almasi, insan ve hayvanlarin ondan faydalanmasi igin
oradadir. insan da 6yle, kendisini sadece eglenecek, calisacak, bedensel ve zihinsel gelisimini
saglayacak biri olarak goriir; aslinda insanin hem bedeni hem de zihni, yeni ve daha yiiksek

niteliklerin gelisecegi ve yasamin tigiincii asamasinda kullanilacagi bir meskendir.

Diisiincelerinin kendisine nereden geldigini cogu zaman bilmeyen insanin agiklayamadigi
bir 6zlem, bir 6nsezi ya da bir sevincin, gercekte kendi merkezinden farkli bir merkezden diisiinen
ve hareket eden ruhlarin ziyaretleri oldugunu sdyleyen Fechner, insanlardaki i¢sel uyumsuzlugun
bu ruhlarin ¢atismasindan kaynaklandigina isaret eder. Ruhlarin mutabakati insanda dinginlik,
berraklik, uyum ve giivenlik hissi ile kendini gosterirken; onlarin uyumsuzlugu insanin kalbinde

huzursuzluk, stiphe, tereddiit, karigiklik ve diismanlik hissi olarak kendini ggsterir.

Fechner’e gdre, varhiginin merkezinde kendi kendine etkin bir gii¢ kaynagina sahip olan
insan, onu kendilerine cekmek isteyen ¢ekisen giiclerin arasinda durur. insan, dogustan getirdigi
bu giiciiniin 6zgiirligiinii korudugu ve onu kullanmaktan yorulmadig: siirece tehlikeden uzak
kalir. Ancak, bu giiciinii dikkatsizligi ya da tembelligi nedeniyle dogru kullanamazsa, kétii ruhlarin
etkisi altina girebilir. Kisi zaten ne kadar iyiyse, daha da iyi olmasi o kadar kolaydir ve ne kadar
kétiiyse, o kadar kolay mahvolur. Clinkd iyi insan, i¢indeki koti ruhlara ve iceri girmek icin tekrar
tekrar baski yapanlara karsi kendi i¢sel giiciinii koruyan birgok iyi ruhu barindirmistir. iyi insan
yorulmadan iyilik yapar, ancak kétii insan 6nce kendisine karsi miicadele eden tiim kéti ruhlar:
kendi iradesiyle yenmeli ve alt etmelidir. Dahasy, cins cinsi ¢eker. icimizdeki iyi ruhlar digimizdaki
iyi ruhlari cekerken icimizdeki kétii ruhlar da disaridaki kétii ruhlari geker. Saf ruhlar saf bir ruha
memnuniyetle girerken; disaridaki kétiilitk de icerideki koétiiliige tutunur. Eger sadece
ruhumuzdaki iyi ruhlar istiinliik saglamissa icimizde kalan son seytan kendiliginden kagar.
Boylece iyi bir adamin ruhu, mutlu igsel ruhlar igin saf ve cennette kalic1 bir yer haline gelir. Fakat
iyi ruhlar bile, kétiiliigiin nihai hakimiyetinden bir ruhu kazanmaktan timidini keserlerse, onu
terk ederler ve bdylece sonunda bir cehenneme, sadece lanetlilerin iskencelerine uygun bir yere
ddniisiir. Clinkii vicdan azabi ve kétiilerin ruhundaki igsel 1ssizlik ve huzursuzluk, yalnizca onlarin
degil, ayn1 zamanda iclerindeki lanetli ruhlarin da daha derin bir keder iginde hissettigi

tiziintilerdir.

Kitabin dérdiincii béliimiinde Yiiksek ruhlara deginen Fechner, bunlarin yalnizca bireysel
insanlarda yasamakla kalmayip her birinin bir¢ok insana yayilirken ayni zamanda bu insanlari

ruhsal olarak da birlestirdiklerini savunur. ister bir inang veya hakikat bi¢imi, ister bir ahlaki veya

7 Fechner, The Little Book ofLlife After Death, 22.
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politik egilim olsun, birbirleriyle herhangi bir baglamda ruhsal birlikteligi olan tiim insanlar,
birlikte ayni ruhun bedenine aittir ve bu sayede i¢lerinde dogan ideali, birbirlerinin tiyeleri olarak
takip ederler. Boylelikle mesela bir fikir, bir anda tiim bir ulusta yasar, bu sayede bir insan kitlesi
ayni eyleme yonlendirilebilir; tiim bunlar1 basaran, tek bir bulasici etkiyle insanlar1 ele gegiren
gliclii/yiiksek bir ruhtur. Bu ittifaklarin yalnizca 6liilerin ruhlari araciligiyla gerceklesmedigini
soyleyen Fechner, yasayanlardan yasayanlara da sayisiz yeni fikrin aktiina isaret eder; ancak,
yasayanlardan digerlerine ve diinyaya giden tiim bu fikirler, gelecekteki ruhsal organizmanin

parcalaridir.

Fechner’e gore insanlikta yasamin {giincii asamasinin gelisimi, insanhigin ilerlemesiyle
paralel seyreder. iki birbirine yakin ruhun bir insanin yasaminda bulusup ortak duygularla bir
araya gelmeleri ve kendilerine has &zellikleriyle birbirlerini karsilikli olarak etkilemeleri,
birbirlerini ruhsal baglamda zenginlestirir. Fechner; devletlerin, bilimlerin, sanatlarin, insan
iligkilerinin kademeli gelisimini ve bunlarin uyumlu bir sekilde insa edilmis bir biitiine dogru
biiylimesini, insanlikta yasayan ve onu biiyiik ruhsal organizmalara déniistliren sayisiz ruhsal
bireyin bu birli§inin sonucuna baglar. Yiiksek ruhlarin bu basarisi, bencillik iceren dar bakis
agisindan uzak, biitiinii géren kabiliyetleri nedeniyledir. Bu durum, onlar1 ortak ilahi bir merkezin
etrafinda toplayarak tanrisal kisimlarinin bir araya gelmesini; boylelikle, etkiledikleri insanlari
daha yiiksek hedeflere dogru birlesmeye yonlendirebilmelerini saglar. Fechner bu noktada, dostca
bir araya gelen ve kardesce davranan ruhlarin uyumunun yani sira, varoluslar: anlasmazlik icinde
olan ruhlarin ¢atismasindan da bahseder. Fechner’e gore sonunda kendisini tiiketecek bir
miicadele i¢inde bulunan bdylesi ruhlarin arasinda gozlenen “giicler savasi”nin izleri, insanhk
tarihi boyunca gdzlenen sistemlerin rekabetinde, mezhepsel nefrette, halklar ve uluslararasindaki
savaslarda ve devrimlerde ortaya cikar. insanlarin biiyiik cogunlugunun tiim bu biiyiik ruhsal
hareketlere kér bir inang, kor bir itaat, kor bir nefret ve 6fkeyle girdiklerini sdyleyen Fechner, bu
kisilerin kendi ruhsal kulaklar1 ve gbzleriyle hi¢bir sey duymadiklarini, gérmediklerini; bunlarin
yerine, kendilerinin hicbir sey bilmedikleri nesnelere ve hedeflere dogru yabanci ruhlar

tarafindan bir siirii gibi yénlendirildiklerini iddia eder.

Fechner’e gore, diinyada yasadiklari zamanin ruhsal egilimini fark ederek o&zgiir
eylemlerini ve disiincelerini bu egilime yonlendirenler, biiylik bir etkiye sahip olacaklardir.
Oniine daha yiiksek hedefler koyan ve oraya giden daha iyi yollar1 bilen herkes, kendi diirtiisii ve
anlayisiyla dogruluga ve bilgelige hizmet eden biri olmasi durumunda, Tanri'ya hizmet etmeye

nasil baslarlarsa baslasinlar, 0'nun ilahi ihtisamina ortak olarak orada daha da ileri gideceklerdir.

Kitabin besinci boliimiinde, yasayanlarla 6liilerin bilingli ya da bilingsiz bir sekilde bir araya
gelip bulusabileceklerini séyleyen Fechner, bu bulusmanin bilingli seklinin, yasayanlarin 6liilerini

hatirlamasiyla miimkiin oldugunu séyler. Dikkati liilere yoneltmek, onlarin dikkatini bizim i¢in
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uyandirmaktir, tipki yasayan bir kiside bulunan bir ¢ekiciligin onu algilayan kisiye karsilik gelen
bir ¢ekimi tesvik etmesi gibi. Oliilerin anilari, onlarin burada bilinen yasamlarinin sonuglarina
dair yeni bir bilingten ibaret olsalar da diger taraftaki yasam, bu diinyadaki yasamlarina uygun

sekilde siirdiirtilecektir.

“Olii kisiyi hafizamizda geri ¢agirdigimizda her iki tarafta da deneyimlenen bir biling soku
olusur.”® diyen Fechner, sevilen bir kisinin digerinden (bir esin bir kocadan, bir annenin bir
cocuktan) ayriligi, bosuna bir ¢abayla uzak bir cennette hayatlarinin kendilerinden koparilmig
olan kismim aramakla sonuglanir; bosuna bir cabayla gercekte kendilerinden hi¢ alinmamig
olanin ardindan g6z ve elleriyle bosluga uzanirlar. Gergekte bu ayrilikta igsel bilincin
derinliklerinden, hentiz bilinmeyen ve taninmayan derin ve engelsiz bir birlik ortaya ¢ikmustir.
“Oliisiinii uzak ve 1ssiz bir yerde arayan kisinin, gercekte kendi icine bakmasi yeter, ¢iinkii o
kaybettigi aslinda hala orada bulunuyor.” diyen Fechner, béyle bir igsel iliskinin var oldugunu
kabul etmesi durumunda kayip yasayan kisinin hem kendisi hem de kaybettigi kisi igin yeni bir

yasamin baslayacagini, 6liinlin ve yasayanin her ikisinin de bundan kazangh ¢ikacagini iddia eder.

Altinci bolimde Fechner, insanlarin dlditkten sonra sevdikleriyle yeniden bulusmakla
kalmayp, aralarindaki bag sayesinde ortak bir bilince sahip birlesik bir ruh haline ulasacaklarim
savunur. Fechner’e gore kisi, 6lim aninda yalniz olmadigini, daha 6nce gidenlerle birlikte
oldugunu ve onlara katki sagladigini fark edecek; boylece 5liimden sonraki hayata yabanci biri
olarak degil, sevgi ve inancgla beklenen, ait olunan bir toplulugun pargas: olarak katilacaktir.
“Hayattayken tiimiiyle Mesih’te yasayan herkes, 6liimiinden sonra da tiimiiyle O'nun iginde
O’nunla birlikte olacaktir.” diyen Fechner, bunun kisinin bireyselligi yok olmadan, sadece ondan
glic kazanarak ve ayni zamanda daha yiiksek olanin giiciinii pekistirerek gerceklesecegini soyler.
“Gelismis ruhlar tarafindan daha yiiksek diisiincenin kavranmasi, onlarin bu diisiince aracihgiyla
daha biiyiik ruhsal organizmalara dogru biiylimeleri anlamina gelir.”" diyen Fechner’e gére, en
sonunda tiim yiice ruhlar en yiiksek olanla birliktelik icinde ildhi olanla birleserek, kdkleri

yeryiiziine ekilmis ve zirvesi goklere ulasan bir ruhlar agacinda biitiinleseceklerdir.

Fechner’e gore Mesih, dhiler, azizler, tam bilgilerinden dolay1 yalnizca en yiice ve en asil
ruhlar ilahiligin merkezine yiiz yiize ulasabilirler. Daha kiiciik ve daha 6nemsiz olanlarin kékleri
ise dolayli olarak en yiice olanla ancak yar1 yolda baglantihidirlar. BSylece, 6lmiis dahiler ve azizler,
Tanr1 ile insan arasindaki gercek aracilardir; Tanr disiincesine katilarak bunu insana
aktarabilirler ve ayni zamanda insanin tiziintiilerini, sevinglerini ve arzularin hissedip anlayarak

onu Tanr1'ya gotiirebilirler.

® Fechner, The Little Book ofLlife After Death, 41.
° Fechner, The Little Book ofLlife After Death, 51.
1 Fechner, The Little Book ofLlife After Death, 53.
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Kitabin yedinci béliimiine incil’den “Simdi aynada silik bir sekilde gériiyoruz; ama o zaman

yliz ylize goriisecegiz. Simdi bilgim sinirhdir; ama o zaman bilindigim gibi bilecegim.”"!

pasaji ile
baslayan Fechner; insanin i¢sel yasaminin, digsal yasamiyla beraber gelecekteki yasamin
cekirdegini olusturmak tizere birlikte ilerledigine isaret eder. Bilingli bir duygunun zihnimizde
tasidig1 titresim veya diirtii ne kadar kiigiik ve ince olursa olsun, i¢sel bir zihinsel eylemle taginir,
icimizde ve en sonunda bizim Stemizde kendi tiiriinde etkiler iretir. Fechner’e gore, bilingli
yasamin en ufak diirtiisii kendisini bir etki cemberiyle cevreler; hicbir etki kendi icinde titkenmez
ve her biri kendi tiiriinden bagkalarini sonsuzluga dogru tiretir. Kisinin; yasami boyunca ruhsal
hazine olarak biriktirdikleri, hafizasini dolduran veya hissine niifuz eden, zekdsinin ve hayal
glicliniin yarattif1 her sey sonsuza dek onunla kalir. Kisinin; 6liimiiyle birlikte bedeni, zihni,
anlayisi, sahip oldugu tiim bilgi, tadiru ¢ikardigi ne varsa artik ise yaramayan pargalar olarak yok

olacaktir. Sadece insanin benligi bozulmadan varligini stirdiirecek ve daha yiiksek bir hayata gecis

yapacaktir. Artik daha yiiksek bir ruhsal yasam aligverisi baslar.

Ruhsal yasamin her seyi kapsayan merkezine Tanr1 adini veren Fechner, diisiincelerimizin
bu yiiksek birlige sadece katkida bulunduguna isaret eder. Fechner’'e gére 6lditkten sonraki
yasamda artik anlagmak icin konusmaya veya baskalarimi tammak icin goze ihtiya¢ kalmayacak;
diisiincelerimiz kulak, agiz veya el araciligi olmadan, digsal kisitlama veya yasaklama olmadan
birlesecegi icin, diger ruhlarla karsilikh ruhsal iletisim son derece rahatlatici, samimi ve
engellenmemis olacak ki hicbir sey birbirinden gizli kalmayacaktir. Sadece burada tamamen saf
ve gergek olan ruh, digerlerinin huzuruna utanmadan gelebilir ve burada yeryiiziinde yanls
anlasilan kisi orada tiimiiyle taninma imkani bulur. Bu durum Fechner’e gore bireysel yasaminda
kendi eksikliklerinin, kusurlarinin farkina varan ruhlarin diger yiice ruhlarla karsihikh

etkilesimlere girerek mitkemmellige dogru ilerleme yolunda bir firsat sunacaktur.

Fechner, kitabinin sekizinci béliimiinde, insanin yasami boyunca dogayla fiziksel ve ruhsal
bir iliski kurdugunu; 6liimle birlikte bedenin yok olmasi sayesinde ruhun &zgiirligiine
kavusacagini ifade eder. Ona gdre ruh, artik 151k ve ses dalgalarina ihtiya¢ duymadan, bizzat 151k
ve ses haline gelerek dogaya donecek; ormanlara, cayirlara ve orada yasayan varliklara niifuz
edecektir. Fechner’e gére, insanin evren hakkinda daha fazla sey bilme 6zlemi bu diinyada tatmin
edilmez. Diinyada gok kubbedeki yildizlari daha yakindan gérebilmek igin teleskop yapip bu
sayede daha fazlasini gérebilecegini umarken gorebildiginin sadece daha ¢ok sayida kiigiik
yildizlar olusu gibi kisithliklar yasayan insan, 6liimiinden sonraki diinyada bu hayatin kendisine
veremedigi seyi, merakinin nihai tatminini elde eder. Oldiikten sonra diinya hayatindan
beraberinde getirdigi seylerin, yaptiklarinin, diisiindiiklerinin ve anilarinin bilesik yankisi olan

insan, diinyada iken en iyi ve en yiiksek olduysa, digerinde de en iyi ve en yiiksek olacaktir.

" Fechner, The Little Book ofLlife After Death, 56.
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Eserinin dokuzuncu béliimiinde “li¢lincti asamanin ruhlarindan” bahseden Fechner,
ruhlarin orada ortak bir bedendeymis gibi yasayacaklarim sdyler. Fechner’e gore iigiincii
asamadaki her ruhun evrensel bedendeki kendi payina diiseni, diinyadayken gelistirdigi ve
basardig1 seyler olacaktir. Bir insanin diinyadayken yasamiyla degistirdigi sey ne ise, evrensel
varolugtaki daha sonraki yasamiru da o olusturacaktir. Bu, bir kismui kesin icraat ve eylemlerden,
bir kismi da siirekli tekrarlanan eylemlerden olusur. Bu asamada artik yiiksek ruhlarin tiim yasam
cemberleri birbirleriyle kesiserek titresimler ve amlar aracih@iyla simdiki hayattan 6tedeki

hayata ulasan ¢ok daha yiiksek bir yasama ve biiyliime diizlemine ulasilir,

Boylesi bir diizlemde bilincin, kendi zemininin bu kadar biiyiik bir uzantisinda birligini
nasil koruyabilecegini sorgulayan Fechner, 6nce beden-ruh ikilisini sorgular. Ruhun dogasinin
belirli bir anda bedenin sinirh bilesimini korumak oldugunu séyleyen Fechner, ruhun vazifesinin
gelecekte de daha biiyiik bedenin daha biiyiik bilesimini birlestirmek oldugunu sdyler. Fechner’e
gore ilahi ruh, aslinda, diinyanin tiim dokusunu bir araya getiren seydir ve insan gelecekte

yalnizca bu il4hi hayat sayesinde yasayabilecektir.

“Anatomi uzmani, insan beynini incelediginde ne goriir?”** diye soran Fechner, “anlamini
¢6zemedigi beyaz ipliklerden olusan bir karmasa” seklinde yanitlar. “Peki, beynin kendi icinde ne
gdriir?” sorusuna da “isik, tonlar, diisiinceler, anilar, hayaller, sevgi ve nefret hislerinin diinyas1”
yanitini verir. insanmin diinya adli biitiintin bir pargasi oldugunu iddia eden Fechner, beden
dedigimiz seyin, bu diinyadaki isi bittikten sonra asla kaybolmayacagin; yalnizca yerini, bigimini,
zaman ve mekandaki yayilma bicimini degistirebilecegini syler. Oliimle birlikte biling eskisinin
bir devami olarak yeni bir beden talep eder; bu nedenle yeni bir biling de eskisinin bir esdegeri ve

devami olarak mevcut olacaktir.

Kitabin onuncu bdliimiinde insanin ruhunun kisinin biitiin bedenine niifuz ettiginden
bahseden Fechner, ruhun bedeni terk ettikten sonra beden &liirken kendisinin artik 6zgiir bir
sekilde bazen burada, bazen orada dolasmaya basladigini séyler. Az 6nce dar bir bedenin iginde
ileri geri dolasan; g6zii, kulagi, i¢ ve dis duyular sirayla aydinlatan ve sonunda 6liim ile ondan
tamamen ayrilan ruh, yeni bir yolculuga baslar. Fechner’e gére 6liim, iki hayat arasinda higbir
ayrim yapmaz, sadece daha dar eylem sahnesinin daha genis olanla degistirilmesine izin verir ve
bilincin 15181 bu hayatta her zaman ve her yerde ayni oldugu kadar gelecekteki hayatta da aym
olacaktir. Sadece eylem alani anlatilamayacak kadar daha biiyiik, miimkiin olan genisleme daha
genis, yollar daha 6zgiir, bakis acilar1 daha yiiksek ve bu diinyanin daha 6nce niifuz edemedigi tiim

alt noktalarini kapsar durumdadir.

2 Fechner, The Little Book ofLlife After Death, 85.
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Kitabin bu béliimiinde hayaletlerden bahseden Fechner, doktorlarin haliisinasyon/varsani
muamelesi yaptiklar1 hayaletlerin, Sliilerin gergek gdriintimleri olduklarini iddia eder. Onlarin
“i¢imizdeki hafizanin daha zayif bigimleri olsalar da ayni zamanda daha belirgin karsilik gelen
goriintimleri” olduklarini sdyleyen Fechner, hayaletlerden korkmamamiz gerektigini séyler.
Oliilere, birbirlerini gdrebildikleri kadar agik ve nesnel bir sekilde yaklasabilmek, yasayanlar icin
zaten kismi bir 8liim anlamina geldiginden, dlilerin bu tir hayaletleri karsisinda yasayanlarin
dehsetinin, aymi zamanda O&liillerin 6limiin Gtesindeki Alemleriyle ilgili kaygilarindan
kaynaklandigini iddia eden Fechner, bdyle bir durum s6z konusu oldugunda yapilacak seyin,
kutsanmis olanlar1 uzaklastirmak icin daha iyi ve daha giiclii bir ruhun yardimini ¢agirmak,
oldugunu sdyler. Fechner’e gore en iyisi ve en gii¢liisii biitiin ruhlarin Ruhudur ve O’'nun korumasi

altinda hicbir sey kisiye zarar veremez.

Hayaletlerin bu kadar nesnel ve kesin bir sekilde gériinmelerinin miimkiin oldugunu iddia
eden Fechner, aksini iddia edenlere seslenir; Herhangi bir izole kanitla yetinmemelerini 6giitleyen
Fechner, konuyla ilgili nihai kanaatin olusmasinda “inancin” dogru bir sekilde yakalanmasinin
gerekli oldugunu séyler. Bir kez dogru bir bi¢cimde inang kazanan kisi i¢in, inang yolunun tamamu

kolaylikla agilacak ve takip edilmesi miimkiin héle gelecektir.

Kitabin on birinci bsliimiinde insanin Tanr1 inancin ele alan Fechner’e gére insan, Tanr1’da
yasadigini, hareket ettigini ve varhgim siirdiirdiiglinii gercekten kavrayabilse, Tanri’ya olan
inanci kendi sonsuz varolusuyla biitiinlesir. Bdylece kisi, kendi sonsuz yasamini Tanri'nin
yasaminin bir parcasi olarak goriir; gelecekteki hayatinin, simdiki yasaminin devami oldugunu
anlar, icinde gizli olan daha yiice yapiy1 fark eder ve yalnizca bir pargasi oldugu biiyiik biitiinii
idrak eder. Bu kavrayis, kisiyi Tanri’ya daha yiiksek bir varolusla yiikseltir ve tipki kisinin
zihnindeki anilariyla temasi gibi, diger diinyanin ruhlari ile ilahi zihinde iletisim kurmasini saglar.
Fechner, insanin bu kavrayisin nasil miimkiin oldugunu bilmese bile tiim ruhuyla daha yiice bir
ruh iginde bir gelecege sahip olduguna kolayca inanabilecegini sdyler. Ona gdore bunun igin
kisinin, yalnizca bdyle bir yiice ruhun varli§ina inanmasi yeterlidir; bu inanc1 yasattigi siirece kisi

de bu inanca uygun bir sekilde yasamini siirdiirecektir.

Kitabin on ikinci ve son bdliimiinii Fechner séyle tamamlar; “Siz “olup olmadigim”
soruyorsunuz. Ben “nasil” ile cevap veriyorum”. inang olup olmadig1 sorusunu sormadan yapar;
ancak soruldugunda, tek cevap “nasil” iledir ve nasil sabit kalmadigi siirece, olup olmadigi rahatsiz
etmeye devam edecektir. Aga¢ burada duruyor; ondan bircok tek yaprak diisebilir ancak kokii ve
birligi saglam ve mitkemmeldir. Her zaman yeni dallar gelistirecek ve yeni yapraklar diismeye
devam edecek; agacin kendisi diismeyecektir. Glizellik cicekleri acacak ve inanca kék salmak

yerine, inancin meyvelerini verecektir.
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Sonug ve Degerlendirme

Gustav Theodor Fechner’in Oliimden Sonraki Hayatin Kiigiik Kitab1 (The Little Book of Life
After Death), bir bilim insanimin kendi kaleminden 6liim sonrasi yasama dair derin felsefi,
metafizik ve ruhsal bakis agisini sunmaktadir. Eserde, yazarin bilimsel ge¢misinden kaynaklanan
sistematik diisiince yapisi ile mistik deneyimlerden beslenen igsel dini diinyasi agikca
hissedilmektedir. Bu yoniiyle eser, hem pozitivist bilimsel diisiince ile ruhsal inanc1 bagdastirma
konusuna akademik ilgi duyan din psikologlari hem de iinlii bilim insanlarimin yasam 6tesi

diistince ve inanglarini merak eden okuyucular i¢in 6nemli bir referans olarak degerlendirilebilir.

Fechner, psikofizigin kurucusu ve deneysel psikolojinin dnciisii olarak bu mistik diinyaya
yo6nelen ¢ok katmanli bir anlatim sergilemistir. Bu baglamda eser, din psikolojisi agisindan biiyiik
dnem tagimaktadir; bir bilim insaninin 6znel inanglarimin nesnel yapiya nasil doniistiigiini,
rasyonel diisiince ile ruhsal sezginin entegrasyonunu anlamada giiclii bir 6rnek teskil edebilir.
Ayrica; 6liim korkusu, hayatin anlami, vicdan ve ahlak gibi temel psikolojik temalarin metafizik

inanglarla etkilesimini kendi zamaninin atmosferinde ortaya koymasi bakimindan da degerlidir.

Fechner’in ii¢ asamali yasam modeli — anne karninda uyku, diinya hayati ve 5liim sonrasi
ebedi uyaniklik — 3zgiin bir yaklasim olarak dikkat cekmektedir. Bu model, modern ruhbilimsel
gelisim teorileriyle karsilastirildiginda, dzellikle ahlaki gelisim ve bireyin ruhsal evrimi agisindan
cagdas yaklasimlarla paralellik gostermektedir. Ancak kitapta yer alan bazi varsayimlar elestiriye
aciktir. Ornegin, 6liim sonrasinda ruhlarin Tanri'nin &ziinde birlesecegi iddiasi, mistik bir inang
olarak kalmakta ve bu siirecin isleyisine dair somut bir agiklama sunulamamaktadir. Bu agidan
eser, daha c¢ok filozof veya mistik bir perspektif olarak degerlendirilebilir; psikolojik
mekanizmalarin ayrintili agiklanmasinda yetersiz kalmaktadir. Din psikologlar1 i¢in bu durum
hem bir firsat hem de bir sinirlilik teskil eder. Giinkii ruhun toplumsal ve bireysel isleyisine dair
veri eksikligi okuyucunun yorumuna birakilmaktadir. Fechner’e gore ruhlar, birbirleriyle temas
halinde olduklarinda daha yiiksek bir biitiinliik olusturabilirler. Bu yaklasim, din psikolojisinde
dualarin kolektif giici ve manevi topluluklarin 6nemi iizerine yapilan caligmalara katki

saglayabilir.

Ote yandan &liim sonrasi varolusun bireyin diinya hayatindaki ahlaki davranislarina bagli
olmasi, ¢agdas ahlaki gelisim teorileriyle uyumludur. Bu baglamda eser, ahlaki sorumluluk ve

vicdan egitimi ¢alismalarina teorik destek sunabilir.

Fechner, Tanrryla birligi bireyin kendi sonsuz benligiyle kaynasmasi olarak
tanimlamaktadir. Bu kavram, "transandantal benlik" veya "ruhsal benlik" anlayisiyla 6rtiismekte
ve bireyin Tanrr'yla iliskisini i¢sel gelisimi cercevesinde degerlendirmeye olanak tanimaktadir.
Ayrica hayaletlerin gercek gériiniimler olduguna dair savi, din psikolojisinin paranormallik,

zihinsel imgeler ve inang sistemleri arasindaki iliskiyi arastirmasi agisindan ilham vericidir.
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Kitabin en belirgin sinirhligi, bir¢ok 6nermesinin inang temelli olmasi ve bilimsel
aciklamalarin yetersiz kalmasidir. Oliim sonrasi diinyanin nasil bir yer olduguna dair duyusal
betimlemelerin azlig, eserin Gzellikle empirik temelli yaklasimlar: benimseyen psikologlar i¢in
siirlayicidir. Ayrica, cehennem ve ceza kavramlarini reddetmesi, bazi okuyucular tarafindan

tartismali bulunabilir.

Genel olarak Oliimden Sonraki Hayatin Kiigiik Kitabi, bilim ile inang arasinda bir képrii
kurmay1 amaglayan, derin metafizik ve ruhsal icerikli bir eserdir. Din psikolojisi alaninda 6zellikle

su noktalara deginmesi agisindan deger tasimaktadir:

1- Ruhsallik ve dindarligin sosyal ve kiiltiirel etkilesimler yoluyla gelisimi,

2- Ahlaki davraniglarin uzun vadeli psikolojik sonuglarina yénelik algilar,

3- Bireyin Tanrt'ya iliskin inancinin igsel yapr iizerindeki yansimalari,

4- Oliim korkusu ve sonraki hayata dair inanglarin bireysel farkindalik iizerindeki
etkileri.

Bu nedenle kitap; 6liim sonrasi yasam, ruhsal gelisim, Tanri tasavvuru ve kolektif
maneviyat konularinda ¢alisan din psikologlari, arastirmacilar ve &grenciler igin 6nemli bir
kaynak niteligindedir. Ayn1 zamanda inang sistemlerinin bireysel ve toplumsal diizeyde isleyisini
anlamaya calisanlar i¢in de ilham verici olabilir. Ancak tamamen bilimsel veri odakli bir yaklasim

arayan okuyucular icin eserin metafiziksel bir temel sundugu g6z dniinde bulundurulmalidir.
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