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FOREWORD

Dear Readers,

I would like to introduce you Journal of Civilization Studies (Medeniyet Arastirmalart Dergisi), which
is one of the corner stones of our civilization journey starting from Istanbul in December 2010.
As Istanbul Medeniyet University, we are happy for attaining a significant goal on this journey
starting with a vision of being innovative, entrepreneurial, and community- and divilization-oriented
international research university. Our journal is prepared and presented by the Center for Civilization
Studies (Medeniyet Arastirmalari Merkezi/ISMAM), which is one of the most important projects of
istanbul Medeniyet University. It will undertake a crucial mission in building a new civilization-based
world and society from today's world in which humanitarian and moral values have been degenerated.
Civilization is love, peace, brotherly life, tolerance, prosperity, and happiness. In this journal, you
will breathe the fragrance of truth, justice, charity, altruism and the other magnanimous sentiments
that have been the main elements of our civilization with the dignity of humanity for centuries,
unlike the Western civilization which has a materialistic, tyrant and egoist mentality debasing
humanity.

Civilization is art, aesthetics, perspective, style, and architecture. As a family of civilization, you will
see in our journal that Seljukid and Ottoman civilizations, which are not to collapse and keep
representing a civilization line for generations, are reinterpreted, invigorated with modern designs,
and revivified.

Civilization is poem, music, calligraphy, ornamentation, and miniature.

As a family of civilization, you will notice in this journal that Itri's compositions are sung gently,
Dede Efendi’s tunes reverberate, works of Mevlana, Yunus Emre, Fuzuli, Baki, Karacaoglan are
reinterpreted, and ltri, Baki, Yahya Kemal etc. are thirsty for building a new civilization with their
pleasant emotions.

Civilization is scholarship, science, technology, innovation, and progress.

As a family of civilization, you will find Jabir ibn Hayyan, Alhazen, Al-Biruni, Al-Jazari, Ali Qushiji,
Piri Reis, Avicenna, who laid the foundations of scholarship, science, and technology, and you will
watch the nascence of new architects of civilization, the discoveries and inventions by new pioneers
of science and the orientation of civilization with these.

Dear Readers,

Setting out with an innovative and entrepreneurial thought, istanbul Medeniyet University takes
community service as its main mission, it produces knowledge for the public interest and put that
knowledge at the disposal of people again. Within the scope of this mission, Istanbul Medeniyet
University is progressing with huge steps in order to be a university which handles social problems,
devises and implements projects for solving those problems; cooperates with public institutions,
non-governmental organizations, and local authorities; therefore it integrates with public.
ISMAM has taken a great responsibility on this way. The Journal of Civilization Studies is a
repercussion of this responsibility. | thank to the ISMAM administration who prepared this journal
as well as the esteemed members of our university, the writers who contributed with their articles,
and you, dear readers, who are going to veer us with your critiques, | wish the Journal of Civilization
Studies be auspicious, and | greet you all with love and respect.

Prof. Dr. Hamit Okur
Rector of istanbul Medeniyet University



TAKDIM

Saygideger Okurlar,
Merhaba,

istanbul’dan Aralik 2010 yilinda basladigimiz medeniyet yolculugunun énemli kdse taslarindan birisi
olan Medeniyet Arastirmalari Dergimiz hayirli olsun. istanbul Medeniyet Universitesi olarak; yenilikci,
girisimdi, toplum ve medeniyet odakli, uluslararasi bir arastirma Universitesi vizyonuyla basladigimiz
bu yolculukta dnemli bir hedefe ulasmanin mutlulugunu hep birlikte yastyoruz. istanbul Medeniyet
Universitesi'nin en énemli projelerinden birisi olan istanbul Medeniyet Arastirmalari Merkezi (ISMAM)
tarafindan hazirlanarak takdim edilen bu dergimiz insani ve ahlaki degerlerin yozlastigi gtinimtiz
diinyasindan, insanligi medeniyet temelli yeni bir diinya, yeni bir toplum olusturma konusunda
Ustlendigi dnemli bir misyonu ifa edecektir.

Medeniyet sevgidir, baristir, kardesce yasamaktir, hosgortdur, refahtir, mutluluktur. Bu dergimizde
bati medeniyetinin insanligr dustirdiigti maddedi, zalim ve bencil medeniyet anlayisindan farkli olarak,
asirlardir insanligin seref tablosu olan medeniyetimizin temel unsurlari olan hakkin, adaletin,
hamiyetin, digergamligin ve insanligi yonlendiren ulvi duygularin gtizel rayihalarini teneffiis edeceksiniz.

Medeniyet sanattir, estetiktir, bakistir, tarzdir, mimaridir. Medeniyet ailesi olarak bu dergimizde
asirlardir dimdik ayakta duran ve her nesle medeniyetin cizgilerini yansitan Selcuklu ve Osmanl
Medeniyetinin yeniden yorumlanmasini, gtinimuzce yeni tasarimlarla yasatilmasini ve yeniden ayaga
kaldirilmasini géreceksiniz.

Medeniyet siirdir, musikidir, htisn-0 hattir, tezhiptir, minyattrdur...

Medeniyet ailesi olarak bu dergimizde Itri’nin bestelerinin terennim edildigini, Dede Efendi'nin
nagmelerinin yankilandigini, Mevlana'nin, Yunus Emre’nin, Fuzuli'nin, Baki'nin, Karacaoglan'm
eserlerinin yeniden yorumlandigini gorecek, yeni Itri'lerin, Baki'lerin, Yahya Kemal'lerin yeni medeniyet
teskilinde gtizel duygulariyla tesne olduklarini farkedeceksiniz.

Medeniyet ilimdir, fendir, teknolojidir, yenilik ve ilerlemedir...

Medeniyet ailesi olarak bu dergimizde ilim, fen ve teknolojinin temellerini atan islam medeniyetinin
temel taslarini, El-Cabir’i, ibn-i Heysem'i, Biruni'yi, Cezeri'yi, Ali Kuscu'yu, Piri Reis’i, ibn-i Sina’yi
bulacak, gegmisten aldigimiz glcle yeni medeniyet mimarlarinin dogusunu, yeni ilim énctlerinin
yaptiklart kesif ve buluslarla medeniyete yon verislerini izleyeceksiniz.

Saygideger Okurlar,

Yenilikci ve girisimci diistinceyle yola cikan istanbul Medeniyet Universitesi; (niversitelerin ana
misyonu olan topluma hizmet ve toplum yararina Grettigi bilgiyi yine toplum yararina trtine
donastirerek toplumun istifadesine sunmayi temel misyon olarak belirlemistir. Bu misyon cercevesinde
istanbul Medeniyet Universitesi sosyal sorunlari ele alan, bu sorunlarin ¢éziimiine yonelik projeler
Ureten ve hayata geciren; kamu, sivil toplum kuruluslari, yerel yonetimlerle isbirligi yaparak bir
toplumla biitiinlesen bir tiniversite olma yolunda dev adimlarla ilerlemektedir. ISMAM da bu yolda
blyUk sorumluluk tstenmistir. Elinizdeki Medeniyet Arastirmalari Dergisi bu sorumlulugun bir
yansimasidir. Bu derginin hazirlanmasi ve size ulasmasinda emegi gecen basta ISMAM ydnetimi
olarak herkese, tniversitemizin degerli mensuplarina ve yazilari ile destek veren degerli yazarlarimiza,
elestirileri ile bize yon verecek olan siz saygideger okuyucularimiza tesekkir ediyor, Medeniyet
Arastirmalart Dergimizin hayirli olmasini diliyor, hepinizi saygi ve sevgiyle selamliyorum.

Prof. Dr. Hamit Okur
istanbul Medeniyet Universitesi Rektorii



EDITORIAL

Welcome to the Journal of Civilization Studies

The Journal of Civilization Studies, the journal of the Center for Civilization Studies of Istanbul
Medeniyet University, is a peer-reviewed, multi-disciplinary and bilingual-Turkish and English-
international journal concerned with various dimensions of different civilizations. It aims to publish
scholarly articles, opinion pieces and book reviews from a range of perspectives within the fields
which are directly or indirectly related to the issue of civilization(s). Likewise | strongly believe that
it will appeal to a broad spectrum of readers in academia, the public service, politics and civil society.

The journal welcomes submissions of articles from a variety of disciplines, including history, political
science, international relations, cultural studies, theology, fine arts, sociology, anthropology and
economics. It publishes articles on theories of civilizations, comparative studies and studies on
connections and exchanges among civilizations. Furthermore, the journal also publishes contributions
from multiple disciplines and different methodological approaches from scholars around the world
working on a variety of issues, including colonization, decolonization, political and social movements,
identities, and other related issues pertinent to all civilizations, ancient and modern, in Asia, Africa,
Europe, Middle East and Americas. | hope that this new academic journal will deepen discussion,
analysis, critique and knowledge around social sciences as well as bringing fresh voices and
perspectives to the fore.

The Journal of Civilization Studies is being launched in interesting times. We humans have been
on the Earth for more than a million years, but civilization - life in cities - has come about only
in the last 6,000. Throughout history civilizations have risen and fallen, carved out of nature,
dependent on nature, in the end - nature took them back. Although one form of civilization -
Western civilization - has changed the balance of nature in the past few hundred years, it is
civilization itself that has become the central problem of our planet and point of discussion. Now,
we are at one of the most crucial moments in human history. How we design our way alongside
the current range of challenges, crises and risks will shape the future of human civilization (s) in
planet Earth. Therefore, we strongly need to intellectually engage, reflect on and debate the issues
of civilization, take lesson from the past, form opinions and act in considered and decisive ways
to create a future with optimistic outcomes. | hope that the contributors and readers of this journal
will add to these discussions, bring new and innovative ideas to the fore and contribute to the
shaping of the policies of today and tomorrow from a local to a global level.

This journal is organized around a small but dedicated editorial team including idil Tuncer Kilavuz,
ibrahim Giiran Yumusak, Selim Karahasanoglu, Bedri Gencer, Henry E. Hale, idris Demir, Mehmet
Bulut, Nazif Shahrani and Yilmaz Bingdl. However, we have been supported by a large advisory
board consisting of distinguished scholars from five continents of the world. Our administrative
and academic colleagues at Istanbul Medeniyet University are very supportive of this journal,
especially Rector Prof. Dr. Hamit Okur. The financial support of Scientific Research Projects Board
of Istanbul Medeniyet University has inspired us to persevere. On the name of the Editorial Board,
| also thank a large number of colleagues who acted as blind reviewers for the various articles
submitted.
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The first issue of the Journal of Civilization Studies includes seven high quality, scholarly articles,
mainly framing the concept of civilization from different perspectives. The issue begins with the
article of Henry E. Hale, “Civilizations Reframed: Towards a Theoretical Upgrade for a Stalled
Paradigm” in which he draws a general framework for the concept of civilization and the discussions
around it. In the second article, “Introduction to the Modern Conception of Civilization”, Bedri
Gencer explores modern perspectives on the concept of civilization. While Yilmaz Ozakpinar
provides a general exploration on the relationship between culture and civilization in his article
“A Theory of Culture and Civilization”; James D. Fearon and David D. Laitin bring an analytical
explanation for issue of cross-national correlates of civil war onset on their article titled as “Civil
War Non-Onsets: The Case of Japan”. Alparslan Acikgeng provides a general framework for the
discussions about Islamic civilization in his extensive article entitled “The Dynamic Factors for the
Rise of Islamic Civilization Within the Past and Future Dimension: Knowledge and Morality”; ibrahim
Sirin evaluates perspectives of civilization in Ottoman-Turkish among intellectuals in the last two
centuries in his “Understanding of Civilization of Ottoman-Turkish Intellectuals. Lastly, Mariam
Saidona Tagoranao explores the effects of the famous Ottoman legal code Majallah to Malay
Civilization in her article entitled “The Contribution of Majallah-Al-"Adliyyah in the Malay Civilization:
Past and Present”.

As can be seen, the contents of the journal are for you as a reader, a member of civil society, a
shaper of the present and the future. | hope you find them useful, informative and enjoyable.
Sincerely,

Hamza ATES
Editor-in-Chief



MEDENIYET | JOURNAL OF
ARASTIRMALARI | CIVILIZATION
DERGISI | STUDIES

Uluslararasi | International
Hakemli Dergi | Peer-Reviewed Journal

CilFT - Saur1 - Ocak 2014  Volume - Issue 1- January 2014

FOREWORD 11
TAKDIM
Hamit Okur
EDITORIAL v
Hamza Ates
CIVILIZATIONS REFRAMED
TOWARDS A THEORETICAL UPGRADE FOR A STALLED PARADIGM 1
Henry E. Hale

MODERN MEDENIYET TASAVVURUNA GIRIS
INTRODUCTION TO THE MODERN CONCEPTION OF CIVILIZATION 21
Bedri Gencer

GENEL BILIM METODU YAKLASIMIYLA BiR KULTUR VE MEDENIYET TEORISI
A THEORY OF CULTURE AND CIVILIZATION . 59
Yilmaz Ozakpinar

CIVIL WAR NON-ONSETS
THE CASE OF JAPAN 67
James D. Fearon / David D. Laitin

GECMIS VE GELECEK BOYUTUNDA
ISLAM MEDENIYETININ TESEKKULUNDEK] AMILLER: iLIM- AHLAK /ILIM-AMEL

THE DYNAMIC FACTORS FOR THE RISE OF ISLAMIC CIVILIZATION WITHIN THE PAST AND FUTURE 91
DIMENSION: KNOWLEDGE AND MORALITY ('ILM AND ‘AMAL)

Alparslan Acikgeng

OSMANLI -TURK AYDINININ MEDENIYET ANLAYISI
UNDERSTANDING OF CIVILIZATION OF OTTOMAN-TURKISH INTELLECTUALS 105
Ibrahim Sirin

THE CONTRIBUTION OF MAJALLAH AL-AHKAM AL-ADLIYYAH IN THE MALAY
CIVILIZATION: PAST AND PRESENT L7

Mariam Saidona Tagoranao







MEDENIYET ARASTIRMALARI DERGISI, 1-19 (Ocak 2014) 1
Istanbul Medeniyet Universitesi Medeniyet Arastirmalari Merkezi

(IVILIZATIONS REFRAMED
TOWARDS A THEORETICAL UPGRADE FOR A STALLED PARADIGM

Henry E. Hale*

Abstract

Relative to their perceived importance in international and domestic politics, civilizations are
radically understudied by social scientists. One possible cause is that existing research on
civilizations is too often based on outmoded primordialist assumptions about the nature of
identity that at least partly trace back to Huntington's “clash of civilizations™ paradigm. A new
theoretical framework is proposed for understanding civilizations based on important post-
primordialist research, including in human psychology. This approach not only helps us
understand the appeal and spread of Huntingtonian ideas, but generates fresh predictions
that can be tested and developed as part of a new research program.

Introduction

Civilizations are widely portrayed as the grandest of all world actors, the largest human
groupings short of humanity itself and the source of people’s most fundamental identities and
behaviors. World leaders and terrorists alike describe them as the prime movers in global
politics, and media often resort to them when interpreting everything from the September Ii
attacks to China’s economic ascendance to popular prejudices against migrants. Yet despite
its prominence in public discourse, the study of “civilizations” has remained largely peripheral
to social science. The debate on Samuel Huntington's seminal “clash of civilizations” thesis is
an exception that proves the rule. Sparking a firestorm of public discussion across the globe,
this argument was pilloried by many of the world's leading scholars, for whom the whole
concept of civilization became tainted with all the problems they found in Huntington's work.
Some initially sought to test his thesis, but the most prominent systematic attempts came up
negative and such efforts have since petered out! One can still find it in some leading journals
as a spicy “straw man” argument that is debunked to the benefit of the preferred argument?
and in a few countries that Huntington characterized as “torn” between two civilizations the
notion has framed much scholarship on their own identities and foreign policy orientations.3
But for the most part, the notion of civilizations remains prominent mainly in politics and mass
media rather than scholarship.

This article suggests that this relative stagnation of the civilizations paradigm may result from
the fact that it is widely interpreted as a last bastion of primordialism. Tests have focused
primarily on the primordialist parts of Huntington’s theory, and debates on civilizations’ role
in world politics have been divorced from remarkable advances in research on identity over
the last two decades. Negative findings from such research have tended to lead scholars to
ignore the paradigm rather than attempt to rethink it. And those who continue to embrace

* Assodate Professor, George Washington University. Dept. of Political Science and International Affairs, e-mail: hhale@gwu.edu
(The author is grateful to Farzin Farzad for research assistance.)

1" This will be discussed more below.

2 Yashar 2007.

3 For example, Russia and Turkey. Since much of this literature is published in local languages rather than English, it does

not get much attention beyond theses countries. An English-language example is Pantin, 2010.
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it--typically politicians and policy analysts rather than scholars--are also those to whom
primordialism tends to appeal. so they also see no need to reconsider it. Accordingly, lictle
effort has been applied to considering whether post-primordialist understandings of identity
might lead not to the outright rejection of the concept but instead to revision and new insights.#

This article argues that post-primordialist findings about the nature of identity would lead us
to rethink the notion of civilizations and that we should go ahead and update it in order to
frame a research agenda for gaining a better understanding of the role of civilizational identity
in domestic and international politics. The concept is surely worthy of such an effort. For one
thing, in order to produce a holistic understanding of human identity, it would seem self-
evident that we must study the most macro-level identifications as well as local and meso-
level ones. Even beyond this, civilizational identity is very widely believed to be important,
including by world leaders who actually make policy and practice international relations and
domestic politics.> Moreover, media in different countries often frame major events in
civilizational terms, with the most prominent recent example perhaps being American media
coverage of the September Il attacks.® Indeed, given how significant civilizations are in
international political discourse and understandings. the concept would seem radically
understudied by social scientists. The following pages thus examine the development of
civilizations theory, focusing in particular on the Huntingtonian work that has come to shape
current debates, and then show how up-to-date post-primordialist research on identity politics
recasts the notion of civilization, lending it new scholarly and practical capacities for understanding
domestic and international politics.

The Civilizations Paradigm

Civilizations have long been the subject of study, especially among relatively small groups
historians, macrosociologists, geographers, and others interested in large-scale developments
in human society such as the rise of the Western world or the disappearance of ancient
civilizations.” Huntington's work catapulted the concept into broader public and scholarly
discourse, starting with a paper in 1990 that then developed into his well known “The Clash
of Civilizations?” article, published in 1993 in the policy analysis journal Foreign Affairs.8 This
article, largely a response to the Western triumphalism evident in Francis Fukuyama's “End
of History” thesis,? rejected the claim that democracy and liberal markets would spread to the
rest of the world now that the Soviet bloc had collapsed. Instead. he posited, large civilizational
blocs defined by culture (first and foremost religion) would increasingly define the main lines
of global conflict, and that “Western civilization” was most likely to clash with “Islamic civilization”
and “Confucian civilization,” which primarily had China in mind. The ensuing controversy
prompted Huntington to elaborate in a book, which appeared in 1996 and further spurred the
debate.

4 Treating Huntington as a primordialist, one of the few efforts to retool the theory is Katzenstein 2010, in particular
the chapter by Jackson (2010), which reframes civilization as a discursive practice. Jonathan Benthall suggests the promise
of retooling the concept, but leaves it at a suggestion after citing the overwhelming discrediting of the concept due to
its association with Huntington, in Benthall 2002. An attempt to refine the concept but without deep engagement with
new findings from identity research is Cox 2000.

Eriksson and Norman, 201l; Tsygankov, 2003. And see this article by a high-ranking Singaporean official:
Mahbubani 1993.
© Abrahamian 2003.
7 Some of the most cited according to Google Scholar are Braudel 1995; Flannery 1972; Walllerstein, 1984. Many others
are cited by Huntington 1996.
8 Huntington 1990; Huntington 1993.
9 Fukuyama 1989.



CIVILIZATIONS REFRAMED 3
TOWARDS A THEORETICAL UPGRADE FOR A STALLED PARADIGM

This produced a dramatic growth in civilization studies. but the development started to trail
off after a few years. Figure | reports year-to-year trends in the number of books and articles
that include the word “civilizations” as recorded by the interdisciplinary scholarly database
JSTOR. As expected, we see a significant increase following Huntington’s major 1993 and 1996
publications and then a slight drop by the start of the 2000s. Research on civilizations perked
up again after the September Il events, with pundits and scholars wondering whether or not
this tragedy and the “war on terror” that followed represented the onset of the kind of
civilizational dlash that Huntington had predicted. Figure 1 indicates that this activity plateaued,
however, by around the mid-2000s. Of course, these figures include any use of the term
“civilizations” at all, so many of the counted books and articles may not correspond with the
usage we are interested in. Figure 2 thus reports the results of a narrower search for articles
that mention both “civilizations™ and “Samuel Huntington.” The broad trends are generally the
same, though with much smaller numbers. As Peter Katzenstein has noted, civilization studies
has had a particularly difficult time gaining traction in political science.!°

An overall conclusion one might draw is that civilizations research has not been a robustly
growing paradigm since the mid-2000s, and in fact it is now in some danger of remaining
marginal or fading in international scholarship unless it is to receive a new injection of life. It
is a hypothesis of this article that the civilizations paradigm has stagnated in part due to
“fixable” confusion regarding the concept of civilization itself, with this confusion leading
scholarly and public debates in non-progressive directions that have prompted many to avoid
or abandon this line of research. We can trace much of the confusion back to Huntington,
in particular his shifting conceptual framework and the frequently provocative language he
used.

On one hand, Huntington is widely branded a primordialist, treating civilizations as essentially
immutable and naturally prone to conflict with each other, and there is much in his two seminal
publications on civilizations that would seem to support this view." For one thing, civilizations
are quite tangible in his account: one can identify them with concrete names that resonate
widely, and even count the major ones at seven (or eight): Western, Islamic, Confucian/Sinic,
Hindu, Latin American, Orthodox, and Japanese (and perhaps African). Civilizations are also
almost by definition age-old, “the most enduring of human associations,” typically existing for
many centuries if not millennia.2 And at the individual level, he often stresses the impermeability
of civilizational boundaries: Azerbaijanis cannot become Armenians, he avers.® What holds
civilizations together are the strongest of human bonds. Citing hardly any evidence from the
field of psychology, or even other works that themselves cite such research, Huntington claims
that people have a “need” for “identity,” and that when people lack a sense of it they search
for it and in this search “what counts” are “blood and belief.”" Religions, he asserts, “give
people identity.”> And identity comes from distinguishing oneself from an Other, making identity
by its nature a source of divisiveness and conflict.”® Indeed, he explains the importance of
religion for identity thus: “Religions give people identity by positing a basic distinction between

10 Katzenstein 2010, p.3. He also notes that sociology has engaged it more than political science, particularly in considering
the meaning of intercivilizational contacts (p.4). Some of this literature simply ignores Huntington altogether, essentially
returning to earlier conceptions of civilizations; see Eisenstadt 2007.

I E.g., Katzenstein 2010.

12" Huntington 1996, p.43.

B Huntington 1993, p.27.

M Huntington 1996, pp.77.

15 Huntington 1996, p.97.

16 Here he does cite one social psychological theory, “distinctiveness theory,” in one 1988 article in the journal
Advances in Experimental Social Psychology (Huntington 1996, p.67, footnote 24 in Chapter 3).
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believers and nonbelievers, between a superior in-group and a different and inferior out-
group.”” One cannot, he avers, be “half Catholic, half Muslim.”® By these lights, hostility
between different groups is natural, and he frequently uses language like “the fires of communal
identity.”® In one of his most provocative lines, he declares that “it is human to hate,” and
that “for self-definition and motivation people need enemies.”?° Certainly in keeping with
primordialist tenets, he predicts that relations between different civilizations will generally be
“cool,” often “hostile.”? And again, even in his book length treatment, there is virtually no
citation of any major work on human psychology to back this up. Inflammatory language
called even greater attention to these primordialist aspects of his theory, for example his line
that “Islam’s borders are bloody, and so are its innards.”?2

It is these claims that most of his fiercest opponents have seized upon to attack his theory,
often invoking the same sorts of critiques that constructivist theorists of nationalism used
in years past to undermine primordialist theories of nationalism and ethnicity.” It essentialized
civilizations, ignored massive differences among the groups within them, unnecessarily assumed
hostility between them, misunderstood Islam, and incorrectly posited that identity was primarily
about an opposition between Self and Other.?* Some even called the ideas dangerous.?> At
the same time, many for whom primordialist notions have appeal--including politicians who
benefit from primordialist understandings--have embraced the primordialist claims. For example,
Huntington's theory posits Russia as a civilizational leader with a legitimate right to a privileged
role in other former Soviet countries, giving it appeal there for politicians and other thinkers.?6

What is often overlooked, however, is that Huntington in fact recognized and addressed many
of the critiques coming from a constructivist perspective on identity that would seem to
contradict some of his other assertions. He must have been aware of constructivist thinking:
During and before the time when his influential pieces on civilizations were published, he
advised a Harvard PhD dissertation that became one of the most important works of constructivist
theory on identity politics, that of Daniel Posner.?” And indeed one can find significant nods
to constructivism in Huntington's writings on civilizations. Perhaps most importantly, the
theory is based on the idea that identity has multiple levels, with civilization being merely the
highest level, the largest category of humans below that which distinguishes them from other
species.?8 People have “multiple identities,” he argues, and civilizational consciousness thus is
not incompatible with national or ethnic consciousness, though certain situations can lead
one to dominate the others.? Different identifications become more or less salient depending

17" Huntington 1996, p.97.
18 Huntington 1993, p.27.
19 Huntington 1996, p.253.
0 Huntington 1996, p.130.
2l Huntington 1996, p.207.
2 Huntington 1996, p.258.
23 Fora good summary of the constructivist critique of primordialism, see Chandra 2001: Chandra 2012.
24 Eg.. Ajami 1993; Bilgrami, 2003; O'Hagan, 1995; Russett et al. 2000; Said, 2001.
25 Smith, 1997 Tipson, 1997; Walt, 1997.
26 For example, the international “Dialog of Civilizations” initiative organized by Vladimir Yakunin, regarded by many
insiders in the 2000s as a possible presidential successor to Putin.
27 posner 2005.
28 Huntington 1993, p.24.
9 Huntington 1996, p.267.
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on the situation. He thus recognizes that the causal arrow does not lead simply from identity
to conflict, but that conflict can cause shifts in identity; in his view, certain conflicts will cause
civilizations to become more salient than other levels of identity. 3 In multiple places, Huntington
recognizes also that civilizations and the cultures they embody can change, such as with a
dramatic event.3 “People can and do redefine their identities and, as a result, the composition
and boundaries of civilizations change,” he declares. He adds that “civilizations can obviously
blend and overlap” as well as “divide and merge.”?

The main problem here is that Huntington’s most boldly stated hypotheses drew heavily from
the primordialist aspects of this theory without a rigorous attempt to reconcile them with the
constructivist elements. Thus subsequent researchers can be forgiven for focusing on the
former, primarily testing whether civilizational differences explain patterns of conflict and
conflictual attitudes. And since primordialist theory has been generally discredited,? it is not
surprising that virtually all efforts to systematically test Huntington's thesis have come up
negative.>* What many scholars have found support for is an important role for religion and
faith in conflict and other aspects of politics.>> But while Huntington linked the notions of
civilization and religion, even he recognized that these are different concepts, and scholars
who have distinguished between them in their tests have tended to find that if anything,
religion itself is more important than the notion of divilizations.3 With the concept of civilizations
tainted by primordialism and not found not to be a significant predictor of conflict, scholars
have generally neither followed up on the constructivist elements of Huntington's theory nor
attempted to redevelop the notion of civilizations according to current understandings of
identity. This rest of this article attempts to put “civilizations” onto more solid conceptual
footing, paving the way for a more promising (if more modest) research agenda.

Reclaiming Civilizations

Identity, at its most fundamental, comes down not to some urge to generate conflict but
instead to the need for human beings to understand the social world in order to successfully
navigate it. People define their identities not “in opposition” to “others,” but in relationship
to a whole array of personal points of reference. Identity, then, is more like “social radar,”
a sodial navigation device, than a dividing line between an “us” and a “them.”¥ The challenge
humans face is that the brain is too limited to perfectly understand the enormously complex
social world, and much of the social world is in fact unknowable at any given point in time.
This forces human beings to develop rules of thumb for navigating it, and identity categories
are one way people can generate “good guesses” as to how they relate to the social world
and how it relates to them when they cannot be certain.3® Identity, then, is primarily about
uncertainty-reduction, which social psychological research indicates is a fundamental human

30" Huntington 1996, p.267.
31 Huntington 1996, p.226.
32 Huntington 1993, 24.
33 Chandra 2012.
34 E.g.. Breznau, Kelley, Lykes and Evans, 20Il; Fox, 2002; Fox, 2001; Henderson and Tucker, 2001; Neumayer and Plumper,
2009; RussettOneal, and Cox, 2000:. Not all findings have been completely negative, though they are far from robustly
supportive and focus on smaller implications of the theory; see Robert Johns Davies, 2012; (though even this result is
primarily about religion, not civilizations per se).
5 Baumgartner, Francia, and Morris 2008; Johns and Davies 2012.
3 Fox, 2007: Grim 2007
37" Hale 2004, 463.
38 Brown 2000, 265.
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need.3? There is also evidence that cognitive mechanisms for categorical thinking are an evolved
capadity of the brain.*® Rogers Brubaker has thus famously warned against the tendency of
“groupism,” of treating people who happen to fall into a cognitively useful identity category
as a “group” that is capable of action and understandable primarily as a larger entity. One
element of our revised understanding about civilizations, then, is the following: We should
not think of “civilizations” as essentialized “actors” on the world (or any other) stage, but
instead treat them primarily as reality-simplifying categories that reflect one way actual,
concrete people make sense of the world in order to act, pursuing their interests as they see
them.

Denying cognitive categories (points of personal reference) the status of “group” does not
strip them of meaning or power. Importantly, categories can be “thick” with meaning, holding
a great deal of “navigational” value even to the point of prescribing particular scripts for action
with respect to certain categories of people.*? But they can also be very “thin,” connoting very
little meaning other than the fact of the category itself (for example, the category of people
who prefer blue shirts to green shirts). But while categories connoting hostility and even
aggression are possible, there is nothing inherently conflictual in the nature of identity
differences--they are first and foremost about understanding, not competition or conflict.43
Civilization is one such identity category. We thus reach another proposition for a revamped
theory of divilizations: We should not expect civilizational dividing lines to be fraught with the
potential for conflict in and of themselves, and an important area of study should be the conditions
under which they become associated with conflictual meaning.

This does not necessarily mean that civilizational divides will not be associated with conflict
at all. Another important proposition emerging from psychological research and scholarship
on identity is that when collective action problems already exist for other reasons, such as
conflicts of interest and the absence of institutions that credibly enforce cooperation, thick
identity divides that overlap with the parties involved can exacerbate the collective action
problems. This is because an identity provide, while not providing a motive for conflict, can
foster a sense of separation from control on the part of any category of people who stand
to lose from what representatives of another category of people do if an attempt to cooperate
goes wrong. And because people tend to overestimate the dangers from situations they do
not control, the sides can become less willing to trust each other, leading to breakdowns in
collective action, potentially sparking conflict.* We thus reach another proposition: Civilizational
divides are unlikely to be the primary cause conflict, but they may well exacerbate conflicts that
can arise from collective action problems based on differences of material or other human interests.

Civilization, of course, is only one of many identity categories available to individuals in any

39 Hogg and Mullin 1999; Brown 1988; Gaertner, Sedikides, Jack L. Vevea, and luzzini, 2002, 586.
40 Tooby and Cosmides 1992.

in particular, see Brubaker 2004; and Brubaker 1996.

42 Geertz 1973; Hogg and Mullin 1999; Knight, Bernal, Garza, and Cota 1993.

3 Huntington 1996 footnote 25 does cite Donald Horowitz, whose own prominent work (especially Ethnic Groups in
Conflict. Berkeley: University of California Press, 1985) itself cites a psychological theory that does posit an inherent
hostility between human groupings. But later research in psychology has revised the interpretation of the findings on
which this theory is based. A summary of this theory and the newer findings calling key tenets into question can be found
in Hale, 2008, chapter 2. See also Brubaker, Loveman, and Stamatov, 2004; Russet et al. 2000, 585.
44 Hale 2008; Slovic 1987.
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given situation, including the kind of collective action problems over material and other interests
discussed above. So what does psychological theory have to say about when it will be widely
invoked? While multiple categories might be activated by the brain in any given situation,
research has tended to find that categories become salient to an individual depending on how
well they help make sense of an important situation (a quality psychologists often call fit) and
on the accessibility of the categories.> That is, categories become important in part because
they fit a situation and help make sense of it, but also in part because they are simply there
to be used, either chronically accessible in the individual's brain (for example, due to socialization
or a traumatic experience) or simply available in the situation at hand (as when someone tells
the individual to use the category). Importantly, since categories used as rules of thumb are
by definition simplifications, they do not need to perfectly fit a situation to be used. But the
worse the fit, the less likely is the category to be invoked, especially when an alternative
category is available that fits better.#6 This leads to an additional proposition, ceteris paribus:
The tendency for individuals to interpret events in terms of civilizations and to act based on meaning
they attach to civilizational categories is likely to grow to the extent that civilizational categories
actually do come to provide better explanatory fit for processes impacting individuals’ life chances
and/ or to the extent that the notion of civilization itself becomes more accessible to them, for
example, becoming more widely presented by media as a viable frame. In addition, because
every individual is different and has a different relationship to the social world, we would
expect divilizational identification not to be evenly distributed across all members of a civilization,
but instead to exist in distributions across a population. That is, some individuals in a civilization
will identify more strongly with it than will others, and this variation is likely to depend on individual-
level fit and accessibility of the civilizational categories.

Another cardinal insight from research into identity is the notion that identity is inherently
situational.#” That is, identities are not important to the same degree in all situations. Instead,
salience varies according to the situation.*® Moreover, within certain limitations that are still
debated by scholars, individuals can even strategically accentuate different aspects of their
identity in order to get the best outcome for themselves.*® One of the implications of this
research is that if the stakes involved in fitting with a certain identity category become more
important for individuals (for example, if their life or material welfare comes increasingly to
depend on their association with this category), we would expect this identity dimension to
become more salient and to become thicker with meaning for them. Thus even if the fit and
accessibility of civilizational categories remains constant relative to the situations people face.
we arrive at another proposition, ceteris paribus: If the kinds of situations for which civilization
is a good explanatory fit grow in importance to individuals, these individuals are more likely to
act on the basis of civilizational identity and civilizational identity is likely to become more prominent
generally. This is also likely to vary across individuals as well as groups of individuals.

Because civilizations are not “groups” based on an us-them opposition, but are instead better
understood as meaningful categories that individuals use for uncertainty-reduction in the
service of interest-oriented action, research on identity suggests we must take very seriously
the possibility of the overlap of civilizations, which Huntington acknowledged could exist but

45 Oakes, Haslam, and Reynolds, 1999, 59.

46 Kurzban, Tooby, and Cosmides, 200I.

47 One of the best treatments remains Royce 1982.

48 This is one of the many constructivist insights Huntington recognizes, citing Horowitz (Huntington 1996, p.68).
49 Chandra 2012; Posner 2005.
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generally downplayed.”® Putting this another way, it would seem quite possible for people to
identify with multiple civilizations at the same time so long as one does not rule this out by
definition. Research by Juan Linz, Alfred Stepan. and Yogendra Yadav, for example, has shown
how significant pluralities have long identified strongly as both “Spanish” and “Catalan,” feeling
pride in being part of each category, even though primordialist theories of ethnicity and
secessionism would seem to rule out this possibility.”' A third-generation Muslim raised in the
United States, for example, might be proud to be part of both Islamic and Western civilizations,
and if this is possible for individuals, there is no reason it could not be possible for majority
populations in a given country. While in some places Huntington says this is impossible, in
other places what he writes indicates that the previous sentence is correct, as with his noting
that before the 1990s, Bosnian Muslims primarily “viewed themselves as Europeans.”™? This also
raises the intriguing possibility that civilizational identities could in principle become cross-
cutting in some countries. This leads us to the proposition that: People can belong to multiple
civilizations at the same time. thus countries Huntington calls “torn,” those where people widely
disagree on which civilization they belong to, might in many cases be better conceived of as “dual
countries,” members of two divilizations--or at least, this should be considered an important
possibility to be explored. Huntington disparaged the notion that torn countries could “bridge”
civilizations, but the analysis here suggests this is quite possible.

We now encounter the thorny issue of the role of religion and values in civilizational identity.
Indeed, it is here where Huntington makes the superficially strongest case that civilizational
belonging inherently divides: You cannot be “half Catholic, half Muslim.”™3 Of course, this
statement hinges on a proposition that might not be true, that being “Catholic” or “Muslim”
is exclusively about a specific code of religious beliefs that deny each other. Yet Huntington
himself admits that in many societies, large shares of people do not actually adhere to the
strict official tenets of organized religion that make these faiths incompatible and put them
into conflict. This does not lead him to conclude that such people are outside the realm of
civilizations, so even by his own evidence we must conclude that civilization does not equate
to unbending and intolerant religious belief (not to mention the fact that some civilizations
in his account, like the Sinic, are not defined primarily by an actual religious doctrine). And
to the extent that civilizational identity is not only about religion in the sense of orthodox
(small “0") codes of beliefs, the proposition that civilizations are inherently at odds and that
individuals cannot be members of more than one becomes harder to sustain. Moreover, for
many people, categories like “Muslim™ or “Catholic” (not to mention “Japanese” or “Western”)
are at least as much ascriptive categories, defined by to some degree by birth, as they are
about one's actual beliefs at any given time. It may indeed, then, be possible to be, in at least
some sense, half Catholic, half Muslim--it all depends on how one defines the halves, and this
can be contested and can change. Another proposition is thus: Association with religious
traditions does not necessarily make civilizations incompatible or put them in conflict.

This discussion brings us to the pioneering work of Fredrik Barth, whose research has important
implications for how we should understand the relationship between civilizations and such
factors as religion and values. He showed how ethnic groups can endure over time at the
same time that the cultural “markers” distinguishing groups from each other can change.>

50 Huntington 1993, 24.

5 Alfred Stepan, Juan J. Linz, and Yogendra Yadav, 201l Chapter 1.
2 Huntington 1996, 268.

3 Huntington 1993, 27.

54 Barth 1969.
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One of the implications is that it is misguided for Huntington and others to treat what are
in fact the boundary markers of civilizations (including any specific religious tradition or sets
of values) as the essence of civilizations. Specific values and religious tradition can be crucial
markers dividing civilizations at any given point in time, but we must also be aware of how
these can completely change--even to the point of being entirely replaced by another marker-
-and not threaten the existence of the civilization itself. The Irish, indeed, did not stop being
or identifying with the category “Irish” after almost entirely losing their language and shifting
to English, a process that is only now being reversed.

The general need to analytically distinguish groups from their boundary markers is also quite
obvious if one reflects on the values and faiths associated with civilizations. Huntington and
many others portray Western civilization as being defined by core values like democracy,
liberalism, Christianity, individualism, human rights, and the rule of law (among other things)
and portray these values as a key source of conflict with other civilizations, which it is said
do not and cannot share these values.>® But if Western civilization dates to at least the year
1500, as Huntington writes, then even the most basic knowledge of history makes clear that
none of them can be essential to the West's existence--indeed, some of the world's most
monstrous regimes arose from Western culture that denied virtually all of these things with
great popular support.>® The only possible candidate from among this set of values for being
a defining feature of the West through this period could be Christianity, but the West has
never been coterminous with it and never homogeneously Christian. Moreover, Huntington
himself writes that the West has actually never been the source of a great religion, instead
being a producer of ideologies, which have also changed greatly over the years.> If other
civilizations are in fact defined exclusively by religion, then we should not call them civilizations
but just religious groups. But if there is something more to the notion of civilization, then we
must conclude that no particular religion is in fact essential to any civilization. And in any case,
religions themselves can change quite dramatically over years and especially centuries, and
indeed all major religions at almost all times face disputes over exactly what the religion entails
as well as varying levels of commitment among the flocks. Moreover, because different sets
of people can benefit politically and materially from different content and locations of boundary
markers, we should not expect the boundary-making process to be free of politics.>8

We thus reach set of new implications: Differences in values (or any other things) that exist
between civilizations today will not necessarily be significant tomorrow: there is likely to be a great
deal of contestation within civilizations over what values do and should constitute their boundaries:
and much of the conflict around civilizational boundary markers like specific values is likely in fact
to reflect the material or political interests of powerful sets of individuals who seek to establish
boundaries in ways that benefit them politically or economically. Essentially, these are struggles
about how categories should be defined and the meaning we should attach to categories. We
should expect who wins these struggles to depend in part on fit and accessibility, with the
latter being particularly susceptible to manipulation by individuals in power through state
institutions or mass media.

What does research into the nature of identity have to tell us about what are likely to be

55 This is throughout Huntington 1993, 1996.
56 Huntington 1996, 50.

57 Huntington 1996.

58 Wimmer 2013.



10 Henry E. HALE

the major markers of civilizational identity, the lines along with civilizational boundaries are
likely to be sustained? Civilizations, we recall, are defined as the highest-level identity divisions
the world has to offer, the largest human identity categories short of “human being.” Since
civilizations do not reduce immutably to any one marker, then the options for civilizational
boundary making are limited to the set of markers that divide the world in ways that cannot
be aggregated below the level of “human.” Since categories are likeliest to become salient if
they plausibly fit important situations and are accessible either chronically or in the situation
at hand, then we can narrow down the list of likely boundary candidates a bit further.

In particular, civilizational categories are likely to be defined by markers that are: perceptible,
resistant to change, correlated at least roughly with other divisions in the social world that
people believe to be important, and already associated with at least some sense of common
fate.>® While this should be the subject of further research, several candidates come immediately
to mind. Religious traditions remain a major contender, as do broad patterns in physical traits
(especially race), language families, and geographic macro regions. Since nation-building
frequently followed the rise of the state,®© so might we also expect the emergence of any
macro-level international institutions to have at least some potential to become civilizational
markers. True, many of these things in fact roughly overlap, and all but the latter have been
associated (if not conflated or confused) with the notion of civilization in the literature. But
each can define civilizations in different ways, and different combinations and variations on
the various markers can lead to different or even rival civilizational projects competing for the
adherence of the same people.

We thus reach one more implication to highlight: We should not take for granted that the seven
(or eight) major civilizations that Huntington named (building on the work of others) in fact
constitute “the set” of civilizations as if they were fixed entities to be dissected and studied. Instead,
we should treat the existence of any civilization (as well as any boundary markers that might
define it) as an empirical question for research. Since individuals in a society can have varying
degrees of identification with a given civilization, and since some civilizations can be more
robustly defined by multiple strong. overlapping boundary markers than others, scholarship
should also investigate whether they might vary in civilization-ness.

How Might Civilizations Then Matter?

This article is meant to help frame a research agenda, meaning that each of the claims voiced
above should be the subject of research and that the conclusions developed above should be
extended or revised where necessary as a result of this research. Nevertheless, the theory
does generate some testable implications as to what role we should expect civilizations to be
playing in domestic and international politics. To the extent that such tests are borne out,
we gain confidence that the proposed reframing of civilizational theory as a whole is valid.

1. We would expect divilizational identity to become more salient in domestic and international
politics should at least one of the following three things happen: (a) civilizational identity
becomes more accessible to people as an interpretive frame for problems in which their life
chances are significantly at stake; (b) civilizational identity increasingly fits as a means of

59" Chandra, 2006; Fearon 1999; Hale 2004.
60 E.g.. 1991; Brubaker 1996.
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understanding these problems; and (c) the situations for which civilizational identity is a good
fit become more important to people.

Huntington's own ideas provide an excellent opportunity to test (a). Indeed, one might well
argue that Huntington himself has already accomplished (a) to an extraordinary degree, and
scholars (however much they may disagree with him) must now consider his ideas to be an
important part of the empirical reality that they study. Huntington's theory is not just a
potentially self-fulfilling prophesy; it is very arguably a real one that has already take place
to a significant degree for reasons our revised understanding of civilizational identity explains.®!
If the civilizations reframed theory is correct, with the spread of Huntingtonian ideas, we would
expect to find an increase in policymakers and masses identifying with civilizations, interpreting
the world in terms of them, and (especially for policymakers) acting based on such notions.

Our reframed theory of civilizations does agree with Huntington when it comes to (b): the
fit of civilizational identity with significant situations is likely to grow as globalization proceeds.
Particularly important are processes that bring peoples from across the globe into more direct
contact with each other in ways that significantly impact life chances, such as migration flows
across perceived civilizational divides and enhanced communications. To the extent that these
divides also continue to overlap with global economic divides. the more civilizational markers
are likely to be invoked cognitively as shorthands for inferring individuals’ status, power, and
potential. This should be evident in survey results over time, which should be conducted with
proper controls rather than looking only at simple trends over time.

As for (o), the use of civilizational markers as rules of thumb (that is, the thickening of
civilizational categories to have implications for a wider range of situations) is likely to grow
in moments of economic crisis, when people begin to feel they have more at stake in the
collective action problems involved in issues like migration for which civilizational divides are
plausible frames. They are also likely to become more salient if major conflicts that threaten
people’s life chances happen to occur for which civilization is a plausibly fitting interpretation-
-even if civilizational divides are not the cause of that conflict. Indeed, conflict breeds identification
far more than identification breeds conflict.6

Overall, because Huntington has already written his works, because globalization is proceeding,
and because economic crises sometime in the future are likely, then, our revised theory would
in fact predict that we should see the growing salience of civilizational identity in domestic
and international politics. Very importantly, “salience” does not reduce to conflicts, but refers
to the cognitive use by both masses and political leaders of civilizational frames for interpreting
the world and guiding action of all kinds (violent or peaceful) within it.

2. The reframed theory also predicts that we are likely to see conflicts between members of
different civilizations (intercivilizational conflicts). But here we diverge strongly with Huntington:
Such conflict is likely not to be driven primarily by differences in values or religions, and certainly
not from any innate human urge to hate other groups. Instead, such conflicts are likely to
result from problems of collective action that have their primary roots in much more “ordinary”

6l E.g.. Walt 1997, 189. For a fuller statement of this thesis, see Henry E. Hale, “Conjuring the Clash,” paper in preparation.
62 Thus in some sense we might talk about the “civilizationizing of clashes.”
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drivers of human behavior, in particular material and political interests. That is, when simple
collective action problems (not to mention direct conflicts of material or political interest)
happen to overlap with civilizational divides, then we would expect such conflicts to be more
intense and harder to resolve (due to lower propensities to trust the other side) than if the
conflict did not break down at all along identity lines.®3 This can and should be tested.®*

3. This leads us to another prediction that is virtually the opposite of Huntington's. He
recommends organizing international relations along civilizational lines as a way to contain
civilizational conflict by facilitating intercivilizational negotiations, including restructuring the
United Nations Security Council. But our revised understanding would predict this would
actually increase civilizational conflict. This is because organizing the institutions of international
relations along civilizational lines starts to bring the collective action problems inherent in
international relations into overlap with civilizational divides. This increases both the fit and
accessibility of civilization as a way of interpreting behavior in these collective action problems,
and thereby is likely to exacerbate the collective action problems and raise the chances of
intercivilizational conflict. While this claim could only be tested if something like his recommended
reforms are actually implemented, what can be tested is the following: where institutions
plausibly overlap with civilizational divides, civilizational identity is more likely to be invoked
to interpret and guide action with respect to these institutions.

4. Values and religion are likely to play important roles in intercivilizational conflicts and
tensions. But to the extent that they do, this is likely to be at least as much a reflection of
interest-based struggles within civilizations themselves as the product of the differences in
values and religion themselves. For one thing, leaders who expect to benefit politically or
materially from a conflict that comes at the expense of other members of their own societies
can find in the politicization of morality a way to reduce local dissent. Similarly, powerful
individuals with investments in the status quo, unwilling to share power or wealth with others
in their own society, can find it convenient to justify this in terms of civilizational values that
can (inaccurately) be presented as primordial, necessary to defend against outside forces. This
is harder to test, since we cannot read the minds of individual leaders. But careful critical
analysis of the civilizational value and religious claims of political leaders should be able to
identify the important political and economic considerations involved (or their absence) and
determine whether a political interpretation of is more or less credible that an interpretation
that the conflict actually has its roots in heartfelt expressions of civilizational values. The
reframed civilizations theory would be falsified to the extent that evidence is overwhelming
that leaders voice values and religious considerations that in fact do not also happen to
reinforce their own personal material and political interests.

5. Reframed divilizational theory also leads us to the following counterintuitive hypothesis: The
greater the salience of civilizational identity, conflicts within civilizations should also become
more likely, ceteris paribus. This is because if civilizations become more important, the stakes
become higher for the exact placement and content of their boundaries. Actors within civilizations
are thus more likely to struggle more intensely over supremacy in the civilization and over
civilizational boundaries in order to gain the content and location that benefits themselves,

63 This is consistent with widespread findings that overlaps between cultural and economic or political disparities can be
particularly prone to conflict: Cederman, Wimmer, and Min 2010; Hechter 1975; Sen 2008; Brian Shoup 2007.
64 This testable proposition should not be confused with any argument that civilizational conflict will be more intense
or frequent than ethnic conflict, a possibility that will be discussed below.
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and to avoid content and placements that put them at a disadvantage. Indeed, because
civilizations can be defined in myriad different ways and because there are no obvious or
natural borders between them, a corollary might be: The more salient civilizations become,
the more contested we should expect their boundaries to be. While the existence of a single
state corresponding to the divilization can structure and potentially manage such intracivilizational
struggles, they are likely to occur nevertheless even in one-state civilizations, with oppositions
and factions within even authoritarian countries voicing their own new versions of their
civilization's identity and struggling for control over the state. Indeed, these intracivilizational
conflicts do not have to take place between states but can also take place within them or
along lines that cross-cut state borders, as with “clashes” between conservatives and liberals
over migration in most countries of the West. And even more importantly, these conflicts need
not be violent ones, such as wars, but can also take the form of polarization, rivalries, and
tensions within or even the breakdown of institutions of cooperation within the civilization.

6. Can we expect conflict between “reframed” dvilizations to be (or become) any more intense or
frequent than ethnic or national conflict? The short answer, if the theory is correct, is no. For one
thing, as was just explained, a rise in the salience of dvilizational identity is likely to lead to greater
intracivilizational conflict over the boundaries of civilizations, and ethnic divisions are likely to be
highly accessible and good fits as frames for these kinds of struggles. Moreover, purely civilizational
identity is likely to be a less good fit than ethnic identity to the kinds of situations that have the
most important implications for people’s life chances. In particular, states are and are likely to remain
(as even Huntington recognized)® the institutions most powerfully impacting any given individual's
well-being, and ethnic categories are likely to remain much more plausibly relevant for interpreting
and informing action with respect to the kind of distributional issues that states raise. Indeed.
divilizations are much more abstract in their implications for people’s everyday lives, and the range
of issues to which they are directly and obviously relevant for individuals” well-being is therefore
much narrower. Of course, many of the most salient potential boundary markers of civilizations
(espedially language, race, and to at least some extent religion) are themselves ethnic in nature.%°
In such cases, ethnicity and civilization are working together when they overlap with interest-based
collective action problems, and it may be that a divilizational divide adds an “extra” level of thickness
that can complicate trust in such a situation more than a “regular” ethnic divide would. But ethnic
categories by themselves have proven capable of taking on all kinds of additional meaning as rules
of thumb for navigating and acting in social situations, and there is no reason to expect that
dvilizational dimensions of identity would be any more capable of this. Indeed, it is hard to get more
intense than the Rwandan genodide, which needed no divilizational dimension for a collective action
problem rooted in political and economic interest largely created by colonial rule to become one
of the greatest tragedies of the 20th century.

7. Huntington implies that when people in the same sodety disagree on what divilization they belong
to, this is a negative phenomenon, creating a “torn” sodiety that therefore experiences unnecessary
additional conflict. But civilizations theory reframed leads to a different set of expectations. For one
thing, post-primordialist research on identity has found that identity divides are not necessarily a
negative phenomenon for states. Johanna Birnir has found, in fact, that once one strips identity
of the primordialist assumption of being inherently conflict-prone, the presence of multiple ethnic

65 Huntington 1993, 22.
66 The primary exception would be if civilizations become defined primarily by geography, though even here, there is a
strong correlation at the global level between geography and ethnic population distribution.
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categories can provide a basis for more stable party systems in emerging democracies. Similarly,
Kanchan Chandra has shown how the presence of cross-cutting identity cleavages can undercut
the efforts by radicals to polarize sodety along any one ethnic dimension.®” But even more importantly,
our theory has led us to the important testable expectation that people can identify simultaneously
with multiple dvilizations, and that a country therefore really can be part of more than one civilization
at the same time in a meaningful sense, that they really are better seen as “bridge” countries than
torn countries. Turkey, for example, really is both part of the West and part of the Islamic world.
Russia really is part of the West and part of the Orthodox world. Second-generation Mexican
immigrants to the United States really are both part of the West and part of Latin American culture.
The same might be said for many other countries and individuals. This suggests that so-called “tormn”
sodieties in fact need not worry about having to choose, and that they can be at peace finding their
own blend and internal distributions of civilizational identifications. Of course, other members of
these civilizations may not always recognize the “bridge” states as full-fledged co-divilizationists,
but post-primordialist theory makes dear that this cannot be regarded as a permanent state of
affairs and that this likely has as much to do with struggles of economic or political interest as it
does with the content of the markers that happen to define divilizations at any given moment.
Civilization-switching then, is not only possible, but to be expected as divilizational boundary politics
and other changes over time create shifts.

Condusion

Upgrading divilizations theory to bring it into line with post-primordial research on identity helps
us move beyond Huntington, whose work paradoxically led to a dramatic increase in the real-world
importance of divilizational identity while leading scholarship on it into a dead-end. The reframed
theory explains this phenomenon. Identity categories like civilizations are sets of personal points
of reference that the human brain uses to navigate an impossibly complex social world, and such
categories get invoked for action depending on their fit with important situations and their accessibility.
Huntington's theory significantly increased the accessibility of dvilization as a frame for interpreting
international politics, in part because its simplicity appealed to mass media (espedially after September
11, 2001) and in part because it meshed well with the material and political interests of powerful
actors who could use the paradigm to justify or promote their own policies.

But the rise in prominence of civilizational rhetoric in practice must be understood correctly.
Civilizations are not unitary actors, but categories for understanding the world. Civilizational divides
involve no inherently conflictual impulses, nor are they necessarily mutually excusive, and nor are
they permanently defined by any given values, induding religious values. Civilizational divides can
fadlitate conflict, but primarily by overlapping with and thereby exacerbating interest-based collective
action problems that are created by other factors. Civilizational boundaries and content are the
subject of political competition, and this competition means that the rise of civilizational salience is
as likely to increase conflict as much within dvilizations as between divilizations, and that dvilizations
are likely to change and evolve greatly over time. We thus should not expect civilizational conflict
to edipse ethnic conflict, which is likely to remain a key axis of intracivilizational conflict. All of these
propositions should be tested and developed through further research. There is certainly much to
be done in the field of civilization studies now that we can put Huntington's seminal but ultimately
distracting work behind us.

67 Birnir 2007; Chandra 2005.
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Ozet

Bu makalede ancak sektlerlesmenin izini stirerek akultlirasyonun anlasilabilecegi kanaatinden
hareketle Batli sekiilerlesme stirecinin Griini civilization kavraminin modern islam diinyasini
nasll etkiledigi ele alinmaktadir. Bunun icin gelenekselden modern diinyaya Musliiman medeniyet
tasavvurlar, Katolik-modern ve Protestan-sekuler olarak iki ana-baslik altinda toplanmis dort
alt-baslik alunda incelenmistir: 1. Medeni hukuk toplumu, 2. insaniyet ¢ag, 3. Ttmel bir din, 4.
Tikel bir din olarak medeniyet. Modernlesme ve sekulerlesme, hayat ve distince tarzindaki
donustum, civilization ise ikisinin kesistigi stireci belirtmektedir. Bati'da din mesralastirma kaynagi
olmaktan c¢ikinca zamanla beseri pratik norm haline getirilmis, diyanetin bizzat dinlesmesiyle
medeniyet dinin yerini almistir. “Medeniyet/kultir” ayirimina karsilik olarak sektlerlesme denen
kimliklerin dondstartlmesi stirecinin birinci merhalesini, tiimel kimlik kaynagi olarak dinin yerine
medeniyetin normatiflestirilmesi (medeniyet), ikinci merhalesini ise tikel ve timel kimlik
kaynaklarinin terkibinden olusan yeni kimlik kaynaginin ézsellestirilmesi (islam medeniyeti)
olusturmustur. Bir gecis devrinin karakteristigi olarak gelenek ile modernligin smirinda duran
son Osmanli aydinlarinin medeniyet tasavvurlar, “iki Dinin” ile “iki Kilttiriin Karsilasmasi Olarak
Medeniyet Meselesi” seklinde iki ana bashga ayrilarak incelenebilir.

Abstract

Departing from the conviction that acculturation can only be understood by tracing secularization,
this paper studies how the concept civilization spawned by the Western process of secularization
affected the modern Islamic world. Therefore, the Muslim conceptions of civilization from the
traditional to the modern world are treated under four sub-headings gathered under two
main headings as Catholic-modern and Protestant-secular conceptions of civilization as: I. The
society of civil law, 2. The age of humanity, 3. A general religion, 4. A particular religion. While
modernization and secularization denote a transformation in ways of living and thinking,
civilization denotes the process of their intersection. As religion ceased to be the source of
legitimation in the West, human practice had been normativized over time, religion had been
replaced by civilization with religiosity becoming the very religion. In correspondence to the
distinction of “civilization/culture”, the normativization of civilization in place of religion as
the general source of identity (civilization) constituted the first stage of the process of the
transformation of identities called secularization, and the essentalization of the new source
of identity consisting of the combination of the general and particular sources of identity
(Islamic civilization) constituted its second stage. The conceptions of civilization by the late
Ottoman intellectuals, who stand along the borderline of tradition and modernity, as characteristic
of an era of transition can be studied by dividing them into two main headings, as the question
of civilization as the encounter of “Two Religions” vs. “Two Cultures”.
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Diyanetten Dine Medeniyet

Tarih boyunca farkli kulttirler daima temas ve micadele halinde olmussa da modern cagdaki
Dogu/Bati karsilasmasinin misli insanlik tarihinde gortlmemistir. Bu karsilasmanin mantigi,
temelde “Hukim, galibindir”™ anlamma gelen Arapca “el-Hukmi li'l-galibi” soztyle aciklanabilir.
Bu s6ziin anlami, maddi Ustunltgu ele gecirenin kurallari koyma gtictinii de kazandigidir. Ancak
Dogu/Bati karsilasmasini insanlik tarihinde emsalsiz kilan, Bati'y1 galibiyet ve hakimiyete gotiiren
dontsumun koktenligi ve dolayisiyla hakim/mahkim karsilasmasinin keskinligidir. Birincisi,
Bati'nin Sanayi Devrimi ile zirveye c¢ikan modernlesme sirecinde dinyanin maddi, ikincisi
sekulerlesme suirecinde Hiristiyanliga dayali diinya gortstni kokten degistirerek manevi hakim
guct haline gelmesi, Gglinctisti, Bati'nin sair diinyayi kendisinin gectigi tarzda bir koklt dontistime
zorlamasidir. Bu bakimdan Dogu-islam diinyasinin yasadigi déniisiim siireci, ancak etki kaynagi
Bati'nin gectigi dontistim stirecine vukufla kavranabilir.

Bu karsilasmanin analizinde kilit kavram, Tlrkce'de medeniyet denen civilization'dur ki ikisi
aslinda farkli anlamlar tasimaktadir. Medeniyet=civility, bir toplumsal durumu/tipi,
medenilesme=civilization ise bir toplumsal dontistim stirecini ifade etmektedir. Modernlesme ve
sektilerlesme, hayat ve dustnce tarzindaki dontstimai, civilization ise ikisinin kesistigi stireci
belirtmektedir. Bu itibarla civilization'un tahlili, bitin Batili modernlesme ve sekulerlesme
stirecinin analizi demektir. Unlii Alman Yahudi sosyolog Norbert Elias, The Civilising Process adli
saheserinde medenilesme denen slrecte Batili hayat ve dustince tarzindaki dontstimi tafsil
eder. Medenilesme=civilization, kisaca davranis ve kanaatlerdeki degisim strecidir ki burada ana
mesele, din/medenilesme iliskisinin tespitidir.

Bu konuda Augustine ve Lucretius tarafindan temsil edilen Katolik ve Protestan olarak iki ana
perspektif ayirt edilebilir. Kabaca bir ayinmla Katolik zihniyet, dini, medenilesme stirecinin sebebi,
Protestan bakis ise sonucu olarak gorir'. Burada ayni stirecin farkl adlari olarak sekiilerlesme,
Protestanlasma ve medenilesme, pagan bir hikmet arayisi olarak belirir. Dinlerin ezeli problemi
teodise, dinlerin aydinlarini evrensel bir kimlik tanimi icin hakikatin isimli ve isimsiz kaynaklari
olarak seriat ile hikmeti telife sevk eder. Ancak kurucusu Paul, bunu goze alamadigi icin zéhiren
kolay yolu secti, evrensellik adina seriati tasfiye ederek Hiristiyanligi Yunanca logos denen
pagan hikmete dayandirmaya yoneldi. Boylece Hiristiyanlk 6rneginde sekulerlesme, oncelikle
hikmeti arama, seriati hikmetle ikame streciydi. Ancak seriatini kayb eden bir dinin hikmeti de
kayb etmesi mukadderdi. Bu ylizden Hiristiyanlik érneginde asil sektlerlesme, hikmeti dontistiirme,
kadim hikmeti sektler hikmetle ikame stireci olarak gorulebilirdi ki civilization, bu stirecin
Urtntydu.

Cizvit ve Protestan aydinlar tarafindan medeniyet, genis anlamda hem bir inanis, hem yasayis
sistemi anlamina gelen din gibi kendi kendini mesralastirici bir sistem olarak dustntlmustt.
Francois Pierre Guizot (1787-1874) ve Henry Thomas Buckle (1821-1862), Avrupa (Fransa) ve
ingiltere ®meklerinde medenilesme tarihlerini inceledikleri eserlerinde, dini medenilesme siirecinin
sebebi degil, sonucu olarak gorerek bu stirecin kendine 6zgti beseri dusturu Uretecegini
varsayarlar. Bu, bizim tabirimizle “diyanetin dinlesmesi” veya hikmete dontsmesi streciydi.
Beklenen, baslica Ronesans ile baslayan Avrupali medenilesme stirecinin seriat (Hiristiyanlik)

1" Goudsblom 2003.
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yerine hikmeti, veya Lucretius? drneginde gorilen kadim hikmet yerine modern hikmeti
Uretmesiydi.

Nitekim Avrupa’'da Guizot ile Buckle'nin ¢agdaslari Georg W. F. Hegel (1770-1831) ile Samuel T.
Coleridge (1772-1834)'in ayni zamanda hikmetin bayraktarlari olarak ¢ikisi, bu agidan bir tesadif
degildir. Guizot ve Buckle gibileri, bir stirec olarak civilization'u modern hikmet olarak bir sistem
seklinde tasavvur ederlerken Hegel ve Coleridge gibileri, dogrudan Yunanca logos, Latince reason
terimleriyle ifade edilen evrensel hikmetin izini strtiyorlardi®. Ancak bizzat logos ve reason
terimlerinin asli hikmet* anlamlarini kayb ederek séz ve akil anlamlarini kazanmalarindan
anlasilacagi gibi, seriatini kayb eden bir dinin hikmeti bulmasi da imkansizdi. Dolayisiyla Bati,
sozde sekiler hikmet olarak civilizationun trtinti ideolojilere teslim olacakti.

Norbert Elias da®> bu Protestan zihniyet uyarinca medenilesmeyi teoloji ve ideoloji kavramlariyla
anlatilan bir dini ve beseri gortistin Griint degil, 6zerk, spontane ve evrimsel bir streg olarak
gorir. Max Weber'in aklilestirme (rationalization) tezi ise, Katolik gdriise yakin gibi gorinse
de eserinin bashgindaki “Protestan ahlaki” ifadesinden de anlasilacagr gibi aslinda Protestan
gorusii yansitir. Zira “inandiklari gibi yasamayanlar, yasadiklari gibi inanirlar” sézinin de
belirttigi gibi burada aklilestirme veya Protestanlastirma, medenilesme stirecinin sebebinden
ziyade sonucu olarak belirir. Hikmet kavraminin belirttigi sekilde amac/arac iliskisine uygun bir
mesrilastirma imkani Bati tarafindan kaybedildigi icin medenilesme=aklilesme streclerinde
“diyanetin dinlesmesi” dedigimiz sekilde beseri pratik=amel, norm=ilim haline getirilmistir.

Feodalizmin hakim oldugu ortacag duzeninin ¢6zuldiigi Ronesans’tan beri neredeyse tiim
devirleri gegissellik ile tanimlayan Batili aydinlar, Ernest Renan érmeginde oldugu zamanla gegisi,
degisimi bizzat bir norm haline getirmislerdir®. Bati tarihinde “civilization, Westernization,
globalization” gibi ana degisim ortintulerinin hep stre¢ kalibiyla ifade edilmesi bunun icindi.
Protestan aydinlar tarafindan medeniyet, din gibi 6z-mesrdlastiric bir sistem olarak dtstntlmus,
medenilesme stirecinin kendine 6zgli normativiteyi tretecegi sanilmisti. Ancak diinyayr kokten
degistiren Sanayi Devrimi ile zirveye ¢lkan medenilesme stirecinin kendi kendini mesralastirmakta
aciz kaldigr gortlince disaridan mesrdlastirma araclari olarak ideolojilere ihtiya¢ dogdu.

Max Weber'in aklilestirme kavrami, teolojiden ideolojiye gecisi saglayan bir kavram olarak belirir.
Batili medenilesme stirecinde Ronesans ve Aydinlanma “Hikmet Cagi” (The Age of Reason)
bilinirken XIX. asir “ideoloji Cagi” (The Age of Ideology) olarak bilindi. Bu gelisme, hikmetin ideoloji
tarafindan yok edilmesinden ziyade aslinda sekuler bir parcalanmaya ugratildigini gosteriyordu.
“Teoloji, ideoloji, sosyoloji” gibi disiplinlerin sonundaki -logi kelimesi bizzat Yunanca hikmet
anlamina gelen logos'dan geliyordu. Bu, hikmetin kadim Yunan, Latin ve Arap dinyalardaki
nazari ve ameli taksimine bakarak daha iyi anlasilirdi. Modern ¢cagda ana hikmet ile nazari ve
ameli kisimlarini Hegel, Comte ve Marx ile temsil edebiliriz. Bu tabloda Hegel, bir meta-ideoloji,
sekuler hikmet olarak sekulerizmi, Comte, hikmet-i nazariyeye tekabtl eden felsefi bir ideoloji
olarak pozitivizmi, Marx ise hikmet-i ameliyeye tekabul eden siyasi bir ideoloji olarak komtnizmi
temsil etmektedir.

2 Sedley 1998.

3 Magee 2001 ve Perkins 1994.
4 Brann 2011, 1ll ve Perkins 1994.
5 Elias 1998, 49.

6 Blix 2006 ve Garner 1990.
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Hikmet
(Logos=Reason)

Meta-ideoloji, Sekiler Hikmet Olarak

Sekulerizm
Hegel

Hikmet-i Nazariye
(Sophia=Sapientia)
Felsefi ideolojiler
Pozitivizm
Comte

Hikmet-i Ameliye
(Phronesis=Prudentia)
Siyast ideolojiler
Komiinizm
Marx

islam diinyasinda Bati'nin etkisiyle baslayan akiiltiirasyon denen kiiltiirel degisim siirecinde
ortaya cikan farkli medeniyet tasavvurlan bu arkaplana goére daha iyi anlasilir. islam diinyasinin
son 150 yili, modemn cagin sekdler dini olarak civilization kavramini tartsmakla gecmistir. Ancak
ne yazik ki bugtine kadar Musltiman medeniyet tasavvurlarinin bir tipolojisi ¢ikarilabilmis, tarihi-
felsefi bir perspektiften derinlemesine analizi yapilabilmis degildir. Modern caga 6zgti anakronizmin
etkisiyle islam medeniyeti gibi kavramlar modern tarihi baglamindan kopuk, soyut bir sekilde
kullanilagelmekte, her yeri saran hamasi bir islam medeniyeti séylemi, hikmetin yeniden kesfini
dnlemektedir. Bu ihtiyaca binaen burada ilk kez modern islam diinyasindaki medeniyet
tasavvurlarini siniflandirma denemesi yapacagiz. Akiiltiirasyondan dolayi islam dinyasindaki
medeniyet tasavvurlari, Bati'daki gelismelerin etkisiyle, onlara tepkiyle sekillenmistir. Dolayisiyla
Musliman medeniyet tasavvurlart ancak Batili modernlesme ve sekulerlesme strecinin seyrine
bakarak anlasilabilir. Buna gore Musliiman medeniyet tasavvurlarini, Katolik-modern ve Protestan-
sekuler olarak iki ana-baslk altinda topladigimiz dort alt-baslk altinda ele alacagiz:

I.Medent hukuk toplumu olarak medeniyet,
2.Insaniyet cagi olarak medeniyet,

3.Tumel bir din olarak medeniyet,

4.Tikel bir din olarak medeniyet.

Bunlardan sadece birincisi geleneksel, kalan G¢li modern dustinis tarzina uyan medeniyet
tasavvurlar olarak belirmektedir. Hatta daha da somutlastirmak icin ikisini Katolik-modern ve
ikisini Protestan-sekiiler olarak tanimladigimiz bu dort medeniyet anlayisini ispanya, Fransa,
ingiltere ve Almanya ornekleriyle temsil edecegiz.

A.Katolik-Modern Bir Stire¢ Olarak Medeniyet
Medenilestirme, dinlerin stinni yorumuna has etik ve politik bir islevdir. Bu ylizden medenilesme

anlaminda modernlesme stireci, Bati Hiristiyanliginin stinni versiyonu olarak Katoliklige nisbet
edilegelmistir. Etik olarak stinni din, sehirli dindarlik demektir. Din, kdyde adet, sehirde ise stinnet
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boyutunda yasanir. Arapca “ed-Din fil-medin” (Din, medinededir) sézlinin de belirttigi gibi
sehirli Islam, stinnete=edebe uygun estetik dindarlik demektir; din, sehirde Peygamber Efendimiz
‘aleyhi’'s-salatl ve's-selamin stinneti olarak 6grenilir ve yasanir. Batr'da Katolik Hiristiyanlik
orneginde normatif nebevi diyanetten kasit, Kilise diyanetidir.

Stnni dinin etik olarak bu medenilestirici islevi, politikaya da yansiyacaktir. Max Weber'in atif
yaptigi, antik Yunan'da koy ve kasaba gibi beldelerin “bir baskentte-(ilkede birlesmesi” anlamina
gelen synoecism, daha sonra Bati tarihinde medenilesme ve modernlesme olarak adlandinlmistir”.
Roma Imparatorlugu ve Roma Katolik Kilisesinin kurulusuyla bu medenilesme siirec tamamlanmistrr.
Timothy Fitzgerald®, Aydinlanma-éncesi Avrupa'da (Katolik) Hiristiyan hakikatin kasd edildigi
religion ile civility arasindaki teradufti ortaya koymustur. Kilise'nin Avrupa'da bedeviyetten
medeniyete gecisi ve medeniyetin muhafazasini saglayan ana kanal oldugu kanaati, sarsilmaya
basladigi Aydinlanma devrinde Katolik rahip Michael Ignaz Schmidt (1736-1794)'in Kilise tarihinde
tipik ifadesini bulmustur®.

Boylece onun ve ¢agdasi Edward Gibbon (1737-1794)'in izinde ¢agimizda 6zellikle John Henry
Newman, Arnold Toynbee ve Christopher Dawson gibi Katolik aydinlar tarafindan Katolik
Hiristiyanlik, medeniyet ile ¢zdeslestirilmistir®. Edmund Burke'tin modernlik elestirisindeki merkezi
noktalardan birinin Fransiz ihtilali ile “Hiristiyanlik ve medeniyetten uzaklasma” olmasi anlamlidir.
Burke'e gore Avrupa insaninin yegane teselli ve siginagi olan Hiristiyanlik, medeniyetin blyk
bir kaynagidir. Butiin Avrupa kulttir ve medeniyeti, iki prensibe dayanmis ve hakikatte ikisinin
bilesiminin Grtini olmustur; edeb ve din ruhu. Medeniyetin ilk inkisaflari, her yerde din tarafindan
yapilmistir. Fransizlar, bu bakimdan Hiristiyanliktan uzaklasmakla medeniyetten de uzaklasiyorlar'.

Modern islam diinyasindaki medeniyet tasavvurlari, geleneksel ve modern olmak tizere iki tiir
Katolik sosyolojik medeniyet anlayisi tarafindan etkilenmistir. Bunun birincisini geleneksel Katolik
tlke olarak ispanya'ya, ikincisini modern Katolik tilke olarak Fransa’ya nisbet edecegiz. Burada
“medeni toplum, medeni cag” seklinde, toplum mekansal, cag ise zamansal bir sosyal gelisim
birimini ifade etmektedir.

I Medeni Hukuk Toplumu Olarak Medeniyet:
Geleneksel, Sosyolojik, Diyakronik, Tikel Bedeviyet/Medeniyet Ayirimi

Bundan kasdimiz, bir toplulugun gelisim cizgisine 6zgti, sosyolojik, diyakronik (artzamanh) bir
bedeviyet/medeniyet ayirmidir. Bunu geleneksel Katolik tilke olarak ispanya’ya nisbet edisimiz,
ortacagda Ispanya'nin (g ibrahimi dinin ortak bir kitap ve hikmet suurunda bulustugu, kiilttirel
alisveriste bulundugu Akdeniz medeniyetinin kalbini olusturan bir tilke olmasindan dolayidir'.
Bu 6zelliginden dolayidir ki XIX. asrin baslarinda Francois Guizot (1787-1874) ve Napoleon Roussel
(1805-1878) gibi Protestan yazarlarin baslattiklar “Katoliklik mani'-i terakkidir” ithamina ilk gticlt
tepki Ispanya’dan gelmistir. ispanyol Katolik rahip Jaime Luciano Balmes (1810-1848), orijinali
1844 yilinda ispanyolca c¢ikan Protestantism and Catholicity Compared in Their Effects on The
Civilization of Europe (1951) adli eserinde, Guizot'nun iddiasinin tam aksine, Avrupa'da medenilesme

7 Isin 2002, 15 ve Gencer 2009.

8 Fitzgerald 2007, 53.

2 Printy 2000.

10" Newman 1854, 201; Woods 2005 ve Steffens 20l1.
" Gencer 2011, 160.

12 Mandalios 1999, 80.
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strecine aslil engel olan kesimin Protestanlik oldugunu savundu. Ona goére Protestan Ulkelerin
maddi terakkisi ancak Katoliklik tarafindan saglanan maneviyatla tamamlanmadigi icin insanlara
tam bir saadet getiremezdi.

Hikmete gdre hemcinsleriyle birlikte yasamak zorunda olan “insan, tab’an medeni bir varliktir”
(Man is a political animal by constitution). insanin hemcinsleriyle birlikte yasamasinin dayanisma
ve tecaviz olarak olumlu ve olumsuz sebebi ve sonucu vardir. Toplum denen sosyal birlesme,
insanlarin birbirleriyle dayanisma, devlet denen siyasi érgtitlenme ise birbirlerinin tecaviiziinden
korunma, emniyet ve adalet ihtiyacindan dogar. Medine, tlke, devlet veya mulk denen siyasi
taazzuvun sebebi adalet ihtiyacidir; adaleti de kapsayan medeni hurriyet ideali ise hukuk ile
saglanir. Bu yluizden sosyal gelisim merhaleleri, beseri cemiyette hukukun varligi ve tirtine gore
tanimlanir.

Hukukun olmadigr sosyal merhaleye vahsiyet (savagery) denir. Beseri cemiyette hukukun inkisaf
ettigi asll sosyal gelisim stireci, hukukun tiirtine gore ikiye ayrilir. ibni Haldun®, “insan, tab’an
medenidir” s6zine atifla insanin ana-yapisi bakimindan ictima’ zaruretinde oldugunu,
bunun filozoflarin terminolojisinde medeniyyet anlamina geldigini belirtir. O, beseri
topluluklarin sosyo-politik gelisim strecinde iki merhale 6ngorur: Sosyal olarak
bedave=gocebelik/hadara=yerlesikligin siyasi karsiligi olarak riyaset=baskanlik/mulk=htktmranlik.
Bunlarin birincisinde 6rf ve ddetler (mores and manners) denen yazisiz hukuk, ikincisinde medeni
hukuk (civil law) denen porzitif hukuk gegerlidir. Montesquieu'nun® deyimiyle 6rf ve adetler
denen yazisiz hukuk., bir toplulugun asabiyesi (the general spirit) tarafindan ilham edilen, medeni
hukuk ise bir toplulugun yasayiasi tarafindan vaz" edilen hukuktur. Birindisi, gdcebelik merhalesinde
“bedevi huirriyet”i, ikincisi yerlesiklik merhalesinde “medent hirriyet”i saglar.

Sosyal gelisim stirecinde kilit kavram, medeniyettir. Zira medeniyet, bir 6nceki merhale olarak
bedeviyetin ziddini teskil ederken, zamanla ayni merhalede gerceklesen toplum/htkimet
ayrismasina gore siyasetin ziddini ifade eder olmustur. Aslinda ikisi de sehir anlamma gelen
Yunanca ve Latince polis ve city kelimelerinden ttreyen sivil ve politik kelimelerinin ikisi de lafzen
sehirli anlamina gelir. Nitekim William Blackstone, The Commentaries on the Laws of England
(1753) adli eserinde “Political, or Civil Liberty” diye sivil ve politik htirriyeti tabii hirriyete karsilik
olarak miteradif kullanir. Ancak Roma gibi emperyal sistemlerde baslayan toplum/hukimet
ayrismasinin sonucunda “civil/political society” ayirimma karsilik olarak “law/constitution,
private/public law” ayirimlarina tekabtil eden “civil/political law” ayirimi ortaya ¢ikmistir'®.

Buna gore mutlak olarak kullanildiginda medeniyet (civility). devlet veya miilk denen siyasi
toplum tipine tekabtl eden, medeni hukukun (civil law) hakim oldugu bir hukuki toplum tipini
belirtir. Montesquieu gibi Batili yazarlarin despotizmden kasitlari, bu modern anlamda pozitif
hukukun gecerli olmadigi siyasi rejimi ifade eden hukuksuzluktur. Avrupali misyoner gezginlerin
musahede ettikleri yabanci gocebe topluluklart medeni hukuktan, 6zellikle ferdi mulkiyet
hakkindan mahrumiyeti kasd ettikleri despotizmle elestirmeleri bunun icindi”.

13 ibni Haldun 2004, 1/137.

¥ ibni Haldun 2004, 1/260-61, 338.

15 Montesquieu 1989, 60, 74, 211, 283-90, 314-16; 1990, 34.
16 Abingdon 1780, 56-60.

17" Barendse 2009, 611-20.
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Ahmed Cevdet!® ve Semseddin Sami gibi Osmanli yazarlari, haddra terimini medeniyyet gibi
Arapca fe aliyyet veznine sokarak “hadariyyet ve medeniyyet” seklinde kullanir. Lafzen muteradif
bu iki kelimenin anlamlart, ictimai/siyasi (hukuki) ayirimina gore degisir. Hadariyyet. gocebeligin
ziddi olarak sosyolojik anlamda yerlesiklik. medeniyyet ise yerlesik toplulugun siyaseten
orgltlenerek medeni hukuku hakim kildigi medineye mensubiyet, sehirlilik, “medent htrriyet”
anlamina gelir. Asagidaki semada gosterdigimiz gibi, buradan bedeviyetin ziddi olarak medeniyetin
“hadariyet, devlet, medeniyet ve insaniyet” kavramlariyla anlatilan, ictimaiden siyasilye, hukukiden
ahlakiye dogru gelisen dort boyutuna ulasiriz:

Medeniyetin Dort Boyutu

ictimai siyast hukuk? ahlaki

hadariyet devlet medeniyet insaniyet

1834 yilinda Paris elcisi olan Mustafa Resid Efendinin bildirdigine gdre Avrupa’da cok ragbet
goren bir usdl olan sivilizasyon, “terbiye-i nas ve icra-yr nizamat” olarak tarif edilebilir®. Bu,
Osmanli civilisation tasavvurunda geleneksel anlayis uyarinca medeniyet ve insaniyet anlamlarinin
izdivacini gosterir. Diger taraftan Menemenlizade Tahir gibi aydinlar, medeniyet/insaniyet
iliskisini net olarak ifade eder:

insaniyyet bir sahistir ki rhu edeptir. Medeniyyet bir binadir ki kiydam-1 esasina yine edep
sebeptir. Bu halde edebi terk etmek insaniyyetten cikmak, bi-edebligi tervi¢ eylemek ise
rukn-i medeniyyeti yikmak demek olur.Edepsizligin ibtida ettigi yerde edebiyyat nihayet bulur.
Bi-edepler arasinda tideba gurebadir.2°

Diger taraftan Munif Pasa ve Semseddin Sami gibi Tanzimat devri Osmanli aydinlari, “vahsiyet,
bedeviyet, hadariyet ve medeniyet” seklinde vahsiyetin de eklendigi bir sosyal gelisim semasi
ongorirler?. Ancak tikel bir drnek olarak Osmanli tarihi-ictimai gelisim stirecine uygulanmis
bir diyakronik bedeviyet/medeniyet ayirimi, sadece Ahmed Cevdet gibi tarihcilerde gorultr ki
bu bile modern bir tasavvurun dogusunu haber verir. Zira geleneksel diinyagorustine gore
insanin temel tecriibe boyutu mekandir; bu ylzden sinoesizm/ medenilesme olarak adlandirilan
politik gelisme stiredci, “sehirlilesme/koylilesme” gibi jeopolitik dtekilestirmeye dayanir. “Altin
¢ag” imajina dayali zamansal bir bilincin hakim oldugu Ronesans’tan itibaren ise sinoesizme
jeopolitik (yer-politik) yerine kronopolitik (zaman-politik) bir perspektif yon vermeye baslar??.

Son Osmanli aydinlari, istibdad ile tanimladiklari Hamidi rejimi tenkitlerinde “Hukuk toplumu
olarak medeniyet” anlayisina dayanirlar. Kantin ve kantnun hakimiyeti, Tanzimat aydinlarinda
oldugu gibi Geng Turklerin 6nde gelen isimlerinden Mehmed Murad (1854-1917) tarafindan
cikarilan Mizan gazetesinde de medeniyetin karakteristigi olarak alinir; terakki ve medeniyetin

18 Cevdet 1309, 1/16, VI/46

19" Gocek 1996, 17-137

20 Bty tikdereci 2001, 73. Menemenlizade Mehmed Tahir, Gustave Le Bon'un La Civilisation des Arabes adli kitabini Asar
dergisinde terciime ederek tefrikaya baslamissa da tamamlayamamistir (Guler 2006, 196).

2 Giller 2006, 66-78.

22 Gencer 2009, 20.
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esasl olarak kantin ve maarif gosterilir. Mustafa Resid'in terciimesinde oldugu gibi burada da
civilisation’un medeniyet ve insaniyet anlamlarinin bir terkibi gorultir. Dahasi Mizan'da kantn,
Kann-1 Esasi ile 6zdeslestirilir; Kantn-1 Esasi'nin ilani ile “medent aleme” girilecegi savunulur.
Mehmed Murad, II. MesrGtiyetin ilani ile “Bugin hamden nim hamden sin risde vusulleri resmen
ilan olunmus hey’at-1 ictimaiyye-i medeniyye ziimre-i celilesine dahil olduk. Mazimizin 6éniine
en mustehsen surette perde cekildi” diyerek daha dnceden gayretsiz yonetime bagladigr “medent
olamama’yi biitiin Osmanli tarihine tesmil eder?3.

II. insaniyet Cagi Olarak Medeniyet:
Modern, Senkronik, Tumel Gayr-i Medeniyet/Medeniyet Ayirimi

Medeniyetin “hadariyet, devlet, medeniyet ve insaniyet” seklinde ictimai, siyasi, hukuki ve ahlaki
dort boyutundan soz etmistik. Burada insaniyet, sosyal gelisme strecinin gayesi olarak belirir.
Normalde her tropluluk, tarihi-ictimai tekamul seyrinde bir “medeni ¢ag”a ulasabilir. “Kanatni
devri Osmanli medeni toplumu/cagi” deyiminde oldugu gibi, burada mekansal olarak “medeniyet
(medeni hukuk) toplumu”, zamansal olarak “insaniyet cagi” demektir. Kantni devrinin (1520-
1566), 23 Receb 923 (Il Agustos 1517)’te Ibrahim Halebi tarafindan yazilan Miilteka 'l-Ebhur'un
1540 tarihli bir iradeyle islam medeni hukuk diisturu olarak esas alindigi bir devir oldugu gibi,
ayni zamanda Bursali Yakdb b. Seyyid Ali (-931/-1524)'ye ait Mefatihu'l-Cinan Serhu
Sirati’l-Islam ile Kinalizade Ali Celebi (I511-1572)'ye ait Ahlak-1 ‘Aldi gibi ahlak saheserlerinin ciktigi,
Osmanli edebiyatinin zirvesine ulastigi bir cag olmasi bu acidan tesaduf degildir.

Bu baslik altindaki “medeniyet cagi"ni modern kilan ise, tikel bir cagin timellesmesidir. Burada
artzamanli olarak Osmanli gibi bir toplulugun gelisim cizgisine 6zgu tikel ve gorgtl bir “medent
cag” yerine eszamanli olarak butiin topluluklar kapsayan ttimel ve normatif bir “medeni ¢ag”,
bedeviyet/medeniyet ayirimi s6z konusudur. Bu tlr bir ayirim, ayni toplulugun farkl caglari
yerine ayni ¢cagin farkl topluluklari arasinda hegemonik bir karsilastirma ve otekilestirmeye
yarar. Ozellikle kiresellesen bir diinyada beseri topluluklarin farkli bedeviyet/medeniyet
caglarinda yasamasi kabul edilemezdir. Kronolojik agidan ayni cagda yasayan beseri topluluklarin
antropolojik acidan medeniyet ve ilkellik gibi farkli kilttrel zamanlarda yasamalari (coevalness),
Avrupali zihniyet i¢in kabul edilemez bir anakronizmdir?4. Bu ylizden medenilesme stirecinin
zirveye cikislyla antropolojinin dogdugu XIX. asirda Bati, senkronik bir kronopolitik ile baska
cagdas kulttrleri “yumusak™ bir otekilestirmeye yonelmistir. “Hayirhah medenilestirici” olarak
Batili aydinin hedefi, “geri kalmis™ topluluklari akulttirasyon denen kulttrel degisim yoluyla
ilkellikten kurtararak “medeniyet-i hazira” seviyesine ¢ikarmakti.

Burada Osmanli aydinlarinin tlkelerini sokmayi hedefledikleri medeniyet cagini iki deyimle ifade
ettikleri gorilir: “Alem-i” veya “cihan-1" veya “asr-1 medeniyet”; Tanzimat'in éncii Batici
aydinlarindan Sinasi'nin Resid Pasa'yr 6vme sadedinde kullandigi “fahr-1 cihan-1 medeniyet,
vakt-i saadet” deyimlerinde goruldigi gibi?. Bu bakis acisina gore milli dava, medeniyet alemine
dahil olma davasidir; medeniyet alemine dahil olup olmamak, ¢cagin disinda veya haricinde kalmak
demektir. Boylece cagdaslasma ile modernlesme, medenilesme stirecinin genel adlari olarak
muteradif hale gelir.

23 Karakus 2007, 206.
24 Fabian 1983 ve Gencer 2009.
25 Mermutlu 2003.
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Cagdaslasma siyaseti, icsel ve dissal bir jeo-krono-politik 6tekilestirme diyalektigine dayanir.
Osmanli, Rusya, Cin, Japonya gibi emperyal Dogulu Ulkelerin modernlesme strecleri, icsel
otekilestirmeye dayali Batill modernlesme mantigini kendi cografyalarina uyarlayarak bas-ladi;
modernlesen Avrupa’nin Dogusu, italya'nin Glneyi gibi, bunlar da modernlesme siirecini
hizlandirmak icin i¢csel 6tekilerini yarattilar. Hep gucli bir merkez olusturmaya yonelen bu
imparatorluklara 6zgti merkez/cevre tefaviittiniin modernlesme strecinde keskinlesmesi, “evcil
oryantalizm”i kolaylastirdi. Bu tlkeler kendi iclerinde bir yandan oryantalistik bir jeopolitik, te
yandan ayni cagda yasayan topluluklarin farkli kilttirel zamanlarda yasamasinin reddedildigi
bir kronopolitik étekilestirmeye yoneldiler. Ornegin Rusya, oryantalistik Dogu/Bati ayirimini
kendi Ulkesinde Kuzey/Guney'e cevirdi. XVII. ylzyilin sonlarinda tlkesinin sinirlarini Gliney
Ukrayna ve Kirim'a kadar genisleten Il. Katerina zamanindan itibaren Ruslar, kendilerini Osmanli
Turkleri ve Kirim Turklerinden daha medeni ve Avrupali olarak gérmeye baslamislardi. Osmanli
ise Rumeli/Arabistan veya payitaht/tasra olarak ifade edilen kendine 6zgu, geleneksel Dogu/Bati
ayirimini korudu. Bu antropolojik, kronopolitik otekilestirmenin dayandigi etnografik malzemeyi
ise Evliya Celebi‘'ye kadar geri giden ve XIX. asirda yogunlasan islam diinyasi-ici seyahatler
sagladiZ®.

Misir drneginde fellahin (koyliler), medent alemin disinda yasayan kesim olarak otekilestirilmisti??.
Osman Nuri Pasa'nin 17 Temmuz 1885 tarihli Hicaz Raporu, Osmanli seckinlerinin yaptigi icsel,
Osmanli-i¢i dtekilestirmeye tipik bir drnek olarak okunabilir?8. Seckinlerin icsel ve dissal
otekilestirme tarzlarini karsilastirmak icin de Tanzimat devrinin énde gelen medeniyetci aydini
Munif Pasa iyi bir drnektir. O ve Semseddin Sami gibi Tanzimat devri Osmanli aydinlari, vahsiyet,
bedeviyet, hadariyet ve medeniyet safhalarindan miirekkep bir ictimai tekamdail semasi dSngoriirler?.
Once bir magara devri insani tipi ¢cizen Miinif, bunu bedeviyete tekaddiim eden vahsiyet ve
hustnet hali olarak tanimlar. Munif, vahsiyet ile bedeviyet hali arasinda keyfiyet degil, ancak
bir derece farki oldugunu belirterek Osmanli'daki Arap, Kiirt ve Tirkmen kabilelerinin durumunu
buna &rnek verir: “ikinci mertebesi bedeviyyet halidir ki badiye-nisin olan Arab ve Kiird ve
Turkmen kabileleri ol suretde te’ayyus ederler. Bu dahi vahsiyyet haline nisbetle ehven ise de
ikisi beyninde olan fark pek buiyiik degildir”3°.

Buna karsilik Manif Pasa, medenilestirme stirecinde dissal otekilestirmeyi “medeniyet/bedeviyet”
yerine “medeniyet/gayr-i medeniyet, memalik-i mitemeddine/gayr-i mitemeddine” ayirimiyla
yapar:

Bi'l-farz, dyle bazi memalik-i mitemeddinede gorilen fakr G ihtiyac, medeniyyetin
sG-i neticesi olsa bile maksad, ‘umimun saadet-i hali oldugundan ytzde bir ve yahut
ikisinin dlicar-1 sefalet olmasinda ne beis vardir. Memalik-i gayr-i miitemeddinede ‘umim
ahalinin mazhar oldugu enva’-1 mihnet G mesakkat ve yahut mahrim bulundugu
tene”'umat ile muvazene olunsa memalik-i mitemeddine fukarasi la-sey hiukmtnde
kalir3!,

Bir lafiz farkliligindan ibaret gortinen bu ayirimda aslinda medeniyet ¢caginin hakimiyetinin kabult
yatar. Osmanli payitahti, Minif'in icsel otekilestirmeye yarayan medeniyet/bedeviyet ayirimina

26 Gencer 2012, 71-72.
2z Gasper 2009.

28 Somel 1996.

29 Giler 2006, 66-78.
30" Aydin 1995, 58-59.
3 Aydin 1995, 66.
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gore bedevi cevreye karsi medeni merkezi temsil ederken, dissal 6tekilestirmeye yarayan
medeniyet/gayr-i medeniyet ayirmina gore a'rafta kalir. “Medeniyet/gayr-i medeniyet” seklindeki
durum kalibiyla yapilan ayirima gére Dogu’ya nisbetle medeni olan Osmanli, Bati'ya nisbetle
gayr-i medeni konumda gortinmektedir. Ancak “temeddiin/gayr-i temeddin” seklindeki stire¢
kalibiyla yapilan ayirnma gore Osmanli, miitemeddin, yani medenilesme stirecinde bir tlke olarak
ara konumda gorundr. Bu aydinlar nazarinda Osmanli, modern sosyoloji literattirtinde kullanilan
“azgelismis=under-developed” yerine yumusatiimis “gelismekte olan=developing” tabirinde
oldugu gibi, “medenilesmekte olan” bir tlke olarak Bati nazarinda bedeviyet kategorisinden
“kurtarihr.”

Bu dénemde daha sonra Batililasma ile 6zdeslestiriimek tizere normatiflestirilecek cagdaslasmaya
model olarak “muasir medeniyet” deyimine rastlanmaz. Ruhi Giiler'in32 arastirmasina gore ancak
8 Agustos 1901 tarihli bir makalede “muasir medeniyet” ifadesine rastlanir. Daha sonra bu, Ziya
Gokalp tarafindan “asri medeniyet” deyimine dontistiraltr (Ozttirk 2011). Bunun yerine Tanzimat
aydinlari, deskriptif bir anlam tastyan “medeniyet-i hazira” deyimini kullanirlar. Osmanli aydinlari,
geleneksel hikmete dayali bir kozmopolitan vizyon uyarinca “medeniyetin vatani olmadigr”
anlayisiyla yasadiklari ¢agr insanhgin ulastigi ortak bir medeniyet cagr saymislardir.
Cemil Aydin'n33 da belirttigi gibi, Mecmta-i Fiindn yazarlarinin kendilerini Avrupa’dan farkl bir
medeniyet ve ilim geleneginin varisleri olarak gérmedik-leri dikkat ceker. Bu ylzden onlara
gore birbirleriyle bagdastirilacak iki ayri medeniyet séz konusu degildir. Dergide islam medeniyeti
veya Avrupa medeniyeti kabilinden deyimler hi¢ kullanilmadigi gibi, hicbir yerde Avrupalilardan
Garpli ve Osmanlilardan Sarkli olarak soz edilmez.

Ahmed Cevdet** ise benzer bir anlayisla medeniyeti Arapca’da tedaviil kelimesinin tiiredigi deviet
gibi anonim, mitedavel bir sey olarak gortr. “Basina talih/devlet kusu konmak” deyiminin de
belirttigi gibi devlet, fertler, medeniyet te topluluklar arasinda dolasan, sahiplerinin vicutlariyla
kaim olmayan bir meta’ gibidir. Degisik kitalar arasinda “uliim ve sanayi ve maarif” ile beraber
gezen medeniyeti bir geline benzeten Cevdet Pasa’ya gore bu gelin, Hindistan, Babil ve Misir'da
bir middet ikamet ettikten sonra Yunanistan'a ge¢gmistir. Misir ve Babil'de medeniyetin kaynagi
olan ilimler, din adamlari gibi devletin seckin bir ziimresine minhasir kaldigi icin, bu devletlerin
inkiraziyla mevcut ilimler de o bolgelerden silinmistir. Halbuki Yunanlilar ‘ultim-1 hikemiyyeyi
sokak ve pazarlarda nesr eylediklerinden devletlerinin inkiraziyla beraber ilimleri de mtinkariz
olmamis, sonraki nesillere aktarilabilmistir.

Avrupa ise Asya ile temaslari sayesinde medenilesmis ve nihayetinde medeniyet gelini Avrupa’ya
tasinmistir. Hacli seferleri, Endiiliis vasitasiyla islam diinyasindan yapilan terciimeler ve istanbul'dan
gogen Bizansli alimler vasitasiyla, yani yine Asya ile minasebet sayesinde Avrupa’da medeniyet
seviyesi ilerlemistir. Gecmis medeniyetlerin mirasini devr alan Avrupa, matbaa, ihtisaslasma ve
benzer yollarla bu mirasi iyice gelistirmistir. XVII. ylzyildan sonra Osmanlilar geri gittikce,
Avrupa’'da ‘ullim ve maarif fevkalade terakki ederek bugtinkii akillara hayret verecek seviyeye
cikmistir. Stiphesiz medeniyet gelini Avrupa’da da daimi kalacak degildir. Fakat medeniyetin
bundan sonra nereye gidecegini, ne renklere girecegini ancak Allah bilir?,

32 5006, 78.

33 1995, 138-39.

34 Cevdet, 1309: 1/164; 1277: 115; 1986: IV/239
35 Aydin 1995, 43,
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B- Protestan-Sekiiler Bir Sistem, Din Olarak Medeniyet

Bati'da modernlesme ve sekdlerlesmenin ajani, Protestanliktir. Protestanlik, dar anlamda Katolik
Hiristiyanligin alternatifi, genis anlamda ise Hiristiyan Avrupa'nin sagini temsil eden Katoliklige
karsi Protestan, Cizvit ve Yahudi aydinlardan olusan, sektlerlesme stirecinin basini ceken bir
sol cephe olarak gortilebilirdi. Civilization, modernlesmenin Grant bir streg olarak Katolikligin,
sekulerlesmenin Urtnd bir sistem olarak ise Protestanhgin eseridir. Bu ylzden Uclnct ve
dordiincti baslikta ele aldigimiz “ttimel ve tikel bir din olarak medeniyet” tasavvurlarini “Protestan-
Sekuler Bir Sistem Olarak Medeniyet” ikinci ana-basligi altina aldik. “Katolik-Modern Bir Stire¢
Olarak Medeniyet” birinci ana-bashgr altinda isledigimiz “toplum ve ¢ag olarak medeniyet”
tasavvurlarini ispanya ve Fransa olarak geleneksel ve modern iki Katolik tilkeye nisbet ettigimiz
gibi, “Protestan-Sekuler Bir Sistem Olarak Medeniyet” ikinci ana-basligr altinda isledigimiz “ttimel
ve tikel bir din olarak medeniyet” tasavvurlarini da ingiltere ve Almanya olarak iki Protestan
llkeye nisbet edecegiz.

lll. Tamel, Tekil Bir Din Olarak Normatiflestirilmis Medeniyet

Genelde Protestanliga, dzelde ingiltere’ye atf ettigimiz “din olarak medeniyet” tasavvurunun
dogusunda kilit kavram, terakki (progress. ilerleme)dir. Bu ylzden bu kavramin kokenine inmek,
XIX. ylzyildaki Batili ve Dogulu tavirlara vukuf icin elzemdir.

Bati'da ortacaglarn sonlarindan itibaren baslica Duns Scotus (1266-1308), William Ockham
(1280-1349) ve John Buridan (1295-1358) ile ilahi ve beseri iradenin vurgulandigi volontarizm
basladi. Bilahare hiimanizm denen beseri volontarizm, degisim ajanlari olarak kral ile milletin
iradesine vurguyu icerdi. Yahudi kokenli imitatio dei (Tanri’nin taklidi)3¢ deyiminin belirttigi gibi,
beseri iradenin tenfizi, ilahi iradede oldugu gibi bilgi ve kudretin terkibini gerektiriyordu. Teodise
problemine cevap arayisindan dogan modern diistincenin babasi olarak gorulebilecek William
Ockham, iki énemli agidan, birindisi, kotultige batmis diinyayi degistirmek tizere Tanrimin mutlak
iradesi ve ikincisi mutlak kudretine vurgu yaparak egemenlik kavraminin dogusuna zemin
hazirladi; bu amagla hak ve kudret (ius and potestas) kavramlarini dzdeslestirdi¥.

Cenabi-1 Hak zaten alim-i mutlak (omniscient) oldugu icin Ockham, iradesini tenfiz icin ilahi
kudreti &ne cikariyor, O'nun kadir-i mutlak (omnipotent) oldugunu vurguluyordu. Iradesini
tenfiz icin insana asil gereken ise bilgiydi. Modern bilgi anlayisinin babasi olarak gortlebilecek
Francis Bacon' “Bilgi, kudrettir” demesi bu ylizdendi. Onun bu vecizesi Thomas Hobbes
tarafindan tadil edildi: “Bilgi, kudret ugrunadir.” iki anlayis arasinda kritik bir ntians vardi.
Bacon'nin bilgisi bizzat kudretti ve insanligin hayrina, buna karsilik Hobbes'un bilgisi kudret
maksadina yarayacakti®®, Bati'nin hakikatten kasdi, hakiki bilimdi. Birindisi, insani, ikincisini
seytani bir bilgi ve kudret arayisi olarak gortlebilirdi.

Hobbes'un bu anlayisi ise kadir-i mutlak, kahhar bir Tanri mefhumundan kaynaklaniyordu.
irade, emir demekti; buna gore otorite=rububiyet, elest ahdine dayanan Yaratan/Yaratilan
iliskisinden kaynaklaniyordu. Ancak ispanyol Armadasi'nin ingiltere’yi isgali arifesinde annesinin
yasadigl korkudan erken dogan ve bilincaltindaki bu korkuyla Tanr’yr rahmetten ziyade gazap

36 power 1997.
37 Gencer 2010, 328.
38 Henry 2002 ve Matthews 2008, 131.
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sahibi goren Hobbes gibileri, “buyurma hakki veya hakli kudret” anlamina gelen otorite yerine
“buyurma glici veya Ustiin kudret” anlamina gelen egemenlik anlayisina kaydi ve hak ile kudreti
6zdeslestiren Ockham gibi iradeyi kudrete indirgedi®.

“Bilgi, bizzat kudrettir ve kudret aracidir” seklindeki bu iki anlayis, Bati'da farkli modernlesme
seyirlerine viicut verecekti. Bunlarin birincisi gelenegin donusturtlmesi ve ikincisi ondan kopus
seklinde modernligin ilimli ve kokten iki kanadi olarak gorulebilirdi. “Bilgi, bizzat kudrettir”
anlayisiyla sasmaz, kesin, pozitif bilgiye yapilan vurgu, enfusi ve afaki diyebilecegimiz iki acidan
hikmetin kaybmna yol acacakti. Birindisi, ilim/amel butinltgine dayali kesbi/vehbi ilmin, ikincisi
Max Weber'in aklilesme dedigi ara¢/amag iliskisine dayali bir diinyayi anlamlandirma, mesrGlastirma
imkanmin kaybi. Osmanli aydinlarinin distntstana de etkileyen sektler dinyagoristintin
sakincalarini daha iyi anlamak icin bu stirece daha yakindan bakalim.

Aydinlanmadan Medeniyete

Kur'an-i Kerim'de de ifade edildigi gibi (Tegabtn/8). ilim nar (light). cehalet zulmettir; XVII.
asirdaki pansophy. Rosicrucianism veya encyclopedism denen kalli ilim, hikmet arayisinin temsilcisi
Johann Amos Comenius (1592-1670)'un Natural Philosophie Reformed by the Divine Light (1651)
adli eserinin basliginda da gortldtgt gibi. Buna gore light kelimesinden tireyen enlightenment,
“aydinlanma, ilim nGrunun yayilmasiyla hakkin gosterilmesi” demekti. Bu ytzden tarih boyunca
iktidar pesinde kosanlar, ilim nlrunu tekellerine alarak hakki gizlemeye calismislardir.
Enlightenment=aydinlanma'nin ziddi, “ilim nGrunun kisilmasi veya kesilmesi suretiyle hakkin
gizlenmesi. halkin zulmette birakilmasi” anlamina gelen ve Turkge'de yobazlik kelimesiyle ifade
edilen obscurantism'dir. Aydinlanma dilinde bu. ilmi tekeline alan ruhbanin tmmileri (lay) cehalet
zulmetinde birakmasi anlamina gelir. NGr oldugu icindir ki ilmin nesriyle ilgili elestiriler, hep optik
metaforla anlatlmistir. Ornegin Hobbes*°, Leviathan'da “cam pencerenin sahte niru” deyimini
kullanir. Marx'in ideolojinin zihni etkisini camera obscura (karanlik oda) deyimiyle anlatmasi
da bu ytzdendir. Ona gore biitlin ideolojilerde insanlarin hali bastan asagi bir karanlik odadaymis
gibi goranir!,

Aydinlanma/yobazlik karsithgi, bizzat devrin adi haline gelmesinden de anlasilacagi gibi modern
diinyagorasintn olustugu Aydinlanma’nin merkezi temasini olusturur. Aydinlanma zihniyetinin,
Hobbes'da da goruldagu gibi bazen hakiki bilim (true science) deyimiyle ifade ettigi bilgiden
kasdi, tecrtibi bilimdi ki bu da bizzat hakikat (truth), buna gore aydinlanma, “hakiki (tecrtibi)
bilim=hakikatin inkisafi” demekti. Ozellikle Aydinlanma ile teoloji, metafizik ve nazarin toplandigi
felsefeye karsi bilim, hurafeye karsi hakikat olarak sunulmustur. Bu anlayisa gore bilim, “hakiki
nar’u, felsefe ise “sahte nlr’'u temsil etmektedir.

Ornegin Hobbes??, “hakiki bilim”e karsi Aristo’'nun “bos ve batil felsefesi’nden soz eder. Bu
anlayisini vahim sonucu, Aristo tarafindan “ilk felsefe” denen metafizige (sapientia) ayni zamanda
ilahiyat (theologia) denmesinden dolay! teolojiye radikal tepkiden bir disiplin olarak felsefenin
de nasibini almasiyla Bati'nin bir bitin olarak hikmeti kayb etmesidir. Tertullian'm Atina ve
Kudus ile temsil ettigi hikmet ile seriatin ikisini de kaybeden Bati, Dimyat'a pirince giderken
evdeki bulgurdan da olmustur. Sekulerlesmenin hizlandigi XIX. asrin baslarinda Avrupa'da akintiya

39 Robin 2004, 31 ve Cooper 2013, 44-68.
40 Hobbes 2003, 28.
41" Deutscher 1999, 112.
42 Hobbes 2003, 28, 418; Dewey 1993, 39.
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karsi hikmetin bayraktari olarak ¢ikan S. T. Coleridge ise, asil fikirlerle olgulari karsi karsiya
getiren modern bilimin taraftarlarini “sahte ndr’a nisbet ediyordu®3.

Bacon'in temsil ettigi “Bilgi, bizzat kudrettir” seklindeki Aydinlanmaci anlayisin énemli sonucu,
deterministik bir ilerleme anlayisinin hakimiyetidir. Aydinlanma’nin hakiki bilimden kasdi, hakikat
idi; o bulunduktan sonra bilimin uygulamasi anlaminda hakiki sanat ve adil diizeni iceren hakiki
diizen de arkasindan gelecekti. Lafzen haklar anlamina gelen hukuk kavraminda gorildagi gibi,
bir kelimenin cogul kipi, onun disiplini anlamini verir. Buna gore “bilimler” deyimi, hakikati temsil
eden modern bilime, “sanatlar” deyimi ise teknolojiye delalet eder. Burada hakiki bilim, beseri
iradenin tenfizi icin gerekli bilgi kaynagi, teknoloji ise kudret aracini, bunlarin terkibi ise sektler
bir sistem/din olarak medeniyeti simgeliyordu. Daha da yakindan bakildiginda medenilesme
stirecinin GrtinG teknoloji, tabiati, sosyal bilimler ise tarih ve toplumu zapt etme tutkusuna
yarayacakti. Bu tutku ise Aydinlanma icinde Rousseau'nun temsil ettigi bir romantik tepkiye
yol acacakti.

Rousseau? The Discourse on the Sciences and Arts adli eserinde aslinda medeniyet elestirisi
yapar. “Has the restoration of the Sciences and the Arts contributed to the purification of
morals or to their corruption?” (Bilimler ve Sanatlarin ihyasi, ahlakin islahina mi yoksa ifsadina
mi katkida bulundu?) diye soran Rousseau®, ilerleyen medeniyetin insanliga maliyetini sorgular.
Ona gore ruhun da beden gibi ihtiyaclari vardir. Bedeni ihtiyaclar cemiyetin temelini, digerleri
tezyinatini olusturur (Yani, birincisi adalet, ikincisi fazilettir.). Hikimet ve KanGnlar, topluluk
halindeki insanlarin emniyet ve refah icinde yasamalarini saglarken, onlardan daha az baskic
olmakla birlikte belki daha kudretli olan Bilimler, Edebiyat ve Sanatlar, insanlari baglayan demir
zincirleri cicek taklariyla orter, onlarm ugruna dogduklarini hissettikleri asli hirriyet hissini
bogarlar, onlari kolelige isindirarak medeni milletler denen seye cevirir.

Modern insanin nezdinde hakiki bilim, hakikat anlamina geldigi icin, Bacon’'in The Advancement
of Learning [1605] adli eserinin basliginin yansittigi gibi. ilerleme ile dar anlamda bilimin ilerlemesi
kasd edilmistir. Modern anlayisa gore hakiki bilimin kesfi kendiliginden hakiki diizenin insasini
da getirecegi icin genis anlamda ilerleme ile de bilimlerle birlikte uygulamasi anlaminda sanatlarin
ilerlemesi kasd edilmistir. Bilimler ile sanatlarin ilerlemesi stirecinin gayesi ise “ilkel veya medent
¢ag” denen medeniyettir. Boylece ortaya iki 6zdeslesme cikmistir. Birincisi, ilerleme strecinin
basi ve sonu olarak aydinlanma ile medeniyet, ikincisi, bu stirecin basini ve sonunu birbirine
baglayan kilit kavram olarak ilerleme her ikisiyle de 6zdeslesmis ve sonugta ortaya
“aydinlanma=ilerleme=medeniyet” seklinde genel bir 6zdeslesme cikmistir.

Bunlarin zitlarina bakmak, bu sonugsal semantik 6zdeslesmenin yol acabilecegi karisikliktan
kurtularak asli anlamlari ayirt etmeyi saglayacaktir. Yobazlik (obscurantism), aslen aydinlanmanin
(enlightenment) ve onunla dzdeslestirildiginden dolayr ayni zamanda ilerlemenin (progress),
barbarlik ise medeniyetin ziddi olarak kullaniimistir. Boylece ilerleme ile dar anlamda bilim, genis
anlamda bilim, teknik, sanat, devlet gibi tiim beseri basarilarin birikimi kasd edilmis ve sekuler
bir sistem=ideoloji=din olarak medeniyet anlayisi dogmustur.

Bu ytizden bu ileri/geri toplumlar ayirimi, daha sonra Bati Gstinltgiini vurgulamaya yonelik

43 Snyder 2010, 49.
44 Rousseau 1997.
45 Rousseau 1997, 1, 6 ve Gourevitch 1972.
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bir sosyolojik soylem haline gelmistir. Ancak XIX. ylzyil basi cografyacilari, sosyal gelisim
semalarinda Bati medeniyetinin Gstinliguni vurgulamak icin “yari-medeni” gibi farkl deyimleri,
ilerleme suirecinin basi ve sonu olarak 6zdeslestirilen aydinlanma ile medeniyeti “ve/veya” gibi
baglaclarla birlikte kullanmislardir. Ornegin modern cografyanin énciilerinden Nathaniel G.
Huntington, bilgi ve tehzib bakimindan beseri topluluklari dorde ayirir: vahsi, bedevi, yari-
medeni ve medeni veya minevver®. Miinif Pasa ve Semseddin Sami'nin vahsiyet, bedeviyet,
hadariyet ve medeniyet seklindeki sosyal gelisim semalari bundan miilhem goriinir?. Nathaniel
G. Huntington (1785-1848) ve Jesse Olney (1798-1872) gibi XIX. asir cografyacilarmin sosyal
gelisim siirecinin son merhalesi olarak medeniyet ile miinevveriyeti (aydinlanma) dzdeslestirmeleri‘,
sekulerlesmenin Grdnt bir anlayisi yansitir.

Onlarinki, kendilerine 6zgt bir yenilikten ziyade cagin hakim anlayisinin cografya literattirtine
terclimesi olarak gorilebilirdi. Ornegin ingiliz gezgin ve romana Julia Pardoe (1806-1862), 1836
yilindaki Istanbul seyahatnamesinde Tiirkiye'ye iliskin miisahedelerini aktarirken “civilized and
enlightened nations” (medeni ve miinevver milletler) ifadesini kullanir*®. Burada miinewveriyet,
medeniyetin ictimai, siyasi, hukuki ve ahlaki dort boyutundan Latince humanitas denen insaniyet'e
tekabul etse de aralarinda sekulerlesmeden kaynaklanan kritik bir ntians vardir.

Latin edebiyatg Aulus Gellius (125-180), Varro ve Cicero gibi aydinlarin kullaniminda da goraldagt
Uzere humanitas=insaniyet teriminin sanildigi gibi filantropi degil. Yunanca paideia kavraminin
terciimesi oldugunu séyler®. Paideia ise islam dinyasindaki edeb, veya ansiklopedinin
dairetii’l-maarif olarak tercimesinde de goruldtgu tizere, madrif kavraminin karsigidir; insaniyet
ile edebi dzdeslestiren Menemenlizade Tahir drneginde gortldiigi gibi?'. Gellius, ayni zamanda
humanitas=insaniyetin enkuklios paideia, yani ansiklopedi oldugunu soyler ki islam diinyasindaki
dairetii’l-maarif=edeb/ maarif dairesi, ansiklopedinin [afzi terctimesidir®?. ictimai tekamil stirecinin
gayesi olarak insaniyet ile miineweriyet arasindaki kritik ntians burada yakalanir; kadim diinyada
gerekli ilmin tahsiline dayanan edeb=insaniyet gaye iken modern diinyada ilim bizzat gaye
olmustur.

46 “The dlasses of nations, in respect to knowledge and refinement, are Ist. Savages, 2d. Barbarous tribes, 3d. Half civilized
nations, 4th. Civilized or enlightened nations.

Savages are rude tribes, who subsist by hunting and fishing, are clothed in skins and dwell in huts, or in dens and caves
of the earth, who are ignorant of the useful arts, roving and lawless in their habits, whose little property is in the common
stock of each tribe, and who know nothing of written language or systematic government.
Barbarous tribes are those which are destitute of books and written language, but in some measure acquainted with
mechanical arts and implements, and have some systems of government and religious worship. Some barbarous nations
live a wandering pastoral life, and lodge in tents; others are more settled in their habitations, and subsist chiefly upon
the spontaneous fruits of the earth.

Half civilized nations are such as have a written language, some knowledge of books, considerable skill in the useful arts,
and are possessed of political and religious institutions, but their commerce is confined near home, and they are barbarous
in many customs, espedially in enslaving and confining their women.

Civilized or enlightened nations are such as are, more or less, enlightened and refined by the principles of true science
and religion. The females of their community, are treated with politeness and respect. The art of printing, and the arts
in general, are understood, and in some nations brought to great perfection. The privileges of a regular government,
are appreciated, while foreign commerce and the various important branches of industry and enterprise, are carried on
with success” (Huntington 1836: 16).

47 Giiler 2006, 66-78.

48 Craig 2009, 172-73.

49 pardoe 1837, 11/201.

50 Kraemer 1992, 1I5 ve Jaeger 1945.

51 Biiytikdereci 2001, 73.

52 Atwill 1998, 15-17.
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Barbarliktan Yobazliga

Bu arkaplan bilgisi 1siginda XIX. ytizyildaki Batili ve Dogulu tavirlart anlamak daha kolaylasacaktir.
Civilisation kavrami, Katolik dinyanin, daha dogrusu, Katoliklik-ici Protestanlik olarak Cizvitligin
Urtnaydt. Descartes’dan Voltaire'e, Guizot'dan Renan’a Katolik diinya—-daki Cizvit-Protestan
filozoflar tarafindan dinin donusturuldiagu civilisation, XIX. asirda belli bir evrensellik imaji
kazanmisti. Bu yiizden Almanya ve ingiltere gibi Protestan ilke aydinlari, son tahlilde kilik
degistirmis Katolik kozmopolitanizmi kabul anlamina gelen medeniyeti dogrudan ret yerine onu
ilerleme kavramiyla ikame stratejisini benimsediler. Civilisation ile progress kavramlarinin ikisi
de bir streci belirtiyordu. Ancak “tarihin sonu"na gelindiginde bu kavramlar, stire¢ yerine bizzat
bu stirecin Grtint olarak normatiflestirilecek ve sistemlestirilecekti. Civilisation, XIX. asirda bile
medenilesme stireci seklindeki geleneksel lafzi anlamiyla kullanilabiliyordu. Alman kiiltiir kavrami
ise, dogrudan bir trtin, din olarak medeniyeti belirtiyordu. Terakki kavrami, slirecten Urtne,
medeniyetten kiiltiire, diyanetten dine geciste kilit, stratejik rol oynadi®.

Diyanetten dine gecilen bir kavram olmasindan dolayidir ki terakki, Protestanlar tarafindan,
din-ici ve din-disi &tekileri olarak hem Katoliklik, hem islam’i dtekilestirmek icin kullanildi. Dahasi
din-disi tekisi olarak islam’a yonelik yobazlik ithami, onunla dzdeslestirdigi Turklige yonelik
barbarlik ithamina eslik etti; irki ve dini kimliklere yonelik barbarlik ve yobazlik ithamlan Tarkltge
karsi birlesti. Katolik aydinlar, bedeviyet/medeniyet ayirimi bakimindan islam ile dzdeslestirdikleri
Turklugt barbarlikla itham ediyordu. Ornegin (nli Katolik rahip John Henry Newman,
The History of Turks and their Relation to Europe adiyla kitapla-~sacak olan 1853 tarihli
konferanslarinda Tiirkleri®* acikca barbarlikla itham eder.

Protestanlar ise aydinlanma/ yobazlik ayirimi bakimindan Turkliikle d6zdeslestirdikleri islam’s
yobazlikla itham etmistir. Yobazligin asil ziddi “hakiki bilimin inkisafi” anlaminda aydinlanmadir;
ancak “hakiki bilimin ilerlemesi” kasd edildiginden ilerleme de yobazligin ziddi olarak, buna gore
ilerleme karsithgi (opposition to progress), yobazlik anlaminda kullanilmistir. Yobazliktan kasit,
Hiristiyanlk icinde Katoliklik, Muslimanlik icinde de Turkltgin temsil ettigi, Protestanlarin
ilerlemeye engel gordukleri geleneksel din anlayisidir. Bunlarin gdziinde “din olarak Hiristiyanhgr”
Katoliklik, “medeniyet olarak Hiristiyanhgi” Protestanlik temsil ettigi gibi, “din olarak islam”
Tarklik, “medeniyet olarak Islam” da Araplik temsil etmektedir. Hiristiyan Avrupa, asirlardir
karsisinda islam’in temsilcisi olarak Tirkleri gérdiigii icin hem bir din, hem irki belirten Yahudilik
gibi islam’i da Turkliikle ozdeslestirmistir. Buna karsilik Endiiliis’te Avrupa medeniyetinin
antikiteden yenicaglara intikalinde oynadigi rolden dolay1 “medeniyet olarak islam” Araplikla
Ozdeslestirmistir.

Bu ylizden Protestanlar, din-ici ve din-disi dtekileri olarak Katoliklik ile Trkltk=islam’in ikisini
de “ilerlemeye karsitlk” ile itham etmislerdir: “Katoliklik/islam mani'-i terakkidir” (Catholicism/ Islam
is opposed to progress). Protestanlar, din-ici otekileri olarak Katolikleri gayr-i medeni=barbar
degil, ancak yobaz=gayr-i muterakki olarak itham edebilirlerdi. Katoliklikten farkli olarak

53 Gencer 2009, 34.

54 “Whatever objections in detail may stand against the account | have been giving of barbarism and civilization, and |
trust there are none which do not admit of removal, so far, | think, is clear, that, if my account be only in the main correct,
the Turkish power certainly is not a civilized, and is a barbarous power. The barbarian lives without principle and without
aim ; he does but reflect the successive outward circumstances in which he finds himself, and varies with them” (Newman
1854, 223-24, arkaplan icin Salter 2002.)



36 MODERN MEDENIYET TASAVVURUNA GIRIS
INTRODUCTION TO THE MODERN CONCEPTION OF CIVILIZATION

Muslimanlikla 6zdeslestirdikleri Turklagl ise hem barbarlik, hem yobazlikla itham etmislerdir.
Ornegin John Henry Newman®>, Turkleri barbar olarak tasvirinin hemen ardindan bazi ingiliz
seyyahlarin misahedelerine dayanarak onlarin nasil gayr-i muterakki olduklarini daha ayrintili
anlatir’®, Bunlarin goziinde Tirk=Mdisliman yobaz=gayr-i miterakki, Turklik=islam ise
yobazlik=mani'-i terakkidir; diger bir deyisle Turkltk, irki bir kimlik olarak barbarlik, dini bir
kimlik olarak ise yobazlik demektir. Turklerin eseri fikih ile 6zdeslestirilen fslam dini, ilerlemeye
engel (mani'-i terakki), buna karsilik Araplarin eseri bilim, felsefe ve sanattan olusan fslam
medeniyeti, ilerlemeye elverisli (kabil-i terakkDdir.

insanligin uzun ve zorlu arayisi sonunda evrensel bir hakikat olarak kesf edilmis, normatiflestirilmis,
sistemlestirilmis, din olarak medeniyet kavrami, XIX. asirda kuresel bir hakimiyet kazanmistir.
Artik ikinci baslikta ele aldigimiz Osmanli-Dogulu seckinler icin “medeniyet ¢cagina dahil olma”
davasinin yerini “medeniyet sistemini benimseme” davasi almistir. Medeniyeti benimseyip
benimsememek, ilerleme veya yobazliktan yana olup olmamak demektir. Medeniyet cagi veya
alemi, “medeniyet-i hazira” deyimiyle ifade edilirken medeniyet sistemi, bizzat “medeniyet”
kavramiyla ifade edilmistir. Tek basina, artikelle kullanildiginda “din” ile “hak din” kasd edildigi
gibi, (Bati Grtinti) “medeniyet” ile de “hak medeniyet” kasd edilir olmustu. Bati'nin yaydigi ima—ja
gore medeniyetten yana veya karsisinda olmak disinda nétralite gibi Gglinci bir alternatif yoktu.
Bati veya 6zel adiyla ingiltere, bir din olarak medeniyeti propaganda yoluyla oldugu gibi dogrudan
diplomatik baskiyla da Dogu diinyasina benimsetmeye calismistir. Ornegin Tanzimat devrinin
merkezi aktorlerinden ingiltere sefiri Stratford Canning, Sultan Il. Mahmud'a Avrupa medeniyetini
soyle dayatiyordu:

(...) Ben Osmanli Devleti'ni, Avrupa medeniyetinin tam inkisafini kabul edecek, bagimsizligini
desteklemek icin tlkesinin tiim gliciini seferber edecek, Avrupa genel medlislerinde hak
ettigi yeri alacak, askeri ve mali sistemini sahislarin emniyet ve mulkiyet seklindeki tek
dogru temele dayandiracak bir halde gormek istiyorum (...) Tercih, taassup ile disiplin
arasindadir; orta bir yol yoktur®’.

Hak Dinden Hak Medeniyete

Turkiye'de deizmin 6ncilerinden Sinasi'nin Tanzimat'in mimari Mustafa Resid Pasa'yr “rastl-i
medeniyet” olarak gormesi, medeniyeti insanhgin yeni, evrensel, sektler dini olarak algiladigini
acikca gosterir. O, Hz. Peygamber icin yazilan naatlara nazire yaparcasina yazdigi kasidelerde
Resid Pasa'yi “fahr-1 cihan-1 medeniyet, rastl-i medeniyet”, devrini “vakt-i saadet” gibi deyimlerle

5 Newman 1854, 223-24.

56 ‘e changes suddenly, when their change is sudden, and is as unlike what he was just before, as one fortune or
external condition is unlike another. He moves when he is urged by appetite ; else, he remains in sloth and inactivity.
He lives, and he dies, and he has done nothing, but leaves the world as he found it. And what the individual is, such is
his whole generation ; and as that generation, such is the generation before and after. No generation can say what it
has been doing : it has not made the state of things better or worse : for retrogression there is hardly room ; for progress
no sort of material. Now | shall show that these characteristics of the barbarian are rudimental points, as | may call them,
in the picture of the Turks, as drawn by those who have studied them. I shall principally avail myself of the information
supplied by Mr. Thornton and M. Volney, men of name and ability, and for various reasons preferable as authorities to
writers of the present day.”

57 () I want to see her [the Portel in a situation to receive the full tide of European civilization. to enlist the whole
force of the country in support of its independence, to take her proper place in the general councils of Europe, and to
base her military and financial systems on the only true foundations of security for persons and property (...) The choice
lies between fanaticism and discipline; there is no middle line” (Byrne 1964, 136).
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over, peygamberler gibi “devleti ihya” icin “meb’asini”, yani Allah tarafindan gonderildigini anlatir.
Kadim hikmet ile sekiler hikmet olarak medeniyet arasindaki salinim ve gerilim onda acikca
gorulir’s,

Modemn diinyada oldugu gibi yayginlasmadan énce bir sistem olarak “medeniyet” terimi, ara bir
kavram olarak Bati'da Rousseau'da gordigliimiiz “the Sciences and the Arts” deyiminin karsiligr “ultim
ve fin0in” deyimiyle ifade edilmistir. Ormegin ingilizlerin Tirklere actigi barbarlik ithamina dayal kiiltir
savasina karsi Bursali Mehmed Tahir (1327/1911) Tiirklerin ‘Ulim ve Fiintina Hizmetleri adli eserini
yazarken, daha sonra bir baska yazar Ali Riza Seyfi (1933), ayni seyi “Turklerin Medeniyete Hizmetleri”
seklinde ifade eder. Bu yaklasimda iki nokta dikkat ¢eker. Birindisi, cogul “medeniyetler” yerine tekil
“medeniyet” kullaniminin da gdsterdigi gibi medeniyet, bir arac yerine, “Tuirklerin islam’a Hizmetleri”
deyimi gibi, hizmet edilecek bir amag, adeta insanligin yeni evrensel dini olarak gordltr olmustur.
ikindisi, Ttirkler, buna tarihi hizmetleriyle barbarlari degil, adeta Yunanlilarin karsisindaki Romalilari
temsil etmektedir.

Birbirlerini tamamlayacak sekilde bu deyimin farkli kavramlanyla adlandirlan iki dergi, Mecmtia-1 Ftindin
ile Mecmaa-1 ‘Ulim, son Osmanli medeniyet tasavvurunun seyrinin takibinde kilit ©neme sahiptir.
Mehmed Tahir Munif Pasa (1830-1910), Fuad Pasa'nin da yardimiyla 1860'da padisahin izniyle
Cemiyet-i iImiye-i Osmaniye isimli bir cemiyet kurar. Mecmiia-1 Fiindn'un ilk sayisinda Cemiyetin
amaclari su sekilde belirtilir: “Kitap, telif ve terciime edilecek, her tirli mtimkin vasitalarla ilim ve
fennin memlekette yayilmasi icin gayret sarf edilecektir. Cemiyet, ilim ve maarife, ticaret ve sanayiye
ait MecmUa-1 Flindin ismiyle bir mecmiia akaracaktir.” Osmanli basin tarihinde Vekayi-i Tibbiye'den
sonra yayinlanan ikind dergi olan Mecm(ia-1 Fintin'un ilk sayisi 1860°da gkmis, ancak dergi kesintilerle
1883'e kadar devam eden yayin hayatina 1862'de baslamistir.

Munif Pasa, bu dergide yaymladigi “Mukayese-i ‘llm (i Cehl” baslikli makalesiyle modern “bilim=medeniyet”
anlayisini dile getiren 6ncti isim olarak belirir. Ona gore insan konusma yetenedgi ile diger canlilara
Gsttin oldugu gibi alimler de cahillere Gstlindurler, ayni sekilde topluluklar arasinda da benzer bir
hiyerarsi bulunur: “Nev-i insan seref-i nutk ile hayvanat-1 séireden ne kadar mtimtaz ise alim olanlarin
clihelaya nisbetle ‘uluvv-i kadr u menziletleri hemen o derecededir. Bu kiyas, yalniz efrad-1 nas
hakkinda cari olmayip, milel ve tavaif-i alem dahi bu kaideye dahildir™®. Buradaki bakisin modemligi
ackur. Genel ve ferdi bakimdan ilmin cehalete, alimlerin cahillere Gstiinligi geleneksel, islami bir
gorusun tekrari gibi gortintirken ayirimin milletlere tesmil edilmesi moderndir. Buradaki alim/cahil
milletler ayirimi, medeni/gayr-i medeni milletler ayinminin karsiligr olarak moden “bilim=medeniyet”
anlayisini ifade etmektedir. Onun kasd ettigi ilim, modern pozitif bilimdir.

Bu dergide modern anlayis uyarinca medeniyet kavramini dogrudan tanimlayan tek mdellif Mehmed
Sevki olmustur. Sevki, medeniyetin insan icin bir zorunluluk oldugunu sdyledikten sonra, okuyucularina
Avrupanin o glinki ytiksek medeniyet seviyesine tedricen ulastigini ve bu gidisle gittikce daha da
yuksek seviyelere ulasacagini belirtir. Medeniyeti maddi ve manevi terakki olarak tanimlayan Sevki'nin
vurguladigi gibi, onlar bilimi, ilerlemenin ilk ve en dnemli

sarti olarak gérmuslerdir. Oncelikle insan kendisi ve evrendeki her sey hakkinda bilgisini artirmalidir.
Sonra bu bilgi ilerlemeyi, ilerleme de medeniyeti getirecektir:

58 Mermutlu 2003.
59 Giler 2006, 69.
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“Medeniyet: tafsilat-1 salifeden mustefad oldugu Utzere, Avrupa ahalisi meshtd-1 nazar-i
ibret-i numGnemiz olan derece-i temeddiine bi't-tedric irtiké edip, bu gidisle daha ala derecelere vasil
olacaklart bi-istibahdir. Cliinkli medeniyyet, hey’et-i ictimaiyyede bulunan efrad-1 beserin mazhar
oldugu terakkiyyat-1 maddiyye ve ma'neviyyenin hey'et-i mecmuUasi demek olup bu dahi insanin
gerek kendi ebna-yi cinsinin ve gerek derfinunda mteayyis bulundugu mahltkat-1 sairenin ahval
ve keyfiyyatina dair bit-tedric istihsal-1 ma’limat ederek sermaye mesabesinde ahlafina terk eylemekten
ibarettir. Terakkiyyat-1 méddiyye tzerinde bulundugumuz kiirre-i arzin esbab-1 tabi'iyye servetine
ve bunlarin insana faideli stretle istimaline dair ma’limat, yani ilm-i measdan ibaret oldugu misilld,
terakkiyyat-1 ma'neviyye dahi kendi miza¢c ve mahiyetimize ve derCinunda bulundugumuz hey'et-i
ictimaiyyenin ahvaline ve emr-i meada dair mimkin mertebe muvafik-1 nefsti'l-emr olarak istihsal
kilinan ma’limattir... Su hale nazaran medeniyyet insanin tabiati ve hilkat-1 zatiyyesi iktizasindan
olup, bu dahi insanin ihtiyacat-1 vakiasinin sevkiyle istihsal edebildigi ma’lamattir"°,

Bu tarifte dinin yerini alan sekdler bir medeniyet tasavvuru agiktir. Bilindigi gibi din, insanin “meas
ve mead” denen diinyevi yasantisi ve ahiret yolculuguna iliskin maddi ve manevi tim ihtiyaclarini
karsilamak icin génderilmis ilahi bir ekonomidir®. Burada ise “medeniyyet” aynen bir din gibi “ilm-i
measdan ibaret terakkiyyat-1 maddiyye ile emr-i meada dair terakkiyyat-i ma'neviyyenin hey'et-i
mecmUQasi” olarak tanimlanmis, beseri bir ekonomi olarak medeniyet, ilahi bir ekonomi olarak dinin
yerine gedirilmistir. Miinif Pasa'nin daveti (izerine geldigi Istanbul'da 2 Subat 1870'te Dartlfiiniin’'un
acilis toreninde skandal yaratan Unlti konusmayi yapan Cemaleddin Afganinin de yayini i¢in Butrus
Bustani'yi hararetle tesvik ettigi Arap diinyasindaki ilk ansiklopedi tesebbust olan Dairetii -Ma‘arifin
clkisi Uizerine yazdigi yazida ayni anlayisi dile getirmesi ilgingtir. Bustani'yi de peygamberlerin islevini
goren filozoflardan sayan Afgani, onun yeni cikardigi Ansiklopedi'yi sdyle tanimlar: “insanin meas
ve meadinda ihtiyac duydugu bilgilerin tamamini kapsayan bir kitap™©2.

Mecmaa-1 Fiinan dergisinden yaklasik yirmi yil sonra Cemiyet-i ilmiye tarafindan yaymnlanan
Mecmaa-1 ‘Ulim ise, birindisine nisbetle daha muhafazakar bir cizgi izler. Namik Kemal'in de yazdigi
bu dergi, Rousseau'nun cizgisinde medeniyete daha elestirel bir yaklasimla modemlik ile gelenegi
uzlastirmaya calisir, Almanlarin yaptigi kdlttir/medeniyet ayirimina benzer sekilde medeniyetin manevi-
kdlttrel boyutunun dnemine dikkat ceker. Mecmiia-1 ‘Uliim'da bilimlerin ilerlemesinde hairriyetin rol,
ruhban sinifi baskisi, tehzib-i ahlak gibi ilerleme=medeniyet konusuyla ilgili Mecmtia-1 Fliniin'da yer
almayan hayati konular islenir: “ (....) insanin htrriyeti (....) medeniyetin terakkiyyat-1 maddiyye ve
ma'neviyyesinin husiliine sart-1 ‘azim ve rukn-i ehemmdir”®3.

Bu arada mutlak olarak kullanildiginda Avrupa-kaynakli olumlu bir gelismislik cagristiran medeniyet
kavramini Cevdet® gibi pejoratif, sefahat anlaminda kullananlar da vardir. Cevdet Pasa, medeniyet
hakkindaki olumsuz intibalarini Bikres ziyareti dolayisiyla aktarir:

Azick Bukres'in ahvalinden bahsedeyim. Orada galiba hamiyet ve 1rz u namus sozlerini kimesne aba
vl ecdadindan isitmemis. Kari koca birbirini kiskanmak adet olmamis. (...) Bir kan sevgilisi ile gortstir
iken kocasl odaya girmiyor. (...) Memleket bagceleri glizel, eglenceleri cok. Gortintiyor ki asar-1
medeniyyet baslamis. Lakin bu medeniyyet mekteblerden ¢lkmamis. Belki mecalis-i mu'aseret ve
sefahatten gkmis.

“Sefahat olarak medeniyet” anlayisini Namik Kemal gibi muhafazakar aydinlar da dile getirmistir.

60 Aydin 1995, 50.

ol Gencer 2013a.

62 Gencer 2012, 486.
63 Aydin 1995, 50.

64 Cevdet, 1986: IV/28.
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IV.Tikel, Pliralistik Bir Din Olarak Ozsellestirilmis Medeniyet

Geleneksel diinyada kimlikler, “Musltiman/kafir” gibi bir inang¢ ayirimina dayaniyor, Musltiman
ve Hiristiyan diinyalar, kendi dinlerini biitiin yeryiiziine yaymaya calisiyordu. islam diinyasi da
uzun sire Bati'yl bu inang ayirimi agisindan kafir Frenk—ler olarak gorerek Hiristiyanligin inang
rengini tasiyan her seyi reddetti. Misliman diinya, Bati'da sekulerlesme stirecinin kritik safhalarini
teskil eden XV. asirda Ronesans, XVI. asirda Reformasyon, XVII. asirda Bilim, XVIII. asirda Aydinlanma
hareketlerine temelde Hiristiyanliga karsi ©nyargidan dolayi kayitsiz kalmisti. Ancak bu dontistimiin
zirveye ckugi XIX. asir ideoloji caginda durum degisti®®.

Bu durumu degistiren iki temel faktor vardi. Birincisi, Bati'nin islam’in evine zorla girerek yeni
sekuler dinini dayatmasi, ikindisi sivilizasyon adli bu yeni Batili dinin evrensellik izlenimi vermesi.
Dunyay! Hiristiyanlastirma yerine medenilestirme misyonunu Ustlenen bir sektler Mesih olarak
Napoleon, 1798'de bir bakima Dogu'ya “Buyurun, bunlar sizin de kullanabileceginiz Bati'nin yeni
silahlar” diyerek Misira hem medeniyeti, hem de bunun dayandigr ideolojiyi yaymak icin gelmisti.
Burada Dogulu tutumu anlamak icin sivilizasyonun Almanlarin “medeniyet/kdltir”™ ayirimina
tekabul eder sekilde maddi ve manevi iki boyutu ayirt edilebilirdi.

Once somut oldugu icin “Batili hayat tarzi” diyebilecegimiz Bati medeniyeti Dogululara cazip
geldi. Napoleon, Misir'a bu medeniyetten bir nebze getirmis, daha sonra bundan etkilenen
Musliman aydinlar, bizzat yerinde bu “medeniyetin nimetleri’ni misahede etmislerdi. Daha
sonra Dogulu aydinlarca Almanlarin “kaltir” kavramiyla ayirdigi “inang tarzi” olarak medeniyetin
manevi boyutu kesf edildi. Bu nimetlerin sivilizasyon=kdulttir denen yeni bir dinin Grint oldugunu
fark edilince bunun Bati'ya 6zgu tikel mi, yoksa evrensel bir din, yitik hikmet mi oldugu
sorgulamasi basladi.

Bu “medeniyet/kulttr” ayirmi, sekllerlesme denen kimliklerin donusttrilmesi strecinin iki
safhasina tekabul ettiginden bunlara bakarak daha iyi anlasilacaktir. Birincisi, medeniyetin dinin
yerine normatiflestiriimesi seklinde kimlik parametresinin dontsttrtlmesi (medeniyet), ikincisi
bu yeni parametreye izafetle ayrilan kimlik kaynaklarinin &zsellestirilmesi (ktltdr). Boylece
“(tekil) medeniyet/(cogul) kulttrler” seklinde uluslararasi iliskilerde st ve alt-kimlikleri
uzlastirmaya yonelik bir “vahdet icinde kesret” formtlt tretilmistir. Bir semayla gosterecek
olursak:

din medeniyet

T (normatiflestirilmis)
kaynagi kaynag
KIMLIK KIMLIK

* sekulerlesme *

—

ayirimi ayirmi

‘ Bati ve Dogu/islam

hak ve batil din medeniyeti (6zsellestirilmis)

65 Gencer 2012.
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Boylece sekilerlesme stirecinin sonunda birincisi alelitlak kullanildiginda din gibi normatif bir
sisteme delalet eden medeniyet kavrami dogmus, ikincisi normatiflestirilen medeniyet,
aynilastirma/otekilestirme seklindeki kimlik diyalektigince Fransiz=Katolik-kaynakli oryantalizm
tarafindan 6nce dualistik olarak Bati ve Dogu'ya, sonra da pluralistik olarak Misir gibi tlkeler
ve Arap gibi irklardan sonra islam gibi dinlere izafetle &zsellestirilmistir. Bu diyalektige gore
Dogulu aydinlar, 6nce mutlak normatif anlamda medeniyet, sonra da 6zsellestirilmis Bati
medeniyeti ile hesaplasmak ve buna alternatif olarak Dogu/islam medeniyetini cikarmak zorunda
kalmistiro®,

Hak Medeniyetten Islam Medeniyetine

Burada dordincti baslik altinda isledigimiz “din olarak medeniyet” tasavvurunu Almanya'ya
nisbet etmemiz bosuna degildir. Zira Alman “medeniyet/kulttr” ayinminda kdltiir, dogrudan
dine tekabul etmektedir. Cagimizda ozellikle Protestan teolog Paul Tillich, kapsamli bir kulttr
teolojisi gelistirmistir®’. “islam medeniyeti” kavraminin da Avusturyali oryantalist Alfred Freiherr
von Kremer (1828-1889)'in eseri sayesinde dogmasi, bu bakimdan tesaduf degildir.

Napoleon, Arap diinyasindaki kritik jeostratejik konumuna bagl olarak koklt bir medeniyete
sahip olan Misir'a Avrupa medeniyetini getirmek kadar kadim muhtesem bir medeniyeti kesfetmeye
gelmisti. Edward Said'in de belirttigi gibi Napoleon ile ona eslik eden bilgin Edward William Lane
(1801-1876), Misir'da oryantalizmi baslatmislardi®®. Napoleon’un c¢ekilmesinin ardindan Misir,
Avrupa devletleri arasinda askeri hesaplasmalarin konusu olmaktan c¢iksa da Napoleon'un
uzmanlar timinin rapor ve buluslari sayesinde kadim medeniyeti Avrupa kamuoyunun ilgisini
cekmeyi stirdiirdii ve &zellikle ingiliz aydinlar tarafindan seyahatlerin gézde hedefi haline geldi.

Kadim ve esrarengiz Misir medeniyeti, sektler bir Arap medeniyeti imaji icin ideal kaynakti.
Nitekim aslinda Saraken, “Misir Araplari” anlamina geliyordu. Islam déneminde ise Araplarin
Dogu’'da ve Bati'da iki onemli medeniyet merkezi vardi: Bagdat ve Kurtuba. XVIII. ylzyil
oryantalizmine bakildiginda yapilan calismalarda hakim perspektifin “Arap tarihi” oldugu
gorulityordu. ingiliz Simon Ockley (1678-1720) ile Fransiz Abbé Francois Augier de Marigny
(1690-1762), bu yiizyilda Arap tarihi konusunda iki dnemli eser vermisler,®® tinlti ingiliz tarihi
Edward Gibbon (1737-1794) da Ockley’e dayanarak Roma imparatorlugu hakkindaki abidevi
eserinin 50. boliimind islam ve peygamberine ayirmisti. Napoleon'un Dogu hakkindaki vizyonunu
sekillendiren ana kaynak ise Marigny’nin eseriydi. izleyen iki ylzyilda ise &zellikle Fransiz
oryantalist calismalarinda “Arap tarihi” perspektifinin yerini “Arap medeniyeti” perspektifi ald.

Louis Viardot (1800-1885), Louis Amélie Sédillot (1808-1875), Gustave Le Bon (1841-1931), M.
Gabriel Hanotaux (1853-1944), Clément Imbault Huart (1854-1926), Emile Félix Gautier (1864-1940)
ve Baron Carra de Vaux (1867-1950) gibi XIX. ve XX. asir Fransiz oryantalistleri, Bagdat ve

66 Gencer 2013b, 57-58; tafsilat, Gencer 2012, 2009.

67 Re Manning 2005.

68 Said 1978, 80-88.

69 Simon Ockley, The History of the Saracens: Comprising the Lives of Mohammed and his Successors to the Death of
Abdalmelik. the Eleventh Caliph (st edition 1718, 3rd edition, 2 vols. Cambridge, 1757); Abbé Francois Augier de Marigny, The
History of the Arabians, under the Government of the Calips. from Mahomet. their Founder. to the Death of the Mostazem,
the Fifty-sixth and Last Abassian Caliph (Histoire des Arabes sous le Gouvernement des Califes). Translated from the French
with additional notes (4 vols. London, 1748).



Bedri GENCER 4

Kurtuba'da yogunlasan ilim, felsefe, sanat ve kurumlar hakkinda yaptiklari calismalarla bir “Arap
medeniyeti” imaji yarattilar. XIX. ylzyilda Guizot, “Avrupa medeniyeti”, Viardot gibi oryantalistler
de Akdeniz ve Avrupa medeniyetinin bir parcasi olarak Endultis Musltimanlar tarafindan gelistirilen
“Arap medeniyeti'nin seceresini ¢lkarmaya yoneldiler.

Nisbeten az taninmis bir tarihci olan Viardot, Guizot'nun 1828'de c¢ikan kitabindan bes yil sonra
1833'de cikardigr Endultis Arap Muslimanlarmin tarihi Gzerine bir deneme niteligindeki eserini
genisleterek 1851 yilinda iki dilt halinde yayinladi’. Isin ilgindi, ibrahim Edhem (1822-1893) ve Ziya
Pasa (1825-1880), Viardot'nun bu eserini terctime ederek Endtiliis Tarihi adiyla 4 cilt halinde 1886-
87'de yayinladi. Avrupa’da islam’i bir medeniyet olarak ele alan ilk oryantalist, Gizerine ayrica bir
inceleme yaptgi ibni Haldun‘un eserinden etkilenen Avusturyali Alfred Von Kremer idi. Kremer,
Kulturgeschichtliche Streifziige auf dem Gebiete des Islams (Leipzig: F. A. Brockhaus, 1873) adli eserinin
ardindan islam diinyasindaki kiltiirel gelisimi tafsilath olarak inceledigi Kulturgeschichte des Orients
unter den Chalifen (Wien: Wilhelm Braumdiller, 1875-1877) adli iki ciltlik eserini yaymnladi. O, bu
kiiltiirti Arap veya islami gibi irki ve dini terimlerle nitelendirerek ¢zsellestirme yerine “oryantal=sarkli”
gibi notr bir cografi terimle nitelendirmistir.

Onun arkasindan Gustave Le Bon, 1884'te yayinlanan eseriyle Muhammed Abduh gibi kag nesil
Arap aydinini cezb eden “Arap medeniyeti” deyimini tedaviile soktu”. Diger taraftan Suriye'deki
nahda hareketinin 6nde gelen ismi Corci Zeydan (1861-1914)'in Kremer'in eserine dayanarak
hazirladigr, XX. ytzyilin baslarinda yayinladigi, Turkceye de cevrilen UnlG eseri
Tarithu't-Temedduini'l-Islami (1902-1906) ise Arap yerine “islam Medeniyeti” kavramini kullandi.
Hemen hemen ayni tarihlerde ise Hindistanli Musliman bilgin S. Khuda Bukhsh (1877-1931), Kremer'in
adli eserini Contributions to the History of Islamic Civilisation (London: Thacker, Spink, 1905)
adiyla ve Kulturgeschichte des Orients unter den Chalifen adli eserini The Orient under the Caliphs
(Calcutta: University of Calcutta, 1920) adiyla terciime ederek ingilizce literatiire “islam medeniyeti”
deyimini soktu’.

Osmanli'da Islam medeniyeti literatiirii, 1878 Berlin Kongresi'nden sonra ingilizlerin Tiirklere actigi
barbarlik ithamina dayal kiltiir savasina tepki olarak dogmustur. ingiltere, resmen
6 Agustos 1838'de Baltalimani'nda imzalanan Ticaret Muahedesi ile Fransa ve ¢zellikle Rusya'ya
karsi Osmanli'nin toprak bittinltiginin korunmasi politikasini benimsemisti. 1875 Bosna ve 6zellikle,
Fransiz ve Alman konsoloslarinin Selanik'te ¢ikan karisiklikta yanlislikla Msltmanlar tarafindan
oldurtlmesiyle sonuclanan Haziran 1876 Bulgar isyani olaylar, Avrupa insaninin bilincaltinda yatan
“barbar Turk” imajinin tekrar su ytziine ¢gkmasina yol acti.

Sabik basbakan William E. Gladstone (1809-98) ve lideri oldugu Liberal Parti taraftarlari, bu olayi
politikten dini, ideolojik bir zemine tasiyarak Tiirk ve islam aleyhine aamasiz bir kampanya actilar.
Gladstone, Eyltil 1876'da cikardigi The Bulgarian Horrors and the Question of the East adli risalede
Turklere hakaretler ederek Disraeli htikiimetinin Osmanli lehindeki politikasini siddetle elestirdi.
Unlii tarihci Edward Augustus Freeman (1823-1892)'in hemen izleyen yil 1877'de ckardigi eser ise
Tirk-karsit kampanyanin bilimsel manifestosu olarak goriilebilirdi. ingiltere, 1878 Berlin Antlasmasi'ndan
sonra “hasta adam” Osmanli Devleti'nin toprak butinligini koruma politikasindan vazgecerek
imparatorlugun 8liim fermanini imzaladi. Ondan sonra Tiirk-karsiti kampanya agirindan cikur.

70" Louis Viardot, Essai sur [Histoire des Arabes et des Maures d'Espagne (Paris: Paulin, 1833); Louis Viardot, Histoire des
Arabes et des Maures d'Espagne Traitant de la Constitution du Peuple Arabe-Espagnol. de sa Civilisation. de ses Moeurs et de
son Influence sur la Civilisation Moderne (Paris: Pagnerre, 1851).

7! Gustave Le Bon. La Civilisation des Arabes (Paris: Firmin-Didot, 1884).

72 Gencer 2012, 294-96.



42 MODERN MEDENIYET TASAVVURUNA GIRIS
INTRODUCTION TO THE MODERN CONCEPTION OF CIVILIZATION

islam medeniyeti literatiirii, bu acmasiz kampanyaya tepki olarak dogmustur. 1894 yilinda
Londra'ya giderek ingilizce dgrenen Halil Halid (1898), 1897'de Londra’'da Osmanli Bilyiikelciliginde
konsolos yardimaisi oldu ve 1898 yilinda yayinladigi A Study in English Turcophobia adli eseri
yazmasina vesile olan ingiltere'deki bu Tiirk-karsiti kampanyaya tanik oldu (Gencer 2012: 367).
islam medeniyeti bashgiyla Osmanli, belki de islam diinyasinda yayinlanan ilk eser, Semseddin
Sami'nin 1879 tarihli Medeniyyet-i islamiyye isimli kitabidir. Daha sonra tespitlerimize gore bu
konuda agirlikli olarak Sultan Il. Abdilhamid doneminde asagidaki kitaplar yaymlanmistir.

L.Hasan Husnt Toyrani, Huldsa-i Medeniyyet-i isl@miyye (Dersaadet: Matbaa-i Nisan Berberyan,
1304/1886),

2.Gaspirali ismail Bey, Medeniyyet-i /Slﬁmiyge (Bahgesaray: Terciiman Gazetesi Matbaasi, 1888),
3.Ali Vehbi, Medeniyyet-i Islamiyye Hakkinda Birkag S6z (Bursa: Matbaa-i Emri, 1308/1890),
4.Tevfik-zade ismail Tevfik, Medeniyyet-i [slamiyye ve Ingiliz Miisliimanlari (Dersaadet:
Matbaa-i Der Nersesyan, 1326/1908),

5.Mehmed Fehmi, Medeniyyet isla—miyyetle Olur (istanbul: Matbaa-i Ahmed Kamil, 1332/1913).

iki Dinin Karsilasmasi Olarak Medeniyet Meselesi

Modern Islam diinyasinin entelektiel giindemini adeta kapladigr icindir ki islam medeniyeti
tartismalarini burada tafsile imkéan yoktur. Burada 6nemli olan, baslangi¢ devri dedigimiz XIX.
asirdan XX. asra gegis stirecinde Musliiman medeniyet tasavvurunun anahatlarini ¢ikararak
tiplere ayirmaktir. Bu stirecteki medeniyet tasavvurlarini “iki Dinin” ile “iki Kiilttiriin Karsilasmasi
Olarak Medeniyet Meselesi” seklinde iki ana tipe ayirabiliriz.

Bu stirecte Musliiman aydinlarin cogunlugu, medeniyet meselesini “iki Kiiltiir"den ziyade “iki
Dinin” karsilasmasi olarak gdérmuslerdir. Bu ylizden onlarda ne normatif bir medeniyet, ne de
ozsellestiriimis bir Avrupa veya islam medeniyeti gibi modern caga 6zgi din-vari bir sistem
olarak medeniyet anlayisina rastlanmaz. Ulemanin cogunlugunu olusturdugu Misliiman aydinlar
bu devirde medeniyetlerin karsilasmasini geleneksel tarzda iki dinin veya bir mille/nihle,
stinnet/bid at karsilasmasi olarak gordu. Nitekim Bursali Mehmed Tahir'in Osmanli Miellifleri nde
verdigi listenin de gosterdigi gibi, XIX. asirdaki Bati'ya karsi retgilik denen apolojetik edebiyatinda
din ve medeniyet miidafaasi elele yiiriimiistii’3. Huntington'in “Medeni veya miinevver milletler,

73 Merham Bursali Mehmed Tahir (1972: 11/159-61), Hasan Hiisnii Toyrani'nin Huldsa-i Medeniyyet-i Islamiyye adli eseri
vesilesiyle o zaman muarizlara karsi islam’t savunma ve aciklama amaciyla yazilmis, bizzat gordigi 48 kitabi zikr eder. Bu
liste, o devirdeki Bati'ya karsi verilen kulttr savasinin boyutlari, tartisilan konularin cesitliligi agisindan oldukca énemlidir:
“Diger din mensuplar ile bilhassa Avrupalilara karsi ser’i hiikiimleri ve islam'in hakikatlarini, maddi ve manevi fayda ve
hikmetlerini

duyurup ispat etmek icin mudafaa ve agiklama maksadiyla devrimizin alim ve muharrirleri tarafindan yazilmis, matalaa
ettigim degerli eserlerin isimleri asagidadir:

| — Miidafa’a., 1-1ll. Ahmed Mithat Efendi

2 — Istibsar. Ahmed Mithat Efendi

3 — Niza ™1 ‘llm i Din. Ahmed Mithat Efendi

4 — Medeniyyet-i [slamiyye. Sami Bey

5 — Medeniyyet-i [slamiyye. Ali Vehbi Efendi

6 — Hulasatii'l-Kelam fi Mu'asiri'I-islam. Sami Efendi

7 — Medresetii'l- Arab. Abdurrahman Fehmi Efendi

8 — Nisvan-i [slam. Fatima ‘Aliyye Hanim

9 — Tibb-1 Nebevi. Huseyin Remzi Bey

10 — islamiyyet'in Me arife Te'alluku ve Nazar-1 Mu'arizinde Tebyini. ‘Ataullah Efendi

1l — Redd-i Kenan. Ataullah Efendi
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hakiki bilim ve dinin umdeleri tarafindan tenvir ve tehzib edilmis milletlerdir"”* demesi, bu acidan
anlamlidir’. Bilahare saf dini apolojetik edebiyatinin zayiflamasi, tartisma perspektifinin giderek
sekulerlestigini, ideolojilestigini gosteriyordu.

12 — Teshir-i Ebatil. Ali Ferrih Bey
13 — Ibtal-i Mezheb-i Dehriyyin. Cemaleddin Efgani (Arapca)
14 — Makaletii'l- Urefa fi Mesaili’l-Hukema. Sirvani Ahmed Hamdi Efendi
15 — Mukaddime-i Kainat. Ahmed Mithat Efendi
16 — Besair-i Sidk-1 Ntiblivvet-i Muhammediyye. Ahmed Mithat Efendi
17 — Semsii'l-Hakika. Hoca Ishak Efendi
18 — izharii'l-Hak Tercemeleri. Niizhet ve Omer Fehmi Efendi
19 — Ben Neyim. Ahmed Mithat Efendi
20 — Kaniin-1 Islam. Sava Pasa (Fransizca)
21 — Beyan-1 Hakikat. Sagir Anmed Beyzade Ali Haydar Bey
22 — Terceme-i I'tikad-1 [slam. Abdullah Gobliyam-Mahmud Es'ad Efendiler
23 — Misirda nesredilen el-isldm Mecmuasi (Arapga)
24 — Bakaratu'l-Kelam “ala Hukaki'n-Nisa fi'l-Islam. Seyh Hamza Fethullah Misri (Arapca)
25 — Risale-i Hamidiyye fi Hakikati Diyanet-i islamiyye Tercemesi. Manastirli Ismail Hakki Efendi
26 — Tercemetii'r-Rakki fi'l-islam. Ahmed Zeki Bey
27 — ilmihal-i Tibbi. Hiiseyin Remzi Efendi
28 — Mir'atii's-Sthhati fi Ahkami'l-islamiyye. Tabib Ahmed Ceyhun Efendi
29 — Burhan-1 Hakikat. Mustafa Sevket Bey
30 — Hulasa-i Medeniyyet-i Islamiyye. Hasan Hisnii Pasa Toyrani
31 — Meziyyet-i is/ﬁmigge, Cerkes Seyhi-zade Muhammed Tevfik Efendi
32 — ilim ve islam. Baban-zade Mustafa Zihni Pasa
33 — Sark ve Garb. Zeki Efendi
34 — Miidafaa. ‘Abidin Pasa
35 — Itlaku’l-Efkar fi ‘Ikdi’l-Efkar. Ethem Pertev Pasa
36 — el-Mufassal beyne’l-Hakki ve'l-Batil Tercemesi. Adanali Ahmed Efendi
37 — Izahu'l-Meram fi Kesfi'z-Zalam. Hac ‘Abdi Bey
38 — Tuhfetii'l-Erib fi Redd-i Ehl-i Salib Tercemesi. Zihni ve Said Efendiler
39 — Es'ile-i Hikemiyye. Hoca Ishak Efendi
40 — isti’la-y: islam. Fauma “Aliyye Hanim
41 — islam ve Finan. Halid Eyy(b Bey
42 — Seriat-1 Islamiyye ve Mister Karlayl. Mahmud Es'ad Efendi
43 — Me‘ali-i [slamiyye. “Abidin Pasa
44 — Ziyau'l-Kulab. Hoca ishak Efendi
45 — Mir'at-1 Alem-i Islamiyyet. Amasyali Cemaleddin Bey
46 — Sthhat ve Haydt-1 [slam. Hekimbasi-zade Dr. Muhyiddin Bey
47 — Din-i Islam — “Ulam ve Fiinan. Milash ismail Hakki Efendi
48 — Din Yolunda. Ayintabli Abdullah Edib Efendi
islam medeniyyetine dair eser yazan yabana ilim adamlarindan bazilari:
I — Gustav Lobon
2 — Max Muller
3 — Hans Baret
4 — Fort
5 — Sefi
6 — Amerikali Muallim Drapcr «Bu eseri Ahmed Mithat Efendi gerekli aciklama ve diizeltmeleri yapmak suretiyle terceme
etmis ve basilmistir.
7 — Sari Mismer [Charles Mismer (1832-1904), islam Diinyasindan Hatiralar adli seyahatnamenin yazari pozitivist Fransiz
dastnara B. G.1
8 — Mister Karlayl «Eseri, Mahmud Es’ad Efendi tarafindan Ahmed Mithat Efendinin yaptigi gibi terceme edilerek basilmistir.
Bunlarin her ikisi de istifade edilecek eserlerdendir.”
4 Huntington 1836. 16.
5 “Civilized or enlightened nations are such as are, more or less, enlightened and refined by the principles of true science
and religion.”
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Bu tasavvurun, bilginin “ortami ve 6znesi” olarak iki temel faktor tarafindan belirlendigi
soylenebilirdi. Bilginin ortamindan kasdimiz, XIX. asrin Bati'da sekilerlesme slrecinin zirveye
cktigl, dinden medeniyete gecildigi cag olmasidir. Hikmetin dontstimi olarak sekdlerlesme bir
“tikellestirmelerden/tumellestirmeye” diyalektigine dayaniyordu. Medeniyette tecessiim eden
sektler hikmetin tumellestirilmesi, Hiristiyanliktan baslayarak diger dinlerin tikellestirilmesi,
bunun icin de tarihsellestirilmesini gerektiriyordu’®. Bu acidan XIX. asir, yalniz modernlesme
strecini tamamlamak zorunda olan Batili veya onun etkisiyle bu strece girmek zorunda kalan
Dogulu devletlerin degil, bir 6liim-kalim meselesi olarak sekdlerlesmeyle karsilasan dinlerin de
“en uzun asn” oldu.

Bilginin dznesinden kasdimiz ise, XIX. asir islam diinyasinda bilgiyi halen ulemanin temsil etmesidir.
Normalde islam’i bir ideoloji olarak savunmak degil, bir din olarak égretmek ve yasatmak lizere
yetistigi icindir ki ulemanin medeniyetlerin karsilasmasini dinlerin bir karsilasmasi olarak gérmesi
tabiiydi. Dahasi emperyalden ulusal devletlere gecis strecinde ulema, Hamidi istibdada son
vermek Uzere politik eyleme yogunlastigr icin ideolojik-teorik boyutta zayif kalmisti. Formasyon
ve zihniyeti bakimindan ideolojik distintis tarzina yabanciligindan dolayr ulema, Dogu/Bati
karsilasmasini Said Halim gibi total bir din karsilasmasi olarak gérmekte zorlandi. Bu ylzden
“Iki Dinin Karsilasmasi Olarak Medeniyet Tasavvuru’nu da kendi icinde “pragmatik ve radikal”
olarak ikiye ayirabiliriz.

A- Pragmatik iki Dinin Karsilasmasi Olarak Medeniyet Tasavvuru
Musltiman aydinlarin dinlerin karsilasmasi olarak medeniyet tasavvurlarinin pragmatik ve radikal

turlerini daha iyi karsilastirabilmek icin din, diyanet, medine ve medeniyet iliskine dair soyle bir
sema cikarabiliriz.

Din

maksad vesile
gaye illet

Din diyanet medine medeniyet

ilim amel mekan vesile

Burada din/medeniyet iliskisi, maksad/gaye ile vesile/illet kelimeleriyle ifade edilen bir amac/arac
iliskisiyle en iyi anlasilabilir. Din ile diyanet, dinin ilim ile amele tekabtl eden ilahi-nebevi ile
beseri boyutlarini teskil ederken, medeniyet, en genis anlamda dini diyanete, ilmi amele baglamaya
yarayan, modern diinyada maddi ve manevi boyutlariyla kiltiir denen seye tekabtl eden bir
vesileyi temsil etmektedir. Devrin MUsliman aydinlari, Bati/ Dogu karsilastirmasini bu semaya
gore netce yapmislardir. Dinin teorik ve pratik boyutlari olarak hem seriata, hem de diyanetin
nebevi, normatif adi olarak stinnete hikmet dendigi hatirlandiginda hikmet ile sekulerlesmis
versiyonu medeniyetin iliskisini incelemenin énemi daha iyi anlasilir.

76 Masuzawa 2005.
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Musltiman aydinlar, daha ziyade medeniyetin teorik olarak hikmetle, pratik olarak diyanetle
iliskisini islemislerdir. Medeniyet, birinci ve ikinci basliklarda isledigimiz geleneksel anlayis uyarinca
bir hukuk diizeni, insaniyet ¢agi ve bunlari tamamlayan bilim, teknik ve ekonomiden olusan
bir vesile-i meas, refah olarak ele alinmistir. Diyanetle iliskisi bakimindan Dogu’'da ve Bati'da
gecerli medeniyet anlayislart sahih ve yoz olarak karsilastirilmis, “din hem dtinya, hem ahiret
nizamidir” gibi ifadelerle medeniyet, daha ziyade uhrevi boyutuyla anlasilan dinin dinyevi
yonuyle iliskilendirilmistir. Ornegin Hiiseyin Kazim Kadri'de oldugu gibi, “islam, sadece bir din
degil, ayni zamanda bir medeniyettir'77 ifadesi, bu anlayisi belirtir. XX. asir basi Misltiman
distintistinde modern, dzsellestirilmis, sistemik-{topik bir “islam medeniyeti” mefhumuna
rastlanmaz. Onlarin yazilarinda gecen “medeniyyet-i islamiyye, medeniyyet-i ser’iyye,
medeniyyet-i sahiha” gibi deyimlerde medeniyet, diyanet ve medine anlaminda kullanilmistir.
Devrin Musliiman aydinlari, “islam’in mani'-i terakki” olup olmadigi tartismasinda tebelliir ettigi
Gzere, Bati/Dogu karsilasmasini temelde iki farkli dinin karsilasmasi olarak almislardir. Ozellikle
Ernest Renan ve Reinhart Dozy'nin ithamlari (izerine kizisan “islam’in mani’-i terakki” olup
olmadigi tartismalari, iki inancin karsilasmasi seklinde tamamen dini bir cercevede cereyan
etmistir. Said Halim Pasa’nin radikal tutumuna gore onlarin tasavvurunu pragmatik kilan,
din/diyanet iliskisine nisbetle medeniyeti aracsal ve notr olarak almalari ve Seyhtulislam Musa
Kazim'da goruldugi gibi klasik pragmatik yaklasimla “hikmet-i dalle” ve “bid’at-1 hasene”78
kavramlari uyarinca Bati medeniyetinden yararlanma kapisini acik birakmalaridir?s.

Medeniyet sdyleminin sekilerlesmesi stirecindeki gecis merhalesinde, gelenekselciligin karakteristigi
olarak Namik Kemal'de gordigiimuz sekilde modern terimlerle geleneksel kavramlari anlatma
tutumu gorultr. Bu agidan Hasan Hisnd Toyrani'nin geleneksel millet/Gmmet ayirimini modern
millet/medeniyet ayirimina uyarladigi Hulasa-i Medeniyyet-i /slémiyye adli eseri, 6nemli bir
drnektir. Ali Suavi'nin de hatrrlatugi tzere, islam’'da millet dini topluluk, tmmet ise siyasi
topluluktur. Toyrani, millet icin dogrudan “millet-i islamiyye” deyimini kullanirken immeti
“medeniyyet-i islamiyye” deyimiyle anlatir:

Medeniyyet-i islamiyye hakkinda bast-1 kelam etmeden evvel medeniyyet-i mezk(renin
neden ibaret oldugunu bilmek gerekdir ki ona gére muibahase edilebilsin. Medeniyyet-
i Islamiyye, dinleri Miisltiman olan kaffe-i tavaifin ittihaz etmis olduklar usdl-i medeniyyetten
ibaret degildir. Ctink(i millet-i islamiyye dyle on-on bes kisiden kinaye bir sirzime-i kalile
olmayip yerytzintin ekser-i cihatinda intisar etmis, la-ekall iki ti¢ ytiz milyon ntfustan
ibaret ve ecnas ve tiba’ ve buka’ ve tiba'i ve lugat ve evza'i muhtelif, gayet te cesim bir
cem’iyyet-i mu'azzamadir (...) Medeniyyet-i islamiyye ancak nefs-i din-i mibin-i islam’da
seref-sudlr eden evamir-i nebeviyyeye raci’ ve icma’ ve kiyas-1 fukahaya tabi' olan
ustl-i mesrG'adan hasil olacak temeddiinden ibarettir (...) Esas-i1 temeddinimuiz olan
din-i mubin-i islam dyle muhkem ve metin bir dindir ki kava'id-i mukaddesesi hicbir
vakitte, hicbir hal ve mevkide halel-pezir olmasi muhtemel degildirs0.

Goruldigi gibi burada yazar, “medeniyyet-i islamiyye” tabirini “medine-i miinevvere” ve “limmet-
i Islamiyye”, “temeddiin”ti de “diyanet” anlaminda kullanmistir. Bilindigi gibi kadim Yunanca polis
kelimesinin karsiligi medine, siyasi érgtitlenme olarak hem bugtinkii anlamda tilke=sehir, hem
de toplulugu ifade eder. Burada “medine-i miinevvere” ile “medeniyyet-i islamiyye” tabirleri
arasinda bir ntians dikkat ceker. Medine-i miinevvere ile Asr-1 Saadet'te bir sehirden ibaret ideal

77 Kadri 1339/1923.
78 Kazim 1336/1917, 272.
79 Kunt 2006, 95.
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islam tmmeti kasd edilirken, Toyrani tarafindan “Medeniyyet-i islamiyye” tabiri, belli bir sehrin
Stesinde hilafete tabi islam timmeti-diinyasi, bir kozmopolis anlaminda kullanilir. Ancak bu,
modern anlamda heterojen, cogulcu, sekuler bir kozmopolis degil, “ehl-i millet ile ehl-i zimmetten”
olusan tmmetin saglam dine dayall diyaneti=temeddiiniinden meydana gelmis bir medeniyettir.
iskilipli Mehmed Atif (1329)'in Medeniyyet-i Ser'iyye, Terakkiyyat-i Diniyye adli eserinde de benzer
sekilde medeniyet, seriat=hukukun hakim oldugu medeni toplum anlaminda kullanilr.

Virminci Asirda [slamiyet adli eserinde Hiiseyin Kazim Kadri (1339/1923)'de de benzer bir perspektif
goririz: “islam, din, seriat ve medeniyettir. Misliimanlik, bir hey’et-i ictimaiyyede intizam-1
hayati ve insanlarin huktk-1 tabi’iyye ve miktesebelerini te'min eden kavanini cami'dir.” Ona
gore islam, insanlari refah ve saddete gotiren hiikiim ve esaslari kendinde toplamistir. islam,
sadece bir din degil, ayni zamanda bir medeniyettir. MUsltmanlarin ictimai ve hukuki kantnlarindan,
ahlaki ve siyasi miinasebetlerine kadar, maddi ve manevi buttin hayatlarinda hakim ve tesirli
olan huktumlerin ¢kugr kaynak, dinleridir.

Seyhulislam Musa Kazim da benzer geleneksel perspektiften din, diyanet ve medeniyet iliskisini
ele alir®’. Onun “Medeniyyet-i Sahiha ve Diyanet-i Hakka” adli makalesinin bashgi, tersinden
Bati'dakinin “Medeniyyet-i Faside ve Diyanet-i Batila” oldugunu tham eder. O, diyanet/medeniyet
iliskisini net bir sekilde kurar: “(....) Medeniyyet-i sahiha, insanlara her turlii esbab-1 saddet ve
refahiyyeti bahs eden bir medeniyyettir ki o da her iste istikdamet, her hususta adalet, bent
nev'ine mu'avenet, butlin me'ayib-i ‘akliyyeden mucanebet ile hasil, bunlar da ancak
diyanet-i hakka ile kaimdir.” Ttrkiye'de deizmin onclilerinden Sinasi, tabiatiyla pagan bir hikmet
anlayistyla medeniyete yaklastyordu (Mermutlu 2003). Musa Kazim (1336/1917: 80) ise “Hikmetin
mi'minin yitigi” olarak gorildiigii geleneksel islami anlayis dogrultusunda gecmiste Misliimanlarin
tim boyutlartyla hikmete sahip ciktigini, hikmet dnceleri manen, maddeten hadim-i medeniyet
iken sonralari Bati'nin sayesinde hizmetini yalniz maddiyat cihetine hasr ile maneviyattan
kulliyen ytz cevirmis oldugunu belirtir.

B- Radikal iki Dinin Karsilasmasi Olarak Medeniyet Tasavvuru

Yukarida gordugimiiz pragmatik iki dinin karsilasmasi olarak medeniyet tasavvuru, Hiseyin
Kazim Kadri (1339/1923)'nin “islam, sadece bir din degil, ayni zamanda bir medeniyettir” ifadesinde
oldugu gibi, zimnt bir din/medeniyet ayirimina dayaniyordu. Buna gore Bati'nin “Medeniyyet-i
Faside"sinin gerekirse 1slah edilerek iktibas edilebilecegi, “Medeniyyet-i Sahiha"ya dontsttrilebilecegi
6ngoriltyordu. Bu anlamda Mu—sa Ka=zim, “iki din” ile “iki kulttr olarak medeniyet karsilasmasi”
anlayislarinin ortasinda duruyordu. Bu safdil bakis, geleneksel din/diyanet iliskisinde oldugu
gibi Batili sektilerlesme stirecinde dinle birlikte medeniyetin de sekdiler bir ideolojiye dontstirtilmesine
nifuzu onleyen ideolojik distintise yabanciliktan kaynaklaniyordu.

Il. Mesratiyet devrinde islamailik ile Batialik akimlarinin ideologlar Said Halim ile Abdullah Cevdet
ise Batill diinyagorustniin olusumuna vukuflarindan, medeniyet kavrammin hakikatine
nufuzlarindan dolayr Dogu/Bati karsilasmasini zit istikametlerde total bir din karsilasmasi olarak
gorduler. Said Halim Pasa, sekulerlesme stirecinde dinin yerini medeniyetin almasiyla Batililarin
artik din yerine medeniyet Uzerinden bir Gstinlik micadelesi yurtttiklerini soyler:

80 Toyrani 1304, 5-6.
81 Kazim 1336/1917, 5.
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Din ugrunda feda-yi1 hayat etmis e'izzenin yerine aktar-1 baide kasiflerinin, mustebid,
hanriz ve talangir sovalyeler yerine mistemlekat askerinin kaim olmasi gibi tahavvulat,
bugz-1 kadimin yeni bir seklinden ibaret olmustur. Alem-i Sark, artik salib namina degil,
medeniyyet ve beseriyyet ugrunda dlgcar-1 taarruz oluyor. Musltiimanlar artik dinlerinden
dolayi hedef-i ta'n ve tesni edilmiyor, lakin buna mukabil Avrupa pazar-1 ihtirasatinda
lazimir'l-viicid mahlokat hikminde tutuluyor®2.

Said, Tuirkiye'de Akifin terciime ettigi [slam'da Teskilat-1 Siyasiyye bashgiyla bilinen yayinlanmis
son eseri Les Institutions Politiques dans la Societe Musulmane’de Bati-Hiristiyan ile islam
dunyalarinin asla uzlasamaz iki kalttr olduguna cezm eder. Hiristiyanlar diinyasinda “btittin
yollar Roma’ya ckar” diyen Abdullah Cevdet'e karsilik islam diinyasinda “biitiin yollar Mekke'ye
cikar” diyen Said Halim, ne hazindir ki gene Roma’da bir suikast ile hayatini kayb eder:

Oyle anlasiliyor ki, namini zikrettigimiz ziimre-i miitefekkire, din-i islam’in en mikemmel
din-i beser oldugunu ve bu din-i mibeccelin en yliksek manasiyla mahz-1 medeniyyet
ve kafil-i saadet bulundugu ve binaen’aleyh, isbu din-i mubin olmadikca ne ictimai, ne
de ebedi imkan-1 felah tasavvur edilemeyecegi hakikatini, bir iman-1 tammin veremeyecegi
emniyyet ve itmi'nan ile idrak eylemistir. Ve hakeza oyle anlasiliyor ki, cihan-i
Hiristiyaniyyet'te “her yol Roma’ya miintehi oldugu” gibi alem-i islam’da da “bitiin
tariklerin Mekke-i Mikerreme’ye vasil olacagi” bedahetinden yine o ziimre-i mutefekkire
zUhUl ediyor; ta'bir-i digerle fehm edilmiyor ki, bu iki alemden her biri ayr bir istikamete
malik olup her ikisinin de mikdari ayridir. Ve her ikisi de tekamul-i ‘umdmi-i insaniyyette
yek-digerinden ayri birer rol ifa etmeye me'mdr ve med uvvdir.

Alem-i islam ve Hiristiyaniyyet'in gaye, telakkiyat ve temayulat ile ihtiyacati ve isbu
ihtiyacatin vesait-i istifasi, sonra da yine bu iki alemin i'tikadat ve telakkiyat-i ahlakiyyesi
ve nihayet, tarafeynin zihn G fikri, menba’-1 an’anati arasinda furtk-1 ‘azime bulundugu
stphe gotiremez. Binden'aleyh, alem-i Hiristiyaniyyet'in, bizzat ihtiyacatini istifa icin
vicuda getirdigi te'sisat ve teskilatin -velev te'sisat-1 mezkGrenin sirf siyasi ve ictimai
olanlari da kasd edilse- bizim isimize elverecegini zannetmek bir hata-yi fahis teskil eder;
zira, son hamle-i tahlil ve mulédhazada te'sisat-i siyasiyye ve ictimaiyye yek-digerinden
ayrilamayacagindan, vuk('a getirilecek bazi ta'dilat-1 sekliyye ve fer'iyyenin hicbir htikmt
olamaz. Hakikat-i halde islamiyyet ve Hiristiyaniyyet alemleri birbirine o kadar gayr-i
musabih iki cihandir ki, hicbir gayret bu iki alemde hayat-1 ferdiyye ve ma'seriyyeyi
tevhid edemez &3,

“Hiristiyan ve islam alemi” deyimlerini kullanmasindan anlasilacagi gibi Said, Dogu/Bati karsilasmasini
total bir din karsilasmasi olarak gortyor, bu ytizden iki din karsilasmasi olarak medeniyet
meselesine pragmatik yaklasanlar Bati medeniyetinden yararlanma kapisini acik birakirken o,
bu kapry1 tamamen kapatryordu. O, sekiler diinyagorisinin notr gibi gortinen ictimai ve teknik
buttn kurum ve parcalarina bulastigi icin Bati medeniyetinin ayiklanamayacagini diistintiyordu.
Bizim gosterdigimiz gibi, Bati'da yazili anayasalaligin belkemigini olusturan tgclt kuvvetler ayriligi
ilkesinin Hiristiyan teslis inancindan gelmesi, onun bu endisesinde hakli oldugunu gosteriyordud4.

IIl. Mesrutiyet devri Baticilik akiminin ideologu Abdullah Cevdet ise benzer yaklasimla tamamen
islam dininden yana tavir alan Said Halim'in ziddina tamamen Bati medeniyetinden yana tavir

82 Said Halim Pasa 1335/1919, 106.
83 Said Halim 2004, 243-44,
84 Gencer 2010, 328.
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alir. Cevdet, Dozy terciimesinde acikca dile getirdigi gibi islam’t “mani’-i terakki”, buna karsilik
Bati medeniyetini “zamin-i terakki” bir sektler din olarak goértiyordu. Bu ytzden Celal Nuri gibi
eklektik Baticilardan farkli olarak o, din gibi “kull-i la-yetecezza" bir butlin oldugundan Bati
medeniyetinin gl ve dikeni, maddiyat ve maneviyatiyla ancak bir btittin olarak benimsenebilecegini
savunuyor, “bukemedigin bilegi dpeceksin” mantigiyla Bati medeniyetini benimsemeye davet
ediyordu: “Bizim ile ecanib arasindaki mtinasebat, kavi ile zaif, alim ile cahil, zengin ile fakir
arasindaki minasebatdir... Bir ikinci medeniyyet yokdur. Medeniyyet, Avrupa medeniyyetidir.
Bunu gtiltyle dikeniyle isticnas etmeye mecburuz...”8.

iki Kiilttiriin Karsilasmasi Olarak Medeniyet Meselesi

Medeniyet meselesine “iki din” yerine “iki ktlttr"tin karsilasmasi olarak bakisi da gene kendi
icinde “telifi ve insai” olarak ikiye ayirmak, bunu da “apolojetik-tasviri-tarihi ve Gtopik-insai-
felsefi” seklinde bir ayirima dayandirmak mamkundir. Apolojetik-tasviri-tarihi kullanimiyla
“Islam medeniyeti” s&yleminde gecmisin sosyal, ideolojik kullanimi sz konusudur; burada islam
medeniyeti, ihtisamla inhitat temalari arasinda salinan bir ideolojik-apolojetik perspektiften ele
alinmaktadir.

islam medeniyetini inhitat goriistiyle ele alanlar, genelde Abdullah Cevdet gibi Bati medeniyetini
tam kabulden yana olan acik Batica aydinlardir. islam medeniyetini bir ihtisam tarihi olarak
tasvirde ise stratejik ve ilkesel olarak iki tutum ayirt edilebilir. Stratejik tutumdan kasdimiz,
Semseddin Sami'nin acikca ifade ettigi gibi, “muhtesem islam medeniyeti” séyleminin modernlesme
siyasetinin hizmetinde kullanilmasidir. O, bir yerde islam diinyasindan Bati'ya gecen medeniyet
unsurlarinin siklikla vurgulanmasiin Avrupa’dan gelen medeniyet unsurlarmin kabuliint
kolaylastirmasi icin oldugunu ikrar etmistir (Guler 2006: 185). Bu sdyleme gore mevcut parlak
Avrupa medeniyetinin temelinde ge¢mis muhtesem islam medeniyetinin birikimi vardir. Ornegin
Avrupa Medeniyetinin Esdsina Bir Nazar seklindeki eserinin bashginin da belirttigi Gzere Akyigitzade
Musa (1315/1897: 4), islam medeniyetini Avrupa medeniyetinin temeli olarak gosterir. Dolayisiyla
bu birikimin yeniden islenerek gelistirildigi Avrupa medeniyetini benimsemek, emaneti geri almak
gibidir.

Bu sekilde medeniyet meselesine apolojetik-tasviri-tarihi yaklasim, iki kiltir arasinda telif
anlayisinin bir geregidir. Bundan kasit, Alman “medeniyet/kulttrler” formulince bir sentez
arayisidir ki bu, medeniyetin evrensel hakim bir sistem olarak kabultinden kaynaklanir. Mukayeseli
calismalarin gosterdigi gibi o donem medeniyetcilik, bittin diinyayr saran hakim ideolojiydi
(Craig 2009, Wintle 2008, Jedlicki 1999). Mesele, medeniyetin yaninda veya karsisinda degil,
hangi medeniyetin yaninda olma meselesiydi. Bu da tabiatiyla tikel ile tiimel arasinda bir sentezi
gerektiriyordu. “Medeniyet/kulttrler” formalt uygulanabilir bir formal madar, hakim Bati
medeniyetinin varligini kabullenerek onunla birlikte yerli medeniyet var olabilir, Bati medeniyetiyle
islam kaltiri telif edilebilir midir? Bunlar, bu sentez arayisina viicut veren merkezi sorularda.
Dogu dunyast icin boyle bir telif girisiminin basari imkanina dair standart tlke érnegi Japonya
idi.

85 Hanioglu 1981, 359.
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Bu telif arayisi, 6nce din/medeniyet, sonra da medeniyet/kultir veya maddi/manevi medeniyet
ayirimlaria dayaniyor, bu ayirim da “medeniyet/kulttrler” formulindeki bir taraftan (Batil)
medeniyetin, diger taraftan cogul kulttrlere tekabtl eden alteratif medeniyetlerin 6zsellestirilmesini
gerektiriyordu. Oksidentalizm denen Bati medeniyetinin 6zsellestirilmesi, Said Halim ile Abdullah
Cevdet 6rneklerinde goruldigu gibi, rakip ideolojilerin taraftarlari tarafindan lehte ve aleyhte
farkli sekillerde yapilacakti. Cogul kulttirlere tekabtil eden alternatif medeniyetlerin ¢zsellestirilmesi
de emperyal devletlerin ¢6zulUst ve ulusal devletlerin dogusu stirecinde farkl cereyan etmistir.

islam medeniyeti sdylemi, dzdeslestirildigi ulusa bagli olarak Osmanli gibi emperyal devletlerin
cozuliist stirecinde filizlenen islamailik ve Tirkctiliik gibi farkli ideolojik akimlar lehine islemistir.
Tanzimat'in ideolojisi olan Osmanliciliktan (ittihad-1 anasir) Islamaliga gecis stirecinde Araplar
yiksek Islam’in sembolii olarak alindi. Ornegin Renan Miiddfa anamesi'nde Namik Kemal, meseleyi
Akdeniz medeniyeti perspektifinden ele alarak Muslimanlarin bu medeniyete katkilarini
vurgulamak yerine, ibni Sina ve ibni Risd'tin yaninda Tiirk Farabi'yi de Arap sayarak islam
medeniyetini Araplarla ézdeslestirmis, Bati medeniyetine karsi “Arap medeniyeti” imajini gkarmisti®®.
Keza Abdurrahman Fehmi (1304/1887) de islam medeniyeti tarihini isledigi eserine benzer bir
anlayisla Medresetii'l-Arab adini vermis, Ahmed Rasim (1304/1887) de ayni yil Gustave Le Bon'un
eserine dayanarak Arablarin Terakkiyyat-1 Medeniyesi adinda bir eser yayinlamistir.

Ancak Batlilar, Miisltimanlik ile Tarkltgi kasd ettikleri icin bu eserlerin yaptigi gibi islam
medeniyeti miidafaasi, bilahare Bursali Mehmed Tahir (1327/1911)'in Tiirklerin “Ulam ve Fiinina
Hizmetleri adli eseriyle aciga ciktugi gibi, Turklik madafaasi anlamina gelecekti. Bu ytzden
Semseddin Sami ve Fuad Kopriilti gibi yazarlarin islam medeniyeti hakkindaki filolojik calismalari,
on-Turkgtltk lehine isledi. Il. Abdilhamid doneminde yaptigr filolojik calismalarla Ttrkctligin
onciist sayilan Semseddin Sami, Namik Kemal'in Renan Miidafa anamesi’nde ortaya koydugu
“Arap medeniyeti” imajina karsi “Iislam medeniyeti’ni savundu®’. Ulus-devletine gecis siirecinde
ise Araplikla 6zdeslestirilen Islam medeniyeti anlayisinin tenkidi, son-Turkculik lehine isledi;
Semseddin Glinaltay'in “Tiirk-islam medeniyeti” tabirinde oldugu gibi.

Il. Mesratiyet ile dogan ulusal devletler devrinde ise acik medeniyet sentezi hedefi uyarinca
dogrudan ézsellestirme baslayacaktl. Normatiflestirilen evrensel medeniyete nisbetle &zsellestirilecek
medeniyetler, “(tekil) medeniyet/(cogul) kulttrler” seklindeki “vahdet icinde kesret” formaltnt
ortaya ¢karacaku. Ziya Gokalp'in “Ttirk milletindenim, islam timmetindenim, Garp medeniyetindenim”
so6zU, bu formalin tipik ifadesiydi. Bu sézin ifade ettigi Uizere medeniyet sentezi, rakip ideolojileri
capraz kesen bir ortak hedefi olusturuyordu. Il. Mesratiyet devri islamalik ile Batialik akimlarinin
radikal ideologlari Said Halim ile Abdullah Cevdet icin medeniyetcilik, tamamen Bati veya islam
medeniyetinden yana olmak demekti. Ancak islamalik, Tirkctlik ve Batialik akimlarinin Musa
Kazim, Ziya Gokalp ve Celal Nuri gibi temsilcileri, bu tlr bir sentez gortistinde bulusabiliyorlardi.
Degisen, telif projesinde savunduklari ideolojilerin vurgu derecesiydi.

Burada telifci anlayisin tipik ifadesini olusturdugundan islamalik akiminin énde gelen isimlerinden
Musa Kazim'in goruslerine bakmak yararli olacaktir. Almanlarin ayirimina gére medeniyet/kultr,
kabaca maddi/manevi kiiltiir ayirnmini ifade eder88. Biraz daha acarsak medeniyet, bilim-teknik,
kaltar ise “bir toplum 6zgl duyus, distinls ve yasayis tarzi” olarak tanimlanabilir. Buradaki
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temel mesele, bunlarin birbirlerinden ayrilmasinin mimkiin olup olmadigidir. Bunlarin birbirlerinden
ayrilabilecegi varsayimi, medeniyet ve kultir icin zit bir evrensellestirme/6zsellestirme girisimini
gerektiriyordu. Oryantalizm, hakim Bati'ya karsi madtn Dogu'yu 6zsellestirme, otekilestirme
disipliniydi. Madtnlarin medeniyet/kultir telifi projesinde ise oksidentalizm, bir taraftan Batil
medeniyetin evrensellik ve notrligin, diger taraftan Batih kdlttrtn yerli kiltarden farkliligini
izhara yonelik ambivalant bir karakter gosterecekti. Said Halim ve Abdullah Cevdet gibi total
bir oryantalizme karsl total bir oksidentalizm gelistirebilen aydinlar enderdi.

Musa Kazim gibi Musltiman aydinlar, bunlarin tamamen birbirlerinden ayrilabilecegi kanaati ve
s6z konusu naiv ambivalant oksidentalistik tutumla standart medeniyet/kulttr ayirimina dayali
bir telif projesini savunur: “Biz Avrupa'nin yalniz ‘ulim ve sanayi'ini ahz  kabGle mecburuz
(....) Fakat onlarin biitiin ahlak ve ‘adatini ve usdl-i maiset ve tarz-1 hayatni kabdl edemeyiz.”8?
Ona gore bir memleketin bilim ve teknigini taklit, o memleketin ahlak ve hayat tarzini da
benimsemeyi gerektirmez. Clinki bu ikisi arasinda hicbir miinasebet tasavvur edilemez. Her
tlke, her millet, kisaca “kulttir” denen kendine 6zgti bir hayat tarzi, gecim yolu ve makbul adete
sahiptir. Fakat her birinin kendine mahsus sanati. fenni ve ilmi yoktur. “Ulim ve flin0n ve
sanayi'de butiin insanlar ve buttin kavimler musterekdir.” Dolayisiyla ilimler ve sanayi ile hayat
tarzi, adet ve ahlak, -yani medeniyet ile kiiltlir-arasinda bir mtinasebet aramak abestir. Bilindigi
gibi boyle bir telifin basarisina en gtizel 6rnek olarak gosterilen tlke Japonya'dir.

Cesitli aydinlarin telif projesinde savunduklari ideolojilerin vurgu derecesinin degistigini belirtmistik.
Ornegin Bati medeniyeti ile telif edilecek yerli kiiltiirti Musa Kazim islami, Ziya Gokalp ise Turk
olarak gortiyordu. Bunlar, Il. Mesr(tiyet devrinde emperyalden ulusal devletlere gegis strecinde
dogan ideoloji akimlariydi. Ulus-devletleri ddbneminde ise bu rakip sert ideoloji akimlara tepkiden
dogan yumusak bir ideoloji gortilebilecek muhafazakarlik, daha rafine bir telife yoneldi: Ttrk-
islam medeniyeti. Fuad Koprilii ile Yahya Kemal, kisaca filoloji diyebilecegimiz dil, edebiyat ve
tarih-temelli bu muhafazakar egilimin miimessilleri olarak goriilebilirlerdi. “Ttirk-islam medeniyeti”
orneginde oldugu gibi, hedef medeniyet/kultlr daha melez, 6zgul hale geldikce, 6zsellestirme
daha somut gorulebiliyordu.

Cumhuriyetci muhafazakar aydinlar tarafindan Tiirk-islam medeniyetinin &zsellestirilmesi, Ttirk-
islami dtinyagériisiniin tespitini, bu da Tiirk-Islam diistincesi denen seyin icadini gerektiriyordu.
Turk-islam distincesi ise islam diistince geleneginin fikih, kelam, felsefe ve tasavvuf alanlarinda
One cikan Maturidi, Farabi, Yesevi gibi Turk kokenli dlimlere dayanarak icat edilecekti. Semseddin
Sami, Semseddin Giinaltay, Ismail Hakki izmirli, Fuad Kopriilii, Mehmed Ali Ayni, Yusuf Ziya
Yoriikan, Hilmi Ziya Ulken gibi alimler, bu yoldaki calismalariyla éne gkular. S. Ginaltay®® gibileri,
Turk kokenli alimler bir tarafa, Eb( Hanife ve ibni Sina gibi kaynaklarda iranli olarak kayd edilen
alimlerin de Turk oldugunu iddiaya kadar isi vardirdilar.

Turk-islam diistincesi ve diinyagdriisiiniin icadina dayanarak Tiirk-Islam medeniyetini ¢zsellestirme
girisimine tipik ¢rnek, Es'ariye/Matiiridiye mukayesesidir. S. Gunaltay? ve 1. H. izmirli®Z gibi
Turkcii-Islamalar, yasadiklari ulus-devletine has ideolojik saikle Es'ariye ile Matiiridiyeyi nakilci
ve akila olarak karsi karsiya getirirken i. H. izmirli®3, baska bir ilmi eserinde iki mezhep arasindaki
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farklarin aslinda teferruata iliskin oldugunu belirtir. Onlar, akila diye karakterize ettikleri Maturidi
kelamiyla Turk-islam diinyagoriisiinii temellendirmeye calisirlar. Bu kisir ideolojik yaklasim,
glntumuzde bile varligini korumaktadir.

Bati'da XIX. asirda medeniyetlerin dzsellestirilmesi sayesinde dinden medeniyete gegis slirecinde
kilit rolti, Ernest Renan gibi isimlerin basmi cektigi filoloji oynamisti. Bu agidan Turkiye'de de
Turk-islam medeniyetinin &ézsellestirilmesinde kilit rolii, edebiyat ve tarih alanindaki calismalariyla
Fuad Koprilii oynadi.® Koéprilt'niin Fransiz filolog Gustave Lanson (1857-1934)'in (1926)
Tarih-i Edebiyatta Ustl baslikli makalesinden ilhamla Sehabeddin Stleyman ile birlikte hazirladiklari
Yeni Osmanli Tarih-i Edebiyati adli eser. bu anlayisin habercisi olarak belirir. Eserin 63 sayfalik
“Mukaddime”sinde Fuad Koprili®®, ge¢cmiste oldugu gibi eserden ziyade disiplinin yontemini
tanitmaya, bir edebiyat tarihciligi metodolojisi gelistirmeye, bunlarin da 6tesinde Tirk-islam
medeniyetini 6zsellestirme projesini temellendirmek tzere bir filolojik tasavvur ortaya koymaya
calisir®®. Mukaddime'de dile getirildigi gibi eser, Gustave Lanson’un “edebiyat tarihinin medeniyet
tarihinin bir parcasi oldugu” gorustine dayanarak hazirlanmistir. Onun Wilhelm Barthold'dan
terctimeyle hazirladigi [slam Medeniyeti Tarihi ile Tiirk Edebiyatinda Ik Mutasawiflar adii eserleri,
bu acidan Turk-islam medeniyetini Tirk-islam diinyagoriisiine dayandirmaya yonelik calismalar
olarak birbirlerini tamamlamaktadirlar.

Sonugc: “islam Dini"nden “islam Medeniyeti’ne

“Muhtesem islam medeniyeti” sdyleminin ilkesel kullanimi ise titopik-insai-felsefi dedigimiz islam
medeniyeti tasavvuruna gegise yarar. Buna gore gegmiste kurulan boyle parlak bir medeniyetin
gelecekte de tekrarlanmasi pekala mimkindir. Bu Gitopik-insai-felsefi islam medeniyeti
tasavvurunu, 1885 gibi erken bir tarihte ismail Gaspirali'da buluruz®. O, “medeniyyet-i cedide”
deyimiyle anlattg Islam medeniyeti ttopyasini soyle dile getirir: “Medeniyyet-i cedide, hakkaniyyet
lizere tesis olunan bir maisetin semeresi olacaktir. Bu medeniyyet-i cedideyi meydana getirmeye
islamlardan ziyade sermayedar bir millet gdremiyorum.” Burada gelecekte yasanacak, adeta
“Islam dininin” yerini alan bir “islam medeniyeti’nden séz edildigi gorilmektedir. Boylece modern
caga 6zqgu, dzsellestirilmis, sistemik-titopik bir “islam medeniyeti” anlayisinin dogdugu sdylenebilir.
Molla Davudzade Mustafa Nazim (1913)'in Riiyada Terakki ve Medeniyyet-i islamiyye-i Rii'yet
adli eseri, bu ttopyanin dogrudan bir riiya olarak ifadesi itibariyle carpicrydi. Teknik tutkusuna
dayali bir medeniyet vizyonu, teknik bir medeniyet imaji o dénemde revac bulmaya baslamisti®8.

Medeniyet kavraminin, Bati'da 1800°den itibaren iki asirlik bir ge¢misi vardir. Bati'da medeniyetgilik,
ulusal-tstt birligin kaynagi olarak bir ulus-devleti ideolojisi olmus, “Hiristiyan immeti” idealinin
yerini “Hiristiyan, Avrupa, diinya medeniyeti” ideali almistir. Ayni sekilde islam diinyasinda da
hilafetin fiilen bittigi Birinci Dlinya Savasi'nin basladigi 1914'ten sonra bir asirlik donemde
medeniyetcilik, BatI'da oldugu gibi ulusal-tstt birligin kaynagi olarak bir ulus-devleti ideolojisi
olmustur. XIX. asirda eszamanli olarak bir taraftan ingiliz oryantalizmi Arap hilafeti, diger taraftan
Fransiz oryantalizmi Arap medeniyeti propagandasina girismisti; her iki girisimin de hedefi,
Osmanli hilafetiydi. Sonucta yikilan “islam hilafeti’nin yerini titopik “islam medeniyeti” kavrami
almis, Misliiman aydinlar, hilafetin tarihe karismasindan sonra onun yerine islam dinyasini
birlestirebilecek bir ulusal-iisti kimlik kaynagi olarak islam medeniyeti kavramina sarilmistir.
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islam medeniyeti, hilafetin tarihe karistigi ulus-devletleri ddneminde ulusallasma ve ulusal-
tstllesme seklinde zit islev gorecekti. Turk-islam medeniyeti terkibinde ulusal, bizzat islam
medeniyeti deyiminde oldugu gibi ulusal-tstt bir kimlik arayisina kaynaklik edecekti.
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GENEL BILIM METODU YAKLASIMIYLA BIR KULTUR VE MEDENIYET TEORISI
A THEORY OF CULTURE AND CIVILIZATION

Yilmaz Ozakpinar*

Ozet

Kulttr ve medeniyet olusturma, canli tlrleri arasinda insana 6zgu bir olgudur. Bu olgu, baska hicbir
canli thrtinde bulunmayan sembol yaratma ve sembollerle zihin islemi yapma kapasitesinin Grintdur.
insan, algiladiklarina tepki yapmakla kalmaz, onlari sembollerle temsil ederek zihnine tasir ve algi
planindan bagimsiz olarak o sembollerle soyut zihin dizleminde islemler yaparak yeni sonugclara
varir; sonra da o yeni sonuclan dis diinyada eylemleriyle gerceklestirmeye calisir. insani biyolojik
ihtiyaclart tatmin diizeyinden distince ve duygu yaratslart diizeyine yikselten, sembollerle temsil
ve islem kapasitesidir. Her toplumun bir kdletirt: vardir. Buttn ktlttrler, toplum Gyelerinin ortaklasa
benimsedigi ve onlarin stireklilik icinde bir arada yasamalarini saglayan bir inanca ve o inanca bagl
bir ahlak nizamina dayanir. Bilincli, soyut ve rasyonel diizeyde muhasebesi yapilan ve muhakemeyle
kendisiyle bagdasan ve bagdasmayan sonuglarin gkarilabildigi bir inang, medeniyet kaynagi olur ve
kiltiiriin degismesine, cesitlenmesine ve zenginlesmesine yol acar. Oz olarak bdyle ifade edilebilen
medeniyet teorisi, kulttir ve medeniyet konusundaki bircok kansikliklar gidermistir. Yaptigr kavramlastima
ile kultdr ve medeniyeti birbirine karistirlamayacak bicimde ayirt etmistir. Bununla birlikte ktlttr ve
medeniyet arasindaki bagi gostermistir. Kiltir, insan zihninin sembolik diistinme ve tasarim gtictiniin
eseri oldugu icin maddi kdltir-manevi klttr égeleri ayrimi gereksizdir; bu nedenle, ancak kulttrtin
somut ve soyut tezahlrlerinden soz edilebilir. Teori, kiltiir antropologlarinin israrla vurguladigi, her
kulttran butunlik goésteren bir olusum olmasini, kusatial bir inang ve ahlak nizaminin kalttrt
sekillendirici etkisine baglamistir. Kilttr degismesi ve medeniyet degistirme meselesindeki tutarsizligi
ve yanilgry! gideren kavramsal bir agklama getirmistir. Teori, medeniyetin dogusunu, belirli niteliklerdeki
ve kosullardaki bir inang ve ahlék nizamina, inang ve ahlék nizaminin icerigini belirlemeksizin baglayarak
medeniyet kavramini bilimsel dlclite gore insa etmistir.

Abstract

Creating culture and divilization is an exceptionally human phenomenon. The theory put forward
in the paper assumes that the human capadty for aeating and using symbols in mental representation
of both external reality and one’s own thinking and imagination is at the basis of culture and
dvilization. A structured and stable sodety must operate on rules based on an implicitly assimilated
belief and a code of ethics derived from it. The explicated theory makes the categorization of
“primitive” and civilized” culture depend on an objective criterion. Every society has a culture, but
civilization appears when culture is based on a rational belief whose implied conclusions can be
drawn by reasoning. This attribute of civilized culture makes it amenable to change. There is a
conceptual distinction between culture and dvilization. Culture comprises everything one can observe
in the life of a society. Civilization is the source which gives to the culture attached to it a general
orientation and makes the culture selective. Thus, despite the conceptual distinction, there is an
organic tie between culture and civilization. The theory makes the distinction between material and
spiritual culture superfluous, because culture is essentially a product of mind, and for this reason
it is only proper to speak of concrete and abstract manifestations of culture. The explicated theory,
by advancing the view that the birth of civilization is due to a belief with certain qualities and a code
of ethics stemming from it without determining the contents of the belief, makes the concept of
dvilization suit the requirement of scentific explanation.

* Prof. Dr. istanbul Arel Universitesi, Psikoloji BSItim{, e-posta: yilmazozakpinar@arel.edu.tr
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Kalear ve Medeniyet: Tanim Yerine Kavramlastirma ve Teori

Bilim insanlarmimn kdlttr ve medeniyet anlayislari arasinda énemli farklar vardir. Bununla birlikte,
onlarin hepsinin anlastigi bir nokta, kultlir ve medeniyet kavramlarinin belirsizlik tasidigidir.
Gergekten, literattirde kulttir ve medeniyet konusunda kavramsal bir karisiklik vardir. Cogu kez
kulttr ve medeniyetin birbiri yerine kullanildigi, bazen de kultir ya da medeniyet denilerek
karisikhigin acikca ifade edildigi gorultr. Belirsizligin nedeni, konu ile ilgili tutarli ve kapsamli bir
teori gelistirme cabasinda bulunmaksizin kiltir ve medeniyet tanimlariyla ugrasiimasidir.
Tanimlar, insan yasaminin cesitli alanlarinda gézlenen égelerden bazilarini kilttr kapsaminda,
bazilarini medeniyet kapsaminda degerlendirmeye dayanmaktadir. Yol gosterici bir teori olmayinca,
bir bilim insaninin kultir saydigr bir 6ge, baska bir bilim insaninca medeniyet kapsaminda
gorilebilmektedir.

Asagida 6ne surtlen medeniyet teorisi, insan zihnini btittin baska canli varliklarin zihninden
ayiran bir temel yetiden hareket ediyor. insana 6zgii bu temel zihin yetisi, sembol yaratma ve
sembollerle diistince islemleri yapmadir. insan, baska canlilar gibi sadece cevresinin farkinda
olarak cevre uyaranlarina tepki yapmaz. Cevrede algiladiklarini zihninde sembollerle temsil eder
ve algi plani ortadan kalktiktan sonra, sirf soyut sembolik diistinme planinda semboller arasinda
cesitli iliskiler kurarak yeni sonuglara varir. Zihninde ulastigi yeni sonuglart da sembollerle temsil
eder ve sonra tekrar somut algi planina donerek o sonuclart eylemleriyle cevrede gerceklestirmeye
girisir. Soyut zihin planinda sembollerle dtistinme islemleri yapma, insani ¢evresinde olan bitenlere
tepki yapma anlaminda cevrenin bilincinde olmanin &tesine tasir. insan, bilincinde oldugunun
da bilincindedir. Bu demektir ki cevre uyaranlarinin etkisiyle insan sadece diistinmez; diisindigintin
de bilincinde olur ve kendi dtistincelerini tipki disaridaki bir cismi inceliyormus gibi soyut zihin
duzleminde inceleyebilir, elestirebilir, diizeltebilir ve gerektiginde dogru bulmayarak terk edebilir.

Sembollerle Dustinme

Sembollerle diistinme temel zihin yetisinin insana ne gibi imkanlar sagladigini gérmek icin insan
yasami ile en gelismis ve karmasik yapidaki tlrler de dahil hayvanlarin yasamini mukayese
etmek yeterlidir. Bazi hayvan tirlerinde bir kritere gore distinme diyebilecegimiz bir stirecin
cereyan ettigini kabul edebiliriz. Nedir bu kriter? Hayvan bir problem durumu icine giriyor, fakat
¢OzUm olusturan tepki bicimi, hayvanin ne genetik davranis repertuarinda ne de ge¢mis 6grenme
kazanimlarinda vardir. Buna ragmen o durumda ¢6zim olusturan tepki bir bicimde ortaya
ckiyorsa hayvanin distndigini kabul edebiliriz. Fakat bunu yapabilmesi icin hayvanin somut
algr planinin icinde bulunmasi ve ¢cdziime goturecek iliskiyi algr plani icinde gorebilmesi vazgecilmez
kosuldur. Oysa insan, zihnine tasidigi algr planina iliskin semboller arasinda, gegmis deneyimleri
ile ilgili hafiza iceriklerini de hesaba katarak iliskiler kurar. Semboller arasinda kurdugu iliskilerden
yeni sonuglara ve o sonuglart temsil eden yeni sembollere ulasir. iste insanin somut algi plani
cercevesine hapsolmadan 6zgtirce ve yaraticl bicimde dustinebilmesinin mekanizmasi budur.
insanin, hayal gticti Griind denilen, hentiz gerceklikler diinyasinda karsiligi olmayan seyler
tasarimlayabilme imkani, algi planinda verilenlerin &tesine ulastirict bu tir soyut sembolik
islemleri serbestce yiirtitebilmesinden dogar. insan zihni, sembolik planda diistinebildigi icin
eylemleri baslatan bircok karmasik uyarani kendi icinde imal eder. Hafizadaki gegmis deneyimlerden,
sembollerle muhakeme islemlerinden ve hayal gliciiniin tasarimlarindan dogan zihinsel uyaranlara
kisaca dustince uyaranlari diyebiliriz. Boylece, insan davranislari, baska bitin canli tiirlerindeki
gibi sirf distan gelen uyaranlara tepki olarak yapilmaz. insan hayati icin dnemli sonuclar doguran
bircok davranislar, zihnin kendi sembolik distince etkinliklerinden dogar. insan, dis cevre
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uyaranlarina tepki yapmakla sinirli bir canli degildir. Sembolik duistinme ve hayal gtict, insani,
zihninde cikardigi sonuglara gore iradi eylem baslatan ve icinde bulundugu yasam kosullarini,
kendi ihtiyaclarina ve amaclarina gore degistiren bir canli konumuna getirir.

Sembolik diistinme temel yetisiyle ilgili psikolojik mekanizma, insan yasamina kdlttr ve medeniyet
kavramlariyla temsil edilen 6zellikleri katar. Her tr cisim, Grlin, eser ve yasam bicimi kulttr
kavrami icine girer. Cisim, dis diinyada, uygun bicimde ve buytklikte hazir bulunsa bile insanin
o cisme bir islev yuklemesi ve onu bir arac ya da gerec olarak kullanmasi, ona bir kulttir 6gesi
niteligi kazandirir. Hayvan tirlerinde soyut sembolik diizlemde distinme yetisi olmadigi icin
hayvanlarin kulttra yoktur. Her hayvan tird, adapte oldugu ¢evrede kendi dogasindan gelen
belli bir yasam bicimi icindedir. Bu nedenle, hayvanlarin yasaminda bir degisme olmaz; sinirlanmis
bir yasam bicimi kusaktan kusaga surer gider. insan ise cok degisik cevrelere adapte olabilir
ve ¢ok farkli yasam bicimleri gelistirebilir. Ayni ¢evrede bile insan, zamanla yeni ihtiyaclara yeni
amaclara gore muhakeme ve hayal glicliyle tasarladigi aletler yapar, yeni yontemler uygular,
degisik davranis bicimleri gelistirir. insan kendi diistincelerini elestirebilir, diizeltebilir, gelistirebilir
ya da terk ederek baska bir istikamette diistiinmeye baslayabilir. Bu imkan, insanin sirf icgtdtlerle,
reflekslerle ve genetik olarak programli kaliplasmis 6grenmelerle yasamda adaptasyon saglama
yetersizligini giderir. Hatta yetersizligi gidermekle kalmaz, insan yasamina, dnceden kestirilemeyen
yeni ufuklar acar.

insan Yasaminda Belirsizlik

insan zihninin kararlastirma, tasarimlama, planlama, eylemleri secme ve iradi olarak baslatma
glct, kaginilmaz olarak insan yasamini, baska hicbir canl tlrtintin yasaminda olmayan bicimde
belirsizlik icinde birakir. Bireysel yasamin ruhsal dengesini ve bir arada yasamanin vazgecilmez
kosulu olan sosyal diizeni saglamak icin belirsizligi gidermek sarttir. iste bu noktada, kaltiir
antropologlarinin ifade ettigi, her toplumun kultdrindn, bitin égeleri birbirine uygun ve ayarl
bir butln oldugu olgusunun dogru bir gézlem oldugu anlasilabilir. Kilttr antropologlart, bu
olguyu dogrulukla saptamakla birlikte bu olgunun tatminkar bir aciklamasini yapmamistir.
Aciklanmakta olan teoriye gore, bireyler, dagilip gitmemek ya da bendillikle birbirlerini yok
etmemek icin kendilerini ruhsal dengeye kavusturan ve sosyal diizeni kuran ortak bir inanca
ve o inancin sonucu olan bir ahlak nizamina baglanmak zorundadir. Buittin kulttrlerde, ruhlan
kusatan bir inanc ve o inanca bagl bir ahlak nizami vardir. Doganin ve yasamin ¢etin ve acimasiz
kosullari, insani, yasami stirdiirme gictini bulabilmek icin bir bicimde belirsizlikleri coztimlemeye
iter. Istisnasiz biitiin insan toplumlar belirsizlikleri, insani asan bir inang kaynagina ve o inancin
6ngdrdug bir ahlak nizamma baglanarak ¢dzimlemistir. Bir toplumun butin yasami demek
olan kultiriin butinligini saglayan sey iste bu ortak inanctr. inanc, kiltiirii rastgele bir
olusum olmaktan kurtarir, toplum yasamina bir diizen getirir.?

ilkel ve Medeni Ayrimi

Ortaklasa benimsenen bir inancin ve ona bagli bir ahlak nizaminin toplum diizenini ve bireylerin
ruhsal dengesini saglayic islevi noktasinda, antropologlarin ve sosyologlarin ilkel ya da medeni
diye niteledigi kiilttirler arasinda fark yoktur. ilkel kiiltiir olsun bir medeniyete bagl kiltiir olsun
toplumun yapisini olusturan bir inanca ve ahlak nizamina dayanir. Teori, bu agklamanin devami
olarak, ilkel kaltir ve medeni kulttr ayrimini stbjektif tutumlardan uzak, objektif bir kritere
dayandirir. ilkel kiltiirti belirleyen inanc, doga olaylarindan duyulan korku ve seving duygular
etkisinde dogaya reaksiyon diizeyinde sosyal diizeni kurduktan sonra, aksi bir sey yapilirsa

I Ozakpinar 2009, 1. Blim
2 Ozakpinar 2009, 3. Bslim
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dengenin ve istikrarin bozulacagi endisesiyle adetleri, ayin ve torenleri, davranis bicimlerini
dondurur; muhakemeyle yeni sonuclara varmaya set ¢eker ve klttrtin degisme yollarini tikar.
ilkel kuleirti belirleyen inanc buytsel bir nitelik tasir. Bir medeniyeti temsil eden kaltiiriin
dayandigi inang, rasyonel niteliktedir. Bilingli, soyut ve rasyonel diizlemde muhasebesi yapilabilen
ve muhakemeyle sonuclari ¢ikarilabilen, inancla bagdasan ve bagdasmayan égeler arasinda
ayrim yapmaya izin veren bir inan¢ ve ona bagl ahlak nizami, bu niteligiyle, degismeye ve
cesitlenerek zenginlesmeye zemin hazirlar. iste ilkel kiiltiirden farkl olarak bir medeniyete bagl
kulturlerde goriilen gelisme ve degismenin psikolojik kaynagi budur.3

Bati Medeniyeti ve Baska Medeniyetler

Bati medeniyetini en ileri medeniyet olarak gérme egilimi Ronesans sonrasi ve Aydinlanma Cagi
ilerleme doktrini ile birlesince, eski medeniyetler de sanki Batinin bugtin eristigi medeniyet
duzeyine dogru ilerlemeye calisiyormus da dmurleri yetmemis gibi bir distince ortaya ¢kmistir.
Bu goruse gore, medeniyeti ilerletme mesalesi Mezopotamya medeniyetlerinden Eski Misir
medeniyetine, oradan Eski Yunan ve Roma medeniyetlerine ge¢cmis ve nihayet Avrupa'nin
Ronesans'ta eski Yunan ve Roma kaynaklarina inmesiyle birlikte mesale Bati medeniyetine
gegmis ve buglin de ilerleme devam etmekteymis gibi bir tutum sergileniyor.

Eski medeniyetler dikkatle incelenince gortliyor ki her medeniyet ayri bir inan¢ ve ahlak
nizamina dayaniyor. Kultdrleri ve medeniyetleri bilimsel olarak anlamak icin, gdzlenen olgulara
dayanarak varsayimsal aciklama gelistirmek ve sonra da varsayimi objektif gdzlem kanitlarina
gore sinamak gerekir. Oysa sosyal bilimler alaninda, ugrasilan disiplinler bilim kabul edilmekle
birlikte, bilimlerin genel metodundan farkli bir yaklasim sergileniyor. Olgulara dayanarak
varsayimsal diistinme yerine daha bastan kesin dogruymus gibi ileri stirtilen mantiksal tanimlar
ve tasnifler yapiliyor. Bilim, olgular ve cisimleri somut gortintilerindeki farkliliklara gore ayri
kategorilere koymaya degil, soyutlanan ortak bir nitelige gore kavramlastirma yaparak onlari
ayni aciklama icinde birlestirmeye calisir; cok ve cesitli olani bire, karmasigr basite indirger.
Cogu antropolog ve sosyolog kdiltiir ve medeniyeti ayirt etmeye calisirken bazi kilttr dgelerini
“kaletr” tanimi icine, baska bazi kiltir 6gelerini de “medeniyet” tanimi icine koymustur. Tipik
bir 6rnek, Amerikan sosyologu R. M. Maclver'dir. Maclver, kilttir ve medeniyet ayrimini, ktlttrin
ve medeniyetin ayri islevlerine dayandirir. Ona gore, fayda saglamak amacina yonelik her arag¢
medeniyet dgesidir. Medeniyet basta maddi ve teknik araclar olmak tzere teskilat sistemlerini,
kanunlari, okullari, secim sandiklarini, bankalart kapsar. Ktlttir 6gelerinin amaai ise kendileridir.
Onlar kendilerinden baska bir amag icin arac¢ olmaz. Bir toplumu olusturan insanlarin yasayis
ve disinuUs tarzi, gunltk iliskileri, sanatta, edebiyatta, dinde, sevin¢ ve eglencelerde insan
dogasinin kendini ifade etme bicimi kdiltiiri olusturur.® Burada aciklanmakta olan teoriye gore
Maclver'in saydigi her sey kultir kapsami icine girer. Buglin diinyada, bilim ve teknolojiyi dnemli
bir kulttr 6gesi olarak benimseyen, fakat inan¢ ve ahlak nizami olarak baska medeniyetlere
bagli olan kulturler vardir.

Tark Duistincesinde Kuletir ve Medeniyet

Turk sosyolojisinde ve sosyal psikolojisinde Ziya Gokalp ve Mimtaz Turhan kultir ve medeniyet
konusunda oncii calismalar yapmistir.® Fakat kultiir ve medeniyet konusunda Batili bilim
insanlarinda gézlenen kavramsal kargasa Turk sosyolojisinde de devam etmistir. Ziya Gokalp,
Bati medeniyetinin bilim ve teknolojiye dayandigini ileri strmusttr.

3 Ozakpinar 2009, 3. Bolum
4 Maclver 1944, 273
5 Gokalp 1923/1958: Turhan 195I
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Bati medeniyetinin bitin eski medeniyetleri battal hale getiren en ileri medeniyet oldugunu
zimnen kabul ederek, Turk toplumunun da girecegini umdugu Bati medeniyetinin milletler
arasinda ortak oldugunu distinmus ve kalttrd, medeniyetin ayri cografyalarda milletlerin
yasamina intikal bicimi olarak tasarlamistir. Miimtaz Turhan da bu cizgide diisiinmeye devam
ederek kulttirtin bir zihniyet, degerlendirme, tutum ve bakis tarzi oldugunu vurgulamistir.”
Tanimlar ve ayrimlar arasinda benzerlikler de vardir, farklar da vardir. Gerek bu gortslerden
herhangi birini izledigimiz zaman gerek onlari mimkin oldugu kadar uzlastirip topluca ele
aldigimiz zaman, kulttr ve medeniyetin ne oldugu agikca anlasilmaz. Kulttr gercekten sadece
manevi planda midir yoksa 6yle oldugunu sdyleyenlerin bile yeri gelince isaret ettigi gibi “maddi
kaltar” “manevi kalttr” diye ayrilabilir mi? Kdlcir mi medeniyete yol acar yoksa medeniyet
ayri gorunusler alabilen kalctr mi meydana getirir? Medeniyet daha ziyade maddi, klttr
daha ziyade manevi dgelerden olusuyorsa, nasil oluyor da kultir, medeniyetin bir topluma
gecis bicimi olarak gorulebiliyor? Maddi denilen dgeler, gercekten olusumuna manevi 6gelerin
girmedigi, insan ruhu ile ilgisiz, insanin zihniyeti, distincesi, bilgileri, emelleri, hayalleri ile temasa
gelmeksizin ortaya ¢ikan cisimler ya da olusumlar midir? Medeniyetin esasi bilim ve teknoloji
ise, toplumlar arasinda hentiz bilime dayali btyuk teknolojik farkliliklarin olmadigr caglarda
ortaya ¢ikmis medeniyetlere ayri kimliklerini veren ne idi? S6zt edilen gorusler cercevesinde
bu sorulara ya cevap bulunamiyor ya da bir soruya verilen cevap éburtine verilen cevapla
tutarsizlik gdsteriyor.8

Bir Medeniyet Teorisi

Bilimsel bir medeniyet teorisi, tarihteki ve buglnkl butin medeniyetler icin gecerli bir
kavramlastirmaya dayanmalidir. Bir teori, ayriliklari tasnif etmek yerine onlari gortnuslerindeki
ve iceriklerindeki farkliliklara ragmen ayni kavram altinda agiklayabilmelidir. Bir ayrim yapacaksa,
onu, bilim insaninin kisisel tercihi ya da duygusal gortst olmaktan kurtaracak objektif bir
kritere dayandirmalidir. Her toplumun kacinilmaz olarak bir kalttirti vardir. Fakat medeniyeti
var eden sey, kendi zihninin basl basma bir imkan kaynagi oldugunu insanin fark etmesidir.
Kendi zihninin sanki disina ¢ikarcasina kendi varligini ve zihnini tasarimlayabilen, hayatina anlam
vermeye calisan, kendi varligina ve yasamina iliskin rasyonel diizeyde yorum yaparak hayatinin
gayesini belirleyen insan topluluklarinda medeniyet ortaya cikiyor. Boylece “medeniyet,” insanin
biyolojik zorunlulukla su ya da bu sekilde yaptigi eylemlerin Ustiine ylkselerek, kendi zihninde
belirledigi bir ruh istikametine goére eylemlerini tUretmesidir. Medeniyet dogaya heyecansal
reaksiyon dizeyinde reaksiyon yapmak degil, insanin kendi zihin gerceginin bilincine vararak
eylemlerini bilingli olarak Gretme konumuna gelmesidir. Su halde medeniyet, rasyonel bir ruh
yiikselisinin bilincidir; o yiikselisi saglayan inanctir. inanc, belli bir istikametteki kurallara gore
davranisa yon vermesi bakimindan bir ahlak nizamidir. inancin rasyonel nitelikte olmasi, onun
sonugclarinin muhakemeyle cikarilabilmesi, inancla bagdasan ve bagdasmayanin muhakemeyle
belirlenebilmesine imkan verir. Bu bakimdan bir medeniyete bagl ktltir degisime ve kulttr
alisverisine aciktir. Oysa dogaya reaksiyon diizeyinde kalan, heyecan ve duygu ytklu fakat
rasyonellikten uzak bir inan¢, dogayla ve hayatla blyu tarzinda bir denge kurar ve dengenin
bozulmasi korkusuyla her tarlt degisimi engeller. Bu aciklamaya gore eger “ilkel kultur” ve
“medeniyet” ayriminin objektif bir esasi varsa, bu esas, toplum yasaminda irrasyonel bir denge
kuran inang ile toplumda rasyonel bir zihin uyanisi ile degisime acik bir denge kuran inang
arasindaki farktan kaynaklanir.?

6 Ozakpinar 1996, 1999/2000, 2002

7 Turhan 1951, 1. Bslim: Ozakpinar 2003, 12. Bsltm; 2010
8 Ozakpinar 2009, 3. Bsliim

9 Ozakpinar 2009, 3. Bslim
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Kiiltiir ve Medeniyet Ayrimi ve ikisi Arasindaki Bag

Ortaya konulan medeniyet teorisi, kiltlr ve medeniyeti kavramsal olarak ayirt eder ve ikisini
ayri dizlemlerde konumlandirir. Kiltdr, toplum yasaminda meydana getirilen her tirlt eser,
Grin ve davranis bicimidir. Medeniyet, toplum Uyelerinin ruhlarini kusatan, onlara yasamin
anlamini ve gayesini gosteren, ruhlar cosku ile ylcelterek onlara yeni ve degerli eserler
yaratmanin ilhamini veren rasyonel bir inan¢ ve ahlak nizamidir. Gortltyor ki medeniyet ve
kulttir ayr mantiksal diizlemdedir. Kalttir, yasamin geregi olarak bir toplumda tretilen her tarlt
eser ve davranis bicimidir. Medeniyet, kiltdre istikamet ve bicim veren kaynak olarak ruhlari
kusatan bir inan¢ ve ahlak nizamidir. Medeniyet, kiltirtin degismesine izin vermekle birlikte
inan¢ ve ahlak nizamiyla bagdasan ve bagdasmayan arasinda bir muhakemeye gore ayrim
yaptirarak kilttire bir segme giicti kazandirir. Ortaya konulan teori, bdylece kultir ve medeniyeti
hem kavramsal olarak ayirt ediyor hem de ikisi arasindaki bagi gosteriyor. Mensup oldugu
medeniyetin bilincinde olan ve butlnligini, o medeniyeti var eden inang ve ahlak nizamina
borclu olan kdlttr secicidir. Baska kultir ve medeniyet dairelerinden aldigi 6geleri de kendi
yapisina uydurur. Buna karsilik, alia kdltdran bagh oldugu medeniyetin inang ve ahlak nizami,
toplum Uyelerinin ruhunda sarsilmissa, kultlr, se¢gme glcini ve ahenkli batinltgini kaybeder.
Rastgele alinan 6geler baska 6gelerle anlamsizca bir arada bulunur. Uyusmazliklar, aksakliklar,
strtasmeler bas gosterir. Neyin dogru, neyin yanlis oldugunu belirleyecek olctiler yok olur.
Toplum yasami bireylere ruhsal tatmin saglayan ahengini kaybeder. Bu strec devam ettikce,
sonunda medeniyeti temsil eden toplum yasaminda medeniyet ¢oker.'©

Medeniyet Degistirme

Turk dustincesinde Ziya Gokalp'tan bu yana etkisini stirdtiren bir fikir, milli oldugu icin kilttrin
degismeyecegi, buna karsilik medeniyet uluslararasi oldugu icin medeniyet tanimi i¢ine giren
Ogelerin degisebilecegidir. Oysa kalttr bir milletin buttin yasamidir ve kosullar, ihtiyaclar ve
amaclar degisince onlara ayak uydurmak icin ister istemez yasamin akisi icinde yapilan isler
ve takinilan tavirlar da degisir. Kultlr degismeleri toplum yasaminda her zaman gdzlenen bir
olgudur. Tarihte rastlanan medeniyet degistirme olaylar, kiltlr 6gelerinin degismesi gibi yasamin
olagan olaylarindan degildir. Toplum yasami, dogal bir egilimle cogu zaman farkina bile varmadan
degisir. Medeniyet degistirme ya da yeni bir medeniyete girme ise olagantstt bir olaydir; ¢ctinkti
yeni bir medeniyet, onu benimseyen toplumun buitiin yasamini degistirir ve kultlrt yeniden
olusturur. Toplum yeni bir inanc¢ ve ahlak nizamina gore yeniden yapilanir.”

Medeniyet Teorisinin Genelligi

Teorinin soyut ve genel kurgusu nedeniyle tarihteki ve simdiki bitiin medeniyetleri kapsadigini
gostermek Uzere, siklikla bilim ve teknolojiye dayandigi sdylenen Bati medeniyetinin de bir inang
ve ahlak nizami oldugunu gdsterme geregi vardir. Bilim ve teknoloji, Bati medeniyeti kilttrlerinde
cok deger verilen bir ktlttr 6gesidir. Bununla birlikte, ktictik bir azinlik olusturan uzmanlarin
anladigr ve stirekli degismekte olan bir etkinlik, toplum Gyelerinin ruhlarini derinden etkileyerek
onlarin yasamina anlam ve istikamet veren ve toplum diizenini olusturan bir kaynak durumuna
gelemez. Avrupa tarihi incelendigi zaman bugtink(i Avrupa ya da Bati medeniyeti bilincini doguran
kaynagin Hiristiyanlk inancr oldugu gorltr. Hiristiyanlik, Avrupa’yl medenilestiren buyuk
tarihsel faktordir. Zulim ve acmasizlik yerine sefkat ve merhameti, insanlari aldatma ve
kullanma yerine dogrulugu ve iyiligi, giictin hakki yerine hakkin glctnu, kibir yerine alcak
gonallultgd, insanlart ezerek kazanilan san ve seref yerine insanlara hizmet ve Allah'a ibadet

10" &zakpinar 2009, 3. Bslim
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ile erisilen huzur ve selameti Avrupa’ya Hiristiyanlik sundu. Romanin imparatorluk ihtisami
icindeki genis halk tabakalarinin sefaletine, yoneticilerin ve asillerin hunharligina ve cinsel
icgdiyti basibos birakan ahlék disktnltgtine bir reaksiyon olarak ortaya c¢ikan Hiristiyanlik,
bireylerin Allah’in kulu olarak tasidigi deger tzerinde durdu; fakirin ve mazlumun tarafinda oldu.
Hiristiyanlik baslangicta fakir halk arasinda gizliden yayildi. Fakat Hazreti isa'nin dogumundan
¢ yUz yil sonra bile Hiristiyanlar takip ediliyor ve baski maltinda tutuluyordu. Ancak 313 yilindaki
Milano Fermant ile imparator I. Konstantin, Hiristiyanligi serbestce icra edilebilecek bir din olarak
resmen tanidi. Fakat halk, Hiristiyanhgm ruhunu tam olarak anlayamad. Kilise, halki kendine
cekebilmek ve biraz da gdz boyayip etkilemek icin eski dinin bircok ayinlerini Hiristiyanliga
soktu. Zaman icinde Kilise, hiyerarsik bir 6érgtit oldu. Topladigr vergi ve bagislarla denizasiri
llkelere kadar uzanan araziler, ticari haklar ve sinai tesisler elde ederek iktisadi bir gtic haline
geldi. Kilise, ruhlar tizerindeki manevi hakimiyetini, krallar tzerindeki siyasi ntifuz ve baskiya
donustirerek géormezden gelinemeyecek bir gl¢ olusturdu. Kilise dérgltinin cezalandiricl
gozetimi altinda yayilan gtinah isleme ve dinden sapma korkusu, diinya yasamini ve diinya
nimetlerini hakir gdrmeye sevk eden hastalikl bir ruhaniyet asiladi. Aforoz edilme dehseti,
yasami cekilmez yapiyordu. Kilise doktrini serbest diistinceyi bogdu.

Bu atmosferde Avrupa Ronesans’inin ortaya cikisi anlasilabilir. Ronesans’i yapanlar Eski Yunan
ve Roma fikir gelenegine indiler ve cok etkilendiler. insanlarin cok tanrili bir dekor éntinde kendi
arzularia gore yasadiklari bir hayatin isiklarini gorduler. Yunan ve Roma edebiyatinda,
felsefesinde, resminde, heykellerinde insan vardi; duyularla gozlenebilen ve tadina varilan bir
diinya vard. insan ruhunun o eserlerde serbestce kendini ifade ettigi goriiliiyordu. insan ruhtan
ibaret degildi. insanin bir bedeni vardi. Bedenin gtizellikleri ve hazlari vardi. Biitiin bunlarin
Gstiinde, insanin baska bir otoriteye bagimli olmayan akli vardi. insan duyulariyla dis diinyay:
algilayabilir ve kendi akliyla htikim verebilirdi. Kilise, bedeni inkar etmis, duyulara set ¢cekmis
ve akli kullanmayi ktftir saymisti. Yunan ve Roma eserlerinde doga ve insan 6n plandaydi.
Bedensel ve zihinsel kapasitelerini insanlara tanrilar vermisti; ama insan o kapasiteleri istedigi
gibi kullanip kendini kanitlamakta dzgiird. iste dbiir diinya saplantisinin hurafeye bogulmus
karanliginda ve Kilise tahakktiimiinde yasayan Hiristiyanlarin, Yunan ve Roma eserlerinde
kesfettikleri dogal ve 6zgtr insan imaji, himanizm adi verilen yeni bir zihinsel yonelis dogurdu.
Bu zihniyet, 6nemli bir bakimdan klasik eserlerdekinden baska bir ruh tasiyordu. Yunanlilar ve
Romalilar kendi inanclari ¢ercevesinde kendilerini nasil gortyor ve hissediyorlarsa, o ruhla
eserlerini vermislerdi. Onlar herhangi bir baskidan kurtulmaya calismiyor, bir inancla kendilerini
ifade ediyorlardi; bir inanan hiyerarsik organizasyonuna reaksiyon yapmiyorlardi. Himanistlerin,
Kilise érgitine ve doktrinine reaksiyonu Hiristiyanliga karsi reaksiyona donustt. Himanizm,
on altina ylzyil sona ermeden hemen hemen butiin Avrupa Ulkelerine yayildi ve insanin kendi
akli, duygusu ve zevkinden baska bir kaynak tanimayan yeni bir bilgi arayisinin yonlendirici
guct oldu. Reform, hiimanist yonelis atmosferinde ortaya ¢ikti. Himanist diistince, toplumu
yonetecek ya da dolayli yollardan topluma yon verecek ve toplumun hayata bakisini etkileyecek
konumlardaki aydinlarin, meslek sahiplerinin, yazarlarin, sanatgilarin, distintrlerin, politikaclarin,
hatta bir kisim din adamlarinin zihniyetine girdi."?

Bati Medeniyeti

Bati medeniyeti, tarihsel gelismeler cercevesinde ¢ 6geden olusan bir inang alasimi gibi
goruntyor. Bu gelismeler, Avrupa'da “modern” denilen diistince bicimini dogurdu. Hiristiyanlik
inancl ruhlardaki duygusal énemini korumakla birlikte toplumun isleyisinde geri plana cekildi.
Bir yandan Eski Yunan ve Roma'nin giice, mtkemmellige ve basariya tapan ruhu, 6te yandan

12- &zakpinar 2009, 5. Bolim
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Hlimanizm ve onun uzantisi olan bireycilik, Bati medeniyetinin kokti olan Hiristiyanlk inanci
ile birlikte ruhlar sekillendirdi. Boylece zaman icinde i¢ 6geden olusan bir inang ve ahlak nizami
alasimi Bati medeniyetini olusturdu. Bati medeniyeti kultirlerinde goértlen manzara, Bati
medeniyeti disindan bakanlara tezatlarla dolu goértnebilir. Fakat Bati medeniyeti mensuplarinin
inanc¢ ve ahlak nizami cercevesinde o kultlrler de birer bitin olusturur. Bati medeniyetinin
inang ve ahlak nizami alasimmin hiimanizm ve bireycilik 6gesi, o kultlrler icinde tezat gibi
gortnen farkhliklarin dogal karsilanmasina ve bireysel olarak onaylanmasa bile anlayis
gosterilmesine yol acar.

Sonug¢

Her toplumun bir kalttrt vardir. Kilttire bitlnsel yapisini kazandiran kaynak, bireylerin
ruhundaki belirsizligi gideren ve toplum dtzenini kuran bir inang¢ ve ona bagh ahlak nizaminin
sekillendirici ve secici etkisidir. Medeniyet, inang ve ahlak nizaminin rasyonel nitelik tasidigi
toplumlarda ortaya cikar ve kulttrti kendi esaslari cercevesinde besler, degisime ve gelismeye
ack tutar. ileri stirtilen medeniyet teorisi, kiiltiir ve medeniyeti ayri diizlemlerde kavramlastirarak
bu iki kavramin birbirine karistirilmasini 6énlemistir. Bununla birlikte, ktltir ve medeniyet
arasindaki bagi da gostermistir. Medeniyetin rasyonel bir inan¢ ve ahlak nizami oldugunu
vurgulayarak ilkel “ilkel kulttr” ve “medeni kultir™ ayrimini objektif bir kritere dayandirmistir.
Kaledrd insan zihninin Grind olarak 6éziinde manevi nitelikte goren teoriye gdre, maddi kulttr
manevi kdlttr ayrimi yerine kulttriin somut ve soyut tezahurlerinden s6z etmek daha uygundur.
Teori, medeniyetin dogusunu, belirli kavramsal nitelikteki bir inang¢ ve ahlak nizamma, inang
ve ahlak nizaminin icerigini belirtmeksizin baglayarak gecmisteki ve simdiki butiin medeniyetleri
kapsayan soyut ve genel bir aciklama getirmistir. Medeniyetlerin ¢coktistiniin de bircok etkenlere
bagli ama sonucta, bireylerin ruhunda inan¢ ve ahlak nizaminin sarsilmasi meselesi oldugunu
gostermistir.B
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CIVIL WAR NON-ONSETS
THE CASE OF JAPAN

James D. Fearon* / David D. Laitin**

Abstract

In earlier work, we argued that the pattern of cross-national correlates of cvil war onset can be
best explained by interpreting several influential variables as indicators of state weakness. This
argument was speculative, however, in that partial correlations from a statistical model using
country-year data cannot rule out multiple possible mechanisms linking the explanatory variables
to civil war onset. To explore mechanisms, we turned to narrative, and justified a procedure for
case selection called “random narratives” as having advantages compared to the reliance on
convenience samples. This paper, juxtaposing statistical expectations with historical narrative,
illustrates what we can learn more generally about the causes of dvil war even from Japan, a country
that has not experienced a civil war in our period of study, and one of our randomly selected country
cases. The narrative reveals that there have been deep grievances in the post WWII era resulting
in several uprisings. These were efficiently cauterized and prevented from developing into insurgendes
by a security state that had high information and great discipline in its non-use of violence. The
narrative evidence is consistent with our interpretation of state weakness as an important variable
for explaining cross-sectional and over-time variation in civil war onset. From this case study we
cannot rule out that societal grievances are lower on average in Japan than in civil war-afflicted
states, but we can rule out that there were no intensely held grievances capable of motivating
violent rebellion in post-war Japan, particularly in the late 1940s and 1950s.

Introduction

At least since the end of World War I, low per capita income has been powerfully assodated with
the likelihood of civil war. For the period 1945-2010, 62 civil wars began in country-years in the
bottom quartile on income, and 51 in the next quartile. By contrast, 19 began in country years in
the third quartile on income, and only two in the top fourth.! Relying on multivariate statistical
analysis?, we offered an explanation for this correlation of country income and non-onset - viz.,
that high income was a proxy for a government that had the informational and police resources
helping to provide the capability to nip insurgendies in their bud, before they could cause sufficent
damage (1,000 deaths including at least 100 of those defending the state, among other criteria) to
register as a civil war onset. We justified this interpretation of country income in part because it
was consistent with the other correlates of civil war onset such as political instability, mountainous
terrain, and large country size, all of which pointed to the difficulty of containing insurgendes as a
major factor in their growth to dvil war proportions.

Statistical methods, however, are not fully suitable for capturing the mechanisms linking explanatory
and outcome variables. Thus, our interpretation of the statistical data was speculative. How best
to add confidence to our interpretation? Narrative and formal theory are the complementary
methods to provide greater confidence in a causal interpretation of a statistical relationship3. In this
research program, our first step was to rely on narratives.However, the methodological question

The authors thank Michael Hechter, Phillip Lipscy. and Frances McCall Rosenbluth for comments.
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! The two are the UK's troubles in Northern Ireland (1969), which barely qualifies as a civil war by our coding criteria, and
Russia’s first war in Chechnya (1994), where Russia is not much over the line for the top quartile. These figures are based
on an updated version of the data set used in Fearon and Laitin 2003, which extends the civil war codings through 2010.
2 Fearon and Laitin 2003.
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that needed to be addressed is how to choose what narratives are most relevant when the dataset
has a large number of observations? (In our replication dataset, there were 6,610.)

To address this question, we defended a procedure that we have called “random narratives” 4,
arguing that justifications for alternative procedures are weak (a claim challenged in Lieberman
2005). The usual procedure for case selection -- a “convenience sample” -- takes advantage of the
researcher’s prior knowledge or availability of data. This provides a considerable practical advantage
over a random procedure which asks researchers to examine literatures about countries for which
they have no expertise and for which they lack the language fadility to read primary materials. But
convenience samples tend to be highly non-representative, are more likely to be selected on the
basis of consistency with theory, and typically do not force a critical look at the interpretation being
offered.

Other selection criteria for case study analysis have been offered. Relying on a reading of ).S. Mill's
methodological writings, many comparativists have argued that we should choose cases which are
similar in all respects save for the factor that is theoretically proposed as explanatory and the
outcome of interest.> One problem with this approach is that it accepts a deterministic view of the
sodial world. In reality, however, there will always be cases that don't fit the theory. Note the few
cases of rich countries that have experienced a civil war post 1945; they should hardly compel us
to reject the possibility that the correlation between country income and civil war onsets is due
to some causal relationship. Therefore, it will invariably be the case that the researcher, relying on
this interpretation of Mill's method, can choose the proper comparisons to support or reject any
theory.

There have been other proposals as well for the choice of case examination. Many studies rely on
intensive examination of cases “off the regression line” (what Lijphart 1971 calls “deviant case studies”)
for purposes of theory generation, as they might provide new ideas for missing variables. Some
comparativists press for the intensive exploration of “hard cases”, i.e. those that are alleged to
provide unlikely conditions for the proposed theory to work (and similar to what Lijphart 1971 terms
“crucial experiments”). Random selection, they might argue, could leave us only with easy cases.
However, “hard” is typically a subjective metric and one essentially never observes papers or books
reporting results where the theory in question fails on the “hard” case.

Rather than confront directly these methodological concerns, here we address an issue that worried
us as we implemented the random narrative program, viz., maybe there is too little to learn from
countries that have never had a civil war, and had no insurgent enemies challenging the regime.
Indeed, we built into our random selection algorithm a stratified sample of cases that would select
for us cases of onset and non-onset for all regions of the world. But how to write a narrative of
a non-event? We address this challenge here for the case of Japan, as the random number generator
chose Japan for one of our narratives. Here we reproduce our revised Japan narrative (originally
drafted and posted on the web in 2005), and follow it with a more general discussion of what we
learn about mechanisms through the study of non-events.

4 Fearon and Laitin 2008.

5 Well-regarded implementations of this approach include Eckstein (1966) and Skocpol (1979). The classic and highly
sophisticated statement of this so-called “method of difference” is Lijphart (1971) who recognizes the limitations of this
approach and reminds readers of Mill's objections to its use in political explanation. However, Lijphart largely ignores
issues involving case selection, and in his discussion of single country studies (as an alternative to the comparative
approach) at one point attributes scientific failure to bad luck in the choice of the case that was chosen for study.
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Japan of course has had no cvil war in the post World War Il world. Our statistical model estimated
(see Figure 1) over the course of forty-seven annual observations that it would have been highly
unlikely for Japan to have experienced a civil war®. High GDP per capita (in the third quartile by
1960 and in the top quartile since 1970), and a stable democratic regime (along with other correlates)
brought Japan's probability of civil war below the world average by 1967 and below the average for
the region of West Europe, North America and Japan - the region with the lowest mean probability
of civil war — by 1977. What can we learn more generally about the causes of civil war from a
narrative of Japan's history in this peaceful era?

To address this question, our paper proceeds as follows. In section I, we provide some historical
background on Japan relevant to domestic security. We use this material to discredit notions of a
peaceful (or a warlike) political culture, notions that are sometimes used to account for a particular
event. We can then get to more specific questions based on our yearly estimates. First we ask (in
section lI), given that Japan had more than twice the average world probability of civil war at the
end of the American occupation, what then constrained the onset of a dvil war? By our model, we
should expect at least to see the makings of an insurgency. And if we had coded Japan as a new
state (after occupation, and therefore with weak institutions), the predicted probability of any
insurgency setting off a divil war would have been higher. What were the factors that held back a
successful insurgency at the point of political transition? Second (and discussed in section IV), at a
moment when Japan still had an above world average predicted probability for an insurgency in
1960, there was a massive wave of violent protest. However, there was only a single death attributed
to this wave. We ask of this moment whether the factors we identify in our model are useful in
accounting for the success of the state in cauterizing a potential insurgency. Third, we look (in
section V) at two cases of violent confrontations with the state (the Narita airport protest of 1982)
and sodety (Aum Shinrik? poison gas attack in the Tokyo subway system) in the period when our
model shows a negligible chance of civil war. Do these events and the organizations that fostered
them, we ask, suggest greater possibilities for large-scale civil conflict than our model envisages?
And does the fact they were so nonviolently cauterized lend support to our interpretation of the
statistical model, or point to alternative explanations?

We sum up our narrative in section V1. In it, we point out that country income and police effectiveness
could not eliminate intense grievances, which have been expressed violently throughout the past
half-century in Japan. However, the violent expression of grievances was powerfully limited in large
part due to the efficient provision of sodial order — or repression -- that strong political and coercive
institutions enabled. The narrative helps draw the link between country income which is easy to
measure, and effidient repressive apparatus — a variable hard to measure as it is rarely observed if
fully successful. Finally, in section VII, we retum to the role of random narratives (and the information
to be extracted from null cases) in understanding civil war onsets.

Il.History, Culture and Violence in Japan

There is no standard narrative linking Japanese history or culture to the propensity toward
violence. In fact, the record shows stunning contradictions.

® 7o be more precise, the model predicts that there should have been 0.51 civil wars in Japan over the course of the fifty-
five years of post World War Il history, about one-half the world average at .95.
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Japanese History: A Contradictory Set of Lessons

- On the one hand, there are in Japanese history long periods of peace. Subsequent to the
establishment of the Tokugawa shogunate in the early 17th century, a loyal warrior caste, the
samurai, provided a centuries-long stability. These samurai helped preserve low levels of
violence and a regime (the bakufu) that remained in full control over society. The merchant
classes, revolutionary in other societies, showed little interest in freeing themselves from feudal
restraints. On the other hand, territorial consolidation in Japan beginning in the léth century
was fraught with guerilla insurgencies instigated by villages in mountain valleys. Meanwhile
sea-faring pirates (wako), militarized Buddhists and several peripheral regions (in Kyushu and
Shikoku) give Japanese history a bloody leitmotif (Ferejohn and Rosenbluth, n.d.). In the 19th
century, those providing order during the Tokugawa peace undermined it. Lower level samurai,
whose stipends were cut due to an economic downturn that reduced revenues from the estates
that supported them, and the increasing cost of urban living, were restive, and especially angry
with the weak national response to the western threat. These samurai groups were as a
consequence “not infrequently attacking Bakufu officials and foreigners, sometimes with fatal
results™.

- On the one hand, the Japanese peasantry, because it was more heavily taxed to support
the enormous urban populations of nobles that grew steadily through the Tokugawa period,
induced waves of protest especially over the bad harvests in the 1830s and again in the 1860s.
On the other hand, the peasantry was insufficiently violent to challenge the rule of the bakufu
or to make a revolution8.

- On the one hand, the Meiji overthrow of the Tokugawa regime does not earn the dlassification
of a social revolution largely because it did not induce mass mobilization with an armed
peasantry taking advantage of a political revolution to violently overturn the social structure®.
On the other hand, this was an era of extended warfare. The Correlates of War data archive
lists an extrastate war (# 356) following the resistance of several clans to the opening of Japan
to the West (the Shimoneski War of 1863-64); the Meiji Restoration itself, coded as an intrastate
war of 1868 (# 588); and the several wars of the samurai against the new regime, which the
COW team reduces to the Satsuma Rebellion of 1877 (intrastate # 607).°° Indeed, downgrading
this series of events as a “restoration” underplays the risks that the Meiji plotters took that
could well have exploded into a blood bath, and is consistent with COW coding these events
meeting the criteria of war. As Sims! analyzes the period, “it is hard to explain the [samurai
coming from Choshu and Satsumal willingness to embark upon a civil war of which the outcome
was highly uncertain.” And dangerous. On 27 January, 1868, shortly after the coup d'état
overthrowing the shogun, the Tokugawa vassals in Osaka, angered by the riots in Edo provoked
by the Satsuma agents, mobilized troops towards Kyoto, and these troops were blocked by
Satsuma and Choshu troops at the famous battle of Toba-Fushimi, leading to three days of
fighting The rebel troops were victorious. The Shogun Yoshinobu left his palace for Edo and
in February, the Osaka Castle, the Tokugawa stronghold in central Japan, surrendered. On
April 6, the shogun agreed to the surrender of his castle, warships and arms in return for a
truce. Low-level military action continued. Edo castle was surrendered on 3 May, but Tokugawa
resistance continued, and then in the summer an alliance of more than 30 han in the northeast
rebelled and it took till December before its pacification. In Hokkaido (the northern island)

7 Sims 2001,5, 9.
Sims 2001, 5, 8
Skocpol 1979.
10 The COW war list is available at http://www.correlatesofwar.org/ COW2%20Data/WarData_NEW/WarList_NEW.pdf.
Criteria for war type (extrastate, intrastate, nonstate, and interstate) are explained in their website.
1 sims 2001, 10.



71

James D. Fearon / David D. Laitin

Tokugawa forces held out through June 1869. In Choshu there was also unrest, in part caused
by the irregular military units (shotai) that were in conflict with their upper-samurai commanders.
In 1870, armed opposition by shotai units and simultaneous peasant uprisings had to be
suppressed by Choshu forces. One of the leaders of Choshu's renovators was Hirozawa
Saneomi, who was assassinated by an extremist in early 1871. Even with violent unrest, reform
was faster in Choshu, and conflict between it and less-advanced Satsuma increased. There
continued in the post-Meiji period to be a series of rural uprisings, bordering on social revolution.
And in January 1877 in Satsuma, in response to the government attempt to disarm the province,
a social revolution might well have transpired. Saigo, Satsuma’s military leader, had about
30,000 troops and the rebellion lasted nine months. But it was put down, and the civil war
was short. It is difficult to see in all this unrest and violence grounds for Japan as a model
of nonviolent political evolution as suggested by the term “restoration”.

- On the one hand, once the Meiji oligarchs assumed power, they centralized the state with
only minimal opposition from the regions. On the other hand, by one estimate, there were
86 peasant uprisings in 1868, 110 in 1869, 65 in 1870, 52 in 1871 and 30 in 1872. In these threatening
times (with the added fear that the Satsuma/Choshu civil war might spread) the han leaders
sought to borrow or tax so as to buy more up-to-date weapons to fight their own peasants.
Indeed, the aristocratic lords” acceptance of Meiji centralization was in large part due to their
fear of a spreading peasant-based sodial revolution®.

- On the one hand, the Meiji government successfully and relatively peacefully established
constitutional rule. Yet, on the other hand. terror was perpetually present. In the wake of the
Japan/Russia war of 1904, many in Japan saw the peace treaty as a betrayal, given their
exultation in Japanese victories. They got neither an indemnity nor the northern half of
Sakhalien, despite the recognition of Japan's driving the Russians out of Korea and southern
Manchuria. A rally at Hibiya Park was planned by a group of nationalists who formed a Joint
Council of Fellow Activists on the Peace Question. On the day of the proposed rally, the police
closed the park, and the activists broke down the gates, leading to three days of riots, with
seventeen killed. There was no serious political opposition to exploit this massacre and challenge
the cabinet since the party system was managed by the Meiji elder statesmen*.

In May 1910 the government uncovered a plot to assassinate the Emperor, in the so-called
Taijyaku Jiken (High Treason Incident). Heavy police repression followed, with left-wing groups
held responsible. This tended to drive radicalism underground but in no way eliminated it®.

In 1918 rice riots began, involving 38 cities and hundreds of towns and villages, with 700,000
protestors, mostly in the lower classes as a result of a war boom in manufacturing leading
to heavy inflation (especially for rice). The rioters had the tacit support of the police. The
government jailed many protestors and censured the media, but organized massive pay-outs
from the imperial household to the indigent, which were recorded as contributions from the
large integrated industrial firms (the zaibatsu). The political class reformed the cabinet and
with a renewed consensus among them were able to cauterize the social unrest. But again,
these riots almost got out of hand®.

12 Sims 2001, pp. 10, 14, 17, 22-3. 37.
13 Sims 2001, p. 28-9.

M Sims 2001, 89.

15 Sims 2001, 98.

16 Sims 2001, 120fF.
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Facing economic crisis in the wake of the American depression. the government tried in the
early 1930s to reduce military budgets. But the army openly opposed cuts, fearing the implications
of increasing Chinese nationalism. Lt.-Col. Hashimoto Kingoro founded one of many nationalist
societies and planned a coup d'état in 1931 (the "March plot™), a plan that involved bombing
the Prime Minister’s residence. After toying with supporting this plan, General Ugaki Kazushige
ordered its termination. Instead of the plot, the officers set off an explosion on the South
Manchurian Railway outside of Mukden, which they blamed on the Chinese and strategically
exploited to put the Japanese army into emergency operations. When the government still
dithered, Hashimoto conceived an “October Plot” to assassinate the entire cabinet, which never
reached fruition. The Prime Minister was nonetheless assassinated in May 1932, the third major
public figure to be assassinated in 1932, with all three killings carried out by nationalistic
students”. With discontent and disagreement within the army against civilian restraint, on
February 26, 1936 about 100 lieutenants and a few captains connected to ordinary soldiers
who stood against the “fascistic” imperial tendencies of the higher officers planned a coup
d'état. It achieved some notable success, but then the navy entered on the side of the state
and the emperor too backed the government. This insurrection revealed a deep division within
the army®®. As Berger® recognizes, Japanese militarism exerted itself through political assassinations,
attempted coups d'état, and engineered military emergencies abroad.

This very brief review shows clearly the problem of explaining a country’s average level of
violence by an appeal to national culture. Over the course of the 1960s and 1970s, Berger?®
points out, ideologues across the political spectrum argued over the precise content of
Nihonjinron (“theory of Japaneseness”). From this debate, some common premises emerged.
Most participants in the national dialogue pointed to the facts of Japanese homogeneity, of
a country never invaded by foreigners, and tried to use these facts to explain why Japan
experienced a far less bloody history than the countries of Western Europe. Outside analysts
listened to this debate with a sense of irony. Until their defeat in World War II, Japanese of
most political stripes saw their country as exemplified by bushido, or the warrior spirit, which
they believed would help Japan defeat the weak and morally corrupt West. This is not necessarily
a contradiction. However, a national myth that celebrates both warriors and peaceful
accommodation can be employed to account for civil war onsets when conditions only weakly
support them as well as the absence of civil war when conditions are propitious for them.

Japanese Culture: An Equally Equivocal Model

A cultural historian of Japan prefaces the post World War Il edition of his 1936 monograph?
by noting similar contradictory pulls in Japanese culture. “There is evidence in past history that
the Japanese people are, despite the rigid structure of their society,” Samson writes, “by no
means incapable of revolt against what they deem oppression. The record of agrarian risings
and religious martyrdoms in the feudal period shows that they have not always submitted
tamely to authority. Indeed their story tells perhaps as much of turbulence as of dodility, and
their fatalism has found expression not only in patient acceptance of misfortune but also in
reckless disregard for life itself...The very fact that social pressure has in the past been so
severe and unrelenting raises a presumption that, once the course of events removes that
pressure, their reactions will be strong if not violent.” This is a cultural theory of the Japanese
that can account for both violence and its suppression.

17" Sims 2001, 154-60.
Sims 2001, 195.

9 Berger 1993, 132.

20 Berger 1993, 144-45.

2 Sansom 1962, vii.
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What about the Confucian tradition in Japan? This has been heralded by several analysts
seeking to account for the astounding social order and low crime rates that mark contemporary
Japanese sodiety. On the one hand. Japan has far fewer murder and rape cases per capita than
does US or West Germany, states with similar levels of economic development. On the other
hand. compared to other societies with Confucian traditions, Japan has far less murder than
China and far less rape than South Korea (both with far more poverty), and this shows that
Confusianism does not fully explain the level of societal order.??

What about the unique notion of kokutai, implying “the Japanese state possessed a unique
(almost tribalistic) character based on the special position of the Emperor and the unbroken
imperial line?” On the one hand. it could be argued that this elite compact on what the state
represents enables a strong state capable of fostering a stable order because the entire political
elite agree that any time there is a threat to that state, even coming from citizens of it, the
political class should not exploit internal fissures but should unify against the threat. On the
other hand, the symbol of kokutai is sometimes more like a tool justifying repression than a
norm of obedience. In 1925, for example, the Diet passed the Peace Preservation Law, with up
to 10 years' imprisonment for organizations seeking to threaten the established order. Indeed
the government faced real dangers in that era: the Japanese Communist Party formed; an
anarchist plot to kill General Fukuda Masataro was uncovered: and an assassination attempt
on the Regent was foiled. By raising the notion of kokutai into the political arena (it had been
a rare constitutional term), the political class was using it as a weapon against enemies, and
not as an agreed upon norm. The introduction of the Peace Preservation Law that openly
appealed to kokutai induced not cultural compliance, but rather massive demonstrations against
this “evil” law?3,

And what about cultural unity? On the one hand, cultural homogeneity has been theorized
as a condition lowering the probability of a spiraling of everyday violence?*. Japan’s incredible
homogeneity (with an index of ethnic fractionalization that puts it as less ethnically mixed
than 95 percent of the countries in the world) should favor the maintenance of local order
in society. From the point of view of this fractionalization index, the 600,000 Koreans and
300,000 former outcastes (burakumin), both of whom are hidden minorities, are too small
to imply a potential for violent unrest.?> On the other hand, when one compares countries
at similar levels of economic development, it is not the case that more cultural homogenous
states have been consistently much less likely to have civil war?®. In other words, there are
many cases of civil war onsets in countries that are relatively ethnically homogeneous — for
example, Korea saw civil war just after World War Il (in the south) even though it is even
more homogeneous than Japan. Cultural homogeneity could have been a factor in Japan’s
peaceful post-1945 experience, but it surely didn’'t guarantee peace.

In the post World War Il reckoning of Japan's violent potential, a group of distinguished
American sodial scientists reached similarly equivocal results. Talcott Parsons?, for example,

22 These data are from Hechter and Kanazawa (1993, 462-3) from 1979 and 1988. Their source is the International Criminal
Police Organization.
23 Sims 2001, xix, 123, 139.
Fearon and Laitin 1996.
5 On ethnic fractionalization, we use the Fearon/Laitin replication dataset “repdata.dta”
[See http://www.stanford.edu/group/ethnic/publicdata/publicdata.html]. Japan's score for ethnic fractionalization (on a
scale from O, with full homogeneity, to 1, with full heterogeneity) is .015465, which is in the 5th percentile for all countries
in the dataset in 1990.
Fearon and Laitin 2003
7 Parsons 1946, 105-09.
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traced contradictory paths. For him, there were three possible routes for Japan in the future:
(1) reversion to a pre-industrial agrarian society, and the possibility of a return of ultra
nationalism with external war; (2) communist revolution that would liquidate traditional
patterns and induce internal war; and (3) continuing trends since the Meiji Restoration, putting
limits on a nationalistic-militaristic revival, moving toward western democracy. Parsons feared
that if the US allowed Japan to stew in its own juices, it would force the population back to
the rural areas, which could not support them economically and “almost certainly the masses
would be seething with unrest,” especially given the fact of a weak middle class that would
offer no resistance to a militaristic-nationalistic wave. Because of demilitarization, he foresaw
a small, well-organized group (probably communists) that could seize power. Here, he conduded.,
“Japan’s underlying authoritarianism would not disappear but would reappear in another
form...” For Parsons, as for other contributors to that volume, Japan'’s future, even with cultural
dispositions that are authoritarian, could entail a western-like democracy. and therefore Japan’s
peace and stability were not fully determined by its past and culture; the future was far more
open-ended.

And a final contradiction leads up to our analysis of the post World War Il era. On the one
hand, Japan has had no postwar insurgency. On the other hand, between 1945 and 1989, eight
politicians were killed or injured in attacks. Between 1969 and 1989, more than 200 bombing
attacks were reported. From 1978-90, Japanese society was victim to some 700 guerilla attacks,
relying on such techniques as arson and Molotov cocktails. In 1991 the Japan Red Army (JRA)
headquarters settled in Syria to secure international contacts for its revolutionary agenda?s.

In sum, Japanese history is filled with violence, rebellion, and instability, showing no uniform
disposition to peace. Therefore, we should be wary of explanations for the absence of post
World War Il civil war onsets that rely on notions of kokutai or other long-term cultural
norms.

ll.Non-Onset Post-Occupation

Our model expects an above-average probability of a successful insurgency in Japan in the
immediate postwar period up until 1964, yet none occurred. How can this be explained? To
answer this question, we draw three lines of argument. First, while recognizing that an above
average probability of a civil war onset is still quite low, we need to explain why there was
no onset despite conditions favoring one. Second, the early years of occupation were scary
and chaotic, suggesting that our model is correctly picking up factors associated with a higher
risk of large-scale civil conflict. Third, the overall strategy of transitional authority in the office
of the Supreme Commander for the Allied Powers (SCAP) — and the commitment of the US
to the stability of the transitional government that it fostered — best accounts for the
containment of violence far below civil war levels.

If we consider the comparison to other military occupations in recent times (Israel in Gaza
and the West Bank: the US in Iraq) the postwar non- onset in Japan should seem non-obvious
and thereby requiring an explanation. Many observers have been struck by the apparently
low level of social antagonism there was towards the occupiers in this case. Consider the
following memory?°. On August 30, 1945 Arthur Coladarci was in the advance group into Atsugi,

28 Katzenstein 1996, 59.
29 Toshio 1982, 33.
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the training ground for kamikaze pilots. He secured his own transport, and was the first
American to enter Yokohama. He recalled to Toshio: “I was scared. In fact, terrified...” However,
once he found a group of Japanese, and told them (through one man who knew some English)
that he was lost, they were all kind and considerate. On that day, and throughout the American
occupation, Americans did not have to hide behind tanks, afraid of the population. The
population was docile.

Not even the communists could stir up the population sufficiently to incite an insurgency. In
the prewar years, the Peace Preservation Laws and Imperial Ordinances banned the Japanese
Communist Party (JCP), and its leaders were in jail or in exile. The communists began to lose
vote share, as explained by one observer, due to “the inherent nature of the movement and
the revulsion of the Japanese people against its tactic of violent action under foreign attack.”
After their failure at the polls, he observes, communist efforts to organize general strikes,
taking control over unions, and use of mass violence, were uniformly unsuccessful°. SCAP,
however, played an important role in their decline. It blocked a communist organized General
Strike scheduled for February 1, 1947, with US military police standing up against an estimated
two million angry workers. This show of American power took the wind out of the movement,
and docile company unions were soon able to replace the communists in most firms. The
communists faced a sharper decline in the 1952 elections due to “strong public revulsion against
the Party’s ‘fire-bottle” tactics” [that was itself induced by SCAP repression] and it was compelled
by unyielding American power to transform itself into a “peaceful” and “lovable” party3.

Consistent with this interpretation of dodility in the face of American power, the ruling Liberal
Democratic Party (LDP) was established itself as a “party which was basically safe and
competent.”? Sims3? attributes LDP success to the facts that crime and drug use remained
relatively low, as did divorce rates, thus allowing ordinary Japanese to feel that their society
was still quite stable™3,

This conventional account of popular docility during the American occupation stands in some
tension with our institutional explanation for insurgency and civil war. After all, the American
invasion undermined the reigning Japanese government, which our theory implies should
provide a propitious moment for an insurgency to succeed. A closer look at the evidence,
however, calls into question the conventional account of immediate calm and order. In fact,
the postwar peace that emerged teetered on chaos. Harry Emerson Wildes was a political
advisor to SCAP, and left in frustration (later writing an exposé of it for the American Political
Science Review) due to SCAP's failure to eradicate the hoodlums (gurentai) who “controlled”
the streets. He complained that political bullies (soshi) imitated the military lords of old (ronin)
by forming terrorist gangs in the name of protecting the emperor. Rather than a banner of
democratization that SCAP was entrusted to unfurl, Japan in Wildes' eyes was a massive but
decentralized congeries of bullies, blackmailers, and clubs3.

Impressive revisionist research by Roehner?® makes a far more radical claim. His evidence
demonstrates that the notion of a broad acceptance of the American occupation that was
docilely accepted by the Japanese population is an historical myth, nurtured by General

30 Napier 1952, 1, 63.

31 passin 1962, 394.

32 Sims 2001, 342.

33 Sims 2001, 342.
Wildes 1948, 1157-59.
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MacArthur and staff to serve SCAP's claim to legitimate domination. Despite the unaccounted
for disappearance of most internal SCAP reports, Roehner was able to track down internal
documents of SCAP housed in three continents. In one report, published by the “Public Safety
Division” of General Headquarters of the SCAP, the numbers of offenses against occupation
forces for the eight months April -November 1946 were reported as follows: 3800, 3200, 2700,
2600, 2700, 2400, 2100, and 1700. In other internal (to SCAP) reports on incidents, violent anti-
occupation organizations occasionally get notice: e.g. in February 1946, the Black Dragon
organization was reported to have set up a plot against General Headquarters, leading American
armored cars and troops to patrol the streets of Tokyo: in April 1946, an attempted plot by a
group of Japanese under Hideo Tokayama to assassinate General MacArthur was discovered;
ex-army and navy personnel formed an “Iwate Prefecture Reclamation Unit” that was uncovered
by the U.S. counter-intelligence corps. These represent only those incidents that got leaked
from SCAP’s near water-tight censorship regime.

The Communists too, despite becoming lovable in later years, presented a challenge to the
postwar peace. In the occupation period there were several violent incidents that were traced
to JCP instigation. On January 21, 1946 the party led 2,000 of Tokyo's hungry to raid foodstuffs
from the Itabashi Government Supply Depot. On 7 April 1946, a mob entered the Prime Minister’s
residence. On 12 May 1948, another mob entered the imperial grounds. In early May 1949 due
to an industrial dispute yet another mob seized a railroad company’s offices; and in June 1949
lay-offs induced communists to instigate forcible action that brought on the police. In Taira
on 30 June 1949 after police ordered removal of a communist signboard that interfered with
traffic, the JCP (and leftist Koreans) seized the police station, hoisted a red flag, and for four
hours refused eviction. Simultaneously mobs demonstrated at the district assembly, at the
police station, and at a Tokyo Steel factory. The communist-led League of Koreans in Japan
got into a violent confrontation with the more moderate Korean Republic Association of Japan.
On 31 July 1949, and 15 August 1949, and finally on 20 August 1949 skirmishes became violent
“and the League was dissolved as a terroristic organization,” its principal members purged, its
properties seized3®.

MacArthur feared the Communist influence from the early days of his mission and even five
years into it, on May 30, 1950, he was on tenterhooks. On that day, the JCP held a rally near
the Imperial Palace, and some American soldiers were mingling about, taking photos. Someone
started a scuffle that lasted a few minutes, and a handful of Americans received minor injuries.
Immediately, eight Communists were arrested and brought before an Occupation court. One
defendant received ten years at hard labor, one seven, and the rest five years. On June 3, the
JCP sent an open letter to MacArthur condemning the process. MacArthur was outraged, and
demanded that Prime Minister Shigeru Yoshida “remove and exclude...from public service” the
24-members of the Central Committee of the JCP, referring to the action as “mass violence”.
When the JCP protested, MacArthur ordered Yoshida to fire the editors of the JCP newspaper
Akahata, not yet being able (due to freedom of press) to shut it down; but he did on June
26 (and had the police raid Communist cells throughout the country), a day after the Korean
War began. With anti-communist purges, some 22,000 Japanese lost their jobs¥.

The Communists remained threatening to authorities even after MacArthur’s purge. Three
days after Japan regained independence in 1952 and on the heels of Prime Minister Yoshida's

36 Napier 1952, 63.
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attempt to pass the Anti-subversive Activities Law, the Japanese Communists staged a “Bloody
May Day”. Some 20,000 unionists, inspired by JCP, tried to storm the Imperial Palace plaza,
with a rock-throwing melee. There were about 1400 injuries, 759 of them police38.

Inter-ethnic relations were also on a powder keg in the early postwar years. Consider David
Conde, who had served in the Civil Education and Information Section of SCAP and was
disgruntled due to SCAP's adopting the ultra-nationalist Japanese view of the Koreans). He
became a Reuter’s correspondent. “Today prejudice,” he wrote, “is mounting against the more
than half-million Koreans remaining in Japan®. Fanned by rumors, newspaper attacks, and
Diet speeches, long-smoldering hatreds [for example, amid the earthquake of 1923, a mass
killing of a reported 2,613 Koreans by police or police-instigated mobs1*® have been inflamed
against these former subject-people...In the books of right-wing extremists they are marked
as victims on that day of ‘freedom” when the Occupation Army leaves Japan.” Politicians and
police were implicated. In the Diet, Saburo Shiikuma, a Progressive Party member from Hokkaido
stated, “The actions of these Koreans and Formosans make the blood in our veins, in our
misery of defeat, boil...” The police-sanctioned Stall-Keepers Associations excluded Koreans
from the retail business, and the police were enforcing this by patrolling markets with revolvers.
The law reinforced these prejudices. In the first years of occupation, nearly one million Koreans
departed from Japan. Yet there were severe restrictions on how much money and valuables
could be repatriated, so those who left were often compelled to leave their possessions. Those
who stayed were too poor to leave and too angry to remain quiescent.

The sparks were visible. On July 19, 1946, in an armed incident at Shibuya Station in Tokyo,
instigated by the Japanese police, five persons (mostly Formosan stall owners, but called black-
marketers) were killed. Mainichi (a leading newspaper), reported on July 26th, 1946 that an
armed gang of fourteen “non-Japanese nationals” was going around the county, robbing and
plundering. A Committee for Protecting Korean Rights issued a statement listing sixteen violent
acts perpetrated against Koreans, most by the Japanese police. Among them were the deaths
of 272 Korean repatriates, who died of starvation, lack of medicine, and police brutality at the
Sasebo Detention Camp in the summer of 19464,

What factors help explain why these many sparks did not catch fire? Consistent with our
observation that most large-scale civil violence since 1945 has come in the form of insurgencies
that emerge out of or base themselves in rural areas, these would-be rebels were urban,
without a rural base to grow an insurgency. And they had an exit option [you mean, to go
back to Korea?]. Civil wars are not likely to be spawned by migrant groups without a regional
(and rural) base??.

Another factor, possibly overriding, was that SCAP had immense authority to decimate any
opposition. In effect, the US occupation implies that “state capabilities” in Japan for this early
period are underestimated for these years by the income figures alone.

38 packard 1966, 25.
39 Conde, 1947, 41-5
40 The figure on the numbers of Koreans killed is from https://en.wikipedia.org/wiki/1923_GCreat_Kant%C5%8D_earthquake
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To illustrate, MacArthur was given instructions that left one political adviser dumbfounded:
“This was heady authority. Never before in the history of the United States had such enormous
and absolute power been placed in the hands of a single individual™3. MacArthur quickly
reconstituted conservative authority, more-or-less leaving the structure of the imperial armed
services intact*. SCAP spoke with a single voice. It sent to the government clear policy directives,
e.g. to release political prisoners (including communists), removing the Home Minister, the
enfranchising of women, the encouragement of labor unions, the trying of war criminals, and
the banning of some 200,000 purged officials.*> The constitutional provisions originally sent
down by SCAP were so liberal that the Shidehara cabinet was unwilling to adopt it. General
Whitney responded with the threat that adopting SCAP recommendations was the only way
the emperor could be protected from trial*®. The strategy of transferring power to a regime
and putting the full weight of the occupation’s power (in contrast with the ambiguity of the
South Korean occupation led by General Hodge, one in which a civil war onset subsequently
took place) yielded short-term peace when structural conditions were challenging. The absence
of large-scale civil conflict in Japan in the ten or so years after 1945 is plausibly due to the
addition to state coherence and capabilities provided by US forces and occupation rule. Arguably
this would not have been sufficient had there been more widespread and deeper popular
antagonism to the occupiers — the pre-revisionist take probably has some merit. But without
the occupation support to state capabilities, the evidence on the levels of disorder, opposition,
and violence that were seen even with the occupation suggests that a Korean path, in which
one insurgency passed the civil war threshold, would have been considerably more likely.4

IV.The Crisis of 1960 When Japan Remains Vulnerable to Insurgency

In 1960, Japan's predicted annual probability for a civil war onset was nearly three percent,
about 50 percent higher than the world average for any year in our dataset. In that year, the
Americans were putting diplomatic pressure on Japan to renew their security treaty, even
though the domestic political environment in Japan made this a touchy issue. The issue
highlighted a polarization between left and right, creating a new “tactics of ‘struggle,” of ‘direct
action,” and extra-parliamentary pressure that began to replace those of negotiation, compromise,
and discussion.” In analyzing this trend, various American and Chinese observers saw the
subsequent protests as the beginning of a communist revolution?®. And when President
Eisenhower's celebratory trip to herald the new treaty was cancelled amidst security threats,
Packard*® relays “alarmist reports of a Japan on the eve of revolution.” To be sure, Packard
calls these reports “nonsense”, but given our task here we should take them seriously, mainly
to ask what factors made such predictions so wrong.

43 Toshio 1984, 32.

Berger 1993, 133.

For a provisional list of SCAP instructions to the Japanese government, see Bertrand Roehner (2007) “Some Examples
of Scapins (SCAP Instructions to the Japanese Government) | September 1945-31 March 1952"
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We discuss the constraints to maintaining peace during occupation in our Korea random narrative
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was strategically unimportant in the US's global conflict with the Soviet Union. Consequently, Lieutenant General John
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onset.
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Discontent surely was widespread in Japan's first major internal crisis after the end of the
occupation. An analysis of voting for the Japanese Socialist Party noted “the arena of discontent,
within which revolutionary ideas have their play, has been growing.” More to the point, the
type of protest that resulted from this discontent was seen to be different from that in other
industrial countries, as “in part it has the tone of an under-developed country—assertive
nationalism and occasionally even racialism, the feeling of a struggle for ‘true’ national
independence™®.

The security treaty was the perfect issue for a previously disheartened and divided left. In a
sense, a long-term consequence of the US commitment to regime stability (helping to explain
why there was no rebellion at the transfer of power) was a sense of resentment by those
who were locked out of power. Relations with the US, and the security treaty with it, was thus
an issue that polarized the Japanese left and right, enabling remnants of the radical left to
form a loosely structured “People’s Council.” It was sufficiently organized to marginalize the
democratic moderates in the Japanese Socialist Party (JSP); yet, without clear leadership, the
Coundil could not take responsibility for the violence that ensued, nor to direct it>. And there
was a constituency ready to be mobilized. In Packard's accounting, there were 223 demonstrations
in Tokyo alone involving a total of 961,000 people from April 1959 through July 1960. Demonstrators
came to rallies in groups, such as workers with factory locals, and students with members of
their department.

On November 27,1959 the first major salvo was unleashed.”? The People’s Council organized
a “storming of the Diet”, the third of its kind since World War II. Already about ten “united
action” drives were organized against the treaty revision in 1959, but all were duds. Then “hot
head students”, who had been expelled from the JCP, pushed for a more radical effort, namely
a siege of the Diet. Meanwhile, the government was pushing for a January (1960) signing of
the treaty in Washington. Radicals were enraged by the inexorable move toward signing. Also,
a Vietnam reparation issue (in which the radicals opposed giving Japan’s reparations only to
the South Vietnamese government) was hot on the agenda. Given this confluence of issues,
some 80,000 demonstrated in Tokyo alone, and a half million throughout Japan. Five thousand
policemen were in the Diet vicinity, with barricades and armored cars. But when the police
permitted JSP Diet members into the congressional compound, a mass of demonstrators slipped
through, and started snake dancing and vandalizing property. The general chaos signaled a
turning point in the anti-treaty movement.

Following November 27, a series of anti-police actions were taken by radical students, members
of the radical student union (Zengakuren). On January 15, the students tried to barricade the
airport to stop Prime Minister’s Kishi Nobusuke's flight to Washington to sign the treaty, but
the police knocked down the barricades and dragged the students out. One student died from
the injuries sustained. But Kishi was able to fly out without incident.

Despite the arrests of key leaders after the January 16 airport siege, on February 25, the
movement tried again to invade the Diet, provoking clashes with the police. However, the
unity of the left was short-lived. The People’s Council leadership struggled against the
“Trotskyite” extremism of the student leaders. A moderate JCP delegation to the student union
convention in March was refused admission, again showing tensions within the movement.

50 passin 1962, 392, 395.
S packard 1962, 131-2.
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An April 26 deadline for lower house approval of the treaty helped set the policy agenda (which
was not met due to JSP opposition and LDP foot-dragging in the face of harsh debate) as well
as the agenda for protest. Amid the debates, the People’s Council agreed to a peaceful
demonstration on April 26, and this was quite successful in bringing out large crowds. On that
day, however, Zengakuren had 4,000 students organized to charge against the main Diet gate,
throwing stones and meeting police clubs. Eighty-three police and forty-one students were
injured in the resulting melee.

Prime Minister Kishi was compelled by circumstance to seek extension of the Diet session, and
this was met with the rapid disapproval of the JSP, whose leaders staged a mass sit-in, leading
to skirmishes in the hallways between socialists and LDP parliamentarians. The People’'s Council
quickly mobilized 15,000 demonstrators. Tied to the extension of the session vote, unbeknownst
to the JSP, was the actual treaty vote. With the JSP Diet-members engaged in protest, the
Chairman of the relevant Diet committee cleverly got a positive vote on the treaty. When the
committee recommendation was sent to the floor at 1IPM, the socialists locked arms, blocked
entry, and refused to move. In response, the Speaker ordered 500 police officers to break up
the blockade, and Socialist MPs were dragged out of the House in what Japanese call “uprooting”
(gobdnuki). The speaker took his seat, with only LDP members present, and the treaty was
approved after midnight. The JSP declared the passage null and void and began boycotting the
Diet.

On May 20, 1960, Zengakuren students attacked the Prime Minister’s official residence and
surrounded his home (with 10,000 protesters, some throwing mud, stones, shoes and bottles
at police; at the official residence some scaled the wall and others broke down the main gate).
Meanwhile, the People’s Council mobilized 20,000 picketing the Diet.

President Eisenhower’s ceremonial visit, scheduled for June 19th, got implicated in the treaty
issue as the treaty was scheduled to take effect the day ke was to arrive. The broader
international context also played directly into Japanese domestic politics. The U2 incident (in
which the Soviets shot down an American spy plane) reactivated US/USSR hostility that sucked
the blood out of the summit-induced “Spirit of Camp David". The Cold War was refrozen.
Furthermore, the White House decided to make the Japan trip part of a presidential cavalcade
that included Taiwan, Okinawa and South Korea, thus turning Japan into an unwilling pawn
in the Cold War.

The overall scene in Japan in this political context was tense. Taking cognizance of this tension,
the JSP leadership and many moderates privately urged Eisenhower to cancel the trip. When
Press Secretary James Hagerty arrived as an advance man on June 10, he met a demonstration
at the airport of about 8-10.,000. The crowd enveloped and mauled his limousine while singing
the Communist “Internationale”. A Marine helicopter to rescue Hagerty was pelted with rocks,
but eventually the crowd dissipated.

June 15, 1960 was a day of bloodshed, despite the fact that Prime Minister Kishi tried to reconcile
with the leader of the Socialists. But the Security police told Kishi it could not assure the
president’s safety. In light of the security fears, the police created a link with organized crime
to mobilize over 30,000 militias from gangster groups, and right-wing nationalist armies to

53 Katzenstein 1996, 73.
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create a so-called “partnership for peace™3. Yet the Socialists and Communists tried to pull
back on the confrontation, and leaders mooted the idea of giving lke a warm welcome, and
then going after the government of Kishi. Zengakuren members, however, chose violence. On
that day, some 70,000 were demonstrating at the Diet, and police had (of their own) 5,000.
Wire cutters were used to challenge the South Gate, and stones were thrown at police inside
the gate. A cadre from a rightist group called Renovation Action Corps drove a truck into the
midst of the marchers. The South Gate went down, and in a pitched confrontation, a young
student was crushed to death. Well past midnight protesters burned police trucks that were
abandoned while strewn with rocks and broken placards. The police began using tear-gas, and
used clubs on peacefully demonstrating professors (who later sued for attempted murder and
abuse of authority leading to injury and won $17,500 in damages from the Tokyo Metropolitan
Government) as well as reporters and bystanders. The demonstration was broken up at 4:30AM,
with hundreds hurt and one dead. As a result of these confrontations, Kishi dropped plans
to have the Upper House approve the treaty that day.

Though they had firearms, the police shot no bullets and far more of them were injured than
demonstrators. They were courteous to the arrested students as well. The rest of the story
is peaceful. A massive crowd of 330,000 stood vigil at the Diet on June 18, and the treaty was
approved, but there was no violence. After getting the necessary changes in domestic law to
fulfill Japan’s obligations in the treaty, Kishi resigned, and this defused the crisis.

But violence was not fully abated, as it now came from the political right. Small ultra-patriotic
groups formed. The police estimated 400 ultranationalist organizations with a total membership
of 100,000 in 1960. Even during the treaty crisis, there were several right wing attacks: an 18-
year old tried to assassinate Kishi on May 25th; a 17 year old tried to wreck Zengakuren
headquarters on June 28; a bottle of ammonia was thrown at socialist leader Asanuma Inejir?
on May 26; a stabbing of another socialist leader (Kawakami Jotard) on June 17; and the stabbing
of former Prime Minister Kishi on July 15. Then came rumors of several “terrorist plots” from
the right, and Asanuma was assassinated on October 12, 1960. The murderer stabbed him
during a TV debate; the killer then committed suicide and became a martyr of the right. Thirteen
ultranationalists planned to kill the Prime Minister and take over the government in a planned
attack scheduled for December 1961.

How was all this violence contained? It should first be noted that however polarized and
potentially violent, these demonstrations were largely in Tokyo with the rest of the country
both moderate and apathetic. By 1960, GDP per capita had nearly doubled since the end of
the occupation. Japan had already become a mass society of consumers, which one student
of the protests reported was an “objective situation” of a “leisure society” that is far from the
world the socialists were then decrying>. This is a “contentment” interpretation of GDP/cap.
But, as we will elaborate in our general conclusion, the efficient organization of domestic
security, enough to prevent the escalation of violence through the inadvertent creation of
martyrs, is also a reflection of a country with a high GDP/cap.

V.Crisis Events in Japan when Japan is no longer Vulnerable

By the 1980s, our model predicts a negligible probability that there would be a successful armed

54 passin 1962, 402.
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rebel group in Japan. Yet there have remained deep grievances in Japanese society, leading
sometimes to ugly violence challenging the security of the state. From 1965 through 1982, a
wide variety of grievances within Japanese society congealed around a protest against the
construction of a modern airport in Narita, culminating in some violence and death. And in
1995, a quasi-political quasi-religious organization Aum Shinrikd, whose members were alienated
from secular Japanese society, terrorized society with a gas attack in the Tokyo subway that
killed twelve and injured some 6,000 people. These cases show first that grievances and
alienation can be powerful but they need not, if conditions are not welcoming to insurgents,
lead to civil war. Second, the cases show how a coherent and capable police force can keep
violent protest in bounds so that it does not escalate into civil war. Japan’'s strong state, one
in which the police and the military developed a “comprehensive view of security,” has been
immensely successful in defusing protest®, a point we develop more fully in Section VI.

The Narita Airport Saga

The Narita airport protest of 1982 gathered farmers, anarchists, and peace-niks (who claimed
the airport was for military purposes) against the state in what some saw as the beginnings
of “a rebellion.” Left-wing student union (Zengakuren) leaders had been searching for models
of revolution, and the large-scale coal miners’ strike against layoffs in the Miike mine in March
1960 became that model just at the time of the anti-Security Treaty campaign®®. The right
moment arrived for the Zengakuren in 1965 with the anger that erupted amongst the peasantry
when an airport at Tomisato was first proposed by the LDP 7.

Most of the anti-Narita protest activities involved building blockades to stop land surveys,
buying from farmers tiny plots of land and refusing to sell them to the airport authority,
symbolic activities like the pouring of urine and excrement on police (by a 90 year old woman),
and the construction of tunnels and trenches for purposes of guerrilla warfare. In 1971, militants
wielding bamboo spears killed three police who were engaged in a forced land expropriation;
in 1977 a militant student was killed by a plastic gas grenade. In the spring of 1978 the movement
made a last-ditch effort to prevent the airport opening. The government mobilized 14,000 riot
police, who faced stones, Molotov cocktails, slingshots and steel arrows. Militants crawled
through sewers to sneak into the control tower and smash equipment, and were shot at by
police revolvers.

The government responded to these violent provocations with an effort carefully managed
to emasculate the movement. First, the government offered generous compensation terms
to the 360 households of displaced farmers and induced first the most prestigious former
landlord of the town to accept those terms. Government officials could then watch as a cascade
of farmers bolted from the protest movement to accept a similar deal. To be sure, there were
holdouts, those who felt betrayed by the LDP (whom they had supported for decades), and
these holdouts increasingly made alliance with radical student groups. This alliance of holdout
farmers and radical students caused much grief, but the people in whose name the battle lines
were drawn were not visibly on the side of the insurgents.>8

Second, Japanese police did everything possible to avoid creating martyrs. In the final battle
over the control tower in 1978, police bullets did not kills any militants, and the police quietly

5 Katzenstein 1996.
5 Hwasoo 1975, 202.
57 Apter and Sawa 1984, 2, 5.
See Apter and Sawo (1984, 44) who put a different spin on the compensation packages.
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allowed the movement a tactical victory. However, the airport authority quietly rebuilt the
tower and increased security for it. The inaugural flight the following month was celebrated
without popular protest. Indeed, even the leader of the protest movement, Tomon? Issaku,
knew that there would be little escalation, as he “believed that the government was afraid
that if farmers died this would be a political disaster of such magnitude that the entire project
would have to be called off”>°. The Japanese security forces understood well the costs of
insurgent escalation, and had the organizational coherence to avoid those costs. This kind
of restraint stands in sharp contrast to the often heavy-handed attacks by police and armed
forces responding to protest or nascent insurgencies in countries with less administratively
capable states (and marked by lower per capita income).

Aum Shinriko

Aum Shinrikd's origins were in a yoga and meditation group founded by Asahara Shoko in
Tokyo in 1984. It is one of the “new” new religions of Japan, popular in the 1980s among the
young and urban. By 1995, it had some 10,000 adherents, with about 1,200 of them becoming
ascetics. As early as 1988 it was involved in criminal activities. It had a hierarchical structure,
each adherent with a rank, with strong penalties for defection. For example, in 1994 an adherent
was deemed to be a spy, given truth drugs, and killed on Asahara’s orders; another adherent
was killed by hanging him upside down, in an attempt to save his soul.

Asahara ran for office in 1990 but was defeated handily, and moved to the world of spiritual
leadership. In June 1994 he formed an “alternative government” that was theocratic. However,
he moved more to a nonpolitical orientation on the side of the “good” directly confronting
“evil” in the world. His attacks never had a serious political message. Registered as a religious
organization in Japan, Aum'’s preferred world was a religiously based ascetic one, not a political
one aiming to improve the world.

The spring of 1995 brought many other violent episodes, some of which were linked to Aum.
For example, the head of the National Police Agency was shot outside his apartment. An Aum
leader was murdered by a Korean resident belonging to a gangster organization. And on the
day Asahara was finally captured, a letter bomb was posted to the Tokyo Governor's office.
In this context, the poison gas attack later that year — in which the nerve gas sarin was
deposited in the Tokyo Subway System and in which thirteen people died and thousands more
affected — was conjectured to be an ad hoc action to disrupt impending police raids on Aum,
especially in light of police detainment of Aum officials due to one of its earlier attacks, and
thus a “defense” of Aum’s religious mission against threats by the state. While politically
unsettling to Japanese authorities, these acts seemed not to be a strategy to fulfill some larger
political goal.

Given Japan's extraordinary system of police surveillance (on which we elaborate shortly), how
did Aum succeed in its violent assaults on its rivals and innocent civilians? Katzenstein® suggests
that the police constructed a vision of its mission coming out of the Cold War that the major
threat to Japanese security was from the political left. There was in consequence an anti-left
bias in its procedures. The police were especially careful not to infiltrate religious organizations
that were thought to be on the side of conservatism and order. Thus the police kept careful

59 Apter and Sawo 1984, I01.
0 Katzenstein 1996, 71-2.
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watch on leftist radicals, but were lax when it came to semi-fascist religious organizations,
despite years of right wing extortion, gas attacks, and assassination attempts.
After the hideous gassing, the government considered proscribing Aum under the Anti-Subversive
Activities Law, passed in 1952 to deal with the communist threat. This draconian act had never
been used on a Japanese group. However, once Asahara was in prison, there was no need to
ban all spiritual practices of Aum as the 1952 law would have allowed the police to do. The
government nonetheless stripped Aum of its protected status under the Religious Corporations
Law and dedlared it bankrupt, with assets seized to pay victims. Eventually that law was modified
to build in safeguards against terrorist groups getting protection under its provisions. While
the 1995 attacks represent police failure (due in part to ideological blindness), its handling of
the aftermath reflects careful learning without overreaction.

VI.Narrative Summation

Our model gives Japan a non-negligible probability of civil war (about twice the world average)
at the time of transition from the American occupation to Japanese self-rule. To account for
why there was no onset, we emphasized here the nature of the American occupation in
committing large-scale force to back the new regime. There was a clear and credible threat
of major US intervention should there be an insurgency against the transferred authority.
Thus our model overpredicts civil war due to Japan's low GDP in 1953. If GDP is a proxy for
state strength, as we interpret it, then Japan's low GDP/capita reflects measurement error,
since US security protection gave Japan added state strength. Our model misses the “international
relations” component of state strength, in which a foreign power adds strength to its client
by protecting that client’s incumbents. To be sure, it is hard to code on credibility of threat
by foreign powers. We might compare post-occupation Japan to the US in Latin America in
the Alliance for Progress era, where a US intervention threat to protect incumbent regimes
did not uniformly have same effect that it had in Japan. Clearly foreign support to the transition
government in Japan deterred potential insurgents, but general conditions under which this
will work remains to be examined.

Similar considerations apply the question of whether the Japanese case goes against the
general pattern concerning susceptibility to civil war in new states. If we had coded Japan as
a “new state” in 1953, its predicted probability for civil war onset would have been even higher.
But under conditions where the metropole (or in this case, the occupying power) commits to
the integrity of the state and regime to which it has transferred power (as did the European
powers for much of Africa in the early 1960s), the civil war inducing commitment problem is
more easily resolved.®!

In examining the entire post World War Il period in Japan, it was not for lack of grievances
or for insurgent entrepreneurs that Japan survived the half-century without facing an insurgency
capable of setting-off a civil war. There can be no doubt that the economic miracle of postwar
Japan played a significant role, as exemplified by the state’s ability to compensate those people
who paid a heavy cost for economic modernization, such as the displaced farmers due to
airport construction. But as we have shown, economic success did not eradicate political
entrepreneurs with revolutionary goals who sought to employ the standard tactics of insurgency.
How was proto-insurgency cauterized?

6l The probability of a new state facing a civil war is shown to decrease to the extent that the metropole assures the
government to which it has transferred power of its support. See Fearon and Laitin (2008) for an elaboration.
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A plausible explanation for the cauterization of radical insurgency. and one consistent with
our theory, is in the organization and procedures of the post-war Japanese security system
and espedially the police®?. To be sure, there are historical traditions that support this impressive
system of surveillance and security. In the rural areas, the practice of isson ikka (one village
acting as a family) through the promotion of cooperatives and landlord provision of aid to
tenants, can be seen as a system of mutual surveillance that worked to forestall rebellion®3.
But the post-war system of surveillance has a modern organizational foundation, as described
by Hechter and Kanazawa®. They point to two organizational innovations in post-war Japan
that help sustain order in society. The first they refer to as “dependence”. Consider the school
system, where there are virtually no opportunities for students to transfer from one school
(where they are doing poorly) to another. There is little investment in adult education, so if
you don't succeed at first, there are few second chances. (The key is to keep them uncertain
about their prospects long enough to forestall a mass of young and angry losers). And finally,
the schools link their students directly to employers. All these practices make Japanese youth
highly dependent on the particular school in which they attend, and the consequences of
developing a bad reputation in school are life-long. Similarly with firms which are also reluctant
to accept transfers from competing firms. A high percentage of Japanese workers, Hechter and
Kanazawa report, even during the period of miraculous development, were dissatisfied with
their condition, but still not likely to leave their firms, on which they were highly dependent.

The second organizational foundation for social order in post-war Japan is the institutionalization
of visibility. In the schools, there are no study halls, no free periods, and little independent
work. Compared to the west, the week is longer as is the school year. In firms there is high
visibility between workers and their supervisors at all times. Visibility is even more effective
in the neighborhoods, as chokai (neighborhood associations) vigilantly oversee a range of
activities, even fire prevention and traffic safety. They specialize in crime prevention and
snooping on youths. Even modern households, Hechter and Kanazawa report, have such thin
walls that parents can oversee (and overhear) their children as part of everyday life. This
makes surveillance even within the family much easier.

This organization of surveillance (as reported by Katzenstein®) pervades the system of
comprehensive security within the National Police Agency (NPA). Even though organized in a
centralized bureaucratic manner,®® the police remain close to society. In 1984, almost half the
respondents in a national survey reported a direct contact with a police employee during the
previous year. This is largely due to the local police boxes in which some 40 percent of Japan’s
total police force then worked. These police were required to make semi-annual visits to each
household and business in the box’s district. Greater than 80 percent of the survey respondents
claimed to know the location of their nearest box, and about one-third of them knew personally
the policeman who manned that box.

As the country became more urbanized, the box gave way to programs of “community relations.”
Also, the police have a system of crime prevention associations that are managed from every
police station in the country, mostly run with volunteer labor. The police also have special

62 Japan's security system, the links between education and job opportunity, and the degrees of surveillance have lost
much of their force in the 2Ist century; but we hold that it is an accurate account of the period covered by our dataset.
63 Sims 2001, 171.
Hechter and Kanazawa 1993.
5 Katzenstein 1996.

66 The NPA has become a modern. hierarchical and stable bureaucracy. It operates in political secrecy (e.g. budget of
Tokyo's Metropolitan Police Department is a state secret). The NPA has gone from a low status agency in 1965 to one
that competes with MOF and MITI for top Tokyo University graduates (Katzenstein 1996, 62-3).
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offices in more than 90 percent of the schools. and in many workplaces. There are close links
between police and the 5000 private firms that employed 220,000 officers. And there are
equally close links to the self-policing members of organized crime. Organized crime works
with police to limit drug trading and importation of sex-workers.

Complementary to the impressive system of surveillance, the officers in charge of Japan's
security have learned how to “apply force without violence . Japan’s modern history is replete
with stories of heroic police restraint not to kill civilians. In February 1972 several student
radicals took a hostage, and the police organized to save him in a ten hour siege. Police were
under instructions, despite rifles and 2,000 rounds of ammunition held by the radicals, not
to use their pistols, at least not until a radical killed a policeman. Over the course of the siege,
the police fired only fifteen rounds. Two police and one TV cameraman were killed; but the
hostage was saved and no radicals were killed. The police did not want to create martyrs®8,

The ratios of injuries incurred by the police to those whom the police are seeking to control
are high. As early as “Bloody May Day” of 1952, when some 20,000 unionists, inspired by JCP,
tried to storm the Imperial Palace plaza in a rock-throwing melee, the police bore the brunt
of the violence. On that day, there were about 1,400 injuries, 54 percent to the police. On May
20, 1960, when Zengakuren students attacked the Prime Minister's official residence and
surrounded his home (with 10,000 protesters throwing mud, stones, shoes and bottles), 69
percent of the injuries were incurred by the police®®.

Patience and caution complement heroic restraint. It took the Japanese authorities fifteen
years before they authorized removal of anti-Narita symbols in the heart of the airport, so
as avoid provoking radical groups into new mobilizations. The police arrested Osamu Maruoka
fifteen years after his attack on Tel Aviv's airport, again to show restraint until the passions
dissipated. But the patience is buttressed with a willingness to compromise on big questions
to reduce short-term violence. For example, according to Katzenstein's informants, Japan had
in the 1990s about 150,000 Korean residents who are sympathetic with the policies of North
Korea. These Koreans ran the legal pinball business, and from this business, some 600 million
to 1.8 billion dollars were transferred from Japan to North Korea each year, abetting North
Korea's defense goals. However, the Japanese government voted against sanctions leveled
against North Korea in 1994 “because it feared violent protests and perhaps acts of terrorism™7°.

This analysis of incredible institutional patience suggests a Weberian notion of state strength
as the mechanism. If a bureaucracy has a functionally distinct structure that is integrated
through interagency committees, then when crisis hits each branch must coordinate its
proposed reaction with other branches of state service. This structure militates against any
one branch taking brash action of responding to threat with maximal force that might quickly
backfire. This structure militates against quick and angry over-reactions to crisis. Part of what
GDP is measuring may well be a bureaucratic structure preventing violence promoting over-
reaction to proto insurgency.

67 Katzenstein 1996, 90.

Katzenstein 1966, 88. The small number of weapons in private hands is extraordinary in Japan, which has the longest
and most rigorous system of civilian gun control going back to 1588, under the rule of Hideyoshi Toyotomi. See “The
Law Library of Congress: Firearms-Control Legislation and Policy: Japan” http://www.loc.gov/law/help/firearms-
control/japan.php (downloaded July 15, 2013) for data on the ever-tightening regulations of gun ownership, and implications
for police restraint.

Packard 1966, 25, 251.

0 Katzenstein 1996, 88, 96-7.
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Consistent with the global empirical patterns identified by our statistical model, there has been
no successful insurgency in postwar Japan. The narrative of this case allowed us to elaborate
on the interpretation we gave to explanatory factors in the statistical model. First, when Japan
was most vulnerable to civil war insurgency, in the immediate post-occupation years, insurgency
was avoided in large part because of the power by an occupying state unchallenged in its
management of the transition, and committed to the security of the regime to which it passed
sovereignty. In a sense, the relatively low GDP/cap in the postwar years was a poor measure
of state strength, because a good deal of state strength (in the capacity to deter potential
rebels) came from an external source, a factor not measured in our model.

Second. in the later years in which our model shows that there should be no expectation of
insurgency, there is nonetheless evidence of deeply felt grievances and alienation in the society.
Proto-insurgency organizations were in part the expression of those grievances’!. This helps
illustrate why a census of grievances would yield poor predictions as to which countries are
most susceptible to civil wars, and why “contentment” interpretations of the link between high
GDP/cap and low probability of civil war are not convincing in this case.

Recent research has claimed to find measures of group-level grievances that correlate with
civil war onsets (Cederman et al, forthcoming). Certainly a single case study cannot rule out
the possibility that cross-national variation in grievance levels bears some association with
civil war risk, since we are not coding and comparing grievance levels in Japan to those in other
countries that had civil wars. Perhaps average "grievances" would be judged to be even greater
in places where insurgents were able to build a mass rebellion?”?

However, we claim from this narrative that contrary to what might be assumed about a
culturally pacific Japan, surely the result of hindsight bias, there were plausibly a lot of highly
aggrieved individuals and politically mobilized people in Japan in the 40s, 50s, and 60s, willing
and interested in action outside of regular electoral politics. While this doesn't prove that
some measure of "grievances” wouldn't correlate with conflict propensity, the observed dynamics
are nonetheless quite consistent with our theoretical story -- namely, highly aggrieved groups
that nonetheless get nowhere in face of a state with a very capable coercive apparatus.

Third, although increasing country wealth and economic opportunity certainly played a role
in lowering the recruitment base for an insurgency that sought to address widely felt grievances,
the modern system of surveillance coupled with an impressive police apparatus played a
powerful role in nipping insurgency in its bud.

VII. Random Narratives and the Information from Non-onsets

Substantively, our random narrative added confidence that a simple enumeration of grievances
would be a weak predictor for a civil war onset and that the quality of surveillance of the
society by the government would be a strong predictor. Both of these findings are consistent
with the interpretation we provided for civil war onsets in Fearon and Laitin 2003. Moreover,
we were able to describe some mechanisms — patience; resources for compensation to victims;
and bureaucratic organization -- by which institutional strength and capabilities translated
into the cauterization of proto-insurgencies.

7 We would also caution against claims that “legitimacy” of the regime deterred insurgency. After all, had there been a
popular insurgency in the wake of SCAP's withdrawal or in the conflict over the US Security Treaty, analysts would surely
have pointed to the illegitimate (and foreign) imposition of a constitution by an occupying power.
2 Cederman et al's typical claim is not about the relationship between broad or average levels of grievance in a country
and civil war risk, but rather that particularly aggrieved groups are the ones more likely to be involved in civil wars.
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Methodologically, this narrative supports our contention that cases “on the regression line”
and ones that do not exhibit the outcome to be explained may yield high returns for explanation.
By some accounts, Japan would be considered a “most likely case” (or “easy case”) to support
our theory and thus not offer a challenging narrative that would yield insights into mechanisms.
Yet by focusing on grievances that did not escalate into large scale violent confrontations
between miilitias and the state, we were able to observe how proto-insurgendies can be stunted,
and the qualities of institutions that are able to do this. Finally, because Japan never went into
our thinking about interpreting our statistical findings, it serves as an “out of sample” case
that adds confidence that our interpretation of the cases that most informed our thinking —
that is, those that would have been included in a convenience sample, which were mostly ill-
governed regimes that could not cauterize proto-rebellions — was not idiosyncratic. We
therefore have added confidence in a procedure dictating a random selection of cases to
complement the statistical analysis of time series/cross national outcomes.
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Figure 1

Note: This figure computes the probability of a civil war onset, based on a logit model as
described in Fearon and Laitin (2008, 766). The higher horizontal line is the average probability
of an onset in any given year for all countries in the West plus Japan. The lower horizontal
line is the average probability of an onset for any given year for all country/years in the
dataset. The program inserts a tick on the x axis for any year in which there was an onset;
there are no ticks for post-war Japan. In generating the predicted probability for Japan, we
estimated the model without the observations from Japan. Therefore, Japan’s experience is
not being used in this analysis to shape the predictions for Japan.
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FUTURE DIMENSION: KNOWLEDGE-MORALITY / KNOWLEDGE-DEED
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Ozet

Medeniyetleri algilamada cogu zaman somut etkenlere bakarak hiikmetme hatasina dustyoruz.
Halbuki medeniyetleri doguran ve besleyen amiller, aslinda fikren yapilan tahlille ortaya konabilir.
Bir acidan medeniyetleri buzdagima benzetecek olursak, disa vuran yonleri itibariyle cok az bir
kisminin gozle gorilebilecegini sdyleyebiliriz. Ancak dis diinyada duyulara hitap eden etkenler
o kadar coktur ki, onlarin arkasinda yatan asil temel teskil edici etkenleri géremedigimiz icin
bize buzdaginin su ytiziinde kalan kismi cok biiytik gortiniir. Once medeniyeti tanimlamamiz
gerekmektedir ki bu boyut daha acik bir sekilde gortlebilsin. Tanimimizi, yine buzdagi
benzetmesinden hareketle medeniyetlerin asil gortlemeyen ve duyulara hitap etmeyip akla
hitap ve ruha eden tarafindan yapmaya calisalim: insan i¢ diinyasinin bir toplum baglaminda
tezahir etmesi ile olusan birikimlerinin kulliyet kesbetmesi ile meydana gelen kulttre
medeniyet denir. Bu tanima gore aslinda medeniyet bir ktlttrdir; ancak kulliyet kesbetmis
olan bir kiilttirdr. Buna gore islam medeniyeti umumda Arap kiltiirti, hususta Mekke-Medine
veya Hicaz Arap kiltartiniin killiyet kesbetmis halidir. Killiyet, kiilli unsurlarla olur. islam
medeniyetine bu kulli unsurlar kazandiran en énemli etken stphesiz ki dindir. Ancak buna
ikind bir etken daha ekleyebiliriz; o da bilgidir veya daha acik bir dille “bilimsel bilgi"dir. Din islam
medeniyetinde ahlak unsurunu teskil eder ve bu medeniyetin tesekkuliinde asil 6nemli gérevi
Ustlenir. Bilgi ise bilime dontserek mahalli yerel olani kavramsal olarak icerir ve bunlarin bir
semsiye altinda toplanmasina yol acar. Boylece mahalli kilctr, kullileserek tek bir yoreye ait
olmaz ve kulliyeti itibariyle medeniyete “vahdet” (tevhid) ve kesret yani cok kulttrltltik kazandirr.
Bu olguda “bilgi-ahlak” iliskisine islam medeniyetindeki “iman-amel” ilkesini iliskilendirmek
yerinde olacaktir. Bu acidan islam medeniyetinin gecmis ve gelecek boyutunda bir degerlendirilmesi
yapilacaktir.

Abstract

We usually make a mistake of falling into the trap of perceiving civilizations as concrete
manifestations. On the contrary the actual factors which give rise to civilizations and nourish
them are perceived with a rational analysis. If we make an analogy between civilizations and
icebergs, we can assert without any hesitation that what is manifested outwardly from a
civilization is actually just the small portion of the iceberg on the sea. In this analysis we need
to define a civilization so that it is clear what we mean by it: A civilization is the universalized
local culture which is the manifestation of the human inner world within a social context.
Accordingly a civilization is a culture in essence; but a culture which has been universalized.
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On the basis of this definition we may rightly assert that Islamic civilization is the local Arab
culture, to be more specific, the local culture of the Quraysh, perhaps on a larger scale of the
Arabian Peninsula. Universalization is achieved with universal values, which were given by the
religion of Islam. Moreover, as the local culture was gradually universalized so as to include
within itself many other cultures of the newly joined Muslim communities, there arise a scientific
mentality which also contributed to this process of universalization. The religion of Islam
became the moral agent behind the achievements of Muslims under this civilization; science
or scentific knowledge assumed the duty of shaping concepts related to the intellectual make
up of the civilization. In this way the local culture became a universal culture of all Muslim
peoples, uniting them under one religion (tawhid); yet allowing them to enjoin the local diversity
of Islamic cultures. In this phenomenon we shall pay attention to “knowledge-morality”
relationship vis-a-vis the “iman-'amal” connection within Islamic civilization. We shall attempt
to evaluate this aspect of our civilization from the past and future horizons.

Giris

Medeniyetlerin temelinde yatan birtakim yapic unsurlar vardir. Bu unsurlardan kose tasi hikmuinde
olanlar insan ve insanin olusturdugu toplumdur. Bu iki kose tasi etrafinda kiimelesen amiller
Uzerinde medeniyetler yiikselir. islam medeniyeti icin de ayni sey séz konusudur. Bu kiiciik
incelememizde gegmis ve gelecek boyutunda bu konuyu ele alip agmaya calisacagiz. Gegmis
boyutu, islam medeniyetinin belli tarihlerde ve yiizyillarda tesekkul edisini ve bunu gerceklestiren
amilleri incelememiz anlamina gelmektedir. Bu acidan incelendiginde diyebilirim ki, islam medeniyeti,
diger medeniyetleri toplum felsefesi agisindan incelemede bir 6rnek kalip (model) teskil etmektedir.
Bu demektir ki, diger medeniyetlerin olusum stirecleri ve bu streclerde etkin olan amilleri tahlil
etmekte ve aciklamakta islam medeniyetinde dnemli ipuclart bulabiliriz. Diger medeniyetleri
incelememiz de islam medeniyetinin bazi hususlarini acklamada yardima olabilirler fakat medeniyetleri
kalli bir yaklasimla incelemede ve tarihi sonuclar ¢ikarmada kalip gorevini yerine getiremezler.
Bunun nedeni, islam medeniyetindeki biitiinliik ve insicam diger medeniyetlerde bulunmamaktadir.
Diger bir deyisle islam medeniyetindeki kesret icerisinde bir vahdet vardir ki, bunu ona kazandiran
islam dinidir. islam medeniyetindeki kesreti ise mahalli kultirler temsil etmektedir.

islam medeniyeti, medeniyet calismalarinda 6rnek bir kalip teskil ettigine gore ayni gorevi
medeniyetlerin gelecegi icin de Ustlenebilir. Bltiin medeniyetlerde elbette ki ¢cok ibret verici olaylar
ve durumlar vardir. Ancak butin bu durumlar birlestirecek kadar ve bir vahdet olusturacak kadar
kalli kaideleri bu medeniyetlerden cikarmak cok zordur. islam medeniyetinin ézelliginden dolayi
ondaki ibret verici durum ve olaylardan bir kalip ¢ikarmak daha kolaydir. Bu calismamizin esas
fikri budur ve bunu 6rnekleriyle mtmkin oldugu kadar bu calismamizda aciklamaya ve
temellendirmeye calisacagiz. islam medeniyetinin ileriye yonelik olan bu kalip gorevi de calismamizin
gelecek boyutunu temsil etmektedir. Ancak bu calismamiz bir medeniyet anlayisini var saymakta
ve bu medeniyet anlayisina gore yeni bir medeniyet siniflandirmasina gitmektedir. Buna gore,
medeniyetin bir tanimina ihtiyacimizin oldugu aciktir. Once bdyle bir tanim yapmaya calisarak
bu tanimizi calismamizin nazari gercevesini olusturacak sekilde nasil bir medeniyetler siniflandirmasinin
yapilabilecegini de ortaya koymamiz gerekmektedir.
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Suiphesiz ki, medeniyet tanimi ancak varsayilan bir toplum felsefesine gére yapilabilir. Bir toplum
felsefesi ise belli bir varlik (ontoloji) ve bilgi felsefesine (epistemoloji) gore kurulur. O halde
belli bir felsefe dizgesine gore bu konulara dayali kisa bir nazari cerceve cizmemiz gerekmektedir.
Boylece bu calismamizdaki yaklasimimizi dizgesel yaklasim olarak belirlemis oluyoruz. Dizgesel
yaklasim, toplum felsefesi icerisindeki kuramlarin, varsayilan veya daha énceden kurulmus bir
dizgeden elde edilen kavram, kuram ve ogretiler cercevesinde kurulmasidir. Bunu ¢ok kisa olarak
burada kurgulamaya calisacagiz.!

insan olarak biz, kendi varligimizi algilar ve varligimiz disinda bir varlik algilariz. Bize bu algilama
“varlik ve ben” ikilisi icerisinde arz edilmistir. Burada “ben”i, zihnimiz temsil etmektedir; ¢inkii
zihnimiz asll bilgisel bilinci mtimktn kilan yetimizdir. Mademki “ben” zihnimizi temsil etmektedir
ve zihnimiz de gercek anlamda bilginin evidir, o halde bu ikiliden “varlik ve bilgi” ikilisine gecebiliriz.
Demek ki, varlik ve bilgi dizgemizin temel metafizigini olusturmalidir. Burada yine temel
metafizigimizin ayrintilarini kenara birakip bu temel metafizikten toplum kavramina nasil
gecebilecegimizi gostermek istiyoruz. Varlik ve bilgi ikilisi her bakimdan birbirine tekabul
etmektedir ve bu anlamda her ikisinin de bir makesi (yansiticisi) insanda mevcuttur. Varliga
olclt bizim agimizdan bilgi oldugu halde, bilgi, varlik ile irtibatli ve insan zihnine muhtagctir. Diger
bir deyisle, insan olmadan bilgi olamaz, ancak insan olunca bilgi ona bagl degildir, aksine varliga
bagldir. Bu durumda bilgi, bizim icin de varligin él¢titti olmaktadir. Yani biz varligi bilgi ile algilar
ve zihinsel agidan bilgi ile anlamlandiririz. Bizden bagimsiz olarak mevcut olsa dahi bizim agmizdan
bilgi olmadan varlik da olmayacagina gore, algilayabildigimiz alan kadar varlik alani ve bu varlik
alanlart kadar da elde ettigimiz bilgi vardir. O halde bizim icin sadece Ug varlik alani olabilir:
Birincisi, bilgimizin ulasamayacagi alan, buna “mutlak alan” diyebiliriz; ikincisi, bilgimizin dogrudan
ulasabilecegi alan, buna da olgusal alan diyebiliriz; Uctinctisii ise bu iki alanin arasinda
dustnebilecegimiz ve bu ylizden bilgimizin dogrudan degil dolayh ulasabilecegi alan, buna da
askin alan diyebiliriz. Bunlarin her biri varlik agisindan (ontolojik) bir “alemi” temsil etmektedirler;
bilgi acisindan ise, bilgiye konu olan alanlardir. Mutlak alem, goreceli olmayan ve goreceli
olanlara acik olmayan varlik boyutudur. Onun icin géreceli varlik olan biz insanlarin bu alemin
varhigini dahi bilmesi algilamasi miimkdin degildir. Ancak mutlak aleme insanda tekabdil eden bir
yeti (kuvwe) olmadigindan onun bilgisi icin kaynak “vahiy"dir. Demek ki, vahiyle biz insanlara
bu alemden soz edilmeseydi varligindan haberdar olamazdik. Fakat insan vahyin bu alan hakkinda
bilgi vermesi ile bunu anlayacak, yani idrak edecek bir yapida yaratildigr icin mutlak alana yabanc
degildir. Bilgi kuvvelerimiz bu alana ntifuz edemezse de bu alan hakkinda verilen bilgileri idrak
edebilecek istiaba sahiptir.

Askin alem ise zahiri duyularimizi asan ancak hayal-1 mitemessile, kalp ve ruh gibi Gst diizey
kuvvelerle algilanabilecek olan alemlerdir. Diger taraftan mutlak alem, askin alanda tezahur
ederek kendini insana gosterir ve insan da bunu algilayacak yetilerle donatilmistir. Olgusal alem
de bizzat her glin musahede ettigimiz maddi alemdir. Toplum bunlardan elbette ki olgusal
alemde yer almaktadir. Ancak toplumu olusturan temel unsur insan oldugundan burada
gosterdigimiz gibi insanin askina tekabul eden bir yont vardir. Varlik tarafinda olan mutlak’a,
bilgi tarafinda insanin butinltgtni temsil eden akil; varlik tarafinda olan askina, bilgi tarafindan
insanda kalp, varlik tarafinda olan olgusal alana bilgi tarafinda tecriibe yetilerimiz tekabul
etmektedir. iste toplum felsefesi icin temel alinmasi gereken, insanin askin yoni olup bu

! Ayrintilar icin bk. Cengiz Cakmak (derl.), “Yeni Bir Toplum Felsefesine ik Adim”, Teoman Durali'ya Armagan,
istanbul: Dergah Yayinlari, 2008: 18-49. Bu kisim ayni makaleden bu baglama uyarlanmistir.
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temelden hareketle insanin birliktelik yasama 6zelligini esas almak gerekmektedir. Bu demektir
ki, temel metafizikten dizgenin her bir dalina uzanan bir kol gibi istidlali, yani ytrttulen akil
ile bir kavrayis bulunmaktadir. Burada kisaca bu kavrayisin toplum felsefesine kadar nasil
uzadigini gdstermek kabilinden dizgesel yaklasima bir isaret ettik. Simdi akil yUrttme ile uzanan
bu kolun toplum felsefesinde medeniyetleri nasil olusturdugunu ve bunun bizim icin nasil bir
nazari cerceve sunacagini ele almaya calisalim.

[-Nazari Cerceve

Birliktelik yasama 6zelligi esas alindiginda bir insan ortamindan soyutlanamayacagi icin insanin
hicbir insan davranisi kisisel degildir; ctinki insanin her davranisi sadece kendini ilgilendirse dahi
mutlaka kendisi disinda bir insan veya insanlara iliskin gerceklesmistir. Diger bir deyisle her
insanin her davranisi istese de istemese de sdyle veya bdyle kendi disinda bir kimseyle
irtibatlanacaktr ve bu yiizden bir toplum baglamini nihai tahlilde var sayacaktr. insan davranisinin
kisisel olmadigini sdylerken davranisinin ona ait olmadigini ileri stirmek istemiyoruz. Bir davranisin
kisiye aidiyeti ile kisiselligi ayni ise, elbette ki bu anlamda biittin davranislar kisiseldir. O zaman
toplumsal hic bir davranis yok demektir. Halbuki bizim anlatmaya calistigimiz, davranisin baglamini
belirlemek icin sadece davranisi sergileyen kisiye bagli olmadigini ileri stirmekten ibarettir. Zira
her insan davranisi, onun i¢ diinyasinin bir baglamda tezahtiriidiir. iste bu 6zellik, insani temelde
toplumsal bir varlik kilmaktadir; ctinkti bu baglam “birliktelik” olarak ifade etmeye calistigimiz
toplumdur. O halde insanin bir toplum baglaminda var olmasi onun 6zlne ait bir distinme
belirtisidir. Bu noktada dustinceden soyutlanmis olarak insani ele alamadigimizdan insanin cok
zengin bir i¢ dinyasinin oldugunu dile getirmemiz gerekmektedir. Ancak insan, i¢c dinyasini
sadece bir toplum baglaminda gerceklestirebilmektedir.

iste insanin mahiyetini teskil eden ic diinyasi cok zengin ve cevval (dinamik) bir yaprya sahiptir.
Zira insan belli bir amaca yonelik yaratildigindan bu amac gerceklestirebilmesi icin boyle zengin
ve cewval bir yapisi olmalidir. icyapr, ilk anda iki yon icerir: Birincisi, bil kuvve insanda bulunan
algilar, duygular, arzular, emeller ve bilgisel dzelliklerdir; ikincisi, bu 6zelliklerin bizzat kuvveden
fiile ckmasi ile olusan tecrtbeler, kalp ve zihin ile i¢ alem zenginligidir. Bunlardan birincisi, bir
bakima toplumdan bagimsizdir; zaten bizi yaniltip insani toplumdan soyutlamaya gotiren
yaklasimlara yol acan da bu ozelliktir. Ancak insanin ikinci yonu, toplum baglaminda olusur.
Bu olusum incelendiginde kavramsal olarak tahlil edilince tic ayri asama ile gelistigini gdzlemleyebiliriz.
Birinci asama, bil kuvve 6zelliklerden algisal yontin tezahtr etmesi ile insanin diger hayvanlarla
paylastigr benzerliklerdir ki bu yon itibariyle insan cins olarak hayvanlar tabakasinda
dustintilmektedir. Bu yiizden de bu asamaya “hayvaniyet diizeyi” diyebiliriz. ikinci yon itibariyle,
hayvaniyet diizeyinden yavas yavas uzaklasip duygu, arzu ve emellerini gerceklestirdigi yeni
bir asamaya gecmektedir. Bu asamanin alt dizeyleri de hayvaniyet 6zelliklerini tasiyabilir ve
bu itibarla hayvanlara yakindir; ancak olusan i¢ diinyanin incelmesi, daha nazik ve derinlesmis
bir hal almasi ile artik hayvaniyet diizeyini terk eder ve insan “beseriyet dizeyine” ulasir. Beser,
hayvaniyeti dislamaz, aksine bizzat icerir. Ancak beseriyet diizeyi, hayvaniyetten bagimsizlasmistir.
Buna ragmen zaman zaman hayvaniyetin etkisinde kalabilir ve bedenin idaresi, hayatin
yonlendirilmesi, bu hayvansal ¢zelliklerle yapilabilir.
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Hayvansal diizeyin tam olarak idare altina alinmasi ancak bilgisel dzelliklerle miimkinduir. ic
dlnyanin en zengin yont bu diizeydir, ciinkl burasi zaten diger tim dtzeyleri icermekle birlikte
onlari idaresi altinda muhafaza etmektedir. Hakiki insanlik bu yon itibariyle tezahtr ettigi icin
ic diinyanin bu asamasina “insaniyet mertebesi (diizeyi)” diyecegiz. Insaniyet, hayvaniyeti ve
beseriyeti taht-1 riyasetinde (kontrolt altinda), yani bizzat kendi idaresi altinda tutmaktadir.
insanin bu (¢ i¢c diinyasi da ancak toplum baglaminda kuvveden fiile gecebilir. Bunlarin ortak
bir 6zelligi, insani toplum kurmaya zorunlu olarak sevk etmistir. Bu ortak ozellige “birliktelik”
diyerek yukarida isaret etmeye calistik. ilk &nce insan, hayvaniyet diizeyinde yalniz yasayamaz;
bu duizeyin ihtiyaclart onu zaten birliktelige itecektir. Bu agidan hayvaniyetin birlikteligi, aynen
diger bircok hayvanlarda oldugu gibi tabii bir 6zelliktir. Hayvaniyet dizeyindeki insan yalniz
yasayamaz, baska bir hem cinsine ihtiyac duyar. Boylece ister istemez bir “toplum” degil,
“topluluk™ olusturur. Beseriyet diizeyindeki, insan ise, birliktelige “duygusal” ihtiyac hisseder.
Bu da bir agidan tabiidir. Ancak bu birliktelik, insan disindaki hayvanlarin cok az kisminda olabilir.
Bu demektir ki bu tir beseri birliktelik héla hayvaniyet mertebesine yakin bir diizeydir. Beseriyetin
birlikteligi topluma atilan ilk adimdir. Bu birlikteligin bilgisel 6zellik kazanmasi, insaniyet birlikteligini
olusturur ki, bu da “toplum”dur. iste insanin zengin i¢ diinyasinin baglami da bdylece ortaya
konmustur. Zannedersem bu aciklamalar, toplumun nasil olustugunu agiklamak icin yeterlidir;
her hangi bir “toplumsal soézlesme” ihtiyaci toplumu dogurmamistir. Toplum, insanin fitratinda
vardir; ayrica yine fitraten muptela oldugumuz dizenli olma istiyaki toplumsal sozlesmeyi (sodial
contract) dogurmus ve toplumda dizen nasil saglanir sorumuza aranan cevabi vermistir. Simdi
bu diizenin nasil kuruldugunu kisaca agiklamaya calisalim.

Toplum, ilk bakista insan topluluklarinin bir araya gelmesi ile olusan kiimelesme gibi gortinmektedir.
Bu kiimelesme belli bir ic dirti ile olursa bu ic diirtii etrafinda bir diizen kurulur. i¢c dirt,
hayvansal bir 6zellik oldugundan bu duizeydeki birliktelik diizeni, tamamen hayvansal diizeyin
gereksinimleri ile olusturulmaktadir. insaniyet diizeyinde icdiirtii, akil ile ydnlendirildiginden
yerini “iggidi"ye birakir; bu ylizden insan icin icgidiyli, insaniyet diizeyinin ozelligi olan akil
ylritmeden ¢cogu zaman ayirt etmek glctlr. Giniimiz toplum yasantisinda hayvaniyet,
beseriyet ve insaniyet diizeyleri cok i¢ ice girgin bir durum aldigi icin insanlarin diger hayvanlar
gibi icgtidui ile mi bir araya geldiklerini, yoksa akil ile distintip bunun onlarin daha ¢cok yararina
oldugunu bularak mi topluluk olusturduklarini gkarmak cok guicttir. Zira bizler bugin artik
toplumsal diizeni olusturmus durumdayiz. Ancak hayvaniyet 6zellikleri tahlil edildiginde gortltr
ki, belli birtakim yonlendirmeler, akla dayali olmayip biyolojik olarak fitratimiza yerlestirilmis
icdurtusel 6zelliklerdir. Bu ytizden diyebiliriz ki, sayet hayvaniyet mertebesinde birliktelik 6zelligi
varsa bunun fitraten icdurtisel olmasi gerekir. O halde hayvaniyetin olusturdugu kiimelesme
toplum olamaz. Ancak bu kiimelesme yine belli hayvansal amaclar dogrultusunda dizenlendigi
icin rast gele olusturulmus bir insan birikimi degildir. O halde hayvaniyet icdtrttsu ile belli
amaclar etrafindaki toplumlasmanin ilk adimi olan kiimelesmeye “topluluk™ denir.
Topluluk, toplum degildir; yukarida isaret etmeye calistigimiz gibi topluluk gercekten, toplum
olmanin ilk adimidir. Zira topluluk olarak birlesen bir insan kiimesinde fertler, fitratlarinda bil
kuvve bulunan beseriyet ve insaniyet kabiliyetlerinin gerceklesmesi icin gerekli toplumsal baglami
olusturur. Boylece insanlar, birbirleri ile iliskileri icerisinde beseriyet ve insaniyet mertebelerine
ylkselmek icin gerekli zihinsel donanimlarmi gelistirirler. Bu demektir ki, topluluk, beseri ve
insani kabiliyetlerin kuvveden fiile ckmasi icin zorunludur. Bu kabiliyetlerin fiille gegmesi ile ancak
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insanlar topluluktan toplum baglamia gecerler. Zira hayvaniyet dlizeyinde bir araya gelen
insanlar, olusturduklari topluluga bir mekan belirlemek durumundadirlar. Bu asamada insana
tamamen fitri kuvveleri yol gosterdigi icin her davranisi bu fitri kuvvelerinin ozelligini tasir.
Mesela hayvaniyetin 6zelligi akli melekeleri kullanmak olmadigindan mekan belirlerken sinirlar
tabii olarak cizilir. Bir baska insan toplulugundaki bireyler de kendi toplulugundaki bireylerden
tabii olarak ayirt edilir. Ayni durum kendi toplulugu icerisindeki bireyleri birbirinden ayirt ettigi
zaman da gecerlidir. Ancak bu durumda bireyler birbirine fitraten “yakinlik” hissederler. Bu
yakinlik cok degisik sekillerde olabilir; kadin erkek arasindaki yakinlik, cinsiyet sebebiyle olabilecegi
gibi, annelik ve kardeslik gibi akrabalik sebebiyle de olabilir. Hem cinsler arasinda ise, akrabalik,
yardimlasma, arkadaslik gibi biyolojik yonli yakinliklar vasitasiyla olur. Hayvaniyetteki yakinlik
daha ziyade biyolojiktir.

Hayvaniyet birlikteliginin, yani toplulugunun, bu durumda iki temel 6zelligi bulunmaktadir:
hayati ve toplulugu belirlemede, icdtrtayt kullanma; yakinlik gibi toplulugu olusturan 6geleri
biyolojik olarak tanimlama. Bu iki temel 6zellikle toplulukta, mekan ve yakinlik olusur. Mekan,
toplulugun cevresini tanimlamasidir. Toplulugun cevresi toplulugun bizzat kendi sinirlari olamaz.
Gocebe topluluklar bile belli cevreleri mekan olarak secerler. Rastgele mekan da olamaz. insan
topluluklarindaki mekan anlayisi hayvaniyet diizeyinde dahi hayvanlarin mekan belirlemesinden
farklidir. Cank( bir insanin hayvaniyeti ile diger hayvanlarin hayvaniyeti benzerlikten ibarettir;
bu benzerliklere ragmen icerik ve mahiyette cok farkliliklar gosterirler. Bu farkliliklar sayesinde,
duzeylerdeki farklilik, her dizeyin 6zelliklerine de yansimaktadir. Boylece insanlar, hayvaniyetin
birlikteligi ile kalmayip olusturduklar toplulugu da beseriyet ve insaniyet diizeyine cekmeye
egilimlidirler. Diyelim ki, cok eski topluluklarda insanlar insan olarak her ne kadar her ti¢ diizeye
sahip idilerse de topluluklarini insaniyet diizeyinde olusturamamis idiler. Bu ytzden bunlarin
olusturdugu birliktelik kiimelerine toplum denemez. Bir insan birlikteliginin toplum olabilmesi
icin olusturulan topluluga en azindan beseriyet 6zelliklerinin yansitiimasi gerekir. Boylece
diyebiliriz ki, topluluk, sadece hayvaniyet icgtidileri ile olusmus bir birliktelik kiimesi degildir.
Demek ki beseriyetin topluluga yansitiimasi o kadar kolay bir is degildir. Bu ylUzden agiklanmasi
gerektiginden simdi bunu tahlil etmeye calisalim.

insanin hic bir davranisi veya daha da genellestirirsek etkinligi, kisisel degildir, daima bir birliktelik
ozelligine sahiptir. Bunun sebebi, insan i¢ dinyasi mutlaka bir birliktelik baglaminda anlam
kazanir ve disa tezahur eder. Bu dis tezahtrler de hayvaniyet diizeyinde ise, toplulugun bu
mertebedeki davranis butinligini ydnlendirir. Bir toplulugun davranis buttinltgt, o toplumdaki
fertlerin i¢c diinyalarinin ortak bir topluluk baglaminda disa tezahtir etmesidir. Yapip edilenler
olarak topluma mal edilen fertlerin i¢ dinyalarinin ortak bir topluluk baglaminda disa tezahtr
etmesi olan bu davranis butdnligine bugiin artik “kaltar” demekteyiz.

Kalttr insan dizeylerinin her mertebesinde gortlebilir. Ancak mesela beseriyet diizeyindeki
kuletr ile hayvaniyet duzeyindeki kiltir, sayet buna kultlr denirse, ayni incelige sahip olmadigi
gibi, insaniyet dizeyindeki kulttr ile beseriyet diuzeyindeki kilttir de ayni incelige ve tabir
yerinde ise, gelismislige ve olgunluga sahip degildir. Oncelikle beseriyet diizeyindeki insan
birlikteliginin olusturdugu topluluk artik olgunluga erismeye baslamistir. Boylece beseriyetin
onemli unsurlari olan duygular ve tecrtibeler disa yansimaya baslar ve topluluk bu yonde
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sekillenmeye dogru yonlendirilir. Mesela bir hayvaniyet dizeyindeki iki insan arasindaki bag,
sadece tabii olabildigi halde bu bag, sevgiye donustince, ask edebiyati olusturmaya baslayabilir.
Yine iki topluluk arasindaki iliski hayvaniyet mertebesinde mekan muhafazasi olarak kaba
kuvvetle doviismeyi dogurdugu halde, beseriyet diizeyindeki cesaret ve vatana baglilik duygular
ile destanlari dogurabilir. Bunun tasidigi anlam sudur: Hayvaniyet dizeyinde olusturulan
toplulugun beseriyet 6zelliklerini de icerebilmesi icin bu ozelliklerin topluluga yansitilmasi
gerekmektedir. Bunu insanlar yapmaya calisinca toplulugun yeni bir diizenlenmeye ve daha
derli toplu ve yeniden tanimlanmis kavramlarla buttinlesmesine ihtiyac duyulacaktir. Boylece
beseriyet ozellikleri ile diizenlenmis topluluga ancak “toplum” denir. Boylece olusan insan
birliktelikleri yeni olusan kurumlarla dizenlenmeye baslayacaktir. Kurumlarin olusmasi ve
olgunlasmasi mutlaka bir distinsel faaliyet gerektirdiginden sayet kurumlar, soyut kavramlarla
tanimlanir ve bdylece bilgisel bir baglam olusturulursa artik toplum insaniyet diizeyinde bir
etkinlik kazanir. O halde beseriyet diizeyindeki insan toplumu ile insaniyet diizeyindeki insan
toplumu arasindaki fark, insaniyetin en 6nemli 6zelligi olan akli melekelerin toplumu
dizenlemesinden ibarettir.

insaniyet toplumlarini da bir cok tirlere ayirmak miimkiindiir: sadece bilgisel etkinliklerin, insan
dustince melekelerinin icten disa yansimasi ile olusan toplumlar; bilgisel etkinliklerin kurumlasmasi
ile olusan toplumlar veya daha dogru bir ifade ile icinde bilgisel etkinliklerin kurumlastigi
toplumlar; ve nihayet icinde bilgisel etkinliklerin disiplinleserek bilimi sonug verdigi toplumlar.
Bu toplumlarin hepsinde de etkinlikler insan i¢ diinyasindan kaynaklanmaktadir. Ancak insan
ic dinyasindan kaynaklanmayan “yol gosterme” veya “hidayet” olarak tanimladigimiz bir olgu
ile butlin bu topluluklarda ve toplumlarda karsilasmamiz mimkiindir. Kendini “din” olarak
tanimlayan bu olgu, insan kaynakli olmadigindan toplumun 6gesini teskil etmez; ancak toplumlarin
bu olguyu 6ztimsemesi ile dnce bireylerin i¢ diinyasina hakim olduktan sonra toplum baglaminda
tezahur ederse, kiltire dontserek topluma mal edilirler. Boylece topluma ilahi kaynaktan gelen
din, bir etkinlik olarak yansimaya baslar ve onu yonlendirir.

insan etkinlikleri, insanin birliktelik ortamindaki bir acilimidir. Birliktelik ortamindaki bu acilima
topluluksal etkinlikler diyebiliriz. Burada sunu éne siirebiliriz: insan davranisi, insan i¢ diinyasindaki
butinlikten ortaya ¢ikan ve topluluk baglaminda acilima ugrayan tek bir yansimadir. Burada
sayet daha uygun bulunuyor ise, insan i¢ diinyasina halet-i ruhiye diyebiliriz; ancak halet-i
ruhiye, o i¢ diinyanin sadece tek bir durumudur. Halbuki “i¢ diinya” derken kullandigimiz “diinya”
kavrami, bir alemin aciimini vermektedir. Bu agidan i¢ diinya, halet-i ruhiyelerin btttnlugudtr.
O halde, insan davranisi, i¢ diinyamizin topluluk veya toplum baglaminda tek bir hareket olarak
tezahtr etmesidir. Bu durumda bir davranis, bir halet-i ruhiyeden kaynaklandigi halde bu halet-
i ruhiyenin kaynagi ancak i¢ diinyamizin battnltigiinde aranmalidir. Bir insanin, tek bir davranisi,
sadece bir glinliik ifade olarak algilanabilir; ama hayatindan bir kesit alip o kesitin son anina
kadar olan davranislari, sadece gunlik bir ifade olarak algilanamaz. Bu, su demektir; bir insanin
davranislari bir bitin olarak ele alininca ifade ettigi anlam ile, o insanin tek bir davranisinin
ifade ettigi anlam ayni degildir. Peki, bu durumda davranislar buttinligine ne diyebiliriz? Bir
insanin davranislarinin buttnltgine, “zahiri kisilik”, yani “disa yansiyan kisilik” diyebiliriz. Bu
insanin davranislarin btttnltgd, bir halet-i ruhiyeden kaynaklanamayacagina gore, halet-i
ruhiyelerinin butinliginden kaynaklanmalidir ki, bu buttnltige de zaten “i¢ dinya” demekteyiz.
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O halde zahiri kisilik, ic diinya tizerine kurulmustur. ic diinyanin, kisinin kendini algilamasi ile
olusturdugu benlik suuruna da “kimlik” denir. Bu acidan kimlik, “i¢sel kisilik"tir; veya yukaridaki
tabirimize paralel bir ifade ile “ice yonelik kisilik"tir. Daha degisik bir ifade ile diyebiliriz ki, kimlik,
ic dinyamizin olusturdugu “ben” duygusudur; zahiri kisilik, yani disa yansiyan Kisiligimiz ise,
kimligimizin davranis olarak somutlasmasidir. Bu ikililer arasindaki iliski ve saydamlasma ¢ok
karmasik bir stire¢ olarak karsimiza ¢lkmaktadir.

Nasll ki, bir insanin davranislari tek tek ele alinabildigi gibi bir biittin olarak da ele alinabiliyorsa,
bir birliktelik ortamindaki fertlerin davranislari da hem tek tek; hem de bir blttnlik olarak ele
alinabilir. Birliktelik ortami, topluluk baglami da olabilir, toplumsal bir baglam da olabilir. O halde.
her hangi bir birliktelik ortamindaki davranislarin, tek tek ele alinmalari durumunda o ortama
mal ettigi “deger’e, “tore” (veya “Orf") denir. Torenin birliktelik bir deger olarak diizenli uyulmasi
ile yapilan davranisa da “adet” denir. Tore ve adetler buttnlugine de “gelenek” denir. Diger
taraftan her hangi bir birliktelik ortamindaki davranislarin, bir bitin olarak ele alinmalari
durumunda o ortama mal ettigi “degerler” butinltgine “ktlttr” denir. Tanimlarimizdan, tore,
adet ve geleneklerin, kulttrtn 6geleri oldugu agikca goraldtga gibi, bunlarin disinda da diger
bircok degerin de kulttrtin 6gelerini olusturdugu soylenebilir.

Yukarida gostermeye calistigimiz gibi, insanin mahiyeti, ilk adimda hayvaniyet, beseriyet ve
insaniyet duizeylerini verdigine gore ve bunlara bir de distan gelen “melekiyet” diizeyi eklendigine
gore, bu dlzeyler agisindan olusan Ug turli kiltirden s6z etmek mumkindur; kaba kaltdr,
ince kultlr ve medeniyet. Bunlar sirasiyla insanin hayvaniyet, beseriyet ve insaniyet olarak
adlandirdigimiz Ui¢ diizeyine tekabul etmektedir. Kaba kulttirtiin en 6nemli 6zellikleri, insanin
hayvaniyet yoninde yatmaktadir. Bu tur kiltrlerde, olusturulan orf, adet ve gelenekler, kisinin
bedensel ihtiyacini karsilayabilecek kadar olusturulmustur. Bedensel ihtiyaclarin biitiin hayvanlarda
benzerlik arz ettigi sdylenebilir. Bu kulttrlerin, beslenme, hayatini koruma ve neslini devam
ettirme sorunu en temel dgeleridir. Bu diizeydeki bir insanin baktiginda goztintin gérebildigi
ufuk, onun gérust icin sinir oldugu gibi distincesi icin de sinirdir. Aslinda, distince ufki sinir
asabilir ama bu kulttrlerde hentiz bu “asma” basarilamamistir.

Beseriyet diizeyinin insan etkinligi ile dogan ince kiltiirii, kaba kiltiirii de icermektedir. ince
derken, kaba kuiltiirden daha nazik ve insan degerlerine saygili anlamini ¢ikarmamaliyiz. Clinkti
bir ince kaltar, diger bir kaba kulttirden daha vahsi ve dehset sacicr olabilir. Buradaki “ince”
kavrami, bu ktlttrtn gelistirdigi bazi degerleri taslyabilmesinden dolayi kullaniimaktadir. Nedir
bu degerler? Kaba kuiltlirde insan davranisina hakim olan unsur, duyulardir; ince kulttrde ise,
duyular ve duygulardir. Bu, kaba kultiir insaninin duygusal olamayacagi anlamina gelmez, ¢tinkti
biyolojik bir eksigi olmayan insanin, duyusuz olmadigi gibi duygusuz olmasi da dustntlemez.
Yine ayni sekilde medeniyet insaninin davranislarinda etkin unsur akildir, ancak yine bu demek
degildir ki, medeniyet insani duygusuz ve duyusuzdur. Burada insan i¢ diinyasindan birliktelik
ortamina yanslyan etkinliklerin 6zelliklerini dile getirmeye calisirken ifade etmeye calistigimiz
durum, bu etkinliklerin tezahir etmesinde en etkin olan unsurlari vurgulamaktir. Hatta
medeniyetin, insan davranislarinda duyu, duygu ve akil Gclistnin uyumu ile olustugunu
belirtmemiz yerinde olacaktir. Zira medeniyetlerde insan denge unsurunun etkin olmasi gerekir
ki, medeniyet degerleri etkin bir sekilde tezahUr etsinler.
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insanlik tarihinde bazi kiiltiirler mahalli kalma &zelliklerini asarak kiilli degerler olusturan cok
cevval bir yapiya sahip olduklarinda medeniyeti meydana getirmislerdir. insanin bir toplum
icerisinde ekip bictikleri, yani yapip ettikleri kiltir olarak anlasilmis olmasindan yola cikarsak
bizim kiltir tanimmizin daha kapsamli ve insanin yapip ettiklerini her yontyle kucaklayic
oldugu gortlebilir. Zira kaba ve ince kultlrler istisnasiz olarak zaman ve mekan 6zelligine
sahiptirler. Bu da kulttrlerin mahalli oldugunu ortaya koymaktadir. Ancak bir kalttr, kalli
degerlere ulasmasi halinde mahalli kalma 6zelliklerini asarak kulli degerler olusturan ¢ok cevval
bir yapiya sahip olabilir. Bir kuilttirtin, killi degerlere ulasmasi mahalli kalma 6zelliklerini asabilen
faaliyetler sayesinde mtumkutndur. Bu faaliyetler de insanin insaniyet yonint temsil eden
“dastince”, yani “akil” ile gerceklesmektedir. Bu faaliyetler icerisinde en onemlisi bilgisel faaliyettir.
Ancak buna ilaveten killi hakikatler ortaya koyan dinlerin de kiillilesmede etkisi oldugunu islam
medeniyeti gozler 6ntine sermektedir. Bu etkenler sayesinde bir kulttr ilmi ve felsefi bir 6zellik
kazanarak mahalli yonlerini asar; gittikce kendi ¢evresi disindaki kaba ve ince her tarla kaltara
de icine almaya ve icinde birden fazla kulttrti barindirmaya baslar. Bu dini, ilmi ve tefekkdri
stire¢ sonunda bir kultdrtn ulastigi duruma “ktllilesme” (daha kaba bir tabirle “evrensellesme”™)
diyebiliriz. Buna gore medeniyet, kiillilesmis ince bir kiltir olarak karsimiza ¢ikmaktadir. Ancak
bu tarifimiz medeniyetin ¢ 6nemli unsuru olarak gérdagumiz, din, bilim ve dustincenin
medeniyetlesme stirecindeki katkilarini dile getirmemektedir. Bu agidan bunlarin ve distincenin
medeniyetlesme sUrecindeki katkilarini kisaca soyle ifade edebiliriz:

1. Din, bir ktlttrde kulli degerler sistemi getirerek yol gosterici olma durumundadir;

2. Teknolojiyi de burada dahil edebilecegimiz bilim, o kaltirin aleme ve insana bakisini 6znel
cercevesinden cikarip nesneleri olduklari gibi anlama cabasina strtklemektedir;

3. Dustince ise, kultdr icindeki bittin birikimlerin kulli bir sekilde degerlendirilmesini temin ederek
bu degerlendirme cercevesinde kavramsal bir alem anlayisina (diinyagortst) gottirmektedir.

Simdi burada gelistirmeye calistigimiz kulttr ve medeniyet anlayisini nazari cercevemiz olarak
kullanacagiz. Bunu da medeniyet calismalarinda kalip olarak veya 6rnek olarak alinabilecek bir
yapiya sahip islam medeniyetinin tesekkiliini siire¢ olarak tahlil etmeye calisacagiz. Bu
medeniyetin tesekkdl stireci kalip oldugu icin diger medeniyetlere uygulanabilecek medeniyet
tesekkdltindeki amilleri bize verecektir.

II. islam Medeniyetinin Tesekkulii

Burada toplum felsefesi olarak benimsedigimiz yukaridaki medeniyet nazari cercevesini simdi
islam medeniyetine uygulayabiliriz. islam’in, temel kaynaklari olan Kur'an ve Siinnet’ten,
yorumlanarak veya dogrudan yorumsuz alinan klli hakikatler bitiinltigiini olusturan islam
dini yapisinin insan hayatinin bttin yénlerine uygulanmasi ile ortaya ¢ikan ve kullilesen umumi
kalear birikimine “islam Medeniyeti” diyebiliriz. islam Medeniyetinin olusma sekli, killi gecerli
olan ilkeler agisindan diger medeniyetlerden pek farkli degildir. Ancak tarihte takip ettigi yol
farkhdir ve kulli gecerli olan ilkelere imtisalin gliclii oldugu dénemlerde tezahir eden kultir
farklidir. Cankt butiin medeniyetlerin yukselis ve ¢okusleri temelde beseri olgular olduklari
halde bunlarin olusum strecinde gecerli olan ilkeler devamli aynidir.
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Kur'an'in “stinnetullah” olarak adlandirdigi bu toplumsal ilkeler hicbir zaman degismez. Fakat
stinnetullah, devamli ilahi bir yon icermektedir. Clinkti Kur'an bu terimi devamli toplumlarin
peygamberlere karsi cikmalari ile ortaya cikan durumlara iliskin kullanilmistir.

Buttin gticleriyle Allah’a yemin ederek; “andolsun, eger bir peygamber gelirse, diger buitiin
milletlerden daha cok dogru yolu takip edecegiz” dediler. Ancak kendilerine bir peygamber
gelince dogru yoldan uzaklasmaktan baska bir sey yapmadilar; derken yerytziinde daha
fazla kibirlenerek dolasip kotl tuzaklar kurmayi distinduler. Halbuki kot tuzagin etkisi
neticede ancak sahibini bulur. Onlar éncesi toplumlara uygulanan ilkelerden baskasini
mi umdular? Allah'in ilkesinde (stinnetullah) asla bir degisiklik olmaz. Allah’in ilkesi
degistirilemez. Kendilerinden énceki toplumlarin sonunun nasil oldugunu gorebilmek icin
hi¢ yerylzinde gezmediler mi? Halbuki onlar daha guclti idi. Ne goklerde, ne de yerde
Allah’t aciz birakacak hicbir sey yoktur. O bilendir; gtcludir. (35/Fatir,-442-44)

Bu, Allah'in dnceki toplumlara uyguladigr ilkedir (stinnetullah). Allah’in ilkesinde asla bir
degisiklik bulamazsin. (33-Ahzab, 62; ayrica krsz. 17/isra. 77:48/Fetih, 23)

Medeniyetlerin olusumunu, yukselis ve coktstnt dizenleyin ilahi kaideler (stinnetullah) her
medeniyette ayni ise de, bunlarin medeniyetlesme stireci icerisinde takip ettikleri tarihi yol
farkhdir. Bu ilahi kaideleri aciklamaya calisirsak zannedersem bundan ne kastettigimizi de
aciklamis oluruz. Medeniyetlesme stirecini adeta kontroli altinda tutan birtakim 6nemli unsurlar
vardir ki, bunlara “itici glicler” veya “ictimai kanunlar” diyebiliriz. Bir medeniyetin olusmasinda
en 6nemli ve en zorunlu, bu ylzden de en baskin olan itici glg, stiphesiz ki bilgidir. Kur'an'in
“ilm” dedigi bu bilgi her hangi bir bilgi degil, belli bir tir bilgidir. Bu bilgi, toplum fertlerine agik
ve berrak bir diinya goriisii kazandiran yaklasimdir. Nitekim islam medeniyetinde bu bilgi, vahiyle
Peygamberimiz tarafindan kazandirimistir. Bazi ayetler bunu gayet ack bir sekildi dile getirmektedir.

Yemin olsun ki, sana Bilgi (el-ilm) gonderdikten sonra sayet onlarin arzularina uyarsan,
Allah’tan ne bir dost, ne de bir yardima bulursun. (2/Bakara. 120)

Ayrica diger peygamberlere gonderilenin de bilgi oldugu vurgulanmaktadir. “Gercekten Biz
Davuda ve Stleyman'a Bilgi verdik”. (27/Neml, 15); “Stphesiz ki, Biz, onlara inanan bir topluluk
icin bir yol gosterici ve rahmet kaynagi olmak tzere Bilgi ile acikladigimiz bir Kitap getirdik.”
(7/A'raf, 52).

Bilgi unsuru umumiyetle her medeniyette ayni islevi gortr. Fakat bilginin bu islevi gerceklestirme
sekli medeniyetten medeniyete degisir. O halde stinnetullah olarak bilgi her toplumda
medeniyetlesmeye yol acar ve bu bakimdan bilginin, her medeniyette ayni olan islevi, bilginin
toplum fertlerine acik ve berrak bir diinya goriisii kazandirmasidir. islam medeniyetini ele alacak
olursak Peygamberimizin vahiyle, kendi toplumuna nasil bir diinya gértst kazandirdigini
inceleyebiliriz. O toplumdaki her fert, kim oldugunu, neden var oldugunu, bu diinya hayatinin
gercek amacini, 6limiin ne oldugunu islam diinya gorisi icerisinde gayet acik ve berrak bir
sekilde biliyordu. Bunun yaninda, bu tiir metafizik bir anlayisin nasil bir toplumda gerceklesebilecegini
ve ne tlr ictimai, siyasi ve iktisadi bir anlayisla uygulanabilecegini de gayet iyi biliyordu. Bu tir
fertler yaninda, ayrica 6zel olarak secilmis (Ashab-1 suffa, vahiy katipleri ve hafizlar gibi) ve
egitilmis fertler de vardi ki, bunlar heniiz dogmakta olan islam medeniyetinin ilk alimleri olarak
belirlenebilirler. Bu alimler sinifi ise, daha sistemli ve diizenli bir bilgiye sahip olduklarindan
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kendilerine islam hakkinda bir soru yoneltildiginde bunu islam diinya goriisii icerisinde daha
sistemli ve daha derli-toplu cevaplayabiliyorlardi. Bu ytizden Peygamberimiz, bu alimleri teblig
icin Islam’t 6grenme egilimi gosteren yorelere gdnderirdi ve ilimden baska bir isle ilgilenmelerini
pek istemezdi. Bu alimlerin bircogu toplumu egitme gorevi ile ilgilendikleri icin pek bir eser
vermemislerdir. Tabii ki, Mtsltman alimin tek gorevi, kitap yazmak olmamalidir. Ancak Abdullah
ibn Mes’ud, ibn Abbas, Zeyd ibn Sabit, Ali ibn Ebi Talib ve Ebu Hureyre gibi zatlar ayni zamanda
kiictik risaleler ve kitaplar telif etmislerdir. Bu sekilde bilgi unsurunun islam medeniyetinin
olusmasinda oynadigi islev, harekete gecirilmis oluyordu.

Tabii ki, islam medeniyetinin baslangicindaki bilgi, daha sonraki devirlerde ayni kalmamis, yeni
bilgiler buna eklenerek islam diinya goriisti daha bir derinlik kazanmistir. islam medeniyeti ve
aslinda hicbir medeniyet her devirde aynen oldugu gibi kalamaz. Nitekim islam medeniyeti de
ilk devrindeki gibi kalmamis, Musltimanlarin gelistirdikleri yeni bilimlerin kazandirdigi bilgiler
cercevesinde zenginlestirilmistir. Boylece toplumda beliren yeni sorunlara, devamli yeni ve daha
etkin ¢cozltimler getirilmistir. Bu cercevede kelam (yani felsefe), hadis, tefsir, fikih, tarih, dil bilimleri,
fizik, kimya, matematik ve astronomi gibi bircok bilimler gelistirilmis ve islam medeniyetine mal
edilmistir. Bunun yaninda binlerce dustntr, filozof ve bilim adami yetismistir. Bu dtstintr ve bilim
adamlarinin insanlik tarihindeki 6nemine érnek olmak tzere, sadece Latince'ye ve Bati dillerine
ylzlerce eserlerinin cevrildigini; bdylece Bati medeniyetine éncultik ettiklerini belirtmek yeterlidir.
islam medeniyeti boylece basladigi gibi hicbir zaman kalmamis, tarihi gelisim siirecini devam
ettirerek stirekli bir degisim olgusu icerisinde olagelmistir. Sayet bdyle olmasa idi, islam medeniyeti
kendi temel kaynadi ile de celiski icerisinde olurdu. Zira Peygamberimiz bir hadisinde “iki giinii
bir olan zarardadir” demektedir. islam medeniyeti de hicbir zaman ayni kalmamis, stirekli daha
iyiye ve daha dogruya taraf bir degisim stiredi icerisinde tarihi seyrini stirdtirmasttir. Bir medeniyet
icerisinde birden fazla kuiltiir bulundurdugu gibi; islam medeniyeti de icerisinde bulunan birden
fazla milletlerin kulttrlerini, imha etmeden, benliklerini koruyabilecekleri bir sekilde barindirmistir.
Yine her medeniyetin adeta resmi diyebilecegimiz bir dili oldugu gibi islam medeniyetinin de
Arapca resmi dili olarak alinmis ve degisik bircok millet Arap olmamasina ragmen Arapca’'nin
gelismesine ve bir bilim dali olarak yerlesmesine katkida bulunmuslardir. Ancak 16. ytzyildan
sonra islam medeniyetinde bir durgunluk baslamis ve nihayet 19. yiizyilda ¢cokmustiir diyebiliriz.
Nasil ki islam medeniyetinin dogusu icin 610 senesi ve ilk vahyin verilmesi miimkiin ise, ayni
sekilde ¢cokust icin de Osmanli'in dagilmasi olan Birinci Diinya Savasimin sona eris tarihi, 1918
verilebilir. Zira bu tarihte islam medeniyeti killiligini kaybetmis ve mahallilesen bir takim kiictik
kulttrlere bolinmustir. Yuksek bir medeniyet dili olarak Arapca da bilim dili olmaktan ¢ikmis
ve mahalli birkac kalttrtn dili olarak kalmistir. Aynen tarihin ge¢mis devirlerindeki ¢cokmas
medeniyetlerde de gorilecegi Uizere bu mahalli kiltlrler, kendi medeniyetlerini unutup kisa
zamanda hakim medeniyetin etkisi altina girdiler; o kadar ki bunlardan bazilari kendi kisiliklerini
kaybettiler. Zaten yikilan bir medeniyetin en 6nemli 6zelligi, kendi benligini hizla yitirmeye
baslamasidir. Bunun gibi giintimiz Musliman milletlerinin sergiledigi daha bircok davranislar
¢c6kmus medeniyetlerin &zellikleridir. Bunun ictimai, siyasi, iktisadi ve egitim gibi bircok degisik
alanlarda sebepleri vardir; fakat bunlardan konumuzu ilgilendiren en 6nemli ve temel bas sebebi
medeniyetin tesekkultinde amil unsur “bilgi”dir.

Burada konumuzu ilgilendiren énemli bir ayinmdan bahsetmemiz yerinde olacaktir. Medeniyetleri
etkinlikleri acisindan Ug sinifta toplayabiliriz: 1. Canli medeniyet, 2. Duragan medeniyet ve 3.
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Olii medeniyetler. Bu medeniyetlerin her biri, sayet kendi sinirlarini asip birden fazla dil ve millet
toplulugunu kapsayacak duruma gelebilmisse, bu medeniyetlere, “kulli medeniyetler” diyebiliriz;
islam, Eski Yunan ve giiniimiizde Bati medeniyetleri gibi. Diger taraftan, bu medeniyetlerin her
biri, kendi siirlarini asamayip bolgesel nitelikte kalmissa bunlara da “mahalli medeniyetler”
diyebiliriz; Cin ve Hint medeniyetleri gibi. Bu medeniyetlerin kendilerine has bazi 6zellikleri vardir;
bunlardan énemli gérdigimiiz birkag tanesini konumuza isik tutacagi icin zikredelim. Canh
medeniyetlerin 6zelligi, bu medeniyetin hakim oldugu bir yerde ilmi ve felsefi faaliyetlerin diger
insan faaliyetlerine donctliik etmesidir. Boyle bir medeniyete mal olan bir toplum, “bilgi toplumu”
olarak adlandirilabilir. Bir canli medeniyet toplumunda, hicbir sorun ithal bilgilerle ¢coztlmeye
calisiimaz; aksine o toplunda tretilen bilimsel bilgiler isiginda, 6zgin kuramlar cercevesinde
¢ozulmeyle calisilir. Duragan medeniyetlerde ise, artik bilimsel alanlarda pek bilgi tretmeyen
ve dolayisiyla teknolojik, iktisadi, siyasi ve nihayet askeri gti¢ olarak da ¢coken medeniyetlerdir.
Boyle bir medeniyetin gecmis tarihi birimi, miras olarak hentiz paylasiimadigindan aslinda 61t
medeniyet olmasina ragmen bu goriiniimii vermemektedirler. Bunun en belirgin érnegi, islam
medeniyetleridir. Ozellikleri ise, duragan Medeniyetlerin 6zellikleri ile cakismaktadir. Ancak bu
medeniyette 61U medeniyetlerin bazi 6zelliklerini de gdérmek mumkdndur. Nitekim 61t medeniyetler,
aslinda mirasi paylasiimis duragan medeniyetlerdir.

ll. Medeniyet Tesekkuliinde Amiller

islam medeniyetinin tesekkil(i bize umumi ilkeleri vermekte yeterlidir. Clinkii bu medeniyetin
tesekktll cok battincul ve tutarl bir sekilde olmustur. Ayrica olusum surecleri, yani tesekkdl
asamalari yazili kaynaklara dayanmaktadir. Yukarida bunu 6zetlemeye calistik ancak bu 6zet
icerisinde amillere dogrudan isaret etmedik. Burada umumi bir bakisla bu amilleri clkarmaya
calisacagiz. Yukarida gorduk ki, ilk vahiy geldiginde ¢ne cikarilan iki énemli olgu bulunmaktadir:
birincisi, Allah’a karsi bir sorumluluk olarak ahlaki yasanti ki, bunun diger énemli bir boyutu
da topluma ve insanliga karsi getirilen duyarliliktir; ikincisi de bu iki boyutlu ahlaki sorumlulugu
bihakkin yerine getirebilmek icin bilgili olmaktir. Birinci husus, tevhid etrafinda sekillenen bir
zihinsel tutum ve bdylece insanal sorunlara karsi hissedilen ahlaki duyarhliktr, ikincisi ise,
Kur'an'in “ilim” kavrami ile gtindeme getirdigi birinci hususun bilgisel derinligidir. Bu yaklasimla
Kur'an, ahlak ve ilim arasinda cok énemli bir iliski kurmus oluyordu. Béylece bilgiye cok hayati
bir nem vermis olmasi bilgiyi sadece bir seyler bilmeden ibaret olarak algilanmasini engelliyordu.
Evet, ilim ama ahlaki glclendirmek icin; sorumlulugunu derinden hissetmek icin ve nihayet
sadece hissiyatla degil tiim akil ve duygularla bir yasanti kurabilmek icin ilim pesinde kosmayi
“farz” kilyordu. Bu o kadar guglt bir ifadelerle iletilmis ve Peygamberimiz (SAV) tarafindan
uygulanmisti ki, ilk Masliiman toplumu hizla bilgi toplumuna déntismis ve G¢ ytzyil gibi cok
kisa bir stirede Musltimanlari sadece guinliik bilgilerde degil bilimde ve teknolojide de diinyanin
énctileri durumuna getirmisti. iste ilk islam toplumunda bilgi yokken vahiyle bilgi dogdu ve
blyudu; sonra zamanla gelisti.

Bu aciklamadan temel ve zorunlu ¢ amili soyle ifade etmek mumkindur: 1. Tevhid inanci; 2.
Bu inancin getirdigi ahlaki sorumluluk duygusu ve bu duygunun cok guiclti olmasi; 3. Bu iki
unsurun birlestigi yasanti, yani “amel”. Boylece Kur'an'da vurgusunu bulan tekrarlari zikretmek
yerinde olacaktir: “amenu ve ‘amilus-salihat” (2/Bakara, 25, 82; 4/Nisa, 57, 122; 5/Maide, 93;
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11/Hud, 23; 13/R'ad, 29; 24/Nur, 55; 32/Secde, 19; 65/Talak, 10; 95/Tin, 6, vs.). Burada dikkat
edelim, iman ile ahlak Islami yaklasimda esit kabul edildiginden her zaman tekrarlanmamistir.
Ancak bu iki unsur o kadar i¢ icedir ki, ayriimalart dogru olmaz. Biz burada bir tahlil yapmak
icin ikisini ayri zikretmis olsak da bu dogru degildir. Ahlakin bu gticlti yoni ayni zamanda bilgi
ile de irtibathdir ve bu irtibat cok gticlidtir. Ctink( bilgiye gti¢ ve zindelik veren az dnce belirtmeye
calistigimiz ahlaki yondur. Bu yonin eski glictint kaybetmesi bilgiyi yavas yavas yaslandirir.
Bilginin yaslanmasini bir benzetme ile anlatmaya calistyoruz. Cink{ onun yaslanmasi, yeni ve
6zgun bilgilerin tretilmemesi demektir. Eskini tekrari, belli bilgileri degismez ve sabit algilamak
bilgiyi yaslandirir ve hatta ahlaki yont de etkisiz hale getirir. Sanki bilgi ile ahlak arasinda bir
“mutekabiliyet” esasi bulunmaktadir. Her ne kadar da ahlakta 6ncelik olsa da denebilir ki, ahlak
bilgiyi, bilgi de ahlaki giicstizlestirir. iman ile ahlak bir biitiin olduguna gore islam medeniyetinin
en dnemli amili olan baslangi¢ noktasi iman (tevhid) icin de ayni sey soylenebilir. Yani tevhid,
bilgiye; bilgi de tevhide gli¢ verir. Her ikisinin tezahtri de ahlaktir. Bu durumda bu Ugld; yani,
iman, amel ve bilgi, medeniyetlerin tesekkuliinde asli amillerdendir.

Bilindigi gibi asli amillerin toplumu harekete gecirmesinden sonra ortaya ¢ikan yeni bazi amiller
vardir ki, bunlar da medeniyetlesmenin tam tesekkil etmesinde toplumu tarihsel zeminine
oturtmaktadir. Yani bu asli amillerin ortaya ¢iktigi toplum topyekln bir degisim icerisine girerek
iki boyutta degismeye baslar: Birincisi, toplumsal boyut; ikincisi de kurumsal boyuttur. Bu
degisimleri de biz medeniyetlerin tesekktil icin gerekli amiller olarak gortiyoruz. Ancak bunlar
asli degil fer't baglamsal sartlardir. Bunlardan toplumsal degisim, toplumun yeni olusan iman-
ahlak-bilgi eksenindeki birikimlere gére kendini yenilemesi ve aile, kiltar, orf ve adetlerinin
bunlara gore sekillenmesidir. Kurumsal boyuttaki olusumlar ise dort énemli eksende gerceklesir:
egitim, hukuk, siyaset ve iktisat. Boylece o toplum medeniyet eksenine girmis olur ve olusan
kultar kalllesmeye baslar. Killilesme slirecinde bundan sonra etken olan en énemli amil
bilimlerdir. Bu demektir ki asli ve fer't amillerin tahakkukundan sonra toplumda bir bilgi gelenegi
olusmustur ve bu bilgi gelenegi hentiz bu asamada bilimin yerini almaktadir. Ancak amiller
fitrata uygun olarak gelismeye devam ederse olusan bilgi gelenegi yavas yavas bilimlerin
dogmasina yol acacaktir. Once bilgi siniflandirilacak, sonra her bir sinifin inceleme yénteminin
belirlenmesi ile her simnif bilgi bir bilim dali olarak kurulacaktir. Bilgi faaliyetlerinde bulunan bilgi
erbabi bunu fark ederse bilimlerde ihtisaslasma baslayarak bilimler gelisecektir ve boylece
zamanla o toplumda bilim gelenegi olusacaktir. Bu bilim gelenegi de toplumun kulliyet kesb
etmeye adim atmis olan kdltirina tamamen kullilestirecektir. Bu da o toplumun mahalli
kulttrina medeniyet algisina gotirecektir.

Sonuc

Medeniyetlerin olusmasini cogu zaman binalar, fabrikalar, harika makineler gibi somut olusumlara
bakarak tahlil etme hatasina distiyoruz. Halbuki medeniyetleri doguran ve besleyen amiller,
aslinda aklimizla yapabilecegimiz burada sunmaya calistigimiz gibi soyut tahlille ortaya konabilir.
Bir acidan medeniyetleri bir buzdagina benzetirsek, disa vuran yonleri itibariyle cok az bir
kisminin gozle gortlebilecegini sdyleyebiliriz. Bir medeniyetin disa vuran kismi duyularla algilanan
binalar, fabrikalar, harika makineler gibi somut olusumlardir. Ancak dis diinyada duyulara hitap
eden etkenler o kadar coktur ki, onlarin arkasinda yatan asil temel teskil edici etkenleri
goremedigimiz icin bize buzdaginin su ylzinde kalan kismi ¢cok buytk goértntr. Bu durumu
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aciklayabilmek icin insan anlayisina dayanan medeniyet kavramini tanimlamaya calistik ve: insan
ic dinyasinin bir toplum baglaminda tezahur etmesi ile olusan birikimlerinin kiilliyet
kesbetmesi ile meydana gelen kiiltire medeniyet dedik. Bu tanima gore aslinda medeniyet
ile kulttr 6zde aynidir; aralarindaki en 6nemli fark kalttirti yerel olmasidir. Yerellik de klliyete
zit bir durum teskil etmektedir.

Buradan hareketle islam medeniyetinin tesekkultinii, yani olusum stirecini incelemeye calistik
ve bu incelemeden butiin medeniyetler icin gecerli olan tesekkdl amillerini bulmaya calistik.
islam medeniyeti baslangicta Mekke-Medine veya Hicaz yoresinde olusan basit mahalli Arap
kuledirt idi. Bu kletirtin islam dini sayesinde toplumda olusan iman-ahlak-bilgi amili ile geliserek
kullilesmeye musait bir hal almistir ve bu gelismeler sayesinde yeni olusan daha genis kapsamli
islam toplumunda bilimlerin dogmasi ile bu kiltiir kiillilesmistir. Bu durumda islam medeniyeti
Arap kultartintn kalliyet kesbetmis halidir. Ancak bu stirecte toplumda olusan bilimsel birikim
toplumun yeniden sekillenmesine ve egitim, hukuk, siyaset ve iktisat kurumlarmm gelismesine
yol agmistir. Dikkat edilmelidir ki, bu medeniyet toplumu kdillilestigi icin icinde artik bircok kulttirt
barindiracak duruma gelmistir. Mesela hukukta orfii kaynak olarak almasi mahalli ktlttrleri
ve tek bir bilim dili kullanmasina ragmen diger mahalli dilleri korumustur. Kulliyet ¢zelligi bunu
gerektirmektedir. Bu ozelligi koruyan diger bir kulli insan faaliyeti de stiphesiz ki, “bilimsel
bilgi"dir. Din, islam medeniyetinde ahlak unsurunu teskil eder ve bu medeniyetin tesekkiiliinde
asil oGnemli gorevi Gstlenmistir. Bilgi ise bilime doniserek mahalli yerel olani kavramsal olarak
icerdiginden bunlarin bir semsiye altinda toplanmasina yol acmistir. Bdylece kiilli islam medeniyeti,
tek bir yoreye ait olmayip kulliyeti itibariyle medeniyete “vahdet” (tevhid) ve kesret yani ¢ok
klcarlilik kazandirmistir. Bu durumu aciklamak icin “bilgi-ahlak” amiline islam medeniyetindeki
“iman-amel” ilkesini iliskilendirerek islam medeniyetini gecmis ve gelecek boyutunda
degerlendiriimeye calistik. Bu degerlendirme bize gosterdi ki, islam medeniyeti diger medeniyetlere
bu tir calismalarda modellik yapabilecek bir 6zellige sahiptir.
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OSMANLI -TURK AYDINININ MEDENIYET ANLAYISI
UNDERSTANDING OF CIVILIZATION OF OTTOMAN-TURKISH INTELLECTUALS

Ibrahim Sirin*

Bir kelimenin tarihini yazmak asla vakit israfi degildir. Lucien Febvre

Ozet

Diinyanin modernlestirilmesinde son derece stratejik dneme sahip olan “Civilisation” kelimesine
Osmanli aydini, “Medeniyet” karsiligini verir. Medeniyet, Osmanli aydini ve birokratinin ilk
ideolojisi olur. Resit Pasa’dan Cevdet Pasa'ya, Sinasi'den Ziya Gokalp'e medeniyet kelimesine
farkll karsilik aranir. Sinasi Resit Pasa'yl medeniyet resulli ilan ederken Tanzimat'in yeni insan
ve toplum idealini medeniyet kelimesi Gizerinden belirlemeye calisir. Medeniyet ayni zamanda
Avrupa’nin somirged arzularini gemleyecekleri sihirli bir kelimedir. Sadik Rifat Pasa’nin medeniyet
kelimesine aradigi karsilik Tanzimat'in ilanindaki ilkelerle birebir 6rtiismektedir. Medeniyet
kelimesi ayni zamanda iktidar ve muhalefeti, statiikocu ve degisimden yana olanlarr ayristiran
turnusol kagidi gibi bir islev gortr. Medeniyet kelimesi ayni zamanda Avrupa'nin diinyanin geri
kalanma teknik ve bilimde ne kadar ileri oldugunu hatirlatan stratejik bir kelimedir. Biz bu
calismamizda iki hususa dikkat cekmek istiyoruz: ilki medeniyet kavramina anlam arayisi ile
siyasal hayat arasindaki iliski, ikinci ise Avrupa’nin diinyanin geri kalanmna tsttnlagina kabul
ettirmede kullandigi yontem ve araclar nelerdir?

Abstract

The word “civilization” that has a strategic importance in the modernization of the world is
translated into Turkish as “medeniyet” by the Ottoman intellectuals. Civilization became the
first ideology of Ottoman intellectuals and bureaucrats. From Resit Pasha to Cevdet Pasha and
Sinasi to Ziya Gokalp different words were sought for the word “civilization”. Sinasi, while
announcing Resit Pasha as the prophet of civilization, tried to determine the new ideal of man
and sodiety of the Tanzimat over the word “civilization”. Civilization was also a magic word
by which they would curb the colonial desires of Europe. The equivalent word to civilization
sought by Sadik Rifat Pasha corresponded to the principles of the Tanzimat. The word “civilization”
also acted like litmus paper that separated the power and the opposition, and the supporters
of change and status quo. Moreover, the word “civilization” was such a word that reminded
the rest of the world how far they fell behind with Europe in terms of technics and science.
In this study we would like to draw attention to two issues: The first is the relationship between
political life and the search of meaning to the concept of civilization, and the second is the
methods and tools used by Europe in order to make the rest of the world accept her superiority.

Medeniyet Kelimesine Osmanlilarin Anlam Arayisi
Osmanli aydin ve birokrati ne oldu da medeniyet kelimesi tizerine kafa yormaya ve disiinmeye
basladi? Dahasi kendi kadim medeniyetlerini birakip Avrupa medeniyetini benimsemeye kendini

* Dog. Dr. Kocaeli Universitesi, Tarih Boltimii, e-posta: ibrahim.sirin@kocaeli.edu.tr
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neden zorunlu hissetti? Avrupa kendi medeniyetinin benimsenmesi noktasinda Osmanli aydinini
nasil ikna etti? Naslil bir yontem izledi? Batili Gsttin 6znenin kurulusu ile Avrupa medeniyetinin
Gstunltguntin kabul edilmesi arasinda bir bag var mi? Bu calisma da bu sorulara cevap arayacagiz.
Oncelikli olarak Osmanli aydinin bir kelimeye anlam arayisina bir goz atalim.

ilk kez 1765'te ortaya cikan ve Almanlarin Kultur sozctigiinden cok Fransizlarin “Civisilation™
kelimesi, bittin Osmanli burokrat ve aydinin Avrupa'yi ¢cozlimlemede Uzerinde kafa yorduklari
bir kavramdir. Civisilation kelimesine Sadik Rifat'tan Resit Pasa'ya, Resit Pasa'dan Cevdet Pasa'ya
kadar bircok Tanzimat ricali karsilik arar ve medeniyet kelimesinde karar kilarlar. Medeniyet
kelimesinde karar kilinmasina karsilik; medeniyete, Sadik Rifat ve Resit Pasa 6rneginde oldugu
gibi, farkli anlamlar ytiklenir.2 Buna ragmen medeniyet, Tanpinar'in deyisi ile Tanzimat devrinin
ilk ideolojisidir. Sinasi, Resit Pasa'yl medeniyet resulii ilan ederek kendi nesli ve gelecek nesiller
icin bir dinf figtr haline getirir.

Sadik Rifat Pasa'nin Avrupa Ahvalinde cercevesini ¢izdigi medeniyet kavrami, devletlerarasi hukuk
baglaminda gelistirilmis bir kavramdir. Sadik Rifat,

Avrupa'nin simdiki civilisation'u yani usul-i menusiyet ve medeniyeti iktizasinca menaafi-i
miilkiye-i lazimelerinin ilerlemesini ancak teksir-i efrad-1 millet ve imar-1 memalik ve deviet
ve istihsal-i asayis ve rahat esbab-1 adiyesiyle icra ve istihsal etmekte ve bu misiillii menfaat-
i kiilliye ile ilerleyip yekdiger tizerine halen ve itibaren kesb-i meziyet eylemektedir. Bu
madde-i lazimenin (iss-i esast dahi her bir akvamin ve milletin can ve mal iz ve itibari
hakkinda emniyet-i kamilesinin istihsaline,3

ifadesiyle medeniyeti, nifusun ¢oklugu ve refahi, halkin irz can ve namusunun devletin gtivencesi
altina alinmasi olarak gorirken Tanzimat'in 6ncltst oldugunu gosterir. Sadik Rifat Pasa'ya
gore, taassub- cehalet ikilisine karsi akil ve bilim ikilisi ilerlemenin yegane vasitasidir. Pasa egitim,
calisma, akil, terakki gibi kavramlari da Osmanli gindemine sokarak, bu baglamda da Yeni
Osmanlilarin énctst olur.

! Febvre 1995228,

2 Cemil Meric, civilasition kelimesinin Osmanli intelijansiyasindaki sertivenine dikkat ¢eker. Resit Pasa'dan, Namik Kemal'e,
Cevdet Pasa'dan Mehmed Akif'e kelimenin olumludan olumsuza kayan anlam zenginligi icinde Cevdet Pasa'nin medeniyet
tanimi, digerlerine gore, daha gercekgidir. Meric'e gore Pasa, kendi sesimiz sarkin sesidir, tek kusuru tmran gibi kucaklayici
bir kelimeyi, medeniyet gibi mtiphem ve mazisiz bir lahza feda etmek olmustur. Meric, kaynaklarindan kopan intelijensiyanin
mefhum herctimerdi icinde bogulduguna htkmeder. Meric, 1979. Mericten Ug yil sonra Tuncer Baykara, civilisationun Osmanli
diinyasinda karsiligr Meri¢'ten habersiz, ama Meric cizgisinde Mustafa Resit'ten, Mustafa Sami'ye Gokalp'ten Akif'e uzanan
bir yelpazede arastirir. Ancak Resit Pasa'nin monden (Osmanlida alafrangaya karsilik gelen) medeniyet tanimini bitin
Osmanli icin geneller. Sadik Rifat'in medeniyet gorist bu genellemeye ters diseceginden, Osmanli medeniyet kavramini
ele aldigi makalesine konu edinmez, gecistirir. Baykaranin Resit Pasa icin hilkmt daha ilgi cekicidir. "Mustafa Resit Pasa
diplomat olarak halkini ve kendi 6ztnt degil, Avrupa'yr ve onun duygularini daha iyi biliyordu". Baykaral992, 17; Oysa
Baykara'nin bu yorumu, yoneten sinifin kendisini yonettiginden farkli gostermek, farklilastirmak icin tuttugu yoldur. Biliyoruz
ki bu durum sadece Resit Pasa'ya ilgili olmayip Tanzimat'la da baslamamistir. Asikpazade'nin kurulus déneminde Frenklere
benzedikleri icin saray cevresini elestirdigi goz ontinde tutuldugunda, oldukca eskilere gittigi anlasilacaktir. Resit Pasa,
Avrupa'daki Fransiz saray cevresinin civilisation tanimi icinde, kendisini otekilerden farklilastiracak-mesafe koyacak bir yol
olarak ele alir. Resit ve Sadik Rifat Pasa 6rneginde oldugu gibi, Tanzimat doneminde medeniyete farkli anlamlar ytklenmistir.
Sorun, ¢agdas arastirmacilarin birini goz ardi ederek, kendi ideolojik konumlarina gore étekini 6ne cikarmalari ve tekli bir
Osmanli portresi cizmeleridir. Lucien Febre'nin sivilizasyon tzerine ufuk acicr calismasi, nedense medeniyet lzerinde
calisanlarin dikkatinden kagmistir. Febvre, 1995, 223-25'de gecikmeyle de olsa yayinlanmistir.

3 Sadik Rifat Pasa 1974, 28.
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Muasir medeniyetler seviyesine ¢kmak ve onu ge¢mek bir tilki haline gelir. Ancak yenilesme
karsitlart icin medeniyet, Hayrullah Efendinin tabiri ile "efkari cedide-yi asriye, dinsizlik; serbestiyet
ve hiirriyet ise edepsizliktir™. Ali Suavi, Hayrullah Efendi'nin isaret ettigi medeniyet tartismalarina
katilir.

Medeniyet denilen sey bizim Osmanl memalikine ters taraftan girmis. En ziyade medeniyetli
sayilan mesela Londra'da kiliseye gitmemek, pazar giinii diikkan acmak. yahut alis veris
etmek veya dikis pek giinah sayilir ve en serbest Ingilizler irtikap edemezler. Biz de ise
adab-1 diniye ve adat-1 atikay: tahkir etmek medeniyet addolunur. Bu ne ters mana.
Htilasay-1 kelam su taklid marazi bizi bitirmezden ewvel bize onu bitirmek farzdir. Simdiye
dek dinimizi adetimizi. milletimizi bu zatlarin artik ettikleri tecaviiz yeter®

Ali Suavi, Osmanli tlkesinde Hristiyanlgi yaymaya calisan misyonerlerin medeniyet adina
faaliyetlerini yiriittiiklerine dikkat ceker®. Ali Stiavi, medeniyetin boylesi olumsuz anlamlandinimasina
karsin, kendisi bu terime olumlu anlamlar yiklemeden edemez. Ona gére medeniyet, “Halkin
yarari ve hakkin hakimiyetidir.” Kendi ifadesiyle: “Siyaset-i medeniyenin esasi mtcerred halkin
menfaat-1 maddiyesinden ibaret olmayip, min haysi'l-kaide adalet-i mutlaka ve min haysi'ldir.
Farz menfaat-i halk, hakimiyet-i halkur?”.”

Osmanli burokrat ve aydini, medeniyete karsi olusan Hayrullah Efendi ve Ali Suavi'nin isaret
ettigi olumsuz tutumu ortadan kaldirmayi amaclar. Osmanli kurtulusu ve kalkinmasinin yegane
yolu olarak, metnin merkezine medeniyeti yerlestirirler®.

Yenilesme yanlisi Osmanli yazar ve cizeri, her seyden 6nce Avrupa'nin ilerlemesinin sebeplerini
cozmek isterler. Bu ¢6ziim, kendi toplumunun neden geri kaldiginin da aciklamasi da demektir.
Hayrullah Efendi, Yolculuk Kitabi'nin sonunda "Avrupa memaliki ile kendi beldesinin tatbikine
dair efkari beyanda" kendi tlkesinin neden Avrupa kadar intizam ve asayis icinde bulunmadig,
mamur ve refah olmadigini sorgular. Ona gore, cehalet ve taassup Osmanli geri kalmisliginin
yegane sebebidir. Ayni dogrultuda, Avrupa ilerlemesinin yegane sebebi de ilim ve maariftir®.

Ziya Pasa ve Namik Kemal Londra'dayken Hurriyet'te yazdiklart "Ttrkistan'in Esbab-1 Tedennisi"
baslikli yazida, Osmanli ve Avrupa tarihini karsilastirarak ele alirlar. Ziya ve Kemal, Osmanli geri
kalmishgini uzun dénemli bir okuma ile cozmeye calisirlar. Osmanli distist ve Avrupa ilerlemesini
mukayeseli bir sekilde incelerler. Onlar da tipki Hayrullah Efendi gibi, Avrupa'nin ilerlemesinin
sebebini "mustakil ilim ve marifet” olarak gortirti. Osmanlinin geri kalmasinin sebebi ise “bais
cehil ve gaflet” seklinde izah eder. Ziya ve Kemal, Avrupa'daki ilerlemenin sebepleri arasinda

4 Hayrullah Efendi 1867, 28I.

5 Ali Suavi 1868, 20, Celik, 1994, 608.

6 Celik 1994, 606.

7 Kaplan Engintin, Emil, 1982, 537.

8 Yazarlarin niyeti, Avrupa izlenimini bittnuyle etkilemektedir. Osmanli seyahat yazari tipik bir reformator olarak Avrupa
duizenini kendi siyasal mesruiyetini saglamada bir ara¢ olarak gordiigiinden Avrupa medeniyetine daha olumlu bir tavir
takinir. 1863'de Avrupa'yl gezen Dostoyevski, tlkesindeki Avrupalilasma yanlilarini elestirmek niyeti ile Bati Bati Dedikleri
seyahat izlenimlerini iceren kitabinda medeniyete elestirel bir tavir takinir. Dostoyevski, 1972, 51-52.

9 Hayrullah Efendi, 186, 385.
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serveti de anmayi ihmal etmezler. Ancak servet, onlara gore ilim, marifet ve calismanin bir
neticesidir'©.

Hayrullah Efendi ve Namik Kemal'in Avrupa ve Osmanli Uizerindeki ortak kanaatleri ayni kaynaktan
beslenir. Mustafa Sami Efendi, gerek Hayrullah Efendi'yi gerekse Namik Kemal'i etkiler. Hayrullah
Efendi'nin Yolculuk Kitabi'nda Sami Efendi'nin etkisi bariz bir sekilde hissedilir. Bircok yerde
Hayrullah Efendi, Sami Efendi'den alintilar yapar. Tanpinar, Kemal'in bircok noktada Sami Efendi'ye
cok sey borclu oldugunu vurgular. Ona goére Namik Kemal, bazi noktalarda Sami Efendi'yi
genisletmekle yetinir'".

Sami Efendi'ye gore, Avrupa'nin ilerlemesinin yegane sebebi ilim ve maarif ve calismadir. Sami
Efendi'nin Paris ahalisinin mizaci hakkindaki "Paris halki umumen zevk ve sefaya, gosterise
meyillidir, fakat bir taraftan da zengin yoksul, kadin erkek hepsi tam bir tutumluluk ve idare
ile gece guinduiz hizmet ve mesleklerinde calisip gayret gosterirler. Bununla birlikte yine de hicbir
zevkten geri kalmazlar, her zaman gondilleri sendir ve her cins kavim ile yakinlik ve dostluga
meyillidirler"? tahlili Avrupa'nin cileci calisma ve zevk ve eglence duskinligiine (hedonizmine)
isaret eder. Sami Efendi, bu ifadelerle Osmanlilarin Avrupa anlatimini dzetler.

Sami Efendi, medeniyeti; insan yasamini kolaylastiran bir unsur olarak gortr. Ona gore, icatlar
insanin yasamini kolaylastirmis ve dmrind uzatmistir. Buharli gemiler, lokomotifler mesafeleri
kisaltmistir. Telgraf ve gazeteler sayesinde insan diinyada olup bitenden haberdar olmaya
baslar. Onun nazarinda medeniyet, insanin insanca yasamasi i¢in tutulan yoldur.

Namik Kemal, Sami Efendi'nin bu gortslerini ibret gazetesinde yazdigi "Medeniyet" baslikl
yazisinda tekrar eder. Medeniyetin insanlik icin gerekli olup olmadigini arastirmaya koyulur.
Sonugcta Kemal, "medeniyetsiz yasamanin ecelsiz 6lmek" olduguna karar verir. Meseleyi medeniyet
Uzerinde odaklanan tartismalara getirir. "EGer medeniyetin Avrupa’ca fuhsiyata ve bir gtiruhun
zaruriyetine verdigi revag cihetlerine hasr-i ittihaz olursa, bu yolda olan ta'rizati hicbir akil
yoktur ki teslim etmesin. Su kadar var ki fuhsiyat, onun avariz-1 zatiyesinde degil, nekais-i
icraatindandir. Clinkli asayiste kemal tarafinda men'-i fuhsiyat dahi dahildir" sozleri ile donemindeki
tartismalara katilir. Halet Efendi'yle baslayan Avrupa'yla fuhsiyati esdeger gdrme egilimi kdkeninde
yenilesme karsiti bir sdylemi icerir. Kemal, bu sdyleme karsi medeniyeti savunur. Kemal'e gore
,'medeniyetin Avrupa'daki hali bir nakais ve seyyilat ile malamal imis, iktisab-1 medeniyete calisan
avam i¢in tamami tamamina Avrupa'yi taklid etmek neden lazim gelsin” sorusunu sorar. Ona
gore “kendi ahlakimizin ilcati, kendi aklimizin tasvibati asar-1 medeniyetin furu'atina maa-
ziyadetin kafidir™. Kemal'in bu ctimlesi ddnemin genel egilimlerinin iyi bir &zeti gibidir.

Ahmed Mithat, Viyana'da Sadullah Pasa ile Osmanli toplumunda Avrupa imgesine dair carpici
noktalara isaret eden, bir sohbete girer. Sadullah Pasa bu gortismede:

10 Ziya Pasa, Namik Kemal, 1868; Tanpinar, Tarihsiz, 47. Turkistan'in Esbabi Tedennisi baslikli makalenin yazari konusunda
ihtilaflar vardir. Kaplan, ayni makaleyi Ziya Pasa'ya ait olarak gosterir. Engintin, Emil, 1982, 90-94. Nurettin Oztiirk, séz
konusu makalenin iki yazarin ortak calismasi oldugunu belirtmekle birlikte, Ziya Pasa'ya ait olmasinin muhtemel oldugunu
ileri stirer. Oztiirk 2001, 286. Biz de bu yoruma uyup makaleyi iki yazarin ortak ¢alismasi olarak zikrettik.

Il Tanpinar 1997 126.

12 Mustafa Sami Efendi 1996, 106. Sami Efendinin aksine ayni ddonemde Osmanli devletini gezen Fransiz seyyahlar , Osmanli
insanini: uyusuk, tembel, buna karsin keyif diiskiinii afyon ve esrarkes olarak nitelerler. ildem, 2000.

13 Namik Kemal 1873; Oziin, 1938, 215.

M Namik Kemal 1873; Oziin, 1938, 2i6.
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Bizim icin heniz Avrupa'yr begenmek mi, begenmemek mi lazim oldugu bile tayin ve
htkmolunmamistir. Gah Avrupa'yr kendimize numune-i terakki addederek balaya gkartiriz,
gah kendimizi dev aynasinda gorerek Avrupa'yl ehemmiyetle bile sayan bulmaliyiz. Bu
ifrat ve tefritin her ciheti de ziyandir. Asil maharet bu babta Osmanlilarin ittiba etmeleri
lazim gelen tarik-i evsat u sevabi bulmaktir® tavsiyesinde bulunur.

Ahmed Mithat, bu tavsiyeyi tuttugunu ve Avrupa'y! “terakkiyatini maddi ve manevi” olmak Uzere
ikiye ayirip Avrupa'nin “terakkiyat-1 maddiyesini kemal-i hayretle taklide mecburiyet ile terakkiyat-
I manevisinden ictinaba luzum” gériistiniin temelinde Sadullah Pasa'nin nasihatinin yattgini
belirtir. Sadullah Pasa'nin Osmanli imgelemindeki Avrupa'si, Tanzimat -Cumhuriyet araliginda
Yusuf Akcura'nin tasnif ettigi ve tahlil ettigi Osmanli distincesinde g tarzi siyasetin Avrupa
imgesi Uzerinden olusumuna isaret eder. Ahmed Mithat, Kemal'in takipgisi olarak “medeniyeti
terakki-i maddi ve manevi” diye ikiye ayirir ve “terakki-i maddiyi taklide mecbur olunmasi
gerektigini “terakkiyat-1 maneviden” sakilmasi gerektigini savundu.

Namik Kemal, Avrupa medeniyetinin eksik bir medeniyet oldugunu, iyi bir yol tutulursa dinyayi
hayran edecek yolda bir medeniyet viicuda getirilebilecegini ileri stirer. Bu distincesi, ustasl
Sinasi'nin "Asya’nin akl-1 piranesi ile Avrupa'nin bikr-i fikri'nin izdivaa"” distincesiyle ortisr.
Tanzimat aydini, Avrupa'nin ahlakca eksik buldugu medeniyetini, Asya'nin kadim medeniyetiyle
sentezleyip yeni ve daha insani bir medeniyet kurma arzusu icindedir. Ancak bunun hemen
olmayacagini bilecek kadar da gercekcidirler.

Hayrullah Efendi, Tanzimat'la baslayan yenilesme hareketlerinin zamana ihtiyac oldugunu,
zaman icinde bunlarin meyvelerini verecegini distntr. Kemal, "Terakki" yazisinda gelecekten
Umitli oldugunu gosterir.

Evet soyle birkac sene icinde istanbul'u Londra ve Rumeli'yi Fransa haline getirmenin
mumkin olmadigini biliriz. Fakat madem ki Avrupa bu hale topu topu iki asir icinde
gelmis ve madem ki esbab-1 terakkice onlar mucid olmus biz o vesati hazir bulacagiz.
is etrafli tutuldugu halde, hic olmazsa iki asir icinde olsun, biz de en miidemeddin
memleketlerden sayilacak bir hale gelecegimizden hic ictibah var midir? iki asir ise
hayat-1 cemiyette nispeten lemha-yi basar hiikmiinde kalmaz mi? sorusuyla aslinda
Avrupa'dan daha sansli olundugu zira bizdeki ahlak ekseriyet arasinda bozulmak degil
hala layikiyla nes G nema dahi bulmadigindan bununla beraber bir de terakki -perverlik

iltizam olunursa acaba medeniyetimiz ne hale gelir'®?

Avrupa medeniyetinin mensei konusunda da seyahatname yazarlari ortak distincededirler.
Sami Efendi, Avrupalilarin ilimlerinin menseinin kendi dinlerinden degil eskilerden bazi Musltiiman
Araplarin viicuda getirdikten sonra Avrupalilarin bu ilmi kendi tlkelerine tasiyarak gelistirdiklerini
dustinir. Ona gore, gercek mirasimiz olan ilim ve kemal, eger eskiden oldugu gibi islam
memleketlerinin ahalisinde yayginlasabilirse, islam topraklari yerytiziiniin en seckin yerleri
olacakur®.

15 Ahmet Mithat 1307, 1004. Sadullah Pasa, Avrupa izlenimlerini 1878 Paris Ekspozisyonu, "Sadullah Pasa'dan Tevfik Bey'e
Mektup", "Sadullah Bey'den Refet Bey'e Mektup", "Berlin Mektubu' ve 19. ylizyill Osmanli distincesini en iyi yansitan metinlerden
biri olan Ondokuncu Asir Manzumesinde bulmak ntimktindar. Pasa'nin sdézuni ettigimiz mektup ve manzumesi Ebuzziya
Tevfik'in Numune-i Edebiyat-1 Osmaniyesinde yer almaktadir.

16" Ahmet Mithat 1307, 1004.

17" Sinasi 1960, 103

18 Namik Kemal 1872, 45: Oziin, 1938, 187.

19" Mustafa Sami Efendi 1996, 117-118.
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Tunuslu Hayrettin Pasa, halki Avrupa medeniyetine isindirmak icin, Avrupa medeniyetinin
temellerini islam'a dayandirir. Avrupalilarin islam'in iyi ve giizel seylerini alarak bugtinkii seviyeye
ulastiklarini, siranin simdi Misltimanlarda oldugunu, onlarin da ayni yolla Avrupa'nin iyi ve guzel
ozelliklerini alarak kalkinacagini ileri stirer”?C. Benzer bir tutum, Fuad Pasa'nin vasiyetnamesinde
de gorilir. Pasa'ya gore tek bir bilim vardir. Terakki anlayisi, islam'a ters olmayip bilakis Islam'in
evrenselligi inanciyla ortusur.

Toplumun gelisme yolunda ilerlemesini Islamiyet adina engellemeye kalkisanlar,
Muslimanliktan nasibini almamis, anlayissiz, bilingsiz cahillerdir. Terakki, Musltimanlik
dinin 6zliyle tam bir uyum icindedir. islamligin emrettigi bilim baskalarinin tahsil ettigi
bilimden farkli olmadigi, bilimin tek, akil ve idrak diinyasinin her yerde ayni glinesin isitip
isictigl, mademki Islamlik, evrensel gerceklik ve bilginin bir ifadesi oldugu, yararl bir bulus,
yeni bir bilgi kaynagi, nerede bulunmus ise ister putperest ister Musliimanlar arasinda
Medine ister Paris'te olsun her zaman Islam'a aittir. Dolayisiyla Avrupa'nin bulusu olan

yeni yasa ve gelisme araclarini benimsemekte engel gorilemez?.

Sadrazam Ali Pasa ile Sultan Abdiilaziz'le Avrupa seyahatine katilanlar arasinda tarihi bir konusma
gecer. Ali Pasa'nin, “icinizde gordiigiiniiz Avrupa memleketlerinin hayatindan ve sartlarindan
hangilerine muhtac oldugumuzu, yoksa baska bir yol mu takip etmek icap ettigini milahaza
edeniniz var mi ?” sorusuna ikinci imam Hasan Nami Efendi "Pasa hazretleri aslimiza halel
getirmemek (izere, ne alabilirsek almaya mecburuz. ilimlerini, vasitalarini, mesai sekillerini, umran
ve refahlarini memalik-i sahanede gorebilmek icin care yok"?? karsiligini verir. Bir mecburiyet
karsiliginda medeniyet transferi diistincesi ortak bir kanaattir. Bu diistince, Omer Faiz Efendi'nin
sadrazama verdigi cevapta daha belirgin olarak ortaya cikar.

Bu memleketlerden her seyi alalim hatta Musliimanligr bile. Ctinkti onlar, ilim irfan,
medeniyet, caliskanlik, adalet, musavatlari ile Mislimanhigin asil emirlerini Hristiyan
olduklari halde tatbik ediyorlar, yani bilmeden hidayete de mazhar olmuslar. Boylelikle
diyar-1 kifr olarak onlardan en cok tehasi ettigimiz cekindigimiz ve sakindigimiz sebep
aslinda mevcud degil. Bunu idrak edersek, evet Efendimiz gerisi kolay. Clnk{ sahsi ve
cem'i olarak clile vasfimiz onlardan tsttin. Cehaleti birakip ilmi, iptidailigi birakip medeniyeti,
tembelligi birakip caliskanligi, el emegi bicareligini birakip makineyi, sehirde ve kdylerde
pisligi birakip temizligi, Gftirigt birakip ilaci, deveyi birakip treni yelkeni birakip uskurlu
gemiyi alir, kadinli-erkekle birlikte ve beraber bir tam millet olursak hem dinimizin, hem
de devletimizin bekasini ve izz-{ san ile devamini temin ederiz. Evvela buna karar verelim.
Bunun asli ve ulvi vazifemiz olduguna idrak ve kabul edelim., gerisi kolay devletlu?3,

Omer Faiz Efendi'nin tarihi cevabi, medeniyet transferinin kendiliginden bir istegin sonucu olarak
degil de, Avrupa'nin meydan okumasi ile devletin ve toplumun bekasi icin bir zorunluluk olarak
kabul edildigini gosterir.

20 Tynuslu Hayreddin Pasa 1297, 9; Mehmet Akifin Avrupa icin "isleri dinimiz gibi dinleri isimiz gibi" sonradan sloganlastirilan
s6zU; Sami Efendi, Sinasi, Namik Kemal, Hayrullah Efendi, Tunuslu Hayreddin Pasa'nin distnceleri ile ayni dogrultuda
Musliimanlikla medeniyeti bagdastirma cabasini yansitir. Kazanl Musa Akyigitzade, Islam medeniyetini Araplara addetmenin
yanli oldugu; Turklerin de Araplar kadar islam medeniyetine katkilarinin oldugunu belirterek Avrupa medeniyetinin temelinin
bu medeniyetin bir tGrtint oldugunu savunur. Mesruiyet doneminde (1899) Tanzimat'in sentezdci ¢izgisini devam ettirir. Musa
Akyigitzade, 1996.
2 Akarli 1978, 2.
22 Kutay 1991, 78.
23 Kutay 1991, 78.
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Osmanlilar, Avrupa'nin meydan okumasina karsi, medeniyeti bir kalkan olarak gortip onu
kabullenmekle Avrupa'nin sémurgeci arzularini gemleyeceklerini distndrler. Ayni zamanda
Avrupa disi toplumlarin tst tabakasi, medenilesmeyi kendi egemenliklerini gerceklestirmek icin
kullandilar.

Avrupa'nin Ontolojik ve Epistemolojik Baski Araci Olarak Medeniyet

Osmanli aydini medeniyet kelimesi konusunda medeniyetin bilim ve ilerlemenin bir sonucu
olustugu noktasinda hemfikirdir. Osmanli dustincesinin en temel kavramlarindan birinin terakki
(illerleme) olmasi oldukca dustindtrtctidir. Avrupa bu kavram tzerinde bitin diinyay bicimlendirdi.
ilerleme fikri Avrupanin doguyu bicimlendirme noktasinda en ¢ok kullandigi stratejik bir kelimedir.

XVI ve XVII. yuzyillarda doga bilimleri btiytik gelismeler gostermis, bilimlerin ve teknik buluslar
yoluyla toplumsal yasama sagladigi katkilar ozellikle 18.ylzyilda Avrupa toplumlarina bir ilerleme
(Fortshritt, progressus) inancr getirmisti. Aydinlanmaci insan ve diistintirleri doga kadar toplumun
da bir ilerleme icinde olduguna yiirekten inanmaktadirlar. insanin doganin Efendisi oldugu
yolundaki dustince, ilerleme ideolojisi gibi insanin kendisini diinya icerisinde konumlandirma
cabasinin Grintdur. Avrupa bu ilerleme ideolojisini hem emperyal bir 6znenin kurulusunda hem
de bu 6znenin dtekisinin (sémiiriilen) insasinda stratejik bir anlam atfederek kullanmustir. ilkel,
barbar, despot gibi kavramlar, ilerleme ideolojisinin bir sonucu olarak tretilmis, tiim bu kavramlar
karsisinda Avrupa ileri bir medeniyete sahip kita olarak ytceltilmistir.

Avrupalilar kendi medeniyetlerinin ileri bir medeniyet oldugunu kabul ettirmek icin gorkemli
Sergiler-Ekspozisyonlar diizenlediler. Avrupa insani icin teknik gelisme digerlerinden, otekilerden
daha ileri olduklari hissini veriyordu. Teknik, kalkinmanin tek ve yegane yolu olarak sivriltiliyordu.
Osmanli aydin ve burokratlarinin neredeyse tamaminin katildigr diinya fuarlari, sanayilesmenin
ve teknik ilerlemenin olctittydt. Walter Benjamin'in deyimiyle sanayi sergileri, Diinya fuari adina
mal denen fetisin hac yerleriydi. Diinya Fuarlari, maln degistirme degerini carpitir: dahasi
kullanim degerinin arka plana itildigi bir cerceve yaratr. insanin zaman gecirmek icin icerisine
daldigi bir fantazmagori olusturur. Eglence endUstrisi de insani malin eristigi dlizeye ytkselterek,
bu fantazmagoriye girmesini kolaylastirir. insanoglu da kendine ve baskalarina yabanalasmanin
tadini ckararak, kendini boyle bir diinyanin yonlendirmesine birakmis olur.* Diinya Fuarlarina
dinyanin tiim tlkelerinden krallar, prensler ve diplomatlar, bankerler, tacirler ve seyir meraklilari
akin edip en yeni cihazlarin ve atraksiyonlarin sergilendigi gelik, cam ve algidan yapilmis gosterisli
saray ve salonlari geziyorlardi. 1851 yilinda diizenlenen Londra diinya fuarini, 6.039.195 kisi
1867'deki Paris Fuarini yaklasik on bir milyon kisi ziyaret etti. Fuar, diinyanin dort bir késesinden
milyonlarca insani bir araya getirip tek bir stirti yapan ulu bir gicti hissettiriyordu. Fuar,
Emperyalizmin yeni Tanrisi teknige tapmmak icin butdn diinya insanlarini bir araya getiren
bytik bir tapinak, bir mabetti.?>

Osmanli Sultanlarindan Abdtilaziz ilk defa kendi tlkesinin disina diinya sergisi vesilesiyle katiimisti.
Sultan Abdulaziz'in onur konugu olarak katildigi 1867 Paris Fuari, Benjamin'in deyimiyle kapitalist
kulttrtin fantazmagorisinin en gdrkemli bir bicimde sergilendigi fuardir. Sultan ve maiyeti bu
fuardan fazlasiyla etkilendiler. ingiliz Elcisi Sultan Abdiialaziz'i Paris sergisinde yakindan takip

24 Benjamin 2002:94.
25 | 5scburg, 1995:26.
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eder. Sultanin donanma ile yakindan ilgilendigini gortr ve bunu rapor eder. Rapor'da Osmanli
sultani ingiltere’ye geldiginde eger donanmayla ilgili bir gésteri diizenlenirse bundan fazlasiyla
etkilenecegini belirtir. 26 Temmuz 1867'de bir giin boyunca Portsmount’ta ingiliz donanmasi
Sultan’a gosteri yapar. Elcinin belirttigi gibi Sultan son derece bu gosteriden etkilenir. Sultan
llkeye dondtgtinde yabana tlkeden donanma kurmak icin pek cok gemi satin aldi.

Sultanla birlikte seyahate katilan Sehzade Murat ve Abdilhamit amcalari gibi sergiden cok
etkilendiler. 1876'da tahta ¢ikan ve hikiimdarligr i¢ ay stiren V. Murad'in "eger onlara (Avrupalilara)
benzemezsek bize yasama hakki tanimazlar ifadesini seyahat sirasinda soyledigi ifade edilir.?®
V. Murad'in medeniyetlerini benimsemezsek kendimizi Orta Asya bozkirlarinda buluruz ifadesinde
Avrupanin baskisi kendini hissettirmektedir. Bu hal dénemin diger aydinlarinda da goralar.
Osmanlilar, Avrupa'nin meydan okumasina karsi, medeniyeti bir kalkan olarak gortip onu
kabullenmekle Avrupa'nin sémirgeci arzularini gemleyeceklerini diistintirler?”. Avrupa disi
toplumlarin st tabakasi, medenilesmeyi kendi egemenliklerini gerceklestirmek icin kullandilar.?®
Disardan guclii ve cagdasci baskilar altinda civilizasyona zorlanmis olmalarinin yaninda bu
devletlerin hikumetleri, cagdas reformlart alip uygulamadiklar takdirde sonunda kendilerinin
yabanc egemenlige boyun egeceklerini bilecek kadar da gercekcidirler. Ayni sekilde Avrupa tarzi
egitim almis yeni aydin grubu, Avrupa sitili hukuk ve hikimet kurumlarinin tlkelerindeki
mutlakiyete (sultan ve burokratlarin) ve disaridan gelen Avrupa istilasina karsi bir savunma
arac olarak distintyorlardi?®. Cuinkii civilisationu3© Fransa, ulusal yayillmac ve sdmiirgeci
politikasina bir gerekge olarak kullaniyordu3. Fransizlar, Misir', sémiirgelestirme adina degil,
barbar Osmanlilardan kurtarma adina isgal ederler. Civilisation, Hacli Seferlerinden sonra
Avrupa'nin yeni bilinclenmesinin ve bunun sonucu olarak dinyayr bu bilincle yeniden
sekillendirmesini iceren somiirgediligin Gstiine stirtilmis ciladir.3? Bunun fazlasiyla farkinda olan
Osmanlilar, Avrupa'nin hakimiyet araclarina sahip olduklarinda, Avrupanin sémurgelestirme
arzularini gemleyebileceklerini distntyordu.

Avrupa medeniyeti ve bilimini transfer etme bu baglamda kendiliginden olusmus bir durum
olmaktan cok Avrupa'nin askeri, ekonomik ve epistemik dayatma ve meydan okumasiyla
olusmustur. Avrupa'nin artan baskilari askeri ve teknik dayatmalari, Osmanli ontolojik ve

26 Jacovella 1998, 24.

27 1876'da tahta ckan ve huktmdarligr tic ay stren V. Murad'in "eger onlara benzemezsek (Avrupalilara) bize yasama hakki
tanimazlar itirafi, icin bkz, lacovella, 1998, 24. Fuad Pasa ihmaller ytiziinden mahvolma felaketinden kurtulunabilmekligimiz
ingiltere kadar paraya, Fransa kadar bilgi aydinligina ve Rusya kadar askere sahip olmakligimiza baglar. Bizim icin artik
onemli olan cok terakki etmek degil, fakat kesin olarak Avrupa'nin oteki tlkeleri kadar terakki etmektir, Akarli 1978. 2; Ali
Pasa'nin 1869'da Girit'ten Yolladigi Layiha'da "Musliman olmayan devletlere iki ylzyil evvelki gibi davranmak ve gozlerini
kapayip, koruculari olan ve iki yliz milyonu askin, 6zglr tebaayi kapsayan kuvvetli devletleri ortadan kaldirmak ya da
islerine karismak ve bize karismalarini tamamiyla engellemek kabil degildir. Onun icin baska yola gider ya da simdiki
yolumuzda kalirsak, Allah gostermesin, Islam devletinin esasinin ¢okecegi ve Islam milletinin bagimsiziiginin bize dlctistiz
bir perisanliga ugratacagi sekilde kusurlanacagi sayisiz belirtiden acikca anlasiimaktadir. Akarli, 1978, 14; yine BOA. Y. EE.
91/18 nolu 1281 tarihli sadr-1 esbak Mehmed Emin Ali Pasa merhumun yazdiklari vasiyetnameleri suretidir ki mtindericati
muhim ve siyasidir baslikli Ttirkce Vasiyetname'de: Yabanar devletlerin her tarli vesilesi ile ileri strdtikleri 6nerilerini ve
isimize karismalarini, saltanatin san ve sevketine halel getirmeyecek bir bicimde idare icin gah yalandan uymus gozukdr,
zaman kazanir, gah degistirerek belli bir stre icinde uygulamaya mecbur olurdum" sozleri birlikte degerlendirildiginde
Avrupa'nin siyasi, askeri ve ekonomik meydan okumasina karsi koyabilmek icin bir takim yeniliklere girisildigi anlasiimaktadir.
28 Elias 2000, 130.

29 Gibb 1991, 348.

30 Bauman 1996, 112-114.

31 Blias 2000, 129.

32 Kiilear ve uygarligin siyasal bir islev ytklenmis savas terimleri oldugu ile ilgili olarak bkz. Bauman 1996, 6.
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epistemolojik alanina karsi tahripkar tutumlari; ilerlemeci ve evrimci diiz cizgisel tarih anlayisi
ile kendisini ileri, kendisi disindaki kulttrleri geri olarak gostermesi ve bu dayatmalar bir dl¢tide
Osmanli yoneticisinin kabul edip Osmanli'y bir cok agidan Avrupa'dan geri olarak gdrme egilimleri,
Avrupa'nin ileri, Osmanlimin geri olduguna dair duyulan derin inang; yeni bir imgelem ve imgenin
olusumuna sebep oldu. Avrupa ileri Osmanli ise geridir.33 Osmanli buirokrat ve aydinlari arasinda
Osmanli devletinin bekasi Avrupa ailesi icine girmek ve Avrupa medeniyetini benimsemekle
mUmkindar anlayisi htkmu ilahi gibi kabul edildi.

Sadullah Pasanin 19 Asir Manzumesi'nde 1878 Paris Ekspozisyonu'nun belirgin bir etkisi vardir.
Pasa, sergiye katiimis ve cok etkilenmistir. Sergiye dair yazdiklarinda Bin bir gece masallarindan
firlamis, yeryliziinde cennet bir Avrupa anlatiimakta, diinyada boylesi bir cennetin kurulmasi
icinse Pasa’'nin formtla sudur:

Merkez kapmmn o6ntinde bir hirriyet heykeliyle karsilasir; elinde bir asa vardir ve bir
koltuga oturmustur: gortndsu ve tavriyla seyircilere sunu demek ister: Ey degerli
ziyaretciler! insan gelismesinin bu bllytileyici sergisine bakarken biitiin bu ilerlemenin
harriyetin eseri oldugunu unutmayalim Kavimler ve milletler mutluluga harriyetin himayesi
sayesine erisirler. Hlrriyet olmayinca emniyet olmaz, emniyet olmayinca servet olmaz,
servet olmayinca saadet olmaz.3*

Ahmet Mithat yazininda Bati'nin ileri Dogu'nun ise geri olduguna dair kanaatin kesin olarak
olusmasinda Fransiz ihtilali'nin y(iziincti yilinda Paris’te yapilan Evrensel Sergi'nin etkisi oldugu
aciktir. Tipki Sadullah Pasa ve diger Osmanli brokrat ve aydini gibi Ahmet Mithat'ta sergiden
btiytlenerek ayrildi. Sergiyi diizenleyenlerinde istedigi tam da buydu. Sergi Bati'nin Ustunltgint
gosterebilecegi yeni diinyanin bir temsilidir. 32 milyon insanin gezdigi bu serginin en cok
“Makineler Saray1” bolimi Ahmet Mithat'in ilgisini ¢ekti. Teknomania bir Osmanli icin Makineler
Saray! Avrupa'nin ¢ok ilerde oldugunu gosterecegi 6zel bir alandi. Avrupa’da Bir Cevalan'a
dustigi not Ahmet Mithat'in Makineler Sarayi'ndan nedenli etkilendigini gdstermektedir. “Bu
gun yalniz bir ciz’'inti gérmis bulundugum makineler Avrupa terakkiyat-1 maddiyesinin
gercekten hayret-fermay ukul-1 mtdekkikin olacak derecede ¢oktan bulmus da ge¢mis bile
oldugunu teslim eyledim”. Tipki diger Osmanli ve Avrupa disi tilke aydinlarinin Misir, iran,
Japonya gibi Ahmet Mithat'ta serginin arkasinda yatan diinyanin geri kalanina hakim olmak
isteyen emperyal arzuyu géremedi ya da gdrmek istemedi.3® Avrupa’nin teknik ve bilimini
alarak bu emperyal arzuyu gemleyecegine inanmak istedi.

33 Osmanlilarin tarihsel strecte Avrupa'yi algilama bicimleri icin ayrintili bilgi icin bkz, Sirin, 2009
34 Akyildiz 2011, 377.

> Ahmet Mithat 1307, 656.
36 185 sergisine katilan William A. Drew Londra'da diizenlenen serginin arkasinda yatan fikri kavradigi anlasiimaktadir.
Drew 1852, 324-325. Ancak sergiye katilan diger Amerikali temsilciler tipli Osmanli aydini gibi sergiden bliytlenerek tlkelerine
doner. Zadock Thompson, sergiden etkilenerek ayrilir. Bilim ve teknigin yeni diinyanin diizeninde oynadigr rol basini
dondurir. Zadock 1852, 33. Robert F. Dalzell, Osmanli aydini gibi sergiden sonra Amerikan basinin sadece medeni milletleri
konustuguna dikkat ceker. Dalzell, 196040. Horace Greely Londra sergisinden utancla ayrilir. Zira ileri teknik ve bilime
sahip olan Amerika teknik ve bilimde ingilizlerden geri olduklarini diistiniir. Greely 1851, 6. Tipki Osmanli aydini gibi kendi
medeniyetlerini sorgulama zorunlulugu hisseder. Sergiden amac 6rneklerden de anlasilacagi tGizere Avrupanin teknik ve
medeniyette ne kadar ileri oldugunu géstermektedir. Bunu gosterirken diinyanin geri kalanin ne kadar geri oldugunun
altini cizmekse asil amactir.



114 OSMANLI-TURK AYDINININ MEDENIYET ANLAYISI
PERCEPTION OF CIVILIZATION IN THE MIND OF OTTOMAN-TURKISH INTELLECTUALS

Sonug

Avrupa teknigi ve bilimi ile kendi iktidarlarini tesis etmek isteyen Osmanli blrokratlari sistemi
askeri bir imparatorluktan btrokratik bir devlete donustiirme arzusu icinde Avrupa bilgisini
transfer etmeye cabaladi. Bu ¢abasi siyasal diizeni Avrupa bilgisi Uzerinden degistirmekti. Osmanli
aydini eski bilginin kdhnelestigi ve yeni bir sey tretemedigi toplumun ve siyasal alanin Avrupa’dan
6dung alinan kavramlarla yeniden kurulacagina dair bir inancta birlesti. Tanzimat déneminde
Resit Pasa, Ali ve Fuad Pasa gibi, iktidari elinde tutan biirokratlar yaninda, Sinasi, Namik Kemal,
Ziya Pasa gibi 6zellikle Ali Pasa monarsisine karsi muhalefetin ¢énderligini yapan aydinlar, Minif
Pasa, Hayrullah Efendi gibi Osmanli kalkinmasinin egitim yolu ile olacagini distinen btirokratlar,
Avrupa medeniyetini farkli diizeyde algiladilar. iktidardakiler, Osmanli varliginin Avrupa ile
diplomatik iliskilere baglh oldugu; Avrupa devletleri arasindaki c¢ikar kavgalarindan yararlanarak
bir denge politikasi gtitmenin en ¢kar yol oldugu, distincesinde birlesirken, muhalifler, Avrupa'nin
i¢ islerine karismasina siddetle karsi ciktilar. Avrupa'nin niyetinin, Osmanli'yr sdmurgelestirmek
oldugu; dolayistyla Avrupa'nin Osmanli'yr Avrupa ailesine katmasinin mimkdn olmadigini her
firsatta ifade ettiler. Ancak, her tic grup, Avrupanin ileri oldugu noktasinda hem fikirdir. Modern
Avrupa epistemi ile Dogu - Bati diyalektigi cercevesinde Avrupa'yr ve kendi toplumlarini yeniden
tanimladilar. Avrupa medeniyeti, her ne kadar bircok alanda Usttinse de ahlaki agidan kusurludur.
Avrupa medeniyeti ile Osmanli sentezinden daha insani bir medeniyet yaratmak fikri, Tanzimat
doneminin sentezci yaklasiminin disa vurumudur. Avrupa, hem iyidir hem de kotu.
Medeniyet kavrami karsisinda bir tarafta medeniyet tzerinden diinyayi bicimlendirmek isteyen
emperyalist Avrupa diger tarafta iktidar ele gecirmek isteyen ve Osmanli sistemini askeri bir
imparatorluktan burokratik bir imparatorluga dontistiirmek isteyen birokratlar bir diger tarafta
ise Avrupa medeniyetini benimseyerek Avrupa'nin emperyal arzularini gemleyecegini distinen
aydinlar yer almaktadir. Her toplumsal grup geldigi sosyal ve siyasal grubun menfaatleri
baglaminda medeniyete anlam ytklemislerdir. Medeniyet kelimesine ytklenen anlam tzerinden
anlamlandiran gruplarin tarihine dair ¢ikarsamada bulunmak miamkdndtr. Anlamdaki farklligi
olusturan, anlamlandiranlarin farkli sosyal ve siyasal kokenden gelmesi ve farkli siyasal ve
toplumsal projelerinin olmasidir. Osmanli modernlesmesinin tarihi bir anlamda medeniyet
kelimesine anlam arayisinin tarihidir.

KAYNAKCA
Ahmet Mithat. 1307. Avrupa'da Bir Cevalan. istanbul: Terciman-1 Hakikat Matbaasi.

Akarli, Engin Deniz. 1978. Belgelerle Tanzimat: Osmanli Sadrazamlarindan Ali ve Fuad Pasalarin
Siyasi Vasiyatnameleri. istanbul.

Akyildiz, Ali. 2011. Siirgiin Sefir Sadullah Pasa. istanbul: Turkiye is Bankasi Kulttr Yayinlari.
Akyigitzade, Musa, 1996, Avrupa Medeniyetine Bir Nazar, Ankara, Turkiye Diyanet Vakfi Yayinlari

Akyigitzade, Musa . 1996.Avrupa Medeniyetine Bir Nazar. Haz. Selcuk Uysal. Ankara: Turkiye
Diyanet Vakfi Yayinlari.



ibrahim SIRIN 15
Ali Suavi. 1868. "Taklid" Muhbir. 18 Ocak: 20.
Bauman, Zygmunt. 1996. Yasa Koyucular ile Yorumcular (cev. Kemal Atakay) Istanbul: Metis

Yayinlari.

Baykara, Tuncer. 1992. "Bir Kelime-i Istilah ve Zihniyet Olarak Medeniyet'in Turkiye'ye Girisi".
Osmanlilarda Medeniyet Kavrami. izmir-Akademi Kitabevi.

Benjamin, Walter.2002.Pasajlar (¢cev. Alhmet Cemal). istanbul, Yapi Kredi Yayinlari
Dalzell, Robert F. American Participation in the Great Exhibition of 1851. Amherest 1960.
Dostoyevski, Fyodor. 1972. Bati Bati Dedikleri. Ankara: Bilgi Yayinevi

Drew, Wiliam A. 1852. Glimpses and Gatherings During a Voyage and Visit London and The Great
Exhibition in the Summer of 1851. Boston.

Elias, Norbert. 2000. Uygarlik Stireci (cev. Ender Atesman). istanbul. C.l: iletisim Yayinlar.

Febvre Lucien. 1995. “Sivilizasyon Bir Sézciiligin ve Bir Fikir Obeginin Gelisimi”: (cev. ismail
Yerguz). Cogito. S.5. s. 228.-239.

Gibb, Hamilton A. R.1991. islam Medeniyeti Uzerine Arastirmalar (gev. Kadir Durak). Istanbul:
Endulis Yaymevi

Greely, Horace.1851. Glances at Europe: in a Series of Letters from Great Britain: France,
Italy.Switzerland. During The Summer of 1851. New York

Hayrullah Efendi.l867. Yolculuk Kitabi. Dil Tarih Cografya Fakultesi Kittiphanesi Yazma

lacovella, Angelo.1998. Génye ve Hilal ittihad-Terakki ve Masonluk. (cev.Tillin Altmova.) istanbul:
Tarih Vakfi Yurt Yayinlari.

ibrahim Sinasi. 1960. Makaleler. Haz. F. Abdullah Tansel. Ankara: Din Buglin Yayinevi.

ildem, Arzu Etensel. 2000. Fransiz Gezginlerinin Géziiyle Ttirkler ve Yunanlilar. istanbul: Boyut
Yayinlari.

Kaplan Mehmet, Enginin inci, Emil Birol. 1982. Tiirk Edebiyati Antolojisi: C II. istanbul: Marmara
Universitesi Yaynlari.

Kutay, Cemal. 1991. Sultan Abdiilaziz'in Avrupa Seyahati. istanbul: Bogazici Yayinlari.



16 OSMANLI-TURK AYDINININ MEDENIYET ANLAYISI
PERCEPTION OF CIVILIZATION IN THE MIND OF OTTOMAN-TURKISH INTELLECTUALS

Loscburg, Windfried. 1998. Seyahattin Kulttr Tarihi (¢ev. jasmin Traub). Ankara, Dost Yayinlari
Meri¢, Cemil.1979. Umrandan Uygarliga: istanbul: Otilken Yayinevi.

Mustafa Sami Efendi. 1996. Avrupa Risalesi, Bir Osmanli Biirokratinin Avrupa izlenimleri. Haz.
M. Fatih And.. Istanbul: Kitabevi Yayinlari.

Namik Kemal. 1873. "Medeniyet" fbret, | Kanununsani, No 84.

Oztiirk, Nurettin. 2001. Tiirk Edebiyatinda Insan. Ankara: Atatiirk Arastirma Merkezi Yayinlar.

Sadik Rifat Pasa. 1974."Avrupa Ahvaline Dair Risale". Yeni Tiirk Edebiyati Antolojisi. Haz. Mehmet
Kaplan, inci Engintin. istanbul: istanbul Universitesi Yayinlar.

Sirin, ibrahim. 2006. Osmanli /mgeleminde Avrupa. Ankara: Lotus Yayinevi.
Tanpinar, Ahmed Hamdi. Tarihsiz. Namik Kemal Antolojisi. istanbul.
Thompson, Zadock. 1852. Journal of Trip to London. Paris and the Great Exhibition in 1851. Burlington.

Tunuslu Hayreddin Pasa. 1279. Akvem-iil Mesalih fi Marifet-i Akva-il- Memalik (cev. Abdurrahman
Efendi), istanbul.

Musa Akyigitzade. 1996. Avrupa Medeniyetine Bir Nazar. Haz. Selcuk Uysal. Ankara: Tlrkiye
Diyanet Vakfi Yayinlari.

Ziya Pasa, Namik Kemal. 1868. "Turkistan'in Esbabi Tedennisi". Hiirriyet. 27 Temmuz.
Arsiv Belgeleri

National Archive

PRO, FO 78/2010

PRO, FO 78/2010.

Basbakanlik Osmanli Arsivi
BOA. Y. EE. 91/18



MEDENIYET ARASTIRMALARI DERGISI, 117-128 (Ocak 2014) 17
Istanbul Medeniyet Universitesi Medeniyet Arastirmalari Merkezi

THE CONTRIBUTION OF MAJALLAH AL-AHKAM AL-ADLIYYAH IN THE MALAY
CIVILIZATION: PAST AND PRESENT
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Abstract

The Malay civilization had succeeded to achieve its glory by embracing the all aspects of Islam
in matters of its legal jurisprudence, trade and commercial industry, governance, cultural
progress, and in assimilating the Islamic values to the socio-religious life of the people. In its
heyday, the Ottoman Empire seems to have had contributed to such development and
transformation. It had spread widely its greatest influence through the incorporation of the
Majallat al-Ahkam al-‘Adliyyah in the Malay customary laws. In Malaysia, the Majallah, being
the version of the Qadri Pasha’s Hanafi code was translated into the Malay local language and
eventually became known as the Ahkam Shariyyah Johor. This influence is not only relevant
in the past but it was also enforced in the 21" century by Malay scholars and experts in
developing the Islamic wealth management, particularly in the Islamic global financial system.
This particular paper will discuss the Majallah’s important role in the Malay world legal systems
and the relevancy of its provisions in fostering the fast growth and sustainable development
of the global Islamic financial marketing in Malaysia, Indonesia, Philippines, and Singapore. In
conclusion, this effort is mainly addressed to show the current Muslims excellent achievement
and the reawakening of the Islamic golden era.

Introduction

Civilization has gone through several phases of development in different times and places.
It is not an exaggeration to state that Islamic civilization golden days and ages never pass and
disappear in man’s history. It has its own downfall in the past, but then such, has been gradually
shadowed by the rapid growth of the global Islamic financial institutions. As Yusuf Al Qaradawi'
asserted that the advantage of civilization, is that, it does not stand still, rather it keeps on
moving from one phase to the other.

We are not in a position permitting us to enumerate the different stages of the rise and fall
of Islamic civilization or to refute the crises and its clashes to other civilizations. But suffice
it here to lay down that Islamic civilization able to survive the test as “Islam is viable medium
to deal with the needs of modern life”2. In fact, Islam is compatible with the new world order
of which the West countries claimed themselves to be dominant. Islam able to address the
relevance of its teachings at all times but some people ignored its legitimate concern because
of material things and worldly greed. Beyond the minute details of this work, the complexities
and problems facing the Muslim Ummabh is based on lack of serious attention to examine and
learn from the past, particularly how Islam succeed and the reasons for its declined power.

“ Dr. Universiti Sains Islam Malaysia, Faculty of Syariah and Law, e-mail: mariam@usim.edu.my
! Al Qardawi. 1998. 20.
2 Al Qardawi. 1998. ix.
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The modest objective of this paper is twofold: ) to discuss the greatest influence of the
Ottoman in the Malay civilization: and 2) to show the important contributions of Majallah Al
Ahkam Al Adliyya (herein referred to as Majallah) to the Malay regions not only in the past
but also in the present time. The result of this endeavor will show the remarkable application
and achievement of this compendium not only in the Muslim community but also in the modern
world.

For the purpose of this paper, it is understood that the Malays strong connection with Islam
in the Middle East played an important role in the formation of Malay world culture and
religious identity. However, during the colonial era, the Malays relied on the great Islamic
power of the Ottoman Empire to resist colonialism. With this link, the Turkish influence had
been widely established with the Malay kingdoms. The Sultan of Johor adopted the Majallah
and renamed it as “Ahkam Shar’iyyah” as part of the Malay legal systems. Absolutely, the
Majallah shows to have contributed in developing the practice of Islamic law in the Southeast
Asia nations.

In discussing the present contribution of Majallah, it is clear that the provisions have been
relevant in understanding the application of Shariah principles in developing the strong growth
of Islamic wealth management. It has been used as part of knowledge based factors in developing
the Islamic global economy. It goes to show that challenges in applying Shariah law in modern
times does not require secular innovation. As unveiled that through compliance with the
Shariah rules, the Islamic finance receives an impressive growth supported by a strong demand.
If one looks at the Western financial institutions, most of them have their own Islamic
subsidiaries or Islamic products which have been subscribed not only by Muslim but also the
non-Muslim clientele. It shows that the financial system of these companies are compatible
with Islamic laws. In fact, aside from the Citibank, there is now even a Dow Jones Islamic market
index.3 In reality, the global Islamic finance sector and the Islamic banking sector in particular
were able reach the total Islamic financial assets amounting to about $ 1.6 trillion during the
end of 2012.

Malaysia is one of the pioneers of the modern Islamic banking system.The Malaysian Muslim
scholars and economists have exerted much effort that the financial system must be in
compliance with the Shariah principle. The Commerce International Merchant Bankers (CIMB)
introduced the world first Islamic profit rate swap in 2007. Thus. the Islamization of the
finandial system, in cases of ambiguities, the provisions of the Majallah have played an important
role in providing the maxims which are in line with the pillar of magasid al Shariah (objectives
of Islamic law). With the Islamic financial system flexibility, the financial sector continues its
strong growth in 2013.

Islam and the Malay Civilization
The Malay civilization has been categorized into different stages: the early Malay or Champa

civilization which ended in 1823. It was followed by the Sri Vijaya in South Sumatra which was
then defeated by the Madjapahit Empire in 1377. Majapahit was able to reach its glory and

3 Wade, 2001.
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prosperity by having 98 tributaries and extended its territorial power from Sumatra* to New
Guinea or East Timor. Its downfall led Islam to gain foothold in Java. Islam spread faster and
weakened the Hindu-Buddhism, the main religion embraced by the people. The Malacca Sultanate
was established and then followed by other kingdoms in Southeast Asia.

The Islamic influences to Malays were brought by Arab missionaries and traders. The presence
of the Turks and their trading activities with the region has also been noted. As a fact, those
influences brought by them made Malaysia® as the firm ground of which Islam was adopted
and practiced. Learning Islam gave them the dynamic energy to spread and propagate its
teachings, as well as integrating the Islamic culture with their own adat or custom and traditions.
As Hooker® pointed out that, Islam has left an extensive legacy in literature, philosophy and
law to the Malays. There is no dispute that the cultural belief and religious identity of the
Malay regions has been strong as in other Muslim countries in Asia.

Islamic classical texts were brought and introduced to the Malays. In the Philippines, the primary
sources of the Muslim Filipinos” jurisprudence were the Luwaran Code of Maguindanao and
the Diwan Tausog of Sulu. The Maguindanao historians ascribed the genesis of the Luwaran
to the reign of Sultan “Fagih Maulana” Hamza Khair ud-Diin (1710-1778) who was a known
jurist.” The copy found in the hands of Datu Mastura bears the date about in 1886. It is believed
that the Luwaran adheres basically to the teaching of the Shafii School, which is quite popular
in other parts of Malay lands. On the other hand, the Diwan Tausog was promulgated as the
principal personal law codex of Sulu under the suzerain authority of the Sultan of Sulu. The
contents of this code includes sexual offences and hadd law concerning theft, abduction, false
claims and murder. The majority leaders and officials of Sulu in 1878 A.D recognized this code.
Another code, the New Sulu Code, based on this was made in 1902, but it appears that it did
not meet the general approval of the datus and chiefs of the state.

In Malaysia, some of the Islamic classical texts and laws in force with a high proportion of
Shariah are: the Malacca Digest (Hukum Kanun Melaka) which contained several elements of
Islamic law, particularly on the law of marriage, sale and procedure and criminal law; in Kedah,
a digest dated 1605 laid down the port rules and other laws which were greatly influenced by
Islamic law. The Perak laws consist of the Ninety Nine Laws of Perak, the Malay Legal Digest
and the Malay Legal Miscellany which were promulgated as the law of the state8. We have
to add the Johore laws which are based on the Risalah Hukum Kanun of Malacca®. 1t may be
as well to state that the 1895 Johore Constitution became the first written constitution of
Malaysia. According to Article LVII of this Constitution, Islam is the religion of the state. It is
important to note that the Majallat al-Ahkam al-Adliyyah of the Ottoman Empire was translated
in Malay and it was adopted as the Majallah Ahkam Johore.

Presently divided into Indonesia, Singapore, Malaysia, Brunei, southern Thailand, Sulu Archipelago and Manila
It refers to Malaysia, Singapore, Southern Thailand, Indonesia and Philippines before the colonial era
Hooker, 1984.

Mastura, 1987.

Hooker, 1976. 492.

Ibrahim. 198l. 23.
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In Indonesia, particularly in Aceh, there were thousands of Islamic legal texts related to Islamic
knowledge and mysticism (Sufism). Some of these Islamic manuscripts are: thehMir'at al-tullab,
dated 1764, a work on law by ‘Abd al-Rauf bin ‘Ali al-Jawi, composed in the i7" century during
the reign of Sultanah Tajul Alam (AD 1641-1675); the Sirat al-Mustagim, composed between AH
1044-1054 (AD 1634-1644) by the Gujerati theologian Nur al-Din al-Raniri, who spent long
o . th o . :
periods in Aceh in the early 7 century®. These manuscripts have been kept as part of Indonesian
cultural heritage.

Aside from the legal text, Islam has been used in legitimizing the status of the leaders as Sultan,
the vicegerent or head of Islam in their respective kingdom. Some of the Malay-Muslim texts,
in fact, include genealogies relating the texts' patrons to famous, ideal rulers of that area. In
the Philippines, the Maguindanao book of royal descent (tarsila) narrates that Sharif Kabungsuan
was the son of Jusul Asigin of Johore and Sharif ‘Ali Zain al-'Abidin who came from Mecca and
settled at Johore!. According to Agondillo’s finding?, Kabungsuan converted many tribes to his
religion and, having married into an influential family, made himself the first Sultan of Mindanao.
His political alliance with the local datus and chiefs explained the introduction and expansion
of Islam in Southern Philippines.

With the new religious inspiration, there were Muslim capable leaders in the Malay world who
were able to travel in Europe and Middle East to find more about Islamic culture and Shariah
legal practices. That was during the period were Muslim leaders. who patronized the importance
of religion had a high degree of theological understanding on Islam. They were able to
establish relationship with the rulers in the Middle East countries and other parts of Europe.

The Turks and the Malays: Past and Present

The Turks had contributed in the Islamization process which was manifested in the Malay
archipelagoes. It is a fact that back to the 12th century, the Turks were among those traders
and merchants who have expanded and propagated the teachings of Islam in the Southeast
Asian region. Ibn Batuttah®®, a Muslim traveller from Africa confirmed the existence of the Turks
particularly the custom and traditions of the Sumatra Sultanate which was clearly the same
with the practices of the Turkish in India.

The link between the Ottoman Empire and the Malay world was established at the end of the
13th century through cultural and religious influences. An example of this was the adoption
of Turkish Memluki sultans’ names and titles by some Sultans like Malik al-Salih, Malik al-Zahir
and Malik az-Zahir. But among the sultanate kingdoms in Southeast Asia, Aceh or Dar us
Salaam was the first one to establish her close relationship with the Ottoman Empire from
the 16th-19th centuries through commercial, diplomatic and military purposes. History shows
that Aceh, the most powerful kingdom in the Malay archipelago in 16th century had a direct
contact with Sultan Suleyman the Magnifcent. After the arrival of the Portuguese colonialist

10 Gallop. 2013.

I Mastura, 1984.

12 Agondillo, 1990. 23.
13" Goksoy. 2007.
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and the tensions that followed regarding the control of spice trade, the Acehnese Sultan
Alauddin al-Kahar (1539-71) sent an embassy to the Ottoman Sultan Suleiman the Magnificent
in 1564, requesting Ottoman support against the Portuguese Empire. The Ottomans then
dispatched their admiral Kurtoglu Hizir Reis, he set sail with a force of 22 ships carrying soldiers,
military equipment and other supplies. According to accounts written by the Portuguese Admiral
Fernao Mendes Pinto, the Ottoman fleet that first arrived in Aceh consisted of a few Turks
and largely of Muslims from the ports of the Indian Ocean'*.

But the close relationship between the Turks and the Malays was noted in 1866 when Sultan
Abu Bakar from the state of Johor visited Sultan Abdilaziz in Turkey. History recorded that
their relatioship was strengthened when the Sultan presented Ruggyyah Hanum, a Circassian
princess to Sultan Abu Bakar as a gift. Ruggyyah Hanum married Ungku Abdul Maijid the brother
of Sultan Abu Bakar after she arrived to Johor, and later remarried Dato Jaafar, the first chief
Minister of Johor, after Ungku Maijid's death®.

Johor and Turkey had good relations since 19th century and this link became more tight when
Johore allowed to accept a Turkish adviser. The Turkish adviser was a Muslim scholar of Turkish
descent. He was a prominent and outstanding Muslim scholar and served as a religious adviser
to the Sultan. Malay states other than Johor which also accepted Turkish advisers were
Terengganu and Perak. According to Mohamad. some Turkish advisers were appointed as muftis
and among them was Syed Sheikh al-Hadi'. They had a good relation and linked with Sultan
Abdul Hamid of Turkey in particular and the Government of Turkey in general. However, the
good relations between Turkey and Johor became weak and damaged when Turkey was
governed by Kamal Ataturk. Kamal Ataturk abolished the Turkish Caliphate in 1924 and the
subsequent reforms brought in by him put an end to the Johor-Turkey connection. In the
case of Indonesia, Turkish influence remained strong in the 20" century as Sukarno regarded
the founder of modern Turkey, Atatiirk, as a model”.

In the Philippines, the evolution of the Turks started from 1869 after opening her port to
international trade. The Ottoman subjects have contributed to the socio-economic changes
of the Filipinos by developing the Middle Eastern communities. They became pioneers in
manufacturing and trade in the 1900 s.

At the present, Turkey has been highly successful in engaging with the Muslims in Southeast
Asia, particularly in offering itself as a progressive model in the Islamic world by further
enhancing trade, halal cooperatives and promoting education. It is a great attempt for Turkey
in renewing its powerful influence among the Muslim countries by initiating an educational
programs and by sending prominent scholars who can draw lights on various aspects of life
or disciplines — such as economics and cultural forces. Islamic conferences held in Turkey also
serve to function as a productive platform for networking with contemporary Muslim scholars.
It also serves as an interesting reflections on how the Muslims made Islam ruled the world in
the past.

M Azyumardi, 2006. 169.

15 0zay, 1990. 28.

16 Syed Sheikh al-Hadi, 2012. 1757.
17" Kadi et al, 2009.
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The memory of the Turkey-Malay close relationship in the past has been kept alive in their

respective flag as shown below:

Turkey Flag

Johor Flag

o
)y,

Aceh Sultan’s Flag

C»

Aceh Flag

Royal Sultanate of Sulu flag
(The two-bladed sword refers to the swords of the
Prophet called Dhu al-Fagar which was used in
Ottoman war flags and pilgrim banners)

The Majallah al-Ahkam al-Adliyyah

After the Islamic golden age, legal activities had lapsed in the era of sterility which led to the
non-compilation of the Islamic jurisprudence. Referring to judicial rules and precedent brought
hardship to parties in disputes having many legal opinions on various books on jurisprudence.
Muslim scholars have been clamouring for preserving the heritage of Islamic jurisprudence,
a dynamic figh. through codification. Mahmasani asserted that the Shariah laws remained
officially uncodified until the days of the Ottomal®. Writers used to have credited the systematic
application of Shariah law to the Ottoman due to the codification of Majallah. This codification
signifies the conveniency, flexibility and vitality of Islamic law to legal administrators and

18 Al-Mahmasani, 1987. 39.
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concerned parties. However, codified or uncodified laws should not be a radical innovations
in the application of Sharia law.

The Majallah was codified in 1293 A.H (1876 A.D.) based on an attempt to prepare a book on
juridical transaction which would be correct, easy to understand, free from contradictions,
embodying the selected opinions of the jurists and easily readable by everyone®®. This is in
accordance with the written reason for codifying given by the Ottoman appointed Committe
that “the science of jurisprudence is an infinite sea with no shore to it. The deductions of the
most worthy opinions for the solution of juridical problems requires considerable intellectual
skill and thorough grasp of the subject, particularly so in the Hanafi school where many
interpreters of varying calibre have given conflicting opinions. Despite this fact no attempt
has been made, as in the Shafi'i school, to shift and crystalize the subject matter. It is very
difficult to discover the correct rules and to apply them to specific cases. Moreover, the changing
times give rise to problems that must be built upon custom or usages?°.” Even Muslim
contemporary scholars have recognized the Majallah as a compedium which contents an
integrated juristic collection applicable to both substantive and procedural sides of Shariah.
Although, the Majallah does not provide for the Islamic personal laws on marriage and divorce
and other andilliary reliefs, it embodies a comprehensive set of Islamic rule on transaction
including sale, hire, guarantee of suretyship, transfer of debt, pledges and mortgages, deposit
and trusts, gift, wrongful appropriation and destruction, interdiction, constraint and pre-
emption, joint ownership or partnership, agency. settlement and release. In addition, there are
also provisions related to the rules on admission, evidence, administratiof oath and administration
of justice by the court.

Significant Roles of Majallah in the Malay World: The Past

The Majallah was the most interesting and influential civil code during the Ottoman which was
then introduced as part of the Malaysians legal statutes. It was considered as the only Sunni
text codified in its time and find its way in the early phase of the Malay Islamic Civilization. It
was indeed welcomed by the Malays, particurly in Johor, because it showed development in
practicing the Islamic law which is flexible in the modern legal thinking. They referred to
Majallah as Mejelle, translated into Malay and enforced as a civil code for a time being. The
Majallah served as the primary binding judicial reference by courts particularly on Muslim civil
cases.

The Majallah was imported by Sultan of Johor when he visited Turkey and met Sultan Abdtilaziz.
It was timely adopted when the Government of Johore was soliciting for codified laws from
Islamic countries which can serve as a model to apply and enforce in the state. As Mohamad
correctly observes that other than the Majallah al-Ahkam al-Adliyyah. the Sultan also acted
to bring Kitab al-Ahwal al-Sakhsiyyah of Egypt which was translated into Malay and used as
a main reference for Muslim family law in Courts in Johor?. The Majallah was implemented

19" Al-Mahmasani, 1987. 42-43.
20 Al-Mahmasani 1987. 43.
2l Mohamad, 2012. 1763.
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as the Civil Code of Johor in 1913. It was put into effect for the purpose of providing a good
administration of Islamic law for the Muslim populace in the state of Johor.

The content of Majallah Ahkam Johor was almost the same with the provisions of Majallah Al
Ahkam Al Adliyyah as both of them comprise of 1851 articles. The only difference was the
language used, the original Majallah was written in Arabic while the Majallah Ahkam Johor was
written in Malay except the following Arabic words: ljarah. khiyar. hiwalah. hibah. hijr. ikrah.
wakalah, ikrar, ibra’, bayyinah, tahlif. tawatur, ayn, tazkiyah, hammam., etc.?’> There were terms
and instances from the original texts which had been changed based on the local circumstances
such as, by changing the 200 girsh (piastres) to 200 ringgit 23

Important Contributions of the Majallah in the Contemporary Financial Transaction Practices:
The Present

The leading sources for Islamic wealth management are the Qur'an and Sunnah. Absolutely,
the rules provided in the Majallah are clearly derived mainly from them. But the Majallah does
not cover everything, it only dominates the Sunni laws on transactions as it provides practical
answer from a jurist’s point of view. The maxims have been used by the Muslim scholars in
the absence of a ruling to a certain issue. Based on flexibility, the Majallah has the ability to
address contemporary legal problems. In fact, its provisions are particularly relevant to the
idea of the Islamic economic system in establishing the Islamic bank and other financial
institutions. The credibility has been accepted and agreed upon by the Muslim scholars. The
Muslims in the Southeast Asia region (Malaysia, Indonesia, Thailand, Singapore and Philippine)
have relied on the relevancy of the Majallah provisions in interpreting the financial systems
for Shariah compliance.

Malaysia has been dubbed as the centre of Islamic finance in banking system in Southeast
Asia. In fact, the Majallah has been recognized by the Muslim economists as one of the
essential reference in the figh of commerce. The fast increasing growth of Islamic financial
institutions motivated the Muslim scholars and economists to examine and develop thoroughly
the Islamic wealth management based on the standard provided by the Islamic legal sources.
This motivation resulted to a strong collaboration among Muslim countries including the Muslim
minorities in Southeast Asia.

It is appropriate to mention that the Malaysian Global Islamic Finance network has in fact
published online the important provisions of the Majallah which are relevant for financial
transactions. This network has contributed much by means of explaining the Majallah’s legal
maxims?* in simple words. The seven chapters in Book 1 of the Majallah on the law of contract
of sale have been published to guide the parties who are involve in Islamic financial banking,
investment, wealth and business management. In addition to this, the provisions of the Majallah
have been relevant to the following financial transaction practices:

22 Mohamad, 2012. 1763.
23 Majallah Article 255
24 Majallah Article 2-100
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1.General Application of Contract

One of the purposes of creating a financial institution is to increase wealth and economic
growth through a develop Islamic wealth management to ensure an equitable distribution of
properties. Finandcial transaction has legal effect if it arises from a contract. If there are issues
on its validity, Muslim scholars and economists used to refer to the following maxims:

- Article 103. Contract is what the parties bind themselves and undertake to do with reference
to a particular matter. It is composed of the combination of offer and acceptance.
- Article 3. In contracts, effect is given to meaning and intention, and not to words and forms.
(Intention and Acts on Contractual Obligations)

- Article 4 “With doubt certitude does not fade.” (Doubt as to a probable discharged of debt)

2.Insurance

The Malaysian has its own experience in the Islamization of insurance through the institution
of takaful, which is developed as an alternative and not a substitute for the still available
conventional insurance?. This issue has been debated because of its inherent uncertainty on
the insured happening event and its speculative characteristic. However, the Committee which
was set up by the Government of Malaysia to form the Islamic Insurance Company recommended
the validity of the system of takaful as based on brotherhood, solidarity and mutual assistance,
whereby, the participants mutually agree to contribute for that purpose and the business of
takaful is conducted in accordance with the principles of Shariah?®. The Takaful Insurance in
Malaysia is governed by the Takaful Act 1984. Some of the special features are: i) it completely
avoids riba at every stage of its business ; ii) No business participation is undertaken directly
or indirectly in things prohibited by the Shariah; and iii) The takaful contract attempts the
clearest possible determination of the terms of contract so as to minimize ignorance and
uncertainty?’. However, in case of some unavoidable uncertainties, the Muslim scholars based
its legality on the doctrine of necessity (darurat). According to the accepted principle of usul
al-figh (Islamic jurisprudence). "necessity" (darurat) renders prohibited things permissible. This
is in conformity with the following provisions of the Majallah al-Ahkam-al-Adliyah:

- Article 21. Necessity (darurat) makes forbidden things harmless;

- Article 22. Necessities are estimated according to their quantity.

- Article 32. Whether a want (hajat) be general, or whether it be special, it is reduced to the
degree of the necessity (darura),"

3.Hiwala Financing

Hiwala is a concept used by the bank for mitigating the accounts before litigations on non-
performing loans. The Malaysian Securities Commission Shariah Advisory Council defined hiwala
as “debt assignment contract™?®. Islam allowed the financiers or the bank to formulate such
settlement to ease hardship on the part of customer. Such relief is clearly stated in the Qur'an
to the effect that “...and if he (the debtor) is poor, he must be given respite till he is well off.">

25 Rashid, 1993.

26 Committee Report, 1984.
27 Rashid. 1993. 24.

28 Azahari, 2008. 24.

29 Surah 2280
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Hiwala is a legal rights and the parties relied on its validity which is simplified in Article 17 of
the Majallah that, “Hardship (meshaqgqat) causes the giving of facility.” For equitable relief, in
case of business hardship. latitude and indulgence are allowed, to the effect that Article 18
states, “Where a matter is narrow, it becomes wide,” Hiwala has been used as a successful
financial instrument by transferring the debt from one person to the other. According to
Article 673 of the Majallah,” Hiwala is to make a transfer of a debt from one account to the
debtor account of the other”.

4.Contract of ljarah + (ljarah Thumma Bai)

Contract of ijarah is a widely used concept primarily based on the objective of Shariah and
it is unanimously accepted by Muslim jurists as a form of Islamic financial instrument. In
Malaysia, it is used for vehicle financing and certain trade financing instruments. It has been
used as an exchange between mal (property/asset) and manafaah (usufruct/benefit), whereby
a person can avail himself of the services of another via the benefit of utilizing a property for
a certain rental rate and for a fixed duration®. This is based on Article 420 of Majallah that,
“In letting the subject matter of the contract is the benefit from a thing (menafaat)”. Muslim
scholars used to refer to Book Il of the Majallah which contains the rules on hiring or ijarah
on issues related to it.

In recent financial transactions, Majallah has gained more attention in the development of
halal industries, right of ownership and other financial cases. Aside from this, Majallah has
been used as one of the main references or sources of the study of Islamic law in the institutions
of higher learning.

Conclusion

From the foregoing discussion, it can be concluded that in justifying the importance and
indispensability of the contemporary Islamic financial system, the provisions of Majallah have
been quoted and recommended as one of the main references, particularly, in the absence or
non-availability of principles in line with the Maqasid Shariah. Acceptance of Islamic financial
institutions becomes worldwide and it becomes the topic of interest not only in the Malay
world but also in other Muslim and non-Islamic countries. Their rapid growth becomes an
instrument or tool in meeting the fears and whatever defeat and diseases against the goals
and objectives of Islamic civilization. It goes to show that Shariah offers dynamic forms of
financing envisaged for every situation and seeks to provide solutions for each circumstances.
The current Islamic global economic progress and development helps us better to understand
the significance of Shariah compliance in marching for the future to achieve a successful
contemporary civilization, Although, Islamic countries at the modern era initially proved to
have commerdial failures, but with the development of financial banking products in the global
market, the takaful insurance system and the halal industries, new hope is eventually permitting
the Muslim world to create and dominate the global economy.

30 |slamic Finance News Asia, 20064l
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