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%l Z. MUHAMMED'in £ tebligiyle Hicaz'da miladi altinci ytizyilda ortaya
¢ikan Islam dini, yarim yiizyil gibi kisa bir siirede bilinen diinyanin 6nemli
3 ¥ bir kismina ulagarak Ispanyadan Hindistan’a uzanan genig bir cografyada

baslamasina sebep olan bu medeni hayat, teorik ve pratik olarak Hz. Peygamber’in 4&:
temsil ettigi ve fiilen kendi yagantisinda tecessiim eden “hakikat bilgisi” ve bu bilgiye
uygun “hayat tarzina” dayanir. S6z konusu hakikat bilgisi ve hayat tarzi, Miislimanlar
tarafindan tevariis edilerek diinyanin geri kalanina ulagtirilmig ve fethedilen
bolgelerde kurulan siyasive i¢timai diizenin esasini olugturmugtur. Kugkusuz, hakikat
bilgisi ve ona uygun yagantunin dakiklegtirilmis ifade ve uygulamasinin nasil olacag:
sorusu ise Islam tarihinde farkli ekollerin ortaya ¢ikmasina sebep olmugtur. Ekollerin
bir kismi, fillen hayata yon veren tevhid, niibtivvet ve ahiret gibi inanglarin nasil

anlagilacag1 ve bir biitiin olarak varliga dair

Metafizik ngﬂEklEl’il‘l en dikkate aragtirmalarin ¢ercevesini olugturan ilkelerin
deger y6n|erinden biri, metafizik neler oldugu sorusuyla ilgilenen metafizik
diisiincede evrensellik ve kusaticilik
iddiasini dile getirerek birlik ve

geleneklere tekabiil eder. Kelam, tasavvuf ve
felsefe bagliklar1 altinda toplanan metafizik
geleneklerin en dikkate deger yonlerinden

baskalik veya “ben” ve “oteki” biri, metafizik digiincede evrensellik ve
sorununu, pratik uygulamalara kugaticilik iddiasini dile getirerek birlik ve
k il et e el e o bagkalik veya “ben” ve “6teki” sorununu,

ayna 3 . pratik uygulamalara kaynaklik edecek
konusu kusaticilik ve evrensellik sekilde s6z konusu kusatcilik ve evrensellik

iddiasi baglaminda ele almalandir.  iddias: baglaminda ele almalardir. Ziirk

Tasavvuf Miisikisi ve Folklorunu Arastirma ve
Yasatma Vakfi ile Marmara Universitesi Islam Diisiincesi Calismalars Uygulama ve
Arastirma Merkezi is birligiyle tertip edilecek “Inang ve Yagam Tarzi Olarak Tevhid
ve Niibiivvet” baslikli sempozyumda, tevhide dayali Islam inanci ve metafiziginin
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tumelligi ve kugaticiligt meselesi tarihsel derinligi ve giincel iddialar1 agisindan ele
alinacakeir. Bu amagla agagidaki sorunlar tartigilacakur:

1. Metafizik gelenekler bir disiplin olarak metafizigin timelligi ile belirli bir
metafizik 6gretinin timelligi arasinda nasil bir iligki kurmaktadir? Diger
deyisle tevhidin tiimelligi ve kugaticiligi ile niibiivvetin evrenselligi arasindaki

iligki nedir?

2. Islam inanglarinin evrenselligi iddiast ile Miisliimanlarin bilgi ve davranig
tecriibesinin tiimelligi arasinda nasil bir iligki vardir?

3. Nebevi bilgi ve tecriibenin, diger fikri, dini ve mistik tecriibeleri kugatip agtig
iddia edilebilir mi? Bu soruya verilebilecek olumlu cevap veya cevaplar, hangi
olgusal gerekgelere dayanabilir?

4. Klasik Islam diisiincesinde tevhid ve niibiivvetin evrenselligi ve kugaticilig
hakkinda hangi teoriler gelistirilmistir ve bu teoriler giniimiizde anlamli bir
sekilde savunulabilir mi?

5. Cagdas donemde “metafizigin siddet trettigi” elestirisi, kelam, tasavvuf ve
felsefe gibi Islam’1in tevhid, niibiivvet ve ahiret inancinin killi yorumlari olarak
ortaya ¢tkan metafizik gelenekler icin gecerli midir?

6. Islam medeniyeti, tevhid ve niibiivvetin evrenselligi hakkinda gelistirilmis
teorileri kurumsallagtirabilmis midir? Bu soruya olumlu cevap verilebilirse bu
kurumlarin giiniimiizde hala bir ihtiyag oldugu veya yapisal bir kisim sorunlara
¢oziim oldugu iddia edilebilir mi?

7. Modern diinyay1 inga eden fikri, siyasi ve iktisadi anlayiglarin yol agtigi krizlerin
iistesinden gelme gabasinda Islam diisiince geleneginin tevhid, niibiivvet ve
ahiret inancina dayali kiilli yaklagimi, hangi ilkeleri hareket noktasi kabul
eder? Bu baglamda dile getirilebilecek ilkeler, modern donem nazariyati
tarafindan ikame edilebilir mi? Diger bir deyisle modern Bat1 diigiincesi ve
tecriibesi, Islam fikri ve medeni mirasin1 icerip asabilmis midir yoksa Islam
insani varligin her nesilde tekerriir eden ingasinda insanin lehine ve aleyhine
olabilecek inang ve davraniglari takdir etme kabiliyetini haiz midir?

Acilis konferansiyla birlikte yedi oturum olarak planlanan sempozyumun her
oturumunda sirastyla bu sorularindan birinin cevaplanmasi ve tartigmaya acilmasi
amaglanmaktadir.



Sempozyum Programi
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Ne ifade Eder?
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Miizakere: Zahit Atcl

Miizakere: ihsan Fazlioglu

11:30-12:30 | 2. Oturum
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Migkisi

Dog. Dr. Muhammed Bedirhan
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yatin Yeniden Insas1 Sorunu
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ACILIS KONUSMASI

Evrensellik ve Yerellik A¢isindan
Tevhid - Niibavvet Iligkisi

Prof. Dr. Omer Tiirker
Marmara Universitesi
islam Diisiincesi Calismalan Uygulama ve Arastirma Merkezi

J| ENEL OLARAK METAFIZIK ARA$TIRMALARIN GAYESI temelde
ool iki maddede 6zetlenebilir. Birincisi, varlik kavrayigmin herhangi
)| bir donemde i¢ tutarliliginin saglanip temellendirilmesi yahut
makulligiinin gosterilerek bilginin muhtelif alanlariyla uyum iginde
islemesinin zeminini olugturmasidur. Ikincisi ise varligin en yiiksek tezahiirii yahut
kaynagi ve kendi digindaki mevcutlarin fiil ilkesi olmast bakimindan Tanr’nin

bilinmesidir. Bu ikinci gaye, (a) varlik idrakinin biitiinlenmesi veya tiimlenmesi;
(b) varlik idrakinin seytani uzakliktan arindirilmasini saglar. Her iki ik da belirli
bir dine agilan kapiy: ifade eder yahut tarihsel olarak boyle bir olgu goriildigiinden
olgusal bir durum olarak dine agilan kap1 oldugu séylenebilir.

Metafizik bir kavrayig pozitif veya negatif olabilir. Negatif olmadig: siirece
zorunlu olarak tevhid inancina ulagir. Bu baglamda (a) insan idraki metafizikten
yoksun kalmaya elverigli degildir. Bu idrak, inkir formunda ortaya ¢iksa da béyledir.
(b) Pozitif veya isbati metafizik ise biitiin var olanlar1 Tanrt iizerine kurmay1 yahut
Tanrrdan intag etmeyi amaglar. (c) Her ne kadar metafizigin nazari idraki bir
takim kavram ve 6nermeler formunda kendisini gosterse de belirli bir dine intikal
ettigimizde o dinin inanglar manzumesi olarak somutlagir. Bu inanglar manzumesi
derinlemesine degerlendirildiginde tevhide varir. Dolayisiyla metafizigin kalliligi,
belirli bir dinde tevhidin farkli formlari olan dini inanglar olarak kargimiza cikar.

Inang esaslar1 ve ibadet bigimleri bakimindan pek ¢ok farklilik barindirmasina
ragmen dinler, genel olarak Tanri inancinda ve Tanri inanciyla uyumlu bir hayat
12
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anlayisinda bulugurlar. Gerek Tanrr’nin zaty, sifatlari ve fiillerinin nasil agiklanacagt
gerek Tanri inancinin belirli temsil veya temsillerde cismani bir ifade bulmasinin
miimkiin olup olmadig gerekse Tanrr'nin iradesinin nasil bilinecegi ve yasantiya
doniigtiriilecegi sorularina verilen cevaplar ise dinler arasindaki derin farkliliklar:
olugturur. Bu baglamda dinlerin bir kismy, digerlerine nispetle daha kugatici, evrensel
ve ayrintili bir inang ve yagam pratigi takdim eder.

Diinya iizerindeki biiyiitk dinler arasinda Islam, Tanri hakkinda tenzih ve
tesbih dengesinin kurulmasi ile dindarligi zihin ve davraniglarin tamamini kugatan
ayrintili bir yagam formuna donigtiirmesi bakimindan ayrigir. Dolayisiyla Hz.
Peygamber’in & hakikat bilgisi ve buitiin yonleriyle bu bilginin geregi olan yasantis,
klasik donemde felsefe s6z konusu oldugunda metafizigin teoloji bahsinde zirveye
ulagan, ardindan ahlak ve siyasetin nazariyatini inga eden nazari ve ameli idrakin;
ser? bilimler s6z konusu oldugunda ise kelam ve tasavvufun nazariyatinda zirveye
ulagan ve fikih ve tasavvufun ameli agiklamalarinda
ayrintilanan ameli idrakin en yiksek ifadesine Hz. Muhammed'in &
tekabiil eder. Dolayistyla Islam’in kiillilik iddiass, ilk §ahsmda tecessiim eden
olarak niibtivvet gel.ejnegn?m.son temsilcisi o.larak niibiivvet ilkesinin tevhidin
Hz. Peygamber'de £, ikinci olarak nebevi idrak
ve tecritbenin tafsil ve temsile dokiilmiis hali olarak
ser‘l ve akli bilimler kiilliyaunda gértinir.

evrenselliginin kabiliyetlerini
tasidigi ve bu kabiliyetlerin

, tarihsel siirecte immet-i
Islam’in bu konumu, metafizigin evrensellik . .. ceoa
iddiasin1 teorik ve pratik seviyede temsil etme davet ve immet-iicabetle
! p Y -
salahiyetini ifade etmektedir. Herhangi bir temsilin hala aglimaya devam ettigi

tarih istit boyutlar1 da dahil olmak tizere biitiin sﬁylenebilir,

zaman ve mekanlarda aslin yerini dolduramayacag:

dikkate alindiginda Islam’in modern bilimler kiilliyatinda fark edilen ama klasik
dénemde tiiketilmemis hatta ayrintisi fark edilmemis nazari ve ameli yonleri oldugu
soylenmelidir. Zira peygamber-immet iligkisi, tiimel-tikel yahut hakikat-temsil
iligkisi olarak okunabilir. Dolayisiyla tikelin veya temsilin yerelligi tiimelin veya
hakikatin farkli tezahiirlerini titketmeye elverigli degildir. Dahasi, kurumlagmis
haliyle Islam tecriibesi, bir tiir kamusallagmaya tekabiil ettiginden Hz. Peygamber’in
& hakiki anlamiyla bireysel tedeyytiniinde tahakkuk eden “ihsan” seviyesinde
kullugu karsilamaya da elverisli olamaz. Insan hayatini bireysel ve toplumsal seviyede
ihsana ulagma cabasi olarak 6zetlersek tevhidin hakikatinin tahakkuk ve beyani
olarak Hz. Muhammed’in 42 sahsinda tecessiim eden niibiivvet ilkesinin tevhidin
evrenselliginin kabiliyetlerini tagidigi ve bu kabiliyetlerin tarihsel siirecte immet-i
davet ve immet-i icAbetle hala agilmaya devam ettigi sylenebilir.
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ACILIS KONFERANSI
Otekisizlik Metafizigi:
Birligi Diisiinmenin Imkén ve Mecburiyeti

Ahmet Ozhan
Tiirk Tasavvuf Misikisi ve Folklorunu Arastirma ve Yasatma Vakfi

7% 7| ARLIGA BAKISIMIZ varlikla gevrili bir faaliyettir, ona disaridan degil
Seh by ) iceriden bakariz. Bu bizim 6temizde olmayana digimizdan degil

Il icimizden yonelttigimiz bir bakisur. Bizi kugatan gergekligin disginda
s bulunmadigimizi, yasadigimiz tiim siireglerin iginde etkin bir isleyisi
deneyimledigimizi sezdigimiz 6l¢tide, ayrimlarin ve iligkisizlik algilarinin kendisinde
cozildigt bir “birlik”le yiizlesiriz. Varlikeaki birligin kavranigi, onun tarafindan
sekillendigimize iliskin bir biling déntigimiyle gerceklesir. Tiirk¢enin gergeklige
iligkin kelime dagarciginda bulunan “Hak” tizerine diigiinmek, varligin ve bilincin
kendisinde bir araya geldigi ayricalikli bir noktaya zihinlerimizi hazirlar. Ciinki Hak
bir olandir ve bir oldugu kadar da bir kilandir. Kendisinde, birlik diginda bir agilim
bulunmayandir. Bu noktada “tevhid” kavramini hatirlariz. Tevhid, birlik diginda bir
6ztibulunmayan hakikate ulagmanin hem imkani hem de usulii olarak kargimiza cikar.

L. . . . Nibuvvet ise Hakk’in kendini bize acarken
Kelime-i tevhidde dile gelenilke, ,;;; biling bakimindan dénistiirerek kendine

varliktaki birligin basta ve sondaki  ulastirdig: bir tezahiiriin tarihte ve toplumda

nihai ifadesidir. oldugu kadar varlik ve bilgideki karsiligidur.
Tevhid ve niibivvet, Islami tislubun zaman-

mekén diizleminde ortaya koydugu maddi-manevi kiltiir unsurlarinin tamaminda
etkin olan, sezildigi her siiregte onarici ve tamamlayic etki gosteren bir varolug
ikramidir. Dolayisiyla bu ikisi birbirinden ayrilmaz. Kelime-i tevhidde dile gelen
ilke, varliktaki birligin bagta ve sondaki nihai ifadesidir. Ciinkii tevhid denildiginde,
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birligin ikilik icermeyecek sekilde tim yonleri ve baglamlari kugatan, o6teki
uretmeyecek sekilde tim agiga ¢ikiglar ve gesitlilikleri kendinde toplayan bir hakikat
mertebesi dile gelir.

Varliktaki birlik tizere olusun bize sezdirecegi temel ilke, bu birlik tarafindan
kugatldigimiz kadar onun tarafindan cekilerek islendigimizdir. “Hak” nesneler,
biligsel niteliklerimiz, tarih algimiz ve ideallerimizde yasattugimiz vurgular tizerinden
bizi kendisine ¢eker. Nibiivvet ise bilincimize ickin kilinmig, varlikta Hakk’in
ilminin, iradesinin ve muhabbetinin bulundugunu bize duyuran ve bizi Hakk’a
tagtyan bir tezahiirdiir. Hakk’in bizi kendine ¢ekeigi ol¢iide varliga amag olan zuhur
tarz1 bakimindan, bunu bize duyuran niibavvet tezahiiriiniin 6ziinde ve agiliminda
hem 6ns6z hem sons6z olan Hz. Muhammed £, kendisine déndtigiimiizde her
turli daginikligin toplanacagy, uzakligin agilacagy, zorlugun kolaylagacags bir tevhid
noktasidir. Hak ile asinalik bulan biiytiklerimiz, 6ziimiize ¢alinmig tevhid mayasinin
Muhammedi kivamina yakinliklar 6l¢tisiinde bizi yonlendirirken bu birlegtirici 6zt
bulduracak tsluplara da vesile olmuglardir. Bize miras kalan kiiltiirel birikim, ayni
zamanda bu hakikat 4ginaliginin sayisiz numunesinin zeminidir.

Yasadigimiz diinyanin kiiresel 6lgekte sundugu imkanlar kadar trettigi
zorluklarin tanig1 olarak bizler, ikilik ve otekilik algisinin kaynak buldugu sahte
benliklerinsiginagindangikarak, menfaatin,gururun, kibrinveinadintahakkiimiinden
kendimizi kurtararak hayata bakmay1 ve varliktaki akisa katilmay: oncelemeliyiz.
Cunkt aklimizin sonsuzluga agildig1 noktada, kendi sinirlarimizda gizlenen ve bizi
kendisine ¢eken bir sinirsizlik vardir. Bu noktada kendi tekil karakter yapilarimizla
varliktaki tiimel akig arasindaki kesintisizlige sahit kiliniriz. Oyleyse varlikeaki
tekligin timel akug1 igerisinde gizlenmis sonsuz anlamlarin agiga ¢ikugi sinirsiz bir
varolus titresiminin sahitleri olarak, kendini bize duyuran ve kendisini duyurdugu
kimseler tizerinden bize ayna olan Hakk’a 4sinalig1, zihnimizin kisitlayic ve tikayicr
varsayimlari ve sayiltilarindan ¢ikarmanin imkénlarini hatirlamak durumundayiz.
Birlik yani tevhid, bizi sinirsiz bir cesitlilik icerisinde birlestiren ve bunun yontemini
de ilk tevhid kavrayiginin agiga ¢ikisindan nihai tevhid tezahiiriintin ulagtug kusatict
nitelige kadar tiim sathalarda Muhammedi kemél tizerinden bize duyuran bir 6ze
sahiptir. Allah’in varlik amacimizi duyurdugu Kur’an-1 Kerim'e ve fiili agilimini
zatnda zuhur ettirdigi Hz. Muhammed’e &: birlik goziiyle ve birlestiricilik yoniiyle
bakmak, diinyadaki gegici ortamimizi ezeli ve ebedi bir hakikat tecellisinin zemini
olarak bulmanin mutlak vesilesidir. Celiskilere, farkliliklara ve zitliklara odakli
zihinlerimizin varlikla uyum igerisinde oluga katulmasinin yolu, birligin kendisine
yoneldikge bizi birlegtiren 6ziine bilincimizi agmaktan geger.
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1. OTURUM

Islam Medeniyet Birikimi
Insanlik Icin Ne Ifade Eder?

Prof. Dr. Tahsin Gorgiin
Istanbul 29 Mayis Universitesi

;@?§ SLAM MEDENIYET BIRIKiMi VE MUKTESEB AKLInin insanlik icin ne
| ‘23%’{0» ifade ettigi sorusu, tarihi ve sistematik cihetten miizakere edilebilir.
},"0 Ioﬂ? Tarih boyunca Misslimanlar diger medeniyetlerin birikiminden istifade
= x==d| cctikleri gibi, Miislimanlarin birikimi de biitiin insanligin istifade ettigi
bir tecriibe olarak diinya tarihi anlatilarinin vazgegilmez bir boyutuna kargilik gelir.
Mislimanlarin diger medeniyetlerin birikiminden istifade etmeleri ve ayni sekilde
bagka din ve kiiltiir mensuplarinin Islam medeniyet birikiminden faydalanmalari,
Mislimanlarin inan¢ ve davranig dizenlerinin boyle bir etkilesime imkan

tanimasindan kaynaklanmakeadir.

Mislimanlar, Mislimanliklarindan vazge¢meden bagka din ve medeniyet
mensuplarinin tecritbelerinden istifade edebiliyorlarsa, bu durum onlarin inang
ve amel ilkelerinin buna kabil olmasini gerektirir. Benzer sekilde, Miuslimanlarin
hayatlarinda ortaya c¢ikan miktesebat/mitkteseb akillari da bagka din ve kiiltiir
mensuplarinin kendi inanglarindan vazge¢meden bu miiktesebattan/miikteseb
akildan istifade etme imkanini tagimaktadir/tagtyor olmalidir.

Bu imkanin zemini, ilahi mesajin miibelligi ve miibeyyininin bir peygamber,
yani vahiy alan bir insan olmasi ve bu peygamberin temayiiz ettigi ozelligin de giizel
ahlaki tamamlama ve tisve-i hasene olmasiyla dogrudan alakalidir. Peygamber £, bu
ozelligi ile tam insan, ‘e/-insinu’l-kimil” olmakradir.
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Diger taraftan, Islam inancinin temellerinden biri olan peygamberlere iman,
biitiin insanligin inang ve amel esaslarinin zemininde peygamberlerin tebligi oldugu
varsayimini dikkate almayi gerektirir. Bu durum, ayrica, insanligin kiiltiirinde
karsilikli istifadeyi miimkiin kilan zeminin, tarih boyunca insanliga gonderilen
peygamberlerin tebliglerindeki misterek cihet oldugu varsayimini da dikkate almay:
iktiza etmekeedir.

Niibiivvet, sadece Mislimanlarin bilgi ve amel diizeninin esasin1 tegkil etmekle
kalmaz; aslinda, biitiin insanligin hayatina hitkmeden bilgi ve amel ilkeleri, tiir olarak
insanligin muhafazasini maksat olarak takip eden nebilerin tebliglerinin, toplumlarin
sem‘iyyatt icinde nakledilerek marufa esas tegkil etmesiyle, insanlarin hayatlarinda su
veya bu formda yer bulmakta ve insanligin geri kalaninin hayatinda da su veya bu
formda etkin olmaktadur. Iste bu istirak ciheti, Miisliimanlarin gayrimiislimlerle ifade
ve istifade iligkisinin imkanini ortaya ¢ikarmakea;
bu sayede Mislimanlarin bilgileri ve amelleri, — Miisliimanlik, insanlarin
dogrudan Misliman olmayan toplumlar i¢in de imkanlarini kullanmalarini

istifadeye konu olabilmektedir. .
engellemeyip onlar sadece

Meselenin sistematik ciheti, Islam inancinin ~ tanzim ederek, bu imkanlari
makuliyeti kadar ameli ilkelerinin de insan fitratina blrb"'e"y' eirtibat halinde
muvafik olmasiyla alakalidir. Yerytiziinde mevcut - .

) N ) , ve itidale riayet ederek

olan her insan, yerytiziintin her yerinde ve insanlik i
tarihinin her déneminde, sahip oldugu imkéinlar: kullanmalarini temin eder
kullanmada herhangi bir engelle kargilagmadan

Misliiman olarak yagayabilir. Mislimanlik, insanlarin imkanlarini kullanmalarin:
engellemeyip onlar1 sadece tanzim ederek, bu imkénlart birbirleriyle irtibat
halinde ve itidale riayet ederek kullanmalarini temin eder; boylece yeni imkanlara
kavugmalarint ve bu imkinlari kullanmalarinin tanzimini saglar. Bu durum,
Misliimanlarin birikimini/miikteseb aklini bitiin insanlik i¢in anlagilabilir, kabul

edilebilir ve istifade edilebilir kilmaktadir.
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Niibiivvetin
Mistik Yontem ve Bilgiyle Iligkisi

Doc. Dr. Muhammed Bedirhan
istanbul Medeniyet Universitesi

1”“3&:;%5@ EYGAMBERLIK VE MISTISIZM ARASINDAKI ILISKININ DOGASI, dini
> w(? dugiince geleneklerinin 6nemli tartigma alanlarindan biridir. Bunun
\_Q%?ﬁ nedeni, her iki kurum ve olgunun iddialarindaki benzerliktir. Zira
S 84| her ikisi de (i) Tanrr'ya ulagma, (ii) O’nun hakikatine varma ve (iii)
ilahi bilgiye sahip olma iddiasina sahiptir. Bu sebeple peygamberlik ve mistisizm,
insanligin dini ve manevi hayatinin iki 6nemli unsuru olarak karsimiza ¢ikar. Ote
yandan, iki kurum ve olgu, hedef ve tagidigi bazi hususlar acisindan benzerlik
gosterse de nitelikleri, isleyisleri ve bilgiye ulagma arag¢ ve yontemleri itibariyla gesitli

farkliliklar sergiler.

Bu baglamda peygamberlik kurumu, ilahi se¢imle belirlenme ve bu segimle ilahi
bilginin muhatab: olmayi ve hakikati vahiy yoluyla kesfederek elde etmeyi ifade eder.
Dolayisiyla peygamber, tanrisal se¢imle insanlar i¢erisinden belirlenmis bir sahis olup
vahiy araciligiyla ilahi hakikati iletir. Boyle bir segimle bu goreve getirilen kisi, yani
peygamber, tanrisal mesaji insanlara ulagtuirmakla gorevlidir ve onun tagidigi mesaj,
toplumun inang, muamelat, ahlak ve maneviyatini diizenleyen normatif hitkiimler
ihtiva eder. Islam'daki peygamberlik algsi ve pratigi bunun en giizel 6rnegini teskil
eder. Nitekim Hz. Muhammed’in €& Kur’an vahyi ile insanliga inang, muamelat,
ahlak ve manevihayatagisindan birtakim hitkiimleri tebligi bu sekilde gergeklesmistir.
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Buradan hareketle, nebevi bilginin Tanri tarafindan peygamberlere dogrudan verilen
ve kesin bir dogruluk tagiyan bir bilgi oldugu ve bunun, toplumun tamamina yonelik
olarak dinin kurumsal yapisini, inang esaslarini ve ibadet bigimlerini belirleyen bir
icerikte oldugu séylenmelidir.

Mistisizm bireysel ¢aba ve gayret sonucunda erigilen, igsel deneyim ve
miisahede yoluyla hakikati miisahede etme yoludur. Peygamberden farkli olarak
mistik, Tanrr'ya ve O’nun hakikatine kendi manevi ve ruhani deneyimleriyle erer.
Bunu elde edebilmek, ruhun tasfiyesi ve nefsin
tezkiyesi ile miimkiin goriildiigii icin mistik,  Mistik bilgi, batini bir israkin
bu amaca ulagmak adina birtakim temrinler P, ..
uygular. Mistik riyAzet, miichhede, tekassuf ferdi tecriibesidir. Bu yiizden

ile murakabeye ve ardindan da miisahedeye genellikle sozle ifade edilmesi
erer; son olarak da birlik tecriibesini yasayarak  zor olan ancak tatmakla,
t:;{nrlsal zafl deneyimler. Biitiin bu siireg, derin deneyimlemekle ve yasamakla
bir manevi farkindalik, ask ve kendini adama . o

icerir. Bu baglamda mistik bilgi, batni bir elde edilen bir bilgeliktir.
israkin ferdi tecriibesidir. Bu yiizden genellikle

sozle ifade edilmesi zor olan ancak tatmakla, deneyimlemekle ve yagamakla elde
edilen bir bilgeliktir. Bu bilgi, kisisel deneyime dayali oldugu i¢in peygamberlerin
getirdigi vahiy gibi evrensel ve herkes i¢in baglayici hitkiimler ihtiva eden bir
yapida degildir. Dolayistyla bu iki yol arasindaki iliskiyi anlamak, bize dinlerin bilgi
teorilerini ve maneviyat pratiklerinin dogasini anlama hususunda derin, kapsamli ve
kusatici bir perspektif sunar.

19



3.0TURUM

kabul edilen bu bilimsel teorileri alimlama ¢abasina giren Miisliimanlari, sadece
[slam nazariyat dahilindeki tarihsel ilmi gercevelere degil, kurucu ilkeler ve agiklayict
fikirlere kargt da siiphe egilimine sevk etmisti. On dokuzuncu yiizyilin ikinci
yarisinda “siiphe krizi” diyebilecegimiz derin bir travmaya neden olan bu egilim,
kapsamli bir ¢6ziime ulastirilmaksizin ya tsti ortiilerek ya da stipheler toptanct
bir reddiyeye dontistiiriilerek bugiin de devam etmektedir. Bu tebligde, s6z konusu
krizin yol agug1 sorunlart bilgi, varlik ve ahlak seviyesinde irdeleyerek modern
diinyay: inga eden fikri, siyasi ve iktisadi anlayiglarin yol agtig1 krizlerin tistesinden
gelme ¢abasinda Islam diisiince geleneginin tevhid, niibiivvet ve ahiret inancina
dayali kiilli yaklagiminin hangi ilkeleri hareket noktasi kabul ettigini ve bu baglamda
3.0TURUM dile getirilebilecek ilkelerin modern dénem nazariyati tarafindan ikame edilip

edilemeyecegi sorularindan hareketle Islam nazariyatinin yeniden ingasinin yollar:

Siireklilik ve Degisim Arasinda iizerinde duracagim.
Nazariyatin Yeniden Insas1 Sorunu

Dog. Dr. ibrahim Halil Ucer
istanbul Medeniyet Universitesi

J USUNCE GELENEKLERI, insanligin ortak ve kadim sorularini ifade
cden kalip tasavvurlar, bu tasavvurlarin soru formunda dile getirdigi
problcmlere cevap olarak kendisini gosteren kurucu ilkeler, bu ilkelerin
en iyi nasil anlagihp agiklanabilecegini tartgan agiklayici fikirler ve
1glndc yasadigimiz fiziksel evrenin i¢ isleyisine dair betimlemeler veren bilimsel
teoriler geklindeki dort katmanin terkibinden olugur. Islam diisiince gelenegi
boyunca inga edilmis nazari terkipler, on alunci yiizyilla birlikte geliserek giintimiize

gelen ve fizikten cografyaya, astronomiden

Kadim nazari terkiplerin  botanige, uptan biyolojiye kadar bir¢ok alanda

siiphe altinda kalmasi, basitce eski bilgiyi tahtindan eden yeni bilimsel teoriler
7

el el g tarafindan siiphe alunda birakilmigtir. Kadim
AT B UL IS C] —" terkiplerin stiphe altinda kalmasi, basitce

§|kma$|ndan deg", bu bilimsel yeni bilimsel teorilerin ortaya ¢ikmasindan degil;
teorilerin ancak belirli tiirden bu bilimsel teorilerin ancak belirli tirden bir

AV A S §emeya bag,ll dair iddiadan kaynaklanmistir. Bir bagka deyisle,
olarak ortaya gikacagina dair modern bilimsel teoriler ile sekiiler denilebilecek
iddiadan kaynaklanmistir.  bir metafizik arasinda kurulan varsayimsal zorunlu
iligki, ilerleme ve refahin kaynaginda bulundugu

metafiziksel semaya bagli olarak ortaya ¢ikacagina
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4, OTURUM
Metafizik Siddet &
Islam Felsefesi

Dr. Ogr. Uyesi Selami Varlik
istanbul 29 Mayis Universitesi

2f| EIDEGGER ve bazi Heidegger-sonrasi filozoflarin metafizige yonelttigi
% [{| clestiriler, metafizigin belirli bir siddet bigimiyle 6zdeglestirilmesine

(R
D €
Ay varlig1 bir varolan olarak ve Tanrr'y1 yiice bir varolan olarak diiginmenin,
bilgi 6znesinin mutlaklagtirilmasina yol agtig: elestirisiyle birlikte yapilmaktadir.

Béylece bilginin 6znesi, diinya ile bir tahakkiim iligkisi siirdiiriir. Descartes, bu 6zneye

5 odaklanmaktadir. Bu suglama, metafizigin ontoteolojik yapisinin, yani

vurguyu ruhu merkeze yerlestirerek ve varligi bir temsile indirgeyerek yapar. Artk,
celiskisizlik ve nedensellik ilkelerine giivenen egemen 6zne, varligi tamamen kontrol
etme imkanina sahip olur ve bu varlik onun gii¢ arzularini tatmin etmeye indirgenir.
Seylerin bilgisi, insanin arzularini tatmin etmek i¢in her seyi bir araca déniigtiiren bir
arag haline gelir ve bu gekilde tiirli siddet formlarina vesile olur. Glintimiiz ekolojik
krizi, bu dinya gortsiintin ¢agdas zirvesi olarak gériilmektedir. Heidegger ise bu
gorise kargilik olarak varligin otantik bir digiincesine ¢agirmaktadir. Modernitenin
tasarladigl kendinden emin 6zneye karst Heidegger, belirsiz ve kaygili bir Dasein
kurami gelistirir.

Heidegger’in metafizik elestirisinin bir arka plani mevcuttur. Ozellikle “geng
Heidegger’e tekabiil eden 1919-1921 dénemindeki ¢aligmalari incelendiginde,
bu kayginin temelinin Hristiyanligin kokensel tecriibesine, 6zellikle de Pavlus,
Augustinus ve Luther'de buldugumuz asli giinah ve ¢armih olgularina dayandig

22

4.0TURUM

gortliir. Heidegger’in Descartes elestirisi, rasyonel bilgiyi bir bilgi sehveti ile
ozdeglegtiren Hristiyan 6n kabullerine dayanir. Bahsedilen t¢ Hristiyan figiir,
nedensel ve rasyonel bilgiyi kuskulu géren bir Hristiyanlik anlayis1 gelistirmistir; bu
bilgi olumsuz anlamda bir merak (curiositas) olarak gériiliir, yani diinyevi arzulara
boyun egme bi¢imidir. Bu durumda, akil, asli giinah nedeniyle engellendigi igin bir
tahakkiim aracina déniigiir. Hz. [sa tecriibesine akil yoluyla degil, sevgiyle ulagilir.

Heidegger’in metafizik elegtirisinin dini énciilleri Islam diigiincesi agisindan
kargiliksiz kalmaktadir. Varlik ve Zaman'in gelistirdigi kayg: fikri, hakikati akil
vesilesiyle tanimaya ve bu diinyada belirli bir huzur kazanmaya yatkin kilan fitrat
kavrammna koékten kargitur. Daha genel olarak, Heidegger’in olgusal yasamin
birincilligine yaptigi vurgu, Kur’an’in akla verdigi ncelikten tamamen farklilagir.
Islam diigiincesi igin doga yasalarinin bilgisi,
ilahi kaynag: olan mitkemmel bir diizenin  Islam felsefesinin metafizik anlayisi,
tespitine yol acarken, Heidegger icin bu  Kur'an'in sundugu iyimser akil

diizenin bilgisi bir tahakkiim araci olarak A T
algilanir. Oysa Islam felsefesinin metafizik algisina dayanir. Oyle ki, rnegin [bn

anlayig, Kur’anin sundugu iyimser akil
algisina dayanur. Oyle ki, 6rnegin Ibn Sindda ~ bilgi sayesinde ruhun makulleri

hakikatin tema§aSI, nedenscl bllgl sayesinde tamamen yanSItmaSIyIa gergek|e§ir'
ruhun makulleri tamamen yansitmasiyla . .
s : . Insan bu seviyeye egemenlik
gergeklesir. Insan bu seviyeye egemenlik . .
arzularina uyarak degil; tam tersine, akli arzularina Uyarakdegﬂ; tam tersine,

ve ameli bir riyazet siizgecinden gegerek  akli ve ameli bir riyazet siizgecinden

ulagir. Boylece, akletmek kendi bagina bir gecerek ulasir.

riyazet formunu olugturur. Eger nedensellik

ilkesini daha spesifik olarak ele alirsak, Heidegger'de bu bir egemenlik ve siddet aract
iken, Ibn Sin&'da tam tersine, bir seyin nedenli oldugunu bilmek, varliginin sadece
baskasina bagli oldugunu ve kendinde zorunlu olmadigini tam anlamiyla idrak
etmeketir. Yani, nedensel bilgi bir ontolojik fakirlik bilincine yol acar.

Bu teblig, Bati metafizik elegtirisinin Hristiyan 6n kabullerini, klasik Islam
felsefesinin temel ilkeleriyle kargilagtiracaktir. Bunu yaparken Islam metafiziginin bu
tarz elegtirilerden a priori olarak bagisik ve korunmug oldugunu hayal etmek, tarihin
kurgusal olarak yeniden yazimindan ibaret olan bir uchronia’ya yol agmamalidir. Bu
anlamda, aradaki temel farklara ragmen siddet riski tamamen gegersiz degildir.
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5.0TURUM
Siirdiiriilebilirlik, Adalet ve Kapsayicilik Agcisindan
Islam Kaynakli Kurumlar

Prof. Dr. Tuncay Bagoglu
istanbul Medeniyet Universitesi

F| U TEBLIGDE, INSANLIK TARIHINI DONUSTUREN yeni bir dénemin
€ a3 baslaticist  olarak Islam’in  medeniyet tezahiiriinde viicut bulan

BxS

Fowe ; . . . .
o %’p{z&ﬁ' kurumlarin, Islam inan¢ ve yagam tarziyla irtibati incelenerek tevhid

RN ve niibiivvete dayali olarak gelistirilmis teorileri tecessim ettirip
ettirmedigi sorusu ele alinacakur. Bir bagka ifadeyle, tarih boyunca Miisliiman
toplumlarda gordigiimiiz kurumlar, tevhid ve niibavvetin belirli bir halk, zaman
ve mekanla sinirli olmayan, yani lemgiimul mesajinin ilkelerinin ve hiikiimlerinin
tahakkukunu saglamak tizere gelistirilen veya dontistiiriilen kurumlar midir, yoksa
s6z konusu mesajdan bagimsiz tarihi sartlarda ortaya ¢ikmig kurumlar midir? Bu
kurumlarin kendileri de 4lemgiimul mudiir, yoksa belirli bir tarihi baglamla m:
stnirhidir? S6z konusu kurumlar giiniimiizde hala bir ihtiya¢ olarak devam etmekte
midir? Glinimiz sartlarinda toplum nizamina dair bir kisim sorunlara ¢6ziim
sunduklari iddia edilebilir mi? Bu noktada kurum/miiessese teriminin “6rgit” ve
“sosyal yap1” seklindeki farkli anlamlarindan ilki esas alinarak bir tahlil yapilacakur.
Belirli ihtiyaglar1 kargilamak tizere resmi veya gayriresmi olarak insan ve mallarin bir
tir yonetim gergevesinde stireklilik arz edecek sekilde birligi olan érgiitlenme, iradi
ve tasarlanmis bir tasarruftur. Ote yandan dil, aile, hukuk, yerlesim gibi sosyal yapr,
olgu veya vakialar, miimkinat dairesi igerisinde olmasi, izafilik tagimasi ve -gesitli
gelismelere ve sartlara bagli olarak- degisime tabi olmasina ve isin igerisinde insan
iradesi, tercihleri ve fiilleri, kisacasi insanin kesbi bulunmasina ragmen, kaynag:
ve sonuglari itibariyla sosyal alan, insanin hakimiyet alanina tabi -dolayisiyla keyfl

olarak tasarruf edilebilir- bir ey degildir. Bu tebligde, bu ikinci grubun (sosyal yap:
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ve olgularin) degisim ve doniigiimii, Seriat tarafindan fitrata uygun olarak tashihi
ve Islam tarihinde bu tashihin tahakkuk keyfiyeti hususundan ziyade orglitlenme
olarak kurumlagma tizerine yogunlagacagz.

Esasen, bir dinin veya din benzeri bir diinya goriisiiniin tecessiimii olarak
medeniyet, belirli bir bolgeye hikim olan timmetin dini anlayigi, yasadigs sartlar
ve ihtiyaglart zemininde gekillenir. Dinin belli bagh ana sorulara dair verdigi
cevaplar, ortaya koydugu ilkeler ve kurallar, bir yandan bunlarin akledilmesi olarak
ilimlerin olugumuna, kavramlagtirma ve teorilestirmeye; diger yandan da bu teorik
dizeydeki kavrayigin ¢esitli uygulamalar ve kurumlagmalar yoluyla ameli bir vecheye
kavugmasina zemin tegkil eder. Zaman ve mekin kayitlariyla, maddi sinirliliklarla
kargi karstya olan kurumlagma, 6zellikle Islam s6z konusu oldugunda, 1) dinin ilke ve
kurallar1 yani sira; 2) toplumun belirli bir donemdeki siyasi, iktisadi ve sosyal yapisi ve
vakiasi, 3) maddi ihtiyact kargilama, adaleti ve kardesligi saglama, giivenlik ve istikrar
temin etme gibi hedefler ve 4) bu ilke, ihtiya¢ ve hedefler arasindaki dengeyi kuran
yonetim olmak tizere farkli unsurlarca gekillendirilir. Kurumlarin megruiyetinde
ozellikle dini kurallara uygunluk ve temelini dini emirlerde bulmasi 6nem arz
ettiginden fikhi ¢ergevenin ¢izilmesi zorunludur. Bu gergeve, muayyen kurumlarin
idari yapilanmasindan ziyade daha umumi bir kavram ve tasavvur diizeyinde teorik
olarak incelenmesi, hedef ve uygulamalarin hitkme
baglanmasi, kargilagilan sorunlarin fikhi ¢oziimii Kurumlagmanin imkani ve
scklinde hiikiim/deger yoniiyle fikih eserlerinde siirdiiriilebilirligi, islami bir
k(.:.ndlsme yer bulur. Kur}.lmla§ma(1'a m:il.lal'h 'ozell}k toplum hayatinin, siyasi,
gosteren hususlar veya tirler olabilecegi gibi, tarih 7 )
boyunca hemen tim Misliman toplumlarda ve iktisadi ve sosyal nizamin
devletlerde yaygin gorillen hususlar ve tiirler de  kurulabilirligi sorusunun
s6z konusudur. Islam rtarihinde 6zgiin kurumlar faridir.
ortaya konuldugu gibi, 6nceki veya farkli toplum
ve devletlerden iktibas edilip dénistiiriilerek Misliman toplumun ihtiyaglarina
uyarlananlar da mevcuttur. Tebligde, yukaridaki ana soru zimninda, 6zellikle egitim,
yargi, yonetim ve iktisat alanindaki kurumlagmalarin tarihiligi/belirli baglamlarla
sinirl olugu ile stirekliligi ve stirdiirtilebilirligi; Misliimanlarin gegmiste kurduklar:
kurumlarin giiniimiizde kendi ihtiyaglari ¢ergevesinde 6nemi ve gegerliligi; yeni
bir diinya nizaminda Mislimanlar digindaki toplumlara da uygulanabilir veya
uyarlanabilirligi; modern diinyanin sartlar1 gergevesinde gelistirilmis kurumlarin
doniigtirilebilirligi konularina temas edilecektir. Esasen kurumlagmanin imkén:
ve siirdiiriilebilirligi, Islami bir toplum hayatinin, siyasi, iktisadi ve sosyal nizamin
kurulabilirligi sorusunun fer’idir.
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Cagdas Felsefe Acisindan

Tevhid ve Niibiivvetin Evrenselligi:
Imkanlar ve Zorluklar

Prof. Dr. Yunus Cengiz
Mardin Artuklu Universitesi

XX. yuzyilin ilk ¢eyreginden itibaren, 6zellikle Kita Avrupa’sinda evrensel
hakikatlerin pesinde olan felsefe yapma tarzlari nemli oranda terk edilmis; tiimellik
yerine tikelligin, varlik yerine olayin, 6zdeglik yerine farkin 6n plana ¢ikarildig
felsefi tarzlar geligtirilmistir. Boylece, agkin gerceklikler degil, tarihsel yaganular
esas alinmugtir. Tarihsel yagantinin gittik¢e daha fazla 6n plana ¢ikmasiyla beraber,
kalli iddialara dayanan epistemolojik hedefler yerini “anlama” odakli beklentilere
birakmistir. Boylelikle din, etik ve varliga dair her tirli evrensellik soylemi, felsefe
dinyasinda ya degerini kaybetmis ya da farkli bir tarzda iligkilenmenin konusu
olmugtur. Bu bildirinin amaci, Islam diisiincesinde iiretilen tevhid ve niibiivvete dair
kuramlari giintimiizde felsefe yapma etkinligine dahil etmenin imkén ve zorluklarini
tartigmakerr.

Bu tartigmayz siirdiirmek igin bildirinin ilk kisminda, klasik Islam diisiincesinde
tevhid ve niibiivvetin evrenselligi ve kusaticiligr hakkinda gelistirilen teorilerin
genel yapisy, teorilerde kullanilan dil ve temel argimanlarla teorilerin giilii ve zayif
taraflar1 miizakere edilecektir. Ilk donem kelimcilary, gortinen evrenden hareketle
goriinmeyen evren hakkinda akil ytiriietiikleri icin hudfis ve nizam kanitlarini yaygin
olarak kullanmiglardir. Sonraki kelamcilar ise Ibn Sina ile birlikte sekillenen imkan
kanitini kullanmiglardir. Hud@s ve nizam kanitlari, kolay anlagilir olmasi bakimindan
islevsel olmakla birlikte, farkli iki evreni kiyaslamasi bakimindan zorluklar igerir.
Imkan kanit ise teorik bir siiregte ilerledigi icin daha tutarli olsa da anlagilmas:
daha giictiir. Tann tarafindan insanlara peygamber gonderilmesinin Tanri i¢in
zorunlu olup olmamasi Islam diisiincesinde tartigilmig; kelam ekollerinden Mu'tezile
peygamberlerin gonderilmesini Tanr1 i¢in zorunlu goriirken, Egariler miimkiin
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gormiiglerdir. Felsefeciler ise niibtivveti Tanr’nin inayeti cergevesinde gerekli
gormiiglerdir. Felsefecilerin niibtivveti psikolojik teorilere uygun olarak agiklamalar:
dikkate degerdir. Bu baglamda, niibiivvet tahayyiil giictiniin tanrisal varliklarla
irtibat1 olarak yorumlanmigtir. Boylece niibiivvet konusunun psikolojik agidan ele
alinmasi, tahayyil giiciiniin Antik Yunan birikiminden daha derin bir sekilde ele
alinmasini saglamistir.

Bildirinin ikinci kisminda bu teorilerin ¢agdas felsefe tartigmalarina dahil
edilebilmesi bakimindan Tanri ve niibiivvet teorileri ele alinacakur. Tevhid ve
niibiivvet hakkindaki klasik teorilerin 6nemli bir kismi, kanitlama boyutuyla hala
islevseldir. Bununla birlikte, Kita Avrupa’sinda yaygin felsefi tarz post-yapisalcidir. Bu
sebeple, bir 6nermenin ispati ya da ¢iirtitiilmesi tercih edilen bir felsefi tarz degildir.
Bunun yerine, teist olmayan yaklagimlar, Deleuze 6rneginde goruldugi tzere,
Tanrr’y1 pek mevzu bahis yapmadan felsefi konulari iglerken, teistik yaklagimlar ise
Levinas'ta gorildigi tizere bir ispat ¢cabasina girmeden kurduklar: teorilerde Tanrr'ya

yer vermektedir. Cagdas felsefenin ) R 3
bu tarzi, tevhid ve nibivver Klasik sistemlerin bir biitiin olarak cagdas

kanitlamalarini tartigmalarin disina ~ felsefeye adapte olmalari zordur. Ancak,
gikarmakeadur yapisokiime ugratildiklarinda ya da
Bu baglamda, Farabi ve ibn Yeniden insa edildiklerinde bu giindeme

Sinfnin felsefe yapma tarzi daha  uyum saglamalan daha gercekgidir.
dogru goriinmektedir. Her iki

filozof, ozellikle psikoloji ile ilgili metinlerde dogrudan niibiivvetten s6z etmeden
ona imkan taniyan bir psikoloji teorisi gelistirmistir. Dogrudan kanitlamalar
yapmaktan ziyade Tanr’'nin dahil edilmesi durumunda felsefi bir tarzin edinecegi
acilimi gostermek daha anlamli olacakur. Ayni sekilde, kapitalist toplumun insanligt
dugstirdagt diizey gosterilerek dine ve peygambere duyulan ihtiya¢ daha iyi ifade
edilebilir. Bagta psikanaliz olmak tzere, diger modern psikoloji teorileri dikkate
alinarak vahye imkan taniyan psikoloji kuramlarinin geligtirilmesi ise mevcut
psikoloji teorilerinin gelistirilmesi bakimindan anlamli olacakur.

Sonug olarak tevhid ve niibivvet hakkindaki klasik teorilerin onemli bir
kisminin héla iglevsel oldugu séylenmelidir. Bu teorilerin ¢agdas felsefe igerisinde bir
konuma kavugmalar1 ve tartigmalara katilmalari icin hem klasik metinlere hem de
modern metinlere yapisokiimctii ve yeniden ingaci bir yaklagim getirilebilir. Bagka bir
ifadeyle, klasik sistemlerin bir biitiin olarak ¢agdas felsefeye adapte olmalari zordur.
Ancak, yapisokiime ugratildiklarinda ya da yeniden inga edildiklerinde bu giindeme
uyum saglamalar1 daha gergekgidir.
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=il sLaM, which emerged in the Hijaz in the sixth century AD through
| the proclamation of PROPHET MUHAMMAD &, reached a significant
4| portion of the known world within as little as halfa century, constructing

India. This civilized life, which led to the beginning of a new era in world history, is
theoretically and practically based on the “knowledge of truth” represented by the
Prophet 42 and embodied in his own life, and on the “way of life” aligned with this
knowledge. This knowledge of truth and way of life were inherited by Muslims and
conveyed to the rest of the world, forming the foundation of the political and social
order established in the conquered regions.

Undoubtedly, the question of how to precisely express and implement the
knowledge of truth and the corresponding way of life led to the emergence of
different schools in Islamic history. Some of these schools correspond to metaphysical
traditions concerned with how to understand beliefs such as tawhid (Divine Unity),
prophethood (Nubuwwa), and the hereafter—which directly guide life—and what
principles constitute the framework of inquiries into existence as a whole. One of
the most noteworthy aspects of the metaphysical traditions gathered under the
headings of Kalim (Islamic theology), Tasawwuf (Sufism), and philosophy is that
they articulate the claim of universality and inclusiveness in metaphysical thought.
In this context, they address the problem of unity and otherness, or the “self” and
the “other;” in a manner that serves as a source for practical applications within the
framework of this inclusiveness and universality claim.
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PREFACE

At the symposium titled Divine Unity (Zawhid) and Prophethood (Nubuwwa)

as Faith and Way of Life, which will be organized in collaboration between the
Tiirk Tasavvuf Misikisi ve Folklorunu Arastirma ve Yasatma Vakfi and the Marmara
Universitesi Islam Diisiincesi Calismalars Uygulama ve Arastirma Merkezi, the issue of
the universality and inclusiveness of Islamic belief and metaphysics based on tawhid

will be addressed in terms of its historical depth and contemporary assertions. For
this purpose, the following issues will be discussed:
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How do metaphysical traditions establish a relationship between the
universality of metaphysics as a discipline and the universality of a particular
metaphysical doctrine? In other words, what is the relationship between the
universality and inclusiveness of zawhid (Divine Unity) and the universality

of prophethood?

What is the relationship between the claim of universality in Islamic beliefs
and the universality of Muslims' experiential knowledge and behaviour?

Can it be asserted that prophetic knowledge and experience encompass and
surpass other intellectual, religious, and mystical experiences? If athrmative
answers can be given to this question, on what empirical grounds might they

be based?

What theories have been developed in classical Islamic thought concerning
the universality and inclusiveness of tawhid and prophethood, and can these
theories be meaningfully defended in the present day?

In the contemporary period, is the critique that “metaphysics generates
violence” applicable to the metaphysical traditions—such as Kalam,
Tasawwuf (Sufism), and philosophy—that have emerged as comprehensive
interpretations of Islam's beliefs in zawhid (Divine Unity), prophethood, and
the hereafter?

Has Islamic civilization been able to institutionalize the theories developed
concerning the universality of tawhid and prophethood? If an afhrmative
answer can be given to this question, can it be argued that these institutions are
still necessary today or that they offer solutions to certain structural problems?

PREFACE

In the effort to overcome the crises caused by the intellectual, political,
and economic paradigms that have shaped the modern world, upon which
principles does the comprehensive approach of the Islamic intellectual
tradition—based on the beliefs in tawhid (Divine Unity), prophethood, and
the hereafter—found itself? In this context, can the principles that might be
proposed be substituted by modern theoretical frameworks? In other words,
has modern Western thought and experience been able to encompass and
surpass the intellectual and civilizational heritage of Islam, or does Islam
possess the capacity to discern beliefs and behaviours that could be beneficial
or detrimental to humanity in the ever-recurring construction of human
existence in each generation?

Including the opening speech and keynote lecture, the symposium is planned

as six sessions. In each session, it is intended to answer and open for discussion one
of these questions in sequence.
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OPENING SPEECH
The Relationship Between
Tawhid and Prophethood

in Terms of Universality and Locality

Prof. Dr. Omer Tiirker
Marmara University
Islam Diisiincesi Calismalari Uygulama ve Arastirma Merkezi

x| consistency of the understanding of existence at any given time, or to

il demonstrate its rationality, thereby establishing a foundation for it to
operate in harmony with various fields of knowledge. Second, to attain knowledge of
God as the highest manifestation or source of existence, and as the efficient cause of
beings other than Himself. This second aim (a) enables the completion or fulfilment
of the understanding of existence; (b) purifies the understanding of existence
from satanic remoteness. Both options represent a gateway opening to a particular
religion, or, since such a phenomenon has been observed historically, it can be said
to be a factual gateway leading to religion.

A metaphysical understanding can be positive or negative. As long as it is not
negative, it necessarily arrives at the belief in tawhid (Divine Unity). In this context,
(a) human cognition is not inclined to be devoid of metaphysics. This cognition
remains so even when it appears in the form of denial. (b) Positive or affirmative
metaphysics aims to establish all that exists upon God or to deduce it from God. (c)
Although the theoretical comprehension of metaphysics presents itself in the form
of certain concepts and propositions, when we engage with a particular religion, it
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becomes concretised as that religion’s system of beliefs. When this system of beliefs
is deeply evaluated, it arrives at tawhid. Therefore, the universality of metaphysics
manifests in a particular religion as religious beliefs that are different forms of Divine
Unity.

Despite harbouring numerous differences in terms of articles of faith and forms
of worship, religions generally converge on the belief in God and a conception of
life harmonious with that belief. The answers provided to questions such as how
to explain God's essence, attributes, and actions; whether belief in God can find a
corporeal expression in specific representations; and how God's will can be known
and transformed into lived experience, constitute the profound differences among
religions. In this context, some religions offer a more comprehensive, universal, and
detailed set of beliefs and life practices compared to others.

Among the major religions of the world, Islam distinguishes itself by
establishing a balance between transcendence and immanence concerning God, and
by transforming religiosity into a detailed form of life that encompasses both mind
and behaviour. Therefore, the Prophet Muhammad's 42 knowledge of truth and
the life necessitated by this knowledge in all its aspects correspond to the highest
expression of theoretical and practical understanding. In the classical period, when
philosophy is considered, this peaks in the theological discourse of metaphysics and
subsequently constructs the theories of ethics and politics. When it comes to the
religious sciences, it culminates in the theoretical frameworks of theology (kalim)
and mysticism (fasawwuf), and becomes detailed in the practical explanations of
jurisprudence (figh) and mysticism. Hence, Islam's claim to universality is first evident
in the Prophet Muhammad &2 as the last representative of the prophetic tradition,
and second, in the corpus of religious and intellectual sciences, which constitute the
detailed and represented form of prophetic understanding and experience.

Islam’s position signifies its authority to represent the claim of universality
in metaphysics at both theoretical and practical levels. Considering that no
representation—even with its timeless dimensions—can fully substitute the original
across all times and places, it should be noted that Islam possesses theoretical and
practical aspects that are recognised in the corpus of modern sciences but were
neither exhausted nor even fully discerned during the classical period. This is because
the Prophet-community relationship can be interpreted as a universal-particular or
truth-representation relationship. Therefore, the locality of the particular or the
representation is not conducive to exhausting the different manifestations of the
universal or the truth.
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Moreover, the institutionalised form of the Islamic experience, corresponding
to a kind of publicisation, cannot adequately encompass the servitude at the level
of ibsin (spiritual excellence) that was actualised in the Prophet Muhammad's &
genuine personal religiosity. If we summarise human life as an effort to attain ihsan at
both individual and societal levels, it can be said that the principle of prophethood,
embodied in the person of Muhammad &&: as the realisation and declaration of the
truth of tawhid (Divine Unity), carries the potentials of the universality of tawhid.
These potentials continue to unfold in the historical process through the ummah of
invitation (wmmah al-da‘wah) and the ummah of response (ummah al-ijabah).
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The Metaphysics of Non-Otherness:

The Possibility and Necessity of Contemplating Unity

Ahmet Ozhan
Tiirk Tasavvuf Msikisi ve Folklorunu Arastirma ve Yasatma Vakfi

%ﬁ@iﬁ% UR PERCEPTION OF EXISTENCE is an activity enve'lop'ed by- b.eing
Lo 5-33/\3 itself; we observe it not from the outside, but from within. This is an
- \| 5 ii? inward gaze directed towards that which is not beyond us. To the extent

=451 that we sense we are not outside the reality that surrounds us, and that
we experience an active participation within all the processes we live through, we
confront a “unity” wherein distinctions and perceptions of disconnection dissolve.
The comprehension of unity in existence occurs through a transformation of

consciousness related to our being shaped by it.

Reflecting upon “Hak” (the Truth) within the Turkish lexicon pertaining to
reality prepares our minds for a privileged point where existence and consciousness
converge within themselves. For Hak is the One who is, and just as He is One, He is
also the One who enacts unity. In Him, there exists no unfolding apart from unity.
At this juncture, we recall the concept of tawhid. Zawhid presents itself both as the
possibility and the method of reaching the truth that possesses no essence other than
unity.

Prophethood, on the other hand, is the counterpart in existence and
knowledge—as much as in history and society—of a manifestation whereby the
Truth unveils Himself to us, transforming our consciousness to bring us unto
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Himself. Tawhid and prophethood are existential gifts active in all the material and
spiritual cultural elements manifested by the Islamic ethos within the dimensions
of time and space, exhibiting restorative and consummating effects in every process
wherein they are perceived. Therefore, these two are inseparable from one another.

The principle articulated in the “Kalima al-Tawhid” (the Word of Unity) is
the ultimate expression of unity in existence, both at the beginning and the end. For
when tawhid is invoked, it denotes a level of truth that encompasses all aspects and
contexts without containing duality, gathering within itself all manifestations and
diversities in a manner that does not produce an “other”

The fundamental principle that the formation upon unity in existence imparts
to us is that we are not only encompassed by this unity but also drawn in and
fashioned by it. Hak (the Truth) attracts us to Himself through the emphases we
experience in objects, our cognitive qualities, our perception of history, and our
ideals. Prophethood is a manifestation inherent within our consciousness, informing
us of the presence of the knowledge, will, and love of the Truth in existence, and
carrying us towards the Truth.

To the extent that the Truth draws us to Himself, in terms of the mode of
manifestation that gives purpose to existence, the Prophet Muhammad 4&—who
is both the preface and the epilogue in the essence and expansion of this prophetic
manifestation that conveys this to us—is a point of tawhid (Divine Unity) where,
upon turning to him, all forms of disarray are gathered, distances are overcome, and
difficulties are eased. Our elders who have become familiar with the Truth have
guided us in proportion to their closeness to the Muhammadan refinement of the
leaven of unity imbued in our essence, and have also facilitated the styles that will
enable us to discover this unifying essence. The cultural heritage bequeathed to us
is simultaneously the foundation for countless exemplars of this familiarity with the

Truth.

As witnesses to the challenges produced as much as the opportunities offered
by our globalized world, we ought to prioritize viewing life and participating in
the flow of existence by emerging from the refuge of false selves—the source of
perceptions of duality and otherness—and liberating ourselves from the dominion
of self-interest, pride, arrogance, and obstinacy. For at the point where our minds
open to infinity, there lies an unlimitedness concealed within our own boundaries
that draws us towards itself. At this juncture, we are made to witness the continuity
between our individual character structures and the universal flow within existence.
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Therefore, as witnesses to an infinite vibration of being where endless meanings
hidden within the universal flow of oneness in existence are unveiled, we are obliged
to recall the possibilities of extricating our familiarity with the Truth—who reveals
Himself to us and mirrors Himself to us through those to whom He reveals Himself—
from the restrictive and obstructive assumptions and presuppositions of our minds.
Unity, that is, tawhid, possesses an essence that unites us within an infinite diversity
and communicates this to us through Muhammadan perfection in all stages—from
the initial emergence of the comprehension of tawhid to the encompassing quality
attained by its ultimate manifestation.

To look upon the Qur'an al-Karim, wherein Allah has announced our purpose
of existence, and upon the Prophet Muhammad &%, in whom He has manifested
its practical unfolding, with the eye of unity and from a unifying perspective, is the
absolute means of discovering our transient worldly environment as the ground of
an eternal and everlasting manifestation of truth. The path for our minds, which
are focused on contradictions, differences, and oppositions, to partake in being in
harmony with existence passes through opening our consciousness to the unifying
essence that brings us together as we turn towards unity itself.
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SESSION #1

What Does the Accumulated Legacy of
Islamic Civilization Represent for
Humanity?

Prof. Dr. Tahsin Gorgiin

Istanbul 29 Mayis University

he question of what the accumulated legacy and intellectual heritage
of Islamic civilization signify for humanity can be examined from
y 327 both historical and systematic perspectives. Throughout history, just as

=3 Muslims have benefited from the achievements of other civilizations,

the contributions of Muslims have likewise become an indispensable dimension
of global historical narratives, serving as an experience from which all of humanity
has drawn benefit. The fact that Muslims have utilized the accumulations of other
civilizations, and conversely, that adherents of other religions and cultures have
benefited from the legacy of Islamic civilization, stems from the openness of Muslim
beliefs and behavioural patterns to such interaction.

If Muslims are able to benefit from the experiences of adherents of other
religions and civilizations without renouncing their own Islamic identity, this
necessitates that their principles of belief and practice make this possible. Similarly,
the accumulated heritage and acquired intellect that manifest in the lives of Muslims
should also provide the possibility for followers of other religions and cultures to
benefit from this heritage and intellect without abandoning their own beliefs.

The foundation of this possibility is directly related to the fact that the
proclaimer and elucidator of the divine message is a prophet—that is, a human being
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who receives revelation—and that the distinguishing characteristic of this prophet is
the completion of virtuous character and being an excellent exemplar (uswa hasana).
The Prophet, with this attribute, becomes the perfect human being, al-insan al-kamil.

On the other hand, belief in the prophets—one of the fundamental tenets of
Islamic faith—necessitates considering the assumption that the proclamations of
prophets form the foundation of all humanity’s principles of belief and practice.
This situation also requires taking into account the assumption that the common
aspect of the prophets’ messages sent to humanity throughout history constitutes
the ground that makes mutual benefit possible in human culture.

Prophethood does not merely constitute the essence of Muslims’ system of
knowledge and practice; in fact, the principles of knowledge and practice that govern
the lives of all humanity find a place in people’s lives, in one form or another, through
the transmission of the prophets’ messages—who pursue the aim of preserving
humanity as a species—within the oral traditions of societies, thus forming the basis
of what is known as ma'raf (that which is recognized as good). These principles are
effective, in one way or another, in the lives of the rest of humanity as well. This
aspect of commonality unveils the possibility for Muslims to engage in relationships
of expression and benefit with non-Muslims; consequently, the knowledge and
practices of Muslims can become subjects of benefit directly for non-Muslim
societies.

The systematic aspect of the matter is related to the compatibility of Islamic
faith’s practical principles with human nature, as much as its reasonableness. Every
person existing on earth can live as a Muslim anywhere on earth and in any period
of human history without encountering any obstacles in utilizing the means at their
disposal. Islam does not prevent people from utilizing their capabilities; rather, it
regulates them, ensuring that these capabilities are used in connection with one
another and in adherence to moderation. In this way, it enables individuals to attain
new means and organizes the utilization of these means. This situation renders the
accumulation—the acquired intellect—of Muslims understandable, acceptable, and
utilizable for all humanity.
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SESSION #2

The Relationship Between
Prophethood and
Mystical Method and Knowledge

Doc. Dr. Muhammed Bedirhan
istanbul Medeniyet University

¢ w270l thought traditions. This is due to the similarities in the claims of both
=S institutions and phenomena. For both assert (i) reaching God, (ii)
attaining His truth, and (iii) possessing divine knowledge. Therefore, prophethood

and mysticism emerge as two important elements of humanity's religious and
spiritual life. On the other hand, although these two institutions and phenomena
exhibit similarities in terms of their aims and certain aspects they embody, they
display various differences in their qualities, operations, and the means and methods
of attaining knowledge.

In this context, the institution of prophethood signifies being designated
through divine selection and, with this selection, being addressed with divine
knowledge and obtaining truth by discovering it through revelation. Thus, a
prophet is an individual chosen from among people through divine selection and
conveys the divine truth via revelation. A person appointed to this role through
such selection—that is, the prophet—is tasked with delivering the divine message
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to humanity, and the message he bears contains normative rulings that regulate the
faith, transactions, morals, and spirituality of society. The perception and practice
of prophethood in Islam constitute the finest example of this. Indeed, the Prophet
Muhammad & conveyed to humanity, through the revelation of the Qur'an, certain
rulings concerning faith, transactions, morals, and spiritual life in this manner. From
this point of departure, it should be stated that prophetic knowledge is knowledge
given directly by God to the prophets, bearing absolute truthfulness, and that it
determines the institutional structure of religion, the articles of faith, and forms of
worship directed towards the entirety of society.

Mysticism is a path of beholding the truth through inner experience and
contemplation, achieved through individual effort and endeavour. In contrast
to the prophet, the mystic attains God and His truth through personal spiritual
and mystical experiences. Since achieving this is deemed possible through the
purification of the soul and the cleansing of the self, the mystic employs certain
exercises to reach this objective. The mystic progresses through asceticism, struggle,
and then contemplation; ultimately, he experiences the divine essence by undergoing
the experience of unity. This entire process entails deep spiritual awareness, love, and
self-dedication. In this context, mystical knowledge is the individual experience of
an inner illumination. Therefore, it is wisdom that is generally difficult to articulate
in words but is attained through tasting, experiencing, and living. Because this
knowledge is based on personal experience, it does not possess a structure containing
universal and binding rulings for everyone, like the revelation brought by the
prophets. Consequently, understanding the relationship between these two paths
provides us with a profound, comprehensive, and encompassing perspective on
understanding the epistemologies of religions and the nature of spiritual practices.
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SESSION #3
Reconstruction of the

Islamic Theoretical Tradition
between Continuity and Change

Dog. Dr. ibrahim Halil Uger
Istanbul Medeniyet University

N INTELLECTUAL TRADITION IS COMPOSED OF FOUR LAYERS:
/ANyl pattern idea? th.at express the common archetipal questions of humanity,

2N founding principles that manifest themselves as answers to the problems
that these ideas express in the form of questions, explanatory ideas that
discuss how these principles can best be understood and explained, and scientific
theories that provide descriptions of the inner workings of the physical universe in
which we live. The theoretical constructs built throughout the Islamic intellectual
tradition have been called into question by the new scientific theories that have
developed since the sixteenth century and have come to the present day, dethroning
old knowledge in fields ranging from physics to geography, astronomy to botany,
medicine to biology. The casting into doubt of ancient theoretical constructs was not
simply due to the emergence of new scientific theories, but to the claim that these
scientific theories could only emerge in relation to a certain kind of metaphysical
schema. In other words, the hypothetical necessary relation established between
modern scientific theories and a metaphysics that could be called secular led Muslims
who attempted to absorb these scientific theories, which were considered to be at the

TN
X
)

source of progress and prosperity, to be suspicious not only of the historical scientific
frameworks within Islamic juristic theories, but also of their founding principles
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and explanatory ideas. This trend, which caused a deep trauma, which we can call
the “crisis of doubt” in the second half of the nineteenth century, continues to this
day, either by being covered up or by turning doubts into a total rejection without
a comprehensive solution. In this paper, I will examine the problems caused by this
crisis at the level of knowledge, existence, and morality, and I will focus on the ways
of reconstructing Islamic theology in an effort to overcome the crises caused by the
intellectual, political, and economic understandings that construct the modern
world, starting from the questions of which principles the Islamic intellectual
tradition’s holistic approach based on the belief in tawheed, prophethood, and the
hereafter takes as its starting point and whether the principles that can be expressed
in this context can be substituted by the theoretical traditions of the modern period.
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HE CRITICISMS THAT HEIDEGGER and certain post-Heideggerian
§ Koy philosophers have leveled against metaphysics are well known and
w8 primarily focus on identifying metaphysics with a certain form
| of violence. This accusation is closely tied to the critique of the
ontotheological structure of metaphysics, which posits that, by thinking of Being as
beings and God as a supreme being, metaphysics tends to absolutize the subject of
knowledge. This, in turn, leads to a relationship of domination between the subject
and the world. This emphasis on the subject in Descartes—where the soul is placed
at the center—can be seen in how he reduces beings to a mere representation. From

(A

=

this point onward, the subject, armed with the principles of non-contradiction and
causality, has the means to control beings, reducing them to something that satisfies
the subject’s desire for power. Knowledge of things thus becomes a tool, transforming
everything into an instrument for satisfying human desires. The current ecological
crisis is often seen as the contemporary climax of this worldview. In contrast,
Heidegger calls for an authentic reflection on being. He opposes the modern subject
with the concept of an uncertain and anxious Dasein, which authentically raises the
question of the meaning of being.

However, Heidegger's critique of metaphysics rests on a precise background.
Analyzing the work of the young Heidegger from 1919-1921 reveals that this
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concern is rooted in the fundamental experience of Christianity, particularly in
the concepts of original sin and the cross found in Paul, Augustine, and Luther. In
this sense, Heidegger’s critique of Descartes is based on Christian presuppositions,
which equate rational knowledge with a concupiscence of knowledge. The three
aforementioned Christian figures developed a vision of Christianity in which causal
and rational knowledge is viewed with suspicion, identified with curiositas, seen as a
vice of the soul, a submission to desires. As a result, reason obstructed by original sin
becomes an instrument of domination. The experience of Jesus Christ is attained not
through intellect, but through love.

As we can see, the religious premises of Heidegger’s critique of metaphysics
are incompatible with Islamic thought. The concept of anxiety that he develops in
Being and Time stands in stark contrast to the notion of fitrat, which predisposes
humanity to recognize truth through reason. More broadly, Heidegger’s emphasis
on the primacy of facticity diverges from the Qur’an’s prioritization of reason. In
Islamic thought, knowledge of the laws of nature leads to the recognition of a perfect
divine order, while for Heidegger, knowledge of this order is perceived as a means
of domination. Islamic philosophy’s understanding of metaphysics is grounded in
the Qur'an’s optimistic view of reason. For instance, in Ibn Sina, the apprehension
of truth is realized through causal knowledge, with the soul fully reflecting the
intelligible world. Yet, this level is achieved not by succumbing to human desires for
domination, but by passing through a process of rational and practical asceticism.
In this sense, intellection itself constitutes a form of asceticism. More specifically,
when we consider the principle of causality, whereas for Heidegger it is a tool of
domination, for Avicenna, to know that something is caused is to fully realize that its
existence is contingent in itself and necessary only through another.

Therefore, our study will engage with the Christian presuppositions underlying
the Western critique of metaphysics and compare them with the fundamental
principles of Islamic philosophy. However, in doing so, one should avoid imagining
that Islamic metaphysics is a priori immune and safeguarded from such critiques, as
this would lead to a uchronia, a fictional rewriting of history. In this sense, despite
the fundamental differences, the risk of violence is not entirely irrelevant.
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=il n this paper, I will study the question of whether the institutions
4| that emerged in Islamic civilization, embodied the theories that were
developed on the basis of tawhid and nubuwwa (prophethood) or not.

I will discuss the relationship between the institutions that emerged
within the civilizational manifestation of Islam, the initiator of a new era that
changed human history, and the beliefs and lifestyle it brought. In other words, are
the institutions we see throughout the history of the muslim societies, developed
or transformed to realize the universal message, principles and rules of tawhid
and nubuwwa that are not limited to a particular nation, place and time, or have
they emerged in various historical contexts, independent of this message? Are they
universal like the message itself or limited to specific historical contexts? Is there
still a need for these institutions in today’s world? Can we suppose that they provide
solutions to some problems of social life and order in today’s conditions? Here I will
use the meaning of organisation from two different uses of institution, the other
meaning is social structure. An organization, which is union of people and goods
through management aiming to meet certain needs, is an entity based on human
will and design. It can be formal or informal. On the other hand, social structures
and phenomena such as language, family, law, settlement don’t obey the human will
and aren’t within the domain of absolute hegemony of human beings, although they
are relative and subject to change as they are within the field of contingent beings
(mumkinit). Human beings have kasb. Although human will, preferences and
actions intervenes, social arena aren’t within the domain of hegemony of human
beings, and so aren’t arbitrarily designable, it is a must to observe Sunnatullah and
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al-fitra al-ilahiyya. Otherwise if someone thinks that they are completely artificial
and rationally designable, then the results that we call zu/m and fasid tollow. Here, I
will focus on the organisations rather than the change and transformation of social
structures and phenomena or their correction by Sharia to adapt them to fitra.

Any civilization is an embodiment of a religion or a weltanschauung similar
to religion and is shaped by the ummah of that religion according to their religious
understanding, their historical conflicts and their social and physical conditions.
Responses of that religion to the great questions of humanity and its values, principles
and rules form the basis for the formation of the sciences, conceptualization of the
phenomena and theorization as the reasoning through and rationalization of those
values, principles and rules, and lets this theoretical understanding gain a practical
aspect through various practices and organizations. Institutionalization which is
faced with time and place restrictions and material limitations, is shaped, especially
when it comes to Islam, by these elements: 1) Principles and rules of Islam, 2) the
political, economic and social structure and facts of society in a certain period, 3)
state of balance between goals such as meeting material needs, ensuring justice and
brotherhood, ensuring security and stability, 4) governance that establishes the
balance between the rules, needs and goals. Since it is important for the legitimacy
of institutions to be in compliance with Sharia and to find their basis in religious
rules, it is necessary to draw a figh framework. This framework finds its place in
figh works with their judgment/value aspect, such as theoretical examination at a
more general conceptual and theoretical level, adjudication of goals and practices,
and legal solutions to the problems encountered through the application, rather than
the administrative structuring of certain institutions. While there may be issues or
types that have local characteristics in institutionalization, there are also issues and
types that are common in almost all Muslim societies and states throughout history.
While original institutions have been introduced in Islamic history, there are also
those that have been taken from previous or different societies and adapted to the
needs of the Muslim society. Within the scope of the above main questions, the
paper addresses the historicity/limitation of institutionalizations in certain contexts
and their continuity and sustainability, especially in the fields of education, judiciary,
administration and economics, the importance and validity of the institutions
established by Muslims in the past within the framework of their own needs today,
and their applicability or adaptability to societies other than Muslims in a new world
order, the transformability of institutions developed within the framework of the
modern world. In fact, the possibility and sustainability of institutionalization are
secondary to the question of the possibility of establishing an Islamic world order.
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The Universality of
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from the Perspective of Contemporary Philosophy:
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E@gﬂ%@ ince the first quarter of the twentieth century, especially in Continental
fay

Q\;_Jig g@j Europe, philosophical approaches that pursued universal truths have
g@gﬁ% 5% been largely abandoned. Instead, philosophical styles that foreground

DY particularity over universality, event over being, and difference
over identity have been developed. As a result, transcendental realities have been
set aside in favour of historical experiences. With the increasing prominence of
historical experience, epistemological goals based on universal claims have given
way to expectations focused on “understanding.” Consequently, any discourse on
universality concerning religion, ethics, and existence has either lost its value in the
philosophical world or become the subject of a different mode of engagement. The
purpose of this paper is to discuss the possibilities and challenges of incorporating
theories about tawhid (Divine Unity) and prophethood developed in Islamic
thought into contemporary philosophical activity.

P,

To pursue this discussion, the first part of the paper will examine the general
structure of the theories developed in classical Islamic thought regarding the
universality and comprehensiveness of tawhid and prophethood. The language used
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in these theories, their fundamental arguments, and their strengths and weaknesses
will be deliberated upon. Early theologians (mutakallimin) widely employed the
proofs of creation (huduth) and order (nizim) because they reasoned about the
unseen universe based on the observable universe. Later theologians, however, utilised
the proof of contingency (imkan), which was shaped alongside Ibn Sina. While the
proofs of creation and order are functional due to their ease of understanding, they
pose challenges when comparing two different universes. The proof of contingency,
on the other hand, is more coherent as it progresses through a theoretical process,
but it is more difficult to comprehend.

Whether it is necessary for God to send prophets to humanity has been debated
in Islamic thought. The Mu'tazilite school among the theologians considered the
sending of prophets as obligatory for God, whereas the Ash‘arites deemed it possible.
Philosophers, however, viewed prophethood as necessary within the framework of
God's providence (inayat). It is noteworthy that philosophers explained prophethood
in accordance with psychological theories. In this context, prophethood has enabled
a deeper consideration of the faculty of imagination than that found in the legacy of
Ancient Greece.

In the second part of the paper, theories of God and prophethood will be
addressed with the aim of integrating them into contemporary philosophical debates.
A significant portion of classical theories concerning tawhid (Divine Unity) and
prophethood remain functional in terms of their demonstrative aspects. However, the
prevalent philosophical style in Continental Europe is post-structuralist. Therefore,
a philosophical approach that favours the proof or refutation of a proposition is
not preferred. Instead, non-theistic approaches, as exemplified by Deleuze, tackle
philosophical subjects without much reference to God, while theistic approaches, as
seen in Levinas, incorporate God into their theories without engaging in efforts to
prove His existence. This style of contemporary philosophy effectively excludes the
proofs of tawhid and prophethood from the discourse.

In this context, the philosophical method of al-Farabi and Ibn Sina appears
more appropriate. Both philosophers, particularly in texts related to psychology,
developed a psychological theory that allows for the possibility of prophethood
without directly mentioning it. Rather than engaging in direct proofs, it would be
more meaningful to demonstrate the expansion that a philosophical style acquires
when God isincluded. Similarly, by illustrating the level to which capitalist society has
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diminished humanity, the need for religion and the prophet can be more effectively
expressed. Developing psychological theories that allow for revelation—taking into
account other modern psychological theories, especially psychoanalysis—would be
meaningful in terms of advancing existing psychological theories.

In conclusion, it should be acknowledged that a significant portion of the
classical theories concerning tawhid (Divine Unity) and prophethood remain
operative today. To enable these theories to find a place within contemporary
philosophy and to participate in current debates, a deconstructive and reconstructive
approach can be applied to both classical and modern texts. In other words, it is
challenging for classical systems to adapt wholesale to contemporary philosophy.
However, when they are deconstructed or reconstructed, it becomes more realistic
for them to align with the present discourse.

(-
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