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Redaksiva Surasindan

On s6z avazi:

Millatin falsafi diisiinca potensiah

12 il 6nco — 2002-ci ilda, mistaqil Azarbaycanin 6z goalacayini 0zi
gurmag azmindan ¢ixis edarak, millatin falsafi 6ziintdark potensialini safor-
bar etmok, diinyada gedon proseslorin ideya asaslarini miayyanlagdirmok va
Azorbaycanin, hotta bitovlikds tiirk diinyasinin bu miirokkob zomanads
tutmali oldugu monovi-intellektual unkisaf yoluna isiq salmaq mogsadi ilo
Olkomizda Azorbaycan Falsafa va Sosial-Siyasi EImlor Assosiasiyast qurdug
Vo onun organi olan bu jurnalin nagrino basladiq.

Malasaf, bitun diinyada gedan vo Azarbaycanin da qeyd-sortsiz qatil-
dig1 falsafasizlogsmo tendensiyasi elo visat aldi ki, biz halo nayin ns oldugu-
nu miayyan edona godar, intellektual potensialin falsofi diisiinco oxundan
oks istigamatda sopalonmasinin sahidi oldug.

Diinyada pozitivizm va pragmatizm dalgalarinin tusuna galon anonovi
falsofi fikir songidikco vo mdvgelorini itirdikco intellektual xorito yenidon
cokildi va falsofi fikirlo birlikdo onun tomsilgilari do ayalst bélgasinds qgal-
dilar.

300 ildon artig hokm siiron rasionalizm va rasional falsofi fikirdon
bohralonmis Avropa indi daha artiq bu ananavi folsofodon Uiz déndarss do,
avvalki bdyuk prosesin sadaco otaloti do onlar1 monavi iflasdan xilas edir.
Amma otraf xalglar Yeni Dovr folsafasini holo tozo-tozo manimsamays bas-
ladig1 halda, ¢agdas Avropanin anti-rasionalist vo postmodernist diisiinco
torzinin felina uyur ki, bu da Qarbin vaxtilo kecdiyi 6ziinidark yolunu bizim
do ke¢gmayimizo mane olur. Onlar artiq bohrolonmis olduglari, Uzarinds ne-
¢o-nego dayanigli madoni-intellektual tasisat qurduglart bir fikir potensialin-
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dan gisman imtina etdiklori halda, biz do onlara baxarag, halo heg yetisdira
bilmadiyimiz, neca deyarlor, he¢ dadina da baxmadigimiz bir nemotdan, ru-
hani sarvatdon imtina edirik. Digor torafdon, bazar iqtisadiyyatinin ilk déno-
minds gagilmaz olan kapital kultu falsofi fikrin antitezi kimi ¢ixis edir vo
milli folsofi fikir potensialin realizasiyasina imkan vermir. Azorbaycanda
falsofonin todrisi minimuma endirilmis, falsafo elm vo adobiyyatla paralel,
mustoaqil bir fikir sahasi kimi formalagmaq avazina, elmin ikincidoracali sla-
vasina gevrilmis va belaliklo do istedadli ganclorin falsofi fikra calb olunma-
st perspektivi kdlgoada galmigdir.

Dorc etdiyimiz folsofo jurnali miioayyon ugurlar qazansa da, diinya
micyasinda taninaragq, X(lasalori Philosophy index-do dorc olunmagq hiiququ
gazansa da, orijinal falsofi todgiqatlarin naticasi olan mogalalor getdikca
azalir va falsofi fikir do icmalgiliq vo plagiat¢iliq tendensiyalarinin qurbani-
na cevrilir. Belo bir soraitdo biz xarici muslliflorin moagalslarina Ustiinlik
vermoali oluruq ki, bu da jurnalin qarsiya qoydugu mogsads tam cavab ver-
mir.

Bir xalqin milli-folsofi fikrinin ifadasino xidmot edon elmi yurnalin
diinya miqyasinda taninmasi, gobul edilmasi boyiik isin ancaq baslangicidir.
Bu saviyyados foaliyystin davamli prosesa ¢evrilmasi tglin muvafiq elmi-
folsofi miihit olmalidir. Muhit olmayanda iss ya gorak jurnal elmi imitasiya
edon saxta muhitin saviyyasina ensin, ya da gercok elmi miihit yetisonodok
foaaliyyatino ara versin.



Falsafa tarixi

The World Between Worlds
Unearthing the Middle Path Philosophy of
Siddhartha Gautama

Harvey Kraft"
(USA)

Introduction

Thousands of years ago the seers of Egypt and Sumer declared that
stardust (clay) was the formative constituent of our divine creation. That
vision is reflected today in modern scientific theories regarding the extra-
terrestrial origins of life. Accordingly, the base elements of matter are
produced in stellar nucleosynthesis. Next, complex structures, such as
amino acids, form and catch a ride across the vastness of space on the backs
of comets. These seeds of life may have been carried here, awaiting only the
right conditions on Earth to trigger our biological manifestations.

On our planet, as the science of genetics has uncovered, lifeforms
carry an encoded biochemical program responsive to interactivity and
probability. The result is a mutation-diversification-adaptation process that
drives the evolution of species. The notion that life is an operating system,
pre-configured with sophisticated built-in subsystems was known in ancient
times as well. Then as now, one could not ignore the embedded laws of

" Harvey Kraft — Spiritual Archeologist, award-winning American author of “The
Buddha from Babylon: The Lost History and Cosmic Vision of Siddhartha Gautama”
published by SelectBooks, Inc. (NY) — Website: http://buddhafrombabylon.com
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existence, and the looming possibility that the spark of life may be ubi-
quitous. One such proponent, the Buddha, as recorded in the sutras, painted
a cosmic picture of evolutionary advancement taking place not just here, but
across a cosmic stage on innumerable numbers of worlds. He lived some
2,500 years ago.

In his rendering of a dynamic universal cosmology, the database of
life was called Karma. It may be described in today’s terms as Spiritual
DNA. He defined it as a non-local, cosmic set of information that governs
the manifestations and conditions of life in the “Field of Form.” According
to the Buddha’s own version of the Theory of Relativity, the grand cosmos
of time and space and all forms in it constantly emerge, change, retreat, and
renew. As such, a form (including matter and energy) exists only relative to
other forms, and as all forms change, their interactions reflect changing
conditions. According to the Buddha, all forms are dynamic and temporal.
In his view, even the gods, defined as Nature’s elemental forces and the
celestial bodies above, were mortal.

He proposed that the scaffolding of Existence was composed of the
Threefold Field of Form, Formlessness and Desire. An example: a human
being is an integrated composite of a physical form, mental formlessness,
and emotional desires. While form was a temporary projection, he taught, in
reality its characteristics were defined by data stored in the “Field of
Formlessness,” a dimension below the surface of consciousness. Its
activation in the realm of Form needed the “Field of Desire” to trigger its
potential state. This system operating across the full range of cosmic scale,
he suggested, propels the ongoing evolution of life. At its core is a universal
traffic manager, the Law of Cause and Effect, the guiding principle for the
ever-pervasive transformation of everything. From the enlightened scope of
the Buddha vision, the “first cause” that all life shared was a ubiquitous,
inherent appetite for a universal course of discovery, a search for
enlightened self-knowing.

Spiritual Archeology

Spiritual archeology sees history primarily through the eyes of ancient
8
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sages, the architects of human thought. It reverses the standard academic
focus of our past, thus relegating military-political authority to background
status. This form of inquiry includes philology and classic archaeology, but
is less constrained. It studies the linguistic symbolism of visionaries, the
epic adventures of mythic literature, as well as the construction of “sacred”
structures. It recognizes that our ancestral visionary mind had inspired
humanity’s inherent capacity to bravely explore unknown territory, see the
unseen, invent, discover and build.

Our earliest religions were incubated in an era of oral storytelling that
precedes historical documentation. Its founders envisioned a version of
proto-science, an achievement that deserves recognition for its profound
insights and advanced farsight. If truly comprehended today or in the future,
the cosmic visions of old may harbor the path to higher consciousness and
harmonious societies, an evolutionary goal that has eluded humanity.

Tracing the development of spiritual wisdom reveals that religions did
not appear in sudden and unique revelations. Their founders were not me-
rely empty vessels that received divine Truth. They were seers who ad-
vanced cumulative wisdom — from what was known, with what was
unknown. They had earlier influences upon which the “new religion” was
built. This was also the case with the historical Buddha, a man named
Siddhartha Gautama. His teachings belie a vast knowledge of mythic stories
and symbols that precede his lifetime, upon which he superimposes his
cosmic vision.

The Buddha’s teachings reveal that he viewed wisdom, which he
equated with the profound discernment of Truth, as superior to belief. The
importance he placed on knowing over believing was focused on breaking
through the veil of limited consciousness. He represented the discernment of
Universal Truth, an integral pursuit in that bygone era. He shared the
attempts to describe its scope with Vedic, Brahmanic and Jaina seers of the
Indus; Judean, Babylonian and Magi seers in western and central Asia; as
well as Orphic seers and his contemporaries, the pre-Socratic thinkers of the
Aegean, such as Thales of Miletus, Pythagoras of Samos, Anaximander,
Heraclitus of Ephesus, and Xenophanes of Colophon — all of whom put

9
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forth various grand ideas about the essence, nature and scope of Existence.

Using his unsurpassed visionary skills, the Buddha perceived the
conditions (Skt. Samsara) of life as psychological states. He reasoned that
due to our mortal veil, we are not conscious of our true identity. Therefore,
our thoughts and behaviors are shaped by an unconscious mind programmed
from birth to create a default self-identity. He explained that suffering was
due to this “automated” psychological-cognitive mechanism.

Observing that people were lost in the engrossments of their self-
referential identities and compulsive natures, he suggested practices that
would liberate one from this perceptual bubble, and open an inner doorway
to higher consciousness. But beyond the work needed to achieve salvation
from the hypnotic hold of a framed mindset, he taught that humans
possessed an essence pointing toward deliverance. He proposed that all
beings were universally endowed with the source of life’s power.

Questioning the Egyptian concept of a soul-spirit that traveled in death
to the afterlife or reincarnated in another state, the Buddha offered the alter-
native view of Transmigration, a karmic journey across lifetimes. Accor-
dingly, we are all on a grand evolutionary journey, seeking to discover our
cosmic True Self, a boundless Reality, which, he said, was equal to his own.

In explaining the method that one could use to determine the veracity
of such profound scope, the Buddha introduced a philosophical break-
through, the Middle Path Doctrine. It was a paradoxical way of thinking that
was designed to penetrate the veil of mortality. Therein, he said, one would
open a door to new possibilities, finding a superseding Reality, which is:
neither physical nor transcendent, neither mortal nor eternal, neither
substantive nor spiritual, neither relative nor absolute, and yet, and here is
the key, inclusive of these dualities.

“The true aspect of all dichotomies could be found only in the
middle—between spirit and substance, between detachment and attach-
ments, between past and future, between synchronicity and disharmony—
between this and that. Instead of being forced to choose between opposing
views, the Middle Path would lead one into a synergistic realization that
emerged as if something invisible instantly became visible, as follows:

10
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Imagine a road divided into two lanes. Travelers on it are headed in
opposite directions. On one side of the path are those headed towards
becoming a pure spiritual entity in the hereafter, and on the other are
travelers who seek material fulfillment in the here-and-now. To an outside
observer, the two lanes touch at the median, but the median itself does not
appear to exist, as there is no apparent space between the two sides.
However, the Buddha insisted that if the observer possessed a perfectly
balanced mind, he suddenly would be able to discern the reality of the
Middle Path hidden in the center of the road. Upon entering the Paradox of
the Middle Path, the observer would find that both sides of the road existed
inside a seemingly non-existent middle™.*

The Buddha’s Middle Path was a gateway into the higher levels of
mind, into a portal beyond the confines of relativity. Therein, one would
discover a Void (empty of Relativity), where the mysteries of Existence
could be pierced. This in-between world was the realm of wisdom where the
mind could conceive of the True Nature of Things, and where one could
raise questions such as: who are we, why are we here, where did we come
from, how are we connected to each other, and, the grandest of all questions,
what is the Truth of the Reality of All Existence.

Euphoria

Throughout history a single presumption has been driving our collec-
tive conceptual exploration of life’s grand design. It is the view that there is
a hidden Truth underlying all Existence, a Theory of Everything that would
explain all there is, while tying together the scope, nature and essence of
what is, was and will be. Clearly, the pursuit of this overarching mystery is
nothing new. We’ve been chipping away at it from the inception of
conscious thought, and by the time civilization began in earnest the effort
was well underway.

Tribal seers penetrated the unseen realms using trance states and
offered descriptions of “spirit” worlds above and below ours, as well as

! The Buddha from Babylon, p. 267
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forces hidden in Nature. Our Egyptian ancestors understood that the terres-
trial Middle World was surrounded by space, the Duat. It contained the
celestial realms overhead and the underworld below. They recognized that
the stability of this World was dependent on the cosmos, and that the
orderly cycles of Nature were fragile.

All ancient peoples, going back to pre-historic times, had to face the
challenge of surviving the “maddening” vicissitudes of climate and natural
dangers. In the face of pain and death, their seers would seek ways to
postpone these ravages through a greater knowing that would align the tribe
with the frequency of all that was, is and will be.

The experiences with Nature’s aliveness led pre-historic shamans to
believe that everything was inhabited with spirits. They figured that aligning
with the spirits in Nature would make it possible to survive, procreate, eat
and sleep, and defend against the dangers to life. When disasters occurred,
they concluded that the good spirits had departed, and in the vacuum wild
and chaotic spirits took their place.

With the shift from nomadic to settled cultures, seers led the formation
of institutions that would manage civilization. Based on beliefs rooted in
pre-historic times, the clergies of early cultures taught that progress would
be possible through the establishment of harmonic order between cosmic
will and terrestrial needs.

Sumer’s city-state clergies worshipped a double trinity of gods. The
elemental deities were Earth, Sky and Water. The celestial gods were the
Sun, Moon, and Stars. Yet, the cyclical regularity with which the elemental
and celestial powers performed their roles was ascribed to an overarching
Universal Law, an underlying divine system that kept the world functioning
in a state of sustainable harmony. Human compliance with this ultimate
Truth would bring Universal Order. Thus, giving thanks and gifts to the
gods became the basis for worship. The donations and intermediary business
transactions made the temples wealthy for as long as the land was fruitful.

But the detrimental arousal of the elements in the wake of disasters
would cause doubts and rebellions. To defend their gods and to shift blame
away from their doorstep, the early clergies invented sin. They concluded

12
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that the sublime frequencies of natural order were destabilized by counter-
productive human activities. When Nature failed to meet expectations, the
clergy called it divine punishment, which they defined as an act against the
social contract made with gods and spirits.

The first clergies had carved out their role as guardians of the Univer-
sal Order, and the protectors of the mortal realm on behalf of the gods. The
belief in this contract spurred temple-centric construction in Egypt and
Sumer, and in concert with the aspiration of kings to be recognized as living
gods, they undertook the building of Pyramids and Ziggurats. There struc-
tures were symbolic of the pre-historic concept of a celestial Cosmic Moun-
tain, the channel the gods would use to travel between worlds, and seers
would use to peer into the realms beyond. As the euphoric success of these
cultures was based on devotion to greater power, the onset of political insti-
tutions under the rule of kings mirrored the religious pantheon of divine
overlords. The authoritarian foundation of social laws was built on a frame-
work of domination by the immortal gods over their mortal human tenants.

But then the unimaginable occurred. A catastrophic natural event
brought the huge early success of civilization to an abrupt end. It was not a
flood. An Epic Drought (beginning 2050 - 2100 BCE) that lasted some 200
years extended from Africa across Asia collapsing the river valley cultures
of Egypt, Sumer/Akkad and Harappa. The euphoric phase of civilization
collapsed, and populations scrambled in all directions.

“A dramatic change in the normally humid Mediterranean trade wind
path reduced rainfall by 30-50 percent from the Black Sea in the north to
Egypt in the south, and from the Levant in the western end of Asia to the
Indus in the east. Without rain in Ethiopia, most of the Nile dried up. The
disastrous economic consequences forced the Old Kingdom in Egypt to stop
the construction of pyramids.

Temperatures plunged across northern latitudes across the globe
causing migrations to head south only to find conditions that were worse.
Extreme dryness and sand storms ravaged the Middle East. From Canaan
to Mesopotamia sweet farmlands turned into salt licks. In the Tigris-
Euphrates region the Akkadian Empire, having conquered the ziggurat city-

13
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states of Sumer, suffered an economic collapse. Nomad populations from
Eurasia, the Near East, and the northern shelf of Central Asia rolled out
their migrations in search of new grassland far from their territories.

Massive loss of farming land severely weakened the prevailing
religious, economic, and sovereign structures resulting in power vacuums
and inviting conquest or overthrow of bloodlines. In Egypt during the three
hundred years of suffering an intermediate kingdom with regional
governors replaced the centralized monarchy. It would be centuries later,
after the crisis had passed, before Egypt was able to reunify its lands under
dynastic kings (Middle Kingdom).

In Asia, anarchy and barbarian invasions added to the economic
havoc as the Mesopotamian dynasties disintegrated. It took several hundred
years before the power structures could regenerate and by that time the old
guard was gone. Who would take their place? The Epic Drought invited a
hard look in the mirror for authentic practitioners of the spiritual arts. A

deeper lesson had to be learned”.*

The Arya

At the dawn of spiritual development, tribal seers intuitively
understood that they possessed a transcendent mind enabling one to explore
distances beyond the horizon, below the ground, and above the sky. They
formed the Lion-Sun fellowship, an assembly of loosely associated seers
sharing an animistic-celestial tradition.

The Lion-Sun Fellowship (Skt. Arya) espoused the ability of its seers
to act as the majestic guardians of the Axis Mundi, the vertical channel
connecting Heaven-Earth-Underworld. The lion (Heb. Arye) reflected the
power of the seer to open the heavens with a cosmic roar, and the sun
symbolized the light of divine wisdom.

They emerged out of Africa with lion head masks. Perhaps the oldest
statuary ever found, a 30,000 year-old human figurine with a lion’s head
recovered at the Chauvet Cave in France, may have been the carving of an

! The Buddha from Babylon, p. 267.
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ancient seer. In Sumer/Akkad they heralded the Lion God-of-the-Sun,
Shamash. In Egypt the Lion-Sun Fellowship may have been at the heart of
the clergy responsible for the lion-headed Sphinx, the double lions guarding
temple and palace entryways, the sun-carrying transformational Lion of
Aker, and worship of the Sun God, Rae.

They represented the Lion-Sun beliefs of hundreds of tribal traditions
stretching from the Black Sea through the Pontic Steppes to the Caspian
Sea, including the powerful Hittites, Mitanni, Medians, and Scythians. In
Greece, they may have built the Lion Gate of Mycenae. Their Judean
heritage may have echoed in the Lion of Judah, and the Levite chief priest,
the brother of Moses, whose name Aaron evokes Aryan. The Arya seers
were responsible as well for the Rig Veda, the hymns that became the oldest
testament of the Hindus. As written therein, they were the seer-guides who
led the migration of many clans in search of paradise.

The name Arya was not a national identity, a tribe, or a culture.
However, in the scriptures of Zoroaster he introduced a story of Arya origin
as a pure race assembled in an underground Vara by his God, Ahura Mazda.
He was inspired by stories of subterranean settlements in Cappadocia dating
back 10,000 years to the Younger Dryas, the last Ice Age. But this myth was
a ploy, crafted in support of his anti-Vedic campaign to discredit the Arya-
Veda cosmology as the work of a deceitful Devil God.

In Buddhist mythology, the influence of the Arya tradition appears in
symbolic form, as the Lion-Throne, a metaphor for the seat of
enlightenment, and in the name of the Indus region’s Saka clan, the Dynasty
of the Sun. The Buddha-to-be, Siddhartha Gautama, was born a prince of
this Scythian tribe, whose population descended from the north to settle in
an area ranging from today’s Baluchistan to the Swat Valley.

The former Saka lands could be the Buddha’s homeland, whose
capital was once known as Kapil, an echo of Kabul, Afghanistan. Located
near the city a recently unearthed archeological site at Mes Aynak has
unveiled a Vihara, an underground Buddhist temple. It contains a treasure
trove of relics dating back nearly 2,000 years. While a number of relics have
been recovered so far, archaeologists on the scene estimate that excavations

15
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of the lower stratus of the area could reveal additional findings possibly as
old as 1,000 BCE or more." Nevertheless, the Afghan government sold the
mining rights to the copper-rich site to a Chinese concern whose bulldozers
will soon prevail. The commercial project may very well destroy substantive
evidence of the homeland of Sakamuni 2 (Sage of the Saka), a title of his
that reflects directly on the Buddha’s tribal origin.

The relationship of Siddhartha Gautama to Arya seers can be found in
Buddhist etymology that links the origin of his heritage to the Rig Veda.
The adjoining Indus Valley of ancient times was the home of the original
composers of the Rig Veda, tracing the Lion-Sun journey-visions. Lion-Sun
symbols that date back to the Sumerian Gilgamesh show up repeatedly in
Buddhist iconography. Furthermore, the ascetic sramana tradition of the
Arya, and even a connection to the Judean Daniel, are among the factors
that point to his familial origins on the western side of the Punjab.

The proximity of the former Saka lands (Iran-Afghanistan) to Babylon
(Iraqg) sets the stage for my contention that Siddhartha Gautama could have
traveled there. More so, | have advanced the case that he became the Chief
Magus, leader of the interfaith Magi of Babylon, a Lion-Sun order that
originated from a Caspian Sea tribe in Medes. Another tribe from the area,
the Budii, may be the linguistic root for the title of Buddha that the sage
embraced following his departure from Babylon.

This lost history suggested in my book, The Buddha from Babylon,
links the advent of Buddhism to the rise of the Achaemenid Persian Empire.
It also reopens the oldest cold case investigation in history: revealing that
the general who became Emperor Darius the Great had a hand in the death
of Emperor Kambujiya, the son of Cyrus, as well as the related purge of the

! Film, Saving Mes Aynak, Brent E. Huffman, http://www.savingmesaynak.com/

2 “Sakamuni’ (Sage of the Saka) was the original rendition etched in both Brahmi and
Kharosthi inscriptions (T.A. Phelps). This form arose two or three centuries after King
Asoka (d. 232 BCE). Centuries later Prakrit inscriptions that named him Sakyamuni (Sage
of the Sakya clan) appeared first in northeastern India/Nepal using a Sanskritised version,
the so-called Epigraphical Hybrid Sanskrit. The Saka culture still exists today, but no
evidence has been found as yet to substantiate the presence of the Sakya in northeastern
India/Nepal region.
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Magi led by his mentor Zoroaster. Putting aside for the moment philology
arguments over timelines and locations, the solution to the mysteries
surrounding the coup can be culled from an inscription at Bisutun.* Therein
Darius declares that he took the throne from a “Magian-Stargazer” named
“Gaumata,” whom he portrays as an imposter that he and his cohorts put to
death. However, a host of historians have questioned his version of events,
clearly shaped by his own involvement, ambitions and political shrewdness
in seizing the throne.

What | have suggested is that the truth of this entire episode can be
seen clearly once we recognize that “Gaumata” was actually the Chief
Magus Siddhartha Gautama, whom the Magi Order installed as regent-king
of Babylon due to Kambujiya’s neglect of the city’s rituals during a long
absence spent in Egypt. Darius may have used this opportunity to ensure
that Kambujiya fails to return, as he was on his way when he met with an
unexpected death. Then, “Gaumata” is targeted, and the interfaith Magi
Order is purged. Suddenly, as Darius takes power, the Magi appear to have
only a single clerical function, to oversee Zoroastrian rituals on behalf of the
Persian state.

Siddhartha Gautama had escaped and returned to the forests of the
Indus where he had received his seer training in his youth. By this time,
however, he had become the World-Honored One, foremost religious
leader, grand seer, cosmic stargazer, and teacher of Philosophical
Naturalism. In contrast to the legendary Buddha of Nepal/ India, a man who
had lived his entire lifetime either cloistered in a palatial estate or practicing
as a recluse in isolation, | have proposed a new thesis: that prior to his
breakthrough vision he may have been the most brilliant, most educated
man of his time. This is critically important, because without exposure to
the Magi of Babylon, it is virtually impossible to explain the global
interfaith scope of Buddhist literature, or the origins of its iconography,
etymology, cosmology, psychology, and philosophy. Siddhartha Gautama’s

! Inscriptions attributed to Persian Emperor Darius the Great (522-486 BCE) written in
Cuneiform Script on tablets at Mount Bisutun (aka Behistun) in three different languages:
Old Persian, Elamite and Babylonian (a form of Akkadian).
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experience with the Persian Empire, and Darius’s attack on his homeland, as
well as a long history of brutal militarism that ravaged every culture in the
area, also explains his unrelenting commitment to peace and compassion.
Without this experience, Buddhist pacifism appears to originate from a
divine edict espoused by a man lacking experience with war, violence and
the greed of military authorities.

The Buddha

Of all the great sages of history one in particular stands out as the
ultimate patron of wisdom. He is worshipped by hundreds of millions as the
iconoclastic Buddha. Much of what is known about his lifetime, which is
generally estimated to be from 563 to 483 BCE, was recorded in writing
some 300 - 500 years after his passing, either in western India where he is
portrayed as a meditation teacher, or by devotees in northeast India where
he is depicted as a divinely-gifted, supernatural being.

The lack of concrete archaeological evidence calls into question
whether he ever lived at all. The absence of hard copies of Buddhist litera-
ture dating back to his lifetime further feeds controversy among philologists
about whether he was a real person or a fictional character. Adding to the
confusion is the profound mythic and often surreal content of the sutras
(Sanskrit; or suttas in Pali), as they constitute the collection of wisdom that
the Buddha left behind. If the content of Buddhist literature is not inherited
from the Buddha himself, then who indeed could have been the ghost
writer(s) who generated the astounding scope and depth of these teachings?

As presented in the sutras, the source of his Dharma, the Truth of the
Reality of All Existence, is a momentous Enlightenment achieved during a
meditative trance state. But that’s just the beginning. Beyond the challenge
of achieving a vision worthy of what is called Buddhahood, how could the
Buddha convey his all-knowingness to people whose minds did not possess
the capacity to conceive of such? Aware of that challenge he used a gradu-
ated method of teaching, Upaya, to supplant one level of understanding with
the next. Ultimately, however, after a 40-year course, he bequeathed his
wisdom to a distant future age. In other words, he left it to future
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generations to fully comprehend and apply his findings.

Unfortunately, as we look back at ancient times, the primary doubt in
the minds of today’s intellectuals is the logical impossibility of achieving an
all-knowingness, no less using “inner vision.” Our appreciation of the skills
used Before the Common Era (BCE), such as the ability to see far beyond
the visible plane, have been warped by the view that mythos is fiction. This
is understandable given our advancements in science and technology, but
this elite perspective is also due to an age-old, concerted and politically mo-
tivated effort to erase or diminish the magnificent visionary accomplish-
ments of early civilizations.

Following the death of Alexander the Great in Babylon, and the en-
suing shift of the religious-political center of the world to the Mediter-
ranean, a revisionist version of history unfolded. A Euro-centric view per-
sisted based on the perspective that the worlds’ intellectual aspirations were
a Greek invention. It characterized the eastern world as pagan — wild, sinful,
brutal, stupid, uncivilized. Due to this prejudicial outlook, more than two
millennia of visionary wisdom, from the Black Sea to the Caspian Sea, and
from the Nile and Tigris-Euphrates to the Indus River Valleys, had been re-
legated to a cloudy oblivion. The mythic stories of the seers from this region
were subsumed, or lost in time. The original characterizations of Mesopota-
mian gods, titans, creatures, and demi-god heroes, were the basis for the
mythos that the Greeks ostensibly embellished upon. Their earlier stories of
creation and divine wrath became the platform for the genesis stories in the
Bible.

Erasing Mesopotamian and eastern contributions to wisdom, know-
ledge and the arts, the revisionist history refocused the purpose of divine
literature on belief, supported by anti-Babylonian sentiments reinforced in
Roman times and Christian scriptures.

Moreover, the disconnection with Mesopotamian origins also took
place among eastern cultures. The notion of Babylonian influences under-
pinning Indic cosmic views articulated in Hinduism and Buddhism is only
now beginning to be rediscovered.

After the Buddha’s passing, the relocation of persecuted Buddhist
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communities to the east Ganges and south to Sri Lanka reflected in its
willful disconnection from past conflicts with Persia and Zoroaster.
Although Buddhism continued to be hounded, forced out of India by the
Brahmins, over the ages it spread a message of peace and harmony across
cultures in Asia. To survive as a religious diaspora its many denominations
portrayed the Buddha, the world’s most iconic brand for inner vision, as a
supernatural being with the power to pacify all around him. His image as a
man who became a deity supported his message of salvation from suffering.

Middle Path

We are now beginning to break through age-old barriers as we unearth
the lost roots of the great mythic age, where all of today’s major religions
had incubated, in a region stretching east of the Mediterranean to west of the
Indus, and from the Eurasian north (39°-40° N. parallel) to the Indian
Ocean in the south. As the Greeks and Romans invaded, and parts of the
region converted to Christianity, Hinduism and Islam, the reputation of
Babylon deteriorated. The sands of time further buried the wisdom of the
world’s former capital of intellectual and interfaith activity, a diverse city
and stubborn proponent of freedom from tyranny. The unfairly discredited
and neglected Gate of God slowly fell to ruins and in time disappeared
below ground.

It is no accident that the Buddha’s Middle Path philosophy arrived
when it did. It was designed to enter the unknown realms beyond, in a way
that defies the boundaries of Nature. It was crafted to contest the duality of
immortal versus mortal realms, or the logic of oppositional separatism. The
Middle Path was his revelation of a gateway for liberating the mind from
perceptual constructs, the path he had used to see all he saw.

Like his other revelations, the Doctrine of the Middle Path teaching
became increasingly sophisticated as the capacity of his audience
developed.

As a Magi philosopher he offered the Middle Path as the means for
achieving a satisfying life and social stability. Initially, he defined it as the
path for balancing one’s thoughts and desires for the sake of psychological
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and emotional wellness. He espoused it as a method for finding a personal
inner paradise. By mentally entering the “Middle Path,” one could attain a
state of equilibrium, free from distractions. This perfect balance between the
two extremes of physical and spiritual pursuits would open to a psychologi-
cal state of peacefulness and fulfillment. This insightful approach challen-
ged people to pursue a greater level of personal awareness that would alle-
viate the compulsion to be immersed in one-sided extremes, dominated
either by material or transcendental goals. Applying this teaching, he said,
would lead to synchronicity.

The next stage of the Middle Path principle came after he departed
from Babylon for the Indus valley region. Upon attaining Perfect Enlighten-
ment, now as Buddha he addressed his mendicant followers about the need
to become liberated from sorrow of any kind. The Middle Path, he pro-
posed, would free them from moral dilemmas, inner conflicts, and self-
centeredness. To enter he offered the seekers such consciousness-raising
practices as the Eightfold Path and the Seven Skills for Achieving the
Consciousness of Enlightenment. Once inside their mind they would need to
look for a gate of liberation in between the extremes of spiritual detachment
and carnal appetites. Employing his Middle Path philosophy, he called upon
them to reject extreme practices in favor of a Middle Path that would
actually give them clear vision and the wisdom to successfully access
Nirvana, a state of blissful fulfillment.

Freedom from Relativity

In his next edition of the Middle Path, Sakamuni addressed percep-
tions dictated by relative constructs. Herein the Middle Path was to be
understood as the means for seeing Reality, as it really is, free of relativism.

“Should a seeker consciously enter the Middle Path of Space to his
amazement he will discover its realm to be simultaneously infinitesimal and
boundless. Should he enter the Middle Path of Time, he will find that past
and future existed in the present moment. The present existed in the median
of time, and yet it was not an increment of time. Its length could not be

ascertained, no less measured. The present moment defied computation, but
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paradoxically it contained both the past and future. Because it included
memories of former present moments, and the potential of present moments
yet to be, the incalculable Middle Path of the present moment encompassed
both the past and future. The Middle Path of Time revealed that while
Existence only happened in the present, it could only be detected relative to
the past and future. Ironically, although the present moment could not be
defined as a specific increment of time, when observed through the Middle
Path it revealed an all-encompassing reality, inclusive of past and future™.*

Wary of religious preachers promising immortal bliss in the eternal
beyond or existential philosophers encouraging self-indulgent pleasure in
the temporary present, the Buddha held that the prospect for a rewarding life
required a balanced approach encompassing both cosmic and immediate
ethics, both transience and inseparability.

From the paradoxical vantage of the Middle Path, he explained, the
Cosmos of Relativity was neither this nor that, yet it existed between this
and that, while it encompassed both this and that.

The Middle Path, although empty of relativity, housed the balancing
power of harmony. This power made possible the temporary bonding of re-
lative entities, while it’s absence, disharmony, was the force of discord and
deterioration. The Buddha’s Middle Path revealed that the relationship bet-
ween one’s present state of being and the state of the world reflected a tem-
porary bond. Therefore, Reality, like the image of an observer looking at
himself in a mirror, would last only for as long as the observer was present
to observe it.

Next, the Buddha introduced the view that beyond the realm of Re-
lativity, the Middle Path opened the gate into the “Perfectly Endowed Rea-
lity” described in the Vimalakirti Sutra (chapters 5-9), as follows:

“In the enlightenment attained by the various Buddhas and Bodhi-
sattvas there is a doctrine called the Perfectly Endowed Reality. When a
Bodhisattva enters this enlightened world, he sees that the entire Golden
Mountain world-system has been reduced to fit inside a tiny mustard seed—

! The Buddha from Babylon, p. 268.
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without leaving out even a little of it. Nevertheless, from the outlook of all
beings living in the mortal realm nothing has changed. Even the guardian
deities of the Realm of Desire (the Heavenly Kings of the four quarters and
the thirty-three Gods of Sakra‘s heaven) who dwell high on the mountain
are unaware that the whole of Existence fits into an area no larger than a
mustard seed. However, those who are even more enlightened than deities
possess the knowledge that a reality free of relativity, wherein the Golden
Mountain can be scaled to the size of a mustard seed, is endowed within all.
Only these truly enlightened ones can solve the enigma of the Perfectly
Endowed Reality”.

In the Sutra of Innumerable Meanings (chapter 2), he elaborated
further on the Perfectly Endowed Reality — equating entry into this singu-
larity with the power to achieve the enlightenment of a Buddha, as follows:

“If a Bodhisattva wishes to awaken to the supreme Dharma ... he
should know of the unique Dharma gateway that opens into the house of
innumerable meanings ... therein, a Bodhisattva who wishes to enter it
should observe that in the Cosmos of Relativity ...humans regard as real,
empty phenomena that emerges, changes, and perishes. They experience
them as bad things and good things ...but, in actuality, everything in Nature
emerges from one Formless Field. Once inside this Perfectly Endowed
Reality, the Bodhisattva will discover the power to bring relief to suffering
beings and delight them all ... in doing so a Bodhisattva can quickly find
Supreme Awakening™.

The Middle Path swings wide open in the Lotus Sutra where the
Perfectly Endowed Reality, the world between worlds, is revealed to be the
Buddha Land. Without feeling the slightest movement, Sakamuni’s
disciples had been transported into this Reality where time, space, scale and
dimension have been compressed, no longer operating by recognizable laws.

“Once Sakamuni entered the Lotus Cosmology with all his disciples, a
paradigm shift occurred. The audience had been transported into the Per-
fectly Endowed Reality, a super-elastic, timeless-boundless dimension
beyond the laws of relativity essential to the time-space continuum. It trans-
cended both boundaries and boundlessness and simultaneously encom-
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passed the here-and-now and forever-always™.*

Here the human audience bears witness to a massive assembly that in-
cludes innumerable Buddhas from far away star-systems and multiple uni-
verses in every direction of the cosmos. In addition, they are joined by
80,000 celestial Bodhisattva-Mahasattvas, beings who have evolved
“Reward-Bodies” able to travel across the vast cosmos at will, and the
power to communicate across worlds.

This was not their first appearance. These Buddhas and celestial
Bodhisattvas had been introduced in the Buddha’s earlier cosmology, articu-
lated in the Flower Garland Sutra. Therein he describes the emergence of
the Universe — from a cause-seed no larger than a grain of sand comes a
flowering of luminous Buddha-stars throughout, with so much space
between them that they would never touch (i.e., big bang).

In earlier mythologies, the world above was the celestial realm of the
gods, while the underworld was designated as the realm of death, where
souls descended in the afterlife. The Sumerians called it the “House of
Dust,” and the Egyptians “City of Entombment.” Brahmanism introduced it
as the Hells (Naraka). But in the Perfectly Endowed Reality of the Lotus
Sutra (chapter 14), a never-before-seen assemblage is revealed, the
Bodhisattva-Mahasattvas from Below the Surface of Existence.

“Below the mortal world there are in fact Bodhisattva-Mahasattvas ...
each one of them has a retinue [of followers]; these persons will be able,
after my extinction, to protect and keep, read and recite, and preach abroad
this Lotus Cosmology™.

With their arrival begins an arising of colossal scope, the resurrection
of an endless multitude of beings from below chosen by the Buddha to
transform the future of humanity.

“Innumerable legions of shining, golden-hued beings issued from a
dwelling space below the surface of Existence. Their numbers were so great
that in relative time it would take the emerging Bodhisattva-Mahasattvas far
longer than hundreds of millions of years to join the Ceremony in the Air.

! The Buddha from Babylon, p. 390.
24



Falsafa tarixi

But in the context of the Perfectly Endowed Reality, it took only a half day
for the immense arising of this “third congregation™ to join the assembly™.

Thus, the Middle Path has been fully revealed as the gate into the
Perfectly Endowed Reality where we can discover the “imprint” of all-
knowingness omnipresent within all mortal beings. This is the abode of
original Buddhahood, the state of enlightenment, and true freedom from the
distractions of relativity, the loftiest level of consciousness.

The appearance of the Bodhisattva-Mahasattvas from Below the
Surface of Existence in mythic terms, reveals our true identity, us as we
were, as we are truly, and as we will be. They exist in the present within us,
like seeds their resurrection symbolizes the immanence of our True Self.
Their presence acknowledges that we all received the gift of life originally
in the beginningless past. Therefore, we are destined to manifest it in our
future as we climb to the heights of consciousness.

The message the Buddha had sent to humanity from his grand perch
was a call to recognize our true identity — a universally enlightened
essence. Although we may be caught up in cycles of suffering, unaware of
our grand role as cosmic beings, he holds out hope. We can awaken from
the compulsions and distractions of relativity. For those who inquire within,
the Buddha left behind a liberating revelation: we are a projection of the
tenacious essence of life everlasting, ever-changing, universal, omnipresent,
extending boundlessly beyond the confines of relativity. Life transcends
biological context. It is the ultimate Buddha, the Truth of the Reality of All
Existence.

Next steps

Spiritual archeology reveals that ancient seers left behind a legacy of
mythos, altogether a single, global language of dreams and visions, em-
bedded with the shared roots — incubated between east and west, the cradle
of civilizations was both worlds, between past and future, the present was
both; between heaven and hell, the human plane of existence encompasses

! The Buddha from Babylon, p. 391.
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both; between the micro and macro realms, we are composed of both.

The profound insight and farsight of our wisdom literature recognized
that the human mind possessed an evolutionary potential that may be used
to see the unseen, explore the unconscious, and even penetrate super-
conscious levels. They produced rich thematic stories, to this day the most
profound literature humans ever recorded, for the purpose of passing on the
wisdom to distant future generations.

Our ancient ancestors proved that they were capable of addressing
issues of space-time, scale, dimension and the Reality of Existence. They
sent us a message meant to reveal whom we really are, and who we are
capable of becoming...an enlightenment of a world between worlds, one
that we can unearth by entering the Middle Path.

Should we aspire to answer the great philosophical question, “Who
are we?” using the exploratory capacity of our modern consciousness, our
sciences and creative talents, we could open the door to an awesome age of
cosmic grandeur. Given our genetic propensity for progress, we may find
within the will for the fundamental transformation of our psyche. Together,
we can discover the harmonious frequencies of life, build cosmic bridges of
communication, and come to understand that together, not as nations or
religions, but as humans, we are evolving to higher consciousness.

Harvey Kraft

The World Between Worlds
Unearthing the Middle Path Philosophy of Siddhartha Gautama
(summary)

Due to an evolutionary leap in our brain’s capacity, the gift of a conceptual
mind has produced in our human species a ceaseless desire for exploration, particu-
larly in pursuit of the unseen aspects of Existence. From the earliest moments of
this initial awakening, we have been on a collective quest for greater conscious-
ness, searching to uncover hidden worlds beyond the visible plane.

Today, scientists are in charge of that ultimate quest toward all-
knowingness, recently characterized in physics as the Theory of Everything. Using
mathematics and technology we are probing the ever-expanding, macro-colossal
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scale of a possible Multiverse, and down the rabbit hole of a micro-vibrational,
guantum cosmology. Moreover, our natural sciences have gone exploring inside us,
unveiling the dynamics of evolutionary genetics and the neuroscience of our brain.
Our most recent adventures in modern inquiry, however, are knocking on the
door of “the great unknown.” Beyond the rainbow of Existence, scientific explo-
ration has had to wander off from the conventional underpinnings of strictly
empiricist observations. We have crossed now into the realm of mathematical
probability and undetectable realms, wherefrom exotic theories have emerged.
Ironically, it seems, the deeper and farther we go into unseen worlds, the closer we
approach the surreal imagery and grand cosmologies of ancient visionaries.

Keywords: Buddha, Siddhartha Gautama, Karma, Theory of Everything,
Relativity, Arya, Magi, Babylon, Buddha from Babylon.

Xapeu Kpagpm

Mup mexkay MUpaMH.
PackanbiBanue cpeanero nytu ¢puiaocopun Cuaaxaprxa I'ayrambl
(pesrome)

N3-3a 3BONMIOIIMOHHOTO CKayKa B MOTEHIIMAJE HAILLIETO MO3Tra, Aap KOHIIENTY-
QJIBHOT'O MBIIUICHHS IPUBEJT HAalll YeJIOBEUECKUH POA K 0€30CTAHOBOYHOMY CTpPEM-
JICHWE K MCCIIEOBAaHUIO, B YaCTHOCTH, K ITOTOHE 332 HEBHJAHHBIMU acriektamu Cy-
mectBoBaHus. C paHHMX MOMEHTOB 3TOrO TMEPBOHAYAIBHOTO MPOOYKIEHUS, MBI
BCTaJIM HA COBMECTHBIN MOUCK OOJBILIETO CO3HAHMS, Pa3bICKUBAsI MYTH PACKPBITHA
TaifHble MUPBI 32 MpeJielaMi BUIUMOM TIIOCKOCTH.

CeroaHs y4eHble HECYT OTBETCTBEHHOCTD 3a 3TOT ITEPBUYHBIN MTOMCK BCE3HA-
HUS, KOTOPBIN Xapakrepusyercs B pusuke kak Teopus Beero. Mcnons3ys matema-
TUKY W TEXHOJIOTHUIO MBI UCCIIEYEM MOCTOSHHOE PACIIUPEHUE, MaKpO-KOJIOCCallb-
HBIN MacmTad BO3MOXHOW MyJIbTHBCEICHHON, W JAJIbIE B MUP 3a3epKaibs, MUK-
pO-BUOPAIIMOHHYI0, KBAHTOBOYIO KOocMoJioruto. KpoMe Toro, Halm ecTecTBEHHbIE
HayKW MOIUIM HCCIIEAOBAaTh HAC WU3HYTPH, PACKpbIBas ITWHAMHKY SBOJIIOLMOHHOMN
TeHETHKH U HeHPOoOMOJIOruy HalIero Mo3ra.

Hamwm nmocnexanve mMpUKITIOYEHHS B COBPEMEHHBIX PO3BICKaX, OJHAKO, CTY-
yaTcs B IBepH ' 'Benukoil HemzBecTHOCTH". 3a paayroil CyiiecTBOBaHMsI, HAYYHbBIE
HCCIIEI0BAHUS OTIAIMINCH OT OOBIYHBIX OCHOB CTPOr'0 SMIMPHUCTUYECKUX HAOIIO-
JIeHuid. MBI Teneph Mepenuid B apcTBO MaTeMaTHIECKOW BEPOSTHOCTH U OOHAPY-
XKWIN OTKyJia 3K30THYEeCKHe TeOpuHu MosABMINCh. Kak HU cTpaHHO, MO-BHIUMOMY,
4yeM rryOke U Jaiblle Mbl HAEM B HEBUAUMBIE MHUPHI, TeM OJNMKE MbI IIOAXOIUM K
CIOPPEATMCTHUECKON H300pa)KeHNH U BEJIMKHE KOCMOJIOTHH APEBHUX MPOBUALIEB.
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Knroueewie cnoea: bynna, Cunnxaprxa ['ayrama, kKapma, TEOpHs BCETO, OT-
HOCHUTEILHOCTH, apiia, Maru, BasmioH, byana n3 Basunona.

Harvi Kraft

Dunyalar arasinda dinya
Siddhartha Gautama falsafasinin orta yolunun agiglanmasi
(xtlasa)

Beynimizdo bas vermis tokamiil partlayisi insanin konseptual diigiincasini
slrokli aragdirma istoyina, xisusilo, Varligin goriinmayon aspektlorinin ardinca
gagmaga sovq edir. Bu oyanisin holo erkon illorinds biz boyiik siiuru borabor
sokildo axtarmaga baslamisiq, goriinon mustovinin fovqlndoki gizli dinyalara
gedon yollari kosf edirik.

Bu glin hamin Umum-biliys aparan yollarin ilkin axtarisinin mosuliyyati
alimlarin Uzoarindadir. Bu, fizikada Hor seyin Nozoriyyasi kimi xarakterizo olunur.
Riyaziyyatdan vo texnologiyadan istifado etmokls biz daimi genislonmoni, mum-
kiin multikainatin makro-nshang miqyasini, oradan da kegib mikro-vibrasiyali vo
kvant kosmologiyasini arasdiririq. Bundan basqa, bizim tobiat elmlori bir az da irali
gedorak tokamiil genetikasinin dinamikasini vo beynimizin neyrobiologiyasini kosf
edorak bizi daxildon 8yranmays basladilar.

Bununla belo, miiasir axtarislarin macarasi galib “Nohong namalumun” gapi-
s1 onilinds dayanib. Varligin gdy qursaginin o biri torofinds elmi aragdirmalar dagiq
empirik miisahidslorin adi tomollorindon yaymirlar. Biz artiq riyazi giimanlarin
hékmiine diismiistik vo ekzotik nazariyyslorin haradan yarandigini goriiriik. Qariba
do olsa, biz gérinmayan dinyalara no gadar dorin vo uzaga getsok, bir 0 godor
stirrealist tosvirlora vo gadim goricilorin boyiik kosmologiyasina yaxinlasiriq.

Acar soOzlar: Budda, Siddhartha Qautama, karma, hor seyin noazoriyyssi,
arya, magi, Babil, Babilli Budda.
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Ideyanin iki saviyyada tazahiri

Kondl Bunyadzada

Giris

Yaradiciliq bir ideyanin reallagdirilmasi prosesidir. Yaradiciliq kiitlovi
xarakterli deyil. Naticasi sonra kitloviloso bilor, proses 6zl iss fordidir. M-
ayyan manada yaradiciliq prosesini yaradanin ilk mahiyyati ilo maddi diinya
arasinda alage do adlandirmagq olar.

Hor no godar yoxdan var etmok qudrati yalniz Allaha moxsus olsa da
Vo Yaradan adinin yalniz Allaha aid edilsa do, insan da yaradiciliq gabiliy-
yatino malikdir vo tarix do siibut edir ki, zaman-zaman insan hotta ilahi ya-
radiciligin 6ziinii belo danaraq, yalniz basori yaradiciligin varhigini gobul et-
misdir.

Yaradiciliga miinasibotin arasdirilmasi Sorq vo Qorb tofokkirlorinin
mugayisasinds do maraqgli bir mogama aydinliq gatirdi. Bels ki, mahz yara-
diciliga nisbatdo tutduglart mévqgeyoa goro ilahi yaradicilign Sorqg, basori
yaradiciligi isa Qarb togokkirii tictin saciyyavi hesab etmok olar. Vo shomi-
yyati haldir ki, onlar arasinda yaranan fikir ayriliglarinin sobablari-ndan biri
do bu moévgelarin daha ¢ox bir-birindon uzaqlasmasi vo bir-birini inkar et-
moasi olmusdur. Tabii Ki, bu, har birinin yaradiciliq haqqinda tosavvirlarinin
nagis ve yarimg¢iq olmasina gotirmisdir. Demoali, hagigsat bu ikisini vohdat
halinda gabulundadir. Masalon, Anna-Teresa Timinickanin hoyat fenomeno-
logiyasinda yaradiciligin ham ilahi (kosmik), hom do basari magamlari eh-
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tiva olunub. Eyni zamanda, hayat fenomenologiyasini todqiq edon S.Xalilo-
vun “canlanmis ideyas1” da 6ziinds bir név hom Sarg, hom do Qarb moévge-
lorini birlogdirir. Bu baximdan, hor iki ideyani yaradiciliq hagqinda yeni
baxis bucagi adlandirmaq olar. Belo ki, Anna-Teresa Timinicka Qoarb tofok-
Klrtinii Sorq ideyalar ilo, S.Xalilov isa Sarq tofokkurini Qarb ideyalari ilo
tamamlamaga, kamillosdirmoya ¢alismirsar. Basqa sozlo desak, birinci isti-
gamat basari yaradiciligin ilahi kdklorinin axtarilmasi, ikinci istigamat iSa,
ilahi yaradiciligin bagori mistavi do davaminin tohlilidir.

Yaradicihigin iki istigamati

Tarixon filosoflar ilahi yaradiciligi yuxaridan asag istigamotlonan bir
proses Kimi tagdim ediblor. Yoni Allah, févgslqiivvs haradasa maddi diinya-
nin fovqiinde bu diinyanin moxluglarinin varligin, taleyini holl edir. insan
hor na godar digar maxluglar arasinda 6z idrak qabiliyyatina gors forglonss
do, onlardan ylksoak hesab edilsa do, Yaradana nisbatds o da yaradilmisdi.

Bir qudsi hadisdo Allahin buyurduguna gora, “Moan bir gizli xazins
idim, taninmagq istadim va Xoalqi yaratdim”. Bu, ilahi yaradiciligin qisa va
aydin ifadasidir. Hor na gadar hadisds miracistin tinvani olmasa, yaradilisin
insan {igiin olmas1 balli olur. Ciinki Yaradanin vo Onun Xazinasinin qutratini
Vo hikmatini tamimaq va dork etmok gabiliyyati yalniz ona moxsusdur. Bu
gabiliyyat onu hom da ilahi mogama yiiksalds bilon imkan va vasitadir. Bu,
insanin halo mugaddoas kitablarda mévcud olan va sonralar miflordo davam
etdirilon, daha sonralar iso alimlorin osaslandirmaga ¢aligsdig bir hogigatdir
— insan 6z agl va biliklori ilo Tanriya rogibdir. Masslon, Bilgamis dastanin-
daki mifik gohromanin Tanrilarla eyni saviyyays galxmagq istoyi ilo XXI asr-
do alimlorin boylik partlayis, yaxud klon-insan yaratmaq istoyi arasindaki
forg yaqin ki, sadaca biliklarin mahiyyatindadir.

[lahi yaradiciligin daha bir sociyyavi xususiyyati do onun iyerarxik ol-
masidir. Yoni Yaradan hor yaradilmisin bilavasito yaradicisi olmaqla yanas,
Onunla moxluqgat arasinda araliq marhalolor mévcuddur. Qadim miflords
bunlar tanrilar, maloklor, hatta Tanrilarla insanlarin izdivacindan yaranmis
moxluglar idiss, artiq filosoflarin goriislarinds bu marhalalarin har birinin
mahiyyati vo rolu da tahlil edilmays basladi. Masalon, Plotinin iyerarxiyasi
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kimi. Onun yaradilis strukturu uzun middst filosoflar torofindon istifados
edilmisdir. Sonraki dovrlords do istor Xristian, istorsa do islam falsofasindo
bu iyerarxiyanin moarhalalarinin sayi, rolu nisbaton forglonss do, bazi prinsi-
pial masalalor doyismoz qaldi: ilk ndqta ilo son ndgts arasinda hom vasitali,
hom do vasitasiz slage movcuddur. Bu, oavvala ilahi yaradicihigin maddi
dinya fovqiinds do bas vermosina dolalot edir. Ikincisi, hor bir maxluqun
mahiyyati va ya ilk sobobi kimi Yaradan har seydos vo yerdadir.

[lahi sifatlorin dastyicisi olan insan da namolum bir xazinadir, tanin-
magq istoyir. Bu da basari yaradictigin ifadasidir. Amma burada oshomiyyot-
li bir incalik nozors almmalidir. Ilahi yaradiciliq yuxaridan asag: istigamot-
lonib. Basori yaradiciliq is9 yalniz iifiiqi istigamotdo, yoni 6z maddi ¢evrasi
hidudlarinda yaradicidir. Onun idrak prosesi hom iifiiqi, hom do saquli isti-
gamotdo, yoni hom rasional, ho do irrasional ola bildiyi halda, yaradicilig1
yalniz iifliqi istiqgamotdadir. Buna iso iki osasli sobob gdstormok miimkiin-
diir. Insan hor no godor ilahi alomlo olagali olub, ilahi sifatlorin dastyicisi ol-
sa da, o, yalniz maddi diinyada Allahin xolifasidir. Bu sobabdon o, yalniz
Allahin verdiyi qiidrat ¢argivesinds vo Allahin yalniz artiq maddiyyat qa-
zanmis yaratdiglar1 osasinda no iso yarada bilir. Bunun gozsl ifadosini
“Meymun kral vo Budda” hekayotindo gérmok olar: no qodor yiiksoys hop-
pansa da, Kral Buddanin ovcundan konara ¢ixa bilmoz vo onun dork edo bi-
locayi biitiin hikmat elo bu ¢or¢ivadadir.

Mohdud zaman-mokan kasiyinds var olan insanin tofokkiri do bu ¢or-
¢iva daxilinds dork etmok gabiliyyatina malikdir va o, yalniz miigayiso eds
bildiyi va bu ¢argivays sigdira bildiyi bir seyi dork edir. Olbatta, vohy, kosf,
ilham kimi irrasional yolla bu mohdudiyyat genislona bilir. Lakin yeno do
bu biliklor do yalniz maddi diinyada vo maddi vasitalarlo tacassiim olunur.
Deyilanlordon bels bir natica ¢ixartmaq olur ki, insan yaradiciligi ilahi yara-
diciliq olmadan miimkiin deyil. Digar torafadon nazars alsaq ki, insan Alla-
hin hikmaotlorini do mohz 6zii yaratmaqla taniya vo dork edos bilir, onda insa-
n1 ilahi yaradicilifin bir vasitosi do adlandirmaq olar. Buna daha bariz nii-
muna kimi gorkomli sonoatkarlarin asorlorini géstormok olar. Masalon, Mon-
sur Hollac deyirdi ki, “Man vo olim sadoco bir alotik. Yazan da, yazdiran da
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Allah-dir.” ! Bonzor ifadolori bostokarlardan da esitmok olar. Mosolon,
“Amadey” filmindo Salyeri diisiiniir ki, “Allah Mozart1 Oz sosi ii¢iin secib”.

Beloliklo, basari va ilahi yaradiciliq bir-birilo six bagli olan iki proses-
dir. Daha clratlo desak, bunlar vahid bir prosesin forgli moarhalaloridir. M-
ayyan moanada basori yaradiciliq ilahi yaradiciligin mahdud ¢argivods mode-
li do adlandirmaq olar. Dediklarimizi tosdiq etmak ¢un har iki yaradiciliq
arasinda paralellor aparag.

Hor insan muoyyon sifatloro malikdir. Oslinds, insanin Tanriya verdiyi
adlar elo onun 6z diisiincasinin mosuludur. Bu baximdan, ilahi vo basori si-
fotlor arasinda banzarliklor montigli vo normaldir. Bu sifatlordon bozilori in-
sanla zaruri olaraq olagoli va ayrilmazdir, onun bagariliyinin tayinidir, digor-
lori miiayyan soraitlo bagli yarana, doyiso Vo ito bilor. Onlar hamist vahid bir
“Man” — Zat otrafinda toplaniblar. lahi iyerarxiyasinda bu, vohdaniyyat alo-
mi adlanir. Bu, vohdatda kasratin, tokda coxun gcomlonmosidir.

Insanin sifotlorina vo keyfiyyotlorina miivafiq olaraq tofokkiriinds
mioyyan ideyalar dogulur. Ilahi iyerarxiyada bu morhaloys riibubiyyat vo
ya, Ibn Orabi kimi, sabit monbalor (ayani sabito) deyirlor. Bunlardan bozisi
real, bozisi isa realligdan ¢ox uzaq olur vo onlarin hayata kecgib-ke¢mamasi
ilk névbads insanin istok va iradoasindon vo soraitdon asilidir. Buradaki «var-
liglar» var ikan yoxdurlar, yani Vahidin viicudunda var ikon maddi alomda
yoxdurlar. Bu yaradiciligin ilk anidir. llahi vo basari yaradiciliglar arasinda
da mohz bu magamda shomiyyatli forg var. Sabit alomdoki ideyalar sonsuz-
dur vo ham maddi, hom do ilahi alomi ehtiva edir. Bunu maddi diinyada
moXlugatin miixtalifliyi vo rongarangliyi ilo do gérmok mimkindir. Daha
vacibi isa, somavi kitablara istinad etsok, buradaki “varliglar” yoxdan yara-
nir. Bogori yaradiciliq da miixtalifdir, rongarongdir. Bir dahi bastokarin va
bir filosofun yaradiciligini izlomok Kifayotdir. Lakin avvala, burada ideyalar
yoxdan deyil, artiq var olanm zominindo yaranir. Ikincisi, bu, yuxarida da
geyd etdiyimiz kimi, yalniz maddi diinyan1 ohato edir.

Daha bir ohomiyyatli forg iso “Mon”in yaradici olmasi ii¢iin onun
mutlog Yaradanla bilavasito slagesinin daimi olmasidir. Masalo burasinda-
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dir ki, insanin 6ziiniin do ideyasi sabit monbalordan goalir. Insanin yaradanla
alagasi mahz hamin alomdoan bir manbs kimi istifado etmokdir. Bu, bir torof-
don, onun orijinalliginin, tokrarolunmazliginin, digar torafdan, onun ideyala-
rinin titkkonmozliyinin tominatidir. Masoalon, Hollac Allaha belo miraciot
edir:

«Bir manbada bu manba Sansan yoxsa man?

Hom San, ham moan ikiliyin isbatindan uzaq olag!» !

Hallac 6ziinln bu adomds Gstunliylnu — bir yaradict ola bilmoak imka-
nin1 xatirlatmaqla yanasi, hor seyin yalniz Vahidin milkinds var oldugunu
da etiraf edir.

Bununla bels har iki yaradiciligda eyni olan bir mogam var: vahid Zat
Vo ya insanin “Moan”i bltun sifatlori ehtiva etsos do vo bitun ideyalar onda
comlonsalar da, onlarin comi Vahdatin asl mahiyyatini ifads eds bilmaz. Za-
hir no gadar mikammal olsa da, mahiyyatin oks olunmayan taraflori galir.
Yani hor no godor yaradan biitiin yaratdiglarinda mdvcud olsa da, onlarin
dorkinin comi Yaradanin dorki demok deyil. Masalon, Rembrantin hor bir
ideyasi, tablosu onun zlihur etmis manliyidir, eyni zamanda, rassam 0zi ha-
min tablonun an gizli incaliklarinin, har kasdan gizli mahiyyatinin, sirlorinin
yaradicist kimi onun batinidir. Amma bu tablolar biitiinliikdo Rembrantin
kimliyini, “Man”ini tam ifado etmir.

Belalikla, deyilonlardan belo malum olur ki, har na gador ilahi yaradi-
ciliq insan idraki fovqiinds olsa da, mohz basari yaradiciligda onun kigik bir
modelini, eyni zamanda, onun davamini izlomok mimkiindir. Digor torof-
don, hor iki faktor vohdat soklinds tohlil edilmadiyi halda, Gmumiyyatlo ya-
radiciliq anlayisinin darkinda vo sorhinds nagisliys yol verilir.

Sarqg va Qarb tafakktrlari
yaradiciliga forqli rakurslardan baxis kimi

Qadimdoan bari ideyanin, yoxsa materiyanin ilkinliyi masalosi hom do
var olan seylarin kimi torafindon yaradilmasi sualin1 da qoymus olurdu. Har
seyin malum ideyanin reallasmasi olmasi va bu sobabdan balli bir xatt Gizro

! Huseyn ibn Mansur Hallac. www.sufimaster.org/husayn.htm.
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harokat etmasi, yoxsa materiyanin 6ziinin 6z iradasi ilo varligini, formasini,
harokatini idaro etmasi folsofs tarixindo forgli corayanlarin, ideyalarin ya-
ranmasina zomin olmusdur. Bu sual daha gabariq sokildo 6zinl din va elm
arasinda gostormis vo gOstormokdodir. Yaradan tok Allahdir, yoxsa insan
gazandigi biliklarls 6zl tobiat vo seylor yaratmaq quidratindadir?

Renessans va Renessans sonrasi dovrdon baglayaraq insan zahiron mu-
kommal tosvir edilmoklo yanasi, onun simasinda hom do zongin monavi
dinyan, {ilvi bir i¢ diinyan1 da ¢atdirmaga baslayirlar. Dovriin aparici sanat-
karlarindan, ustadlarindan biri Mikelancelonun “Adomin yaranigi” freskasi-
n1 xatirladaq va senat tongidgilorinin vurguladigi bir nego magami 6na Go-
kok. Burada rassam insanin “an gdzal suratds” yaradilmasi” (Quran 95/4) ilo
yanasi, ham do onun Yaradandan bir enerji — hayat, yaradiciliq bacarig: aldi-
gin1 gostorir. Bu freskada maraqli anlardan biri iso Insan vo Yaradanin bir-
birina ¢ox yaxinlagsa da, birlogo bilmomasi, harasinin 6z yerinin olmasidir.
Toangidcilarin fikrino sadoco bir olave edok: burada onlar az gala “iki yay
uzunlugunda, hatta daha yaxin”dirlar. Yaxud Rafaelin Madonnasi, kigik Isa-
s1 qarsisinda sacdo edon moaloklor. Bali, Insan artiq giinahkar, roazil deyil vo
Yaradani ilo bilavasits (1) alagalidir. Vo bu kamillik qarsisinda moaloklor do
sacda edir. Falsofada do insanin 6z agl vasitasilo daha kamil hoyata ¢atmag
qudratindo olmasi ideyasini utopistlorin asarlorinde gérmok mimkindur.
Renessans dovriiniin filosoflarindan biri Piko della Mirandola (XV osr)
“arob yazilarini” oxuyandan sonra belo bir “yenilik” kosf edir: “Nohayot
mon basa diisdiim ki, no ii¢lin insan biitiin canli varliglar arasinda on xos-
baxtidir vo imumi heyranliga layiqdir vo ona yalniz heyvanlarin deyil, hotta
ulduzlarin, o biri dinyadaki ruhlarin da hosad aparacagi neco bir pay
hazirlanib”." Filosof belo bir maraql sual da verir: “Axi, biz niyo ilahi méh-
toasamliys heyran qalmiriq?” Bu, ilahi vo basori kamilliyin borabarlosdiril-
masinin olamati idi.

NOvbati dovrlords, xisusilo XVII asrda elmi nailiyyatlorin vo agila
glivonin artmasi insanin 6ziino inami giiclondirdi. Dekart yazir: “Insanin ali
kamilliyi onun irads azadligidir. ...Siibhasiz, biz 6zimiz Ucln hagigoti se-

Y icosannu Iuxo denna Mupanoona. Peub 0 TOCTOMHCTBE 4esoBeka // AHTONOTHSA
MHUpoBoii punocopun. Munck, Xapsect, 2001, c. 266
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condo daha cox toqdir olunurug, ciinki bunu konilli edirik, macburi yox.”*

Dekarta gora, insan mexanizmdir, insan agl iso bu mexanizmi idaro edon
ustadir. Oslindo, Dekart tokco agilin “funksiyasini” toyin etmadi, ham do
ilahi mofhumlarin elmi tsullarla izahin1 verdi. Bosori yaradiciliq sadaca
ilahi yaradicihigin davami, yaxud modeli olmaqdan ¢ixdi vo ona alternativ
kimi formalagsmaga basladi. Burada nozars ¢arpan daha bir cohot do, insanin
var oldugu diinyada Allahin rolunun azaldilmasi, insani1 6z diinyasinin haki-
mi etmok istoyi idi. Leibniz: “Ilkin ideyalar — mumkinliyu stibut olunma-
yan ideyalardir; mahiyyoatca onlar Allahain atributundan basqa bir sey deyil-
lor,”? kimi bir ideyani irali stirmakls irali siiriir. Lakin xatirladaq ki, kamilli-
ya gedoan yolda imanla six alagads olan digor vasito do agildir. Bu baximdan
tosadiifi deyil ki, Leibniz Allahin ideyalarinin ragamlar va dogig hesablama-
larla sezilmasini do gobul edir.® Oslindo, Leibnizin folsafasinds iman vo ag-
lin qarsiligh olagali sokilds tam butév kamilliys aparmasi mogami gézal ifa-
do olunsa da, burada fargli bir magami da vurgulamaq lazimdir. Bu, hom do
insanin mévcudluq gevrasinin moarkazinin Allahdan insana ke¢masi va sita-
yis obyektinin goylordan yers endirilmoasi demak idi. Eyni zamanda, bu, in-
sanin ilahi hakimiyyatin “tozyiqindon” qurtararaq 6z malkinds — maddi
alomds 6z mitloag hakimiyyatini bargoarar etmoys baslamasi, bu alomi — tobi-
oti 6zlino ram etmoyo ¢alismasi idi. Insan diisiincasi 6z yaradiciliginin hom
monbayi, ham aparici qlivvasi, hom dos vasitosi olmaga iddialandi1 va nailiy-
yatlor qazanmaga basladi. Bu, basari yaradiciligin miitloq triumfu idi.

Islam Sorginds iso proseslor tam oks istiqgamotdo davam etdi. Dinin ro-
lunun artirtlmasi, hatta bu asrlor arzinds alds olunmus elmi nailiyyatlordon
do imtina edarak yenidon orta asrlorin prinsiplorinin tobligi basori yaradicili-
g1 imumiyyatlo ilahi yaradiciligin igindo yox elodi. Tosadfi deyil ki, orta
osrlorda bir cox elmi kosflor etmis islam Sorgi XVII asrdon sonra ciddi elmi

lﬂempm P. Tlepsonayan ¢punocopuu // Counrenus B 2-x T., T. I, M., «Mpbicib», 1989,
c. 328.

2 JTetionuy I'.B. Pasmbiuuiernst 06 «OIBITE 0 YETOBEIECKOM pasymenunu» r-Ha Jlokka //
CounHenus B 4-x Tomas, T. 2, MockBa, MebIcib, ¢. 548.

3 I B.JIeii6nuy. OmbITHI TEOANIIEH 0 GIarocTy Gokueii, CBOGOIe YeT0BeKa i Hadasle 371a
// Counnenus B 4-x Tomas, T. 4, MockBa, Meicib, 1989, c. 298.
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nailiyyat olds eds bilmomisdir. Bu, ilahi yaradiciligin ifrat soviyyaya qaldi-
rilmast va insanin sadaCa bu prosesin miiti istirak¢isina ¢evrilmasi idi.

Bosori vo ilahi yaradiciligin bir-birindon ayrilmasi va birinin tacrid
olunmus sokilds gobul edilmasi tabii ki, tofokkiirds bir nagisliys sabab oldu.
Va agoar holo XVII-XVIII asrlords bu nagislik 6zini tam biruzs vermirdiso,
XIX-XX asrlardo — elmin va texnologiyanin daha da inkisaf etmasi ilo qutb-
losmo daha da kaskinlosmoya basladi.

Hayat fenomenologiyasi — har iki tafakklriin vahdati

Qoarb falsafasinds Kantin transendental nazariyyasi ilo insanin diinyasi
mohdudlasgdi. Diizdiir, insanin yaradiciliq imkanlar1 yalniz maddi diinyaya
aiddir. Lakin bu imkanlarin manbayi maddi diinya ilo mahdudlasa bilmoazdi.
Tymieniecka iddia edir: “XVIII oasrlo migayisado qarsilasdigimiz
vaziyystdo biz hogigoton yeni AYDINLASMIS INSANA hazirq”.! Hoyat
fenomenologiyasi insanin ilahi alomlo zoruri vo dinamik olagesinin
zoruriliyini vurgulayan vo izah edoan bir ideyadir. Bu slagalardoan biri vo an
ohamiyyatlisi isa basori yaradiciliqdir.

Timinicka Qarb hadisosi olan fenomenologiyaya islam falsofosino xas
bir nurlanma, is1q qatmaqla basori yaradiciligi sanki qapali gevrodon ¢ixart-
mis oldu. Dediklarimiza niimuns olaraq iki név ¢evrani géstarmak olar. Bi-
rincisi, tok gapali ¢evradir, ikincisi isa ilk va baslangic noqtalari eyni olub,
amma diametri get-geds genislonan ¢evralordir. Birinci halda heg bir yenilik
va irsliloyis yoxdur, oksina bir monotonluq var. Bu, ilahi alomo yolu bagh
olan insanin yaradiciliq imkanlaridir. Ikinci halda fargli diametr boyu boyu-
yan ¢evra ilk ndgtanin do fargli taraflorini gostorir — bu, ilham, kasf yolu ila
0z yaradiciliq imkanlarin1 daim genislondiron va soxsiyyati daim inkisafda
olan insanin imkanlaridir. Tymieniecka bunu yalmiz imkanlarin
genislonmasi kimi deyil, hom do insanin 6z ali keyfiyyatlorinin dorki vo
demoli tobii insan — Sorq filosoflarinin ifadasi ilo desok, “ruhun nobati
soviyyasindon heyvani, oradan da insani soviyyoyo qalxa bilir: “Hoyatin

! Tymieniecka A.-T. Fullness of the Logos in the Key of life. Book 1. The Case of God
in the New Enlightenment, Springer, p. Xxiv
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yenilonmosi yalniz yaradici cohdlor sayssinde mimkiindir”. Tymieniecka
insan hoyatini konflikt kimi nazardon kegirir. Bir torofdon sosial hayatin cari
qanunlari, oturugsmus normalar, digar torafdon iso insan hayatinin fovqiindo
dayanan ali doyorlor — insan bu ikKisi arasinda se¢im etmok
macburiyyatindadir. Bu iki qiitb arasindaki miibariza yaradici insanla “tobii”
insan arasindaki miibarizadir. Yaradiciligin vazifasi tabii olanin sarhadlarini
asmaq, hoyatin yenilonmasini tomin etmokdir.*

Ohomiyyatli mogamlardan biri do budur ki, har no gadar Tymieniecka
yaradicilig1 vahid boyiik bir poses kimi noazardon kegirtso do, prosesin so-
nunda yaradan va yaradilmig bir-birindon ayrilir: “Yaradici xatt iki qutb ara-
sinda uzanir: yaradici ford (agent) vo yaradict obyekt. Onlardan biri — ford —
0z0-06zluyunds konkretdir, tobiotin bir hissasidir, canli olan hor bir seyin
vahdatinda bir segmentdir vo hayati diinyanin mithiim amilidir; digori iss,
tamamlandigdan sonra 6ziinii yaradici fordin gobokbagindan ayiraraq hamin
hoyati diinyaya yeni element kimi daxil olur. Tobii ki, deyilon fikirlori hom
ilahi, ham da basgari yaradiciliga aid etmok olar. Lakin burada bir sual yara-
nir: bunu insan vo Allaha da samil etmok olarmi? Yeni dovriin suali yenidon
aktuallagir: agar insan 6z yaradanindan ayrilirsa, sonra 6zii neca yaradan ola
bilor? Demoali, avvola yuxarida da qeyd etdiyimiz kimi, yaradilis prosesinda
mohz insanin yaradilis1 farglondirilmolidir. ikincisi, séhbet vahid bir diinya-
dan — boyik harmoniyadan gedirss, demali har bir yaradilmis (bu, cansiz bir
asya olsa belo), ilahinin milkdon ayrilmir. Hotta insanin yaratdigi ondan ay-
rilsa bels, ilahinin hékminds galmis olur. Oks halda, basari va ilahi yaradi-
ciligin yens do arasi kosilmis olar ki, bu da bitév zoncirin qirilmasi de-
madir.

Solahaddin Xalilov Tymienieckadan fargli olarag mosaloys basqa bir
prizmadan baxir: basori yaradicihigin ilahi iradods roluna. Insan ilahi yaradi-
ciligin mohsulu olan ideyalar “canlandiran” enerjiys sahibdir: “Canli diinya
programlasdirilib. Bununla bels, cansiz diinyanin obyektlori do 6zlorinda
muoyyan informasiya dasiyirlar; onlar miisyyan forma vo struktura malik-
dirlor. Bu formalar bir ideyanin kopyalaridir. Bu kopyalarin canlandirilmasi

! Tymieniecka A.-T. Logos and Life: Creative Experience and the Critique of Reason,
(Dordrecht: Kluwer Academic Publisher, 1988), p.105.
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tictin konar enerji talob olunur. Ideyan: canlandiran enerji monbayi yalniz in-
! Demali, insan yaradi-
ciligi ilahi yaradiciligin yalniz davami deyil, ham do onun tazahr va real-

sanin intel-lektual potensiali vasitasi ilo alina bilor.

lasma vasitasidir. Bu baximdan Xslilov insani bir matrisa kimi qobul edir.?
Clnki 6zundo mirokkab ilahi strukturu isigqlandirmaq potensiali dasiyir.
Tosadiifi deyil ki, Tymieniecka da insani “potensiya ixtiragisi” adlandir1.®
Belo molum olur Ki, ilahi yaradicihiq na qodor bdyik muxtalifliys,
rongarangliys malikdirsa, insan da onlar1 “canlandirmaq” — dork etmok
imkanma malikdir. Eyni zamanda, Xolilova goro, insan hom do bu
ideyalarin istigamotini toyin etmok qudratindadir. Bels ki, har bir insan 6z
varhigt ruh vo boadon kimi ideyalarin vohdatidir. Eyni zamanda, o,
diislincasina goro do, ideyalarin kosisdiyi bir diyin noqtesidir. Xalilov
yazir: “Hor yaradilmis materiya vo ideyanin konket unifiksasiyasidir. Digor
torofdon, artiq real olan hor hansi bir sey 6z-6zindan canlanib vo ya malik
oldugu passiv ideyani isiqlandira bilmaz. Bu yalniz insan idrakinin siiurlu
fokuslanmasi ilo mimkindir.” * Yoni insan 6zii do bir monbadir. Bu
diylndon hansi ideyanin canlanacagi, novbati hayat qazanmasi isa bir
torafdon insanin aglindan, iradosindan, digar torafdon, muhitdan va soraitdon
asilidir.

Gorundiyld kimi, Tymieniecka vo Xalilovun diisiincalorinds bir ¢ox
umumi néqtalor var. Lakin burada kicik, eyni zamanda shamiyyatli bir mo-
gam var. Tymienieckaya goro, insan Tobiotin bir hissosidir vo 06z
yaradicilig1 vasitosilo 0, ilahi alomlo olage yaradir vo bununla o, 06z
tobistindon konara, Logosa — maddi diinyanin fovqiine galxmagi bacarir.
Tosadfi deyil ki, Xalilov Dekartin “Diistiniiromsa, demali varam” tezisinin
qarsisina “Yaradiramsa, demoli varam”® tezisini qoyur.

Xalilov isa insani ilahi alomin bir hissasi olaraq goabul edir. Ovval o,
insan mirokkob struktura malik va ilahi mesaj va tobistlo yanasi ti¢iincii bir

! Khalilov S. Phenomenology of Life or Life of Idea, (Baku: Nurlar, 2012), p. 27.

2 Xalilov S. Falsofa: tarix vo miiasirlik, Baki: Azerbaycan Universiteti, 2006, s. 57.

® Tymieniecka A.-T. Logos and Life: Creative Experience and the Critique of Reason,
(Dordrecht: Kluwer Academic Publisher, 1988), p.105.

* Khalilov S. Phenomenology of Life or Life of Idea, p. 83.

> Ibid., p. 12.
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kitab kimi gabul edir. Ikincisi, ilahi ideyalarm mohz insan siiurunun fokus-
lanmasi ilo canlanmasi insanin ilahi yaradiciligin maddi diinyada shamiy-
yatli bir vasito¢i olmasi demokdir.

Beloliklo, Tymienieckaya goro, insan dork ¢in va yaradiciliq tigiin
konara — kosmosa miiraciot etmolidir. Xolilova goro, — 0ziine. Insan —
kitabdir vo insan 6ziinii oxumali vo digor Kitablarla slagslondirmalidir. Buna
ilk novbado insanin agli vo idraki imkan yaradir. Hor ikisindo insan
yaradicidir va ilahi alomls alagslidir, sadacs birinds bu yol xarics, digarinda
daxiladir. Bu iso monsub olduqlar1 falsafodon Qoarb va Sorq falsafasinin
malik oldugu ananadan galir.

Natica

Belalikla, tohlillardan belo molum oldu ki, basari va ilahi yaradiciliga
miinasibat oslinds insanin 6ziino minasibatidir. Oz maddi vo ruhi varligina
gora, bir torafdon Tobiotin, digar torofdon Ilahi alomin bir hissasi olan insan
onlar1 bir-birindan tocrid etmoklo 6ziiniin bu alomlarla slagosini qirir. Insan
vahidbir strukturdur va daha boyuk bir strukturun torkib hissasidir. Bu ba-
ximdan onun diistincasinds har hansi slagenin qirtlmasi boyiik strukturun
faaliyyatino, mévcudluguna tasir gostarir. Son iki asrdo basariyyatin zlos-
diyi miharibalor, falakatlor bir név dediklorimizas bir tasdiqdir.

Maraqlidir ki, Tymienieckanin vo Xalilovun falsafalari bir név Qarb
Vo Sorq diistincasinin bu problems yanasmasi kimi doayslondirmok olar. Bu
baximdan, hoyat fenomenologiyasi da bir ndv bir-birindon tocrid olunmus
basari va ilahi yaradiciligin yenidon vohdat cahdlorindan biridir.

Konul Bunyadzade

Two level manifestation of the Idea
(summary)

Creativity is the realization of an idea, and while its results may have a mass

effect, the process is individual. At the same time, creativity connects the subject
(creator) and an object (creature). The title of Absolute Creator and the power to
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create from nothing belongs only to God. However, human beings have the ability
to create, too.

History has shown that sometimes humanity denies divine creativity, accep-
ting only the products of humans. This point has shed light on important details on
the comparison between the Western and Eastern thoughts: the center of Eastern
thought is divine creativity, whereas the center of Western thought is human
creativity. The truth lies in the unity of their positions, so some philosophers have
tried to combine them. For example, Tymieniecka’s phenomenology of life
embraces moments of both divine (cosmos) and human creativity. Similarly, the
“enlivenment idea” of Salahaddin Khalilov unites the two positions. Consequently,
both ideas foster a rethinking of creativity.

Keywords: divine creativity, human creativity, Absolute Creator, cosmos,
phenomenology of life.

Kényno bBynvaozaoe

JAByxXypoBHeBasi NpOsiBJICHUE HIEH
(pesrome)

TBOpUECTBO — 3TO peanu3anus WAEU. XOTS €ro pe3ylbTaT MOXKET HMETh
MaccoBBI 3(QeKT, HO caM Mpolecc WHAWBUAYyalbHBIH. B TOo ke Bpewms,
TBOpUYECTBO 00BeNUHAET B cebe CyOheKT (co3aareib) U 00BeKT (co3aanue). 3BaHne
abcomoTHOro TBOpPILIA W MOIIL CO3JAHUSI U3 HUYETO MPHHAIICKUT TONBKO bory.
Tem He MeHee, TI0AN TOXKE UMEIOT CIIOCOOHOCTh CO3/1aBaTh.

Uctopus mokazana, 94TO WHOTAA YEIOBEYECTBO OTPHUIAIO OO0KECTBEHHOE
TBOPYECTBO, MIPUHNMAS TOJIBKO YEIOBEUECKOE TBOPUECTBO. DTOT MOJXO K TBOP-
YecTBY MPOJIUBACT CBET HAa BAXKHBIC JICTAH CPABHEHUS MEXIy 3alaJHbIMU U BOC-
TOYHBIMHA MBICIISIMH: IIEHTPOM BOCTOYHOM MBICITH SIBIISIETCS OOXKECTBEHHOE TBOP-
YEeCTBO, B TO BpeMsI KaK IIEHTPOM 3alaHOW MBICIH SBISIETCS YEIOBEUECKOE TBOP-
yecTBO. VIcTHHA ke B eAMHCTBE 3TUX mo3uiuii. Tak, HekoTopble (pumocods! meITa-
I0TCsl KOMOMHUPOBaTh ux. Hanpumep, penomeHoorus xu3an TUMUHUIIKON OXBa-
THIBa€T B ce0€ MOMEHTHI U OOXKECTBEHHOTO (KOCMOC) M 4eJIOBEYECKOTO TBOPYECTB.
Wnm "oxuBnenne nnen" XamuioBa Toxxe 00beAMHAET 3TH ABe no3unun. Crieaosa-
TEJBHO, 00€ UCH CIIOCOOCTBOBYIOT MEPEOCMBICIICHUIO (DEHOMEHA TBOPUECTBA.

Knrwueewvle cnoea: 60xecTBeHHOE TBOPUECTBO, YETOBEYECKOE TBOPUECTBO,
Ao6comrotabid TBOpelr, KOcMOC, PEHOMEHOIOTHS KU3HU
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A Critical Perspective for Alternative Human Sciences:
Applicability, Demystification and Advocacy

Syed Farid Alatas”

Introduction

Every field of knowledge or discipline has its own subject-matter
(mawdu‘), set of problems (masa’il), methods of argumentation (mantiq)
and objective (ghard). Concept formation and theory building come into
play at the level of the masa’il. At the level of the ghard, however, we speak
of the desired impact or outcome that the process of knowledge creation has.
In this paper, | discuss three characteristics of relevant knowledge: (i) the
conceptual vocabulary of a field should be free of ethnocentrism. In other
words, its conceptual language should not be drawn exclusively from one
civilizational or religious tradition; (ii) knowledge should be liberating in
the sense that it should be intellectually demystifying; and (iii) knowledge
should be impactful upon the people who are the subjects of discussion, that
is, it should have an advocacy element. In other words, knowledge should
be relevant.

The purpose of this paper is to present examples of what relevant
knowledge means. This is done by theorising relevance itself, by way of

*

Departments of Sociology & Malay Studies National University of Singapore
alatas@nus.edu.sg
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establishing certain sociological criteria of relevance. In this paper, | discuss
different types of relevant knowledge. In the next section, the problem of
the relevance of knowledge is introduced. A typology of irrelevance is pro-
vided. The main types are conceptual, value, mimetic and topical irrele-
vance. Included under conceptual irrelevance are two types, that is, the inap-
plicability of theories and concepts, as well as their sophistry, perversion
and mystification. In these cases, bodies of knowledge can be said to be
irrelevant when they are inapplicable or they mystify through false and vi-
cious reasoning, or by veiling reality. In the sections that follow | provide
examples of relevant knowledge. An example of a body of knowledge that
is conceptually irrelevant is from the study of religion. An example of
discourse that is conceptually relevant in the sense that it demystifies domi-
nant perspectives is the critique of Islamic economics. Value irrelevance re-
fers to the disconnectedness of knowledge from its political, economic and
cultural milieu. An example of a discourse that is of value relevance is that
which critically deals with sectarian persecution. | illustrate how such a
discourse might look like with recourse to the case of the persecution of
Shi’ites in Malaysia.

The Problem of Relevance of Knowledge

Among the problems of the social sciences in the Third World which
are peculiar to the state of postcolonialism is that of the irrelevance of the
social sciences. What is clear from the literature of the last forty years is the
strong awareness of a lack of fit between Western theory and non-Western
realities. Many examples of the irrelevance or non-applicability of Western
concepts, theories and assumptions have been noted.! Epistemological
issues concerning the reliability of truth claims or the origin of knowledge
are common to social sciences in both the countries of their origin as well as
in postcolonial societies. The problem of irrelevance is not confined to

! Alatas. “The Captive Mind and Creative Development”; Alatas, “The Captive Mind
and Development Studies”; Fahim, "Indigenous Anthropolgy”; Fahim & Helmer,
"Indigenous Anthropology”; Parekh, "The Poverty of Indian Political Theory"; Pieris, "The
Implantation of Sociology in Asia"; Singh Uberoi, J. P. 1968. "Science and Swaraj."
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epistemology.

Nevertheless, sociological or philosophical approaches concerned
with the questions of objectivity or the social basis of knowledge, have ge-
nerally not raised irrelevance as a problem. Objectivity and the social basis
on knowledge are universal concerns while the problem of irrelevance is
peculiar to the social sciences of some societies. It is necessary first to
conceptualize irrelevance by way of presenting of a preliminary typology of
the phenomenon.

A review of the vast literature on the state of the social sciences in
various non-Western and postcolonial societies reveal a number of problems
said to beset the social sciences in these areas, which we may understand as
constituting various types of irrelevance. There are a number of theoretical
perspectives that address the state of the social sciences in postcolonial so-
cieties, such as Orientalism,* academic dependency theory,? the theory of
mental captivity,® postcolonial theory, and other critiques the social scien-
ces, which note problems in the application and practice of North American
and European social science in postcolonial contexts. Each of the problems
identified can be understood as illustrating a type of irrelevance as follows:

I. From the theory of mental captivity we may derive an understanding
of irrelevance as typifying social science that is defined by the inability to
raise original problems and to devise original methods of problem-solving.
This leads to the "unreality of basic assumptions, misplaced abstraction,
ignorance or misinterpretation of data, and an erroneous conception of
problems and their significance™ in social science® and the alienation of the
social science enterprise from its surroundings.

Il. The theory of mental captivity also discusses redundancy as a

! Said. Orientalism; Said, Culture and Imperialism.

2 Altbach. "Servitude of the Mind?”; Alatas, “Academic Dependency and the Global
Division of Labour”; Sinha-Kerkhoff & Alatas, Academic Dependency in the Social
Sciences.

® Alatas. “The Captive Mind and Creative Development”; Alatas, “The Captive Mind
and Development Studies”.

* Alatas. “The Captive Mind and Development Studies”, p. 11.

43



Falsafa va sosial-siyasi elmlar — 2014, A2 1

problem. ! The uncritical imitation of redundant propositions (that are
already known) provides us with yet another aspect of irrelevance, that is,
unimportance or triviality.

I11. Another aspect of irrelevance is that of unaccordance or disparity
as, for example, between assumptions and reality, a point that has been
made by all the theories of social science referred to above.

IV. Inapplicability, as in the inapplicability of a certain theory, is also
an aspect of irrelevance. The theories of Orientalism, Eurocentrism and
postcolonial criticism have tirelessly demonstrated how inapplicable
theories are forced unwillingly on to data, which end up in the form of
problematic constructions.

V. Irrelevance also connotes sophistry, perversion and mystification.
Here we speak of social science as irrelevant when it mystifies through false
and vicious reasoning while being sophistic and sophisticated. The
irrelevance lies in the ability of the social sciences to make attractive truth
claims which are illogical, unsound, or groundless.

VI. Irrelevance also implies inferiority. Here we refer to inferior,
mediocre or shallow social science that gains a respectability in the non-
Western outbacks that far outweighs its ideal powers.

VII. The irrelevant, servile (alien, other-empowering) commitments of
many social scientists to social science agendas originating from without is
another type of irrelevance.

Each of these types of irrelevance, that is, empowerment of others,
alienation, triviality, discordance, inapplicability, mystification and
inferiority, can be seen to plague the social sciences at different levels.

(i) Conceptual irrelevance - The study of the history and logic of
concept formation in the social sciences reveals how concepts derived from
one cultural language are elevated to the level of universal concepts and
comparative dimensions, the application of which veils discrepancies

! Alatas, “The Captive Mind and Development Studies”, p. 12.
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between text and reality.! An example would be the use of concepts from
the sociology of religion such as church, sect and even religion itself to talk
about Islam. Durkheim was possibly guilty of this. The manner in which he
treated magic, for example, was according to the self-understanding of
Christianity.” Irrelevance types IV and V are found in this category.

(ii) Value irrelevance - As mentioned earlier, the role of values in
prioritizing research according to extra- or non-academic criteria must be
taken into account in understanding the establishment and perpetuation of
research agendas in the social sciences. An example of this problem comes
from Egypt where researchers complain of funds being spent on surveys to
find out what people think of the veil, a topic deemed to be of low priority.>
Often value commitments not rooted in the immediate surroundings of the
researcher prevail. Irrelevance type VI is found in this category.

(iii) Mimetic irrelevance - This refers to the uncritical adoption of
theories, concepts and methods from external sources, which due to the
uncritical and imitative treatment, results in redundancy, mystification and
mediocrity. Included in this category are irrelevance types 11, VI and VII.

(iv) Topical irrelevance - This arises when what is deemed to be
problematic does not stand out but rather remains in the midst of expected
familiarity, in the “field of the unproblematic".* Irrelevance type Il comes
under this category.

It follows that what must be regarded as relevance is the reversal of all
that has been presented above as irrelevance. Relevant social science would
then refer to an original, significant (non-redundant), concordant (referring
to concordance between assumption and reality), applicable, demystifying,
and superior tradition which can be seen to exist at all the levels of
sociological activities. The sociological criteria of relevance can be derived

! Matthes. "The Operation Called “Vergleichen”.

2 personal communication with Prof Joachim Matthes, Singapore, September 13, 1997.
¥ Personal communication with Dr Ezzat Hegazy, Cairo, June 1997.

* Schutz. Reflections on the Problem of Relevance, p. 25.
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by putting into reverse the four categories of irrelevance which can be
worked out as follows:

(i) Conceptual relevance - This requires rethinking the universality of
concepts and comparative dimensions, by first of all, establishing non-
dominant cultural languages as sources, and then working to develop truly
universal or canopy categories. What would an anthropology or sociology of
religion look like if its concepts were derived from Islam rather than
Christianity? The classification of religion may not include Catholicism and
Protestantism under the same category of Christianity, because their
doctrines and rituals differ to greatly to warrant their inclusion under one
religion. Such an approach to religion would be equally ethnocentric as the
Eurocentric study of religion that it sets out to correct. The task would be to
move beyond such one-sided constructions.

(ii) Value relevance - This refers to the selection of values that we
establish as a criterion or standard for the selection of research topics, the
drawing up of research agenda, and for policy-making and advocacy.

(iif) Mimetic relevance - Mimesis can be turned into a virtue in the
context of endogenous intellectual creativity which requires self-conscious-
ness of the problem of irrelevance at both the individual and institutional
levels.

(iv) Topical relevance - This requires the ability to discover problems,
unfamiliarities, in the midst of the familiar or the "field of the unprob-
lematic”. An example is a Khaldunian theory of the stability of the Syrian
state, or a Khaldunian theory of elite circulation in 19th century Sudan.

In what follows, | present examples of different types of relevant
knowledge. As stated above, included under conceptual irrelevance are two
types, that is, the inapplicability of theories and concepts, as well as their
sophistry, perversion and mystification. Here we speak of social science as
irrelevant when they are inapplicable or they mystify through false and
vicious reasoning, or by veiling reality. An example of a sociology that is
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conceptually relevant is one that critiques the Eurocentric concept of reli-
gion and offers a more universal concept of religion. An example of dis-
course that is conceptually relevant in the sense that it demystifies dominant
perspectives is the critique of Islamic economics. Finally, an example of a
discourse that is of value relevance is that which critically deals with
sectarian persecution. I illustrate how such a discourse might look like with
recourse to the case of the persecution of Shi’ites in Malaysia. In the three
sections that follow, each of the examples of relevant knowledge, that is,
applicability, demystification and advocacy, are discussed.

The Intellectual Christianization of “Religion” and Its
Alternative

I would like to provide an illustration of the problem of Eurocentrism
with recourse to the example of the concept of religion for which | draw
from the work of Joachim Matthes.! This concerns the translation of cultural
terms such as religion into scientific concepts. Social scientific concepts
originate from cultural terms in everyday language. As such they present
problems when brought into scientific discourse and used to talk about areas
and periods outside of those of their origins. The result is a distortion of the
phenomena that they are applied to.

The Latin religio, from which the English term religion is derived,
was a collective term referring to diverse practices and cults in and around
Rome, prior to the emergence of Christianity. When Rome became Chris-
tian, Christianity became the dominant belief and all other beliefs were
absorbed or eliminated. But religio not applied to Christianity as there was
no need to - it was the only legitimate belief, so it was just known as the
Church. With Luther and the Protestant Reformation religio referred to
Christian beliefs and a way of life separate from the institution of the Catho-
lic Church. It was oppositional to the clergy, that is, it was the laymans' re-
ligion. In 1593, the French philosopher, Jean Bodin published his Collo-
quium Heptaplomeres (Colloquium of the Seven about the Secrets of the

! Matthes. "Religion in the Social Sciences”.
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Sublime). Here there was a generalized understanding of religion and inclu-
ded non-Christian faiths. By the 18th century "religion™ came to be used as a
scientific concept, referring to belief systems other than Christianity.

But while "religion™ meant all beliefs, when European scholars wrote
about religion critically, they had in mind Protestantism (as in Marx’s refe-
rence to religion as the opium of the intellectuals) or the institutional
religion (Catholicism) as opposed to the religion of the believers (Protes-
tants). When "religion™ is applied to beliefs other than Christianity, for
example, Islam or Hinduism, there is an implicit or explicit comparison with
Christianity, which results in an elision of reality. According to Matthes, the
logic of comparison is such that the two things to be compared are sub-
sumed under a third unit which is at a higher unit of abstraction. For
example, apples and pears are subsumed under fruits. “Fruits” becomes the
tertium comparationis. Similarly, Christianity and Islam are subsumed
under religion. The problem with this is that the characteristics of religion
are derived from Christianity to begin with. Therefore, the supposedly gene-
ral scientific concept "religion” is culturally defined by Christianity and Is-
lam is looked at in terms of Christianity rather than compared to Christianity
in terms of a tertium comparationis, a general concept "religion”.

What reality is lost, what is the distortion done to Islam? Religion as it
is understood in the West is a private matter as opposed to state and church.
Therefore there are such dualities as sacred versus profane, religious versus
non-religious, and so on. Also, religion in West refers to the beliefs and
private lives of believers. The danger is that Islam is also seen in these terms
when in fact there are no such dualities. For example, there is no distinction
between secular and religious education. All knowledge and education is
either about God or the creations of God.

Let us also consider the case of Hinduism. According to Smith,
Hinduism is a particularly false conceptualization, one that is conspicuously
incompatible with any adequate understanding of the religious outlook of
the Hindus. Even the term “Hindu’ [an Indian or non-Muslim inhabitant of
India] was unknown to the classical Hindus. ‘Hinduism’ as a concept they
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certainly did not have.”* The term ‘Hindu’ has its origins in antiquity as the
Indo-Aryan name of the river Indus, which is its Greek transliteration.? It is
from this usage that the terms ‘Hindu’ and ‘Hinduism’ gradually acquired
their descriptive and geographical denotations. Muslim scholars such as al-
Birani (A.D. 973- ), writing in Arabic, used the term al-Hind to refer to the
Indian subcontinent, but when they referred to the people of that subconti-
nent or aspects thereof they were referring to what they considered the indi-
genous and non-Muslim inhabitants of India. In Persian and Urdu the cor-
responding geographical term to al-Hind was Hindustan. Things Hindustani
referred to whatever that was indigenous to India and non-Muslim.® The
English “Hindu’ probably derived from the Persian. The term “Hindu”
appears in the Gaudiya Vaisnava texts of the sixteenth century.* The usage
here is consistent with that in the Muslim texts of the premodern Arabs and
Persians. Even in the modern period, this negative definition of Hinduism is
found as evident in the Hindu Marriage Act. The Act defines a Hindu,
among other things, as one “who is not a Muslim, Christian, Parsi or Jew by
religion...”® The terms ‘Hindu’ and ‘Hinduism’ in reference to religion, and
a unitary one at that, were for the most part, a modern development. In the
eighteenth century they began to be used to denote an Aryan, Brahmanical
or Vedic-based high culture and religion by European Orientalists such as
Halhed, Jones and Miiller.® It is this usage that was adopted by the early
Indian nationalists themselves like Ramohun Roy, Gandhi and Nehru.” This
‘new’ religion was founded on the ontology and epistemology contained in
the VarnAsramadharma and encompassed the entire cosmos, detailing as

! Smith. The Meaning and End of Religion, p. 61, cited in Frykenberg, “The Emergence
of Modern ‘Hinduism’”, p. 102, n. 3.

2 Smith. The Meaning and End of Religion, p. 249, n. 46, cited in Frykenberg, “The
Emergence of Modern ‘Hinduism’”, p. 83. Smith’s source is Spiegel, Die Altpersischen
Keilinschriften, Vol. 1, lines 17-18, A, line 25: 50, 54, 246.

® Frykenberg. “The Emergence of Modern ‘Hinduism’”, p. 84

* O’Connell. “Gaudiya Vaisnava symbolism of deliverance from evil”, pp. 340-3, cited
in Frykenberg, “The Emergence of Modern ‘Hinduism’”, p. 84.

> Derret. Introduction to modern Hindu law, pp. 18-19

® Frykenberg. “The Emergence of Modern ‘Hinduism’”, p.85-86.

" Ibid, p.86.
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part of its vision a corresponding stratified social structure.

What is important in these developments as far as the intellectual
Christianization of Indian beliefs systems is concerned is that (i) the belief
systems of the inhabitants of the Indian subcontinent (excluding Muslims,
Jews, Christians and Parsis) came to be regarded as religion; (ii) these
beliefs systems were seen to constitute a single religion; and (iii) they were
founded on a system of Brahmanical doctrines based on the Catur-Veda
(Four Vedas).? It is in these senses that characteristics of Christianity were
read into Indian beliefs. Gradually, the newly christened Hinduism also
came to encompass the ‘low’ tradition or what is nowadays referred to as
‘popular’, ‘temple’, ‘bhakti’, “village’, or “tribal’ Hinduism.>

What are the problems with these constructions of non-Western
experiences that utilize Western concepts?

1. The mix of fact and fiction. The beliefs of peoples such as those of
Muslims and of the Indian sub-continent are not understood according to the
self-understanding of these peoples. There is a mix of fact and fiction in that
facts are organised into a coherent framework that is derived from Christian
categories posing as the tertium comparationis, the resultant construction
being somewhat mythical.

2. The imposition of categories from the outside. Categories such as
“religion” are imposed from the outside, that is, by European scholars, result
in constructions that do not accord with the self-description of the
communities concerned.

3. Homogenization. There is an attempt to homogenize societies and
communities, thereby hiding complexities. Simply stating the commonali-
ties of the people who live on the Indian sub-continent veils not only the
contrary self-understandings but also the variety and heterogeneity of
religion in India.

4. There is a Eurocentric bias in that ideas, models, problem selection,

! Frykenberg. “The Emergence of Modern ‘Hinduism’”, p.86.
? Ibid, p.86.
* Ibid, p.87.
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methodologies, techniques and even research priorities continue to originate
from American, British, and to some extent, French and German works.

5. There is little generation of original ideas in terms of new theore-
tical perspectives or schools of thought or innovations in research methods.

6. There is a general neglect of local literary and philosophical tradi-
tions. This is not to say that there are no studies on local literature or philo-
sophy. The point is that these traditions remain as objects of study and are
not considered as sources of concepts in the social sciences. Furthermore,
they are rarely studied by social scientists.

7. The above problems exist within the context of intellectual impe-
rialism, that is, the intellectual domination of the Third World by the social
science powers (United States, Britain, France and Germany).*

It should be noted that the field of the sociology of religion, especially
where the study of Buddhism, Hinduism and Islam are concerned, is very
backward in this regard. A proper approach would be to develop the tertium
comparationis from a comparative study of concepts in all these belief sys-
tems. The development of what we may term as alternatives to Eurocentric
discourses, therefore, requires familiarity with the local or indigenous tra-
dition which is understood by Kim Kyong-Dong to mean both the classical
tradition as well as the world of popular discourse.? Knowledge of the local
or indigenous is a prerequisite for the development of the tertium
comparationis.

The Muslim scholar, Aba al-Rayhan Muhammad bin Ahmad al-Biriini
(973-1048) provides us with an alternative conception of what is today
called Hinduism. He provides a comprehensive account of the civilization of
India, including the religion, philosophy, literature, geography, science,
customs and laws of the Indians. This paper concentrates on al-Biraini’s

! Intellectual imperialism is discussed in detail by Syed Hussein Alatas, “Academic
Imperialism”; “Intellectual Imperialism: Definition, Traits, and Problems”.

2 Kim, personal communication, 21 June 1996. See also Kim, “Toward Culturally
‘Independent’ Social Science”.
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construction of the religions of India.t

Al-Birtini had a universal conception of dCn, which he applies to
religions other than Islam, at a time when the Latin religio was only applied
to Christianity. At the same time, al-Birtni does not intellectually or
culturally Islamize the religions of the Indians by reading into the Indian
material an Islamic model or Islamic meanings. Al-Birini did not read
Islamic meanings into the religions of the Indians. It is interesting that al-
Birunt’s translator, Edward C. Sachau, observed that al-Biriini’s method
was not to speak himself “but to let the Hindus speak, giving extensive
quotations from their classical authors” (Sachau, 1910: xxiv), while Sachau
himself does not always allow al-Birtini to speak when he reads modern
European meanings into al-Birani’s Arabic text.

Sachau’s English translation of the Arabic original, which was under-
taken in the late nineteenth century, reads into Arabic terms, nineteenth
century European ideas about what Hinduism was. For example, in his
preface in the Arabic original al-Biriini refers to “the religions of India”
(adyAn al-hind) (Al-Birani, 1377/1958 [c1030]: 4) while this is translated
by Sachau as “the doctrines of the Hindus” (Sachau, 1910: 6), leading one to
assume that al-Birtani conceived of a single religion called Hinduism.?

Islamic Economics as Capitalist Ideology

Academic dependency at the level of ideas is the general condition of
knowledge in the Third World. Although it is fashionable to expose Euro-
centric biases in the social sciences, the emergence of autonomous or alter-
native theoretical traditions has been very slow, and the dependence on
theories and concepts generated in the European and North American
context continues. This problem of dependence is linked to the ubiquity of
imitation, a condition conceptualised by Syed Hussein Alatas as mental

1| consult both the original Arabic, the Kitab fi tahqiq ma li al-hind as well as Sachau’s
English translation, Alberinu’s India. Dates in brackets indicate the year in which the work
was written. Unless otherwise stated, all quotations | English are taken from Sachau’s
translation.

% In fact, a study of Sachau’s translation may be more a study of the intellectual

==

Christianization of the religions of India than of al-Biriini’s work on India.
52



Sosiologiya

captivity. The captive mind is an “uncritical and imitative mind dominated
by an external source, whose thinking is deflected from an independent
perspective”.* The external source is Western social science and humanities
and the uncritical imitation influences all the constituents of scientific acti-
vity such as problem-selection, conceptualization, analysis, generalizetion,
description, explanation, and interpretation.?

Among the characteristics of the captive mind are the inability to be
creative and raise original problems, the inability to devise original analyti-
cal methods, and alienation from the main issues of indigenous society. The
captive mind is trained almost entirely in the Western sciences, reads the
works of Western authors, and is taught predominantly by Western teachers,
whether in the West itself or through their works available in local centres
of education. Mental captivity is also found in the suggestion of solutions
and policies. Furthermore, it reveals itself at the level of theoretical as well
as empirical work.

Alatas suggested that the mode of thinking of colonised peoples pa-
ralleled political and economic imperialism. Hence, the expression acade-
mic imperialism,® connoting the context within which the captive mind
appears.

Academic dependency at the level of ideas should be seen in terms
of the domination of social science teaching and research by the captive
mind, the consequence of which is the persistence of Eurocentrism as an
outlook and orientation in social science teaching, research as well as
planning for economic, social and cultural development. As case in point is
the discipline of Islamic economics. The discipline of Islamic economics
provides an example of not only the dependence on ideas but also the
function of such dependence.

The notion of Islamic economics did not arise from within the clas-
sical tradition in Islamic thought. In the classical Islamic tradition, there

! Alatas. “The Captive Mind and Creative Development”, p. 692.

2 Alatas. “The Captive Mind and Development Studies”, p. 11.

¥ Alatas. “Academic Imperialism”; Alatas, “Intellectual Imperialism: Definition, Traits,
and Problems”.

53



Falsafa va sosial-siyasi elmlar — 2014, A2 1

were discussions and works on economic institutions and practices in the
Muslim world, but the notion of an Islamic science of economics and a
specifically Islamic economy did not exist.* Islamic economics, therefore, is
a modern creation. It emerged as a result of dissatisfaction with capitalist
and socialist models and theories of development in the 1950s.? It is mainly
in Pakistan and Saudi Arabia that Islamic economic research is being carried
out, although there has also been a great deal of interest in this field in
Egypt, India, Iran, Malaysia, and Sudan. Interest in Islamic economics
predates the rise of the modern Islamic states of Iran, Libya, Pakistan, Saudi
Arabia, and Sudan. Islamic economics rejects the ideology of “catching up”
with the West and is committed to discerning the nature and ethos of
economic development from an Islamic point of view. The need is, there-
fore, to identify the Islamic ideal of economic development.®

The starting point of Islamic economics is based on a rejection of va-
rious ethnocentric misconceptions to be found in modernization theory with
regard to Muslim society such as its alleged fatalism and the lack of the
achievement motive.* Muslim scholars have been tireless in pointing out
that the prerequisites of development are to be found in Islam and that deve-
lopment within an Islamic framework is based on the constellation of values
that are found in the Qur'an and the Sunnah (the traditions of the Prophet of
Islam).> Western development theory and policy are based on the peculiar
characteristics, problems, and value constellations that are found in Western
society.

But the Islamic critique of development studies is not directed solely
at modernization theory but generally at the corpus of development thought
encompassing the entire spectrum of perspectives from the left to the right

! Abdullah. “Al-Mudarabah”; Masters, The Origins of Western Economic Domimance;
Udovitch, “At the Origins of the Western Commenda”; Partnership and Profit in Medieval
Islam; “Commercial Techniques”.

2 Abdul Rauf. A Muslim's Reflections on Democratic Capitalism; As-Sadr, Iqtisaduna.

® Ahmad. "Economic Development in an Islamic Framework", p. 171.

* Ibid, p. 173.

> Alhabshi. "Peranan Akhlak dalam Pengurusan Ekonomi dan Kewangan" (“The Role of
Morality in Economic and Financial Management”).
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that is seen to be located within the discourse of modernism. Modernism,
whether in its liberal or leftist moments, calls upon Islam to promote
development by recasting Islam in a modern light, by tempering its funda-
mentalist tendencies, by accepting Western notions of economic and politi-
cal development, in short, by recasting itself in a Western mold.* Islam, on
the other hand, has a different outlook on life and the nature of social
change, and implies a unique set of policy options for the solution of the
problems of development. Nevertheless, Islamic economics suffers from a
number of problems, some of which have been dealt with by others.? The
following remarks on Islamic economics, however, are centred around the
distinction between ethical and empirical forms of theory.

Ethical theories express preference or distaste about reality in accor-
dance with certain standards of evaluation. In addition to this, they specify
the ideal goal toward which changes should be made. Empirical theories, on
the other hand, are generalizations about observable reality and require the
process of abstraction and conceptualization.

Islamic economics presents an ideal of development that is based on
an Islamic philosophy of life. Arising from this alternative vision of deve-
lopment, various policy options have been suggested such as the introduce-
tion of interest-free banking and zakah (poor tax).® What is presented as Is-
lamic economics are in fact ethical theories of production, distribution,
price, and so on. When Islamic economists discuss the traditional categories
of economics such as income, consumption, government expenditure,
investment, and savings they do so in terms of ethical statements and not in
terms of analyses and empirical theory. Contrary to what is claimed,” it

! Tibi. The Crisis of Modern Islam; Nasr, “Religious Modernism”.

2 Kuran, "Behavioral Norms™; "The Economic System in Contemporary Islamic
Thought"; "On the Notion of Economic Justice”; Fazlur Rahman, "Riba and Interest";
"Islam and the Problem of Economic Justice".

¥ Aimad. “Interest-Free Banking in Pakistan”; Ariff, Money and Banking In Islam;
Faridi, “Zakat and Fiscal Policy”; Igbal & Mirakhor, Islamic Banking; Karsten, “Islam and
Financial Intermediation”; Khan, “Islamic Interest-Free Banking”; Khan & Mirakhor,
“Theoretical Studies in Islamic Banking”; “Islamic Banking”; Uzair, “Some Conceptual
and Practical Aspects of Interest-Free Banking”.

* Nasr. Religious Modernism”, pp. 194-195.
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would be difficult to refer to an Islamic science of economics, although we
do have the scientific study of economies in Muslim countries, as well as
the study of Muslim economic institutions and commercial techniques.

When Islamic economists are doing empirical theory, what is presen-
ted as Islamic economics turns out not to be an alternative to modernist
discourse as far as empirical theory is concerned. The foci and method that
have been selected by Muslim economists for economic analysis is
essentially that of Keynesian and neo-classical economics. The foci are the
traditional questions that come under the purview of theories of price,
production, distribution, trade cycle, growth, and welfare economics with
Islamic themes and topics involved such as zakah, interest-free banking, and
profit-sharing. The problems associated with this are the following:-

First of all, the techniques of analysis that have been selected, that is,
the building up of abstract models of the economic system, have not been
translated by Islamic economists into empirical work. For example, works
on interest tend to construct models of how an interest-free economy would
work. There is no empirical work on existing economic systems and the
nature, functions, and effects of interest in these systems.

Secondly, these attempts at Islamic economics have sought to ground
the discourse in a theory of wealth and distribution in very much the manner
that Western economic science does, as a glance at some of their works will
reveal.® When it is engaged in the sort of discourse that one could under-
stand as constituting empirical theory, it is not doing so from a specifically
Islamic scientific approach. The point here is that attempts to create a "faith-
ful™ economic science have not yielded policy options for the problems that
are being addressed because what "Islamic economics™ amounts to is neo-
classical economics dressed and made up in Islamic terminology.

In the 1930s, 40s, and 50s economists in Latin America, Europe, and
the United States began to pay attention to underdeveloped areas. The

! Kahf. “Savings and Investment Function”; Khan, “A Macro Consumption Function”;
Khan, “Islamic Interest-Free Banking”; Abdul Mannan, “Allocative Efficiency”; Siddiqui
& Zaman, "Investment and Income Distribution Pattern”; "Investment and Income
Distribution Pattern”; Zarga, “Stability in an Interest-Free Islamic Economy”.
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dominant school used to explain development in advanced capitalist
countries was neo-classical economics, according to which the operation of
free market forces can maximise aggregate economic welfare, and the
growth of output under full employment will continue as long as there is a
positive propensity to save and invest in excess of what is needed to
maintain capital equipment. The subsequent rise of development economics
was in part a response to the inapplicability of neo-classical economics.®
There are a number of approaches to the study of the economies in underde-
veloped areas, including the structuralist school, neo-Marxism, dependency
theory, and the new institutional economics.

Islamic economics is very much embedded in the tradition of neo-
classical economics in terms of its near exclusive concern with technical
factors such as growth, interest, tax, profits, and so on. A host of issues rela-
ting to political economy such as uneven development, unequal exchange,
bureaucratic capitalism, corruption, and the role of the state that have been
addressed by structuralist, neo-Marxist, dependency, and new institutional
economic theorists, are not dealt with at the theoretical and empirical levels
by Islamic economists. This is not to suggest that Islamic economists should
uncritically adopt these other perspectives to replace neo-classical econo-
mics. The successful indigenization of development economics and the
claim to scientific status depend on the degree to which indigenization ef-
forts retain what is of utility in neo-classical and other theories of
development.

The main problem with this state of affairs is that under the guise of
"Islamic economics™ the policies generated in industrialised capitalist
centers are implemented in the Muslim world and are legitimated, thereby
undermining the very project that Islamic economics is committed to. In
attempting to ground itself in a theory of rational man and a hypothetical-
deductive methodology it has merely substituted Islamic terms for neo-
classical ones, retaining the latter's assumptions, procedures and modes of
analysis. As such, it has failed to engage in the analysis and critique of a

! Hunt. Economic Theories of Development, ch. 3.
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highly unequal world economic order in which the gaps are ever widening.
That this supposedly anti-Western economics was coopted and made to
serve those very trends that it outwardly opposes must be considered.

Thirdly, not very different from neo-classical economics it extends a
technical-economic rationality over a wide range of problems which presup-
poses viewing different ends as comparable outcomes, which in turn, entails
the elimination of cultural hindrances to the comparability of outcomes. In
this sense, neo-classical economics, Islamic economics, Marxist as well as
other alternative theories of development are similar in that they are based
on narrow assumptions about human action.

It can be said, therefore, that Islamic economics functions ideolo-
gically to support world financial capital while claiming to offer an alterna-
tive to mainstream economics. More importantly. It interacts and reinforces
an attitude that can be described as a modernist Muslim ethic that some have
referred to as Islamic Protestantism. This refers to a sense of piety in
economic action in the context of the loss of traditional culture and the
buying into a crude materialistic outlook. An example frequently cited is the
development projects around the haram in Mecca.

Many historical sites in Mecca have been demolished to the extent
that much of the prophetic legacy is disappearing. Irfan al-Alawi, director of
the UK-based Islamic Heritage Research Foundation, said: “The authorities
are trying to destroy anything in Mecca that is associated with the prophet's
life”. The homes of the Prophet’s wife, grandson and one of his companions
have been demolished. The house of Prophet Muhammad’s wife, Khadijah
was replaced with a block of 1,400 public lavatories. Other historical sites
have been replaced with skyscraper hotels.® To complete the picture we can
add that this modernist ethic has an affinity with Salafist and other
modernist ideologies in the Muslim world in that both are indifferent to or
reject tradition.

The 16™ century Protestant remained traditionalistic in terms of the
outlook on family, marriage, culture and aesthetics. By the ninetheenth cen-

! “As the Hajj begins, the destruction of Mecca's heritage continues”, The Guardian, 14
October 2013.
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tury, however, the Protestant element had receded into the background. As
Weber said: “The Puritan wanted to work in a calling; we are forced to do
s0. For when asceticism was carried out of monastic cells into everyday life,
and began to dominate world morality, it did its part in building the tremen-
dous cosmos of the modern economic order. This order is now bound to the
technical and economic conditions of machine production which today de-
termine the lives of all the individuals who are born into this mechanism...*

Salafist economics can be said to embody an extreme development of
this attitude in which culture and aesthetics is excessively subordinated to
the technical and economic requirements of development, even at the
expense of the destruction of religious heritage. However, this must be
distinguished from the so-called “Islamic Puritans” or “Islamic Calvinists”
for whom the interconnectedness between religion, heritage and culture, on
the one hand, and economy, on the other, remains strong.” The kind of
political and business elite 1 am referring to as embodying the crass
consumerist culture which is driven by Salafist economics is more akin to
those who wish to tear down old neighbourhoods and forested areas and
build shopping malls, luxury apartments and hotels.

The Persecution of Malaysia’s Shi’ites

The human sciences should be critical and impactful upon the people
that are the subject-matter of their discussions. I provide an example of how
this can be so from the case of the persecution of Shi’ites in Malaysia.
Shi’ahs in Malaysia make up 250000 to 300000 of the Malaysian popula-
tion. Over the last 30 years, the attitude of the Malaysian authorities towards
the Shi’a and their treatment of this Muslim minority sect has changed from
one of acceptance to one of rejection and even persecution. In 1984, the
Fatwa Committee of the National Council for Islamic Religious Affairs

! Weber. The Protestant Ethic, p. 180.

2 For more on this phenomenon, see ESI, Islamic Calvinists; Yavuz, Toward an Islamic
Enlightenment; and Uygur, “’Islamic Puritanism’”. For critical views on the idea of Islamic
Protestantism see Alatas, “Contemporary Muslim Revival”; and Browers & Kurzman, eds.,
An Islamic Reformation?
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declared that the following Shi’ite schools of jurisprudence, the Ja’fari and
Zaidi, were acceptable in Malaysia. In 1996, this decision was revoked.

This was followed by a series of fatwas between 1998 and 2012 issued
by various states in Malaysia that placed restrictions on the spread and
practice of Shi’ism. In some cases, such as in the state of Negeri Sembilan,
the ruling is simply to prevent the spread of Shi’ism. Shi’ites are free to
practice Islam according to their way but were not permitted to spread their
beliefs and practices among the Sunni majority. In other cases, such as in
the state of Selangor, Shi’ites have been arrested for practicing their rituals.
In December 2010, about 200 Shiites including some foreigners were
arrested by state religious authorities during a raid at a Shiite centre.® In
other cases, such as in the state of Perak, the law makes provisions for the
arrest of Shi’ites who possess Shi’ite literature (books and documents).
Under Section 16 of the Perak Criminal (Syariah) Enactment, 1992, it is an
offence to possess items on Shi’ism including books, audio-visual materials
and posters.? In early August 2013, two Shi’ites were arrested, followed by
another six arrests in September. The Perak Islamic Religious Department
(JAIPK) enforcement chief Ahmad Nizam Amiruddin is reported to have
said that the Shia should be eradicated.®

Shi’ites are reported to be a threat to national security. The Ministry of
Public Order and Security issued a paper entitled “The Modus Operandi of
the Shiite movement and the Threat to National Security” at the seminar
“Facing the Shiite Virus”, held at the Science University of Malaysia
(USM) on Oct 13 20113.* No evidence for the Shi’ites being a threat to
security was ever presented.

The Malaysian government’s position regarding Shi’ism appears to be

1 http://dawn.com/news/592364/malaysia-may-charge-200-for-deviating-from-islam;

http://www.freemalaysiatoday.com/category/nation/2012/01/14/malaysian-shiites-face-
growing-persecution/

2 New Straits Times 6 August 2013.

3 http://www.nst.com.my/nation/general/close-watch-on-shia-followers-in-perak-
1.334060

* http://www_sinarharian.com.my/mobile/semasa/perkasa-undang-undang-pencegahan-
ajaran-syiah-1.211537
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in conflict with the Federal Constitution of Malaysia:*

Article 3(1):
Islam is the religion of the Federation; but other religions may be
practised in peace and harmony in any part of the Federation

Article 8(2)

Except as expressly authorized by this Constitution, there shall be no
discrimination against citizens on the ground only of religion, race, descent,
place of birth or gender in any law or in the appointment to any office or
employment under a public authority or in the administration of any law re-
lating to the acquisition, holding or disposition of property or the establi-
shing or carrying on of any trade, business, profession, vocation or
employment

Article 11(1)
Every person has the right to profess and practise his religion and,
subject to Clause (4), to propagate it.

The Federal Constitution clearly protects the rights of Muslims as well
as practitioners of others faiths. Where Islam is concerned, the constitution
mentions only Islam and not any specific school of thought.

The position taken by the Malaysian religious authorities and the
government is contrary to a series of international declarations, including
the Amman Message. The Amman Message, released in 2004, declares
among other things that: “Whosoever is an adherent to one of the four Sunni
schools (Mathahib) of Islamic jurisprudence (Hanafi, Maliki, Shafi'i and
Hanbali), the two Shi’i schools of Islamic jurisprudence (Ja fari and Zaydi),
the Ibadi school of Islamic jurisprudence and the Thahiri school of Islamic
jurisprudence, is a Muslim. Declaring that person an apostate is impossible
and impermissible.” The Amman Message was endorsed by the major Sunni
clerics and leaders of the Muslim world. Malaysia is also signatory to the

L http://www.agc.gov.my/images/Personalisation/Buss/pdf/Federal%20Consti%20%28
B1%20text%29.pdf
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Amman Message. The Malaysians who endorsed it were H.E. Dato’ Seri
Abdullah bin Haji Ahmad Badawi, then Prime Minister of Malaysia and
Dato’ Dr. Abdul Hamid Othman, Minister in the Office of the Prime
Minister and Religious Adviser to the Prime Minister.! The Malaysian
authorities position with regard to Shi’ism is, therefore, contrary to the
majority view or consensus of the religious scholars of Sunni Islam.

The Amman Message was preceded by other declarations, among the
most famous being the fatwa issued by HE Shaykh Mahmud Shaltut, the
Head of Al-Azhar University, Cairo, on the permissibility of following the
Shi’i school of thought. An excerpt from the fatwa reads as follows:

The Ja‘fari school of thought which is also known as Al-Shi‘a Al-
Imamiyya Ithna’ ‘Ashari is a school of thought which is religiously correct
to follow as other Sunni Schools of thought.

The Malaysian official position is also contrary to the International
Bill of Human Rights adopted by the General Assembly of the United
Nations, in particular the following articles:?

Article 1

All human beings are born free and equal in dignity and rights.They
are endowed with reason and conscience and should act towards one another
in a spirit of brotherhood.

Article 3

Everyone has the right to life, liberty and security of person.

Article 18

Everyone has the right to freedom of thought, conscience and religion;
this right includes freedom to change his religion or belief, and freedom,
either alone or in community with others and in public or private, to
manifest his religion or belief in teaching, practice, worship and observance.

! http://ammanmessage.com/index.php?option=com_content&task
=view&id=91&Itemid=74
2 http://www.un-documents.net/a3r217.htm
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Article 29

1. Everyone has duties to the community in which alone the free and
full development of his personality is possible.

2. In the exercise of his rights and freedoms, everyone shall be
subject only to such limitations as are determined by law solely for the
purpose of securing due recognition and respect for the rights and freedoms
of others and of meeting the just requirements of morality, public order and
the general welfare in a democratic society.

3. These rights and freedoms may in no case be exercised contrary
to the purposes and principles of the United Nations.

In addition to legal action taken against Shi’ites in Malaysia, the com-
munity has been subjected to slander and demonization by the government-
controlled media. A cocktail of distortions and half-truths have been repor-
ted in the media about Shi’ite practices and beliefs. For example, They are
reported to encourage bloodshed and the killing of Sunni leaders.* At a Fri-
day sermon in November (2013), the Malaysian Islamic Development De-
partment or JAKIM listed 10 beliefs that Malaysian Shiah allegedly held,
including sodomy.? In order to discredit Shi’ism, it has also been dissemi-
nated in the media that Shi’sim is a religion created by the Jews.® Many
other examples of the misrepresentation of Shi’ism in the Malaysian state-
controlled media can be presented.

Advocates of religious freedom for the Shi’ites of Malaysia should
make the following demands:

(i) To return to the 1984 decision of the Fatwa Committee of the
National Council for Islamic Religious Affairs that recognized the Ja’fari
and Zaidi Shi’ite schools of thought as legitimate in Malaysia. This is in
keeping with international Sunni practice;

! New Straits Times 6 August 2013; Utusan Malaysia 9 September 2013.

2 http://www.themalaymailonline.com/malaysia/article/jihad-calls-for-eradication-of-
shiah-that-permits-sodomy-muslims-told#sthash.OvbgL5cG.7rBSJEwWN.dpuf

¥ Utusan Malaysia 9 September 2013.
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(i) To revoke all anti-Shi’ite fatwas and gazetted laws arising
thereof;

(iii) To insist on fair reporting in the state controlled media of matters
to do with Shi’ism.

Furthermore, now is the time for social scientists and others to
conceive of a research project that examines the nature and causes of
sectarianism in Islam. Part of the objectives of the project would be to
document ad publicise the opinion of contemporary Sunni and Shi'ite
theologians and jurists who have sensible views of the matter as well as
sound theological arguments against the sectarianists.

Conclusion

Scholars that work outside of the world social science powers have to
become more famiiar with each other’s works, particularly in the areas of
the critique of Eurocentrism and Orientalism and the development of
alternative social sciences. This contact is at an all-time minimum now.
Such scholarly contact should be founded on the idea that local scholarship
has universal significance and implications. For example, the works of José
Rizal and Syed Hussein Alatas on indolence may be of theoretical relevance
to those studying Persian perceptions of Arabs.! These studies may profit
from sociological research in other parts of the world that expose myths
concerning ‘natives’.

What is important is to understand that the search for alternative
discourses in the social sciences has to be based on the historical
experiences and cultural practices of a society or community. These are to
be seen as sources of concepts and ideas for the social sciences. The social
science community of a society should be cosmopolitan and actively draw
upon other traditions. The critique that social sciences are Orientalist,

! See for example Joya Blondel Saad, The Image of Arabs in Modern Persian Literature,
Lanham, MD: University Press of America, 1996.
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Eurocentric and imitative suggest that there is a disconnect between the
social sciences and the reality they are supposed to explain. This disconnect
may take various forms of irrelevance. In this paper | have emphasized two
types, that is, conceptual and value relevance.

In order for the social sciences to develop along the lines of alternative
discourses, that is, to be rooted in its tradition, cosmopolitan and relevant,
they must also be autonomous from the state and from all forms of
ideological domination as well as avoid the indigenous-universal
dichotomy. As Ghaneirad put it:

These discourses criticize the political and ideological dimensions of
both indigenous and universal science discourses without ignoring the
democratic and humanist capabilities of either the indigenous and universal
dimensions. This school of thought (whose members include Shari’ati,
Tajik, Fakuhi, and Khalili) is interested in making the social sciences a
dialogical, interactive and democratic project both among various local
groups and between Iran and world powers®.

Lastly, it should be noted that a crucial area for concerted activity
along the lines of alternative discourses is teaching. It is not sufficient that
conferences are held and books are published on the themes. It is necessary
that another generation of scholars is trained in the way of alternative
discourses so that the problems associated woth Orientalism in the social
sciences can be reduced. In order to be relevant to society, teaching
sociology itself must address society’s needs?. Beyond that and, as noted by

! Mohammad Amin Ghaneirad. “A Critical Review of the Iranian Attempts at the
Development of Alternative Sociologies”, in Michael Burawoy, Mau-kuei Chang and
Michelle Fei-yu Hsieh, eds., Facing an Unequal World: Challenges for a Global Sociology,
Taipei: Institute of Sociology, Academia Sinica & Council of National Associations of the
International Sociological Association, 2010, pp. 36-70, p. 67.

2 Mohammad Amin Ghaneirad. Ta’amalat va Irtibatat dar Jame‘eh-ye llmi, Tehran:
Pajuheshkadeh-ye Mutala‘at-e Farhangi va ljtima‘i, 1385, p.297.
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Miri, it is crucial that our students’ minds be exposed to the variety of
traditions that have contributed to our intercivilizational global reality.*

References

1. Abdul Mannan, Muhammad. 1982."Allocative Efficiency,
Decision and Welfare Criteria in an Interest-Free Islamic Economy: A
Comparative Policy Approach”, in Mohammad Ariff (ed.), Monetary and
Fiscal Economics of Islam. Jeddah: ICRIE.

2. Abdul Rauf. 1984. A Muslim's Reflections on Democratic
Capitalism. Washington, DC: American Enterprise Institute.

3. Abdullah Alwi bin Haji Hassan. 1989. “Al-Mudarabah (Dormant
Partnership) and its Identical Islamic Partnerships in Early Islam"
Hamdard Islamicus 12, 2: 11-38.

4. Ahmad, Kurshid. 1980. "Economic Development in an Islamic
Framework"”, in Kurshid Ahmad, (ed.), Studies in Islamic Development.
Jeddah: International Centre for Research in Islamic Economics, King
Abdul Aziz University.

5. Ahmad, Ziauddin. 1987. "Interest-Free Banking in Pakistan",
Journal of Islamic Banking and Finance 4: 8-30.

6. Alatas, S. F. 1995. "The Theme of "Relevance' in Third World
Human Sciences." Singapore Journal of Tropical Geography 16, 2: 123-
140.

7. Alatas, S. F. 1998. "Western Theory, East Asian Realities and the
Social Sciences.” in Lee Su-Hoon, ed., Sociology in East Asia and Its
Struggle for Creativity,

8. International Sociological Association.

9. Alatas, Syed Farid. 2003. “Academic Dependency and the Global
Division of Labour in the Social Sciences”, Current Sociology 51(6): 599-
613.

10. Alatas, S. F. 2007. Contemporary Muslim Revival: The Case of
'Protestant Islam. The Muslim World 97(3): 508-520.

11. Alatas, Syed Farid. 2014. Applying Ibn Khaldun: The Recovery
of a Lost Tradition in Sociology, London: Routledge, 2014.

12. Alatas, Syed Hussein. 1969. “Academic Imperialism”. Lecture
delivered to the History Society, University of Singapore, 26 September
1969.

! Seyed Javad Miri. Reflections on the Social Thought of Allama M. T. Jafari:
Rediscovering the Sociological Relevance of the Primordial School of Social Theory,
Lanham: University Press of America, 2010, p. 17.

66



Sosiologiya

13. Alatas, S. H. 1972. "The Captive Mind in Development
Studies”. International Social Science Journal 34, 1: 9-25.

14. Alatas, S. H. 1974. "The Captive Mind and Creative
Development". International Social Science Journal 36, 4: 691-699.

15. Alatas, Syed Hussein. 2000. “Intellectual Imperialism:
Definition, Traits, and Problems”. Southeast Asian Journal of Social
Science 28(1): 23-45.

16. Alhabshi, Syed Othman. 1990. "Peranan Akhlak dalam
Pengurusan Ekonomi dan Kewangan” (The Role of Morality in Economic
and Financial Management), in Shafie Hj. Mohd. Salleh & Mohd. Affandi
Hassan, (eds.), Kecemerlangan Pentadbiran: Dasar dan Amalan dalam
Islam (Administrative Excellence: Policy and Practice in Islam). Kuala
Lumpur: INTAN.

17. Altbach, P. G. 1977. "Servitude of the Mind? Education,
Dependency, and Neocolonialism." Teacher's College Record 79, 2: 187-
204.

18. Ariff, Mohammad (ed.), 1982. Money and Banking in Islam.
Jeddah: ICRIE.

19. Batatu, Hanna. 1981. “Some Observations on the Social Roots
of Syria’s Ruling, Military Group and the Causes for its Dominance”,
Middle East Journal 35(3): 331-344.

20. Batatu, Hanna. 1999. Syria’s Peasantry, the Descendants of its
Lesser Rural Notables and their Politics, Princeton: Princeton University
Press.

21. al-Birini, AbtG al-Rayhan Muhammad bin  Ahmad.
1377/1958[c1030]. KitAb al-BCrEnC fC tahqCq mA li al-hind min
maqgbElat fC al-"agl aw mardhElat, Hyderabad: Majlis Da’rat al-Ma'arif
al-Uthmaniyyah.

22. Brouwers, Michaelle & Kurzman, Charles, eds. 2004. An
Islamic Reformation? Lanham: Lexington Books.

23. Carré, Olivier. (1979-1980) ‘Ethique et politique chez Ibn
Khalddn, juriste musulman: Actualité de sa typologie des systémes
politique’, L’Annee sociologique 30:109-127.

24. Carré, Olivier (1988) “A propos de vues Neo-Khalduniennes sur
quelques systemes politiques Arabes actueles’, Arabica 35, 3: 368-87.

25. Derret, J.D.M. 1963. Introduction to modern Hindu law,
Oxford: Oxford University Press.

26. ESI. 2005. Islamic Calvinists : Change and Conservatism in
Central Anatolia, Berlin & Istanbul : ESI (European Stability Initiative).
www.esiweb.org

27. Fahim, H. 1970 "Indigenous Anthropolgy in Non-Western
Countries." Current Anthropology 20, 2: 397.

67


http://www.esiweb.org/

Falsafa va sosial-siyasi elmlar — 2014, A2 1

28. Fahim, H. & K. Helmer. 1980. "Indigenous Anthropology in Non-
Western Countries: A Further Elaboration.” Current Anthropology 21, 5: 644-50.

29. Faridi, F. R. 1980. "Zakat and Fiscal Policy" Kurshid Ahmad, (ed.),
Studies in Islamic Development. Jeddah: International Centre for Research in
Islamic Economics, King Abdul Aziz University.

30. Frykenberg, Robert Eric. 1989. “The Emergence of Modern ‘Hin-
duism’ as a Concept and as an Institution: A Reappraisal with Special Reference to
South India”, in Gonther-Dietz Sontheimer & Hermann Kulke, eds., Hinduism
Reconsidered, New Delhi: Manohar Publishers, pp. 82-107.

31. Goldsmith, Leon. 2011. Syria’s Alawites and the Politics of Sectarian
Insecurity: A Khaldunian Perspective”, Ortadogu Etitleri 3(1): 33-60.

32. Hunt, Diana. 1989. Economic Theories of Development: An Analysis
of Competing Paradigms. New York: Harvester Wheatsheaf.

33.  Hussein, Safa A. 2012. “Five possible scenarios for Syria, and their
impact on Irag”, The Daily  Star  (Lebanon)  April 2012
http://www.dailystar.com.Ib/Opinion/Commentary/2012/Apr-06/169390-five-
possible-scenarios-for-syria-and-their-impact-on-irag.ashx#ixzz1tjOktL vB accessed
May 2" 2012.

34. llsley, Omar. 2011. “Syria: Hama Massacre”, in Heribert Adam, ed.,
Hushed Voices, Unacknowledged Atrocities of the 20™ Century, Berkshire:
Berkshire Academic Press, pp. 125-137.

35. Igbal, Zubair & Mirakhor, Abbas. 1987. Islamic Banking. Occasional
Paper no. 49, Washington, DC: International Monetary Fund.

36. Kahf, Monzer. 1982. "Savings and Investment Functions in a Two-
Sector Islamic Economy"” Mohammad Avriff (ed.), Monetary and Fiscal Economics
of Islam. Jeddah: ICRIE.

37. Karsten, Ingo. 1982. "Islam and Financial Intermediation”, IMF Staff
Papers 29(1): 108-142.

38. lbn KhaldEn, ‘Abd al-RaimAn, Al-Mugaddimah, 5 Vols., ‘Abd al-
SalAm al-ShaddAdC [Abdesselam Cheddadi], Casablanca: Bayt al-FunEn wa al-
‘UIEm wa al-AdAb, 2005.

39. Ibn Khalddn, The Mugaddimah: An Introduction to History, 3 Vols.,
translated from the Arabic by Franz Rosenthal, (London & Henley: Routledge &
Kegan Paul, 1967.

40. Khan, Fahim. 1984. "A Macro Consumption Function in an Islamic
Framework™, Journal of Research in Islamic Economics 1(2): 1-24.

41. Khan, Mohsin S. 1986. "Islamic Interest-Free Banking: A Theoretical
Analysis", IMF Staff Papers 33(1): 1-27.

42. Khan, Mohsin S. & Mirakhor, Abbas (eds.). 1987. Theoretical Studies
in Islamic Banking and Finance. Houston: Institute for Research and Islamic
Studies.

68


http://www.dailystar.com.lb/Safa-A-Hussein.ashx
http://www.dailystar.com.lb/Opinion/Commentary/2012/Apr-06/169390-five-possible-scenarios-for-syria-and-their-impact-on-iraq.ashx#ixzz1tj0
http://www.dailystar.com.lb/Opinion/Commentary/2012/Apr-06/169390-five-possible-scenarios-for-syria-and-their-impact-on-iraq.ashx#ixzz1tj0

Sosiologiya

43. Khan, Mohsin S. & Mirakhor, Abbas. 1990. "Islamic Banking:
Experiences in the Islamic Republic of Iran and in Pakistan” Economic
Development and Cultural Change 38(2): 353-375.

44. Kim Kyong-Dong. 1996. “Toward Culturally ‘Independent’ Social
Science: The Issue of Indigenization in East Asia”, in Su-Hoon Lee, ed., Sociology
in East Asia and its Struggle for Creativity. Proceedings of the ISA Regional
Conference for Eastern Asia, Seoul, Korea, November 22-23, 1996, pp. 63-72.

45.  Kuran, Timur. 1983. "Behavioral Norms in the Islamic Doctrine of
Economics: A Critique”, Journal of Economic Behavior and Organization 4:; 353-
379.

46.  Kuran, Timur. 1986. "The Economic System in Contemporary Islamic
Thought" International Journal of Middle East Studies 18(2): 135-164.

47. Kuran, Timur. 1989. "On the Notion of Economic Justice in
Contemporary Islamic Thought" International Journal of Middle East Studies
21(2): 171-191.

48.  Matthes, J. 1992. "The Operation Called ‘Vergleichen’". Soziale Welt
8: 75-99.

49.  Matthes, Joachim. 2000. "Religion in the Social Sciences: A Socio-
Epistemological Critique", Akademika 56: 85-105.

50. Michaud, Gérard (1981) “Caste, confession et societe en Syrie: Ibn
Khaldoun au chevet du ‘Progessisme Arabe’”, Peuples Mediterraneens 16: 119-30.

51. Michaud, Gérard (2001) ‘Le mouvement islamique en Syrie (1963-
1982)’, in Olivier Carré & Michel Seurat, Les Fréeres Musulmans (1928-1982)
(Paris : L’Harmattan, 2001), pp. 123-203.

52.  O’Connell, Joseph T. 1973. “Gaudiya Vaisnava symbolism of
deliverance from evil”. Journal of the American Oriental Society 93(3): 340-343.

53.  Parekh, B. 1992. "The Poverty of Indian Political Theory." History of
Political Thought 13, 3: 535-560.

54. Pieris, R. 1969. "The Implantation of Sociology in Asia."
International Social Science Journal 21, 3;: 433-444.

55.  Sachau, Edward C. (trans.) 1910. Alberinu’s India: An account of the
religion, philosophy, literature, geography, chronology, astronomy, customs, laws
and astrology of India about AD 1030, Delhi: Low Price Publications.

56. Said, E. 1978. Orientalism. New York: Vintage Books.

57.  Said, E. 1993. Culture and Imperialism. London: Vintage.

58. Schutz, A. 1970. Reflections on the Problem of Relevance. New
Haven: Yale University Press.

59. Shadid, Anthony. 2005. “Death of a Syrian Minister Leaves Sect
Adrift in a Time of Strife”, Washington Post October 31.

60. Siddiqui, Shamim Ahmad & Zaman, Asad. 1989. "Investment and
Income Distribution Pattern under Musharka Finance: A Certainty Case", Pakistan
Journal of Applied Economics 8(1): 1-30.

69



Falsafa va sosial-siyasi elmlar — 2014, A2 1

61. Siddiqui, Shamim Ahmad & Zaman, Asad. 1989. "Investment and
Income Distribution Pattern under Musharka Finance: The Uncertainty Case"
Pakistan Journal of Applied Economics 8(1): 31-71.

62. Singh Uberoi, J. P. 1968. "Science and Swaraj." Contributions to
Indian Sociology 2: 119-123.

63. Sinha-Kerkhoff, Kathinka & Alatas, Syed Farid, eds., Academic
Dependency in the Social Sciences: Structural Reality and Intellectual Challenges,
New Dehi: Manohar.

64. Smith, Wilfred Cantwell. 1962. The Meaning and End of Religion: A
Revolutionary Approach to the Great Religious Traditions, London: SPCK.

65. Spiegel, Fr. 1881. Die Altpersischen Keilinschriften, im Grundtext mut
Ubersetzung, Grammatik und Glossar, Leipzig.

66. Tibi, Bassam. 1988. The Crisis of Modern Islam: A Preindustrial
Culture in a Scientific-Technological Age. Salt Lake City: University of Utah
Press.

67. Uygur, Selcuk “’Islamic Puritanism’ as a Source of Economic
Development: The Case of the Gulen Movement”.
gulenconference.net/files/London/Prcd%20-%20Uygur,%20S.pdf

68. Uzair, Muhammad. "Some Conceptual and Practical Aspects of
Interest-Free Banking” Kurshid Ahmad, (ed.). 1980. Studies in Islamic
Development. Jeddah: International Centre for Research in Islamic Economics,
King Abdul Aziz University.

69. Yavuz, Hakan. 2013. Toward an Islamic Enlightenment: The Gulen
Movement, Oxford University Press.

70.  Weber, Max. 1958. The Protestant Ethic and the Spirit of Capitalism:
The Relationship between Religion and the Economic and Social Life in Modern
Culture, New York: Charles Scribner’s Sons.

71.  Zarga, Mohammed Anas. 1983. "Stability in an Interest-Free Islamic
Economy: A Note", Pakistan Journal of Applied Economics 2: 181-188.

Syed Farid Alatas

A Critical Perspective for Alternative Human Sciences:
Applicability, Demystification and Advocacy
(summary)

The purpose of this paper is to present examples of what relevant knowledge
means. This is done by theorising relevance itself, by way of establishing certain
sociological criteria of relevance. In this paper, | discuss different types of relevant
knowledge. In the next section, the problem of the relevance of knowledge is
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introduced. A typology of irrelevance is provided. The main types are conceptual,
value, mimetic and topical irrelevance. Included under conceptual irrelevance are
two types, that is, the inapplicability of theories and concepts, as well as their
sophistry, perversion and mystification. In these cases, bodies of knowledge can be
said to be irrelevant when they are inapplicable or they mystify through false and
vicious reasoning, or by veiling reality. In the sections that follow | provide
examples of relevant knowledge. An example of a body of knowledge that is
conceptually irrelevant is from the study of religion. An example of discourse that
is conceptually relevant in the sense that it demystifies dominant perspectives is the
critique of Islamic economics. Value irrelevance refers to the disconnectedness of
knowledge from its political, economic and cultural milieu. An example of a
discourse that is of value relevance is that which critically deals with sectarian
persecution. | illustrate how such a discourse might look like with recourse to the
case of the persecution of Shi’ites in Malaysia.

Keywords: ethnocentrism, relevant knowledge, sociology, human sciences,
critical perspective

Cauo @apuo Anamac

Kpurnuyeckuii B3risi Ha aJlbTePHATHBHbIC TYMAHUTAPHbIC HAYKH:
Cdepa npumenenns, lemucTupuxanus u [Iponaranga
(pestome)

Llenbro nanHOW pabOTHI SIBISIETCS MPEACTABICHUE IPUMEPOB COOTBETCTBYIO-
IIEr0 3HaHWS. DTO JeNaeTcs MyTeM TEOPETU3UPOBAHUS CaMOil aKTyaJIbHOCTH IIy-
TEM YCTAHOBIICHHSI OTIPENICIICHHBIX CONMOJOTHYECKHX KPUTEPUEB PEIEBAHTHOCTH.
B crarbe paccmaTpuBaroTCs pa3Hble TUIIBI COOTBETCTBYIOIIEro 3HaHus. Kak ocHoB-
HBI€ TUIIBI 3TO KOHIIENITyalbHAasl, IEHHOCTHAsI, MUMETHYECKas M aKTyalbHasl uppe-
JICBaHTHOCTb.

B KoHIenTyanbHOW HMPPENEeBaHTHOCTH €CTh [Ba THIA. HENPUMEHUMOCTD
TEOpPHM M KOHLENLUH, a TakkKe UX coucTrka, u3BpamieHne 1 Muctudukanus. B
TaKOM CIIydae, OpraHbl 3HAHUsS HA3bIBAIOTCS HUPPEJIEBAHTHBIMH KOIJla OHU HENpU-
MEHHMBI HJIM )K€ K€ OHM MHUCTH()UIMPOBAHBI MOCPEACTBOM (anbcupuranuu u
MCKa)XEHHMS, JaXe CKPBIBask peaslbHOCTh. B ciieaylomux pasznenax npuBoAsSTCs Ipy-
rue NpUMEpbl COOTBETCTBYIOUIMX 3HaHMH. [IpuMepom opraHoB 3HaHHS, KOTOpPbIE
KOHIICNTYJIGHO UPPEJICBaHTHEI, SBIISIOTCS W3yUeHHE penuruu. [IpumepoM muckyp-
ca, KOTOPBI KOHIETITYalbHO PEJIEBAHTEH M CIYXKHUT PACKPBITHEIO JOMHUHUPYIOLINX
IIEPCIEKTUBOB, ABJSIETCS KPUTHKA HCIaMCKOW 3KOHOMHUKH. LleHHOCTHas mppene-
BaHTHOCTh CCBHUJIACTCSI Ha HECBA3aHHOCTh 3HAHWW C MOJUTHYECKOW, IKOHOMHU-
YECKOW U KyJbTypHOU cpenoil. [IpumepoM LIEHHOCTHOUM pENEBAHTHOCTH SIBISIOTCS
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PCIUTHUO3HBIC TOHCHUS. B cratbe OPOUJITFIOCTPUPOBAHO, KAaK HAIIpUMEp AUCKYPC
MOIKET BBIITIAACTE C IIPAaBOM perpecca npu npeCiicA0BaHu MUUuTOB B Manaiizun.

Knrwouegvie cnoea: >THOCCHTPHU3M, PEICBAHTHOE 3HAHHE, COLMOJIOTHS, TY-
MaHUTapHbIE HAYKU, KPUTUUECKUI IEPCIIEKTHB.

Said Farid Alatas

Alternativ humanitar elmlars tanqidi baxis:
tatbiqg sahasi, demistifikasiya va tabligat
(xtlasa)

Magqalads aktualligin 6ziiniin nazarilogdirmasi vasitasilo uygunlugun sosiolo-
ji meyarlarinin toyini ilo miivafiq bilik haqqinda moalumat verilir. Burada miivafiq
biliyin mixtalif névlori nazordon kegirilir vo asas név kimi konseptual, doyor, mi-
metik vo aktual uygunsuzluq (irrelevant) gostorilir.

Konseptual uygunsuzlugun iki ndvii var: nozariyyonin vo konsepsiyanin tot-
biq oluna bilmamasi, onlarin sofistikasi, tohrifi vo mistiklagdirilmasi. Ogar biliklar
falsifikasiya, hotta reallig1 gizlotmok bahasina tohrif edilir vo totbiq oluna bilmirlor-
s9, yaxud mistiklogdirilirse, bilik orqanlari uygunsuz adlanir. Novboti bolmalords
mivafiq biliyin bagqa novlori do tohlil edilir. Belo ki, konseptual uygunsuz biliyin
orqanina niimuns olaraq dinin Syronilmssini aid etmok olar. Konseptual uygun
olan va aparici perspektivlorin agilmasina xidmet edon miizakirays ise niimuns ola-
raq islam iqtisadiyyatinin tonqidini gostormok olar. Dayor uygunsuzlugu biliklorin
siyasi, iqtisadi voa madoni miihiti ila alagesizliyina istinad edir. Dayar uygunluguna
niimuns olaraq tarigatlorin taqibini gostormak olar. Maqalods Malayziyadaki sisle-
rin toqibi niimunasinds diskursun reqress kimi toqdim olunmasi gorh edilir.

Acar sOzlar: etnosentrizm, uygun bilik, sosiologiya, humanitar elmloar,
tonqidi miinasibaot
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Vahid sivilizasiya va yarimgiq sivilizasiyalar

Salahaddin Xalilov

Mixtalif bolgalords, tarixin muxtalif dévrlorinds baslamig, amma na
vaxtsa yarimgiq kosilmis ictimai inkisaf aktlarmi “yarimgiq sivilizasiyalar”
adlandirsaq, asas isimiz onlarin moahz nayin yarimgigi olmasini miiayyanlos-
dirmakdoan ibarat olacaqdir. ©sas masalo yarimgiq proseslori mustaqil fordi
hadisalor kimi deyil, mohz mioyyan bir butéviin hissasi, yarim¢igi olmaq
baximindan izah etmokdir.

Belo bir analogiyaya baxag. Eyni mantagoys mixtalif yollarla galib
¢ixmaq mimkiindiir. ©gor horokot harada iso dayanirsa, tixaca diisiirsa Vo
ya harakatverici quvva tikanirss, son manzilo catmag mimkin olmur; yani
baslanmis is yarim¢iq qalir. Ogar bu yol davam etss imis onun hara aparib
¢ixaracagini miioyyanlosdirmok (Uglin goalacoya yoOnali ekstrapolyasiya
lazimdr.

Bu misalda s6hbat horokstin zaman oxunda yarimgiq kosilmasindon
gedir. Amma makanca yarimgiqliq, yani hansi iso daha boyuk, daha murok-
kob sistemin bir hissasi do butdévdon konarda “yarimg¢iq” olur. Masalon, yar-
paq da, budaq da, kok ds agaca moxsusdur. Ayriligda nozardan kegirildikdo,
kok agaca heg oxsamir vo onun ayrica bir qurulusu vo gérkomi vardir. Yar-
paqg tamamils fargli bir alomdir. Butév ahongdar sistemdir. Onun budaga da,
koko do banzoyisi yoxdur. Kimsa bunlar1 ayri-ayri hadisalor kimi dayarlon-
dira bilar. Lakin ancaq bitdv halda baxdiqda, bunlarin eyni bir obyektin his-
salori oldugu askara ¢ixir. Tasavvir edak Ki, bazi agaclar halo yarpaglayana
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gadar, giil agib meyva verana godoar hansi iso Konar tosirlor ucbatindan quru-
yub solur. Yoni onun biitév manzarasinds yarpaq ¢i¢cok vo meyva yoxdur.
Lakin biz fikron bu agacin biitév hoyatin1 taSovvir etsok, onun da son no-
ticada eyni inkisaf yolunu kegacayina amin ola bilorik.

Ogor yarimgiq sivilizasiyalar elm va texnologiya sistemlorini ohato et-
mirdiss, burada halo muasir rabito sitemlori, internet sobokasi vo S. yox
idisa, bu o demok deyil ki, onlar na iss forqli bir sivilizasiya olublar. Ogor
davam eds bilsoaydilor, hansi iso andarabadi naticalora deyil, heg siibhasiz,
eyni naticoys golib ¢ixardilar. Yoni mixtalif bélgalordan, aslindo mixtalif
klltdr tomollorindon yola ¢ixan yaradici proseslorin vertikal proyeksiyasi
eynidir. Insan aqlinin yaratdiqlar1 son naticada eyni sonuclara gatirir.

Ayri-ayri lokal sivilizaisyalarin 6z hiidudu daxilinds, mistaqil hadiss-
lor kimi dyranilmasi ancaq tarixilik baximindan shamiyyat kasb eds bilor. O
dovrdos ictimai proseslorin he¢ do hamisi dork edilmis vo magsadyonli pro-
seslor deyildi. Cox vaxt bu hadisalor sanki tarixin iGmumi obyektiv ganuna-
uygunluglarinin ayri-ayri insanlardan asili olmadan hoyata ke¢gmasi idi. Am-
ma hamin proseslara min illor sonra baxdiqda, magsadydnlii oldugu iizs ¢1-
xir. ©gar biz har keg¢ilmis moarhalaya bir biitdv prosesin hissalari va pillalori
kimi baxirigsa, onda gorok ovvalco indiki inkisaf soviyyasindon baxmagla
prosesin Umumi monzarasi yaradilsin va yalniz onda har bir hissanin mora-
mi, funksiyasi vo oynadigi rol daha aydin tosovvir oluna bilor. Tosadifi
deyil ki, K.Marks yazirdi: “...Asag1 novdon olan canlilarda daha yiiksok
névlar Ggln saciyyavi olan slamatlorin askar edilmasi ancagq homin yuksok
niimuna balli oldugdan sonra dark edilo bilar”. (Buna gérs o, insanin anato-
miyasini da meymunun anatomiyasi li¢iin acar hesab edirdi.)

Sivilizasiyalarin da tarixini todqiq edorkon, iki forqli metoddan ¢ixis
etmok olar. Bir var, hansi iso tarixi gergokliyi, homin dovriin faktlarint mohz
bu faktlarin ¢argivasindan konara ¢ixmadan tahlil edason, bir do var, hamin
masalaya muasir dovrds biza balli olan tarixi inkisaf prosesinin yiiksok mar-

! Mapre K. Beenenne (M3 sxoHoMuueckux pykomuceii 1857—1858 ronos) // K. Mapkc
u @.Oneenvc. Counnennd. T. 12. ¢.731.
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tobasindan nazors salasan. Bizca, ikinci halda daha ¢ox seylor isiglanir vo 0
dovrdo ancaq ruseym, ciicorti, “alin yazis1” halinda olan vo holo faktlara
cevrilo bilmomis, gergcoklosmomis olamatlor, tendensiyalar ancaq daha yuk-
sok sivilizasiyalarin tocriibasindon ¢ixis etdikdo, geriys ekstrapolyasiya sa-
yasindo aydin goriiniir.

Hadisalor forgli, ideya iso eynidir. Hadisalor ona gora farglidir Ki, eyni
ideya muxtalif dorocalords agilanda, realizasiya olunanda, onun faktiki go-
rintisu forgli olur. A.Sopenhauer yazirdi ki, “tarixo hansi somtdon baxirsan
bax, 0 oslinds eyni seyin miixtolif formalarin niimayis etdirir”*. Osas vozifo
bu eynini, mahiyyati, ideyan1 miioyyanlosdirmakdir. Muxtalif sivilizasiyalar
gorintisiuna do mohz bu ndgteyi-nozardon yanasmaq olar. Sopenhauerin
yazdigi kimi, “miixtalif 6lkalarinin tarixinin fargli bélmolari mahiyystcos an-
caq zamana Vo adlara goro forglonir; haqgigi vacib mozmun hor yerdo
eynidir”.?

E.Raynert yazir: “Son todgiqgatlar gostorir ki, Cin vo Avropa halo
1700-cU ildo ¢ox az forglonirdi; aydin gortnlr ki, Avropa va Qarbin
yerdogalan diinyaya baxislar1 artiq ¢oxdan basqa xalqlara va kltirlora qarst

avropamorkozgilik xiilyast ilo dumanlanmlsdlr.”3

Tarixi proses bu manada daha mirakkoba dogru deyil, daha miikom-
malo dogru horakatdir. ©slindo séhbst ideyanin daha biitov, mikommal
tocassiimiindan gedir. K.Popper yazir: “Tarix, xiisusilo ideyalarin tarixi gos-
torir ki, tarixi anlamaq {igiin ideyalari vo onlarin obyektiv mantigi (yaxud
dialektik) miinasibatini anlamaq vacibdir®. 9slindo miixtolif bélgalards ge-
don tarixi proseslor mixtalif zamanlarda ideyaya, yoani prosesin mikammaol
modeling, bltévllys yaxinlasir vo mioyyan dovrdon sonra ondan uzaqglasma
bas verir. Suali “mokanin hans1 néqtasinds vo zamanin hansi noqtasinds ide-

Y [Tlonenzaysp A. Mup xak Bonst n npeacrasienue //Co6p. Cod. B ISTH TOMax, T.2. M.:
"MockoBckuit Kiry6", 1992. c. 256

% Yeno orada.

® Paiinepm O.C. Kak GoraTele CTpaHbI CTald OOTAaTBIMH, U nmoyemMy OenHBIE CTpaHBI
ocratotcs 6emubiMu. M., U3n. mom [oc.yu-Ta, 2011. ¢.45.

4 THonnep K.P. OObeKTHBHOE 3HAHKE. DBOJIIOIUOHHBIN moaxoa. M., Dnutopuan YPCC,
2002. c. 283.
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yaya an ¢ox yaxinlagsma bas vermisdir” kimi qoysaq, onda biz tarixlo falsofa
arasinda bolko do bir korpl ata bilorik. Oks toqdirdo ancaq tarixi faktlara,
hadisalorin tarixi tosvirino asaslanarag, hadisalordon ¢ixis edorok mahiyyati
gora bilmak, ideyani “tutmaq” ¢atindir. Yoni, avvalca folsofi model yaran-
malidir, insanin, basariyyatin horokotverici giivvalori, amali, magsadi vo bu
moqsads aparan optimal yollar nozori-konseptual saviyyads arasdirilmali vo
bunun ssasinda sanki niimunavi bir tarix modeli qurulmalidir. Sonra iss ger-
cok tarix, yani muxtalif bélgolords mixtalif dévrlords bas veran hadisalor bu
models, bu konseptual sxemo nishotdo nazordon kegirilmolidir. Ancaq bu
halda tarixdon balli olan ayri-ayri sivilizasiyalarin vahid imumbosori sivili-
zasiya modelina no vaxt vo harada daha ¢ox yaxinlasdigi vo na U¢lin magss-
da cata bilmadiyi, na zaman ondan uzaqlasdigi va s. tohlil olunmalidir. Zira,
elmin vozifasi hadisalor deyil, mahiyyatlor arasinda miinasiboti askar etmok-
dir. Oslindo Maks Veber do idealla gergokliyi mahz bu monada ayirir. Onun
rohbar tutdugu metodologiya baximindan, magsadouygun faaliyyst empirik
mumi, xiisuson do on iimnumi olmayib ideal tipdir. ideal tip olmaqla o, re-
alligda xalis sokilda ¢ox nadir hallarda rast golir. Veber yazir ki, miiayyan
dovrdos insanlar Uzorinds hakim olan ideya ¢cox muxtslif formalarda Uzo ¢ixa
bilor. Ona gbéro do osas mogsod “ideal tip”in mioyyanlosdirilmasi
olmalidir.

Hadisolor zaman oxunda sopalonir. ideya iso tifiiqds, perspektivdadir.
Ona ardicil suratds yaxinlagmaq olar, amma onun tam adekvat realizasiyasi
mimkiin olmur. Bax, bizim hagqinda bshs etdiyimiz vahid sivilizasiya da
homin Ufuqdoki Gmumbosari sivilizasiya ideyasidir.

Hadisalor cox muxtalifdir vo blttin sosial hadisalar heg do sivilizasiya-
ya aid deyil. Tarixds hansi hadisonin proqressiv, hansinin reqressiv oldugu-
nu, nayin sivilizasiyaya xidmot etdiyini, nayin antisivilizasion mahiyyst da-
stdigin1 miiayyanlosdirmok U¢lin do konkret tarixi faktlarin xaricinda bir in-
kisaf modeli olmalidir. Onco meyarlar mioyyanlosdirilmolidir. Oks taqdirdoe
comiyyat harokat edir, amma basariyyatin magsadine yaxinlasmaqmi, yoxsa

! Be6ep M. N36pannsie nponssenenus. M., 1990, c. 396.
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uzaglasmaq istigamatinda, — bunun forgindo olmur. Masalon, XIX asrdan
baglayaraq toraqqi yolundan uzaqlagsma tendensiyalar1 giiclonmoya baslan-
migdir. Bunu ancaq filosoflar gora bilmis, tarixg¢ilor iSo olanlar1 tosvir et-
moklo kifayatlonmislor.

F.Nitssenin fikrina goro, “miiasir avropali Renessans dovriindoki avro-
palidan xeyli asag1 dayamr.”" itssenin fikrino gére, biz irsliye addim-addim
daha boyiik stiquta getmaya mohkumug. Bali, iraliya gedonlor bu irslinin os-
lindo mogsaddon uzaqlagdirdigini gora bilmirlor. Lakin butin masalo do
bundan ibaratdir Ki, toraqqinin meyar1 nadir vo biz naya irali, nays geri
deyirik. Istonilon halda sivilizasiya haqqinda konsepsiyadan cixis edorok
deya bilarik ki, indi Avropa XI1X asrds daha ¢ox yaxinlasmis oldugu ucalig-
dan asagiya dogru harokot edir. Lakin burada meyar elm va ya texnologoya
ola bilmaz. Cilinki elmi baximdan iraliloyis davam etmokdadir. Vacib olan
elmin totbiq istigamatlori, yeni texnologiyalarin nays yonaldilmasi, insanin
hanst maraglarinin 6na ¢ixmasi masalasidir. Bundan daha dnamli olan iso
ictimai proseslorlo fordi ideal arasinda uygunsuzluq yaranmasi va comiyyo-
tin insandan uzaqlasmasidir. Yoni no godar ki, ictimai toskilatlanma fordin,
insanin rifahi Giglin idi, onda bu proses, bu toraqqi sivilizasiya kimi dayarlon-
dirilo bilordi. Amma o zaman ki, ictimai mihit fordin xosbaxtliyini tomin et-
mokdansa, onu depressiyaalara, stresslora sévq edir, demali, comiyyatds ge-
don proseslor antisivilizasiyon xarakteri dasiyir.

Sorti olaraq Qarb sivilizasiyasi adlandirilan sivilizasiyanin konturlari
oslindo doagiq mioyyanlosdirilmomisdir. indi hansi iso simas1 aydin sokilda
balli olmayan, timumi, gatisiq bir sivilizasiyadan s6hbat gedir. Oslinde mua-
sir dévrda no varsa, hamisi bu ad altinda toplanir. Bels bir geyri-misyyanlik
va taxminilik onun naticasidir Ki, “Qarb sivilizasiyasi”nin meyarlari, mahiy-
yati, spesifikasi halo do toyin edilmomisdir. Halo ds ¢oxlar1 bu anlayisi cog-
rafi monada, yaxud artiq xeyli doracads konkretlosmis olaraq ABS, Kanada
Vo Qorbi Avropa kimi basa disir. Yaxud da masslonin hec Ustlnd
vurmurlar.

! Huywe @. Counnenns B 2-x Tomax, Tom 2, Mocksa, «Msiciby, 1990, c. 634.
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Yalniz mahiyyatin vo meyarlarin dogiq muoyyanliliyi soraitinds biz
nalarin Qarb sivilizasiyasina aid oldugunu, nalarin aid olmadigini1 miiayyan-
lasdira bilarik. Basqa s6zla desok, mdvcud ictimai gergakliyin “Qorb sivili-
zasiyas1” anlayigina uygun golon va golmoyon cahatlorin mioyyanlosmasi
uctin 6nca konseptual aydinliq olmalidir. Oks toqdirds proseslorin hans isti-
gamatds getdiyini, bu anlayisa adekvat ictimai gercokliyin no vaxt yarandi-
gin1 vo indi ondan na daracads uzaqglasildigini fikso eda bilmarik. Mahz belos
bir toxminiliyin vo masaloya geyri-elmi munasibatin naticasidir ki, mixtalif
muolliflor bu anlayis altinda xeyli deracads forgli mozmunlari shats edir va
hotta bazon bir-birina zidd milahizalor rahatca 6zlns yer alir.

Suallar bunlardir: yasadigimiz sorait, ictimai gercoklik hansi isa kon-
kret bir sivilizasiyanin hiidudlar1 daxilindodirmi, yoxsa artiq ¢oxdan bir ne¢a
sivilizasiya qatigmis oldugundan hansi iso eklektik bir miihit yaranmigdir?
Qarb ideoloqlart 6z yasadiglart ictimai miihiti rahathigla “Qarb sivilizasiya-
s1” kimi gabul edirlor. Tasavvir edin ki, hor hansi bir Sarq 6lkasinds yasa-
yanlar da 0z ictimai mihitlorini, yasadiglar1 comiyyati “Sorq sivilizasiyas1”
Kimi gobul edalor. Amma hamin 6lkalorin oksariyyatindo Qorbdon golon
texnologoyalar, Qarbin tasiri ilo formalagsmis hayat torzi va hayat soraiti bor-
gorar olmusdur. Bunlari Sorq adlandirmaq na doracads diizglindiir?

Vaziyyatdan ¢ixis ticlin man 0z tadgiqatlarimda aslinds miasir dovrdo
hansi isa bir Sarq sivilizasiyasi olmadigini va Sarqdon ancaq kegmis zaman-
da danigmaq miimkiin oldugunu asaslandirmaga ¢alismisam. Lakin moanim
irali stirdiyim models gora, Sorg vo Qarbi zaman oxunda ardicilligla diiz-
moklo man miiasir dovriin sivilizaisyasinin Qarb kimi togdim olunmasi ilo
razilasmisam. Lakin son todgigatlar gostorir Ki, “Qarb” do artiq ke¢misdo
qalmisdir. Yani klassik Sorq orta asrlords oldugu kimi, klassik Qarb do Yeni
Dovrdo formalasmis oldugu halda, indiki dévrdes artiq “Qoarb” mahiyyatin-
don ciddi konaragixmalar miisahido olunduguna gora, miasir dovra yeni ad
verilmalidir. Yani bu, na Sarg, no do Qarbdir. Olbatts, mogsad sadaco ad
vermak deyil. Magsad bu an yeni ictimai gergokliyin simasini miioyyan et-
mok va indi gedoan proseslorin tendensiyasini, {ifliqdoki idealin1 {izo ¢ixar-
maqdir.
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Holo ki, bu sahodo tam bir qaranliq hokm sirir. Ona gora do bizim
cagdasimiz olan avropalilar otalot prinsipine uygun olaraq 6zlarini yens do
Qarb, cografi baximdan Sorqds yasayan xalqlar iso 6zlorini yena do Sarq ad-
landirirlar. Cagdas cografi Qoarbin klassik Qarbdan, Qarb sivilizasiyasindan
na do-racads uzaqlasmis oldugunu va on baslicasi hansi istiqgamatdos uzaqglas-
mis oldugunu miiayyanlogdirmadon yazanlar tabii ki, bir-birindan gox forgli
maovagelorda durur vo bu mévagelar heg biri gergayi oks etdirmir.

Indi Sorqi da, Qarbi do yasadiginiz zaman miistovisina gatiran vo san-
ki bu iki klassik sivilizasiya formalarmi garsilasdirmaga calisan movqelor
vardir. Ancaq bir sivilizasiya — Qarb sivilizasiyasi vardir, yerds galanlar sa-
daca geyri-Qoarb vo ya geyri- sivilizasion hadisalordir mévgeyini do dostok-
layanlar az deyil. Biz bu sahods mdvcud olan mixtalif yanagsmalarin tosnifa-
tin1 aparmaq fikrindo deyilik. Ancaq ictimai realligin qarisiq moanzarasi ilo
yanagi ictimai fikrin do manzarasindaki rongarangliyi nazora garpdirmaq
Ucun bazi an maraqlt mévqeloara miracist etmok yerina diisor.

Muasir dovri gérkomli sosiologlarindan biri Robert Nisbet yazir: “XX
asrin sonunda bizim problemlar onunla mirokkablasir ki, toraqqi ehkami
Qarb moadaniyyatino shamiyyatli doracads tohliiko yaradan millstlorin rosmi

falsofa va dinlorinds bu giin 6ziine méhkem yer etmisdir”.*

R.Nisbet bagsqa moadoniyyatlorin Qoarbdon faydalanmasi vo sonra
Qoarba gars1 gevrilmasi masalasini qaldirir. Onun fikrina gors, Qarb doyarlari
xarica dasinir, tohrif edilir, sonra iss bi dayarlori yaratmis olan Qarbin 6ziino
qarst istifado olunur”?. Bos Nisbet “Qarb” doyarlari deyarkon, nayi nozords
tutur? No az, na ¢ox, bltun basariyystin qazandigr ugurlari; 2500 illik biitiin
bir dévrii®. Oslinds bu mdvqe sivilizasiyanin mohz Qarb sivilizasiyasi kimi
basa diistilmasindan ibaratdir. Ondan yararlanib ona qars1 ¢ixanlar isa geyri-
Qoarbdir, yani Nisbetin movgeyi aslinds S.Hantingtonun mdvageyinin daha
koskin variantidir. Hantinqton he¢ olmasa qeyri-Qarb sivilizasiyasindan
bohs edir. Lakin bizim fikrimizo gors, Qarb sivilizasiyas1 2500 deyil, 250

! Huc6em P. TIporpecc: ucropus uaen. M.: IPUCOH, 2007. C.41.
% Yeno orada.
% Yeno orada.
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illik bir dovri — klassik kapitalizm dovrind ehtiva edir. Antik madaniyyatin
Vo xristianligin Qarb sivilizasiyasi anlayisina daxil edilmasi sadaca cografi
milahizolordon vo ya sivilizasiya anlayisinin haddindon artiq sorbast
islonmosindon irali galir.

Muasirlik problemi

Bali, neco ki, klassik Sorq sivilizasiyasi kegmisdo galmigdir, eloca do
klassik Qorb sivilizasiyasi artiq kemisdo galmagq, tarixo ¢evrilmak Gzradir.
Sarq sivilizasiyasinin asasan tor-tokintulori galmis vo ancaq ayri-ayr parlaq
nimunalor saxlanmisdir ki, onlar da real ictimai hayatdan daha ¢ox ekzotika
kimi digqgati calb edir, ¢linki klassik Sorq sivilizasiyasi artiq ¢oxdan yoxdur
Vo bir vaxtlar onun dasiyicisi olan dlkalords indi Sarqgin qaliglart ilo Qarb
sivilizasiyasindan transferlor ¢cox muxtalif vo 6zlinomoxsus sokilda birlogo-
rok bazan maraqli sintez, bazon da acaib eklektika yaratmigdir.

Qoarb sivilizasiyas1 he¢ do tamamils tocrid soraitinds formalasmamis
Vo 0, bir torafdon ovvalki sivilizasiyalarin nailiyyatlorini ehtiva etmis, digor
torafdon do mioyyoan hallarda klassik Sarq sivilizasiyasi ilo qarsiligh alagp,
dialog vo hotta sintez nimunolori do ortaya qoymusdur. On boyiik
nailiyyatlor ds els sintez mogamlarinda slds edilir.

“Qarb” hadisasi mahz XVII-XVIII asrlords — rasionalizmin boargorar
oldugu, elmi tofokkiiriin formalasdigi bir dovrds yarandi. XIX osr artiq mii-
ayyan daracads sintezdir. Ogar masalays igtisadiyyat mistovisinds baxsaq,
XIX asrds alds eidlmis sanaye gevrilisi bir ndév bu prosesin zirvasi sayila bi-
lor. Yoni, elmin ictimai hayatda rolunun artmasi, elmi biliklorin totbiginin
sliratlonmosi vo sonayenin strukturunda elmi-texniki komponentin payinin
artmasi — buttn bunlar vahid biitdv bir toroqqi akti idi. Bundan sonraki dévr-
do elmi-texniki inkigaf daha boyiik viisat almis vo XX asrin birinci yarisinda
bu inkisaf sanki 6z zirvesino gataraq yenidon geriyo donmoyo baslamisdir.
Lakin bu doniis elmdon, texnikadanmi uzaqlagsmaq monasinda basa diisiil-
molidir, yoxsa, aksina, elmi-texniki inkisafin istigamoti insanin 6z ali mag-
sadino dogru horakat Xottindon ayrilaraq basqa bir trayektoriya {izro hoyata
kecmoya basglamisdir? Yoxsa elmin nailiyyatlorindon istifado sahalorinin
muayyanlogsmasi mosalasinda, yani aksioloji mistovids transformasiya bas
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vermisdir, ya balka insanlar rasionalist diisiinco vo onun talgin etdiyi hayat
torzindoan bilorakdon, stiurlu suratds imtina edorok ictimai toragqginin somtini
0zlori doyismoya baglamisdilar?

XX asrin ikinci yarisindan baslayaraq rasionalizma munasibat masale-
si Vo diinyagériistiniin sanki siiurlu suratdo doyisdirilmasi cahdlori falsafoda
do 06znl gostermis vo anonavi metafizik tofokkir vo epistemologiyanin ye-
rini getdikco daha ¢ox doaracods postmodernist carayanlar tutmaga baslamis-
dir. Yoni, hadisalor 6z-6ziino istigamatini doyiso bilmoz. Ovvalcs ideyada,
diinyagoriisiinda, dayarlor sisteminda doyisiklik bas verir vo bu 6zUnu icti-
mai hayatin basqa saholorinds do gostorir. Olbatts, masalays basqa somtdo
baxdiqda, ideyadaki bu transformasiya ictimai hoyatin 6ziindo gedon keyfiy-
yat doayisikliklorinin naticasi kimi do goturilo bilor. Yoni, burada mahz no-
yin saboab, nayin notico olmasini misyyanlosdirmok ¢atindir. Belo ki, zancir
bir dovra vuraraq gqapanir.

Mohz Qorb 6lkoalarinds igtisadi bollugun yaranmasi islomoadon do ya-
samag1, tomin olunmagi miimkiin edir. Bu, artiq klassik kapitalizmdon sosi-
al yonli kapitalizma kegid morhalasine aiddir. Doymus bir comiyyatds “ye-
mok (¢lin omok™ prinsipi daha islomir. Klassik kapitalizm Ggin olan “co-
miyyatin harokatverici qlivvasi insanin 6z maddi ehtiyaclarini 6domoak ozmi-
dir” prinsipi yeni morhalods forqli bir diinyagériisii ilo ovez olunur. Insan
daha artiq acindan 6lmamak ¢tin mibarizo aparmir vo bu instinktin yerini
basqa instinkt ovoz edir...

Xidmat sahasinin xdsusi ¢okisinin artmasi vo iqtisadiyyatin struktu-
runda bu sahonin istehsali iistalomasi yalniz iqtisadi ¢argivads olan bir dayi-
siklik deyildi. Bu hadiss butévlikds hayat torzine va diisiincs torzins, dayar-
lor sistemino do tosir gostorir. Iqtisadi hoyatda “istehsal comiyyati”’ndon
“istehlak comiyyati”na kecid aslinds sivilizasiyanin inkisafinda bir név geri-
ya doniis magamudir. Clnki sivilizasiyadan avvalki dovr tebistdo hazir olan
mohsullarin istehlaki, manimsanilmasi dovri idi. Yani bilavasita istehlak in-
san faaliyyatinin ancag instinktlorlo horokats gatirilmasine uygun galir. Sivi-
lizasiya iss insanin ehtiyaci ilo istehlka prosesi arasinda dayanan ¢oxhalqali
bir prosesdir. O, tamamils ¢ixarildigda, insan yena do vohsilik dévriing, Sivi-
lizasiyadan ovvalki dovro gayidir. Yani ancaq instinktlorlo idars olunur,
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basqa sozlo, hor sey hazir sokildo var ikon, insan bodoninin ehtiyaclarini
0domoak tiglin hansi iso dolayisi ¢oxmartabali ictimai foaliyyat proseslaring
ehtiyac qalmir. Bax, belo bir ictimai soraitdo hom do mdivafiq “ideoloji
osaslar” yaranir, ictimai realligin “falsofi osaslandirilmasi” da hoyata kegir.
Bu prosesin ideya ruseyimlarini halo Nitssedo gormoak mimkandur. Bels ki,
min illor arzindos hoyata keg¢on insanin ictimailogsmasi vo konulli suratdo 6z
fordi hisslorini, instinktlorini vo s. mohdudlasdirmasi, comiyyatin qoydugu
toloblara tabe olmasi va s. bu kimi amillor yenidon inkar olunmaga baslayr.
Insanm 6z hissloring, instinktlorino azadliq vermosi, fordiliyin ictimai ilo
mugayisadsa 0na ¢ixmasi — bltin bunlar aslinds bir nov sivilizasiyadan av-
valki dovra ¢agirts kimi saslonir (“kim giclidirss, o haglidir” prinsipi mahz
homin ddvrin hoyat formulasi idi). Mahz sivilizasiya fordi giicu arxa plana
kecirarak, aglin gucl sayssinds yaranan ictimai gic faktorunu 6ns ¢ixard.

Min illor boyu formalasan “ictimai giic” insanin intellektual potensia-
linin 6zgalosmasindon basqa bir sey deyil. Insan kéniillii surotds “mdtiliyi”
gobul edir va 6z funksiyalarinin vo imkanlarinin boyiik bir gismini 6tiirdiiyii
(transfer etdiyi) comiyyat-sivilizasiya gercokliyinin quluna cevrilir. Siviliza-
siya azadligin bilavasito ford miqyasinda deyil, yaxsi toskilatlanmig
comiyyat vasitosilo oldo olunmasidir.

Toassuf ki, tadgiqatgilar fikir miistovisinds gedon proseslori ¢ox vaxt
ictimai hoyatda, sivilizasiya mistovisindo gedon proseslordon ayri halda
Oyranirlar, halbuki bunlar six suratds bagli olub bir-birini sortlondirirlor.

Butlin bagar tarixi tokca insanlarin deyil, ham do bitévliikds comiyyo-
tin vo hatta tabistin (ictimai muhitin va biitovlikds maddi mihitin) biliklon-
mosi prosesidir. Son vaxtlar tez-tez rast galdiyimiz bir ifado — “bilik comiy-
yati” ifadasi aslindo son vaxtlarin deyil, bagor yaranan giindon baslanmis
olan bir prosesin gotirib ¢ixardigi1 yeni keyfiyyat halinin ifadosidir.

Monoviyyat fordidir. Hansi iso bir insandan konarda, daha dogrusu, in-
san vasitociliyli olmadan monovi proseslordon danismaq sadolovhliik olardi.
Bir adamin monovi-oxlaqi inkisafi basqasininkina toplana bilmoz. Amma
bununla belo hansi iso bir ictimai miihit fardlorin oxlaqi-monavi inkisafi
ticlin olverisli vo ya olverigsiz ola bilor. Yoni ictimai miihit bu monada
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manavi-oxlaqi dayarlorin dasiyicisina olmasa da, vasitasine ¢evrilir. Comiy-
yatdo bu mogsado xidmat edon vasitolorin 6zii bir név comiyyatin monovi
hayatini sortlondirmokls yiiksok soviyyali monovi miihitdon, ab-havadan da-
nigilmasina imkan verir. Bununla belo oxlaqi-monovi doyarlor toplana bil-
madiyindon, onun toraqqisindon danigsmaq miimkiin deyil. Belolikla, na este-
tik doyarlar va incasanat, no monavi-oxlaqi doyarlor va din bagariyyatin isti-
gamatlonmis inkisafi ii¢iin (postupatelnoye razvitiye) asas ola bilmaz. Belo
bir asas ancaq bilikdir. Vo biliklorin inkisafinin miioyyon morhoslosinds orta-
ya ¢ixan elmdir. Mohz bu proses biitiin yerds galan inkisaf aktlarindan miin-
tozom vo davamli olmast ila secilir vo o, elmi-texniki toraqqi deyilon ictimai
hadisoni dogurur. Boli, burada séhbst mohz toroqqidon gedir. Vo elmi-
texniki toraqqi biitovllkds ictimai inkisafin yonlonmasina, miintozom {istiin
istiqgamot kosb etmasina sabab olur. iqtisadiyatin inkisafi da on ¢ox mohz
elmi-texniki toraqqi sayasindo miimkiin olur. Hom do elm tokco maddi-is-
tehsal prosesinin modernlogsmoasina vo optimallasmasina xidmat etmoyib,
hom dos ictimai elmlor vasitosilo comiyyatin 6ziiniin optimal toskilatlanmasi
liclin monbaya ¢evrilir.

Taraqqi

Ictimai toraqqini sortlondiron nadir? ©gar biitlin basor tarixi boyu yiik-
solon xottli bir inkisaf varsa, bu inkisafin horokatverici qlivvasi nadir?
E.Hantingtonun fikrino gdro, “tarixin ali prinsipinin — bir sira asas istigamot-
lor Gizro daim iroliya getmok prinsipinin adekvat izahi yoxdur.”! Oslindo
bels bir izah cohdi marksizm falsafasinde gostorilmisdir. Ideoloji mogamlart
¢ixsaq, halo Ki, ictimai toeraqginin todgiginds Marks godar xidmatlori olan
ikinci goxs gOstarmok ¢atindir. Dlzdir, Marks sivilizasiyalardan deyil, icti-
mai-iqtisadi formasiyalardan bohs edir. Yoni comiyyatin obyektiv inkisaf
ganunauygunlugunu va burada bir nega zaruri marhalalarin — formasiyalarin
olmasimi zoruri hesab edir. Lakin biz sinifli comiyyatlorin antagonizmi vo
formasiyalart miitloglosdiron middoalar1 nazordon atsaq, yerdo Marksin
ictimai toraqqi haqqinda, industriallasma vo burada elmi-texniki proseslorin

! Huntington E. Mainsprings of Civilization. N.Y., 1945. P.3.
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yeri hagqinda ¢ox miikemmal tadqiqatlarin oldugunu askar edarik.

A.Toynbinin tadqigatlart empirik saviyyadadir. Burada séhbot tarixi-
sosioloji, bozan hatta etnografik misatoavidos gedir. Burada Umumbasari inki-
safin ganunauygunluglari, vertikal boyunca harokot demok olar ki, izlonil-
mir. Sivilizasiyalar yan-yana qoyulur vo zaman oxunda deyil, zamanin bir
en kasiyinda dyranilir. Magsad miixtalifliyi, nisbi mistaqilliyi, yanast mov-
cudlugu ortaya ¢ixartmaqdir. Vertikalda baxdiqda iso, bas tutmus vo ya ya-
rimgiq qalmis sivilizasiyalar 21 donadirmi ya 13 donadirmi, — 6namli deyil.
Onomli olan vahid ictimai toroqgi prosesinin mexanizmini, harokatverici
quvvalorini, ganunauygunluglugunu askara ¢ixarmaqdir. Bunun {iglin iso
Umumi nozori bir model lazimdir. Biitiin forgli sivilizasiyalar G¢in eyni
olan, tozahirlori deyil, mahiyyat qatindaki universal prinsiplori (izo ¢ixaran
nozari saviyyads tadgigat, elmi-falsafi yanasma Toynbinin tarixindo yoxdur.
Onun yazdiqglari zaton tarixdir. Marks taliminds iss quisurlu cahatlor ¢cox ola
bilor. Lakin bu talim mahz nazari tadqiqatdir vo mahiyyatlor arasindaki mii-
nasiboti (izo ¢ixarmaga yonoldilmisdir. Toasstflor olsun ki, pozitivizmin bir
dinyagoriisti kimi tstunlik toskil etdiyi soraitde Toynbinin tasvirgi metodo-
logiyasi yetarli goriinlr vo ictimai proseslorin tozahurlorini deyil, eyniyyati-
ni, mahiyyatini, onlarin asasinda duran universal ganunauygunluqlar1 aras-
dirmaga heg ehtiyac da duyulmur. Boli, marksizmda qsurlar var. Amma bu
qusurlar1 agkar edib aradan galdirmaqdansa, biz ictimai toraqginin Umumi
ganunauygunluglarini biitovlikds inkarmi etmaliyik?

Sivilizasiya movzusunun tadqiqatgilar: ¢ox vaxt Marksin formasiyalar
talimi ilo Toynbinin sivilizasiyalar talimini migayiss etmoyas ¢alisirlar vo bu
zaman sanki alternativ noazoriyyalori qarsilagsdirirlar. Halbuki Marksin for-
masiyalar haqqinda ideyas1 aslinda comiyyatin vertikalda inkisafini1 izah et-
mok tosobbiisiidiir. Toynbinin sivilizasiyalar haqqinda yazdiglart empirik
sosioloji tadgigat olub, hals inkisaf prosesinin izahina heg giris do deyil. Bu-
rada ancaq ¢oxlu tarixi material toplanmisdir. Onlarin nazari tahlili va bu
materialdan ictimai toraqqinin qanunauygunluglarini marksizmin aludogili-
yino uymadan, daha elmi sokildo askarlamaq halo falsafi fikrin garsisinda
duran oan bdyuk problemlordon biridir. Bu istigamotdo Marksdan sonra
M.Veberin todgiqatlar1 da diqqgate layiqdir. Lakin Veber do sanki empirizm-
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lo nazariyys arasinda araliq movqe tutur. Bizco, sistema salinmamis vo pro-
sesin elmi-nazari manzarasini biitév halda formalagdira bilmayon ayri-ayri
todgiqatlar bir araya gotirilmoli vo Umumilosmis nazari model hazirlanma-
ldir.

A.Toynbi do gqanunlar miisahido edir. O, tosvir etdiyi sivilizasiya mux-
tolifliyindo hor halda Gmumi tendensiyalar gérmoak vo vertikal boyu horo-
Koti, inkisafi izah etmok {igiin “¢agirig-cavab gqanunu”ndan bohs edir. Amma
bu model heg bir fundamental foalsafi tongido d6zmayib aslindo marksizmin
“talob-toklif” prinsipinin basitlogdirilmis formasindan basqa bir sey deyil.

Marksizm taraqqgini izah etmok Ggln “maddi talobat” ideyasindan ¢i-
x1s edir. Amma bizco, tolobat ideyasi tokco maddi tolobat kimi deyil, daha
genis monada basa diisiildiikdos, ictimai toragqinin asas prinsipi kimi gota-
rilo bilor. Ogor insan idraki bir torafdon maddi tolobatin 6danilmasi Gglin
istifado olunursa, digor torafdon do insanin dork etmok, anlamaq istoyi 6zl
bir tolobatdir. Birinci tolobat ictimai toroqginin subyekti kimi comiyyatin,
ikinci tolobat iso insanin, fardin gotiriilmasine uygun galir. Umumiyyatls,
sivilizasiyanin harakatverici qiivvalorindon danisarkan, gah bu, gah da diger
amil 6na ¢akilir. Masalon, Holbaxin fikrina gora, xalglarin sivilizasiyasi (si-
Villagmasi) insan aglinin miintazom cahdlori va ¢oxsayl ictimai tocriibanin
sayasindo miimkiin olur.* A.Toynbi 6zii do bir yerdo fordi, basqa yerdo iso
comiyyati hoarokotverici qivvs hesab edir. O yazir ki, comiyyat 6zi he¢ no
yaratmir. O ancaq fordi yaradiciliq saylorinin garsilasma meydanidir. Yani,
tarixi yaradanlar va ictimai muhiti doyisonlor dahi soxsiyyatlordir ki, comiy-
yat onlar1 yalniz olagelondirir (111 cild, 5.231-236).% Osorinin basqa bir ye-
rindo isa Toynbi comiyyati bir butév kimi tagdim edir vo yazir ki, nainki
ayri-ayr1 saxslor, hotta bitdv insan qruplar1 universal bir haroksto (gabarma
va okilma) tabe olur. Sivilizasiyalar 6zii do bu universal horakoto tabedir.®

“Cin tarixi” kitabinin miislliflori diqgsti belo bir cohsto yonoldirlor:

! Bax: ®Deqp JI. bou 3a uctopuro. M., 1991, ¢.259.
2 Bax: yeno orada, s. 86.
¥ Bax: yeno orada, s. 87.
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“Ravayato g0Oro, Sya dovrinds Cindo daha ¢ox diiriistliiyii, San dovriinds -
sadoaliyi, Cjou ddvriinds isa — savadi giymatlondirirdilor. Belalikla, har son-
raki modoniyyat avvalkindon Ustln idi. Bu madoniyyatlordon Cjou modoniy-
yati daha Ustiin vo miiteraqqi idi”!. Yoni mohz savadliliq, mohz intellektual
inkisaf digor dayarlora, manavi keyfiyyatlora nozaran daha Gstun bir meyar
idi. Homiso do belo olmusdur. Ciinki toraqgini yonaldon mohz intellektual
inkisafdir. Lakin bu basqa masals Ki, savad va bilik artdiqca ona uygun ox-
lagi-monavi miihit do olmalidir. Oks toqdirds yeni bilik vo gabiliyyatlor in-
sanlarin taraqqisina deyil, onlarin aleyhina, ziyanina yonaldilo bilor. Yeni
bilik va texnologiyalarin silahlanmaya, miihariba Vo terror imkanlarini arti-
rilmasina yonaldilmasi bu giinds basariyyati on ¢ox narahat edon masalalor-
don biridir.

Erik S.Raynert XVI osrdo Avropada gedon iqtisadi proseslori tohlil
edorak yazir: “Avropa anladi ki, asl qizil madanlari — bu fiziki qiz1l madan
yox, emal sonayesidir”.? Raynert o dévriin todgigatcilarmnin fikirlarine miira-
ciot edorak gostorir ki, T.Kampanella, Antonio Cenovezi, Anders Berk vo s.
— hamus1 diggati mahz buna yonaldildilar ki, asl sarvat mahz emal sonayesi-
dir. Daha sonra o, Aleksis de Tokvilo istinad edir: “Moan elo bir xalg bilmi-
rom ki, emal sanayesi va ticaratlo moasgul olsun vo bu zaman azad olmasin.
Demoli, bu iki hadiss — azadliq vo emal Sonayesi arasinda yaxin alage vo
zoruri asililiq vardir™. iqtisadi tarix sivilizasiyanin da mohz bu iki hadiss,
bir torofdon emal sonayesi, digar torafdon do soz, fikir vo biznes azadligi
sayasinds inkisaf etdiyini gostorir. E.S.Raynert hamin bu iki komponentin
muasir dovrds ds inkisaf tiglin zoruri sart oldugunu diisiiniir. O, geyd edir ki,
no zaman ki, kommunizm tohlikasi var idi, sosialist 6lkalori ilo rogabst
apara bikmok Qarb bu rejimlo hamsorhod olan élkalords inkisaf tomin et-
mok ¢ctin emal sanayesina Ustiinliik verirdi. Marsall plan1 da mahz bu torag-
giya xidmot edirdi. “Bas ns ii¢iin indi ABS sonaye ils sivilizasiya arasindaki

! Ucropus Kurast. Munck, Xapsecr, 2004. c. 75.

2 Paiinepm 9.C. Kax GoraTsle CTpaHbl CTald GOraThIMH, H moyeMy O€IHBIE CTPaHBI
ocratotcs 6exubiMu. M., U3n. mom [oc.yn-Ta, 2011. ¢. 116.

® Tocqueville Alexis de. Democracy in America. Chicago, 2000.P.515. /Cm.: Paiinepm
2.C. Yka3s. npouss, c. 117.
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six olagoni unudur?...Niys Qoarb sonayelosmomis dovlatlors giiclo demokra-
tiya yeritmoya ¢alisir?' Dogrudan da, kémoklik yaxsidir, amma daxildo ge-
don proseslars artiq vaxti catmis ideyalarin gergoklosmasine dastok vermok
olar. Amma 6lkanin 6z real ictimai inkisaf soviyyasi vo ideya-monoavi duru-
mu yol vermirss, nayi iso konardan talgin etmok vo bunun tgiin hotta glic
totbiq etmok heg bir miisbot noticoyo gotiro bilmoz. Ictimai-siyasi toskilat-
lanma formalar iqtisadi inkisaf saviyyasi vo intellektual potensialla six su-
rotdo bagli oldugundan, ilk névbada Olkalorin sivilizasiya saviyyasinin yik-
salmasine, bunun Ugun iso emal sonayesinin elmi-texniki potensialin, zehni
foaliyyatin nisbi ¢akisinin artmasina ¢alismaq lazimdir. Oks toqdirds, hansi
isa Olkaya hazir mohsullar va onunla yanasi “yeni madaniyyat” ixrac etmok-
la, homin Olkani inkisaf etdirmak olmaz. Yani hor sey tobii yolla, 6z axari
ilo, ahongdar suratdo hoyata kegmolidir. Dastok iso mohz elmi-texniki poten-
sialin vo emal sonayesinin inkisafina verilo bilor. Qalan seylor 6z-6ziino, to-
bii yolla yaranacaqdir.

Oslindo Qoarb diinyasinin 6ziindo do iqtisadiyyatin v ictimai hayatin
strukturunda ciddi doyisikliklor gedir. Masalon, emal sonayesinin xususi ¢o-
Kisi daha avvalki kimi yuksok deyil. Xidmat sahalorinin genislonmasi va
mosgullugun mohz bu saholorin hesabina artmasi shalinin intellektual inki-
safina vo manovi-intellektual ehtiyaclarma da ciddi tosir gostorir. Istehsal
edon insanin istehlak¢1 insana ¢evrilmasi sadaca texnoloji va igtisadi proses
olmayib, ham da bir ¢cox madani-manavi proseslarin tomalini qoyur.

Istigamat va siirat

E.Toffler miiasir zamani saciyyslondirarkan, doayisikliklorin istigamo-
tindon daha cox, siirstinin énomli oldugunu qeyd edir.? Yoni, doyisikliklorin
slirati insanin adaptasiya imksanlarini tistalayirsa, 0, golocaya nabolod halda
gedir, proseslori idaro edo bilmir vo onlarin olavasino gevrilmok vo ya
dalonca stirinmak macburiyystinds galir.

Lakin sirat niya bu dorocodo artir? Moagor XIX osrin axirlart - XX

' Yeno orada, s.244.
2 Toghghnep 3. 1ok 6ynymero. M., ACT, 2008. s.17.
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asrin avvallorinds do eyni boyiik temp moéveud deyildimi? Olbotts, kimss
israr edo bilor ki, inkisaf barabarsiratli yox, tocilli vo ya eksponensial ganu-
nauygunlugla hoyata kecir, amma biz burada zahiri toassiiratdan, hansi iso
tosadufi statistikalardan deyil, prosesin daxili mantigindan voa riyazi modeli
mimkiin edon iimumi ganunauygunluqglardan ¢ixis etmoaliyik. No doyisib?
Glnahi yena do elmin, texnikanin siiratli inkisafindami axtarmaq lazimdir?
Toffler bels do edir; yani, yens siiratdon, yens sonayelosmodan, yens infor-
masiyadan cixis edir: “Indi bir milyard adam, yoni texniki baximdan inkisaf
etmis dovlatlorin blttn shalisi yeni ylksok sonaye comiyyatino - superin-
dustrializmo dogru talasir... Bizim “yaxinlagma” siiratimiz boyik visatlo ar-
tir”.! Yoni vurgu yens do sonayelosmoys vo onun siirstinedir. Halbuki daha
vacib olan keyfiyyat doyisilmasinin izo ¢ixarilmasidir. Toassuf ki, Toffler
do, bagqa hamkarlari kimi, an yeni moarhalonin baslica keyfiyyat spesifikasi-
n1 gora bilmir.

Axi, bu inkisafla yanasi, bir tarafdon, amoak bolgiisti vo dar ixtisaslas-
ma sayasinds bu yeni agir yiikiin insanlar arasinda boliisdiiriillmosi gedir, di-
gar torafdon do insanin biitovlityiinii, hayatin imumi ahangini gorumagq Uglin
diinyagoriistiniin, estetik zovqlin vo monavi amillorin do yiksolisi iimumi
nisbatds bir balans, tarazliq yaradir.

Sivilizasiya va bagariyyat

Biz sivilizasiyanin ayri-ayri lokal sivilizasiyalar soklindemi, yoxsa bi-
tln basariyat migqyasindami oldugunu miizakira edirik. Amma “basoriyyat”
anlayisinin 6ziiniin vahid bir fenomen kimi no vaxtdan formalasdigini vo
hotta indinin 6zlinds do belo bir butdév hadisonin olub-olmadigini miizakira
etmirik. Halbuki muxtalif dovrlords va cografi bolgalords vahid basariyyat
ovazino homigo lokal comiyyatlor moévcud olmusdur. Boazon onlar o gador
0zinds gapanmuslar ki, bu comiyyat daxilinds gedan proseslarin xariclo har
hansi ciddi bir alagesi olmamis vo ya daha dogrusu, burada inkisaf heg¢ bir
xarici tosiro moruz galmadan, ancaq 6z daxili horakatverici quvvalari hesa-
bina hayata ke¢misdir. Biz sivilizasiyanin tarixini arasdirarkon do eyni va-

1 Yeno orada s. 432.
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ziyyati miisahido edirik. Yoni bilavasito movcud olan ayri-ayri sivilizasiya-
lar olmusdur. Vo mohz son ddvrlords lokal comiyyatlor arasinda sarhadlarin
todricon silindiyi, sanki basoriyystin osas hissalorinin bir tam halinda
birlagdiyi bir vaxtda sivilizasiyanin da sanki biitovlesdiyinin sahidi oluruq.

Bu iki “forgli” hadisanin: global sivilizasiya vo basoriyyatin taleyinin
no goadar yaxin oldugunu xatirladigdan sonra onlarin anlagilmasi, mahiyyati
Vo mazmununun mioayyoanlasdirilmoasi sahasindaki ¢atinliklorin do eyniyyo-
tini gérmamok mumkdin deyil.

Vo qarsiya belo bir sual ¢ixir: bu iki anlayisin taleyindoki bu godor
boylk banzayis na ilo slagadardir? Diqgatlo yanasildigda malum olur ki,
sOhbat aslinda eyni bir hadisodon gedirmis.

Sadaca biz tarixon movcud olmus ayri-ayri lokal camiyyatlorin mohz
bosariyyats aid oldugunu, eyni bir ictimai toraqgi prosesinin muixtalif mo-
kan-zaman kontinuumlarinda biitiin zahiri fargloro baxmayarag toxminon
eyni ganunauygunluglar asasinda hayata kecdiyini daha rahat gabul eds bil-
misik. Oslinds hals indi do bir tam halinda formalasmamus olan xayali bogo-
riyyatin do homiso movcud oldugunu gobul etmis vo Umumi basoariyyat
adindan rahatca bohs etmisik. Indi biz homin lokal comiyyatlori saciyyoslon-
dirmok istayarkaon, onlarin na iso ayri bir sey deyil, mohz lokal sivilizasiya-
lar oldugunu sévqtabii gobul eds bilarik. F.Brodel do comiyyat va sivilizasi-
ya anlayiglarinin yaxinhigina diggat yetirir: «“Comiyyat” anlayisi gox zangin
mozmunu nazards tutur vo eyni sey onun ¢ox vaxt tist-Usto disdiiyti “sivili-
zasiya” anlayisi iiciin do kecarlidir».* Amma “comiyyst “ va “sivilizasiya”-
nin no Vaxt Ust-Usto diisdiiylind, na vaxt vo mahz ns ilo farglondiyini muoay-
yanlosdirmak Ugln isa cohd gostarilmir. F.Brodel do oksar tadqiqatgilar ki-
mi, insanlar1 vo demali, mliayyan bir comiyyati sivilizasiyanin dasiyicisi ki-
mi basa diismok movgeyini bolisiir. Gortiniir, sosial idrakin metodologiyasi
Kifayot godor formalasmadigindan comiyyatin horizontal vo vertikal boyun-
ca strukturu ¢ox vaxt qarisiq salinir. Bir torofdon comiyyst oldugca muxtalif
sosial hadisalori ehtiva edon murakkab bir ¢coxlug kimi, digar torafdon do
timumi inkisaf tendensiyasina malik biitov orqanizm kimi gotiiriilo bilar.

! Bpooenw @. I'pavmaruka muBummsammii. M., 2008. C. 46.
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F.Brodel hansi isa vahid bir comiyyat olmadigini, comiyyatlor ¢oxlugunun
movcudlugunu va bu comiyyatlorin do har birinin ayrica bir ¢oxlug oldu-
gunu qeyd edir’. Dogrudan da, comiyyatlor miixtslifdir. Lakin ssas mosolo
hor hansi bir comiyyatin konturlarinin va bu birliyi, biitévlityt sortlondiron
meyarlarin miiayyanlosdirilmoasindan ibarotdir. Toassuf ki, F.Brodel do tos-
virci movgedon ¢ox da uzaqlasmayaraq, miixtaliflik Gzorindo dayansa da,
hor hansi bir comiyyati bltovlosdirna amillar (izarinds dayanir. Olbatts, co-
miyyat bir sistem kimi géturuldikds, onun torkibinds igtisadiyat, siyasat,
madaniyyat Kimi altsistemlori ayirmaq vo ya bu hadisalara comiyyatin miix-
tolif rakurslar1 kimi baxmaq olar. Lakin hor bir comiyyatin 6z iqtisadiyyati,
sosial strukturu vo s. bu kimi komponentlori vardir. Bizi iso maraglandiran
bir comiyyati bagga comiyyatdon ayiran vo eyni zamanda bu comiyyatin in-
Kisafin1 tomin edon amillordir. Yani ekstensiv bolgu ilo yanasi vertikal boyu
diiziiliisiin do monzarasi yaradilmalidir. F.Brodel comiyyatlarin mixtalifliyi-
no hasr etdiyi ayrica fasildo “sosial iyerarxiya”dan, vertikal boyunca duzu-
lisdon imtiyazl, elitar sosial qruplardan va s. bahs edir. Bu masalalors ayri-
ca paragraflar hasr edir. Onun fikrinca, “karkassiz va struktursuz comiyyot
moveud deyil”.?Lakin toossif ki, vertikal boyunca o ancaq comiyyatin sosial
strukturunun ¢oxpillali qurulusunu nozardan Kkegirir. Lakin var-dovlatine go-
ro, imtiyazlara gora segilon mixtalif sosial qruplarin tobagalosdirilmasi
sistems olsa-olsa, bir rakursda baxigdir. Halbuki comiyyatin strukturu dedik-
do, he¢ do yalniz sosial tobagalor nazords tutula bilmaz. Biz igtisadi sis-
temin, modaniyyatin, siyasatin strukturuna da ayri-ayriligda baxmaq imkani-
na malik olmaliyiq. Daha dogrusu, bir comiyyat basqa comiyyatlo ancaq bu
gostaricilora gora migayiss oluna bilor. Yoxsa varli-kasib vo sosial iyerar-
xiya bltiin comiyyatlordo vardir. Onamli olan odur ki, comiyyatin miixtoilif
rakurslar1 vo ya altsistemlori he¢ do eynihiiquqlu olmayib bir-birina nozaron
maovagelarina va ilkinliyina gors secilirlor. Onda sual ortaya ¢ixir ki, comiy-
yatin inkisaf soviyyasini mioyyan edon nadir vo bu inkisafi tomin edan no-
dir? Yoni tohsilmi, elmmi, madaniyyatmi, ssnayemi, ictimai minasibatlor-
mi, comiyyatin sosial struktumu va s. daha 6nomlidir. Brodel comiyysatin da-

! Bpooens @. Urpst obmena. M., TIporpecc, 1988, c. 460.
% Yeno orada, s. 464.
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xili moxtalifliyini geyd edir, lakin bu forgli ictimai hadisalorin vahid comiy-
yat sisteminin formalasmasinda yerini vo rolunu miosyyonlasdirmays ¢alis-
mur. Zaton, bu onun mogsadlarina daxil deyil, ¢inki o da Toynbi kimi, asa-
son pozitivist metodologiyadan ¢ixis edir vo ictimai gergakliyin tosvirina ¢a-
lisir. Dtizdir, Brodelds todgigat tarixdon daha ¢ox sosiologiyaya yaxindir.
Lakin sosiologiyadan folsofoys dogru getmoklo daha imumi, daha universal
ganunauygunluqglar axtarist mogsadyonlii xarakter dasimir. Bununla bels
Brodel bir sira ¢ox miihiim tendensiyalart miisahido eds bilmisdir. Bunlar-
dan biri dialogun sadaca dinlor arasinda deyil, din v iqtisadiyyat arasinda
aparilmasinin vacibliyi mosalasidir. O yazir: “Din vo iqtisadiyyat arasinda
dialoq elo ilk addimlardan baslanmisdir. Amma zaman ke¢dikco misahib-
lordan biri, iqtisadiyyat addimlarin1 yeyinladorok yeni sortlor iroli stirdii. Oz
aralarinda az uygunlasan yer diinyasu ilo goy diinyasinin dialoqu ¢atin-
logdi.” !

Duzdur, “lokal comiyyatlor” arasdirilmamisdir. Homiso inzibati-hiiqu-
gi sorhadlor coargivasinds dlkalordon bohs olunmusdur. Lakin orta asrlordo
bdyiik miqyash ictimai birliklorin siyasi- vo igtisadi-toskilati formasi olaraq
milli dovlatlor deyil, imperiyalarin istiinliik toskil etmosi sualina da halo
cavab verilmomisdir.

Biz he¢ do geyd-sortsiz iddia etmirik ki, imperiyalar vo lokal comiy-
yatlor vo demali, ham do lokal sivilizasiyalar Ust-Usto diigiir. Osas masalo
uzun bir middat arzinds sarhadlorin sabit galmasidir. Kigik vo ya boyUk bir
arazids agar bir xalq vs ya xalqlar birliyi siilh soraitindo comiyyatin toraqqi-
sina nail ola biliblarss, agar intellektual potensial sofarbar olunarag comiy-
yatin inkisafina yonoldils bilibss, demali, s6hbat hansisa lokal sivilizasiya-
dan geds bilor. Bunlar homin orazilor, daha dogrusu, homin lokal comiyyat-
lordir ki, Kifayat godar uzun middat arzinds xarici tasirlordon azad halda 6z
daxili potensialin1i gismon do olsa, realizo edorok ictimai mobilliys nail
olmus va lokal comiyyatin potensialini miiayyan bir somts istigamotlondira
bilmisdir. Yoni xaos strukturlasmis vo genis bir miqyasda nisbi miistaqil
ictimai toraqqi prosesi hoyata kegmisdir. Vo bu proses o vaxta godor davam

! Yeno orada, 5.568.
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etmigdir ki, onun 6ziinamaxsus naticalori, bahralori g6z gabaginda olmus,
basariyyatin imumi idealina dogru irthacmli ictimai harakatin nozars garpa-
caq izlori qalmisdir. Toynbi 21 belo nisbi mistoqil prosesi fikso etmisdir.
Amma eyni zamanda nisbi mistaqil bir sivilizasiya kimi formalasa bilmo-
yan ¢oxlu sayda baglangiclarin oldugunu da qeyd etmigdir. Onun fikrino g0-
ro, tarix belo bas tutmayan, yaxud xarici qlivvalar torafindon mohv edilmasa
do, boyuk daxili ¢atinliklorlo Uzlogarok siradan ¢ixmus sivilizasiya cohdlori
ilo doludur.”

Bali, yuzlorlo belo proseslor baslanmig, amma basar tarixinds iz qoya
bilocak daracada naticalor hasil olmadan silinib getmisdir. Bunlar asasan ya
gucli xarici amillarin dagidici tasirlori sayasinds, ya daxilds ictimai togkilat-
lanmanin agil vo tadbirls hayata kegirilo bilmomoasi, birliyin, mitasokkilliyin
tomin oluna bilmomasi ucbatindan bas vermisdir. Bazon iso soforbar olunan
ictimai potensial tobistlo mibarizods galib golmok ciin yetorli olmamuisdir.

Oslinda A.Toynbi do avvalco mohz comiyyatlordon bohs edir. Hotta
ayrib sec¢diyi 21 sivilizasiyani da avvalca mohz 21 comiyyat kimi nazardan
kecirir. Daha sonra bu comiyyatlori basit (primitiv) comiyyatlordon farglon-
dirir. Onun fikrina goro, basit comiyyatlorin mixtalif formalar1 daha ¢oxdur.
Moasalan, Qoarb antropologlari an azi1 650 belo camiyyat haqqinda informasi-
ya toplayiblarmus.? Beloliklo, comiyyat iki pillays ayrilmis olur. Miixtalif
novIU basit comiyyatlor vo miixtalif névli sivilizasiyali comiyyatlor. Bizim
ucun 6namli olan basit comiyyatlorin va ya sivilizasiyali comiyyatlorin miix-
talif ndvlori va formalari deyil, bizim tigiin Gnamli olan odur ki, comiyyat iKi
pillays ayrilir: sivilizasiyadan avvalki va sivilazasiyali comiyyat. Yani s6h-
bat mohz comiyyatdan, onun iki forgli pillosindon gedir. istonilon basqa tod-
gigatda da hansi iso sivilizasiyadan sdhboat gedirsa, demali, aslinda séhbot
hansi iso nisbi mustagil comiyyatdon gedir. S6hbat comiyyatin toskilatlan-
masinin keyfiyyatca forgli iki marhalasindan gedir. 11k asas magsad mahz bu
keyfiyyat forgini izah etmokdir.

Marksizm falsafasinda do comiyyatin ilk formasi kimi ibtidai icma co-

! @eep JI. Bou 3a ucropuio, c.84.
2 Toiin6u A., Uccnenopanue uctopuu. T. 1. BO3HMKHOBEHHE, POCT M paciaj LHUBH-
muzaruii, M.: ACT; ACT Mocksa, 2009, c.87.
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miyyati gostorilir. Duzdir, burada 6nos ¢okilon homin dévrds comiyyatin si-
nifsiz olmasidir. Yani bu bélglys gors, birinci pillods sinifsiz comiyyat,
ikinci pilada sinifli comiyyotlor dayanir. Vo nahayat, sanki Hegelin inkari
inkar ganununa uygun olaraq, ti¢iincli bir pillonin labudliyt gostorilir. Bu,
yenidon sinifsiz comiyyato — kommunizmoa qayidis sortidir. Biz bu g¢inci
pillo barada mibahisalora girmadan, birinci va ikinci pillalor barads Toynbi-
nin dediklorinin Marks vo Engelsin dediklorindon ¢ox az forglondiyini gors
bilorik. Bels ki, siniflorin do, sivilizasiyalarin da yaranmasi aslinde amok
boélglsindin naticasidir. Dizdur, marksizm mohz sinfi minasibatlari 6no ¢o-
Kir vo bu amili mitlaglosdirir, amma bununla yanasi, ictimai toraqgini va is-
tehsal mdinasibatlorinin keyfiyyatco forgli morhalalorini mohz mohsuldar
givvalarin miinta-zom inkisafi ilo izah edir. ©gor Toynbi gostordiyi muxts-
lif sivilizasiyaalrin 6z daxili inkisafin1 vertikalda tosnif etmoya caligsa idi,
istar-istoamaz marksizmin totbiq etdiyi metodologiyaya uygun bir mévgedon
cixis edordi. Lakin Toynbids ancaq tosvir var vo tarixi yanagma var. Tarixi
prosesin daxili ganunauygunluqglarini agmaq baximindan Marks ¢ox irali
getmis vo ya basqa sozlo desok, Toynbi ¢ox geri galmisdir. Bir daha tokrar
edirik ki, magsadimiz marksizms haqq qazandirmaq deyil. Yani comiyyatin
inkisaf modelini qurarkan, haddindan artiq sart bolgulor, yiksak abstraksiya
soviyyasi realligin miixtalifliklorini nozordon qagirmaq tosiri bagislayir.
Bununla bels, ictimai taraqqini vertikalda dyronmok Gc¢tin halo ki, Marksin
toklif etdiyi metodologiyadan daha yaxsist malum deyil.

Marksizm sonayenin inkisafini, elmi-texniki inkisafi comiyyatin digor
sahalordaki inkisafi ti¢iin do yetorli sort hesab etdiyindan, ictimia taraqqi bl-
tov bir proses halinda tasavvir olunurdu. Dlzddr, bu talim igtisadi amilin va
maddi-texniki proseslorin rolunu hoddindan artiq sisirdirdi, lakin bununla
bels, bu ciir yanagsma comiyyati bir tam halinda tasovvir etmays imkan ve-
rirdi. Bir ¢ox basqa tolimlor iso igtisadiyyatin siyasi proseslar vo monovi
modoaniyyatlo sort determinasiyasina garsi ¢ixmaqdan ziyads, Umumiyyatlo
bu slagolori sanki unudurlar. Naticads 6lkonin industrial inkisafi tomin edil-
modan, onun mikammoal siyasi qurulusunu vo ya demokratik islahatlarin
hoyata Kkecirilmasini mimkin hesab edirlor. Halbuki comiyyat bir tam
oldugundan biitiin bu amillar bir-biri ilo six suratds baghdir.
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Salahaddin Khalilov

Unity Civilization and Incomplete Civilizations
(summary)

The concepts of “culture” and “civilization” are reconsidered in the article.
For author, the culture is a national phenomenon and the civilization is universal
phenomenon. Therefore, the cultures of different nations are considered on the
horizontal plane and the different kinds of the civilizations are considered on the
vertical plane. Consequently, the variety of the civilizations is explained as the
being of the different nations on the different levels of the one common process of
the humanity whose driving force is the science. The high level of the western
civilization is not related with the cultural diversity or with the religion, but with
the optimal attitude to the science.

Keywords: culture, civilization, science, East and West, Islam, Christianity,
dialogue.

Canaxaooun Xanunoe

Eaunas nuBuian3amus u HE3ABCPUHICHHBIC INBUJIN3AIIUN

(pestome)

B crartpe 3aHOBO paccMaTpWBAIOTCS TOHSTHS «KYJIBTYPBD» U «IIUBUIHA3A-
OUMm». ITo mHeHHIO aBTOpa, KYJbTypa ABJIACTCA HAIMOHAJIbHBIM, a4 IUBUJIM3alUd —
oOrieuennoBeyeckuM sBiieHueM. [103TOMy KyJNbTyphl pa3HBIX HapOJOB paccMaTpH-
BAaIOTCA Ha FOPU30HTAIBHOM, & pa3IMuHbIC THUIIBI [TUBUIM3AIUNA Ha BEPTUKAIBLHON
MI0CKOCThX. Cle0BaTeNbHO, PA3HOBUIHOCTD ITUBUIIN3AITNN OOBICHIECTCS KaK Ha-
XOXKACHUEC PA3HBIX HAPOAOB HA pa3HbIX CTYNCHAX OAHOTO U TOI'O XK, O6IlICFO JUJIsL
BCEro 4eJIOBEUECTBa, Mpolecca, ABMKYIIEH CHIION KOTOpOTro sBIseTcs Hayka. To,
YTO 3aMajHas [UBWIM3AIMS HAaXOIUTCA Ha Ooyiee BHICOKOM YPOBHE, CBSI3aHO HE
KyJIbTYpHBIM pa3zHooOpa3neM WIM C pelurueil, a 6ojee ONTHMaIbHBIM OTHOIIIE-
HUEM K HayKe.

Knwueevle cnoea: xynbrypa, UMBWIM3alMs, Hayka, BocTok W 3aman,
HCJIaM, XpUCTHAHCTBO, JTUAJIOT.
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Medeniyetin temelleri ve dinamikleri

Rabia Soyucak”

Giris

Medeniyetin temellerine ve dinamiklerine iligkin bir sorusturma yap-
madan evvel, ana hatlariyla ve konuyla iliskisi nispetinde medeniyet kavra-
mina bir gbz atmak gerekir. Medeniyete iligkin pek ¢ok tanim bulunmakta-
dir. Bu tanimlarda goze ¢arpan husislardan biri medeniyetin kilturle olan
muinasebetidir. Kiiltiir ve medeniyet iliskisinde birinin maddi unsurlar1 dige-
rinin de manevi tekamiilii ifade ettigi veya birinin evrensel olup digerinin
yerelligi veyahut da birinin spiritiiel bir hadise olmasina mukabil digerinin
sekuler bir olgu oldugu vurgulanmaktadir. Burada medeniyet ve kiiltiir ara-
sidaki miinasebeti koparmamak agisindan kesin bir ayrim yapmaktan imti-
na ederek su kadarini soyleyebiliriz ki, gerek kiiltiir gerekse medeniyet bese-
ri trlinlerdir; bu agidan her ikisinin de birer otonom yap1 gibi goriilmemesi
gerekir.

Elbette burada, konumuzun disinda kalmasi itibariyle, medeniyetin
kiiltiir ile iliskisine temas etmeyecegiz. Benzer sekilde, genel itibariyle
medeniyetin kiiltiire dayanmasi gerektigi ya da bunun tam tersi miinakasalar
da konumuzun haricinde kalmaktadir. Fakat su kadarmni ifade edelim ki,
medeniyetin kiiltiiriin bir sonraki agamasi1 oldugu ve her ikisinin de i¢ ige
bulundugu fikri esas kabil edilmistir.

* Yrd.Dog.Dr. Rabia Soyucak — Uskiidar Universitesi, insan ve Toplum Bilimleri
Fakiiltesi, Felsefe Boliimii 6gretim iiyesi.
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Medeniyet, umumiyetle sehir manasina gelen medine/Medine ile irti-
batlandirilarak tanimlanmaktadir. Buna gére medeniyet komplike ve orgit-
I, hem sosyal-siyasi-hukuki-iktisadi agidan hem de sanat-zanaat bakimin-
dan gelismis bir yapiy1 ifdde etmektedir. Buradan hareketle, tam manasiyla
organize olamayan topluluklarin bir medeniyete sahip bulunmadig goriil-
mektedir. Bu topluluklar ancak yerel karakterde olan gelenek, orf ve kiltire
sahip bulunabilir. Manevi inkisafin1 gerceklestiren toplumlar, medeniyet
olarak adlandirdigimiz yapiy1 meydana getirmektedir. Zira medeniyet irfani
bir sistemdir.

Bat: literatiiriinde medeniyet kavraminin karsilig Ingilizcede civilisa-
tion*; Almancada ise kulturdur. Her ne kadar kultur ve civilisation birbirleri-
nin yerine kullanilan kavramlar olsa da kultur, daha ziyade, dini ve manevi
ilerlemeyi ifade etmekte iken, civilisation din-disi ilerlemeyi uhdesinde ba-
rindirmaktadir. Aralarindaki anlam farkliligit XVIII. asirdan sonra ortaya
cikmaya bagladi: kiiltlir insanin dahili kemali; medeniyet ise harici inkigaf
ve tabiat Gzerindeki tahakkiimii ifide eden bir methuma tahavviil etmistir.
Yine XVIII. asirda civilisation kavrami, kultur kavramina kars1 kullanilma-
ya baglanmis, aydinlanma filozoflarinca civilisation kavramina kaginilmaz
bir tarihsel ilerleme manasi da yiiklenmistir (Sarigam ve Ersahin, 2011: 2).

Aslinda Ibn Haldun, kiiltiir ve medeniyetin her ikisinin de alanim
tazammun edecek sekilde umran? (ibn Haldun, 2007: 223) kavramini kulla-
narak toplumlarin maddi ve manevi tekamiiliinii tek bir kavramla ifade et-
mistir. Bu agidan o, her iki alan arasindaki karmasa ve ikiligi ¢6zmiis gibi-
dir. Ona gére, medeniyet ve kiiltiir, ayn1 biitiiniin iki yoniidiir® (Merig, 1986:
15-6).

! Civilisation (medeniyet) kavramui civilise sifat1 ve civiliser fiilinden tiiretilmistir.

2 “Umran amr kokiinden gelir. Amr: bir yerlerde oturmak, birbiriyle diisiip kalkmak,
toprag1 islemek bir evi tanzim etmek, miireffeh hale getirmek, vs. Omiir, amr’dan gelir.
Muamir: “colon”. Miistamir: “clonialiste”. Miistamere: somiirge. Mamure: diinyamiz vs.
Demek ki umran ¢ok zengin ¢agrisimlari olan bir kelime: yerine gore halk, niifus, ahali,
kiltar, medeniyet.” Bkz: Merig, 1986: 15.

¥ Umran iki sekilde tezahiir eder: badiye hayati; sehir hayati. Bedevilik umranm ilk mer-
halesidir. Haderiyetin de merhaleleri vardir. fbn Haldun’a gére, temeddiin ile umran farkls
manadadir. Temeddiin sehir medeniyeti demektir. Umran ise hem bedeviligi hem de hade-
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Spengler, kiiltiiriin medeniyetten bir 6ndeki agsama oldugunu ve mede-
niyetin kiiltiiriin zorunlu bir devami oldugunu ifade etmektedir (Spengler,
1997: 45). Biz de arastirmamizda bu fikirden hareket edecegiz. Fakat su
hustisu da hemen ifade edelim ki, medeniyet kiiltiiriin bir devam1 olsa da, bu
devamliligin zorunlu oldugunu sdylemek zor goriinmektedir. Kiiltiirlin var
olmasi i¢in medeniyetin mevcudiyetine lizum olmasa da medeniyetin mey-
dana gelmesi, kendinden bir 6nceki agsama olan kiiltiirii gerektirir. Baska bir
deyisle her kiiltiir, kendisinden bir sonraki merhale olmak bakimindan bir
medeniyet meydana getirmeyebilir fakat her medeniyet bir kiltire dayan-
mak durumundadir. Zaten hemen her toplumun kendine ait bir kiiltiirii bu-
lunmakla birlikte, bunlarin ortaya koymus oldugu bir medeniyet s6z konusu
degildir. Medeniyet, meydana gelmek icin gerekli sartlar bulundugu zaman
slireg igerisinde ortaya ¢ikacaktir. Bu zuhur etme siireci tabii bir neticedir.’

Medeniyet kavrami, zaman zaman barbarli§in karsiti manasinda za-
man zaman da “bir ¢esit tarihsel biitiin olusturan ve bu olgunun diger ¢esit-
leriyle bir arada varolan diinyagoriisii, adetler, yapilar ve kiiltiirin belirli bir
baglantisi’n1 dile getirmektedir. Genellikle ilk manasi itibariyle tekil (mede-
niyet), ikincisinde ise ¢ogul (medeniyetler)dur (Wallerstein, 1993: 285-6).
Oyle goriiniiyor ki kimi diisiiniirler, tekil kullanimi baglaminda medeniyetin
ilerlemenin bir gostergesi oldugu varsayimindan hareketle, her kiiltiiriin
medeniyete varacagl vehmine kapilmaktadir. Gergekte ise, medeniyeti
barbarligin zidd olarak diisiinmek de? zamansal bir tekamiil cercevesinde
ele alarak ilerleme vehmine kurban etmek de medeniyetin hakikatini
layikiyla idrak edememek demektir. Medeniyet; kultlrin irfan boyutunda
temayliz etmesi; hikmetin digsallagsmasi; hikemi olanin kainat, insan, hayat,
ahlak, sanata vs. yansimasiyla ve irfanin ictimailesmesiyle ortaya ¢ikan bir
yapidir. S6z gelimi, bu cergeveden bakildiginda, Islam medeniyetinin temel
dinamigi tevhittir; tevhidi perspektifin hakim kilinmasidir.

riligi kucaklayan daha genis bir mefhumdur; medeniyet ve kiiltiirii tazammun eder. Bkz:
Merig, 1986: 16-7.

! Spengler medeniyetin suni oldugunu ifide etmektedir. Bkz: Spengler, 1997: 45.

2 Braudel bu fikri ileri sirmektedir. Ona gore, medeniyet barbarligin ziddidir. Bir tarafta
medeni halklar bir tarafta ise barbar halklar bulunmaktadir. yi vahsiler bile medeni
payesine sahip olmaktan uzaktir Bkz: Braudel, 1996: 28.
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Insan sadece biyolojik veya fizyolojik bir varlik degildir; o aym za-
manda ahlaki, rihi, i¢ctimai bir varliktir. Bu varlik kategorilerinin tam mana-
styla ortaya ¢ikabilmesi de ancak topluluk icinde yasamakla miimkiindiir.
Kisaca insan, toplumsal organizasyon sayesinde kendi yeteneklerini gelisti-
rebilir. Iste bdyle bir ortam igerisinde insan bir kiiltiir varlig1 olarak tebar(iz
eder. Kiiltiir varlig1 kategorisi, bize zihni olsun maddi olsun, insanin iginde
bulundugu durumu asma arzusuyla birtakim yaratimlarda bulundugunu ve
kendi kabiliyetlerini inkisaf ettirme gayretiyle hareket ettigini gostermekte-
dir. Bir yerde insan tabii ve sosyal hayata bir derkenar yazmak gayesiyle ha-
reket ederek kendini dissallastirmak ister. Iste insanin bunlari nesilden nesle
aktarmasi kiiltlirdiir. Salt nesilden nesle aktarmakla iktifa etmeyip evrensel-
lestirme gayesiyle ¢cabaladigi zaman da medeniyete ait iiriinler ortaya cikar.

Bir topluluk veya millet, kendi kabugunda kalmakla yetinmeyip baska
topluluklarla miinasebet kurmaya basladig1 andan itibaren, hakim /baskin
olan kiiltiir, bu etkilesim sayesinde maddi olsun ménevi olsun kendi biinye-
sindeki unsurlar1 zenginlestirir. Zihni ve entelektiiel genisleme ve agilma be-
raberinde rihi bir coskuyu da getirir. Iste bu cosku sayesindedir ki yerel
olanin evrensellestirilmesi bir amag¢ olarak ortaya ¢ikar. Medeniyet giden
yolun kapis1 boyle agilmis olur.

Medeniyetin Temelleri
“Metafizik temelleri olmayan hicbir medeniyetin

varligindan s6z edilemez.”
Whitehead

Medeniyetin iki boyutu oldugunu sdéylemek miimkiindiir. Medeniyet
kiiltiiriin dikey ve yatay alanda derinlik kazanmasidir. Dikey boyut medeni-
yetin metafizik, askin ve objektif yonii, ruhu ve 6zudir. Bir anlamda, mede-
niyetin émrii, 6ziiniin siirekliligi kadardir. Bu 6z, medeniyetin yatay boyu-
tunda tezahur eder, vicut bulur. Yatay boyut zamansal, mekansal, slibjektif,
tatbiki, beseri, seklidir. Oz/form/suret esastir; miitezahir ise zamana ve me-
kana gore degisir.

Gerek insan ve gerekse cemiyet, ferdi/sosyal/tabil hayati benimsemis
oldugu inang ve degerler manzumesi zaviyesinden bi¢cimlendirir. Manevi in-
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Kisaf medeniyetin muhtevasini, maddi inkisaf ise seklini verir. Esasen, form
bir biling isidir; zihniyet ve inang bakimindan tekamiil etmis insan, dyle sey-
ler arzular ki, bunlar belki de aklin ve duygunun isteyebilecegi en ideal sey-
lerdir. Iste bu talep, ferdi/sosyal/tabii hayata yansitilir; insan, akil ve duygu
vasitasiyla ¢evresine miikemmel oldugunu diistindiigii sekli vermek ister.
So6z gelimi, insan iliskilerinde nezaket; sanatta zarafet ve estetik; devlet is-
lerinde adalet vs. hakim kilinir.

Medeniyetin 6ziinli olusturan inang insan faaliyetlerini yonlendirici ve
sekillendirici bir karaktere sahiptir. Bu nedenle medeniyet, insan zihninin
suurlu ve rasyonel bir sekilde gelistirdigi bir tesekkiil oldugu icin, gerek
biyolojik ihtiyaclar gerekse tabiatin doniistiiriilmesi arzusu, medeniyetin
kistasi degildir (Ozakpmar, 1997: 57).

Medeniyetin belli birtakim unsurlari bulunmaktadir. Bunlar dikey bo-
yutla ilgili olan inang¢/diinya goriisii gibi manevi unsurlar ile; yatay boyutla
ilgili olan ahlak, hukuk, sosyal/siyasi/iktisadi kurumlardir. Bu unsurlar,
Aristo’nun madde-form ikiligini medeniyet meselesine tatbik eden Frank-
fort’un (1989: 17-8) tanimindaki gibi ele alinabilir. Form, medeniyetin za-
mana ve mekana gore degismeyen, hep sabit kalan unsurlari, madde ise za-
mana ve mekana gore degisiklik arz eden unsurlaridir. Bir anlamda form,
medeniyetin bilkuvve halidir; madde ise bilfiil. Medeniyetin bilfiil kismi1 her
zaman bilkuvve olana tabidir. Bu tasnifi medeniyetin manevi yonu/dze
iliskin yonii ile maddi olan/6ziin goriiniir olan/zamanda ve mekanda tezahiir
eden kismui bi¢ciminde diisiinebiliriz.

Medeniyet i¢timai bir yaratim oldugu i¢in her medeniyet kainat, insan,
hayat, ahlak, sanat vs. yeni bir yorum getir ve hayatin biitiin alanlarina niifuz
eder. Siilleymaniye Camii nasil bir medeniyet iirlinii ise, medeniyetin ruhunu
bir Yoriik kizin ¢eyiz sandiginda da gorebiliriz. Bunlar medeniyetin tezahir-
leridir; fakat ruhu degildir; miitezahirin baska bir medeniyete aktarilmasi
miimkiindiir; medeniyetin 6zii ise aktarilamaz. Ayrica aktarilan seyler ait
oldugu medeniyetteki gibi islev gérmez; islevi ve niteligi farkhilasir; ait
oldugu medeniyetteki rengi ile aktarildigi1 medeniyetteki rengi farklidir. Her
medeniyet, 6diing aldigini1 kendi ruhuna gore dontistiiriir.
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Kaldi ki, eger bir toplum, hayata ve kendisine mana veremiyorsa, o
toplumda biitiin kurumlar bile tepeden tirnaga degisse ve insanlar modern
kiyafetler giymeye baglasalar bile, o toplum medenilesemez (Seriati, 1995:
47). Asil olan medeniyetin 6ziidiir.

Medeniyetin dikey ve yatay boyutunun bir derinlige sahip olup olma-
mas1 da dnemlidir. Medeniyetin ruhu vahye dayaniyorsa agkin derinlik sz
konusu olur. Askin derinlik, vahiy medeniyeti (Karako¢, 1989: 288) icin ba-
his mevzuudur. Vahiy medeniyetinin® ruhu élmez; bu 6z, bagka bir zaman
ve cografyada yeniden ortaya ¢ikma kudretindedir. Medeniyetin tezahir
alan1 olan yatay boyutta ise, bu 6z zamanla geleneklesir ve devrini
tamamladig1 vakit tarihteki yerini alir. Tarihsel olan tezahiir alanidir.

Eger kiiltiir ve medeniyet beseri bir mamul ise, su halde her ikisinin de
sekiler bir karakterde olmalari diisiiniilemez. Zira gerek en basit insan
topluluklar1 olsun, gerekse ileri diizeyde teskilatlanan toplumlar olsun,
higbiri sekiiler bir ictimai yapi1 ortaya koymus degillerdir. Bu nedenle, biitiin
toplumsal olusumlar mutlak surette dini bir vegheye sahiptir. Bu dinin
mahiyeti onemli degildir; her din beraberinde birtakim degerler manzumesi-
ni vaz* eder. Toplumun fertleri icinde yasadiklar1 cemiyetin {iriinlerini alir
benimser ve fakat bunlar karsisinda sirf mukallit de olmazlar, bir sekilde bu
urlinleri dontistiiriirler. Ne surette olursa olsun, gerek benimseme siirecinde
gerekse doniistiirme merhalesinde din motifi var olmaya devam eder.

Medeniyetin bir de yatay boyutunda da derinlik s6z konusudur. Bunu
ancak ahlak ve ruhi cosku saglar. Bu konuya asagida temas edilecegi i¢in
simdilik su kadarin1 ifade edelim ki, bu derinlik sayesinde, medeniyet uzun
soluklu olur. Ibn Haldun ve Toynbee’nin ifade ettigi gibi, her medeniyetin
bir dmrii vardir; dogar, biiylir ve 6liir. Fakat medeniyetin dmriinii uzatan
seyin ahlaktir. Medeniyetin ruhunu ete kemige biiriindiiriirken ahlak ve
degerler esas olmalidir.

! Toynbee, dinlerin ve din seckinlerinin medeniyet iiriinii oldugunu ifide eder. Ona
gore, insanligin gelecegi dinleri doguran medeniyetlerde degil medeniyetlerin ortaya ¢ikar-
dig1 dinlerde yatmaktadir. Bkz: Toynbee, 2011: 138. Buna katilmak miimkiin degildir. Esa-
sen tarihe baktigimizda bunun aksini gérmekteyiz. Zira din ve ahlak onderleri topluma isti-
kamet vermeye ve sosyal yapiy1 degistirmeye basladiktan sonra medeniyetler dogmustur.
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Medeniyetin dmrii, bir milletin dmriiyle kiyaslanamayacak kadar uzun
olabilir. Toynbee’ye gore atalarimizin tarih goriisii daha koklidiir. Bizler
tarihi sadece kendi milletimizin tarihi ile baslatiyoruz; halbuki ortagagdaki
insanlar tarihi diinyanin yaratildig: tarih ile baslatmaktadir (Toynbee, 2011:
131). Iste bu durum bir yerde medeniyetin tezahiir alaniyla simirlandirarak
diisiinmeyip onun askinligini idrak etmekle ilgilidir.

Medeniyetin Dinamikleri:
Zamana ve mekana gore degisen, dinamik bir karakter arz eden yonii,

medeniyetin dinamiklerini teskil eder (Frankfort, 1989: 17). Burada hem
medeniyetin 6zii olan metafiziki unsurlar birbirleri ile dinamik bir etkilesim
icindedir; hem medeniyetin tezahiir alanina ait olan sanat, bilim, siyaset, hu-
kuk vs. kisimlart birbirleriyle iligkisel bir karakter sergiler hem de her iki
yap1 — 0z ve mutezahir (tezahir eden)- arasinda 6ziin digerine yonelik bir
etkisinden bahsedilebilir.

Evvela sunu belirtmek gerekir ki, medeniyet kendisini olusturan
unsurlarin toplami degildir. Bagka bir deyisle medeniyet, tezahiir alani
(yatay boyut) ile 6ze (dikey boyut) iliskin kisimlarin veya her iki boyutu
olusturan unsurlarin aritmetik bir toplam1 olarak gortilmemelidir. Gergekte
medeniyet, bunlarin karsilikli ve diyalektik iligkisinden tesekkiil etmektedir.
Bir manada medeniyet iliskisel bir miiessesedir.

Yine medeniyet, bir diinya goriisiiniin zaman ve mekan boyutunda
tezahiir etmesidir (Kalin, 2010: 2). Bu anlamda her medeniyet tarihseldir,
yeni bir durumdur ve her yeni durum zamansal ve mekansaldir. Her ne
kadar 6zii itibariyle degismez olsa da tezahiir alaninda yaratimda bulunan
insan oldugu i¢in ayn1 zamanda degisebilirligi de tazammun eder. Elbette
degisim, bir insanin gozlemleyebilecegi denli hizl1 degildir. Zaten asil olan
medeniyetin koklii bir maziye ve gelenege sahip olmasidir. Su halde
medeniyetin siirekliligi, hem degismezligi hem de degisebilir olmay1
tazammun etmesine baghdir.

Medeniyetin dinamik bir karaktere sahip olmasinin esds sebebi, daha
evvelce de bahsettigimiz gibi onun beseri bir miiessese olusudur. Medeni-
yetin ruhu, ait oldugu toplumun karakteristikleriyle viicut bulur. Medeniyete
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viicut veren kendi zihninin baslh bagina bir imkan kaynagi oldugunu insanin
fark etmesidir. Medeniyet tabiatla miicadele etmek degil, insanin, kendi zi-
hin gerceginin bilincine vararak, kendi varligini, kendi zihnini, tabiati, ken-
disinin tabiatla olan iliskisini ve hayatinin gayesinin belirlemesi ve fiillerini
bilingli olarak iiretme konumuna gelmesidir. Su halde medeniyet, rasyonel
bir riihi yiikselisin bilincidir. O yiikselisin igerdigi inanc¢tir. Bu inang belli
bir istikamette fiilleri iiretmesi bakimindan bir ahldk nizamidir. Biyolojik
ithtiyaglarin dogrudan giidiimiine bagli kalmadan, reaksiyonu asarak bilingli
bir tasarimlar yapmak ve biyolojik ihtiyaglarin disinda yeni fiil alanlari
meydana getirmek, medeniyetin psikolojik kaynagidir. Medeniyetin rihi te-
meli bir inang, toplumsal temeli o inanca bagli ahlak nizamidir. Bu temeller
izerinde birlesmenin bilincini ve duyan insanlar o inanci ve ahlak nizamini
yasatacak devlet teskilat1 ve iktisadi yapiy1 kurarak biiyiik kiiltiir eserleri
meydana getirirler (Ozakpmar, 1997: 54-5).

Medeniyetin hayat ile iligkilidir, yasantisaldir. Bu manada medeniyet,
kendi disindaki topluluklarca busbutlin yasanamayacagi gibi anlasilamaz da.
Kismen aktarilabilir, anlasilabilir, yasanabilir. Burada Spengler’in fikrilerine
katilmadigimiz1 da ifade edelim. Ona gore her medeniyet adeta kapali bir
kutu gibidir; baska topluluklarca anlasilmasi miimkiin degildir. Medeniyet
ancak kendisini Ureten Kitlelerce anlasilabilir. Halbuki medeniyet, biitiiniiyle
olmasa da kismen aktarilabilir ve anlasilabilir. Bu nedenle baska topluluklar
tarafindan kismen yasanabilir.

Herhangi bir medeniyetin miitezahiri bagka bir medeniyete aktariliyor-
sa, kaynaklik eden medeniyetin unsurlari ikinci medeniyetin metafizik para-
digmalar1 baglaminda doniistiiriilecektir. Burada korii koriine bir aktarim
s0z konusu olmaz. Ancak, herhangi bir medeniyete mensup olmayan toplu-
luklarca aliniyorsa, mutlaka o topluluk pasif bir konumda olacaktir; medeni-
yetin ruhunu idrak etmeksizin sadece bigimi alacaktir; bu durumda kendisi-
ne gore bir doniistiirme yapma kabiliyetinden de yoksun oldugu i¢in kendi
dinamiklerinden kopma tehlikesiyle karsilasacaktir. Iste bu toplumsal
yabancilasma ve zihniyet koleligidir. Metafizik derinlik olmadan alinan
Odiingler ancak taklit derekesinde kalir.

Insan, hem kendisi olarak kalarak hem de kendisinin 6tesinde yaratim-
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larda bulunabilen bir varliktir. Hayvanlarda bulunmayan bu hustsiyeti ile
niyetini hayata gecirmek {izere hareket eder. Zaten onun 6znelliginin iginde
nesnellik de bulunmaktadir (Tillich, 2014:99-100). Buradan hareketle mede-
niyetin kaginilmaz bir sekilde tezahiir etmek durumunda oldugu séylenebi-
lir. Yani medeniyet, sevki tabii ile bilkuvve konumundan bilfiil duruma
gelmeye calisir.

Asagida medeniyetin dinamiklerinden baslicalar1 iizerinde duru-
lacaktir.

Iliskisellik ve Medeniyetler Arast Temas:
Medeniyetin dinamiklerinden birisi toplumlarin karsilasmas: ve

medeniyet mensuplari arasindaki karsilikli iligkiselliktir.

Medeniyet mensubu olmak igin, her bir ferdin kendi benliginin iistiine
¢ikmasi elzemdir. Seriati buna sosyal benlik demektedir. Ona gore din,
edebiyat, duygular vs. kiiltiir vasitasiyla idrak edildigi zaman bu kisinin ken-
di sahsi benligini hissetmekten 6te bir sey olarak tamamiyle sosyal ve tarihi
benliktir. Bunun yani sira bir toplumdaki degerlerin miistereken benimsen-
mesi de onemlidir (Seriati, 1995: 22, 52). Zira medeniyetin toplumsal bir ze-
minde teessiis etmesi fertlerin kendilerini agsmalari ve miisterek bir tlki
etrafinda birlesmeleri ile miimkiin olabilir.

Medeniyetler arasi iliski ile ilgili olarak da, Barthold, sosyal terakki-
nin en 6nemli amilinin toplumlar aras1 miinasebet oldugunu, bu miinasebet
imkanin1 ticaret yollarinin Dogunun elinden ¢ikmasi dolayisiyla medeniyet
tesis etme imkaninin Batiya gectigini vurgular. Yine ona gore, toplumlarara-
st temas olmazsa 1rk veya topluluklar vahsi olarak kalmaya mahkum olurlar
(Barthold, 1940: 10, 11). Sadece ticaret yollar1 veya cografi yakinligin degil,
medeniyetler arasi temasta dinin de 6énemli bir fonksiyon icra ettigini ifade
etmek gerekmektedir. Nitekim, pek dinin miisaade etmedigi farkli dinden
biriyle evlilik konusunda, Islamiyet’in cevaz vermesi dikkate sayandir
(Pickthall, 2011: 33).

Genel itibariyle gezegenimizde pek ¢ok medeniyet yasamistir; hali ha-
zirda ise tem medeniyetli veya ¢ok medeniyetli bir diinyamiz oldugu konu-
sunda pek ¢ok tartigma bulunmaktadir. S6z konusu tartisma, bu arastirmanin
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cercevesinde disinda kaldigi i¢in su kadarimi belirtmekle iktifa edelim ki;
medeniyetler arasi temas, medeniyetlerin siirekliligini saglamada 6nemli bir
isleve sahiptir. Sentiirk, gliniimiizde teknoloji ve getirdikleri sayesinde, me-
deniyetler arasi temasin kaginilmazligini vurgulamaktadir. O, ayrica “Agik
medeniyet” ve “Kapali medeniyet” kavramlar1 baglaminda, ilkinin medeni-
yetler arasi temasa a¢ik oldugunu, digerinin ise kendisini baska medeniyet-
lere veya medeniyet mensuplarina dikte ettirmek suretiyle onlar1 ortadan
kaldirdigini ifade etmektedir (Sentiirk, 2013: 13-37). Zaten medeniyet tarihi
aslinda, kendi 6zgiinliiklerini ve 6zerkliklerini yitirmeksizin birbirleriyle sii-
rekli bir sekilde yapageldikleri alig veriglerinin tarihi degil midir? Fakat ne
yazik ki endiistriyel uygarligin (Braudel, 1996: 32) da biitiin uygarliklar
tektiplestirici bir karakter tasidigi ve diger medeniyetlerin 6zgiin vasiflarini
ortadan kaldirmaya ¢alistig1 da inkar edilemez bir gercek olarak 6nlimizde
durmaktadir.

Bazan medeniyetler arasi karsilasma, etkilenmenin yani sira ¢atisma
sonucunu da dogurabilir. Nitekim ikbal, Islam medeniyetinin ortaya
¢ikmasinin sebeplerinden biri olarak, Yunan felsefesi ile vahiy arasindaki
tenakuz ve ¢atigmay1 gosterir. Ona gore, Yunan felsefesine kars1 meydana
gelen zihni ve ilmi isyan ve bu felsefe ile vahiy arasindaki uzlastirma
cabalarmin ugradif1 kagmilmaz basarisizlik, Islam kiiltiir ve medeniyetin
gercek ruhunu ve canliligim ortaya ¢ikarmistir (ikbal, 2014: 156). Toynbee
de, medeniyetler arasi temasin yaratici bir mahiyet tasidigin1 ve bir tarafin,
s0z gelimi Yunan-Roma medeniyetinin, bir bolgeyi ele gecirirken, karsi
saldirida bulunan kuvvetin —ki genellikle bunlar din ululanidir- akillar1 ve
yirekleri fethedecek bir ataga gectiklerini belirtir (Toynbee, 2011: 184).

Coskulu Ruh

“Bazilar1 bir uygarlig1 yaratmak, bazilar da siirdiirmek i¢in dogarlar.”
Toffler ve Toffler

Medeniyetin dinamiklerinden biri de coskulu ruhtur. Buradaki cosku
iki tarladir. Yaratict cosku olan ilki, pek az insanda s6z konusudur. Onlar,
inang¢ ve degerlerini sadece kendi bireysel hayatlarinda yasamak yerine diin-

yaya nizam verme gayesiyle baskalarina da duyurmak i¢in derin bir heyecan
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hisseder. ikinci cosku da birlestirici coskudur. Seckin azinligin sahip oldugu
yaratict coskunun harekete gecirdigi fertler, hem bir arada hareket etme
hus@isunda hem de miistereken benimsedikleri inan¢ ve degerler ugruna
miicadele etmek i¢in derin bir istiyak i¢indedirler.

Coskulu ruha sahip olan insanlar arasinda peygamberlerin ahlak
onderlerinin farkli bir yeri oldugunu sdylemek gerekmektedir. Nitekim
Ikbal, peygamberlerin velilerden farkli oldugunu, velilerin tevhide ulagmay1
ve manevi huzuru nihai gaye gorduklerini, buna mukabil peygamberlerin
tevhidi yeryiiziine yaymay: hedeflediklerini (Ikbal, 2014: 151) ifide eder.
Toynbee’ye gore de, medeniyetlerin dnemi tarih sahnesinde yer almalari
degil, insanlig1 kurtulusa cagiran asil ruhlarin bu medeniyetlerde kendini
gbstermis olmasidir. Konfiicyiis, Buddha, Israil peygamberleri, Muhammed
Peygamber, Sokrates.. Bu isimler simdi 6lii bulunan belli medeniyetlerin
cocuklaridir (Toynbee, 2011: 135). Iste, medeniyetlere ilk hareketi veren ve
ictimai uyaniga i¢ dinamizm veren miiessir kudret peygamberler, Budha,
Konfiigyiis, Pavlus, Sokrates, gibi yiirekli insanlardir.

Medeniyet, bir yerde coskuya dayanir. Bu cosku ile pek ¢ok insan diri
bir birlik i¢inde ¢alisir. Ancak bu sayede medeniyet yapisal bir karakter ka-
zanir. Sosyal organizasyon iizerinde ve kurumlarin gelistirilmesinde de cos-
kunun baskin bir tesiri ve belirleyiciligi s6z konusudur. Iste bu coskuyu da
besleyen din ve gelenektir. Karsitlik ve rekabetin giiclii olmas1 durumunda
(Denison, 1928: vii-viii, 3-4) ise medeniyet ¢okiis slirecine girmis demektir.

Her medeniyet mevcudiyetini belli coskularin muntazam bir istikamet
vermesine bor¢ludur. Cosku, kabileyi millete, milletleri de medeniyete
dontstiiriir. Tipk1 miknatis pargalarinin dogal bir sekilde bir araya gelmesi
gibi, toplumun fertleri de suni degil tabii bir sekilde birlesmelidir. Bu birlik
ne silah zoruyla ne de korku ile tesis edilebilir. Zaten bu sekilde saglanan bir
birliktelik en kigik bir krizde dagilmaya mahkum olacaktir. Saglam bir
birlik nihai bir 6nemi haizdir. Bugiin Avrupa’da halihazirda sosyal ya da
ulusal birlikler, ger¢ek ve tabii birlik olmayip yapaydir. Zira insanlar tek bir
vicut olmus halk fikriyle bir araya gelmemektedir. Bu duyguya sahip insan-
larin ¢aba ve miicadeleleri kendiler i¢in degil mensup olduklar1 topluluk
icindir. Birlik duygusunun gelisimi i¢in manevi bir dayanak lazimdir.
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(Denison, 1928: 3-6).

Ibn Haldun’un hadariler ile birlikte bedevileri de umranin pargasi say-
mast bir yerde bedevilerde bulunan cosku ile ilgili gériinmektedir. Ciinkii
bedeviler, gittikleri yerlere yeni bir cosku ile yerlesmektedirler. iste bu cos-
ku onlarin toplumsal varliklari i¢in son derece elzemdir ve sosyal biitiinligl
saglamaktadir. Coskunun yani sira, 6grenme kanallar1 agilmakta ve uyum
saglama siireci de baslamaktadir. Kisaca, cosku, hayatta kalmak i¢in yeni bir
diizen tasarlama, yeni ortamla basa ¢ikma, bu ortama uyum saglama becerisi
gelistirme ve toplumsal canliligi siiregen kilma baglaminda umrani besle-
mektedir.

Medeniyeti yaratacak insanin fikir ve duygu diinyasi dylesine mithim-
dir ki Bell’in ifadesiyle “Bir uygarlik istegi Seylan'in Veddha’lar: ve Altin
Sahil’in Megé’leri arasinda birgiin uyanabilir, ama Borsa’da ve Ticaret
Birligi Kongresinde bunun esintisine bile rastlanmaz” (Bell, 1995: 182).

Toplumsal yapinin yaraticiliga elverigli olmas1 da medeniyetin varolu-
su i¢in gereklidir (Seriati, 1995: 49). Ciinkii bu, coskulu ruhun varlig1 ve
devami i¢in son derece onemlidir. Medeniyete giden yolda zihniyet insast
icin kainata, dunyaya, hayata ve insana butlnlUkIi bir mana vererek bakan
ve adeta yatagina sigmayan bir nehir gibi caglayarak bunlara biitlinliiklii bir
tanzim verme gayretiyle yanip tutusan ruhlara ihtiya¢ vardir. Ne var ki,
medeniyetin insasinda boylesine 6énemli rol oynayan cosku zamanla tesirini
kaybetmesi ve yerini aligkanlik ve miskinlige birakmasi kag¢inilmazdir.

Ahlak:

Medeniyetin dinamikleri arasinda ahlakin bulunup bulunmadigina dair
iki temel goriis soz konusudur. Medeniyetin ahldka dayanmadigini iler
stirenlerden C. Bell’e gore, s6z gelimi miilkiyet hakkina saygi, nezaket, dii-
ristliik, caliskanlik, iffet gibi erdemler medeniyetin ortaya ¢ikisinda herhan-
gi bir rol oynamaz. Zira bunlar, medeniyet meydana getirmis olan Avru-
pa’da pek pek itibar gérmez; buna mukabil, bir medeniyete mensup olma-
yan topluluklarca son derece 6nemli addedilir. Su halde, erdem medeniyetin
temeli olmaz. Bell, bir bakima, akilcilik ve deger duygusunu, ahlakin yerine
gecirmis gibidir; Atinalilardan hareketle medeniyetin tesekkiiliinde etkin
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olan amilleri sdyle siralar: rasyonellik ve deger/begeni duygusu. Bell’e gore,
deger duygusuna sahip kisi bayagi olamaz; clinkii sanat1 sanat, diisiinceyi
disiince ve bilgiyi bilgi ac¢isindan degerlendirme kabiliyetine sahiptir. Me-
deni kisi kendi yakinindaki birinin kabaligina tahammiil edemezken, yaban-
c1 da olsa medeni kisilere kars1 da sevgi besler. Medeniyetle ahlak arasinda
bir iligkinin bulunmadigini gésteren durumlardan biri de, Bell’e gore, mede-
ni insanlar arasinda ahlaki siiphecilerin de bulunabilmesidir; bunlar siipheci
olmakla medenilik vasfin1 yitirmemektedirler. Ciinkii slipheci olsalar da,
kendilerine ait birtakim akli kurallar1 vardir ki, bunlar1 ihlal etmezler (Bell,
1995: 19-24, 51-95). Her ne kadar Bell, medeniyetin temeli olarak ahlakin
roliin inkar etmekte ise de, onun fikirlerine baktigimiz vakit, ahlak yerine
rasyonaliteye uygun davranmay1 ve deger duygusunu yerlestirdigini sdyle-
yebiliriz. Bu durum, bir yerde {istii ortiik bir sekilde de olsa ahlakliligin
kabulii anlamina gelir.

Medeniyetin dinamiklerinden birinin ve hatta en mihiminin ahlak ol-
dugunu dile getiren Schweitzer’e gore ise, medeniyetin gerek bireyler ge-
rekse Kkitleler agisindan, maddi ve manevi tekdmiil ya da olgunlagsma
(Schweitzer, 2011: 95) oldugu dikkate alinirsa, ahlakin medeniyetin vazge-
¢ilmez unsurlarindan biri oldugu kendiliginden ortaya ¢ikar.

Bir manada medeniyetin mitemmim cuizl olan sanatsal, entelektiel ve
maddi kazanimlar, ahladktan besleniyorsa sayet, medeniyetten bahsetmek
mumkun olabilir. Kald:1 ki, ahlaki bir temelin bulunmamasi durumunda
medeniyetin ¢okiisii kagmilmazdir. Ote taraftan medeniyet, iliskisel bir ger-
ceklik olmasi dolaysiyla da ahlaki bir temelin mevcudiyeti sarttir. Ciinkii in-
sanlar aras1 iletisimin, toplum i¢i iligkilerin saglikli bir sekilde yiiriiyebilme-
si ancak ahlak sayesinde miimkiindiir. Sosyal iliskilerin yani sira, insanin ta-
biatla olan iliskisi konusunda da akla kilavuzluk edecek ve insanin tabiat
Uzerinde zorbaca tahakkiim kurmasinin 6niine gegecek birtakim ahlak ilke-
lerine ihtiya¢ bulunmaktadir. Su halde ahlaki tekamiil maddi inkisaftan 6nce
gelmektedir. Maddi ilerleme daha az 6nemlidir ve medeniyetin gelisimi
uzerinde mispet de menfi de etki gosterebilir (Schweitzer, 2011: 39, 97).

Bu agilardan bakildiginda, ‘ahlak eksenli medeniyet’ ile “ahlék eksenli
olmayan medeniyet’ arasindaki fark onemlidir. Nitekim ¢agimizda uygarlik
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ve barbarlik i¢ ice gegmis durumdadir (Schweitzer, 2011 38-9, 95-8). Bu ne-
denle, ahlaki temelden yoksun oldugu varsayimindan hareketle, Bat1 mede-
niyetinin iginde bulundugu durum dolayli barbarlik (vicarious barbarism)
olarak adlandirilmaktadir (Mestrovic 2004: 57). Ciinkii Bati1 kendi iginde
meydana gelen vahsete seyirci kalmaktadir. Bilindigi {izere Bosna 6rneginde
Bati bu tavrini net bir sekilde gostermistir.

Kiiltliriin temelinde inanca iliskin olsun ahlaka iligkin olsun degerler
manzumesi bulunmaktadir. Sadece bilimsel ve teknolojik ilerleme, zevklerin
incelmesi, nezaket kurallarindaki hassasiyet, medeniyetin yesermesi i¢in
kafi degildir. Mimari, teknoloji, edebiyat, sehirlesme vs. alaninda inkisaf
etmis ve medenilik vasfini haiz olmus bir cemiyet; bu kazanim ve iiriinlerini
ahlak ile beslemedigi zaman uzun soluklu ve kendi cografyasi ile ¢agini
asan bir medeniyet diizeyine erisemez.

AhIa&kKi bir ¢okiise ragmen medeniyetin insas1 muhaldir. Nasil ki, insa-
nin en 6onemli vasiflarindan biri etik bir varlik olabilmesi ise; bir toplumun
maddi-manevi varliklarinin ve birikimlerinin medeniyet sayilabilmesi igin
de esasli bir ahlak sistemine dayanmasi gerekir. Kisaca gerek medeniyetin
mevcudiyetinde gerekse medeniyetin siirekliligini saglamada ahlakin rolii
inkar edilemez.

Gunumuze, bilimsel ve teknolojik ilerlemelere dayanan bir medeniyet
tasavvuru s6z konusudur. Bunun belki de en 6nemli sebebi, hali hazirda
mevcudiyetinden kusku duyulmayan Bati medeniyetinin teknoloji ve bilim
alaninda sahip oldugu gelismislik diizeyidir. Aslinda biz, medeniyet ile iler-
lemenin ayn1 sey oldugu vehmiyle, bir medeniyet tasavvuru benimsemeye
ister istemez slrikleniyoruz. Gergekte ise, bilim ve teknoloji sahasindaki
gelisme ve ilerlemeler, bash basina medeniyeti temsil etme hustisunda kafi
degildir. Iste bu nedenle, ahlaki bir ¢okiise ragmen bir medeniyetin ilerleme-
sinden bahsedemeyiz. Maddi gelismislik medeniyetin temel dinamiklerin-
den olmay1p sadece tezahiir alanindaki gériiniimiinden ibarettir.

Sonug:
Medeniyetin ¢ift boyutlu bir karaktere sahip oldugu ortaya konmaya

calisildi. Insan salt fiziki ¢evrede yasayan biyolojik bir varlik degildir; o ay-
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n1 zamanda bir inang, ahlak ve kiiltiir varligidir. Dolayisiyla meydana getir-
digi triinler de yalnizca fiziki gevreyi hesaba katmasinin ve biyolojik ihti-
yaclar1 karsilamasinin 6tesinde inang, deger, ahlak, estetik gibi manevi/riihi
yaratimlar da ortaya koymustur. Bu nedenle, medeniyeti sirf teknolojik ve
bilimsel ilerleme veya insanin tabiata hitkmetmesi ile agiklamak, medeniyeti
tam manasiyla idrak edememek demektir. medeniyeti maddi alana inhisar
eden yorumlar bir yerde sekuler bir medeniyet telakkisini de icerir. Oysa
medeniyet agkin olanla iligkili bir yapidir. Bu baglamda medeniyeti dikey
boyutu olan 6zii ve ruhu vahiy ile beslenirse medeniyetin siirekliligi saglan-
mis olur.

Medeniyetin dikey boyutunun yani sira bir de yatay boyutu bulunmak-
tadir. Burada, medeniyetin 6ziinii, ruhunu, metafizik temelini teskil eden
inang, deger ve ideallerin uygulama alanina aktarilmasi; insanlar arasi iliski-
lerde olsun, insanin tabiat ile olan iligskisinde olsun esas kabil edilmesidir.
Burada da birtakim dinamikler vardir ki bunlar, medeniyetin uzun soluklu
olmasina katkida bulunur. Bu dinamiklerden ilki medeniyet yolunda ilk
hamleyi yapan insanlarin hissettikleri yaratici cosku ile, bundan etkilenerek
miisterek idealler i¢in biraradalik suuru ve heyecaniyla hareket eden bir
grubun birlestirici coskusudur.

Bunun yani sira, medeniyetler arasi temas da, medeniyetin canliligini
saglayan bagka bir unsurdur. Ayrica ahlak da, medeniyetin metafiziki yonii-
niin tezahiir alanina aktarilmasinda adeta kilavuz niteligindedir. Ahlak ol-
maksizin bir medeniyetin var olmasi veya varli@im1 devam ettirmesi
beklenemez.
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Rabia Soyucak

The Foundations and Dynamics of Civilization
(summary)

This article is concerned with the foundations and dynamics of civilization.
Foundation of Civilization basically has two areas. In this sense it has vertical and
horizontal areas. Vertical area of civilization is the spirit and its essence, in other
words its metaphysical foundation. This essence actually is objective and
unvarying character of civilization. It is certain that all civilizations have
metaphysical foundation as beliefs and worldview. The implementation of
civilization’s spirit is considered in the horizontal area. This sphea is essentially
subjective and varying, because a man as a cultural entity wants to transfer his own
beliefs and values to his creations. This article also touches some issues related
with the duration of civilization. No civilization is eternal forever.

Keyword: Civilization, Metaphysics, Contact between Civilizations,
Relatedness, Ethics.

Rabia Soyucak

OCHOBBI ¥ AUHAMMKH HMBUWJIN3aLlUA
(pesrome)

B cratbe paccmaTpuBaroTCS OCHOBBI M JUHAMUYHOCTh LuBHiIu3anuu. Kak
OCHOBBI [IMBUJIM3AINH TIPEICTABISIETCS XapaKTep C IByX aCHeKTOB: TOPU30HTAIb-
HBIA U BEpPTUKAIbHBIN. BepTukaibHas CTOpOHA OXBAaTHIBAET camy IMBUIIH3AIIUIO,
ee JIyX, UHa4e TOBOpS, e¢ MeTa(pH3UUECKyI0 OCHOBY. DTO CYTh CTOHKas U OOBCK-
THUBHAS 9acTh MUBWIM3ANNA. Y KXKIOW [UBHIN3AINH €CTh MeTapu3nIecKast OCHO-
Ba B CMBICIIE BePHl M MUPPOBO33peHus. OCyIIecTBIeHNEe AyXa IUBHIN3AINH pac-
CMaTpUuBaCTCA B T'OPU30OHTAIIBHOM ACIICKTC. 910 Cy6T>eKTI/IBHaSI 1 U3MCHYHMBas C(i)e-
pa. IloToMy 4TO YeNOBEK Kak KyJIbTYpHOE CYIIECTBO XKEJIAE€T OTPa3UTh NMPUCBOCH-
HBIE UM BEpOBAHMS W [EHHOCTH IO CBOEW MPHUPOJAE B CBOMX TBOpEHWsX. Jpyras
JIeTallb, KOTOPYIO pacCMaTpHBAET CTAThs, 3TO MPOIOKUTEIBHOCT UBHIN3ALINH.
Huxakas nuBuwimsanus He BeyHa. Hapsany ¢ 3TUM, HEKOTOpBIE AUHAMMKU UTPAIOT
BaXKHYIO POJIb B POXKIEHUU U MPOJOJLKUACIBHOCTH LuBUiIn3auuu. Camble 3Ha4U-
TeJNbHBIE U3 HUX 3TO TYXOBHBIN SHTY3Ha3M, CBSI3aHHOCTH, OOIIEHHE MEXy IINBU-
JIM3alludMH1 U MOpaJib.

Knroueevie cnosa. nusnnmzanms, 1yXOBHBIN SHTY3Ha3M, CBI3aHHOCTb,
o0IIeHNe MEXTY ITUBHIN3AITASIMA, MOPATTh.
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KIV va vatondas comiyyoti:
dialektik vohdat

Rahimzada Vlgar *

Demokratik ddvlatlords vatondaslarin informasiyaya nail olma ehtiya-
c1 KiV-in comiyyatin hoyatinda tokco informasiya siyasatinin obyekti kimi
deyil, ham do subyekti kimi miihiim rol oynamasina sobob olur. Vatondag
comiyyati genis vo hartorofli informasiyani aldo etmok baximindan agiq bir
comiyyotdir. Burada munasibatlor votondaslarin bilavasito bir-biri ilo alage
saxlamasi ilo yanas1, hamginin geyri-cap KIV — televerilis, internet vo radio
vasitasilo do inkisaf eda bilor. KIV vatondaslarm hiiqugi diisiincasinin for-
malasmasina da shomiyyatli tosir gostorir.

Muasir dovrde KIV-larin bu godor inkisaf etdiyi diinyada votondas co-
miyyatlori ¢ox zaman dovlstin midaxilasi olmadan daha tez xaotik voziy-
yatlorlo Gzlasir. Holo Nikkolo Makiavelli 6z dévrindan ¢ixis edorok dovlati
insan iradasinin on ali tozahUrl, ona qullug etmoyi isa hoyatin monasi va
xosboxtliyi hesab edirdi. Eyni zamanda o, belo gliman edirdi ki, gorxu vo
zorakiligin komayi ilo 6z tobaslorini idars etmok imkanina vo hiiququna ma-
lik hokmdar onlar1 qiciglandirmamagq tiglin bundan sui-istifado etmoyacak,
onlarin miilkiyyat va soxsi hiiquqlarin1 pozmayacagq. [1]

Platon, Aristotel, Makiavelli dovlot baximindan miitasokkil comiyyot-
do iqgtisadi, siyasi, sosial vo manavi munasibatlorin mirakkob qovusugunda

* Rahimzada VUgar - siyasi elmlor lizro folsofo doktoru, dosent, Azorbaycan Milli
Elmlor Akademiyasi Nax¢ivan Bélmasinin doktoranti, vugarrehimzade@mail.ru

112


mailto:vuqarrehimzade@mail.ru

Siyasi elmlar

vatondas comiyyatinin mévcudlugunu sanki seza biliblor. [2; 3] Onlar heg
do homiso dork edilmis sokildo olmasa da, dovlotlo votondas comiyyatini
bir-birindan kifayot goadar ugurla “ayirmaga” cohd gdstormis, 6z muasirlori-
no dovlotdon basqa noso mistaqil, 6z qanunlari ilo yasayan vo he¢ do hor
seydo dovlatdon asili olmayan bir mafhumun, yani vatondas comiyyatinin
movcud oldugunu ¢atdirmiglar.

Votondas comiyyati, avvalon, omok vasitasilo 6z fardlorinin talobatla-
rin1 tomin edan vo milayyan inkisaf marhalosinds olan insan birliyi formasi-
dir. Ikincisi, votondas comiyyati individlorin kéniillii formalasmis ilkin bir-
liklari (d6vlat va siyasi strukturlardan basqa ailo, kooperasiyalar, peso, yara-
dicilig, idman, etnik, konfessional, dini va s. birliklori) kompleksidir. Ugiin-
clisu, o, comiyyatdo geyri-dévlot munasibatlorinin macmusudur (igtisadi,
sosial, aila, milli, monavi, oxlagi dini va s.). Nohayat, vatondas comiyyati,
dovlat hakimiyyati torafindon faaliyyatlorine birbasa miidaxiloys vo bu foa-
liyyatlorin 0zbasina reqlamentlogdirilmasine ganunla yol verilmayan azad
individlorin vo onlarin birliklarinin 6zlnUtozahir sahasidir. Vatondas comiy-
yatinin bitin bu elementlori bir-birino six inteqrasiya olunub, bir-birindon
asil1 vaziyyotdadir va bir-biri ilo sortlonmisdir.

Votondas comiyyati ddvlstlo dialektik vohdotdo mévcuddur vo dialek-
tik vohdotdo foaliyyot gostorir. Demokratik informasiya comiyyatlarinds o,
dovlats ¢ox yaxindir vo onunla qarsiligh faaliyystdadir. [4]

Dovloatcilik votondas comiyyatina daxilon xas olsa da, onunla eyni de-
yil. Montesky0 vatondas vo dOvlot ganunlarini, siyasi qanunlari bir-birindon
farglondirir. [5] Vatondas ganunlar1 vatandas comiyyatine xas miinasibatlori
— mulkiyyat, vatondaslarin koniilli birliklari vo s. munasibatlori reqlament-
lasdirir. DOvlot gqanunlari iso baslica olaraq siyasi hiiquglar1 vo elo hamin
votondaslarin azadliglarini nizamlayir. Monteskyd voatondas comiyyati vo
dovlst ganunlarimin dialektik vohdstds vo ziddiyyatds oldugunu gostarir vo
belo giman edir ki, bu vohdatin bir torafinin yoxa ¢ixmasi hokmoan bdyuk
ictimai sarsintilara gotirib ¢ixaracaq vo bu baximdan votondas comiyyati co-
miyyatin Ozbasinaliglardan vo diktaturadan qorunmasiin an mihim
garantidir.
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Votondas comiyyati 6z toskil olunan vo 6z-6ziins inkisaf edon bir sis-
temdir. Bununla yanasi, yiiksok inkisaf etmis 6lkalorin tocriibasi gostarir ki,
vatondas comiyyati yalniz onun iigiin miiayyan alverisli sorait yaradildig:
toqdirds daha ugurlu vo somarali sokildo foaliyyat gostorir vo inkisaf edir.
Votondas comiyyatinin hoyati foaliyyatinin baslica sorti onun hor bir Uzvi-
nin konkret milkiyyoto vo ya bels bir mulkiyyato yiyslonmokds istirak im-
kanina, ondan 6z istodiyi Kimi istifado eds bilmoak va onun barasinds saran-
cam vermok hiiququna malik olmasidir. Miilkiyyat sahibi olmaq votondas
comiyyatinda soxsiyyat azadliginin asas, tomal sortidir.

Votondas comiyyatinin ugurlu faaliyystinin daha bir mithiim sorti co-
miyyatdo mixtalif qruplarin va tebagalarin manafelorini, bitiin zonginliyini
Vo ¢oX cohatliliyini oks etdiron inkisaf etmis sosial strukturun mévcud olma-
sidir. Sosial strukturun daginiqhig: soraitinds individ dovlstdon birbasa asili
olur ki, bu da onun 6z soxsi hliquq ve azadliglarini reallasdirmaq imkanini
xeyli mohdudlasdirir.

Votondas comiyyatinin foaaliyyatinin ndvboti shamiyyatli hadisasi sox-
siyyatin sosial, intellektual vo psixoloji inkisafinin, daxili azadliginin va bu
Vo ya digar vatondas comiyyati institutuna qosularkon tam 6zfoaliyyat gabi-
liyyatinin ylksok soviyyads olmasidir. Bu sort comiyystin uzunmuddatli
tadrici vo inqilabi inkisafi naticasinda ddanilir vo reallasir. Yaxsi inkisaf et-
misg comiyyat strukturunu qisa miiddat arzinds yaratmaq olmaz, bu obyektiv
bir prosesdir.

Aydin olur ki, vatondas camiyyati — insana vatondas hiiquglarini real-
lagdirmaq imkani yaradan, comiyyat Gzvlorinin miixtalif maraqglarini, ehti-
yaclarini va dayarlorini ifads edon geyri-dovlst, ictimai slagslor va institut-
lar sistemidir. Votondas comiyyati dovlotdon tocrid edilmis va istanilon for-
mada onunla miixalif olan hansisa sosial mokan deyil. Oksino, votondas co-
miyyati vo dovlat bir-biri ilo six slagadadir. Cunki ddvlat ictimai hoyatda
idaroetma va vasitogi funksiyalarini hoyata kecgirarkan, votondas doyarlori vo
institutlar1 ilo alagads olmaga mahkumdur.

Dovlatlo vatondas comiyyati bir-biri ilo ayrilmaz vohdat va vahid icti-
mai organizmin iki hissasini togkil edir. Normal inkisaf etmis votondas co-
miyyati azad vo demokratik fordlorarasi miinasibatlor, ictimai fardlorin mux-
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tolif maraqglarinin vo tolobatlarinin 6donilmasi ti¢iin sorait yaradir. Votondas
comiyyatini toskil edon institutlarin dovlstlo migayisado mdistagil olma
doaracasi comiyyatdo hakimiyyat bolgusiine va hakimiyyatin xarakterino hal-
ledici tosir gostorir. Umumilikdo, votondas comiyyati 6ziinde miixtalif sosial
Vo siyasi subyektlorin maraqlarin1 comlogdirir. Bu iso Kifayat qodor tez-tez
miinaqisalora vo onlar arasinda qarsidurmalara gatirib ¢ixarir. Belo voziyyat-
lori aradan qaldirmaq, miiayyan moanada sosial harmoniyani yaratmaq vozi-
fasi isa yalniz votondaslarin borcu deyil.

Olbotta, vatondas comiyyatinin sosial-siyasi konturlarinin miiayyan-
losdirilmasindo modoni pliralizm osas rollardan birini oynayir. O, manavi
hoyatin biitiin elementlorini 6zlindo comloayarok, bu sahado butln fardlarin
borabarhiiquglu istirakini tomin edir. Azorbaycan Prezidenti ilham Oliyevin
multikulturalizmls bagh fikirlori 6lkomizdo muasir vatondas comiyyati qu-
ruculugunda prinsipial shamiyyat dasiyir. “Diizdiir, multikulturalizm termi-
ni nisbaton yenidir. Ancaq asrlor boyu Azorbaycanda multimadoaniyyatli co-
miyyatlor mdvcud idi va xalglar arasindaki dostluq vo hamraylik bunun ba-
riz nimunasidir. Biz bu giin ds ¢alisiriq ki, 6z tagabblsimuzls regionda va
dinyada gedan proseslora 6z misbat tosirimizi gostorok™. [6]

Hegel votondas comiyyati problemini nozardan kegirarkon bu naticays
galib ki, vatondas comiyyati 6z-6zllyinds Orta asrlordon Yeni dovro uzun-
muddatli vo murakkob tarixi kegid prosesinds ailodan ddvloto dogru dialek-
tik iraliloyisin xiisusi bir marhalasini oks etdirir. Onun fikrincs, votondas co-
miyyati 6z tolobatlarin1 amok vasitasilo basqalarinin tolobatlarina uygunlas-
diran individuumlar sistemi kimi ¢ixis edir. Votondas comiyyatinin tomalini
soxsi mulkiyyat, maraqglarin birliyi vo vatondaslarin qanunla tosbit olunmus
formal Gmumi borabarliyi, insanin tosadiflordon qorunmasi togkil edir. [7]

Bu monada, KIV vatondas comiyyatinin milkemmol komponenti kimi
cixis etmoklo fordi siiur ilo comiyyat arasinda slags yaradir va bu slage vasi-
toli xarakter dasiyir. Azorbaycanda da ¢ap vo elektron KIV artiq comiyyatin
monaVvi hayatinin ayrilmaz hissasi olub. Onlar insanin biitiin stiurlu hayati
boyunca simaqdan kegirdiyi amillars aiddirlar.

KIV insan ii¢iin informasiya monbayi olaraq votondas comiyyatinin
inkisafinda bdyiik rol oynayir. KiV informasiyanin comiyyatdo yayilmasi-
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nin 2sas alating ¢evrilmokdadir. KIV dedikds dévri ¢ap buraxilislari, radio-
televideo, kinoxronikal programlar, kiitlovi informasiyalarin dévri yayilma-
smin digor formalar1 basa diisiiliir. KIV toyinat, yayilma vo dévrilik xtsu-
siyyatlorina malikdir. KiV-in faaliyyat istigamatlori insan hiiquq va azadlig-
larina hormot, demokratiklik, Kkitlovi informasiyanin azadligi, daqiglik,
mustoaqillik, obyektivlik, sosial amakdasliq prinsiplarine asaslanmalidir. Bu
giin informasiyanin keyfiyyat prinsipi insan va comiyyat Uctin boyuk sha-
miyyat kosb edir. Informasiya insana hor seyden avval diisiinmok va 6z ro-
lunu va yerini milayyonlosdirmak {iciin lazimdir. KiV-in votondas comiyyae-
tinin sosial va siyasi inkisafi ilo bagli proseslordoki rolunu muayyanlosdir-
mok Uciin onun informasiya, analitik vo ayloncs kimi funksiyalarina baxmaq
lazimdir.

Dovlatin miisyyan inkisaf moarhalalarinds digar funksiyalar da meyda-
na ¢ixir. Farz olunur ki, bu giin KiV-in ideoloji funksiyasinin xiisusils vur-
gulanmasina ehtiyac var. KIV vasitasilo soxsiyyatda vatondasliq hissini for-
malasdirmagq vacibdir. E.P.Proxorovun fikrinco, KiV-in ideoloji funksiyasi
Umumbasoari dayarlor haqqindaki tesovvirlori yaymaga, onlari miiasir co-
miyyatin hoyatinda ilkin rola malik olmalarina inandirmaga, votondashgin
mozmun va Xarakterini miayyanlosdirmays xidmat edir. [8]

Aydin olur ki, KIV informasiyanin mogsadyénlii sokilda otirtilmosi
ilo votondas comiyyatinin vo soxsiyyatin formalasmasinda on vacib vasito-
dir. KIV vasitasila insan dévlstden vo comiyyatden o informasiyani manim-
sayir ki, homin informasiya onun soxsiyyst kimi formalagsmasinda vo
votondas comiyyatinin inkisafinda miihiim rol oynayir. Bir ¢cox alimlor KiV-
in vatondas comiyyatino daxil olmasinin anonavi oldugunu hesab edir.
N.I.Matuzov qgeyd edir ki, onun on vacib elementi miixtalif név deyil, yalniz
azad KIV-dir. [9] Lakin V.S.Mokriv hesab edir ki, onun ii¢iin on vacibi
dovlot KiV-idir. [10]

Etiraf etmok lazimdir ki, KIV votondas comiyyati sturukturunda 6z ro-
lunu yerina yetirmoklo votondas comiyyatinin digar institutlarinin formalas-
mas1 vazifasini hoyata kegirir. KIV comiyyotds tokco informasiyanin yayil-
ma alati kimi deyil, hom do hakimiyyst organi va votondas comiyyati orqani
rolunda ¢ixis edir. Buradan da KIV-in faaliyyatinin giymotlondirilmasindo
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iki vozifoni yerina yetirir. Bir torofdon onlar hakimiyyat strukturlarinin foa-
liyyat prosesino informasiya xidmati gostorirlor, diger torofdon ayri-ayri
soxslorin, sosial qruplarn va bitévlikds vatondas comiyyatinin mixtalif to-
lobat vo maraglarinin reallasma prosesini informasiya ilo tomin edirlor. Sag-
lam ictimai organizmdo g0storilon oksliklor comiyystdo qarsiligh
konstruktiv dialoq asasinda holl edilir.

KIV sosial tipindon asili olmayaraq vatandas comiyyatinin institutu-
dur, foaliyyati informasiya azadliginin konstitusion-hiiqugi prinsipino asas-
lanir, 6z hiiquq va vazifalarine uygun konar tesir olmadan foaliyyat gostorir.
K1V 6z foaliyyatinds sivilizasiyanin miixtalifliyini nazors almalidir. [11]

Media ganunvericiliyinin tokmillogmasi hom da fikir vo s6z azadligin-
dan sui istifado hallariin azalmasina miisbat tosir gdstorir. Fikir, stz
azadlig1 vo informasiya huququ bir-biri ilo six baglidir. Bels Ki, informasiya
monbayins giris imkan1 olmayan votondas sosial-siyasi hiiquglarindan tam
hocmds istifado eds bilmaz. Fikir azadligina Konstitusiya torafindon zoma-
not verilmosi o demokdir ki, ddvlot insanin soxsi royinin formalagmasina
qarigmir, onu konar mudaxilalordon goruyur, soxsiyyat izarinds hor hansi
guc totbigetms va ya nazarots yol vermir.

Digor torofdon, bir sira alimlor diisiiniirler ki, KIV votondas comiyyati-
nin inistitutu kimi hokumot Gzorindon idaro etmok Ugln effektiv vasito he-
sab edilir. Prinston universitetinin todgiqgatcilar1 geyd edirlor ki, “agor vaton-
das informasiya bazasindan mohrumdursa, o zaman demokratiya formalasa
bilmaz”. [12]

Bir s6zlo, votondas comiyyati problemi fundamental elmi problemlor
sirasinda 6ziinamoXsus yer tutur vo asrlor boyu basariyyatin an dahi insanla-
rinin diggat markazinds olub. Bu problem ddvlstin yaranmasi vo comiyyat-
doki insan foaliyyatinin dovlst vo geyri-ddvlot sahasine bolinmasi ils
meydana golib. Mohz o zamandan hakimiyyatlo comiyyatin munasibatlori
an mds moasalalardan birina ¢evrilib, dofalarlo ¢oxsayli sosial miinaqgisalora
sobab olub. Miiasir zamanimizda da sozligedon problem diinyanin bir ¢ox
Olkalarinda coarayan edon global ictimai doyisikliklarin tomolini toskil edir
Vo diinya birliyinin inkisaf perspektivlarini misyyanlogdirir. Olbatts ki, bu
prosesda xususilo do muasir dérvds KiV-in miihiim rolu ortaya ¢ixir.
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Azaorbaycanda da votondas comiyyati quruculugu isi bu giin davam et-
dirilmakdadir va bu istigamatds dovlat saviyyasinds atilan miihiim addimlar
0lkado tiglincii sektorun daha da inkisaf etdirilmasine vo giiclonmasine xid-
mot edir. Demokratiya yolu ilo addimlayan biitiin sivil dovlatlordo oldugu
kimi, Azorbaycanda da votondas comiyyati quruculugunun ictimai-siyasi zo-
rurato gevrilmosi miloyyon zaman kosiyindo miimkiin olmusdur. Ictimai sek-
torla bagli masalalorin bitlin aspektlori illor arzinds aparilmis genis miizaki-
ralor naticasinds daha da zanginlosdirilmis, bu sahado beynolxalg tocriibs
diggotlo Oyronilmisdir. Eyni zamanda, matbuat Gzarindon senzuranin gotl-
rilmasi, mivafiq ganunvericilik bazasmnin formalasdirilmas: vo mivafiq
ictimai vo KIV organlarmin yaradilmasi votondas comiyyatinin inkisafina
olava stimul vermisdir.
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Rahimzade Vugar Ganjali

The media and civil society: activity in dialectic harmony
(summary)

Civil society is an open society in terms of getting broad and comprehensive
information. Relations in this society can be built through direct contacts between
citizens and can be developed through non-print media, television, internet and
radio.

Acting as a perfect component of civil society, the media creates relations
between individual consciousness and society. The print and electronic media have
become an integral part of society's moral life in Azerbaijan too. They belong to
the factors tested by people throughout their conscious life. Purposefully
transmitting information, the media is the most important mean in the formation of
society and individual. Through the media a human being gets information from
the state and society, which plays a crucial role in its formation as a person and in
the development of civil society.

Successful work is being carried out in the field of civil society building in
Azerbaijan. The government’s important steps on this front contribute to the
development and strengthening of the third sector. The abolishment of censorship,
establishment of appropriate legislation and relevant bodies have given an
additional stimulus to the development of civil society.

Keywords: media, democracy, information, state, civil society, information
policy, consciousness.

Pazum3zaoe Brozap I'anoicanu o2ny

CMM u rpaxaaHcKoe 0011eCTBO: IeATEJIbHOCTh B
JHAJTEKTHYECKOM eIMHCTBE
(resrome)

C TOYKH 3peHHusl TMONyueHHs OOIIUPHOW M BCECTOPOHHEH WHQOpMAaIUH
rpakJaHcKoe OOIIECTBO SIBJISETCS OTKPBITBIM OOLIECTBOM. 31€Ch OTHOIICHHS, TO-
MHMO HETIOCPEICTBEHHBIX CBSI3€H IpaKAaH APYT C APYTOM, TaKKe MOTYT pa3BH-
BaThCs MocpencTBoM HenewatHeix CMU, Tenenepenay, HHTEpHETA U PaIuo.

BeicTynas B KauecTBE COBEpIIEHHOIO KOMIIOHEHTA IPakJaHCKOTO 0o0LIecT-
Ba, CMI Hana)xuBaroT CBsI3b MEXXIY MHAMBUAYAIBHBIM CO3HAHHEM H OOILECTBOM,
M 3Ta CBSI3b HOCUT OIIOCPEOBAHHBIN Xapakrep. B Azepbalimkane Takxke meyaTHbIE
U 3nekTpoHHele CMU yke cTany HEOThEeMJIEMOM 4YacThlO AYXOBHOM KM3HU 00-
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miectBa. OHU OTHOCATCS K TeM (haKTopaM, KOTOPBIC YEIOBEK MOJIBEPraeT UCIbITa-
HUSIM Ha MPOTSDKCHUU BCEU CBOCH CO3HATENBHOM JKU3HH. brarogaps neneHanpas-
neHHOM mepenade nHpopmaruun CMU sBisroTcs Hanboee BaXKHBIM CPEICTBOM B
(hopMupoOBaHUU TpaXKAaHCKOTO 0OIIecTBa u auuHocTu. [locpencreom CMU uyerno-
BEK yCBaMBaeT OT rOCYJIapCTBa M 00mIecTBA Ty HH(OpPMAIMIO, KOTOpas WUIrpact
BOXXHYIO POJIb B (POPMUPOBAHUU €T0 KaK JUYHOCTH M Pa3BUTHH I'PaXKIAHCKOTO 00-
HIECTBA.

B Asep0Oaiimkane paboTa MO CTPOHMTENBCTBY TPaKIAHCKOTO OOIeCcTBa Ce-
TOJIHS YCTEUIHO MPOJOIDKACTCS, U MPENPUHUMAEMbIC Ha TOCYIaPCTBEHHOM YPOB-
HC BAXHBIC IIar B 3TOM HAIIPABJICHUU CJIy>KaT HaﬂbHeﬁmeMy Pa3BUTUIO U YCHUJIC-
HUIO TPEThETO CeKTopa B cTpaHe. OTMeHA IeH3yphl NIedaTH, (POPMUPOBAHUE COOT-
BETCTBYIOIIECH 3aKOHOMATENHLHON 0a3bl M YUPEKICHHUE COOTBETCTBYIOIINX OPTaHOB
NPUAATH JOTOJHATENBHBIN CTUMYJ Pa3BUTHIO TPaXIaHCKOTO OOIIeCTBa.

Knrwueeswvie cnoea. CMU, nemokparusi, HHOOPMAIHs, TOCYAAPCTBO, TPaXK-
JIAHCKOE 00IIeCTBO, CO3HAHUE, MH(POPMAIIMOHHAS TTOJIUNTHKA
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K ¢puiocopuu coBpeMeHHBbIX MEKIYHAPOAHBIX
OTHOILLEHUM

Abacoe Mup-Dapadiic’

CyTb, mpenMeT U 00BEKT MEXTyHAPOAHBIX OTHOIICHUH PacKphIBAIOT-
Csl B Hay4HOW JIMTEpaType CaMbIM pa3InYHbIM oOpa3zoM. Eciu mombITatbes
0000IIUTh pa3iMyHbIe MHTEPIPETAIHH, TO, MOKHO CHOPMYIHPOBATH, YTO
MEXXyHapOJHbIE OTHOIIEHHS HCCIEAYIOT UCTOPUYECKHE U aKTyallbHO CY-
HIeCTBYIOIUE (POPMBI, THIIBI U BUABI MUPOBOTO IMOpsIKa, (hopMupylomme
MHOT'OYPOBHEBYIO CUCTEMY OTHOILICHH, 00YCIOBICHHYIO TOPHU30HTAIbHBI-
MU ¥ BEPTUKAJIBHBIMH B3aUMOCBS3SIMU PA3IMYHBIX TOCYAAPCTB M MX WHCTH-
TYTOB, XapaKTepU3yeMbIX COOCTBEHHOW MJAEHTHYHOCTHIO, BOCIIPUATHEM CO-
[IMAJIBHBIX TPAHUII, CTPATETHEeHd U TaKTUKOW MEXIYHApPOIHOTO B3aMMOJICH-
CTBHSL.

BakHO OTMETUTB, YTO B OCHOBE MEXIYHAPOIHBIX OTHOIICHHUU JISKAT
NPOTUBOpPEYAIE IPYT APYTY HHTEPECH FOCYIapCTB, a IOTOMY B CBOCH CO-
BOKYITHOCTH 3TH OTHOIICHHUSI HOCAT aHAPXMUYECKHH XapaKTep, HECMOTPs Ha
IpaBOBbIE HOPMBI, IPU3BAaHHBIEC PUBECTH HX K ONPENICIICHHOMY, OOIIEeTIPH-
HATOMY NOPSIIKY. TpyAHOCTH TaKOTo NpUBENEHHS K 00IIeMy 3HAMEHATEII0
CBSI3aHBI C MHOTOOOpa3ueM peabHBIX OCHOBAaHWN MEXIYHApPOIHBIX OTHO-
IIEHHI, CPE KOTOPBIX MOYKHO OTMETHUTH TaKHe, KaK OTHOIICHHS TOCIOA-

* Abasov Mir-Farac Oli oglu — AR Prezidenti yaninda Idaroetmo Akademiyasmin
beynalxalg minasibatlor kafedrasinin doktoranti.
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CTBa U MOAYUHEHMS], COTPYIHUUYECTBA U B3aUMOIIOMOIIIH, OTHOILIEHHUS, OCHO-
BaHHbIE Ha OajaHce CHUJI, MHTEPECOB, PA3HAIIUXCS B YCIOBUSX MHpa U
BOMHEI.

B kmaccuueckoil TeOpUM CIIOKHIOCHh HECKOJBKO TEOPETUYECKUX Ha-
MpaBJICHUIN UCCIEI0BAHUS MEXIyHApPOIHBIX OTHOLIEHUNH. OCHOBHBIE MOJIO-
JKEHUS MOJUTUYECKOTO peaanu3mMa, K MpuMepy, 3aKJIF0UeHbl B IPU3HAHUUA UM
TJIaBHBIM CyOBEKTOM MEXIyHApOJHBIX OTHOIIEHUH — rocyapcTsa, obnaaa-
IOILME JIETUTUMHBIM MPAaBOM JIEWCTBOBATh HAa MEXIYHAPOIHOM apeHe, 0co-
OCHHO Te W3 HUX (TaKk Ha3bIBaeMbIe «BEIUKHEY»), KOTOPHIE B CHIIy CBOETO
MOTYLIECTBA ONPEAEISIOT «IIPABUIIA UTPH», KOTOPHIM BBIHYKJIEHbI MOIYH-
HATBCS Oonee cnadbie rocyaapera. IMEHHO B paMKax MOJUTHYECKOTO pea-
JU3Ma CIOXKWIACh JOKTPUHA aHApXU3Ma MEXIyHAapOJIHbIX OTHOLLIEHUMU, KO-
TOPBIN CBS3BIBAET 3TO HAIIPABJIEHUE C TOCIOJACTBOM B MHUPE HAI[MOHAIBHBIX
HUHTEPECOB, IEPMaHEHTHO (GopMupyrommx KoHpIukTHbIe cutyanuu. C of-
HOM CTOPOHBI, 3TU KOH(MIUKTHI MPUBOAAT K MHOTOYMCIECHHBIM BOIHaM, C
JPYTOil — OHM SIBJIIOTCSI HEMOCPEACTBEHHBIMU MPUYUHAMU Pa3BUTHUS MUPO-
BOM MOJUTHUYECKON CUCTEMBI, YEJIOBEYECKOr0 MHUpa B LeJaoM. llockonbky
MHUpPOBasi MOJIUTUKA — HEMPEPHIBHOE CTOJIKHOBEHHME PA3JIMUHBIX CHUJI — BaX-
HEHIIUM TPUHIMIIOM MOJUTUYECKOTO peann3Ma CUMTAeTCs OallaHC ATHX
CHJI, TIO3BOJIAIONINI H30€eraTh BOKH.

Jpyroe HampaBiieHHne — JTHOepaTbHO-UICANUCTHYECKAsT TEOPUS UCTO-
PUYECKH CBSI3bIBajla CHUKEHUE AHAPXUHM B MEXIAYHAPOJHBIX OTHOLICHUSX
MyTeM WX MPaBOBOTO YPEryJUpPOBaHUS OOMIEMPUHSATHIMH KOHBEHIIUSIMH,
YIOPSIOYCHHS 32 CUET CO3/IaHMsI OOIIEMHUPOBBIX MEXKITyHAPOIHBIX OpTraHu-
3aIMii, OCHOBAHHBIX HA MPUHIIUIIEC BCEOOIIETO Pa30PyKEHUSI.

Haxkonen, MapkcucTckas KOHIEMUHS MEXIyHApPOIHBIX OTHOIICHUH
HCXOAUT U3 KJIACCOBOM MHTEPIPETAMU UX CYIIHOCTH, a MOTOMY CYUTAET
roCyIapCTBO — MPSAMBIM MOPOKIECHUEM KJIACCOBBIX OTHOLICHUH. Mapkcusm
(u ero coBpeMeHHasi (hoopMa — HEOMAPKCU3M) HCXOAUT U3 TIOJOKECHHS, CO-
IJ1aCHO KOTOPOMY, UCTOPUYECKH HEKOTJa 3apOJMBIIMCH B MPOIIIOM, rOCY-
JlapCTBa HEKOT/Ia B Oy IyIIeM OTOMPYT, YTO CTAaHET HOBBIM TArlOM Pa3BUTHSI
YEJI0OBEUECTBA, TP KOTOPOM MEXIYHAPOJHBIE OTHOIIEHHUS JIMIIATCS CBOEH
COBPEMEHHON OCHOBBI — CTOJIKHOBEHHSI HHTEPECOB U MPOSBJICHUS CHUIIBI.
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B pesynbpraTe cBOCOOpa3HON KOHKYPEHIIUH CYIIECTBYIOUIMX KIacCH-
YECKUX HAIPaBICHUN OMPEEIUINCH O0IINe MOIOKEHUS MEXIYHAPOIHOTO
npaBa: «BO-TIEPBBIX, 3TO MOJOKEHUE O TOM, YTO, XOTS aHAPXHS MEXIyHa-
POJHBIX OTHOIICHUN U MPOAOJIKAET CYIIECTBOBATh U BO3PACTAET, BO3ZMOXK-
HOCTHU JJISl €€ PETYJIUPOBaHUs CYIIECTBYIOT; BO-BTOPBIX, 3TO TE3HUC, COTac-
HO KOTOPOMY YHCJIO YYaCTHUKOB MEKIYHAPOIHBIX OTHOIICHUN pacIIupsieT-
csl, BKJIIOYas B ce0s1 HE TOJIBKO TOCYIapCTBa U MEXIPABUTEIHCTBEHHBIE OP-
TaHW3alii, HO U HOBBIX, HETPAJAUIUOHHBIX AKTOPOB — MEKIYHApPOIHBIC
MPAaBUTEIHCTBEHHBIC U HEMPABUTEIHCTBEHHBIE OPTaHU3AIMH, TPAHCHAIHO-
HaJbHBIE KOPIOpAlWU, GUPMBI U MPEANPUSITHS, MHOTOUYHCIECHHBIE MPOU3-
BOJICTBEHHbIE, (PHAHCOBBIE, MPO(ECCHOHANBHBIE U WHBIE aCCOIHMAUU U
00BEAMHEHUSA, a TAK)KE PAJOBBIX WHAMBHUIOB; B-TPETHHX, 3TO MPU3HAHUE
BCEMHUPHOT'O XapakTepa MpoOyieM, ¢ KOTOPBIMH CTaJKHUBAIOTCS CETOJHS
YYaCTHUKH MEXAYHApOIHBIX OTHOIIEHUH; B-4ETBEPTHIX, 3TO YKa3aHUE Ha
MIePEXOIHBIH XapaKTep COBPEMEHHOTO COCTOSHUS ATUX OoTHOIIeHU» (10).

[IpencraBieHHblE HAMpaBICHHUS HMCCIEAOBAHUN MEXKIyHAPOIHBIX OT-
HOILIEHUH, KaK Mbl OTMEYaJIH, MPEUMYIIECTBEHHO YKJIaJbIBAIOTCS B TaK Ha-
3bIBa€MbIil KJIACCMUECKHIA 3Tall MMO3HAHHUS, KOTOPBII B MOCeIHEee BpeMs aK-
TUBHO MEPECMATPUBACTCS U JOMOJHACTCS B CBSI3U C PA3BUTHEM B COLUANb-
HBIX U TYMaHUTApHBIX HayKaX HEKIACCHYECKHX M MOCTHEKIACCHYECKHX
npecTaBiIeHUd. B 3TOM CBSI3M OTMETHUM, YTO MBI SIBISIETCS COBPEMEHHHUKA-
MU MacIITa0HOW PEBU3UU TEOPUH MEXKIYHAPOIHBIX OTHOIICHMI, Ha4aB-
mercs enie B nocieaHen yerBepT XX B., KOTZIa B COLMAIbHBIE UCCIIEIOBA-
HUSl CTAJIM aKTHBHO MPOHUKATH KYJbTYpPOJIOTUYECKUHN, CHHEPTeTUYECKUN U
MOCTMOJACPHUCTCKUHN TOIXOBI.

T. AnekceeBa, o0pamasick K «KyJbTYpHOMY IOBOpPOTY» B TEOpUHU
MEXIYHApOAHBIX OTHOILIEHUH, CBA3aHHOMY C MOCTMOJAEPHU3MOM, IHILET:
«IIpu4yrHBI TAKOTO MOBOPOTA JOBOJILHO CIIOKHBI U HE BCETJa O4E€BUIHBL. B
HAy4YHOM JHUTEpaType €ro OOBIYHO CBS3BIBAIOT C KPHU3HUCOM «MOJEpPHay,
byHIaMEHTaIbHBIE OCHOBBI KOTOPOTO (aBTOHOMHBIA CYOBEKT, CyBEPEHHOE
roCy/apcTBO, «OoNbllIas» TeopUs — METaHAPPATHUB), a TAK)KE BaKHEHIIME
onmno3uiuu (CyOobeKkT/o0beKT, «S»/«Ipyroi», BHEITHUI/BHYTPEHHU) MTOI-
BeprIKCh Tayookomy nepecmotrpy” (1, c.11).
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[TocTMOoaepHU3M, KPUTHYECKH OTHOCHUTCS K TaK Ha3bIBAEMBIM «HAy4-
HBIM HMCTHHAM», CUUTas MX MOPOXKJIEHHEM CyOBEKTUBHOH BOIHM, TOSTOMY
€ro TMOJOXKEHHUS 3HAYUTEIBHO TpaHCHOPMHUPOBAIM KOHIICTIIMUA MEXIyHa-
poxaHoro mpaa. “IlocTMOAEpHHUCTHI BEPST B TO, YTO CYILIECTBYIOIIEE yC-
TPOMCTBO CO3/aeTCs JMIObMU, a TO, YTO TIOYUTAETCA 3a UCTUHY, — HE OoJee,
YeM «BBIOOp», CIENaHHbIN TpeaniecTBeHHUKaMu. COOTBETCTBEHHO, U pe-
ANTBHOCTH — 3TO TOXKE COIMAaNbHAsI KOHCTPYKUHUA. Jltoau TBopsAT u hopmupy-
I0T PEaTbHOCTh C TIOMOIIBIO CBOMX YOEXKIEHUN U TIOBECHUS, & TAKKe S3bI-
Ka, KoHIenwmii u napaaurm” (1, ¢.12).

Ccobinasice Ha mHenue P. [leBeraka, T. AnekceeBa OTMEUaeT, 4TO
BKJIaJ] TIOCTMOJIEpHU3Ma B HCCIEAOBAaHHUE MEXAYHAPOIHBIX OTHOIICHUN
BKIIIOYAET TPU KOMIIOHEHTa. Bo-nepevix, sl HEr0 XapakTepHa Mpooie-
MaTH3alusi TOCYJapCTBEHHOTO CYBEpPEHHTETa. B0-6mopuix, TEPECMOTP
OTIMO3UIIUY CYBEPEHUTET/aHAPXUS, U, 8-Mpemblx, — TEOPETU3aLUs UCTOPUU
KOHCTPYHMPOBaHUs CyBepeHHbIX rocyaapcts” (1, ¢.13).

Kacasce HOBU3HBI, BHECEHHON MOCTMOACPHU3MOM B TEOPUIO MEXKIY-
HapoAHBIX oTHouleHu#, T. AnekceeBa oOpaliaeT BHUMaHWE HA HOBYIO MH-
TEpIpETAINIO BIACTHBIX OTHOIICHUM, TO3BOJIUBIIYIO OOpaTUTHCS K paHee
OCTaBaBIIMMCA B TeHU mpobiemam: “He yauBUTENBHO, YTO MOCTMOJEP-
HUCTCKHE TEOPUU MEXTYHAPOIHBIX OTHOIIECHUN OCOOBIM MHTEpEC MPOSIBIIS-
I0T K IpobsieMaM BTOPOTO psiia, BOIIPOCAM «HU3KOW MOJUTUKW»: OecTopsia-
Ky, HEYIpPaBIIeMOCTH, HECOCTOSBIIUMCS TOCyAapcTBaM, TEPPOPHU3MY,
MYJIbTUKYJIBTYPaAU3My, STHHYECKOMY pa3HO00pa3uio, AesITEbHOCTH JUac-
1Op, pa3pyLICHUIO OKPY’KAIOUIel Cpelbl, MUTPALUsIM, SKCIUTyaTalllH KEeH-
nH. COOTBETCTBEHHO, UHTEPEC HCCIeA0BaTENs, pabOTaOIIEro B MOCTMO-
JNEPHUCTCKON Tpaauluy, KOHIIEHTPUPYETCS MpPEeXkKIe BCEro Ha TaKUxX Mpoo-
Jemax Kak Kjacc, FeHaep, STHUYHOCTh, paca U, pa3yMeeTcs, BIacTh, BOILIO-
IIEHHAs B 3TUX KOMIIOHEHTAaX M CTaBIlIas YyTh JIM HE TJIABHOM TeMOU uccie-
noBaHUW (He 0e3 momHoro BiusHUs M. Dyko) — «KyJbTypa HAChIIEHA
BJIACTBIO M BIIACTh (hopMupyerces omaromapst Kyiabrype». (1, ¢.13).

OCHOBaHHBIA Ha UAEAX MOCTMOAEPHU3MA, T'€HEATOTHYECKUN TOAXOT
«...He OBepsAeT TEOPHsM, COAEpKAIIUM MOpaibHbIE YTBEPKICHUS, TPAIH-
IIUOHHbIE MHCTUTYTHI WJIM TJTyOMHHBIE MHTEpIpETaly cTaTyca pa3 U Ha-
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BCerJa 3a)MKCUPOBAHHBIX CYIIHOCTEH, KOHCUHbIC UCTHUHBI, JICXKAIIUE B OC-
HOBE Pa3BUTHUS 3aKOHHBDY, M B ATOW CBS3M «MEXIyHAPOJHOE COOOIIECTBO
OTHIOJIb HE O3HA4YaeT OTPaHUYCHUS HACWIHS C TOMOIIBIO KOJOB, TMPaBUII,
NpeleICH-TOB U MPOLEAYP — OHO OOBEKT IMOJIMTUKU CHIIBI U MOAAIBHOCTH, C
TIOMOIIBI0 KOTOPO# CBEpIAeTCsl HACHIIUE, a TOCIOACTBO yKperusieTcs (1,
c.14-15).

[TocTMOIEPHUCTCKHIA MTOIXO CO37all HOBOE IT0JIE OCMBICICHHS MEX-
JYHApOJHOTO COOOIIECTBA U CBS3aHHBIX C HUM TEOPETHYCCKHX U TPAKTH-
YECKMX KOHIICTITOB, CJIOXHBIN, KOMIUICKCHBI M HEYyCTOHUYWBBIA XapakTep
KOTOPBIX TO3BOJIMJ MPUOETHYTh K TEOPHH CAMOOPTaHU3AIlMH U CHHEPTETH-
yeckuM MozeisiM. Kak ormeuaet J[. TemuukoB «Teopusi caMoopraHU3aiuu
o0ajaeT METOJO0JIOTMYECKUMH HOBAIIUSAMHU, KOTOPhIE MOTYT TPUAATh HO-
BbIi MIMITYJIC Pa3BUTHIO PA3JIMYHBIX T'YMaHUTApHBIX HAyK, B TOM YHUCIIC
TEOPUU MEXAYHAPOAHBIX OTHOIIEHWH. CHHTE3 eCTeCTBEHHOHAYYHOU U TYy-
MaHHUTAPHON KyJBTYpbl TO3BOJISICT BBIACIUTH (DyHIAMEHTAIbHBIC 3aKOHBI
00pa30BaHUs M pacrlaja CUCTEM DPa3JIUYHOW MPUPOIbl. BBIABICHHE TakuX
OOIICHAYYHBIX 3aKOHOB JAaeT BO3MOXKHOCTh 0OOJie€ TOYHO ONpEACsATh, a
3HAYWT, ¥ MPOTHO3UPOBATH XOJ U SBOJIIOIHI0 YEIOBEUECKOTO COIMyMa U
pa3BUTHE TAKMX BAXKHBIX XAPAKTCPUCTHK MUPA, KAK MUPOPETYJIMPOBAHUE U
rinobansHOe auaepcTBO» (12).

Kak u3BecTHO, OJJTHMM U3 IEHTPAIBHBIX MOHITHA CUHEPTETUKHU SIBIIS-
eTcs Oudypkamus — KpUTHYECKas TOYKA, JICTEPMHHHUPYIOIIAS DPa3BUTHE
HEPAaBHOBECHBIX CHCTEM, HaXOJSIIUXCS B TMIEPEXOTHOM COCTOSHHH. B 3TOM
CBSI3W TIpEJIaraeTcsi Ceayrolee MPUMEHEHHE KOHICTIUN OndypKanuu B
MEXYHAPOJHBIX OTHOWICHUsX: «Jlis ompeneneHus conepxanus Ooudyp-
KaIliH [1e71eCO00Pa3HO BBIICIHUTH PsIJ] MPU3HAKOB, TAKUX, KaK:

— HaIpaBJIeHHUE TPACKTOPUU PA3BHTHUSI CHCTEMBI B3aMMOOTHOIICHUH
TOCyIapCTB,

— CcoAep)KaHWE TIPUOPUTETOB OCHOBHBIX CYOBEKTOB MHPOBOM
TIOJIUTHKH,

— CIIOCOOBI pealn3aluy HallMOHAIBHBIX HHTEPECOB,

— HaIpaBJICHHE Pa3BUTHS MEXTYHAPOIHOTO COTPYTHUYECTBA.

Pacman CCCP moxer paccMmaTpuBaThCsi Kak Oudypkarusi: u3MeHHU-
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JIOCh HAIpaBJICHUE PAa3BUTUS CUCTEMbI MEKIYHAPOIHBIX OTHOUICHHUH OT OH-
MOJIIPHOCTU K OJHOMOJSPHOCTH, W3MEHHIIOCH COAEpkKaHHE MPHOPUTETOB
CIIA u Poccun, criocoObl peanu3aliy UX HalMOHAIBHBIX WUHTEPECOB, W3-
MEHUJICS XapaKkTep COTPYIHHUUECTBA KaK MEXAY IBYyMS FOCyAapCTBAMU, TaK
U MEXIy APYTuMH cTpaHaMu» (12).

C ydeTroMm cneru(uKy HAIIeTo UCCIeA0BaHUs, 3aTParuBaoIIero B3au-
MOJICCTBHE MOJUTHYECKIX CUCTEM, OCHOBAaHHBIX B OMpECIIEHHBIX HAIPAB-
JICHUSIX Ha Pa3HbIX HUBUIU3ALMOHHBIX HEHHOCTSX, AJIA HAC MPEICTaBISIECT
UHTepec mpobiieMa COOTHOLICHHS 3aNaHBIX U BOCTOYHBIX OCHOBAHH MOCT-
POEHUS TOCYIapCTBa M Pa3BUTHUS MEXKAYHAPOAHBIX OTHOIICHHH. B 3T0ii cBsI-
31, Kak oTMeudaeT A. BuHorpanos: «BrIsiBieHHEe MOBOPOTHBIX TOYEK €BPO-
NEeNCKOM UBUIIM3AIMU U CTPOroe 00BICHEHUE €€ HBIHEIIHUX MPEeUMYIIECTB
YMECTHO Y€pe3 OCMBICIICHUE €CTECTBEHHOTO CTEUEHUS! MPUPOTHBIX M UCTO-
pUYECKHX OOCTOSITENBCTB Pa3BUTHUS 3amagHoil EBpombl, B KOTOPBIX MPOUC-
XOJIUJIO HE TOJIBKO ()OPMUPOBAHHE KOHKPETHBIX €BPOMEHCKUX WHCTHTYTOB,
MEHSIBIIUXCS C TEYCHUEM BPEMEHH, HO CKJIaIbIBAIMCH caMU (DyHIaMeHTalb-
HbIe IPUHLIUIBI UX opranu3zanuu. C 3THX K€ MO3UIHUI cIeayeT MOAXOAUTh
U K UCCJIEIOBaHHMIO UCTOpUU cTpaH Heszamama, oceoboous ee om obwvscHu-
MEeNbHbIX AKCUOM €eBPONeCKOU HAYKU, HO UCNOTb308d8 CO30AHHYIO MOU
Gaxmonozuueckyro ochogy. ENVHBIN aHaTUTHYECKUN MOAXOA U 00Ias cuc-
TeMa KOOpAMHAT, B KOTOPOH PacloyiokaTcs BOCTOUHAS U 3araHas [UBUIIH-
3alMH, TO3BOJISIT B UCCIIEOBATENILCKOM CMBICIIE «YPaBHATh UX B MpaBax»,
C0371aB 0OBbEKTUBHBIE OCHOBAHMUS JIJII KOPPEKTHBIX COMOCTABICHUI (4).

BBonst moHsTHE TOCYIaPCTBEHHO-TIOJUTHICCKUX U OOIIECTBEHHO-TIO-
JUTHYCCKUX «KOJIOB», aBTOP MPUXOAUT K MBICIIH, YTO OHU CIIOCOOCTBOBATH
CTAHOBJICHUIO 3aMa/IHBIX U BOCTOYHBIX THUIIOB YIIPABJICHUS, OTIUYAOITUXCS
JIpyr oT Apyra. Eciu Ha 3amane mpoucxoauiao MepMaHeHTHOE B «PauKallb-
HOe OOHOBJICHHE» (OPM OpraHM3aIui, TO Ha BOCTOKEe «B MOSBICHUU WC-
KyCCTBEHHOTO HMHCTPYMEHTa PETYJIHPOBAaHUS OOIICCTBEHHON >XH3HU TIO-
TpEOHOCTH HE BO3HUKAJIO... B HEpacuIeHeHHOM COIMaIbHOM MPOCTPAHCTBE
HPaBCTBEHHBIC M MIPABOBBIC PETYIISTOPHI OCTaBAIUCh eMUHbIMU. M3 3TOTO, B
YAaCTHOCTH, HEPEIKO JCNIal0T BBIBOA 00 DJKJICKTUYHOCTH COBPEMEHHOTO
KHTAMCKOTO OOIIECTBEHHOTO CO3HAHUS, TOCYAapCTBEHHBIX WHCTUTYTOB M
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MOJMTHYECKNX yCTaHOBOK. Ha camoMm fiene, oHuM Ooublieit 4acThi0 OpraHny-
HBI, TaK KaK HHUKOT/IA HE BBIICISUINCH B CAMOCTOSITENBHBIX areHTOB CO-
[[UAIBHOTO YNIPABJICHUS U B TAKOM BHUJIE JOILILTH JJO COBPEMEHHOCTI (4).

[Toatomy, mo meiciu A. BunorpanoBa, Ha BocToke «co3jaHHbIE MeXa-
HU3MBI YIIPaBJICHUS, TIONYYUB 00Iee Ha3BaHUE «TOCYIApCTBO», CEPbE3HO
OTIUYAITUCH.

['ocynapctBo Ha 3amajze cTano BbICOKO(QYHKIMOHATBHBIM HHCTPYMEH-
TOM PETYJIUPOBaHUS TUHAMUYHOTO COIMAILHOTO OpraHu3Mma. B mocTtpoen-
HBIX Ha IPYTUX Hayallax He3amaJHbIX o0IIecTBaX ATH MEXaHU3MBbI HE JIEHCT-
BOBAJIM, HO ObUIH Jpyrue, 4acto He MeHee d(D(PEeKTUBHO MOAIEePKUBABIINE
BOCTIPOM3BOJICTBO CYIIECTBOBABIIEH conManbHOM cucteMbl» (4). Koneuno,
€CJIM B LIEJIOM OILEHUTHh CHCTEMY YIPaBJICHUS TOCYJapCTBEHHO-TIOIUTHYEC-
KUMH U COIMAIbHBIMH TPOIIECCAMU, XapaKTep MEXIyHApOIHBIX OTHOIIIE-
HUH, B KOTOpBIE BCTymaeT A3epOaiikaH, MOKHO OTMETUTh, YTO OHU HOCST
MPEUMYIIECTBEHHO €BpOMNEHCKUi, 3anmaanHbiii xapaktep. OAHAKO ¢ y4yeToM
UBUJIM3AIMOHHOTO Haydaja MPEeACTaBISETCS IeIecO00pa3HbIM JTOMOTHUTD
MOJIUTHYECKYI0 cucTeMy A3sepOaiiykaHa MepeoBBIMU TEXHOJIOTHSMHU YyC-
MENIHBIX BOCTOYHBIX FOCYAApCTB, TakuX Kak Smonus, Kutaii, ctpansl toro-
BOCTOYHOT'O PETHOHA.

Wtak, MexXIyHapOAHBIC OTHOLICHUS, KaK U JI00ast Ipyras o0IIeCTBEeH-
Hasl AUCLUUIUIMHA, XapaKTePU3yeTCs PSIOM MHPOBO33PEHUECKUX TMOIXOIOB,
METOJIOJIOTUYECKUX KOHLEMIUH, PrIoco()CKIX MPUHIIUIIOB, COCTABISIONINX
OCHOBY TEOPETHUYECKHX W IMPAKTUUYECKHX HCCIEeIOBaHUN B 3TOH 001acTu.
HcTopuueckn MOKHO HAOIIOAATh CaMble PAa3IMYHbIE BO33PEHUS, CBSI3aHHbIC
C OMpeJeNIeHneM MpeAMEeTa MEKIYHAPOJHBIX OTHOIIEHUH U 00BEKTa UX HC-
CJIETOBaHMSL.

Ha coBpemeHHOM 3Tare ¢ yueToM KauyeCTBEHHOTO0 U3MEHEHHUSI CaMOro
mpolecca Mo3HaHusl B 00JacTH COLMAIbHBIX U TYMaHUTApHBIX HAayK, CBS-
3aHHOTO C MOCTHEKJIACCUYECKON MapaurMoii, MO>KHO OTMETHUTh TpaHchop-
MAaIMIO0 BCEX TPEX COCTABISAIOIIMX TEOPHUH MEXKTYHAPOIHBIX OTHOLICHHH —
MUpPOBO33peHus, (unocopuu, mMetogosoruu. B 3Toil cBsA3u oTMmevaercs,
yT0: «PaccMoTpeHne ryMaHUTapHOTO 3HAHUSI B MEHSAIOIIEMCSl MUPE BeAeTCS
yepe3 XapaKTepUCTUKY HOBBIX YE€PT COBPEMEHHOT0 HAyYHOTO 3HaHUs, B KO-
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TOPOM CHJIbHA TEHJCHIIUS Mepexoja B 0071acTh TyMaHUTAPHBIX TEXHOJIOTHIA
Y HOBBIX TPAKTOBOK YEJIOBEUECKOTO MOTEHI[MANIA, & 3HAYUT CAMHX OCHOB Ty-
MaHu3Ma. M3 3TOro, B 4aCTHOCTH, CIEAYIOT M HOBBIC MPOIECCHI B Pa3iiny-
HBIX TYMaHUTAPHBIX HayKax, KOTOPbIE MEHSIOT M CBOIO OCHOBHYIO TEMaTH-
Ky, W HCCIICIOBATECILCKUE TIOAXOJbI, U KPUTEPHU OIICHKHU JOCTHUTHYTOTO)
(5).

Tak, B MUPOBO33PEHYECKOM IUIAHE Ha CMEHY MPEICTABICHUSIM MHUPO-
BOW MOJIMTHYECKOM CUCTEMBI KaK COBOKYITHOCTH OTHOIICHUI MEXKIY €€ pa3-
JUYHBIMU CYOBEKTAMH MPUXOIUT WHTETPAIlMOHHAS KapTHHA MHpa, JeTep-
MUHHpYEMasi IPOLIECCaMHU TJI00aIN3aIUH.

[TpoTekarorue mporecchl 000CHOBBIBAIOT BBIBOJ] O TOM, YTO II100aJH-
3alusl — 9TO PEBOJIOIMOHHBIN ATAll Pa3BUTHSI MUPOBOTO COOOIIECTBA, a I0-
TOMY 0a30BbIe MPHUHIUIBI KYJBTYPBl U IIUBHIN3AIUH JTOJKHBI TIPETEPICTh
panukanbHble u3MeHeHus. CrnenoBarenabHO, ISl OepUpoBaHus npodiema-
MU TI00aNu3alud U UX OOCYXKIACHHS HEOOXOIMMBI HOBbIE (uiocodckue
UJieu, COoCOOHBIC MPOJBUHYTh PAa3BUTHE COIMATbHO-TYMaHUTAPHBIX HAYK.
He B mociemHioro ovepenb naHHas NpoOjeMa KacaeTcs MHPOBO33PCHHS,
COCTABJIAIONIETO AP0 (GuiIocopuu, ¥ psga APYruX, HE MEHee BaXKHBIX
BOIPOCOB, HAIIPUMEP, METOIOJIOTUH, JIOTUKU TTO3HAHUS, THOCCOJIOTUU U OH-
tojoruu. Takum 00pa3om, TaHHAS MPOOJIeMa JIOJIKHA PACCMATPUBATHCS KaK
HauOoJiee TPUHIMIIMAIBHAS 33Ja4a, PElICHUe KOTOPOH 3aTparuBaeT BeCh
KOHTEKCT COBPEMEHHOTO T'yMaHHUTApHOTO Mo3HaHus. KacaTempHO mpHUpoIbI
WIHM K€ XapakTepa OCYIIECTBISEMON TpaHchopMaliu cleAyeT NMPHU3HATh,
YTO €€ MPOIECCH BBIXOIAT 32 PaMKH IMPUBBIYHOM IS KIIACCHYECKOTO TI03-
HaHUS JIMHEAPHOCTH W OJHOHAIPABICHHOCTH, YTO CHI)KACT BEPOSTHOCTH
TOYHBIX MPOTHO30B OYIyIIMX COOBITHH, YBEJIMYHBAs POJb HEIUHCHHBIX,
CKaYKOOOPa3HBIX M JIAXKE XaOTUICCKUX SBIICHUH.

B aTHX ycnoBHAX MacmTaOHO MEHSETCS W METOOJIOTHS aHajIu3a
MEXTyHAPOHBIX OTHOIICHHA, KOTOpas BCe OOJIBIIE OMUPACTCS HAa METOIBI
MEXTUCITUTUTHHAPHBIX UCCIICIOBAaHUM, CHCTEMHOTO TIOJX0/a, TPAKTYIOIIHX
9TH OTHOIICHUS KaK KOMIUICKCHBIN mporiecc. Eciu paHbIe ueciaeaoBaTeu
B OCHOBHOM NPHMECHSJIM OOIICHAYYHbIC (MCTOPHYCCKUMN, JIOTHUCCKHM, Je-
JTYKTHUBHBIA METOJBI, KJIACCH(PUKAIIUIO W THUITOJIOTH3AIMIO U T.JI.) U CIICIH-
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ANbHO-UCTOPHUECKHE (CUCTEMHO-UCTOPHUYECKHM, HCTOPUKO-CPABHUTEb-
HBII) METO/BI, TO ceiiuac K HUM JO0OABISIIOTCS CHHEPTEeTUYECKHE METOIBI,
MUP-CUCTEMHBIE MOAXO0/IbI, HEIMHEHHBIE HHTEPIPETAIIMU MUPOBBIX MPOIleC-
COB, KOHIICTILIMU CIEHAPHOTO OMMCAHUs, OTPUIAIOIINE KIACCUYECKUN TPH-
YUHHO-CJIEICTBEHHBIA MOAXOA K MPEAMETY HMCCIENOBAaHUS, U MHOTHE JPY-
TH€ METO/BbI.

B mane paccMOTpeHHsT MEXIyHApOIHBIX OTHOIIEHHWH KOHKPETHBIX
rOCy/AapcCTB, B HallleM Cily4ae a3zepOaiikaHO-TepMaHCKHX, OTMETUM ILJI0JI0-
TBOPHOCTH CIEAYIOIIUX METOJA0JIOTHUECKHUX TOX00B:

a) METOJ] CPaBHUTEIHHOTO aHaJN3a, TAK)Ke Ha3bIBAEMbIH KOMIapaTu-
BUCTCKUM, TO3BOJISIET MPOBOAUTH CPABHUTENIBHOE HCCIIEIOBAHUE PA3BUTHUS
IBYX CTpaH B MOJUTHYECKOM, OCYAapCTBEHHOM, SKOHOMHYECKOM U KYJb-
TYpPHOM KOHTEKCTax;

0) MeTo/1 KOHTEHT-aHaIn3a OTKPHIBAET BO3MOKHOCTh HCCIIE0BATh Te-
KYIIYIO TIOJUTHUKY OJHOW UJIU Cpa3y JIByX CTpaH Mo M30paHHOMY HarmpasJe-
HUIO, HAIPUMEP, SKOHOMUYECKOMY;

B) METO/bI MHCTUTYLIMOHAIBHOTO U (DYHKIIMOHAIBHOTO aHaJIN3a Urpa-
10T HambOosee BaXKHYIO POJb MPU PACCMOTPEHHUU OCHOBHBIX HaIlpaBIICHUN
NESTEIbHOCTH PA3IMYHBIX CTPYKTYp ¥ MHCTUTYTOB A3epbaiimxanckoii Pec-
nyOmuku (AP) u @eneparusnoit Pecniybnuku ['epmanuu (OPI);

r) METOJA MPOTHO3HPOBAHUS M MOJCIUPOBAHUS HCKIIOUUTEIBHO
MOJIE3EH MPH aHalu3e OMKANIINX MEPCIEeKTUB U OIEHKU Pa3BUTHUSL COOBI-
THM, KACAIOIIUXCS B COBOKYITHOCTU WUJIU K€ OTAeIbHO AP u OPI;

1) METOJ KOJIMYECTBEHHOI'O aHajn3a, CBA3aHHBIN C MaTeMaTHUYECKUM
armapaToM, TO3BOJISIET 00pabdaThIBaTh CTATUCTHYECKUE JTaHHBIC, U (Gopmy-
JUPOBATh Ha UX OCHOBE OIMpPEIECICHHBIC BHIBObL;

€) KOMIUICKCHBIM aHalIMU3 MpeHa3HAueH Ui BBISIBICHHS BCEH crenu-
¢buku azepOaiiykaHO-TEPMAHCKUX CBSI3€H BIUIOTH A0 CETOJHSIIHErO JHS C
Y4ETOM OCOOEHHOCTEH NIBYCTOPOHHHUX CBSI3€M M COBPEMEHHBIX TCHICHIIHI
MEXIyHApOAHBIX OTHOLICHHIA.

) CHCTEMHO-(DYHKUIMOHAIBHBIM MOAXOMA MO3BOJISET LEIOCTHO OXa-
pakTepu30BaTh OOBEKT UCCIEIOBAHUS, TO €CTh azepOalikaHO-TepMaHCKUe
MEXIyHApOJAHbIE OTHOILICHUSI.
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KoHneuHo ke, Mbl paCCMOTPEIHU JIUIIb YAaCTh COBPEMEHHBIX U UCTOPHU-
YecKU O00YCIIOBJICHHBIX METOJIOB, KOTOPbIE MOTYT HAalWTH CBOE NMPUMEHEHHE
B CETOAHSIIHEN TEOPHH U MPAKTHUKE MEXITyHAPOAHBIX OTHOIIeHUH. Ho camu
no cede TH METOAbl CTAHOBITCS HEOOXOAMMBIMU B 3aBHCHMOCTH OT W3-
OpaHHOTO (pparMeHTa UCCIEeNOBaHUS 3TUX OTHOIIeHuH. K mpumepy, meton
KOJIMYECTBEHHOTO aHAJIM3a OYEBHIHO BeCbMa MPOAYKTHBEH B 00JaCTHU KO-
HOMHMYECKHUX B3aMMOOTHOIICHHH cTpaH. OH 0co00 MPOIYKTHBEH B clydae
Azepbaiimkana, MOCKONBKY cpenu rocynaapcts FOxxnoro Kaskasza Harma
CTpaHa CBSi3aHA OTIENIbHBIM COTJIAIIEHHEM — DHepreTudeckoi Xapruen —
CBUJCTENLCTBYIOMIEH O BBICOKOW CTENEHH HHTETPALMOHHBIX TMPOIIECCOB
MEXJy 3KOHOMHMKaMu Asepbaiikana u Epomeiickoro Coroza (EC), B
yacTHOCTH, ['epmanun. [locneanee oOcToATeTLCTBO TpeOyeT HCCIEIOBAHUS
aKTyaJIbHBIX 3a]]a4, OTHOCSIIIMXCS K BHEITHEIKOHOMHYECKON AeSITeTbHOCTH
AP, a Taxxe TeopeTHuecKoro 000CHOBaHUS OCHOBHBIX HANpaBJICHHI COBEp-
IICHCTBOBAHHUS OTHOIIEHUH B OOJNACTH SHEPreTHKH M HKOHOMHUKH JBYX
CTpaH B YCIOBUSX INI00ATU3UPYIOIIETOCS MUPA.

Hago oTMeTHTh, YTO IBYCTOPOHHHE MEKIYHApOJIHBIC CBSI3U U OTHO-
menus ctpad FOxuoro KaBkasa B 1eoM onpenensitoTcsl Tak Ha3bIBAeMbIM
CTpaTEerHuecKUM TMOJIUTHUYECKUM BBIOOPOM 3THUX TOCYAApPCTB, OMPEAEISIO-
MM UX MECTO B MHpE TNI00anu3alnu, CO3Aar0lIeM KpymHble HHTETPalliOH-
HbIe 00pa3zoBanus. B atoii cBssu: «IIponecc nunrerpanuu B EBpory, a Takxke
dbopMupoBaHUEe €BPOMEHCKOI BHEIIHEH MOIUTUKH CTpaH — OBIBIIMX COBET-
CKUX pecnyOiHK, 6€3 COMHEHUS, SIBISIFOTCS OAHUM U3 3HAYUTENIbHBIX SBJE-
HUW B MEXIYHApPOJIHBIX OTHOIICHUSIX MOCJICIHMX JIeT. Be1Oop eBpomeiicko-
ro HampaBjeHHUs CTpaHaMM 3aKaBKasbs — A3zepOaiixaHoMm, ApMeHUEH
['py3ueit — B OCHOBHOM, ObUT 00YCJIOBIIEH OIBITOM U TPAIULUSAMU AUIIIOMA-
THU 3THX CTPaH, UX TeorpapuyecKorl W AyXOBHOUM OJIM30CTBIO C €BpOIEH-
ckuM KoHTHHEHTOMY (9). Hamo oTMeTUTh, 4TO My Th ATOT TOCTATOYHO CJIOXK-
HBIM M HE BCErJa mocjienoBaTebHbli. Tak, B X0/4€ peanu3alnuyd TporpaMmbl
accolMaluy MecTy noctcoBeTckux crpad ¢ EC BBIIBUINCH MHOTHE MPETST-
CTBHUS, B TOM 4YHCIIe U cO cTOpoHbl Poccuiickoit @eaepanuu (PD), npenna-
rarouei MoCTCOBETCKUM cTpaHaM chopMupoBath HOBBIM EBpaswuiickuii Co-
103. CoBpeMeHHBIC COOBITHS, CBSI3aHHBIE ¢ To3uiuen ['py3un, ApMeHun u
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VYkpaunsl B oTHOIIeHUU acconpanmu ¢ EC, u 601e3HeHHas peakiiys Ha HUX
P®, mokasbIBaioT, 4YTO B CHUCTEME MEXKIYHAPOJIHBIX OTHOIICHHM CKIabl-
BalOTCA HOBBIE TEHACHIIMU, ONpenenseMble 00pbr0Ol MPOTUB OJIHOMONISP-
HOT'O MHpA.

MHorumMu ucciaenoBaTeNsIMU OTYEPKUBACTCS BO3pacTalollee 3Haue-
HUE KYJIbTYPHBIX CBSA3€il B MEXIyHApOIHBIX OTHOIIEHUsX. «IIpobremsl
ro0anu3anny, KyJbTypHON HHTETpallud U, Kak CJIEACTBHE, COXPAaHEHUS
HAI[MOHAJILHOW CaMOOBITHOCTH MPHIAIOT BOMPOCAM KYJIbTYPHOTO COTpPY-
HUYECTBA aKTyaJdbHOCTh. KyNbTypHBIE CBSI3U SIBISIOTCS COCTAaBHOM YaCThIO
BHEIIHEH MOIUTUKHU JII0O0TO rocyapcTBa. MecTo U aBTOPUTET rOCyJapCTB
Ha MUPOBOI apeHe OmpeAemnseTcss HE TOJIbKO MX MOIUTHYECKUM, SKOHOMHU-
YECKUM BECOM, BOEHHOW MOIIBIO, HO U T€M KYyJIbTYpPHBIM, AYXOBHBIM, UH-
TEJUIEKTyaIbHBIM MOTEHIIMAJIOM, KOTOPBII XapaKTepu3yeT CTpaHy B MHPO-
BOM coobmectBe» (7).

BaxknelmmmM acieKToM JTF000ro ryMaHUTapHOTO UCCIIEIOBAHUS SBIIS-
€TCsl COOTHOILIEHHE B HEM 3JIEMEHTOB MPOIIJIOr0, HACTOSIIETO U OyayIIero,
O0COOCHHO 3HAYMMBIX B MEXKIYHAPOJHBIX OTHOLICHUSX. MexIy TeM B Mo-
cleHee BpeMsl YCUIUSMHU MOCTMOAEPHU3MA B COLMATBHO-TYMaHUTAPHBIX
UCCJICIOBAHMSIX MPHOPUTET OTHAETCS TOJBKO (HaKTOpy HACTOSIIETO, a
nporuioe U Oyayiiee OOBSIBISIFOTCS JUIIEHHBIMH I[EHHOCTH WM CMBICIA
snudpeHomeHamu. «HeKoTopble COBpEMEHHBIE MBICIUTENH OTKa3bIBAIOTCS
OT MPEACTABIEHUS O IPOrPEcce B UCTOPUH, HO AETAIOT 3TO TAKHUM 00pa3oM,
YTO BMECTE C HUM OTKa3bIBAIOTCS U OT CaMOM UCTOPUH, TIOCKOJIbKY MepecTa-
I0T MBICITUTh UCTOPUIO KaK MpoIecc. DTO JeJat0T MOCTMOJIEPHHUCTHI, HO HE
TOJIbKO OHU. B pe3ynbpTaTte nctopusi «ocBOOOXKIAETCsS» OT MPOLLIOro U Oy-
JYILIEro ¥ TeM CaMbIM YBEKOBEUMBAETCs HacTosIee» (8).

B oGcyxmaemoii mpoGieMe OCMBICIICHUSI COBPEMEHHOCTH €CTh U T10-
3UTUBHBI MOMEHT, BJIMSIOIIMN HA XapaKTep MEXIyHapOIHbIX OTHOIICHUN
B 3MOXy rioOanu3anuu. Tak, W3BECTHBIA poccuiickuii ¢unocodp B. M.
MesxyeB MUILET: «...MOCKOJIbKY COBPEMEHHOCTh MEepPECTaeT ObITh B HACTOSI-
mee BpeMs Ybe-TO 0CO0OM TMPUBUIIETHEH, CTAHOBUTCS MPOOIEMOMN Ist
BCEX, MOCTOJBKY MEpPEX0]] B COBPEMEHHOCTh (MOJIEpHH3AIMS) OKa3bIBAETCS
obmelt cy1p00i, 0OIIMM JEJIOM BCeX cTpaH W HapojaoB. Ho Torma takoii mne-
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pexo/1 Tyullle Ha3bIBaTh YK€ HE MOJEPHU3AINEH, a TTI00ATbHBIM Pa3BUTHEM.
[Tocnennee ecth peanbHas albTEpPHATHUBA JOTOHSIONIEH MoaepHu3anuu. [1o-
JUTHKE, 3aCTABJISIONICH OJHUX KUTh MOJ JUKTOBKY APYTUX, BCE OOMIBIIE
MPOTUBOCTOUT MOJUTHKA, COUETAIONIasi COOCTBEHHBIN HAIIMOHAIIBHBIN UHTE-
pec ¢ UHTepecaMu IPYTUX, a B Mpejaesie — Mupa B 1ejaoM. JKUTh B coriacuu
C IPYTUMHU U €CTh, TIOXKAIYH, I1aBHas ICHHOCTh TAKOW MOTUTHKN (2).

Ecnmu eme B cepeaune XX B. CyIIECTBOBAIM Pa3lIWYHBIC LIKOJBI C
coOcTBeHHOW (unocodueil MOHUMAHUS MPHUPOABI MEKIYHAPOJHBIX OTHO-
[ICHUI, TO CETOAHS, Mbl MOXXEM OTMETHTH PACIIUPSIONIMICS MPOLecC CHH-
T€3a Pa3TUYHbIX MOJTUTOJIOTHUYECKHUX MOIX0I0B, KOTOPhIE BOBJIECUEHHI B CBO-
eo0pa3Hy0 KOHBEPTEHIIUIO, TTO3BOJISIONIYI0 BRIPAOOTaTh HOBBIE METOO0JIO-
TUM UCClieloBaHUA. B OCHOBe 3THX MIKON ObUIM 3aJI0)KEHBI Pa3IUYHBIC
UJCOJOTHYECKHE YCTAaHOBKH, KOTOPBbIE MOXHO CBECTH K YETHIPEM OCHOB-
HBIM — JHOEpamu3M, KOHCEpPBAaTH3M, COIMAIN3M (KOMMYHH3M), HallMOHA-
JU3M (HaIIMOHAJI-COLUATTU3M ).

C xonmna XIX B. nubepanu3m Havall BeIpaOaThIBaTh CBOE TEOPETHYEC-
KOE€ OTHOIIIEHHE K MpoOiieMaM MeXAyHapoIHBIX oTHomeHui. Kmaccuuec-
KU TuOepaIn3M — MOClIe0BaTeIbHbIA MPOTUBHUK BOSHHBIX WHTEPBEHIIHIA,
CTOPOHHUK TPUHIIUIIOB HEUTpanuTeTa, JAOCTATOYHO BCIIOMHHUTH C KaKuUM
TpyZoM OBbUIM MpeojofieHa TOJUTHKA HEUTpaauTeTa W H30JSAIMOHHU3MA
CIIIA Bo BpemeHna Bunbscona u Py3senbTa. Cerogusiinue nudepanbl Takxke
SBIISIOTCS MPOTUBHUKAMU BOWHBI (32 UCKIIOYCHHEM CUTYallMd CaMO3allu-
ThI), YTO HE MEIIAET UM MOJAJEPKUBATh BOCHHBIE OINEpAlMH, POBOJUMBIE
Mo ATUA0KM OOpHOBI ¢ Teppopu3MoM. B 3Toi CBsA3M BechbMa MOMYJISPHBIM
CTaJIo TIOHATHE «BOMHCTBEHHOTO JInOepanu3May (cM. 6), oTpaxkaroiiee pea-
JINK TOJIUTHYECKOro KimMmaTa KoHia XX — Hadama XXI BB. Tak, O. Bumb-
SMC OTMEUaeT, YTO JINOepaIbHble PEKUMbI HEPEIKO MCIOIb30BAIN BOWHBI U
MOCJIEBOCHHOE YCTPONCTBO KaK CPEACTBO PACIPOCTPAHEHUs CBOEH MJI€0JI0-
ruu u cep BIusHUS, a BoitHa nmpoTuB Mpaka B 2003 r. MOXeET paccMarpu-
BaThCS WJIM KaK BBICHIAS TOYKA PA3BUTUS 3TOM TEHIEHLUH, WINA KaK HU3IIAs
TOYKa MaJeHUs MpecTIbKa Judepanu3ma.

Hekotoprie nubepanbHble rocyaapcTBa (DaKTHUECKU HAaBSI3bIBAIOT
JIPYTUM CTpaHaM CBO€ MOHUMAaHHUE CHPABEIMBOCTH, YTO IPOTUBOPEUUT OJ-
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HOMY M3 0a30BbIX MPUHIUIIOB JUOEpanu3Ma 0 cBoOOEe, KOTOpasi HE MOKET
OBITh MPUHYIUTENBHOMN, a SIBISIETCA PE3yJIbTaTOM CBOOOIHOTO BhIOOpa U
pa3BUTHS KaK OTAEIBLHOTO YeI0BeKa, TaK U IeNbIX HaIuil (6).

Poccuiickuii uccinenoBarellb PenuHenkuii, B 3TON CBSA3M, HUIIET O
JBOMICTBEHHOM OTHOILIEHUU COBPEMEHHOTO Nnbepanu3mMa K BoiHe: «BoiiHa,
C Mo3uIMi TuOepanbHON TEOpUH, KpallHe HeXelaTeNnbHa U3-3a CBOEH 0po-
TOBHU3HBI U MaryOHOTO BO3JIEHCTBUS Ha SKOHOMHKY B I[EJIOM M HAKOIUICHUS
B YAaCTHOCTHU — MO KpaiHel Mepe, KpymHas KOHBEHI[MOHaJIbHas (h)POHTAIb-
Has BoifHa. Menkue U HeonacHble (AJsl TOepalbHOTO TOCYJapCcTBa) BOCH-
HbIe KOH(IUKTHI MOTYT HCHOJB30BAaTHCS B KaYECTBE CTHUMYJIOB SKOHOMH-
YECKOTO Pa3BUTHSI, B YACTHOCTU MPUTOKA WHBECTHUIMI B BOCHHO-TPOMBIIII-
JeHHbIN KomIuieke. Ha mpakTuke nubepanbHbie CTpaHbl, KaK MpaBUIIo, Orpa-
HUYMBAIOTCS SKOHOMHMYECKUMU M WH(GOPMALMOHHBIMU («XOJOIHBIMUY)
BOMHAMHM WM Y4YacCTHEM B JIOKAJbHBIX KOH(MIUKTaX BAAIH OT CBOCH Tep-
putopun» (11, c. 13).

Wnen nubepanbHOro Hicanv3Ma HAIUIM OTPAKEHHE B TaKUX JOKY-
MEHTax, Kak nmporpamma Byapo Bunbcona o co3mnanuu Jluru Hammit (1917),
nakt bpuana-Kemnora (1928) 06 oTkase OT BOWHBI B Ka4eCTBE OpPYAHs Ha-
[IMOHATBHOM TONMUTHKH U qokTpuHa Ctumcona (1932) o Henmpu3HaHUE JTO-
OBIX M3MEHEHHH, MOCTUTHYTBHIX MpPH MOMOIIM cuibl. Hamo oTMeTuTh, 4TO
uaen nudepanu3mMa ObUIM SBHO HE B MOJIE BIUIOTH JO MCYE3HOBEHHS H]ICO-
JIOTHYECKOTO MPOTHBHMKA 3amajga — KOMMyHU3Ma. HoBeIif mogbém nube-
paNbHO-UACATUCTUYECKUX UACH TNPUXOAUTCS HA OKOHYAHHME XOJIOJHOM
BOITHBI, JTHOepaNbHOE TEUEHHUE ¢ YYETOM HOBBIX peanuii mpeoOpa3oBaioch B
HeoJIMOepaTn3M.

Bech Bompoc 3akiio4eH B TOM, YTO Ha IMOCTCOBETCKOM IPOCTPaHCTBE
nuoepanu3M (HeosmOepanu3M) O4YeHb IUIOXO MPUBUBAETCS, NaKe B Ipera-
pUpPOBaHHOM BHje. Mexay TeM, CTpaTernyecKiue MeXIyHapOIHbIE OTHOIIE-
HUSl TIOCTCOBETCKHE CTpaHbl, B 4aCTHOCTU A3zepOaiiiaH, BHICTPAUBAIOT C
rocyIapcTBaMU M OpraHu3alusIMU, 111 KOTOPBIX JIUOEpaTu3M JIH €ro TpaHc-
¢dopMupoBaHHble (OPMBI SABISIOTCS OCHOBOIOJIATAIOUIUM LIEHHOCTHBIM
MOJIO’KEHUEM.

B 3THUX HENmpoCTHIX YCIOBUAX FOCYAAPCTBA, BXOJAILINE B MUPOBOE CO-
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00I11€CTBO, JOJKHBI TIIATEIBHO MPOAHATU3UPOBATH U YETKO CHOPMYIHUPO-
BaTb OCHOBBI CBOMX MEXIyHapOAHBIX OTHOILEHUH, BBIIBUB X IPUOPUTETHI
U CTpaTeruio pa3BUTHA. Mexay TeM, «oOpeTs cTaTyc He3aBUCHMOCTH,
AzepOaiimxan, ApMenus u I'py3us BIepBble 32 CBOIO HOBEWIIYIO UCTOPHUIO
OKa3aJIMCh JIIIOM K JIMILy ¢ MUPOBBIM coobiiecTBoM. HecmoTpst Ha Goratsiit
UCTOPUYECKHH OMBIT, JUII HUX 3TO ObUI HE3HAKOMBIM MHpP CO CIIOKHOU
CTPYKTYpOH, MHOTOOOpa3HbIMU MPOTUBOPEUUSAMHU M MHTEPECAMH, IPYTMMHU
JyXOBHO-KYJIbTYPHBIMU LIEHHOCTSIMH. CTpaHaM 3aKkaBKa3bs €LIE MPEICTOUT
OCBOMTH 3TOT MUP, HAUTH B HEM CBOE MECTO, CO3/1aTh YCJIOBUS Ul CBOOO-
HOT'O pa3BUTHs U BO3poxJIeHUs» (9). BoT mouemy ocBoeHHe TeOpuu U Mpu-
MEHEHHE Ha MPAaKTUKE MUPOBO33peHHUs, (prunocoduu U MEeToJ0JI0THH COBpE-
MEHHBIX MEXIyHAPOIHBIX OTHOLICHWH SIBJIETCA HACYIHOW 3axadyeil ro-
CyZlapCTB, BCTaBLIMX Ha IyThb CyBEPEHHOIO pa3BUTHs. [loHMMaHue BaskHOC-
TH TaKOro MOJX0/a Bce OOJIbIIE OCO3HAETCS CPeln CIEUATUCTOB, 3aHUMa-
IOLMXCSL TEOPUEU MEKIyHAPOAHBIX OTHOLICHUH. Tak, U3BECTHBIN POCCUN-
CKHl yueHbll J. baranoB nuuier: «A Hy>KE€H HO6blil npedmemHubslil n00X00
K 00BEKTY, a TOBOPSI KOHKPETHEE, hutocoghckuii nodxoo, NONOTHSAIOMUN U
o0oramarnmi TpaJUlUOHHbIE MOAXOAbl M OTKPHIBAIOIIUN HOBBIE H3MEpe-
HUSI TAKOT'O CJIOKHOTO U BMECTE ¢ TEM MHTEPECHOro (peHOMEHa, KaK MEeXTy-
HapoJHble OTHOIIEHUs. bojee Toro, moxoxe, MpoOHUI Yac HOBOU HAYYHOU
oucyuniunvl — @Quarocouu mexncOyHapoOHbvIX OMHOUIEHUIl, KOTOPas,
c(OpMHPOBABIIUCH, MOTJIa OBl C TEUEHUEM BPEMEHHU CTaTh MOJHONPABHBIM
YJICHOM CeMbH (PrIIOCOPCKHUX AUCITUIUINH, TTOMOTAIOIINX YEJIOBEKY TTy0xkKe
IPOHUKHYTh B CyTh MHUPaA, B KOTOPOM OH >kKHUBET. OOBEKTUBHbIE BO3ZMOKHOC-
TH ISl CKJIAJbIBaHMs TAKOM HOBOM IHCLUIUIMHBI HAJIULO, U 3a/lada 4ICHOB
Hay4YHOT'O COOOIIECTBA, 3aMHTEPECOBAHHBIX B €€ IOSABICHUM Ha CBET, 3a-
HATHCS MAaWEBTUKOM, Kak roBopui [11aToH, TO €CTh MHTEIUIEKTYaJIbHBIM PO-
noBcriomoskenuem» (3).
*k%k

CoBpeMeHHas Teopus MEXAYHAapPOIHBIX OTHOLLIEHUH NEPEXKUBAET 3110~
Xy Ti00anbHbIX TpaHC(OpMalMii CBOMX OCHOBAHMI, YTO MO3BOJISET € erle
OosbIiie MpUOIU3UTHCS U a/IeKBAaTHEE ONUCHIBATH IMOJIUTUYECKYIO peaib-

HOCTb CETOAHSAIIHETO IHs. Bo3HuKaromue npu 3TOM MHPOBO33PEHUYECKHUE,
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MECTOAOJIOTMYCCKUEC U (I)I/IJ'IOCO(I)CKI/IG HpO6HeMI>I IIOKa3bIBAKOT, YTO COBpPC-
MCHHAasA TCOPUA MCKAYHAPOAHBIX OTHOIIICHUM HACTOSTEIHLHO Tpe6yeT BHC-
APCHUS TIOCTHCKIACCUYCCKHUX IIPUHIUIIOB TIIO3HAHUWA, IHPHUBJICKAOMIHUX K
HUCCIICAOBAHUIO CHUHEPICTUYCCKUC, KYJIbTYPOJIOIrMYCCKHUE, MOCTMOACPHUCT-
CKHEC U HCKOTOPBIC APYIUC MapaJuIMblI.
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Abasov Mir-Faraj

The Philosophy of the modern international relations
(summary)

Philosophical, world outlook and methodological problems of the modern
theory of the international relations are considered in the article. The role of
culturological, post-modernist, synergetic paradigms in research of problems of the
international relations of an era of post-neoclassical knowledge is revealed.

The Philosophy of the Contemporary International Relations is a
permanently updated component of this discipline.

The problems mentioned in the article were studied in the context of
Azerbaijani-German international Relations.

Keywords: theory of international relations, philosophy, world outlook,
methodology, post-neoclassical knowledge.

Abasov Mir-Farac

Muasir beynalxalg munasibatlarin falsafasi
(xtilasa)

Moagaloda miasir beynslxalq minasibatlori nazariyyasinin falsofi, diinyago-
risii, metodoloji problemlari nozardan kegirilir. Post-geyriklassik dévri beynalxalq
minasibatlori problemlarinin tahlilinds kulturoloji, postmodernizm va sinergetik
paradigmalarinin rolu acilir.

Muasir beynoalxalq munasibatlorinin falsafesi bu fonnin davamli inkisaf edan
torkib hissasidir.Bu problemin tohlili tadgiqatgilarinin daimi diggatini tolob edir.

Mogaloda geyd olunan problem Azarbaycan-Almaniya beynslxalq minasi-
batlor ¢argivasinda tahlil olunur.

Acar sozlar: beynolxalg minasibatlor nazoriyyssi, folsofo, diinyagériisii,
metodologiya, post-geyriklassik idraki.
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Poeziya vo dovriin diisiinco torzi
Orta asrlardan Yeni dOvra

Salahaddin Xalilov

Orta asrlorin anonavi poeziyasi ilo Yeni Dovriin poeziyasi arasinda bir
sira mithiim forglor var.

Intibahin tomalinds insana, mohz konkret insana — fords qayidis durur.
Ford iso hammin biri, hans1 iso Umumi bir iradonin mati, kortabii icragisi
olmay1b, miioyyon azadliga malikdir. “S6z sahibi” olmagq, “yaradici” olmaq
missiyasi da daha tokca Allaha deyil, insanlara da samil olunur. Yeni Dovr
IS0 bu diislinco torzinin artiq foaliyyat kredosuna gevrilmasi ilo saciyyolanir.

Sorqds do belo olmusdur. Orta asrlords tasviri sonstds nays géro mohz
miniatiir janr1 hakim idi? Slbatto, bunu ilk ndvbads soristin talablari ils izah
edirlor. Amma masaloys daha genis baxis bucaginda nozor saldiqda, aydin
olur ki, bu hom da biitovlikds diisiincs torzi ilo bagl idi. Belo ki, burada da
konkret adamlarin deyil, ancaq simvolik adamin obrazi verilirdi. ©dobiyyat-
da da on yaxsi halda Umumilogsmis misbat adam vo Umumilogsmis monfi
adam obrazlar1 yaradilirdi. Bir s6zlo, 0 vaxtlar sanatin butlin sahalarinda bir
saxssizlosma ananasi var idi.

XIX asrda Qarb adabiyyatinin tasiri ilomi, yoxsa diinyagoriisiiniin, dii-
slinca torzinin doyismasi ilomi — Azarbaycan odobiyyatina da diinyavilik vo
konkretlik daxil oldu. M.F.Axundzads adabiyyatda sadaco yeni janrin tomo-
lini qoymadi. O, adabiyyata yeni diigiinco torzi vo yeni Uslub gotirdi. Nego

asrlar arzinds poeziyani sabit romzlar va ananalar ¢argivasinds saxlayan te-
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sovvifln tasirinin nisbaton zoiflomasi vo elmin, o climlodon, empirik, eks-
perimental elmin comiyyotds yayilmasi vo diisiinca torzino tosiri sayasinds
daqiq, konkret, predmetli diisiinconin adabiyyata da siraysti ganunauygun
hal idi.

Jan Pol Sartr yazir: “Orta ¢agda ruhi-monavi olanla nisbatds diinyovi-
lik ikinci plandadir. XIX asrds isa vaziyyat torsinadir: 6nomli olan diinyavi-
dir, ruhi-monavi isa onu gomiran vo yixmaga c¢alisan 6nomsiz bir parazit-
dir”.! Blbstto, biz ruhi-menavi amilo belo agressiv miinasibstlo razilasa bil-
marik; amma Sartrin bu fikrini ona gors yada saliriq ki, burada ruhi-monovi
ili diinyavi amillorin rolunun zaman oxu boyunca necs doyisilmasi ifads
olunur va ilk névbads metodoloji baximdan Onom dasiyir. Diinyoviliyin
hegemon mdvageys kegmosi, bir ifratdan basqa ifrata, bir qiitbdon basqa qit-
bo atdanmaq miiqayisads daha yaxs1 bir sey olmasa da, dovriin tendensiyas,
odabi-badii prosesin ideya istigamoti dlzgun gosterilir. Bir sortlo Ki, yeni
odobiyyatda gdylordon yera enmoayin deyil, yerlordoki “gdyi”n, tobistin
Ozlindaki, insan-tobiat vo insan-insan munasibatlorindaki ruhi-manavi kom-
ponentin toranniimindan séhbat getmolidir. Odabiyyatda da insan 6z badii
toronniimiinii daha ancaq bir ruh dasiyicist kimi deyil, ruhi-moanovi, hissi-
bioloji va sosial amillorin dramatik sintezi kimi, murokkab daxili qurulusa
malik ¢oxdl¢iilii sistem kimi tapmalidir. M.F. Axundovun snanavi Sarq poe-
ziyasina tongidi munasiboti do homin bu yeni metodologiyanin ifadasidir.
Onun moévgeyini diizgun dayarlondira bilmok Uciin masaloys daha genis are-
alda, yeni doyarlor sistemi va dlinya adabiyyati kontekstindo nozar salmag
lazimdir.

M.F. Axundovun mdvageyi hals indi do ¢ox vaxt naraziligla garsilanir.
V2 soboblardan biri do budur ki, muasir Azarbaycan adsbiyyatsiinasliginda
poeziya yens do moahz s6z sanati Kimi dayarlondirilir. XIX asrdos turk odo-
biyyatinin inkisaf yolunu todqigq edon ©hmod Homdi Tanpinar yazir: “Seir
s0z5 aid bir xususiyyat olmaqdan ¢ixir, insana aid bir hal alir. Bu yeni anla-
yisin yaninda gozallik mofhumu da doyisir. Gézal — daginiq va toplu hallar
ilo bltun tobiat vo insandir. Namiq Kamal yeni seir adina “sados fikir” istor-

! Jean-Paul Sartre. Edebiyyat nedir? Cev.: Bertan Onaran. istanbul.s Payel yaymevi,
1995, 5.103
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kon”, aski mazmunun yerina belo duyulan va yasanan seylarin kegmosini to-
sovvir edirdi... Xulass, seirlo hissi hayat bir-birino qarisirdi... Hagigotds osl
gaynag vo miukommollik unudulurdu. Bitiin diggst insanin zonginlosmasing
yonaldilmisdi”.!

Ohmod Homdi Tanpinar yazir ki, 1859-cu ilds Ziya Paganin “Tarciyi-
bond” asari ilo “0 zamana goadar seirimizds gérmadiyimiz genis bir kainat vo
insan griisii” dziine yer edir.’

Biz “kainat vo insan” probleminin poeziyaya gsligini ona gora X{susi
vurgulayiriq ki, bu golis tesavvif anonalari vo simvolikasindan konara ¢ix-
magla barabar, ham do yeni, forqli bir diisiinco torzi {ligiin meydan agirdi.
Tanpiar yazir: “Tobiot qarsisinda bu seyr¢i vaziyyat, bu heyranlq bir az
sonra mahiyyati doyisdirir va yeni bir panteizmo yol agir. Belalikla, dini seir
yenilagir. Dogrudan-dogruya tosovviifo bagl osorlor istisna olmagla, seiri-
miz he¢ vaxt 6zind dini ilhama bu godar genis sokildo agmamigdir. Burada
Hamidi, Recaizadeyi goriiriik. Bu yeni panteizm diinyan1 Allahda inkar edo-
cayi yerda, onun otrafinda vo onun doayison cilvalari soklinds toparlayirdi.
Qisaca desak, bu, “analhaqq@”in yerini “har yerda Allah” ideyasinin tutmasi
idi. Belaliklo, seir vo insan yeni bir miitlogs qovusurdu™.’

Olbatto, biz “har yerda Allah” ideyasinin panteizm kimi doyarlondiril-
masini va “a2nalhagq”le “har yerda Allah”in qarsilagdirilmasini magbul say-
miriq. “Onalhagq” kimi, “har yerdo Allah” ideyas1 da tesavvifiun osas ide-
yalarindan biridir. Daha dogrusu, bu ikinci kalam, nainki tokca tasovviifdo,
hom do Umumon islam falsafasinds oksariyyat torafindon goabul olunmus bir
gonasti ifads edir. Digor torafdon, Tabiostin bir obraz kimi dini inama xidmot
etmasi va “har yerdo Allah” ideyasi forqli seylordir.

Ohoamiyyatli olan budur ki, tobist elmlarinin yiksok daracads inkisaf
etdiyi, elmi diinyagoriisiiniin dini diinyagoriisiine gars1 qoyuldugu bir sorait-
doa ruha miraciatin bir mistika kimi dayarlondirilmasi vs idrakin obyektinin,
hom ds nicat yolunun tobistds axtarilmasina giiclii meyl yaranmisdi. Ruhu
torannim edan ananavi poeziya ils tabisti dyronan va onu az qala fetislosdi-

Y Ahmet Hamdi Tanpinar. XIX. asr Tiirk Edebiyyati Tarihi. Istanbul, YKY, 2006, s. 254
% Yeno orada, s. 250.
% Yeno orada, s. 253.

139



Falsafa va sosial-siyasi elmlar — 2014, A2 1

ron elmi diisiinca bir-birina zidd olmagla qarsi-qarsiya dururdu. Belo bir so-
raitdo “tobiot” mévzusunun poeziyaya basqa bir ampluada daxil olmasi ¢ox
onamli bir hadisa idi.

Biz “tobiot” m@vzusunun poeziyaya golisini diggstin Allahdan va in-
sandan ayrilaraq basqa bir mvzuya yonlondirilmasi, yaxud dindon va falsa-
fodon uzaqlasmaq kimi deyil, onun farqli sokilda dayarlondirilmasi va toran-
niimuna yol agan yeni gap1 kimi izah etmayin torofdariyiq.

Bu baximdan, Cavid poeziyasi da slamatdardir:

Gunas giirub elayir; gdy, muhitimiz gém-goy...
Goz isladikea, kondl ugmaq Uzra ¢urpinyor.
Gunas giirub elayir; gdy, muhitimiz gém-goy...
Uzagda, yalniz iifiiglorda var bir alami-nur.*

Bu misralar sadoaca tobist monzarasinin tosviri olmayib, mévcudlugun
daha boyuk miqgyasda toronniimi, bitovlikde Allah-Tobist-Insan miina-
sibatini ehtiva etmak cohdidir.

Konkret bir tobist tosvirindon sonra Cavid bu varligi, bu gozalliyi
Allahin iradasi Kimi tagdim edir:

Btun gozalliyi hap sanki toplamis Yaradan,
Danizda xalqo nisan vermak istayir al’an.?

Yani tobistin gdzalliyi aslinds Ufliglordoki alomi-nurun tocallisidir.

Fikrin, bodii toxayyllin belo boyik miqyasda covlanina, ruhun
tobistlo eyni bir mistaviys gotirilmosina Bayronda da rast golmok mim-
kinddr:

Yox-yox, tanha ola bilmaz he¢ zaman,
Ruhu tobiatls dil tapan insan.

Ruhun tabistlo hamahong olmasi ideyasi halo Heraklitdo do var idi.
Amma mosalo do elo bundadir ki, o vaxt Kilsa ruhlara hakim kasilmomisdi

1 H. Cavid. Doniz tamasas1 // H. Cavid. Osorlori dord cildds, 1-ci cild, B., Yazic1, 1982,
S.74.

% Yeno orada.

*Iiowe.I Batipon. Tanomundectso Yaitnba-Taponsaa / CoGpanne cOUMHEHUI B 4-X
Tomax, T.2, M., «IIpaBaa», 1981, ctp. 184.

140



Falsafa va adabiyyat

vo azad ruh 6z0n0 tobiotds tapa bilirdi. Fordi ruhun min illik Kilso buxovla-
rindan azad olarag yenidon 6zlnU tobiotdo axtarmasi mohz Renessans vo
Yeni Dovr diisiincasinin sayasindo miimkiin olmusdu.

Ruhun Tabists soyahstino Ciibran Xolil Cubranda da rast galirik: “Bir
coxlar1 doniz kKimi balagatli olsalar da, onlarin hayati bataqligi xatirladir. Bir
coxlar1 baglarini daglarin zirvesindon do yuxari qaldirsalar da, onlarin ruhu
zillmot magaralarda uyuyur.! Ciibran yaradicihigiin todgiqatgist Aida iman-
quliyeva da diggati onun “Tufan” asarinds oksini tapmis Ruh—Tabiot mika-
limasino yonaldir: “Ciibranin romantik gohromani tabistin agusuna har sey-
don avval ona gora gedir ki, mohz burda «ruh va galbin, fikir va badonin ha-
yatini» tapir, burda galb, galbin doarinliklorindoki gizli gatlar oyanir, notico
etibarilo diinyanin dorki baglanir. Cunki diinyan1 dork 6zinidorks barabor-
dir”.2 Ruh ilo tobist arasinda eyniyyot mogamlarinin poeziyaya gotirilmosi
Sarq Uglin ananavi deyildi. Ruhla tabiati qarsilasdirmaq deyil, tobiatin dzline
do ruhun tacallisi kimi baxmag vo bu zaman insan ruhu ilo alomin ruhunu
ayiraraq onlarin tomasimi vo Ulfatini toronnim etmoak — bu, poeziyada yeni
s0z idi. Hotta formaca da bizim adobiyyat tciin yeni olan “Cokinmo, gul!..”
sonetinds Cavid yazir:

Gunasy giilor, bulud aglarsa, ey malakxando,
Samada qovsi-qiizeylar sacar tabasstimlor.’

Burada ononavi Sorq poeziyasina uygun olaraq insan sifatini tosvir
etmok (cun tobist metaforalarindan istifado olunmur, oksins, tobiotin 6z
insan kimi canlanir, duygulanir vo biz onun tobassiimiiniin sahidi olurug.

Yeri galmigkon, Avropada bu ciir yaxinlasmanin parlaq niimunalori az
deyil. Yeno do Bayrona miraciot edok:

Mon daglara qalxdim, dagda yasadim.
Manim ticlin hayat yalniz ordadir...”
Vo sonraki satirlordon malum olur ki, “dag” aslindo romzi mona dasi-

yir. Bayronun romantizm yolu cismani diinyanin realliglarindan, tobistin 6z

! C.X.Ciibran. Siikutun poeziyasi, Baki.“Sarg-Qarb”, 20009, s. 172.

2 A.Imanquliyeva. Yeni orob odobiyyati korifeylori. Baki. Elm, 2003, s. 114.
® H. Cavid. Cokinmo, giill.. // H. Cavid. ©sarlori dord cildda, 1-ci cild, s. 81
4ﬂ9fc.FEa12p0H, TaMm xe, cTp. 220.
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gozalliklarindan bohralanss do, bu he¢ do magsad olmayib, yalniz vasitadir.
Yuksaklik tosovviri — daglarin zirvesindan kegir, lakin sair toxayylinin
hodoafi aslinds kénul yiksalisidir:

Magar daglar, dalgalar, somalar
Kénliimiin bir parcast deyilmi?*

Maraqlidir ki, A.Sopenhauer Bayronun bu misralarindan 0z falsofi
konsepsiyasinin agilisinda istifado edir.” Goriinir, Qarbdo bels poetik niimu-
nalor mohz yenilik kimi, fikrin doarin gatlara siraystina bir nimuna kimi do-
yarlondirilirdi. Lakin Sopenhauer bu ideyan1 Qorb tofokkirtinin mshsulu
saymir vo onun manbayini godim Sorqds axtarir. O, Vedalardan gatirdiyi bir
misal xatirladir: “Mon biitiin bu yaradilislarin toplusuyam va mandan basqa
hec no méveud deyil”.® Gériindiiyii kimi, Tanpmarin tiirk poeziyasinda yeni-
lik kimi gérduyu va Qarbdon gaynaqlandigini zann etdiyi bir cahati gorblilor
0z0 godim Soargin tasiri kimi izah edirlor. Lakin poeziyadaki bu yeni cigira
sadaco unudulmus kegmisin davami vo ya tokrar1 kimi baxmaq diizgiin ol-
mazdi. Daha diizii budur ki, bu yeni pohralor inkar: inkar mogami kimi do-
yarlondirilsin. Clinki no Upanisad, na tasavvuf masaloni mahz bu yeni poe-
ziyanin ampluasinda qoymurdu. Biz tasavvifdo bu modeli gérmuruk. Am-
ma avazinds tamamils forgli vo daha fundamental bir modello qarsilasiriq.
Insan diinyaya 6z ruhani alomindan agilan pancarodon baxir. Yani insan 6zl
ruh va Allahla eyni bir cabhodadir. Vs 0 tobiatin bir hissasi olmay1b, tabistlo
qars1 torofdir.

Bali, tosavviifdo damla ilo doryanin miinasibatindoan bshs olunur. La-
kin burada dorya he¢ do tobisti deyil, Allah1 simvoliza edir, yoni “damla” vo
“dorya” ancaq simvol kimi istifads olunur. Yeni poeziyada iss gercok dorya-
dan, tobistin 6zlndon s6hbat agilir. “Afot”do Ortogrulun dili ilo deyilir:
“Dunyada yalniz bir seir, bir musiqi, bir din manbayi var ki, o da to-
biotdir”.*

! Yeno orada.

2 A. Hloneneaysp. Mup Kak BoJIst 1 pezicTaBienne. Munck, Jluteparypa, 1998, c. 348.
®Yeno orada.

* H.Cavid. Afat // H.Cavid. Osarlari bes cildds, 3-cii cild, Baki, Elm, 2007, s.154.
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Bu, artiq orta asr Sarq poeziyasindan koklii suratds forgli bir diigiinco
torzidir. Belo bir sinkretizm, yani tabist ilo ruhun bir mistoviya gotirilmosi
gadim tirk tofokkir tarixinds samanizm niimunasinds yada diisiir. Antik mi-
fologiyada da tobist quivvalarinin allahlarla eynilogdirilmoasi normativlosmis-
di. Amma sonraki dovrlords, xususilo xristianligin tasiri ilo bu yanasma ta-
rixde galmigdir. Qarbds tobiotin yenidon “fetislosdirilmasi” vo tobist kultu-
nun yaranmasi bir do Yeni Dovrds — tobiat elmlorinin inkisafi vo deist din-
yagoriisiiniin iistiinliiyii soraitinds miisahide olunur. Daha dogrusu, Insan—
Tabist—-Allah minasiboatlorinds Allaha passiv ilk yaradici funksiyasi samil
edilmakla onun biitiin sonraki proseslordan tocrid edilmasi vo diinyagorusii-
niin Insan—Tobiot minasibotlori Uizorindo formalasmasi tobisto yeni status
verir ki, bu poeziyada da 6z oksini tapmis olur.

Biz yuxarida niimuno Uc¢ln Bayron poeziyasina miiraciot etmisdik.
Belo diistinmok olardi ki, sair Sorq diisiinco torzinds oldugu kimi  tobiot-
don daha yuksok koniil diinyasina, oradan da Allah ideyasina gedib ¢atacag-
dir. Lakin Qarb sairinin buna noafasi ¢atmir vo 0, koniilii kainatin bir hissosi
kimi gorir.

Seirlorindan birinds Bayron yens do tarixi sshnoalarin tasvirindan, cis-
mani diinyanin nasiranaliyindon ayrilaraq poetik ilhamin ganadlarinda Sarq
idealin foth edir, — kimi gorindar.

GOzalliyin biitiin ideali garsimizdadr,

.”. v ee e .. T 2
Biz Tanrini gériiriik, sasini esidirik.

Bali, sair, nohayat, Tanr1 idealina yaxinlasir. Vo burada tosavvif poe-
ziyasi ilo bir uygunluq goriiniir. Lakin elo sonraki bandds aydin olur ki,
Bayron godim yunanlarin marmardon diizaltdiyi Tanr1 heykalinin gozalli-
yindan bohs edirmis.

Bu marmor adi insan alinda dirilmisdir.
Olimpdan poeziya ilo endirilmisdir.’

! Iioie.I" Baiipon. Tlanomumnuectso Yaitnsa-Taponsaa, ctp. 220.
% Yeno orada, soh. 283.
% Yeno orada.
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Bayron “analhaqq” demasa do, insanin yaradict qiidratini, onun qur-
duglarinin gozalliyini taranniim edir vo Tanrin1 da bu yaradiciligda gorr.
Bu ciir yanagma Qarbin tokca poeziyasinda yox, estetik fikrindo do 6z aksini
tapmisdir.

Moasoalon, Qarb falsafasinin zirvasinds duran Hegel 6zinin «Estetika-
ya dair muhaziralar»inds estetikanin predmeti kimi tobistdoki gozalliyi de-
yil, «incasanoat sahoasini, yaxud, daha doqiq desok, badii yaradiciligin® gétii-
riir. Olbatto, estetikanin halo bir mustoqil fonn kimi formalasmadigi dovrlor-
do, onun predmetinin neca secilmosi masalasi nisbi ola bilor. Bunu bels basa
diismok olardi ki, tobiot gozalliyi estetikanin yoX, ontologiyanin predmetina
aid edilir. Zaton Gozollik vo Hagigotin eyniyyati prinsipi do bunu talob edir.
Lakin tooccubliu olan Hegelin verdiyi izahatdir. O, tobiotdoki gdzalliyi 6z
todgigat predmetindon ona gors ¢ixarir Ki, son demo, incasonotdoki gozallik
tobiot gdzolliyindon daha yiiksok imis.? Bax, bununla razilasmaq heg ciir
mimkiin deyil. Ustalik Hegelin arqumenti, yoni sonotdoki gozalliyin yiik-
sokliyini insan yaradiciligi vao demali, ruhla slagoliliyi ilo izah etmasi yolve-
rilmazdir. Bali, burada sdhbot fordi ruhun yilksolisindon, canlanmasindan
gedir. Vo Hegel ds bir idealist kimi ruhun tobists nisbaton Gstunliyini vur-
gulamaga c¢alisir. Lakin toassUf ki, bu magamda tobiotdoki gdzalliyin daha
yuksok bir ruh hadisasi ilo alagosini, mutlog ruhun tozahiirii olmasini nazor-
doan qagirir. Homin o mitloq ruh taranniimgiisii Hegel bu magamda bir garb-
li oldugunu biiruzs verir; neca deyarlor, “aslinda olan, dirnaginda bildirir”.

Cavid isa bels yazir:

Ovat, angin fazada ruh ucarag,
Kasf edor sanki bir yigin mana.
Kohkasan siidlii nohri andiraraq,
Oz5li bir kitab oxurdu mana. °

Sohbat Tabiat kitabindan gedir. GOy cisimlorinin ruha malik olmasi
ideyasi1 iso ol-Forabidon golir. Amma bu artiq tesavviif simvolikasi deyil.
Bu, klassik falsafonin vo muasir Qoarb falsofi fikrinin tomalinds duran osas

L I'B.®. I'ezens. Jexuuu no scretuke. T.1, CII6, Hayka, 2001, c. 79.
% Yeno orada, ssh. 80.
¥ H. Cavid. Doniz tamasas1 // H. Cavid. Osarlori dérd cilddo, 1-ci cild, s.75.
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ideyalarin dini konteksto salinmasi va dinlo uzlasdirilmasinin parlag nimu-
nasidir.

H.Cavid Qorb odsbi-folsaofi fikrindo gedon bu yeni proseslordonmi,
yoxsa Osmanlida onun oks-sodasi kimi ortaya ¢ixan yeni odobiyyatdanmi
bohralanirdi, yaxud 6z mistaqil suratds bu yeni adabiyyatin yaradilmasin-
da istirak edirdi, — bunu muoyyanlogdirmak tarixi yonlii ayrica bir todgigatin
mdvzusudur. Biz iso gercok bir adabi faktdan — Cavid sonatindon, hamin bu
adobi-falsafi prosesin varligindan vo onun spesifik cohatlorindon ¢ixis edi-
rik. Fakt isa bundan ibaratdir ki, Cavid (i¢lin tosovvifds oldugu kimi, insani
ilahi ruha, Allaha qovusduran birbasa yoldan basqa, dolay1 goriinsa do, daha
mogbul olan va tobistdon kecgon yol da var idi. Tobisti do fani diinyaya aid
edorak abadiyyat axtarisin1 ancaq miiqoddaslik duygusunda va dini dayarlor-
do axtaranlardan forgli olaraq, Cavid Uzind fani olmayan, yoni sadacs cis-
mani varliq olmayib, hom do ruhani simas1 olan tobiats tuturdu.

Lakin tobioto minasibatdan iki yol ayrilir.

Birincisi, tobistin universal ahangi, gdzoalliyi do ilahi gudratin tacallisi
kimi doark olunur.

ITkincisi, tobioto realistik miinasibot baslonir vo insanmn onu &yranmok
Vo ram etmok, 6z maraqlarina tabe etmok istiqamotindos ¢aligsmalar1 6no Go-
Kilir. Bu ikinci yol bilikdan, elmdan vo amali faaliyystdon kecarok yens do
insana, insani mahiyyato qayidis yoludur. Bu yol ¢ox uzun oldugundan va
bir insan 6mriinds got edilo bilmadiyindon qgarsiya ictimailogsmok, birgo foa-
liyyat va nasillarin slagalonmasi kimi yeni vazifalor ¢ixir.

Biitiin bunlar1 togkil etmok Ugiin fardi mon vo fordi irads yetorli olma-
digindan, bu funksiyalar1 comiyyat miqyasinda icra edon dovlstin missiyasi-
na ehtiyac yaranir. Insandan baslayib insana gedon yol artiq dovlatin funksi-
yalar1 olan iqtisadiyyatdan va siyasatdon kecir. Bu zaman foardi “mon” Gg¢ln
giin kimi aydin olan fazilatin, manavi dayarlarin comiyyat vo dévlat miqya-
sinda hans1 libasda, hans1 simvolikada vo ya hansi sosial statusda iizo ¢ixa-
cagi elo do aydin olmur. Vo onda fordi “man”s asanligla daxil ola bilmayan
Iblis tclin do yeni imkanlar: yeni “libaslar”, yeni funksiyalar vo foaliyyot
formalar1 agilir. Qapidan vo hotta bacadan da gira bilmoyan iblis indi efir
kllayina gatilib haminin evinds olan TV va internet qutularinda rahat mas-
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kon salir. Comiyyat, dovlot v ideologiya da “oyuna qatilanda” insanin bir
ford olaraq 6ztinimiidafia imkanlar1 zaifloyir vo ya oksina, Iblisin yeni, daha
gucli tosir imkanlar1 yaranir. Belo oldugda ananavi Insan-iblis konflikti ha-
kim ideologiyaya transfer olunur vo onun Insan ii¢iin ¢alismasi, yoxsa iblis
Uclin alot olmas1 masalasi millatin agibatini mioyyan edon mihim bir gos-
toriciya cevrilir.

No ortodoks islamg¢ilar, na dos tosavvif¢ilor masalonin bu ikinci saviy-
yasini arasdirmaq yolu segmayiblor. Bu yol sanki ancaq gorblilor {igiin imis.
Amma XX asrin avvallorindos Azorbaycanda yaranmis ideya-siyasi ovqat
homin bu yolun da agilmasini talob edirdi. Cavidin an boylk xidmatlarindan
biri da bu yolun isiglandirilmasinda iizs ¢ixir.

Bunu zaman 6z talob edirdi. Vo Cavid hansi isa ananavi falsafi cora-
yanlarin vo ideyalarin toronniimindanss, yasadigi ictimai gergokliyin va
dovrun 6z daxili mantigini vo montigsizliklorini iz ¢ixarmagqla sanki yeni
bir falsofo arayiginda idi. Sorq Ugin anonovi “kamil insan” axtarigindan
Qarb Uglin ananavi kamil comiyyat axtarisina vo oradan da global vo geosi-
yasi problemlors yeni baxig bucagi acan Cavid yaradiciligi noinki 6z dovri
ucun, hatta bizim dévrimuz Gglin do diinya adabiyyatinin yiiksalmis oldugu
zirvalordon biridir.

Bali, dovr do, mokan da ¢ox mirokkab vo tobaddiilatli idi. Azarbaycan
Sorq va Qorbin, Simal vo Conubun sadaca cografi baximdan kasigsmo saho-
sinds deyildi, burada ham do Simaldan golon bolsevizm dalgasi ilo Canub-
dan golon islami diinyagoériisiiniin, habelo Sorq mistikasi ilo Qarb rasionaliz-
minin micadilasindon dogan bir ideya burulgan1 hokm stirmokds idi.

Hiiseyn Cavidin formalasdigi odobi muhitdo Mirzo Fatalidon Mirza
Colilo goadar tokamil yolu kegon boyik bir maarifci vo realist adobiyyat
ononosi var idi. Daha sonra Istanbul odobi miihiti vo Qorba acilan pancors
onun diinyagoriisiiniin daha da zonginlogsmasins tasir gostormisdi.

Bu sirada I.Gétenin biitiin diinya odobiyyatinin sonraki gedisatina tosir
edon yaradiciligini xiisusi qeyd etmok lazimdir. Ciinki G6te poeziyasi Sarg
Vo Qorb diisiinco torzlarinin, mistika ilo rasionalizmin goriis sshnolari ilo
zongindir. Masalon, daha ¢ox sufi poeziyasi tiglin saCiyyavi olan insanin ila-
hi mogamindan bohs etmaklo Géte 6z yasadigi mokanda vo zamanda genis
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yayilmis olan pragmatizm shval-ruhiyyasindon vo utilitar insan mohdudlu-
gundan konara ¢ixir vo real insanin 6z idealina dogru yiiksalis yolunu izlo-
moya ¢alisir. O, Ruha miiraciotlo “Mon canli surati ikon Allahin, sono do
banzaya bilmorom demok?”, — deyir. Lakin insanin 6z ruhani siqlatini gos-
tormasi Ugun tok agil kifayat deyil. Ona goro do Faust deyir:

Olbatta, deyilon o 56z duygudan,
Hissdan mahrumdursa va o dogrudan —
Urakdan galmirsa, giiclii ilhamla,

Urak da fath eda bilmaz inamla.

Bu moagamda Gote sanki Nizami Uslubuna va diisiincasine varid olur:

S0z golbdan galmirsa, buna amin ol,
Hec vaxt tapmayacaq uraklara yol.

Bu arada Faustla Vagnerin sohbati do ancaq agila tapinan insanlarin
yuksok hagigoato ¢ata bilmayacayins isara kimi saslonir. Butlin bunlar bizo
Sorq poeziyasindan ¢ox g6zal malumdur. Basit agilla tilvi duygularin qarsi-
lagdirtlmas1 sahnalori Cavid poeziyasi iigiin do saciyyovidir.

Bosit agilla tilvi duygularin qarsilagdirilmasi sshnalori Cavid poeziyasi
Ucin do saciyyavidir. Bununla yanasi, Caviddo aparici ideya kimi hisslo agi-
lin sintezi daha ¢ox toronniim olunur. Cavid yaradiciliginda romantizmlo ya-
nasi, oziinomoxsus bir realizmin mévcudlugu da ilk névbads mohz agilin
6namsanilmoasi ilo baglidir.

Cavidin comiyyato realist miinasibati ancaq onun badii asarlorinds
ideya mixtalifliyinin nazars alinmasi ilo mohdudlasmir. O, hamin ziddiyyat-
lori vo mixtalifliyi gercok ictimai hoyatin sosioloji tahlilindan intixab edir.
Holo 1910-cu ilds yazdigi maqgalods Cavid bir név milli sosiologiyanin to-
moalini qoyur. Belo bir fikri nazordon kegirak: “Sahar oksariyyatlos ikiya bo-
[Gndr: bir gismi qul tebistinds yasar, miskinliyi sevar, bir pay1 da tokobbr
va xubkamliqdan xoslanar, daima 6z niifuzunu islotmok istr”.! Belo ki, Ca-
vid badii asarlorinds hadisslorin bas verdiyi mokani ¢ox vaxt geyri-muayyan
se¢sa do, obrazlarin vo ideyalarin tipaji aslinds yerli ictimai mahitin daxili

L H. Cavid. Naxgivanda no gérdiim?// H. Cavid. Osorlori dord cilddo, 4-cii cild, s. 185.
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ziddiyyatini do ifads edirdi. Yoni Cavidin obrazlar1 iimumbosori vo kosmik
saciyya dasimagla barabar, hom do milli vo bdlgasal konkretliya malik idi.
On azindan, ideyalarin miicadilasi kosmik miqyasla yanasi, konkret ictimai
minasibatlor miqyasinda da 6z haqiqiliyini qoruyub saxlayirdi.

Cavidin bazi obrazlar1 mohz orta asrlorin dini vo mistik diisiincasinin
dastyicist olduguna gora, 0 homin obrazlarin movqeyini ifado etmoak Uglin
onlarin diinyagdriistinii 6z “dillari” vo arqumentlari ilo taronniim edir.

Agilla hissi qarsilagdirarkon do sair bunlarin hor hansi birini 6no ¢ok-
mok deyil, har birinin 6z yerini va doyarini oldugu kimi ifads etmok mévqe-
yini se¢ir. Bir ¢ox cavidsiinaslarin togdimatinda “hiss va Xoyal sairi” sayilan
Cavid yazir: “Niimayis ii¢iin qabaran hissiyyat doniz koplylndan ¢ox da
forqli olamaz. Qabarmast ilo sonub getmasi bir olar. Har isda sabat vo isti-
gamot an birinci sart sayilir. Matin Vo paydar bir iy ti¢iin kaskin bir diisiinca,
darin bir mithakima lazimdir. Yoxsa halva-halva demakls agiz sirin olmaz".*

Bu fikirlor Cavidin yalniz publisistikasinda deyil, bodii yaradiciliginda
da toronniim olunmusdur. Hom do sair mixtalif dovrlor arasinda sorhoddi
gOturarak tarixi mévzuda yazdigi asarlords do diggoeti 6z dévri tgun ¢cox ak-
tual olan mosalalara yonaldir. Masalon, “Topal Teymur”da bas gohromanin
dili ilo deyir: “Avropalilarin dillori basqa, tiroklori daha basqadir. Hor
halda momlokatimiz arslanlar yurdu, qartallar yuvas: olaraq qalmamall.
Boalka dinyada an parlag maarif vo madaniyyat ocagi, an zangin sanaye va
ticarat markazi olmalidr. Ovat, qoy diismanlarimiz gorsinlor ki, tirk 6viad:
yalniz basib-kasmokdan deyil, yasamagq vo yasatmagdan da zévq alu” .

Cavidin boyiikliiyii onda deyildi ki, o, Sargin vo ya Qarbin hansi isa
moalum talimlarini va ya torigetlorini adobiyyata gotirirdi; Cavidin boyuklu-
yu onda idi ki, hamin ananavi ideyalarin miicadilasi kontekstinds 6z yasadi-
g1 dovriin vo mamlokatin real problemlorindon dogulan va isigli galacaya
yol agan ideyalar1 da bu ananoavi talimlarin xaritasine daxil edir vo digqgati
mohz bizs aid olan problemlars ydnoldirdi. Cavidin asarlorinds o dévrds ya-
yilmis va ictimai stiurda gorarlasmis monovi prioritetlori vo milli madaniy-
yatin yasamaq ozminds olan saglam pdohralorini mirtace ehkamlardan vo

! H. Cavid. Nax¢ivana no lazim?// Yeno orada, s. 185-186.
2 H.Cavid. Topal Teymur // H.Cavid. Osorlari bes cildda, 3-cii cild, s. 317.
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yipranmig ananalordon ayiraraq yeni inkisaf tomollorins transfer etmok say-
lori hiss edilmakdadir. XX asrin avvallarinda milli ideologlarimiz torafindon
irali surdlon “tirklogmok, islamlagmaq, miiasirlogsmok™ siiarinin adobiyyat
mustovisindos tatbigi on ¢ox Cavid yaradiciliginda 6z oksini tapmigdir. Xiisu-
son, “miasirlosmoak™ ideyasiin agilisi gox 6namli idi. Burada Qarbi sadaca
toglid etmokdanmi s6hbat gedirdi, yoxsa daha universal bir prinsip nazords
tutulurdu, — bax bu, zamanin an bdyiik suallarindan biri idi. Ciinki oksoriy-
yat muasirlogsmoyi mohz avropalasmaq kimi sorh edirdi. Bu ideyanin folsofi
Vo sosioloji agilisina isa biz, no gadar tooacciibll goriinss do, “Topal Tey-
mur”da rast goalirik. “Tooccibli” — ona gora ki, asar 1925-ci ilds, artiq basqa
bir siiarin, bolsevizm ideallarinin hakim oldugu bir dovrdo yazilmisdir vo
hom doa XIV asrin gahromaninin — ©mir Teymurun dili ilo deyilir. Yuxarida
igtibas gatirdiyimiz fikir aslindo ©mir Teymurun deyil, Cavidin vasiyyati-
dir: “Tirk diinyas1 6z golocak inkisafinda hansi dayarlori rohbor tutmalidir?”
sualimin yigcam vo muasir falsofi fikir baximindan on diizgiin cavabidir.
Yani Qorbdan, Avropadan goétirmoli oldugumuz — onlarin monavi hayati
deyil, elmi-texnoloji nailiyyatlori, tohsil va sonaye sahalorindoki ugurlari ol-
malidir. Malasaf, bu fikir bu giin do tamamilo monimsanilmomis vo 6z aktu-
alligin1 saxlamaqdadir. Sarq qilinct vaxtinda galomls ovaz edilo bilmadiyin-
don, geri qalmigdi vo bu sshvi dlizoltmok lazim idi. Bunun ii¢iin iso bir moh-
lat, miharibalarsiz, inqgilablarsiz, qovgalarsiz, qan-qadasiz bir zaman fasilo-
si, quruculuq, yaradiciliq shvali tolob olunurdu. Qovga olanda, siyasot ze-
hinlara hakim kasilonds, maarif, madoniyyat, adabiyyat arxa plana kegir vo
millot yeni mistavids yarisaraq 6z geriliyini aradan qaldirmagq, irali ¢ixmaq
sans1 qazana bilmir. Cavid deyir: “Siyasat rol oynarkan adabiyyat susar”.
Duzdur, siyasat vo adobiyyatin miinasibati masalasini analoji sopkida
Onco Nitsse qoymusdur, amma ancaq alman gergokliyino muracistlo: “Xa-
ricda mandan sorusurlar ki, alman filosoflart varmi? Alman sairlori varmi?
Bas yaxst alman kitablari neca? Mon cavab verirom: Bismark var...”.* Ca-
vid iso mosoaloni daha universal sokilda gqoyurdu. Va bu cir vaziyyatlo razi-
lasmayarag, sanki 6z dévriundan daha ¢ox, galacok Uglin, modern comiyyat-

' Huywe ®. O nonb3e u BpeJie HCTOPHH TS JKH3HA... ¢. 169-170.
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lor G¢tin prioritetlorin doyismasi zaruratini vurgulayirdi: “Bugiinkii muhari-
bada toplar, tifanglar deyil, har mamlakatin adabiyyat va falsafasi ila basla-
non beyinlar da ayrica haizi-shamiyyatdir”.!

Malosof boyiik klassikimizin bu fikirlori sanki bizim tgln deyilmoayib-
mis kimi, indi miiharibs soraitindo olan élkomizds adabiyyat vo falsafanin
mohz bu aspektdaki 6nomi yaddan ¢ixarilmisdir.

Halbuki bu gin golobanin do, elo Cavido gayitmagin da yolu falss-
fodon Kkecir. Hor dovriin aparici ideyalar1 gec-tez onun simasini miiayyan

edir. Ideyasizliq iso simasizliga gatirir.

Canaxaooun Xanunoe

IMo33ust u 00pa3 MBICJIHM INOXH

(pesiome)

B cratpe paccmarpuBaroTcss Qriioco)CKre acreKThl HBOIIOLUU XYI0KECT-
BEHHOI'O BOIUIOLIEHUSI B3aUMOOTHOILICHHN 4Y€JIOBEKa € MPUPOAOW U KOHKPETHBIE
pUMepbl 000KECTBIICHUS TIPUPOIBI B INTEPATYPE.

CBs13b IUTEPATYPBI CO BPEMEHEM TMPOSIBISETCS B ABYX paKypcax: BO-MEPBHIX,
3TO BpeMs, B KOTOPOM IPOUCXOIST COOBITHS, COCTABIIAIONINE COJMEPKATEIHHYIO
OCHOBY XYJO>KECTBEHHOI'O IIPOU3BEACHUs. BO-BTOPBIX, 3TO BpeMs caMOI0o aBTopa,
BpeMsI — KOTOPOE XapaKTepU3yeT U OMpPE/eIIsieT ero o0pa3 MBIIUICHHUS U IEHHOCT-
HbIE IPUOPUTETHL.

Knwueevie cnoea: nurepatrypa, Bpems, TPHPOIA, OOOKECTBICHHE
TPUPOJIBI

L H. Cavid. Miiharibs vo odobiyyat // H. Cavid. Osarlori dord cildds, 4-cii cild, s. 237
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Elmi, badii va falsafi diisiincads ezoterizm

oliyeva Sadagat *

Ezoterik mokan bitovlikds kosmik mokanin korrelyatidir vo 0, lokal
muhitds ezoterizm gtn kosmik makanin varliginin asaslandiran asas amila
cevrilir. Is1q siialarinin sinma doracasi isigin méveudlugunu osaslandirdigi
kimi ezoterik mokan da, Umumi mokanin varligini siibut edir, imumi mokan
anlayisinin dork olunmasini asanlagdirir. Yoni istonilon mévcudlugun kon-
stutiv ifadosi onun varliginin gostaricisidir, neca ki, stiurun konstitiv inten-
sionallig1 onun varligini reallagdirmaga komok edir. ©On qisa vo an sado so-
Kildo xronotoplugun ezoterik mahiyyati bundan ibaratdir ki, ezoterizmin b-
tn ideal proseslori avvalco mental sahods bas verir. Ezoterik tofokkirdo
arasikasilmadon ideal modellasma gedir, lokal ezoterik diisiincods ideal kar-
kas, kosmik soboko formalasir. Vo balka do ezoterizmin mikroigliminin da-
xilinda bu prosesi izlomok mimkin deyildir, ¢linki stirat haddindan artiq bo-
yiik oldugu ti¢iin hadisalorin real monasini ifado edon titrlor sanki gézdon
gagir. Buna gora do ezoterizmds xronotoplugun yalniz xiisusi mahiyyati hiss
olunur. Lokal ezoterik mihitdo yaranan fikrin modellori, aslindo kosmik
modellordir vo burada mikrokosm makrokosmun davamidir vo fordi siiur
kosmik nizamin tabeliyino kegir. Eyni zamanda stiurun, tofokkirin daxili
proseslori kimi xarici olagoalori do, ezoterizmin stixiyasi ilo yUklanir, zama-
nin vo mokanin real naticolori iso ezoterik mihitdon konarda galir. Daima
harada iso kosmik soboks formalasir, toxunur vo basqga bir yerdon iso kos-

* Oliyeva Sadagat — tarix Uzrs folsofo doktoru
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mik saboka sokiiliib dagilir vo tamamila basqa bir mazmunda qurulur. Ezo-
terizm homiso vo bitun hallarda, butiin cografi bolgiilorde bu murokkab so-
bokanin mental mozmununu arasdirir. Ezoterik mokanda hokm siiron punto
filo mahiyyoatco bundan ibaratdir. Nizam vo xaosun bu daxili ideal slagosi
0zundo kosmik diisiinconi oks etdirir. Anna Tereza bu kosmik diistinconi da-
xili potensiya kimi izah edir. Hor hansi bir toxumun ciicormasi isiq, istilik,
muhitlo yanasi, homin toxumun daxili ciicarmo imkanini talob edir. Mohz
daxili clicorms imkani1 6zii kosmik mokan alds etmaya yonalir.

Orta asrlorda Sorg ezoterizmi yeni yiiksolis dovriinii yasadi. Bu dovr-
do zamana vo mokana minasibat orta osr folsafasinds xususi yer tuturdu.
Xronotoplugun forgli bir monasi agkara ¢ixdi. Masalan, an-Nozzamin (811-
845) atomistikasinda mokanin diskretliyi mosalosi galdirilmigdi. On-Naz-
zam 6zUnun “tofrat” adlandirdig: ideyasinda sonsuz sayda bolinmoakda vo
birlogmokds olan materiyanin maddi mazmununu onun diskretliyi ilo izah
etdi. On-Nozzama goro mokanin dof edilmasi, yalniz “hoppanma” ilo mim-
kindar, ¢tnki makan diskretdirsa, kasilmoz harokatin alinmasi tigiin boslug-
larin tizorindon birbasa ke¢gmok lazim golir. Yoni varliq gadar yoxluqg da,
xronotop moévcudlug Uglin asas sort kimi ¢ixis edir, neca ki, zamanin biitév-
l0yUni gavramaq, zaman kasiklorinin davamli diiztiliisiinii tosovvir etmok-
don ibaratdir. Basqa bir torofdon, neco ki, gdrmo aparatinda apertura isig1
oks etdirmak Ggiin kosmik foza rolunu oynayir, elocoa do mokanin vo zama-
nin hissaciklori arasindaki bosluq, zaman vo mokanin reallagsmaq tiglin x{isu-
si mikromihit — kosmos yaradir. Belalikla, mokana va zamana munasibatin
an sads izahini ezoterizmin xronotoplugunun mahiyyatinds géstarmak olar.
Lakin xronotoplugun falsafi monada tahlilini ezoterizmlo mahdudlasdirmaq
mumkin deyildir. Zamana va mokana fenomenoloji yanasma xronotoplugu
tokca ideal deyil, hom da real sokilds izah etmoys imkan yaradir. Bu zaman
Xronotoplugun ontoloji mahiyyati aragdirilir, yoni zamanin vo mokanin mii-
hito deyil, varliga miinasibati asas goturulir. Hom dos burada Gmumi mov-
cudluq akt1 deyil, idrak saviyyasinda darkolunma birinci yerds durur. Xro-
notopluga koqnitiv yanasmada Anna Terezanin mokana ezoterik cazibs ilo
bagl diistincalori mokani xiisusi bir fenomen kimi anlamaga komok edir.
Burada mokan, hom do insan siiurunun 6ziinii reallasmaga can atan xiisusi
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bir stixiyas1 kimi verilir. Bu stixiya odobiyyatin, incosonatin, estetikanin ya-
radict dayarlorinds mioyyan bir cargivoys diisiir vo insan varliginin osil
mahiyyatini ona gdstorir. Anna Tereza Zigmund Freyddon fargli olarag, in-
dividual stiuraltt meyllori fordi siiurun osarotindon ¢ixarir. O, Zigmund
Freyd kimi varligi siiurun oasaratine vermir, oksina, Anna Tereza siiurun 6zii-
nl do kosmik siiurun bir hissasi olaraq izah edir. Onun ii¢iin stiur homiso XU-
susi ezoterik cazibanin tosiri altindadir. Bolko do, Delez vo Qvattarinin isti-
nad etdiyi xaosmosun tosiri altindadir. Hiisserlin intersubyektivizmi Delez
Vo Qvattarinin dediyi xaosmosu, Anna Terezanin mokana ezoterik cazibosi
iso kosmosu ifados edirdi, — asas vo kokll forg bundan ibarotdir. Buna goro
do Anna Terezada kosmik mokan poetik mokandir. Lakin biitiin hallarda bu
ezoterik cazibs ezoterik mihitdo mdvcud olan lokal cazibadon ibarot deyil.
Mokana ezoterik cazibs varligin harmoniyaya can atan kosmik giiciidiir. Vo
insan bu ezoterik cazibs ilo 6z daxili yaradiciliq enerjisini miixtolif istiga-
matlora transfer edo bilir. Ogor ezoterizm lokal miihit ligiin yaradilan sferik,
mistik imkandirsa, ezoterik cazibo ontopoetik mozmuna malik olan kosmik
imkandir. Bu kosmik imkan varligin maddi vo monavi hiidudlarindan konara
cixarir. Anna Tereza adabi fikri, gdzolliys miinasibati, estetikani, mohz bu
kosmik imkanla baglayir. Mokana ezoterik cazibs, homg¢inin varligi sosial -
ictimai muhito baglayan, ona ictimai — sosial mahiyyst veron muhim bir
faktor kimi diggoto ¢atdirilir. Lakin Anna Terezada bu daxili yonalislik,
Kantin daxili yonalisliyindon forgli olaraq analitik tofokkdirla, yalniz ictimai
—sosial alagalarls deyil, birbasa kosmik nizamla tonzimlonir. Bu zaman da-
xili ehtiras, daxili yuksalis oazmi — pristrastiya bir ruhi yonalislik kimi qlobal
mahiyyat kasb edir. insan kosmosla eynilosir. Buna goro do Anna Tereza bu
kosmik mokanda alaq otlarina da, meyva agaclarina da, insana da, eyni do-
racados yer ayira bilir. Ogor kosmik mokan daim genislanirsa, demok, gabag-
cadan kainatda biitiin yasayis formalar1 ti¢iin mokan aldo etmoak imkani qo-
yulmusdur. Yoni mévcudluq potensial méveudluq akti kimi yaradilmisdir.
Buna goro do Anna Tereza instinktiv yasayis cahdini tobii hesab edirdi vo
bu cohdi badii yaradiciligda hayatin ontopoetik mozmunu kimi gorirdu.
Masalan, glinabaxanin daim Gilinaga toraf donmasi va hamisa gline baxmasi
no goadar badii, estetik goriinss do, bu onun kosmik baslangicla bagli olan
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daxili genetik mahiyyatindan irali golir. ©dobiyyat bunu metaforik sokildo
hansi isa g0zal bir ofsans ilo baglayir. Vo homin ofsans 6z badii mozmunu
ilo insanin galbini oxsayir, lakin mokana can atmagq, isiga dogru getmok,
gunasin altinda yer tutmagq tobii yasayis instinktidir.

Qaston Baglyar 6ziiniin su illiiziyalarinda suyu organik kosmik mokan
kimi tohlil edirdi va stixiyalar1 biitiin bagariyyat t¢un ilkin protomokan kimi
gostarirdi. Su protomokan olaraq hor cir hayati varliq tiglin ilkin baslangic
versa do, Anna Terezanin “yuva instinkti”nin tolablorina cavab vermir. Cln-
ki “yuva instinkti” torpaq stxiyasi ilo deyil, ruhi stixiya ilo baglidir vo bu za-
man mokan idara oluna bilon bir nasnays gevirir. Qaston Baslyarda suyun
glcii onun stixiyasina, onun kvintaessensiya kimi birlasdiricilik qabiliyyati-
noa istinad edir: «Su va torpagin ittifaqi xomir yaradir... Sonra xemir izarin-
do is baglanir».t

Anna Tereza iss insan siiurunun stixiyasina vo onun kainati ahato edan
mokan cazibasins istinad edir. Stiurun stixiyasi da, digar stixiyalar kimi ida-
ra oluna bilmir, yalniz yaradiciliq akt1 stiur ti¢lin organik moakan rolunu oy-
nayir. Stiurun stixiyasi yaradiciligda bu orqanik mokani poetik mokana ¢gevi-
rir. Beloliklo, kainatda hor sey, hamiso va bitlin versiyalarda hayati ifads et-
moaya ¢aligan mokan ugrunda miibarizads 6z oksini tapir. Bu miibarizays on-
topoetik mozmun vermok yaradiciligin an énomli cohotidir. O, yaradiciligin
instinktiv deyil, kosmik nizamla tonzimlonon harmonik mazmununu ifads
edir. Anna Tereza hoyat fenomenologiyasi dedikds, bu harmonik mazmun
Uzorinds dayanir. Falsofi tofokkiriin ontopoetik mozmunu badii sokilds ifa-
do olunan poetik mozmundur.

Xronotoplugun ontopoetik mozmununda badii modellosdirma imka-
nindan istifado olunur. Badiilik falsofi tofokkiiriin daxili imkanlarin1 genis-
landirir vo ona semantik mazmun gatirir. Anna Terezanin hoyat fenomeno-
logiyasinin badii — poetik mozmunu, estetik yanasma va kainatin mévcudlu-
‘...Manim
“ezoterik ehtiras” adlandir-digim bu giiclii cazibo 0z proyeksiyasint kosmo-
sun bu geyri-adi xoyali yerds tapir. Bax, bu “ yera (mokana) ezoterik

gunu tomin edon daimi genislonmo ideyasi bundan ibaratdir.

bawnsp I'. Boma u rpe3pl. OnbiT 0 BooOpaxenun Mmarepuun. — M.: Uza-Bo
ryMaHuTapHou sureparypsl, 1988, €.150.
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chtirasdir ».*

Kainatin daim genislonmosi Bibliyada xomiri dofolorlo artiran maya-
nin giicli, yaxud xardal toxumunu bdyiidon va sonra onu, hatta quslar tigiin
mokana gevran ilkin potensial imkan, protogiic kimi verilmisdir. Daxili yo-
nalislik, ilkin geniglonmo imkani daima yeni mokan alds etmoyo, zamanda
reallasmaga can atan protofenomenoloji xiisusiyyatlori nozardo tutur. Kaina-
tin geniglonmasi, pulsasiya prosesi, yasamaga canatma, eyni zamanda xro-
notoplugun fiziki mozmununu anlamaga komok edir. Bozon Anna Terezanin
mokana ezoterik caziba ilo bagh fikirlori vo Edmund Husserlin intersubyek-
tivliklo bagli fenomenoloji diistincalori daxildon xarico ekstropolyasiya kimi
gOriintir. Yalniz forq ondan ibaratdir ki, Anna Terezanin fenomenoloji dii-
stincalarindo kosmik mokan daha ¢ox xarici mokandir, transsendent mokan-
dir, Edmund Hiisserlda iso kosmik mokan daxili, immanent mokan tasiri ba-
gislayir. Hor ikisi kosmik mokandan bohs edir, amma daxili va xarici ma-
kanlar arasindaki forq mosafoys aid deyildir, bu forg ontoloji mazmunun ne-
co qavranilmasindan meydana ¢ixir. Daxili mokan hidudsuzdur, subyektiv-
dir, xarici mokan obyektivdir, siiur saviyyasindo sonludur. Buna goro do
transsendent mokan fenomenoloji mokan oldugu godoar, ham do psixoloji
mokandir, lakin immanent mokan eyni zamanda kognitiv mokandir vo bura-
daki varliq abstrakt varliqdir. Insanin 6ziindon — 6ziina dogru mosafo na go-
dordirsa, Edmund Husserlin mokan tosovvirli o godordir. “Qeyri — moan”
ideyasinda Edmund Hiisserl insani onun daxilindoki mikrokosmun yerlasdi-
yi mental sobakodo gorir. Edmund Husserlin “Qeyri-mon” ideyasinin 2sas
xususiyyati ondan ibaratdir ki, burada kosmik slage daxili kosmik slagadir.
Bu alaganin fenomenoloji cohatdon asaslandiran xususiyyast odur ki, o vasi-
tasiz sokildo mévcuddur. Yani bu slags bizim onu dark edib - etmamoyimiz-
don asili olmayaraq vardir, tistalik 0, bizi va sosial muhiti idars edon xdsusi
bir sistem formalasdirir. Edmund Hiisserlin fenomenologiyasinda daxili
kosmik alags halo zaman va mokanla ¢irklonmoyan, real maxsuslug sldo et-
moyan ideal slagadir, yalniz tosovviirds yaradilan, siiurdaki “tomiz” maov-
cudlugdur. Onun “tamiz”liyini gobul etmak olar, lakin bu “toamiz”lik, xeyli

Y Twimeneyxa A.-T. Dsorepuueckoe mnpucTpacTHe K «Mecty»// ®umocobus u
conuanbHo-noauTndeckue Hayku. 2008, Ne 1, C.74
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doaracads, A.Uaythedin dediyi kimi bizim 6z “g6zlorimizin no doracads to-
miz olmasindan” asilidir. Edmund Hiisserlin fenomenologiyasinda intersub-
yektivlik 6zini — 6z Ocun subyekts cevrilmak, ideal olagoys fenomenal
mahiyyat verib insan1 sosiuma ¢evirir, onun instinktiv azadligin1 bogur.

Edmund Hisserlds stiurun ilkin ontopoetik mazmununa canatma var-
dir, amma bu mokan intersubyektivliyin corgivasi ilo mohdudlasir. Vo buna
goro do Edmund Husserl, Anna Tereza kimi ontopoetik mokani ham ilo
paylasa bilmir. Edmund Husserl *“geyri-Moan” ideyasini elo qoyur ki, 6ziin-
don-06ziine dogru masafads insan varligi ¢ox miirokkab vo eyni zamanda ¢ox
mohtogom goriiniir, lakin burada alaq otlarina yer yoxdur. Edmund Hiisser-
lin daxili kosmik mokani insanin daxili — global mazmununa yerlosdirilmis-
dir vo varhigin falsafi mahiyyatinin xususi c¢argivasindadir. Burada sosium
ictimai-sosial insanin baslangici ola bilmoz, sosium ictimai stiurun yekunu-
dur, onun falsofi naticasidir: “...6zgosi” fenomenoloji monada monim 6z-U-
miin modifikasiyasidir’* Halbuki elo bu xiisusiyystine géro Anna Terezanin
mokana ezoterik cazibasinin glict, Edmund Husserlin intersubyektivizmini
ontopoetik sokilda asaslandirirdi, ¢ilinki 6ziinii tapa bilmoyon insan kainati
gormdar.

Edmund Hiisserlin fenomenoloji yanasmalarin1 analiz edon Spigel-
berq deyirdi ki, “no godoar fenomenolog varsa, o godoar do fenomenologiya”
vardir. Yani bazon fenomenoloji diisiinco konsept yaradiciligi ilo eynilosdi-
rilir, sadolosdirilir vo elmi metoda cevrilir. Halbuki Edmund Husserlin feno-
menologiyasi, daxili-ruhi polemikada immanent xronotoplugu ifads edir.
Balko do buna goro onun “geyri-Moan” ideyasi, intersubyektivizmi harada
iso Sartrin Rokantendoki monavi-ruhi axtarislarinin kateqorial versiyasidir.
Amma buna baxmayaraq, solipsizms asas vermir, ¢linki 6zl - 6z0 Ugin sub-
yekta cevrilon insan 6zinl comiyystdon ayirdigi qodar do, 6zind bir sosium
olaraq tapir. Edmund Hiisserllo Spetin fenomenologiyasi arasindaki osas
forg do, elo buradan gaynaqlanir. Edmund Hiisserldo sosium naticadir,

! I'vecepan D. Jlormaeckue uccnenoanns. Kapresuanckue pasMsiiieHms. Kpusuc e-
PONEHCKUX HAayK M TpaHCLEeHJeHTalbHas GpeHomeHonorus. Kpusuc eBponeickoro yeaose-
yectBa U uitocodun// dunocodust kak crporas Hayka. - Mu.: Xapsect, M.: ACT, 2000,
c. 467.
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Spetda sosium tarixi foaliyystdir. Edmund Husserlin intersubyektivizmi co-
miyyati talob etmir, Spetdo subyekt subyekt olmagdan daha ¢ox obyektdir.
Xronotop yanagmada “fikrin modellori” anlayisi da ezoterizmin ma-
hiyyatini agmaga komoak edir. “Fikir fozas1” anlayisini irali suran S.Xolilov
“fikrin fozas1i”n1 dilin suqqestivliyi ilo bagli olan xiisusi kosmik mokan kimi
analiz edir. Vo gostarir ki, “fikir fozas1” zamanin siirokliyi hesabina forma-
lasir. S.Xolilovun “fikir fozas1” montiqi ardicilliga malik deyil, ¢linki o, 6zi-
niin sixilmig, loqarifmik strukturunda potensial xaos gizladir. “Fikir foza-
si”’nda ciimlo “atomar fakt”deyil, sonsuz sayda hadisalor goxlugunun miirok-
kob modelinin bir elementidir. S.Xoalilovun kosmik mokan kimi analiz etdiyi
“fikir fozas1”nda tofokkiiriin formalar1 ayird edilir vo belo natico ¢ixarilir ki,
“montiqi tofokkir fazasi izotropdur, yoni bitln fikir istigamatlori ekviva-
lentdir” (66, s.172). Martin Haydegger zamandan bohs edorkon deyirdi ki,
“zaman hadisalidir, hadiso zamanlidir”. Zamanin hadiss ilo slagosi temporal
zamani nazarda tutur. Surakli zaman iso kosmik zamandir, buna goéra ds 0,
“fikir fozas1”nin kosmik mozmununu ehtiva edir. Butln istigamotlori ekvi-
valent olan diisiinco struktural ¢orgivoyo salinmis abstrakt diisiincadir. Vo
onun “izotroplugu bir istigamotli koordinat sistemlari ti¢iin dogrudur”. Beloa
tofokklr modellorinin kegid nogtalori olmadig: {igiin onlarin, yalniz izotop-
larin1 yaratmaq miimkiindiir. Yani mantiqi tofokkiirdo izomorfizm yarana bi-
lor, amma bir montiqi tofokkir digari ilo kasismadiyi t¢tin onun fikir fozasi
mohduddur. S.Xalilov xronotoplugun mahiyyatini izah edon zaman “fikir
fazas1” modelinds fikrin izotroplugunu deyil, onun anizotroplugunu asas go-
tarar. Maollif gostorir ki, mantigi modellar izotropdur, vo idraki aktlarin
montigi oasaslart bir istigamotli foza hadisasi kimi todricon inkisaf edir vo
muayyan bir strukturdan kenara ¢ixmir. Birdlgiilii “fikir fozasi”nda konkret
sorhadlor méveuddur. Ikidlgiilii fozada, Ucolcili fozada isa kegid nogtolori
Uclin masafa yaranir vo fikir fozas1 poetik mokan kimi genislonir vo hiidud-
suz olur. S.Xalilovun “fikir fozas1” modelinds fozanin ayilmasi fakti mokan-
da isigin sinmasi vo oayilmasi faktr ilo analoji mozmunda osaslandirilir.
S.Xalilovun “fikir fozas1” modeli fargli tofokkir modellorini anlamaga im-
kan verdiyi kimi, ham ds onlar1 sinergetik mozmununda birlosdirir. Miallif
“fikir fozasimin oayilmasi” ideyasinda falsofi tofokkir modellorini siiur aktin-
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dan deyil, konardan alinan informasiya ilo, yaxud kosmik siiurla eynilog-
dirir. Bu kosmik stiur folsofi tofokkiiriin mahiyyatina badiilik fenomenini
olavo edir vo onun mahiyyatini daha da mirakkoblogdirir. S.Xalilovun
yaradiciliginda mantiqi tofokkirlo falsafi diisiinco garsilagdirilir vo badiilik
ikincisino aid edilir. Bu, eyni zamanda musllifin 6zUnln falsofi tofokkir
modelinin badii mozmununun tokrarsizligini gostarir.
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Sadagat Aliyeva

Esoterism in the Scientific, Literary and Philosophical Thought
(summary)

The form and content of the thought models in the scientific and literary
creativity are considered in the article. When the “atomic” content of the thought
comes across with its literary content, a philosopheme or a philosophical concept
can be understood as a model of thought. Consequently, the structural content of
the ideal construction of the phenomenological thought doesn’t deny its literary
essence. In the article the literary content of the phenomenological thought is
considered as its second phenomenological feature. For example, if the phenome-
non “death” gives chance to interpret the life as common “destiny”, the human
being is able to include the essences of the “death” and “destiny” in one thought
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and one model of thought. In the philosophical thought is occurred re-modeling as
an act of the reconstruction. The esoteric essence is considered by the comparison
of the two models of thought. The concept of “space of think” by Salahaddin Kha-
lilov gives an opportunity to understand the philosophical space as a phenomenolo-
gical space. And the “passion of the Earth” by Anna-Teresa Tymieniechka relates
the primary idea with the cosmic harmony. Anna-Teresa Tymieniechka shows not
only the logic perception of the place, but also the abilities of literary imagination.
On this basis is created the instinct of place or “nest” and the model of the “passion
of the Earth and the primary and divine homesickness turns to esoteric place.

Keywords: chronotopic, cosmos, models of thought, esoterism

Caoaxam Anueesa

J30Tepu3M B HAYYHOM, XY/JA0:KeCTBEHHOM U Gui10coPcKOM MBbIILJICHUSIX
(pestome)

B cratbe paccmaTpuBaroTcs Gopma U COICpKAHUE MOJICIICH MBIILICHUS B
HAyYHOM W XYyJO0XECTBEHHOM TBOpuecTBax. Korga «aToMapHOe» conepikaHue
MBIIIICHUS TIEPECEKACTCS C XYI0KECTBEHHBIM cojiepkanneM, puimocodem mwiu dhu-
.HOCO(i)CKI/II‘/'I KOHICIIT MOXET OBITH IIPUHAT KaK MOACJIb MBIIIJICHUA. CJIGI[OB&TCJIB-
HO, CTPYKTYPHOE COJEpKaHWE WACATbHOW KOHCTPYKUUH (HEHOMEHOIOTUYECKOTO
MBIIIUICHUSI HE OTPHUIIAET €T0 XY/I0KECTBEHHYIO CyTh. B cTaThe Xy/I0’KeCTBEHHHOE
cojJiepkaHre (EeHOMEHOJOTHUECKOTO MBIIUIEHHSI PaccMaTpUBAeTCsl €ro BTOpas
ocobeHnocts. Hanpumep, eciu eHOMEH «CMEpTh» AaeT BO3MOXKHOCTh WHTEPIIpE-
TUPOBATh KU3HB KaK BOOOIIE «Cyp0ay», YETOBEK MOXKET BKJIFOUUTH CYTH «CMEPT»
1 «Cynp0a» B OJTHY MBICTh M €IHYIO MOJIEb MBIIUICHHS.

B ¢unocopckoM MBIIIICHUN TPOU3BOUTCS PEMOJICITUPOBAHUE KaK aKT pe-
KOHCTPYKITUH. D30TepUiecKas CyTh paCCMaTPUBACTCS B CPABHEHUU JIBYX MOJeIei
MerieHus. Konmenmus «cdepa mpimmieHusy CanaxamgmuHa XamuiaoBa JacT BO3-
MOXHOCTb MOHSTH prtocodckyto chepy Kak PEeHOMEHOIOTHUYECKYI0. A «CTPacTh
3emnu» AHHBI-Tepesbl THMEHENKH CBA3bIBAET TTIABHYIO MJICI0 C KOCMUYECKOH rap-
MoHHel. AHHBI-Tepe3bl TUMEHENKH MOKa3bIBaeT HE TOJIBKO JOTHYECKOE BOCIIPUS-
THE MECTa, HO U CIIOCOOHOCTH XYJI0’KECTBEHHOTO BooOpaxenus. Ha 3Toit ocHoBe
CO34aCTCA MHCTUHKT MECTAa WIN «THE31a» U MOJICJIb «CTPACTh Seman» u TNIEPBUYHO-
00XeCTBeHHAs] HOCTAIBTHS 110 IOMY TIPEBPAIaeTCs B 330TEPUIECKOE MECTO.

Knrwueewle cnoea: xpoHOTOHOCTD, KOCMOC, MOJICITH MBIIILICHHS,
330TepH3M
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Azarbaycanin filosof qadinlart
UNESCO-nun layihasinda

Parisdo UNESCO xatti ilo “Le Dictionnaire
Universel des Femmes Créatrices” — “Yaradici
gadinlar ensiklopediyas1” ¢ap olunmus vo bu
nasrin togdimat morasimi kegirilmisdir.

S0US LA DIRECTION 01
BEATRICE DIDIER
ANTOINETTE FOUQUE
MIREILLE CALLE-GRUBER

SOMIA RYKIEL

\Dictionnaire
ninmig yaradict qadinlar1 — yazigi, jurnalist, ¥ universel
bostokar, rossam, filosof va s. hagqinda molumat- ~ des réatrices
lar dorc edilmisdir.

Ug cildden ibarat olan kitabda diinyani ta-

Kitabin “On séz”iindo layihonin rohberi, ta- =
minmis fransiz ictimai xadimi vo psixoanalitiki iy
Antuanetta Fukonun yazdigi kimi, “bu, biitin diinyada sivilizasiyaya 0z
bohrasini vermis qadinlara hérmot olamsti vo 6z hoyat esqini diinyadan
asirgamamoak arzusudur”.

UNESCO-nun bas direktoru Irina Bokovanmn “Osrin olamotdar isi”
adlandirdigi bu kitab kegmisda vo bu giin qadinlarin adlarinin tarixdon silin-
moasinin qarsisint alan bir addim kimi doyarlondirilmisdir.

Ensiklopediyaya Koniil Biinyadzadonin filosof qadinlarimiz barods
yazdigi “Azerbaidjan — Valeurs religieuses et pensee laique” — “Azarbay-
canda dini doyorlor vo folsofi diislinco” baglighi genis mogalo daxil
edilmigdir.

Magqalods Azorbaycanin falsofi fikir tarixinde gadinlarin rolu tohlil
edilmisdir. Burada istor orta asr va yeni dovrds folsofi diisiinconin poeziyada
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oks olunmasi, istor sovet dovriindo, istorso do miistoqilik illorinds yazib ya-
ratmis qadin miitofokkir va todqigatcilarin (Siikufs Mirzoyeva, Aida Iman-
quliyeva, Ziimriid Quluzads, Elmira Zamanova, Solmaz Rzaquluzads vs s.)
goriislori tohlil edilmisdir.

Ensiklopediyada Azarbaycanin mashur qadin sairlori Mahsoti Gancovi
vo Xursidbanu Natovan haqqinda ayrica moqalslor verilmisdir. Olamoatdar
haldir ki, ensiklopediyada UNESCO nozdinds faaliyyot gostoron Filosof Qa-
dinlar Camiyyatinin lizvii, gonc tadqiqatgi, folsofa iizro elmlor doktoru Ko-
niil Biinyadzadoyo do ayrica moqalo hosr edilmisdir. Moqalodo gonc
azorbaycanli todqiqatcinin elmi-folsofi yaradiciligi vo beynslxalq miqyasda
tosovviif folsofosinin yayilmasi, onun miasir Qorb falsofi fikir kontekstindo
yenidon arasdirilmasi sahoasindo xidmatlori isiglandirilmisdir.

“Eko-fenomenologiya — Hayat, Insan Hayati vo
Postinsan hayati Kosmosun Harmoniyasinda’

64-cl Beynalxalg Fenomenologiya Kongresi

(1-3 Oktyabr 2014, Milan, italiya)

1-3 Oktyabr tarixinds Italiyanin Milan sohorinds 64-cii Beynolxalq
Fenomenologiya Kongresi kegirilmisdir. Diinya Fenomenologia Institutu to-
rofindon kegirilon Kongresin bu ilki mévzusu “Eko-fenomenologiya — Ho-
yat, Insan Hoyat1 vo Postinsan hayati Kosmosun Harmoniyasinda” adlanirdi.
Olkomizi kongresdo AMEA-nin miixbir iizvii, prof. Solahoddin Xalilov,
AMEA-nmm Falsafs vo Hiiquq Institutunun bas elmi iscisi, falsofo elmlori
doktoru Konul Bunyadzads vo Azaorbaycan Universitetinin basg miiallimi,
falsofo doktoru Sadagot Oliyeva tomsil etmisdirlor. Kongresin EImi Toskilat
Komitasinin Uzvi Sealahaddin Xalilov agilis marasiminds ¢ixis edarak feno-
menologiyanin yeni inkisaf perspektivlorindon bohs etmis, fenomenologiya
ilo islam falsofasinin migayisali tohlilini vermisdir.

B6lms iclaslarinda S.Xolilov “Hoyat situasiyasi va holografik yad-

das”, Konul Blnyadzads “Man — ilahi nurlanma va sosial realligin kasismo-
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sindo”, Sodagot ©Oliyeva “Ezoterizmin xronotopik torkibi vo diisiinco
modellari” adli maruzalarlo ¢ixis etmislor.

Biinyadzado Koniil Kongresin “Can, badan, tacassiim — Zaman va Moa-
kan” bolmasino sadrlik etmisdir. Miixtalif olkolordon olan moruzagilor ak-
tual elmi-folsofi movzularda ¢ixis etmis, maraqli vo somarali elmi disput
olmusdur.

Kongresin yekununda Diinya Fenomenologiya Institutunun “Sprin-
ger” nasriyyatinda cap olunan illik mocmuasi “Analecta Husserliananin” ye-
ni rohbarliyi segilmisdir. Azarbaycandan iki nofar: prof. Solahaddin Xaslilov
va Konil Bunyadzads “Husserliana”nin Redaksiya Surasina tizv segilmislor.

NOvboti Fenomenologiya Kongresinin Bakida kegirilmosi gorara alin-

musdir.

“Sivilizasiya va madaniyyat™

S.Xalilovun 29 Mayis Universitetinda konfrans:

(15 Noyabr 2014, Istanbul, Tiirkiys)

AMEA-nin  miixbir (zvii Solahoddin Xolilov Istanbul 29 Mayis
Universitetindo  “Sivilizasiya vo  modaniyyat” —
mdvzusunda konfrans vermisdir.

Todbirdos sivilizasiya vo madaniyyst masalo-
lorindo klassik fikirlori tohlil edon S.Xalilov mov-
cud voaziyystdo problems yeni falsofi yanagmanin
islonib hazirlanmas1 zaruratindon danisib. Azarbay-

KONFERANS

Medeniyet ve Kiiltiir

‘Uuu' "f_Jlla:.{'!'lrmnr!'la':

canli alim bu sahads aragdirmalarinin naticasi ola- ﬁ
rag yeni kulturoloji konsepsiya irali suriib. Onun
togdim etdiyi konsepsiya bdyiik maraqla qarsilanib Pro. r. Setanattn Hotlo

vo miizakiralora sobob olub.
Konfransda sivilizasiya vo madaniyyat problemina dair yeni konsep-
siyanin Tiirkiyada nosr olunmasinin zoruriliyini vurgulanib.
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Allah rohmoat elasin —

ANNA-TERESA TYMJENJECKA (1923-2014)

6-7 iyun 2014-ci il tarixindo ¢agdas dln-
yanin an moashur filosoflarindan biri, Azarbayca-
nmin va biitiin Islam diinyasinin  boyik dos-
tu Anna-Teresa Tymieniecka haqq dinyasina
govusmusdur.

Prof.Dr. Anna-Teresa Tymieniecka muasir
dévrdo fenomenologiyanin canl klassiki, hoyat
fenomenologiyasinin yaradicisi, Qorb-Sorq Fal-
sofo  dialoqunun tosobbiiskarlarindan  biri,
Umumdiinya Fenomenologiya Institutunun to-

sis¢isi vo prezidenti, “Husserliana” macmuasinin bas redaktoru idi.
Prof.Dr. Anna-Teresa Tymieniecka 2004-cii ildo Azorbaycanda ol-
mus, Sihabaddin Yohya Sithrovordinin 850 illik yubiley morasimindo istirak

etmisdir.

Azorbaycaanda fenomenoloji todqgigatlarin aparilmasina dostok ver-

mis, Azorbaycan falsofasinin diinya miqyasinda tomsil olunmasina sorait ya-

ratmisdir.

AFSEA adindan diinya falsofo ictimaiyyatine bu agir itki miinasibati

ilo dorin hiiznls bagsaglig: veririk.
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Anna-Teresa Tymieniecka va Islam flsafasi

Biz dofalorlo Anna-Terezanin toklifi asasinda beynolxalg fenomenolo-
giya kongreslorinds “xatira” (memory va remember) moévzusunu muzakirs
etmok {iglin toplasmisiq. Indi iso onun 6zl haqqinda xatiralorimizi bo-
lustirtk.

Bu xatiralor iss hom insani minasibat mistavisinds, ham dos elmi-
falsafi yaradiciliq miistovisinda kifayat goadar zongin va hartoraflidir.

Diinyanin on moashur filosoflarindan biri, Azorbaycanin vo biitiin
Islam diinyasimin boyiik dostu Anna-Teresa Tymieniecka...

Prof.Dr. Anna-Teresa Tymieniecka miasir dovrde fenomenologiyanin
canli klassiki, hoyat fenomenologiyasinin yaradicisi, Qorb-Sorq Folsofo
dialoqunun tosobbiiskarlarindan biri idi.

O, 2004-cii ildo Azorbaycanda olmus, Azorbaycan filosofu Sihabaddin
Yohya Siihrovordinin 850 illik yubiley morasiminds istirak etmisdir. Marag-
11 bir detal1 da nozors ¢atdirmagq istoyirom. Homin arofods — 1 il avval Roma
Papas1 da Bakida qonaq olmusdu vo onun galdigi otagin gapisina XUsusi
I6vho vurulmusdu. Anna-Teresa Tymieniecka da homin otaqda qalmali oldu
vo bundan ¢ox momnun galdi. Dogrudan da bu diinyada he¢ no tosadufi
olmur. Yada salmaq istordim ki, Anna-Teresanin talimina gora, mokan 0z
do miigoddaslogir vo onun ezoterik cazibasi yaranir.

Bali, biz onun varligini bu giin do hiss edirik. Bu giin bu salonda soy-
lonan ideyalar, ¢ixislar, fikirlorin canli nlimayisi retprospektivdo eyni bir to-
moldon baslanir. Milan kongresi onun fikir miistovisindoki hayatinin indi do
davam etdiyino parlaq niimunadir. Biz miixtolif 6lkolorin niimayandalari bir-
birimizi mahz onun sayasinds tanimisiq vo indi do onun ideyalarinin igigina
toplasmisiq.

Is1q demiskon, Islam diinyasinda yaranmis osas tolimlorinden biri Isra-
gilik tolimi sanki fenomenologiyanin isiglanma kontekstinds daha bir agilist

kimi Qarb falsafi ictimaiyyatino mohz Anna-Teresa Tymienieckanin sayo-
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sindo toqdim edilmisdi. Osas1 XII asrdo yasamus islam filosofu Sihabaddin
Yohya Sthrovordi torafindon qoyulmus vo XVII asrdo Molla Sadra torafin-
don inkisaf etdirilmis bu tolim yeni folsofs terminologiya ilo ifads edildikds
dogurdan da fenomenologiyaya ¢ox yaxindir. Anna-Teresa Tymienieckani
saciyyalondiron cohatlordon biri bu idi ki, o belo iimumi cohatlori tez goriir
va bununla da folsofi todqiqatin cografi mokanini daha da genislondirirdi.
Aristotel deyirdi ki, “nadanlar daha ¢ox forqi, miidriklor iso iimumiliyi g6-
rirlor”. Boali, Anna-Teresa Tymienieckanin miidrikliyi miixtalif tolimlordoki
imumi cohati gdormak, forqli falsofslori ortaqg moxraco gotirmok istedadinda
Oziinili gostorirdi.

Bu, cox 6nomli bir mosaladir. Belo ki, falsofonin bir ¢ox corayanlara
ayrilmasit vo hor bir folsofi coroyanin sanki basqalarindan forgli, yegano
diizgiin tolim kimi toqdim olunmasi parakondslik yaradir. Eloco do dovrlors
gbro boliinmo, cografi vo modoni-monavi mokanlara goéra boliinmoalor bu
parakondoliyi artirir. Bu, miixtalif dillorde danisan va bir-birini anlamayan
adamlarin voziyyatini xatirladir.

On ¢atin moasalo biitlin bu miixtolifliklors baxmayaraq, insan fikrinin
oslindo homiso eyni movzular vo eyni hadoflor otrafinda dolasdigini goro
bilmak va falsafi poliglot olaraq bu miixtalif “dillor” arasinda torciimogilik
etmok, ortaq doyarlari vo ideyalari {izo ¢ixartmaqdan ibarotdir. Falsofo tari-
xinda bu boyiik missiyani 6z lizorino gotiiron ¢ox az adam ballidir. Belo bo-
yiik soxsiyyotlordon biri mohz Anna-Teresa Tymieniecka idi. O, Sarqi Qorb-
lo birlosdirir, dinlor vo madoniyyatlor arasinda korpii salirdr. Islam falsofo-
sindo do mohz miitoraqqi vo miiasir falsafi fikir {i¢iin 6nomli olan ideyalarin
izo ¢ixarilmasi isino dostok verirdi.

Anna-Teresa Tymieniecka Husserl talimini do onun lokal sarhadlarin-
don ¢ixararaq daha genis folsofi fikir arealinda nozordon kegirirdi. Mohz bu-
nun sayosindo fenomenologiyanin da miixtalif qiitblorini tomsil edon adam-
lar eyni tavan altinda birloso bilirlor. Burada Husserl ii¢iin do, Ingarden,
Haydegger, Sartr, Levinas {igiin do yer tapilir. Clinki asas prinsip qarsi-
lagdirma deyil, qarsiligli tamamlamadir.

Oksor folsofi coroyanlar folsofoni bir idrak tolimi kimi qurmaga cali-
sirlar. Sanki insanin hoyati vo yegano mogsadi diinyan1 anlamaqdan, dork et-
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mokdon ibarat imis. Bu falsofonin elmi tofokkiir ¢orcivasine salinmasi va
hotta elmlordon biri kimi nazordon kecirilmasinin torafdarlar ii¢lin saciyye-
vidir. Basqa qism tolimlor folsofonin predmetini daha da mohdudlasdiraraq
onu dilin tohlili, linqvistik analiz hiidudlarma salirlar. Ugiincii bir imkan
diinyaya duygularin, {iroyin gozii ilo baxmaqdan ibaratdir. Qarb falsofasi on
¢ox agil, idrak tizoerindo quruldugu halda, Sorq folsofasi inam va esq tizarin-
dos qurulur. Dekartin “cogito, ergo sum” tezisindon forqli olaraq, Sorqdo “se-
viromsa, demoli varam” tezisi uistlinliik togkil edir. Var olmaq da sadaco on-
toloji kontekstdo, anlamda deyil, mohz yasamaq kimi basa diisiiliir. Fenome-
nologiya da Husserlin yaradiciliginin birinci marholosinde moahz idrak g¢orgi-
vasinds bir tolim kimi, diinyan1 anlamagin bir modeli kimi yaranmisdi. Vo
pozitivizmin osas prinsipind uygun olaraq falsofonin do ciddi bir elm kimi
formalagdirilmast nozords tutulurdu. Bu ciddi elm ciddi montiq sayasindo
mUmkiin ola bilordi. Bu baximdan, Husserlin axtarislar1 Rassel vo Vitgen-
steynin axtariglarindan bir o godor do forqlonmirdi. Lakin rasionalizm elm
liclin no goador 6nomli olsa da, falsofs {iciin yetorli deyil. Ciinki “anlamaq”
tezisindon “yasamaq” tezisino ke¢idin mexanizmi askarlanmali idi. Mohz
buna goéradir ki, Husserl 6zii do yaradicihiginin son dovriinds mohz “hoyat”
konteksting iistiinliilk vermoys baslamisdi.

Anna-Teresa Tymieniecka Husserli tokrar elomir, onu davam etdirirdi.
Ona gora do moahz bu ikinci morholodon baglayaraq yola ¢ixmigdi. O 6zii bu
barads bela yazir: “Intensionalliq hoyat gabiliyyati olaraq — istor insane ol-
sun, istorsa do heyvan, bodonin vo tobiatin fiziki foaliyyoti ehtiva etmir. Bir
daha tokrar edok ki. Husserlin intensionalliq consepsiyasi stiurun kognitiv
xotti kimi hoyat funksiyasinin osas ekzistensial soviyyasino ¢ata bilmir vo
belaliklo do fenomenin son marhalads kasf xattine no apara bilir, no do onun
intuisiyalar1 conseptual tematiklogmoni tolob edon zoruri ipuclar1 vers bilir.
Biz bununla koqnitiv intensionalligin mdévzularinda insanin tosovviirlorinin

hiidudlar ilo rastlagiriq™.!

! Tymieniecka A.-T. The Unveiling and the Unveiled // The Passion of the Soul in the
Metamorphosis of Becoming. Edited by A.-T.Tymieniecka, Dordricht-Boston, 2003.
s. XXXVII
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Anna-Teresa toliminin bir miithiim forqi do bundan ibarotdir ki, Hus-
serl “Bizim hoyat diinyamiz1” xalis subyektiv gotiiriir. Anna iso hoyat diin-
yasinda da logosdan golon universal vo zoruri magamlarin varligindan ¢ixis
edir. Ona gora do fenomeninbirdon birs aydinlasmasi deyil, onun tadrici
proses kimi doyarlondirilmasini zoruri hesab edir.

Anna-Teresa Tymienieckanin adi il bagli olan “hayat fenomenologi-
yast” he¢ do ilk baxigda goriindiiyi kimi fenomenologiya ilo hoyat
folsofosinin sadaco birlosmasi deyildi. O, ekzistensional fenomenologiya ilo
do mohdudlagmir. Baxmayaraq ki, o, ekzistensializmin nailiyyatlorindon do
istifado edir, amma folsofi fikri bir qodor do irsli apararaq ekzistensional
muxtariyyati do nozoro almaqla daha genis vo milkommoal bir sistem
yaratmigdir. Bu tolim daha sinkretik vo oslindo daha sintetik olub bir ¢ox
basqa folsofi tolimlori do ehtiva etmok ozmindadir.

Istor-istomoz sual ortaya cixir ki, Anna-Teresa Tymienieckanin
folsofoyo gotirdiyi yenilik, onun qurmagq istadiyi va aslindo asason qurdugu
yeni sistem yetorinco manimsonilmisdirmi?

Olbatta, biz casaratlo deys bilarik ki, o, sadoca yeni tolim yaratmamus,
hom do biitdév bir moktob yaratmigdir. Lakin bu moktobs aid olan insanlar,
biz hamimiz onun toliminin gotirdiyi yeniliklori vo bu yeniliklorin falsofo
liclin ohomiyyatini yetorinco monimsaya bilmisikmi vo ona layiqli doyer ve-
ro bilmisikmi?

Mon masalonin dayar vermak torofini 6na ¢okmok istomirom. Ciinki
biz hotta onu yetorinco anlamayanda da intuitiv olaraq onun boyiikliiyiinii,
yaratdiglarinin ohomiyyotini dork edirdik. Biz onu sevirdik. Ciinki onu sev-
momok miimkiin deyildi.

Lakin sadoco sevmok vo timumi sokildo doyorlondirmok yetorli deyil.
Biz onun gotirdiyi yeniliyin mahiyyatini ortaya ¢ixarmaq vo bagladigi boyiik
151 davam etdiro bilmok {i¢iin daha ¢ox soy gostormoliyik. Ciinki hotta bu
giin do, bizim 6z aramizda Anna-Teresa Tymieniecka falsofasino ancaq
Husserl fenomenologiyasi gargivasinds qiymoat vermak istoyanlor vardir. Vo
onlar agig-askar uygunsuzluq, konaragixma géronds bunu az gala bu tolimin
nogsanlar1 kimi golomo verirlor. Halbuki, hoyat fenomenologiyast Husserl
fenomenologiyasinin hansi iso bir qolu deyil. O, Husserl fenomenologiyasi-
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m da, ekzistensializmi do, hoyat falsofasini vo Islam falsafasindon golon bir
cox doyorli yanagmalari, o ciimlodon israqizmi do ehtiva edon daha miikom-
mal bir tolimdir.

Bizim qarsimizda duran vazifo onun ideyalarinin sistemlogdirilmasi is-
tigamoatinds isi davam etdirmokdon ibaratdir. Ancaq bu zaman onun haqiqi
doyori iizo ¢ixa bilar.

Bu tolimin on bdyiik iistiinliiklorindon biri odur ki, o falsofoni elm
¢or¢ivasing salmaga caligsmir, oksino onun hoaqiqi boyiik imkanlarin1 ortaya
¢ixarir. Bu talimdo an yeni, on fantastik ideyalar, elm sahalari do 6z metodo-
loji asaslarini tapa bilor.

Bu konfransda monim ¢ixisim hoyat fenomenologiyast vo onun as-
pektlorindon biri olan eko-fenomenologiyanin holografik yaddasla slaqesine
hasr olunub. Burada mon gostormoys ¢alismisam ki, hoyat fenomenologiya-
st vo Anna-Teresa Tymienieckanin yaddas konsepsiyasi holografiya {iglin
metodoloji asas ola bilor.

Bu falsofs canli vo cansiz alomlor {igiin elmi nazariyyslorin ortaq mox-
roco gotirilmasi, canli alomin yaranisinin elmi izahi tigiin do oan miivafiq me-
todoloji bazadir. Masalon, sinergetikanin prinsiplori sanonavi elm metodolo-
giyasi ilo izah oluna bilmir. Amma Anna-Teresa Tymienieckanin hoyat fe-
nomenologiyasi bu tolim ii¢ilin do diinyagoriisii osast vo metodoloji tomal ol-
magdan olavo, burada ortaya ¢ixan bir ¢cox problemlori do izah edir. Hotta
hayatin yaranisi ilo bagli daha miikommol elmi nozariyyolorin formalagmasi
iclin yeni ideyalar verir, yeni imkanlar acir. Sadoco biz bu folsofonin miqya-
s1 vo imkanlarimi tosovviir etmok iigiin ononovi yanasmalardan konara ¢ix-
maliy1q. Belo ki, Anna-Teresa Tymienieckanin tolimi falsafonin 6ziinds ye-
ni bir moarhals olmagla mévcud paradigmanin doyisilmasinag, yeni termino-
logiya vo meyarlar sisteminin formalasmasina ehtiyac yaratmisdir ki, bu
mosalonin halli do onun davamgilarinin moagsadyonlii foaliyystindon asilidir.

S.X.
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Yuxu — ¢akisizlik saraiti kimi

Yerin cazibssi yoxa ¢ixir vo San ucursan; yaxud tersins, galxmaq
istayirson, ayaqlarin sanki yero yapisir, — qopa bilmirson. Bitlin dlnya
istoklorina gars1 galir, yaxud, toki isto — har sey olur.

Imkanlar diinyasindan birbasa “realliga” — yuxu realligina...

Oql deyil, hisslor hokm siiriir. Irado vo istok agil baryerini kegmoyo
mohkum deyil vo birbasa hisslorin davamidir. Miioyyan monada “qisa qa-
panma” bas verir. Hiss bir anda 6z kulminasiyasina gatir. insan hiss-hayoca-
nint cilovlaya bilmadiyindan, adi cismani hayatda he¢ vaxt yasamadigi qo-
rib(a) hallar kegirir. Sonra nafs badans gayidir... va insan sanki cahonnam-
don doniirmiis kimi boyiik bir rahatliq hissi kesirir, ya da connatdan heg clr
ayrilmaq istomir. Amma qayitdigr diinya no connat, no do cahannamdir. Bir
nov onlarin qarisigina oxsasa da, hisslor ordaki kimi sidirg: deyil.

Bizim diinya alatorandir. No is1q zirvadadir, no garanliq: sadaca bun-
larin miixtalif nisbatlords gatisigi var. Insan diinyasinda isiq sevgiden yaran-
sa da, agilla ram edilir. Qaranliq iso qazobdon dogulur va agil onu da avazi-
dir. Agil olan yerdo no sidirgr isiq var, no sidirgr garanlhiq. Agil hor seyi
tarazlayur.

Yuxuda iss montiq islomir. Daha dogrusu, cinqir1 ¢ixsa da, sasSi
¢1Xmir.

Insan yuxuda yetorince “ssas olmadan”, miisyyan bir duygunun tosiri
altina diisiir. Hans1 isa bir duygu; ya qorxu, ya qoazob, ya sevinc... insana ha-
kim kasilir. “Aglina” (ya liroyina) qorxmag golir va gorxursan, — he¢ nadan,
elo-belo...
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Amma oyaq olanda, agil basda olanda (agil bir nov elektrik dovre-
sindoki “miigavimat” rolunu oynayir; o olmayanda elektrik elo siddoatlonir
Ki, har sey yanib kiil olur) bu hisslori cilovlayir, sanki tizarina su giloyir,
sornidir, sangidir — yoxsa “qisa gapanma” bas verar.

Yuxu — qisa gapanmalar diinyasidir. Burada hiss var, istok var, agil
yoxdur, hadisalora mugavimat yoxdur. Migavimat gostormok istoyondos ru-
hun badana gayitmasi talob olunur va insan oyanir. Ruhu qaytarmaq iso elo
do asan mosalo deyil.

Esq do agilin yoxluq halidir, noso do, Sarxosluq da, yuxu da. Amma
esqdo istayin istigamoti ballidir, yuxuda yox. Oslinds, ¢ox vaxt istomadiklo-
rimizi “yasayiriq”, goririk. Amma agila golon basa goalar. Demoali, harada
isa ilkin bir istok vo ya maraq olmusdur, o iso sonraki istomadiyimiz hadiso-
lori gokib gotirmisdir. Sarxosluq halinda agil basdan ¢ixdigdan sonra insan
geyri-siiuri voziyyotdo, siiuralt1 istoklorin ixtiyarinda olur. Insanin kortobii
hali, instinktlori Vo “sixilmis hisslor” onu idars edir. Yay agilir, miigavimat
quvvasi itir va na vaxtsa y1gilmis, sixilmis hisslor azadliq oldo edir.

Yuxu isa insan ruhunun imkanlar diinyasina soyahotidir.

Bilmodiyin bir alomoa, sohara, mihits, kluba daxil olanda ilk addimi
maraq Vo istok ucbatindan atirsan, sonra isa daxil oldugun yeni diinyanin ye-
ni qaydalarina tabe olmaq macburiyystindasan. Burada san daha subyekt de-
yilsan, passiv istirak¢1 vo ya obyektsan. Yuxu da beladir. Soni maraglandi-
ran, narahat edon nadonss baslayir, sonra sonin gozlomadiyin, heg vaxt ag-
lina gatirmadiyin istigamatlords davam edir.

Zardiistiin tovsiyalari
(3-cl yuxu)

Ustiindon nego illor kegondon sonra bir miigoddes gecado onu yeno
yuxuda gordiim. Bu dofo elo do gozabli deyildi. Deyasan, ikinci yuxudan
sonraki dovrds gordiiyiim islordon, tapsirigini yerina yetirmayimdon gisman
do olsa, raz1 qalmigdi.
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[Ovvalki yuxulardan xabarsiz olanlara bildirmok istayirom ki, mon bu
yuxularin tasiri ilo siyasatdon vo roayasstdon ayrilarag son on ildo ancaq
falsafa ilo mosgul olmus vo ulu babalarimizdan miras galmis hikmat vo
hagigatlori xalqa ¢atdirmaq iigiin az-¢ox is goéra bilmisom. Hom do &ton
yuxuda deyilonlorin, “Avesta”nin taleyi ilo bagli hagigatlorin motbuat
vasitosilo xalga ¢atdirilmasina galigmisam. ]

Bu dofo narazi danisan mon idim. Dedim: “Axi, niya monim Kkimi
omolisaleh adamin yuxusuna 6z dinimizin miigaddaslori avazina, son girir-
son?”

Cavabindan bels ¢ixd1 ki, son demo, 0 da misalman imis.

Dedim, axi, son islamdan avval yasayibsan.

Dedi ki, 0 da tok tanrtya — Hormiizs sitayis edib vo ancag Ona toslim
olub. Sar giivvalora — shrimangilors isa ayilmoyib, onlarla hamiso mibarizo
aparib. Bas islam da elo tok Tanriya beyat etmok deyilmi? Bir do dedi ki, in-
sanlar1 dinlora goro bdlmokdonss, Umumiyystlo dindarlara vo dinsizloro,
Haqga inananlara va hagsizlara bolmak daha vacibdir. Bitin inananlar, gol-
binds Tanr1 duygusu, Haqq-odalat hissi olanlar dinsizlara, hagsizlara qarsi
birlogmoalidirlor. Haqqin yolu isa ilk ndvbads Miigoddas kitablarda — Aves-
tada, Tovratda, incildo vo Quranda gostorilib. Amma bununla bitmir. Allah
toala vaxtasir1 6z istokli bandolori vasitasi ilo sezgi magamlarinda Haqqa
acilan yolu isiglandirir vo onlarin yolunu hikmat diinyasindan salir.

Dedim, bas Avesta niya? Axi, o miigoddoss kitablar sirasinda deyil?
Bir do, ax1, orada hagigato uygun olmayan goarazli fikirlar, sdzlor var?

Dedi ki, sizo Avesta ad1 altinda catan kitab aslinds asl Avestadan ¢ox
farglidir. Onu IX asrda golomo alanlar ilk manbani tahrif ediblor vo 6z dovr-
lorinds olan milli adavatlori ora saliblar. Man isa hoqigi Avestadan danisi-
ram. Axi, &ton dofo demisdim ki, Iskandar onun bir niisxasini yandirib, o bi-
ri nlisxesini do Isgondoriyyayo géndermisdi. Homin niisxadoki hogigatlorin
bir gismi sonralar 6z oksini hermesizm adi altinda va yeni platongularin fal-
sofasinds tapdi. Amma xalqin yaddasinda olanlar hoalo isgondordon do ovval
Volgaboyu vo Altaydan kegorok Hindistana yayilmisdi. O vaxt bu diyara
kdgan tayfalar 6zlori ilo apardiglari o miigaddos kolamlar1 Vedalarda yasat-
dilar vo onun hagigatlori (izarinds ne¢a-negs dinlor yarandi. Magar san mi-
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gayiso edonds Sargdon (induizm, buddizm va s.) galon hagigatlorlo Qarbdan
(Platon, Plotin, hermetizm va s.) galon hogigatlor arasinda uygunluqlar1 gor-
marsonmi? Magar avvalki yuxularinda sona Sarqdan va Qarbdan golon hagi-
gatlori migayiss edib, onlarin eyni mangoadon galon ideyalarin miixtalif mo-
kanlarda muxtalif formalarda tozahirlori oldugunu demomisdimmi? Vo bu
zahiron forgli tolimlor arasindaki uygunluglar1 iizo ¢ixarmagi sono tovsiys
etmomisdimmi? Sag ol ki, son bu tovsiyalori gismon ds olsa, “Obu Turxanin
hikmat diinyasi”nda nozars aldin. Bu yaxsidir, amma bas folsofa? Axi, tok
hikmotls ig bitmir. Bas “Obu Turxan falsofasi” niys halo do isiq tizii gormo-
yib?

Dedim ki, avvala, mona bayan olanlar1 galomo almaq elo do asan de-
yil. Onsuz da, on ils yaxindir ki, gecom-giindiiziim yoxdur. O biri torafdon
do, ©bu Turxan hikmatlori Uzo ¢ixdiqca, bizim adamlar bu hikmatlori mo-
nimsamoak avazina, elo hey onun muollifini sorusurlar; onlar deyir ki, bas
©bu Turxan kimdir, no vaxt yasayib, harada yasayib? Mon iso cavab vers
bilmirom...

Dedi ki, bas son onlara yuxuda dediklorimi ¢atdirmayibsanmi? Bas de-
moayibsanmi ki, son ancaq itirilmislori qaytarirsan? Axi, ne¢o min il arzinds
yarananlar1 hansi iso bir asrin adina yazmaq olmaz. Moano bayan olub ki, bu
neco min illordo monim do dévrimu vo millotimi axtarir, sohv invanlara yo-
zurlar. Bilirsan ki, mon da sonin kimi (sslinds, goérindr, “son do monim Ki-
mi” demok istoyirmis) azoerbaycanli olmusam. Amma man bunu biruzs ver-
moya c¢alismiram, son do blruzs verma. Butlin basariyyatin birliyi namins
yaz-yarat. Nega yiiz il bundan 6nco Ibn Orobiys yuxusunda “Fusus ol-hik-
mot” boyan olmusdu. Onun yazdiqlari da biitiin xalglar Ggln idi. Yoxsa ...

O yavag-yavag goriinmoz olurdu. Arxasinca gagib, “yoxsa na?” —
dedim. Cavab vermadi, ¢akilib getdi.

Oyanib xeyli diisiindiim. Diisiiniib-dasindiqca yuxudaki ayri-ayr1 de-
tallar yenidon yadima distirdii. Ciinki mon ona Parisa getmoyimdon, orada
Umumdiinya Fenomenologiya Kongresindoki moruzomdoan vo miizakire
vaxti ortaya ¢ixan bir miibahisali mosalodon danigsmig, maslohat istomisdim.
O da demisdi ki, Qoarb diinyas1 getdikco hagigatdon uzaqlasir. Onlara da
hogigati yenidon agmagin vaxtidir. Bir zamanlar Nitsse moanim ideyalarimi
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tohrif etmigdi. Ax1, man févgolinsan olub insanlari, comiyyati asagilamagi
deyil, insanlarla birlikdo yuksalmayi, daha dogrusu, insanlarin yiiksolisi
namino yliksalmayi tolgin etmisom. Indi osl hogigeti ¢atdirmagin vaxtidir.
Ona gora do, tez bir zamanda ©bu Turxan falsafasini bitirib ilk ndvbada
Avropada agiglamalisan. Sorq tigiin ©bu Turxan hikmatlori halalik bos edar.
Amma falsafoni ¢atdirmaq daha vacibdir.

Dedim, axi, ingilis dilini yaxs1 bilmirom.

Dedi, zohmat ¢ok, dyran.

Yadima Seyid Ozimin “Bilmoasak dil, slacimiz yoxdur”, — misrasi
diisdii.

Osr doyisir, linvan doyisir, amma “Ona kega bilmak Uglin Onca
ondakilari manimsamolisan” disturu doyismir.
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Lirika va epos

Lirika vo epos iki fargli qutbdir. Hor ikisi badii odobiyyata aid edilso
do, oslinda adobiyyatdan daha boyuk bir arealda movge tutur. Vo insanin
badii diisiincasinin bitiin zongin spektri bu iki qiitb arasinda paylanir.

Liriklik va epiklik tok badii diisiincays deyil, tmumiyyatls, insan du-
slincasine moxsus qutblordir.

Liriklik insanin otraf muhitdon, comiyyatdon, butln hoyat hadisalorin-
doan tacrid olunaraq, 6z i¢ diinyasina, manavi-ruhani alomina Otari nozardan
dogan qigilcim, cismani diinyanin fovqiine qalxaraq, tebistin 6zindos, bat-
ninds gozdirdiyi ilkin ideya, dogal ahong, fitri gozallik, yerdon ayagini iizo-
rok, somanin vo zamanin anginliyino dogru qus kimi stizmokdir.

9Adabiyyat nadir?
(Elm va falsafa prizmalarindan goriiniis)

Folsofo adoton ideal olanla maddi olanin, monoviyyatla maddiyyatin
munasibati kontekstindo togqdim edilir. Yani diinya moahz canlanarkan, ruhla-
narkan, insanilosarkan falsafonin predmetins cevrilir.

Sanat vo odabiyyat da cansiz obyektiv diinyan1 deyil, mohz ruhla par-
vazlanmig diinyani, insanin manavi alomini, hiss-hayacanlarini, yasantilarini
6zlnomaxsus Usulla ifado etmoya calisir.

Odobiyyatin missiyasi insana diinyani bir sistem halinda olmasa da,
ayri-ayri hayat l6vholori timsalinda tosvir, taqdim v ya ifads etmokdon iba-
rotdir. Lakin Kimin tg¢iin va na Uglin? Bu lévhalarin sadacs tosvirindonmi,
ya yasantisindanmi sohbot gedir? Yazig1 sadoca 6z duygularinimi ifado et-
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mok istoyir, yoxsa oxucularda hansi isa duygular yaratmaga caligir? Biitiin
bu suallara Jan Pol Sartr “©dobiyyat nadir” asorindo cavab vermays calis-
mugdir. O, asari U¢ sual Uzarinds qurur: 1) Yazmaqg nadir? 2) Noa ti¢iin yazi-
riq? 3) Kimin {iglin yaziriq? Slbatts, bunlar masalonin gox dnomli cohatlori-
dir vo Sartr bu masaloni xeyli doracods incolomisdir. Biz iso indi odabiyya-
tin elmin géziinds va falsafonin gdzlinds nodan ibarat olduguna aydinliq go-
tirmoyo ¢alisacagiq.

Odobiyyat 6zlnu dark eds bilormi, yoxsa bu masalads onun basqa bir
sahanin kdmoakliyina ehtiyaci vardir?

Umumiyyatlo, hor hansi bir saha: siyasat do, tarix do, iqtisadiyyat da,
tohsil do, madoniyyat do, sanat do vo hatta elm do tokbasina 6ziinii dork edo
bilmaz va agor bels bir iddiaya diisiibsa, bununla sslinds ya elmo, ya da fal-
sofoya miraciot etmis olur. Daha dogrusu, burada falsofonin asagi yaruslari,
konkret idrak vo faaliyyat saholorinin 6zlinlidork axtarislarindaki yardimei
missiyast iizo ¢ixir.

Biz indi adobiyyatdan danisiriq. Heg siibhasiz, adabiyyat da, agor 6z-
ni dork etmak istayirso, 0zlino ya elm, ya da folsofs aynasinda baxmalidir.
Lakin toossif ki, oadobiyyat¢ilarimiz elm aynasina istiinliikk verdiklarindan,
adobiyyatin tstqurumu kimi “adabiyyatsiinasliq” deyilon elm sahosi yaran-
mugdir ki, bu da adabiyyatin tam 6ztintidarki t¢tin yetorli deyil. Yoni bunun
ucun bir “adabiyyat folsofasina” do ehtiyac vardir.

Odobiyyatgilar adabiyyati on sads sokildo — «hoayati badii obrazlarla
oks etdiron s6z sonoti» kimi izah edirlor. Ilk baxisda sanki hor sey aydindir.
Lakin burada diggati ¢okon bir ne¢a inca moagam var. EImin tarifinda séhbat
obyektiv gergakliyin inikasindan, adabiyyatda iso hayasin oks olunmasindan
gedir. Fiziklor «obyektiv gergoklik», «fiziki reallig» anlayislari iizorinds ha-
lo do «bas sindirirlar». Lakin no Ugun iss adobiyyatgilar «hoyat» anlayigini
0zliyinda molum bir sey kimi gabul edir vo onun mahiyyatinin agilmasi is-
tigamatindo mogsadyonli tadqiqat aparmirlar. Slbatts, diistinmok olar ki, bu
artiq odobiyyatin predmetino aid deyil. Vo ya onlar hayat anlayisina dolayisi
ila, badii adobiyyatin mahz nalardan bahs etdiyini gdstarmakla, onun bditiin
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movzu spektrini tosvir etmoklo aydinliq gotiro bilarlor ki, bu da falsofi
kontekstds aydinliq hesab oluna bilmaz.

Elo iso bas hayat nadir?

Gorlniir, bu sualin miirokkobliyindandir ki, falsofads bltév bir coro-
yan — «hayat falsofosi» bos elomirmis kimi, ekzistensializm, hoyat fenome-
nologiyast ... kimi digar folsofi talimlar do bu problemo déns-ddns gayidir,
lakin halo do birgiymatli izah tapmaqda ¢otinlik ¢okirlor.

Lakin odabiyyatin predmetinin miiayyonlosdirilmasinda ¢atinlik toro-
don tokcoa hayat anlayisinin miirokkobliyi deyil. «Badii», «obraz», «sdz»,
«Sanat», «inikas (oks etdirmok)» anlayislari da bir o qodor sads vo aydin de-
yil. BUtin bunlara aydinliq gatirilmasi yena do adabiyyatsiinasligdan vo ya
sonatsiinasligdan daha ovval falsafonin vazifasidir.

«Oks etdiriry ifadosindon baslayaq.

Elmin vozifosi 6yronmok, dork etmokdir. Idrak iso ¢ox vaxt noyi iso
Konar olani, obyektiv olan1 oks etdirmok (inikas), monimsamak kimi basa
digiiliir. Lakin monimsomok va sadoaca oks etdirmok fargli anlamlardir. Oks
etdirilon — surati alinan, sokli ¢okilon, hagqinda miiayyan tosovvir, hatta bi-
lik yaranan sey bizim {igiin yad olaraq qala da bilor. Manimsomok iso ham
do «monx»o daxil etmakdir. Yoni avval konar olan, xarici dinyaya aid olan
bir sey idrak sayasindo bizim daxili diinyamiza gqatilir, monimsanilir,
«moanx»losir.

Beloliklo, idrak prosesi iki forqli anlamda basa disiiliir. Elmi idrakin
naticalari — biliklor bizim intellektual diinyamiza, diinyanin elmi moanzarasi-
no daxil olsa da, «monx»o daxil olmur. Badii idrak iso elmi idrakdan forgli
olaraq, he¢ do sadaca inikas yox, mahz manimsama, «moanx»logsmadir. Lakin
indi hotta elmi idrakin da sadacCa inikas kimi izahi yetorli sayilmir. Oslindo
elmi yaradiciliq prosesinda bir natico kimi hasil olan yeni biliklor «manx»a
daxil edilmoasa do, bu prosesin 6zl «man»lasir, insanin i¢ diinyasindan, ko-
nll alominin garanliglarindan kegir. Beloalikls, istonilon yaradiciliq akt1 sub-
yektivlikdan xali ola bilmaz, o ki qaldi1 adobiyyat. Clinki burada mshsul -
badii ideya 6zU do vao onun oxucu tarafindon manimsanilmasi do yaradici-
ligin mogamlardir.
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Basqa sozlo desak, elmi yaradiciligin taraflori kimi alim vo onun tod-
gigat predmeti, yoni tobiot goturtldiyd halda, badii yaradiciligda ti¢ kompo-
nent istirak edir: yazigi, mévzu (tohkiya) vo oxucu. Yani bu prosesdo bir
yox, iki subyekt vardir. Vo birinci subyekt (yazi¢1) ikinci subyekti (oxucu)
nozora almadan da yaza bilor. Amma adobi tongid ¢ komponenti bir yerds
nozardon kegirmalidir. Cunki elmds yaradiciligin mohsulu (yeni elmi bilik,
milahiza) els goliblors salinir ki, oxucu ona ancaq birmonali basa diiso bil-
sin. ©gar forqli anlamlar Gi¢lin yer qalirsa, demali, elmilik talobi 6donmomis-
dir. Sonatdas iso oxucu U¢iin do meydan saxlanilir vo 0 Sonotkarin kegdiyi yo-
lu yenidan kegir va sanki onun hammausllifina cevrilir. Olbatts, sonatkardan
sonatkara, yazi¢idan yazigiya forq vardir va Kimisa oxucu i¢iin daha az, kim
iso daha gox sarbastlik doracasi saxlayir. Elo asar var ki, onun oxucusu daha
cox istirak¢iya va elo asar do var ki, daha ¢cox hammiollifa gevrilir. Amma o
halda ki, oxucu ii¢iin yozum imkani saxlanilmir, onda o ancaq miollifin ye-
dayindoa getmays mohkumdur. Bu bagsqa masals ki, deyilon variantin sonat-
karin boyikliyuns, dagigliyins, yoxsa sanotin elmilosdirilmasine dolalot et-
diyi birgiymatli hokm edilo bilmaz va bu moasalos ilk 6nca konkret niimunalor
asasinda arasdirilmalidir.

Odobiyyatin missiyasi insana diinyani bir sistem halinda olmasa da,
ayri-ayri hayat I6vhalori timsalinda tasvir, toqdim vo ya ifado etmokdan
ibaratdir.

Dinya monim (¢tn nadir vo mon onu neca tasavvir edirom? Mon ho-
min bu mogamda 6ziimiin dinya tesovviiriimii hansi hadisonin, hansi hayat
I6vhasinin, hansi konkret hissi yasantinin timsalinda toqdim edirom, — bu
suallar aslinda falsofi suallardir. Amma malasaf falsofo konkretlikdon, hansi
isa canli bir hoyat par¢asindan ¢ixis etmir. Folsafo diinyaya bitév halda ba-
xir vo bu magsadle an Umumi kateqoriyalardan istifads edir. Filosoflug eds
bilmak {igiin ruhun enerjisi biitév diinyan1 isiqlandirmaga yetorli olmalidir.
Odobiyyatda va digar sonatlords iso insan Umumisi deyil, micarrad insan
deyil, balli bir insan — sonatkar 6z fordi yasantilari ils, hoyatin halo solma-
mig, miicarradlosmomis konkret vo canli bir pargasindan ¢ixis edorok 0z
dinya idealin1 mohz hamin hayat pargasinin inco qurulusunda, tiikonmazli-
yinds ifado etmoys calisir.
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Badii zaman

Insamin kegmisi — reallagmus diinya birdlciilii,
golacayi — imkanlar diinyast isa goxolculidir.

Odabiyyatda zaman mioayyanliyi varmi va agar varsa o (badii zaman)
gercok (fiziki) zamanla neca va na doracads uzlasir?

Realligi oks etdirmok artiq olmus, bas tutmus bir hadisanin goloma
alinmasi demokdir.

Real hoyatda miimkiin variantlardan yalniz biri hoyata keco bilir vo
kegmiso c¢evrilir. Odabiyyatda iso digor mumkin variantlar da hoyata
(virtual- badii) vasigs ala bilir; siikan arxasinda iss tale deyil, yazig1 dayanir.
V2 yazigi se¢imi 6ncadan etmolidir, ¢unki bu va ya digar bir yolu secibss,
istadiyi vaxt gayidib, indi do 0 biri yolla geds bilmaz. Yollar1 qarisdirsa,
daxili rabita, butoévlik pozular vo yaziginin “kalofin ucunu itirdiyi”, “nala-
mixa vurdugu” balli olar. Real hayatda geriys qayidis olmadigt kimi, badii
tohkiyada do hadisalorin daxili montigindan ¢ixan vo obyektivloson bir yol,
Macra, axar vardir ki, ondan konara ¢ixmagq, yumsaq desok, caiz deyil.

Yazigt real zamanin fovqiino qalxa bilso do, badii zamanla
hesablagmaq mocburiyyatindadir.

Belaliklo, realist odobiyyat toxayyilo yer gqoymayan, se¢im azadligi
olmayan bir adabiyyat kimi basa diisiilorse, bu, mahiyyat etibarilo adobiyya-
ta yox, tarixo uygun golor.

Lakin, albatts, artiq bas vermis, ke¢misa ¢evrilmis hor hadiss tarix de-
yil; siradan biri olan biitiin ohvalat vo ya maisot tarixcalori tarixs aid olmadi-
g1 kimi, odobiyyat tigiin do maragsiz ola bilor. Ancaqg o hadisalor odobiyyatin
predmetina cevrilir vo poetiklosir ki, onlar miioyyan bir ideyanin agiligina
xidmat etsin, hissi, monavi-estetik yasantilarla miisaiyat olunsun. Yani yazi-
¢inin missiyasi hadisani, ohvalat1 badii obrazlar vs ya hansi isa basqa vasite-
lorlo tasvir etmok, “oks etdirmak™ yox, bu shvalatin magzini, onu biiriiyan
ruhi-estetik aurani, bu ohvalatda yasanmis duygulari, hiss-hoyacanlari, iimid
dolu, arzu dolu anlar1 golomo almaqdir. S6hbot hayatin gériinmo zolaginda
olmayan, qavrayis saviyyasinds (izo ¢ixmayan torafini isiglandirmaqdan vo
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torannim etmokdon gedir. Bu monada realligin, Kant terminologiyasi ilo de-
sok, “bizim {iglin sey” hissasi elmin, “6zllyunds sey” hissasi iso daha ¢ox
sonatin, adobiyyatin predmeting aiddir. Haydegger yazir: “Yaradiciliqda agi-
lan hogigoat heg vaxt kegmisdon intixab edilo bilmoz. Kegmisdo olanlar miis-
tosna realliq iddiasmna gérs yaradiciliq tersfinden inkar olunur.”*

Odobiyyatda hadisalor guya kegmisdo corayan edir, amma aslinds asl
adobiyyat kegmisin har bir magamini yenidon canlandirir, ona bir yolayrici
Kimi baxir va asarin gohromanina galocok yolu segmok sansi verilir. O 6z
galocak harakatlorini yazigi ilo birlikda gotur-qoy edir. Ya hadisalorin indi-
ya, ya da oxucunun ke¢miso transferi indi effektini yaradir. Dramatizm do
tokca artiq realliga ¢evrilmis miixtalif toroflor arasinda deyil, ham do eyni
nogtadan goalacayos agilan alternativ yollar arasinda rogabat vo mibarizadon
dogur.

Odobiyyatda zaman 6zuni fargli sokildo gostorir. Hom do janrdan asili
olarag onun mioyyan xususiyyatlari olur. Belo ki, zaman poeziyada, nosrdo
Vo dramaturgiyada 6zlinomoxsus sokildo caroyan edir. Poeziyada zaman mi-
ayyanliyi olmur vo ya séhbotin indiki zamandan getdiyi gliman edilir. Dra-
maturgiyada da hadisalor oxucu va ya tamasagt1 ilo eyni zaman mistavisinda
coroyan edir. Tarixi osorlordo hadisalori bu glina dasimaq miimkiin olmasa
da, oxucunun mivafiq dévrin ab-havasina koklonmasi tosvir olunur. Nosrdo
iso Umumiyyatlo, nogli-tarixi Uslubdan istifads olunur vs hotta golocok hag-
qinda yazilarkan da yoni toxayyulin mahsulu, fantastik sticetlor do artiq bas
vermis hadisolor kimi, ke¢misin realligi kimi goaloms alinir. Bu baximdan,
zamanca ke¢gmisdo bas vermis, indi bas vermokdas olan va galocays aid olan
hadisalorin oxucu ilo eyni zaman mustavisina gotirilmasi ananovi zaman
anlayisini doyisir. Oslinds butlin adabi-badii janrlar tglin vahid bir badii za-
man anlayisindan istifads etmok zorurati yaranir.

Bos badii zaman nadir?

Badii zaman tosvir olunan hadisalorin no vaxt bas vermoasindon asili
olmayaraq, hisslorin, yasantilarin aktuallagsmasi, yani indiki zamana trans-
formasiyasidir.

! M Xaiioezeep. Victok XymoxkecTBeHHOTo TBOpeHns. M.: 2008. ¢. 211.
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Badii zaman aslinds gergok (fiziki) zamanin itdiyi sinkretik bir za-
mandir. Epik asarlords tosvir olunan butln hadisslorin realligda, yoni keg-
migda bas verdiyi, bu kegmisin yazi¢1 vo oxucunun istiraki ilo indiys, bugi-
nin gercakliyina transfer edildiyi, vo nohayat, hadisalorin galocok gedisati-
nin obraz, yazig¢i vo oxucunun birge istiraki ilo prognozlasdirildigi nozards
tutulur. Basqa s6zlo desok, badii gergoklikdo zamanin dénmoazliyi prinsipi
aradan qalxir vo yazigi sanki hadisalorin bir zaman oxu Uzorindoki gedisa-
tindan tasirlonan oxucunun hissi yasantilarini, “iirayindon keganlori” nazara
alaraq yenidon kegmiso qayidaraq hadisalorin ikinci zaman oxunda, alterna-
tiv gedisatin1 toqdim edir. Bununla da, badii asarda bir torafdon, zaman for-
malarinin gatismasi, digor torafdon do polixronluq miisahido edilmis olur.
Lirik osorlorda iso zaman Umumiyyatlo motarizo xaricina ¢ixarilir, yani
badii zamanin sinkretikliyi burada zamanin boliinmozliyi formasinda 6ziinii
gOstorir. Obadiyyat bir ana sig1sa bilirsa, demoli, zaman bélinmazdir.

Necs ki, elmds hagigoetin hissi tocriibadon vo empirik bilikdon hasil
edilmasi miimkiin sayilmur, eloca do badii yaradiciligda ancaq kegmisin tos-
viri ila badii hagigot alds oluna bilmaz. Haydeggerin yazdigina goéra, Sonat
artiq bas vermislorin hidudu daxilinds miimkiin deyil, o, realligin dasmasi,
onu asib-kegmok sayasinde miimkiin olur.! Basqa sozlo desok, sonst sadeco
kegmisin realligindan, tarixdon hasil ola bilmaz. Badii hagigat ancaq askar
Vo ya geyri-agkar sokildo 6ziini gdsteran galacayin isiginda tozahir edir.

Ke¢mis zaman birélgiilii, galacak — coxolculudar

Hor sey maddilogonds kegmiso ¢evrilir. Ideya halinda, toxayyil mar-
halasindo zaman vo mokan lokallasmasi olmadigindan kegmis va galocok
barabordir.

(Cox yayilmis bir hekayot vo ya deyim: “No godor ki, sdz agzindan
¢ixmayib, o sanin qulundur. Els ki, ¢ixdi, son onun qulusan”. Basqa ciir de-
sok, ideya halo maddilosmayibss, onu na vaxt va neca demok hals sonin ixti-
yarindadir. Maddilagandan sonra (s6zls ifads olunmagda maddilogsmonin bir

Y M Xaiioezeep. VIcTOK Xy10KECTBEHHOTO TBOPEHHE, C. 211.
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formasidir) o, kegmiso ¢evrilir vo ddnmaz proses olur.)

Fizikada zamanin bir6lgiilii oldugu diistiniiliir. Amma aslinds bu prin-
sip ancaq kegmiso aiddir. Galacok isa ¢coxodlculli zaman fazasindan ibaratdir.
Prosesin na vaxt baslanacagi, no godar slirocayi, hansi noqtods hansi istiga-
mota donacayi avvalcadan balli olmadigima gora, onu birdlgilil tasvie etmoak
mumkdn deyil.

Basqa sozlo kegmis liglin zaman skalyar komiyyatdir. Galocak Uglin
zaman vektorialdir vo zaman fazasi anizatropdur.

Reallig1 oks etdirmak artiq o/mug, bas tutmus bir hadisanin goloma
alinmas1 demokdir. Insanin kegmisi — reallasmis diinya birdlgiilii, golocayi —
imkanlar diinyasi isa ¢ox6l¢iiliidiir. Miimkiin variantlardan yalniz biri hoayata
keca bilir vo kegmiso cevrilir. Fiziki zaman da tarixi zaman kimi birdl¢ilu-
dir. Belo ki, fizika realligi 6yrondiyindan, aslinda reallagmis diinyani 6yra-
nir va galacayi do ancaq kegmis kimi birdlgiilii zaman oxunda toSovvir edir.
Halbuki galocak bir yox, ¢oxlu sayda zaman oxlarinin vektorial fozasidir.
Bu miimkiin variantlardan hansinin realliga gevrilacayi vo hadisalorin mohz
hansi zaman oxu boyunca davam edacayi hor bir dilylin ndgtasindaki tabii
secimdon asilidir. Va ya insan hoyati ilo bagl islonan tale, gqismat anlayisla-
rindan istifads etsok, tobistin, kainatin, diinyanin taleyi do moahz bels diyin
ndgtalorinds misyyan olunur. Yani bizim bilmadiyimiz sonsuz sayda hadi-
salorin kasismosindon elo gozlonilmaz naticalor hasil ola bilar ki, hadisalarin
sonraki gedisati basqa istigamotds, basqa zaman oxu boyunca davam edo
bilar.

Megadiinyada hadisalorin miqyasi boyiik oldugundan bir insan émru-
na va goyulan eksperimentlorin middatina nazaran ¢ox bdylk zaman mud-
dotindo hoyata kegon proseslori, zaman vektorlariin dayismasini izlomoak
bizim Gcgln ¢atindir. Makrodiunyada — bizim 6mrimizlo sasloson zaman
muddatlorinds diyiin négtalarinin doyisilmasini miisahido etmok mumkin-
duar. Bir insan mioayyan bir hayat yolunu secir va xeyli middat hamin yolla
gedir. Sonra hadisalorin gozlonilmaz kasismasindan va ya agilan yeni sans
sayoasinds insan basqa bir hoyat trayektoriyasini se¢ir vo ya tale 6zU onu
basqa somto yonaldir.
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Mikrodunyada isa dlyiin noqtslori 0 gadar yaxin olur ki, bu noqtalor
arasindaki diizxatli harokati izlomok ¢atinlagir; sanki proseslor bir haldan
basqa hala sigramalar soklinds bas verir. Feynman dioqramlari da mohz bu

proseslorin izahina xidmot edir.

S.X.
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Itirilmis maarif, yoxsa tiirk sivilizasiyasi?!
(Prof.Dr. S.Frederik Starrin “Itirilmis maarif” 2Sari
haqqinda)

Tarixin moéhtosom bir dovru haqqinda
monumental asar!

So6hbot Prof.Dr. S.Frederik Starrin
“Lost Enlightment” (ltirilmis maarif. Mor-
kazi Asiyanin qizil dovrii: arab istilasindan
Tamerlana gadar) adli monografiyasindan
gedir.

Bir nego ay ovval hormotli homkarla-
rimdan biri s6hbat osnasinda taninmis ame-
rikan siyasatgisi vo kulturoloqu Frederik
Starrin yeni kitabina miinasibotimi sorusdu.
Monim kitabdan xabarim yox idi va hamka-
rim mono bu kitab1 miitlog oxumagi tovsiyo
etdi. Miallifin do ¢ox niifuzlu adam oldugunu dedi. Prof.Dr. Frederik Starr
U¢c ABS prezidentinin Rusiya vo Avrasiya masalolori tizro miisaviri olmus,
dinyada taninmis miitoxassisdir. Onun bu kitab1 isa kegan il “Prinston” nos-
riyyatinda nosr olunub vo mashur siyasotcilor F.Fukuyama, H.Kissincer va
s. kitab hagqginda yuksak fikir soylayiblor.

Osori Azorbaycan Diplomatiya Akademiyasinin Kitab Markazinda
tapmaq mimkun oldu. Sivilizasiya tarixi ilo az-gox masgul olan miitoxassis
kimi osori bdylk maragla oxudum. Kitab bir torofdon, ke¢misimizlo bagl
iftixar hissi yaratsa da, digar torofdon, itirilmis xozinays bonzar agrili hisslor
dogu-rur... Bu hisslori man avvallor da — 2000-ci ilds “Ipok Yolu” jurnalin-
da turk sivilizasiyasinin aqibati haqqinda moagalo (*Turk ruhu 1 minilliyin
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astanasinda”) yazarkon kegirmisdim. Bir daha amin oldum ki, vaxtasir1 keg-
migimizo Umumilosdirici bir nazor salinmagimiza boyiik ehtiyac var. Tarixi
toforriiatlardan daha ¢ox, ganunauygunluglarin, imumi meyllarin (izo ¢ixa-
rilmasi vacibdir.

Biz 6ziimiizii ¢ox vaxt bagqalarinin togdimatinda 6yranirik. Rus moan-
balorini halo do etibarli elmi moxazlor kimi gobul edirik. Rusiyada iss tirk
tarixino aid asarlorin ¢oxu ermanilarin agkar vo gizli istiraki ilo yazilmigdir.
Elo basqa 6lkolords do tiirkiln tarixini tohrif etmok anonovi ideoloji prinsips
cevrilmisdir. Axi, “yiiksok madaniyyat” “varvar” obrazi ils bir araya sigmur.
Lakin asl hagigot xeyli doracads forglidir. EIm va sivilizasiya tarixini 6yro-
narkan, daha etibarli ilk monbalorla tanisliq belo bir gonasto gatirdi ki, gec
do olsa, biz 6z tariximizi 6ziimiiz yazmaliyiq. Daha dogrusu, ingilis golomi
ilo, rus golomi ilo yazilmig diinya tarixinin indi doa tirk galomi ilo yazilmasi-
na bOyiik ehtiyac vardir. Prof.Dr.Cavad Heyatin “Tirklorin tarix vo mado-
niyyatina bir baxig” kitab1 bu istigamatds atilmis on ugurlu addimlardan bi-
ridir. Bu yaxinlarda gonc tadqiqatgi Orastll Habibboylinin “Sivilizasiyalarin
kosismasinds tiirk diinyasi1” adli asari do diggatimi ¢okdi; ganclorimizin bu
mdovzuya bigans galmamasi sevindirici haldir.

Baxdigimiz monba iso boyik bir xazinonin asl tinvanini gostarir. Go-
randr, basgalarmn igarisinds do elmi vicdanini itirmayan muolliflor var ki,
biz do ideolojilosmis moanbalars deyil, mahz elmi obyektivlik mévgeyindon
yazilanlara istinad etmoliyik.

“Diinyanin markazi”

Prof.Dr. Frederik Starr orta asrlords — 500 il arzinde Markozi Asiyanin
bitdvlikds dinyada elm va madaniyyatin markazi oldugunu iddia edir.
“Diinyanin morkozi” adlandirdig1 birinci fasildo o, milasir Ozbokistan va
Turkmanistan orazilorinds bas tutan bir moktublasmadan bohs edir. X asrin
owvallorine aid bu mashur yazisma dévriin iki nohong alimi ibn Sina vo Bi-
runi arasinda olmusdur. Vo mohz bu yazismada diinyanin yaranisi, qurulusu
vo mahiyyati haqqinda ¢ox Snomli elmi ideyalar irali suriilmis, diinyaya
yeni elmi baxisin osast qoyulmusdur. Fred Starr gostorir ki, XVI asrds Cor-
dano Bruno torafindon irali surtlon “muxtalif dunyalar” tolimi do daxil ol-
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magla Yeni Dévr Avropa elminin Intibahini sartlondiran bir cox unikal ide-
yalar alt1 aSr avval mohz bu yazismada irali sitiriilmiisdii. Oslindo, orta osr-
lordo Morkozi Asiyada boyiik bir sivilizasiyanin varligi danilmaz bir hagi-
gatdir vo bu barads ¢ox yazilmigdir. Lakin bu gabildon olan asarlor asason,
“Orta osr Islam sivilizasiyas1”, “Orta asr Orob madaniyyati”, “Orablards elm
Vo folsofa” va s. bu kimi adlar altinda toqdim olunur. Bu sivilizasiyanin an-
caq arablora mensub olmadigini deyanlor iso bir qayda olaraq fars vo ya iran
tinvanini gostarirlor. Turklorin bu sivilizasiyanin yaradilmasinda rolu iso ya
“unudulur”, ya da onlar bu méhtagom sivilizasiyanin qurucusu deyil, dagidi-
cist rolunda taqdim olunurlar. Maghur fransiz elm tarix¢isi A.Koyrenin bu
barads yazdiglarina 6z tongidi minasibatimi avvallor do bildirmigom. Ho-
min mdvaeyi bir do xatirlatmaq istoyirom.

A.Koyre Farabinin, Biruninin misilsiz elmi nailiyystlorini sadalayir vo
“bas neca oldu ki, X111 asrdon sonra bu bélgads elm vo madaniyyatin inkisa-
fi dayandi1?” sualina belo cavab verir Ki, orablorin yaratdigi bu boyiik mada-
niyyati tiirk varvarlari dagitdilar. ©vvalca, Farabi va Biruni kimi boyuk tlrk
mutofokKirlari rahatca arab madoaniyyatins aid edilir, sonra isa dagidict mon-
gol yurisleri tiirk varvarlarmin isi kimi doyarlondirilir. Falsofanin dini-eh-
kame1 golunu deyil, elmi-metodoloji golunu va riyaziyyati, tobiotsiinasligi,
tobabati inkisaf etdironlorin vo bununla da sivilizasiyanin elmi tomoalini ya-
radanlarin mohz tiirk olduglarini bilss idi, A.Koyre, albatts, belo yazmazdi.
Zira homin Koyre basqa bir yerdo Farabini on az dyronilmis an boyuk islam
filosofu adlandirir. Mashur fransiz ideoloqu Ernest Renan iso bu madaniy-
yatin orijinalligin1 inkar edir. O, Avropa Renessansinda orta oasrlor islam
modaniyyatinin va elminin rolunu hegs endirmays ¢alisir: “Orab elmi va fol-
sofasi yunan elm va falsafasinin saristasiz torciimoesindon basqa bir sey de-
yildi. Yunanistanin 6zl canlandiqdan sonra, bu solgun torcimalor 6z sho-
miyyatini itirdilor”. Daha sonra Renan s6hbati etnik-irqi mistoviys kegirir.
Lakin o, arab va islamin forqgini nazors alsa da, bu forqin agirliqg morkazinds
dayanan turklari na Gglinss “yaddan ¢ixarir”: “Toahlil gostorir ki, aslinds bu
arab elminda arablik he¢ na yox imis. Onun mahiyyati xalis yunan moansali-
dir. Onu yaradanlarin ara-sinda bir nafor do olsun xalis semit olmamisdir:
onlar arabca yazmis ispanlar vo farslar idi”. Burada irggilik meyli ilo yanas,
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elm tarixino nabalodlik do 0zlinu agiq-agkar gostorir. Amma F.Starrin kita-
bindan da gérindlyl kimi, o dévrds islam elminin an béyik niimayandslori
ispan va ya fars yox, tirk monsali idilor. Bels ki, astronomiya, tobabat, riya-
ziyyat va tobiatsiinasligin yenidan dir¢aldilmasi va yeni keyfiyyatli morhalo-
yo qaldiriimasi Forabi, Biruni, ibn Sina, Omar Xoyyam, Ulugbay, Nasirad-
din Tusi kimi boylk tirk mutafokkirlorinin adi ilo baglt deyilmi? Digar to-
rofdan, elm tarixcilorinin artiq ¢oxdan isbat etdiyi bir fakti: Rocer Bekonun
(1214-1294) “Opus majus” asarinin Ibn Heysomin (965-1039) “Optika”sin-
dan kogirmo oldugu faktin1 nozars alsaq, E.Renanin asagidaki fikrinin no
doaracads gulline gorundiyi Uzs ¢ixar: “Rocer Bekonun birco sohifasi btln
bu ikinci aldon galon elmo nisbaton daha hagiqi elmi ruha malikdir”.

Cobr elminin asasini qoyan al-Xarazmini demok olar ki, buttin manbo-
lorda ya arob, ya da Iran alimi kimi gostorirlor. Halbuki, bu bolgani taniyan-
lar Xarazmin do mohz Orta Asiyada — Ozbokistan orazisinda yerlosdiyini
yaxs1 bilirlar. Tohsilini Xorasanda alsa da, onun turk kokonli oldugu daha
etibarlidir.

F.Starrin asarindo Turkmonistanin Marv soharindon olan Battaninin
ixtiralar1 da xiisusi qeyd edilir. Oz dovriiniin vo bitin dévrlorin on boyuk
hokimlarinden biri sayilan Zokariyys al-Razi da aslon Reydon (iran) olmasi-
na baxmayaraq, bir alim kimi Marv muhitindo formalagmisdir. F.Starrin
sOzlori ilo desok, ol-Razi bitiin émrl boyu Markazi Asiyanin intellektual or-
bitinds olmusdur (Bax: F.Starr, soh. 167).

“Sayyar dahilar”

Kitabda vurgulanir ki, orta asrlordo Morkozi Asiyada turk mitoafokkir-
lorinin niimayis etdirdiyi “ensiklopedik zoka” fenomeni Aristotel istisna ol-
magqla, diinya elm tarixinds misli gérinmomis bir hadisadir. Farabi, Biruni
vo Ibn Sinanin 6z dévrlerindo demok olar ki, bitiin elm sahslorinds geyri-
adi nailiyyatlor alds etmasi bir yana dursun, onlarin asarlari komiyyat baxi-
mindan da aglasigmaz gostoricilora malikdir. Ibn Sina 400-don artiq kitab va
traktat yazmigdir ki, bunlarin boyiik bir qismi itmis va biza golib ¢catmamus-
dir. Am-ma bizo catanlar 6z do heyrotamiz doracods boylk bir irsdir.
F.Starr geyd edir ki, Biruninin yazdigi asarlorin ancaq 7%-i zo ¢ixmusdir.
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Lakin, elo bu da onun bitin elm sahslorinds olds etdiyi nailiyyatlorin zon-
ginliyini gérmok tcun Kkifayatdir. Masalon, Biruninin 6z astronomik todqi-
gatlari ilo planetlorin orbitlorinin ¢evra deyil, ellips Uzra oldugunu isbata ye-
tirmoasi onun Avropa elmini 500 il gabaqladigina dolalat edir (sah. 8).

On mihdm amillardan biri do budur ki, tirk mutsfakkirlori ancaq riya-
Zi va nozari arasdirmalarla kifayatlonmoyorak, tabist elmlorinin eksperimen-
tal bazasini yaratmig, bir ¢ox olgii alatlori, astronomik cihazlar ixtira etmis-
lor. F.Starr yazir ki, Ulugbay Giinos ilini Kopernikdon daha dogiq hesabla-
migdir vo onun metodu indi da istifads olunmaqdadir. (Soh.9) Basqa bir fakt:
Xristofor Kolumb 6z sofarini asaslandirarkon Forqaninin hesablamalarina is-
tinad etmisdir (Sah. 9). Yeri galmiskon, o vaxt N.Tusinin do hesablamalari
Qarb elmi dairalorinds yaxs1 balli idi.

F.Starr o dévriin boyik riyaziyyatcis: vo astronomu Omor Xayyamin
da xidmatlorini yuksak giymotlondirir. Kub tonliklorin hondasi nozariyyasi,
irrasional adadlorin asaslandirilmasi Lobagevski vo Rimandan 700 il avval
geyri-Evklid handasasinin nazariyyasinin islonib-hazirlamasi Omar Xoyya-
min asas nailiyyatlori kimi gostorilir (soh.10).

Belo maraqli faktlar kitabda ¢oxdur. Bu faktlarin oksariyyati elm tari-
xinds malum olsa da, onlarin orab, fars vo ya islam hadisasi kimi deyil,
mohz Orta Asiya fenomeni kimi togdimati baximindan yeni yanagsma hesab
oluna bilar. Hom do Avropa elmi vo falsofasi ilo migayisalor daha obyektiv,
daha “lrokli” aparilir. Masalon, F.Starrin fikrinco, orta asrlorde Markazi
Asiyadaki maarifcilik horokati 6z miqyasina va nailiyyatlorino goro XVIII
asr fransiz maarifciliyindon daha ustiindir (sah.7). Misllif bu bélgads tokca
ayri-ayri alimlorin ugurlarindan bohs etmokls kifaystlonmoyarak, bltévlik-
do ab-havanin, maarif¢ilik miihitinin tasvirini verir. Eramizin I minilliyi oro-
fasinds Marvda, Balxdas, Qurgancds, Somargandds va s. boyik kitabxanala-
rin oldugu xiisusi geyd edilir. Bunlarin arasinda ham dovlst kitabxanalari,
hom do xiisusi kitabxanalar olmusdur. Moarkazi Asiyanin boyiik va kigik so-
harlarinds ¢oxlu sayda bukinist diikanlari, kitab vo alyazma harraclar1 ol-
musdur. Hom do bu kitablar kifayat godar baha giymato satilmisdir. Bu da
homin dévrds elms boyiik maraq olduguna dolalat edir.

F.Starr dini vo folsafi fikir sahasinds do Morkazi Asiyanin aparici rol

187



Falsafa va sosial-siyasi elmlar — 2014, A2 1

oynadigint qeyd edir. Miallifin yazdigina gors, ©Obu Nasr ol-Forabi butun
elmlar sahasinds birinci olmus vo onun falsofi ideyalar1 Miigaddos Foma
Akvinskiya, Danteys, hotta Kanta tosir gostormisdir (sah.184). F.Starr Fora-
binin yaradicihiginda musiqi nozariyyasini xususilo geyd edir va belo hesab
edir ki, Qarb musigisiinasliginin tamalinds mohz onun talimi dayanir.

Kitabda ham¢inin Mahammod peygomborin hadislorinin toplanib qo-
lomo alinmasi sahasinds Buxarinin mistasna xidmoti vurgulanir. Sufizmin
boylk nimayandalari Nacmoddin Kubra, ©hmad Yasovi, Bahaddin Nogsi-
bondi Buxari va s.-in ohalinin diinyagoriisiiniin yonlondirilmosinds boyik
rolu geyd olunur. Bu mitafokkirlorin talimlori tokco Moarkazi Asiyada deyil,
biitiin Islam diinyasinda yayilmisdir. F.Starr bdyiik tiirk miitofokkiri Yusif
Balasaquninin yaradiciligina da genis yer verir. Tiirk dilinds yazib-yaradan
Ohmod Yosavi vo Yusif Balasaquni ilo yanasi, Mahmud Kaggarini do yik-
sok giymatlondirir vo onun tiirk sivilizasiyasinin 6ziiniidork prosesinds ro-
lunu xdsusi geyd edir.

Kitabin miiollifi tok Moarkozi Asiyanin &ziindo deyil, biitiin Islam bdl-
goasindos harada elmi muhit varsa, orada tirk alimlorinin Gstinlik toskil etdi-
yini gostormak tigiin alman alimi Henrix Suterin arasdirmalarina istinad
edir: 515 nafar riyaziyyatci vo astronomun siyahisini tutan H.Suterin hesab-
lamasina gora, bu alimlorin boylk oksariyysti monsoca Orta Asiyadandir.
F.Starr 6zbok alimi Bohram Obdiixalimovun “Hikmat evi” kitabinda da
Bagdaddaki oksor boyuk alimlorin Orta Asiyadan golmosi faktina istinad
edir (s2h.158).

Kitabda o dovriin an boyik elm vo modaniyyast markazi olan Bagdadin
etnik-intellektual moanzarasi canlandirilir. Ayrica bir fasil (4-cu fasil) bels
bir ideyanin asaslandirilmasina hasr olunub Ki, agar arablor 6z siyasi v di-
ni-ideoloji hakimiyystini Bagdaddan Morkozi Asiyaya godor genislondir-
mokla homin bélgani bir ndv isgal eds bilmisdilorss, Markazi Asiyanin elm
adamlar1 iso Bagdadin elmi-intellektual arazisini isgal etmisdilor.

“Vahsi tiirklor”, yoxsa intellektual moctza ?!
Frederik Starr orta osrlords Islam vo ya arob sivilizasiyas1 kimi bolli
olan hadisanin aslindo Morkoazi Asiya ilo bagliligin1 vurgulamagla bogor tari-
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xinin gox 6namli bir sohifasina forqli bucaq altinda baxir. Ovvala, Starr bu
sivilizasiyanin formalasmasinda Islamin rolundan daha ¢ox, mahz bélgenin
Vo hatta tiirk xalglarinin xidmatini 6na gokir Ki, bu da anonovi baxiglardan
KOkl surotdo forglonir. Ikincisi, diinya tarixinds az gala gerarlasmis olan
tlrklorin bagar tarixindo dagidici rolu haqqinda tosavvirlori alt-tst edir vo
neco yiz illor arzinde mohz turklorin Ustinlik toskil etdiyi Moarkozi Asiya-
nin diinyanin intellektual markazi oldugunu asaslandirmaq]la tiirkiin yeni ob-
razin1 yaratmis olur. Bir torofdon kécari hoyat siiran, daim at belinds olan,
Olkalar isgal edon tirklar, son demo, ham do basar sivilizasiyanin an parlaq
sohifalorini yaradiblarmus.

Olbatto, istor-istomoz sual ortaya ¢ixir ki, bu boyiik intellektual enerji-
nin monbayini nods axtarmaq lazimdir? ©gar dinin aparict rolu inkar edilir-
9, onda balka bélganin igtisadi vo madani inkisaf saviyyasi buna yol agmis-
dir? Lakin tiirklorin kdgari hayati va bdlgads oturusmus tosarriifat sisteminin
olmamasi bu versiyan1 miimkiinsiiz edir. Digar torofdon,turk alimlari vo mu-
tofakkirlorinin tstinliyt tokca 6z bdlgalarinds deyil, o dovriin inkisaf etmis
basqa bolgalorinda, 0 climlodan, elmi vo madani morkaz sayilan Bagdad so-
harinda do 6zlni gostorirdi. F.Starr qeyd edir ki, Bagdada toplagmig miito-
fokkirlorin boyuk oksariyyati do mohz Orta Asiya monsali idi. Bu paradoksu
har halda necas izah etmak miimkiindiir? Slboatts, muollif bunu tirklorin han-
s1 isa genetik Gstunliyu il izah etmir. Cunki tarklor Gglin saciyyavi olan da-
ha ¢ox doyiis ruhu, harbi siicast idi. Lakin bu, masalonin dinya tarixgilori
torafindon yekdillikls gabul olunan torafidir. Onlarin intellektual giicii va el-
mi xidmatlori iso masalonin bir gayda olarag, “unudulan”, gabul edilmoayan
torofidir.

Frederik Starr sanki bels tohriflora cavab olaraq, VII-XIV asrlords ha-
min bolgadoki sivilizasiyani ayriligda tohlil edir. Onu mohz tlrk sivilizasi-
yas1 kimi taqdim etmasi do bunun i¢iin zomin hazirlayir: bu ideya askar so-
Kildo deyilmasa da, asarin mazmunundan hasil olur. Bels ki, muallifin fikri-
no goro, sivilizasiya Orta Asiyaya arablor torafindon va ya islamla birlikds
galmir; onun gaynaglari bu bélgonin 6zlinds formalasmis daha ilkin tomal-
lords axtarilmalidir. Bunun tigiin miiallif VI asrdo Orta Asiya vo Qazaxistan
boélgasinds igtisadi vo madani-monavi hoyatin 6zalliklorini arasdirmaga gali-
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SIT.

Avropada elmin inkisafin1 gox vaxt sivilizasiyanin basqa aspektlori
ilo: tosarriifat sisteminin, oturaq hoyatin va s. funksiyasi kimi izah edirlor.
Lakin baxdigimiz fakt kogori hoyatin da 6z {stiinliiklorini ortaya qoyur. To-
sadufi deyil ki, halo XIV asrdo ibn Xoldun “kégari sivilizasiyasini” arasdir-
mig vo onun 0ziinomoxsus Ustlinliklorini geyd etmisdi.

Problemin izahini ¢atinlogdiron yazili monbalorin qithgidir. Tirklor
0zii tarix yazmadiqlarindan tiirk tarixi osason basqa xalglarin onlar haqqinda
yazdiglarina osaslanir. Lakin basqa xalglar tiirk dovlatlari va tlrklor hagqin-
da ilk névbada nayi yazirdilar? Siibhasiz ki, gordiklarini. Gordiklori iss ilk
ndvbado tiirk tayfalarinda nizami harbi dostolori, onlarin qonsu moskanlars
harbi yiiriislori idi. Igoriden baxis isa siibhasiz ki, basqa ciir olardi. Bu horbi
yiriislori, nizami qosun dostolorini saxlamaq, yetisdirmok Uglin kimlorsa
okib-becormali, tosarriifatla mosgul olmali idi. Onlarin hayatinin mohz bu
torofi isiqlandirilmamigdir. ©gor stivari dostalori var idiss, demoli atgiliq to-
sorriifat da var idi. ©gar ox, yay, qilinc var idisa, demosli, onlarin genis miq-
yash istehsali, miivafiq texnoloji saviyys do var idi. Yiksok nizam-intizam
var idisa, demali, bu godar asgarin yetismasi U¢lin mivafiq tolim-tarbiys sis-
temi do var idi. Ogor orduda doyiis ozmi va ruh yiksakliyi var idiso, demoali,
muvafiq emosional-monavi aura da var idi, bunlar1 tomin edon moadoni-este-
tik saviyya doa. Ogoar insanlar bu gadar gucli vo saglam yetiso bilirdiss, de-
moli, mivafiq gida, arzag madaniyyati ilo yanasi, yiiksak tibbi madaniyyat
do var idi. Zira batun bunlar bir-birini tamamlayan zoruri sartlordir.

Yoni problemin agilisint mohz “tiirk sivilizasiyas1” yoniindo aparmad
uclin kifayat godar arqument istifado olunmamus qalir. Toossif ki, F.Starr da
acdig1 yolda sona godar getmir; toqdim etdiyi unikal sivilizasiyani hom is-
lam, ham do turk amilinin xaricinds izah etmoys calisir. Frederik Starrin
versiyasi ananavi yanasmalardan forglidir, lakin onun 6zlinds do mosaloya
birtorafli, tendensiyali miinasibat hiss olunur. ©vvala, muallif bu asarinds 0
dovrdaki sivilizasiyanin islamla har hansi alagosini inkar etmoys calisir vo
ya 0zinl gormazliys vurur. Digor torofdon, ayri-ayr1 magamlarda geyri-
arab, tirk vo fars tinvanlarini gostorsa do, bdlganin osas etnik agirliginin
tirk xalglarina aid oldugunu vurgulamir. Daha dogrusu, etnik vo dini muoay-
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yanlikdon uzaq duraraq, bir név cografi orazinin saciyyasini vermoklo
Kifayatlonir.

Diizdiir, F.Starrin kitabinda aslinds, hansi iso etnosun deyil, cografi
bolgonin maarifindon vo sivilizasiyasindan bohs edilir, hotta bozi boylk
alimlorin tiirk kimliyi siibho altina alinir, bununla bels, hamin dévrdo gdste-
rilon bdlganin tiirk moaskoni olmasi1 vo burada bir-birinin ardinca moshur
tlrk dovlatlorinin yaranmasi bela diisiinmoya asas verir ki, butovlikds mi-
hit, intellektual ab-hava tiirk kimliyi ilo bilavasito baglidir. istonilon halda,
F.Starrin masaloyo forqli yanasmasi orta osr sivilizasiyasinin qaynaqlarini vo
tinvanin1 daha daqig muoyyonlosdirmok isino Xidmot edir.

Miollifin toraddgdgngn bir sobabi do, gorindr budur ki, tirk dili X
asra gadar halo do moisat saviyyasindon yuxari qalxmur, elmi vo adabi dil
kimi islonmirdi. Biltn bdlgads hakimiyyatds tirklorin olmasina vo ohalinin
oksariyyatinin bu vo ya digar turk tayfasina moensub olmasina baxmayaragq,
tirk dilinin odabi-badii vo elmi-falsofi dil kimi formalasmasi, asason X osr-
don sonra baglamigdir. Vo F.Starrin da gostordiyi kimi, bu bdyiik doniis vo
ya yeni baglangic ilk ndvbado Mahmud Kasgarinin adi ilo baghdir. Onun to-
rofindon tiirk dilinin potensial imkanlari1 agilib gostorildikdan sonra tirk si-
vilizasiyasinin da yeni morhalosi baglanir. Ona qodar hotta agiq-agkar tiirk
maskoanlarindan olan Forabi, Xarazmi, Biruni vo s. haqqinda “tiirkdiir” hok-
man0 vermays toraddiid gostarirdilorsa, sonraki dovrds tirk monsali mito-
fokkirlor 6z dillorinds do yazmaq imkanindan istifado etmislor. Baxdigimiz
kitabda tirk dilindo yazan mutoafokkirlor sirasinda Yosovi vo Balasaquniys
genis yer verilir. Amma bu prosesds an boyik xidmat, he¢ siibhasiz, Mah-
mud Kasgariys moxsus idi. F.Starr yazir: “Kasgarinin planina hotta xalifani
Vo bitin orab vo farslar “artiq tiirk dilini 6yranmayin va tiirk modaniyyatini
monimsomayin vaxtidir”, deya Xobordar etmok missiyast da daxil idi. Hom
do Kasgari sadaca olarag, bunu bayan etmokls kifayatlonmir, tirk dilini 6y-
ronmayin va tirk madaniyyati ilo tanighgm amoli vasitalorini toqdim edir-
di... Kaggari miixtolif tlrk tayfalarinin tislublarini, adst-ananalarini va hatta
oxucunun tasavviri olsun deys har gqrupun hansi bolgads yasamasi barads
xaritalori taqdim edirdi.” (s2h.305).

Bali, X1 asrdo tirkin sdzinln: fikrinin, hikmatinin, basar sivilizasiya-

191



Falsafa va sosial-siyasi elmlar — 2014, A2 1

sinda rolunun 6z ana dilinds saslonmosine Mahmud Kasggari yol a¢di, XXI
asrds iso bunlar1 Frederik Starr ingilis dilinde diinyaya bayan edir. Bizo ga-
lan iso min ilin tobaddiilatlarini, ugur vo tonazzil mogamlarini aragdirmag,
enerji potensialimizin ger¢ok moanbayini dork etmok, golocoya mohz 6z
ustln cohotlorimiza asaslanaraq Uz tutmagqdir.

Salahaddin Xalilov

Mabada aparan yolun baladgcisi

Miixtalif elmlora, miixtalif tolimlora
balad olduqca insan, xiisusilo elm adami be-
1o bir hoqigats golib ¢ixir ki, bitln elmlarin,
bitin tolimlorin osasinda folsofi diisiinco,
bir az da doqiq desok, falsofonin 6zii daya-
nir. Mahiyyotindo “miidrikliyo sevgi” anla-
min1 dagiyan falsofays, onun elmi dorinliyi-
nd bag vurmagq ti¢iin bizdon sovet maktabin-
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Va MODONIYYOT
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do ayrica gotiiriilmiis “folsofonin” Gyradil-
moasi metodologiyasindan uzaglasib proble-
mo elmlorin vohdati kontekstinds yanasmaq
tolob olunur. Amma deyoson bunun Ugln
insanin, bir az da doqiq desak, falsafoys —
“midrikliys sevgisi” olan kasin tokca elmlors talibliyi bas elomir. Filosofun
taleyinds “miidrikliys sevgi”nin “Tanr1 vergisi” deyilon bir pay1 da olmali-
dir. “Tanr1 vergisi” deyilon bu pay elmlors talib olan insan1 filosof soviyyo-
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sina yiiksaldir. Bu yiiksalisdo geyd etdiyimiz komponentlorin he¢ birindon

yan kegmok olmur. Onlardan birino yiyslonmodiyi halda elm adaminin tanisg

oldugumuz basit darsliklordoki basqalarinin tolimlarini izah etmokdon sava-

y1 heg noyo giicii catmir. Komponentlorin ikisinin do méhkom birlosdiyi elm
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adami bagqalarinin tolimlorini konstatasiyadan uzaq olub, bu talimlarin fov-
guna qalxir vo 6z tolimini ortaya qoyur. Bu anda “miidrikliys sevgi” 6z isini
goriir vo filosof — alim ictimai siiurun formasini, varligin vo tofokkiiriin
Umumi prinsiplorini, insanin diinyaya miinasibotini ifads edon folsofonin —
tobiotin, comiyyatin, tofokkiiriin on {imumi ganunauygunluglarini toqdim
edon boyiik FOLSOFONIN dastyicist olur. “Falsofs diinyaya iimumilosmis
baxislar sistemini, insanin diinyadaki yerini aragdirir; falsofo insanin diinya-
ya idraki, doyari, sosial-siyasi, oxlaqi vo estetik miinasibatini todqiq edir”.
Folsofonin mahiyyatino dair klassik vo miiasir tohlillorin, demok olar ki, ha-
misinda rast goldiyim bu elmi formulalar1 bir kitab1 diggotlo oxuyandan son-
ra xatirlamali oldum. Bu, elmi yaradiciligina xeyli balad oldugum, miasir
Azorbaycanin boyiik filosofu Solahaddin Xolilovun osorlerini, yaradiciliq
diinyasini 6ziinds oks etdiron bibliografiyasidir. “Azarbaycanin elm vo mo-
daniyyat xadimlari” seriyasindan nasr olunmus bu bibliografiya Azorbaycan
Milli Elmlor Akademiyasi Royasat Heyatinin qorart ilo arsoys golmisdir.
Azorbaycan Milli Elmlor Akademiyasinin miixbir {izvii, professor Solahad-
din Xoalilovun polifonik yaradiciliq diinyasina az-¢cox bolod olan, yaxud, bu
yaradiciligin hardan baslayib hara istiqgamatlondiyini, bu bdyuk filosofun
diinya folsofi diisiincasino gotirdiyi tolimlorini dyronmok istoyon hor kos
Akademiyanin bu togobbiisiinii tirokdon alqislayir.

Olboatto, son vaxtlar dobds olan bibliografiyamaniyaliliq kitab sistemi-
nin iimumi tipoloji ansamblinda bibliografiyan1 xeyli deracods adilosdirmis-
dir. Oslindo is9, bibliografiyaya ictimai ehtiyac olmalidir. Digor torofdon,
bibliografiyaya yaradici soxsiyyatin haqqi olmalidir. Bu haqq iso alim 6mrii-
nilin, alim yaradiciligimin elmo gotirdiyi ¢oxsayl faydali asorlorlo, tolim vo
konsepsiyalarla, somoarali elmi mohsuldarligla qazanilir. S.Xslilovun 22 ¢ap
voraqi hocmindo bibliografiyasinin nosrino qorar veron Azorbaycan Milli
Elmlor Akademiyasi mohz bu iki faktoru — filosofun yaradiciligina ictimai
marag1 vo alimin buna haqqi oldugunu nozors almisdir. Olbatts, oslindo, el-
mi yaradiciliga elmi ictimaiyyatin daha ¢ox maragi olur. Biz bu kontekstdo
S.Xolilov yaradiciligina “ictimai maraq” sdzlorinin qarsisina “elmi” epitetini
bilorokdon qosmuruq. Ciinki S.Xoslilov yaradicilig1 o godar genis diapazonlu
vo o godor rongarongdir ki, bu yaradiciliq tokco “elmi ictimaiyyatin” deyil,
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bltovlikds ictimai maragin obyektidir. Tosadiifi deyil ki, filosofun asarlori-
na roy yazmig 110-dan ¢ox moqgalo miiolliflori sirasinda Azorbaycanin vo
dinyanin bir ¢ox humanitar, fundamental elm niimayandoslorinin imzalar
var. Bu sirada miiasir tolimlori ilo beynolxalq elm sahosindo milli elmimizi
tomsil edon akademiklor R.Mehdiyev, F.Maqsudov, K.Talibzads, A.Mehdi-
yev, M.Karimov, B.Budaqov, B.Nabiyev, A.Nadirov, F.Qasimzads, T.Biin-
yadov, N.Coforov, moskvali alimlor — S.Belozertsev, A.Cumakov vo digor
onlarca xarici elm adamlarinin adlarin1 ¢okmok olar. Saristoli oxucu onlarca
miollifdon adi ¢okilon comi bir neg¢asinin timsalinda S.Xoslilovun asarloring
xiisusi qiymat veran alimlorin ¢ox miixtalif elm saholorine monsub oldugunu
gormokdadir.

Kitabda izlodiyimiz bir ne¢o statistik fakta diqqot ¢okmok istordik.
Alimin bibliografiyasindan molum olur ki, bu boyiik filosofun indiys qodor
48 kitabi, 800-0 yaxin elmi, publisistik moqalasi dorc olunub. Bu kitablar vo
mogqalslor diinyanin bir ¢ox 6lkslorinds vo bir ¢ox dillorinde — o ciimladon
Azarbaycan, rus, ingilis, tiirk vo digor dillords is1q lizii gdrmiisdiir. Bu kitab-
larin vo mogqalolorin mohsuldarligt moni onlarin biitovliikdo sohifasini vo
¢ap varaqini hesablamaga s6vq etdi. Monim toxmini hesablamalarima goro
(bu toxminilorin hamis1 musllifin “ziyaninadir”) S.Xolilovun biblioqrafiya-
sina daxil edilon asarlorin (kitablari vo maqalalori birlikds) timumi hocmi
1000 (min) ¢ap varaqindon ¢oxdur. Nabolod oxucu ii¢lin deyim ki, matboo
standartlarina gora bir ¢ap varaqi 16 sahifadir. Demali, agor sohifa ilo hesab-
lasaq, S.Xolilovun indiys godorki asorlorinin timumi hacmi 16 min sohifo-
don ¢ox olacaq. Bu statistikaya digqgoatlo nozar salsaq professor S.Xslilovun
mohsuldarliq koofisiyenti barada xeyli tosovviir yaranir.

Onu da geyd edim ki, monim bu hesablamama filosofun miistorok
osarlori, tortib etdiyi kitablar, badii yaradiciliginin materiallar1 daxil edilme-
misdir.

Oziinds alimin yaradiciligim oks etdiron bibliografiyada daha bir ¢ox
informasiya yer almisdir. Bibliografiyadan goriintir ki, alimin asarlarino, ya-
radiciligina miixtolif 6lkolordo vo ¢ox miixtalif dillords 230-a yaxin roy dorc
edilmisdir. Bu statistik faktlarin 6zii alimin yaradiciligina ictimai maragin
tokco 6lkomizds deyil, diinya elm arenasinda mévcudlugundan xobaor verir.
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S.Xoslilovun kitabda gostorilon elmi faaliyyst cografiyas: istor oks et-
dirdiyi sahoalorla, istarso do tomsil olundugu konfranslarin, elmi yigincaqla-
rin, simpoziumlarin kegirildiyi 6lkolor monasinda ¢ox genisdir. Bu boyiik fi-
losof indiyadok Azarbaycan elmini 70-don ¢ox xarici 6lkads tomsil etmisdir.
Alimin ¢ox genis cografiyali foaliyyatindon gotirdiyimiz bu misallar Azor-
baycan Prezidentinin 21 fevral 2012-ci ildo imzaladig1 saroncamda asagida-
k1 kimi iimumilogdirilmisdir: “Azorbaycan Respublikasinin ictimai hoyatin-
da foal istirakina goro Solahaddin Sodroddin oglu Xalilov “Sohrot” ordeni
ila taltif edilsin”. Bu adalatli imumilagdirmo Azorbaycan Milli Elmlor Aka-
demiyas1 Royasat Heyatinin qorarinda da 6z oksini tapmisdir. Bu gorarda
S.Xslilovun elmi foaliyyatinin ¢coxsahali parametrlori, osorlori, Azorbaycan
tomsil etdiyi beynolxalq elmi togkilatlar, miiasir elmsiinaslhiga verdiyi t6hfo-
lor vo s. barado maraqla garsilanan moalumatlar yer alib.

Selahoaddin Xalilovun yaradiciliq diinyasinin statistik gdstaricisi olan
bu bibliografiyanin qiymatli cohotlorindon biri do goérkomli elm vo ictimai
xadimlarin bir negasinin bu boyiik filosofun yaradiciligi barads mogalslori-
nin kitabda yer almasidir. Akademik Arif Mehdiyevin “Fizikadan falsafoya
gedon yol” adli giris moaqalesinde S.Xalilov “gdérkomli alim, filosof, ziyali
olmagla yanasi, hom do tocriibali tohsil qurucusu vo elm togkilat¢isi” kimi
togdim olunur. Moqals miisllifi gdstarir ki, S.Xolilovun “yaradicilig1 ¢cox ge-
nis vo hortaraflidir, obrazli sokildo desok, elmi — falsafi fikrin fizika qiitbln-
don lirika qiitbiinodok biitiin spektri ohats edir”. Bu ciimlodoki “elmi-folsofi
fikrin fizika qiitbiindon lirika qiitbiinodok™ s6zlari filosofun genis diapazon-
lu yaradiciligini doqiq oks etdirir. Bizcoa, burada obrazliligdan daha ¢ox fik-
rin doqiq ifadosi vardir. Zira tohsil bazas1 mohz fizikadan baglayan S.Xolilov
folsofi mahiyyot kosb edon poeziya niimunslorinodok boyiik bir yaradiciliq
yolu ke¢misdir. Bu mogamda akademik Arif Mehdiyevin maqalasindon da-
ha bir misal yerina diisiir: “S.Xolilov miiasir elmin, tobistsiinasligin folsofi
problemlorinin incaliklorine neca niifuz edirss, odabi-badii fikrin do folsofi
baxis bucaginda Biruninin, Nyutonun, Ensteynin elmo gotirdiyi yeniliklor
epistemoloji konteksts necoa kegirso, Nizaminin, Sekspirin, Cavidin, Vurgu-
nun poeziyasi da diinya folsofi fikrinin prizmasindan eloco kegirilorok miia-
sir estetikanin vo ontoloji — metafizik problematikanin kontekstina daxil edi-
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lir. Bir torofdon elmin, digor torafdon odabiyyatin, sonatin todqiqi folsofi to-
fokkiir soviyyosinda birloesir vo S.Xolilov elm falsofosindon, modoniyyat,
moanaviyyat vo ya adobiyyat falsafasindon bohs etmokls yanasi, hom do me-
tafolsofi problemlors miiracist edir vo nozari falsofodon omoali falsofoyo, he-
yat folsofosing, hikmot vo miidriklik mogaminin toadqiqins kegir...”. A.Meh-
diyevin bu doqiq gonasti bir daha onu siibut edir ki, S.Xoalilov yaradiciligt
elmlorin vohdotindon vo Tanr1 vergisindon dogan fenomenal bir fakt kimi
giymatlondirilo bilar.

S.Xslilov haqqinda yazilarin oksariyyotinde bu alimin Azerbaycan
elmsiinashigia gotirdiyi yeniliklor birmonali sokildo yiiksok qiymatlondiri-
lir. Akademik Ramiz Mehdiyev S.Xslilovun halo 2011-ci ildo nogr etdirdiyi
“Elm hagqinda elm” kitabina yazdig1 “On s6z”do gostarirdi ki, alimin homin
kitab1 “tokco Azorbaycanda deyil, biitévliikkde Islam Sorginde bu problemi
hartorofli ohato edon ilk elmsiinasliq asaridir”. Elo haqqinda bohs etdiyimiz
bibliografiyaya daxil edilmis mogqalosindo do hormatli akademik Ramiz
Mehdiyev S.Xolilovun elmsiinasliqla bagli konsepsiyalarini imumilogdirir
va onu elmsiinas alim kimi xarakterizo edir.

Foaliyyotino Azorbaycan ictimaiyystinin ¢ox bdyiik doyor verdiyi
doktor Cavad Heyat do onu “doyorli bir elm toskilat¢ist” kimi qiymotlondi-
rir. Amerikanin gérkomli filosofu, professor Anna-Tereza Tymienieckanin
gonastina gora “Professor Xoalilov Bertran Rasselo banzaor nadir filosoflar-
dandir va faaliyyat gostordiyi todqiqat sahasindo malik oldugu dorin biliklori
zomanosinin aktual problemlori, modoni iglimindon dogan genis maraq
dairasino  totbiq etmoyi wustaligla bacarir. Folsofonin  basoriyyati
maariflondirs bilocayina vo onu dogru yola yonaldocoyino bdylik inam onun
disiinco  torzinin  osasimi  togkil edir”. S.Xolilovun tokco falsofi
publisistikasini izlomok kifayatdir ki, boylik ABS filosofunun gonastinin na
godor dogru oldugunu hiss edoson. Bu falsofi publisistika hogigoton “genis
maraq dairasing totbiq olunur” vo insanin maariflonmosi missiyasina, insani
dogru yola yonoltmo mogsodino xidmot edir. Alim-filosofun coxsaxali
publisistikas1 insanin diinyaya baxisindan tutmus musiqi, adobiyyat, teatr,
televiziya, muasir media problemlorino qodor sayagolmoz saholori ohato
edir. Azorbaycanin gorkomli soxsiyyetlorinin — mosolon, timummilli
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liderimiz Heydor Oliyevin diinyagorlsii filosofun bosori ideyalara
miinasibatinin ifadasins bir acar, bir kod rolu oynayir. Hols 2001-ci ildo cap
etdirdiyi “Lider. Dovlot. Comiyyot” kimi fundamental osorindos elmi-folsofi
publisistikanin populyarliq, aydinliq giiciina sOykenerok Heydor Oliyev
fenomeni otrafinda liderin, dovlatin vo comiyyatin vohdatindon dogan ma-
hiyyati tohlil etmis, bununla bagl 6ziiniin folsofs tolimini yaratmisdir. Azor-
baycan dovlot quruculugu prosesinin basladigi qizgin bir dévrds ¢ap olunan
bu kitab tarix vo soxsiyyet, votondas comiyyati, elm, tohsil vo madaniyyat,
milli dil, manoviyyat, dovlat¢ilik, miistaqillik fenomeni vo s. kimi ciddi me-
solalara konseptual yanasmalari ilo nainki elmi ictimaiyyat ii¢iin, nainki ge-
nig oxucu i¢iin, hatta H.Oliyevin 90 illik yubileyi ilo bagli inga miisabiqo-
sinds istirak edon va ilk ti¢liikkdo galib yeri tutan IX sinif sagirdinin do bah-
rolonmo monbayi olmusdur. Tesadiifi deyil ki, professor ©li Hosonov bu
kitaba yazdig1 “On sdz”do gostorir: “Heydar Oliyev irsi tokco bu giin {igiin
yoX, ham do golocak iiglin lazimdir. Miiasir Azorbaycan dovlotgiliyimizin
tomol dasini qoymus vo méhkom 6ziiliinli yaratmis bu bdyiik soxsiyyatin
ideya diinyas1 onun davamgilarinin yoluna golacokds do is1q salmalidir. Ona
goro do Azorbaycanda oliyevsiinashigin yaradilmasma boylk ehtiyac
vardir... Oxuculara toqdim olunan bu monoqrafiya Heydor Sliyevin nozori
irsi osasinda belo bir tolimin yaradilmasi istigamatindo atilan mihim
addimdir”. Moan do ayrica geyd etmok istordim ki, bu monoqrafiya mohz
0zlnin publisistik Gslubu ilo do genis sohrot tapmusdir. Goérkomli rus
filosofu, Rusiya Ekologiya Akademiyasimin hoqiqi iizvii A.N.Cumakov
yazir: “...S.Xolilovun asorlorinin bir gismino miiraciot etmok kifayotdir ki,
onlarda tobii — elmi bazanin, diinyaya folsofi miinasibotin vo zongin hoyat
tocribasinin bir araya goldiyinin, bir vohdot kasb etdiyinin sahidi olasan”.
Akademik A.Cumakovun bu miisahidasi S.Xslilovun diinyaya falsofi miina-
sibatini oks etdiron osarlorino onun yaxindan boalod olmasindan dogur.
Bibliografiyaya diqqatlo nozor yetirdikdo belo bir gonasto golmok
mumkiindiir ki, S.Xolilovun elmls bagl yaradiciliq mohsuldarligin1 dovrlors
ayirmaq olmur. Bu alim lap elo gonc vaxtlarindan hom mohsuldar olmus,
hom do bu mohsuldarligda 6z tolimlorini, 6z konsepsiyalarin1 ortaya qoya
bilmisdir. Mohz buna géradir ki, S.Xalilov falsofs alominds ¢ox tez gorin-
197



Falsafa va sosial-siyasi elmlar — 2014, A2 1

miis vo xarici miitoxassislor torafindon vaxtinda qiymatini almigdir. Akade-
mik Fuad Qasimzado bu barado vaxti ilo yazdigi moqalslorinin birinds belo
bir hoqgigoti xiisusi vurgulayirdi ki, “prof. S.Xslilovun elmi-falsofi tadgigat-
lar1 Azorbaycanda hals kifayot qodor qiymotlondirilmasa do, Rusiya, Tiirki-
ya vo Qorb alimlori onun folsofi yaradicilifina falsofods bir yenilik kimi
qiymat verirlor”.

Olbatta, bibliografiyanin statistikasindan da goriindiiyti kimi, S.Xslilo-
vun elmi-falsafi todqiqatlar otrafinda Azorbaycan alimlari ¢ox ciddi fikirlor
sOylomis, onun osarlori bir sira akademiklorin vo ictimai royds goriinon di-
gor elm xadimlorinin moqalolorindo tohlilo colb edilmisdir. Lakin burada
s6hbot S.Xoslilov kimi alimlorin osorlorinin vo hatta soxsiyyatlorinin genis
ictimaiyyoatdo populyarlagsmasina ehtiyac oldugundan gedir. Belo bir faktla
bagl ehtiyacin 6donilmomosinin bir giinah1 da medianin itizorindo qalir.
Elmds 6z talimlari, 6z konsepsiyalari olan va bu talimin, bu konsepsiyalarin
miixtalif xarici monbalords qiymotlondirilmasi fakti S.Xolilovun tokco elmi
dairslords deyil, hom do genis ictimai miihitdo qiymsatlondirilmasino haqq
Verir.

Ogor miiasir falsofi diisiinconin aparici nozariyyogilorindon biri olan
akademik Ramiz Mehdiyev mogalslorindo S.Xslilovun “ictimai vo humani-
tar elmloro dorindon balod olmasi va tobii-elmi diisiinco ilo humanitar dii-
slinconi ortaq moxraca gotirmok cohdlorini” yiiksok qiymoatlondirirss, ogor
odobiyyatsiinas akademik Bokir Nobiyev S.Xoslilovun “milli odobi-badii fi-
Kir tariximizdo falsofi ideyalarin ono ¢okilmasi istiqgamatindo indiyadok
apardigi tadqgigatlarin oshamiyyatindon boahs” edirso, agor iqgtisad elmimizin
taninmis alimlorindon olan akademik Asof Nadirov onun “igtisadiyyatin fol-
sofosi, globallagsma soraitindo iqtisadiyyatin yeni statusu haqqinda arasdir-
malarini iqtisad elmi {i¢iin mithiim metodoloji shomiyyato malik oldugunu”
XUsusi vurgulayirsa, agor cografiyasiinas akademik Budagq Budagov onun
“yaradiciligini izladikca diinyaya, elmo, falsafoys tamamils yeni bir baxigin
sahidi oldugunu, ... diinyaya folsofi yanagsmanin bir ¢ox saholorindo nainki
Azorbaycanda, habelo beynalxolq folsofi dairslordo onomli mévge tutan
orijinal tofakkiir sahibi” oldugunu qiirurla qeyd edirsa, agor Tiirkiyonin fal-
sofo diinyasinda ¢ox populyar olan vo diinyanin gorkomli alimlorini, onlarin
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Raylar va mulahizalar

elmi yaradiciligini toblig edon “Ozne” dorgisi 6ziiniin biitdv bir ndmrasini,
hom do “6zal say1”n1 (2012) bu Azarbaycan aliminin hayat vo yaradiciligina
hosr edirsa, agor bu alim diinyanin ABS, Ingiltors, Italiya, Tiirkiys, Yuna-
nistan, Rusiya... kimi azman 6lkslorinin falsofs qurumlarinda, togkilat, kon-
frans vo simpoziumlarinda Azorbaycani on dofalorlo tomsil edirsa... onda
belo bir alimin ¢oxspektrli sahalora tosirindon, ¢oxcohatli elmi tolimlorindon
bol-bol danismaga haqqimiz vardir. Azorbaycan Milli Elmlor Akademiyasi
Royasot Heyatinin garart ilo nogr olunan “Solahaddin Xolilov” bibliografiya-
st filosof-alimin bu ¢oxspektrli vo g¢oxcohotli yaradicilifini izlomok ii¢lin
muhiim bir vasita rolunu oynayir. Bibliografiya bir yol gostaricisi, bir balad-
cidir. Bu etibarli baladginin gostordiyi yol miitloq mobada aparir. Mabad
miigoddos bir makandir. Mabads yol almagsa har kasin 6ziiniin daxili diin-
yasma baghdir. Miigoddos mokana can atmagsa hor koso yeni bir diinya
baxs edir.

Cahangir Mammadli,
professor
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Yeni nasrlar

Azarbaycan Foalsofa Tarixi (11 Cild)

prai— Baki, Elm, 2014, 684 s.
AZORBAYCAN
-

FLSOF9 TARDI! Bas redaktor: AMEA-nin haqiqi iizvii [F.Koc¢arli

Mosul redaktor: Z.9.Quluzads

Azarbaycan dilino torclimonin redaktorlari
g Fal.e.d. Z..9.Quluzado,
Fal.e.d. K.Y.Biinyadzads

Kitab XI-XVIII asrlordo Azorbaycan falsofo

tarixinin inkisafinin {imumi ganunauygunluglar1 vo

saCiyyovi xiisusiyyatlori izlonilir. Bir sira miibahisali konseptual mosalalori

sorh edon toplu girisdon, naticadon, XIIT-XVI — XVII-XVIII asrlordo Azor-

baycan folsafasinin inkisafin1 6lkonin etno-siyasi, sosial-igtisadi vo monavi

modoniyyat tarixi kontekstindo timumilosdirilmis sokildo toqdim edon iki
bdlmadon ibaratdir.

Xiisusi paraqraflarda Soms Tabrizi, Nosiroddin Tusi, ©siraddin Obho-
ri, ©vhadi Maragayi, Mahmud Sebiistori, Fozlullah Noimi, Imadaddin Nasi-
mi, Soms Mogribi, Qasimi Onvar, Seyid Yohya Bakuvi, Yusif Miskuri, Ma-
hommod Fiizuli, Yusif Qarabagi, Saib Tobrizi, Zeynslabidin Sirvaninin fal-
sofi irsinin tohlili verilir.

Kitab miitoxassislor, ham¢inin Azorbaycan falsofasi vo biitovliikds
modoaniyyati tarixinin problemlori ilo maraqlanan genis oxucu dairasi {igiin
nazords tutulmusdur.
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Yeni nasrlar

Salahaddin XOLILOV

Hoyatin 0zii vo goriinon uzu.

Falsafi vo adabi-badii publisistika
Baki, «Nurlar» Nagriyyat-Poligrafiya Morkozi,
2013, 448 sah.

Kitabda ictimai hoyatin miixtolif saholari, konkret
hadisalor insan hayatinin monast ilo, daxili yasantilarla
qarsiligh slagede nozordon kegcirilir. Miiallifin sovet
dovriinde vo miistaqillik illorinds kiitlovi matbuatda

cap olunmus mogalalari, ogerk, xatiro vo esselori iki kitabda toplanmigdir.
Birinci kitaba falsaofi vo odobi-badii yonll publisistik moqalslor daxil edil-
misdir. Ikinci kitaba iso 6lkemizdo elm vo tohsilin voziyyaeti, aktual prob-
lemlari, hamginin, dil, din, millst, folsafanin milli 6ztnudoarkds rolu, ziyali
mosuliyyati hagqinda magalalor daxil edilmisdir. Kitab Intellektual muhiti-
miz va onun hodaflari ilo maraglananlar, yasadigi hayati dork etmoys ¢ali-
sanlar (¢lin nozards tutulmusdur.

Falsafa va adabiyyat

1k Konya, Cizgi kitabevi, 2014
Red.: Mustafa Gunay
Isefe.ve Ali Osman Gundogan
@ebiyat | . .
Folsafa va odabiyyatin alagolori yalniz Tiir-

Kiyado deyil, ham do Umumiyystlo muasir dinya
odobi fikrindo ¢ox aktualdir. Folsafo vo adobiyyat
arasindaki alagalor barads bir ¢ox arasdirma olsa da,

ol problemin bir kitabda hartorofli surotdo isiglan-
dirllmasina olan ehtiyac mohz belo bir kollektiv monografiyanin nasrino

sobob olmusdur. Turkiyanin taninmis falsafo professorlar: loanna Kuguradi,
Konan Giirsoy, ©hmod Inam vo b.-nin mévzu ilo bagh ssorlori ilo yanast,
Azorbaycandan Solahaddin Xoslilovun (“Sarqde vo Qorbdo folsaofi fikrin
badii torannimi”) vo Koniul Blinyadzadonin (“Seirdo gonclik falsafasi”)
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Falsafa va sosial-siyasi elmlar — 2014, A2 1

moqalalari do toplya daxil edilmisdir. Kitab hom oadobiyyat¢i, ham do falsafa
todqiqateilart tigiin nazords tutulmusdur.

Kéniil BUNYADZADO

Insan: kamilliyin arxitektonikasi
Baki, Zordabi LTD, 2014, 496 soh.

Elmi redaktor va 6n séziin miidllifi:
AMEA-nin muxbir tzvi, professor
Salahaddin Xalilov

Kitabda kamillik problemi avvalca bir ideya vo

ruh hadisasi kimi falsofs tarixi kontekstinds, daha
sonra iso ictimai bir hadisasi kimi sosial folsofo kontekstindo arasdirilir. Ka-
millik prinsipinin kecdiyi inkisaf yolu orta asrlor, Yeni dovr vo miiasir dov-
riin meyarlart vo prinsiplori isiginda ayri-ayriligda nozordoen kegcirilir vo
problemin imumi elmi monzarasi yaradilir.

Kitab kamillik hagqinda anlayisa malik olmaq vo kamillogsmak istoyon
soxslar li¢lin nazards tutulmusdur.

Matanat 9li quz1 ABDULLAYEVA

«Oz»Una qayidisin falsafasi
Bak, «Vatony nagriyyati, 2014, 185 s.

D Kitabda verilon falsafi esselor, hekayalor vo mo-

galalor insan psixikasinin darin gatlarinda bas veran
Y@y4 | G6zunldork problemine — insanin «dzii ilo tanishgi-
SUEEEE na hosr edilib. Problemo falsofi ekzistensiya vo to-
sovvif falsofasi kontekstinds yanasilir. Tosavviffin
mahiyyatinin dorkina kdmok edo bilocak bazi prob-
lemlara do (tosavviif vo kvant, tasavvif vo suprematizm vas s.) baxis yara-
dilib. Kitab genis oxucu auditoriyast vo mitoxassislor Giclin nazards tutulub.

raLsarasi
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Yeni nasrlar

Miirtoza MUTOHHORI
clZ Teizm seminarlar
SEMINAR|. ARI Baki, “Parlaq imzalar” nasriyyati, 2014, 416 s.
Kitab Mirtoza Mutohhoarinin “teizm” movzu-
© M sunda etdiyi on alt1 ¢ixiginin vo homin seminarda isti-
& rak edan alimlorlo elmi diskussiyalarinin mohsuludur.

4 Kitab kifayat godor maraqli, dévrii iigiin yeni olan
movzularla zongindir. Kitabin birinci hissasindo Allahin varliginin isbati
ucun konkret olaraq (¢ yol gostarilir va bu yollar otrafinda ayri-ayriliqda ge-
nis elmi, falsofi mizakirslor aparilir, giiclii dolillor irali strGlr.

Ikinci hissads iso diqget ¢okon mihim moévzu “teizm vo tokamal
nazariyyasi” hagqindaki miizakiralordir. Bu mévzuda Miitohhari bir ¢ox Is-
lam alimlarindan forgli olarag yeni, maraqli yanasma ortaya qoyur; o siibut
edir ki, aslinds, Allahin varligit mévzusu ilo Darvinin tokamil nazariyyasi
hec bir halda toqqusmur.

Kitab genis oxucu kiitlasi Uglin nozarda tutulmusdur.
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