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Ahmed Hamdi Akseki’nin Ahlak Felsefesinde
Vicdan ve Ahlaki Miieyyide

Celal BUYUK*

Ozet

Vicdanin mahiyetinin ne oldugu, kaynaginin insani mi yoksa ilahi mi oldugu, insani
yaniltip yaniltmayacagi, ahlakin oldugu kadar din ve felsefenin de tartisma konular
arasindadir.

Ahmed Hamdi Akseki’ye gore ahlak ilmi, insanin, mutlulugun ger¢ek mahiyetini
ogrendigi bir vazife ilmidir. Bu ilim, insanin iyi ve kétii, erdem ve erdemsizlik gibi eylem ve
davranislarini ele almaktadir. Dolayisiyla vicdan ile ahlaki davranis arasinda zorunlu bir
iliski vardir. Ona gore vicdanin verdigi hiikiimler ve sorumluluklar: konusunda dogru bir
degerlendirme yapabilmek icin her seyden once su sorularin cevabmi bulmak
gerekmektedir: Vicdan nedir? Vicdanin kaynagi nedir? Vicdan, her insanda, her zaman ve
her yerde ayn1 midir? Ayni degilse bunun sebebi nedir?

Vicdanin bir¢ok anlami olmasima ragmen burada konu edinilen ahlaki vicdandir, yani
iyi ile kotiiyii birbirinden ayirma yetisidir. Vicdan, hem kanunu idrak eder hem de uygular.
Vicdanin kanunu idrak hususunda hata yapmadig1 kabul edilse de uygulama konusunda
baz1 sebeplerin etkisiyle hata yapabildigi bilinmektedir. Onun etkili ve hakim olabilmesi i¢in
mukaddes bir kaynaga da dayanmas1 gerekir. Aksi takdirde vicdan, tek basma kendisini
etkileyen safsatalarin, kisisel ihtiraslarm, bencilligin {istesinden gelemez.

Vicdanin verecegi hiikiim herkes hakkinda bir olmayacag: gibi yalniz bu hiikiim
tizerine kurulacak bir ahlak sistemi de, dogal olarak, eylem ve davramslarimizin
diizenleyicisi olamayacaktir. Akseki, ahlak icin en kuvvetli miieyyidenin, Allah korkusu ve
ahiret diisiincesi oldugunu ifade eder. Bu inan¢ bulunmadig1 takdirde ne vicdan ne tabiat ne
de kamuoyu baskis1 yaptigimiz islerin iyi olmasinda etkili bir unsur olurlar.

Bu calismada Akseki'nin ahlak diisiincesinde vicdanin ne oldugu, kaynagi, onu
etkileyen unsurlar1 ve ayrica ahlaki miieyyidelerin insanin ahlaki davranmasina olan etkileri
lizerinde durmay1 amaglamaktayiz.
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Conscience and Moral Sanction in the Ethical
Philosophy of Ahmed Hamdi Akseki

Abstract

What is the nature of the conscience, whether the source is human or divine, whether
the person will be wrong, morality, as well as religion, philosophy, psychology and
sociology are among the topics of discussion.

According to Ahmed Hamdi Akseki, morality is a task science in which man learns
the true nature of happiness. This science deals with the actions and behaviors of human
beings such as good and bad, virtue and depravity. Therefore, there is a compelling
relationship between conscience and moral behavior. According to him, in order to make an
accurate assessment of the provisions and responsibilities of conscience, first of all, it is
necessary to find the answer to the following questions: What is conscience?, What is
thesource of conscience?, Is conscience the same in every person, anytime, anywhere?, If not,
what is the reason?

Although the conscience has many meanings, the moral conscience here is the ability
to separate good and evil. Conscience, as well as the law to comprehend and apply.
Although it is accepted that the law of conscience does not make any mistakes about
cognition, it is known that it can make mistakes due to some reasons. The conscience must
also be based on a sacred source in order to be effective and dominant. Otherwise, conscience
cannot overcome nonsense, personal ambition, selfishness, which alone confuses itself.

A conscience will not be a provision for everyone, nor can a system of ethics that will
be based on this provision, naturally, be the organizer of our actions and behaviors. Akseki
says that the strongest sanction for morality is the fear of Allah and the Hereafter. In the
absence of this belief, neither conscience nor natiire or public pressure can be an effective
factor in the good work we do.

In this study, we aim to focus on Akseki's moral thinking about what is conscience, its
source, the factors that affect it, and the effects of moral sanctions on human morality.

Keywords: Ahmed Hamdi Akseki, morality, conscience, the nature of conscience,
sanction
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GIRiS
1. Vicdan Nedir?

Insani ahlaki bir varlik kilan en temel &zelliklerinden biri de vicdandir.
Vicdanin mahiyetinin ne oldugu, kaynaginin insanda m1 yoksa ilahi bir mercide mi
aranmasi gerektigi, vicdanin sesinin insani yanilgiya siiriikleyip stiriiklemeyecegi
ahlakin oldugu kadar din, felsefe, psikoloji ve sosyoloji gibi bilimlerin de tartisma
konular1 arasindadir.!

Sozliikte “bulma, bir seyi bir halde gérme, duygu ve kalp ile hissetme” gibi
anlamlara gelen vicdan;“kisiyi kendi davrarislar1 hakkinda bir yargida bulunmaya
iten, kisinin kendi ahlak degerleri iizerine dolaysiz ve kendiliginden yargilama
yapmasini saglayan gii¢”? seklinde tanimlanmaktadir. Terim olarak vicdan, insanin
kalbine dogan gizli bir duygu olup, iyilik yapmaktan hoslanan, kétiilitk etmekten
huzursuz olan, iyiyi kétiiden ayiran ve segici bir yapiya sahip olan duygudur.?Yine
vicdan insanin i¢inde bulunan ahlaki otorite, ahlaki degerler ve eylemler hakkinda
hiikiim verme ve yargilama yetenegini ifade eder.*islam ahlakgilarimin birgogunun
benimsedigi tanima gore ise vicdan, iyiyi kotiiden ayiran, bizi iyiye sevk eden ve
kotiiden uzaklagtiran hakim bir kuvvettir.

Kisacasi i¢ hallerimizi ve hareketlerimizi tanimlayan ve onlar hakkinda deger
hiiktimleri veren vicdanin bir¢cok anlami olmasina ragmen burada konu edinilen
ahlaki vicdan, yani iyi ile kotiiyii birbirinden ayirma yetisidir.

Tanmimlardan da anlasilacag {izere vicdan, yaptigimiz herhangi bir eylemin
dogru mu yanlis mi olduguna hitkmeden hakim bir gii¢ olarak kabul edilmektedir.
Bu hakim gii¢, hem bizim hem de bagka insanlarin ahlaki davranislar1 hakkinda
hiikiimler verir. Insan kendini vicdan ile yargilar. Bu sebeple vicdana insanin iginde
kurulan bir ‘i¢ mahkeme” de diyebiliriz.6

Vicdan kavrammin ahlaki bir zeminde ele alinmasi ilk olarak M.O. I.
yiizyilda erken dénem Stoacilik’ta goriilmiistiir. Ozellikle Cicero (6. M.O. 43) ve
Seneca (6. M.S. 65), vicdandan, davramisimizi ahlaki niteliklerine gore suglayan ya

! Lokman Cilingir, Ahlak Felsefesine Giris (Ankara: Elis Yaynlari, 2003), s. 15.

2 Tiirk Dil Kurumu, “Vicdan” maddesi, erisim: 15 Aralik 2018,
http://www.tdk.gov.tr/index.php?option=com_gts&arama=gts&guid=TDK.GTS.5¢177a9158e560.0763698
0; Musa Bilgiz, Kur’an Agisindan Vicdan ve Degeri (istanbul: Beyan Yayinlari, 2007), 11; Ziibeyir Saltuklu,
Vicdan (Ahlak-Din-Siyaset-Hukuk [liskisi) (Erzurum: Fenomen Yayimcihk, 2014), s. 2-4.

3 Fikret Karaman ve dgr. “Vicdan”, Dini Kavramlar S6zliigii (Ankara: DIiB Yayinlari, 2006), s. 693.

¢ Osman Demir, “Vicdan”, Tiirkiye Diyanet Vakfi Islam Ansiklopedisi, (istanbul: TDV Yayinlar, 2013), 43, s.
100

5 Hiisameddin Erdem, Ahlak Felsefesi, 2. Baski (Konya: Hii-Er Yayinlari, 2002), s. 97.

¢ Zeynep Fazla, Kant Etiginin Cagdas Islam Ahlaki Uzerindeki Etkisi: Ahmet Hamdi Akseki Ornegi (Yiksek
Lisans Tezi, istanbul Universitesi, 2010), s. 60.
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da savunan bir ‘i¢ ses’olarak s6z etmislerdir.” [lk¢ag Yunan felsefesinde Sokrates’in
(6. M.O. 399) ‘daimonion’s dedigi ve insamin icindeki ahlaki uyarici olarak
tanimladig1 vicdan kavraminin, daha sonraki donemlerde ve Ortacag Skolastik
Diistincesi'nde her bireyin icinde var olan ‘ilahi ses’; Aydinlanma Cagi'nda insana
0zgii ‘ahlak duygusu’ ve “akli yetenek’; modern déonemde ise “i¢ ses” anlamina gelen
‘humanitar vicdan’ olarak nitelendirilmistir.? Icinde hem ahlaki hem de bilgisel
boyut barindiran bir s6zciik olan Latince kokenli conscientia (vicdan) ifadesine ise
Bat1 diistincesinde ilk kez 13. yiizyilda rastlanilmigtir.1°

Vicdan, Yahudilik ve Hiristiyanlik’ta Allah’in bir liitfu olarak kabul
edilmektedir. Vicdan, tarihsel siirecte kilise babalar1 tarafindan da ‘ilahi otoritenin
insandaki i¢ sesi” olarak tanimlanmigtir.!

Islam’in temel kaynaklari Kur’an’da ve hadislerde dogrudan vicdan kavrami
gecmemekle birlikte insan tabiatinda ahlaki suura sahip bir yetenegin bulundugu
kaydedilmis, farkli kelimelerle anilan bu giiciin niteligi ve islevleri {izerinde durul-
mustur. Bu kaynaklarda vicdanla dogrudan veya dolayll  olarak
iliskilendirilebilecek fitrat, nefs, ruh, akil, liibb, basiret, kalb, tovbe, takva ve adalet
gibi kavramlar ge¢gmektedir.’?Ancak stz konusu yetenege ‘vicdan’ denilmesi ve
kelimenin terim olarak Islami literatiire girmesi modern dénemde Bati ahlak
felsefesi eserlerinden yapilan c¢evirilerin etkisiyle miimkiin olmustur.®Kelime,
‘ahlaki biling’ anlamina gelen ‘moral consciousness’ ifadesinin karsiligi olarak
kullanilmigtir.14

Bu genel bilgilerden sonra simdi Ahmet Hamdi Akseki’'nin vicdan ile ilgili
goriislerine gegebiliriz. Bu boliimde Akseki'nin yapmis oldugu vicdanin tanimi ve
mahiyetine, Islam agisindan vicdanin 6nemine, vicdanin mahiyeti ve kaynagi
hakkindaki tartismalara ve onun bu goriislere yapmis oldugu elestirilere yer
verilecektir.

7 Zeynep Hiimeyra Kog, Vicdanin Ahlaki ve Teolojik Temelleri (Yiiksek Lisans Tezi, Ankara Universitesi,
2015), s. 15.

8 Platon, Euthyphron, Trc. Furkan Akderin (Istanbul: Say Yayinlari, 2011), s. 39.

9 Anar Gafarov, “Vicdan Kavramimmin NasiruddinTusi'nin Ahlak Diisiincesindeki Temelleri”, Islam
Diigiincesinde Vicdan Kavrami, Ed. Yunus Cengiz- Selime Cinar, (Ankara: Nobel Yayinlari, 2018), s. 231;
Bilgiz, Kur'an Agisindan Vicdan ve Degeri, 24; Hakan Poyraz, “Insamin Kendini Gergeklestirmesi Olarak
Ahlak”, Ed. Omer Tiirker, Ahlakin Temeli (Ankara: Nobel Yayincilik, 2016), s. 55-66, 60.

10 Kog, Viedamin Ahlaki ve Teolojik Temelleri, s. 20.

1 Bilgiz, Kur’an Agisindan Vicdan ve Degeri, s. 21.

12 Gafarov, “Vicdan Kavraminin NasiruddinTusi’'nin Ahlak Diistincesindeki Temelleri”, 238-246. Kur’an
ve hadislerde gecen vicdan ile ilgili kavramlar ve detayl bilgi icin ayrica bk. Bilgiz, Kur'an Agisindan
Vicdan ve Degeri, s. 31-92; Demir, “Vicdan”, s. 101-102.

13 Demir, “Vicdan”, s. 101.

14 Omer Tiirker, “Hanefi Usul Geleneginde Vicdaniyyat Kavrami: Ahlaki Bilincin Nesnel Dogast”, Islam
Diisiincesinde Vicdan Kavrami, Ed. Yunus Cengiz-Selime Cimnar (Ankara: Nobel Yaynlari, 2018), s. 3.
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2. Ahmet Hamdi Akseki’nin Ahlak Felsefesinde Vicdan Kavrami

Akseki, Islam ahlak sistemini sahip oldugu felsefi ve fikri altyapisiyla
yeniden yorumlamaya calisan son ddnemin onemli Islam alimlerinden biridir.
Islam dinini bir ‘ahlak dini’ olarak tanimlayan Akseki, Islam diinyasinin gerek
Bati'dan gerekse kendi i¢inden gelen fikri saldirilara karsi durabilmesinin tek
yolunun, Islam toplumunu yeniden Islam ahlak dgretisiyle bulusturmak oldugunu
ifade etmistir.’

Akseki'ye gore ahlak ilmi, insanin mutlulugun gercek mahiyetini 6grendigi
bir vazife ilmidir. Bu ilim insanin iyi ve kotii, erdem ve erdemsizlik gibi eylem ve
davranislarini ele almistir.’® Din ve ahlak arasinda ¢ok siki bir iliski oldugunu kabul
eden Akseki, imanin kuvvetli oldugu zamanlarda ahlaki erdemlerin gelisip
yerlesecegini; imanin zayifladigi zaman ise erdemsizliklerin one g¢ikacagin
belirtmektedir.?”

Akseki vicdan ile ilgili detayl goriislerini Islam Fitri, Tabii ve Umumi Bir
Dindir ve Ahlak Dersleri adl1 eserlerinde genis bir sekilde ele almaktadir. Ona gore
vicdan'® ile ahlaki davranis arasinda zorunlu bir iligki vardir. Zira vicdanh biri aym
zamanda ahlakhidir. Vicdan, kisinin ahlakli davranista bulunmasini saglar. Ahlaki
davrarus, ‘iyi'yi hedefleyen bir davranis olup, vicdami olusturan kosullarin
sonucunda bireyin yargilartyla olusan davranislaridir.?

Akseki'ye gore vicdanin verdigi hiikiimler ve sorumluluklar1 konusunda
dogru bir degerlendirme yapabilmek icin her seyden once su sorularin cevabin
bulmak gerekmektedir: Vicdan nedir? Vicdanin kaynagi, insanda var oldugunu
kabul ettigimiz bu ilahi sesin ash nedir? Vicdan, her insanda, her zaman ve her
yerdeayni midir? Ayni degilse bunun sebebi nedir?

15 Fatih Topaloglu, “Ahlakin Temeli Uzerine Bir Tartigma: Ahmet Hamdi Akseki-Immanuel Kant”,
Atatiirk Universitesi flahiyat Fakiiltesi Dergisi, 40, 2013, s. 349-364, 350.

16 Ahmet Hamdi Akseki, Ahlak Dersleri, (Ankara: DiB Yayinlari, 2016), 34.

17 Nejdet Durak, “Ahmet Hamdi Akseki'nin Ahlak Felsefesinde Erdem-Mutluluk ligkisi”, Siileyman
Demirel Universitesi flahiyat Fakiiltesi Dergisi, 33, 2014/2, s. 90.

18 fslam'da ruhsal suura ‘nefsi vicdan’, asil vicdana ise ‘ahlaki vicdan’ denilmektedir. Akseki, suur ile
vicdani birbirinden ayirmaktadir. O, Babanzade Ahmed Naim'in Georges Fonsegrivre’den terciime
ettigi [Imii'n-Nefs Terciimesi adli gahsmadan yaptig1 alintida suur ile vicdan arasindaki farklari séyle
siralamaktadir:

- Suur, sadece eylemlerimiz degil duygularimiz, heyecanlarimiz ve fikirlerimiz itibariyle de nefsimizde
meydana gelen seylerin sezgisidir; vicdan ise yalmz bizim eylemlerimizle bagkalarinin eylemlerini
degerlendirir. Yani suur, bireyi ilgilendirir; vicdan ise diger insanlar hakkinda da hiikiim verir.

- Suur, sahit; vicdan ise, hakimdir.

- Suur, bizde hayat ile baslar, yasadik¢a da devam eder; vicdan ise baslangicta ortaya ¢tkmadig: gibi,
stirekli olarak galismaz. Bk. Georges Fonsegrive, [lmii'n-Nefs Terciimesi, Trc. Babanzade Ahmed Naim
(Istanbul: Iz Yaymcihik, 2018).

19 fbrahim Hakki Aydin-Eyiip Bekiryazici, Islam Ahlak Esaslar ve Felsefesi (Istanbul: Yenda Yaymevi,
2011), s. 201.
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Akseki, vicdan tizerine kurulu bir ahlakin mahiyetini ortaya koyabilmek i¢in,
oncelikle vicdanin ne oldugunu ortaya koymaya g¢alismaktadir. Ona gore vicdan,
fitri bir kuvvet, ilahi bir ihsandir.0 [Imii'n-Nefs adli eserin yazari Georges
Fonsegrive’in de ifade ettigi gibi “vicdan, iyi ile kotiiyii birbirinden ayirmak igin
insana verilmis bir yetenektir. Ahlaki kanunlara aykir1 hareket eden kimselere
‘vicdansiz’ ifadesini kullaniriz. Bu anlamda vicdan, yapilmas: gereken eylemleri bi-
ze bildiren giivenilir bir nasihatci, yapmis oldugumuz eylemler hakkinda hitkmiinii
veren giivenilir bir hakimdir. Vicdan, bazen din ve inan¢ anlamlarinda da
kullanilmaktadir.”2!

Akseki, vicdanin eylemden 6nce ve eylemden sonra olmak {izere iki tiir
hiikmii oldugunu ifade eder. Yani vicdanin verdigi hiikiimler ya eylemi
gerceklestirmenin oncesindeki niyet ve amaclara yoneliktir ya da eylem
gerceklestikten sonradir. Birincisinde vicdan, ortaya ¢ikan eylemin iyi veya kotii
olduguna karar verir ve onu yapmanin da iyi veya kotii olacagimi belirler.
Ikincisinde eylem iyi ise begenir ve takdir eder, kétii ise kinar.22 Vicdanin hitkmii
niyet ve amaglara ait ise, yani eylemden 6nce ise, o hiikiim bizde eyleme kars: bir
sevgi ya da nefret duygusu meydana getirmektedir. Eger eylemden sonra ise faili
biz oldugumuzda igimizde bir istek, bir rahatlama ya da 1stirap, sikinti ve
pismanlik; bagkasi oldugunda da takdir, azar ve nefret hissederiz. Dolayisiyla
vicdan, hem kendi diisiince ve eylemlerimiz, hem de baskalarinin yaptiklar
hakkinda hiikiim vermekte ve bizi hesaba ¢ekmektedir.?? Eylemlerimiz iyi ahlaki
kanunlara uygun olursa miikafata; aksi takdirde ise cezaya nail oluruz. Vicdanin
verecegi ceza; pigsmanlik, 1stirap, kinama, ayiplama ve nefret seklinde ortaya
¢itkmaktadir. Vicdanimizda kinama ve ayiplama seklindeki duygular sonug olarak
yine kendimize pismanlik, nefret ve 1zdirap olarak geri doner. Bir bagka insanin
eylemlerine duyulan nefret, sevgi gibi duygular da bu kapsama girmektedir.
Vicdamin miikéafat1 ise istek, rahatlama ve memnuniyet seklinde goriiliir.* Yani
eylemlerimiz ne olursa olsun vicdan tarafindan degerlendirildikten sonra miikafat
veya cezay1l hak ederiz. Bu anlamda vicdanimiz bizim igin giivenilir bir hakim
konumundadir.

Bununla birlikteAkseki’ye gore bir mahkemeden ¢ikan hiikiimlerin hakikate
uygun olabilmesi icin o mahkemenin dis etkilerden uzak olmasi gerektigi gibi,
vicdanin hiikiimlerinin her zaman dogru oldugunu iddia edebilmek i¢in de insanin
fitratin1 muhafaza etmis olmas: gerekir.?

20 Akseki, Ahlak Dersleri, s. 110.

21 Fonsegrive, flmii’n—Nefs Terciimesi; Ahmet Hamdi Akseki, Islam Fitri Tabii ve Umumi Bir Dindir
(1star1bu1: Sebil Yaynlari, 2004), s. 130-131.

22 Akseki, Ahlak Dersleri, s. 111; Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, s. 128.

23 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, s. 128.

24 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, s. 129-130; Akseki, Ahlak Dersleri, s. 110.

25 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, s. 128-129.
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Akseki’'ye gore insanda bulunan diger meleke ve kuvvetler gibi vicdanin da
terbiye ile ortaya ¢ikmasi ve ihmal edildiginde zayiflamasi tecriibe ile sabittir.
Farkli toplumlarda iyilik ve kotiiliigli gerceklestirme hususunda vicdanin ortaya
koydugu durumlar bunun en agik delillerindendir. Ona gore vicdani ihmal etmek
ya da onun emirlerine ve hiikiimlerine karsi isyankar davranmak vicdani zayif
diislirmekte ya da tamamen oldiirmektedir. Mesela, dogustan musiki yetenegi olan
bir kisi uzun siire musikiyi ihmal ederse o duygu zayiflamakta ve hatta tamamen
kaybolmaktadir. Vicdanin emrine ilk kez isyan eden kimse bu isyanindan dolays,
icinde biiyiik bir pismanlik hisseder. Fakat bu isyan tekrarlandik¢a vicdan azabinin
etkisi azalmaya baslar ve nihayetinde kotiiliigii aliskanlik haline getiren insan, artik
kendisine ne soylenirse sOylensin, ne kadar kinanirsa kinansin iiziintii duymaz.
Ciinkii artik onun vicdaninin sesi kisilmis, kudret ve kuvveti zayiflamistir.26

Diger yandan herkes, kendisine yaratilistan verilen boyle bir kuvveti iyi
muhafaza edemeyebilir. Elbette vicdan, onu kirletmeyen insanlarda iyi ve kotiiyii
birbirinden ayirmak igin bir Olgiit olabilir. Fakat bu fitrati kag¢ kisi
koruyabilmektedir? Akseki'ye gore malesef onu koruyabilen ya hi¢ yoktur ya da
¢ok azdir. Peki, insanlar bu fitrat1 neden koruyamamaktadirlar?

Basta her insan bir toplum ve sosyal bir cevrede yasamaktadir. Orf ve adetin,
aliskanligin, kotii cevrenin de vicdan iizerinde ¢ok biiyiik etkisi vardir. Insanlar
ister istemez orada terbiye gormekte, yani bir degistirme ve diizeltme islemine tabi
tutulmaktadirlar. Cogu insan bu fitri duyguyu koruyabilmek icin gereken dikkat ve
Ozeni gostermemektedir. Ayrica vicdan tarafindan verilen hiikiimlerin ahlaken
salim olabilmesi igin, vicdanin dis etkilerden uzak olmasi ve safligini muhafaza
etmesi gerekmektedir. Halbuki bir¢ok etken vicdanin verecegi Kkararlar
etkilemektedir. Cahillik, sehevi arzular, infialler, nefsani istekler, batil inanglar,
kotii ornekler, terbiye ve gevre gibi faktorlerin etkisiyle insanlara verilen bu temiz
fitrat dogal istikametinden sapmaktadir.?” Kotii bir cevrede uzun siire yasayan iyi
bir insan zamanla oradaki kotiiliigii goremeyecek bir hale gelebilmekte ya da
kotultigti normal karsilamaktadir. Dolayisiyla zayiflayan ve korlesen vicdan, hak
ve batil hakkinda yanlis hiikiimler vermekte, bu yiizden verdigi hiikiimler hakikate
uygun diismemektedir.28 Kotiliigli aliskanlik edinmekle de vicdan kudretini,
niifuzunu kaybetmektedir. Uyusturucu ilaglarin bedeni islevsiz hale getirdigi gibi
kotiiliikler de vicdani uyusturmakta ve hareketsiz kilmaktadir.?

Diistiniiriimiize gore ayrica zamanin ve mekanin degismesiyle vicdanlarin
degistigi, bir zamanlar insanlar tarafindan koétii goriilmeyen seylerin sonralar1 ¢ok
kotii kabul edildigi de tarihin sehadetiyle sabittir. Bunun aksi de s6z konusu

26 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, s. 148-149.

27 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, s. 137; Akseki, Ahlak Dersleri, s. 116-117, 120; Ahmet
Hamdi Akseki, Islam Dini; Itikat, Ibadet ve Ahlak (Ankara: DIB Yayinlari, 1977), s. 10.

28 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, s. 129.

29 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, s. 149.
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olabilmektedir.3°

Akseki'ye gore bazi bolgelerde bazen hirsizlik, yasak evlilik, yash anne
babalarin evlad: tarafindan oldiiriilmesi, kardes katli gibi kotii ve bugiin tiiy-
lerimizi {iirperten olaylarin fazilet sayilmasi buna bir delildir. Nitekim eski
Misirhilarin Nil'in feyz ve bereketi igin Nil’e bakir bir kiz atmalar1 ve boylece kutsi
bir gorevi yerine getirmis gibi zevk duymalari, yine baz1 toplumlarda kadinlarin
Olen kocalari ile beraber yakilmalari batil bir inancin {irlintidiir.3! Bu batil inanglar
ile bu insanlarin temiz fitratlar1 korelmis, vicdanlari iyiyi kotiiden, fazileti
rezilletten ayiramayacak bir hale gelmistir.

O halde vicdan herkeste aynmi olmadigina ve toplumdan topluma
degisebildigine gore vicdani duygu ve hiikiimlere de mutlak anlamda
glivenilemez. Bu ylizden insanlar vicdanlarinin hiikiimlerini takip ederken ¢ok
dikkatli olmalidirlar. Bunun i¢indir ki fslam dini, bir taraftan iyi ile kotiiyi
birbirinden ayirma yetisinin insanda fitri oldugunu ortaya koyarken diger taraftan
da bunun aldanabilecegine, ilk safligin1 kaybedebilecegine isaret etmektedir.?
Nitekim Jean Jacques Rousseau (1712-1778) da bu gercege isaret ederken, herkeste
olan bu duygunun ilahi ve yanilmaz oldugunu sdyleyerek 6nce vicdani goklere
cikarmakta, ancak pesinden de bu rehberin tek basina yeterli olmadigini ifade
etmektedir. Clinkii vicdan kalp diliyle konusur; ama onun sesini herkes duyamaz.

2.1. Akseki’de Din-Vicdan iliskisi

Akseki'ye gore insanda boyle bir yetenegin ve hiikmiin var olmasindan
bunun din yerine gegecegi ve insamin yalmz kendi vicdani ile iyi ve kotiiyl idrak
edecegi, hakikate ve vazifeye tabi olabilecegi sonucunu ¢ikarmak dogru degildir.3*

Vicdan, hem kanunu idrak eder, hem de uygular. Vicdanin kanunu idrak
hususunda hata yapmadig1 kabul edilse de uygulama konusunda hata yapabildigi
bilinmektedir. Bu rehberin etkili ve hakim olabilmesi i¢in mukaddes bir kaynaga da
dayanmasi gerekir. Aksi takdirde vicdan, kendisini sasirtan safsatalarin, sahsi
ihtiraslarin, bencilligin iistesinden gelemez. Akseki'ye gore bu rehber ancak din
olabilir.®> Bagka bir ifadeyle ancak kutsi bir varliga dayanan vicdan iyilik ve
kotiltgiin tam bir 6l¢iitii, ahlaki vazifenin denetgisi olabilir. Ya da olaya baska bir
agidan bakarsak kutsi esasa dayanmayan ve bir¢ok sebeple safligini kaybetmis kati
bir vicdan, iyi ve kotii hakkinda kesin bir 6lgiit olamaz. Béyle bir vicdanin verecegi

30 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, s. 129.

31 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, s. 148.

32 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, s. 147.

33 Akseki, Ahlak Dersleri, s. 117; Abdullah Ozbek, “Ahmet Hamdi Akseki ve Ahlak”, Son Diénem Osmanli
Ahlak Terbiyecileri ve Ahlak Terbiyesi (1stanbu1: Ensar Nesgriyat, 2015), s. 299-326, 309-310.

3¢ Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, s.130.

35 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, s. 129, 156-157.
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hiikiim, her zaman dikkate deger olamayacagindan bunun {izerine bir ahlak da
insa edilemez.

Distiniiriimiize gore ancak Allah’a, sorumluluga ve ebedi bir hayata
(ahirete) dair, samimi bir imana sahip bir vicdan insani ihtiras ve kotii arzularimin
pesinde kosmaktan alikoyabilir. Allah, vazife, ebediyet ve sorumluluk fikirleri
kalbinde yer eden bir insanin, ahlak kanunlar1 digsina ¢ikmasi zordur. Bu fikirler
insan1 her zaman ve her yerde gozetimi altinda bulundurmaktadir. Kimsenin
gormedigi bir yerde yiiklii bir miktar para bulan bir kimse, onu ancak haram ve
helal ile ilgili kuvvetli imani; Allah’in gizli ve acik her seyi gordiigiine ve bildigine,
ahirette bundan sorumlu olacagina dair dini inanci ve bu inanca dayanan vicdanin
sevkiyle paranin sahibini arar ve malini ona teslim eder. Boyle bir imandan
mahrum olanlar, vicdan denilen manevi kuvvetten de mahrum olacaklarindan
sartlarin miisait oldugu, kanunun niifuz edemedigi zaman ve mekanda ahlaki
gorevlerini ihmal edebilir, sahsi ihtiras ve menfaatine uygun gordiigii bir kotiiliigii
de gerceklestirebilir. Bunun i¢indir ki, dini siddetli bir sekilde elestiren Voltaire
(1694-1778) bile, “Dinsiz biri, cezasiz kalacagini bilse her tiirlii kotiiltigii yapar.”
sozleri ile bunu itiraf etmek zorunda kalmistir.%

Hicbir dine bagh olmadiklarini iddia ettikleri halde ahlaki degerlere uyan
baz1 kimselerin varlig1 bu iddiayi ciiriitmez. Cilinkii Akseki’ye gore her fert, iginde
bulundugu toplumda egitim aldig1 ve yetistigi icin, farkinda olmadan o toplumun
diisiincelerinden ve kurallarindan etkilenmektedir. Ahlakli oldugunu goérdiigiimiiz
dinsizler, asirlardan beri dindar insanlarla i¢ ice yasamuis, dinin etkisinin agirlikta
oldugu toplumlarda biiylimiislerdir. Onlar bu toplumlarin terbiyesini almis, iyi ve
kotii ile ilgili hiikiimleri bilingsiz bir sekilde benimsemiglerdir.?” Iste Akseki’ye gore
onlarda goriilen bu ahlaki erdemler, toplumsal etkilerin bir sonucudur. Eger
insanlar tamamen dinsiz bir toplum iginde yetismis olsalardi, yamyamlarda oldugu
gibi onlarda da hi¢bir ahlaki erdemin olmamasi gerekirdi.

2.2. Vicdanin Mahiyeti ve Kaynag:

Akseki, vicdanin mahiyeti ve kaynag1 hakkinda baslica {i¢ nazariyeden
bahsetmektedir:

1. Vicdan, fitridir.
2. Vicdan, aklin bir suretidir.
3. Vicdan, tecriibenin sonucudur.

Simdi bunlar1 daha detayl: olarak ele alalim.

36 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, s. 149-150.
37 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, s. 157.
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2.2.1. Vicdan fitridir:

Bu goriisii savunanlara gore ahlaki bir duygu olan vicdan, tamamen dis
duyularla kiyaslanabilir. Mesela insanda yedigi seylerin tatlarini ayirmak icin bir
yetenek (tatma duyusu) oldugu gibi, giizel veya ¢irkin, iyi veya kotii olan seyleri
birbirinden ayirmak i¢in de bir duygu vardir ki buna ‘ahlaki duygu’ denir. Akseki,
Ingiliz filozof Shaftesbury’un (1671-1718) su soziinii bu diisiincelerini destekler
mahiyette nakletmektedir:

Goz vasitast ile bir seyi goriir gérmez onun siyah ya da beyaz oldugunu anladigimiz
gibi bizde var olan bir kuvvetle bir isin iyi veya kotii olduguna hemen hiikmederiz. Onun
verecegi sonucu diislinmeye gerek gormeden bu hiitkmiimiizii veririz. Ciinkii iyi veya
kotiiyli anlamak, o kuvvetin 6zelliklerindendir.38

Akseki'ye gore vicdami ahlaka 6zgii kilan filozoflar, onun fitri oldugunu
sOylemektedirler. Sokrates, vicdana Tanri tarafindan insanlarin kalblerine ilham
edilen bir kanun olarak baktig1 gibi, Rousseau da, “Vicdan, ilahi bir i¢gtidiidiir.”
tanimin1 yapmaktadir. Bu filozoflara gore vicdan, bizzat Tanri tarafindan
kalblerimize yerlestirilmis, degismez, ebedi ve mutlak bir kanundur. Bu kanun,
iyiligi kotiiliikten ayirarak bizi iyilige yoneltir ve koétiiliikten de alikoyar. Yaptigi-
miz is, iyi olursa bizi takdir eder ve boylece bizde bir rahatlama meydana gelir.
Yaptigimiz is kotii ise o zaman da vicdanimiz bizi kinar. Insani hakikatin ve
vazifenin muhafazasina sevkeden, yine diisiince ve ihtiraslarini diizeltmekle
bunlarin kuvveden eyleme ¢ikmasina engel olan kanun, vicdandir.* Dolayisiyla
insan icin en biiyiitk ahlaki kanun, vicdamin emirlerine itaat etmek, verdigi
hiiktimlere teslim olmak, davranislarini daima vicdanindan ¢ikan iradeye gore
yonlendirmektir.

Bu diisiince sahiplerinin iddia ettikleri gibi Akseki de vicdanin insanda fitri
bir yetenek oldugunu ve onun ilahi bir ihsan oldugunu kabul etmektedir. Ona gore
de bu yetenek, ahlaki olaylar1 hem anlamakta hem de sorgulayarak onlarin iyi veya
kotti olduklarimi kendisine has bir sekilde ortaya koymaktadir. Bizi daima iyilige
tesvik etmekte, kotiilitkten de uzaklastirmaktadir. Vicdanin emirlerine uymak
biiyiik bir miikafat ile manevi bir rahatlama ile ve i¢ huzuru ile sonuglanmaktadir.
Bununla birlikte vicdan denilen bu ahlakiyetinin degismez oldugu, ilham ettigi
eylem ve davraniglarin her zaman ve her yerde ayni oldugu ve bu mahkemenin
verecegi hitkkmiin hakikate her zaman uygun oldugu sdylenemez. Ciinkii daha 6nce
de belirttigimiz gibi vicdanin ¢ogu kez aldandigi ve celiskiye diistiigii
goriilmektedir. Diisiiniiriimiize gore eger vicdan hata etmeyen bir sey olsaydi ahlak
ilmine gerek kalmazdi.#

Yine her insanda fitri olarak var olan vicdan, ayni safvet ve hassasiyet iizere
devam etmemektedir. Cahil bir insan bir koétiiliik karsisinda tiziintii duymadig:

38 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, s. 133.
39 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, s. 132-133.
10 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, s. 138; Akseki, Ahlak Dersleri, s. 109-110.
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halde saglam bir terbiye almis, narin ruhlu, irfan ve fazilet sahibi bir insan gordiigii
kiiglik bir merhametsizlik karsisinda fazlasiyla iiziilebilmektedir. Yine baska bir
insan, agliktan 6lmek iizere olan bir insan i¢in bagkalar1 tarafindan tedarik edilen
yiyeceklerden pervasizca istifade etmeye calisabilmektedir. Bunun yaninda kendi
yiyecegini ve sirtindaki elbiselerini ihtiyaci olan insanlara veren kimseleri de
gormekteyiz. Bu tiir insanlara medeni toplumlarda da rastlanilmaktadir. Mademki
vicdan fitri bir duygudur, o halde bu insanlarin hepsinde de vicdan vardir. Fakat
uygulama asamasinda is degismektedir. Su halde vicdanin fitri oldugunu kabul
edenler icin bunun herkeste safligin1 koruyamayacagini, zaman ve mekana gore
degisebilecegini de kabul etmemiz gerekmektedir.#!Akseki'ye gore bu derece
degisken olan vicdan ile iyi ve fazilete, maddi ve manevi mutluluga ulasilacagini
iddia etmek, bunu yanilmaz bir miirsit olarak kabul etmek, “Dinim, vicdanimadir,
bana vicdamm yeter. Vicdamm beni kétiiliikten alikoyar, ahlaki gorevlerimi denetler ve
yaptigim  kétiiliikten dolayr beni sorumlu tutar.” demek vicdanin mahiyetini
anlamamak demektir.#?

Goriildiigi tizere Akseki'ye gore ahlaki konular: tespit ve tetkik etmede bizi
sorumlu kilan fitri bir vicdan varsa da, eylemlerimizin iyi mi kotii mii oldugunu
belirlemede vicdan yeterli olmamaktadir. Vicdan, bazi sebeplerin etkisiyle
sonradan hassasiyetini kaybederek korelmekte; hatta mahiyetini degistirip iyiyi
kotti, kotiiyii de iyi olarak kabul edebilmektedir. Dolayisiyla vicdan dedigimiz bu
duygu, yalniz basina, her zaman ve her yerde, mutlak olarak emin bir miirsit,
gorevini ihmal etmeyen bir denetc¢i sayilmaz. O halde onun iistiinde olan,
hiikiimlerinde asla hata etmeyen bir mahkemeye daha ihtiya¢ vardir ki o da iyi ve
kotti ile ilgili dini emirler ve nehiylerdir.

2.2.2. Vicdan aklin bir suretidir:

Bu goriisii savunanlara gore akil, ‘sagduyu’ adi altinda genellikle hak ile
batila hiitkmettigi gibi, ‘vicdan’ adi altinda da yine iyi ve kotiiye dair hitkmiinii
ortaya koymaktadir. Vicdan, aklin pratik uygulamasindan baska bir sey olmadig:
gibi, nazariya da ameli akil da, tecriibeye, diisiinceye diizen vermeye c¢alisan
akildan baska bir sey degildir.# Bu goriisiinen énemli temsilcisi Immanuel Kant'tir
(1804-1724).

Kant, vicdan (bilinci), “kendinde 6dev duygusu barindiran bir biling hali”#
olarak tamimlamaktadir. Ozgiir bireyin kendini gerceklestirmesi sonucu ortaya
¢ikan yarginin kaynag1 olan vicdan, karmasik ahlak problemleri konusunda bireye

41 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, s. 139.

@2 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, s. 140-141.

43 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, s. 134.

4 Immanuel Kant, Saf Aklin Sinirlart Dadhilinde Din, Trc. Suat B. Caglan (Konya: Literatiirk Yayinlar,
2012), s. 228.
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rehberlik yapmaktadir. Ozgiir ve bilingli bireyin ahlak yasasina uygun bir sekilde
vazife bilinciyle hareket ettigi asamada bir eylemin gercekte dogru mu yoksa yanlis
mi olduguna karar veren, vicdan degil akildir. Ancak o, bu siirecin aklin faaliyetiyle
tamamlandigini diisiinmemektedir. Birey eylemde bulunurken sadece karar
vermez, bunun yaninda bu kararinin yanlis olmadigindan en azindan duygusal
anlamda emin olmak istemektedir. Iste Kant ahlakinda, bireye bu gerekceyi veren,
vicdandir. Boylece Kant vicdani, o davranisin dogru ya da yanlis oldugunun
belirlenmesinde bir garanti unsuru olarak gormektedir. Dolayisiyla vicdan,
yapilmasi istenen seyin yanlis olmadiginin kararinmi vermektedir.#> Kant, bir
yandan vicdani rehbere ihtiya¢ duymayan, gercek bir yol gosterici olarak goriirken,
diger yandan onu ahlaki sahada hiikiim verme yetkisi olmayan bir biling hali
olarak nitelendirmekte ve ahlak yasasina tabi kilmaktadir.*

Halbuki Akseki'ye gore ne sekilde diisiiniiliirse diisiiniilsiin, aklin bir sureti
olarak kabul edilecek bir vicdan, iyi veya kotiiniin gergek bir 6lgiitii olamaz. Aklin
bu konudaki basarisin1 tamamen reddetmeyen Akseki, ancak bu durumun mutlak
olmadiginin altimt da ¢izmektedir. O, vicdar akil ile esdeger goren bu anlayisin,
dogru ile yanlisi belirleme konusunda basarili olamayacagini, bir eylemin ahlaki
degerini ortaya koymada aklin dogas1 geregi yetersiz oldugunu ifade etmektedir.
Ciinkii akil, her seydeki giizellik ve ¢irkinligi, fazilet ve rezileti, iyi ve kotiiyii, helal
ve harami bizzat kendisi belirleyemez. Belki bunlar kendisine haber verilince
onlarda olan iyi ve kotii 6zelliklerden bazilarini kavrayabilir.#” Eger Allah kendi
varligimi ve kendisine karst miikellef oldugumuz gorevleri peygamberler
vasitasiyla bildirmemis olsaydi acaba insanlar kendi akillar1 ile bunlan
kavrayabilecekler miydi?* Omer Nasuhi Bilmen de bu hakikati su ifadelerle dile
getirmektedir:

Vicdan, bir niibiivvet kaynagindan figkiran ilahi bir nurdan faydalanmalidir ki, adam
akilli aydinlanarak safligini gosterebilsin.*?

Akseki ayrica bu iddiasin1 Alexis Bertrand’dan (1852-1912) alint1 yaptig1 bir
kiyasla da ortaya koymaktadir:

~lyilik yapmak ve kotiiliikten kaginmak gerekir.
-Filan is iyi olarak emredilmigtir.
-Oyleyse bu is yapilmalidir.50

Akseki’ye gore bu kiyasta biiylik 6nerme, iyi ve kotiiniin ne demek ol-

4 Kant, Saf Aklin Stmirlart Déhilinde Din, s. 229; Immanuel Kant, Etik Uzerine Dersler I, Trc. Oguz Oziigiil
(1star1bu1: Kabala Yayinevi, 1990), s. 31-32, 40; Topaloglu, “Ahlakin Temeli Uzerine Bir Tartigma”, s. 361.
4 Topaloglu, “Ahlakin Temeli Uzerine Bir Tartigma”, s. 363.

47 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, s. 136.

8 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, s. 138.

49 Omer Nasuhi Bilmen, Yiiksek Islam Ahlaki, (Istanbul: Timas Yayinlari, 2007), s. 22.

50 AlexisBertrand, Ahlik Felsefesi, Trc. Salih Zeki, Sad. Hayrani Altintas (Ankara: Ak¢ag Yaymnlari, 2001),
s. 22.
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dugunu bilen aklin hataya diismeksizin verebilecegi bir hiikiimdiir. Halbuki kiigiik
Onerme, yani bir isin yapilmasinin gerekliligine karar vermede akil hata yapabilir.
Bu karari verirken o, menfaatler, zevkler, egitim, ¢evre vb. gibi unsurlar tarafindan
etkilenebilir. Bu durum ¢ikarimin kesinlik icermeyecegi anlamina gelmektedir. Zira
akil tarafindan yanlis bir sekilde verilen ahlaki bir hiikmiin yerine getirilmesi
gerektigi sOylenemez.5!

Goriiltiyor ki vicdan, iyi ile kotii igin bir 6l¢iit olmadig: gibi insanin eylem ve
davraniglari, niyet ve amaclar iizerinde tam bir denetime de sahip degildir. Ona
gore, “kutsi esasa dayanmayan ve iyi bir terbiye ile inkisaf etmeyen bir vicdan, iyi
ve kotii hakkinda kesin bir 6l¢tit olamaz. Boyle bir vicdanin verecegi hiikiim, higbir
zaman itimada layik olamayacagindan, onun tizerine bir ahlak da insa edilemez.”>
Bagka bir ifadeyle Akseki, vicdanin ontolojik olarak dogru karar verebilme
imkanini reddetmemekle birlikte, gesitli etkenlerden dolay1 yanilma ihtimalinin
yiiksek oldugunu, bu ihtimalin azaltilarak dogru bir rehber olabilmesi igin,
yolunun kutsi ve ilahi bir nur ile aydinlatilmasi gerektigini ifade etmektedir.>

2.2.3. Vicdan, tekamiil ve tecriibe neticesidir:

Uclincli nazariye vicdamin, fitri olmayip tekaadmiil ve tecriibe sonucu
sonradan olustugu iddiasidir. Bu goriisii benimseyenlere gore insan bencil bir
varliktir. flk ve ilkel ahlak sadece bencillikten ibarettir. Boyle bir ahlaka sahip insan
sadece kendi mutlulugunu, kendi nefsini géz 6niinde tutar. Fakat yasamla birlikte
elde ettigi tecriibeler, i¢cindeki sakli duygular1 da ortaya ¢ikarmistir. Bu durumda
insanda var olan iyi olana sevgi, kotiilitkten nefret duygusu fitri degil sonradan
meydana gelmistir.* Mesela digergamlik (baskalarini kendi nefsine tercih etme
duygusu) ve daha bir¢ok ahlaki kavram sonradan meydana gelmistir. Vicdanin
manevi ve olaganiistii bir mahiyeti yoktur. Baska bir ifadeyle vicdan, ne sosyal ve
batil bir inanctir ne de mutlak emirlerini agikca tecelli ettiren bir i¢ sestir. Aksine o,
Herbert Spencer’in (1820-1903) savundugu gibi, sosyal cevre, bireysel tecriibe,
alisgkanlik ve gelenek gibi sebeplerin sonucu olarak ortaya g¢ikmistir. Vicdan,
soyagekim yoluyla nesilden nesile intikal etmektedir. Yani tedrici bir tekamiil®
yoluyla insanlarda olusan bir inangtir. Bu yiizden bu sebeplerin degismesiyle
vicdan da degisir. Dolayisiyla, vicdani duygu ve hiikiimler; ¢evreye, zaman ve me-
kana ve hatta kisilere gore siirekli degiserek sekilden sekile girmektedir.5

51 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, s. 136-137.

52 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, s. 148.

53 Topaloglu, “Ahlakin Temeli Uzerine Bir Tartigma”, s. 360-361.

54 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, s. 134.

% HerbertSpencer, tekamiil teorisi ile insanin binlerce yil siiren deneyleri sonunda bir¢ok kavram
kazandigmi ve kazanilan sonuglarin soyagekimle bireylere gegtigini savunur. Osman Pazarli, Islam’da
Ahlak (Istanbul: Remzi Kitabevi, 1972), s. 98-99; Erdem, Ahlak Felsefesi, s. 98; Saltuklu, Vicdan, s. 29-30.

56 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, s. 135.
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Akseki, bu anlayis1 benimseyenlere karsi Oncelikle su sorular
yoneltmektedir: Boyle bir vicdan {izerine bir ahlak insa etmek, ahlaki sorumluluk
yiiklemek miimkiin miidiir?, Boyle bir vicdanin verecegi hiikiimler hakikat olarak
kabul edilebilir mi?, Bu hiikiimleri iyi ve kotiiniin sasmaz bir 0l¢iitii, eylem ve
hareketlerimiz, ahlaki gorevlerimiz tizerinde bir denetci kabul etmek anlamsiz
degil midir?, Daima degismeye mahk{im olan bir vicdan, hakikat ile vazifenin
kaynagy, iyi ve kotiiniin 6lgtitii olabilir mi?

Akseki'ye gore insanlik tarihinde ne kadar geriye gidilirse gidilsin farklh
toplumlarda digergamligi gérmek miimkiindiir. Dolayisiyla vicdanin baslangicta
olmayip sonradan birtakim sebep ve etkiler sonucu olustugu fikri dogru degildir.
Bunu kabul etsek bile siirekli karar degistiren bir vicdan, iyi ve kotiiniin Ol¢iitii
olarak kabul edilemez.5”

Kisaca ifade etmek gerekirse Akseki’ye gore vicdanin mahiyeti hakkinda ileri
siiriilen bu fikirlerin hangisi kabul edilirse edilsin, hangi anlam kast edilirse edilsin
vicdan, her zaman ve herkes igin, iyi ve kotiiniin tam ve sasmaz bir 0l¢iitii olamaz.
Vicdanin verecegi hiikiim herkes hakkinda bir olmayacag: gibi yalniz bu hiikiim
iizerine insa edilecek bir ahlak sistemi de, dogal olarak, eylem ve davranislarimizin
diizenleyicisi olamayacaktir.

2.3. Akseki’ye Gore islam’da Vicdanin Yeri

Akseki, vicdan hakkindaki felsefi goriisleri agiklayip tahlil ettikten sonra
fslam’da vicdanin nasil ele alindigini ortaya koymaya calismaktadir. Ona gore
[slam hem vicdani, hem de vicdani sorumlulugu, miikafat ve miicazatini kabul
etmektedir.® Hz. Peygamberin asagida zikredilen sdzleri Islam’da vicdanin ve
vicdani sorumlulugun yerini ve 6nemini ortaya koymaktadir:

-“lyi, nefsin kendisine 1sndig1, kalbin rahatladi§s, yiiregin oturdugu seydir. Kotii de,
nefsin kendisine 1sinmadi$i, kalbin mutmain olmadigi, icinde tereddiit ve 1stirap meydana
getiren seydir. Aksine fetva verseler de aldirma.”>

-"“Sana her ne kadar fetva verseler de bir kere de kalbinden fetva al.”60

-"“Seni igkillendiren seyi birak, iskillendirmeyene geg, ciinkii dogruluk kalbin 1sindig
ve siikiin buldugu seydir; yalan da kalbeizdirap ve darlik veren seydir.”o!

-“Nefsini tahris edip seni rahat birakmayan seyi terket.”®?

57 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, s. 135-136; Bertrand, Ahlak Felsefesi, s. 29.

58 Akseki, Ahlak Dersleri, s. 113-114.

5 Ahmed b. Hanbel, Miisned, nesr. Suayb el-Arnavit.dgr. (Beyrut, 1995), 29/527.

0 EbGi Muhammed Abdullah b. Abdirrahman b. el-Fazled-Darimi, Siineni’d-Darimi (Beyrut: Darii'l-
Kﬁt’iibi‘l—ilmiyye, 2012), “Buyu’”, 2; Miislim bin Haccac bin Miislim el-Kuseyri en-Nisabturi, Sahihu'l-
Miislim (Kahire: Daru’l-Hadis, 1996), “Birr”, 14-15; Ahmed b. Hanbel, Miisned, IV: 182, 227-228.

6lAhmed b. Hanbel, Miisned, I, 200; Muhammed bin Ismail el-Buhari, Sahihu’l-Buhari (Kahire: el-
Edebii'IMiifred, 1979), “Buyu’” 111, 4.



[lahiyat Akademi Dergisi 41

Yukarida gecen hadisler, hem iyi ve kotiiniin muhtevasini, hem bunlar:
birbirinden ayiran bir 6zelligin varoldugunu, hem de ahlak kanunlarina aykir
davranislarimizdan dolay1 vicdani sorumluluga maruz kalacagimizi ve vicdanin
miikafat ve miicazatinin nasil gerceklesecegini agikca ortaya koymaktadirlar.¢

Yine Kur’an’t Kerim’de yer alan;

-“Sonra da o insana kotii ile iyiyi, dogruluk ile sapiklig: birbirinden ayiracak ozellik
ve dlgiiyii 6gretene veya insanlara iyi ile kotiiyii, itaat ve isyani ilham ile 6greten Allah’a
(andolsun).” (Sems 91/8)

-"Biz insana iki yol (iyi ve kotii yollarini) gosterdik.” (Beled 90/10) meallerindeki
ayetler, vicdanin kaynagini ve iyi ile kotiiyii birbirinden ayirma yetisinin ilahi bir
duygu olarak insanda fitraten var oldugunu haber vermektedir. Bu ayetlerde eylem
ve davraniglar takip eden rahatlama ve istirabin her insanda ayni olmadiginin
sebeplerini agiklamaktadir. Ayrica bu i¢ sesin bazi insanlarda sonerek yerine
seytani ve nefsani bir giidiiniin yerlesecegini bildirmektedir.#* O halde Akseki'ye
gore vicdanimizin her emrinin iyi olabilmesi i¢in o ilahi duygunun safligim
kaybetmemis ve birtakim safsatalarla bogulmamis olmasi gerekir.

Nitekim vicdani ilahi bir i¢giidii ve yamilmaz bir rehber olarak kabul eden
Rousseau da bu rehberin var olmasini yeterli gormemekte, onun taninmas: ve takip
edilmesi gerektigini belirtmektedir. Bu rehber, her kalbe yon verdigi halde cesitli
etkenlerin insanlara bu dili unutturdugunu® belirterek vicdanin yalniz basina her
insan igin iyi ve kétiiniin 6lgiitii olamayacagini ifade etmektedir.

[slam dininde insanin akil, irade ve ihtiyarinin bulundugy, iyi ile kotiiyii
birbirinden ayirma yetenegine sahip oldugu i¢in davranislarindan sorumlu oldugu
kabul edilir.6 Dolayisiyla bu sorumluluk insamnn iyi ile kotiiyii birbirinden ayirt
etmesini ve sonrasinda dogru olani tercih edip hayata gegirmesini gerekli
kilmaktadir. Ahlaki sorumluluk, bilerek ve isteyerek yapilan amellerin hesabim
vermekten, bunlarin mahiyetine gore miikafat veya ceza gormekten ibarettir.
Ahlaki sorumluluk, vazifenin yapilmamasi, eylemlerimizin ahlaki kanuna aykir
olmas1 sonucu gereken bir cezadir. Peki, bu sorumlulugun simiri nedir? Nerede
baslayip, nerede bitmektedir?

Insanin diger varliklar arasindaki konumu dikkate alindiginda, onlardan
farkli olarak kendisini gerceklestirebilme, gelistirebilme ve ilerletebilme
ozelliklerine sahip oldugu goriiliir. Islam’a gére konumu itibariyle yaratilmiglarmn
en sereflisi olan insanin yaratilis gayesini anlamaya calismasi, kendisi igin
belirlenen yetkinlik hedefini arayip bulmasi en 6nemli vazifesidir. Bu vazifeden

62 Ahmed b. Hanbel, Miisned, 36/497.

63 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, s. 144-145; Akseki, Ahlak Dersleri, s. 115.
64 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, 143; Akseki, Ahlak Dersleri, s. 115.

65 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, 147; Akseki, Ahlak Dersleri, s. 116-117.

66 Akseki, Ahlak Dersleri, s. 91, 93.
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uzaklastiginda bilgisizligi mazeret olarak 6ne siirmesi kabul edilemez. Insan, hem
vazifelerini, hem de haklarimi bilmekle yiikiimliidiir.”” Kendi vazifelerini, kendisi
icin belirlenmis olan yetkinligin amacin1 ve bu amaca ulastiracak olan yolu
bilmemesi biiyiik hata, bildigi halde o yoldan donmesi ise biiyiik bir giinahtir. Her
iki durumda da insan sorumluluktan kurtulamaz. Dolayisiyla yaratilis gayesinden
haberdar olmayan ya da bu gayeden uzaklasan insanlar, sebebi ne olursa olsun
ahlaken sorumlu olurlar.%

Islam’a gore akil, hiirriyet, azim ve kast gibi sorumluluk sartlarina sahip
birinin isledigi eylem sonucu ortaya c¢ikan sorumluluk, ‘tam sorumluluk’tur.
Baskasimin tesviki ya da birinin zorlamasi ile yapilan islerin sorumlulugu, o isi
yapan faille birlikte tesvik eden i¢in de sorumluluk gerektirir ki buna da ‘ortak
sorumluluk’ denilmektedir.® Fakat Akseki'ye gore her eylem ahlaki sorumlulugu
gerektirmez. Sorumluluk cesitli sekillerde ortaya c¢ikar. Daha dncede belirtildigi gibi
eylemleri iki kisimda ele alacak olursak birinci kisimda bir maksat ve gaye
diisiiniilerek gerceklesen eylemler; ikinci kisimda ise kasitsiz ve ani bir sekilde
gerceklesen eylemler yer alir. Bu durumda sorumlulugu da iki kisma ayirmamiz
gerekir. Biri kast ve niyet i¢in, digeri de kast ve niyetin sonucu olan eylem igindir.
Ahlak bakimindan eylemlerde gegerli olan ise kast ve niyettir.”

Akseki'ye gore vicdani sorumluluk, diger insanlara karsi meydana gelecek
sorumluluk ile tamamlamr demek de dogru degildir. Iyi amelleri yerine getiren bir
insan diger insanlarin takdirini kazamnir, aksi davramisinda ise kinamalarina ve
azarlarina maruz kalir. Bu ise ahlaki kanunlar1 ihmal etmemek igin yeterli degildir.
Gerek vicdan, gerek insanlar tarafindan verilecek sorumlulugu, ahlak kanunlarinin
ihlal edilmemesi igin yeterli gdrmeyen Islam dini, Allah korkusuna ve uhrevi
sorumluluga, yani ahirete vurgu yapmaktadir. Aslinda Allah korkusu ve ahiret
inanci olmayan bir kimse igin diger sorumluluklar ¢ok da caydiria
olmayacaklardir.”

3. Akseki'ye Gore Ahlaki Miieyyide

Insan topluluklari, birtakim iligkileri gergeklestiren bir beden gibidir. Bu
iliskileri diizenleyen esaslar ise, ahlaki kanunlardir. Toplumun uyum iginde
olabilmesi, ancak bu kanunlara uymasi ile miimkiindiir. Bir kanunun iyi olmasi

7 Mahide Polat, Nasreddin Tusi ve Ahmet Hamdi Akseki'nin Ahlak Anlayislarinn Karsilastiriimas: (Ahlak:
Nasiri ve Ahlak Dersleri Adli Eserler Isiginda) (Yitksek Lisans Tezi, Erciyes Universitesi, 2016), s. 53.

¢ Salih Yalin, “Ahmet Hamdi Akseki’de Ahlaki Sorumluluk”, Erciyes UniversitesiSosyal Bilimler Enstitiisii
Dergisi, 38, 2015/1, s. 212-213; Polat, Nasreddin Tusi ve Ahmet Hamdi Akseki'nin Ahlak Anlayislarinin
Kargilagtirilmasi, s. 53-54.

69 Akseki, Ahlak Dersleri, s. 94-95; Yalin, “Ahmet Hamdi Akseki’de Ahlaki Sorumluluk”, s. 215; Polat,
Nasreddin Tusi ve Ahmet Hamdi Akseki'nin Ahlak Anlayislarinin Kargilagtirilmas, s. 54.

70 Akseki, Ahlak Dersleri, s. 93, 111; Polat, Nasreddin Tusi ve Ahmet Hamdi Akseki'nin Ahlak Anlayislarinin
Karsilagtirilmasi, s. 54.

71 Akseki, Ahlak Dersleri, s. 118-119.
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veya her tiirlii ihtiyaci karsilamasi -en iyi seyin bile kétiiye kullanilmasi s6z konusu
olabileceginden- o eyleme itaati saglamak icin yeterli degildir. Aklin yaninda ihtiras
ve sehevi duygulara sahip olan insanin ahlaki kanunlari ihlal etmemesi igin bir
miieyyideye ihtiyact vardir. Miieyyide kuvvetine sahip olmayan kanun ve
hiikiimler insanlar {izerinde etkili olmamakta, olsalar bile bir siire sonra etkisini
yitirmektedirler.”?Bu kanuna biiyiik oranda uymay1 saglayacak olan ise o kanunun
miieyyide kuvvetidir. Iste ahlaki miieyyide, ahlak kanununun, ahlaki faili olan
insani, vazifelerini yerine getirmeye zorlayan giicii demektir.” Insan vazifelerini
suurlu bir sekilde yaptiginda, miieyyidenin bir anlami olmaktadir. Vazifesini ceza
korkusu veya zorlama ile yaptiginda ise vazifenin bir degeri kalmamaktadir.

Akseki, ahlak ile ilgili miieyyideleri bes bashk altinda ele almaktadir. Simdi
onun ahlaki miie yyideler hakkindaki degerlendirmelerini ve yapmis oldugu
elestirileri ele alacagz.

3.1. Vicdani Miieyyide

Vicdan, insani ahlaki olmayan hareketlerden uzak tutan en kuvvetli
miieyyide olarak goriilmektedir. Daha 6nce de bahsedildigi gibi vicdan, insanda
bulunan fitri bir yon vericidir. Iyi veya kotii olan amag ve eylemlerimizi goriir; kotii
diisiince ve hareketlerden dolayi bizi kinar. Insamin gonliinde iyiligin meydana
getirdigi huzur ve memnuniyet, kotiiliigtin meydana getirdigi 1stirap ve pismanlik,
vicdani mileyyideyi meydana getirmektedir.”*Vicdani miieyyideler ahlaki
miieyyidelerin igsel boyutunu olusturmakta ve kisinin eylemler karsisindaki
manevi tatmini ile ya da vicdani rahatsizligiyla kendini gostermektedir.”>

Akseki’ye gore her insanda ayni sekilde islev gérmedigi ve ahlaki duygularin
mahiyeti ve siddeti kisiden kisiye degistigi icin vicdan, yeterli bir miieyyide
saglamamaktadir.”Dini duygudan tamamen mahrum olan, ¢ocuklugunda bile
boyle bir terbiye almayan bir kimsede bu hoslanma ve pismanlik meydana gelir
mi? Gelse bile, bu durum ahlaki kanunun etkili ve kalici olabilmesi igin yeterli
midir?

Akseki'ye gore din duygusundan mahrum kimsede ahlaki bir haz ve
pismanlik emaresi bulunmayacagina, vahsi kabilelerin eylem ve davranislar
kuvvetli bir delildir. O, sozlerine sdyle devam etmektedir:

Insan eti yemekten hoglanan bir yamyamda ahlaktaki haz alma ve pisman olma
mileyyidelerini aramak ¢ok tuhaftir. iste ahlak Alimlerinin 6nemli bir kismi “Vahsi

72 Akseki, Ahlak Dersleri, s. 145.

73 Mustafa Cagrici, Anahatlariyla Islam Ahlaki (Istanbul: Ensar Negriyat, 1985), s. 163.
74 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, s. 158; Erdem, Ahlak Felsefesi, s. 91.
75 Aydin-Bekiryazici, [slam Ahlak Esaslart ve Felsefesi, s. 200.

76 Akseki, Ahlak Dersleri, s. 146.
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toplumlarda ahlak yoktur.” yargisina bunun sonucunda varmiglardir. Medeni toplumlarda ise
artik ahlaki bir hassasiyetin olustugu goriilmektedir. Fakat bu hassasiyetin o insanlarin
dindar ve medeni bir toplumda yetismis olmalarindan kaynaklanmadigim soyleyebilir
miyiz? Medeni toplumlarda Oyle insanlar vardir ki onlara gore biiyiik bir giinah kiigiik bir
hatadan farkli degildir. Hatta kiiciik bir kusuru, biiyiik bir giinah derecesinde kabul eden
hassas vicdan sahipleri vardir. Yine giinah islemeyi aligkanlik edinen insanlarda pismanligin
gitgide azaldigin1 gérmekteyiz. Hatta giinahtan pisman olmak séyle dursun, onu zevk haline
getiren insanlar bile bulunmaktadir. Insan kétiiliikk yapa yapa vicdan azabi ve pismanlik
duymayacak bir hale gelmektedir.”

Nurettin Topgu da bu konuda benzer tespitlere yer vermektedir:

Kotii hareketlerin yarattigi aliskanliklar da vicdani sasirtabilirler. Yaptig1 goreve
karsiik halktan riisvet almaya alisan memur, biiyiiklerine karsi saygisiz davranislarini
aliskanlik haline getiren 6grenci bu hareketlerinden vicdan azabi duymamaktadir. Vicdanin
hakikatine kavusmak icin bu yaptiklarinin bagkalar1 {izerindeki etkisini diisiinmeleri
gerekmektedir.”

Bir duygu olan vicdani hassasiyetin, kotiilitk isleye isleye, zamanla
zayifladig1 ve koreldigi goriilmektedir.

Ayrica Akseki'ye gore dinsizligin sonuglarini dikkate almak da, insan1 dinin
sosyal diizen agisindan bir ihtiyac oldugunu itirafa zorlar. Dinsizlik 6ncelikle ahlak,
sonra hukuk fikirlerinin ortadan kalkmasina yol acar. Ciinkii din olmadig:
takdirde, ahlak icin bir miieyyide kalmadigindan dinsizlik her tiirlii koétiiliigiin
yayilmasina ve sonugta ahlak fikrinin ortadan kalkmas: ile toplumun dagilmasina
ve ¢Okmesine sebep olur.”Akseki’ye gore dini duygulardan mahrum kimselerde
var olan haz almanin ve vicdan azabinn, ahlaki kanunlar i¢in hi¢bir zaman bir
miieyyide olmayacag1 goriilmektedir. O halde ona gore vicdanin bir miieyyide
olabilmesi i¢in dinin etkisinde bulunmasina, bu etkiyle daima ikaz ve terbiye
edilmesine ihtiyag vardir.

3.2. Toplum ve Kanun (Sosyal Miieyyide/Kamuoyu Baskis1)

Ahlaki vazifelerin miieyyidesi olarak kamu vicdan (kamuoyu baskisr) kisisel
vicdani miieyyideden daha etkilidir. Toplum, eylemlerimizin iizerinde iyi bir
gozeticidir. Bir insanin ahlaki sadece kendisini degil toplumu da ilgilendirir. Insan
dogas1 geregi diger insanlar tarafindan kinanmaktan cekinir, onlarin takdir ve
begenisini kazanmak ister. Bu sebeple toplumun kinayacagi, ayiplayacagi
davranislardan uzak durmaya g¢alisir. Davranislarimizin az veya ¢ok bir kisminda
insanlar tarafindan begenilme arzusu, kinanma korkusu vardir.®° Bu agidan sosyal
baski, ahlaki hayatin gerceklesmesini saglayan énemli bir miieyyide kuvvetidir.

77 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, s. 158-159; Akseki, Ahlak Dersleri, s. 113.

78 Nurettin Topgu, Ahldk (1stanbul: Dergah Yayinlari, 2005), s. 143.

79 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, s. 162; Akseki, Islam Dini, s. 9.

80 Cagrici, Anahatlaryla Islam Ahlaki, s. 177; Fazla, Kant Etiginin Cagdas Islam Ahlaki Uzerindeki Etkisi, s. 62.
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Akseki bu miieyyideyi savunanlarin su sorulart cevaplamasini
ister:“Herhangi bir toplumda ahlaki kanunlara uyanlartoplumun takdirine, terk edenler
isekinamasima maruz kalirlar. Dolayisiyla, herkes ahlaki kanunlara itaate mecbur kalir.”
iddiasigerceklere uygun mudur? Yine toplumlar insanlari ahlaki hareketlerinden
dolayr miikafatlandirabilir veya cezalandirabilir mi?

Akseki’ye gore toplum tarafindan kinanmamak i¢in herkesin ahlaki kurallara
uyabilecegi kabul edilse de bunun dogru olmadig: goriilmektedir. Ciinkii toplum,
ahlaka ve kanuna aykir1 harekette bulunanlari cezalandirdigi halde erdemli
yasayanlar icin miikafat verdigi pek goriilmemistir.8!

Ayrica toplumun verecegi cezaya maruz kalmamak icin her ferdin ahlaki
kanunlara uymasi belli bir dereceye kadar miimkiin olabilir, fakat tam anlamiyla
yeterli degildir. Toplumun, medeni kanunlarin ya da begeri kanunlarin takip ettigi
amag, genel ahenk ve huzurun korunmasi, toplum diizeninin bozulmamasidir.
Yani diizeni bozmadig; siirece yapilan ahlaken kotii eylemler cezasiz kalacaktir. Bu
gayeye agikca aykir1 hareket edenler goriildiigii takdirde cezalandirilsa da gizli
ihlal edenler toplumun takibine ve cezalandirmasina maruz kalmamaktadir.
Cogunlukla en biiylik reziletler, gizli bir sekilde yapilmaktadir. Dolayisiyla
kamuoyu bunlardan da haberdar olmamaktadir. Kisacas1 kamu vicdani, herkesi,
her an, her yerde takip edemeyeceginden onun takip ve niifuzu disinda kalanlar
i¢in sorumluluk s6z konusu olmayacaktir.®?Bu ytizden kétii ve yasak olan bir eylem
ve davranis, toplum nazarinda cezasiz kalabilir. Yine Nurettin Top¢u'nun da ifade
ettigi gibi,

Pek cok kotiiliikler vardir ki toplum onlar1 alkisladig icin iyilik zanneder, onlarla
oviiniiriiz. Bir toplumun hogslanmadig: zayif ve aciz bir insani déven bir kuvvetli bir kimse,
toplum tarafindan alkislaninca, yaptig: isle 6viinmekte ve seving duymaktadir. Yaptiginin

zuliim oldugunu bilmediginden vicdani da rahattir. Toplum onun vicdanini sagirtmistir. Bu
yanilmadan vicdani kurtaracak olan, aklin derinlemesine ¢alismasidir.8

Ustelik insanin hatalarinin tamamini medeni kanunlar ile cezalandirmak
miimkiin degildir. Ciinkii toplum ve medeni kanunlarin belirleyecegi cezalar
gerceklestirileneyleme yoneliktir ve o eylemin acik¢a yapilmasimi da gerektirir.
Kanun, niyete bakmaz. Halbuki ahlak, eylemden ziyade niyete bakmaktadir.5

Diger yandan bazi faziletler kamuoyu nazarinda 6nemsiz goriilebilmektedir.
Bunun disinda gizli faziletler hakkinda kamu vicdaninin bir hiikiim verebilmesi
miimkiin degildir. Halbuki faziletin en saf ve halisi, iyiliklerin gizli yapilmasidir.
Kamuoyu zahire gore hiikiim verdiginden hiikiimlerinde ¢ogunlukla yanilir.

81 Akseki, Ahlak Dersleri, s. 148-149; Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, s. 160.
82 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, s. 150.

8 Topgu, Ahlak, s. 143.

8¢ Akseki, Ahlak Dersleri, s. 149.
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Su halde Akseki'ye gore kisisel vicdanimiz gibi kamu vicdani da ahlaki
vazifelerimizin tek bagina tam bir denetleyicisi ve miieyyidesi olamaz. Ciinkii boyle
bir miieyyide hi¢ kimseyi sehevi arzular1 ve sahsi yarar1 pesinde kosmaktan
alikoyamaz.85Bu goriislerden hareketle diisiiniiriimiize gore ahlaki kanunlarin
gerceklestirilmesinin ve toplumsal uyumun saglanmasinindaha ulvi bir miieyyide
ile saglanabilecegi anlasilmaktadair.

3.3. Tabiat

Akseki'ye gore ahlakin miieyyidesi olabilecek bir diger iddia, tabiat
diisiincesidir. Tabiat, kendi kanunlarina kars1 gelenleri cezasiz birakmaz. Ancak o,
yalniz kendi kanunlarinin bozulmasina bdyle bir karsilik vermekte fakat bunu
yaparken ahlaki olup olmadigina ve niyete bakmamaktadir. Mesela siiratle giden
bir trenden inmek isteyen bir kimse hareketsizlik kanununa aykir1 hareket ettigi
icin hemen bunun cezasin goriir. Halbuki kapisinin 6niinde agliktan 6lmek {izere
olan fakirlere yardim etmeyen ve zevki safaya dalan bir kisi, ahlak dis1 kabul
ettigimiz bu davramsinin cezasimi hemen gormez. Akseki'ye gore ahlak
kanunlarinin saptirilmasina kars: tabiat tamamenkayitsiz vedilsizdir.8Bu yiizden
ahlaki kanunlarin yerine getirilmesini saglamak icin tabiat diisiincesi de yeterli bir
miieyyide saglamamakta, nsanun yaradilis1 geregi sahip oldugu ruhi meziyetlerini
terbiye etmek ve ahlaki yetkinlige ulasabilmek i¢in ahlak ilkelerinin
belirlenmesinde, sosyal hayata yansimasinda zaman ve zemine gore degismeyen
bir miieyyideye ihtiya¢ duymaktadir.®”

3.4. Allah Korkusu ve Ahiret Diisiincesi (Dini Miieyyide)

Buraya kadar agiklanan miieyyideler bir yere kadar etkili olmakta ancak tam
ve yeterli bir miieyyide saglayamamaktadirlar. Akseki, ahlak icin en kuvvetli
miieyyidenin, Allah korkusu ve ahiret diislincesi oldugunu ifade eder. Sadece
Allah’in kiyamet giinii kullarina nimet veya azap verecegine dair kuvvetli iman,
insanlarin ahlaki kanunlara uymalarini saglayabilir. Bu inan¢ bulunmadig1 zaman
ne vicdan ne tabiat ne de kamuoyu baskis: yaptigimiz islerin iyi ve hayra yonelik
olmasinda etkili bir unsur olamazlar. Ancak bu iman ve inang sayesinde bizde
uyanik bir vicdan ve dogru bir muhakeme giicii meydana gelebilir.8

85 Akseki, Ahlak Dersleri, s. 150-151; Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, s. 161.

86 Akseki, Ahlak Dersleri, s. 146-147.

87 Akseki, Ahlak Dersleri, s. 147-148, 156-157; Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, s. 159; Nejdet
Durak, “Ahmet Hamdi Akseki'nin Ahlak Felsefesinde Erdem-Mutluluk ili§kisi”,5iileymun Demirel
Universitesi ilahiyat Fakiiltesi Dergisi, 33, 2014/2, s. 110; Bilgiz, Kur'an A¢isindan Vicdan ve Degeri, s. 154.
88Akseki, [slam Fitri Tabii ve Umumi Bir Dindir, s. 380; Akseki, Ahlak Dersleri, s. 152-153; Fazla, Kant
Etiginin Cagdas Islam Ahlaki Uzerindeki Etkisi, s. 63.
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Diistiniiriimiize gore diinyada kisisel menfaatten baska mukaddes kabul
etmeyen bir insanin fazilet sahibi olmasinda, vazife denilen agir yiikii tasimasinda
hi¢ bir anlam diisiiniilemez. Bdyle bir insan i¢in en biiyiik vazife, ihtiraslarim
gerceklestirmek, nefsani hazlardan miimkiin oldugu kadar ¢ok yararlanmaktir. Bu
diislincedeki insanlaragore vazife ve hak diisiincesi anlamsiz olmaktadir. Bu
ylizden vazifenin ve ahlaki kanunlarin en etkili miieyyidesi, Allah korkusu ve
ahiret diisiincesidir. Ona gore Allah korkusundan mahrum olan kati kalpler ¢ok
cabuk dalalete diismekte ve yolunu kaybetmektedir. Kalbinde Allah korkusu ve
ahirete iman olmayan kimselerin kendilerini vazifelerini yapmaya sevk eden zahiri
sebepler veya korkular1 ortadan kalkinca kétiiliigii yapmamalar: igin higbir makul
sebep kalmamaktadir. Dolayisiyla Allah korkusu ve ahiret diisiincesi olmadikca
diger miieyyideler onun i¢in bir anlam ifade etmeyecektir.®Yani bu kimseler en
kiiclik firsat bulduklarinda her tiirlii kotiiliigii isleyebilirler. Akseki’ye gore Allah
korkusunu telkin eden ise akildan ziyade dindir. Voltaire’in “Dinsiz, bir kimse
cezasiz kalacagini bilse, her tiirlii kotiiliigii isler.”*soziide bu hakikati ortaya
koymaktadir. Mehmet Akif Ersoy ise bu hakikati soyle ifade etmektedir:

Ne irfandir veren ahlaka yiikseklik, ne vicdandur,
Fazilet hissi insanlarda Allah korkusundandir.
Yiireklerden ¢ekilmis farz edilsin havfi Yezdan'in,
Ne irfan kalir tesiri katiyyen, ne vicdanin.

Hayat artik behimidir... Hayr, ondan da al¢aktir.?!

Akseki, ahlak i¢in miieyyide olarak ahiret diisiincesinin tek basina yeterli
oldugu kanaatinde degildir. Ona gore Islam, fesadin kalkmas1 ve toplumsaldiizenin
korunmasi i¢in insanlar1 sadece ahiret azabi ile korkutmamistir. Zina yapmak,
adam oldiirmek, hirsizlik yapmakgibi dinen yasaklanan eylemlerin cezasi igin
sadece ahirete yonelikdegil bu diinyada da bir simir ve ceza belirlemistir.
Dolayisiyla dine dayanan ahlak; sirf akli esaslar {izerine bina edilmis olan ahlaki
anlayislardan daha saglam ve daha etkilidir. Bu olmadan diger miieyyideler
hiiktimstizdiirler ve smurhdirlar. Felsefi ahlak anlayislar1 halkin kalbine niifuz
edemezken dini ahlak her tabakadan insanin {izerinde etkili ve herkesin goziinde
makbul olmustur.®

89 Akseki, Ahlak Dersleri, s. 154-155.

9% Akseki, Ahlak Dersleri, s. 119.

91 Mehmed Akif Ersoy, Safahat, Haz. Ertugrul Diizdag, (Istanbul: Kiiltiir ve Turizm Bakanlhig1 Yayinlari,
1987), s. 249.

92 Akseki, Ahlak Dersleri, s. 155-156; Akseki, [slam Dini, s. 10.
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3.5. Gelecek Diisiincesi ve Tarih Korkusu

Ahlakin dinden kaynaklanmadigini iddia edenler, Allah korkusu ve ahiret
diisiincesini ortadan kaldirmaya calisanlar, ahlakin miieyyidesi olarak tarih fikrini
ileri slirmektedirler. Onlara gore insanlarin ahlak kanunlarina uymalarin
saglayacak ve toplumun menfaati i¢in calistiracak olan miieyyide, ‘tarih kor-
kusu’dur. Tarih korkusu tasimayan insanlar, ne vatan ne de millet sevgisiyle
toplumsal menfaatigozetmektedirler; aksine hepsini kisisel
menfaatleriicinyapmaktadirlar. Ayrica bu goriisii benimseyenlere goére insan
sevgisi, vatan sevgisi, vazife, hak, toplumsal fayda, tarih korkusu, toplum, vicdan
gibi kavramlar sadece giiliing ifadelerdir. Mukaddesata dair ne varsa hepsi insanlar
tarafindan uydurulmus anlamsiz sozlerdir. Ortada kisisel menfaatten bagka bir sey
yoktur.%

Akseki’ye gore ahiret diislincesi ve ruhun oliimsiizliigli kabul edilmedikge
tarih korkusu denilen miieyyide sadece bir kuruntudan ibaret kalacaktir.®* Mu-
kaddesat ve vazifeye iman1 olmayan, yalnizca bu diinya igin yasayan bir insan nasil
olur da yalniz tarih korkusu ile ahlaki kanunlara uyabilir? Nasil olur da nefsi
arzularmin pesinde dolasmay1 kendisi igin bir amag kabul etmez? Dolayisiyla
Akseki'ye gore bu miieyyide, digerlerinden ¢ok daha zayif bir konumda
bulunmaktadir.

Kalbinde Allah korkusu olmayanlar hig bir seyden korkmadiklar: gibi kanun
ve kamuoyu baskisinin da bu insanlar icin bir 6nemi yoktur. Akseki’ye gore Allah
inanct ve sorumluluk diisiincesi bulunmayan kimseler menfaat ve kisisel
arzularinin pesinde kosarak alemde zararli bir unsur olduklar: gibi bu insanlardan
her tiirlti kotiltigiin gelmesi de beklenebilir. Ona gore bu insanlarin toplumdaki
varligy, yikicl ve tiiketici olmaktan baska bir anlam ifade etmemektedir.%

Ayrica ona gore insanlarin hoslarina giden faziletlerin daima inang ve imanin
glizel bir sekilde yasandigi donemlerde olmasi ve inanglarin bozuldugu,
glinahlarin arttigi donemlerde toplumda rezilliklerin, kotiiliiklerin ve giinahlarin
yayilmasi da bu iddianin en 6nemli ispatidir.%

SONUC

Islam alimleri, insanin iyi ile kotiiyii ayirt etmesinde vicdanin 6nemli bir yeri
oldugunu kabul etmekle birlikte, hakikati bulmada, sadece vicdani yeterli
gormemislerdir. Ciinkii vicdan, insanin i¢indeki ilahi bir yetenek olmasina ragmen,
zaman iginde aile, cevre, inan¢ ve ahlaki kabullerin etkisi ile kisiye gore

93 Akseki, Ahlak Dersleri, s. 152.
94 Akseki, Ahlak Dersleri, s. 157-158.
95 Akseki, Ahlak Dersleri, s. 152.
% Akseki, Ahlak Dersleri, s. 153.
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degisebilmektedir.”Bu durumda her insanin kendi iyi ve kotii yargilarimm
olusturmast ve buna gore hiikiim vermesi s6z konusu olacaktir. Iyi ve kétiiniin
kaynag1 olarak insan kabul edildiginde, insanlarin dogru ve yanlis hakkindaki
oOlclitlerinin ¢cagdan ¢aga oldugu gibi toplumdan topluma degistigi goriilmektedir.
Su halde, bir yerde ahlaki kabul edilip emredilen bir davranis, baska bir yerde
ahlak dis1 goriiliip yasaklanabilecek, bunun sonucu olarak da ahlaki yasam biiyiik
bir yara alacaktir. Dolayisiyla nesnel bir ahlak olusturmak son derece
gliclesecektir. Bu durum ortak ahlaki degerlerin ve birlikte yasamin oniindeki en
biiytik engellerden biri durumundadir. Bu nedenle hakikate tam anlamiyla
ulasabilmek, eylemlerimizin ahlak kurallarina uygunlugu ve uygulama asamasinda
vicdana yol gosterecek bir rehbere ihtiyag bulunmaktadir. Islam alimlerine gore bu
rehber ancak din olabilir.

Bu goriisleri paylasan alimlerden biri olan Ahmed Hamdi Akseki vicdarm
Allah’in insana ihsan ettigi ilahi bir yetenek, iyi ile kotiiyiibirbirinden ayirarak
insan1 dogru yola sevk eden manevi bir gili¢ olarak tanimlamaktadir. Akseki,
vicdanin biligsel ve duygusal yoniinii dile getirmesinin yaninda ontolojik
kaynagina da dikkat ¢ekmistir. Yine burada davranislarimizin duygusal boyuttaki
yansimalarinin vicdan ile iligskilendirilmesi; ayni zamanda insanoglunu iyiyi
yapmaya sevk eden, kotiiolandan kag¢indiran temel saik oldugu diistincesini dile
getirmesi acisindan dikkate degerdir.?Bu calisma sonunda vicdanin eylemlerimizi
gerceklestirme esnasinda basvurdugumuz yargilama ve karar verme yetisi olmanin
yaru sira, verilen kararlarin uygulamasini saglayacak bir tiir irade oldugunu da
sOyleyebiliriz.

Ancak Akseki'ye gore tek basmna vicdan, insana, ne yaratilis gayesini
bildirebilir, ne gidecegi yolu gosterebilir, ne de iyi ile kotiiyli birbirinden ayirt
edebilir. Ona gore vicdan, tabiat, sosyal miieyyide, kamuoyu baskisi, tarih korkusu
gibi miieyyidelerden hi¢ biri, vazife ve ahlak icin tam bir miieyyide
saglayamamaktadir. Bumiieyyideler de insanlara etkide bulunabilirler ancak bunlar
tek basina yeterli degildirler. Bu miieyyideler hi¢ kimseyi sehevi arzular: ve kisisel
menfaati pesinde kosmaktan alikoyamaz. Diinyada kisisel menfaatten baska
mukaddes kabul etmeyen bir insanin fazilet sahibi olmasmin ve vazife denilen
ylikii tagimasimin hi¢ bir anlamiyoktur. Boyle bir insanin en biiyiik amac,
ihtiraslarin1  gergeklestirmek, nefsani hazlardan miimkiin oldugu kadar g¢ok
yararlanmaktir. Ayrica Ozglirliigiinii siursiz bir sekilde kullanmak isteyen bu
kimseler icin yasa ve yasaya uyma, sorumluluk ve miieyyide deanlamsiz olmakta,
kisacas1 ahlakin temel unsurlari olusmamaktadir. Bu da toplumsal huzur ve
mutlulugun saglanmasinin Oniindeki en biiyiik engel olmaktadir. Bu yiizden
vazifenin ve ahlaki kanunlarin en etkili miieyyidesi, Allah korkusu ve ahiret
diisiincesi yani dini miieyyidedir. Dini miieyyide, ilahi ve kutsi hiikiimleri

97 Bilgiz, Kur'an Agisindan Vicdan ve Degeri, s. 154.
9% Gafarov, “Vicdan Kavramimin NasiruddinTusi'nin Ahlak Disiincesindeki Temelleri”, s. 235.
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icerdiginden, dinin temeli olan esaslar, ahlakin da en agik, en mitkemmel dayanagi
ve temel unsuru durumunda olmaktadir. Dolayisiyla din hesaba katilmadig:
takdirde ahlak i¢in gosterilen bu miieyyidelerin insanlar iizerindeki etkisi son
derece sinurli olacaktir.

Nitekim ateist Bertrand Russell (1872-1970), Frederick Copleston (1907-1994)
ile yaptig1 bir tartismada bu gergegi soyle itiraf etmektedir:

Bana Oyle geliyor ki, insan vicdamini etkileyen bir ahlak diizeni var ise,
Tanr1'nin varlig1 olmaksizin agiklanamaz.*
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Conscience and Moral Sanction in the Ethical
Philosophy of Ahmed Hamdi Akseki*

Celal BUYUK**

Abstract

What is the nature of the conscience, whether the source is human or divine, whether
the person will be wrong, morality, as well as religion, philosophy, psychology, and
sociology are among the topics of discussion.

According to Ahmed Hamdi Akseki, morality is a task science in which man learns
the true nature of happiness. This science deals with the actions and behaviors of human
beings such as good and bad, virtue and depravity. Therefore, there is a compelling
relationship between the conscience and moral behavior. According to him, in order to make
an accurate assessment of the provisions and responsibilities of the conscience, first of all, it
is necessary to find the answer to the following questions: What is the conscience?, What is
the source of the conscience?, Is the conscience the same in every person, anytime,
anywhere?, If not, what is the reason?

Although the conscience has many meanings, the moral conscience here is the ability
to separate good and evil. The conscience, as well as the law to comprehend and apply.
Although it is accepted that the law of conscience does not make any mistakes about
cognition, it is known that it can make mistakes due to some reasons. A conscience must also
be based on a sacred source in order to be effective and dominant. Otherwise, the conscience
cannot overcome nonsense, personal ambition, selfishness, which alone confuses itself.

A conscience will not be a provision for everyone, nor can a system of ethics that will
be based on this provision, naturally, be the organizer of our actions and behaviors. Akseki
says that the strongest sanction for morality is the fear of Allah and the Hereafter. In the
absence of this belief, neither the conscience nor nature or public pressure can be an effective
factor in the good work we do.

In this study, we aim to focus on Akseki's moral thinking about what the conscience
is, its source, the factors that affect it, and the effects of moral sanctions on human morality.

Keywords: Ahmed Hamdi Akseki, morality, conscience, the nature of conscience,
sanction
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Ahmed Hamdi Akseki’nin Ahlak Felsefesinde Vicdan ve
Ahlaki Miieyyide

Ozet

Vicdanin mahiyetinin ne oldugu, kaynaginin insani mi yoksa ilahi mi oldugu, insani
yaniltip yamltmayacagi, ahlakin oldugu kadar din ve felsefenin de tartisma konulari
arasindadir.

Ahmed Hamdi Akseki'ye gore ahlak ilmi, insanin, mutlulugun gergek mahiyetini
ogrendigi bir vazife ilmidir. Bu ilim, insanin iyi ve kotii, erdem ve erdemsizlik gibi eylem ve
davraniglarini ele almaktadir. Dolayisiyla vicdan ile ahlaki davranis arasinda zorunlu bir
iligki vardir. Ona gore vicdanin verdigi hiikiimler ve sorumluluklar1 konusunda dogru bir
degerlendirme yapabilmek icin her seyden once su sorularin cevabimi bulmak
gerekmektedir: Vicdan nedir? Vicdanin kaynagi nedir? Vicdan, her insanda, her zaman ve
her yerde ayn1 midir? Ayni degilse bunun sebebi nedir?

Vicdanin bir¢ok anlam1 olmasina ragmen burada konu edinilen ahlaki vicdandir, yani
iyi ile kétiiyii birbirinden ayirma yetisidir. Vicdan, hem kanunu idrak eder hem de uygular.
Vicdanin kanunu idrak hususunda hata yapmadig: kabul edilse de uygulama konusunda
bazi sebeplerin etkisiyle hata yapabildigi bilinmektedir. Onun etkili ve hakim olabilmesi igin
mukaddes bir kaynaga da dayanmas: gerekir. Aksi takdirde vicdan, tek basina kendisini
etkileyen safsatalarin, kisisel ihtiraslarin, bencilligin iistesinden gelemez.

Vicdanin verecegi hiikiim herkes hakkinda bir olmayacag1 gibi yalniz bu hiikiim
tizerine kurulacak bir ahlak sistemi de, dogal olarak, eylem ve davranislarimizin
diizenleyicisi olamayacaktir. Akseki, ahlak icin en kuvvetli miieyyidenin, Allah korkusu ve
ahiret diistincesi oldugunu ifade eder. Bu inan¢ bulunmadig; takdirde ne vicdan ne tabiat ne
de kamuoyu baskis1 yaptigimiz islerin iyi olmasinda etkili bir unsur olurlar.

Bu c¢alismada Akseki'nin ahlak diisiincesinde vicdanin ne oldugu, kaynagi, onu
etkileyen unsurlari ve ayrica ahlaki miieyyidelerin insanin ahlaki davranmasina olan etkileri
iizerinde durmay1 amaclamaktayiz.

Anahtar Kelimeler: Ahmed Hamdi Akseki, ahlak, vicdan, vicdanin mabhiyeti,
miieyyide

Introduction
1. What is conscience?

One of the most basic characteristics that makes a person a moral being is
conscience. What the nature of conscience is, whether its source should be sought in
human or divine resources, whether it can mislead people, are among the topics
discussed by morality, religion, philosophy, and social sciences.!

! Lokman Cilingir, Ahlak Felsefesine Giris (Ankara: Elis Pub., 2003), p. 15.
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In its literal meaning, the term conscience refers to “an inner feeling or voice
viewed as acting as a guide to the rightness or wrongness of one's behavior”, it is
defined as “a power that drives people to make direct and spontaneous judgments
about their own behavior.”? Conscience as a term is a hidden feeling born into the
heart of man, who likes to do good, feels restless from doing evil, distinguishes
good from bad and has a selective structure.? Again, conscience refers to the ability
to judge about the moral authority, moral values, and actions that exist within
man.* According to the definition adopted by many Islamic moralists, conscience is
the dominant force that separates good from bad, drives us to good, and drives us
away from bad.5

In short, although conscience, which defines our internal states and actions
and gives value provisions about them, has many meanings, the subject mentioned
here is the moral conscience, that is, the ability to distinguish between good and
evil.

As can be understood from the definitions, conscience is regarded as a
dominant force that judges whether any action we take is right or wrong. This
prevailing power makes judgments about the moral conduct of both us and other
people. A man judges himself through conscience. For this reason, we can also call
conscience an ‘internal court” established in man.®

The concept of conscience was first considered on a moral basis in the first
century BC, during the early-period Stoicism. Especially Cicero (d. BC 43) and
Seneca (d. AD 65), spoke of conscience as an ‘inner voice’ who blames or defends
our conduct according to its moral qualities.” In ancient Greek philosophy, Socrates
(d. BC 399) defined ‘daimonion’® as the moral conscience in man, which has later
been defined as the stimulus and the complementary ‘divine voice’ that exists
within each individual during the subsequent period and the Scholastic of the
Middle Ages; human ‘moral sense’ and ‘mental ability” in the age of enlightenment;
and as the ‘humanitarian conscience’ in the modern period, which means ‘inner
voice’ . For the first time in Western thought, the Latin origin of conscience, a word

2 Turkish Language Society, “Vicdan” (Conscience), accessed at: December 15, 2018,
http://www.tdk.gov.tr/index.php?option=com_gts&arama=gts&guid=TDK.GTS.5¢177a9158e560.0763698
0; Musa Bilgiz, Kur'an Agisindan Vicdan ve Degeri (Istanbul: Beyan Pub., 2007), 11; Ziibeyir Saltuklu,
Vicdan (Ahlak-Din-Siyaset-Hukuk Iliskisi) (Erzurum: Fenomen Pub., 2014), p. 2-4.

3 Fikret Karaman et al. “Vicdan”, Dini Kavramlar Sozliigii (Ankara: DIB Pub., 2006), p. 693.

4 Osman Demir, “Vicdan”, Tiirkiye Diyanet Vakfi Islam Ansiklopedisi, (istanbul: TDV Pub., 2013), 43, p. 100.
5 Hiisameddin Erdem, Ahlak Felsefesi, 2nd Edition (Konya: Hii-Er Pub., 2002), p. 97.

6 Zeynep Fazla, Kant Etiginin Cagdas Islam Ahlak: Uzerindeki Etkisi: Ahmet Hamdi Akseki Ornegi (Master’s
Thesis, Istanbul Universitesi, 2010), p. 60.

7 Zeynep Hiimeyra Kog, Vicdanin Ahlaki ve Teolojik Temelleri (Master’s Thesis, Ankara Universitesi, 2015),
p- 15.

8 Platon, Euthyphron, trans. Furkan Akderin (Istanbul: Say Pub., 2011), p. 39.

9 Anar Gafarov, “Vicdan Kavramimin NasiruddinTusi'nin Ahlak Disiincesindeki Temelleri”, Islam
Diisiincesinde Vicdan Kavrami, Ed. Yunus Cengiz- Selime Cinar, (Ankara: Nobel Pub., 2018), p. 231; Bilgiz,
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that contains both dimensions of morality and cognition, was defined in the 13th
century.0

Conscience is regarded as a blessing from God in Judaism and Christianity.
Conscience has also been described by church fathers in the historical process as
‘the inner voice of divine authority in man’.1!

Although the basic sources of Islam, the Quran and Hadith, do not directly
mention the concept of conscience, they all emphasize that there is an ability of
moral consciousness in human nature, and the nature and functions of this power,
which is referred to in different words. In these sources, concepts such as fitrat,
nafs, soul, mind, cognition, clairvoyance, heart, repentance, taqwa, and justice that
can be directly or indirectly associated with conscience are mentioned.’? However,
it was only possible to refer to this ability as ‘conscience” and to introduce the word
into Islamic literature as a term by the influence of translations from the works of
Western moral philosophy in the modern period. The term “was used as the
equivalent of the phrase ‘moral consciousness’.!*

After this overview, we can now move on to Ahmet Hamdi Akseki's views
on conscience. In this section, the definition and nature of conscience that Akseki
has made, the importance of conscience for Islam, discussions about the nature and
source of conscience and his criticism of these views will be discussed.

2. Conscience and Moral Sanction in the Ethical Philosophy of Ahmed
Hamdi Akseki

Akseki is one of the most important Islamic scholars of the last period who
tried to reinterpret the Islamic moral system with his philosophical and intellectual
background. Describing Islam as a ‘moral religion’, Akseki states that the only way
for the Islamic world to stand up against intellectual attacks from both the West
and within itself is to bring the Islamic Society back together with the teaching of
Islamic morality.1s

Kur’an Agisindan Vicdan ve Degeri, 24; Hakan Poyraz, “Insanin Kendini Gergeklegtirmesi Olarak Ahlak”,
Ed. Omer Tiirker, Ahlakin Temeli (Ankara: Nobel Pub., 2016), p. 55-66, 60.

10 Kog, Vicdanin Ahlaki ve Teolojik Temelleri, p. 20.

1 Bilgiz, Kur’an Ag¢isindan Vicdan ve Degeri, p. 21.

12 Gafarov, “Vicdan Kavramimimn Nasiruddin Tusi'nin Ahlak Diistincesindeki Temelleri”, 238-246. For
detailed information and concepts related to conscience mentioned in the Quran and Hadith, see also
Bilgiz, Kur’an Agisindan Vicdan ve Degeri, p. 31-92; Demir, “Vicdan”, p. 101-102.

13 Demir, “Vicdan”, p. 101.

14 Omer Tiirker, “Hanefi Usul Geleneginde Vicdaniyyat Kavrami: Ahlaki Bilincin Nesnel Dogast”, Islam
Diisiincesinde Vicdan Kavrami, Ed. Yunus Cengiz-Selime Cinar (Ankara: Nobel Pub., 2018), p. 3.

15 Fatih Topaloglu, “Ahlakin Temeli Uzerine Bir Tartisma: Ahmet Hamdi Akseki-Immanuel Kant”,
Atatiirk Universitesi fluhiyat Fakiiltesi Dergisi, 40, 2013, p. 349-364, 350.
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According to Akseki, moral science is a science of a duty in which man learns
the true nature of happiness. This science has dealt with the actions and behaviors
of human beings, such as good and bad behaviors, or virtuousness and
corruption.'® Acknowledging that there is a very close relationship between religion
and morality, Akseki states that when faith is strong, moral virtues will develop
and settle, and when faith is weakened, corruption will rise to prominence.”

Akseki discusses his detailed views on conscience in his work entitled slam
Fitri, Tabii ve Umumi Bir Dindir ve Ahlak Dersleri. According to him, there is an
obligatory relationship between conscience!® and moral behavior because a man of
conscience is also moral. Conscience allows one to engage in moral behavior. Moral
behavior is a behavior that targets 'good’ and is formed by the judgments of the
individual as a result of the circumstances that constitute the conscience.®®

According to Akseki, in order to make an accurate assessment of the
provisions and responsibilities of conscience, first of all, it is necessary to find the
answers to the following questions: What is conscience? What is the origin of
conscience, the origin of this divine voice that we accept exists in man? Is
conscience the same in every person, always and everywhere? If it's not the same,
what's the reason?

Akseki tries to reveal what conscience is first in order to reveal the nature of a
morality based on conscience. According to him, conscience is a natural force, a
divine gift.20 As the author of the book Ilmii'n-Nefs, Georges Fonsegrive states that
“conscience is an ability given to man to distinguish between good and evil. We use
the phrase “‘unscrupulous’ to anyone who acts contrary to moral law. In this sense,
conscience is a reliable sermonizer who informs us of the actions that need to be

16 Ahmet Hamdi Akseki, Ahlak Dersleri, (Ankara: DIB Pub., 2016), 34.

17 Nejdet Durak, “Ahmet Hamdi Akseki'nin Ahlak Felsefesinde Erdem-Mutluluk ili§kisi", Siileyman
Demirel Universitesi Ilahiyat Fakiiltesi Dergisi, 33, 2014/2, p. 90.

18 In Islam, spiritual consciousness is called ‘self-conscience’ and the true conscience is called ‘moral
conscience’. Akseki distinguishes consciousness from conscience. He lists the differences between
consciousness and conscience in his excerpt from the work translated by Babanzade Ahmed Naim from
Georges Fonsegrivre as follows:

- Consciousness is the intuition of what happens in our souls, not only in our actions, but also in our
emotions, enthusiasm and ideas; conscience, on the other hand, evaluates the actions of others only
through our actions. That is, consciousness concerns the individual, whereas conscience judges about
other people.

- Consciousness is witness; conscience is judge.

- Consciousness starts with life within us and continues as long as we live; conscience does not work
continuously as it does not appear at the beginning. See. Georges Fonsegrive, Ilmii'n-Nefs Terciimesi,
trans. Babanzade Ahmed Naim (Istanbul: iz Pub., 2018).

19 fbrahim Hakki Aydin-Eyiip Bekiryazici, Islam Ahlak Esaslart ve Felsefesi (Istanbul: Yenda Pub., 2011), p.
201.

20 Akseki, Ahlak Dersleri, p. 110.
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done, and a reliable judge who judges about the actions that we have done.
Conscience is also sometimes used in the meanings of religion and belief."!

Akseki states that conscience has two types of judgments, before the action
and after the action. In other words, the judgments of conscience are either
intended for the intention and purpose before the action or after the action has
taken place. In terms of the former, conscience decides that the resulting action is
good or bad and determines that doing it will also be good or bad. In the latter it
likes and appreciates the action if it is good, and it condemns it if it is bad.?? If the
judgment of conscience belongs to intention and purpose, that is, before the action,
that judgment causes a feeling of love or hatred towards the action in us. When we
are the perpetrators, we feel a desire, and a relief, or anguish, distress, and regret;
when the perpetrator is someone else, we feel appreciation, scolding, and hatred.
Therefore, our conscience judges and holds us to account both for our own
thoughts and actions and the actions of others.? If our actions are in accordance
with good moral laws, we will be awarded; otherwise we will be punished. The
punishment that conscience will inflict is in the form of remorse, suffering,
condemnation, reproach, and hatred. As a result, feelings of condemnation and
reproach in our conscience return to ourselves again as regret, hatred, and anguish.
Feelings of hatred and love for the actions of another person fall within this scope.
The reward of conscience is seen as desire, relief and satisfaction.2¢ So whatever our
actions are, we deserve reward or punishment after being judged by conscience. In
this sense, our conscience is a reliable judge for us.

However, for the judgments of a court to be appropriate to the truth, the
court must be free from external influences and must maintain human nature to
claim that the judgments of conscience are always fair?

According to Akseki, like other powers and forces that exist in man,
conscience is fixed with experience to emerge with discipline and weaken when
neglected. The most obvious evidence of this is the circumstances of conscience
regarding the realization of good and evil in different societies. According to him,
neglecting the conscience or acting rebelliously against its orders and judgments
weakens the conscience or kills it completely. For example, if a person who has a
natural talent for music neglects music for a long time, that feeling becomes weak
and even disappears completely. Whoever disobeys the order of their conscience
for the first time feels a great deal of remorse for his rebellion. However, as this
rebellion is repeated, the effect of remorse begins to diminish, and ultimately the
person who habituates evil will no longer feel sorry, no matter what is said to him,

2 Fonsegrive, flmii’n—Nefs Terciimesi; Ahmet Hamdi Akseki, Islam Fitri Tabii ve Umumi Bir Dindir
(Istanbul: Sebil Pub., 2004), p. 130-131.

22 Akseki, Ahlak Dersleri, p. 111; Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, p- 128.

23 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, p- 128.

24 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, p- 129-130; Akseki, Ahlak Dersleri, p. 110.

5 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, p- 128-129.
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no matter how much he is condemned because now his conscience has been
silenced and its strength and power have been weakened.?

Everyone, on the other hand, may not be able to maintain such a force given
by creation. Of course, conscience can be a criterion to distinguish between good
and evil in people who do not corrupt it. But how many people can protect this
nature? Unfortunately, for Akseki, there are no or very few who can protect this
nature. So why can't people maintain this state of mind?

At first, every person lives in a community and a social environment.
Customs and traditions, habits and bad environment also have a great impact on
conscience. People are being treated there, that is, they are being subjected to a
change and correction process. Most people do not pay attention and care to
maintain this feeling. Moreover, for the decisions made by conscience to be morally
sound, our conscience must be free from external influences and maintain its
purity. However, many factors influence the decisions made by conscience. Due to
factors such as ignorance, lustful desires, infusions, personal desires, superstitions,
bad examples, decency, and environment, this clean nature given to people
deviates from its natural direction.”” A good person who lives in a bad environment
for a long time can become unable to see the evil there, or take the evil as normal.
Therefore, the weakened and blinded conscience makes false judgments about truth
and falsehood, so its judgments do not conform to the truth.2 By habituating evil,
conscience loses its power and influence. Just as drugs make the body
dysfunctional, evil also numbs and immobilizes the conscience.?

According to the scholar we discuss, it is also fixed by the testimony of
history that conscience changes with the change of time and space, and that things
that were not once considered bad by humans may later be considered evil. The
opposite may be also the case.?

According to Akseki, in some regions, sometimes theft, forbidden marriage,
murders of elderly parents by their children, murders of siblings, which are
considered bad and shuddery today, have ever been considered as virtue. This fact
is an evidence of this idea. Indeed, the fact that ancient Egyptians threw a virgin
girl into the Nile for blessings and gifts of the Nile, and thus enjoyed it as if they
had fulfilled a sacred duty, and in some societies the burning of women with their
dead husbands was the result of superstitions.’® With these superstitions, the pure

26 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, p- 148-149.

27 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, p- 137; Akseki, Ahlak Dersleri, p. 116-117, 120; Ahmet
Hamdi Akseki, Islam Dini; Itikat, [badet ve Ahlak (Ankara: DIB Pub., 1977), p. 10.

28 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, p- 129.

29 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, p- 149.

30 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, p- 129.

31 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, p- 148.
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nature of these people has become blunted, and their conscience cannot separate
good from evil and virtue from disgrace.

Therefore, since conscience is not the same in everyone and can change from
society to society, conscientious feelings and judgments cannot be trusted in
absolute terms. That's why people should be very careful when following the
judgments of their conscience. That is why Islam, on the one hand, reveals that the
ability to distinguish between good and evil is natural in man. However, it may still
be deceived and may lose its initial purity.®> Accordingly, Jean Jacques Rousseau
(1712-1778) also points out this fact, saying that this feeling in everyone is divine
and infallible, first raising the conscience, but then stating that this guide alone is
not sufficient because the conscience speaks in the language of the heart, but not
everyone can hear its voice.®

2.1. Relationship between Religion and Conscience According to Akseki

According to Akseki, it is not right to deduce that from the existence of such
an ability and judgment in man, it will take the place of religion, and that man will
only comprehend good and evil with his own conscience, and that he may be
subject to truth and duty.>

Conscience understands and applies the law. Although it is accepted that the
conscience does not make mistakes in terms of understanding the law, it is known
that it can make mistakes in terms of practices. For this guide to be effective and
dominant, it must also be based on a sacred source. Otherwise, the conscience
cannot overcome the nonsense that surprises it, the personal desires, and the
selfishness. According to Akseki, this guide can only be religion.® In other words, a
conscience based only on a sacred being can be a full measure of good and evil and
an overseer of moral duty. Or, if we look at it from another perspective, a firm
conscience, which is not based on a sacred basis and has lost its purity for many
reasons, cannot be an exact measure of good and evil. Since the judgment of such a
conscience cannot always be remarkable, a morality cannot be built on it.

According to our scholar, only a conscience with sincere faith in Allah,
responsibility and eternal life (the last day) can prevent a person from pursuing his
desires and bad intentions. It is difficult for a person whose ideas of Allah, duty,
eternity, and responsibility are at his heart to fall outside the laws of morality.
These ideas keep people under surveillance at all times and everywhere. A person
who finds a large amount of money in a place where no one can see it, seeks the

32 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, p- 147.

3 Akseki, Ahlak Dersleri, p. 117, Abdullah Ozbek, “Ahmet Hamdi Akseki ve Ahlak”, Son Dénem Osmanls
Ahlak Terbiyecileri ve Ahlak Terbiyesi (Istanbul: Ensar Pub., 2015), p. 299-326, 309-310.

3¢ Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, p- 130.

35 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, p- 129, 156-157.
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owner of the money only through his strong belief in the sacred and the lawful, his
religious belief that Allah sees and knows everything hidden and open, that he will
be responsible for it in the hereafter, and by the referral of a conscience based on
this belief. Those who are deprived of such faith may neglect their moral duties at a
time and place where conditions are available and where the law is not able to have
an influence, and may perform an evil which they deem appropriate to their
personal desires and interests, since they are also deprived of the spiritual force
called conscience. That is why, even Voltaire (1694-1778), who was fiercely critical
of religion, said, “A heathen would do all kinds of evil if he knew that he would go
unpunished.” and had to admit it with his words.3

The existence of some people who adhere to moral values even though they
claim to be not affiliated with any religion does not refute this claim because,
according to Akseki, every individual is influenced by the thoughts and rules of the
society he/she lives in, as he/she is raised and educated therein. The heathens,
whom we see as moral, have lived together with religious people for centuries and
have grown up in societies where the influence of religion is heavy. They have
taken the decency of these societies and unconsciously adopted provisions
concerning good and evil.%” According to Akseki, these moral virtues seen in them
are the result of social influences. If people were brought up in a completely
heathen society, there should be no moral virtue in them as seen among cannibals.

2.2. Nature and Source of Conscience

Akseki mentions three main theories about the nature and source of
conscience:

1. Conscience is natural.
2. Conscience is a form of reason.
3. Conscience is the result of experience.

Now let's consider these in more detail.

2.2.1. Conscience is natural:

According to those who support this view, conscience, a moral feeling, is
completely comparable to external senses. For example, a person has an ability to
separate the tastes of the things he eats, as well as an emotion to separate the things
that are beautiful or ugly, good or bad, which is called the “moral feeling’. Akseki

36 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, p- 149-150.
37 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, p- 157.
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quotes the English philosopher Shaftesbury (1671-1718) as saying in support of
these thoughts:

As soon as we see something through the eye, we know that it is black or white, and
with a force that we have, we immediately rule that an act is good or bad. We'll make that
decision without thinking about the outcome it will lead to because distinguishing good and
evil is one of the characteristics of that force.

According to Akseki, philosophers who make conscience unique to morality
say that it is natural. Just as Socrates looked at conscience as a law inspired by God
into the hearts of people, Rousseau says, “conscience is a divine instinct” and
defines it this way. According to these philosophers, conscience is an immutable,
eternal and absolute law placed in our hearts by God himself. By separating good
from evil, this law leads us to good and prevents us from evil. If the act we do is
good, it appreciates us, and we get relief. If what we do is bad, then our conscience
will condemn us. The law that leads people to the protection of truth and duty, and
also prevents them from going from force to action by correcting their thoughts and
desires, is from the conscience.?” Hence the greatest moral law for man is to obey
the orders of the conscience, to surrender to the provisions it gives, to guide his
behavior always according to the will that comes out of this conscience.

As these scholars claim, Akseki accepts that conscience is a natural talent in
man and that it is a divine gift. According to him, this ability reveals itself to be
good or bad by both understanding and questioning moral occasions. It always
encourages us to do good, and it drives us away from evil. Following the orders of
a conscience results in a great reward, spiritual relief, and inner peace. However, it
cannot be said that this morality, called a conscience, is immutable, that the actions
and behaviors it inspires are always and everywhere the same, and that the
judgment of this court is always in accordance with the truth because, as we have
mentioned before, it is seen that the conscience is often deceived and contradicted.
According to our scholar, if a conscience was something that was not wrong, there
would be no need for the science of morality.4

Again, the conscience that exists in every human being does not continue
based on the same purity and sensitivity. A person who is illiterate may not be
saddened in the face of evil, but someone who has received a good education, has a
delicate spirit, has wisdom and virtue can grieve greatly against a small brutality he
sees. Yet another human may recklessly exploit food supplied by others for a
starving human. However, we also see people who give their own food and clothes
to people in need. Such people are also found in civilized societies. Since the
conscience is a natural emotion, thus there is a conscience in all these people. But
the case is different when it comes to practicing. In this case, for those who accept

38 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, p- 133.
39 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, p- 132-133.
10 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, p- 138; Akseki, Ahlak Dersleri, p. 109-110.
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that a conscience is natural, we have to accept that it cannot maintain its purity in
everyone and it can change according to time and place.*! According to Akseki, to
claim that good and virtue, and material and spiritual happiness can be achieved
with this highly variable conscience and to accept this as an infallible mentor,
saying that “my religion is my conscience, my conscience is enough for me. My conscience
deters me from evil, oversees my moral duties, and holds me accountable for the evil I do.”
means not understanding the nature of conscience.*

As is seen, according to Akseki, although there is a pure conscience that
makes us responsible for identifying and investigating moral issues, a conscience is
not sufficient to determine whether our actions are good or bad. A conscience, due
to some reasons, later loses its sensitivity and becomes atrophied, and even can
accept the good as the bad and the bad as the good by changing its nature.
Therefore, this feeling of a conscience, alone, always and everywhere, is not
considered an absolute mentor and an auditor who does not neglect its duty. Then
there is a need for another court that is above it, which is never wrong in its
judgments, which are religious orders and decrees concerning good and evil.

2.2.2. Conscience is a form of reason:

According to the proponents of this view, reason, under the name of
‘common sense’, prevails the right and falsehood, reveals its judgment about the
good and evil under the name of ‘conscience’. Just as conscience is nothing but the
practical application of reason, theories and the practical mind are nothing but the
mind that tries to give an order to experience and thought.#* The most notable
representative of this view is Immanuel Kant (1804-1724).

Kant describes conscience (consciousness) as “a state of consciousness with a
sense of duty in itself”*. Conscience, which is the source of the judgment that arises
as a result of the self-realization of the free individual, guides the individual on
complex moral problems. It is the mind, not the conscience, that decides whether an
action is right or wrong at a stage where the free and conscious individual acts with
a sense of duty, in accordance with the law of morality. However, he does not think
that this process is completed by the activity of the mind. The individual does not
only make decisions when acting, but also wants to make sure that this decision is
not wrong, at least emotionally. In Kant’s morality, it is the conscience that provides
this justification to the individual. Thus, Kant's conscience sees it as an element of
guarantee in determining whether that behavior is right or wrong. Therefore, the

41 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, p- 139.

42 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, p- 140-141.

43 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, p- 134.

# Immanuel Kant, Saf Aklin Stnirlar1 Déhilinde Din, trans.: Suat B. Caglan (Konya: Literatiirk Pub., 2012),
p- 228.
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conscience makes the decision that what is requested to be done is not wrong.#> On
the one hand, Kant sees the conscience as a true guide, which does not need
guidance, on the other hand, he describes it as a state of consciousness, which does
not have the authority to judge in the moral field, and makes it subject to the law of
morality.#

However, according to Akseki, no matter how it is considered, a conscience
to be accepted as a form of reason cannot be a true measure of good or evil. Akseki,
who does not completely reject the success of the mind in this regard, underlines
that this situation is not absolute. He states that this understanding, which
considers conscience equivalent to reason, cannot succeed in determining right and
wrong and that reason is inherently inadequate in demonstrating the moral value
of an act because reason cannot determine the beauty and the ugliness, the virtue
and the disgrace, the good and the bad, the lawful and the unlawful. Perhaps it will
be able to grasp some of the good and bad qualities that they have when they are
informed.#” If Allah had not revealed His existence and the duties to which we are
obliged to him by means of the prophets, would people have understood them with
their own minds?® Omer Nasuhi Bilmen expresses this fact in the following
statements:

Conscience should benefit from a divine light that sprays from a source of
prophethood so that it can show its purity through proper enlightenment.*

Akseki also puts forward a claim in a comparison he quotes from Alexis
Bertrand (1852-1912):

-One must do good and avoid evil.
-Some acts are ordered as the good.
-Thus, they must be practiced.>

According to Akseki, this great proposition in the mentioned comparison is a
judgment that the mind that knows what good and bad means can make mistakes.
However, the mind can make mistakes in the small proposition, that is, deciding
the necessity of doing an act. In making this decision, it can be influenced by the
interests, tastes, education, environment, etc. This means that inference will not
ensure certainty because it cannot be said that a moral judgment wrongly given by

4 Kant, Saf Aklin Sumrlari Dahilinde Din, p. 229; Immanuel Kant, Etik Uzerine Dersler I, trans.: Oguz
Ozﬁgﬁl (Istanbul: Kabalc1 Pub., 1990), p. 31-32, 40; Topaloglu, “Ahlakin Temeli Uzerine Bir Tartigma”, p.
361.

46 Topaloglu, “Ahlakin Temeli Uzerine Bir Tartigma”, p. 363.
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reason must be fulfilled.5!

It is seen that a conscience is not a criterion for good and evil, nor does it
have full control over man's actions and behaviors, as well as intentions and goals.
According to it, "a conscience that is not based on a sacred basis and does not
develop with good manners cannot be a definite criterion about good and bad.
Since the judgment of such a conscience cannot always be remarkable, a morality
cannot be built on it.”3 In other words, Akseki does not reject the possibility of
conscience to make correct decisions ontologically, but states that there is a high
probability of error due to various factors and that the path must be illuminated
with a holy and divine light in order to be a correct guide by reducing this
possibility.5

2.2.3. Conscience is the result of evolution and experience:

The third theory is the claim that conscience is not natural but formed later as
a result of evolution and experience. According to those who adopt this view, man
is a selfish being. The first and primal morality is just selfishness. A man with such
morality only considers his own happiness and his own self. But his experiences
with life have also revealed the hidden feelings within him. In this case, the feeling
of love for what is good and hatred for evil is not natural, but has emerged within
time.>* For example, generosity (the feeling of choosing others over you own self)
and many more moral concepts came into being later. Conscience has no spiritual
and extraordinary nature. In other words, conscience is neither a social and
superstitious belief nor an inner voice that manifests its absolute commandments
clearly. Rather it is, as Herbert Spencer (1820-1903) argues, the social environment
originated as the result of causes, such as individual experience, habit, and
tradition. Conscience is passed down from generation to generation through
inheritance. In other words, it is a belief formed in humans through a gradual
evolution®. That's why the conscience changes when these reasons change.
Therefore, conscientious feelings and judgments are constantly changing according
to the environment, time and place and even people.5

Akseki first raises the following questions against those who adopt this
understanding: Is it possible to build morality on such a conscience or encumber a

51 Akseki, Islam Fitri Tabii ve Umumi Bir Dindir, p- 136-137.
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moral responsibility? Can such a conscience be regarded as the truth? Is it not
pointless to accept these provisions as an unswerving measure of good and evil, an
auditor over our actions and behaviors, our moral duties? Can a conscience, always
doomed to change, be the source of truth and duty, the measure of good and evil?

According to Akseki, no matter how far back in human history, it is possible
to see generosity in different societies. Therefore, the idea that a conscience is not
formed initially but later as a result of some causes and effects is not true. Even if
we accept this, a conscience that constantly changes decisions cannot be regarded as
a measure of good and evil.5”

In short, according to Akseki, no matter which of these ideas about the
nature of the conscience are accepted, no matter what is meant, conscience cannot
always be a perfect and unswerving measure of good and evil for all. Just as the
judgment of conscience cannot be one about everyone, a moral system that will be
built on this judgment will not, naturally, be the regulator of our actions and
behaviors.

2.3. The Place of Conscience in Islam According to Akseki

Akseki, after explaining and analyzing philosophical views about conscience,
tries to reveal how conscience is handled in Islam. According to him, Islam accepts
both conscience and conscientious responsibility, and reward and struggle.’® The
following words of the Prophet reveal the place and importance of conscience and
conscientious responsibility in Islam:

- "Good is what the soul warms to itself, the heart relaxes, the heart sits. The evil is
that the soul does not warm to itself, the heart does not be satisfied and that causes
hesitation and suffering. Even if they issue a fatwa opposite to this, never mind.”>

- "No matter how many fatwas they issue to you, take it once but take it from your
heart.”60

- "Leave that which confuses you, and move on to that which does not arouse
suspicions, for truth is that which warms the heart, and that which makes the heart feel
calm; and falsehood is that which causes suffering and distress for the heart.”s!

- "Abandon what irritates your soul and does not leave you alone.”®
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Miislim (Cairo: Daru’l-Hadis, 1996), “Birr”, 14-15; Ahmed b. Hanbel, Miisned, IV: 182, 227-228.

61Ahmed b. Hanbel, Miisned, I, 200; Muhammed bin ismail el-Buhari, Sahihu'l-Buhari (Cairo: el-Edebii’l-
Miifred, 1979), “Buyu”, 111, 4.



The Journal of Theological Academia

The hadiths above clearly reveal both the nature of good and evil, and the
existence of a characteristic that distinguishes them, and that we will be subjected to
conscientious responsibility for our conduct contrary to the moral laws, and how
the reward and struggle of conscience will be realized.®

Similarly, the Quran says;

- “And inspired it [with discernment of] its wickedness and its righteousness.” (Ash-
Shams, 91/8)

- "And have shown him the two ways?” (Al-Balad, 90/10) These verses tell us
that the source of conscience and the ability to distinguish between good and evil
exist naturally in man as a divine feeling. These verses explain the reasons why the
relief and suffering that follows actions and behaviors are not the same in every
person. They also state that this inner voice will fade away in some people and be
replaced by a demonic and sensual motive.* Therefore, according to Akseki, for
every command of our conscience to be good, it must not have lost the purity of the
divine feeling and be drowned in some nonsense.

Accordingly, Rousseau, who accepts the conscience as a divine instinct and
an infallible guide, does not consider the existence of this guide enough and states
that it must also be recognized and followed. This guide shows that the conscience
alone cannot be the measure of good and evil for every person, stating that
although it guides each heart, various factors make people forget this language.®

In Islam, man is considered to be responsible for his behavior because he has
reason, volition and freewill and has the ability to distinguish between good and
evil.®® Therefore, this responsibility makes it necessary for man to distinguish
between good and evil and to choose and implement the right one afterwards.
Moral responsibility is nothing but giving an account of the deeds done knowingly
and willingly and receiving reward or punishment according to their nature. Moral
responsibility is a punishment that is required as a result of failure to do the duty
and when our actions are contrary to moral law. So, what's the limit on that
responsibility? Where does it start and end?

When the position of man among other beings is considered, it is seen that
unlike them he has the ability to realize, develop, and advance himself. According
to Islam, it is the most important duty of the man, who is the most honorable of the
created by his position, to try to understand the purpose of creation and to seek the
goal of competence he is destined to. It is unacceptable for him to use ignorance as
an excuse when he walks away from this task. Man is obliged to know both his

62 Ahmed b. Hanbel, Miisned, 36/497.
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duties and his rights.?” It is a great mistake that he does not know his own duties,
the purpose of the competence determined for him, and the way that he will
achieve this goal, and it is a great sin that he should turn away from that path even
though he is aware of it. Either way, he cannot escape responsibility. Therefore,
people who are not aware of the purpose of creation, or who walk away from it, are
morally responsible for whatever the reason.

According to Islam, the responsibility that arises as a result of an action
committed by someone who has the conditions of responsibility such as reason,
freedom, perseverance, and caste is the ‘full responsibility’. The responsibility for
practices done with the encouragement or coercion of someone else also requires
responsibility for the perpetrator, which is called ‘joint responsibility’.®® But
according to Akseki, not every action requires moral responsibility. Responsibility
arises in a variety of ways. As mentioned earlier, if we consider the actions in two
parts, in the first part there are actions that take place with a purpose and intention
in mind; in the second part there are actions that take place unintentionally and in a
sudden manner. Therefore, we need to divide the responsibility into two parts. One
is for intent and will, and the other is for action, which is the result of intent and
will. However, it is intent and will that apply to actions in terms of morality.”

According to Akseki, it is not true to say that conscientious responsibility is
complemented by responsibility towards other people. A man who does good
deeds gains the appreciation of other people, while he is subjected to reprimands
and rebuke for his conduct otherwise. However, this is not enough to ignore the
moral law. The religion of Islam, which does not regard the responsibility to be
given by either conscience or people as sufficient to ensure that moral laws are not
violated, emphasizes the fear of Allah and the otherworldly responsibility, that is,
the hereafter. In fact, fear of Allah and other responsibilities will not be much of a
deterrent to a person who does not have faith in the hereafter.”

3. Moral Sanction According to Akseki

Human societies are like a body that performs certain relationships. The
principles governing these relationships are moral laws. It is only possible for
society to be in harmony with these laws. The fact that a law is good or meets any

7 Mahide Polat, Nasreddin Tusi ve Ahmet Hamdi Akseki'nin Ahlak Anlayislarmn Karsilagtirilmas: (Ahlak:
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Karsilagtirilmasi, p. 53-54.
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need -since it is possible that even the best thing can be abused- is not enough to
ensure obedience to that action. The person who has passion and sensual feelings
beside the mind needs a sanction so that he does not violate moral laws. Laws and
provisions that do not have the power of sanctions do not influence people. Even if
they do, they lose their effect after a while.” It is the sanctioning force of that law
that will ensure a great deal of compliance with this law. Accordingly, moral
sanction means the power of the moral code that forces the person who is the moral
perpetrator to carry out his duties.””? When a man does his duties in a conscious
manner, then the sanction becomes meaningful. When he does his duty by fear of
punishment or coercion, the duty will have no value.

Akseki deals with moral sanctions under five headings. We will now discuss
his assessment of moral values, as well as his criticisms.

3.1. Conscientious Sanction

Conscience is seen as the strongest sanction that keeps people away from
unethical acts. As mentioned before, conscience is a natural guide found in man. It
sees our goals and actions, which are good or bad and condemns us for bad
thoughts and actions. The peace and contentment caused by good in the heart of
man and the suffering and remorse caused by evil constitute conscientious
sanctions.” Conscientious sanctions emerges within the internal dimension of
moral sanctions and are manifested by the person's spiritual satisfaction with
actions or by his/her conscientious objection.”

According to Akseki, the conscience does not provide any sufficient sanction
because it does not function in the same way in every person and the nature and
severity of moral emotions vary from person to person.” Does this liking and regret
occur in a person who is completely deprived of religious feeling and has never had
such decency, even in his childhood? Even if it does, is this enough for moral law to
be effective and lasting?

According to Akseki, the actions and behavior of wild tribes are strong
evidence that no one without a sense of religion will have any moral signs of
indulgence and regret. And he adds that:

It's very strange to look for moral pleasure and regret in a cannibal who likes to eat
human flesh. Here is a significant proportion of moral scholars which reaches to the
judgment that “morals do not exist in wild societies.” In civilized societies, however, a moral is
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seen to have formed. But can we say that this sensitivity is not because these people have
been brought up in a religious and civilized society? In civilized societies there are such
people for who a great sin is not different than a small mistake. There are even righteous
people who identifies a minor flaw with a sin of high degree. Again, we see a decrease in
remorse in people who have the habit of sinning. There are even people who make it a
pleasure, let alone regret it. As people do evil times and again, they turn into creatures that
have no feeling of remorse and regret.”

Nurettin Topgu also suggests similar ideas in this regard:

Habits caused by bad actions can also confuse the conscience. An officer, who is used
to taking bribes from people in return for his duties, or a student, who has the habit of
disrespectful behavior towards his elders, does not feel remorse for these actions. In order to
get the truth of the conscience, they need to think about the impact of these actions on
others.”®

The feeling of conscientious sensitivity is seen to weaken and dull over time,
as the person commits evil again and again.

Moreover, according to Akseki, considering the consequences of irreligion
forces people to admit that religion is a need for social order. Irreligion first leads to
the elimination of moral and then legal ideas because, if there is no religion, there is
no sanction for morality, irreligion will lead to the spread of all kinds of evil and
ultimately the dissolution and collapse of society with the disappearance of the idea
of morality.” According to Akseki, it is seen that the pleasure and remorse of
people who are deprived of religious feelings will never be a sanction for moral
Law. Therefore, for the conscience to be a sanction, it is necessary to be under the
influence of religion and to be warned and nurtured by this effect.

3.2. Society and Law (Social Sanctions/Public Pressure)

As a sanction of moral duties, the public conscience (public pressure) is more
effective than the personal conscientious sanction. Society is a good supervisor over
our actions. A man's morality concerns not only himself but also society. Human
nature avoids being condemned by other people and wants to earn their
appreciation and applause. For this reason, it tries to avoid the behavior that society
will reproach and condemn. More or less part of our behavior is the desire to be
liked by people and the fear of being condemned.® In this respect, social pressure is
an important sanctioning force that enables the realization of moral life.

Akseki asks those who support this sanction to answer the following
questions: is the claim that “those who obey moral laws in any society are subject to the
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discretion of the community, and those who leave are subject to the condemnation of the
community. Therefore, everyone is obliged to obey moral laws.” realistic? Again, can

societies reward or punish people for their moral actions?

According to Akseki, although it is accepted that everyone can obey moral
rules in order not to be condemned by society, it is seen that this claim is not true.
That is because society punishes those who commit acts contrary to morality and
law, but it has not been seen that it rewards those who live virtuously.8!

In addition, it may be possible to a certain extent for each individual to
comply with moral laws in order not to be subjected to the punishment of society,
but it is not quite enough. The aim of society, civil laws or human laws, is to
maintain general harmony and peace, not to disrupt the order of society. So as long
as it doesn't break the order, morally bad actions will go unpunished. While those
who act explicitly contrary to this purpose will be punished, those who violate it
secretly will not be subjected to the follow-up and punishment of the society. Most
of the biggest humiliations are done in secret. Therefore, the public is not aware of
them. In short, because the public conscience cannot follow everyone at anytime
and anywhere, there will be no responsibility for those who are out of its impact.®
Therefore, a bad and forbidden act can go unpunished in the eyes of society. Again,
as Nurettin Topgu states,

There are many evils which we think are good because the people applaud them, and
we boast about them. A strong person who beats up a weak and helpless person whom a
society dislikes, when applauded by society, prides himself on his act and feels happiness.
His conscience is clear, as he does not know what he is doing is wrong. Society has
misguided his conscience. It is the deep functioning of the mind that will save the conscience
from this misguidance.®

Moreover, it is not possible to punish all of man's mistakes with civil laws
because the punishments determined by social and civil laws are directed at the
action being carried out and require that action to be done openly. The law doesn't
care about intentions. However, morality is more about intention than action.$

On the other hand, some virtues may be considered insignificant in the eyes
of the public. In addition, it is not possible for the public conscience to make a
judgment on the hidden virtues. However, the most pure and true version of virtue
is that goodness is done in secret. Public opinion is often mistaken in its judgments
because it judges according to the law.

Thus, according to Akseki, like our personal conscience, the public
conscience also cannot alone be a full controller and sanction of our moral duties
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because such a sanction cannot prevent anyone from pursuing sensual desires and
personal benefits.85 Based on these views, it is understood that the realization of
moral laws and the provision of social harmony can be achieved with a higher
sanction.

3.3. Naturalism

According to Akseki, another claim that could be the sanction of morality is
the idea of naturalism. Nature does not leave those who break its laws unpunished.
However, it only responds to the corruption of his own laws, but in doing so does
not look whether it is moral or not and whatever the intent is. For example, a
person who wants to get off a speeding train will be punished immediately for
violating the law of inactivity. However, a person who does not help the starving
poor on his doorstep and who acts voluptuously does not immediately see the
punishment for his conduct, which we consider immoral. According to Akseki,
nature is completely indifferent and speechless against the perversion of moral
laws.8 Therefore, the idea of naturalism does not provide a sufficient sanction to
ensure the fulfillment of moral laws. It needs a sanction that does not change
according to time and ground in the determination of moral principles and
reflection of social life in order to educate the spiritual virtues that human beings
possess due to their nature and to achieve moral competence.”

3.4. Fear of Allah and the Thought of the Hereafter (Religious Sanction)

The sanctions described so far are effective to a certain extent, but they do not
provide a full and sufficient sanction. Akseki states that the strongest sanction for
morality is the fear of Allah and the thought of the hereafter. The strong belief that
only Allah will give blessing or punishment to his servants on the day of
resurrection can encourage people to abide by moral laws. In the absence of this
belief, neither conscience nor nature nor public pressure can be an effective factor in
guiding the acts to be good and auspicial. But thanks to this faith and belief, we can
have an awake conscience and a right power of reasoning.s8

According to our scholar, there is no sense in the fact that a person who does
not accept sanctity other than personal benefit in the world has virtue and carries
the heavy burden called duty. The greatest duty for such a person is to realize his
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desires and to make as much use of his personal pleasures as possible. The idea of
duty and rights is meaningless to people with such a mindset. Therefore, the most
effective sanction of duty and moral laws is the fear of Allah and the thought of the
hereafter. According to him, unfeeling people that are deprived of the fear of Allah
fall into mistakes very quickly and lose their way. When the explicit reasons or
fears of those who do not have the feeling of fear of Allah and faith in the hereafter
fade away, there will be no acceptable reason for them to avoid doing the evil.
Therefore, other sanctions will be meaningless to them unless there is fear of Allah
and the thought of the hereafter.® So these people can commit all kinds of evil
when they get even the smallest opportunity. According to Akseki, it is the religion
rather than the reason that induces the fear of Allah. Voltaire reveals this truth
saying, “If a heathen knows that he will go unpunished, he may commit all kinds of evil.”*
Mehmet Akif Ersoy expresses this fact as follows:

It is neither the wisdom nor conscience that gives the holiness to the manners,
The feeling of virtue in man is due to the fear of Allah.

Assume that the light of God has been drawn from the hearts,

Neither wisdom nor conscience may have effect.

Life is something brutal from then on... No, it’s even lower than that.’!

Akseki does not believe that the idea of the hereafter alone is sufficient as a
sanction for morality. According to him, Islam does not frighten people with only
the punishment of the hereafter in order to abolish corruption and preserve the
social order. He has set a limit and a penalty in this world, not only for the
hereafter, but also for the punishment of acts that are prohibited by religion, such as
adultery, killing, and theft. Therefore, morality based on religion is stronger and
more effective than the moral understandings built solely on mental principles.
Without this, other sanctions are null and void. While philosophical morality
cannot penetrate the hearts of the people, religious morality has been effective on
people of all levels and accepted in the eyes of everyone.?

3.5. Concern for the Future and the Fear of History

Those who claim that morality does not originate from religion and those
who try to eliminate the fear of Allah and the thought of the hereafter assert the
idea of history as a sanction of morality. According to them, the sanction that will
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encourage people to obey the moral laws and to work for the benefit of society is
the ‘fear of history'. People who have no fear of history do not regard social
interests with the love of the country or the nation; on the contrary, they do it all for
their personal interests. Moreover, according to those who adopt this view,
concepts such as human love, love for homeland, duty, right, social benefit, fear of
history, society, and conscience are just ridiculous expressions. All that is sacred is
meaningless words made up by men. There is nothing but self-interest in the
world.”

According to Akseki, unless the thought of the hereafter and the immortality
of the soul are accepted, the sanction called fear of history will remain only a
delusion.** How can a person who has no faith in the sacred or the duty and lives
only for this world obey the moral laws only in fear of history? How can he not
accept a purpose for himself to pursue his own desires? Therefore, according to
Akseki, this sanction is in a much weaker position than the others.

Those who have no fear of Allah at heart are not afraid of anything and law
and public pressure are of no importance to such people. According to Akseki,
people who do not have the belief in Allah and the idea of responsibility become
harmful creatures in the world by pursuing their interests and personal desires.
Moreover, all kinds of evil can be expected to come from these people. According to
him, the existence of these people in society means nothing but being destructive
and consumers.?

Again, according to him, it is the most important proof of this claim that the
virtues that people like always emerge in periods when belief and faith are lived in
a good way and that the infamy, evil and sin spread in societies during periods
when beliefs are broken and sins are increased.*

Conclusion

Although Islamic scholars acknowledge that the conscience has an important
role in distinguishing between good and evil, they did not see only the conscience
as sufficient in finding the truth because the conscience, despite being a divine
talent within man, can change according to the person through the influence of
family, environment, beliefs, and moral acceptances over time.”” In this case, each
person will have to make up his own good and bad judgment and judge
accordingly. When humanity is accepted as the source of good and evil, it is seen
that the criteria of people about right and wrong vary from society to society, as
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they do from age to age. In this case, a behavior that is considered moral and
ordered in one place may be considered immoral and prohibited in another place,
and as a result, moral life will be wounded seriously. Therefore, creating an
objective morality will become extremely difficult. This is one of the biggest
obstacles to common moral values and co-existence. For this reason, we need to be
able to reach the truth completely, to guide our actions in compliance with the
moral code and to show the way to the conscience in the implementation phase.
According to Islamic scholars, this guide can only be religion.

Ahmad Hamdi Akseki, one of the scholars who support these views,
describes the conscience as a divine gift bestowed on man by Allah and a spiritual
power that separates good and evil from one another and guides man to the right
path. In addition to expressing the cognitive and emotional aspect of conscience,
Akseki also draws attention to its ontological source. Again, it is remarkable that
the emotional repercussions of our behaviors are associated with the conscience,
and that it also expresses the idea that it is the fundamental motive that drives
mankind to do good and to avoid evil.® In conclusion of this study, we can say that
the conscience is not only the ability to judge and make decisions that we apply to
during our actions, but also a kind of will to enable the implementation of the
decisions we made.

However, according to Akseki, the conscience alone can neither inform man
of the purpose of creation, nor show the path to which he is going, nor distinguish
between good and evil. According to him, none of the sanctions such as conscience,
nature, social sanctions, public pressure, or fear of history can provide a full
sanction for duty and morality. These can also affect people, but these alone are not
enough. They cannot prevent anyone from pursuing sensual desires and personal
interests. There is no sense in the fact that a person who does not accept sanctity
other than personal benefit in the world has virtue and carries the burden called
duty. The greatest duty for such a person is to realize his desires and to make as
much use of his personal pleasures as possible. In addition, for those who want to
exercise their freedom in an unlimited way, the law and compliance with the law
and responsibility and sanctions are meaningless. In short, the basic elements of
morality do not emerge. This is the biggest obstacle to achieving social peace and
happiness. Therefore, the most effective sanction of duty and moral laws is the fear
of Allah and the thought of the hereafter, which is the religious sanction. Since the
religious sanctity includes divine and sacred provisions, the principles that are the
foundation of religion are also the most clear, perfect basis and fundamental
element of morality. Therefore, if religion is not taken into account, the effect of
these sanctions for morality on people will be very limited.

% Gafarov, “Vicdan Kavraminin NasiruddinTusi'nin Ahlak Diistincesindeki Temelleri”, p. 235.
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Accordingly, the atheist scholar Bertrand Russell (1872-1970) admits this fact
in a discussion with Frederick Copleston (1907-1994):

It seems to me that if there is a moral order affecting the human conscience, it
cannot be explained without the presence of God.”
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Ahmed Hamdi Akseki’nin Ahlak Felsefesinde Vicdan ve Ahlaki
Miieyyide
Celal BUYUK

Ozet

Vicdanin mahiyetinin ne oldugu, kaynaginin insani mi yok-sa ilahi mi oldugu,
insan1 yaniltip yaniltmayacagi, ahlakin oldugu kadar din ve felsefenin de tartisma
konular: arasindadar .

Ahmed Hamdi Akseki'nin Ahlak Felsefesinde Vicdan ve Ahlaki " Ol g Lul ).LU Lol 4 JJ| oda 3%
dands @ 3‘)’\:-‘%‘ CA‘JJU el gda},u)l S iesSYI oLy dle T R T JU JJ\ Mueyylde
.(oY- YV e ;_,\,,J\g\' Nnyaw>SYl Y\&&\&MJ@\&M@M}Y\

J)j.:le?wL.&\Ha&u)&;—\“e,&l\jwﬂluw\w ol pae (g M sk
.orcid.org/0000-0003-3282-8534 .x.sjﬂluLm,-,‘celal buyuk@ataunl edu.tr

AS A AN 1) ALBY) (3 iy OF Gl o ek

r"'\ﬂ /*I:-\.«J‘



(GWSYD sue ST s Al ) GV Lands § Y g3l s e

Ahmed Hamdi Akseki’ye gore ahlak ilmi, insanin, mutlulugun gercek mahiyetini
6glrendigi bir vazife ilmidir. Bu ilim, insanin ia;i ve kotii, erdem ve erdemsizlik gibi
eylem ve davraniglarini ele almaktadir. Dolayisiyla vicdan ile ahlaki davrams
arasinda zorunlu bir iliski vardir., Ona gore vicdanin_ verdigi hiikiimler ve
sorumluluklar1 konusunda dogru bir degerlendirme yapabilmek i¢in her seyden
once su sorularin cevabini bulmak gerekmektedir: Vicdan nedir? Vicdanin kaynagi
nedir? Vicdan, her insanda, her zaman ve her yerde ayni1 midir? Ayni de-gilse bunun
sebebi nedir?

Vicdanin bir¢ok anlami olmasina ragmen burada konu edinilen ahlaki vicdandir,
ani iyi ile kotiiyii birbirinden ayirma yetisidir. Vicnrdan, hem kanunu idrak eder
em de uygular."Vicdanin kanuni1 idrak’hususunda hata yapmadig1 kabul edilse de

uygulama Konusunda bazi sebeplerin etkisiyle hata yapabildigi bilinmektedir. Onun
etkili ve hakim olabilmesi i¢in mukaddes bir kaynaga da dayanmas: gerekir. Aksi
takdirde vicdan, tek basina kendisini etkileyeh safsatalarih, kisisel ihtiraslarin,
bencilligin iistesinden gelemez.

Vicdanin Verece%i hiikiim herkes hakkinda bir olmayacag: gibi yalniz bu hiikiim
tizerine kurulacak bir ahlak sistemi de, dogal olarak, ‘eylem ve davranislarimizin
diizenleyicisi olamayacaktir. Akseki, ahlak icgin en kuvvetli mﬁe}&yidenin Alla
korkusu ve ahiret diistincesi oldugunu ifade eder. Bu inan¢ bulunmadig: takdirde ne
vicdan ne tabiat ne de kamuoyu baskis1 yaptigimiz islerin iyi olmasinda etkili bir
unsur olurlar.

Bu calismada Akseki'nin ahlak diisiincesinde vicdanin ne oldugu, kaynagi, onu
etkileyen unsurlar1 ve ayrica ahlaki miieyyidelerin insanin ahlaki davranmasina olan
etkileti tizerinde durmady1 amagllamaktaylz.

Anahtar Kelimeler:"Ahmed Hamdi Akseki, ahlak, vicdan, vicdanin mabhiyeti,

miieyyide

Conscience and Moral Sanction in the Ethical Philosophy of

Ahmed Hamdi Akseki

Abstract

What is the nature of the conscience, whether the source is human or divine,
whether the person will be wrong, morality, as well as religion, philosophy,
psychology and sociology are among the topics of discussion.

According to Ahmed Hamdi Akseki, morality is a task science in which man
learns the true nature of happiness. This science deals with the actions and behaviors
of human beings such as good and bad, virtue and depravity. Therefore, there is a
compelling relationship between conscience and moral behavior. According to him,
in order to make an accurate assessment of the provisions and responsibilities of
conscience, first of all, it is necessary to find the answer to the following questions:
What is conscience?, What is thesource of conscience?, Is conscience the same in
every person, anytime, anywhere?, If not, what is the reason?

Although the conscience has many meanings, the moral conscience here is the
ability to separate good and evil. Conscience, as well as the law to comprehend and
agply. Although it is accepted that the law of conscience does not make any mistakes
about cognition, it is known that it can make mistakes due to some reasons. The
conscience must also be based on a sacred source in order to be effective and
dominant. Otherwise, conscience cannot overcome nonsense, personal ambition,
selfishness, which alone confuses itself.

A conscience will not be a provision for everyone, nor can a system of ethics that
will be based on this provision, naturally, be the organizer of our actions and
behaviors. Akseki says that the strongest sanction for morality is the fear of Allah
and the Hereafter. In the absence of this belief, neither conscience nor natiire or public
pressure can be an effective factor in the good work we do.

In this study, we aim to focus on Akseki's moral thinking about what is
conscience, its source, the factors that affect it, and the effects of moral sanctions on
human morality.

Keywords: Ahmed Hamdi Akseki, morality, conscience, the nature of conscience,

sanction
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