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Ozgiin Makale

Kavramdan Hayata Pre-Modern Dénem
Din-Ahlak-Ekonomi Iliskisi

Selma Karisman'!

Oz

Insanoglu, kendisi ve cevresi hakkindaki biitin metafizik ve toplumsal aciklamalari; “kutsal” kabul
ederek iliski kurdugu bir inan¢ manzumesinin diizenlemelerinde bulmus; ontolojik ve toplumsal
varligini bu aciklamalar vasitasiyla anlamlandirmistir. Bu tiir bir anlamlandirma siirecinde insanin biling
duzeyi, ait oldugu inanc sistemi tarafindan sekillendirilmis; tutum ve davranislari, aym sistem tarafindan
yonlendirilmistir. Varligini toplum icinde strduren insanin, ihtiyaclarimi temin icin strekli bir caba icinde
bulunmasi; “din” ve “ahlak” gibi, hayatin kacimilmaz gerekliliklerinden bir digeridir. Toplumsal hayat,
insanlarin ekonomik ihtiyaclarimi temin icin “is bolimu” yapmalarini ve birbirleriyle ekonomik iliski
icerisine girmelerini gerektirmektedir. Toplumsal hayaun istikrar ve biittinlugii adina, butun iliskiler gibi
ekonomik olanlarin da belirli bir diuzen ve disiplin icerisinde gerceklesme zarureti bu iliskilerin neye
gore diizenlenecegini sorgulamay1 sart kilar. Bu makalede, Dogu-Bat1 karsithginin bariz bir anlama sahip
olmadig1 18. yuzyila kadar ekonomik hayatin, teorik/epistemolojik ve pratik baglamda din ve ahlak ile ic
ice ve toplumsal hayatin bittiniine gomult olarak icra edildigi ortaya konmaktadir: Hukuki dtzenlemeler;
amir ve baglayict maddi kurallar olarak iktisadi faaliyetlerin yasal cercevesini olustururken, dini/ahlaki
degerler, insanin bireysel ve toplumsal bilin¢ yapisini sekillendirmek suretiyle onlara istikamet tayin eder.
Bu cerceve geleneksel toplumlarda dini, hakim degerler sistemi kilarken ekonomik, sosyal, siyasal alanlar da
dinin kurallarina gore belirlenecektir. Iktisadi faaliyetlerin dini ve ahlaki normlardan, bilim olarak iktisadin,
teoloji ve ahlak felsefesinden kopmasinda, insanin ontolojik butunlugtnin ve bu biutinltge benzer
bicimde birbiri i¢cine ge¢mis bulunan toplumsal faaliyet alanlarimin ayrismasinda ise Modernite donim
noktasi olarak kabul edilir. Dolayisiyla buttin bunlar; herhangi bir inanc sistemi ile o sistemin hakim oldugu
toplumdaki ekonomik faaliyetlerin karsilikl iliskisini incelemek isteyen bir makalede, din-ahlak-ekonomi
ucliist arasindaki iliskinin mahiyeti kadar tarihsel seriivenini ortaya koymay1 kacinmilmaz kilar.
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Yalnizca anlasilan 6znenin degil anlayan oznenin de biricikliginden dolayi,
gercekligin diinyasinin ancak ikincil insasini yapabilmekteyiz. Diinli ise “insan”
gibi kendini devamli yenileyen, insan toplumlart gibi kurumsal, iligkisel ve tarihi
bir baglamda hem kendi devamlarinda hem de birbirlerine gore degisen varolus
stireclerinde incelemek gerekmektedir. Bu durumda, toplumsal diizen, siire¢ ve eylem;
sadece sosyolojik muhayyilemizin degil, beseri/manevi muhayyilemizin de ilgi alanina
girmektedir ve tahayytiliin bu motivasyonlari 1s181nda bizi din-ahlak-ekonomi gibi temel
kavramlarin/alanlarin tarihi, sosyolojik ve beseri doniisiimlerinin pesine diisiirmektedir.
Bundan dolayi, hicbir hipoteze veya akademik kaygiya sahip olmadan &nce bile,
mezkr ti¢ kavramin inhisar ettigi alanlarin gegmisini bilmek, bugiinii anlamaya c¢alisan
bir zihin i¢in varolussal bir zaruret teskil etmektedir. Bu zaruret daha ilk adimda bize
su ciimleleri soyletir: Insanoglu; kendisi ve cevresi hakkindaki biitiin metafizik ve
toplumsal agiklamalari, “kutsal” kabul ederek iliski kurdugu bir inan¢ manzumesinin
diizenlemelerinde bulmus; ontolojik ve toplumsal varligin1 bu agiklamalar vasitasiyla
anlamlandirmigtir. Bu tiir bir anlamlandirma siirecinde insanin biling diizeyi, ait oldugu
inang sistemi tarafindan sekillendirilmis; tutum ve davranislari, ayni sistem tarafindan
yonlendirilmistir. Bir tarafiyla insan tabiatina dayanan, diger taraftan sahsiyet yapisi
tizerinden onun biitiin varlik diizeniyle iliskilerini hedef alan degerler sistemi olarak
“ahlak” ise muhatabindan, ladini formunda dahi, karakterini ve toplumsal iliskilerini
insa edici normatif taleplerde bulunmustur.

Varligini toplum i¢inde siirdiiren insanin, ihtiyaclarini temin igin siirekli bir caba
icinde bulunmasi; hayatinin kagmilmaz gerekliliklerinden bir digeridir. Toplumsal
hayat, insanlarin ekonomik ihtiyaclari temin i¢in “ig boliimii” yapmalarini ve bu
esnada birbirleriyle ekonomik iligki igerisine girmelerini gerektirmektedir; fakat
toplumsal hayatin biitiin iliskileri gibi ekonomik olanlarin da belirli bir diizen ve
disiplin igerisinde ger¢eklesme zarureti ve bu zaruretin toplumsal hayatin istikrar
ve bitiinliigiiyle ortligmesi, “tabula rasa” bir zihinde bile, iligkilerin neye gore
diizenlenecegi istithamini uyandiracaktir. Aranan cevap kargimiza biitiin hayat
alanlarina ¢6ziim sunabilme meziyetleriyle yine din, hukuk ve ahlak kurallarini ¢ikarir.
Gerek ferdi gerekse ictimai miinasebetlere bir sorumluluk agilayan ve bunu da ¢cogu
zaman Oliim sonras1 hayat inanci ile giidiileyen din; insan bilincini sekillendirmekte,
dolayisiyla tutum ve davranislarina etki etmektedir. Ahlak kurallari da 6zellikle
din ve bunun yaninda beslendikleri diger sosyal degerlerden gii¢ alarak insan
davraniglari lizerinde dini-igtimai bir telkin ile manevi bir yaptirima sahip olmaktadir.
Kadim/geleneksel toplumlarda din ve ahlaktan muaf bir hukuk sisteminin varligi
disiiniilemeyeceginden; bu yaptirim, cemiyetin hem maddi hem manevi boyutunu
kargilamistir. Hukuki diizenlemeler; amir ve baglayict maddi kurallar olarak iktisadi
faaliyetlerin yasal c¢ercevesini olustururken dini/ahlaki degerler, insanin bireysel
ve toplumsal biling yapisimi sekillendirmek suretiyle onlarmm mezkGr degerler
dogrultusunda icra edilmesini telkin etmektedir. Bu ciimleden olarak, din ve ahlakin
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yollarimin iktisat ile kesistigi noktada “iktisat ahlaki™ ile kastedilen, “insanin glindelik
hayati lizerinde pratik deger ve tercih dlgiilerine yonelik telkin ve motiflerden bagka
bir sey degildir” (Ulgener, 1981a, s. 24). Biitiin bunlar, herhangi bir inang sistemi
ile o sistemin hakim oldugu toplumdaki ekonomik faaliyetlerin karsilikl iliskisini
incelemek isteyen sosyolojik bir arastirmada, din-ahlak-ekonomi {igliisii arasindaki
iliskinin mahiyeti kadar tarihsel seriivenini de ortaya koymay1 kaginilmaz kilar.

Boyle bir girizgahtan sonra ilgili {i¢ kavramin da tarihi slirecte insan topluluklarinin
hayatlarin1 ayr1 mahiyet ve derecede etkilediklerini tabii bir realite olarak One
siirebiliriz. Insan1 hem varolussal boyutu hem de toplumsal iliskiler ag1 iginde
ilgilendiren burealite; din, ahlak ve ekonominin kendi baslarina sahip olduklari1 6nemin
yani sira aralarindaki iliskileri de bireysel/toplumsal hakikat i¢in anlamli kilmastir.
Dindar insanin anlamli tavir ve hareketleri arasinda ahlaki, iktisadi, siyasi veya
sanatla ilgili faaliyetlerin de oldugunu diistinmek, dini davranisin bunlar {izerindeki
etkisini kavramay1 gerektirir. Ayni durum; din-ahlak-ekonomi iliskisinin, kavramlarin
toplumsal hayattaki izdiistimlerinin bir digerini etkileme bi¢imine ve derecesine yani
iliskinin mahiyetine gore sekil almasina yol agmistir. Hatta giincellenen teolojik ve
sosyolojik bakis a¢ilarimiz dogrultusunda dahi insanlik tarihinin mezkir iliskinin
muhtevast ve seyri lizerinde bigimlendigini sdylemek miimkiin goériinmektedir.
Bu sekilde bakildiginda din {izerine sosyolojik arastirmalar, sahanin Onciilerinden
Weber’in yaptig1 gibi, ayn1 zamanda iktisat ve siyaset sosyolojisi ve bilhassa ahlak
sosyolojisiyle ilgili arastirmalar halini almaktadir (bk. Freund, 1986).

Dolayisiyla din sosyolojisi alanina inhisar eden bu makale, pre-kapitalist donem
din-ahlak-ekonomi iligkisini ele almakla diinii incelemeye hasredilmis bir tarih
bilgisine ulagsmay1 amaglamay1p giiniin beseri problemlerinin neden, nasil ve ne zaman
dogdugunu iktisadi oldugu kadar dini ve ahlaki baglamda da analiz etmek gayesini
giitmektedir. Bu problemlerin olusmasindan dnceki toplumsal hayati irdelemek;
ahlaki temelden yoksun bir iktisadi sistemin insanligin ekonomik yasantisi ile ilgili
tek segenek olmadigimi -ilgili sistemdeki durumu, ekonominin dini ahlakla el ele
ylriidiigli donemle mukayese ederek- ele almaya; teoride ve pratikte bagimsizlagan
ekonominin beserl maliyetini, bu kopusun baska hangi hayat alanlarina, siireglere
ve sistemlere si¢radigimi -kopustan sonraki durumu, kopustan onceki donemle
kiyaslayarak- sorgulamaya imkan tanir.

Sirtlarini ortak geleneklere yaslayan kadim medeniyetlerde ahlaki hayat formlari
nedir; ahlak, geleneksel toplumlar1 bugiine nazaran nasil etkilemistir; ahlaki
zafiyetlerle malul global diinyada ahlak kurallarinin toplumsal yaptirnm giicii ne
olabilir? Dini hayatta ekonomik faaliyetin yeri nedir; dindar insan calisma ve
servetle nasil bir iliski kurmustur, bu iliskide dinin ahlaki formlar1 nasil ve ne 6l¢iide
devreye girer? Uretim, tiiketim ve miibadele icin degil, kendisinin ve evinin miibrem
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ihtiyaglarini karsilamak amaciyla ekonomik davranista bulunan insan, salt ekonomik
insana; sosyal iliskilerin birincil baglarla olustugu, ticaretin ge¢cim amaclh siradan
hatta kiiglimsenen bir faaliyet olarak gelenek ve gorenek yoluyla nesillere aktarildigt
geleneksel toplumsal yap1 ve zihniyet, herkesin maddi ¢ikar1 i¢in en iyi olan1 yaparak
toplumun siirekliligini sagladig1 piyasa sistemine ve kapitalist zihniyete; “miitevazi
birey” kapitalist tiiccara nasil doniismistiir? Sark ve Garp birbirlerinden diisiince,
hikaye, siir ve sanat devsirirken nasil olup da aralarina keskin kiiltiirel ve jeopolitik
smirlar ¢gekerek Dogu ve Bat1 haline gelmislerdir; bu kopus neden, nasil ve ne zaman
olusmustur? “Tyi”, “giizel” ve “dogru”nun aras1 ne zaman agilmis; fikri, ahlaki ve
siyasi sorunlar birbirlerinden nasil ayrigmigtir?

Ekonomi; Din ve Ahlak ile El Ele iken

Erken toplumlardaherhangi bir konunun izini siirmek bizi kaginilmaz olarak, 6niine
“geleneksel” sifatin1 alan ortak hayat sekillerinin ve 6zelliklerinin irdelenmesine
gotlirecektir. Bu noktada, geleneksel toplumlarin 6zelliklerini kendi ilgi alanlari
zaviyesinden teorik ve pratik planda ortaya koymak isteyen her tesebbiisii, ekonomik
hayatin din ve ahlak basta olmak iizere biitiin hayat alanlariyla i¢ i¢e ylridigi
kapsamli yorumlar yaparken ve tespitlerde bulunurken goriiriiz. Maclntyre’a gore
modern dncesi diinya, birlesik bir ahlaki cemaate yani gemeinschaft 'a dayanmaktadir.
Boyle bir toplumda ahlaki pratik, dinsel inan¢ ve Hristiyan sembolizmi arasinda
dogal bir birlik vardir: “Insanlar din, ahlak ve hukuk arasinda anlamli bir kiiltiirel
farklilasmanin olmadigi bir diinyada yasamaktaydi; geleneksel toplumlar ¢agdas
¢ogulculagsma sorununun meydan okumasiyla kargilasmamislardi. Bunun sonucunda
toplumsal roller, toplumsal degerleri dolaysiz olarak ifade etmekteydi” (Maclntrye,
1967°den akt., Stauth & Turner, 1995, s. 49-50). Fakat her iki diislince diinyasinin
da konuyla ilgili tirettigi diisiinsel literatiir; bazi1 nlians ve 6znel yaklagimlara ragmen
baslangici1 Aristo’ya dayandirilan pre-modern dénem iktisat diislincesi ve iktisadi
hayat ile ilgili su carpici gercegi degistirememistir: Pre-modern diinyada “kisisel
kazang” temeli lizerinde orgiitlenen bir sistemin uygunlugu kanaati, hicbir zaman
kok salmamigtir ve geleneksel higbir toplumda ekonomi, ayr1 bir varolus alanina
sahip degildir. Bundan dolayi, toplumsal baglamindan kurtulmus, ayr1 ve kendi
kendine yeterli bir iktisadi diinya hi¢bir zaman tasavvur edilmemistir. Bir bagka
deyisle geleneksel toplumlarda ekonomi, ayr1 bir kurum olarak degil, topyekiin
toplumsal yapiya gomiilii olarak islemektedir. Bu toplumlarda iktisadi faaliyete, ilke
olarak gelenek yon vermektedir. Yani teknik ve ahlak bakimindan uygun iktisadi
davranis bigimleri, saglam bir sekilde gelenek zeminine oturtulmustur. Istikrar, odak,
temel, niyet ve gaye olmak {izere gelenegin bariz 6zellikleri, lizerlerinde kurulacak
diger hayat alanlar i¢in gerekli ahlaki mesruiyet zeminini daima hazir tutmustur.
“Eliade’nin deyisiyle yaygin kadim model bdyle bir zemin iizerinde, kii¢iik evren
olan toplumun biiyiik evren olan mutlak dinsel evren diizenine baglanmasi seklinde
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gerceklesmistir. Asagidaki her sey, yukarida olup-bitenlerin benzeridir. Insanin
iiremesi Ilahi yaraticihgin benzeridir, calismasi tanrilarin calismasinin taklididir,
insan giicii de evrensel giiciin bir yansimasidir” (Eliade, 1959°dan akt., Berger, 1995,
s. 437-438). Yani biitiin toplumsal nizam, ancak nizamin dini 6zelligi ile var olur.
Boylece her toplumsal mesele ayni1 zamanda dini bir mesele, her dini mesele de ayni
zamanda toplumsal bir meseledir (Berger, 1995, s. 438). Dolayistyla, ayri bir iktisadi
diisiince biitlinii ne mevcuttur ne de bdyle bir sey i¢in toplumsal ihtiyag¢ vardir. Aile,
miilkiyet ve devlet gibi toplumsal kurumlart begerl kokenlerini asan bir konuma
yiikselten din, mesrulastirmanin asag1 yukari tek kaynagidir (Ozel, 1991, s. 14).
Dinin, toplumsal kurumlari mesrulagtirma tarzi ise “onlara nihai olarak gecerli bir
ontolojik statli kazandirmak yani kutsal ve kozmik bir referans ¢ergevesi saglamaktir”
(Berger, 1967/1990, s. 16). Bu referans gercevesi dini, geleneksel toplumlarda hakim
degerler sistemi kilarken ekonomik, sosyal ve siyasal alanlar da dinin kurallarina gére
belirlenecektir. Bir bagka deyisle esas itibariyle fakli alanlardaki farkli islevler, tek
bir kurum halinde din tarafindan goriilmektedir. Dinsel degerlerin iktisat, siyaset ve
diger sosyal alanlarda 6zel durumlarin gerektirdigi bigimlerde davranmay1 miimkiin
kilan bir esneklik gosterdigi sanayilesmis modern toplumlarin aksine, geleneksel
toplumlarda din; tek yaygin deger olarak gelenegin 6zglin ve temel big¢imini
olusturmakta, en kii¢iik ayrintilarina kadar sosyal hayatin her yoniinii diizenlemeyi
hedef almaktadir (Saribay, 1985, s. 27-28). Bundan dolay1, dinsel bir mirasin sahibi
olan her toplumda is hayat1 ve politika gibi goriiniiste sekiiler olan kurumlar izerinde
dinin manevi etkisi dolayl olabilirse de dnemsiz goriilemez; fakat dinin, agkin ve
soyut olmakla kalmayip ayni zamanda pragmatik ve sosyal agidan faydali olma
fonksiyonuyla birlikte (Abu Rabi, 2003, s. 70), geleneksel toplumlarda siki kurallar
koyan normatif niteligi, modern toplumlarda gitgide sadece prensibe doniismektedir
(Saribay, 1985, s. 2).

Davraniglarin inangla belirlenmesinin toplumsal hayata temel davranis ve
organizasyonlar bazinda bir 6rneklik kazandirdigi geleneksel toplumlar; cografi
olarak bile ayrilmayacak bir 6zdeslige sahiptirler. Hatta Dogu-Bati karsitligi, az ¢ok
belirlenmis iki cografi bolge karsithigindan daha ¢ok, zihinlerde sonradan kategorize
edilen iki diisiince karsithgidir: “Bati’da geleneksel uygarliklar varken, Dogu ve
Bat1 karsith@inin hicbir anlami yoktur. Bunun ancak 6zel olarak modern Bat1 s6z
konusu oldugunda bir anlami vardir.”? Biitin bunlardan dolayidir ki modernite,

2 Guenon’a gore modern ¢aglara ait bir kavram olarak “Dogu’yla kargithginda sadece cografi degil sosyokiiltiirel,
iktisadi, epistemolojik ve idraki farkliliklar da iceren “Bati” terimi, deger yargist yiiklidiir. Yine de toplumlarimn
tarihine baktigimizda, yeryiiziinde ilk uygarlik ve devletin sahibi olan Dogu toplumlarmin ilk modellerinden sonra
benzer sorunlara farkli bir ¢6ziim denemesinde bulunan Bati uygarligmin ilk temsilcisi olarak Yunan orgiitlenmesi
ortaya ¢iktigindan beri, Dogu-Bati ayrimu, igerdigi farkliliklar ve karmasikliga ragmen en genel ve kusatici kriter
olarak kullanilmaya devam edilmektedir (1999, s. 50).
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hi¢bir akademik itiraza mahal kalmaksizin hem insanin ontolojik biitlinligiiniin
hem de toplumda bu biitiinliige benzer bi¢imde birbiri igine gecmis sekilde
bulunan toplumsal faaliyet alanlarinin ayrigmasinda doniim noktasi olarak kabul
edilir. Bir an i¢in bakis agimiz1 Fairbank’in “Tarihi arastirma geriye dogru ilerler,
ileriye dogru degil.” diisturuna uyarak insanlarin sosyal iligskilerde bulunduklar
topluluklari olusturmalarindan itibaren, gegmisten bugiine dogru degil, bugiinden
geriye ayarladigimizi diisinelim. Modern ekonomi teorisi veya ¢agdas ekonomik
caligmalar etrafinda yapilan agiklamalarin -bile- temel iddiamizi dogrudan teyit
ettigini goriiriiz. {lk olarak Osmanl iktisat arastirmalar1 sahasinda otorite hiiviyetiyle
Mehmet Geng’in goriligiine basvurabiliriz. Geng’e gore Klasik Osmanli sisteminin
16. ve 19. ylizyillar arasindaki iktisadi ve sosyal ozellikleri, sadece Osmanli ile
smirli olmay1p Bat1 diinyasina da tesmil edilebilir. Iktisadi fonksiyonlarim biirokratik
organizasyonda belirli bir organi olmadig1 gibi, toplum i¢inde de iktisadi olaylar diger
sosyal iligki ve kurumlarin denizinde erimis halde bulunur ve farklilasmis belirli bir
nitelik gostermezdi. Bu durum yalniz Osmanl toplumuna 6zgii de degildir. Tktisadi
iligkilerin ve olaylarin diger toplumsal iligkilerin karmasik dokusundan farklilagarak
bagimsiz bir hiiviyet kazanmasi, bu hiiviyeti ile bilimin ve politikanin konusu
haline gelmesi toplumlar i¢in oldukga yeni bir olgudur. Modern zamanlarda parasal
iliskilerin ve pazar iliskilerinin giderek genislemesi ve derinlesmesi sonucudur
ki iktisadi olaylar diger toplumsal iliskilerden bagimsiz bir hiiviyet kazanmistir
(2000, s. 44). Okudugunuz makalede modernlesmeyi din-ahlak-ekonomi iligkisinin
degisiminde eksen olarak kabul edisimizi ve pre-modern donemlerde iliskinin
toplumsal muhtevasi ile ilgili diisiincemizi destekleyen bu goriis ayn1 zamanda bu
tiir bir konuyu ele almanin giriftligine de atifta bulunur: “Din, siyaset, ahlak, aile,
cemaat, tarikat iliskilerinin karmagsik yumagi i¢inde sirf iktisadi iliskileri ayiklamak,
cayda erimis sekeri ¢ikarip ayiklamak kadar zordur” (2000, s. 44). Elbette boyle bir
zorlugu asmak ve iktisadi iligkilerin mahiyet, yap1 ve siire¢lerini berraklastirmak tizere
devasa bir tarihi, sosyolojik ve iktisadi literatiir olusturulmustur. Farkli hususlara
yapilan siibjektif vurgularla kliselesen kuramlar ve bu kuramlar etrafinda yeniden
tiretilen farkl goriisleri; 6zellikle bir konuda, ekonominin diger hayat alanlariyla
iligkisi etrafinda, ortak arayislar ve benzer diisiinceler ile dolagirken goriiriiz. Biiyiik
Déniisiim’iin sahibi, konuyla ilgili de séz sahibidir: “Insan ekonomisi, ekonomik
ve ekonomik olmayan kurumlarin igine gomiilidiir ve aglarina sarmallanmistir.
Ekonomik olmayani, olana dahil etmek hayatidir; zira ekonominin yapist ve islevi
bakimindan din ve yonetim; parasal kurumlar ya da is giiciiniin agirligini hafifleten
alet ve makinelerin elde edilebilir olmasi kadar 6nemlidir” (bk. Polanyi, 1965, s. 250;
Block & Somers, 1984, s. 63). Polanyi bahsettigimiz ortak arayislara daha keskin
parantezler agmaya devam eder: “Eger ekonomik diye adlandirilan giidiiler, insanin
dogal giidiileri olsaydi, biitiin erken ve primitif toplumlarin dogal olmadig1 yargisina
varmamiz gerekirdi” (Block & Somers, 1984, s. 64).
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Pratik isler dlinyasinin ayrilmaz bi¢imde siyasi, sosyal ve dini hayatla kaynastig1
yukaridaki biitiinciil hayat tablosu, bildigimiz bi¢imiyle kdr giidiisiinin ancak
“modern insan” kadar eski oldugunu da giindemimize getirir. Geleneksel diinyada
ne kazanma hirs1 ne de gevsek ahlaki kural, cok ¢alismanin bir fazilet ya da ahlaki
bir yiikiimliiliik oldugu fikri ile uyusmaktadir: “Tanr1 zenginliginin istiin dnemi ile
karsilastirildiginda, zenginlik pesinde kogmak sadece anlamsiz degil, ayn1 zamanda
ahlaki olarak da siiphe ¢ekicidir. Ahlaki olarak gercekten itiraz edilen sey; miilkiyetin
sagladigr rahatlik, zenginligin tembellige ve bedensel zevklere yol acan zevki,
hepsinden 6nemlisi de kutsal yasami elde etme ugrasisindan ayrilmadir” (Weber,
1985, s. 125, 126). Servetin her zaman mevcut olmasi ya da harisligin en azindan
Kitab-1 Mukaddes’teki meseller kadar eski olmasi, bir ka¢ kisinin tekelinde olan
zenginligin uyandirdigt kiskanglik ile topluma tamamen niifuz etmis olan “servet
yolunda genel miicadele” arasindaki keskin farki higbir zaman gidermemistir. Dogu
ve Bati’nin dikotomik hatlarla birbirinden ayrilmadigi bir dénemin cografyasinin
iiriinii olan toplumlar, bu diinyadaki hayatin ebedi hayatin “getin bir gecidi” olarak
kabul edildigi tek bir kiiltiirii i¢sellestirdigi siirece, genel bir tesebbiis ruhu ne tegvik
gormiis ne de kendiliginden beslenmistir. Calisma; kendi i¢inde para ve mallari da
kapsayan bir amag¢ olmasina ragmen nihai olarak bir gelenegin parcasi ve dogal bir
hayat bicimi olarak kabul edilmigtir. Tek kelime ile “market”in o biiyiik sosyal kesfi
heniiz ger¢eklesmemistir (Heilbroner, 1953/1999, s. 26).

Ekonominin temelinde “ferdi menfaat” saikinin yani sira seref ve vicdanin tatmini
gibi saiklerin de bulundugu anlasildiginda ise ekonomik hayatin temeli olarak kabul
edilen icgilidiilerin bile aslinda sosyal hayatin {riinleri oldugu anlasilmistir. Bu
durum, ekonomik faaliyeti anlama gayretlerini; yakindan iligkili bulundugu degerler
sisteminin olusturdugu ve sosyologlarin ahlaki degerler sistemi (éthos), zihniyet
(esprit) veya daha sik olarak “diinya gorilisii” ya da “hayat anlayis1” adim verdikleri
alt sistemle miinasebeti icerisinde ele almaya yoneltmistir (Giinay, 1986, s. 111).
Su anda kendisinden ve modern ekonomiden uzak bir tarihte durdugumuz halde
bu sosyologlardan biri olarak Weber’in ana ilgisinin dinin diinyay1 yani dogrudan
kutsalla baglantis1 olmayan faaliyetleri nasil tamimladigimi ve muhtelif tanimlarin
ekonomi ile iligkili neticelerini ¢oziimlemek oldugunu hatirlamak, bakis agimiza
modern literatiirden bir destek daha verir. Unlii din sosyologunun temel tezi ve
entelektiiel cabasi da, ayni ilgi dogrultusunda, “yiizeyde siralanan bir sekil ve madde
yigininin altinda alabildigine uzanan bir ruh ve zihniyet diinyasini”, sosyolojiye kendi
kazandirdig1 deyimle iktisadi ahlak ¢dziimlemek olmustur (Ulgener, 1981b, s. 12).

Iktisadi hayat ile toplumsal hayatm bir ve 6zdes oldugu seklinde 6zetlenecek biitiin
bu izahlar, dikkatimizi “iktisadi yasayisin nerede ve hangi ylizyilda olursa olsun, yalniz
dis verilerin bir araya gelisinden ibaret bir madde diinyasi olmayip gerisinde kendine
has tavir ve davranislari ile insan gergeginin yattigma” (Ulgener, 1981b, s.13) cekerek
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konuyu diger beserl ve manevi ¢ikarimlara yonlendirir: Pre-kapitalist toplumlarda
ekonomik faaliyet de fertlerin ortak davranig kaliplari dogrultusunda icra edilir.
Ekonomik mekanizma, toplum i¢indeki her akli basinda bireyin “iktisadi” alanda
neler olup bittigini kavrayabilecegi kadar basit, yalin ve seffaftir. Toplumsal
yapida temel ekonomik birim, genellikle tiretim ile tiiketimi kendi igsel siireci
icinde gergeklestiren hane halkidir. Ekonomi, bireylerin degil ailelerin ¢evresinde
gerceklesmektedir. Dolayisiyla bu durum, modern anlamda bir ekonomiden yani
toplumsal iliskilerden bagimsiz bir alandan bahsetmemizi 6nlemektedir. Bunun temel
nedeni ise arastirmanin ispatlamay: amacladigi hipotezden baska bir sey degildir:
Pre-modern toplumlarda gerek servet gerekse onu elde etmek i¢in harcanan gayretler,
bizzat gaye olmayip daha istlin bir gayenin emrinde ve hizmetindedir. Toprak ve
emek (tabiat ve insan) ¢ok kiiglik istisnalar diginda piyasa konusu degildir. Hatta
bu durumda, 18. yiizyilin ortalarina kadar “iktisadi faaliyet” yerine “maddi faaliyet”
ifadesini kullanmak daha dogru olabilir (Ozel, 1991, s. 14).

Biitiin bu anlatilanlardan sonra, ortaya ¢ikan iktisadi tabloyu dini inang ve
ahlaki normlar temelinde degerlendirmek istedigimizde varacagimiz sonug¢ sundan
ibarettir: Pre-modern donemdeki ¢alisma/kazang faaliyetlerinin modern donemdeki
rasyonellesen ekonomik formlarinin diger hayat alanlarindaki deterministik etkisi
aksine, mezk{r alanlar tarafindan giidiilenen bir edilgenlige sahip olmasi; onlarin
Onemsizliginin ya da degersizliginin degil, din ve ahlakin toplumsal hayattaki
normatif etkinliginin gdstergesidir.?

Bu etkinlik dogrultusunda ekonomi adeta ahlak ile bir miitalaa edilmis, ahlaken
yanlig bir davranis iktisadi bakimdan da yanlis ve zararli olarak kabul edilmistir.
Kazanma ve ¢aligmanin kendi basina ve kendi cevherinde bir gaye olmaktan ¢ok kendi
iistiinde baska gaye ve hedeflerin hizmetinde yer almasi (Ulgener, 2006, s. 262-263)
bdyle bir kanaatin dogal sonucudur. Aristo’ya, “Para iiretilmez ve yavrulamaz, bundan
dolay1 da 6diing muamelelerinde faiz diye bir fazlaliga yer yoktur.” (Ulgener, 1973, s.
47) dedirten de; giinliilk maisetin temini i¢in iktisadi faaliyette bulunmanin dogru ve
tabii oldugunu, sirf kazang gayesiyle yapilan ticaretin ise “tabiata mugayir” oldugunu
(Ulgener, 2006, s. 29-30) diisiindiirten de ahlaki normun biitiin geleneksel toplumlarin
ruhuna niifuz etmis bu 6zelligidir. Aristocu model; biiylimeye sadece harici sinirlar

3 Yoksa iktisadi faaliyet daha dnce de belirttigimiz gibi toplum iginde insanin “ferdi menfaat” baslig altinda;
calisma, kazanma ve sahip olma gibi dogal giidiileri, hatta egoizm (digerinden fazla sahip olma), firsatgilik,
ihtikar, tahakkiim ve otorite arzusu gibi negatif giidiiler ile miibrem bireysel/toplumsal ihtiyaglar, miibadele
gereksinimi, toplumsal rol ve statii edinme gibi sosyokiiltiirel iligkileriyle var olagelmistir. Bu varolus, “in-
sanin ihtiyaglarinin fiziki veghesinin, insan olma durumunun bir parcasi olmasi ve bu tiir maddi (substanti-
ve) ekonomiye sahip olmayan higbir toplumun var olamadigiyla ilgili ontolojik ve tarihi realiteyle Ortiisiir.
Bundan dolay1 Polanyi’ye gore “Iktisada 6zgii seylerin alanim sadece piyasa olgusu ile kisitlamak, insanlik
tarihinin en biiyiik boliimiinii sahneden stirmektir” (1977, s. 6).
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koymakla kalmaz, dahili sinirlar da koyar: Mutedil olma ahlaki normu, birikim
arzusuna gem vurur (Baeck, 1997, s. 96). Diger Islam diisiiniirleriyle birlikte Ibni
Riisd’iin iktisat-siyaset-ahlak arasindaki bu hiyerarsik kademelenmeyi benimsemesi,
temelindeki fikrin Islami prensiplerle uyumundan baska bir seyden kaynaklanmaz. Bu
tiir bir ekonomik telakkinin dini/ahlaki bir norm halinde, ilk ciddi Hristiyan diigiiniir
Augustinus’tan Orta Caglarin {inlii otoriteleri Magnus ve Aquinolu Thomas’a kadar,
Orta Cag boyunca devam etmesi; ahlakin bir diger 6nemli toplumsal boyutunun
tezahiiriidiir: Bu etkinlik ister ilahi ister beseri kaynakli olsun; ahlak kendisini genis
kapsamli nesnel bir iligkiler diizeninde ifade eder (Aydin, 1993, s. 47).

Yukaridaki izahlarin takip edilecegi ilmi literatiir, ekonomik diislincenin
epistemolojik agidan da din ve ahlak ile el ele yiiriidiigiini agiga cikaran bir
muhtevaya sahiptir. Pre-kapitalist ekonominin ona istirak edenler tarafindan ayr bir
toplumsal kurum olarak goriilmemesi gibi, ekonomik diisiince de topyekiin toplumsal
bilgiden ayr1 olarak diisiiniilmemistir (bk. Wisman, 1988, s. 58). Bu durumda iktisadi
faaliyetin, inang¢ sistemlerinin tezahiir ettigi gelenek tarafindan yonlendirildigi
toplumsal formda, “toplumsal bilgiden soyutlanmis bir iktisadi diisiince yapisi da
ortaya ¢tkmamustir” (Ozel, 1991, s. 14). Nitekim 17. yiizyila kadar en kiigiik ayrintilar:
bile her zaman ve her yerde gelenek ve kanun vasitasiyla toplum tarafindan denetlene
gelen iktisadi faaliyetler; ayni dogrultuda filozoflarin, ahlak¢ilarin ve teologlarin
toplumsal/siyasi istikrari ve ahlaki diizeni esas alan risalelerinin i¢ine yedirilmis
vaziyette ya da alt boliimler halinde yer almistir. Dolayisiyla iktisadi fikirler;
cogunlukla Tk Cagda filozoflara, Orta Cagda teologlara atfedilen risalelerden elde
edilir (Eskicioglu, 1995, s. 8). Ilk Cagdan itibaren ahlak ve ekonomiyle ilgilenen
diistiniirlerin listesini olusturmak amaciyla yaptigimiz mesai sonucunda, yukaridaki
goriisleri teyit eden bir tabloyla karsilastik. Insan ve toplum planinda ahlak ile
ilgilenen biitlin disiiniirler ayn1 zamanda filozoftu. Pek ¢cogunun tek tanrili dinlerin
toplumsal diizeyde glindeme gelmesinden itibaren de din adami (teolog, ulema,
papaz, mutasavvif, miirsit) oldugunu tespit ettik. Yine modern déneme kadar bu
disiiniirler; filozof ve ahlak¢1 konumlarinin yani sira toplumlarinin ekonomi, siyaset,
egitim ve hukuk gibi bitiin problemleriyle ilgilenmislerdi.* Bu konumlara ilaveten
Islam toplumlarinda da din adamlar1; dini lider, miiderris, ilim adamu, y&netici, yargig

4 Mezkar listeye dayanarak konuyu daha pek cok drnekle delillendirebiliriz; fakat verilebilecek 6rnek-
ler arasinda belki de en garpici olani, Adam Smith’tir. “Iktisadin felsefe ve ahlaktan ayrilarak bagimsiz
bir disiplin haline gelisine kesin bir tarih verilmek istendiginde {izerinde en kolay uzlasmaya varilan
tarith”in Uluslarin Zenginligi’nin yayn tarihi, Smith’in de ekonomistliginin yan1 sira bir ahlak filozofu
oldugu, hatta asil kariyerinin sonuncusu oldugu hatirlandiginda Bati diinyasinda 18. yiizyilda bile,
Wallerstein’in yakindig1 modern topluma has bilim ve felsefe/beseri bilimler arasindaki temel kopuk-
lugun, disiplin alanlar1 ve epistemik hedef ayrismasinin heniiz vuku bulmadigini goriiyoruz: Liberal
ckonominin Babasi bile karsimiza heniiz, toplumunun biitiin problemleriyle ilgilenen bir toplumbi-
limei/filozof hiiviyetiyle ¢ikmaktadir.
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hatta zaman zaman da hekim ve hakim gibi toplumsal rolleriyle kargimiza ¢iktilar.
Dolayistyla Aristo’dan itibaren Yunan filozoflarinin “ev yonetimi” (tedbir-i menzil)
ile genel ilgileri dogrultusunda ele alinan fikirler; sadece bu donemlerde degil, hemen
hemen 18. yiizyila kadar felsefi, ahlaki ve siyasi fikirler etrafinda olusan diislince
yolu iizerinde takip edilebilir.

Bu takip bir yandan da bizi, Skolastik, Patristik, Aristotelyen, Neo-Platonik ve
Islami diisiince literatiiriinden olusan eklektik kilise biliminin pesine diisiiriir. Yol
iizerinde, Islam toplumlarinda ticari hayata, Islam toplum diisiincesinde ise iktisada
Onem verilmedigini 6ne siiren modernist bakis acis1 ve onun tam karsisinda yer alan
goriislerle karsilasiriz: Son arastirmalar, Istanbul’un fethine -ya da daha geg ve hatta
kesin olarak kayitlanamayan bir tarihe kadar- Islam diisiincesinde diinya yiiziindeki
hemen biitiin topluluklarin inang ve geleneklerinin yonlendirdigi bir iktisadi faaliyet
sahasina ve bunun iizerinde yiikselen iktisadi anlatilara sahip olduklarini ortaya
koymaktadir. Hatta bununla yetinmeyip tarihte iktisadi durgunlugun atfedildigi
“biiylik fasila” olarak kabul edilen Orta Cagin hem giinliik ticari uygulamalar hem de
ilmi acidan Bat1 zihniyetinin iizerine ¢ikan Islam diisiincesi ekseninde ele alimasi
gerektigini diislinenler goriilmektedir. Bu son grubun 6nde gelenlerinden Spengler’in
dirayetle gdzledigi gibi “Orta Cag Islam diinyasinda iktisadi davranisa dair bilgilerin
kapsami, Miisliiman bilginlerin eline 9. yiizy1l ortalarinda gegen Yunan eserlerinden
¢ok genisti. Bu iktisadi fikirler mecmuasinda 6nemli olan seylerin ¢cogunun mensei,
Islamiyet’in ilk iki buguk yiizyilinda (7. ve 8. yiizyillar) mevcut bulunuyordu”
(Mirahor, 1997, s. 47). Genel olarak Latin skolastiklerinin yasadigi devre gelindiginde
iktisadi fikirler kiilliyat1 cesitli kaynaklarda hazir vaziyetteydi. Bu kaynaklardan
bazilari, skolastiklerin eserlerinde atifta bulunduklar1 Miisliiman bilginlerin ahlaki,
felsefi ve teolojik eserleriydi. Mezkir ilm1 aktarimin ya da etkilesimin mekanizmasi
ve muhtevast konumuzun sinirlarini astigindan sunlar1 soylemekle yetinecegiz:®
Islam diinyasmin iktisadi fikirleri, skolastikleri énceleyen Miisliiman miielliflerin
iktisadi eserleri yedinci yiizyildan on dordiincii yiizyilla kadar hem Miisliiman
Dogu’da hem Miisliiman Bati’da mevcut olan iktisadi slire¢ ve kurumlar ne kadar
fazla incelenirse, Schumpeter’in “Bilyiik Fasila”s1® hakkinda o kadar siipheci oluruz.

5 Islam felsefesinin Bat: diisiincesini etkilemesi sadece iktisadi acidan degil pek ¢ok yoldan olmustur.
Muzaffer Serif bu yollarin bir listesini verir: 1- Bati’da hiimanist hareketi baslatmis, 2-Bati’ya tarihi
bilimleri ve 3-ilm1 metodu takdim etmis, 4-Felsefe ile inancin arasini uzlastirmada Batili skolastiklere
yardimei olmus, 5-Bati mistisizmini harekete gecirmis, 6-italyan Ronesansi’nin temellerini atmis, bir
dereceye kadar Immanuel Kant dénemini, baz1 bakimlardan daha sonrasina kadar da modern Avrupa
diistincesini bigimlendirmistir (bk. 1966, s. 1349).

6 Joseph Schumpeter bas eseri History of Economic Analysis’'de, Yunan Roma iktisadimi tartistiktan
sonra sunlari sdyler: ‘Konumuzu ilgilendirdigi kadariyla, emniyet iginde bes yiiz y1l atlayip, Summa
Theologica’si diisiince tarihinde Chartres Katedrali’nin giineybati kulesinin mimari tarihindeki yerine
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Ayni sekilde iktisadi diislince tarihgilerinin Miisliiman bilginlerin on ii¢, on dort
ve on besinci ylizyillarda iktisadi diisiince ve kurumlarin gelisimine katkilarin
gormezden gelmeleri hususunda da bir o kadar siiphe duyariz (Mirahor, 1997, s.
43). “Oysa bilginler; felsefe, teoloji, ahlak ve bilim tarihindeki aragtirmalar1 g6z ard
etmek isteseler bile, Orta Cag bilginlerinin 6zgiin eserlerine bagvuran herhangi bir
kimse Farabi, Ibni Sina, Ibni Riisd ve Gazali gibi isimlere yapilan atiflar1 gorebilir
ve sadece bu gercek bile onlarin iktisadi diisincenin gelismesindeki rollerine dair
sorular sormasin1 gerektirirdi” (Mirahor, 1997 s. 42). “Hal boyleyken, Avrupa’nin
Islam ve Bizans sehirlerine ticaretteki ¢irakliginin sonunu gésteren bir tarih segmek
zorunda kalirsak -ve eger esas olarak agir giden bir evrim gergekten tarihlenebilirse-
1252 tarihi, en 1iyi tarihlerden biri olarak goriilmektedir: Bati’nin bir kez daha altin
paralar darp etmeye basladigi tarih. Her haliikarda, Bati kapitalizminde ithal kokenli
her sey siiphesiz Islam’dan geldi” (Braudel, 1991, s. 156-157). Biitiin bunlardan
sonra su hususlart yeniden gézden gecirmek; sadece ilmi objektivitenin tahakkuku
acisindan degil, Islam iktisat literatiiriiniin iktisat tarihinin seyrine ve modern iktisat
diisiincesinin safahatina saglayacagi katki acisindan da 6nem kazanir: Miisliiman
alimlere Yunan fikirlerinin aktaricilari olarak bigilen roliin tarihsel verilerin 1s18inda
yeniden degerlendirilmesi; iktisadi diisiince tarihgilerinin biiyiik fasilanin boslugunu,
Islam alimlerinin on ii¢ ve sonrasindaki yiizyillarm iktisadi diisiinceleri iizerindeki
etkisine dair mevcut malumatla doldurmalari; yine iktisadi diisiince tarihinde Yunan
ve Romalilarin sahip oldugu 6zel konumun, disiplinin stirekliligi adina, Miisliiman
alimler s6z konusu oldugunda da giindeme getirilmesi gerekmektedir.

Dogu ile Bati’'nin heniiz bariz farklarla ayrilmadigi geleneksel hayati, teorik
acidan bu minval iizere sayfalar boyunca anlatmaya devam edebiliriz; fakat
karsimiza ¢ikacak olan hep ayni sonugtur: Bati toplumsal hayatinda teknolojik ve
cografi kesifler, Reformasyon ve Ronesans gibi olaylarin giidiiledigi ekonomik
mengeli bityiik dontisiim 6ncesinde, teolojik telakkilerden kaynaklanan bazi zihniyet/
diinya gorisii farkliliklarina ragmen Dogu’da ve Bati’da genel bir “Orta Caglasma
zihniyeti” hiikiim stirmektedir. Sosyal bileskeleri giiniimiizde dahi aragtirma konusu
olan “modern bir sigrayis”la diinyanin inang¢/din ekseni etrafinda biitiinlestigi ortak
zihniyetten kopmadan 6nce; ahlaki, estetik, siyasi, hukuki ve ilmi biitiin faaliyetlerin
inan¢ ve degerler manzumesi tarafindan yonlendirildigi Bat1 toplumsal hayatinda,
Dogu’da oldugu gibi, iktisadi faaliyetler dahi dini saiklerle yonlendirilmektedir.

benzer bir yer tutan St. Thomas Aquinas’nin (1225-1274) dénemine gelebiliriz. Bu yiizden kitabin
ikinci boliimiiniin bu kismina “Biiyiik Fasila” basligini verir. Bu ifade ile bes yiiz y1l boyunca iktisatla
herhangi bir sekilde alakali higbir seyin sdylenmemis, yazilmamis veya uygulanmamis oldugunu dile
getirmektedir. Bu yoniiyle Schumpeter’in, iktisadi diisiince tarihi kapsaminda 1800’lerin sonlarindan
beri var olan ve ders kitaplarina kadar iktisadi diisiince tarihine dair hemen biitiin ¢alismalarin
muhtevasina sinmis olan bir tutumu yansittig1 rahatlikla sdylenebilir (bk. Mirahor, 1997, s. 39).
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Insanlarin zihniyet diinyalar1, degerleri ve iktisadi faaliyetleri birbiriyle biiyiik oranda
iliskilidir. Islam sanatinda dokuma ve halilardan kdse ve lambalara kadar giinliik
kullamim igin iretilen her sey; insan emeginin giizellik, sevgi, ihtimam, seving ve
huzur gibi pek gok degeri nasil yansitigmni gdsterirken Islam’mn ¢aligmaya verdigi
ahlaki karakterden bagimsiz goriillemez. Geleneksel loncalar, cemaatler ve tarikatlar
sadece bu gibi islerin iiretilmesine ve Islam medeniyetinin maddi temelinin giizellik
ve ahenk esasina gore olusumuna katkida bulunmakla kalmamas, ayrica isin estetigine
ve manevi yapisina sevgi ve giizelligi de katan bir ¢aligma ahlaki olusturmuslardir.
S6z konusu kurumlar, aynit zamanda geleneksel sanatin normlart uyarinca iiretim
faaliyetinde bulunan ve boylece benligini de sekillendiren iireticinin esya (sey-ler)
yapmanin manevi anlamini i¢sellestirmesini saglamistir (Nasr, 2004, s. 41-42). Ayni
dogrultuda Orta Cag basinda katedrallerden ve pencerelere konan ¢armihlardan ev
egyalarma kadar Ronesans yapi sanatindan ve ona refakat eden sinai gelismeden;
Avrupalilarin iiretim ve imalati artirmaya gosterdikleri ilginin asil sebebinin dinden
ve sanat-din iligkisinden kaynaklandigini anlamaktayiz.” Dolayisiyla ilk Ronesans
yillarinin yarattig1 ferdiyetcilik ve Reformasyon’un getirdigi yenilikler bile Orta Cagin
teolojik genel felsefesinin manevi mirasini tam manasiyla ¢okertmeye kifayet edecek
kudreti gosterememistir. Dini/teolojik goriisiin hakim durumunun sarsilmasi ancak
16. ve 17. asirlarda baslamistir. Ferdiyetcilik ve Reformasyon, dinden kaynaklanan
zihniyet ve diisiiniis tarzinin biitiinliigliinii bozmus ve otoritesini sarsmissa da ne
Reformasyon ne de ilk Ronesans Caginda bu fikri yapinin tamamryla sokiiliip atilmast
gerektigi diisiincesinin mevcudiyetini sdylemek miimkiin degildir. Hatta bu manevi
mirasin korunmasi dileginin izlerini de bulmak miimkiindiir (Cagatay, 1987, s. 11).

Iktisadi yol {izerinde biraz daha ilerleyerek, 17. yiizyila, Adam Smith tarafindan
“merkantil sistemin yazarlar1” olarak tavsif edilen Risale yazarlarina geldigimizde
genel zihniyet dontigiimleri dogrultusunda bariz iktisadi diigiince farklarinin belirmeye
basladigini goriiriiz. Bin alt1 yliz yirmilerden itibaren ve ozellikle 17. ylizyilin
ikinci yarisinda, iktisadi politikanin sosyal ve siyasi amagli olmasini savunmaktan
cok, iktisadi olgular1 sosyal baglamlarindan koparmak amaciyla kaleme alinan bu
kitaplarda iktisadi geligme, bireyleri dini ve siyasi dayanigsmanin destegine muhtag
olmaktan ¢ikardikca bireyi siirlayan dini veya geleneksel buyruklar sorgulanmaya
baslanacaktir. Modern iktisadi diislincenin de temellerini atan bu pratik diisiiniirler,
iktisadi iliskileri ait olduklar sosyokiiltiirel baglamdan soyutlarken iyi-kotii, dogru-
yanlig hitkmiinii vermede dini buyruk ve otoritenin yerine iktisadi verimliligi referans

7 Mimarinin; dogasindaki diizen, sistem ve disiplin, eserin olusum sathasindaki kolektif suur, irade,
azim ve sonugta sinursiz kitleler tarafindan paylasimu ile insanligin evrensel kiiltiiriiniin en 6nemli ve
ilk sathasi oldugu diisiiniildiigiinde Osmanlt mimari dehast ve iiriinleri, Bati’daki emsalleriyle birlikte
inang ve kiiltiir agisindan ortak bir sosyal paydada degerlendirmeye tabi tutulabilir. Tarihin kiiltiirel
karakteristikleri i¢in bk. (Sorokin, 1997, s. 21-66).
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kaynag olarak alacaklardir. Fakat Adam Smith ve goriinmeyen eli, fikirleri sayesinde
tutacak olan Fizyokratlar, -halefleri bunun tam tersi bir amaci, onlarin iizerine
insa edecek olsa da- ekonomiyi 18. yiizyilda halen piyasayi, paray1 ve fiyati asan
bir toplumsal varolus alani olarak kurmay1 amaglayan ayr bir iktisadi alan fikrine
muhalif kalacaklardir.

Sonug¢

Siire¢ i¢inde yasanan gelismeler, toplumsal hayati hem dikey hem yatay olarak
degisime zorlamis; yasami, modern olarak tanimlanan yeni hayat telakkilerine
gore sekillendirmeye baslamistir (Akgiil, 2002, s. 42). Caglar boyunca fikri, ahlaki
ve siyasi sorunlarin birbirlerinden ayrilamayacagi, birbirleriyle ¢elisiyormus gibi
goriindiikleri yerlerde de ahlaki kaygilarin Oncelikli olmasi kabul ediliyorken,
modern diinya bu sorunlarla birlikte disiplin alanlarin1 ve epistemik hedeflerini de
birbirinden ayirmistir. Bilimin, dogru arayisinin siirdiiriilecegi tek alan oldugu iddia
edilmis; felsefe, edebiyat ve beseri bilimlere iyi ve giizel arayisinin siirdiiriilecegi
alanlar olma rolii uygun gorilmiistiir (Wallerstein, 2004, s. 82-83).% Bagka hicbir
tarihsel sistem; bilim ve felsefe/begeri bilimler arasinda temel bir kopuklugu yani
dogru ile iyi ve giizel arayisinin ayrilisin1 kurumsallastirmamistir.’ Bu siiregte birey
ve toplumun geciskenligi; modern yasamin kuruculugunu iistlenen modernitenin
gelenegin sosyal roliinii dislayan yeni mesruiyet vasitalari ve yeni sosyal yapilar
ile saglanmak istenmistir. Ozgiir kilma vasfinin en biiyiik etkisini topluluklarina
bagl insanlar bireysellestirmede gosteren modernite, “ileri derecede bireysellesen
insanlarin toplumsallagmasi i¢in bir yandan modern sosyal yapilar ihdas ederken
diger yandan da bu sosyal yapilarin bileskesi olarak modern toplum, bireyselligin
on plana ¢iktigi ideolojilerin ve ahlak sistemlerinin dogusuna sebep olmustur”
(Berger, Berger & Kellner, 1973. s. 196). Batida Kilise merkezli bir hakikat ve hayat
anlayisindan insan merkezIi bir tasavvura gecisin tabii neticesi olarak “yeni insan”
kendisini Tanr1’dan dnce gelen yeni bir “mevki”ye yerlestirecektir. Bu sanal mevkinin
dogal bir neticesi olarak da, diin inandig1 Tanri’ya hizmet etmeyi kolaylastiran ve
mesruiyetini buradan alan hayat yerine; yalniz kendine hizmet edecek bir diizen
fikrini kavramsallastirmanin ve hayata gecirmenin iktisadi, sosyal, siyasal ve
kiiltiirel imkanlarmin pesine diisecektir. Bu durumun sosyolojik plandaki karsiligi,
endiistriyel toplumun modernlesmesi ve kapitalizme 6zgli mantiklarin belirleyici
olmasidir. Inanglar, yasalar, birlikte yasama yollar1 ve kisisel iliskiler; toplumun bu
evresinde tiimilyle degisecek, bundan bdyle modern toplumlarin inang ve tutumlari;

8 Wallerstein’in bu 1srarli argiimani i¢in su eserine de bakilabilir (2001, s. 98).

9 “Aslinda modern diinya sisteminin jeokiiltliriinde bu kopuklugu yerlestirmek hi¢ de kolay olmamus;
kopuklugun yerlesmesi i¢in {i¢ yiizyil gegmesi gerekmistir. Fakat bugiin bu kopukluk, jeokiiltiiriin
esasini ve tiniversite sisteminin temelini olugturmaktadir” (Wallerstein, 2000, s. 200).

233



i AHLAKI DERGisi

kapitalist kurumlar ve tiiketim, bireysellik, 6zel miilk, kazang arayis1 vb. etkenler
tarafindan belirlenecektir. Sombart’in Burjuva 'sinda kullandigi deyimle eski diinyay1
parampar¢a eden kapitalist zihniyet, dolar zenginlerinden seyyar saticiya kadar
herkesin diisiince yapisi ve eylemlerini yonlendirmeye ¢alisan ve diinyanin yazgisini
etkileyen bir zihniyettir. Siirekli bir birikim siireci iginde orgiitlenen Modern Diinya
Sistemi’nin ve yeni -kapitalist- iligkilerin toplumun yazgisina dayattig1 yeni yagam
ve toplum bi¢imi moderndir. Civciv-yumurta metaforu tiiriinden bir okumayla
modernligin belirginlesen toplumsal diizeni de hem ekonomik sistem hem de diger
kurumlari agisindan kapitalisttit. Modern devlet de kapitalizmin zorunlu bir refikidir.

Bu siirece ne modernitenin ekonomik/ticari karakteri olarak kapitalizm ne de tersten
bir okuyusla “kapitalizm olarak modernite” adin1 vermek durumu degistirmeyecek;
bu tablo, bagimsiz bir bilim dali olarak iktisadin teoloji ve ahlak felsefesinden,
iktisadi faaliyetlerin dini ve ahlaki normlardan kopmasi yolundaki temel toplumsal
sonuca dogrudan yol agacaktir. Biitiin diger yasam alanlar ile birlikte serbest kalan
Sermaye ve Piyasa’da artik insanlar birbirlerine, hayata hatta tabiata kapitalizmin o
iinlii mottosuna gore davranacaklardir. “Birakiniz yapalim, birakiniz gegelim!” Konu
buralara gelmisken hem klasik iktisadin hem de serbest piyasa fikrinin Onciisli olan
bir Adam’a s6z vermemek olmaz: “Iktisat yalnizca mallarm iiretilmesi ile ilgilenmez.
Bir zenginlik bilimi olarak iktisat; zenginligin iiretimi, degisimi ve dagilimu ile ilgili
her seyi kapsamaktadir. Pratikte zenginligin Oniindeki en biiylik engel ise devletin
piyasanin dogal isleyisine miidahalesidir” (Smith, 1776/1998). Insanlik, Adam
Smith’in Ahlaki Duygular Kurami’ndaki ahlaki goriislerin degil Uluslarin Zenginligi
iizerinden ilerlemis bulunuyor. Smith’in ikincisinde kurguladigi normun omurgasini
olusturan kigisel ¢ikar, hem soyut iktisat diisiincesinin iki yiiz yillik gecmiginde
yerinden oynatilamamis hem de “iktisadi hiirriyet¢i” toplumlarda somut iktisadi
hayati ¢ekip ceviren gii¢, ondan baskasi olmamistir; fakat tecriibe, Blanqui’nin
deyisiyle bugiine kadar Smith doktrininden 6zellikle bir tanesini sakatlamistir: Sosyal
ihtiyaglarin hepsini, endiistriye verilen mutlak 6zgiirliigiin halledecegi goriistindi. ..

Pratikte boyle bir sakatliga maruz kalmasina ragmen “Ahlaki duygular mu,
Zenginlik mi?” ikilemi {izerinde halen hiikmiinii siirdiiren, ilmi g¢evreleri hem
epistemolojik hem de pratik baglamda mesgul etmeye devam eden, Kapitalizmin ve
ahlaki temellerinin sarsintisi dolayisiyla ¢oziimleme arayislart devam edecek goriinen
“Adam Smith Problemi” ise elbette bir bagska makalenin konusudur.
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Extended Abstract

From Concept to Life: The Relationship between
Religion, Morality, and the Economy in the
Pre-Modern Period

Selma Karisman'!

Abstract
Humanity has been interpreting all metaphysical and social phenomena about themselves and their
environment through a body of faith that they consider “holy,” and found meaning in their ontological
and social existence in this body of faith. In this interpretation process, a person’s level of consciousness
is shaped by the faith system they belong to, while their attitudes and behaviors are governed by the same
system. Living in a social community, a human’s endless struggle to meet their needs is one of the other
indispensable requirements, such as “religion” and “morality” of life. Social life entails that human beings
seek a “division of labor” to meet their economic needs and also establish economic relations with each
other. For the sake of stability and integrity of social life, necessity of realization of economic relations like
all other relations in a specific order and discipline stipulates questioning of how these relations will be
arranged. It is put forth in this article that economic life was executed in a form that it was within religion
and morality in the theoretical/epistemological context and embedded to all aspects of the social life by the
18" century in when the East-the West adverseness didn’t have a clear meaning: While as governing and
binding rules, legal regulations form the legal framework of economic activities, religious/moral values give
them direction through shaping people’s structure of individual and social consciousness. This framework
made religion prevailing system of values in traditional societies; economic, social and political fields would
be determined by the religious rules. Modernity is recognized as the turning point in breaking away of
economic activities from religious and moral norms, economics from theology and morality philosophy
as a science as well as the differentiation of both humanity’s ontological integrity and of various areas
in the social fields of activities that have been intermingled in a way that is similar to this ontological
integrity. Therefore, all of this dictates that any article that seeks to examine the relationship between faith
systems and economic activities within a society in which the system is prevailingly adopted will need to
examine the nature of the relationship between religion, morality, and the economy, as well as the historical

adventure of this relationship.
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Humanity has been interpreting all metaphysical and social phenomena about
themselves and their environment through a body of faith that they consider holy, and
found meaning in their ontological and social existence in this body of faith. In this
interpretation process, a person’s level of consciousness is shaped by the faith system
they belong to, while their attitudes and behaviors are governed by the Humanity
has been interpreting all metaphysical and social phenomena about themselves and
their environment through a body of faith that they consider holy, and found meaning
in their ontological and social existence in this body of faith. In this interpretation
process, a person’s level of consciousness is shaped by the faith system they belong
to, while their attitudes and behaviors are governed by the same system. “Morality,”
which as a system of values relies on human nature on the one hand, and targets one’s
relations with the entire system of existence through one’s personality structure on
the other, makes normative requests of its interlocutor, to construct one’s character
and social relations even in its non-religious form. Living in a social community, a
human’s endless struggle to meet their needs is one of the indispensable requirements
of life. Social life entails that human beings seek a “division of labor” to meet their
economic needs and also establish economic relations with each other. While as
governing and binding rules, legal regulations form the legal framework of economic
activities, religious/moral values preach their execution in line with accepted values
through shaping people’s structure of individual and social consciousness. In this
regard, what is intended by “moral economy,” at a point where the paths of religion
and morality intersect with that of the economy, “is nothing more than preaching
and motives regarding practical values and norms for preference over people’s daily
lives” (Ulgener, 1981a, p. 24).

All of this dictates that any sociological research that seeks to examine the
relationship between faith systems and economic activities within a society in which
the system is prevailingly adopted will need to examine the nature of the relationship
between religion, morality, and the economy, as well as the historical adventure of this
relationship. It is even possible to argue in accordance with our updated theological
and sociological viewpoints that the history of humanity is shaped through the
content and course of such as a relationship. In this perspective, sociological research
on religion must be conducted as research on the sociology of religion, on political
sociology, and particularly moral sociology, following the trail blazed by Weber, one
of the pioneers of the field (see Freund, 1986).

When Economy is Hand-in-Hand with Religion and Morality

Tracing any subject about early communities will inevitably compel us to examine
the forms and features of common life that take the attribute of “traditional” to the
fore. At this point, we see that all endeavors that would like to theoretically and

236



Karigman / From Concept to Life: The Relationship between Religion, Morality, and the Economy in the Pre-Modern Period

practically examine the characteristics of traditional societies from their own point of
interest, present comprehensive arguments and comments that economic life stands
in close relation with all aspects of life, particularly religion and morality: according
to Maclntyre, the pre-modern world is based on a united moral community, in other
words on gemeinschaft. In this kind of community, there is a natural union between
moral practice, religious belief, and Christian symbolism: “people were living in a
world that there was no strict cultural differentiation between religion, morality and
law; traditional communities did not face the challenge of contemporary pluralization
problem. As a result, social roles directly expressed social values” (Maclntrye, 1967,
as cited in Stauth & Turner, 1995, pp. 49-50). In the pre-modern world, the idea that
a system built on the basis of personal gain is legitimate did not become widespread,
and the economy did not have a separate sphere of existence in any traditional
community. Therefore, a separate and self-sufficient economic world, one free from its
communal context, was never envisaged. In other words, in traditional communities,
the economy operated not as a separate entity but as completely embedded in social
structures. In principle, tradition governs economic activities in these communities.

According to Eliade, “the old prevalent model materialized in this environment
through the connection of the community, the microcosm, to the religious cosmos
order, the macrocosm. Whatever happens here below is but a pale reflection of what
takes place up above” (Eliade, 1959, as cited in Berger, 1995, pp. 437-438). In other
words, social order can only exist thanks to the religious characteristics of the order.
Therefore, all social problems are at the same time religious problems, and all religious
problems are similarly social problems (Berger, 1995, p. 438). Hence, there no separate
body of economic thought existed, and such was not needed by society in any case.
Religion, which sublimates social institutions such as the family, the right to property,
and the state, was almost the sole source of legitimization (Ozel, 1991, p. 14).

Berger has expressed this, “Religion legitimates social institutions by bestowing
upon them an ultimately valid ontological status, that is, by locating them within a
sacred and cosmic frame of reference” (1967/1990, p. 16). While this framework of
reference makes religion the dominant system of values in traditional communities;
economic, social, and political spheres are governed by the rules of religion. In other
words, various functions in different spheres are performed by religion as virtually
the single institution. Contrary to modern industrialized societies where religious
values have a certain degree of flexibility that makes people behave according to
the specific situation in economic, political and other social spheres, in traditional
societies, religion, as the sole prevalent value, constitutes the genuine and basic form
of tradition and aims at regulating every aspect and detail of social life (Saribay,
1985, pp. 27-28). Therefore, in every society that possesses a religious heritage,
the moral impact of religion on apparently secular institutions such as business life
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and politics can be indirect but is hard to ignore. On the other hand, not only with
its excessive and abstract but also pragmatic and socially beneficial functions (Abu
Rabi, 2003, p. 70), the normative feature of religion, which applies strict rules in
traditional societies, has gradually been transformed into a mere principle (Saribay,
1985, p. 2) in modern societies.

On account of all of these reasons, there are no grounds for any academic objection
to the recognition of modernity as the turning point in the differentiation of both
humanity’s ontological integrity and of various areas in the social fields of activities
that have been intermingled in a way that is similar to this ontological integrity.
The development of an independent identity for economic relations and activities
through their differentiation from the complex structure of other social relations and
its becoming a subject for science and politics with this identity is a relatively recent
phenomenon for societies. As a result of the gradual expansion and deepening of
monetary and market relations in modern times, economic activities developed an
identity independent from other social relations (Geng, 2000, p. 44). The author of
The Great Transformation weighed in on this topic: “The human economy than is
embedded and enmeshed in institutions, economics and non-economic. The inclusion
of the non-economic is vital. For religion and government may be as important for the
structure and functioning of the economy as monetary institutions or the availability
of tools and machines themselves that lighten the toil the burden of labour” (see
Block & Somers, 1984, p. 63; Polanyi, 1965, p. 250). Polanyi continues to insert
important parentheses to common quests that we mentioned before: “If so-called
economic motives were natural to people, we would have to judge all early and
primitive society as thoroughly unnatural” (Block & Somers, 1984, p. 64).

The above picture of integral life, where the world of practical business merges
inseparably with political, social, and religious life, indicates that the profit motive,
as we know it, is only as old as modern people. In the traditional world, neither the
will to win nor loose moral principles conform with the idea of hard work as a virtue
or a moral obligation: “Its (wealth) pursuit is not only senseless as compared with the
dominating importance of the Kingdom of God, but it is morally suspect. The real moral
objection is to relaxation in the security of possession, the enjoyment of wealth with
the consequence of idleness and the temptations of the flesh, above all of distraction
from the pursuit of a righteous life. In fact, it is only because possession involves this
danger of relaxation that it is objectionable at all” (Weber, 1985, p. 125-126). By itself
in communities, which are the products of a period when the East and West were not
separated from each other by dichotomic lines “as long as the paramount idea was
that life on earth was only a trying preamble to Life Eternal, the business spirit neither
was encouraged nor found spontaneous nourishment.” Although “work was an end in
itself, encompassing, of course, money and commodities, but engaged in as a part of a
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tradition, as a natural way of life. In a word, the great social invention of ‘the market’
had not yet been made” (Heilbroner, 1953/1999, p. 26).

When we accept that motivations such as honor and easing conscience
constitute the bases of economy along with “personal interest,” we also see
that the motivations that are acknowledged as the basis of economic life are in
fact consequences of the social life. This has directed endeavors to understand
economic activity to examine it in line with its relationship with the sub-system
that was formed by a closely related system of values, which sociologists called
a moral values system (éthos), mentality (esprit), or more frequently a “world
view” or “view of life” (Giinay, 1986, p. 111). We should bear in mind that the
main field of interest of one of these sociologists, Max Weber, was how religion
defines the “world,” i.e. activities that are not directly related to the sacred,
analyzing the consequences of various definitions regarding the economy. Thus,
Weber’s analysis supports our perspective as part of modern literature. The
basic arguments and intellectual efforts of this prominent sociologist of religion,
parallel to this field of interest, focused on the analysis of “moral economy” (a
term that he introduced to sociology), which is a “world of spirit and mentality
lying beneath a mass of shape and matter” (Ulgener, 1981b, p. 12).

All these arguments, which can be summarized as saying that economic life and
social life are one and the same, point to how “no matter where or in what century,
economic life is not solely a material world that consists of the convergence of external
data, but is also fundamentally shaped by human reality with specific attitudes and
behaviors” (Ulgener, 1981b, p. 13) and direct the subject to other inferences of the
humanities and morality: economic activities are carried out in line with the common
behavioral patterns of individuals in pre-capitalist communities.

The economic mechanism is so simple, pure, and transparent that all rational
individuals in a society can understand the activities in the field of “the economy.”
The basic economic unit in the social structure is the household, which produces and
consumes in its own inner processes. The economy functions not around individuals
but around families. In pre-modern societies, both wealth and the efforts to acquire
it are not themselves a goal but are at the disposal and service of a higher goal.
Land and labor (nature and human) are not subject to the market, apart from, minor
exceptions. Therefore, through the mid-eighteenth century, using the term material
activity rather than economic activity might be more accurate (Ozel, 1991, p. 14).

When we assess the economic picture that we have drawn above on the basis of
religious belief and moral norms, the result we reach is as follows: Contrary to the
deterministic effects of economic forms, which became more rational in the modern
period over other fields of life, activities related to work and profit in the pre-modern
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period were passive, motivated by the mentioned fields. This does not indicate that
these activities are unimportant or invaluable but does show the normative influence of
religion and morality in social life.? In line with this influence, the economy was seen
as forming a single entity with morality, and behaviors deemed morally wrong were
also considered wrong and destructive in terms of the economy. Earning and working
are not goals on their own but are at the disposal of other higher goals and purposes
(Ulgener, 2006, p. 262-263), and that is a natural result of this consideration. The
characteristic of moral norms prevailing in the spirit of all traditional communities
made Aristotle argue that “For Money was intended to be used in exchange, but not
to increase at interest, which means the birth of money from money, is applied to
the breeding of Money.” (Ulgener, 1973, p. 47), and suggests that “There are two
sorts of wealth-getting, one is a part of household management, the other is retail
trade: the former necessary and honorable, while that which consists in exchange
is justly censured; for it is unnatural” (Ulgener, 2006, p. 29-30). Aristotle’s model
sets not only external boundaries but also internal ones to growth: the moral norm of
being moderate restrains one’s desire to save (Baeck, 1997, p. 96). Along with other
Islamic philosophers, Averroes’ embrace of this hierarchical separation between the
economy, politics, and morality does not seem to arise from anything aside from
its conformity with Islamic principles. The continuation of this conception of the
economy as a religious/moral norm from Augustine of Hippo, the first prominent
Christian philosopher, to significant medieval authorities such as Magnus and Thomas
Aquinas during the Middle Ages, is the manifestation of another important social
dimension of morality: Whether an activity arises from the divine or the human,
morality expresses itself in a comprehensive order of objective relations (Aydin,
1993, p. 47). Moreover, the scientific literature where the above explanations can be
found also includes arguments indicating that economic thought goes hand-in-hand
epistemologically with religion and morality. “Just as an economy cannot be viewed
by its participants as a separate social institution, so economic thought cannot be
viewed as distinct from total social knowledge” (Wisman, 1988, p. 58). In this regard,
“a kind of economic thinking which was totally abstracted from social knowledge did
not emerge” in a social form where economic activities are directed by the tradition

2 As mentioned above, economic activity has existed with the natural motives of humans, who live in a
community, a part of their “personal interest” such as working, earning, owning, with some negative
motives like selfishness (having more than others), opportunism, profiteering, a desire for domination
and authority, vital individual/social needs, and the necessity for exchange, and with his social-cultural
relationships like gaining social role and status. This existence overlaps with the ontological and his-
torical reality that “the physical aspect of man’s needs is part of the human condition; no society can
exist that does not posses some kind of substantive economy.” Consequently, according to Polanyi,
“To narrow the sphere of the genus economic specifically to market phenomena is to eliminate the
greatest part of man’s history from the scene (1977, p. 6).
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expressed in faith systems (Ozel, 1991, p. 14). As the smallest details of economic
activities were inspected by society anytime and anywhere by means of tradition and
the law until the seventeenth century, these activities were covered as a whole or as
sub-sections in philosophers’, moralists’, and theologians’ works, based on social/
political stability and the moral order. Therefore, economic ideas are generally derived
from works attributed to philosophers in ancient times and theologians in medieval
times (Eskicioglu, 1995, p. 8). While compiling a list of philosophers who dealt with
morality and the economy since ancient times, we came to realize that the emerging
picture confirmed the above views. All the thinkers who dealt with morality on the
basis of humanity and community were at the same time philosophers. We also found
that most of them were clerics (theologians, Muslim scholars, priests, sufis, religious,
guides) in the era of monotheistic religions. Moreover, these thinkers -in addition
of their positions philosophers and moralists- dealt with all the problems of society,
such as the economy, politics, education, and the law, until modern times...> Hence,
beginning with Aristotle, Greek philosophers’ ideas and general interests regarding
home management can be traced through their way of thinking about philosophical,
moral, and political opinions, not only in their own eras but also almost through the
eighteenth century.

Since the mechanism and context of the above scientific transfer or interaction
go far beyond our scope here, it will suffice to mention that:* The more we examine
the economic thoughts of the Islamic world, the pre-Scholastic economics books of
Muslim scholars, and the economic processes as well as the institutions of both the
Muslim East and the Muslim West that existed from the seventh until the fourteenth

3 Based on this list, we can add more examples as evidence for this argument. Perhaps the most striking
example is that of Adam Smith. If we needed to set an exact date for when economics became an
independent discipline, separate from philosophy and morality, the publication date of Smith’s “The
Wealth of Nations,” would be a good consensus choice. Yet if we consider how Smith was an econo-
mist as well as a moral philosopher, with the latter being his real career, we can see that the fundamen-
tal break between modern science and philosophical/human sciences that Wallerstein complains about
as well as that the differentiation of fields of discipline and epistemic goals had not yet taken place
in the Western world even as of the eighteenth century, for even then, the founding father of liberal
economy is known for being a sociologist/philosopher interested in all the problems of society.

4 Islamic philosophy influenced the Western mindset not only from the economic point of view but
also in several other respects. Muzafer Sherif compiled a list on that subject: “Muslim philosophy
influenced Western thought in several ways: It (1) initiated in the West the humanistic movement;
(2) introduced the historical sciences and (3) the scientific method; (4) helped the Western scholastics
in harmonizing philosophy with faith; (5) stimulated Western mysticism; (6) laid the foundations of
Italian Renaissance and, to a degree, moulded the modern European thought down to the time of Im-
manuel Kant, in certain directions even later” (see 1966, p. 1349).
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century, the more we become skeptical of Schumpeter’s Great Gap,’ which attributed
“economic stagnation” to these periods. Likewise, we grow more skeptical regarding
the historians of economic thought, who overlooked the contributions of Islamic
scholars to the development of economic thought and institutions in the thirteenth,
fourteenth, and fifteenth centuries (Mirahor, 1997, p. 43). “Yet even if scholars wish
to ignore to research in the history of philosophy, theology, ethics and science the
mere fact that anyone who consults original writings of Medieval scholars can see
references to names such as Alfarabius, Avicenna, Averroes, and Algazal should raise
questions regarding their role in the development of thought” (Mirahor, 1997, p. 42).

Before the world’s breaking away from a common understanding that was integrated
around the axis of belief/religion, through “a modern leap” whose social consequences
provide fodder for research even today, even economic activities were conducted by
religious motives in Western social life, where all moral, aesthetic, political, legal,
and scientific activities were steered by a body of beliefs and values, as in the East.
People’s mentality patterns, values, and economic activities are interrelated to a great
extent: In Islamic art, the beauty of objects designed for everyday use ranging from
textiles and carpets to bowls and lamps, testifies to the extremely wide range of those
fruits of human labor which reflects love, devotion, joy and peace. These elements
are inseparable from the question of the ethical dimension of work in Islam. The
traditional guilds, brotherhoods and orders not only made possible the production
of these works and creation of the material bases of Islamic civilization on the bases
of beauty and harmony, but also provided a work ethic which embraced aesthetic
considerations as well and which related the moral condition of work. It also placed
the moral consequences of the making of things upon the soul of the maker, who in
making objects according to the norms of traditional art also remolds his own inner
being (Nasr, 2004, p. 41-42). Similar to this trend, we can see from Renaissance
architecture, namely the cathedrals built in the early Middle Ages and the crosses put
in windows as well as household goods, and the coinciding industrial developments,
that the real reason for Europeans’ interest in increasing their production and

5 Following his discussion of the economy in ancient Greece in his most prominent book, History of
Economic Analysis, Joseph A. Schumpeter states: “So as far as our subject is concerned we may
safely leap over 500 years to the epoch of St. Thomas Aquinas (1225-74), whose Summa Theologica
is in the history of thought what the southwestern spire of the Cathedral of Chartres is in the history of
architecture. This is why he called this part, of Chapter 2 of his book, “The Great Gap,” thus implying
that nothing had been told, written, or even implemented throughout these five hundred years. In
this context, we say easily conclude that Schumpeter reflects the widespread approach that has been
existed since the end of 1800s and permeates the content of nearly all studies, including textbooks,
about the history of economic thought (Mirahor, 1997, p. 39).
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manufacturing takes root from religion and the relationship between art and religion.®
Hence, not even the individualism created in the first years of the Renaissance and the
novelties of the Reformation were strong enough to completely overturn the moral
heritage of the Middle Age’s general theological philosophy. The decline of the
religious/theological view started as late as the sixteenth and seventeenth centuries.
Although individualism and the Reformation impaired the integrity and challenged
the authority of the mentality and mindset arising from religion, one searches in vain
for any advocates of completely getting rid of this mindset during the Reformation
and early Renaissance. To the contrary, a wish for the continuation of this spiritual
heritage can be seen (Cagatay, 1987, p. 11).

A Sort of Conclusion

The developments in this process necessitated a change in social life both vertically
and horizontally and started to shape it in line with the new “modern” considerations of
life (Akgiil, 2002, p. 42). Over many centuries “It always been accepted that the three
kinds of questions —intellectual, moral, political- were inseparable and that in any
case, where they appear to be conflict, moral considerations should take precedence
and determine out comes. In the modern world those who have called themselves
scientists have asserted that science is the only domain of the pursuit of the true
and have relegated philosophy, letters, and the humanities to the role of being the
domain of the pursuit of the good and the beautiful. The modern world distinguished
the fields of these disciplines and their epistemological objectives along with these
problems.”” No other historical system has instituted a fundamental divorce between
science and philosophy/humanities or what I think would be better characterized as
the separation of the quest for the true and the quest for the good and the beautiful®
(Wallerstein, 2004, p. 82—83).

In this process, there was an effort to achieve a transitivity between the individual
and society through the new instruments of legitimacy that exclude the social role

6 As we consider that architecture forms the first and most important phase of the universal culture
of humanity with the order, system and discipline, collective consciousness, will and determination
during the construction process of a work of art in its nature and its common usage by the masses, the
genius and works of Ottoman architecture can be assessed in terms of faith and culture together with
their precedents in the West under a common social ground. For the cultural characteristic of history
(see Sorokin, 1997, p. 21-66).

7 For this insistence Wallerstein argument also see that (2001, p. 98).

8 “The break in the geo-culture of the contemporary world system had not been so easy; its establish-
ment required a period of three centuries. However, this break forms the basis of geo-culture and the
foundation of the university system” (Wallerstein, 2000, p. 200).
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of tradition and the new social structures of modernity, which established modern
life. While modernity, which displays the biggest impact of its characteristic
of liberalization in the individualization of people faithful to their community:
“Modern social structures have provided the context for the socialization of highly
individuated persons. Concomitantly modern society has given birth to ideologies and
ethical systems of intense individualism” (Berger, Berger, & Kellner, 1973, p. 196).
Sociologically, industrial society is growing modernized, while capitalist rationalities
are becoming more and more determining. At this stage of society; faiths, laws, and
the modes of living together and interpersonal relations are completely transformed,
and the beliefs and attitudes of modern society will be determined by parameters
such as capitalist institutions and factors such as consumption, individualism, private
property, and profit-seeking. From that date on, people began to treat one another,
life, and even nature; in the Capital and Market, which had been liberated together
with all other areas of life, in line with the prominent motto of capitalism: “Laissez
faire, laissez passer!” In this regard, it would be unfair to deny opinion to Smith, the
founder of classical economics and champion of the idea of free markets: Economics
is not only interested in the production of goods and services. As a science of welfare,
economics deals with everything about production, transition and the distribution of
wealth. Practically, the greatest obstacle to welfare is government intervention in the
natural functioning of the market (Smith, 1776/1998). However, humanity has not
emulated the moral opinions stated in Smith’s The Theory of Moral Sentiments, but
instead followed The Wealth of Nations. The personal interest that forms the backbone
of the “norm” constructed by Smith in the latter was not challenged throughout the
two centuries of the history of abstract economic thought; rather, it has become the
only power managing real-world economics in the economically liberal societies.
Nevertheless, experience, as stated by Blanqui, has particularly mutilated one of
Smith’s doctrines: the idea that all social needs can be taken care of by the absolute
freedom given to industry! Although the idea has been practically crippled, “The
problem of Adam Smith” will need to be elaborated in another paper, as it still rules
over the dilemma of “moral sentiments versus welfare” and continues to dominate
arguments in intellectual circles either practically or epistemologically, and the search
for its analysis seems to continue to exist because of the tremors in capitalism and its
ethical foundations.
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