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Abstract: The Philosophy of Enlightenment beginning from the second half of the 17th century was more
influential in 18th century. According to Kant, intellectual is the person who dares to use the courage of using
his own intellect. Thus, this century is called “The Age of Enlightenment”. Rousseau, whose concept of God
and religion we are studying, has been accepted in many scientific environments as one of the representatives
of this enlightened way of thinking.

The thinkers of this age had accepted the reason as the only guide for human life and they put it to the center
of human life and thus that of philosophy. Deism that defines God as the actuator that doesn’t move purged the
nature of religious ends and defined it as Deism and tried to understand all the being and give them meaning
by means of a rational approach. Conscientious and heartfelt theories were virtually excommunicated and only
reason was accepted as “Enlightenment”. This idea tried to create a more secular view isolating the God from
nature and the society. It regarded secularity as rationalism and all religious theories as dark and out of date.

Unlike the previous desists, Rousseau, in accordance with the concept of God and religion that he accepted,
gave a place to emotions together with reason and gave importance to them. He voiced many criticisms to the
Christianity of the age questioning some concepts in his world of thoughts.
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Oz: 17. yiizyihn ikinci yarisindan itibaren baglayan Aydinlanma Felsefesi, 18. yiizyilda daha etkili olmustur.
Kant'a gore, entelektiiel, kendi aklin1 kullanma cesaretini gosteren kisidir. Bu nedenle bu yiizy1l "Aydmlanma
Cagi" olarak adlandirilir. Tanri ve din kavramini inceledigimiz Rousseau, birgok bilimsel ¢evrede bu
aydinlanmis diisiince bi¢iminin temsilcilerinden biri olarak kabul edilmistir.
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Bu ¢agin diisiiniirleri, insan yasami i¢in tek rehber olarak akli kabul etmis ve onu insan yasaminin ve dolayisiyla
felsefenin merkezine yerlestirmislerdir. Tanr1'y1 hareket etmeyen bir eylemci olarak tanimlayan Deizm, dini
amaglarin dogasini arindirmis ve onu Deizm olarak tanimlayarak tiim varligi anlamaya ve rasyonel bir
yaklagimla anlamlandirmaya ¢alismistir. Vicdanli ve yiirekten gelen teoriler neredeyse dislanmis ve sadece
akil "Aydinlanma" olarak kabul edilmistir. Bu fikir, Tanr1'y1 dogadan ve toplumdan izole ederek daha sekiiler
bir goriis yaratmaya calismistir. Sekiilerligi rasyonalizm, tiim dini teorileri ise karanlik ve modas1 ge¢mis olarak
degerlendirdi.

Onceki destelerin aksine, Rousseau, kabul ettigi Tanr1 ve din kavramina uygun olarak, duygulara akilla birlikte
yer verdi ve onlara 6nem atfetti. Diisiince diinyasindaki bazi kavramlari sorgulayarak, ¢agin Hristiyanligina
birgok elestiri yoneltti.

Anahtar Kelimeler: Din felsefesi, Din Tanrl, inang, Deizm, Felsefe.
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Structured Abstract:

Abstract: The 18th-century Enlightenment marked a profound intellectual transition emphasizing
human reason as the primary guide for life and philosophy. While mainstream deist thought largely sought to
isolate God from nature and society through strict rationalism, Jean-Jacques Rousseau offered a distinct and
vital counter-perspective. Rather than reducing faith to cold intellectualism, Rousseau uniquely integrated
emotion, conscience, and naturalness with reason. This study explores Rousseau's concept of God and religion
at the threshold of modernity, examining how his views navigated the tensions between Enlightenment
rationalism and the emerging currents of Romanticism.

Aim: This study aims to investigate Jean-Jacques Rousseau’s conception of God, faith, and natural
religion within the context of Enlightenment philosophy. It seeks to clarify how Rousseau integrated emotional
and moral dimensions with reason, how he addressed theological and metaphysical problems such as the
problem of evil and human freedom, and how his religious thought bridged individual spiritual autonomy with
sociopolitical order.

Method: The study adopts a descriptive-analytical methodology based on a close reading and thematic
examination of Rousseau’s primary texts—most notably The Social Contract, Emile, or On Education, The
New Heloise, and The Reveries of the Solitary Walker—alongside relevant secondary literature in the
philosophy of religion. The research analyzes Rousseau’s treatment of natural religion, civil religion,
conscience, and the relationship between divine will and human agency.

Findings: The study reveals that Rousseau’s conception of God is fundamentally grounded in emotion,
inner conscience, and the observation of order and beauty in nature, separating him from the purely mechanistic
and cold deism of his contemporaries. The findings demonstrate that Rousseau rejected rigid church dogmas
and religious compulsion, advocating instead for a natural religion where the individual establishes a direct,
unmediated relationship with the Creator through the heart.

Furthermore, the analysis indicates that while Rousseau championed individual freedom of belief and
moral autonomy at the personal level, he concurrently emphasized the functional necessity of a "civil religion"
at the societal level to maintain social cohesion, civic duty, and political stability within The Social Contract.
The study highlights that Rousseau balanced the limitations of human reason with the certainty of inner moral
feelings, arguing that conscience serves as a divine, infallible guide for distinguishing good from evil.

Discussion: The findings of this study underscore Rousseau's unique and transitional position between
18th-century Enlightenment rationalism and 19th-century Romanticism. While Enlightenment thinkers
predominantly sought to secularize society by purging heartfelt and conscientious theories in favor of pure
reason, Rousseau demonstrated that human happiness and moral integrity depend equally on emotional
resonance and spiritual intuition.

Moreover, the study addresses the apparent tension between Rousseau’s advocacy for individual
religious freedom in works like Emile and his mandate for civil religion in The Social Contract. It argues that
this duality reflects his pragmatic concern for preserving political order without crushing internal spiritual
sincerity, offering a nuanced model of secular-moral coexistence that continues to provoke critical debate in
the philosophy of religion.

Conclusion: In conclusion, Rousseau’s concept of God and religion constitutes a vital turning point in
modern intellectual history. The study confirms that Rousseau successfully synthesized rational inquiry with
emotional depth, establishing a framework of natural religion that prioritized moral action, conscience, and the
inner experience of faith over ritualistic dogmatism.

This dynamic interaction highlights the richness of Rousseau’s philosophical theology, providing an
enduring perspective on how humanity negotiates faith, reason, and political authority. Accordingly, the study
demonstrates that Rousseau’s thought remains fundamentally relevant for understanding the complex evolution
of modern secularism, religious liberty, and the philosophy of belief.

Keywords: Philosophy of religion, Religion, God, Faith, Deism, Philosophy.
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Résumé Structuré:

Résumé: Le siecle des Lumicres, au XVIlle si¢cle, a marqué une profonde transition intellectuelle
mettant I’accent sur la raison humaine comme guide principal de la vie et de la philosophie. Alors que la pensée
déiste dominante cherchait largement a isoler Dieu de la nature et de la société par le biais d’un rationalisme
strict, Jean-Jacques Rousseau a proposé une contre-perspective distincte et essentielle. Plutot que de réduire la
foi & un intellectualisme froid, Rousseau a su intégrer de maniere unique 1’émotion, la conscience et le naturel
a la raison. Cette étude explore la conception de Dieu et de la religion chez Rousseau & ’aube de la modernité,
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en examinant comment ses opinions ont su naviguer entre les tensions du rationalisme des Lumicéres et les
courants émergents du romantisme.

Objectif: Cette étude vise a examiner la conception de Dieu, de la foi et de la religion naturelle chez
Jean-Jacques Rousseau dans le contexte de la philosophie des Lumiéres. Elle cherche a clarifier comment
Rousseau a intégré les dimensions émotionnelles et morales a la raison, comment il a abordé des problémes
théologiques et métaphysiques tels que le probléme du mal et de la liberté humaine, et comment sa pensée
religieuse a établi un pont entre 1’autonomie spirituelle individuelle et 1’ordre sociopolitique.

M¢thode: L’étude adopte une méthodologie descriptive et analytique fondée sur une lecture attentive
et un examen thématique des textes fondamentaux de Rousseau — notamment Le Contrat social, Emile, ou
De [’éducation, La Nouvelle Héloise et Les Réveries du promeneur solitaire — ainsi que sur la littérature
secondaire pertinente en philosophie de la religion. La recherche analyse la maniére dont Rousseau aborde la
religion naturelle, la religion civile, la conscience et la relation entre la volonté divine et I’action humaine.

Résultats: L’étude révele que la conception de Dieu chez Rousseau repose fondamentalement sur
I’émotion, la conscience intérieure et I’observation de 1’ordre et de la beauté dans la nature, ce qui le distingue
du déisme purement mécaniste et froid de ses contemporains. Les résultats démontrent que Rousseau rejetait
les dogmes ecclésiastiques rigides et la contrainte religieuse, pronant a la place une religion naturelle dans
laquelle I’individu établit une relation directe et sans intermédiaire avec le Créateur par le coeur.

De plus, I’analyse indique que, si Rousseau défendait la liberté individuelle de croyance et I’autonomie
morale au niveau personnel, il soulignait parallélement la nécessité fonctionnelle d’une « religion civile » au
niveau sociétal pour maintenir la cohésion sociale, le devoir civique et la stabilité politique au sein de Le
Contrat social. L’étude met en évidence que Rousseau conciliait les limites de la raison humaine avec la
certitude des sentiments moraux intérieurs, affirmant que la conscience sert de guide divin et infaillible pour
distinguer le bien du mal.

Discussion: Les conclusions de cette étude soulignent la position unique et de transition de Rousseau
entre le rationalisme des Lumiéres du XVIlle si¢cle et le romantisme du XIXe si¢cle. Alors que les penseurs
des Lumicéres cherchaient principalement a séculariser la société en écartant les théories fondées sur le ceeur et
la conscience au profit de la raison pure, Rousseau a démontré que le bonheur humain et I’intégrité morale
dépendent tout autant de la résonance émotionnelle que de I’intuition spirituelle.

De plus, cette étude aborde la tension apparente entre la défense par Rousseau de la liberté religieuse
individuelle dans des ouvrages tels qu’Emile et son plaidoyer en faveur d’une religion civile dans Le Contrat
social. Elle soutient que cette dualité refléte son souci pragmatique de préserver 1’ordre politique sans étouffer
la sincérité spirituelle intérieure, offrant ainsi un modéle nuancé de coexistence entre la laicité et la morale qui
continue de susciter un débat critique en philosophie de la religion.

Conclusion: En conclusion, la conception de Dieu et de la religion chez Rousseau constitue un
tournant décisif dans ’histoire intellectuelle moderne. Cette étude confirme que Rousseau a réussi a synthétiser
la réflexion rationnelle et la profondeur émotionnelle, établissant ainsi un cadre de religion naturelle qui
privilégiait 1’action morale, la conscience et 1’expérience intérieure de la foi par rapport au dogmatisme
ritualiste.

Cette interaction dynamique met en lumicre la richesse de la théologie philosophique de Rousseau,
offrant une perspective durable sur la maniére dont ’humanité concilie foi, raison et autorité politique. En
conséquence, cette étude démontre que la pensée de Rousseau reste fondamentalement pertinente pour
comprendre I’évolution complexe de la laicité moderne, de la liberté religieuse et de la philosophie de la
croyance.

Mots-clés: Philosophie de la religion, Religion, Dieu, Foi, Déisme, Philosophie.

Resumen Estructurado:

Resumen: La Ilustracion del siglo XVIII supuso una profunda transicion intelectual que ponia el
énfasis en la razon humana como guia principal de la vida y la filosofia. Mientras que el pensamiento deista
dominante buscaba en gran medida aislar a Dios de la naturaleza y la sociedad mediante un racionalismo
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estricto, Jean-Jacques Rousseau ofrecié una contraperspectiva distinta y vital. En lugar de reducir la fe a un
intelectualismo frio, Rousseau integré de forma singular la emocion, la conciencia y la naturalidad con la razon.
Este estudio explora el concepto de Dios y la religiéon de Rousseau en los albores de la modernidad, analizando
como sus puntos de vista gestionaban las tensiones entre el racionalismo de la Ilustraciéon y las corrientes
emergentes del Romanticismo.

Objetivo: Este estudio tiene como objetivo investigar la concepcion de Jean-Jacques Rousseau sobre
Dios, la fe y la religion natural en el contexto de la filosofia de la Ilustracion. Pretende aclarar como Rousseau
integrd las dimensiones emocionales y morales con la razon, como abordd problemas teoldgicos y metafisicos,
como el problema del mal y la libertad humana, y como su pensamiento religioso tendié un puente entre la
autonomia espiritual individual y el orden sociopolitico.

Me¢étodo: El estudio adopta una metodologia descriptivo-analitica basada en una lectura minuciosa y
un examen tematico de los textos primarios de Rousseau —entre los que destacan E/ contrato social, Emilio,
o De la educacion, La nueva Heloisa y Las ensofiaciones del paseante solitario—, junto con la bibliografia
secundaria pertinente en el &mbito de la filosofia de la religion. La investigacion analiza el tratamiento que
Rousseau da a la religion natural, la religion civil, la conciencia y la relacion entre la voluntad divina y la
agencia humana.

Resultados: El estudio revela que la concepcion de Dios de Rousseau se fundamenta esencialmente
en la emocidn, la conciencia interior y la observacion del orden y la belleza en la naturaleza, lo que lo distingue
del deismo puramente mecanicista y frio de sus contemporaneos. Los resultados demuestran que Rousseau
rechazaba los dogmas eclesiasticos rigidos y la coaccidn religiosa, abogando en su lugar por una religion
natural en la que el individuo establece una relacion directa y sin intermediarios con el Creador a través del
corazon.

Ademas, el analisis indica que, si bien Rousseau defendia la libertad individual de creencia y la
autonomia moral a nivel personal, al mismo tiempo hacia hincapié en la necesidad funcional de una «religion
civil» a nivel social para mantener la cohesion social, el deber civico y la estabilidad politica en El contrato
social. El estudio destaca que Rousseau equilibraba las limitaciones de la razén humana con la certeza de los
sentimientos morales internos, argumentando que la conciencia sirve como guia divina e infalible para
distinguir el bien del mal.

Discusion: Las conclusiones de este estudio subrayan la posicion unica y de transicion de Rousseau
entre el racionalismo de la Ilustracion del siglo XVIII y el romanticismo del siglo XIX. Mientras que los
pensadores de la Ilustracion buscaban predominantemente secularizar la sociedad purgandola de teorias
sentimentales y basadas en la conciencia en favor de la razon pura, Rousseau demostrd que la felicidad humana
y la integridad moral dependen por igual de la resonancia emocional y la intuicién espiritual.

Ademas, el estudio aborda la aparente tension entre la defensa que hace Rousseau de la libertad
religiosa individual en obras como Emilio y su apuesta por la religion civil en El contrato social. Sostiene que
esta dualidad refleja su preocupacion pragmatica por preservar el orden politico sin aplastar la sinceridad
espiritual interna, ofreciendo un modelo matizado de coexistencia entre lo secular y lo moral que sigue
suscitando un debate critico en la filosofia de la religion.

Conclusion: En conclusion, el concepto de Dios y de religion de Rousseau constituye un punto de
inflexion vital en la historia intelectual moderna. El estudio confirma que Rousseau sintetizo con éxito la
indagacion racional con la profundidad emocional, estableciendo un marco de religion natural que daba
prioridad a la accién moral, la conciencia y la experiencia interior de la fe por encima del dogmatismo ritualista.

Esta interaccion dinamica pone de relieve la riqueza de la teologia filos6fica de Rousseau, aportando
una perspectiva perdurable sobre como la humanidad concilia la fe, la razén y la autoridad politica. En
consecuencia, el estudio demuestra que el pensamiento de Rousseau sigue siendo fundamentalmente relevante
para comprender la compleja evolucion del laicismo moderno, la libertad religiosa y la filosofia de la creencia.

Palabras clave: Filosofia de la religion, Religion, Dios, Fe, Deismo, Filosofia.
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CTpyKTypUpOBaHHOE AHHOTAIIUS:

Annotammsi: IIpocsemenne XVIII Beka 03HaMeHOBaIO IIyOOKMIT MHTEIIEKTYaJ bHBIH MEPEX0A, B
XO0/Ie KOTOPOTO YeJIOBEUECKHH pa3yM ObLI BBIIBMHYT HA IEPBBIH IUIAaH B Ka4YeCTBE OCHOBHOT'O OPHEHTHPA B
XKU3HU U punocodun. B To BpeMs kak OCHOBHOE T€YEHHE JEHCTHYECKOW MBICIHM B 3HAYUTEIHLHON CTEIEHH
CTPEMHJIIOCH OTAENUTh bora oT mpupo ! 1 00IIeCcTBa TOCPEICTBOM CTPOTOro paimonanm3ma, XKan-)XXak Pycco
MIPEUIOKIII CAaMOCTOSTENFHYIO U JKH3HEHHO BaXXKHYIO aJbTEPHATUBHYIO TOUYKY 3peHHs. BMecTo Toro 4ro0s
CBOJIUTH BEPY K XOJIOJTHOMY HHTEIUIEKTyaIn3My, Pycco yHHKaIbHBIM 00pa3oM 00bEANHIII 3MOINH, COBECTh U
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€CTECTBEHHOCThH C pa3yMoM. B 1aHHOM Hccie1oBaHNN n3ydaeTcs KoHuenus bora u penurun Pycco Ha mopore
COBPEMEHHOCTH, a TaK)KE aHAIM3UPYETCs, KaK €0 B3IIIAIbI IIO3BOJIUIH MIPEOI0IIEBATh IPOTHBOPEUHS MEXKLY
panuoHamm3MoM IIpocBemmenns 1 3apoKAAIINMHICS TEICHIIMH POMaHTH3MA.

Henb: [lanHoe nccieloBaHUE HANpPaBJIEHO Ha M3y4YeHHE KOHLENUUU bora, Bepsl U €CTECTBEHHOMN
pemurun JKan-)Kaka Pycco B konTekcre dunocoduu IlpocBemienns. OHO MpHU3BaHO MPOSCHUTH, Kak Pycco
00BEeTMTHIIT YMOITMOHAEHBIE U MOPAIBHBIC aCHIEKTHI C Pa3yMOM, KaK OH ITOIXOAMI K PEIICHHIO TEOJIOTHIECKUX
U MeTapU3UUECKUX MPOoOJIeM, TaKUX Kak mpoOiieMa 37la U CBOOOMBI YENOBEKa, M KaK €ro pPeIMrHO3HOE
MBIIUICHUE COCMHUIIO HHIUBUYaTbHYIO TyXOBHYIO aBTOHOMHIO C COIUAIBHO-TIOIMTHYCCKUM MOPSIKOM.

MeTtona: B nccrnenoBaHiu UCNIONB3YeTCs OMUCATEIbHO-aHAIUTHYECKast METOAONIOT M, OCHOBaHHAs Ha
TIIATEJBHOM IPOYTEHHHM M TEMaTHUYECKOM aHaJN3€ OCHOBHBIX TEKCTOB Pycco — B mepByro ouepens
«Obwecmeennviii 002060py», «Idmunv, umu O eochumanuuy, «Hoeaa Onousay u «Meumanus 00unoxozo
npozynvuukay — Hapsay ¢ COOTBETCTBYIOLIEH BTOPUYHOM JIUTEpaTypoil o ¢unocodun peauruu. B xone
WCCIIEZIOBaHMS aHAIM3UPYETCS NoAXox Pycco K eCTeCTBEHHOH pEelHIuy, rpaskIaHCKON PENNTHH, COBECTH, a
TaKKe K B3aNMOCBSI3U MEXIY 00XKECTBEHHOH BOJICH U YenoBe4ecKoi cBOOO0H BOJIH.

Pe3yabTatsel: ccnenoBanue nokaspiBaeT, 4to KoHuenuus bora y Pycco B 0CHOBHOM OCHOBaHa Ha
SMOLUAX, BHYTPEHHEH COBECTH M HAOIIOICHUH 3a MOPSIIKOM W KPAacOTOH B MPHPOJE, YTO OTINIACT €ro OT
YUCTO MEXAHUCTHUUYECKOTO U XOJIOAHOIO IEU3Ma €r0 COBPEMEHHUKOB. [loyueHHbIe JaHHbIE CBUIETEAbCTBYIOT
0 TOM, 4TO Pycco oTBeprai >kecTKue LIEpKOBHBIE JOTMbl U PEIUTHO3HOE NMPUHYKIEHHUE, BBICTYNAss BMECTO
3TOTO 3a €CTECTBEHHYIO PEJIUTHUI0, B KOTOPOW MHIIMBU/ YCTaHABIMBACT MPSIMYIO, HEIOCPEACTBEHHYIO CBS3b C
TBopuom uepes cepaue.

Kpome Toro, amanus moka3bIBaeT, 4TO, XOTA Pycco oOTcTamBall WMHAWBUAYAJIBHYIO CBOOOLY
BEPOUCIOBEAAHU M MOPAIbHYH) aBTOHOMHUIO Ha JIMYHOM YPOBHE, OH OJHOBPEMEHHO IOJYEPKUBAI
(YHKIMOHAJIBHYI0 HEOOXOAUMOCTD «TPaKAaHCKOM peIuruny Ha OOIECTBEHHOM YPOBHE JUIS HOANCPIKAHHS
COLMAIBHONW  CIUIOYEHHOCTH, TPAKAAHCKOTO JONra U TOJUTHYECKOH CTaOMJIBHOCTH B  paMKax
«Obwecmeennozo 0ozosopay. VicciaenoBanne MoA4epKUBaET, YTO Pycco ypaBHOBEIINBaJl OrpaHUYEHHOCTh
YEIIOBEYECKOIO pa3yMa yBEPEHHOCTBIO BO BHYTPEHHHX MOpPAlbHBIX YyBCTBAaX, YTBEpPXKIas, YTO COBECTb
CITy’KHUT 00KECTBCHHBIM, HETIOTPEIINMBIM PYKOBOJACTBOM ISl pa3sIMueHHUs 100pa U 371a.

OOcy:xaenne: Pe3ynpraTbl JaHHOTO HCCIIECJOBAHMS IOJUYEPKUBAIOT YHHUKAIBHYIO W THEPEXOIHYIO
no3uuuto Pycco mexnay paunonanuzmom Ilpocsemenuss XVIII Beka u pomantuzmom XIX Beka. B To Bpemst
KaK MBICIHUTENIM 3M10XU [IpoCBemeHUs] NPEeUMYIECTBEHHO CTPEMWIINCh K CEKyJsipH3aliy 00IIecTBa,
oTOpacblBasi TEOPUH, OCHOBAHHBIE Ha CepJlle U COBECTH, B MONb3y UUCTOrO0 pasyma, Pycco
MIPOAEMOHCTPUPOBAJL, YTO YEIIOBEUECKOE CUACThe M HPABCTBEHHAS LIEIOCTHOCTh B PABHOI! CTETIEHH 3aBUCHT OT
SMOIMOHAIIEHOTO PE30HAHCA U JyXOBHON MHTYHIINH.

Kpome Toro, B nccienoBaHUM paccMaTpUBAETCS KaXylleecs MPOTUBOPEUUE MEXIYy OTCTAUBAHUEM
Pycco naauBHIyanbHOM penuruo3Hor cBOOOABI B TAKMX MPOU3BEICHUIX, KaK « DMulby, U €r0 MPU3BIBOM K
rpaxnaHckon pemurun B «Obujecmseennom 0oeogopey. B HEM yTBep)KHaeTcs, YTO 3Ta JBOHCTBEHHOCTHh
OTpaKaeT ero MparMaTUIHyI 3a00Ty O COXPaHCHHH IOJUTHYECKOTO MOpsaKa Oe3 MogaBlIcHHsT BHYTPEHHEH
JlyXOBHOW HWCKPEHHOCTH, Ipeliaras TOHKO cOaJaHCHPOBaHHYIO MOZENh COCYIICCTBOBAHUS CBETCKOTO H
MOPAIIEHOT0, KOTOpAas MO-TPEKHEMY BBHI3BIBACT KPUTHIECKHE 1e0aThHl B GHIIOCODUH PEITUTHH.

3akiaouenune: B 3axmodeHue crnegyeT OTMETUTh, 4TO KoHUenuus bora m pemurum y Pycco
MpeCTaBIsIeT COO0M BayKHEHIITHIA TOBOPOTHBIM MOMEHT B HICTOPUH COBPEMEHHOM MHTEIUIEKTYaIbHON MBICIIH.
HccnenoBanue mnoarsBepxaaer, uro Pycco ynanoch CHUHTE3UPOBATh PalMOHAIBHOE HCCIECJOBAHUE C
SMOIMOHAILHON TIyOWHOW, CO371aB OCHOBY €CTECTBEHHOU pEIWrdu, B KOTOPOW MOpaIbHOE IMOBEACHHE,
COBECTh M BHYTPEHHHI! OTBIT BEPHI CTABWIINCH BBIIIE PUTYAJIHHOTO JIOTMATH3MA.

DTO JAMHAMUYECKOE B3aMMOJIEHCTBHE TOIUYEepKHBaeT OoraTcTBO (umocodckoii Teomorun Pycco,
npejiaras Hempexo/SIIyI0 NepCIeKTHRY Ha TO, KaK YeJOBEUYECTBO HAXOAUT OallaHC MEX/y BEpOH, pasyMoM
Y OJINTHYECKOH BiacThio. COOTBETCTBEHHO, HCCIIEJOBAHHUE IEMOHCTPUPYET, YTO MBICIHL Pycco mo-npexunemMy
nMeeT (yHIaMeHTanbHOE 3HA4YEHHE JUIS TIOHWMAaHHWS CJIO0XKHOW 3BOJIIOIMHM COBPEMEHHOIO CEKyJsipu3Ma,
PeNUruo3Hoit cBoOOAB! U putocodun Bephl.

KaroueBbie ciioBa: @uinocodus penuruu, Penurus, bor, Bepa, leusm, ®umocodust.
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Yapilandirilmis Ozet:

18. yiizyll Aydinlanma felsefesi, insan aklim1i yasamin ve felsefenin temel rehberi olarak
konumlandiran derin bir entelektiiel doniisiime sahne olmustur. Donemin ana akim deist diisiincesi, sik1 bir
rasyonalizm araciligtyla Tanri'y1 dogadan ve toplumdan soyutlamaya calisirken, Jean-Jacques Rousseau bu
yaklasima kars1 6zgiin ve hayati bir alternatif sunmustur. Inanci soguk bir entelektiializme indirgemek yerine,
duygu, vicdan ve dogalligi akilsal siireclerle benzersiz bir sekilde harmanlayan Rousseau, modernligin esiginde
din ve Tanr anlayisina yepyeni bir boyut kazandirmistir. Bu ¢aligma, Rousseau'nun Tanri ve din tasavvurunu
inceleyerek onun aydinlanma rasyonalizmi ile Romantizm akimi arasindaki koprii kurucu roliinii ele
almaktadir.

Amagc: Bu calismanin amaci, Aydinlanma felsefesi baglaminda Jean-Jacques Rousseau’nun Tanri,
inan¢ ve dogal din anlayisini incelemektir. Arastirma; Rousseau'nun duygusal ve ahlaki boyutlari akilla nasil
biitiinlestirdigini, kotiiliik problemi ve insan 6zgiirliigii gibi teolojik-metafizik meseleleri nasil ele aldigini ve
dini diisiincesinin bireysel ruhsal 6zerklik ile sosyopolitik diizeni nasil uzlastirdigini ortaya koymay1
amaclamaktadir.

Yontem: Calisma; Rousseau’nun basta Toplum Sozlesmesi, Emile ya da Egitim Uzerine, Yeni
Heloise ve Yalniz Gezenin Diisleri olmak {izere temel metinlerinin ve konuyla ilgili din felsefesi literatiiriiniin
yakin okuma ve tematik analizine dayanan betimsel-analitik bir metodoloji benimsemistir. Arastirma,
Rousseau'nun dogal din, sivil din, vicdan kavramlari ile ilahi irade ve insan eylemliligi arasindaki iligkiyi ele
alig bigimini incelemektedir.

Bulgular: Calisma, Rousseau'nun Tanri anlayisinin ¢agdaslariin mekanik ve soguk deizminden
farkli olarak temelde duyguya, i¢sel vicdana ve dogadaki diizen ile estetigin gdzlemlenmesine dayandigini
ortaya koymaktadir. Bulgular, Rousseau'nun kat1 kilise dogmalarini ve dini baskiy1 reddettigini, bunun yerine
bireyin Yaratici ile kalbi araciligiyla dolaysiz ve aracisiz bir iligki kurdugu dogal din anlayigini1 savundugunu
gostermektedir.

Ayrica analizler, Rousseau'nun bireysel diizeyde inang 6zgiirliigiinii ve ahlaki 6zerkligi savunurken,
es zamanli olarak Toplum S6zlesmesi’nde toplumsal uyumu, sivil gérevi ve siyasi istikrari korumak adina bir
"sivil din"in islevsel zorunlulugunu vurguladigini ortaya koymaktadir. Calisma, Rousseau'nun insan aklinin
smirlarmi igsel ahlaki duygularin kesinligiyle dengeledigini ve vicdanin iyi ile kotiiyli ayirt etmede ilahi ve
yanilmaz bir rehber islevi gordiigiinii vurgulamaktadir.

Tartisma: Bu caligmanin bulgulari, Rousseau'nun 18. yiizy1l Aydinlanma rasyonalizmi ile 19. yiizyil
Romantizmi arasindaki 6zgiin ve gegisken konumunun altini ¢gizmektedir. Aydinlanma diigiiniirleri saf akisallik
ugruna kalbi ve vicdani teorileri diglayarak toplumu sekiilerlestirmeye calisirken, Rousseau insan
mutlulugunun ve ahlaki biitlinliigiin duygu ile ruhsal sezgiye de ayni dl¢lide dayandigini kanitlamistir.

Ustelik bu g¢alisma, Rousseau'nun Emile’de bireysel inang 6zgiirliigiinii savunmasi ile Toplum
Sozlesmesi’ndeki sivil din zorunlulugu arasinda goriinen gerilimi ele almaktadir. Bu ikiligin, onun igsel ruhsal
samimiyeti zedelemeden siyasi diizeni koruma yoniindeki pragmatik kaygisini yansittigini ve din felsefesinde
giincelligini koruyan tartigmalara zemin hazirladigini savunmaktadir.

Sonug: Sonug olarak, Rousseau’nun Tanr1 ve din anlayisi, modern entelektiiel tarihte hayati bir doniim
noktast olusturmaktadir. Caligma, Rousseau'nun akilsal sorgulama ile duygusal derinligi basariyla
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sentezledigini; ritiielistik dogmatizm yerine ahlaki eylemi, vicdani ve inancin i¢sel deneyimini dnceleyen bir
dogal din ¢ercevesi kurdugunu dogrulamaktadir.

Bu dinamik etkilesim, Rousseau'nun felsefi teolojisinin zenginligini gbzler dniine sererken insanligin
inang, akil ve siyasi otoriteyi nasil miizakere ettigine dair kalic1 bir bakis agis1 sunmaktadir. Buna gore ¢alisma,
Rousseau'nun diigiincesinin modern sekiilarizmin, dini 6zgiirliigiin ve inan¢ felsefesinin karmagik evrimini
anlamak agisindan temel bir 6neme sahip oldugunu kanitlamaktadir.

Anahtar Kelimeler: Din felsefesi, Din Tanri, Inang, Deizm, Felsefe.
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Rousseau's Concept Of God On The Threshold Of Modermty

Introduction

The eighteenth century, widely recognized as the Age of Enlightenment, marked a profound
intellectual shift characterized by the elevation of human reason as the primary guide for life and
philosophy. While mainstream deist thought of the era largely sought to isolate God from nature and
society through strict rationalism, Jean-Jacques Rousseau offered a distinct and vital counter-
perspective. Rather than reducing faith to cold intellectualism, Rousseau uniquely integrated emotion
and conscience with reason, challenging the conventional religious orthodoxies of his time and laying
foundational stones for the transition toward Romanticism.

Building upon these intellectual tensions, this study explores how Rousseau navigates the
delicate intersection between rational critique and spiritual intuition. By examining his seminal
works—such as The Social Contract and Emile—we uncover an intricate framework where natural
religion, individual liberty, and moral conscience converge. Ultimately, this inquiry sheds light on
how Rousseau’s unique theology not only challenged the dogmas of his contemporaries but also
redefined the enduring relationship between faith, human agency, and the sociopolitical order.

1. God and Faith from the Perspective of Philosophy of Religion

To relinquish freedom, humanity and human rights, what Hume called “duties” is considered
slavery. The harm suffered by someone who has given up everything is irreparable. Such a
relinquishment is incompatible with human nature and eliminates the individual’s freedom of choice
and subjective agency in their actions (Rousseau, 2004, p. 11-16).

When the nature of being human is examined, it is seen that the individual is not absolutely
free; he is always dependent on something. Even when a person does not worship God, he becomes
dependent on his ego, desires, or various authorities (bosses, kings, powerful figures, etc.). This
situation shows that freedom is effectively limited. According to Islamic thought, the most
comprehensive freedom for a human being is only possible through worship of God. For a person
who does not turn to a single and absolute being, under the influence of Satan and the ego, absolutizes
temporary desires and false values, creating false authorities for himself. In this context, worship
does not disappear; it only changes direction.

In the world, good and evil do not go unrewarded; every action has a positive or negative
consequence, and these consequences arise within a natural causality. In this context, the
consequences of bad behavior should be considered as its natural outcome. Humans possess an innate
moral principle that guides their development of consciousness. This principle cannot be taken away
from the individual; the sense of justice is inherently embedded in the human conscience. When the
law of nature is considered independently of social consensus, it becomes clear that actions within
human society occur not randomly, but within a meaningful and binding order (Rousseau, 2007, p.
65-72).
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Human nature is the product of nature and ultimately of a supreme being; therefore, the
length of human life cannot be known, extended, or shortened. In contrast, the state and similar
political, social, or cultural structures are man-made. While people cannot interfere with their
individual lifespans, they can extend or shorten the continuity of these institutions through rational
and just arrangements. In this respect, humans are the determinants not of their own existence, but
of the fate of the social structures they create (Rousseau, 2004, p. 84-89).

“Whether reason plays a role in the validation of religious beliefs, and if so, what the nature
of this role is, is one of the fundamental epistemological problems of the philosophy of religion. In
contemporary philosophy of religion, the answers given to this question are grouped into three main
approaches: strict rationalism, fideism, and critical rationalism. While Michael Peterson and some
other philosophers of religion classify this distinction in this way, Hilmi Ziya Ulken expresses a
similar classification with the concepts of the coal miner’s faith, the faith of dogmatic reason, and
the faith of critical reason” (Yaran, 2000, p. 75). In this approach, beliefs and their sources of
acquisition are partially classified. According to the view attributed to Rousseau, the way to instill
the habit of belief in people is to make worship and prayer a continuous practice. However, what is
decisive here is not external repetition, but the individual’s internal orientation. Therefore, the
criterion of belief is the habit of the heart rather than bodily habits. The ability of an individual to
sacrifice some of their personal needs for the sake of worship and prayer shows that belief has been
internalized. Another effective element in fostering love for belief is the practice of sharing; when
an individual feels that they receive a meaningful return for what they give, they develop a positive
attitude towards belief. Thus, belief becomes a habit that gains continuity within a relationship of
expectation and meaning (Rousseau, 2007, p. 68-73).

According to the understanding of sovereign and absolute existence, will is continuous; once
something is declared as “I want,” it remains valid unless otherwise stated. In this context, divine
will possesses a quality that directly determines existence: what is said “Be” is; things determined as
forbidden or permissible gain meaning through this decree. The determinative nature of the divine
command forms the basis of the normative order, and there is no alternative determination outside
of this order. This understanding is based on the principle of the absoluteness and immutability of
the divine will (Rousseau, 2004, p. 84-88).

Alexander had an understanding that placed virtue at the center of his life and showed a deep
commitment to this value. This commitment is explained by the nature of his noble spirit directed
towards virtue. In this context, virtue is considered a moral quality rather than a religious concept;
the attitudes and behaviors of the individual are characterized as virtuous or unvirtuous by society
within the framework of good or bad criteria. Therefore, the importance Alexander attributed to
virtue reveals the decisive role of moral ideals in shaping human character (Rousseau, 2007, p. 73-
77).

The term Alexander used here appears in this way in Rousseau’s work, Emile, or The
Education of Children. However, when we ask “who is this Alexander?”, Jean Jacques, in another
work also titled Emile, clarifies the situation by stating, “The one mentioned is Alexander the Great”
(Rousseau, 2014, p. 728-735).

In this understanding, the individual surrenders himself and all his power to the supreme
governance of the general will; each member is considered an indivisible part of the whole
(Rousseau, 2004, p. 15-19). For man, as a created being, is not the owner of property, but merely the
custodian of what belongs to the sovereign entity. The sovereign power owes its existence to the
unity of individuals and emerges as a universal and binding authority that directs individual wills in
accordance with the whole. This structure, governed by the general will, is called sovereignty
(Rousseau, 2004, p. 28-33).
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The purpose of human memory and adaptability is not the permanent internalization of
superficial knowledge, but of thoughts that serve the individual’s benefit and happiness; thus, man
can manage his life according to his own abilities (Rousseau, 2007, p. 73-77). The idea that the
sovereign entity is limited does not stem from its nature, but from man’s weakness, moral flaws, and
limited perspective. However, the sovereign entity is inherently limitless; man, by projecting his own
limitations onto the universal, grasps this limitlessness in a narrowed form (Rousseau, 2004, p. 84-
88).

A child’s first experience of leaving home alone, never having encountered the outside world
before, offers a meaningful example symbolizing the individual’s confrontation with the unknown.
The father gradually grants the child freedom by not fulfilling every request; the child, in turn,
experiences anxiety due to ignorance and loneliness outside. However, this experience leads to the
balancing of the perception of loneliness with a metaphysical sense of security. The phrase “God
help him/her,” heard from the environment, reinforces the idea of a divine being who watches over,
protects, and meets needs in the child’s mind. This narrative shows that humans develop
psychological security in the face of uncertainty through the idea of divine support (Rousseau, 2007,
p. 84-89).

Christianity, essentially a spiritual religion, is concerned with the afterlife, and worldly
institutions are secondary in its priorities. The existence or non-existence of the state is not decisive
in the face of God’s power; the peace and order of society depend on citizens being good Christians.
God demands respect from His servants; otherwise, the difficulties encountered can be considered a
divine warning or test. Acceptance of fate is one of the ways for an individual to reach paradise, and
the Almighty God is always in the position of knowing the needs of His servants best (Rousseau,
2004, p. 128-132).

“While I was staying at Mr. Lambaercier’s boarding house in the village, my nephew
Bernard’s relative wealth and inheritance rights were remarkable; I, on the other hand, was estranged
from my father and an orphan. Bernard was very afraid, especially at night, and I used to tease him
about it. One day, to test my courage, Mr. Lambaercier gave me the key to the temple on a dark
autumn evening and told me to take the holy book left there; he warned me not to return with words
that flattered my pride. I went to the temple without light, and I was frightened by the sounds echoing
on the roof, but I gathered my courage, passed through the door, entered the church, and took the
holy book” (Rousseau, 2004, p. 128-129). Lambaercier’s memory shows that Rousseau had a certain
interaction with Christianity, the church, and the holy book; while it is not possible to say that he was
entirely devoted to this belief, he was not detached from it either. His living in a period when the
Church’s authority was strong explains this interaction. However, Rousseau’s concept of a “Christian
republic” is a contradictory statement; for Christianity preaches servitude and loyalty, creating a
religious climate conducive to tyranny. Pure Christians are aware of this situation and accept it as
natural. It is important for the state that every citizen has a religious belief of their own; thus, social
duties are undertaken and individuals fulfill their responsibilities to the sovereign entity. These
beliefs, beyond religious dogmas, play a unifying role and support social consensus (Rousseau, 2004,
p. 129-135).

The landscape of nature essentially comes alive and takes shape in the inner world of man;
people assign meanings to what they see, but often fail to perceive the holistic harmony in which
these landscapes come together. To form a composite impression, internal faculties such as the
individual’s experience, emotions, conscience, heart, and consciousness are necessary. The existence
of the Creator allows these beauties to reach human consciousness; Just like the order of night and
day, the aesthetics of nature are transmitted to people through this “hand.” Thus, the landscape of
nature becomes not merely an external observation, but an experience integrated with internal
experience and consciousness (Rousseau, 2007, p. 103-107).
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The sovereign entity cannot force individuals to believe; however, it can exclude unbelievers
from social and political life by pushing them outside the state borders. The religious rules of society
must be clearly defined, limited, and leave no room for interpretation. In this context, anger or hatred
towards God’s punitive aspect can also be observed among the people (Rousseau, 2004, p. 127-132).

2. Jean Jacques Rousseau’s Conception of God

Rousseau “classifies religious understandings into three types: firstly, natural religion,
limited to belief in a supreme God and eternal moral obligations; secondly, civil religion, specific to
a particular country and containing its own gods and saints; and thirdly, what he calls ‘clerical
religion’, based on a theological structure separate from the political system. Rousseau takes a critical
approach to all three religions: he argues that natural religion leaves people indifferent to worldly
well-being and civic responsibilities, that civil religion produces an exclusionary and tyrannical
attitude, and that clerical religion separates sovereignty from power, subjecting the individual to
contradictory obligations and thus fragmenting the state” (Dent, 1992, p. 118-119). These
assessments provide a fundamental framework for understanding Rousseau’s conception of God and
his approach to the relationship between religion and the political order.

Rousseau, “in conveying his understanding of God and religion, states that he grew up in a
family environment dominated by piety and was subsequently educated by a priest who provided
religious and moral training. He expresses that the fundamental principles he acquired during this
process took a permanent place in his being from childhood. Although he was drawn to Catholicism
at a young age due to various emotional and social influences, he emphasizes that he maintained his
Christian identity. Rousseau states that, over time, he became sincerely attached to his new religious
affiliation due to the influence of habit” (Rousseau, 1992, p. 382) and he recounts this experience to
show that faith is a phenomenon shaped by both individual and environmental conditions.

Although Rousseau’s understanding of God and religion has been touched upon in various
sections of this study, this section will address the topic more systematically. In this context,
Rousseau’s views on God will be examined, particularly in Book IV of “Emile”, “The Creed of the
Priest of Savoy” and “New Heloise 1, focusing on his understanding of natural religion (Giiltekin,
2001, p. 102-103). According to Rousseau, there is no need for the guidance of any religious authority
to believe; the great harmony and order in the universe is a guide in itself for humanity, and the
guidance of conscience is sufficient. This concept of free faith was subjected to intense criticism by
his contemporaries and led to Rousseau’s exile from many countries outside England. The main
reason for this was that he appeared neither traditionally devout enough to satisfy the clergy, nor
secular enough to please the scientific community. In the first book of his work, “Emile”, Rousseau
grounds his understanding of God with the statement, “Everything is good when it comes from the
hand of the Creator; it is corrupted in the hands of man” (Rousseau, 2014, p. 5-8). Similar reflections
of this approach can be found in Islamic thought.

In his novel “New Heloise I, Rousseau addresses the problem of faith within a rational
framework. The novel’s protagonist, Julie, represents a devout woman, but she bases her faith on
reason, not prejudice. Her understanding of God is based on the idea of a merciful and just supreme
being; therefore, she argues that Wolmar, despite being an atheist, will not suffer divine punishment
as a virtuous man. In another part of the novel, Rousseau reflects his own understanding of religion,
stating that faith should be grounded in reason and logic, and has one of his characters say, “I believe
in the aspects of religion that I can understand” and I respect those that I cannot understand without
denying them (Rousseau, 2025, p. 265-271).

Rousseau grounds his understanding of God within a balanced framework that explains the
problem of evil. According to him, evil is limited and mild compared to the greater evils that are
possible. God, who knows everything beforehand, has created beneficial elements alongside harmful

www.turkishstudies.net/religion



4352 Halis Cavusoglu

ones in nature; he has even placed antidotes within poisonous beings to counteract the harm they
could cause. Rousseau interprets this order as God teaching his representatives on earth (humans)
the responsibility of realizing good by imitating nature (Rousseau, 2023, p. 38-45).

Rousseau’s conception of God is fundamentally based on emotion; because he derived this
idea directly from nature rather than social tradition, he maintained a distance from society and
defended freedom of belief, respecting all faiths. According to him, humans can only comprehend
metaphysical matters beyond their control through what they observe; God’s wisdom is manifested
in nature through simplicity and purposefulness. God has bestowed upon humanity the necessary
faculties “reason, conscience, and free will” to enable them to perform the actions he expects of them.
Reason makes it possible to recognize good, conscience to love it, and freedom to choose good.
These universal blessings are also the foundation of human moral responsibility. According to
Rousseau, while there is agreement on the existence and unity of God, disagreements arise regarding
his attributes; God appears to have refrained from direct intervention, reflecting his will in the order
of nature and the universe (Rousseau, 2025, p. 223-227).

Rousseau, one of the important representatives of deist thought in France, experienced
different faiths throughout his life and, partly separating himself from his contemporaries, adopted a
deist understanding of faith. In this respect, without completely abandoning Christianity, he turned
to a natural religion understanding that interpreted it within a moral framework. Therefore,
Rousseau’s belief can be considered a deism based on reason and conscience, carrying semi-
Christian characteristics (Bagci, 2002, p. 70).

Rousseau’s understanding of religion and God demonstrates his support for natural religion.
This approach is a common doctrine shared by many philosophers of the time, including Voltaire
and emerged as the most rational, abstract, and gentle interpretation of religion in an era dominated
by religious dogmatism and strict spiritualism. According to Rousseau, natural religion is not
opposed to other religions, but rather occupies a common intersection with them. Rousseau argues
that individuals should be educated according to natural religion from childhood until they reach a
mature level of thought; thus, they can freely make their own religious choices in the future. This
approach offers both an effective and preventative model of religious education within the framework
of the principles of natural religion. In this context, Rousseau neither imposes a rigid doctrine nor
suggests rejecting belief. Furthermore, Rousseau rejects directly instilling a specific belief in a child;
however, he does not deprive them of metaphysical knowledge either. He advocates for teaching
everything that can be grasped by reason, while adopting a cautious approach where reason falls
short. The fundamental aim of this approach is not to instill a specific dogma, but to create an
independent and consistent personality. In contrast, in The Social Contract, Rousseau emphasizes
the necessity of a ‘state religion’ for the maintenance of social order. This religion, dealing with the
duties and moral values of individuals towards each other, provides a necessary framework for the
continuation of social life. Therefore, in Rousseau, religious education is based on the principle of
freedom at the individual level, while at the social level it emerges as a functional necessity for
maintaining order (Rousseau, 2014, p. 7-15).

According to Rousseau, nature has endowed humans with various emotions, the strongest of
which is the hatred of death. This emotion stems from the absence of any other means of sustaining
life; that is, the instinct for self-preservation emerges as one of humanity’s most fundamental and
intense feelings (Rousseau, 2014, p. 114-117). Furthermore, nature, being guided by the creator,
never deceives humans; deception is a characteristic unique to created beings. Humans can deceive
both themselves and others; this is a natural human trait and is considered a part of human nature
(Rousseau, 2014, p. 223-227).

Rousseau was a writer whose religious identity constantly shifted throughout his life; he was
baptized as a Calvinist, later embraced Catholicism, and then returned to Calvinism (Rousseau, 2004,
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p. 13). Therefore, he was subjected to accusations of atheism, and the idea that he held religious
beliefs was constantly questioned through his writings and ideas. Ultimately, Rousseau, who adopted
a deist understanding, was both embraced by atheists and labeled as an atheist. Rousseau argues that
children should be taught religious subjects at a very young age; otherwise, waiting until they are old
enough to discuss profound topics can lead to children becoming completely alienated from religion.
However, he does not agree with the compulsory belief approach based on family ties; he emphasizes
that children should not be obligated to adhere to their parents’ religious beliefs. Blind faith has no
decisive value in terms of religious education; religious education should be conducted within its
moral framework and on a conscious basis. It is more consistent to teach religious subjects not
through coercive or conditional methods, but through an approach that allows the individual to
recognize their need in this area. For religion and belief are essentially realms based on the
functioning of the heart, and the individual’s will, choice, and inner orientation play a decisive role.
In this context, women are of particular importance; since children spend a large part of their time
with their mothers in early childhood, the mother’s religious attitude and life positively or negatively
influence the children’s development of faith (Rousseau, 2007, p. 188-192).

Rousseau, in response to criticism from those around him, rejects claims that he distanced
himself from nature (the creator). According to him, nature determines its means to achieve its
purposes not according to human thought, but according to necessity. In this understanding, nature
is conceived as an all-encompassing principle that sees, hears, and knows all creation; understanding
and fulfilling their needs (Rousseau, 2007, p. 124-129).

The obligations an individual bears to himself are separate from his responsibilities to the
whole of which he is a part. Here, the concept of “the whole” refers to the sovereign entity; for
everything created is considered a part that gains meaning within the order of the creator or the
sovereign entity (Rousseau, 2004, p. 19-21).

Rousseau’s understanding of God and faith is not based on experience, observation, or strict
rationalism, but on inner experiences such as emotion, feeling, happiness, and pain. In this respect,
Romanticism had a significant influence on Rousseau’s thought. However, France at that time was
in a state of intense ideological, social, and religious turmoil; church authorities and political
structures further deepened this intellectual confusion. Rousseau’s statement, “A little confusion
gives the soul activity”, points to how this political and intellectual uncertainty during the
Enlightenment increased the individual’s spiritual and intellectual dynamism. This kind of confusion,
especially when combined with religious sensitivity, leads the individual to seek new meanings and
directions (Karagoz, 2007, p. 81).

According to Rousseau, people believe in religion; however, this belief should be based on
a rational and simple understanding of religion, rather than a piety heavily focused on ritual. He
places religious rituals behind moral actions and believes that doing good is the most rational form
of worship to God. When faced with genuine goodness, a person listens more to the voice of the heart
than to formal pronouncements; for this inner inclination, resonating in conscience, is more authentic
and binding than formal expressions (Rousseau, 2007, p. 196-201).

In his work Emile, Rousseau evaluates life and death through the lens of the limitations of
human experience. According to him, humans are not capable of consciously living life in its early
stages; in its later stages, they have lost this capacity. The time between these two extremes is mostly
spent in sleep, suffering, necessity, and hardship. Therefore, the brevity of life stems not from its
short duration, but from the extremely limited time available for meaningful and conscious living.
For Rousseau, life gains value not from the length of the period between birth and death, but from
how that period is filled (Rousseau, 2014, p. 178-183).
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According to Rousseau, people cannot fully comprehend the nature of death; however, an
individual who learns to adapt to necessities throughout life without resistance will face the moment
of death with serenity. Such a person accepts death without groaning, rebellion, or resistance. This
situation, permitted by nature, offers a possibility of tranquility in the face of death’s inevitability,
even though death is generally a hated phenomenon. According to Rousseau, living a free life and
not being excessively attached to human things is the most effective way to learn to die. In this
understanding, the ideal life is to achieve a contented, happy, and free existence within the limits
permitted by nature (the creator), without disturbing the peace of others (Rousseau, 2014, p. 129-
134).

In the concept of general will or sovereign being, arbitrary and coercive laws do not apply to
the entire people; for what is decisive is the will, and this will must operate in accordance with the
social contract. The will used contrary to the contract means that the sovereign violates its own
foundation. This situation leads to the self-annihilation of sovereignty and ultimately produces
nothingness, not order (Rousseau, 2004, p. 17-22).

To introduce people into elite circles, to cultivate or educate them, before they are made
aware of divine gifts, is not to cultivate them but to corrupt and mislead them. Gift refers to
everything the creator gives to creation without expecting anything in return. For example, a person’s
possession of eyes is not the result of their own effort, but a direct consequence of creation. Similarly,
people are not born kings, nobles, rich, or privileged; everyone is born naked, poor, and exposed to
the pains and needs of life, and ultimately destined for death. This is the only unchanging and
universally applicable reality. Therefore, the adult individual knows what suffering is because they
have experienced it firsthand and thus become aware that other beings also suffer (Rousseau, 2007,
p. 133-137).

According to the concept of sovereign power, the intention to specifically harm any
individual is inconceivable; for the sovereign entity, by its very nature, always exists as what it should
be. However, the transformation of the right of sovereignty into a claim to both property and persons
leads individuals into a deeper relationship of dependence. In this context, as the scope, possibility,
and authority of sovereignty expand, forms of servitude, dependence, and slavery also increase in
parallel (Rousseau, 2004, p. 19-25).

In the natural state, there is an unshakeable and true equality among humans by nature; for
the differences between individuals are not sufficient for one to enslave another. However, this
equality is disrupted over time; social forces that unjustly oppress the weak and add to the strong
disrupt the balance of species foreseen by nature. According to many beliefs, the most appropriate
feeling a human can harbor towards their own kind is one shaped by compassion and pity, far
removed from hatred (Rousseau, 2007, p. 135-140).

The fundamental social contract, instead of eliminating natural equality, provides legal
equality by balancing the inequalities that nature might bring about through physical and mental
differences between individuals, through morality and law. In this way, even if people are not equal
in terms of power or ability, they are equalized through agreement and law. Consequently, social life
becomes useful based on a balance where everyone has enough to meet their needs and no individual
has more than they need (Rousseau, 2004, p. 22-28).

People can only believe in God after they have gradually developed their thoughts and made
sense of abstract concepts. Because immediately after creation, humans cannot perceive or
understand such abstract concepts; this ability develops over time. Trying to teach concepts of the
soul and religion at a very young age, for example, eight to fifteen years old, can be dangerous; it
can force the child to accept religious beliefs without understanding them, rendering them unable to
use their abilities and creating a sense of fear. Therefore, religious education should be given in
accordance with the individual’s level of understanding and maturity; otherwise, the learned beliefs
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are both misunderstood and negatively affect the individual’s mental and emotional development.
Furthermore, understanding and explaining abstract elements is of fundamental importance in
comprehending religious concepts. Since Christianity contains mystical and mysterious teachings
from beginning to end, it is generally futile to expect the human mind to fully understand them; some
thinkers, such as Ibn Sina, have also stated that certain religious teachings cannot be grasped by
reason. Rousseau also emphasized that Christianity is a difficult and mysterious religion to
understand, arguing that it is necessary to wait for individuals to mature in order to grasp these
mysteries. Teaching these concepts at a young age makes both understanding and belief more
difficult. In addition, the originality, conciseness, and ambiguity of religious terms indicate that they
are based on a creative source. While accepting the mystery of Christianity, Rousseau was at times
critical of fatalism (Rousseau, 2007, p. 146-152).

Rousseau, while accepting the mystification of Christianity, was at times critical of fatalism.
As Sophie puts it, God is displeased by people’s excessive emphasis on material power; using money
to break personal agreements, renege on promises, or influence others in this direction is not
considered right. People have accepted the covenant they made with God in the realm of spirits, and
they believe that this agreement cannot be broken for the sake of material gain (Rousseau, 2007, p.
209-215).

If no contract has been made and decisions have not been reached unanimously, how can the
obligation of the minority to comply with the preferences of the majority arise? Where could the
right of ten people who do not want a master get to vote on their behalf? Even the rule of majority
vote is the result of an agreement based on unanimity at least once, and therefore its legitimacy is
built upon this foundation (Rousseau, 2004, p. 14-18). A contract can also exist between the servant
and the creator; for example, in the realm of spirits, God asks, “Am I not your Lord?” The “yes”
answer given by the servants to the question is an indication of this contract. However, social
contracts between people can create problems in terms of freedom and its exercise. A social contract
aims at an arrangement where each participant surrenders their life and property in a way that defends
the common power, yet still submits to their own will and protects their freedom (Rousseau, 2004,
p. 15-18).

Belief in God is necessary for salvation; however, belief is often misunderstood.
Misunderstood belief is the root of intolerance and the source of skeptical tendencies that paralyze
human judgment. Time cannot be wasted in striving to be worthy of eternal salvation; the salvation
mentioned here is, by its nature, the afterlife. Nevertheless, effort must be made in this world to attain
this salvation (Rousseau, 2007, p. 147-152).

Acting solely on desires and impulses is a sign of self-reliance, a kind of slavery; while a
person thinks they are free, they are actually subject to their own desires (Rousseau, 2004, p. 19-24).
Similarly, when a child says they believe in God, they are not considered to have truly believed; they
have merely uttered the name of God. People’s beliefs are mostly shaped by what they observe and
hear from their environment. Therefore, believing in God may remain merely a nominal acceptance;
for belief to acquire its true meaning, the content behind the concept must be consciously and
supportively filled. It is more appropriate to use the terms necessity or need instead of the concept of
obligation in relation to belief; because even in theistic, deistic, or atheistic beliefs, it is possible to
encounter such expressions instead of obligation (Rousseau, 2007, p. 148-153).

In the context of the general will, a citizen is obligated to provide all services that the
sovereign can provide according to his or her wishes; however, the sovereign cannot unduly oppress
anyone, whether naturally or irrationally. As in the law of nature, every event is dependent on a
cause, outside of the general will. Our social obligations are binding only because they are based on
the principle of reciprocity, and it is possible for us to work for our own benefit while fulfilling these
obligations. The truth of the general will requires that each individual consider not only himself but
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the whole society; this shows that equality of rights and justice stem from the choices of individuals
and human nature. For the general will to be true and valid, it must be universal in both its essence
and its object; that is, it must originate from everyone in order to be applicable to everyone. When it
is directed towards individual or limited objects, it loses its natural truth; because in this case, it is
inevitable to act with personal judgments instead of the general and common will, and thus it
becomes impossible to act in accordance with the principle of universal equality (Rousseau, 2004, p.
29-35).

The idea that children who die before reaching adulthood will not be deprived of eternal
salvation is expressed in different ways in various religions. In Islam, children under the age of fifteen
are considered sinless because they are not held responsible, and it is predicted that they may go to
paradise. In the Catholic view, it is argued that all holy children who have never heard the name of
God will attain salvation. In this context, even in situations that prevent a person from knowing God,
such as childhood or madness, there is a possibility of attaining eternal salvation. According to
Rousseau, this difference stems from the fact that the capacity to comprehend the idea of God
changes with age; according to him, this capacity develops around the age of fifteen. Rousseau
supported these views with his scientific approach in the fields of observation and natural sciences
(Rousseau, 2007, p. 148-154).

What is lacking for humans to reach their most perfect state is the disregard and ignorance
of the universal will. Difficulties stemming from rulers or kings are inevitable and must be endured;
for within the social order, when God is angered, he sends wicked kings, and enduring them is seen
as a kind of divine punishment (Rousseau, 2004, p. 71-77).

On the other hand, individuals who do not believe in God due to a lack of knowledge and
opportunity are not held accountable; these individuals will not suffer unjust treatment in the afterlife.
Accountability will only be demanded from those who have access to knowledge and are in a position
to believe in God. In this context, divine justice holds accountable those who knowingly turn away
from faith, but does not punish those who do not show faith due to a lack of knowledge or
opportunity; thus, true justice is achieved (Rousseau, 2007, p. 148-152).

Those who willingly close their hearts to the truth of God will be punished; this is the
requirement of true justice, otherwise injustice would have occurred. The social contract establishes
such equality among citizens that all individuals assume the same responsibilities under the same
conditions and enjoy the same rights equally. By the very nature of the contract, all actions of
sovereignty, that is, the results of the general will, compel and encourage every citizen equally. The
sovereign entity recognizes only the nation as a whole, not its parts separately; the act of sovereignty
is not an agreement between superior and subordinate, but a legal and equivalent agreement achieved
with all organs of society. The usefulness of this agreement stems from its serving a single purpose,
the public good, and its continuous existence under the guarantee of the supreme will, that is, the
sovereign entity (Rousseau, 2004, p. 30-36).

Attempting to convey divine truth to individuals incapable of grasping it leads to the
establishment of false and misleading ideas. Therefore, it is preferable to hold no opinion at all rather
than clinging to vulgar, fanciful, or negative judgments about God; it is less of a crime to not know
God than to insult Him. Similarly, in social and interpersonal relationships, it is more appropriate to
ignore or deny the existence of a person one is estranged from, rather than speaking inappropriately
about them; thus, negative effects are minimized (Rousseau, 2007, p. 149-153).

As humanity distanced itself from religion and the concepts, terms, and expressions it
brought, it found it difficult to understand the word of the Creator and became disillusioned with
religion. As a result, societies using religious language began to experience a narrowing of meaning,
difficulty in expression, and conceptual ambiguity. On the other hand, however absolute and sacred
the sovereign being may be, everyone can use their possessions and freedom to the extent granted to
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them; the sovereign has no right to burden any individual more than another. While recognizing this
freedom, the Creator did not impose a burden exceeding the capacity of His creations, but equipped
everyone with a test appropriate to their position (Rousseau, 2004, p. 31-36).

Thirty years earlier, Rousseau, a young Calvinist, had left his homeland and, during his time
in Turin, had earned the enmity of M. Gaime, the priest of Spirito Santo. Because he could not openly
express his religious views, he was constantly ostracized by his surroundings and forced to live under
difficult conditions. To survive, Rousseau was forced to change his religion, and while receiving
training for the new denomination, he encountered doubts and evils he had never known before.
During this process, a poor priest from Savoy helped him escape and became a trusted friend of
Rousseau (Rousseau, 2007, p. 148-153).

Individuals never have the right to live their lives entirely according to their own will; they
only have the possibility of making choices with limited free will. The fundamental purpose of the
social contract is to ensure the protection of the parties. To achieve this purpose, means are necessary;
these means cannot be considered separately from certain dangers and losses. The organs given to
humans, such as eyes, hands, ears, nose, and feet, are primarily designed to meet their own needs
(Rousseau, 2004, p. 33-38).

According to Rousseau, God is a being who needs no judgment, has neither beginning nor
end, is entirely intuitive, and sees everything simultaneously. He perceives all space as a point, all
time as a moment, and all reality as a single thought; His intervention and power operate
spontaneously by his own will. God’s goodness is revealed through His love of order; He sustains
existence, connects every part to the whole, and demonstrates that everything He does is good. In
untouched creations, order and beauty prevail instead of ugliness; even temporary disorder is quickly
corrected, which confirms God’s goodness and order. A natural consequence of God’s goodness is
his justice; he gives the rightful due and holds people accountable for everything he gives. Human
injustice does not originate from God, but is the product of their own actions. The philosophers’ use
of moral disorder among people as evidence against God, according to Rousseau, actually
strengthens the evidence for God’s existence and justice. Human justice involves giving everyone
what is rightfully theirs, while God’s justice demands accountability for what he has given. However,
we cannot possess absolute and definitive knowledge of divine attributes; for it is impossible for us
to fully know, see, and understand him (Rousseau, 2007, p. 154-156).

In his work Emile, under the heading “The Savoy Priest’s Congregation”, Rousseau conveys
the Savoy Priest’s understanding of the universe and God. According to the Priest, our sensations
have objective and independent causes; in this respect, the universe unfolds before us in all its clarity.
The movement of matter occurs consciously in living beings and according to regular rules in
inanimate objects, and this order demonstrates the existence of an intelligence. The harmony of the
different parts of the universe proves that this intelligence is powerful and knowledgeable. Rousseau
calls this superior intelligence God. Thus, he expresses that everyone, whether a priest, clergyman,
or church member, has a belief in God at their core. The Savoy Priest, with the statement “I feel two
different principles in myself”, emphasizes both the material and spiritual aspects of man. While the
body is subject to the laws of matter, senses, and passions, the soul, which rises above it, is free; this
soul, not bound to matter, has the capacity to choose moral values. God granted humanity freedom
to instill moral responsibility; therefore, evil is also permitted. The soul, separate from matter,
continues its existence beyond the body, and the righteous attain happiness after death. Thanks to
this free will granted to humans, good or evil can be chosen; the power to choose and reject is entirely
in human hands (Rousseau, 2007, p. 150-154).

Man is no longer in a position to judge the danger foreseen by the law; when the supreme
power or sovereign being says, “It is fitting for the state that you die” (Rousseau, 2004, p. 33), death
is inevitable. This death, predetermined in fate, becomes an accident when it occurs; that is, belief
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and faith are transformed into action. The life of such a person is no longer a gift of nature, but a
temporary and authoritative bestowal from the supreme being (Rousseau, 2004, p. 33-37).

I was able to gradually expand my thoughts on God by contemplating and examining his
attributes through his creations and works. However, the more sublime and great God is, the more
limited the human mind’s comprehension remains. Our way of knowing God is through his actions,
his creations, the laws he has established, his commands and prohibitions; that is, we understand and
evaluate God through his works and his will (Rousseau, 2007, p. 149-154).

As the statement, “Adam spoke, Noah spoke; so be it. It was God himself who taught Adam”
(Rousseau, 2009, p. 38), suggests, the first humans created, and other humans, knew neither reading
nor writing. However, it is evident that they were able to communicate with each other; this indicates
the existence of a creator who endowed humans with these abilities during that period. Primitive
people generally believed in spirits and worshipped natural forces. Research shows the existence of
primitive societies that, although lacking the concept of a soul, possessed a belief in a “Supreme
Being” or “One God”. In primitive societies, the distinction between body and soul was quickly
grasped, leading people towards religion. Initially, witchcraft and supernatural powers were
influential in the development of religious consciousness, managing the religious and spiritual
processes that developed subconsciously. God, during this period, was generally seen as a symbol of
universal force or universal spirit; represented by symbols of nature and animals such as the sun, fire,
rain, bull, and eagle (Scognamillo, 2002, p. 20).

According to Rousseau, although people approach God’s infinite light through reason, they
lose themselves in this brilliance and are forced to abandon what they know about the world. God is
not a bodily or physical being; he is an absolute spirit that governs, thinks, knows, and acts upon the
universe, but he is not the universe itself. People often strive in vain to grasp his incomprehensible
essence. God exists as a living and active essence, like the spirit that governs life; our freedom and
will are dependent on his will. The absoluteness and spontaneous activity of God, when compared to
the limitations of the human soul bound to the body, highlight the difficulties of trying to understand
one’s own existence in relation to the divine. According to Rousseau, people experience confusion
and an inability to fully comprehend God in the face of the priests’ interpretations of creation. Belief
in the Creator is only possible to the extent that it can be understood: God has ordered the universe,
created everything, and is constantly active. Reason alone is insufficient to understand the nature of
the Creator; God is not a material or physical being; he is imperceptible and does not possess human
qualities. He is an absolute being active at the foundation and center of everything; creation is entirely
subject to his will. In this context, God precedes the object and continues to exist even if the universe
ceases to exist; therefore, he is eternal and everlasting (Rousseau, 2007, p. 151-156).

According to Rousseau, the right to pardon a criminal belongs to the sovereign; in a well-
governed society, the leniency of punishments stems not from an abundance of pardons, but from a
low number of criminals. This approach ensures the effective functioning of social order (Rousseau,
2004, p. 35-38).

On the other hand, it is difficult for humans to comprehend the concepts of God and eternity;
no matter how much effort they exert, they cannot fully grasp the essence of existence. However, as
humans come to know the creator, they also become aware of their own shortcomings, needs, and
weaknesses. Because everything is known by its opposites; by observing our inadequacies, it
becomes possible to comprehend the perfect and powerful creator. This awareness is of fundamental
importance for the spiritual development and self-understanding process of humans (Rousseau, 2007,
p. 153-156).

According to Rousseau, governance reaches its peak and effectiveness when it is in the hands
of a single individual; intermediaries such as prophets, elders, or nobles play a significant role in
establishing this connection (Rousseau, 2004, p. 69-75).
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The guide to human behavior is consciousness, that is, the voice of the heart, mind,
conscience, and soul; passions arise from the desires of the ego, the body, or the devil, and encompass
areas such as eating, drinking, and sexuality. Consciousness does not deceive; whoever follows its
voice listens to the word of the Creator and does not fear straying from the right path. Rousseau
emphasizes the guiding role of this consciousness under the guidance of the benevolent; conscience
always defends the truth and determines the correct course of action for a person (Rousseau, 2007,
p. 152-158).

The authority of the Bible can be assessed in a manner consistent with ancient texts; this
approach prevents us from reducing traditions to a fairytale or insignificant level. For these traditions
are not fairytales, but fundamental elements that complement and shape our lives. Furthermore, these
traditions are as old as the peoples and cultures that passed them down to us, and they hold
importance as part of our cultural heritage (Rousseau, 2009, p. 37-43).

3. Rousseau’s Assessment of Religious Beliefs

In Rousseau’s work, The Social Contract, the establishment of social order begins with the
imbuing of human beings with spirit by a creative principle; the next step is to give this community
movement and will. Things that are beneficial to the order and considered good are, by their very
nature, good and beneficial, independent of human approval. All forms of justice originate from God
and are rooted in Him; however, if humans could receive justice directly from this supreme source,
there would be no need for governments or laws. Undoubtedly, there is a universal understanding of
justice derived solely from reason, and this justice can be described as justice from God. However,
when the world is considered from the perspective of humans, it is seen that this justice loses its
validity without laws of justice and natural sanctions. Contracts and laws are necessary to link rights
with duties and to direct justice to its object. The agreed-upon subject, like the will that determines
it, has a general character (Rousseau, 2004, p. 35-39).

For goodness to truly exist as goodness, it must not only reside in the depths of our hearts,
but also be visible and tangible in our actions. The first and most fundamental reward of justice is
obtained through the very practice of goodness. To the extent that moral goodness is in harmony with
human nature, a person can think as correctly and clearly as the goodness inherent in their nature. At
this point, the concept of the soul, which is emphasized, refers to a realm of meaning that includes
abstract dimensions such as spirituality, religion, and belief. A person whose soul is darkened by
base passions, who loves no one but themselves, who is insensitive to pain and sorrow; whose eyes
do not shed tears, whose heart is hardened, pale, and lifeless, is unhappy and, in this sense, already
detached from life. However, no matter how great the number of those who do evil on earth, the
number of people who have completely lost their sensitivity, who are so spiritually dead that they
are indifferent to anything good and right except their own self-interest, is relatively small. People
can only derive pleasure from doing injustice to the extent that they benefit from it; However, apart
from such situations, they generally want to protect the innocent. When faced with unjust behavior,
feelings of anger and hatred rising from the depths of the heart lead the individual to defend the right.
We oppose evil not only because it harms us, but also because we believe it can harm others. Man
desires not only his own happiness, but also the happiness of others; he derives pleasure from the
happiness of others, as long as it does not harm him. Conversely, witnessing the suffering of the
unhappy creates discomfort and unease in the individual (Rousseau, 2007, p. 153-159). For example,
consider a thief who robs passersby and clothes the naked poor, or the most ruthless murderer
supporting a person who is about to faint. Even if the purpose or intention seems right in such
examples, the method followed is wrong. The extent to which doing good and kindness in this way
can be considered morally legitimate is a matter of debate.

The Earth’s original state was entirely different from its present form, which has been
embellished or destroyed by human hands (Rousseau, 2009, p. 42-48). Before human intervention,
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nature was harmonious and perfect in every aspect; there were no disturbing sights, sounds, or smells.
However, nothing in the universe remains unchanged; everything transforms, deteriorates, and
changes over time. Therefore, many thinkers, most notably Rousseau, have questioned and sought
answers to this drastic transformation of the universe. The well-being of the virtuous person is found
not in external conditions, but in their inner world. Their laughter stems not from evil, but from inner
joy. They are at peace both in a crowd and in solitude; instead of taking happiness from others, they
give happiness to others. The source of this attitude is the moral orientation, which can be described
as the individual’s inner voice, and this orientation gains meaning through the connection established
with the creator, based on religion and faith.

This process results in a state of happiness and peace in the individual. Humans possess an
innate principle, deeply embedded in our hearts, that allows us to evaluate both our own actions and
the behavior of others as good or bad; a principle rooted in justice and virtue. This principle, called
conscience, did not arise spontaneously; it was bestowed upon humanity by the creator who created
the human body (Rousseau, 2007, p. 156-158).

Those who exercise authority, as representatives of the sovereign entity, use the power
entrusted to them in its name. However, this authority is not absolute; the sovereign entity can limit,
alter, or revoke this permission. For the complete transfer of this power is contrary to the structure
of the social whole and the purpose of unity. Therefore, this authority does not create a relationship
of dependence; the sovereign will always retains the right of disposal.

According to Rousseau, the concepts of “government” or “supreme authority” refer to the
exercise of executive power within the framework of laws, while the terms “sovereign” or “high
official” refer to the person or body that performs this governing function (Rousseau, 2004, p. 75-
79).

In this context, it is argued that individuals’ inclination towards the common good is often
linked to their own self-interest. Personal expectations, such as reaching heaven or avoiding hell,
encourage turning to the creator through religion, faith, and belief, and serving the common good.
Undoubtedly, people ultimately act in their own best interest.

The judgments of conscience do not stem from the inferences of reason, but from a feeling
inherent in creation and therefore from the Creator. The moment reason introduces virtue, this inner
feeling directs man to love the Creator. Conscience possesses a divine essence; it is immortal and
has the quality of a celestial voice. In this respect, it is the most reliable guide for the limited and
ignorant human being. It is this immortal voice of conscience that makes it possible to distinguish
between good and evil and brings man closer to God. In the absence of the thought of God, man
becomes no different from an animal; he is dragged from evil to evil by a lawless and aimless reason,
becoming the subject of grave errors and destructive consequences. Therefore, moral order is
completed within the framework of divine justice, with the understanding of punishment and reward
(Rousseau, 2007, p. 157-162).

Maintaining public order and creating the most suitable structure for the common good
requires considering various relationships. Firstly, there is the relationship the whole establishes with
itself; this refers to the relationship between the sovereign entity and the state, and operates through
intermediary relationships. Secondly, there are the relationships that individuals establish among
themselves and with the whole. The relationship of individuals with the whole is regulated through
laws established by the sovereign entity. The third type of relationship is the one between man and
the law, and in this context, mechanisms of punishment and reward appear to be decisive. These laws
are not independent rules in themselves, but rather fundamental principles that provide the
enforcement power of all other laws. In this context, the conceptions of heaven and hell, associated
with the understanding of what is permissible and forbidden, can be recalled. In addition, there is a
fourth type of law that is not written on material tablets. This law, similar to the divine tablets
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believed in some religions to have been sent by the creator, is inscribed in the hearts of people. This
spiritual law, which constitutes the true constitution of the state, strengthens over time; It revives or
replaces other laws when they lose their validity. This principle, which addresses everyone, can be
considered a universal spirit (Rousseau, 2004, p. 53-58).

Reasoning alone is insufficient for the capacity to do good; for the attempt to reduce
everything to reason can lead to reason justifying even the worst behaviors. Based on this idea, the
existence of God is considered necessary. When God is placed at the center of creation, humanity
positions itself according to this order, thus distancing itself from unrestrained pursuit of evil
passions. This orientation forms the path to wisdom. Belief in God strengthens moral endeavor and
supports a higher orientation that transcends the tendencies binding the soul solely to the body and
senses (Rousseau, 2007, p. 157-162).

Nature maintained or restored the balance between these elements through its own cycles. In
this period, before humanity burned cities, mined, and cut down trees, the natural order remained
largely undisturbed (Rousseau, 2009, p. 45-47).

In his address to God, Rousseau expresses his trust in a good and merciful being who is the
source of justice and truth. He states that his greatest desire is for his own will to be in harmony with
God’s will. He expresses that by incorporating his intellect into the order created by God and adapting
to it, he surrenders to goodness and thus achieves moral perfection. Rousseau does not believe in
absolute justice among people on earth; because power, opportunity, and conditions are not
distributed equally to everyone. Therefore, what he asks of God is not perfection, but to be warned
when he falls into a dangerous deviation and to be guided back to the right path. This attitude
coincides with the general approach of believers. Humans do not consider themselves infallible; On
the contrary, with the understanding that “no one is without fault”, one seeks divine guidance to
protect oneself from the influence of the ego and wrong inclinations. Therefore, the actions of people
in this world and the phenomena observed in creation may not reflect absolute reality. The true reality
is God, the source of truth, and everything is in his hands. However, it is important for people to
exercise free will and make choices; therefore, they are responsible for their actions. Every action,
good or bad, will result in punishment or reward. The fundamental lesson to be drawn from this is
the understanding of natural religion: The task of creation is to live through the test they are subject
to in this world and to attain moral perfection in this process. Otherwise, the causes and consequences
of actions often remain unclear and mysterious to humans. Due to the diversity among different sects,
religions, and guides, reaching absolute and single truth often seems impossible. At this point, reason
intervenes as the most important guide in a person’s approach to truth (Rousseau, 2007, p. 157-163).

Laws are the concrete actions of the general will; for laws are the recorded forms of will and
the written counterparts of divine will in the book of destiny. Law encompasses both individual will
and universal matters. Time and governance regulated by laws serve only the public good and are
important in this context. At the heart of laws lies a partnership established among citizens; this
partnership is essentially a partnership of will. While the general will is always the correct guide, the
understanding that guides it may not always be clear and infallible (Rousseau, 2004, p. 36-42).

Furthermore, prophets are seen as commissioned individuals who receive and convey the
Creator’s message. They transmit the divine message to humanity; miracles enable people to worship
God with pure and innocent hearts and fulfill their duty to sanctify this worship (Rousseau, 2007, p.
158-164).

Regardless of how religion and belief are expressed, the language used to convey these
messages plays a critical role. Religion requires an effective language and superior intellect to be
explained, clarified, and spread; this intellect must be capable of influencing people in the right way.
The intellect that undertakes the task of legislating for humanity and establishing social rules is one
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that can fully observe human passions, does not imitate them, is not directly related to our nature but
knows it deeply, and is independent and fortunate. This superior and virtuous person considers both
their own happiness and the happiness of others (Rousseau, 2004, p. 38-43).

Researching the knowledge of the earliest times, examining, comparing, and questioning the
missions, revelations, and inspirations, the monuments of faith throughout the world, and their
reasons, times, and places, requires a vast scientific background. Today, this background is often
lacking, making it difficult to fully conduct and understand such studies. However, the teachings of
God, by their sacred nature, offer us principles that allow us to recognize a religion, morality, and
divine essence; belief in and adherence to natural religion is achieved through this means (Rousseau,
2007, p. 161-164).

The way Prophet Muhammad conveyed the Quran a voice that expresses much with few
words, affects the ear before the heart, and is expressed with constant emphasis and enthusiasm
creates a profound impact on the listener. Two points are noteworthy here: Firstly, harmony; the
harmony of words and expression across languages gives them value and meaning. Secondly, the
relationship that language establishes with the heart and ear; the manner of speaking, tone of voice,
and emphasis ensure that the words are pleasing to the ear and satisfy the listener’s heart and mind,
thus strengthening the meaning and impact of the sentence (Rousseau, 2009, p. 53-58).

Two important points need to be highlighted here. Firstly, harmony; the harmony of words
and expression across different languages strengthens the value and meaning of the message.
Secondly, the relationship of language to the heart and ear; the manner of speaking, tone of voice,
and emphasis increase the impact of the expression by making the words pleasing to the ear and
satisfying the listener’s heart and mind. The clarity, comprehensibility, and distinctness of beliefs
facilitate their understanding through reason; because faith is strengthened only through reason, and
the best religion is the clearest one. Religious concepts should be explained not only through reason
but also through various human elements such as soul, heart, and body. There are three main religions
in Europe; this means the existence of three divine inspirations and sacred books to convey them.
Although these sacred books are written in languages unknown to modern peoples, it is reasonable
to assume that they are of divine origin and not human creation. Thus, the influence of a divine power
is felt in the sacred texts (Rousseau, 2007, p. 161-166).

Power and will cannot coexist; sovereignty can only be considered as a common whole. In a
mathematical analogy, the numerator and denominator influence each other regardless of their
nature; we can consider this as the common denominator (Rousseau, 2004, p. 58-61). The legislator
recognizes certain rights; however, the people cannot relinquish their inalienable rights arising from
the fundamental contract. Because only the general will can bind individuals, and it is impossible to
definitively determine the conformity of a particular will to the general will without submitting it to
the free vote of the people (Rousseau, 2004, p. 40-46).

The character, traditions, and interests of a people have a decisive influence on their
language; identifying this influence with concrete examples could be the subject of a philosophical
investigation (Rousseau, 2009, p. 53-58).

Furthermore, sovereignty consists of the implementation of the general will, and therefore
the will can never be transferred; sovereignty can only be represented by its own collective existence.
While power is transferable, the will is not (Rousseau, 2004, p. 49-51).

From this perspective, we can observe the characteristics of a being that possesses a universal
(holistic) will and is the sole sovereign power. Therefore, it is believed that all religions are good,
provided they worship God in the manner he deserves. The fundamental condition of worship is
sincere belief; worship performed with sincere intention, regardless of its form, is not rejected by
God.
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Rousseau lived a life of submission to the church within the framework of Christianity,
diligently performing his religious duties, but was excommunicated and socially ostracized on certain
occasions. Upon returning to the church and resuming worship, he performed his prayers carefully
to prevent his conscience from troubled. His previously light prayers gradually allowed him to learn
from his mistakes and perform worship with a deeper sense of sanctification and sublimity. Just as
the value of what is lost is only understood when it is lost, Rousseau grasped the meaning and
importance of worship more intensely. During this process, he meticulously followed religious
ceremonies, did not disregard words and rituals, complied with the church’s regulations, and showed
sincere devotion to God, disregarding his own reason. This example shows that the need for firm and
faithful belief increased significantly in Rousseau during this period. “I will never shirk my high
duties toward God and will never say a word that he does not deserve”. Avoiding actions such as
blaspheming against divine justice or lying against the Holy Spirit can be defined as religious
devotion and loyalty (Rousseau, 2007, p. 165-169).

Furthermore, private will may, in some cases, reconcile with the general will; however, this
reconciliation cannot last forever. Because while private will naturally tends to fulfill its own choices,
the general will tends to act equally and justly. There is always a supreme will that sees, understands,
and responds to all creation (Rousseau, 2004, p. 26-28).

Rousseau had long desired to become a Catholic priest, but he stated that he eventually lost
that hope. According to him, a good priest is a protector of goodness and virtue, just as a just judge
protects justice. Rousseau’s desire to become a priest stemmed primarily from his intention to
establish a church and serve people. If he had a monastery, he would have been happy to serve a few
good people; his aim was not to enrich them, but to share their troubles and alleviate their suffering.
Even if there were Protestants around him or in his church, he stated that he would not discriminate
among believers, in accordance with the principles of philanthropy and mutual aid required by
Christianity (Rousseau, 2007, p. 165-170).

Sovereignty is inalienable and indivisible; because the will is the general will of the entire
people. The sovereign entity can be likened to an indivisible middle term, symbolizing the attainment
of the one and only supreme creator. The foremost form of government is the system where the ruler
is a single person (Rousseau, 2004, p. 27-29).

In his Letter to D’Alembert, Rousseau summarizes his understanding of education as
follows: Its primary aim is to teach children beauty and love, to develop their natural inclinations
without leading them astray, and to ensure that they find happiness within themselves, even if they
become wealthy in the future. Pleasure is the art of discerning subtleties in simple things. What is
emphasized here is a natural love connected to the creator and nature. Furthermore, appreciating and
loving all forms of created art is seen as a fundamental element of the spiritual love and pleasure
desired by the soul. The sovereign entity may initially entrust the task of governance to the entire
people or a large part of the people; in this case, the will of all people is effective. Alternatively,
governance can be delegated to a small number of individuals or to the authority of a single ruler; all
other officials derive their authority from him. Both good and evil exist in the world, but people must
choose the good using their free will. According to Rousseau, our essential assets in choosing what
suits us among the good things in the world are time and freedom. He also emphasizes that health is
the most important element in preserving the enjoyment and value of life; without a healthy life, the
taste and meaning of good things are incomplete. This shows the central importance of health in our
beliefs and lives (Rousseau, 2007, p. 172-175).

Machiavelli, in Discorsi Sopra, expresses this view: No extraordinary legislator in any
country can enforce his law without appealing to God; for to make the law acceptable to the people
requires the wisdom of God and the authority of the immortals. A wise person may possess much
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useful knowledge, but presenting this knowledge in a way that convinces others requires a separate
skill (Rousseau, 2004, p. 42).

Citizens should act with determination and patience in their form of government, and carry
in their hearts the exemplary words of virtuous rulers: “I would rather choose comfortable slavery
than dangerous freedom.” If it were a people created by the gods, it would embrace a democratic
government; however, a perfect model of government is not always convenient for humans
(Rousseau, 2004, p. 65-70).

4. Types of Beliefs and Concepts of God in Society According to Rousseau

Spending today for an uncertain future can be illustrated with examples like children
realizing this through the delay of death. Children, by recognizing death, learn not to fear it despite
the hardships they experience. Being compassionate is one of the fundamental duties inherent in
human nature; the essence of being human is to remain compassionate. The Creator desires people
whose hearts are full of peace and whose smiles are never absent. People hold the order of their
existence in their hands throughout their lives; God does not call them to Him before their time to
enjoy life. Thus, they are enabled to experience happiness and life. Religion is not limited solely to
the laws of the state to which one belongs; changing a nation’s religion is usually achieved through
coercion, and the priests of the new religion gain authority in this area. Historically, for example, the
Romans made paganism a single, widespread religion by spreading similar gods and forms of
worship to almost the entire population. Gods fight for people, not people for gods; thus, religious
regulations become effective in society (Rousseau, 2004, p. 122-127).

We are situated at the intersection of nature and humanity, and while we strive to understand
both, we can neither fully serve nature nor humanity. Nothing happens without a cause; every event
has a reason, and behind that reason lies a higher cause that brings it into existence. This supreme
cause is called the creator, the sovereign being, or the supreme power. In the natural order, there is
no discrimination among people; everyone has equal rights, and common abilities come from nature.
Therefore, those trained for the natural order are infallible. Even if students are taught different fields
such as the sword, the church, or the office, with the right education, a person is infallible. The
concept of “church” here encompasses elements such as the priest, religion, faith, or the supreme
being; what is important is that these teachings are given within the framework of the natural order
and the principle of righteousness (Rousseau, 2007, p. 23-28).

Jesus Christ, under specific conditions, came to earth and established a religious kingdom.
This undertaking separated the religious system from the political system, altering the state’s position
as the sole power, and became one of the fundamental causes of the persistent internal divisions
within Christian societies. Christianity spread as a spiritual force profoundly influencing social and
cultural life; religious and state affairs began to influence each other. However, sacred tradition
maintained its independence from the sovereign entity, or became independent when necessary, and
did not establish a mandatory relationship with the state. In contrast, the political views of Prophet
Muhammad were sound and comprehensive. The government he established maintained its form and
provided unity and stability during the caliphate periods that followed him; therefore, his
administration was considered a good and functional example of government (Rousseau, 2004, p.
123-128).

People try to take various measures to prevent death; however, inevitably, every living being
will die one day. Efforts to prevent death ultimately lead to misunderstandings and illusions. What
is important is not preventing death, but fully experiencing life. To live does not only mean to
breathe; to live is to consciously and actively use the organs and abilities that give us the feeling of
life. Death is inevitable for every living being and cannot be attributed to a specific cause; therefore,
it is impossible to avoid it. To live requires the functional use of the organs and abilities given to us.
When these organs cease to function, life also ends (Rousseau, 2007, p. 25-29).
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If there were no communication among citizens, a decision reached through discussion by a
sufficiently informed public would reflect the general will thanks to the accumulation of minor
differences resulting in a large majority, ultimately leading to a correct decision. The common ground
reached in this process can be understood as a manifestation of the general will; the manifestation of
the supreme will is seen in the general will. On the other hand, the differing opinions and private
wills of individuals can lead to differences in interest. If the general will does not function effectively,
these differences can escalate into conflicts between people (Rousseau, 2004, p. 27-33). The idea
that “it is better to have nothing than to have something incompletely” (Rousseau, 2007, p. 175) is
incorrect. Even if we cannot obtain something completely, it is essential to do our best and contribute
to the extent we have. A person should strive according to their capacity and means.

Civilized people are born and live, but often die like slaves; placed in a cradle at birth, in a
coffin at death. Interventions to shape the heads of newborn babies disregard the natural and perfect
form of God’s creations. The Creator has created beings in the most beautiful form possible;
nevertheless, people, with their aesthetic sensibilities, tend to dislike and alter the Creator’s work. A
similar situation is observed today (Rousseau, 2007, p. 29-34).

Historically, English kings viewed themselves as leaders of the church; the church became a
sovereign power, not a legislator. Religion can be divided into two dimensions: social and individual.
The individual dimension is a religion without temples, altars, or ceremonies, limited only to heartfelt
worship and high moral duties; this represents the pure and unadulterated religion inspired by the
Bible, true theism, and God’s unadulterated law. The social dimension, on the other hand, is specific
to a particular nation; it has its own dogmas, ceremonies, and legal regulations. Nations that do not
accept this religion are seen as infidels or barbarians (Rousseau, 2004, p. 126-128).

Human destiny has been shaped by suffering throughout history. Life begins with tears at
birth; throughout life, one encounters various hardships. The world is not a place of perpetual
comfort; the saying, “He who seeks comfort in this world is a fool”, expresses this truth. This life
exists not for recompense, but for testing; and the test is not ease, but difficulty. Man does not destroy
himself in vain; the main factor creating despair is spiritual suffering (Rousseau, 2007, p. 29-35).
While physical illnesses and hardships are relatively insignificant, spiritual deficiencies and errors
are the source of true suffering.

For the general will to fully manifest itself, it is important for every citizen to express their
own thoughts. The principle introduced by the great Lycurgus is based on this understanding: original
conclusions that nourish the social will are drawn from different individual thoughts (Rousseau,
2004, p. 28-34). It is impossible to know true happiness or unhappiness; the source of misfortune is
the disproportion between our desires and our power. Human needs and desires are excessive; we
need many things we can imagine, but our power is insufficient to satisfy most of them.

According to Rousseau, dreams that guide and incite people are extremely dangerous;
because there is no selectivity in the world of imagination, and when people imagine, they produce
desires and wants without limit. To achieve happiness, one must keep one’s own existence under
control, using one’s will and freedom to the extent of one’s power; however, he noted that this is not
always within one’s control. Furthermore, people become dependent on many things around them
due to the influence of their environment and time; these dependencies become the source of unrest
and problems over time, because personal and petty desires can negatively affect the social order.
The solution to these problems lies in subordinating the personal will to the general will. Rousseau
emphasizes that the laws of nations, the laws of nature, or the laws of creation are so solid that no
human power can break them (Rousseau, 2007, p. 54-57). Neglecting one’s most sacred duties leads
to paying for one’s mistakes with prolonged tears and never finding solace in the heart. In contrast,
a natural progression is possible in the heart; this progression can be considered a development that
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provides spiritual satisfaction. It is a supreme and universal being that makes this spiritual progress
possible (Rousseau, 2007, p. 31-37).

The consistent and clear expression of the general will is vital to prevent the public from
being misled. The effective governance of a society depends on its size or scope being proportionate
to the ruler’s ability. Acquiring something may be easier than governing it; a person can move the
world with a single finger if they find a lever of the desired size, but to carry the world, their shoulders
must be as strong as ‘Hercules’ (Rousseau, 2004, p. 69-75).

Similarly, belonging to a belief is much easier than living that belief. While it’s possible to
join a belief with just a word, “yes,” carrying it and applying it in one’s life is not so simple. Human
needs are endless; first they want the walking stick in their hand, then the watch on their wrist, then
the flying bird or the star in the sky. Since it’s impossible to completely satisfy people, only a creator
can be a being capable of meeting all human needs (Rousseau, 2007, p. 55-60).

Conclusion

Religion has been an integral part of human life throughout history and has profoundly
influenced human thought and behavior. From the perspective of the philosophy of religion,
humanity has never lived without belief throughout history; even in its simplest form, it has continued
to believe in existence or non-existence. Humans have tried to solve the problems they might
encounter within the framework of the religion they believe in, using rational and religious
approaches suitable to their own thought structure, and in this process, they have sought answers to
the problem of God by developing new concepts in their intellectual world. In this context, humanity
has developed various understandings of God and has produced answers to the criticisms of
Rousseau’s understanding of God by atheism. Rousseau is one of the important representatives of
this effort.

Deism, based on the ideas of Aristotle, stands out as a semi-religious, semi-philosophical
mode of thought. In this understanding, God is positioned as a “mover” who creates the universe but
does not intervene; after creation, he leaves the universe to its own devices. Rousseau was influenced
by this view, but during the 18th-century Enlightenment, he critically approached the efforts to
elevate humanity and liberate it from the oppression of the church solely through reason. In his
thought, while reason is important, human happiness is shaped not only by reason but also by emotion
and naturalness. This understanding reveals the transition between the Enlightenment and
Romanticism and the importance given to the human soul (Tiizer, 2009, p. 224).

Rousseau’s understanding of religion was nourished by both deistic thought and arguments
from natural religion. According to him, when approaching God, one should do so without needing
an intermediary, through the naturalness and emotionality within one’s own inner world. Naturalness
permeated his entire intellectual life and laid the foundations that would inspire the Romantic
movement. Rousseau opposed understandings that glorified reason alone, placing emotion at the
center, but not entirely neglecting reason. His aim was to prevent the negative consequences that a
self-serving and purely rational approach could lead to (Cevizci, 2006, p. 101).

Rousseau’s religion is not dogmatic; it is based on ethics, practice, and emotion. According
to him, true religion resides not in the educated mind, but in the heart of the ordinary person with a
pure conscience and selfless understanding. The concept of “nature” is defined as a universality
intertwined with simplicity and sincerity, as opposed to artificiality. Therefore, Rousseau advocates
for a religion in which the poor can find solace within themselves, in contrast to atheism, which is
seen as a luxury for the rich, and criticizes church dogmas. According to him, religion should be
based on emotion, not intellect, and embraced with a sincere understanding and few rules (Cevizci,
2006, p. 101).
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Rousseau, particularly in his work Emile, expresses his understanding of God as follows:
There is a living and active essence that governs the universe, thinks and creates everything; this God
is an absolute being, spontaneously active, feels, thinks, and wills. Human freedom and will depend
on his will; we are free because he wills. Rousseau’s approach emphasizes the inherent goodness of
humanity and the ethical, practical, and emotional essence of natural religion (Rousseau, 2014, p.
188-194).

In conclusion, Rousseau brought a radical perspective to 18th-century intellectual life,
centering on emotion and naturalness. His understanding of natural religion suggested that humans
should establish a direct relationship with God within their inner world, paving the way for the
development of both Enlightenment and Romantic thought. Unlike most of his contemporaries,
Rousseau’s understanding of religion and God advocated a balanced approach between reason and
emotion, emphasizing the spiritual and moral development of the individual.
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Aydinlanma Cag1 olarak genis capta kabul edilen on sekizinci ylizyil, insan aklinin yagam
ve felsefe igin birincil rehber olarak yiikseltilmesiyle karakterize edilen derin bir entelektiiel degisime
isaret etti. Donemin ana akim deist diigiincesi, kat1 rasyonalizm yoluyla Tanri'yi dogadan ve
toplumdan biiyiik 6l¢iide izole etmeye calisirken, Jean-Jacques Rousseau farkli ve hayati bir karsi
bakis acist sundu. Rousseau, inanci soguk entelektiializme indirgemek yerine, duygu ve vicdam
akilla benzersiz bir sekilde biitiinlestirerek, zamaninin geleneksel dini ortodoks goriislerine meydan
okudu ve Romantizme gecis icin temel taslar1 dosedi.

Bu entelektiiel gerilimler iizerine kurulu bu g¢alisma, Rousseau'nun rasyonel elestiri ve
manevi sezgi arasindaki hassas kesigim noktasinda nasil yol aldigini inceliyor. Toplumsal S6zlesme
ve Emile gibi temel eserlerini inceleyerek, dogal dinin, bireysel 6zgiirliigiin ve ahlaki vicdanin
birlestigi karmasik bir ¢erceve ortaya cikartyoruz. Sonug olarak, bu aragtirma, Rousseau'nun essiz
teolojisinin sadece ¢agdaslariin dogmalarima meydan okumakla kalmayip, ayn1 zamanda inang,
insan eylemi ve sosyopolitik diizen arasindaki kalici iligkiyi nasil yeniden tamimladigim da
aydimlatmaktadir.

1. Din Felsefesi Perspektifinden Tanr1 ve Inang

Hume'un "gorevler" olarak adlandirdig1 6zgiirliik, insanlik ve insan haklarindan vazgegmek
kolelik olarak kabul edilir. Her seyden vazgegen birinin cektigi zarar telafi edilemez. Boyle bir
vazgecme insan dogasiyla bagdasmaz ve bireyin se¢cim Ozgiirligiini ve eylemlerindeki 6znel
eylemliligini ortadan kaldirir (Rousseau, 2

Insan olmanin dogas1 incelendiginde, bireyin mutlak anlamda 6zgiir olmadig1; her zaman bir
seye bagimli oldugu goriiliir. Bir kisi Tanri'ya ibadet etmese bile, egosuna, arzularina veya cesitli
otoritelere (patronlar, krallar, giiclii kisiler vb.) bagimli hale gelir. Bu durum, 6zgiirliigiin etkili bir
sekilde sinirlandirildigim gostermektedir. Islam diisiincesine gore, bir insan igin en kapsaml
ozgiirliik ancak Tanri'ya ibadet yoluyla miimkiindiir. Tek ve mutlak bir varliga yonelmeyen bir kisi,
Seytan ve egonun etkisi altinda, gegici arzular1 ve yanlis degerleri mutlaklastirir ve kendisi i¢in yanlis
otoriteler yaratir. Bu baglamda, ibadet ortadan kalkmaz; sadece yon degistirir.

Diinyada iyilik ve kotiiliik karsiliksiz kalmaz; her eylemin olumlu veya olumsuz bir sonucu
vardir ve bu sonuglar dogal bir nedensellik icinde ortaya g¢ikar. Bu baglamda, kotii davranigin
sonuglart dogal bir sonug olarak degerlendirilmelidir. Insanlar, biling gelisimlerini y&nlendiren
dogustan gelen bir ahlaki ilkeye sahiptir. Bu ilke bireyden alinamaz; adalet duygusu insan vicdanina
i¢sel olarak yerlesmistir. Doga kanunu toplumsal uzlasmadan bagimsiz olarak ele alindiginda, insan
toplumundaki eylemlerin rastgele degil, anlamli ve baglayici bir diizen i¢inde gerceklestigi agikca
ortaya ¢ikar (Rousseau, 2007, s. 65-72).
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Insan dogasi, doganin ve nihayetinde yiice bir varligin iiriiniidiir; bu nedenle, insan émriiniin
uzunlugu bilinemez, uzatilamaz veya kisaltilamaz. Buna karsilik, devlet ve benzeri siyasi, sosyal
veya kiiltiirel yapilar insan yapimidir. insanlar bireysel yasam siirelerine miidahale edemezken, bu
kurumlarin siirekliligini rasyonel ve adil diizenlemelerle uzatabilir veya kisaltabilirler. Bu agidan
bakildiginda, insanlar kendi varoluglarimin degil, yarattiklar1 toplumsal yapilarm kaderinin
belirleyicileridir (Rousseau, 2004, s. 84-89).

“Akilin dini inanglarin gegerlili§inde rol oynayip oynamadig1 ve eger oynuyorsa bu roliin
niteliginin ne oldugu, din felsefesinin temel epistemolojik sorunlarindan biridir. Cagdas din
felsefesinde bu soruya verilen cevaplar ii¢c ana yaklasima ayrilir: kati rasyonalizm, fideizm ve
elestirel rasyonalizm. Michael Peterson ve diger bazi din felsefecileri bu ayrimi bu sekilde
simiflandirirken, Hilmi Ziya Ulken benzer bir siniflandirmay1 kémiir madencisinin inanci, dogmatik
aklin inanci ve elestirel aklin inanci kavramlariyla ifade eder” (Yaran, 2000, s. 75). Bu yaklasimda,
inanglar ve bunlarin edinilme kaynaklar1 kismen siniflandirilir. Rousseau'ya atfedilen goriise gore,
insanlarda inan¢ aligkanligini asilamanin yolu, ibadet ve duay: siirekli bir uygulama haline
getirmektir. Ancak burada belirleyici olan digsal tekrar degil, bireyin i¢sel yonelimidir. Bu nedenle,
inancin Olgiitii bedensel aliskanliklardan ziyade kalbin aligkanligidir. Bir bireyin ibadet ve dua ugruna
kisisel ihtiyaclarindan bazilarimi feda edebilme yetenegi, inancin igsellestirildigini gdsterir. Inanca
olan sevgiyi beslemede etkili bir diger unsur ise paylagma pratigidir; bir birey verdigi sey i¢in anlaml
bir karsilik aldigini hissettiginde, inanca karsi olumlu bir tutum gelistirir. Bdylece inang, beklenti ve
anlam iliskisi i¢inde siireklilik kazanan bir aliskanlik haline gelir (Rousseau, 2007, s. 68-73).

Egemen ve mutlak varolus anlayisina gore, irade siireklidir; bir sey "istiyorum" diye ilan
edildiginde, aksi belirtilmedikge gegerliligini korur. Bu baglamda, ilahi irade, varolusu dogrudan
belirleyen bir nitelige sahiptir: “Ol” denilen sey olur; yasak veya izin verilebilir olarak belirlenen
seyler bu kararname araciligiyla anlam kazanir. Ilahi emrin belirleyici dogasi, normatif diizenin
temelini olusturur ve bu diizenin diginda alternatif bir belirleme yoktur. Bu anlayis, ilahi iradenin
mutlakligi ve degismezligi ilkesine dayanmaktadir (Rousseau, 2004, s. 84-88).

Alexander, erdemi hayatinin merkezine yerlestiren ve bu degere derin bir baghlik gosteren
bir anlayisa sahipti. Bu baglilik, erdeme yonelmis asil ruhunun dogasiyla agiklanmaktadir. Bu
baglamda, erdem dini bir kavramdan ziyade ahlaki bir nitelik olarak kabul edilir; bireyin tutum ve
davraniglari, toplum tarafindan iyi veya kotii kriterler ¢ercevesinde erdemli veya erdemsiz olarak
nitelendirilir. Bu nedenle, Alexander'in erdeme atfettigi 6nem, ahlaki ideallerin insan karakterini
sekillendirmedeki belirleyici roliinii ortaya koymaktadir (Rousseau, 2007, s. 73-77).

Burada kullanilan "Alexander" terimi, Rousseau'nun Emile veya Cocuklarin Egitimi adli
eserinde bu sekilde gegmektedir. Ancak, "bu Alexander kimdir?" diye sordugumuzda, Jean Jacques,
yine Emile baslikl1 bir baska eserinde, "Bahsedilen kisi Biiyiik iskender'dir" diyerek durumu agikliga
kavusturmaktadir (Rousseau, 2014, s. 728-735).

Bu anlayista, birey kendini ve tiim giiciinii genel iradenin yiice yonetimine teslim eder; her
iiye biitlinlin boliinmez bir parcasi olarak kabul edilir (Rousseau, 2004, s. 15-19). Ciinkii insan,
yaratilmig bir varlik olarak, miilkiyetin sahibi degil, yalnizca egemen varliga ait olanin
koruyucusudur. Egemen gii¢, varligini bireylerin birligine borgludur ve bireysel iradeleri biitline
uygun olarak yonlendiren evrensel ve baglayici bir otorite olarak ortaya ¢ikar. Genel irade tarafindan
yonetilen bu yapiya egemenlik denir (Rousseau, 2004, s. 28-33).

Insan hafizasiin ve uyum yeteneginin amaci, yiizeysel bilginin kalic1 olarak igsellestirilmesi
degil, bireyin yararina ve mutluluguna hizmet eden diislincelerin i¢sellestirilmesidir; bdylece insan,
hayatin1 kendi yeteneklerine gore yonetebilir (Rousseau, 2007, s. 73-77). Egemen varligin sinirlh
oldugu fikri, dogasindan degil, insanin zayifligindan, ahlaki kusurlarindan ve sinirli bakis agisindan
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kaynaklanir. Ancak egemen varlik oziinde sinirsizdir; insan, kendi sinirlamalarini evrensele
yansitarak bu siirsizligi daraltilmis bir bicimde kavrar (Rousseau, 2004, s. 84-88).

Bir cocugun, daha 6nce dis diinyayla hi¢ karsilasmamisken, evden tek basina ilk ayrilis
deneyimi, bireyin bilinmeyenle yiizlesmesini simgeleyen anlamli bir 6rnek sunar. Baba, her istegini
yerine getirmeyerek ¢ocuga yavas yavas Ozglirlilk verir; cocuk da bunun sonucunda disaridaki
bilgisizlik ve yalnizlik nedeniyle kaygi yasar. Ancak bu deneyim, yalmzlik algisinin metafizik bir
giivenlik duygusuyla dengelenmesine yol acar. Cevreden duyulan “Tanr1 ona yardim etsin” ifadesi,
cocugun zihninde, onu gozetleyen, koruyan ve ihtiyaclarini karsilayan ilahi bir varlik fikrini
pekistirir. Bu anlati, insanlarin belirsizlik karsisinda ilahi destek fikri araciligtyla psikolojik giivenlik
gelistirdigini gosterir (Rousseau, 2007, s. 84-89).

Oziinde manevi bir din olan Hristiyanlik, ahiret hayatiyla ilgilenir ve diinyevi kurumlar
oncelik siralamasinda ikinci plandadir. Devletin varligi veya yoklugu, Tanri'nin giicii karsisinda
belirleyici degildir; toplumun barisi ve diizeni, vatandaslarin iyi Hristiyanlar olmasina baglidir.
Tanr1, kullarindan saygi ister; aksi takdirde, karsilasilan zorluklar ilahi bir uyar1 veya sinav olarak
kabul edilebilir. Kaderi kabul etmek, bireyin cennete ulasmasinin yollarindan biridir ve Yiice Tanri
her zaman kullarinin ihtiyaglarini en iyi bilen konumdadir (Rousseau, 2004, s. 128-132).

“Koydeki Bay Lambaercier’in pansiyonunda kalirken, yegenim Bernard’in goreceli
zenginligi ve miras haklar1 dikkat ¢ekiciydi; ben ise babamdan uzaklagmis ve yetimdim. Bernard
ozellikle geceleri ¢ok korkardi ve ben de onunla bu konuda alay ederdim. Bir giin, cesaretimi sinamak
icin, Bay Lambaercier karanlik bir sonbahar aksaminda bana tapinagin anahtarin1 verdi ve orada
birakilan kutsal kitab1 almami sdyledi; gururumu oksayacak sozlerle geri ddonmemem konusunda
beni uyardi. Isiksiz bir sekilde tapinaga gittim ve catida yankilanan seslerden korktum, ama
cesaretimi topladim, kapidan gectim, kiliseye girdim ve kutsal kitab1 aldim” (Rousseau, 2004, s. 128-
129). Lambaercier’in anisi, Rousseau’nun Hristiyanlik, kilise ve kutsal kitapla belirli bir etkilesim
icinde oldugunu gosteriyor; Tamamen bu inanca bagli oldugunu séylemek miimkiin olmasa da,
ondan kopuk da degildi. Kilise otoritesinin gii¢clii oldugu bir déonemde yasamasi bu etkilesimi
acikliyor. Ancak Rousseau'nun "Hristiyan cumhuriyeti" kavrami celiskili bir ifadedir; ¢iinkii
Hristiyanlik kdleligi ve sadakati vaaz eder ve tiranliga elverisli bir dini iklim yaratir. Saf Hristiyanlar
bu durumun farkindadir ve bunu dogal olarak kabul ederler. Devlet igin her vatandasin kendine ait
bir dini inanci olmas1 6nemlidir; bdylece sosyal gorevler iistlenilir ve bireyler egemen varliga karst
sorumluluklarini yerine getirirler. Bu inanglar, dini dogmalarin 6tesinde, birlestirici bir rol oynar ve
sosyal uzlagsmay1 destekler (Rousseau, 2004, s. 129-135).

Doganin manzarasi esasen insanin i¢ diinyasinda canlanir ve sekillenir; insanlar gordiiklerine
anlam vyiiklerler, ancak bu manzaralarin bir araya geldigi biitiinsel uyumu cogu zaman
algilayamazlar. Biitlinlesik bir izlenim olusturmak i¢in, bireyin deneyimi, duygulari, vicdani, kalbi
ve bilinci gibi igsel yetenekler gereklidir. Yaraticinin varligi, bu giizelliklerin insan bilincine
ulagmasini saglar; tipki gece ve giindiiziin diizeni gibi, doganin estetigi de bu “el” araciligiyla
insanlara aktarilir. Boylece, doganin manzarasi sadece dissal bir gézlem degil, i¢sel deneyim ve
bilingle biitiinlesmis bir deneyim haline gelir (Rousseau, 2007, s. 103-107).

Egemen varlik, bireyleri inanmaya zorlayamaz; ancak, inanmayanlar1 devlet smirlarinin
disina iterek sosyal ve siyasi hayattan diglayabilir. Toplumun dini kurallar1 agik¢a tanimlanmali,
sinirlandirilmali ve yoruma yer birakmamalidir. Bu baglamda, insanlar arasinda Tanri'nin
cezalandirici yoniine kars1 6fke veya nefret de gézlemlenebilir (Rousseau, 2004, s. 127-132).

2. Jean Jacques Rousseau'nun Tanr1 Anlayisi

Rousseau, dini anlayiglar {i¢ tiire ayirir: birincisi, yiice bir Tanri'ya ve ebedi ahlaki
yiikiimliilikklere inanmakla sinirli olan dogal din; ikincisi, belirli bir iilkeye 6zgii ve kendi tanrilarini
ve azizlerini igeren sivil din; ve li¢iinciisti, siyasi sistemden ayr bir teolojik yapiya dayanan ve 'din
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adami dini' olarak adlandirdig1 din. Rousseau, her ii¢ dine de elestirel bir yaklasim sergiler: dogal
dinin insanlar1 diinyevi refaha ve yurttaglik sorumluluklarina kars1 kayitsiz biraktigini, sivil dinin
dislayici ve tiran bir tutum trettigini ve din adami dininin egemenligi iktidardan ayirarak bireyi
celiskili yiikiimliiliiklere tabi kildigin1 ve bdylece devleti parcaladigini savunur (Dent, 1992, s. 118-
119). Bu degerlendirmeler, Rousseau'nun Tanr1 anlayigini ve din ile siyasi diizen arasindaki iligkiye
yaklagimini anlamak i¢in temel bir ¢ergeve saglar.

Rousseau, Tanr1 ve din anlayisini aktarirken, dindarligin hakim oldugu bir aile ortaminda
biiyiidiigiinii ve daha sonra dini ve ahlaki egitim veren bir rahip tarafindan egitildigini belirtir. Bu
stirecte edindigi temel ilkelerin ¢ocuklugundan itibaren varliginda kalic1 bir yer edindigini ifade eder.
Cesitli duygusal ve sosyal etkiler nedeniyle genc yasta Katoliklige yonelmis olsa da, Hristiyan
kimligini korudugunu vurgular. Rousseau, zamanla aligkanligin etkisiyle yeni dini bagliligina
ictenlikle baglandigim belirtir (Rousseau, 1992, s. 382) ve bu deneyimi, inancin hem bireysel hem
de cevresel kosullar tarafindan sekillendirilen bir olgu oldugunu gdstermek i¢in anlatir.

Rousseau'nun Tanr1 ve din anlayist bu ¢alismanin ¢esitli boliimlerinde ele alinmis olsa da,
bu bolim konuyu daha sistematik bir sekilde ele alacaktir. Bu baglamda, Rousseau'nun Tanri
hakkindaki goriisleri, 6zellikle "Emile"nin IV. Kitabi, "Savoy Rahibinin Inang¢ Bildirisi" ve "Yeni
Heloise I"de, dogal din anlayisina odaklanilarak incelenecektir (Giiltekin, 2001, s. 102-103).
Rousseau'ya gore, inanmak i¢in herhangi bir dini otoritenin rehberligine gerek yoktur; evrendeki
biiylik uyum ve diizen, insanlik i¢in kendi basina bir rehberdir ve vicdanin rehberligi yeterlidir. Bu
ozgiir inang kavrami, cagdaslar1 tarafindan yogun elestirilere maruz kaldi ve Rousseau'nun Ingiltere
disindaki birgok iilkeden siirgiin edilmesine yol acti. Bunun baslica nedeni, ne din adamlarini tatmin
edecek kadar geleneksel olarak dindar, ne de bilim camiasim1 memnun edecek kadar sekiiler
goriinmemesiydi. Rousseau, eserinin ilk kitabi olan “Emile”de, Tanr1 anlayigsini su ifadeyle
temellendirir: “Her sey Yaraticinin elinden ¢iktiginda iyidir; insanin elinde bozulur” (Rousseau,
2014, s. 5-8). Bu yaklasimin benzer yansimalarina Islam diisiincesinde de rastlanabilir.

Rousseau, “Yeni Heloise I’ adli romaninda, inang¢ sorununu rasyonel bir ¢ergeve iginde ele
alir. Romanin kahramani Julie, dindar bir kadim temsil eder, ancak inancini 6nyargiya degil, akla
dayandirir. Tanr1 anlayisi, merhametli ve adil bir yiice varlik fikrine dayanir; bu nedenle, Wolmar'in
ateist olmasina ragmen, erdemli bir adam olarak ilahi cezaya maruz kalmayacagini savunur.
Romanin baska bir boliimiinde Rousseau, kendi din anlayisini yansitarak, inancin akil ve mantiga
dayanmasi gerektigini belirtir ve karakterlerinden birine, “Anlayabildigim dinin yd&nlerine
inantyorum” ve “anlayamadigim yonlerine de saygi duyuyorum, ancak onlari inkar etmiyorum”
dedirtir (Rousseau, 2025, s. 265-271).

Rousseau, Tanr1 anlayisini, kotiiliik sorununu agiklayan dengeli bir g¢ergeveye oturtur. Ona
gore, kotiiliik, miimkiin olan daha biiyiik kotiiliiklere kiyasla sinirh ve hafiftir. Her seyi 6nceden bilen
Tanr1, dogada zararli unsurlarin yani sira faydali unsurlar da yaratmistir; hatta zehirli varliklarin
icine, verebilecekleri zarar1 ortadan kaldirmak icin panzehirler bile yerlestirmistir. Rousseau bu
diizeni, Tanri'nin yeryiiziindeki temsilcilerine (insanlara) dogay: taklit ederek iyiligi gerceklestirme
sorumlulugunu 6gretmesi olarak yorumlar (Rousseau, 2023, s. 38-45).

Rousseau'nun Tanri anlayis1 temelde duyguya dayanmaktadir; bu fikri toplumsal gelenekten
ziyade dogrudan dogadan tiirettigi i¢in toplumdan uzak durmusg ve tiim inanglara saygi duyarak inang
Ozgurliigiini savunmustur. Ona gore, insanlar kontrollerinin 6tesindeki metafizik konulari ancak
gozlemledikleri araciligiyla anlayabilirler; Tanri'nin bilgeligi dogada sadelik ve amaglilik yoluyla
tezahiir eder. Tanr, insanliga, onlardan bekledigi eylemleri gerceklestirmelerini saglayacak gerekli
yetenekleri, "akil, vicdan ve 6zgiir iradeyi" bahsetmistir. Akil iyiligi tanimay1, vicdan onu sevmeyi
ve Ozgirlik iyiligi segmeyi miimkiin kilar. Bu evrensel nimetler ayn1 zamanda insan ahlaki
sorumlulugunun da temelidir. Rousseau'ya gore, Tanri'nin varlig1 ve birligi konusunda fikir birligi
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varken, nitelikleri konusunda anlagmazliklar ortaya ¢ikar; Tanr1 dogrudan miidahaleden kaginmus,
iradesini doganin ve evrenin diizeninde yansitmis gibi gériinmektedir (Rousseau, 2025, s. 223-227).

Fransa'da deist diisiincenin 6nemli temsilcilerinden biri olan Rousseau, hayati boyunca farkli
inanclar deneyimlemis ve kismen ¢agdaglarindan ayrilarak deist bir inan¢ anlayisini benimsemistir.
Bu baglamda, Hristiyanlig1 tamamen terk etmeden, onu ahlaki bir ¢ergeve iginde yorumlayan dogal
bir din anlayisina yonelmistir. Bu nedenle, Rousseau'nun inanci, yar1 Hristiyan 6zellikler tasiyan,
akil ve vicdana dayali bir deizm olarak kabul edilebilir (Bagct, 2002, s. 70).

Rousseau'nun din ve Tanr1 anlayisi, dogal dine olan destegini gostermektedir. Bu yaklasim,
Voltaire de dahil olmak iizere donemin birgok filozofu tarafindan paylasilan ortak bir doktrindir ve
dini dogmatizm ve kat1 spiritiializmin egemen oldugu bir cagda dinin en rasyonel, soyut ve nazik
yorumu olarak ortaya cikmistir. Rousseau'ya gore, dogal din diger dinlere karsit degildir, aksine
onlarla ortak bir kesisim noktasinda yer alir. Rousseau, bireylerin ¢ocukluktan olgun bir diisiince
diizeyine ulagana kadar dogal dine gore egitilmeleri gerektigini savunur; boylece gelecekte kendi
dini se¢imlerini 6zglirce yapabilirler. Bu yaklasim, dogal din ilkeleri ¢cercevesinde hem etkili hem de
onleyici bir dini egitim modeli sunmaktadir. Bu baglamda, Rousseau ne kati bir doktrin dayatmakta
ne de inanci reddetmeyi dnermektedir. Dahasi, Rousseau bir ¢ocuga dogrudan belirli bir inanci
asilamay1 reddeder; ancak onlart metafizik bilgiden de mahrum birakmaz. Akil yoluyla
kavranabilecek her seyi Ogretmeyi savunurken, aklin yetersiz kaldigi durumlarda temkinli bir
yaklagim benimsemeyi Onerir. Bu yaklagimin temel amaci belirli bir dogmayi asilamak degil,
bagimsiz ve tutarl bir kisilik yaratmaktir. Buna karsilik, Rousseau Toplumsal S6zlesme'de toplumsal
diizenin korunmasi i¢in bir 'devlet dini'nin gerekliligini vurgular. Bireylerin birbirlerine karst
gorevleri ve ahlaki degerleriyle ilgilenen bu din, toplumsal yasamin devami i¢in gerekli bir ¢erceve
saglar. Bu nedenle, Rousseau'da dini egitim bireysel diizeyde oOzgiirliikk ilkesine dayanirken,
toplumsal diizeyde diizeni korumak icin islevsel bir gereklilik olarak ortaya c¢ikar (Rousseau, 2014,
s. 7-15).

Rousseau'ya gore, doga insanlara gesitli duygular bahsetmistir ve bunlarin en giigliisii 61iim
nefretidir. Bu duygu, yasami siirdiirmenin baska bir yolunun olmamasindan kaynaklanir; yani,
kendini koruma ic¢giidiisii insanligin en temel ve yogun duygularindan biri olarak ortaya ¢ikar
(Rousseau, 2014, s. 114-117). Dahasi, yaratici tarafindan yonlendirilen doga, insanlar1 asla aldatmaz;
aldatma, yaratilmis varhiklara 6zgii bir 6zelliktir. Insanlar hem kendilerini hem de baskalarim
aldatabilir; bu, dogal bir insan 6zelligidir ve insan dogasinin bir pargasi olarak kabul edilir (Rousseau,
2014, s. 223-227).

Rousseau, dini kimligi hayat1 boyunca siirekli degisen bir yazardi; Kalvinist olarak vaftiz
edilmis, daha sonra Katolikligi benimsemis ve ardindan tekrar Kalvinizme donmiistiir (Rousseau,
2004, s. 13). Bu nedenle, ateizmle su¢lanmis ve dini inanglara sahip oldugu fikri, yazilar1 ve fikirleri
araciliiyla siirekli olarak sorgulanmistir. Sonug olarak, deist bir anlayis1 benimseyen Rousseau, hem
ateistler tarafindan benimsenmis hem de ateist olarak etiketlenmistir. Rousseau, ¢ocuklara ¢ok kiigiik
yasta dini konularin 6gretilmesi gerektigini savunur; aksi takdirde, derin konular: tartisacak yasa
gelene kadar beklemek, ¢ocuklarin dinden tamamen uzaklagmasina yol agabilir. Bununla birlikte,
aile baglarina dayal1 zorunlu inang yaklagimina katilmaz; ¢ocuklarin ebeveynlerinin dini inanglarma
uymak zorunda kalmamalar1 gerektigini vurgular. Koér inancin dini egitim agisindan belirleyici bir
degeri yoktur; dini egitim, ahlaki ¢ercevesi i¢inde ve bilingli bir temelde yiiriitiilmelidir. Dini
konular1 zorlayicr veya kosullu yontemlerle degil, bireyin bu alandaki ihtiyacini tanimasina olanak
taniyan bir yaklagimla 6gretmek daha tutarlidir. Ciinkii din ve inang esasen kalbin isleyisine dayali
alanlardir ve bireyin iradesi, secimi ve igsel yonelimi belirleyici bir rol oynar. Bu baglamda kadinlar
0zel bir 6neme sahiptir; ¢linkii ¢ocuklar erken g¢ocukluk déneminde zamanlarinin biiylik bir
boliimiinii anneleriyle gegirirler ve annenin dindar tutumu ve yasami ¢ocuklarin inang geligimini
olumlu veya olumsuz yonde etkiler (Rousseau, 2007, s. 188-192).
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Rousseau, ¢evresindekilerden gelen elestirilere yanit olarak, kendisini dogadan (yaraticidan)
uzaklastirdigi iddialarin1 reddeder. Ona gore, doga amaclarina ulasmak i¢in araglarini insan
diisiincesine gore degil, zorunluluga gore belirler. Bu anlayista, doga, tiim yaratilis1 géren, duyan ve
bilen her seyi kapsayan bir ilke olarak tasavvur edilir; Bireylerin ihtiyaglarin1 anlamak ve karsilamak
(Rousseau, 2007, s. 124-129).

Bireyin kendine kars1 yiikiimliiliikleri, pargasi oldugu biitiine karst sorumluluklarmdan
ayridir. Burada “biitiin” kavrami egemen varlig ifade eder; ¢linkii yaratilan her sey, yaraticinin veya
egemen varligin diizeni i¢inde anlam kazanan bir parca olarak kabul edilir (Rousseau, 2004, s. 19-
21).

Rousseau'nun Tanr1 ve inang anlayisi, deneyime, gozleme veya kati rasyonalizme degil,
duygu, his, mutluluk ve aci gibi i¢sel deneyimlere dayanmaktadir. Bu ag¢idan Romantizm,
Rousseau'nun diigiincesi lizerinde 6nemli bir etkiye sahipti. Bununla birlikte, o donemde Fransa
yogun bir ideolojik, sosyal ve dini kargasa i¢indeydi; kilise otoriteleri ve siyasi yapilar bu entelektiiel
karigiklig1 daha da derinlestirdi. Rousseau'nun "Biraz kafa karigiklig1 ruha hareketlilik kazandirir"
s0zii, Aydinlanma donemindeki bu siyasi ve entelektiiel belirsizligin bireyin manevi ve entelektiiel
dinamizmini nasil artirdigini gosterir. Bu tiir bir kafa karigikligi, ozellikle dini duyarhilikla
birlestiginde, bireyi yeni anlamlar ve yonler aramaya yonlendirir (Karagdz, 2007, s. 81).

Rousseau'ya gore insanlar dine inanirlar; ancak bu inang, ritiiellere asir1 odaklanmis bir
dindarliktan ziyade, dinin rasyonel ve basit bir anlayisina dayanmalidir. Dini ritiielleri ahlaki
eylemlerin ardina yerlestirir ve iyilik yapmanin Tanri'ya ibadetin en rasyonel bi¢cimi olduguna inanir.
Gergek iyilikle karsilastiginda, insan resmi beyanlardan ziyade kalbinin sesine kulak verir; ¢iinkii
vicdanda yankilanan bu igsel egilim, resmi ifadelerden daha otantik ve baglayicidir (Rousseau, 2007,
s. 196-201).

Emile adli eserinde Rousseau, insan deneyiminin sinirliliklart merceginden yagami ve 6limii
degerlendirir. Ona gore, insanlar yasamin erken evrelerinde bilingli bir sekilde yasama yetenegine
sahip degildir; yasamin sonraki evrelerinde ise bu yetenegi kaybetmiglerdir. Bu iki u¢ nokta
arasindaki zaman ¢ogunlukla uyku, aci, zorunluluk ve zorluk icinde geger. Bu nedenle, yasamin
kisaligi, kisa siiresinden degil, anlamli ve bilingli bir yasam i¢in mevcut olan son derece sinirl
zamandan kaynaklanir. Rousseau'ya gore, yasamin degeri dogum ve Olim arasindaki siirenin
uzunlugundan degil, o siirenin nasil dolduruldugundan kaynaklanir (Rousseau, 2014, s. 178-183).

Rousseau'ya gore, insanlar 6liimiin dogasini tam olarak kavrayamazlar; ancak, yasam
boyunca gerekliliklere direnmeden uyum saglamay1 6grenen bir birey, 6liim aniyla siikunet i¢inde
yiizlesir. Boyle bir kisi, inleme, isyan veya direnis gostermeden oliimii kabul eder. Doganin izin
verdigi bu durum, 6liim genellikle nefret edilen bir olgu olsa da, 6liimiin kaginilmazligi karsisinda
bir huzur olasilig1 sunar. Rousseau'ya gore, ozgiir bir yasam siirmek ve insani seylere asir1 bagh
olmamak, 6lmeyi 6grenmenin en etkili yoludur. Bu anlayista, ideal yagam, doganin (yaraticinin) izin
verdigi siirlar igcinde, baskalarinin huzurunu bozmadan, memnun, mutlu ve 6zgiir bir varolus elde
etmektir (Rousseau, 2014, s. 129-134). Genel irade veya egemen varlik kavraminda, keyfi ve
zorlayict yasalar tiim halka uygulanmaz; ¢iinkii belirleyici olan iradedir ve bu irade toplumsal
sozlesmeye uygun olarak islemelidir. S6zlesmeye aykiri kullanilan irade, egemenin kendi temelini
ihlal etmesi anlamina gelir. Bu durum, egemenligin kendi kendini yok etmesine ve nihayetinde diizen
degil, higlige yol agar (Rousseau, 2004, s. 17-22).

Sonug olarak, toplumsal yasam, herkesin ihtiyag¢larini karsilayacak kadar seye sahip oldugu
ve higbir bireyin ihtiya¢ duydugundan fazlasina sahip olmadig1 bir dengeye dayali olarak faydali hale
gelir (Rousseau, 2004, s. 22-28).

Insanlar ancak diisiincelerini kademeli olarak gelistirdikten ve soyut kavramlari
anlamlandirdiktan sonra Tanri'ya inanabilirler. Ciinkii yaratilistan hemen sonra insanlar bu tiir soyut
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kavramlar algilayamaz veya anlayamazlar; bu yetenek zamanla gelisir. Ornegin, sekiz ila on bes
yaglar1 arasinda ruh ve din kavramlarin1 6gretmeye caligmak tehlikeli olabilir; ¢ocugu anlamadan
dini inanglart kabul etmeye zorlayabilir, yeteneklerini kullanamamasina ve korku duygusu
yaratmasina neden olabilir. Bu nedenle, dini egitim bireyin anlama ve olgunluk diizeyine uygun
olarak verilmelidir; aksi takdirde, 6grenilen inanglar hem yanlis anlagilir hem de bireyin zihinsel ve
duygusal gelisimini olumsuz etkiler. Dahasi, soyut unsurlar1 anlamak ve agiklamak, dini kavramlari
kavramada temel 6neme sahiptir. Hristiyanlik bastan sona mistik ve gizemli 6gretiler icerdiginden,
insan zihninin bunlar1 tam olarak anlamasii beklemek genellikle bosuna bir ¢abadir; Ibn Sina gibi
baz1 diisiiniirler de bazi dini &gretilerin akil yoluyla kavranamayacagini belirtmislerdir. Rousseau
ayrica Hristiyanligin anlagilmasi zor ve gizemli bir din oldugunu vurgulayarak, bu gizemleri
kavramak i¢in bireylerin olgunlasmasini beklemenin gerekli oldugunu savundu. Bu kavramlarin
geng yasta 6gretilmesi hem anlamay1 hem de inanmay1 daha da zorlastirir. Ek olarak, dini terimlerin
Ozgilinliigii, ozIiliglh ve belirsizligi, yaratici bir kaynaga dayandiklarimi gosterir. Hristiyanlhigin
gizemini kabul ederken, Rousseau zaman zaman kaderciligi elestirdi (Rousseau, 2007, s. 146-152).

Rousseau, Hristiyanligin gizemliligini kabul ederken, zaman zaman kaderciligi elestirdi.
Sophie'nin de belirttigi gibi, Tanr1 insanlarin maddi gilice asir1 6nem vermesinden hoslanmaz; kisisel
anlagmalar1 bozmak, sozlerden caymak veya bagkalarini bu yonde etkilemek icin para kullanmak
dogru kabul edilmez. Insanlar, ruhlar dleminde Tanr ile yaptiklar1 ahdi kabul etmislerdir ve bu
anlagsmanin maddi kazang ugruna bozulamayacagina inanirlar (Rousseau, 2007, s. 209-215).

Eger bir sézlesme yapilmamis ve kararlar oy birligiyle alinmamigsa, azinligin ¢cogunlugun
tercihlerine uymak zorunda kalmasi nasil ortaya ¢ikabilir? Efendi istemeyen on kisinin kendi adina
oy kullanma hakki nereden gelebilir? Cogunluk oyu kural bile en az bir kez oy birligine dayal bir
anlagsmanin sonucudur ve bu nedenle mesruiyeti bu temele dayanmaktadir (Rousseau, 2004, s. 14-
18). Hizmetkar ile yaratici arasinda da bir sdzlesme olabilir; 6rnegin, ruhlar aleminde Tanri, “Ben
sizin Rabbiniz degil miyim?” diye sorar. Hizmetkarlarin bu soruya verdigi “evet” cevabi, bu
sOzlesmenin bir gostergesidir. Bununla birlikte, insanlar arasindaki sosyal s6zlesmeler, 6zgiirliik ve
onun kullanimi agisindan sorunlar yaratabilir. Bir sosyal sozlesme, her katilimcinin ortak giicii
savunacak sekilde hayatin1 ve mal varligini teslim ettigi, ancak yine de kendi iradesine boyun egdigi
ve Ozgiirligiini korudugu bir diizenlemeyi amaglar (Rousseau, 2004, s. 15-18).

Tanrt'ya inanmak kurtulus i¢in gereklidir; ancak inang ¢ogu zaman yanlis anlasilir. Yanlis
anlasilan inang, hosgoriisiizliigiin kokii ve insan yargisini fel¢ eden siipheci egilimlerin kaynagidir.
Ebedi kurtulusa layik olmak i¢in ¢abalamada zaman kaybedilemez; burada bahsedilen kurtulus,
dogasi geregi, ahirettir. Bununla birlikte, bu kurtulusa ulasmak i¢in bu diinyada ¢aba gosterilmelidir
(Rousseau, 2007, s. 147-152).

Sadece arzular ve diirtiilerle hareket etmek, bir tiir kdlelik olan 6zgiivenin bir isaretidir; bir
kisi 6zgiir oldugunu diisliniirken, aslinda kendi arzularina tabidir (Rousseau, 2004, s. 19-24). Benzer
sekilde, bir cocuk Tanri'ya inandigini sdylediginde, gercekten inanmis sayilmaz; sadece Tanri'nin
adim sdylemistir. Insanlarin inanglar1 ¢ogunlukla cevrelerinden gozlemledikleri ve duyduklariyla
sekillenir. Bu nedenle, Tanri'ya inanmak yalnizca gostermelik bir kabul olarak kalabilir; inancin
ger¢ek anlamimi kazanmasi i¢in, kavramin ardindaki igerigin bilingli ve destekleyici bir sekilde
doldurulmas: gerekir. Inangla ilgili olarak yiikiimliilik kavrami yerine gereklilik veya ihtiyag
terimlerini kullanmak daha uygundur; ¢iinkii teistik, deistik veya ateistik inanglarda bile, yiikiimliiliik
yerine bu tiir ifadelerle karsilagsmak miimkiindiir (Rousseau, 2007, s. 148-153).

Genel irade baglaminda, bir vatandas, egemenin isteklerine gore saglayabilecegi tiim
hizmetleri sunmakla ytikiimliidiir; ancak egemen, dogal veya irrasyonel olarak kimseyi haksiz yere
baski altina alamaz. Doga kanununda oldugu gibi, her olay genel iradenin disinda bir nedene baglidir.
Sosyal yiikiimliiliikklerimiz yalmzca karsiliklilik ilkesine dayandiklari i¢in baglayicidir ve bu
yikiimliilikleri yerine getirirken kendi yararimiza calismamiz mimkiindiir. Genel iradenin
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dogrulugu, her bireyin yalnizca kendisini degil, tim toplumu dikkate almasin1 gerektirir; bu, hak
esitliginin ve adaletin bireylerin se¢imlerinden ve insan dogasindan kaynaklandigini gosterir. Genel
iradenin dogru ve gecerli olmasi i¢gin, hem 6ziinde hem de nesnesinde evrensel olmas1 gerekir; yani,
herkese uygulanabilir olmast i¢in herkesten kaynaklanmalidir. Bireysel veya sinirli nesnelere
yoneldiginde, dogal dogrulugunu kaybeder; Ciinkii bu durumda, genel ve ortak irade yerine kisisel
yargilarla hareket etmek kacimilmazdir ve boylece evrensel esitlik ilkesine uygun hareket etmek
imkansiz hale gelir (Rousseau, 2004, s. 29-35).

Yetigkinlige ulasmadan 6nce 6len ¢ocuklarin ebedi kurtulustan mahrum kalmayacaklari
fikri, cesitli dinlerde farkl: sekillerde ifade edilir. Islam'da, on bes yasin altindaki ¢ocuklar giinahsiz
sayilir ¢iinkii sorumlu tutulmazlar ve cennete gidebilecekleri 6ngoriiliir. Katolik goriisiinde ise,
Tanri'min adimi hi¢ duymamis tiim kutsal ¢ocuklarin kurtulusa erecegi savunulur. Bu baglamda,
cocukluk veya delilik gibi bir kiginin Tanr1'y1 bilmesini engelleyen durumlarda bile, ebedi kurtulusa
ulagma olasilig1 vardir. Rousseau'ya gore, bu farklilik, Tanr fikrini kavrama kapasitesinin yasla
birlikte degismesinden kaynaklanmaktadir; ona gore bu kapasite on bes yas civarinda gelisir.
Rousseau, bu goriisleri gézlem ve doga bilimleri alanlarindaki bilimsel yaklasimiyla desteklemistir
(Rousseau, 2007, s. 148-154).

Insanlarin en mitkemmel hallerine ulagmalari icin eksik olan sey, evrensel iradenin goz ard
edilmesi ve cehaletidir. Hilkiimdarlardan veya krallardan kaynaklanan zorluklar kaginilmazdir ve
katlanilmalidir; ¢iinkii toplumsal diizende, Tanr1 6fkelendiginde kotii krallar gonderir ve bunlara
katlanmak bir tiir ilahi ceza olarak goriiliir (Rousseau, 2004, s. 71-77).

Ote yandan, bilgi ve firsat eksikligi nedeniyle Tanri'ya inanmayan bireyler sorumlu tutulmaz;
bu bireyler ahirette adaletsiz muameleye maruz kalmazlar. Sorumluluk yalnizca bilgiye erigimi olan
ve Tanri'ya inanma konumunda olanlardan talep edilecektir. Bu baglamda, ilahi adalet, bilerek
inanctan uzaklaganlar1 sorumlu tutar, ancak bilgi veya firsat eksikligi nedeniyle inang
gostermeyenleri cezalandirmaz; bdylece gergek adalet saglanir (Rousseau, 2007, s. 148-152).

Kalplerini Tanri'nin gergegine isteyerek kapatanlar cezalandirilacaktir; bu, gergek adaletin
gerekliligidir, aksi takdirde adaletsizlik meydana gelirdi. Toplumsal s6zlesme, tiim bireylerin ayni
kosullar altinda ayni sorumluluklar1 iistlenmesini ve ayni haklardan esit sekilde yararlanmasini
saglayacak sekilde vatandaslar arasinda esitlik kurar. S6zlesmenin dogas1 geregi, egemenligin tim
eylemleri, yani genel iradenin sonuglari, her vatandasi esit sekilde zorlar ve tesvik eder. Egemen
varlik, ulusu bir biitiin olarak tanir, parcalarmi ayr1 ayri1 degil; Egemenlik eylemi, iistiin ve ast
arasinda yapilan bir anlagma degil, toplumun tiim organlariyla saglanan yasal ve esdeger bir
anlagsmadir. Bu anlasmanin faydasi, tek bir amaca, kamu yararina hizmet etmesinden ve ylice
iradenin, yani egemen varligin garantisi altinda siirekli varligindan kaynaklanir (Rousseau, 2004, s.
30-36).

[lahi gercegi kavrayamayacak bireylere aktarmaya calismak, yanlis ve yaniltici fikirlerin
olugmasimna yol acar. Bu nedenle, Tanr1 hakkinda bayagi, hayali veya olumsuz yargilara
tutunmaktansa higbir fikre sahip olmamak daha iyidir; Tanri'y1 bilmemek, O'na hakaret etmekten
daha az suctur. Benzer sekilde, sosyal ve kisilerarasi iligkilerde, yabancilasilan bir kiginin varligim
gormezden gelmek veya inkar etmek, onun hakkinda uygunsuz konusmaktan daha uygundur;
bdylece olumsuz etkiler en aza indirilir (Rousseau, 2007, s. 149-153).

Insanlik dinden ve onun getirdigi kavramlardan, terimlerden ve ifadelerden uzaklastikca,
Yaraticinin s6ziinii anlamakta zorlandi ve dinden hayal kirikligina ugradi. Sonug olarak, dini dil
kullanan toplumlar anlam daralmasi, ifade zorlugu ve kavramsal belirsizlik yasamaya basladi. Ote
yandan, egemen varlik ne kadar mutlak ve kutsal olursa olsun, herkes sahip oldugu seyleri ve
Ozgiirligiinii kendisine bahsedilen 6lgiide kullanabilir; egemenin higbir bireye digerinden daha fazla
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yiik ylikleme hakki yoktur. Bu 6zgiirligli kabul ederken, Yaratici, yarattiklarinin kapasitesini agsan
bir yiik yiiklemedi, aksine herkesi konumuna uygun bir sinavla donatti (Rousseau, 2004, s. 31-36).

Otuz yil 6nce, gen¢ bir Kalvinist olan Rousseau, memleketini terk etmis ve Torino'da
gecirdigi siire boyunca Spirito Santo rahibi M. Gaime'nin diismanligini kazanmisti. Dini goriislerini
acikeca ifade edemedigi i¢in c¢evresi tarafindan siirekli diglanmis ve zor kosullar altinda yasamaya
zorlanmigti. Hayatta kalmak icin dinini degistirmek zorunda kalan Rousseau, yeni mezhep igin
egitim alirken daha 6nce hi¢ bilmedigi siipheler ve kotiiliiklerle karsilasti. Bu siiregte, Savoy'dan
fakir bir rahip ona kagmasina yardim etti ve Rousseau'nun giivenilir bir dostu oldu (Rousseau, 2007,
s. 148-153).

Bireyler higbir zaman hayatlarin1 tamamen kendi iradelerine gore yasama hakkina sahip
degildir; yalnizca sinirli 6zgiir iradeyle se¢im yapma olanagina sahiptirler. Toplumsal s6zlesmenin
temel amaci, taraflarin korunmasini saglamaktir. Bu amaca ulagmak i¢in araglar gereklidir; bu
araclar, belirli tehlikeler ve kayiplardan ayri olarak ele almamaz. Insanlara verilen gozler, eller,
kulaklar, burun ve ayaklar gibi organlar d6ncelikle kendi ihtiyaglarini karsilamak {izere tasarlanmistir
(Rousseau, 2004, s. 33-38).

Rousseau'ya gore Tanri, yargiya ihtiyag duymayan, ne baslangici ne de sonu olan, tamamen
sezgisel olan ve her geyi ayni1 anda goren bir varliktir. Tiim uzay1 bir nokta, tiim zamani bir an ve
tiim gercekligi tek bir diisiince olarak algilar; miidahalesi ve giicii kendi iradesiyle kendiliginden
isler. Tanri'nin 1yiligi, diizen sevgisiyle ortaya ¢ikar; varolusu siirdiiriir, her parcayi biitiine baglar ve
yaptig1 her seyin iyi oldugunu gosterir. Dokunulmamig yaratilislarda, cirkinlik yerine diizen ve
giizellik hakimdir; gecici diizensizlik bile hizla diizeltilir, bu da Tanri'nin iyiligini ve diizenini
dogrular. Tanri'nin iyiliginin dogal bir sonucu adaletidir; hak edileni verir ve insanlar1 verdigi her
seyden sorumlu tutar. insan adaletsizligi Tanri'dan kaynaklanmaz, kendi eylemlerinin iiriiniidiir.
Rousseau'ya gore, filozoflarin insanlar arasindaki ahlaki diizensizligi Tanri'ya kars1 kanit olarak
kullanmalari, aslinda Tanri'nin varli1 ve adaleti i¢in kanitlar1 giiclendirir. Insan adaleti, herkese
hakki1 olan1 vermeyi igerirken, Tanri'nin adaleti verdigi sey i¢in hesap sormay1 gerektirir. Bununla
birlikte, ilahi nitelikler hakkinda mutlak ve kesin bilgiye sahip olamayiz; ¢linkii O'nu tam olarak
bilmek, gérmek ve anlamak bizim i¢in imkansizdir (Rousseau, 2007, s. 154-156).

Rousseau, Emile adl1 eserinde, “Savoy Rahibinin Cemaati” bagligi altinda, Savoy rahibinin
evren ve Tanr1 anlayisini aktarir. Rahibe gore, duyularimizin nesnel ve bagimsiz nedenleri vardir; bu
acidan evren tiim agikligiyla 6niimiizde agilir. Maddenin hareketi canli varliklarda bilingli olarak,
cansiz nesnelerde ise diizenli kurallara gore gergeklesir ve bu diizen bir zekanin varligin1 gosterir.
Evrenin farkli pargalarinin uyumu, bu zekanin giiglii ve bilgili oldugunu kanitlar. Rousseau bu iistiin
zekay1 Tanr1 olarak adlandirir. Boylece, ister rahip, ister din adamu, ister kilise {iyesi olsun, herkesin
6ziinde Tanri'ya olan inanci oldugunu ifade eder. Savoy rahibi, “Kendimde iki farkli ilke
hissediyorum” ifadesiyle insanin hem maddi hem de manevi yonlerini vurgular. Beden madde,
duyular ve tutkularin yasalarina tabi iken, bunlarin {izerinde yiikselen ruh 6zgiirdiir; maddeye bagh
olmayan bu ruh, ahlaki degerleri secme kapasitesine sahiptir. Tanri, insanliga ahlaki sorumluluk
asilamak icin 6zgiirliik bahgetmistir; bu nedenle, kétiiliige de izin verilmistir. Maddeden ayri olan
ruh, bedenin &tesinde varligim siirdiiriir ve dogru olanlar dliimden sonra mutluluga ulasir. insanlara
bahsedilen bu 6zgiir irade sayesinde, iyilik veya kotiiliik secilebilir; secme ve reddetme giicii
tamamen insan elindedir (Rousseau, 2007, s. 150-154).

Insan artik yasanm 6ngordiigii tehlikeyi yargilayacak konumda degildir; yiice gii¢ veya
egemen varlik, “Devlet i¢in O6lmeniz uygundur” (Rousseau, 2004, s. 33) dediginde, Slim
kaginilmazdir. Kaderde dnceden belirlenmis olan bu 6liim, gerceklestiginde bir kaza haline gelir;
yani inang¢ ve iman eyleme doniisiir. Boyle bir kiginin hayati artik doganin bir armagani degil, yiice
varligin gecici ve yetkili bir bahgetmesidir (Rousseau, 2004, s. 33-37).
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Tanr1'nin niteliklerini yaratimlar1 ve eserleri araciligiyla diisiinerek ve inceleyerek, O'na dair
diisiincelerimi kademeli olarak genisletebildim. Ancak Tanr1 ne kadar yiice ve biiylik olursa olsun,
insan zihninin kavrayist o kadar sinirli kalir. Tanri'y1 bilme yolumuz, O'nun eylemleri, yaratimlari,
koydugu yasalar, emirleri ve yasaklar1 araciligiyladir; yani Tanri'y1 eserleri ve iradesi araciligiyla
anlar ve degerlendiririz (Rousseau, 2007, s. 149-154).

“Adem konustu, Nuh konustu; dyle olsun. Adem'e Ggreten bizzat Tanri'ydi” (Rousseau,
2009, s. 38) ifadesinin de belirttigi gibi, yaratilan ilk insanlar ve diger insanlar ne okuma ne de yazma
biliyorlardi. Bununla birlikte, birbirleriyle iletisim kurabildikleri agiktir; bu, o donemde insanlara bu
yetenekleri bahseden bir yaraticimin varligim gosterir. Ilkel insanlar genellikle ruhlara inaniyor ve
dogal giiclere tapiyorlardi. Arastirmalar, ruh kavramindan yoksun olsalar da, “Yiice Varlik” veya
“Tek Tanr1” inancina sahip ilkel toplumlarin varhgim gostermektedir. Ilkel toplumlarda, beden ve
ruh arasindaki ayrim hizla kavranmis ve insanlar1 dine yoneltmistir. Baslangicta, biiyiicililik ve
dogaiistii giigler, bilingaltinda gelisen dini ve manevi siiregleri yoneterek, dini bilincin gelisiminde
etkili olmustur. Bu dénemde Tanri, genellikle evrensel bir giic veya evrensel bir ruhun sembolii
olarak gdriilmiistiir; Giines, ates, yagmur, boga ve kartal gibi doga ve hayvan sembolleriyle temsil
edilir (Scognamillo, 2002, s. 20).

Rousseau'ya gore, insanlar Tanr1'nin sonsuz 1s181na akil yoluyla yaklassalar da, bu parlaklikta
kaybolurlar ve diinya hakkinda bildiklerini terk etmek zorunda kalirlar. Tanr1 bedensel veya fiziksel
bir varlik degildir; evreni yoneten, diislinen, bilen ve evrene etki eden mutlak bir ruhtur, ancak
evrenin kendisi degildir. insanlar ¢ogu zaman onun kavranamaz 6ziinii kavramaya bosuna calisirlar.
Tanr1, yasami yoneten ruh gibi yasayan ve aktif bir 6z olarak var olur; 6zgiirliigiimiiz ve irademiz
onun iradesine baglidir. Tanri'nin mutlakligi ve kendiliginden etkinligi, bedene bagli insan ruhunun
sinirlamalariyla karsilastirildiginda, kisinin kendi varligimi ilahi olanla iligkili olarak anlamaya
calismasimin zorluklarin1 vurgular. Rousseau'ya gore, insanlar rahiplerin yaratilis yorumlari
karsisinda kafa karisikligi ve Tanri'y1 tam olarak kavrayamama durumu yasarlar. Yaraticiya olan
inang, ancak anlasilabildigi 6lglide miimkiindiir: Tanr1 evreni diizenlemis, her seyi yaratmis ve
stirekli olarak aktiftir. Yaraticinin dogasini anlamak igin yalnizca akil yeterli degildir; Tanr1 maddi
veya fiziksel bir varlik degildir; algilanamaz ve insan niteliklerine sahip degildir. Her seyin temelinde
ve merkezinde aktif olan mutlak bir varliktir; yaratilis tamamen onun iradesine tabidir. Bu baglamda,
Tanr1 nesneden 6nce gelir ve evren yok olsa bile var olmaya devam eder; bu nedenle, ebedi ve
sonsuzdur (Rousseau, 2007, s. 151-156).

Rousseau'ya gore, bir sucluyu affetme hakki egemene aittir; iyi yoOnetilen bir toplumda,
cezalarin hafifletilmesi, ¢cok sayida affetmekten degil, az sayida su¢ludan kaynaklanir. Bu yaklagim,
toplumsal diizenin etkin igleyisini saglar (Rousseau, 2004, s. 35-38).

Ote yandan insamin Tanr1 ve sonsuzluk kavramlarmi kavramasi zordur; ne kadar gaba
harcarlarsa ¢abalasinlar varligin 6ziinii tam olarak kavrayamazlar. Ancak insan, Yaraticiy1 tanidikga
kendi eksikliklerinin, ihtiyaclarinin ve zayifliklarinin da farkina varir. Ciinkii her sey ziddiyla bilinir;
Eksikliklerimizi gdzlemleyerek miikemmel ve giiclii yaraticiyr kavramak miimkiin olur. Bu
farkindalik insanin ruhsal gelisimi ve kendini anlama siireci i¢in temel 6neme sahiptir (Rousseau,
2007, s. 153-156).

Rousseau'ya gore yonetisim, tek bir kiginin elinde oldugunda zirveye ve etkililige ulasir; Bu
baglantinin kurulmasinda peygamberler, biiyiikler veya soylular gibi aracilar onemli rol
oynamaktadir (Rousseau, 2004, s. 69-75).

Insan davranmisinin rehberi bilingtir, yani kalbin, aklin, vicdanin, nefsin sesidir; Tutkular
nefsin, bedenin veya seytanin arzularindan kaynaklanir ve yeme, igme, cinsellik gibi alanlar1 kapsar.
Biling aldatmaz; Onun sesine uyan, Yaradan'in s6ziinii dinler ve dogru yoldan sapmaktan korkmaz.
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Rousseau, bu bilincin, iyilikseverlerin rehberliginde yol gdsterici roliinii vurguluyor; Vicdan her
zaman gercegi savunur ve kisinin dogru hareket tarzini belirler (Rousseau, 2007, s. 152-158).

Incil'in otoritesi eski metinlerle tutarli bir sekilde degerlendirilebilir; bu yaklagim,
gelenekleri masalsi ya da 6nemsiz bir diizeye indirgememizi engelliyor. Ciinkii bu gelenekler masal
degil, hayatimizi tamamlayan, sekillendiren temel unsurlardir. Ustelik bu gelenekler, onlar1 bize
aktaran halklar ve kiiltlirler kadar eskidir ve kiiltlirel mirasimizin bir parcasi olarak Oonem tagir
(Rousseau, 2009, s. 37-43).

3. Rousseau'nun Dini Inanclara iliskin Degerlendirmesi

Rousseau'nun Toplumsal S6zlesme adli eserinde, toplumsal diizenin kurulmasi, yaratici bir
ilke tarafindan insanlara ruh verilmesiyle baslar; bir sonraki adim ise bu topluluga hareket ve irade
kazandirmaktir. Diizene faydali ve iyi kabul edilen seyler, insan onayindan bagimsiz olarak, dogalar1
geregi iyi ve faydalidir. Tiim adalet bi¢imleri Tanri'dan kaynaklanir ve O'na dayanir; ancak insanlar
adaleti dogrudan bu yiice kaynaktan alabilselerdi, hiikiimetlere veya yasalara gerek kalmazdi.
Stiphesiz ki, yalnizca akildan tiiretilen evrensel bir adalet anlayisi vardir ve bu adalet, Tanri'dan gelen
adalet olarak tanimlanabilir. Bununla birlikte, diinya insan bakis agisindan ele alindiginda, bu
adaletin adalet yasalar1 ve dogal yaptirimlar olmadan gegerliligini kaybettigi goriiliir. Sozlesmeler ve
yasalar, haklar1 gorevlerle iliskilendirmek ve adaleti amacina yonlendirmek icin gereklidir. Uzerinde
anlagsmaya varilan 6zne, onu belirleyen irade gibi, genel bir karaktere sahiptir (Rousseau, 2004, s.
35-39).

Iyiligin gergekten iyilik olarak var olabilmesi igin, sadece kalbimizin derinliklerinde yer
almasi1 yetmez, ayn1 zamanda eylemlerimizde de goriiniir ve somut olmalidir. Adaletin ilk ve en temel
odiili, iyiligin bizzat uygulanmasiyla elde edilir. Ahlaki iyilik insan dogasiyla ne kadar uyumluysa,
bir kisi de dogasinda var olan iyilik kadar dogru ve acik bir gsekilde diigiinebilir. Bu noktada
vurgulanan ruh kavrami, maneviyat, din ve inang gibi soyut boyutlar1 iceren bir anlam alanina isaret
eder. Ruhu asagilik tutkularla kararmis, kendinden baska kimseyi sevmeyen, aciya ve kedere
duyarsiz; gozlerinden yas akmayan, kalbi katilagsmis, solgun ve cansiz bir insan mutsuzdur ve bu
anlamda hayattan kopmustur. Ancak, yeryiiziinde kotiiliikk yapanlarin sayisi ne kadar ¢ok olursa
olsun, duyarliligini tamamen kaybetmis, manevi olarak 6lii olup kendi ¢ikarlarindan bagka higbir
seye kayitsiz kalan insanlarmn sayisi nispeten azdir. Insanlar ancak haksizlik yapmaktan fayda
sagladiklar1 6l¢iide zevk alabilirler; ancak bu tiir durumlar disinda, genellikle masumlari korumak
isterler. Haks1z davranislarla karsi karsiya kaldiklarinda, kalbin derinliklerinden yiikselen 6fke ve
nefret duygulari bireyi dogruyu savunmaya yonlendirir. Kétiiliige sadece bize zarar verdigi igin degil,
baskalarina da zarar verebilecegine inandigimiz icin kars1 ¢ikariz. insan sadece kendi mutlulugunu
degil, basgkalarinin mutlulugunu da ister; kendisine zarar vermedigi siirece bagkalarin
mutlulugundan zevk alir. Tersine, mutsuzlarin ac1 ¢ekmesine tanik olmak bireyde rahatsizlik ve
huzursuzluk yaratir (Rousseau, 2007, s. 153-159). Ornegin, yoldan gegenleri soyan ve ¢iplak
yoksullar1 giydiren bir hirsizi veya bayilmak iizere olan bir kisiyi destekleyen en acimasiz katili
diisiiniin. Bu orneklerde amag veya niyet dogru goriinse bile, izlenen yontem yanlistir. Bu sekilde
iyilik ve nezaket gostermenin ahlaki olarak ne 6lgiide mesru sayilabilecegi tartismali bir konudur.

Diinyanin orijinal hali, insan eliyle siislenmis veya tahrip edilmis bugiinkii halinden tamamen
farkliyd: (Rousseau, 2009, s. 42-48). Insan miidahalesinden dnce doga her yoniiyle uyumlu ve
miikemmeldi; rahatsiz edici goriintiiler, sesler veya kokular yoktu. Ancak evrende higbir sey
degismeden kalmaz; her sey zamanla doniisiir, bozulur ve degisir. Bu nedenle, basta Rousseau olmak
izere birgcok diisiiniir, evrenin bu koklii doniisiimiinii sorgulamis ve cevaplar aramistir. Erdemli
insanin esenligi dis kosullarda degil, i¢ diinyasinda bulunur. Kahkahalar1 koétiiliikkten degil, igsel
sevingten kaynaklanir. Hem kalabalikta hem de yalmizlikta huzurludurlar; baskalarindan mutluluk
almak yerine, baskalarina mutluluk verirler. Bu tutumun kaynagi, bireyin i¢ sesi olarak
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tanimlanabilecek ahlaki yonelimdir ve bu yonelim, din ve inanca dayali olarak yaraticiyla kurulan
baglant1 yoluyla anlam kazanir.

Bu siireg, bireyde mutluluk ve huzur durumuna yol agar. Insanlar, kalplerimize derinden
yerlesmis, hem kendi eylemlerimizi hem de baskalarinin davranislarini iyi veya kotii olarak
degerlendirmemizi saglayan, adalet ve erdeme dayali dogustan gelen bir ilkeye sahiptir. Vicdan adi
verilen bu ilke kendiliginden ortaya ¢ikmamistir; insan bedenini yaratan yaratici tarafindan insanliga
bahsedilmistir (Rousseau, 2007, s. 156-158).

Egemen varligin temsilcileri olarak otorite kullananlar, onun adina kendilerine emanet edilen
giicii kullanirlar. Ancak bu otorite mutlak degildir; egemen varlik bu izni simirlayabilir, degistirebilir
veya iptal edebilir. Ciinkii bu giiciin tamamen devredilmesi, toplumsal biitiiniin yapisina ve birligin
amacina aykiridir. Bu nedenle, bu otorite bir bagimlilik iliskisi yaratmaz; egemen varlik her zaman
tasarruf hakkini sakli tutar.

Rousseau'ya gore, "hiikiimet" veya "yiiksek otorite" kavramlari, yasalar gergevesinde
yliriitme giicliniin uygulanmasini ifade ederken, "egemen" veya "yliksek yetkili" terimleri bu yonetim
islevini yerine getiren kisi veya kurumu ifade eder (Rousseau, 2004, s. 75-79).

Bu baglamda, bireylerin ortak iyilige olan egilimlerinin genellikle kendi c¢ikarlariyla
baglantili oldugu savunulmaktadir. Cennete ulasmak veya cehennemden kaginmak gibi kisisel
beklentiler, din, inan¢ ve iman yoluyla yaraticiya yonelmeyi ve ortak iyilige hizmet etmeyi tesvik
eder. Siiphesiz ki, insanlar nihayetinde kendi ¢ikarlar1 dogrultusunda hareket ederler.

Vicdanin yargilari, aklin ¢ikarimlarindan degil, yaratilista ve dolayisiyla Yaratici'da var olan
bir duygudan kaynaklanir. Akil erdemi ortaya koydugu anda, bu i¢sel duygu insan1 Yaratici'y1
sevmeye yonlendirir. Vicdan ilahi bir 6ze sahiptir; 6liimsiizdiir ve goksel bir ses niteligine sahiptir.
Bu agidan, sinirl ve cahil insan igin en giivenilir rehberdir. lyi ile kétilyii ayirt etmeyi miimkiin kilan
ve insan1 Tanri'ya yaklagtiran da bu 6liimsiiz vicdan sesidir. Tanr1 diislincesinin yoklugunda, insan
bir hayvandan farksiz hale gelir; kanunsuz ve amagsiz bir akil tarafindan kotiiliikten kotiiliige
stiriiklenir, ciddi hatalarin ve yikici sonuglarin 6znesi olur. Bu nedenle, ahlaki diizen, ceza ve 6diil
anlayisiyla, ilahi adalet ¢ercevesinde tamamlanir (Rousseau, 2007, s. 157-162).

Kamu diizenini korumak ve ortak iyilik i¢in en uygun yapiyr olusturmak, cesitli iligkileri
dikkate almay1 gerektirir. Ilk olarak, biitiiniin kendi i¢inde kurdugu iliski vardir; Bu, egemen varlik
ile devlet arasindaki iliskiyi ifade eder ve araci iliskiler yoluyla isler. ikinci olarak, bireylerin kendi
aralarinda ve biitiinle kurduklar iligskiler vardir. Bireylerin biitiinle olan iliskisi, egemen varlik
tarafindan konulan yasalar araciligiyla diizenlenir. Ugiincii iliski tiirii, insan ile yasa arasindaki
iligkidir ve bu baglamda, ceza ve 6diil mekanizmalar1 belirleyici goriinmektedir. Bu yasalar kendi
baslarina bagimsiz kurallar degil, diger tiim yasalarin uygulama giiciinii saglayan temel ilkelerdir.
Bu baglamda, izin verilen ve yasaklanan seylerin anlasilmasiyla iligkili cennet ve cehennem
kavramlar1 hatirlanabilir. Ayrica, maddi tabletlere yazilmamis dordiincii bir yasa tiirii vardir. Bazi
dinlerde yaratici tarafindan gonderildigine inanilan ilahi tabletlere benzer bu yasa, insanlarin
kalplerine yazilmistir. Devletin ger¢ek anayasasini olusturan bu manevi yasa, zamanla gii¢lenir;
gecerliligini yitiren diger yasalarin yerini alir veya onlar1 yeniden canlandirir. Herkesi ilgilendiren
bu ilke, evrensel bir ruh olarak kabul edilebilir (Rousseau, 2004, s. 53-58).

Yalnizca akil yiiriitme, iyilik yapma kapasitesi i¢in yeterli degildir; ¢linkii her seyi akla
indirgeme girigimi, aklin en kotii davraniglari bile hakli ¢ikarmasina yol agabilir. Bu fikre dayanarak,
Tanri'min varligi gerekli goriilmektedir. Tanr1 yaratilisin merkezine yerlestirildiginde, insanlik
kendini bu diizene gére konumlandirir ve bdylece koétii tutkularim dizginsiz takibinden uzaklasir. Bu
yonelim, bilgelige giden yolu olusturur. Tanri'ya olan inang, ahlaki ¢abay1 giiclendirir ve ruhu
yalnizca bedene ve duyulara baglayan egilimleri asan daha yiiksek bir yonelimi destekler (Rousseau,
2007, s. 157-162).
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Doga, kendi dongiileri araciligiyla bu unsurlar arasindaki dengeyi korudu veya yeniden
kurdu. Insanlhigin sehirleri yakip yikmadan, maden ¢gikarmadan ve agaglari kesmeden onceki bu
donemde, dogal diizen biiyiik 6l¢lide bozulmadan kaldi (Rousseau, 2009, s. 45-47).

Rousseau, Tanri'ya hitabinda, adaletin ve hakikatin kaynagi olan iyi ve merhametli bir
varliga olan giivenini ifade eder. En biiyiik arzusunun kendi iradesinin Tanr1'nin iradesiyle uyumlu
olmasi oldugunu belirtir. Aklim1 Tann tarafindan yaratilan diizene dahil ederek ve ona uyum
saglayarak iyilige teslim oldugunu ve bdylece ahlaki miikemmellige ulastigini ifade eder. Rousseau,
yeryliziindeki insanlar arasinda mutlak adalete inanmaz; ¢iinkii giic, firsat ve kosullar herkese esit
olarak dagitilmamistir. Bu nedenle, Tanri'dan istedigi sey miitkemmellik degil, tehlikeli bir sapmaya
distiigiinde uyarilmak ve dogru yola geri yonlendirilmektir. Bu tutum, inananlarin genel
yaklasimiyla ortiismektedir. Insanlar kendilerini yanilmaz olarak gérmezler; Aksine, “hi¢ kimse
kusursuz degildir” anlayistyla, kisi egonun ve yanlis egilimlerin etkisinden korunmak igin ilahi
rehberlik arar. Bu nedenle, bu diinyadaki insanlarin eylemleri ve yaratilista gézlemlenen olaylar
mutlak gercekligi yansitmayabilir. Gergek gerceklik, hakikatin kaynagi olan Tanri'dir ve her sey
onun elindedir. Bununla birlikte, insanlarin 6zgiir iradelerini kullanmalar1 ve se¢imler yapmalar
onemlidir; bu nedenle, eylemlerinden sorumludurlar. Her eylem, iyi veya kotil, ceza veya ddiille
sonuclanacaktir. Bundan ¢ikarilacak temel ders, dogal din anlayisidir: Yaratiligin gorevi, bu diinyada
tabi olduklar1 sinavdan ge¢cmek ve bu siirecte ahlaki mitkemmellige ulasmaktir. Aksi takdirde,
eylemlerin nedenleri ve sonuglari insanlar i¢in genellikle belirsiz ve gizemli kalir. Farkli mezhepler,
dinler ve rehberler arasindaki c¢esitlilik nedeniyle, mutlak ve tek bir hakikate ulagsmak ¢cogu zaman
imkansiz goriinmektedir. Bu noktada, akil, bir kisinin hakikate yaklasiminda en 6nemli rehber olarak
devreye girer (Rousseau, 2007, s. 157-163).

Yasalar, genel iradenin somut eylemleridir; ¢iinkii yasalar, iradenin kaydedilmis bigimleri ve
kader kitabindaki ilahi iradenin yazili karsiliklaridir. Yasa hem bireysel iradeyi hem de evrensel
meseleleri kapsar. Yasalarla diizenlenen zaman ve yonetim yalnizca kamu yararina hizmet eder ve
bu baglamda 6nemlidir. Yasalarin 6ziinde, vatandaslar arasinda kurulan bir ortaklik yatar; bu ortaklik
esasen bir irade ortakligidir. Genel irade her zaman dogru rehber olsa da, onu yonlendiren anlayis
her zaman agik ve yanilmaz olmayabilir (Rousseau, 2004, s. 36-42).

Dahasi, peygamberler, Yaraticimin mesajim alan ve ileten gorevlendirilmis kisiler olarak
goriiliir. [lahi mesaj1 insanliga iletirler; mucizeler, insanlarin Tanri'ya saf ve masum kalplerle ibadet
etmelerini ve bu ibadeti kutsallastirma gdrevlerini yerine getirmelerini saglar (Rousseau, 2007, s.
158-164).

Din ve inang nasil ifade edilirse edilsin, bu mesajlar1 iletmek i¢in kullanilan dil kritik bir rol
oynar. Din, agiklanmasi, netlestirilmesi ve yayilmasi i¢in etkili bir dil ve iistiin bir zeka gerektirir; bu
zeka, insanlar1 dogru yonde etkileyebilecek kapasitede olmaldir. Insanlik i¢in yasama gorevini
iistlenen ve sosyal kurallar koyan zeka, insan tutkularimi tam olarak gozlemleyebilen, onlar1 taklit
etmeyen, dogamizla dogrudan iligkili olmayan ancak onu derinden bilen, bagimsiz ve sansh bir
zekadir. Bu istiin ve erdemli kisi hem kendi mutlulugunu hem de baskalarinin mutlulugunu goz
oniinde bulundurur (Rousseau, 2004, s. 38-43).

En eski zamanlarin bilgisini arastirmak, misyonlari, vahiyleri ve ilhamlari, diinyanin dort bir
yanindaki inang anitlarini ve bunlarin nedenlerini, zamanlarini ve yerlerini incelemek, karsilagtirmak
ve sorgulamak, genis bir bilimsel altyap1 gerektirir. Giiniimiizde bu altyap1 genellikle eksiktir ve bu
tiir ¢aligmalar1 tam olarak ylriitmeyi ve anlamayi zorlastirmaktadir. Bununla birlikte, Tanri'nin
Ogretileri, kutsal dogalar geregi, bize bir din, ahlak ve ilahi 6zli tamimamiz1 saglayan ilkeler sunar;
Dogal dine olan inang ve baglilik bu yolla saglanir (Rousseau, 2007, s. 161-164).

Hz. Muhammed'in Kur'an' aktarma bigimi - az s6zle ¢ok sey ifade eden, kalpten dnce kulagi
etkileyen ve siirekli vurgu ve coskuyla ifade edilen bir ses - dinleyici iizerinde derin bir etki yaratir.
Burada iki nokta dikkat ¢ekicidir: Birincisi, uyum; diller arasi kelime ve ifade uyumu onlara deger
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ve anlam kazandirir. Ikincisi, dilin kalp ve kulakla kurdugu iliski; konusma bigimi, ses tonu ve vurgu,
kelimelerin kulaga hos gelmesini ve dinleyicinin kalbini ve zihnini tatmin etmesini saglayarak
climlenin anlamini ve etkisini gliglendirir (Rousseau, 2009, s. 53-58).

Burada iki 6nemli noktanin vurgulanmasi gerekiyor. Birincisi, uyum; farkli dillerdeki
kelimelerin ve ifadelerin uyumu, mesajin degerini ve anlamm giiglendirir. ikincisi, dilin kalp ve
kulakla iligkisi; konusma bigimi, ses tonu ve vurgu, kelimeleri kulaga hos gelecek sekilde ve
dinleyicinin kalbini ve zihnini tatmin edecek sekilde yaparak ifadenin etkisini artirir. Inanclarin
acikligl, anlasilabilirligi ve belirginligi, akil yoluyla anlagilmalarini kolaylastirir; ¢iinkii inang
yalmzca akil yoluyla giiglenir ve en iyi din en acik olanidir. Dini kavramlar yalnizca akil yoluyla
degil, ayn1 zamanda ruh, kalp ve beden gibi ¢esitli insani unsurlar araciligiryla da agiklanmalidir.
Avrupa'da ii¢ ana din vardir; bu, ii¢ ilahi ilhamin ve bunlar iletmek i¢in kutsal kitaplarin varlig
anlamina gelir. Bu kutsal kitaplar modern insanlar tarafindan bilinmeyen dillerde yazilmis olsa da,
bunlarn ilahi kdkenli ve insan yapim1 olmadigi1 varsayimi makuldiir. Dolayisiyla, kutsal metinlerde
ilahi bir giiciin etkisi hissedilir (Rousseau, 2007, s. 161-166).

Gii¢ ve irade bir arada var olamaz; egemenlik ancak ortak bir biitiin olarak diisiiniilebilir.
Matematiksel bir benzetmeyle, pay ve payda, dogalari ne olursa olsun birbirlerini etkiler; bunu ortak
payda olarak diisiinebiliriz (Rousseau, 2004, s. 58-61). Yasama organi belirli haklar1 tanir; ancak
halk, temel s6zlesmeden dogan devredilemez haklarindan vazgegemez. Ciinkii bireyleri ancak genel
irade baglayabilir ve belirli bir iradenin genel iradeye uygunlugunu, halkin 6zgiir oylamasina
sunmadan kesin olarak belirlemek imkansizdir (Rousseau, 2004, s. 40-46).

Bir halkin karakteri, gelenekleri ve cikarlari, dilleri lizerinde belirleyici bir etkiye sahiptir;
bu etkiyi somut drneklerle tanimlamak felsefi bir aragtirmanin konusu olabilir (Rousseau, 2009, s.
53-58).

Dahasi, egemenlik genel iradenin uygulanmasindan olusur ve bu nedenle irade asla
devredilemez; egemenlik ancak kendi kolektif varligiyla temsil edilebilir. Gii¢ devredilebilirken,
irade devredilemez (Rousseau, 2004, s. 49-51).

Bu bakis agisindan, evrensel (biitiinsel) bir iradeye sahip ve tek egemen gii¢ olan bir varligin
ozelliklerini gbzlemleyebiliriz. Bu nedenle, Tanri'ya layik oldugu sekilde ibadet ettikleri siirece tiim
dinlerin iyi olduguna inanilir. Ibadetin temel kosulu samimi inanctir; samimi niyetle yapilan ibadet,
biciminden bagimsiz olarak, Tanr tarafindan reddedilmez.

Rousseau, Hiristiyanlik cergevesinde kiliseye bagl bir yasam siirmiis, dini goérevlerini
titizlikle yerine getirmis, ancak bazi durumlarda aforoz edilmis ve toplumsal olarak diglanmistir.
Kiliseye doniip ibadete basladiktan sonra vicdaninin sikinti yagamamasi i¢in namazlarimi 6zenle
kildi. Daha 6nce hafif olan ibadetleri, yavas yavas hatalarindan ders almasini ve daha derin bir
kutsiyet ve yiicelik duygusuyla ibadet etmesini sagladi. Kaybedilenin degeri ancak kaybolunca
anlagildig1 gibi Rousseau da ibadetin anlam ve onemini daha yogun kavramigtir. Bu siiregte dini
torenleri titizlikle takip etmis, sz ve ritiielleri géz ardi etmemis, kilisenin kurallarina uymus, kendi
aklin1 hige sayarak Allah'a samimi bir baglilik gostermistir. Bu 6rnek, bu donemde Rousseau'da
saglam ve sadik inanca olan ihtiyacin 6nemli dlgiide arttigin1 géstermektedir. "Allah'a karsi olan
yiiksek gorevlerimden asla kagimmayacagim ve O'nun hak etmedigi tek bir sozii asla
sdylemeyecegim." Ilahi adalete kars1 kiifiir ya da Kutsal Ruh'a kars1 yalan sdylemek gibi eylemlerden
kag¢inmak, dini baglilik ve sadakat olarak tanimlanabilir (Rousseau, 2007, s. 165-169).

Ustelik baz1 durumlarda 6zel irade genel iradeyle uzlasabilir; ancak bu uzlasma sonsuza
kadar stiremez. Ciinkii 6zel irade dogal olarak kendi tercihlerini gerceklestirme egilimindeyken,
genel irade esit ve adil davranma egilimindedir. Her zaman tiim yaratilis1 goren, anlayan ve karsilik
veren ylice bir irade vardir (Rousseau, 2004, s. 26-28).
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Rousseau uzun zamandir Katolik rahip olmay1 arzuluyordu ancak sonunda bu umudunu
kaybettigini belirtti. Ona gore, adil bir yargic adaleti korudugu gibi, iyi bir rahip de iyiligin ve
erdemin koruyucusudur. Rousseau'nun rahip olma arzusu 6ncelikle bir kilise kurup insanlara hizmet
etme niyetinden kaynaklantyordu. Eger bir manastir1 olsaydi, birka¢ iyi insana hizmet etmekten
mutluluk duyardi; amaci onlar zenginlestirmek degil, dertlerini paylagmak, acilarinmi hafifletmekti.
Cevresinde veya kilisesinde Protestanlar bulunsa bile Hiristiyanligin gerektirdigi hayirseverlik ve
karsilikl1 yardimlasma ilkeleri gere§ince inananlar arasinda ayrimcilik yapmayacagini belirtmistir
(Rousseau, 2007, s. 165-170).

Egemenlik devredilemez ve bdliinemez; Ciinkii irade tiim halkin genel iradesidir. Egemen
varlik, tek ve tek ylice yaraticinin edinimini simgeleyen, boliinmez bir orta terime benzetilebilir. En
onde gelen yonetim sekli, hiikiimdarin tek kisi oldugu sistemdir (Rousseau, 2004, s. 27-29).

Rousseau, D'Alembert'e yazdigi mektupta egitim anlayisini su sekilde 6zetler: Egitimin
temel amaci c¢ocuklara giizelligi ve sevgiyi 0gretmek, onlart yanlis yola siirliklemeden dogal
egilimlerini gelistirmek ve gelecekte zengin olsalar bile kendi i¢lerinde mutlulugu bulmalarin
saglamaktir. Haz, basit seylerdeki incelikleri ayirt etme sanatidir. Burada vurgulanan, yaraticiya ve
dogaya bagli dogal bir sevgidir. Dahasi, yaratilmis sanatin tiim bi¢imlerini takdir etmek ve sevmek,
ruhun arzuladig1 manevi sevgi ve hazzin temel bir unsuru olarak goriiliir. Egemen varlik, baslangicta
yonetim gorevini tiim halka veya halkin biiyiik bir boliimiine emanet edebilir; bu durumda, tiim
halkin iradesi etkilidir. Alternatif olarak, yonetim az sayida bireye veya tek bir hiikiimdarin yetkisine
devredilebilir; diger tiim yetkililer yetkilerini ondan alirlar. Diinyada hem iyilik hem de kotiiliik
vardir, ancak insanlar 6zgiir iradelerini kullanarak iyiligi segmelidirler. Rousseau'ya gore, diinyadaki
iyl seyler arasinda bize uygun olam se¢cmede temel varliklarimiz zaman ve 6zgiirliiktlir. Ayrica,
sagligin yasamin zevkini ve degerini korumada en 6nemli unsur oldugunu vurgular; saglikli bir
yasam olmadan, iyi seylerin tadi ve anlami eksik kalir. Bu, saglhigin inanglarimizda ve
yasamlarimizda ne kadar merkezi bir 6neme sahip oldugunu gosterir (Rousseau, 2007, s. 172-175).

Machiavelli, Discorsi Sopra'da bu goriisii soyle ifade eder: Herhangi bir tilkedeki olaganiistii
bir yasa koyucu, Tanri'ya bagvurmadan yasasini uygulayamaz; ¢iinkii yasay1 halk i¢in kabul edilebilir
kilmak, Tanri'nin bilgeligini ve 6liimsiizlerin otoritesini gerektirir. Bilge bir kisi ¢ok yararli bilgiye
sahip olabilir, ancak bu bilgiyi bagkalarini ikna edecek sekilde sunmak ayr1 bir beceri gerektirir
(Rousseau, 2004, s. 42).

Vatandaglar, yoOnetim bigimlerinde kararlilik ve sabirla hareket etmeli ve erdemli
yoneticilerin 6rnek sozlerini kalplerinde tagimalidir: "Tehlikeli 6zgiirliiktense rahat koleligi tercih
ederim." Eger tanrilar tarafindan yaratilmig bir halk olsaydi, demokratik bir hiikiimeti benimserdi;
Ancak, miikemmel bir yonetim modeli her zaman insanlar i¢in uygun degildir (Rousseau, 2004, s.
65-70).

4. Rousseau'ya Gore Toplumdaki inang Tiirleri ve Tanr1 Kavramlar

Bugiinii belirsiz bir gelecek i¢in harcamak, cocuklarin 6liimiin gecikmesiyle bunu anlamalar1
gibi Orneklerle gosterilebilir. Cocuklar, 6liimii taniyarak, yasadiklar1 zorluklara ragmen ondan
korkmamay1 6grenirler. Merhametli olmak, insan dogasinda var olan temel gérevlerden biridir; insan
olmanin 6zii merhametli kalmaktir. Yaratici, kalpleri huzur dolu ve giiliimsemeleri hi¢ eksik olmayan
insanlar ister. insanlar, yasamlar1 boyunca varoluslarmin diizenini kendi ellerinde tutarlar; Tanri
onlari, hayattan zevk almalari i¢in zamanindan 6nce yanina ¢agirmaz. Boylece, mutlulugu ve yasami
deneyimleyebilirler. Din, yalnizca ait olunan devletin yasalariyla sinirl degildir; bir ulusun dinini
degistirmek genellikle zorlama yoluyla gergeklestirilir ve yeni dinin rahipleri bu alanda otorite
kazanir. Tarihsel olarak, 6rnegin, Romalilar, benzer tanrilar1 ve ibadet bigimlerini neredeyse tim
niifusa yayarak paganizmi tek ve yaygin bir din haline getirdiler. Tanrilar insanlar i¢in savasir,
insanlar tanrlar i¢in degil; Boylece, dini diizenlemeler toplumda etkili hale gelir (Rousseau, 2004, s.
122-127).
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Doga ve insanligin kesisme noktasinda bulunuyoruz ve her ikisini de anlamaya ¢alisirken,
ne dogaya ne de insanliga tam olarak hizmet edebiliriz. Higbir sey sebepsiz olmaz; her olayimn bir
nedeni vardir ve bu nedenin ardinda onu var eden daha yiiksek bir neden yatar. Bu yiice nedene
yaratici, egemen varlik veya yiice giic denir. Dogal diizende insanlar arasinda ayrimcilik yoktur;
herkesin esit haklar1 vardir ve ortak yetenekler dogadan gelir. Bu nedenle, dogal diizen i¢in egitilenler
yanilmazdir. Ogrencilere kilig, kilise veya makam gibi farkl alanlar dgretilse bile, dogru egitimle bir
kisi yanilmazdir. Burada "kilise" kavramu, rahip, din, inang veya yiice varlik gibi unsurlar1 kapsar;
Onemli olan, bu dgretilerin dogal diizen ve dogruluk ilkesi cergevesinde verilmesidir (Rousseau,
2007, s. 23-28).

Isa Mesih, belirli kosullar altinda yeryiiziine geldi ve dini bir krallik kurdu. Bu girisim, dini
sistemi siyasi sistemden ayirdi, devletin tek gilic olma konumunu degistirdi ve Hristiyan
toplumlarindaki kalict i¢ boliinmelerin temel nedenlerinden biri haline geldi. Hristiyanlik, sosyal ve
kiiltiirel yasami derinden etkileyen manevi bir gii¢ olarak yayildi; dini ve devlet isleri birbirini
etkilemeye basladi. Bununla birlikte, kutsal gelenek egemen varliktan bagimsizligini korudu veya
gerektiginde bagimsiz hale geldi ve devletle zorunlu bir iliski kurmadi. Buna karsilik, Hz.
Muhammed'in siyasi goriisleri saglam ve kapsamliydi. Kurdugu hiikiimet, kendisini takip eden
halifelik donemlerinde bi¢imini korudu ve birlik ve istikrar sagladi; bu nedenle, yonetimi iyi ve
islevsel bir hiikiimet 6rnegi olarak kabul edildi (Rousseau, 2004, s. 123-128).

Insanlar 6liimii dnlemek icin gesitli dnlemler almaya calisirlar; ancak kaginilmaz olarak her
canl bir giin 6lecektir. Oliimii &nleme ¢abalar1 nihayetinde yanlis anlamalara ve yanilsamalara yol
acar. Onemli olan dliimii onlemek degil, hayat: tam anlamiyla deneyimlemektir. Yasamak sadece
nefes almak anlamina gelmez; yasamak, bize yasam duygusunu veren organlar1 ve yetenekleri
bilingli ve aktif olarak kullanmaktir. Oliim her canli igin kagimlmazdir ve belirli bir nedene
baglanamaz; bu nedenle, ondan kag¢inmak imkansizdir. Yasamak, bize verilen organlarin ve
yeteneklerin islevsel kullanimini gerektirir. Bu organlar islevini yitirdiginde, yasam da sona erer
(Rousseau, 2007, s. 25-29).

Vatandaglar arasinda iletisim olmasaydi, yeterince bilgilendirilmis bir kamuoyu tarafindan
tartisma yoluyla varilan bir karar, kiigiik farkliliklarin bir araya gelmesiyle olusan biiyiik ¢ogunluk
sayesinde genel iradeyi yansitir ve nihayetinde dogru bir karara yol agardi. Bu siiregte ulasilan ortak
zemin, genel iradenin bir tezahiirii olarak anlasilabilir; ylice iradenin tezahiirli genel iradede goriiliir.
Ote yandan, bireylerin farkli goriisleri ve &zel iradeleri, gikar farkliliklarina yol agabilir. Genel irade
etkili bir sekilde islemezse, bu farkliliklar insanlar arasinda ¢atigmalara doniisebilir (Rousseau, 2004,
s. 27-33). “Eksik bir seye sahip olmaktansa higbir seye sahip olmamak daha iyidir” (Rousseau, 2007,
s. 175) fikri yanlistir. Bir seyi tamamen elde edemesek bile, elimizden gelenin en iyisini yapmak ve
sahip oldugumuz o6lgiide katkida bulunmak esastir. Bir insan kapasitesine ve imkanlarina gore
cabalamalidir.

Medeni insanlar dogar ve yasar, ancak ¢cogu zaman koleler gibi oOliirler; dogumda besige,
6liimde tabuta konulurlar. Yeni dogan bebeklerin baslarini sekillendirmek i¢in yapilan miidahaleler,
Tanri'nin yaratimlarinin dogal ve miikemmel bigimini géz ardi eder. Yaratici, varliklari miimkiin
olan en giizel bigimde yaratmistir; yine de insanlar, estetik duyarliliklariyla, Yaraticinin eserini
begenmeme ve degistirme egilimindedirler. Bugiin de benzer bir durum godzlemlenmektedir
(Rousseau, 2007, s. 29-34).

Tarihsel olarak, ingiliz krallar1 kendilerini kilisenin liderleri olarak gériiyorlards; kilise bir
yasama organi degil, egemen bir giic haline geldi. Din iki boyuta ayrilabilir: sosyal ve bireysel.
Bireysel boyut, tapinaklari, sunaklari1 veya torenleri olmayan, yalnizca igten gelen ibadet ve yiliksek
ahlaki gorevlerle sinirl bir dindir; bu, Incil'den ilham alan saf ve bozulmamus dini, gercek teizmi ve
Tanr'min bozulmamis yasasim temsil eder. Ote yandan, sosyal boyut belirli bir ulusa dzgiidiir; kendi
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dogmalari, térenleri ve yasal diizenlemeleri vardir. Bu dini kabul etmeyen uluslar kafir veya barbar
olarak goriliir (Rousseau, 2004, s. 126-128).

Insanligin kaderi tarih boyunca acilarla sekillenmistir. Hayat dogumda gdzyaslariyla baslar;
yasam boyunca cesitli zorluklarla karsilasilir. Diinya siirekli bir rahatlik yeri degildir; “Bu diinyada
rahatlik arayan aptaldir” sozii bu gercegi ifade eder. Bu hayat 6diil i¢in degil, stnanmak igindir; ve
stnama kolaylik degil, zorluktur. insan kendini bos yere yok etmez; umutsuzluga yol agan en dnemli
faktor ruhsal acidir (Rousseau, 2007, s. 29-35). Fiziksel hastaliklar ve zorluklar nispeten 6nemsizken,
ruhsal eksiklikler ve hatalar gercek acinin kaynagidir.

Genel iradenin tam olarak kendini gostermesi icin, her vatandasin kendi diisiincelerini ifade
etmesi onemlidir. Biiylik Lycurgus'un ortaya koydugu ilke bu anlayisa dayanmaktadir: toplumsal
iradeyi besleyen 6zgiin sonuclar farkli bireysel diisiincelerden ¢ikarilir (Rousseau, 2004, s. 28-34).
Gergek mutlulugu veya mutsuzlugu bilmek imkansizdir; Talihsizligin kaynagi, arzularimiz ve
giiciimiiz arasindaki orantisizliktir. Insan ihtiyaglar1 ve arzulari asiridir; hayal edebilecegimiz bircok
seye ihtiyacimiz vardir, ancak giliciimiiz bunlarin ¢cogunu karsilamaya yetmez.

Rousseau'ya gore, insanlar1 yonlendiren ve kigkirtan riiyalar son derece tehlikelidir; ¢iinkii
hayal diinyasinda segicilik yoktur ve insanlar hayal ettiklerinde sinirsiz arzu ve istekler iretirler.
Mutluluga ulasmak icin, kisinin kendi varligini kontrol altinda tutmasi, iradesini ve 6zglirligiinii
giicliniin 6l¢iisiinde kullanmasi gerekir; ancak bunun her zaman kisinin kontroliinde olmadigini
belirtmistir. Dahasi, insanlar ¢evrelerinin ve zamanin etkisiyle ¢evrelerindeki bir¢ok seye bagiml
hale gelirler; bu bagimliliklar zamanla huzursuzlugun ve sorunlarin kaynagi haline gelir, ¢iinkii
kisisel ve kiiciik arzular toplumsal diizeni olumsuz etkileyebilir. Bu sorunlarin ¢oziimii, kisisel
iradeyi genel iradeye tabi kilmakta yatmaktadir. Rousseau, uluslarin yasalarinin, doganin yasalarinin
veya yaratiligin yasalarinin o kadar saglam oldugunu, higbir insan giicliniin onlar1 kiramayacagini
vurgular (Rousseau, 2007, s. 54-57). En kutsal gorevlerini ihmal etmek, hatalarinin bedelini uzun
stireli gdzyaslartyla 6demeye ve kalpte asla teselli bulamamaya yol agar. Buna karsilik, kalpte dogal
bir ilerleme miimkiindiir; bu ilerleme, manevi tatmin saglayan bir gelisme olarak diisiiniilebilir. Bu
manevi ilerlemeyi miimkiin kilan, yiice ve evrensel bir varliktir (Rousseau, 2007, s. 31-37).

Genel iradenin tutarli ve acik bir sekilde ifade edilmesi, halkin yaniltilmasini 6nlemek i¢in
hayati 6nem tasir. Bir toplumun etkili yonetimi, biiyiikliigliniin veya kapsaminin yoneticinin
yetenegiyle orantili olmasina baghdir. Bir seyi elde etmek, onu yonetmekten daha kolay olabilir; bir
kisi, istedigi biiyiikliikte bir kaldirag bulursa diinyay1 tek parmagiyla hareket ettirebilir, ancak
diinyay1 tagimak i¢in omuzlarinin 'Herkiil' kadar gii¢lii olmasi gerekir (Rousseau, 2004, s. 69-75).

Benzer sekilde, bir inanca ait olmak, o inanci yasamaktan ¢ok daha kolaydir. Bir inanca
sadece bir kelimeyle, "evet" diyerek katilmak miimkiin olsa da, onu tagimak ve hayatta uygulamak o
kadar basit degildir. Insan ihtiyaglar1 sonsuzdur; énce ellerinde baston isterler, sonra bileklerinde
saat, sonra ucan kus veya gokyiiziindeki yildiz. Insanlari tamamen tatmin etmek imkansiz
oldugundan, yalnizca bir yaratict tiim insan ihtiyaglarin1 karsilayabilecek bir varlik olabilir
(Rousseau, 2007, s. 55-60).

Sonug¢

Din, tarih boyunca insan yasaminin ayrilmaz bir parcasi olmus ve insan diislince ve
davraniglarii derinden etkilemistir. Din felsefesi agisindan bakildiginda insanlik tarih boyunca
higbir zaman inangsiz yasamamistir; en basit haliyle bile varliga ya da yokluga inanmay1
siirdiirmiistiir. Insanoglu, karsilasabilecegi sorunlari inandigi din g¢ergevesinde kendi diisiince
yapisina uygun rasyonel ve dini yaklasimlarla ¢ozmeye ¢alismis ve bu siirecte diisiince diinyasinda
yeni kavramlar gelistirerek Tanri sorununa yanit aramigtir. Bu baglamda insanlik ¢esitli Tanri
anlayislar1 gelistirmis ve Rousseau'nun Tanri1 anlayisina ateizm tarafindan yoneltilen elestirilere
yanitlar {iretmistir. Rousseau bu ¢abanin 6nemli temsilcilerinden biridir.
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Deizm, Aristoteles'in fikirlerini temel alan yar1 dini, yar1 felsefi bir diislince tarzi olarak 6ne
cikmaktadir. Bu anlayigta Tanri, evreni yaratan ama miidahale etmeyen bir “hareket ettirici” olarak
konumlandirilir; yaratilistan sonra evreni kendi haline birakir. Rousseau bu goriisten etkilenmisti,
ancak 18. yiizyil Aydinlanmasi sirasinda insanlig1 yiikseltme ve onu kilisenin baskisindan yalnizca
akil yoluyla kurtarma ¢abalarina elestirel bir yaklagimla yaklasti. Ona gore akil 6nemli olmakla
birlikte insanin mutlulugu sadece akilla degil duygu ve dogallikla da sekillenir. Bu anlayis
Aydinlanma ile Romantizm arasindaki gecisi ve insan ruhuna verilen 6nemi ortaya koymaktadir
(Ttizer, 2009, s. 224).

Rousseau'nun din anlayist hem deistik diisiinceden hem de dogal dinden gelen
argiimanlardan besleniyordu. Ona gére insanin Allah'a yaklasirken, hi¢bir araciya ihtiyag duymadan,
kendi i¢ diinyasindaki dogallik ve duygusallik yoluyla yaklagmasi gerekir. Dogallik onun tiim
entelektiiel yasamina niifuz etmis ve Romantik akima ilham verecek temelleri atmistir. Rousseau,
yalnizca akli yiicelten, duyguyu merkeze alan ancak akli tamamen ihmal etmeyen anlayislara karsi
cikti. Amaci, kendi ¢ikarina hizmet eden ve tamamen rasyonel bir yaklagimin yol agabilecegi
olumsuz sonuglar1 6nlemekti (Cevizcei, 2006, s. 101).

Rousseau'nun dini dogmatik degildir; ahlaka, uygulamaya ve duyguya dayanir. Ona gore
gercek din, egitimli bir akilda degil, temiz bir vicdana ve bencil olmayan bir anlayisa sahip siradan
bir insanin kalbinde bulunur. “Doga” kavrami, yapayligin aksine, sadelik ve samimiyetle i¢ ice olan
evrensellik olarak tanimlaniyor. Bu nedenle Rousseau, zenginler i¢in bir liiks olarak goriilen ateizmin
aksine, yoksullarin kendi i¢inde teselli bulabilecegi bir dini savunur ve kilise dogmalarin elestirir.
Ona gore din akla degil duyguya dayanmali, samimi bir anlayisla ve az kuralla benimsenmelidir
(Cevizci, 2006, s. 101).

Rousseau, ozellikle Emile adli eserinde, Tanr1 anlayisini su sekilde ifade eder: Evreni
yoneten, diisiinen ve her seyi yaratan canli ve aktif bir 6z vardir; bu Tanri, mutlak bir varliktir,
kendiliginden aktiftir, hisseder, diisiiniir ve irade eder. Insan 6zgiirliigii ve iradesi onun iradesine
baglidir; biz 6zgiiriiz ¢linkii o irade eder. Rousseau'nun yaklagimi, insanligin 6ziinde var olan iyiligi
ve dogal dinin etik, pratik ve duygusal 6ziinii vurgular (Rousseau, 2014, s. 188-194).

Sonug olarak, Rousseau, 18. yiizy1l entelektiiel yasamina, duygu ve dogalliga odaklanan
radikal bir bakis agis1 getirdi. Dogal din anlayisi, insanlarin i¢ diinyalarinda Tanr ile dogrudan bir
iligki kurmalar1 gerektigini 6ne siirerek hem Aydinlanma hem de Romantik diisiincenin gelisimine
zemin hazirladi. Cagdaslarinin ¢ogunun aksine, Rousseau'nun din ve Tanr1 anlayisi, bireyin ruhsal
ve ahlaki gelisimini vurgulayarak, akil ve duygu arasinda dengeli bir yaklagimi savundu.
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