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Abstract: As every sphere of life is characterized by continuous movement and transformation, change
manifests itself as an ongoing and uninterrupted process under all circumstances. From individuals and social
structures to cultural values and political and economic institutions, every element is subject to change under
the influence of time and evolving conditions. Therefore, change is not merely a temporary phenomenon that
emerges during particular periods; rather, it is an inherent reality of both human and social life. Societies
striving to build a sustainable future should regard change not as a threat or a risk to the existing order, but as
an opportunity through which they can reassess, renew, and develop themselves.

This study aims to examine the social transformations initiated by Prophet Muhammad (peace be upon him)
during his prophetic mission within the framework of the Qur’an and Hadith, employing both historical and
sociological perspectives. The primary objective of this research is to systematically analyze the processes of
change introduced by the Prophet throughout his prophethood and to compile the Prophetic principles,
methods, and practices related to change in order to provide a reference framework that may illuminate
contemporary experiences of social transformation.

The study first explores the necessity of change and subsequently examines the doctrinal, practical, moral, and
administrative transformations that occurred under the guidance of the Prophet through an analytical approach.
Throughout his twenty-three-year prophetic mission, Prophet Muhammad (peace be upon him) emerged as one
of the most influential pioneers of social change in human history through the profound transformations he
initiated. The transformation process that took place under his leadership was not confined solely to the sphere
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of individual belief; rather, it affected the entire structure of society through its social, moral, legal, and cultural
dimensions. This new social order, shaped around the principle of ‘tawhid’ (the oneness of God), strengthened
moral values founded upon human dignity, promoted a sense of justice and responsibility, and laid the
groundwork for more balanced relations among different segments of society.

Identifying the impact of the Prophet’s religious leadership on social change will contribute to a scientific
understanding of the methodology through which a society can transition from chaos to order. In this respect,
the present study seeks to develop a universal perspective on how religious values can be integrated into socio-
political processes and how faith-based principles can serve as a catalyst for sustainable social transformation.

Keywords: Hadith, Prophet Muhammad, Change, Social Change, Pre-Islamic Arabian Society.

Oz: Yasamun her alan: siirekli bir devinim ve déniisiim igerisinde oldugundan degisim tiim kosullar altinda
kesintisiz bir siire¢ olarak tezahiir eder. Bireylerden toplumsal yapilara, kiiltiirel degerlerden siyasal ve
ekonomik kurumlara kadar her unsur, zamanin ve sartlarin da etkisiyle degisime maruz kalmaktadir. Bu
nedenle degisim, yalnizca belirli donemlerde ortaya c¢ikan gegici bir olgu degil, insan ve toplum hayatinin
ayrilmaz bir gercegidir. Siirdiiriilebilir bir gelecek insa etme hedefindeki toplumlarin degisimi bir tehdit unsuru
veya mevcut diizeni sarsan bir risk olarak gormek yerine, kendilerini yeniden degerlendirebilecekleri ve
gelistirebilecekleri bir imkan alani olarak ele almalar1 gerekir.

Bu arastirma, Hz. Muhammed’in (s.a.s.) peygamberlik siirecinde gergeklestirdigi toplumsal doniisiimleri
Kur’an ve hadis kaynaklart ¢ercevesinde, tarihsel ve sosyolojik bir perspektifle ele almay1 amaglamaktadir.
Calismanin temel amaci, Hz. Peygamber’in niibiivvet dénemi boyunca ortaya koydugu degisim siireclerini
sistematik bigimde incelemek; degisime iliskin nebevi ilke, yontem ve uygulamalar1 bir araya getirerek
giliniimiiz toplumlarinin degisim tecriibelerine 151k tutabilecek bir referans ¢ergevesi olusturmaktir.

Bu ¢alismada, 6ncelikle degisimin gerekliligi irdelenmekte; ardindan Hz. Peygamber’in rehberliginde vuku
bulan itikadi, ameli, ahlaki ve idari degisimler analitik bir yaklagimla ele alinmaktadir. Hz. Muhammed (s.a.s.),
yirmi {i¢ yillik niiblivvet siireci boyunca ortaya koydugu kokli dontisiimlerle, tarih boyunca gergeklesen
toplumsal degisim hareketlerinin en etkili onciilerinden biri olmugtur. Onun rehberliginde gerceklesen bu
doniisiim siireci, yalnizca ferdi inang alaniyla sinirli kalmamais; sosyal, ahlaki, hukuki ve kiiltiirel boyutlariyla
toplumun biitiin yapisin etkilemistir. Tevhid inanci merkezinde sekillenen bu yeni toplumsal anlayis, insan
onurunu esas alan ahlaki ilkeleri giiclendirmis, adalet ve sorumluluk bilincini yayginlastirmis ve farkli
toplumsal kesimler arasinda daha dengeli iligkilerin kurulmasina zemin hazirlamistir.

Hz. Peygamber’in dini liderliginin toplumsal degisim {izerindeki etkisinin tespiti; bir toplumun kaostan diizene
gegis stirecindeki metodolojisinin bilimsel bir zeminde kavranmasini miimkiin kilacaktir. Bu ¢alisma, inang
degerlerinin sosyo-politik siireclerle nasil entegre edilebilecegine dair evrensel bir perspektif gelistirmeyi
hedeflemektedir.

Anahtar Kelimeler: Hadis, Hz. Muhammed, Degisim, Toplumsal Degisim, Cahiliye Dénemi Arap Toplumu.
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Structured Abstract:
Introduction and Theoretical Framework

Change, as one of the fundamental laws of the universe, nature, and human constitution, is a universal
reality that manifests itself as an uninterrupted motion and continuous process under all circumstances in every
sphere of life. Every element, ranging from the psychological worlds of individuals to massive social structures,
from cultural values to political, legal, and economic institutions, is constantly subjected to transformation
through the direct influence of time and shifting social conditions. In this context, change is not merely a
temporary, exceptional phenomenon that emerges only during moments of crisis; rather, it is an existential,
inseparable reality of human and societal life. Societies that harbor the goal of constructing a sustainable future
must cease perceiving change as a destructive threat or a risk that must be eliminated. Instead, change should
be approached as a dynamic domain of opportunity where institutional deficiencies are rectified, structural
flaws are repaired, and society can develop itself through continuous re-evaluation.

When the historical process is examined from a sociological perspective, it is unequivocally evident
that one of the most profound, planned, enduring, and multidimensional examples of social transformation was
executed by the Prophet Muhammad (peace be upon him) in the Arabian Peninsula over the course of his
twenty-three-year period of prophethood. The primary objective of this research is to analyze holistically the
aforementioned social transformations spearheaded by the Prophet from an analytical, historical, and
sociological perspective, in the light of the Holy Quran and Hadith sources. The study does not evaluate this
prophetic (nebevi) transformation process merely as a chronological success story belonging to the past; on the
contrary, by systematizing the principles that guided the change, the methods applied, and the moral
foundations established, it aims to present a universal frame of reference capable of shedding light on the multi-
layered social crises experienced by modern contemporary societies.

Sociology of the Jahiliyyah Period and the Ground for Change

Fully comprehending the nature, depth, and methodological success of the transformation constructed
by the Prophet depends on an accurate analysis of the socio-cultural codes of the existing structure that was
intervened upon, namely the Jahiliyyah (Age of Ignorance) period. The pre-Islamic Arab society, centered in
the Hejaz region, exhibited a highly complex theological structure where a polytheistic belief system wielded
absolute dominance, and paganism was firmly positioned at the core of both religious and commercial life.
Hundreds of idols placed in and around the Kaaba constituted the focal point of the era's religious rituals; acts
of worship generally consisted of formalistic ceremonies such as offering sacrifices to these idols, seeking their
assistance, and circumambulating them. In this regard, religion was not an individual spiritual quest or a moral
pursuit, but rather a socio-political instrument that reinforced the identity, commercial influence, and
hierarchical status of the tribe.

The fundamental determinant of social and political life was "tribal partisanship" (asabiyyah), strictly
based on blood ties and lineage superiority. In this chaotic structure devoid of a central state authority and a
written legal system, the ultimate decision-makers were the tribal chieftains, and power dynamics were entirely
dependent on inter-tribal alliances or enmities. Within this social order, utterly bereft of mechanisms for social
justice and equal opportunity, influential and wealthy tribes established absolute hegemony over society.
Meanwhile, women, slaves, orphans, and the destitute were systematically confined to a secondary,
disadvantaged status. Consequently, the ground upon which Islam intervened and initiated its transformation
was not solely a theological deviation, but a profound socio-cultural crisis environment where inequality was
institutionalized, and brute force superseded the rule of law.

Scope and Methodology of the Research

In this study, which is designed upon qualitative research methods, the Holy Quran, the Hadith corpus,
Sirah (biography), and foundational Islamic history sources are utilized as primary data during the data
collection and analysis phases. When the literature is reviewed, although there are valuable studies that
approach the phenomenon of social change within the context of Quranic verses and cognitive transformation;
this research provides a unique contribution to the literature by focusing directly on the action plan executed
by the Prophet in practical life, the prophetic principles he adopted, and his specific methodology of managing
change. The scope of the research is circumscribed to the Prophet's twenty-three-year period of prophethood
and the socio-cultural basin in the Hejaz region. Negative transformations indicating social regression and
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destruction—categorized under the concept of ifsad—as well as details encompassing purely jurisprudential
(figh) regulations, are excluded from the boundaries of this research.

Dimensions of the Prophetic Transformation: Building a New Society

The social transformation that the Prophet brought to life under the guidance of divine revelation
materialized in four complementary fundamental dimensions: Theological (Creedal) Transformation: The
polytheistic paradigm of the Jahiliyyah was liquidated, and the creed of absolute monotheism (7awhid) was
centralized. A completely new cosmology—coherent, rational, and based on accountability—was constructed
around the belief in God, angels, prophets, and the afterlife. Practical (Ritual) Transformation: The cognitive
revolution was transferred into practical life. Acts of worship such as prayer, zakat, fasting, and pilgrimage
were systematized. These acts did not remain merely as instruments of individual purification; they intervened
in economic injustices, symbolized universal equality, and institutionalized social solidarity. Socio-Cultural
Transformation: The claim of superiority based on tribal asabiyyah was rejected, introducing a meritocratic
system grounded in piety, good morals, and competence. Education was encouraged. In commercial life, a
moral free-market model was established by strictly prohibiting deception and usury. The legal status of women
was improved, and policies of emancipation for slaves were implemented to ensure social integration.
Administrative (Political) Transformation: Blood feuds were outlawed. In a chaotic geography, a new political
structure was established—one based fundamentally on the rule of law, consultation (shura), and justice. The
laws of war were redefined, establishing boundaries that mandated the protection of the innocent, even during
conflict.

Conclusion

In the brief span of twenty-three years, the Prophet transformed a society dominated by paganism,
ignorance, and inequality into an exemplary model of an Ummah (community) possessing the consciousness
of Tawhid, centering justice, meritocracy, and human dignity. This profound transformation comprehensively
encompassed legal, moral, economic, and cultural institutions, radically liquidating the entrenched norms of
the Jahiliyyah. This universal methodology of change did not confine reform to mere statutory regulations; on
the contrary, it achieved an internalized developmental progression by establishing a potent moral foundation.
Ultimately, the prophetic model—deriving its source from moral evolution and its operational strength from a
just legal system—stands as a holistic, universal, and enduring set of values capable of offering profound
solutions to the crises of governance, social injustices, and moral decay confronted by modern contemporary
societies today.

Keywords: Hadith, Prophet Muhammad, Change, Social Change, Pre-Islamic Arabian Society.
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Résumé Structuré:
Introduction et cadre théorique

Le changement, en tant que I’'une des lois fondamentales de I’univers, de la nature et de la constitution
humaine, est une réalité¢ universelle qui se manifeste sous la forme d’un mouvement ininterrompu et d’un
processus continu, en toutes circonstances et dans tous les domaines de la vie. Chaque élément, qu’il s’agisse
de I’univers psychologique des individus ou des structures sociales a grande échelle, des valeurs culturelles ou
des institutions politiques, juridiques et économiques, est constamment soumis & une transformation sous
I’influence directe du temps et de 1’évolution des conditions sociales. Dans ce contexte, le changement n’est
pas simplement un phénomene temporaire et exceptionnel qui n’apparait qu’en période de crise ; il s’agit plutot
d’une réalité existentielle et indissociable de la vie humaine et sociale. Les sociétés qui ont pour objectif de
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construire un avenir durable doivent cesser de percevoir le changement comme une menace destructrice ou un
risque qu’il faut éliminer. Au contraire, le changement doit étre abordé comme un domaine dynamique
d’opportunités ou les lacunes institutionnelles sont comblées, les failles structurelles corrigées et ou la société
peut se développer grace a une réévaluation continue.

Lorsque ’on examine le processus historique d’un point de vue sociologique, il apparait sans
équivoque que I'un des exemples les plus profonds, les plus planifiés, les plus durables et les plus
multidimensionnels de transformation sociale a ét€¢ mis en ceuvre par le prophete Mohammed (que la paix soit
sur lui) dans la péninsule arabique au cours de ses vingt-trois années de prophétie. L objectif principal de cette
recherche est d’analyser de maniére holistique les transformations sociales susmentionnées menées par le
Prophéte, dans une perspective analytique, historique et sociologique, a la lumiere du Coran et des hadiths.
Cette étude ne se contente pas d’évaluer ce processus de transformation prophétique (nebevi) comme une
simple réussite chronologique appartenant au passé ; au contraire, en systématisant les principes qui ont guidé
le changement, les méthodes appliquées et les fondements moraux établis, elle vise a présenter un cadre de
référence universel capable d’éclairer les crises sociales a plusieurs niveaux que traversent les sociétés
contemporaines.

Sociologie de la période de la Jahiliyyah et les fondements du changement

Pour saisir pleinement la nature, la profondeur et la réussite méthodologique de la transformation mise
en ceuvre par le Prophéte, il est indispensable de procéder a une analyse précise des codes socioculturels de la
structure existante sur laquelle il est intervenu, a savoir la période de la Jahiliyyah (ére de I’ignorance). La
société arabe préislamique, centrée sur la région du Hedjaz, présentait une structure théologique extrémement
complexe ou un systeme de croyances polythéistes exercait une domination absolue, et ou le paganisme
occupait une place centrale tant dans la vie religieuse que commerciale. Des centaines d’idoles placées a
I’intérieur et autour de la Kaaba constituaient le point central des rituels religieux de 1’époque ; les actes de
culte consistaient généralement en des cérémonies formalistes telles que 1I’offrande de sacrifices a ces idoles,
la sollicitation de leur aide et leur circumambulation. A cet égard, la religion n’était pas une quéte spirituelle
individuelle ni une recherche morale, mais plutét un instrument sociopolitique qui renforgait 1’identité,
I’influence commerciale et le statut hiérarchique de la tribu.

Le déterminant fondamental de la vie sociale et politique était la « solidarité tribale » (asabiyyah),
strictement fondée sur les liens du sang et la supériorité de la lignée. Dans cette structure chaotique, dépourvue
d’une autorité étatique centrale et d’un systéme juridique écrit, les décideurs ultimes étaient les chefs de tribu,
et les rapports de force dépendaient entiérement des alliances ou des inimitiés intertribales. Au sein de cet ordre
social, totalement dépourvu de mécanismes de justice sociale et d’égalité des chances, les tribus influentes et
riches ont établi une hégémonie absolue sur la société. Parallélement, les femmes, les esclaves, les orphelins et
les plus démunis étaient systématiquement relégués a un statut secondaire et défavorisé. Par conséquent, le
contexte dans lequel I’islam est intervenu et a amorcé sa transformation n’était pas uniquement celui d’une
déviation théologique, mais celui d’une crise socioculturelle profonde ou I’inégalité était institutionnalisée et
ou la force brute I’emportait sur I’Etat de droit.

Portée et méthodologie de la recherche

Dans cette étude, qui s’appuie sur des méthodes de recherche qualitatives, le Coran, le corpus des
hadiths, la Sirah (biographie) et les sources fondamentales de 1’histoire islamique sont utilisés comme données
primaires lors des phases de collecte et d’analyse des données. L’examen de la littérature montre que, bien
qu’il existe des études précieuses abordant le phénoméne du changement social dans le contexte des versets
coraniques et de la transformation cognitive, la présente recherche apporte une contribution unique a la
littérature en se concentrant directement sur le plan d’action mis en ceuvre par le Prophéte dans la vie pratique,
sur les principes prophétiques qu’il a adoptés et sur sa méthodologie spécifique de gestion du changement. Le
champ de la recherche se limite a la période de vingt-trois ans de la prophétie du Prophéte et au contexte
socioculturel de la région du Hedjaz. Les transformations négatives indiquant une régression sociale et une
destruction — regroupées sous le concept d’ifsad — ainsi que les détails relevant exclusivement des regles
jurisprudentielles (figh) sont exclus du champ de cette recherche.

Les dimensions de la transformation prophétique : construire une nouvelle société

La transformation sociale que le Prophéte a mise en ceuvre sous la conduite de la révélation divine
s’est concrétisée selon quatre dimensions fondamentales complémentaires : Transformation théologique
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(doctrinale) : le paradigme polythéiste de la Jahiliyyah a été aboli, et la doctrine du monothéisme absolu
(Tawhid) a été imposée. Une cosmologie entiérement nouvelle — cohérente, rationnelle et fondée sur la
responsabilité — a été construite autour de la croyance en Dieu, aux anges, aux prophétes et a I’au-dela.
Transformation pratique (rituelle) : la révolution cognitive a été transposée dans la vie pratique. Les actes de
culte tels que la pricre, la zakat, le jeline et le pelerinage ont été systématisés. Ces actes ne sont pas restés de
simples instruments de purification individuelle ; ils sont intervenus face aux injustices économiques, ont
symbolisé 1’égalité universelle et ont institutionnalisé la solidarité sociale. Transformation socioculturelle : La
revendication de supériorit¢ fondée sur ’asabiyyah tribale a été rejetée, laissant place a un systéme
méritocratique fondé sur la piété, la bonne moralité et la compétence. L’éducation a été encouragée. Dans la
vie commerciale, un modele de libre-échange éthique a été établi en interdisant strictement la tromperie et
I’usure. Le statut juridique des femmes fut amélioré, et des politiques d’émancipation des esclaves furent mises
en ceuvre pour garantir ’intégration sociale. Transformation administrative (politique) : les vendettas furent
interdites. Dans un contexte géographique chaotique, une nouvelle structure politique fut établie — fondée
essentiellement sur I’Etat de droit, la consultation (shura) et la justice. Les lois de la guerre furent redéfinies,
établissant des limites qui imposaient la protection des innocents, méme en temps de conflit.

Conclusion

En I’espace de vingt-trois ans seulement, le Prophéte a transformé une société dominée par le
paganisme, 1’ignorance et les inégalités en un modéle exemplaire d’ Ummah (communauté) animée par la
conscience du Tawhid, axée sur la justice, la méritocratie et la dignité humaine. Cette profonde transformation
a englobé de maniére exhaustive les institutions juridiques, morales, économiques et culturelles, éliminant
radicalement les normes bien ancrées de la Jahiliyyah. Cette méthodologie universelle du changement n’a pas
limité la réforme a de simples réglementations statutaires ; au contraire, elle a permis une progression
développementale intériorisée en établissant un fondement moral solide. En fin de compte, le modele
prophétique — tirant sa source de 1’évolution morale et sa force opérationnelle d’un systéme juridique juste —
s’impose comme un ensemble de valeurs holistique, universel et durable, capable d’offrir des solutions
profondes aux crises de gouvernance, aux injustices sociales et a la décadence morale auxquelles sont
confrontées les sociétés contemporaines d’aujourd’hui.

Mots-clés : hadith, prophéte Mahomet, changement, changement social, société arabe préislamique.

Resumen Estructurado:
Introduccion y marco teérico

El cambio, como una de las leyes fundamentales del universo, la naturaleza y la constitucion humana,
es una realidad universal que se manifiesta como un movimiento ininterrumpido y un proceso continuo en
todas las circunstancias y en todos los ambitos de la vida. Todos los elementos, desde el mundo psicologico de
los individuos hasta las grandes estructuras sociales, pasando por los valores culturales y las instituciones
politicas, juridicas y econémicas, estan sometidos constantemente a una transformacion debido a la influencia
directa del tiempo y a las condiciones sociales cambiantes. En este contexto, el cambio no es meramente un
fenomeno temporal y excepcional que surge unicamente en momentos de crisis, sino mas bien una realidad
existencial e inseparable de la vida humana y social. Las sociedades que persiguen el objetivo de construir un
futuro sostenible deben dejar de percibir el cambio como una amenaza destructiva o un riesgo que hay que
eliminar. Por el contrario, el cambio debe abordarse como un d&mbito dindmico de oportunidades en el que se
rectifican las deficiencias institucionales, se subsanan los defectos estructurales y la sociedad puede
desarrollarse mediante una reevaluacion continua.

Cuando se examina el proceso historico desde una perspectiva sociologica, resulta inequivocamente
evidente que uno de los ejemplos mas profundos, planificados, duraderos y multidimensionales de
transformacion social fue llevado a cabo por el profeta Mahoma (la paz sea con él) en la Peninsula Arabiga a
lo largo de sus veintitrés afios de profecia. El objetivo principal de esta investigacion es analizar de manera
holistica las transformaciones sociales antes mencionadas, impulsadas por el Profeta, desde una perspectiva
analitica, historica y sociologica, a la luz de las fuentes del Sagrado Coran y los hadices. El estudio no evalua
este proceso de transformacion profética (nebevi) meramente como una historia de éxito cronologica
perteneciente al pasado; por el contrario, al sistematizar los principios que guiaron el cambio, los métodos
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aplicados y los fundamentos morales establecidos, pretende presentar un marco de referencia universal capaz
de arrojar luz sobre las crisis sociales multifacéticas que atraviesan las sociedades contemporaneas.

La sociologia del periodo de la Jahiliyyah y las bases del cambio

Comprender plenamente la naturaleza, la profundidad y el éxito metodolégico de la transformacion
llevada a cabo por el Profeta depende de un analisis preciso de los codigos socioculturales de la estructura
existente sobre la que se intervino, a saber, el periodo de la Jahiliyyah (Edad de la Ignorancia). La sociedad
arabe preislamica, centrada en la region del Hiyaz, presentaba una estructura teologica sumamente compleja
en la que un sistema de creencias politeista ejercia un dominio absoluto, y el paganismo ocupaba un lugar firme
en el nucleo tanto de la vida religiosa como de la comercial. Cientos de idolos situados en el interior y alrededor
de la Kaaba constituian el punto central de los rituales religiosos de la época; los actos de culto consistian
generalmente en ceremonias formalistas, como ofrecer sacrificios a estos idolos, solicitar su ayuda y dar vueltas
a su alrededor. En este sentido, la religién no era una busqueda espiritual individual ni una aspiraciéon moral,
sino mas bien un instrumento sociopolitico que reforzaba la identidad, la influencia comercial y el estatus
jerarquico de la tribu.

El factor determinante fundamental de la vida social y politica era el «partidismo tribaly (asabiyyah),
basado estrictamente en los lazos de sangre y la superioridad del linaje. En esta estructura caética, carente de
una autoridad estatal central y de un sistema juridico escrito, los maximos responsables de la toma de decisiones
eran los jefes tribales, y las dinamicas de poder dependian por completo de las alianzas o enemistades entre
tribus. Dentro de este orden social, totalmente desprovisto de mecanismos de justicia social e igualdad de
oportunidades, las tribus influyentes y ricas establecieron una hegemonia absoluta sobre la sociedad. Mientras
tanto, las mujeres, los esclavos, los huérfanos y los indigentes quedaban sistematicamente relegados a una
condicion secundaria y desfavorecida. En consecuencia, el terreno en el que el islam intervino e inici6 su
transformacion no era unicamente una desviacion teoldgica, sino un entorno de profunda crisis sociocultural
en el que la desigualdad estaba institucionalizada y la fuerza bruta sustituia al estado de derecho.

Alcance y metodologia de la investigacion

En este estudio, disefiado a partir de métodos de investigacion cualitativa, se utilizan el Sagrado Coran,
el corpus de hadices, la Sirah (biografia) y las fuentes fundamentales de la historia islamica como datos
primarios durante las fases de recopilacion y analisis de datos. Al revisar la bibliografia, aunque existen
estudios valiosos que abordan el fenomeno del cambio social en el contexto de los versiculos coranicos y la
transformacion cognitiva, esta investigacion aporta una contribucién Unica a la bibliografia al centrarse
directamente en el plan de accion ejecutado por el Profeta en la vida practica, los principios proféticos que
adoptod y su metodologia especifica para gestionar el cambio. El alcance de la investigacion se circunscribe al
periodo de veintitrés afios de profecia del Profeta y al contexto sociocultural de la region del Hiyaz. Quedan
excluidas de los limites de esta investigacion las transformaciones negativas que indican regresion social y
destruccion —clasificadas bajo el concepto de ifsad—, asi como los detalles que abarcan normas puramente
jurisprudenciales (figh).

Dimensiones de la transformacion profética: la construccion de una nueva sociedad

La transformacion social que el Profeta puso en marcha bajo la guia de la revelacion divina se
materializé en cuatro dimensiones fundamentales complementarias: Transformacion teoldgica (creencial): Se
elimind el paradigma politeista de la Jahiliyyah y se consolidé el credo del monoteismo absoluto (7awhid). Se
construyd una cosmologia completamente nueva —coherente, racional y basada en la responsabilidad— en
torno a la creencia en Dios, los angeles, los profetas y la vida después de la muerte. Transformacion practica
(ritual): La revolucion cognitiva se traslado6 a la vida practica. Se sistematizaron los actos de culto, como la
oracion, el zakat, el ayuno y la peregrinacion. Estos actos no se limitaron a ser meros instrumentos de
purificacion individual; intervinieron en las injusticias econdmicas, simbolizaron la igualdad universal e
institucionalizaron la solidaridad social. Transformacién sociocultural: Se rechazdé la pretension de
superioridad basada en la asabiyyah tribal, introduciéndose un sistema meritocratico fundamentado en la
piedad, la buena moral y la competencia. Se foment6 la educacion. En la vida comercial, se establecié un
modelo moral de libre mercado mediante la prohibicion estricta del engafio y la usura. Se mejor6 la situacion
juridica de las mujeres y se aplicaron politicas de emancipacion de los esclavos para garantizar la integracion
social. Transformacion administrativa (politica): Se prohibieron las venganzas de sangre. En un entorno
geografico cadtico, se establecid una nueva estructura politica, basada fundamentalmente en el Estado de
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derecho, la consulta (shura) y la justicia. Se redefinieron las leyes de la guerra, estableciendo limites que
exigian la proteccion de los inocentes, incluso durante los conflictos.

Conclusion

En el breve lapso de veintitrés afios, el Profeta transformo una sociedad dominada por el paganismo,
la ignorancia y la desigualdad en un modelo ejemplar de Ummah (comunidad) imbuida de la conciencia del
Tawhid, centrada en la justicia, la meritocracia y la dignidad humana. Esta profunda transformacion abarco de
manera integral las instituciones juridicas, morales, econémicas y culturales, liquidando radicalmente las
normas arraigadas de la Jahiliyyah. Esta metodologia universal de cambio no limitd la reforma a meras
regulaciones legales; por el contrario, logré una progresion de desarrollo interiorizada mediante el
establecimiento de un so6lido fundamento moral. En tultima instancia, el modelo profético —que deriva su
origen de la evolucion moral y su fuerza operativa de un sistema juridico justo— se erige como un conjunto
de valores holistico, universal y perdurable, capaz de ofrecer soluciones profundas a las crisis de gobernanza,
las injusticias sociales y la decadencia moral a las que se enfrentan hoy en dia las sociedades contemporaneas.

Palabras clave: Hadiz, Profeta Mahoma, Cambio, Cambio social, Sociedad arabe preislamica.
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CrpykrypupoBanHoe Pe3iome:
BBenenne u TeopeTuveckne OCHOBBI

W3MeHeHne, kKak onuWH U3 (yHIAMEHTAIBHBIX 3aKOHOB BcCeleHHOH, MpHpOAsl U YeIOBEYEeCKOi
CYUIHOCTH, MPEACTABISIET cOOOH YHUBEPCAJIbHYIO PEalibHOCTh, KOTOPAs MPOSIBIISIETCSI B BUJIE HENIPEPHIBHOTO
JIBIDKEHUSI 1 IOCTOSIHHOTO TIPOLIecca IMPH JIFOOBIX 00CTOSITENBCTBAX BO Beex chepax sku3Hu. Kaxplit aneMeHT
— OT NCHXOJIOTUYECKOT0 MHUpa OTIENBHBIX JIIOJCH O MacIITAOHBIX COLMANBHBIX CTPYKTYP, OT KYJIBTYPHBIX
LEHHOCTEH /10 MOJMTHYECKHUX, NPABOBBIX W IKOHOMHYECKHX HWHCTHTYTOB — IIOCTOSIHHO IOJBEPraeTcs
TpaHcdopManuK 1o HEOCPEICTBEHHBIM BO3/ICHICTBHEM BPEMEHN W MEHSIOIIMXCS COLMAIbHBIX ycloBuil. B
9TOM KOHTEKCTE M3MEHEHHE — 3TO HE IPOCTO BPEMEHHOE, HCKIIFOUUTEILHOE SBJICHUE, BOSHUKAIOIIEE JINIIb B
MOMEHTBl KpHU3HCa; CKOpee, 5TO OK3HCTCHIMAJbHAs, HEOTheMJIEMass pPEIbHOCTh YEIIOBEYECKOW H
obmecTBeHHOW >kn3HU. OOImIecTBa, craBsiye Hepes coOOW Iedb MOCTPOEHHS YCTOHYMBOrO OyIyIuero,
JOJDKHBI TIepecTaTh BOCHPUHMMATh W3MEHEHMs KaK paspylIHUTENbHYI0 YIpo3y WIH PHUCK, KOTOPBIH
HEOOXO0AMMO ycTpaHuTh. HampoTuB, K H3MEHEHHsM CIIeAyeT MOJXOJUTh KaKk K JWHaMU4YHO# cdepe
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BO3MOXKHOCTEH, B KOTOPOH YCTPaHAIOTCSI WHCTUTYIIMOHAJIBHBIC HEAOCTATKH, MCHPABIAIOTCS CTPYKTYPHBIC
HEJIOCTATKH, & OOIIECTBO MOKET Pa3BUBATHCS [TOCPEACTBOM HENPEPHIBHON MEPEOLICHKH.

Ecnu paccmMaTpuBaTh HCTOPUYECKHH MPOLECC C COLUOIOTMYECKONH TOUKU 3pPEHHs, CTaHOBMUTCS
COBEPIIEHHO OYEBHIHBIM, YTO OJHH U3 CAMBIX TITyOOKHX, CIUTAHMPOBAHHBIX, TOJITOCPOYHBIX M MHOTOI'PaHHBIX
NPUMEPOB COIMAIBHBIX NpeoOpa3oBaHuii ObuT ocymiecTBieH I[Ipopokom Myxammanom (MUp eMmy) Ha
ApaBHHCKOM IOJyOCTPOBE B TEUCHME ABAJLATU TpeX JIET €ro MpopouecKoro ciyxkeHus. OCHOBHas LEeib
JAHHOTO MCCIEJOBAHUS 3aKJI0YaeTCsi B KOMIUICKCHOM aHajlu3€ BBIIICYNOMSHYTHIX COLMAIBHBIX
npeoOpa3oBaHKi, BO3IIIAaBIEHHBIX [IpOpOKOM, C aHAIMTHUECKOM, HICTOPHIECKONW M COIIOJIOTHYECKOI TOYeK
3peHHs B cBeTe UCTOYHMKOB CBsmeHHoro Kopana u xaaucoB. B 1aHHOM HcCleJOBaHUH ATOT MPOPOUECKUI
(nebesu) mpouecc mpeoOpa3oBaHUsl HE pacCMaTPUBAETCS JIMIIb KaK XPOHOJOIMYEcKas WUCTOpHs ycrexa,
OTHOCSIIAsACSA K MPOILIOMY; HAallpOTHB, IIyTEM CHCTEMAaTH3alUH IPHHIUIIOB, ONPEACIMBIINX HAIIPaBICHHE
MepeMeH, TMPUMEHEHHBIX METOAOB M 3aJ0)KCHHBIX HPAaBCTBEHHBIX OCHOB, OHO HANpaBICHO HA CO3IaHUC
YHHUBEPCAIBHOW CUCTEMBI KOOPIHMHAT, CIIOCOOHOH MPOJHNTH CBET HA MHOTOCJIOWHBIC COIIHANBHBIE KPU3HUCHI, C
KOTOPBIMH CTIKHBAIOTCS COBPEMEHHBIE O0IIECTBA.

COIIHOJ'IOFI/H[ nepuoaa I[)KaXPIJ'IHfIﬂ U NPEeINOCBIIKH IEPEMEH

[MonHOE MOHMMaHWE CYI[HOCTH, TIYOMHBI M METOIOJOTMYECKON YCIEHIHOCTH MpeoOpa3oBaHUH,
OCYIIIECTBICHHBIX [IpOPOKOM, 3aBHCHUT OT TOYHOIO aHAJIW3a COIMOKYJBTYPHBIX KOJOB CYIIECCTBOBAaBIICH
CTPYKTYPBI, Ha KOTOPYIO OBUIO OKa3aHO BO3JEHCTBHE, a IMEHHO Niepuoa Jowcaxunuiiss (OMOXU HEBEKECTBA).
Joucnamckoe apabckoe 00IIECTBO, COCPENOTOYCHHOE B pEernoHe XHKa3, JEMOHCTPHUPOBAIO YPE3BbIUAIHO
CIIOKHYIO TEOJIOTHYECKYIO CTPYKTYypY, B KOTOpPOH CcHCTeMa MHOTOOOXUs o0nanana abCONOTHBIM
TOCIIO/ICTBOM, a SI3bIYECTBO MPOYHO 3aHUMAJIO [IEHTPATbHOE MECTO KaK B PETUTHO3HOM, TAK M B KOMMEPUECKOi
sxu3nn. COTHH WIOJIOB, Pa3MEICHHBIX BHYTPH U BOKpYr KaaObl, COCTaBISUTH IEHTPAIBHBIN DIEMEHT
PENUIHO3HBIX PUTYAIOB TOW O3IOXH; aKThl MOKJIOHEHHsS, KaK IMPaBUIIO, 3aKIHOYATUCh B (HOPMATbHBIX
[IEPEMOHUSX, TAKUX KaK MPUHECCHUE KEPTB ITUM HA0JIaM, OOpaIIeHHEe K HUM 3a MOMOIIBI0 B 00X0]] BOKPYT
HUX. B »TOM oOTHOIIEHHHU peiaurus HE 6])IJ'Ia MHAUBUAYAJbHBIM OYXOBHBIM INOUCKOM WJIHN CTPEMIJICHHUEM K
HpPpaBCTBECHHOCTH, a CKOpPEC COUUAJIBHO-MOJUTUYICCKUM HWHCTPYMCHTOM, YKPCIUIABIIUM HWIACHTUYHOCTD,
TOProBOE BIMSIHUE U UEPAPXUUECKUN CTATYC IUIEMEHHU.

OcHoBomonararomuM (HakTopoM, ONPEACISIOIINM COLNAIbHYI0 W IOJUTHIECKYIO XM3Hb, ObLIa
«TJIEMEHHast COJIMAAPHOCTEY (acabutis), CTPOT0 OCHOBaHHAs HA KPOBHBIX y3aX M IPEBOCXOICTBE poJa. B aToii
XAaO0TUYHOU CTPYKTYype, JHUIICHHON LEHTPaJbHOM TIOCYyJapCTBEHHOM BJIACTH M INHUCHMEHHOM MpaBOBON
CHCTEMBI, OKOHYATEIIbHBIE PEIICHUS IPUHUMAIN BOXK/IU TUIEMEH, & TMHAMHKA BIIACTH IIOJIHOCTHIO 3aBHCEIIa OT
MEXIUIEMEHHBIX COI030B WJM BpaKAbl. B paMKax 3TOTr0 COIMAIBHOTO TOPSAKA, MOJHOCTHIO JIMIIEHHOTO
MEXaHN3MOB COLMAJIBHON CIIPaBEIJIMBOCTH M PaBHBIX BO3MOXHOCTEH, BIMSTENbHBIE M OOrarblie IJIeMEHa
YCTaHOBMJIM a0CONIIOTHYIO T'€TeMOHHUIO Haj obOmecTBOM. MeXay TeM >KeHIIMHBI, pabbl, CUPOTHI U HHIIUE
CHCTEMaTHYECKU NPHUHIDKAIUCH 10 BTOPOCTENEHHOIO, yIIEMJIEHHOro crtaryca. CieqoBaTelbHO, TMOYBa, Ha
KOTOpOH HCIIaM BMEIIAJICSl U Haval CBOIO TPaHC(HOPMALIMIO, IIPEJICTABIATIA COOON HE MPOCTO TEOJOIHIECKOE
OTKJIOHEHHE, a OOCTAaHOBKY ITyOOKOrO COLMOKYJIbTYpHOTO KpH3HCA, B KOTOPOHl HEpPaBEHCTBO ObLIO
MHCTUTYLIUOHAIU3HPOBAHO, a rpy0ast Cila 3aMEHMIa BEPXOBEHCTBO 3aKOHA.

O0BeM M METOI0JI0THSA HCCIe0OBAHUS

B nmaHHOM WHCclenOBaHMHM, TMOCTPOEHHOM Ha OCHOBE KAaueCTBEHHBIX METOJIOB HCCIEIOBAHUS, B
KadecTBe NepBUYHBIX JAHHBIX Ha 3Tarnax cOopa M aHanu3a WHpopMauu uctonb3yrores CeamenHsit Kopan,
coopuuk xaaucoB, Cupa (Ouorpadus) ¥ OCHOBOIOJATAIOIINE HCTOUYHHKH [0 UCTOPHUHU Hciaama. [Ipu o030pe
JUTEPATypPhl MOKHO OTMETHUTD, YTO, XOTS CYIIECTBYIOT IEHHBIE HCCIEJOBAaHMUS, pacCMaTpHUBalomue (peHOMEH
CONMAIBHBIX N3MEHEHUH B KOHTEKCTE asToB KopaHa M KOTHUTUBHOH TpaHC(hOpMaIHy, TaHHOE HCCIICAOBAHNE
BHOCHT YHUKAJIbHBIN BKJIa]| B HAYYHYIO JIUTEPATYPY, yIeJsisl HEOCPEICTBEHHOe BHUMAHUE IUIaHy JeHCTBUA,
peannzoBaHHOMY IIpOpOKOM B IOBCEIHEBHOW IKM3HH, MPOPOYECKHUM MPHUHIUIIAM, KOTOPBIX OH
NPUIEPXKHUBAIICS, W €ro crienn(pUuecKoil METONOJIOTHH yIpaBieHus niMeHeHusMu. Cdepa nccienoBaHus
OTPaHUYMBACTCS JIBAJLIATUTPEXJIETHUM MIEPHOAOM MPOPOUYECKOro ciyxeHus [Ipopoka M COIMOKYIBTYPHBIM
MPOCTPAHCTBOM peruoHa Xupka3. HerarneHble npeoOpa3oBaHts, yKa3bIBAIOLINE HA COLMAIBHYIO PETPECCHIO
U paspylleHHe — KIacCUQUUIUpPYEMBble NMOJ MOHATHEM u@cad — a TakXkKe JeTalH, KacarolIHecsl YHUCTO
MPABOBBIX (uKkx) HOPM, HCKITIOUEHBI U3 PAMOK JIaHHOT'O MCCIIE0BaHMUSI.
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AcneKkThl MpopoYecKoii TpancopManuu: MOCTPOEHHE HOBOI0 001IeCTBA

ConmanpHas TpaHchopmanusi, KOTopyr [Ipopok OCyHIeCTBUI MO PYKOBOJICTBOM G0XKECTBEHHOTO
OTKPOBEHHS, MaTephaau30Ballach B UYETHIPEX B3aUMOJIONONHSIONUX (DYHIAMEHTAIBHBIX —AaCIeKTax:
Teonorndeckass (OOKTPHHAIBbHAS) TpaHChOpPMANMA: MHOTOOOXHWUYECKas mapagurma /J[ocaxunutiv Oblia
JIMKBUIUPOBAHA, ¥ B IICHTPE BHUMAaHHs OKa3ajach JOKTpHHA aOCOMOTHOro MoHoTtensma (7ayxud). Bokpyr
Bephl B bora, aHrenoB, mpoOpoKoB U 3arpoOHYI0 *KU3Hb OblTa MOCTPOSHA COBEPILICHHO HOBAsk KOCMOJIOTHS —
LEJIOCTHAs, PAl[OHANIbHAS 1 OCHOBAHHAs Ha OTBETCTBEeHHOCTH. [IpakTnueckast (puTyasibHas ) TpaHchOpMAaIust:
KOTHUTHBHAS PEBOIONHS ObLiIa BOILIOIICHA B TOBCSHEBHYO JKH3Hb. AKTHI TOKIOHCHHSI, TAKHE KaK MOJIUTBA,
3akam, TOCT W XaK, OBUIM CHCTEMaTH3UPOBaHBL. JTH OOpSAABI HE OCTANUCH JHIIb CPEICTBAMHU
WH/IMBUIYATbHOTO OYHIICHHS; OHH TPOTUBOCTOSIA SKOHOMHYECKOH HECTIpaBeUTHBOCTH, CHMBOJIH3HPOBAITH
BceoOlllee pPAaBEHCTBO W 3aKPENHJIM HHCTUTYTHI COLMANbHON conupapHocTH. COUUaIbHO-KYJIbTypHAs
tpanchopmanus: [IpeTeH3un Ha MPEBOCXOJACTBO, OCHOBAHHBIC HA TUIEMEHHOH acabuiie, ObUIH OTBEPTHYTHI,
YTO TIO3BOJIMJIO BBECTH MEPUTOKPATHYECKYIO CHUCTEMY, OCHOBaHHYH Ha OJIarOYECTHH, BBICOKOM
HPaBCTBEHHOCTH U KOMITeTeHTHOCTH. [loompsiiiock oOpa3zoBaHue. B kommepueckoit cdepe Oblia ycTaHOBIICHA
MO/IeTIb CBOOOTHOTO PhIHKA, OCHOBAHHASI HA HPABCTBEHHBIX MPUHIIUIAX, TyTEM CTPOrOro 3amnpera oOMaHa u
pocroBiuyectBa. [IpaBOBOI CTATYC JKEHIIMH ObLI yIy4IIeH, a /Uil 00ECIeYeHHUs] COLUATbHON HHTErpalliK
ObUTa MPOBECHA MOJUTHKA OCBOOOXICHUS PabOB. AJIMUHUCTPATUBHBIC (MOJUTUYECCKHE) MPEOoOPa3OBaHHUS:
KpoBHas MecTh ObliIa 00BsIBIICHA BHE 3aKOHA. B Xa0THYHOM reorpaduueckoil 00CTaHOBKE ObLIa CO37[aHa HOBas
MOJIMTHYECKasi CTPYKTYypa, OCHOBaHHasl B IIEPBYIO OYepe/ib Ha BEPXOBEHCTBE 3aKOHA, COBEIIAHUM (uypa) u
CIIPaBCAJIMBOCTU. beun MEPECMOTPEHBI 3aKOHBI BOI7[HI)I, YCTaHOBUB TI'paHUIBI, O6§I3LIBaIOH_[I/Ie 3aluIiaTb
HCBUHHBIX OaK€ BO BpEMsL KOH(bJ'II/IKTa.

3akiaroueHue

3a KOpPOTKHH MPOMEXYTOK BpeMeHH — JIBaALaTh Tpu roga — [Ipopok npeodpasoBan o011ecTBo, B
KOTOPOM TOCIOJCTBOBAIIM SI3bIYECTBO, HEBEXKECTBO M HEPABEHCTBO, B O0OPa3LOBYI0 MOJCIb YMMbl
(coobmiecTBa), obnajaromieil CO3HAHWEM mayxuoa W CTaBslllell BO T[JaBy YyIja CIPaBeAJIHBOCTS,
MEpPUTOKPATUI0 M YEJIOBEYECKOE JOCTOMHCTBO. JTa IiyOokas TpaHc(opMaluss BCECTOPOHHE OXBaTHIA
IMpaBOBbIC, HPABCTBCHHLIC, JSKOHOMHYCCKHUE U KYJIbTYPHbIC HWHCTUTYTBI, paJWKaJIbHO JIMKBUAUPOBAB
YKOPEHUBIIHUECS HOPMBI Oorcaxunuiiy. JTa YHUBEpcalbHAs METOJOJIOTHS TMpeoOpa3oBaHWN HE CBOJWIA
pedopMy K MpoCThIM 3aKOHOAATENbHBIM HOpMam; HANpOTHB, OHa O0Oecre4Yusa BHYTPEHHHUI mporpecc
pa3BUTHS 32 CYET CO3/1aHMS IPOYHOTO HPABCTBEHHOTO (DyHAaMeHTa. B KOHEYHOM HTOre Mpopoveckast MoJeib
— dYepraiomas CBOM HUCTOKH B HPABCTBEHHOH 3BOJIONMH M CBOIO MPAKTHYECKYIO CHIIy B CHpaBeUIUBOM
MPaBOBOM CHCTEME — TIPEACTABISIET COOOHM IENOCTHBIM, YHHUBEPCAIBHBIH ¥ YCTOWYMBBIA KOMILICKC
LIEHHOCTEH, CIIOCOOHBIM TPEVIOKHUTh TIIyOOKME pEIIeHHs KPHU3HCOB  YNPABICHHUS, COLUAIBHOM
HECIPaBeUIMBOCTH U HPABCTBEHHOTO YIaJKa, C KOTOPHIMH CTAIKHBAIOTCSI COBPEMEHHBIE 00IIECTBA CETOIHS.

KoaioueBble ciioBa: xanuc, npopok Myxammali, epeMeHbl, COLUaIbHbIEC TIEPEMEHBI, TOUCIAMCKOE
apabckoe o0I11ecTBO.
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Yapilandirilmis Ozet:
Giris ve Arastirmanin Kuramsal Cercevesi

Degisim, evrenin isleyisi, tabiatin dongiisii ve insan dogasinin en temel yasalarindan biri olarak;
yasamin her katmaninda, tiim kosullar altinda kesintisiz bir devinim ve siire¢ olarak tezahiir eden evrensel bir
olgudur. Bireylerin psikolojik ve zihinsel diinyalarindan baslayarak toplumsal yapilara, kiiltiirel ve ahlaki
degerlerden siyasal, hukuki ve ekonomik kurumlara kadar her unsur, zamanin akist ve degisen cografi, sosyal
sartlarin dogrudan etkisiyle siirekli bir doniisiime maruz kalmaktadir. Bu baglamda degisim, yalnizca kriz
anlarinda veya belirli tarihsel kirilma noktalarinda ortaya ¢ikan gegici, istisnai bir durum degil; bilakis insan
ve toplum hayatinin varolussal, ayrilmaz ve dinamik bir gergegidir. Gelecegi insa etme ve siirdiiriilebilir bir
medeniyet tasavvuru ortaya koyma iddiasindaki toplumlar i¢in degisim; mevcut diizeni sarsan yikici bir tehdit,
bir kaos sebebi veya bertaraf edilmesi gereken bir risk olarak algilanmaktan ziyade, kurumsal eksikliklerin
giderildigi, yapisal hatalarin onarildig1 ve toplumun kendini yeniden degerlendirerek gelistirebilecegi bir imkan
alani olarak ele alinmalidir.

Tarihsel stire¢ sosyolojik bir perspektifle incelendiginde toplumsal degisimin en koklii, planli, kalic
ve cok boyutlu 6rneklerinden birinin Hz. Muhammed (s.a.s.) tarafindan, yirmi ii¢ yillik niibiivvet donemi
boyunca Arap Yarimadasi’nda hayata gecirildigi gorilmektedir. Bu arastirmanin temel amaci; Hz.
Peygamber’in Onciiliik ettigi s6z konusu toplumsal doniisiimleri Kur’an-1 Kerim ve hadis kaynaklar1 1s181nda,
analitik, tarihsel ve sosyolojik bir perspektifle biitiinciil olarak incelemektir. Calisma, bu nebevi degisim
stirecini yalnizca ge¢cmige ait kronolojik bir basar1 6ykiisii olarak degerlendirmemekte; aksine degisime yon
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veren ilkeleri, uygulanan yontemleri ve tesis edilen ahlaki temelleri sistematize ederek giinlimiiz modern
toplumlarinin yasadigi ¢ok katmanli sosyal krizlere 151k tutabilecek evrensel bir referans ¢ercevesi sunmay1
hedeflemektedir.

Cahiliye Donemi Sosyolojisi ve Degisimin Zemini

Hz. Peygamber’in insa ettigi degisimin mahiyetini, derinligini ve metodolojik basarisini tam olarak
kavrayabilmek, miidahale edilen mevcut yapinin, yani Cahiliye doneminin sosyo-kiiltiirel kodlarinin dogru
analiz edilmesine baglidir. Hicaz merkezli Islim 6ncesi Arap toplumu, ¢ok tanrili inang sisteminin mutlak
hakim oldugu, putperestligin dini ve ticari hayatin merkezine yerlestigi karmasik bir teolojik yapi arz
etmekteydi. Kébe ve ¢evresine yerlestirilen yiizlerce put, donemin inang ritiiellerinin odagini olusturuyor;
ibadetler genellikle bu putlara kurban sunmak, istimdat dilemek ve etraflarinda tavaf etmek gibi sekilsel
ritiiellerden ibaret kaliyordu. Bu baglamda din, bireysel bir maneviyat veya ahlaki bir arayistan ziyade,
kabilenin kimligini, ticari niifuzunu ve hiyerarsik statiisiinii pekistiren sosyo-politik bir ara¢ konumundaydi.

Sosyal ve siyasal yasamin temel belirleyicisi, kan bagina ve nesep istiinliigline dayanan "kabile
asabiyeti" idi. Merkezi bir devlet otoritesinin, baglayici bir anayasanin ve yazili bir hukuk nizaminin
bulunmadigi bu kaotik yapida, nihai karar mercii kabile reisleriydi ve gii¢ dengeleri tamamen kabileler arasi
ittifaklara veya husumetlere dayaliydi. Sosyal adalet ve firsat esitligi mekanizmalarimin tamamen yoksun
oldugu bu toplumsal diizende; niifuzlu ve zengin kabileler toplum iizerinde mutlak bir hegemonya kurarken,
kadnlar, koleler, yetimler ve kimsesizler sistematik olarak ikincil, dezavantajli ve istismara agik bir statiiye
hapsedilmisti. Dolayisiyla islim’in miidahale ettigi ve doniisiim baslattig1 zemin; yalnizca teolojik veya itikadi
bir sapma degil, esitsizligin kurumsallastigi, hukukun yerine giiciin kaim oldugu derin bir sosyo-kiiltiirel kriz
ortamiydi.

Arastirmanin Kapsami ve Metodolojisi

Nitel aragtirma yontemleri iizerine insa edilen bu caligmada, veri toplama ve analiz asamasinda
Kur’an-1 Kerim, hadis kiilliyat1, siyer ve temel Islam tarihi kaynaklar1 birincil veriler olarak kullanilmustir.
Mevcut literatiir incelendiginde, toplumsal degisim olgusunu Kur’an ayetleri, tefsir disiplini ve zihniyet
doniisimii baglaminda ele alan kiymetli ¢aligmalar bulunmakla birlikte; bu arastirma, dogrudan Hz.
Peygamber’in pratik hayatta uyguladigi eylem planina, benimsedigi nebevi ilkelere ve degisimi yonetme
bicimine odaklanarak literatiire 6zgiin bir katki saglamaktadir. Aragtirmanin kapsami, Hz. Peygamber’in
niiblivvet donemi ve Hicaz bolgesindeki sosyo-kiiltiirel havza ile sinirlandirtlmistir. Toplumsal gerilemeyi,
bozulmay1 ve tahribati ifade eden ‘ifsad’ boyutundaki negatif degisimler ile salt fikhi (helal-haram)
diizenlemeleri igeren detaylar arastirmanin sinirlart diginda tutulmustur.

Nebevi Déniisiimiin Boyutlari: itikattan idareye Yeni Bir Toplum Insas:

Hz. Peygamber’in vahyin rehberliginde hayata gegirdigi toplumsal doniisiim, birbirini tamamlayan
dort temel boyutta somutlasmustir. Itikadi doniisiim: Cahiliye déneminin politeist inang tasavvuru biitiiniiyle
tasfiye edilmis, tevhid akidesi merkeze alinmigtir. Bu siirecte Allah inanci; melek, kitap, peygamber, ahiret ve
kader inanci ekseninde tutarli ve sorumluluk bilincine dayali yepyeni bir kozmoloji insa edilmistir. Ameli
doniisiim: Itikadi alandaki zihniyet devrimi, pratik hayata aktarilmistir. Namaz, zekAt, orug ve hac gibi ibadetler
sistemlestirilmistir. Bu ibadetler yalnizca bireysel arinma vasitalart olarak kalmamuis; zekatla ekonomik
adaletsizliklere miidahale edilmis, hac ile evrensel esitlik fikri sembolize edilmis, din kardesiligi ve immet
olma bilinciyle sosyal dayanisma kurumsallagtirilmistir. Sosyo-kiiltiirel doniisiim: Kabile asabiyetine dayali
istiinliik iddiast reddedilerek, takva ve ehliyet temelli bir liyakat sistemi getirilmistir. Egitim tesvik edilmis;
ticari hayatta aldatma ve faiz yasaklanarak ahlaki bir ticaret modeli olusturulmustur. Kadinlarm haklart
giivence altina alinmis; koleligin tasfiyesi icin azat etme politikalar1 kademeli olarak hayata gegirilerek sosyal
entegrasyon saglanmistir. Idari (siyasal) doniisiim: Kan davalar1 sonlandirilmis; hukukun iistiinliigiini,
istisareyi ve adaleti temel alan yeni bir siyasi yapi tesis edilmistir. Savag hukuku yeniden diizenlenerek, ¢atisma
durumlarinda dahi kadinlarin, gocuklarin ve ¢evrenin korunmasi emredilmistir.

Sonuc¢

Hz. Peygamber; paganizmin, cehaletin ve esitsizliklerin hakim oldugu, sosyo-kiiltiirel acidan
pargalanmis bir toplumu, yirmi ii¢ yil gibi kisa bir siirede tevhid bilincine sahip, adaleti ve insan onurunu
merkeze alan 6rnek bir model {immete doniistiirmiistiir. S6z konusu doniistim; hukuki, ahlaki, iktisadi ve
kiiltiirel kurumlar biitiinliyle kusatarak Cahiliye doneminin yerlesik normlarini tasfiye etmistir. Bu degisim
metodolojisi, toplumsal 1slah1 salt kanuni diizenlemelere hapsetmemis; aksine giiclii bir ahldki zemin
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olusturarak i¢sellestirilmis bir gelisim saglamistir. Netice itibariyla, kaynagini tevhid temelli ahlaki tekdmiilden
ve giiclinii de adil bir hukuk sisteminden alan nebevi degisim modeli; glinlimiiz toplumlarinin yasadigi krizlere
¢Oziim onerileri sunabilecek biitiinciil, evrensel ve kalict degerler hitkkmiindedir.

Anahtar Kelimeler: Hadis, Hz. Muhammed, Degisim, Toplumsal Degisim, Cahiliye Donemi Arap
Toplumu.
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Introduction

The process of conveying the message of Islam brought about not only a theological change
but also a radical transformation of the existing social order. To accurately analyze the nature and
depth of this transformation, it is necessary to outline the established order in the geography that was
the recipient of the revelation. In the pre-Islamic Arab society centered in the Hejaz, belief, social,
and political life presented a complex structure where polytheism prevailed, tribal solidarity
(asabiyyah) played a fundamental determining role, and traditional norms substituted for formal law.
During this period, religion manifested as a sociopolitical element that reinforced the identity and
hierarchy of the tribe rather than an individual choice; social life was shaped by a strict stratification
based on lineage superiority rather than merit, and political life was conducted through inter-tribal
power balances in the absence of a central authority.

Correctly understanding the mentality of the Jahiliyyah (pre-Islamic period of ignorance) is
crucial for comprehending the foundation upon which the transformation realized by the Prophet was
built. The beliefs and practices of this period were not merely a set of errors to be eliminated; they
also harbored the social codes upon which Islam was built or which it reformulated through
reformation.

This study, which focuses on the social changes spearheaded by the Prophet, discusses the
necessity of change in the process of social progress. It examines the general structure of the
Jahiliyyah period concerning belief, worship, as well as social and political spheres. Subsequently,
it reveals the nature and fundamental characteristics of the transformation brought about by the
Messenger of Allah (pbuh) through the innovations he implemented in these areas in line with the
inspiration he received from the Qur'an.

Identifying the principles and practices of social change that the Prophet implemented under
the guidance of the Qur'an demonstrates that religion is not merely an individual belief system, but
rather a dynamic and strategic social institution that transforms the structure of society. This process,
which harbors the codes of transition from the chaotic environment of the Jahiliyyah period to the
construction of an institutional order and civilization, proves that social transformation was built
upon a specific methodology and moral foundation. In this context, the transformation model
presented by the Prophet serves not only as a historical experience but also provides a guiding frame
of reference for contemporary societies. Therefore, this exemplarity also draws attention to the
possibility of a morality-based, balanced, and holistic transformation model in resolving the social
crises faced by modern societies.

In the analysis phase of social change processes within this research, the Holy Qur'an, hadith,
sirah (prophetic biography), and historical sources were accepted as primary data. Prepared using
qualitative research methods and addressing the social transformation around the Hejaz, this study is
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limited to the change processes during the era of the Prophet. Furthermore, the term 'Jahiliyyah
period' used in the text refers to the Mecca-centered socio-cultural basin where the Prophet spent his
pre-prophetic life. The article does not cover changes related to ifsad (corruption)—evaluated as
deterioration or destruction—nor does it address changes regarding figh (Islamic jurisprudence)
matters encompassing the lawful (halal) and the prohibited (haram).

As far as we can determine, although there are some studies addressing the issue of social
change on the axis of Qur'anic verses and mentality transformation, it is observed that these studies
fundamentally concentrate on the discipline of tafsir (Qur'anic exegesis) and the transformative
power of the verses (Dumlu, 2007, pp. 169-181; Sahin, 2010, pp. 1-123; Tiyek, 2020, pp. 105-118;
Yolcu, 1997, pp. 1-385). Distinct from the existing literature, this study is original in that it directly
focuses on the social transformation carried out by the Prophet under the guidance of the Qur'an, in
light of the principles he adopted and the methods he applied.

1. The Necessity of Change

Change, which defines the differences occurring in society, nature, and humans over a certain
period of time (Smith, 1996, p. 47), signifies the transition of a phenomenon, object, or organism
from one state to another (Giinay, 2011, p. 21). Everything that exists in the universe—entities
belonging to nature, as well as all social and cognitive processes—is variable because they are in
constant motion (Hangerlioglu, 1993, p. 86). Therefore, just as it is impossible for any entity to
remain completely independent of change, it is also impossible to speak of the existence of a society
where change has never occurred (Donmezer, 1982, p. 428).

Social change bears the quality of a universal and inevitable phenomenon. From this
perspective, it is impossible for societies, which exhibit a dynamic structure, to remain static. Hence,
every social structure is in a continuous process of transformation, although its pace and nature may
vary. These changes can occur at a radical or superficial level, and they also function as a
fundamental dynamic that determines the historical development of societies, their visions for the
future, and the sustainability of civilizations (Okumus, 2020, p. 20). In this context, change operates
not only on a social scale but also on a universal level; it is a fundamental law and an ontological
necessity that ensures the continuation of existence (Okumus, 2020, p. 19). Consequently, since it is
impossible for life, humans, and societies to exhibit a static structure, change continues at every
moment and under all conditions.

Today, it is observed that in every field—from communication practices to education
systems, from production-consumption and clothing habits to the understanding of art, and from legal
and administrative mechanisms to family structure—innovations increase with every generation and
gain a wider sphere of influence by building upon the accumulation of the past (Smith, 1996, p. 87).
Therefore, social change is a multidimensional phenomenon that emerges from the interaction of
time, environment, and human factors, concerns the whole of society, and transforms institutions,
values, and social relations in the long term. Ultimately, it is possible to view change as one of the
most important dynamics shaping the history, culture, and identity of societies.

2. Changes Realized Under the Leadership of the Prophet

The prophethood of Hz. Muhammad triggered a multidimensional transformation that,
starting from the individual’s world of belief, extended to almost all strata of the social structure.
This transformation was a radical rebuilding process that occurred on the basis of mentality, action,
and institutional structure. While the communicated revelation fundamentally changed the
individual’s conception of existence, this change simultaneously permeated practical life, social
relations, and ultimately an institutional political structure.

To better analyze the dynamics of this transformation and how it penetrated the very
capillaries of society, it is necessary to examine the process within a hierarchy extending from theory
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to practice, and from the individual to the state. In this context, starting from the tenets of belief that
constitute the foundation of the mental revolution, it is possible to classify the fundamental
manifestations—which include acts of worship that reflect this belief in life, socio-cultural norms
that ensure social order, and finally administrative regulations that preserve this structure—under the
following headings:

2.1. Theological Transformation: Belief-Centric Changes

In the mentality of the Jahiliyyah, concepts such as divinity, prophethood, and the hereafter
were either completely rejected or deviated from the axis of tawhid (monotheism) and blended with
mythological and traditional elements. With the arrival of revelation, this fragmented world of belief
in the Jahiliyyah society gave way to a holistic and consistent system of fawhid. This mental
revolution redefined all layers of belief, from the conception of divinity to the hereafter, and from
the nature of revelation to human will. The harshest and most transformative critiques directed at the
deep-rooted acceptances of Meccan society concentrated precisely on these points. This change can
be detailed as follows, based on the fundamental parameters that constitute the belief system of Islam:

2.1.1. Belief in Allah

The Arabs of the Jahiliyyah period did not deny the existence of Allah; on the contrary, they
conceived of Him as the absolute creator of the universe (al-Ankabut 29/61; az-Zumar 39/38. For
detailed information, see Izutsu, 1975, pp. 94-99). However, despite this acceptance, the polytheists
(mushrikun), unable to position their beliefs on the axis of tawhid, experienced uncertainty regarding
the nature of the communication they would establish with Allah. To fill this spiritual void, they
adopted externally acquired idols—in which they believed the sacred manifested—as intermediaries;
they believed that these figures would bring them closer to Allah (az-Zumar 39/3; Ali, 2001, p. 11/61)
and act as intercessors in His presence (Yunus 10/18; Ali, 2001, p. 11/34). This belief system was
based on an imagined vertical hierarchy between Allah and other beings. According to this
hierarchical structure, it was thought that Allah, situated at the highest rank (Izutsu, 1975, p. 54), did
not directly intervene in daily worldly affairs, and that other beings situated on the lower steps
regulated these matters. Consequently, the Arabs resorted to idols, which they accepted as demi-gods
on a practical level, for the provision of their daily needs and the arrangement of their affairs.

By treating their gods well, they hoped these deities would gain them a high position in the
presence of Allah (Saricik, 2004, pp. 112-113). They tried to show respect and earn their favor by
offering gifts before the idols they had made with their own hands, and they did not hold back from
bowing and showing reverence before them (Sirma, 2019, p. 46). They had centered their gods to
such an extent that they almost completely forgot Allah, whom they had relegated to the background
in their world of belief, consciously pushed Him out of their worship life, and turned all their devotion
toward their gods (Pak, 2001, pp. 311-330). Hundreds of idols placed around the Kaaba were not
merely objects of worship; they were also symbols of division and chaos. This order led to certain
fragmentations in the mental and emotional worlds of individuals, caused political and social
division, and heralded social degeneration and moral collapse. Ultimately, injustice, inequality, and
moral corruption were the concrete outcomes of this understanding (Yagci, 2021, p. 34).

The first call of Prophet Muhammad (pbuh) was an invitation to the belief in tawhid. He
called people to believe in a single deity and to worship Him alone, emphasizing the futility of idols
and declaring that servitude must be directed solely to Allah (Bukhari, 2015, Book "Bed’ii’l-vahy",
1; Muslim, 2015, Book "Jihad wa's-Siyar", 74). Indeed, in one of his hadiths, he stated: "O people!
Allah Almighty commands you to worship Him alone and not to associate anything as a partner with
Him" (Ahmad b. Hanbal, 1430, p. 25/406 (No: 16024)). Throughout his life, the Prophet made great
efforts to establish, protect, and root the belief in tawhid, and he constantly strove to keep believers
away from all forms of shirk (polytheism).
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The invitation of the Messenger of Allah (pbuh) was not a call to worship a new deity. The
Meccans accepted the existence of Allah, but they associated various authorities as partners with
Him (Sirma, 2019, p. 46). The focal point of the Prophet's struggle was to eliminate this erroneous
understanding and to make the oneness of Allah the fundamental belief (Vatandas, 2004, p. 80). He
sought to inculcate the belief in tawhid with words such as: "Whoever testifies, affirming with their
heart, that there is no deity but Allah and that Muhammad is the Messenger of Allah, Allah makes
Hellfire forbidden for them" (Bukhari, 2015, Book "Ilm", 49).

The first change experienced after the descent of the revelation concerned the belief in Allah.
The door to change was opened with the acceptance of faith in Allah, and the belief in tawhid became
the focal point of all transformations. As a result of the efforts of the Messenger of Allah (pbuh) with
the Qur'an as his reference, the order of shirk gave way to the belief in tawhid, and consequently,
individuals began to change from the inside out.

2.1.2. Belief in Angels

During the Jahiliyyah period, the existence of angels was believed in. Because the Meccan
polytheists characterized angels as the 'daughters of Allah' (Atay, 1998, p. 64), they depicted them
in the form of young girls and, referring to the angels, would say: "These look like the daughters of
the god we worship" (Ibn Kathir, 2014, p. 8/1999). Since they accepted angels as a power that brings
one closer to Allah, they both worshipped them and hoped to obtain help from them by establishing
a connection with angelic powers (N. Macit, 1992, p. 220; Yazir, 2020, p. 6/4601-4602).

The Holy Qur'an, which defines the denial of angels as profound deviance and a complete
departure from the truth (an-Nisa 4/136), declared belief in angels as one of the fundamental tenets
of faith (al-Baqarah 2/285). According to the expression of the Qur'an, angels are witnesses that
Allah Almighty is the only deity (Al Imran 3/18) and are His servants who have attained His grace
and appreciation (al-Anbiya 21/26). Angels are distinguished beings who do not possess
characteristics such as eating, drinking (az-Zariyat 51/24-28), marrying, and reproducing (az-
Zukhruf 43/19; an-Najm 53/27-28). The Messenger of Allah (pbuh) also introduced angels as
spiritual beings created from light with a subtle constitution (Muslim, 2015, Book "Zuhd", 60;
Ahmad b. Hanbal, 1430, p. 42/109 (No. 25194)) and informed that angels obey Allah and never
deviate from His command (Abu Dawud, 2015, Book "Salat", 47; Nasai, 2015, Book "Salat", 1;
Tirmidhi, 2015, Book "Zuhd", 9).

With the birth of Islam, belief in angels was placed on sound foundations, and erroneous
acceptances containing ontological errors belonging to the Jahiliyyah period were completely
rejected. In the light of the verses of the Holy Qur'an, the Prophet transformed the distorted
understanding in minds by purifying the conception of angels from superstitions; he communicated
that they are superior servants created from light, bound to Allah with absolute obedience.

2.1.3. Belief in Prophethood

The most prevalent perception of belief in prophethood within Jahiliyyah society was that a
prophet could not be an ordinary human being who ate food and walked through the marketplaces.
According to them, an entity bringing a divine message had to either be an angel exempt from human
needs (al-Furqan 25/7) or a human possessing houses of gold and magnificent gardens (al-Furqan
25/8). The Arabs of the Jahiliyyah period, who maintained a distance from the idea that a human
could directly receive revelation from the Creator (Ibn Hisham, 1955, p. 1/272), regarded
prophethood as a matter of honor and authority. For this reason, they argued that if prophethood were
to be bestowed upon anyone, this station ought to belong to the most affluent and influential
individuals in society (az-Zukhruf 43/31). Rather than moral leadership, they envisioned
prophethood as an angel possessing supernatural powers or as an aristocrat holding high social status.
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The Meccan polytheists actually felt a profound need for the guidance of a prophet and a
divine word he would communicate. Despite the contradictions in their belief systems, they believed
that if a messenger were sent to them, this figure would both assume social leadership and liberate
them from the feeling of secondary status arising from being characterized as "ummi" (scriptureless)
by the People of the Book (44! al-Kitab) (Sirma, 2022, p. 2/22).

The Holy Qur'an responded to the expectations of the Meccan polytheists—that the entity
bringing the divine message ought to be an angel exempt from human needs—with the verse: "Say:
If there were upon the earth angels walking about secure, We would have sent down to them from
the heaven an angel as a messenger" (al-Isra 17/95). This approach confirms the reality that the figure
meant to guide humans must be a "human" undergoing the same trials to which they are subject,
possessing human needs, and subject to innate limitations. Thus, the Qur'an removed the institution
of prophethood from being a "display of supernatural power" or a "race for social superiority,"
grounding it on a foundation of moral and legal guidance.

In response to the aristocratic conception of the polytheists—that prophethood could only be
granted to socially powerful and influential figures—Islam declared that prophethood is a divine
bestowal and decree. The Holy Qur'an emphasized that this station is determined not by status,
wealth, or tribal power, but by Allah's eternal knowledge and will (az-Zukhruf 43/32). This approach
of Islam purified the conception of the prophet from the cult of an "inaccessible ruler," elevating him
to the position of a concrete and followable "uswah al-hasanah" (the best role model) for humanity
(al-Ahzab 33/21).

Proceeding from the fact that a prophet model endowed with superhuman attributes would
have no practical counterpart in social life, the Messenger of Allah (pbuh) did not permit himself to
be characterized as a superhuman entity; he emphasized his humanity at every opportunity (Bukhari,
2015, Book "Ahkam", 20, 29; Muslim, 2015, Book "Aqdiyah", 4, 5; "Birr wa's-Silah wa'l-Adab", 91,
95; Ahmad b. Hanbal, 1430, p. 16/254 (No: 10403)). Attaching great importance to not isolating
himself from society and not gaining a privileged position in his actions and discourse, the Prophet
disapproved of proposals that he should be prostrated to in a manner similar to kings, and he strictly
deemed such exaltations directed toward his person unacceptable (Abu Dawud, 2015, Book "Nikah",
40; Ibn Majah, 2015, Book "Nikah", 4).

Indeed, by stating, "Do not exaggerate in praising me as the Christians exaggerated in
praising Jesus, son of Mary. For I am only His servant. So say: 'The servant of Allah and His
Messenger"' (Bukhari, 2015, Book "Anbiya", 48; "Hudud", 31; Darimi, 2017, Book "Riqaq", 68), he
presented the strongest refutation against the semi-divine understanding of prophethood prevalent in
the Jahiliyyah period. Experiencing all the bitter and sweet experiences of life just like other human
beings as a mortal-messenger (bashar-rasul), this approach of the Prophet constitutes the
fundamental pillar of Islam's "mortal-messenger" balance (Seyhan, 2023, p. 144). Consequently, the
supernatural or purely status-oriented conception of prophethood in Jahiliyyah society gave way to
the understanding of a "mortal-messenger," shaped under the guidance of revelation and harmonious
with human reality.

2.1.4. Belief in Sacred Scriptures

Among the pre-Islamic Jahiliyyah Arabs (especially in the Hejaz/Mecca region), there was
no binding belief in a sacred scripture of their own (Fayda, 1993, p. 17). Religious authority was
maintained largely through the religion of the ancestors, tribal tradition, rituals around idols, and oral
culture (such as poetry and odes) (Celebi, 2001, p. 24/171). The religious practice of the Arabs
possessed a traditional/oral structure rather than a scriptural one. For this reason, when distinguishing
the Arabs from the Jews and Christians who possessed a textual tradition, the Holy Qur'an uses the
term "ummiyun" (unlettered/without a scripture)—referring to communities without scriptural
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background or with limited connection to revelation—for the Arabs (Al Imran 3/20; al-Jumu'ah
62/2).

Desiring to possess a scripture-based tradition as a result of the contacts they established
with the People of the Book, the Meccans claimed that if they possessed a book of their own, they
would be far more sincere and devoted servants to Allah (as-Saffat 37/168-169). However, despite
these wishes, when the Holy Qur'an was revealed to them from their Lord as a clear proof, a guide
to right direction, and a source of mercy (an-Nisa 4/174), they chose the path of denial by
characterizing it as the words of a poet or a soothsayer (al-Haqqah 69/41-42).

The Holy Qur'an states the fundamental reason for this contradictory attitude of the
polytheists through their grievance: "Why was this Qur'an not sent down to a great man of the two
cities (Mecca or Ta'if)?" (az-Zukhruf 43/31). This is because the polytheistic mentality could not
accept that revelation was sent down to Prophet Muhammad (pbuh), who lacked economic and
political power; they believed that a scripture could only be given to prominent, high-status
individuals in society. Experiencing an intellectual incapacity before the miraculous eloquence (ijaz)
of the Qur'an, the polytheists accused the Prophet of sorcery, fortune-telling, and fabrication in order
to cover up this truth (Ibn Hisham, 1955, p. 1/273).

In response to these claims, the Messenger of Allah (pbuh) communicated that the Qur'an
was not brought down by devils (ash-Shu'ara 26/210; at-Takwir 81/25), but was on the contrary a
divine book of truth (Fussilat 41/42) coming from the Lord of the worlds (al-Haqqah 69/43), thereby
ensuring that the revealed message was established in minds as a guide to direction and a source of
mercy. Consequently, the belief took root in society that only Allah's will—not worldly classes or
statuses—is decisive regarding to whom the divine word will be revealed. Thus, the aristocratic
mentality that reduced prophethood to privileges such as nobility or wealth was eliminated, and the
reality that divine selection is not subject to human criteria and social hierarchies was confirmed.

2.1.5. Belief in the Hereafter

The majority of the Jahiliyyah Arabs vehemently rejected the hereafter, the resurrection,
paradise, and hell, even making them objects of mockery (Izutsu, 1975, pp. 94-99). When the Prophet
spoke of the Day of Judgment, the polytheists responded to him with harsh words and disparaged
what he said. The Holy Qur'an addresses these thoughts of theirs as follows: "And they say: 'There
is nothing but our worldly life; we die and we live, and nothing destroys us except time (dahr)" (al-
Jathiyah 45/24) and "And they say: "When we are bones and crumbled particles, will we really be
resurrected as a new creation?" (al-Isra 17/49). The repetition of this expression and similar ones
numerous times in the Qur'an (al-Mu'minun 23/35, 82; as-Saffat 37/16, 53; an-Nazi'at 79/10-11; al-
Wagi'ah 56/47; Saba 34/7-8) demonstrates the extreme degree to which they rejected the belief in
the hereafter. The mention of the addressees in the plural form in the style of the Qur'an also points
out that this denial was not an individual but a societal tendency, and that the polytheists spread these
words by transmitting them to one another.

The persistence of the polytheists in denying resurrection after death was so strong that they
did not refrain even from swearing in the name of Allah to confirm their claims. Indeed, the Holy
Qur'an declares this attitude of theirs with the following verse: "And they swear by Allah their most
solemn oaths that Allah will not resurrect whoever dies" (an-Nahl 16/38). These words show that
they held not merely a doubt, but a firm conviction, being in complete belief that resurrection would
not occur.

The Prophet, on the other hand, waged a great struggle against this theological deviation,
persistently communicating the guidance message of the Qur'an to establish an authentic
understanding of the hereafter in place of superstitions and erroneous beliefs. While the Holy Qur'an
informed that believers certainty believe in the hereafter without experiencing doubt (al-Baqarah 2/4;
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an-Naml 27/3), the Prophet also counted belief in the hereafter among the tenets of faith (Bukhari,
2015, Book "Iman", 37).

The belief in the hereafter constructed by Prophet Muhammad (pbuh) through drawing
nourishment from the Qur'an is a holistic framework that centers on tawhid and harbors a moral and
legal order within its structure (Topaloglu, 1988, p. 545). In this belief system, earthly life gained
meaning as a domain of trial where intentions and actions gain value (al-Mulk 67/2; an-Nahl 16/97),
and the foundations of responsibility and justice were built upon the idea that good will not be in
vain and oppression will not go unpunished.

2.1.6. Belief in Divine Decree (Qadar)

According to the pre-Islamic Jahiliyyah understanding, the chief actor of destiny was not
Allah, but "dahr" (time). According to them, the force that gave life to humans, caused them to die,
dragged them into disasters, or made them wealthy was the irresistible flow of time (Izutsu, 1975,
pp- 118-119). It was thought that basic elements shaping human life—such as sustenance, lifespan,
happiness, and calamity—were predetermined by an inevitable force called "dahr" or "ayyam". In
this conception, "dahr", rather than being a deity worshipped in the classical sense, was regarded as
a cosmic/mechanical force that was decisive in the flow of events and had to be taken into account
(Oztiirk, 2004, pp. 260-261).

In the mental world of the Jahiliyyah, "destiny" was regarded not as the manifestation of
divine wisdom, but as a series of events taking place within time's own course. They attributed all
good or bad situations to which humans were exposed—such as hardship, trouble, and prosperity—
directly to the phenomenon of time (dahr). According to this understanding, the sole power that
determines the length of life, enables the achievement of desires, determines life and death, and
bestows health or illness is time itself. Therefore, the source of both happiness and sorrow was
attributed directly to this phenomenon (Han, 1937, p. 32). Although Meccan society accepted that
Allah is the Creator of the universe and directs and manages it (Yunus 10/31), their viewing of "dahr"
as the primary executor of events in stark contrast constituted one of the fundamental contradictions
in their belief system (Satibi, 2003, p. 115).

The Jahiliyyah Arabs attributed almost the power of determining destiny to divination arrows
called "azlam". When they were about to undertake an important task, they entrusted the direction of
these arrows to determine whether their travel decisions were auspicious, as well as the outcome of
many vital matters such as marriage, judicial disputes, and lineage research (Oz, 1995, p. 12/67).
Divination arrows were regarded as a direct intervention of divine will and an indicator of a decision
that would yield a good result (Cagatay, 1957, p. 110; Siimer, 2016, pp. 139-142). The arrows drawn
as a result of this practice were interpreted as "auspicious/lucky" or "inauspicious/unlucky," and
social and individual actions were shaped according to this result (Mtgniyye, 1994, p. 177).

Declaring that the dahr-centered (time-centered) beliefs of the polytheists were unfounded
(al-Jathiyah 45/24), the Holy Qur'an attributes all disposal in the universe—including giving life and
ordaining death—directly to Allah (al-Hajj 22/6; ar-Ra'd 13/16). Strictly forbidding divination
arrows, azlam, and seeking news from fortune-tellers (Muslim, 2015, Book "Salam", 121-125), the
Prophet emphasized that the One who alternates night and day, ordains events, and thus is the sole
owner, creator, and manager of time is Almighty Allah alone. Therefore, reminding that time has no
independent will or power, he stated that cursing time actually means opposing Allah's decree
(Bukhari, 2015, Book "Adab", 101; Muslim, 2015, Book "Alfaz min al-Adab", 40).

Consequently, Islam introduced belief in the idea that good and bad come from Allah as an
indispensable component of faith (Tirmidhi, 2015, Book "Qadar", 10), instilling the consciousness
that absolute authority regarding destiny and decree belongs to Allah. Thus, the Jahiliyyah mentality,
which sought the cause behind events in an unconscious cycle of time, was eliminated; in its place,
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a tawhid-centered understanding of destiny was constructed in which everything is brought into
existence with divine wisdom.

2.2. Practical Transformation: Worship-Centric Changes
2.2.1. Prayer (Salah)

In pre-Islamic Jahiliyyah society, it was possible to find traces of certain acts of worship
based on the belief of tawhid (monotheism) communicated by Prophet Abraham (Aldsi, 2009, pp.
194-195). Indeed, reports regarding figures known as Hanifs—such as Abu Dharr al-Ghifari (d.
32/653) and Zayd b. Amr b. Nufayl al-Adawi (d. 606)—performing prayer while turning toward the
Kaaba reflect this continuity (Muslim, 2015, Book "Fada'il al-Sahabah", 132). However, when
general societal acceptances and practices are taken into account, it is observed that a disciplined and
regular practice of prayer with specific essential elements (arkan) as in Islam was not present among
the Jahiliyyah Arabs. The Qur'an informs us that the prayer of the polytheists around the Kaaba
consisted merely of whistling and clapping hands beside the Kaaba (al-Anfal 8/35). With the
intention of venerating idols, the Jahiliyyah Arabs would whistle and clap hands while
circumambulating the Kaaba naked or in special garments (Ibn Kathir, 2014, p. 4/52-54).

With the advent of Islam, the act of prayer was rendered an individual obligation (fard al-
ayn) to be performed by every Muslim and was arranged as five times a day. In this context, it was
declared through the Qur'an, Sunnah, and consensus (ijma) that prayer is obligatory. In the Holy
Qur'an, attention was drawn to both the societal and individual aspects of this worship with the
command: "And establish prayer and give zakat and bow with those who bow" (al-Baqarah 2/43).
Prophet Muhammad also cited prayer as one of the five fundamental pillars upon which Islam is built
(Bukhari, 2015, Book "Iman", 1; Muslim, 2015, Book "Iman", 19-22); by personally practicing this
worship, he constituted a concrete, explanatory, and binding model for the believers (Bukhari, 2015,
Book "Ahbar al-Ahad", 1).

Although worship practices in the Jahiliyyah period incorporated certain formal elements
such as prostration, supplication, and circumambulation (tawaf), they did not possess the quality of
a tawhid-centered and normative system. Through the intervention of the Holy Qur'an and the Sunnah
of the Prophet, the act of prayer was redefined; purified from all elements of polytheism (shirk), it
was tied to specific times, its essential elements were determined, and it became a binding obligation
(fard al-ayn) for every accountable individual (mukallaf). Consequently, prayer was elevated from
being a mere series of movements, acquiring the character of an institutionalized form of worship
that serves as the most visible and regular manifestation of the religion. This transformation
demonstrates that rather than completely rejecting the religious practices of the Jahiliyyah, Islam
reformed their corrupted forms and restored them to their original monotheistic (tawhidi) framework.

2.2.2. Almsgiving (Zakat)

In the pre-Islamic Mecca-centered Arab society, there was no institutionalized zakat worship
in the technical sense. In this culture, practices of making vows and allocating property to idols
existed (al-An'am 6/136. See also Ali, AI-Mufassal fi Tarikh al-Arab Qabl al-Islam, 11/136).
However, these practices aimed at the service of deities did not carry the purpose of systematic aid
to the poor. It is well known that a strong culture of hospitality existed in Jahiliyyah Arab society.
Tribal leaders in particular would occasionally aid the poor, ransom captives, and distribute food in
times of famine. Yet these acts of assistance were not in the nature of worship; rather, they were tied
to personal honor and tribal prestige (Cagatay, 1957, pp. 106-107; Cagrici, 1993, p. 72; Ozkardas,
2024, pp. 64-74).

Islam's worship of zakat transformed the arbitrary and tribe-centered understanding of
mutual aid in the Jahiliyyah period into a systematic social justice mechanism bound to divine
authority (az-Zariyat 51/19; at-Tawbah 9/60). Contrary to indefinite sharing, zakat was tied to a
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mathematical standard (Abu Dawud, 2015, Book "Zakat", 5, 24; Ibn Majah, 2015, Book "Zakat", 5;
Tirmidhi, 2015, Book "Zakat", 23) and was made one of the five pillars of Islam in the words of the
Prophet (Bukhari, 2015, Book "Iman", 1, 2; Muslim, 2015, Book "Iman", 19-22).

Becoming an obligatory financial worship for every accountable individual through the
command of the Qur'an and the practices of the Prophet (Zuhayli, 2014, p. 2/645), zakat over time
acquired a multidimensional worship quality that exalts religious-moral values at individual and
societal levels, fortifies the social fabric, and keeps the economic cycle vibrant (Erkal, 2013, p. 202).

In pre-Islamic Arab society, relief activities were shaped by tribal solidarity (asabiyyah) and
concerns over personal prestige rather than a systematic social solidarity model. Islam radically
transformed this arbitrary structure, removing aid from being a personal favor and placing it on a
foundation of divine obligation and right. As a result, through the construction of the Qur'an and the
applications of the Prophet, zakat built a dynamic economic system in which wealth is distributed
across the base of society and social justice is institutionalized.

2.2.3. Fasting (Sawm)

The lifestyle culture of the Jahiliyyah Arabs was not unfamiliar with the practice of fasting.
Indeed, the most widespread and well-known practice during this period was the one-day fast of
"Ashura" observed as an expiation for major sins committed (Ibn Hajar, 1980, p. 4/246) (Bukhari,
2015, Book "Sawm", 1; Muslim, 2015, Book "Siyam", 116). However, rather than being a systematic
form of worship, this practice carried more of a traditional-religious ritual character.

With the advent of Islam, fasting acquired the character of a mandatory thirty-day worship
spanning the duration between dawn (imsak) and sunset (iffar) every year during the month of
Ramadan. In this process, fasting assumed a systematic identity aimed at strengthening the will,
preventing evil, and providing self-discipline. The purpose of this worship—which was
institutionalized as a fundamental pillar that disciplines egoistic desires, reinforces the consciousness
of piety (tagwa), and fortifies societal morality—found explicit expression in prophetic statements.
Indeed, the Prophet drew attention to the moral dimension of fasting by stating: "Fasting is a shield.
So when one of you is fasting, he should neither indulge in foul speech nor engage in foolish
behavior. And if someone fights him or insults him, let him say: 'l am fasting"' (Bukhari, 2015, Book
"Sawm", 9; Muslim, 2015, Book "Siyam", 163) and "Whoever does not give up false speech and
acting upon it, Allah has no need for his giving up his food and drink" (Bukhari, 2015, Book "Sawm",
8; Abu Dawud, 2015, Book "Siyam", 25; Tirmidhi, 2015, Book "Sawm", 16). Consequently, fasting
underwent a radical transformation, separating itself completely from the Jahiliyyah mentality in
terms of both its form of execution and its ultimate objective.

2.2.4. Pilgrimage (Hajj)

In the Jahiliyyah period, the Arabs performed the pilgrimage (hajj) regularly every year. For
the purpose of worship, the Bayt al-Haram (Sacred House) was visited, and each tribe paid respect
to, supplicated, and displayed acts of worship toward its own idol (Sdylemez, 2016, pp. 13-16).
Circumambulation (tawaf) was one of the most common forms of worship (Ibn Qayyim al-
Jawziyyah, 1994, p. 3/612). To purify themselves from their sins, the Meccans would strip off their
clothes and perform fawaf naked around the Kaaba and around the sanctuaries containing idols
(Muslim, 2015, Book "Tafsir", 25). The inside and outside of the Kaaba were filled with the idols
they worshipped. When the pilgrimage season arrived, both visitors from outside and local residents
would make vows to their idols, sing around the Kaaba while clothed or naked, and perform fawaf
while loudly reciting falbiyah out of respect for their idols (Kotan, 2021, p. 26).

While the Qur'an proclaimed the obligatory nature of 4ajj (Al Imran 3/97; al-Hajj 22/27), the
Prophet also counted 4ajj among the fundamental pillars of Islam (Bukhari, 2015, Book "Iman", 1,
2; Muslim, 2015, Book "Iman", 1, 19-22). Following the conquest of Mecca, the idols located inside
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and around the Kaaba were cleared away, and the elements of polytheism (shirk) that had not been
part of the pilgrimage communicated by Prophet Abraham (pbuh) were completely eliminated
(Kotan, 2021, p. 23). The custom of circumambulating the Kaaba naked was brought to an end, and
polytheists were forbidden from performing the pilgrimage (al-Bagarah 2/158; at-Tawbah 9/28. For
a hadith on this topic, see Bukhari, "Hajj", 67).

Ultimately, through the declarations of the Qur'an and the practices of the Messenger of
Allah (pbuh), the worship of pilgrimage was entirely purified from the pagan traditions and human
dignity-violating practices of the Jahiliyyah period. Clearing the Kaaba of idols, banning naked
tawaf, and prohibiting polytheists from making the pilgrimage transformed this act of worship from
a mere tradition into a pure act of fawhid. Thus, hajj attained a universal, sacred identity representing
the brotherhood and unity of Muslims.

2.2.5. Sacrifice (Udhiyah | Qurban)

Although the origin of the practice of sacrifice among the Jahiliyyah Arabs was rooted in the
tradition of Prophet Abraham, this worship gradually deviated from its original character by
becoming blended with pagan rituals. The Jahiliyyah Arabs generally sacrificed animals in the name
of idols for the purpose of drawing closer to their deities, attaining abundance, fulfilling vows, or
seeking protection from potential dangers. Smearing the blood of the slaughtered animals onto idols
or pouring it onto stones deemed sacred was among the most common practices of this period
(Bardakoglu, 2002, p. 436; Cagatay, 1957, pp. 89, 98-99).

Emphasizing that the worship of sacrifice must be exclusively dedicated to Allah (al-Hajj
22/34), the Holy Qur'an evaluated sacrifices performed in the name of idols or anyone other than
Allah within the scope of shirk (polytheism) and prohibited consuming the meat of animals
slaughtered in this manner (al-Baqarah 2/173; al-Ma'idah 5/3; al-An'am 6/121, 145; an-Nahl 16/115).
From the moment sacrifice was mandated, the Messenger of Allah (pbuh) never abandoned this
worship (Tirmidhi, 2015, Book "Adahi", 11); he performed the obligation of sacrifice even while
traveling (Muslim, 2015, Book "Hajj", 7; Abu Dawud, 2015, Book "Adahi", 10-11; Tirmidhi, 2015,
Book "Adahi", 8) and confirmed and encouraged the importance of this worship by stating: "O
people! Offering a sacrifice every year is obligatory upon every household" (Ibn Majah, 2015, Book
"Adahi", 2; Tirmidhi, 2015, Book "Adahi", 18).

Islam attached exceptional importance to the worship of sacrifice and reformulated this
practice in line with the principle of tawhid. With the advent of Islam, the sacrificial tradition present
in the Jahiliyyah period was purified of all polytheistic elements; thus, the act of worship was revived
in accordance with its original nature as communicated by Prophet Abraham.

2.3. Socio-Cultural Transformation: Social Life-Centric Changes
2.3.1. Education

During the Jahiliyyah period, the number of literate people was extremely small. In Mecca,
the number of literate individuals did not exceed forty. While literate individuals were virtually non-
existent among the Bedouins, the number of people possessing this skill in settled communities was
generally limited to a few men (Hamidullah, 2011, p. 758). No school or educational institution was
known in the Jahiliyyah era.

Introduced by the Holy Qur'an as "a messenger who teaches the Scripture and wisdom" (al-
Bagarah 2/129), the Prophet became the best example for people through his educational guidance
at different times and in various social environments (al-Baqarah 2/151). His statement, "Allah did
not send me as one who causes hardship, causes trouble, misleads, or confuses, but He sent me as a
teacher and a facilitator" (Muslim, 2015, Book "Talaq", 29; Ahmad b. Hanbal, 1430, p. 22/391 (No:
14515)), reveals the principles he followed in social transformation.
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In the early years of Islam, despite living under difficult conditions, the Messenger of Allah
(pbuh) established Dar al-Argam in Mecca, where he conducted educational activities aimed at
teaching the Qur'an alongside instilling moral values (Ayhan & Kazici, 2010, p. 516). Upon reaching
Medina after the Hijrah, he built Al-Masjid an-Nabawi (the Prophet's Mosque), where educational
activities were intensively carried out, and immediately adjacent to it, he established the school of
Suffah, where orphaned and poor young men stayed as boarders to receive education (Bukhari, 2015,
Book "Mawagqit as-Salat", 41). Requesting the prisoners of Badr to teach reading and writing in
exchange for their freedom (Ozel, 1995, p. 385), the Prophet encouraged some of his companions to
learn foreign languages (Abu Dawud, 2015, Book "Ilm", 2; Tirmidhi, 2015, Book "Isti'than", 22) and
attached special importance to women learning to read and write in particular (Baladhuri, 2013, p.
548; Abu Dawud, 2015, Book "Ilm", 2; Shirazi, 1401-1981, p. 52; Tirmidhi, 2015, Book "Isti'than",
22). To ensure equal opportunity, he made no discrimination in education between men and women,
rich and poor, Bedouins and urban dwellers, nobles and slaves, or disabled and healthy individuals
(Demil, 2019, p. 219).

The educational campaign realized by the Prophet was a deep-rooted revolution in mentality.
In a society where literacy was rare and a privilege, developments such as the establishment of
institutions like Dar al-Arqam and Suffah, releasing prisoners of war in exchange for teaching, and
paying special attention to female education laid the groundwork for the institutionalization of
knowledge. Establishing equal opportunity in education with his facilitating and teaching capacity,
the Prophet built a universal civilization based on scientific and moral foundations in a short period
from a society dominated by ignorance.

2.3.2. Trade

In Mecca, where arable land was extremely limited, the urban economy relied heavily on
trade. The city's status as a religious center transformed Mecca into a vibrant commercial hub
(Cagatay, 1957, p. 139); seasonal fairs established in connection with pilgrimage visits became one
of the fundamental dynamics of economic life (Demircan & Akgiindiiz, 2021, pp. 283-284). During
periods outside the pilgrimage seasons when commercial activity diminished, price increases were
observed in the Meccan market due to economic stagnation (Bozkurt & Kiigiikasci, 2003, p. 568).

In Jahiliyyah Mecca, deferred loans, high-interest credit (practices of usury/riba / loan-
sharking), and the pledge system were widespread. Particularly when a debt fell due, the debt would
double according to the formula of "either pay or increase" (Ozsoy, 1995, p. 110). In other words,
authority in Mecca was built upon the foundation of wealth and power (Ibrahim, 1999, p. 285).

Stating, "All forms of interest (riba) are beneath my feet" (Abu Dawud, 2015, Book
"Manasik", 71; Darimi, 2017, Book "Manasik", 34), the Messenger of Allah (pbuh), under the
guidance of the Qur'an, completely prohibited interest, which enabled the wealthy to grow stronger
while causing the needy to be exploited further (Muslim, 2015, Book "Musagat", 106; Tirmidhi,
2015, Book "Buya™, 2; Nasa'i, 2015, "Zinah", 25; Ibn Majah, 2015, "Tijarat", 58). He defined
hoarding (black-market speculation) in trade as incurring the curse of Allah (Tirmidhi, 2015, Book
"Buya™, 40; Ibn Majah, 2015, Book "Tijarat", 6; Darimi, 2017, Book "Buya'", 12), rejected unfair
earnings in commerce, and unified scattered markets by binding trade to specific rules (Hamidullah,
2011, p. 2/957-958).

Through the provisions he decreed and the legal regulations he introduced under the guidance
of the Holy Qur'an, the Prophet prohibited usury, unjust earnings, and the inequitable economic
structure, establishing a fair trade climate in which everyone participated according to the measure
of equity.
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2.3.3. Women's Rights

In the Jahiliyyah period, women were regarded as a piece of property in terms of social status
(Giinaltay, 2020, p. 119), transferred to heirs like estate property (tereke) during the distribution of
inheritance (Gtinaltay, 2020, p. 119), and men were granted the right to unlimited polygamy (Abu
Dawud, 2015, Book "Talaq", 24; Tirmidhi, 2015, Book "Nikah", 33; Ibn Majah, 2015, Book "Nikah",
40). People even refrained from sharing the same space or eating from the same vessel with women
during their special conditions (menstruation); furthermore, the abandonment of wives who
continuously gave birth to female children became a social convention (Savas, 2019, p. 31). Female
children were also perceived as a source of disgrace, and as a result, some families did not hesitate
to bury their female infants alive (an-Nahl 16/58-59).

Islam rejected the secondary and despised role assigned to women by the Jahiliyyah mindset,
accepting men and women as equal in terms of creation as well as fundamental rights and
responsibilities (an-Nisa 4/34; al-Ahzab 33/35). Valuing his spouse, helping her with household
chores, and not refraining from expressing his love (Bukhari, 2015, Book "Adhan", 44; "Nafaqat",
8; "Adab", 40; Tirmidhi, 2015, Book "Qiyamah", 45), the Messenger of Allah (pbuh) recommended
treating women with compassion and mercy at every opportunity (Bukhari, 2015, Book "Anbiya",
1; "Nikah", 80; Muslim, 2015, Book "Hajj", 147; "Rida", 60; Tirmidhi, 2015, Book "Rida", 11). In
this regard, he did not approve of marrying off a woman without her consent (Abu Dawud, 2015,
Book "Nikah", 25; Nasa'i, 2015, Book "Nikah", 36; Ibn Majah, 2015, Book "Nikah", 12),
meticulously emphasized the right of dower (mahr) as a woman's financial security in the marriage
contract (Bukhari, 2015, Book "Nikah", 14; Abu Dawud, 2015, Book "Nikah", 24, 25; Nasa'i, 2015,
Book "Nikah", 62), recognized the right of pledge (bay'ah) carrying a political representation
character for women (Rahman, 1988, p. 4/144), and enabled her participation in economic life within
legitimate boundaries (Ibn Sa'd, 1950, p. 2/274; Ibn Abd al-Barr, 1412/1996, p. 4/1863; Acarlioglu,
2019, p. 216).

The Prophet of Islam, who heralded Paradise for those who protect, properly rear, and
gracefully marry off female children (Abu Dawud, 2015, Book "Adab", 120-121; Muslim, 2015,
Book "Birr", 97; Tirmidhi, 2015, Book "Birr", 13), attached exceptional value to daughters. He
affectionately carried them on his back, loved them, played games with them (Bukhari, 2015, Book
"Salat", 106; Muslim, 2015, Book "Masajid", 41), and absolutely disapproved of favoring male
children over female ones, always prioritizing the principle of justice and equality among children
(Muslim, 2015, Book "Hibat", 12-15). As a result of the practices he implemented under the guidance
of the Holy Qur'an, the Prophet realized fundamental transformations regarding women's rights.

2.3.4. Slavery

In the Arabian Peninsula, slaves constituted the lowest stratum of the social structure. Having
no say, being subject to their owner's property rights, and sold in markets like commodities (Aydin
& Hamidullah, 2002, p. 240), slaves were an underclass possessing no legal rights. Slaves, who
passed to the heirs of a deceased owner through inheritance, were gifted among free individuals
(Yaka, 1995, p. 20) and forced into prostitution and illicit activities to generate money (Qurtubi,
2021, p. 12/245).

Islam recognized the human being as an honored (mukarram) creation (al-Isra 17/70) created
in the "finest posture" (ahsan al-tagwim) (at-Tin 95/4), possessing fundamental rights and freedoms,
with no absolute superiority over one another (al-Hujurat 49/13). In this regard, the Prophet opposed
the enslavement and commodification of human beings for buying and selling, while recommending
and encouraging the manumission of slaves with the consciousness of worship (Bukhari, 2015, Book
"Kaffarat", 6; Muslim, 2015, Book "Itq", 22-23).

Prohibiting the use of hurtful epithets for male and female slaves (prisoners of war) and
advising that they be addressed not as "my slave" or "my maidservant," but as "my son" or "my
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daughter" (Abu Dawud, 2015, Book "Adab", 75; Muslim, 2015, Book "Alfaz", 13-15), the
Messenger of Allah (pbuh) took a close interest in many of their needs, from their marriage to their
education. Indeed, his statement, "If anyone has a female slave and educates and trains her well, then
manumits her and marries her as a free woman, Allah will give him a double reward" (Bukhari, 2015,
Book "Ilm", 3; Ahmad b. Hanbal, 1430, p. 32/299 (No: 19532)), is a clear manifestation of his
approach aimed at the phasing out of slavery and the revival of human dignity. Consequently, the
institution of slavery was stripped of its status as an object of ownership and transformed into a legal
and moral subject grounded in the principle of human dignity. The fact that a significant portion of
the earliest converts to Islam comprised individuals belonging to this class is the most concrete
indicator of the success of this unwavering human principle in establishing social justice.

2.4. Administrative Transformation: Political Life-Centric Changes
2.4.1. Political Structure

In Jahiliyyah period Mecca, the political structure was based on the tribal system. At the core
of tribal solidarity (asabiyyah), there were elements such as lineage pride, stubbornness, and blind
devotion (Temir, 2019, p. 129). Individuals outside the tribal hierarchy were generally viewed as
foreigners and were thus deprived of legal protection and respectability. This situation caused public
security problems—such as looting, willful murder, theft, and the forcible abduction of women—to
manifest frequently in social life (Sahin, 2010, p. 73).

Tribes elected as "chief" the person from among their members who stood out the most in
terms of wealth, lineage, influence, and representational capacity (Fayda, 1992, p. 315). A council
composed of the chiefs of major tribes was at the center of the political structure and administrative
mechanism. Trade, social order, and political structuring were directed and managed by this upper
class. Groups or families hierarchically below these tribes in status generally executed secondary
services and lower occupational branches (Algiil, 2018, p. 1/90-91). It was quite difficult to speak of
a centralized administration in Mecca in general (Rahman, 1988, p. 1/15). In this structure lacking a
systematic order and governance style, administration was not bound to a specific system, nor did
the law have a written foundation or an objective framework. Traditional rules and customs guided
legal practices in society (Algiil, 2018, p. 1/92).

In Islamic political thought, relationships between rulers and the ruled are constructed upon
a series of core values such as justice, competence, trustworthiness (amanah), pledge of allegiance
(bay'ah), and consultation (shura) (Kose, 2009, p. 297).

The Prophet rejected offers of authority such as head of state, chieftaincy, and kingship
presented to him; throughout his life, he never sought an absolutist rule or personal political power
(Algiil, 2018, p. 2/306). He established a universal order in which all individuals, regardless of
language, religion, or race, were accepted as equal in terms of fundamental rights and responsibilities
(Algiil, 2018, p. 2/310).

The concept of justice forms the central axis of the Prophet's vision of governance (Akyiiz,
2007, p. 223). Heralding that just state administrators will be Allah's most beloved and closest
servants on the Day of Resurrection (Tirmidhi, 2015, Book "Ahkam", 4), the Messenger of Allah
(pbuh) also informed that rulers possessing this quality would be hosted with a special status under
divine protection on the plain of Gathering (Mahshar) (Bukhari, 2015, Book "Adhan", 36; Muslim,
2015, Book "Zakat", 91). As a result of the transformations implemented by the Prophet on the basis
of the Holy Qur'an, a new state model based on the rule of law emerged. In this process, the
fragmented structure based on tribal asabiyyah was abandoned; society was unified under the
umbrella of a common legal order and centralized administration. This new system extracted the
individual from the narrow bounds of tribal affiliation, placing them under legal guarantee with the
identity of a citizen possessing equal rights and responsibilities.
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2.4.2. War

The Jahiliyyah Arabs had adopted an aggressive and predatory lifestyle based on tribal
asabiyyah. During this period, society exhibited a structure that took pride in military prowess and
turned conflict and war into a form of lifestyle (Alsi, 2009, p. 1/103). Factors such as the scarcity
of vital resources like water and pasture, intra-tribal solidarity (asabiyyah), leadership rivalry, the
desire for booty, displays of courage, and feelings of revenge were the primary reasons making inter-
tribal conflicts perpetual. So much so that war became a natural part of the social structure,
occasionally acquiring the nature of an act resorted to for demonstrating power and gaining prestige
among tribes (Abdurrahman, 1984, p. 75; Algiil, 2018, p. 1/93; Kdksal, 1981, p. 2/154; Sayib, 1970,
p. 145).

It was impossible to speak of a systematic law of war in the Jahiliyyah period. During
conflicts, large-scale massacres were carried out without distinguishing between women, children,
the elderly, and civilians. Mutilating the limbs of the deceased (muthlah), looting settlements,
destroying religious sites, destroying agricultural lands and trees, and enslaving women by taking
them captive were among the common war practices of the era (Mawdudi, 1992, pp. 205-249).

In Islam, the essential state is peace (si/m); war, on the other hand, is an exception resorted
to out of necessity. Indeed, the Prophet's statement: "Do not desire meeting the enemy; ask Allah for
safety and well-being (afiyah). But if you encounter them, be patient and know that Paradise is under
the shade of swords" (Bukhari, 2015, Book "Jihad", 22, 156; Muslim, 2015, Book "Jihad", 20) is
clear proof of this principled stance. Purifying war from worldly desires such as gaining superiority,
acquiring wealth, booty, and taking revenge (Bukhari, 2015, Book "Jihad", 15; Abu Dawud, 2015,
Book "Jihad", 24; Muslim, 2015, Book "Imarah", 149), the Prophet resorted to war when necessary
to establish rights, protect entitlements, eliminate injustices, and rescue victims (Celik, 2001, p. 95).

The Prophet strictly prohibited the killing of women, children, and the elderly in wars, the
mutilation of the deceased (muthlah), the destruction of places of worship, damage to trees, and the
slaughtering of animals beyond necessity (Abdurrazzaq, 1403/1983, p. 5/220; Abu Dawud, 2015,
Book "Jihad", 82; Y. Macit, 2005, p. 98; Muslim, 2015, Book "Jihad", 24, 25; Tirmidhi, 2015, Book
"Diyat", 14). He forbade Muslim soldiers from stepping outside the law and engaging in tyranny
even during war; specifically, he established the protection of the life security of non-combatant
elderly, children, and women as a principle of military discipline and ethics (Bukhari, 2015, Book
"Jihad", 147-148; Abu Dawud, 2015, Book "Jihad", 82; "Imarah", 33; "Hudud", 14; Tirmidhi, 2015,
Book "Siyar", 40). By transforming the nature and purpose of war, the Prophet placed military
interventions within a legal framework. Unregulated aggression aiming at total destruction was
replaced by a law of war centered on human dignity, under which children, women, places of
worship, and the ecosystem were taken under protection.

Conclusion

Change, which denotes the transition of a phenomenon, object, or organism from one state
to a new and different state, is one of the natural laws of life operating over time. Properly managing
this change is an imperative necessity for the reform and development of society, the individual, and
institutions.

The Prophet transformed the Arab society—dominated by paganism and presenting an
unequal and socio-culturally fragmented structure—into an exemplary ummah model possessing
tawhid consciousness and centered on justice and morality. This transformation completely
encompassed legal, moral, economic, and cultural institutions, radically liquidating the established
norms of the Jahiliyyah period. This universal change, of which the Prophet was the architect, was
not limited to his own era and geography; even after his passing, it served as the driving force for
deep-rooted transformations in social, political, and educational fields in every region reached
through his followers.
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This research has demonstrated that the social transformation accomplished by the Prophet
was not merely a historical process of change, but also a systematic model of change based on
specific principles and methods. The findings reached in the study show that the permanence of social
transformation is possible not merely through legal regulations or political power, but through a
holistic approach that simultaneously transforms belief, values, morality, and institutional structure.
In this respect, departing from modern approaches that treat change solely as a structural
transformation, the research evaluates the transformation of mindset as the fundamental determinant
of social change.

The findings obtained in the study reveal that the Prophet did not realize change through top-
down, coercive, or purely institutional arrangements; on the contrary, he gradually transformed the
social structure by rebuilding the individual's world of belief. While this situation significantly
overlaps with concepts emphasized in change management literature—such as leadership, creating
shared values, institutionalization, and sustainability—it demonstrates that the prophetic model
carries a unique character in terms of grounding these concepts in a revelation-centered
understanding of morality. Therefore, the model put forward by the Prophet can be evaluated not
merely as a religious preaching activity, but as a comprehensive methodology of transformation that
takes human nature, social reality, and the sociological dynamics of change into account.

One of the remarkable conclusions of the research is that in the prophetic model of change,
the religious, legal, moral, economic, and political domains were addressed not independently of one
another, but within a holistic structure supporting each other. Indeed, the strong relationship between
individual morality and social justice, law and mercy, and belief and behavior prevented the realized
transformation from remaining a short-lived reform, laying the groundwork for building a lasting
civilization that continued across generations. In this respect, the research reveals that social change
becomes sustainable not merely through external regulations, but through the transformation of the
value system.

Considering that many societies today face crises of trust, moral decay, social polarization,
and justice crises, it is understood that the Prophet's methodology of change needs to be re-evaluated
not merely as a historical example, but as a principled model capable of contributing to the solution
of contemporary problems. In particular, the principles of the gradual nature of change, an approach
centered on human dignity, an administration vision focused on justice, and ethics-based
institutionalization possess qualities that can bring a new perspective to contemporary change
management studies.

This study examined the Prophet's model of social transformation primarily within the
framework of concrete data. In subsequent research, addressing this model comparatively with
different disciplines such as education, public administration, leadership, social policy, crisis
management, and institutional transformation will contribute to demonstrating the contemporary
application areas of the prophetic methodology more concretely. Furthermore, examining the
similarities and differences between change theories developed in social sciences and the model of
transformation applied by the Prophet through comparative studies will make significant
contributions both to the literature of Islamic thought and to interdisciplinary change research.

In conclusion, the research demonstrates that the social transformation realized by the
Prophet was not an accidental or conjunctural success, but a planned, gradual, and sustainable model
of change that simultaneously takes human fitrah (nature), social reality, and divine principles into
account. The fundamental strength of this model lies in its integration of individual reform and social
construction within the same process. For this reason, the prophetic model of change serves as a
strong theoretical framework and an applicable reference point not only in explaining Islamic history,
but also in understanding contemporary societies' searches for justice, morality, and sustainable
social transformation.
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Hz. Peygamber’in insa Ettigi Degisim: itikadi, Ameli, Sosyo-Kiiltiirel ve idari Boyutlariyla

Giris

Islam’1n teblig siireci, yalnizca teolojik bir degisim degil, mevcut toplumsal diizenin kokten
doniisiimiinii de beraberinde getirmistir. Bu doniigiimiin mahiyetini ve derinligini dogru analiz
edebilmek igin, vahyin muhatabr olan cografyadaki yerlesik diizeni ana hatlariyla tespit etmek
gerekmektedir. Hicaz merkezli Islim &ncesi Arap toplumunda inang, sosyal ve siyasal hayat;
putperestligin hiikiim siirdiigii, kabile asabiyetinin temel belirleyici rol oynadigr ve geleneksel
normlarin hukuk yerine kaim oldugu karmasik bir yap1 arz etmekte idi. Bu donemde din, bireysel bir
tercihten ziyade kabilenin kimligini ve hiyerarsisini pekistiren sosyopolitik bir unsur olarak tezahiir
etmis; sosyal hayat liyakatten ziyade nesep istiinliigiine dayali kat1 bir tabakalagma ile sekillenmis,
siyasal yasam ise merkezi bir otoritenin yoklugunda kabileler arasi giic dengeleri {izerinden
yliriitilmistiir.

Cahiliye donemi zihniyetini dogru anlamak, Hz. Peygamber’in ger¢eklestirdigi doniisiimiin
hangi zemin iizerinde yiikseldigini kavramak acisindan énemlidir. Zira s6z konusu dénemdeki inang
ve uygulama bigimleri, yalnizca ortadan kaldirilmasi gereken birer yanlisliklar manzumesi degil;
aym zamanda Isldim’in {izerine insa edildigi veya 1slah ederek yeniden formiile ettigi toplumsal
kodlar1 barindirmaktadir.

Hz. Peygamber’in dnciiliik ettigi toplumsal degisimleri konu edinen bu ¢aligmada, toplumsal
ilerleme siirecinde degisimin gerekliligi ele alinmis; Cahiliye déneminin inang, ibadet, sosyal ve
siyasal alanlardaki genel yapisi incelenmis; ardindan Allah Resilii’niin (s.a.s.) Kur’an’dan aldig1
ilham dogrultusunda bu alanlarda gerceklestirdigi yenilikler ile meydana getirdigi doniisiimiin
mahiyeti ve temel 6zellikleri ortaya konulmustur.

Hz. Peygamber’in Kur’an’in rehberliginde hayata gecirdigi toplumsal degisim ilke ve
uygulamalarini tespit etmek; dinin yalnizca bireysel bir inang sisteminden ibaret olmadigini, aksine
toplumun yapisini doniistiiren dinamik ve stratejik bir sosyal kurum oldugunu ortaya koymaktadir.
Cahiliye doneminin kaotik ortamindan, kurumsal bir nizam ve medeniyet insasina gegisin kodlarim
barindiran bu siire¢, toplumsal doniisiimiin belirli bir metodoloji ve ahlaki zemin iizerine insa
edildigini kanitlamaktadir. Bu baglamda, Hz. Peygamber’in ortaya koydugu doniisim modeli,
yalmzca tarihsel bir tecriibe olarak degil, giiniimiiz toplumlar i¢in de yol gosterici bir referans
cergevesi sunmaktadir. Dolayisiyla bu 6rneklik, ayn1 zamanda modern toplumlarin karsilagtigi sosyal
krizlerin ¢6ziimiinde ahlak temelli, dengeli ve biitiinciil bir doniisiim modelinin miimkiin olduguna
da dikkat ¢ekmektedir.

Arastirmada toplumsal degisim siireclerinin analizi asamasinda Kur’an-1 Kerim, hadis, siyer
ve tarih kaynaklari birincil veriler olarak kabul edilmistir. Nitel arastirma yontemleriyle hazirlanan
ve Hicaz cevresindeki toplumsal donisiimii ele alan bu g¢alisma, Hz. Peygamber donemindeki
degisim siiregleriyle smirlandirilmistir. Metinde gegen ‘Cahiliye donemi’ tabiriyle de Hz.
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Peygamber’in niibiivvet Oncesi hayatin1 gecirdigi Mekke merkezli sosyo-kiiltiirel havza
kastedilmektedir. Makale, bozulma veya tahrip olarak degerlendiren ifsada dair degisimler ile helal
ve haramlar1 muhtevi fikhi konulara yonelik degisimleri konu edinmemektedir.

Tespit edebildigimiz kadariyla toplumsal degisim konusunu; Kur’an ayetleri ve zihniyet
doniisiimii ekseninde ele alan bazi ¢calismalar mevcut olsa da s6z konusu ¢alismalarin, temelde tefsir
disiplini ve ayetlerin doniistiiriicii giicii iizerinde yogunlastigi goriillmektedir. (Dumlu, 2007, ss. 169-
181; Sahin, 2010, ss. 1-123; Tiyek, 2020, ss. 105-118; Yolcu, 1997, ss. 1-385) Mevcut literatiirden
farkli olarak bu calisma; Hz. Peygamber’in Kur’an rehberliginde, benimsedigi ilkeler ve tatbik ettigi
yontemler 1s18inda gergeklestirdigi toplumsal doniisiimii dogrudan odagina almasi bakimindan
Ozglindiir.

1. Degisimin Gerekliligi

Belirli bir zaman zarfinda toplumda, dogada ve insanlarda meydana gelen farkliliklart
tanimlayan degisim, (Smith, 1996, s. 47) bir olgu, nesne veya organizmanin bir halden farkli bir hale
gecisini ifade eder. (Giinay, 2011, s. 21) Evrende var olan her sey dogaya ait olanlar, toplumsal ve
bilingsel tiim siirecler hareket halinde olduklarindan degiskendirler. (Hangerlioglu, 1993, s. 86)

Dolayisiyla higbir varligin degisimden tamamen bagimsiz kalmasi miimkiin olmadig1 gibi degisimin
hi¢ yasanmadig1 bir toplumun varligindan s6z etmek de miimkiin degildir. (Donmezer, 1982, s. 428)

Toplumsal degisim, evrensel ve kacinilmaz bir olgu niteligi tasimaktadir. Bu agidan dinamik
bir yap1 arz eden toplumlarin duragan kalmasi miimkiin degildir. Dolayisiyla her toplumsal yapi, hizi
ve niteligi degiskenlik gostermekle birlikte, siirekli bir doniistim stireci icerisindedir. Bu degisimler,
koklii ya da yiizeysel seviyede gerceklesebilecegi gibi, toplumlarin tarihsel gelisimlerini, gelecek
tahayytillerini ve medeniyetlerin siirdiiriilebilirligini tayin eden temel bir dinamik islevi de
gormektedir. (Okumus, 2020, s. 20) Bu baglamda degisim, yalnizca toplumsal 6l¢ekte degil, evrensel
diizeyde de varligin idamesini saglayan temel bir yasa ve ontolojik bir gereklilik mahiyetindedir.
(Okumus, 2020, s. 19) Neticede hayatin, insanlarin ve toplumlarin duragan bir yap1 sergilemeleri
imkansiz oldugundan her an ve her kosulda degisim devam etmektedir.

Giliniimiizde iletisim pratiklerinden egitim sistemlerine, iiretim-tiketim ve giyim-kusam
aligkanliklarindan sanat anlayisina, hukuk ve yonetim mekanizmalarindan aile yapisina kadar her
alanda, her kusakla birlikte yeniliklerin arttigin1 ve ge¢misin birikimi {izerinde yiikselerek daha genis
bir etki alan1 kazandig1 gozlemlenmektedir. (Smith, 1996, s. 87) Dolayisiyla toplumsal degisim;
zaman, ¢evre ve insan faktorlerinin etkilesimiyle ortaya ¢ikan, toplumun biitiiniinii ilgilendiren ve
uzun vadede kurumlari, degerleri ve sosyal iligkileri doniistiiren ¢ok boyutlu bir olgudur. Neticede
degisimi; toplumlarin tarihini, kiiltiiriini ve kimligini bi¢imlendiren en énemli dinamiklerden biri
olarak gérmek miimkiindiir.

2. Hz. Peygamber’in Onciiliigiinde Gerceklesen Degisimler

Hz. Peygamber’in risaleti, bireyin inan¢ diinyasindan baslayarak toplumsal yapinin
neredeyse tiim katmanlarina kadar uzanan ¢ok boyutlu bir doniisiimii tetiklemistir. Bu doniisiim,
zihniyet, eylem ve kurumsal yap1 bazinda ger¢eklesen koklii bir yeniden inga siirecidir. Teblig edilen
vahiy, bireyin varlik tasavvurunu kokten degistirirken, bu degisim es zamanli olarak ameli hayata,
sosyal miinasebetlere ve nihayetinde kurumsal bir siyasi yapiya sirayet etmistir.

S6z konusu doniisiimiin dinamiklerini ve toplumun kilcal damarlarina kadar nasil niifuz
ettigini daha iyi analiz edebilmek i¢in, siireci teoriden pratige, bireyden devlete dogru uzanan bir
hiyerarsi igerisinde ele almak gerekmektedir. Bu baglamda, zihinsel devrimin temeli olan inang
esaslarindan baglayarak, bu inancin hayata yansimasi olan ibadetleri, toplumsal diizeni saglayan
sosyo-kiiltlire] normlar1 ve son olarak bu yapiyr muhafaza eden idari diizenlemeleri igceren temel
tezahiirleri su basliklar altinda tasnif etmek miimkiindiir:
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2.1. itikadi Déniisiim: Inan¢ Eksenli Degisimler

Cahiliye zihniyetinde uluhiyet, niibiivvet ve ahiret gibi kavramlar ya biitiiniiyle reddedilmis
ya da tevhid ekseninden saptirilarak mitolojik ve geleneksel unsurlarla harmanlanmistir. Cahiliye
toplumunun parcali bu inang diinyast vahyin gelisiyle birlikte yerini biitiinciil ve tutarli bir tevhid
sistemine birakmigtir. Bu zihinsel devrim; uluhiyetten ahiret tasavvuruna, vahyin mahiyetinden insan
iradesine kadar inancin tiim katmanlarimi yeniden tanimlamistir. Mekke toplumunun koklesmis
kabullerine yonelik en sert ve doniistiiriicli elestiriler de tam bu noktalarda yogunlagmistir. Bu
degisim Islam’in inang sistemini olusturan temel parametreler {izerinden su sekilde
detaylandirilabilir:

2.1.1. Allah inanc1

Cahiliye donemi Araplari, Allah’in varligint inkar etmiyor, aksine O’nu evrenin mutlak
yaraticisi olarak tasavvur ediyorlardi. (el-Ankebiit 29/61; ez-Ziimer 39/38. Genis bilgi i¢in bk. Izutsu,
1975, ss. 94-99) Ancak bu kabule ragmen inanglarimi tevhit ekseninde konumlandiramayan
miisrikler, Allah ile kuracaklari iletisimin mahiyeti konusunda bir belirsizlik yagamaktaydilar. S6z
konusu manevi boslugu doldurmak amaciyla disaridan edindikleri ve kutsalin kendisinde tecelli
ettigine inandiklar1 putlart birer araci olarak benimsiyor; bu figiirlerin kendilerini Allah’a
yaklagtiracagina (ez-Ziimer 39/3; Ali, 2001, s. 11/61) ve O’nun katinda sefaat¢i olacaklarina
inantyorlardi. (Yhnus 10/18; Ali, 2001, s. 11/34) Bu inang sistemi, Allah ile diger varliklar arasinda
tasavvur edilen dikey bir hiyerarsiye dayanmaktaydi. Bu hiyerarsik yapiya gore, en iist mertebede
bulunan Allah’in (izutsu, 1975, s. 54) giinliik diinya islerine dogrudan miidahil olmadigi, alt
basamaklarda yer alan diger varliklarin ise bu isleri tanzim ettigi diisiiniilityordu. Netice itibartyla
Araplar, giindelik ihtiya¢lariin temini ve islerinin tesviyesi i¢in pratik diizlemde yari ilah kabul
ettikleri putlara miiracaat ediyorlardi.

Tanrilara iyi davranmak suretiyle, onlarin Allah katinda kendilerine yiiksek bir mevki
kazandiracaklarint umuyorlardi. (Saricik, 2004, ss. 112-113) Kendi elleriyle yaptiklar1 putlarinin
Oniine hediyeler sunarak onlara hiirmet gostermeye ve rizalarin1 kazanmaya c¢aligiyor, onlerinde
egilip saygi gostermekten de geri durmuyorlardi. (Swma, 2019, s. 46) Tanrilarini dylesine merkeze
almislardi ki, inang diinyalarinda geri planda biraktiklar1 Allah’1 neredeyse tamamen unutmus, O’nu
bilingli olarak ibadet hayatlarinin disina itmis ve tiim yonelislerini tanrilarma gevirmislerdi. (Pak,
2001, ss. 311-330) Kabe’nin etrafina yerlestirilmis yiizlerce put, yalnizca bir tapinma araci degil,
ayni zamanda boliinmiisligiin ve kaosun da sembolilydii. Bu diizen, bireylerin zihni ve duygusal
diinyalarinda birtakim pargalanmalara yol agmus, siyasi ve sosyal ayrismaya neden olmus, toplumsal
yozlagmanin ve ahlaki ¢Okiisliin habercisi olmustur. Neticede adaletsizlik, esitsizlik ve ahlaki
bozulmalar da bu anlayisin somut sonuglar1 olmustur. (Yagei, 2021, s. 34)

Hz. Muhammed’in (s.a.s.), ilk ¢agris1 tevhid inancina davet olmustur. Insanlar1 tek bir ilaha
iman etmeye ve yalnizca O’na ibadet etmeye ¢agirmis, putlarin faydasizligini1 vurgulayarak, kullugun
yalnizca Allah’a yapilmasi gerektigini bildirmistir. (Buhéri, 2015, Kitap “Bed’ii’l-vahy”, 1; Miislim,
2015, Kitap “Cihad ve’s-Siyer”, 74) Nitekim o bir hadisinde sdyle buyurmustur: “Ey insanlar! Yiice
Allah sizden yalnizca kendisine ibadet etmenizi ve O’na higbir seyi ortak kosmamanizi emrediyor.”
(Ahmed b. Hanbel, 1430, s. 25/406 (No: 16024)) Hz. Peygamber, 6mrii boyunca tevhid inancini
kurmak, korumak ve koklestirmek i¢in biiyiik gayret sarf etmis ve inananlari sirkin her tiirliistinden
uzak tutmaya siirekli ¢calismigtir.

Ras(ilullah’in (s.a.s.) daveti, yeni bir ilaha tapinma g¢agrisi degildi. Mekkeliler, Allah’in
varligimi kabul ediyor, fakat ¢esitli otoriteleri O’na ortak kosuyorlardi. (Sirma, 2019, s. 46) Hz.
Peygamber’in miicadelesinin odak noktasi, bu yanlis anlayisi ortadan kaldirmak ve Allah’in birligini
temel inang haline getirmekti. (Vatandas, 2004, s. 80) “Kim kalbiyle tasdik ederek Allah’tan bagka
ilah olmadigma ve Muhammed’in Allah’in Resflii olduguna sehadet ederse Allah ona cehennemi
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haram kilar” (Buhari, 2015, Kitap “Ilim”, 49) seklindeki sozleriyle tevhid inancini benimsetmeye
caligmistir.

Vahyin niizuliinden sonra yasanan ilk degisim, Allah inanci konusunda olmustur. Allah’a
imanin kabulii ile degisimin kapisi aralanmig ve tevhid inanci biitiin doniisiimlerin odak noktasi
olmustur. Allah Restlii’'niin (s.a.s.) Kur’an’1 referans alarak gosterdigi gayretler neticesinde sirk
diizeni yerini tevhid inancina birakmis, neticede fertler, i¢ten disa dogru degisime baglamustir.

2.1.2. Melek inanci

Cahiliye doneminde meleklerin varligmma inaniliyordu. Mekkeli miisrikler, melekleri
‘Allah’1n kizlar1’ olarak nitelediklerinden (Atay, 1998, s. 64) onlar1 geng kizlar suretinde resmediyor
ve melekleri kastederek: “Iste bunlar kendilerine taptigimiz tanr1 kizlaria benziyor” diyorlardi. (Ibn
Kesir, 2014, s. 8/1999) Melekleri Allah’a yaklastiran giic olarak kabul ettiklerinden hem onlara
ibadet ediyor hem de meleki giiglerle baglanti kurarak onlardan yardim elde etmeyi umuyorlardi. (N.
Macit, 1992, s. 220; Yazir, 2020, s. 6/4601-4602)

Meleklerin inkarini, koyu bir sapiklik ve haktan tamamen uzaklagma seklinde tanimlayan
(Nisa 4/136) Kur’an-1 Kerim; meleklere inanmayi, imanin temel esaslarindan biri olarak beyan
etmistir. (el-Bakara 2/285) Kur’an’m ifadesi ile melekler, yiice Allah’in tek ilah oldugunun sahitleri,
(Al-i imran 3/18) Allah’in ikram ve takdirine mazhar olmus kullaridirlar. (el-Enbiya 21/26)
Melekler; yeme, igme,(ez-Zariyat 51/24-28) evlenme ve ¢cogalma (ez-Zuhruf 43/19; Necm 53/27-28)
gibi ozellikleri olmayan seckin varliklardir. Allah Resilil (s.a.s.) de melekleri; nurdan yaratilmas,
latif yapili, ruhani varliklar olarak tanitmis (Miislim, 2015, Kitap “Ziihd”, 60; Ahmed b. Hanbel,
1430, s. 42/109 (No. 25194) ve meleklerin Allah’a itaat edip asla O’nun emrinden ¢ikmadiklarini
haber vermistir. (EbG David, 2015, s. “Salat”, 47; Nesai, 2015, Kitap “Salat”, 1; Tirmizi, 2015, Kitap
“Ziihd”, 9)

Islam’in dogusuyla birlikte melek inanc1 sahih temellere oturtulmus ve Cahiliye dénemine
ait ontolojik hatalar igeren yanlig kabuller tamamen reddedilmistir. Hz. Peygamber, Kur’an-1 Kerim
ayetleri 1s1¢mda melek tasavvurunu hurafelerden arindirarak zihinlerdeki ¢arpik anlayist
doniistiirmiis; onlarin nurdan yaratilmig, Allah’a mutlak itaatle baglh iistiin kullar oldugunu teblig
etmigtir.

2.1.3. Peygamber inanci

Peygamber inancina dair Cahiliye toplumundaki en yaygin algi, bir peygamberin yemek
yiyen, carsida gezen siradan bir insan olamayacagi yoniindeydi. Onlara gore ilahi mesaj1 getiren bir
varlik, ya insani ihtiyaglardan miinezzeh bir melek olmali (el-Furkdn 25/7) ya da altindan evleri,
muazzam bahgeleri olan bir insan olmaliydi. (el-Furkén 25/8) Bir insanin dogrudan yaraticidan vahiy
almas1 fikrine mesafeli yaklasan (Ibn Hisam, 1955, s. 1/272) Cahiliye dénemi Araplari, niibiivveti
bir seref ve otorite meselesi olarak telakki etmekteydiler. Bu sebeple, sayet birine peygamberlik
verilecekse, bu makamin toplumun en zengin ve niifuzlu kisilerine ait olmasi gerektigini
savunuyorlardi. (ez-Zuhruf 43/31) Onlar, peygamberligi ahlaki bir onderlikten ziyade, dogaiistii
giicleri olan bir melek veya sosyal statiisii sahibi bir aristokrat olarak tahayyiil ediyorlardi.

Mekkeli miigrikler, esasen bir peygamberin rehberligine ve onun teblig edecegi ilahi bir
kelama derin bir ihtiyag duymaktaydilar. S6z konusu inang sistemlerindeki celigkilere ragmen
kendilerine bir el¢i gonderilmesi durumunda; bu sahsiyetin hem toplumsal bir liderlik {istlenecegine
hem de Ehl-i Kitap tarafindan “timmi (kitapsiz)” olarak nitelendirilmekten kaynaklanan ikincil
konumlanma duygusundan kendilerini kurtaracagina inanmaktaydilar. (Sirma, 2022, s. 2/22)

Mekkeli miigriklerin, ilahi mesaj1 getiren varligin insani ihtiyaglardan miinezzeh bir melek
olmasi gerektigi yoniindeki beklentilerine Kur’an-1 Kerim; “Eger yeryiiziinde yerlesmis gezip
dolasan melekler olsaydi, elbette onlara gokten, peygamber olarak bir melek génderirdik” (el-Isra
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17/95) ayetiyle karsilik vermistir. Bu yaklasim, insanlara rehberlik edecek sahsiyetin; onlarin tabi
oldugu sinanmalardan gegen, beseri ihtiyaglara sahip ve fitri sinirliliklart bulunan bir “insan” olmasi
gerektigi gercegini teyit eder. Dolayisiyla Kur’an, niibiivvet kurumunu “dogaiistii bir gii¢ gosterisi”
veya “sosyal istlinliik yarig1” olmaktan ¢ikararak, onu ahlaki ve hukuki bir rehberlik zeminine
oturtmustur.

Misriklerin, peygamberligin ancak sosyal acgidan giicli ve niifuz sahibi kisilere
verilebilecegi yoniindeki aristokratik anlayisina karsilik Islam; niibiivvetin ilahi bir hibe ve takdir
oldugunu ilan etmistir. Kur’an-1 Kerim’de bu makamin statii, servet veya kabile giicline gore degil,
Allah’in ezeli ilmi ve iradesiyle belirlendigi vurgulanmistir. (ez-Zuhruf, 43/32) Islam’in bu
yaklagimi, peygamber tasavvurunu “erisilemez bir hiikiimdar” kiiltiinden arindirarak, onu insanlik
icin somut ve takip edilebilir bir “iisve-i hasene” (en giizel 6rnek) konumuna tagimistir. (el-Ahzab
33/21)

Insaniistii vasiflara sahip bir peygamber modelinin sosyal hayatta bir karsiliginin olmayacagi
gerceginden hareketle Allah Restilii (s.a.s.), kendisinin beser {istii bir varlik olarak nitelendirilmesine
miisaade etmemis; her firsatta bir beser oldugunu vurgulamistir. (Buhari, 2015, Kitap "Ahkam?”, 20,
29; Miislim, 2015, Kitap “Akdiye”, 4, 5; “Birr ve’s-Sila ve’l-Adab”, 91, 95; Ahmed b. Hanbel, 1430,
s. 16/254 (No: 10403)) Eylem ve sdylemlerinde kendisini toplumdan soyutlamamaya ve imtiyazl
bir konum elde etmemeye biiyilk ehemmiyet veren Hz. Peygamber, kendisine krallara benzer sekilde
secde edilmesi gerektigi yoniindeki teklifleri hos karsilamamis ve sahsina yonelik bu tiir tazimleri
kesinlikle uygun goérmemistir. (EbG Davad, 2015, Kitap “Nikah”, 40; Ibn Mace, 2015, Kitap
“Nikah”, 4)

Nitekim o, “Hristiyanlarin Meryem oglu Isa’y1 asir1 yiicelttikleri gibi sakin sizler de beni
dvmede asirtya kagmayiniz. Zira ben sadece Allah’in kuluyum. Oyle ise benim igin ‘Allah’in kulu
ve Resiilii’ deyiniz” (Buhéri, 2015, Kitap “Enbiya”, 48; “Hudad”, 31; Darimi, 2017, Kitap “Rikak”,
68.) buyurarak, Cahiliye donemindeki yari-tanrisal peygamber anlayigina karsi en giiclii reddiyeyi
ortaya koymustur. Beser-resil olarak tipki diger insanlar gibi hayatin aci ve tatli tiim tecriibelerini
yasayan Hz. Peygamber’in bu yaklasimi, Isldim’m “beser-resul” dengesinin temel dayanagimi
olusturmaktadir. (Seyhan, 2023, s. 144) Netice itibartyla Cahiliye toplumundaki dogaiistii veya salt
statii odakli peygamber tasavvuru, yerini vahyin rehberliginde sekillenen ve insani gergeklikle
uyumlu olan “beser-resul” anlayisina birakmaistir.

2.1.4. Kitap inana1

Islam &ncesi Cahiliye donemi Araplarinda (8zellikle Hicaz/Mekke cevresinde) kendilerine
ait baglayici kutsal kitap inanci yoktu. (Fayda, 1993, s. 17) Dini otorite daha ¢ok atalar dini, kabile
gelenegi, putlar etrafindaki ritiieller ve sozlii kiiltiir (siir, kaside vb.) lizerinden yliriiyordu. (Celebi,
2001, s. 24/171) Araplarin dini pratigi kitabi degil geleneksel/sozli bir yapiya sahipti. Bu sebeple
Kur’an-1 Kerim, bir kitap gelenegine sahip olan Yahudi ve Hristiyanlar ile Araplar1 birbirinden
ayirirken; Araplar igin -kitabi bir miiktesebati bulunmayan veya vahiyle miinasebeti sinirl
topluluklari ifade eden- “timmiler” tabirini kullanmaktadir. (Al-i imran 3/20; el-Cuma 62/2)

Ehl-i Kitap ile kurduklar1 temaslar neticesinde kitaba dayali bir gelenege sahip olmay1
arzulayan Mekkeliler, kendilerine ait bir kitabin bulunmasi durumunda Allah’a karsi ¢ok daha
samimi ve yakin kullar olacaklarimi iddia etmekteydiler. (es-Saffat 37/168-169) Ancak bu
temennilerine ragmen, kendilerine Rablerinden apagik bir delil, hidayet rehberi ve rahmet kaynagi
olarak Kur’an-1 Kerim indirilince; (en-Nisa 4/174) onu sair veya kahin sozii olarak nitelendirerek
inkar yolunu se¢mislerdir. (el-Hakka 69/41-42)

Kur’an-1 Kerim, miisriklerin bu ¢eliskili tutumunun temel gerekg¢esini, onlarin “Bu Kur’dn,
su iki sehirden (Mekke veya Taif ten) biiyiik bir adama indirilseydi ya” (ez-Zuhruf 43/31) seklindeki
serzenisleriyle beyan etmektedir. Zira misrik zihniyeti; vahyin, ekonomik ve siyasi bir giicii
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bulunmayan Hz. Muhammed’e (s.a.s.) indirilmesini kabullenememis; kitabin ancak toplumun ileri
gelen, statli sahibi kisilerine verilebilecegine inanmislardir. Kur’an’in mucizevi beyam (icazi)
karsisinda fikri bir acziyet yasayan miisrikler, bu hakikati 6rtmek amaciyla Hz. Peygamber’i
sihirbazlik, kéhinlik ve uydurmacilikla itham etmislerdir. (Ibn Hisam, 1955, s. 1/273)

Bu iddialara karsilik Allah Resilii (s.a.s.); Kur’an’in seytanlar tarafindan indirilmedigini,
(es-Suara 26/210; et-Tekvir 81/25) aksine alemlerin Rabbi katindan gelen (el-Hakka 69/43) ilahi bir
hakikat kitab1 oldugunu (Fussilet 41/42) teblig ederek; vahyl mesajin bir hidayet rehberi ve rahmet
kaynag1 olarak zihinlere yerlesmesini saglamistir. Netice itibariyla, ildhi kelamin kime indirilecegi
hususunda diinyevi sinif veya statiilerin degil, yalnizca Allah’in iradesinin belirleyici oldugu inanci
toplumda kok salmistir. Boylece niibiivveti soyluluk veya zenginlik gibi imtiyazlara indirgeyen
aristokratik zihniyet tasfiye edilmis; ilahi se¢cimin beseri Ol¢iitlere ve toplumsal hiyerarsilere tabi
olmadigi gergegi tescillenmisgtir.

2.1.5. Ahiret inanci

Cahiliye Araplarinin ¢ogunlugu ahireti, yeniden dirilmeyi, cennet ve cehennemi siddetle
reddetmis, hatta alay konusu edinmislerdir. (Izutsu, 1975, ss. 94-99) Hz. Peygamber, ahiret giiniinden
s0z ettiginde, miisrikler kendisine kaba sozlerle karsilik vermis ve sOylediklerini kiiglimsemislerdir:
Kur’an-1 Kerim onlarin bu diisiincelerine sdyle temas etmektedir: “Dediler ki: “Diinya hayatimizdan
baska hayat yoktur. Oliiriiz ve yasariz. Bizi ancak zaman yok eder” (el-Casiye 45/24) ve “Dediler
ki: “Biz bir yigin kemik, bir yigin ufanti oldugumuz zaman mu yeniden bir yaratilisla
diriltilecekmisiz?” (el-Isra 17/49) Bu ifade ve benzerlerinin Kur’an’da birgok kez tekrar edilmesi,
(el-Mi’mintn 23/35, 82; es-Saffat 37/16, 53; en-Naziat 79/10-11; el-Vakia 56/47; Sebe’ 34/7-8)
onlarin ahiret inancini ne derece siddetle reddettiklerini gostermektedir. Kur’an’in {islubunda
muhataplarin ¢ogul olarak zikredilmesi de bu inkarin bireysel degil, toplumsal bir egilim oldugunu,
miisriklerin bu sozleri birbirlerine naklederek yaydiklarini isaret etmektedir.

Miisriklerin 6ldiikten sonra dirilisi inkar etme hususundaki 1srarlar1 o derece giicliiydii ki, bu
iddialarim teyit etmek i¢in Allah adina yemin etmekten dahi geri durmuyorlardi. Nitekim Kur’an-1
Kerim, onlarin bu tutumunu su ayetle beyan etmektedir: “Allah, 6lenleri diriltmeyecektir diye var
giicleriyle Allah adina yemin ettiler.” (en-Nahl 16/38) Bu sozler, onlarin sadece siiphe degil, kesin
bir kanaat i¢inde olduklarini, yeniden dirilmenin gergeklesmeyecegine dair tam bir inang igerisinde
olduklarin1 gostermektedir.

Hz. Peygamber ise bu itikadl sapma ile biiylik bir miicadele vermis, Kur’an’in hidayet
mesajini 1srarla teblig ederek hurafe ve yanlis inanglarin yerine sahih ahiret anlayisini yerlestirmeye
gayretinde olmustur. Kur’an-1 Kerim miiminlerin siiphe duymaksizin ahirete kesin olarak iman
ettiklerini haber vermis iken (el-Bakara 2/4; en-Neml 27/3) Hz. Peygamber de ahirete inanmay1
imanin sartlarindan saymustir. (Buhari, 2015, Kitap “iman”, 37.)

Hz. Muhammed’in Kur’an’dan beslenerek insa ettigi ahiret inanci, merkezine tevhidi alan,
biinyesinde ahlak ve hukuk diizeni barindiran biitiinliiklii bir ¢cergevedir. (Topaloglu, 1988, s. 545)
Bu inang sisteminde niyet ve eylemin deger kazandig1 bir imtihan sahasi olarak diinya hayati anlam
kazanmig, (el-Miilk 67/2; en-Nahl 16/97) iyiligin bosa gitmeyecegi ve zulmiin de cezasiz
kalmayacagi diislincesi ile sorumluluk ve adaletin temelleri insa edilmistir.

2.1.6. Kader inanc

Islam &ncesi Cahiliye anlayisina gore, kaderin bas aktorii Allah degil, “dehr” (zaman) idi.
Onlara gore insanlar1 yasatan, 6ldiiren, felaketlere siiriikleyen veya zengin eden gii¢, zamanin karsi
konulamaz akigiydi. (Izutsu, 1975, ss. 118-119) Rizik, ecel, mutluluk ve felaket gibi insan hayatini
sekillendiren temel unsurlarin; “dehr” veya “eyyam” olarak adlandirilan kagmilmaz bir kuvvet
tarafindan 6nceden belirlendigi diisiiniilmekteydi. Bu tasavvurda “dehr”, klasik anlamda tapinilan
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bir ilah olmaktan ziyade, olaylarin akisinda belirleyici olan ve mutlaka hesaba katilmas1 gereken
kozmik/mekanik bir gii¢ seklinde telakki edilmistir. (Oztiirk, 2004, ss. 260-261)

Cahiliye zihin diinyasinda “kader”, ilahi bir hikmetin tecellisi olarak degil; zamanin kendi
mecrasinda gerceklestirdigi bir olaylar dizisi seklinde telakki edilmekteydi. Onlar insanin maruz
kaldig1 darlik, sikint1 ve varlik gibi iyi ya da kotii tim durumlar1 dogrudan zaman olgusuna (dehr)
nispet etmekteydiler. S6z konusu anlayisa gére dmriin siiresini tayin eden, arzulara ulastiran, hayat
ve olimii belirleyen, saglik veya hastalig1 veren yegane giic zamanin kendisidir. Dolayisiyla hem
mutlulugun hem de hiizniin kaynagi dogrudan bu olguya nispet edilmekteydi. (Han, 1937, s. 32)
Mekke toplumunun, Allah’in alemin yaraticist oldugunu ve kéinati sevk ve idare ettigini kabul
etmesine ragmen; (Yunus 10/31) biiyiik bir tezat teskil edecek sekilde ‘dehr’i de olaylarin asil
yliriitiiclisii olarak gormeleri, inang¢ sistemlerindeki temel ¢eligkilerden birini olusturmaktaydi.
(Saubi, 2003, s. 115)

Cahiliye Araplari, “ezlam” olarak adlandirilan fal oklarna adeta kaderi tayin etme giicii
atfetmislerdir. Onemli bir ise tesebbiis edeceklerinde, seyahat kararlarin hayirl olup olmadigini
belirlemede; evlilik, adli uyusmazliklar ve nesep arastirmalari gibi pek ¢ok hayati meselenin
neticesini bu oklarin yonlendirmesine emanet etmekteydiler. (Oz, 1995, s. 12/67) Fal oklari, ilahi
iradenin dogrudan bir miidahalesi ve hayirla sonuglanacak bir kararin gostergesi olarak telakki
edilmekteydi. (Cagatay, 1957, s. 110; Stimer, 2016, ss. 139-142) Bu uygulama neticesinde ¢ekilen
oklar, “hayirli/ugurlu” veya “hayirsiz/ugursuz” seklinde yorumlanarak toplumsal ve bireysel
eylemler s6z konusu sonuca gore sekillendirilmekteydi. (Migniyye, 1994, s. 177)

Miisriklerin dehr (zaman) merkezli inanglarinin temelsiz oldugunu beyan eden Kur’an-1
Kerim (el-Casiye 45/24); hayat verme ve oliimii takdir etme de dahil olmak tizere kainattaki tiim
tasarrufu dogrudan Allah’a nispet etmektedir. (el-Hacc 22/6; er-Ra‘d 13/16) Fal oklarini, ezlami ve
kahinlerden haber almay: kesinlikle yasaklayan (Miislim, 2015, Kitap "Selam”, 121-125) Hz.
Peygamber; gece ile giindiizii evirip gevirenin, olaylar takdir edenin, yani zamanin yegane sahibi,
yaraticisi ve yoneticisinin ancak yiice Allah oldugunu vurgulamistir. Dolayisiyla zamanin miistakil
bir iradesi veya giicii bulunmadig1 gercegini hatirlatarak; zamana sdvmenin, hakikatte Allah’in
takdirine kars1 gelmek anlamina gelecegini belirtmistir. (Buhari, 2015, Kitap “Edeb”, 101; Mislim,
2015, Kitap "Elfaz mine’l-Edeb”, 40)

Netice itibar1yla Islam, hayir ve serrin Allah’tan geldigine inanmay1 imanin ayrilmaz bir ciizii
olarak takdim ederek; (Tirmizi, 2015, Kitap "Kader”, 10) kader ve takdir hususunda mutlak yetkinin
Allah’a ait oldugu bilincini yerlestirmistir. Boylece olaylarin arkasindaki miisebbibi suursuz bir
zaman dongiisiinde arayan Cahiliye zihniyeti tasfiye edilmis; onun yerine her seyin ilahi bir hikmetle
var edildigi tevhid merkezli bir kader anlayisi insa edilmistir.

2.2. Ameli Déniisiim: ibadet Eksenli Degisimler
2.2.1. Namaz

Islam &ncesi Cahiliye toplumunda, Hz. Ibrahim’in teblig ettigi tevhid inancina dayali bazi
ibadetlerin izlerine rastlamak miimkiin idi. (Alasi, 2009, ss. 194-195) Nitekim Ebt Zer el-Gifari (6.
32/653) ve Zeyd b. Amr b. Niifeyl el-Adevi (6. 606) gibi Hanif olarak bilinen sahsiyetlerin, Kabe’ye
yonelerek namaz kildiklarina dair rivayetler bu siirekliligin birer yansimasidir. (Miislim, 2015, Kitap
“Fedailli’s-sahabe”, 132) Ancak genel toplumsal kabuller ve uygulamalar dikkate alindiginda
Cahiliye Araplar1 arasinda Islam’daki gibi belirli riikiinleri olan, disipline edilmis ve diizenli bir
namaz pratiginin mevcut olmadig1 goriilmektedir. Kur’an, miisriklerin Kabe gevresindeki namazlarinin
Kéabe’in yaninda 1slik ¢almak ve el ¢irpmaktan ibaret oldugunu haber vermistir. (el-Enfal 8/35) Cahiliye
Araplari, putlara tazim niyeti ile Kabe’yi ¢iplak veya 6zel giysilerle tavaf ederken 1slik ¢alar ve el ¢irparlardi.
(Ibn Kesir, 2014, s. 4/52-54)
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Islam’in gelisiyle birlikte namaz ibadeti, her Miisliman igin bireysel olarak yerine
getirilmesi zorunlu bir gorev (farz-1 ayn) kilinmig ve giinde bes vakit olarak diizenlenmistir. Bu
baglamda Kur’an, siinnet ve icmayla namazin farz oldugu beyan edilmistir. Kur’an-1 Kerim’de,
“Namazi kilin, zekati verin. Riikii edenlerle birlikte siz de riikii edin” (el-Bakara 2/43) buyrularak bu
ibadetin toplumsal ve bireysel yoniine dikkat cekilmistir. Hz. Peygamber de namazi Is1am’1n iizerine
bina edildigi bes temel esastan biri olarak zikretmis; (Buhari, 2015, Kitap “Iman”, 1; Miislim, 2015,
Kitap “Iman”, 19-22) soz konusu ibadeti bizzat tatbik ederek miiminler i¢in somut, agiklayici ve
baglayici bir model teskil etmistir. (Buhari, 2015, Kitap "Ahbari’l-Ahad”, 1)

Cahiliye donemindeki ibadet pratigi; secde, dua ve tavaf gibi baz1 sekilsel unsurlar
barindirmakla birlikte, tevhid eksenli ve normatif bir sistem niteligi tasimamaktaydi. Kur’an-1
Kerim’in miidahalesi ve Hz. Peygamber’in siinnetiyle namaz ibadeti yeniden tanimlanmis; tiim sirk
unsurlarindan arindirilarak belirli vakitlere baglanmis, riikiinleri tayin edilmis ve her miikellef i¢in
baglayici (farz-1 ayn) bir yiikiimliiliik haline getirilmistir. Neticede namaz, bir hareketler biitlinii
olmaktan ¢ikarilmig, dinin en goriiniir ve diizenli tezahiirii olan kurumsal bir ibadet hiiviyeti
kazanmistir. Bu doniisiim, Islam’m Cahiliye dini pratigini biitiiniiyle reddetmekten ziyade, onun
bozulmus formlarini 1slah ederek asli tevhidi gerceveye iade ettigini gdstermektedir.

2.2.2. Zekat

Islam 6ncesi Mekke merkezli Arap toplumunda teknik anlamiyla kurumsallasmis bir zekat
ibadeti mevcut degildi. Bu kiiltiirde, putlara adak adama ve mal tahsis etme uygulamalari vardi. (el-
En‘am 6/136. Ayrica bk. Ali, el-Mufassal fi tarthi’l-Arab kable’l-Islam, 11/136) Ancak ilahlarm
hizmetine yonelik bu uygulamalar, fakirlere sistemli bir yardim amaci tasimiyordu. Cahiliye donemi
Arap toplumunda giiclii bir misafirperverlik kiiltiiriiniin varhig malumdur. Ozellikle kabile reisleri,
kimi zaman fakirlere yardim eder, esirleri fidye ile kurtarir ve kitlik zamanlarinda yemek dagitirlarda.
Bu yardimlar da ibadet niteliginde degil, kisisel seref ve kabile itibariyla baglantiliydi. (Cagatay,
1957, ss. 106-107; Cagrict, 1993, s. 72; Ozkardas, 2024, ss. 64-74)

Islam’in zekat ibadeti, Cahiliye donemindeki keyfi ve kabile merkezli yardimlagma
anlayisini, ilahi bir otoriteye baglayan sistemli bir sosyal adalet mekanizmasina doniistiirmiistiir. (ez-
Zariyat 51/19; et-Tevbe 9/60) Belirsiz paylasimlarin aksine matematiksel bir standarda baglanan
zekat, (Eba David, 2015, Kitap “Zekat”, 5, 24; ibn Mace, 2015, Kitap “Zekat”, 5.; Tirmizi, 2015,
Kitap Zekat”, 23) Hz. Peygamber’in ifadesi ile Islim’m bes sartindan biri haline getirilmistir.
(Buhari, 2015, Kitap “Iman”, 1, 2; Miislim, 2015, Kitap “Iman”, 19-22)

Kur’an’in emri ve Hz. Peygamber’in uygulamalariyla her miikellef i¢in zorunlu bir mali
ibadet olan zekat, (Zuhayli, 2014, s. 2/645) zamanla birey ve toplum diizeyinde dini-ahlaki degerleri
yiicelten, sosyal dokuyu tahkim eden ve ekonomik dongiiyii canli tutan ¢ok boyutlu bir ibadet
mahiyeti kazanmistir. (Erkal, 2013, s. 202)

Islam oncesi Arap toplumunda yardimlasma faaliyetleri, sistemli bir sosyal dayanisma
modelinden ziyade kabile asabiyeti ve kisisel itibar kaygilariyla sekillenmekteydi. Islam, bu keyfi
yapiy1 kokten degistirerek yardimi kisisel bir liituf olmaktan c¢ikarip, ilahi bir zorunluluk ve hak
zeminine tasimistir. Sonug olarak, Kur’an’in insas1 ve Hz. Peygamber’in uygulamalariyla zekat;
servetin toplumun tabanina yayildig1 ve sosyal adaletin kurumsallastigi dinamik bir ekonomik sistem
insa etmigtir.

2.2.3. Orug

Cahiliye donemi Araplarinin yagsam kiiltiirli, oru¢ ibadetine yabanci degildi. Nitekim bu
donemde en yaygm ve bilinen uygulama; islenen biiyiik giinahlarin kefareti olarak tutulan (Ibn
Hacer, 1980, s. 4/246) bir giinliikk “Asﬁrﬁ” orucuydu. (Buhari, 2015, Kitap “Savm”, 1; Miislim, 2015,
Kitap “Siyam”, 116) Ancak bu uygulama, sistematik bir ibadet formu olmaktan ziyade, daha ¢ok
geleneksel-dini bir ritiiel mahiyeti tagimaktaydi.
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Islam’in gelisiyle birlikte orug; her y1l Ramazan ayinda imsak ile iftar vakitleri arasini
kapsayan, otuz giinliik zorunlu bir ibadet mahiyeti kazanmistir. Bu siiregte orug; iradeyi giiglendirme,
kotiiliikleri engelleme ve 6z denetimi saglama amaciyla sistematik bir hiiviyete biirtinmiistiir. Nefsani
arzular1 disipline eden, takva bilincini pekistiren ve toplumsal ahlaki tahkim eden temel bir riikiin
olarak kurumsallagan bu ibadetin gayesi, nebevi beyanlarda da agik¢a karsilik bulmustur. Nitekim
Hz. Peygamber; “Orug bir kalkandir. Sizden biriniz orug¢ tuttugunda kétii s6z sdylemesin ve kavga
etmesin. Sayet biri kendisine séver ya da catarsa: ‘Ben orucluyum’ desin” (Buhari, 2015, Kitap
“Savm”, 9; Miislim, 2015, Kitap “Siyam”, 163) ve “Kim yalan konusmay1 ve yalanla is yapmay1
terk etmezse, Allah o kimsenin yemesini ve i¢mesini birakmasima deger vermez” (Buhari, 2015,
Kitap “Savm”, §; Ebti David, 2015, Kitap “Siyam”, 25; Tirmizi, 2015, Kitap “Savm”, 16) buyurarak
orucun ahlaki boyutuna dikkat ¢ekmistir. Sonug itibariyla oru¢ hem uygulama bi¢imi hem de nihai
amac1 bakimindan Céhiliye zihniyetinden biitiiniiyle ayrilarak kokli bir degisime ugramistir.

2.2.4. Hac

Cahiliye doneminde Araplar, her yil hac ibadetini diizenli bir sekilde gerceklestirirlerdi.
Ibadet amaciyla Beytu’l-Haram ziyaret edilir, her kabile kendi putuna sayg1 gosterir, dua eder ve ona
tapinma gosterisinde bulunurdu. (Soylemez, 2016, ss. 13-16) Tavaf etmek en yaygin ibadet
bigimlerinden biriydi. (ibn Kayyim el-Cevziyye, 1994, s. 3/612) Mekkeliler giinahlarindan armmak
icin elbiselerini ¢ikararak ¢iplak bir sekilde Kabe etrafinda ve putlarin yer aldigi tapinaklarin
cevresinde tavaflarini yaparlardi. (Miislim, 2015, Kitap "Tefsir”, 25.) Kébe’nin i¢i ve dig1 ibadet
ettikleri putlar ile doluydu. Hac mevsimi geldiginde disardan gelenler ve oranin yerlileri putlarina
adaklar adar, Kabe’nin etrafinda giyinik veya ¢iplak olarak sarki sdyler ve yiiksek sesle putlara saygi
i¢in telbiye getirerek tavaf yaparlardi. (Kotan, 2021, s. 26)

Kur’4n haccin farziyetini ilan ederken (Al-i Imran 3/ 97; el-Hac 22/27) Hz. Peygamber de
hacci Islam’in temel esaslarindan biri olarak saymustir. (Buhari, 2015, Kitap "fman”, 1, 2; Miislim,
2015, Kitap “Iman”, 1, 19-22) Mekke nin fethinden sonra Kibe’nin i¢inde ve etrafinda yer alan
putlar temizlenmis Hz. Ibrahim’in (a.s) teblig ettigi hac ibadetinde bulunmayan sirk unsurlari
tamamen ortadan kaldirlmistir. (Kotan, 2021, s. 23) Kébe’yi ¢iplak tavaf etme gelenegine son
verilmis ve miisriklerin hac yapmalar1 yasaklanmistir. (el-Bakara 2/158; et-Tevbe 9/28. Konuya dair
bir hadis i¢in bk. Buhari, “Hac”, 67)

Neticede Kur’an’in beyanlar1 ve Allah Reslli’niin (s.a.s.) uygulamalariyla hac ibadeti,
Cahiliye doneminin putperest geleneklerinden ve insan onuruna aykiri uygulamalardan biitiiniiyle
arindirilmistir. Kébe’nin putlardan arindirilmasi, ¢iplak tavafin yasaklanmasi ve miisriklerin hac
ziyaretinden menedilmesi; bu ibadetin salt bir gelenek olmaktan ¢ikip saf bir tevhid eylemine
doniigmesini saglamistir. Boylece hac, Miisliimanlarin kardesligini ve birligini temsil eden evrensel
mukaddes bir kimlige kavusmustur.

2.2.5. Kurban

Cahiliye donemi Araplarinda kurban uygulamasinin kékeni Hz. [brahim gelenegine dayansa
da bu ibadet zamanla putperest ritiiellerle harmanlanarak asli hiiviyetinden uzaklagsmigtir. Céhiliye
Araplari; genellikle ilahlarina yakinlagsma, berekete nail olma, adaklarini yerine getirme veya
muhtemel tehlikelerden korunma amaciyla putlar adina kurban kesmekteydiler. Kesilen hayvanlarin
kanlarmin putlara siiriilmesi veya kutsal kabul edilen tasglara akitilmasi, bu donemin en yaygin
uygulamalar1 arasinda yer almaktaydi. (Bardakoglu, 2002, s. 436; Cagatay, 1957, ss. 89, 98-99)

Kurban ibadetinin miinhasiran Allah’a tahsis edilmesi gerektigini vurgulayan Kur’an-1
Kerim (el-Hac 22/34); putlar adina veya Allah’tan bagkasi namina gergeklestirilen kurban
kesimlerini “sirk” kapsaminda degerlendirmis ve bu sekilde kesilen hayvanlarin etlerinin yenilmesini
haram kilmustir. (el-Bakara 2/173; el-Maide 5/3; el- En‘am 6/121, 145; en-Nahl 16/115) Allah Resulii
(s.a.s.), kurbanin mesru kilinmasindan itibaren bu ibadeti hi¢ terk etmemis; (Tirmizi, 2015, Kitap
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“Edah1”, 11) sefer halindeyken dahi kurban vazifesini ifa etmis (Miislim, 2015, Kitap “Hac”, 7; Eba
David, 2015, Kitap “Edahi”, 10-11; Tirmizi, 2015, Kitap “Edahi”, 8) ve “Ey insanlar! Her sene her
ev halkina kurban kesmek vaciptir” (Ibn Mace, 2015, Kitap “Edahi”, 2; Tirmizi, 2015, Kitap “Edahi”,
18) buyurarak ibadetin 6nemini teyit ve tesvik etmistir.

Islam dini, kurban ibadetine miistesna bir dnem atfetmis ve bu uygulamay: tevhid ilkesi
dogrultusunda yeniden formiile etmistir. Cahiliye ddSneminde mevcut olan kurban gelenegi, 1s1am’n
gelisiyle birlikte tiim sirk unsurlarindan armdirilmis; boylece ibadet, Hz. Ibrahim’in teblig ettigi asli
mahiyetine uygun bi¢cimde yeniden ihya edilmistir.

2.3. Sosyo-Kiiltiirel Doniisiim: Sosyal Yasam Eksenli Degisimler
2.3.1. Egitim

Cahiliye doneminde okuma yazma bilen kisi sayis1 ¢ok azdi. Mekke’de okuma yazma
bilenlerin sayis1 kirk kisiyi gegmezdi. Bedeviler arasinda okuma yazma bilenlere neredeyse hig
rastlanilmazken, yerlesik hayat siiren topluluklarda ise bu beceriye sahip olanlarin sayis1 genellikle
birkag erkekle siirliydi. (Hamidullah, 2011, s. 758) Céahiliye déneminde bir okul veya egitim ve
Ogretim kurumu bilinmemektedir.

Kur’an-1 Kerim’in “Kitabt ve hikmeti 6greten el¢i” (el-Bakara 1/129) olarak tanittigi Hz.
Peygamber, farkli zamanlarda ve cesitli toplumsal ortamlarda, egitici rehberligiyle insanlar i¢in en
giizel 6rnek olmustur. (el-Bakara 1/151) “Allah beni zorlastirici, sikint1 verici, yaniltict ve sasirtict
olarak gondermedi, beni egitici ve kolaylastirici olarak gonderdi” (Miislim, 2015, Kitap “Talak”, 29;
Ahmed b. Hanbel, 1430, s. 22/391 (No: 14515) seklindeki beyan1 degisimde izledigi ilkeleri ortaya
koymaktadir.

Allah Reslii (s.a.s.), islam’m ilk yillarinda, zor kosullar altinda yastyor olmasina ragmen
Mekke’de Darii’l-Erkam’t kurmus, burada Kur’an ogretimiyle birlikte ahlaki degerlerin
kazandirilmasina yonelik egitim faaliyetleri de yiiriitmiistiir. (Ayhan & Kazici, 2010, s. 516) Hicret
sonrast Medine’ye vardiginda egitim 6gretim faaliyetlerinin yogun icra olundugu Mescid-i Nebevi’yi
insa etmis, hemen bitisigine kimsesiz ve yoksul genclerin yatili kalarak egitim aldiklar1 Suffe
mektebini kurmustur. (Buhari, 2015, Kitap "Mevakitii’s-Salat", 41) Bedir’de esir alinanlardan okuma
yazma 6gretmelerini talep eden (Ozel, 1995, s. 385) Hz. Peygamber, bazi1 arkadaslarin1 yabaci dil
ogrenmeye tesvik etmis (Eba David, 2015, Kitap “Ilim”, 2; Tirmizi, 2015, Kitap “Istihzan”, 22) ve
ozellikle kadinlarin okuma yazma 6grenmelerine de 6zel ehemmiyet vermistir. (Belaziirl, 2013, s.
548; Ebti Davad, 2015, Kitap “Ilim”, 2; Sirazi, 1401-1981, s. 52; Tirmizi, 2015, Kitap “itizan”, 22)
O, firsat esitligini saglamak adma egitimde kadin-erkek, zengin-fakir, bedevi-medeni, asil-kdle,
engelli-saglikli ayrimina gitmemistir. (Demil, 2019, s. 219)

Hz. Peygamber’in gerceklestirdigi egitim hamlesi koklii bir zihniyet devrimidir. Okuma
yazmanin nadir ve bir ayricalik oldugu bir toplumda; Dérii’l-Erkam ve Suffe gibi kurumlarin ingasi,
savag esirlerinin Ogretmenlik karsiligi serbest birakilmasi ve kadinlarin egitimine 6zel Gnem
verilmesi gibi durumlar bilginin kurumsallagmasina zemin hazirlamistir. Kolaylastirici ve egitici
vasfiyla egitimde firsat esitligini tesis eden Hz. Peygamber; cehaletin hakim oldugu bir toplumdan
kisa siirede ilmi ve ahlaki temellere dayanan evrensel bir medeniyet insa etmistir.

2.3.2. Ticaret

Tarima elverigli topraklarin olduk¢a mahdut oldugu Mekke’de sehir ekonomisi biiyiik 6l¢iide
ticarete dayanmaktaydi. Sehrin dini bir merkez hiiviyeti tasimasi Mekke’yi canli bir ticari odak
noktasina doniistirmiis; (Cagatay, 1957, s. 139) hac ziyaretleriyle baglantili olarak kurulan
mevsimlik panayirlar, iktisadi hayatin temel dinamiklerinden biri haline gelmisti. (Demircan &
Akglindiiz, 2021, ss. 283-284) Hac mevsimleri disinda ticari hareketliligin azaldigi donemlerde,
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Mekke piyasasinda ekonomik durgunluga bagli olarak fiyat artislar1 gozlemlenirdi. (Bozkurt &
Kiigiikasci, 2003, s. 568)

Cahiliye Mekke’sinde vadeli bor¢ verme, yiiksek faizli kredi (riba uygulamalari/tefecilik) ve
rehin sistemi yaygindi. Ozellikle borcun vadesi geldiginde “ya 6de ya artir” formiiliiyle borcun
katlanmas1 s6z konusuydu. (Ozsoy, 1995, s. 110) Yani Mekke’de otorite, servet ve gii¢ esas1 iizerine
kurulmustur.(Ibrahim, 1999, s. 285)

“Faizin her ¢esidi ayaklarimin altindadir” (EbG David, 2015, Kitap “Menasik”, 71; Darimi,
2017, Kitap “Menasik”, 34) diye buyuran Allah Restlii (s.a.s.), Kur’an’in rehberliginde zenginin
giiclenmesini saglayan, muhtacin da daha ¢ok ezilmesine neden olan faizi tamamen yasaklamisgtir.
(Miislim, 2015, Kitap “Miisakat”, 106; Tirmizi, 2015, Kitap “BuyG‘”, 2; Nesai, 2015, s. “Ziynet”,
25; Ibn Mace, 2015, s. "Ticarat”, 58) O, ticarette karaborsacilig1 Allah’in lanetine ugrama olarak
tanimlamus, (Tirmizi, 2015, Kitap “Buya‘”, 40; ibn Mace, 2015, Kitap “Ticarat”, 6; Darimi, 2017,
Kitap “Buy”, 12) ticarette haksiz kazanglari reddetmis ve ticareti belli kurallara baglayarak daginik
halde bulunan pazarlar birlestirmistir. (Hamidullah, 2011, s. 2/957-958)

Kur’an-1 Kerim’in rehberliginde vazettigi hiikiimler ve getirdigi hukuki diizenlemelerle Hz.
Peygamber; tefeciligi, haksiz kazanci ve adaletsiz iktisadi yapiy1 yasaklamig, herkesin hakkaniyet
Olciisiinde yer aldig1 adil bir ticaret iklimi tesis etmistir.

2.3.3. Kadin Haklari

Cahiliye doneminde kadin; sosyal statii bakimindan miilkiyetin bir parcasi olarak telakki
edilmis, (Giinaltay, 2020, s. 119) miras taksiminde bizzat tereke mal1 gibi varislere intikal ettirilmis
(Giinaltay, 2020, s. 119) ve erkeklere sinirsiz ¢ok eslilik hakki taninmistir. (Ebfi David, 2015, Kitap
“Talak”, 24; Tirmizi, 2015, Kitap “Nikah”, 33; ibn Mace, 2015, Kitap “Nikah”, 40) Ozel hallerinde
(hayiz) kadinla ayn1 mekani paylagsmaktan ve ayni kaptan yemekten dahi kaginilmis; ayrica siirekli
kiz ¢ocuk diinyaya getiren kadinlarin esleri tarafindan terk edilmesi toplumsal bir teamiil halini
almistir. (Savas, 2019, s. 31) Kiz ¢ocuklar1 birer utang kaynagi olarak da algilanmis, neticede bazi
aileler, kiz ¢ocuklarini diri diri topraga gdommekten sakinmamislardir. (en-Nahl 16/58-59)

Islam, Cahiliye zihniyetinin kadina bictigi ikincil ve hakir rolii reddetmis hem yaratilis hem
de temel hak ve sorumluluklar bakimindan kadin ile erkegi esit kabul etmistir. (en-Nisa 4/34; el-
Ahzab 33/35) Esine deger veren, ev islerinde ona yardimci olan ve sevgisini izhar etmekten
kacinmayan (Buhari, 2015, Kitap “Ezan”, 44; “Nefekat”, 8; “Edeb”, 40; Tirmizi, 2015, Kitap
“Kiyamet”, 45) Allah Resilii (s.a.s.); kadinlara kars1 sefkat ve merhametle muamele edilmesini her
firsatta tavsiye etmistir. (Buhari, 2015, Kitap “Enbiya”, 1; “Nikah”, 80; Miislim, 2015, Kitap "Hac”,
147; “Rida‘”, 60; Tirmizi, 2015, Kitap “Rida‘”, 11) Bu dogrultuda o, rizas1 alinmadan bir kadinin
evlendirilmesini uygun bulmamis, (EbG Davad, 2015, Kitap “Nikah”, 25; Nesai, 2015, Kitap
“Nikah”, 36; ibn Mace, 2015, Kitap “Nikah”, 12) evlilik akdinde kadinin mali giivencesi olan mehir
hakkini1 hassasiyetle vurgulamis, (Buhari, 2015, Kitap “Nikah”, 14; EbG Davad, 2015, Kitap
“Nikah”, 24, 25; Nesati, 2015, Kitap “Nikah”, 62) kadina siyasi bir temsil niteligi tasiyan biat hakkin
tammus(Rahman, 1988, s. 4/144) ve mesru dairede iktisadi hayata katilimina imkan saglamistir. (Ibn
Sa'd, 1950, s. 2/274; ibn Abdilber, 1412/1996, s. 4/1863; Acarlioglu, 2019, s. 216)

Kiz ¢ocuklarin1 himéye edip giizelce terbiye ederek liitufla evlendirmeyi cennet ile
miijdeleyen islam Peygamberi; kiz gocuklarina 6zel deger vermis, onlari sirtinda gezdirip sevmis,
onlarla oyunlar oynamis ve erkek ¢ocuklariin kiz gocuklarindan iistiin tutulmasini kesinlikle dogru
bulmamustir. Kiz ¢ocuklarini himaye eden, onlar1 giizel bir ahlak ile yetistirip liitufla evlendirmeyi
cennet ile miijjdeleyen (Ebii David, 2015, Kitap “Edeb”, 120-121; Miislim, 2015, Kitap “Birr”, 97;
Tirmizi, 2015, Kitap “Birr”, 13) Islam Peygamberi; kiz ¢ocuklarina miistesna bir deger atfetmis,
onlar1 bizzat sirtinda tasiyarak sefkatle sevmis ve onlarla oyunlar oynamistir. (Buhari, 2015, Kitap
“Salat”, 106; Mislim, 2015, Kitap “Mesacid”, 41) Bu dogrultuda o, erkek cocuklarin kiz
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cocuklarindan {iistiin tutulmasini kesinlikle onaylamamus, evlatlar arasinda adalet ve esitlik ilkesini
her daim 6n planda tutmustur. (Miislim, 2015, Kitap “Hibat”, 12-15) Hz. Peygamber; Kur’an-1
Kerim’in rehberliginde hayata gegirdigi uygulamalar neticesinde, kadin haklar1 hususunda koklii
doniisiimler gerceklestirmistir.

2.3.4. Kolelik

Arap Yarimadasi’nda koleler, sosyal yapinin en alt tabakasini olusturuyorlardi. S6z hakki
olmayan, sahibinin tizerinde miilkiyet hakkinin oldugu ve pazarlarda bir mal gibi satis1 yapilan
koleler, (Aydin & Hamidullah, 2002, s. 240) hukuki hi¢bir hakka sahip olmayan alt bir sinif idi.
Miras yoluyla 6len sahibinin varislerine intikal eden koleler; hiirler arasinda birbirlerine hediye edilir,
(Yaka, 1995, s. 20) para kazandirmasi i¢in fuhsa ve kotii islere de zorlanirlardi.(Kurtubi, 2021, s.
12/245)

Islam; insan1 “ahsen-i takvim” {izere yaratilmis, (et-Tin 95/4) temel hak ve ozgiirliiklere
sahip, birbirine karsit mutlak bir {stiinliigli bulunmayan (el-Hucurat 49/13) miikerrem bir varlik
olarak kabul etmistir. (el-Isra 17/70) Bu dogrultuda Hz. Peygamber; insanlarin kélelestirilmesine ve
metalastirilarak alinip satilmasina karsi ¢gikmis, kole azadini ise bir ibadet bilinciyle tavsiye ve tesvik
etmistir. (Buhari, 2015, Kitap “Keffaret”, 6; Miislim, 2015, Kitap “Itk”, 22-23)

Kole ve cariyelere (savas esirleri) incitici lakaplar takilmasini yasaklayan, onlarin “kélem”
veya “cariyem” seklinde degil; “oglum” ya da “kizim” hitaplariyla cagrilmasini tavsiye eden (Ebti
David, 2015, Kitap “Edeb”, 75; Miislim, 2015, Kitap “Elfaz”, 13-15) Allah Resili (s.a.s.); bu
kimselerin evliliklerinden egitimlerine kadar pek cok ihtiyaciyla yakindan ilgilenmistir. Nitekim
onun; “Yaninda cariyesi olan bir kimse, onu giizelce terbiye edip egitir, ardindan da azat ederek hiir
bir kadin sifatiyla evlendirirse Allah o kisiye iki kat ecir verecektir” (Buhari, 2015, Kitap “ilim”, 3;
Ahmed b. Hanbel, 1430, s. 32/299 (No: 19532)) buyurmasi, kdleligin tasfiyesine ve insan onurunun
thyasina yonelik yaklagiminin agik bir tezahiiriidiir. Netice itibariyla kolelik kurumu; bir miilkiyet
nesnesi olmaktan ¢ikarilarak, temelinde insan onuru ilkesinin yer aldigi hukuki ve ahlaki bir 6zneye
doniistiiriilmiistiir. islam’1 ilk kabul edenlerin &nemli bir kisminin bu sinifa mensup kisilerden
olugmasi; s6z konusu sarsilmaz insani ilkenin, sosyal adaleti tesis etmedeki basarisinin en somut
gostergesidir.

2.4. Idari Déniisiim: Siyasal Yasam Eksenli Degisimler
2.4.1. Siyasi Yap1

Cahiliye donemi Mekke’sinde siyasi yapi, kabile esasina dayanmaktaydi. Kabile
asabiyetinin temelinde; nesepg¢ilik, inat¢ilik ve korii koriine baglilik gibi unsurlar var idi. (Temir,
2019, s. 129) Kabile hiyerarsisinin disinda kalan bireyler, genellikle yabanci statiisiinde
goriildiiklerinden hukuki bir korumadan ve sayginliktan mahrumdular. Bu durum; yagma, kasten
oldiirme, hirsizlik ve kadinlarin cebren kagirilmasi gibi asayis sorunlarinin toplumsal hayatta sikca
tezahiir etmesine sebebiyet vermekteydi. (Sahin, 2010, s. 73)

Kabileler; mensuplar1 arasindan servet, nesep, niifuz ve temsil kabiliyeti bakimindan en 6ne
cikan kisiyi “reis” olarak segerlerdi. (Fayda, 1992, s. 315) Biiyiik kabilelerin reislerinden miitesekkil
bir meclis, siyasi yapinin ve idari mekanizmanin merkezinde yer almaktaydi. Ticaret, sosyal diizen
ve siyasi yapilanma bu {ist tabaka tarafindan sevk ve idare ediliyordu. Statii bakimindan bu
kabilelerin hiyerarsik olarak altinda kalan grup veya aileler ise genellikle ikincil hizmetleri ve alt is
kollar icra etmekteydiler. (Algiil, 2018, s. 1/90-91) Mekke’de genel olarak merkezi bir yonetimden
s0z etmek olduk¢a zordu. (Rahman, 1988, s. 1/15) Sistematik bir diizen ve yOnetim tarzinin
bulunmadig1 bu yapi i¢inde yonetim, belli bir sisteme bagli olmadig1 gibi hukukun yazili bir temeli
ya da nesnel bir gergevesi de yoktu. Geleneksel kurallar ve aligkanliklar, toplumda hukuki
uygulamalar1 yonlendiriyordu. (Algiil, 2018, s. 1/92)
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Islam siyaset diisiincesinde yonetenlerle yonetilenler arasindaki iliskiler; adalet, ehliyet,
emanet, biat ve istigsare gibi bir dizi temel degerler {izerine insa olunmustur. (Kose, 2009, s. 297)

Hz. Peygamber; kendisine sunulan devlet baskanligi, reislik ve krallik gibi otorite tekliflerini
reddetmis; hayati boyunca mutlakiyetci bir yonetim veya kisisel bir siyasi iktidar arayisinda
olmamistir. (Algil, 2018, s. 2/306) O; dili, dini ve 1rki ne olursa olsun tiim bireylerin temel hak ve
sorumluluklar baglaminda esit kabul edildigi evrensel bir nizam tesis etmistir. (Algiil, 2018, s. 2/310)

Adalet kavrami, Hz. Peygamber’in yonetim tasavvurunun temel eksenini olusturmaktadir.
(Akyiiz, 2007, s. 223) Adil devlet idarecilerinin kiyamet giiniinde Allah’in en sevgili ve O’na en
yakin kullar1 olacagini miijdeleyen (Tirmizi, 2015, Kitap “Ahkédm”, 4) Allah Resilii (s.a.s.); bu
vasiftaki yoneticilerin mahser meydaninda ildhi himaye altinda 6zel bir statiiyle agirlanacaklarini da
haber vermistir. (Buhari, 2015, Kitap “Ezan”, 36; Miislim, 2015, Kitap “Zekat”, 91) Hz.
Peygamber’in Kur’an-1 Kerim’i esas alarak hayata gecirdigi degisimler neticesinde, hukukun
ustiinliigiine dayali yeni bir devlet modeli tesekkiil etmistir. Bu siirecte kabile asabiyetine dayali
parcali yap1 terk edilmis; toplum, ortak bir hukuk nizami ve merkezi bir yonetim catisi altinda
birlesmistir. Bu yeni sistem ferdi, kabile aidiyetinin dar kaliplarindan ¢ikararak, esit hak ve
sorumluluk sahibi vatandas kimligiyle hukuki giivence altina almistir.

2.4.2. Savas

Cahiliye donemi Araplari, kabile asabiyetine dayali saldirgan ve yagmaci bir hayat tarzini
benimsemislerdi. Bu donemde toplum; askeri maharetleriyle oviinen, ¢atisma ve savasi bir tiir yagam
bicimi haline getiren bir yap1 arz etmekteydi. (Alasi, 2009, s. 1/103) Su ve otlak gibi yasamsal
kaynaklarin kisitliligi, kabile i¢i dayanisma (asabiyet), liderlik rekabeti, ganimet elde etme arzusu,
cesaret gosterileri ve intikam duygusu gibi amiller, kabileler arasi ¢atigmalari siirekli kilan temel
nedenlerdi. Oyle ki savas; toplumsal yapinin dogal bir pargasi haline gelmis, zaman zaman kabileler
arasinda gli¢ gosterisi ve itibar kazanma maksadiyla da basvurulan bir eylem niteligi kazanmistir.
(Abdurrahman, 1984, s. 75; Algiil, 2018, s. 1/93; Koksal, 1981, s. 2/154; Sayib, 1970, s. 145)

Cahiliye doneminde sistematik bir savag hukukundan bahsetmek miimkiin degildi.
Catismalar esnasinda kadin, ¢ocuk, yash ve sivil ayrimi gozetilmeksizin genis ¢aph katliamlar
gerceklestirilmekteydi. Maktuliin uzuvlarinin kesilmesi (miisle), yerlesim yerlerinin yagmalanmasi,
dini mekénlarin tahrip edilmesi, tarim arazileri ile agaglarin yok edilmesi ve kadinlarin esir edilerek
kolelestirilmesi, donemin yaygin savas uygulamalari arasinda yer aliyordu. (Mevdadi, 1992, ss. 205-
249)

Islam’da asil olan baris (silm) halidir; savas ise zarurete binaen basvurulan bir istisnadur.
Nitekim Hz. Peygamber’in: “Diigmanla karsilasmay1 arzu etmeyiniz; Allah’tan afiyet (esenlik)
dileyiniz. Fakat onlarla karsilasacak olursaniz sabrediniz ve biliniz ki cennet, kiliglarin gdlgesi
altindadir” (Buhari, 2015, Kitap “Cihad”, 22, 156; Miislim, 2015, Kitap “Cihad”, 20) buyurmasi, bu
ilkesel durusun bariz kanitidir. Savasi, tistiinliik elde etme; mal, servet ve ganimete ulagsma ve intikam
alma gibi diinyevi arzulardan arindiran (Buhari, 2015, Kitap “Cihad”, 15; Ebl David, 2015, Kitap
“Cihad”, 24; Mislim, 2015, Kitap “Imaret”, 149) Hz. Peygamber, hakki tesis etmek, haklari
korumak, haksizliklar1 ortadan kaldirmak ve magdurlar1 kurtarmak icin gerektiginde savasa
basvurmustur. (Celik, 2001, s. 95)

Hz. Peygamber; savaslarda kadinlarin, ¢ocuklarin ve yaghlarin 6ldiirtilmesini, maktullerin
uzuvlarinin kesilmesini, mabetlerin tahrip edilmesini, agaclara zarar verilmesini ve ihtiyag disi
hayvan katledilmesini kesin bir dille yasaklamistir. (Abdurrezzak, 1403/1983, s. 5/220; Ebl David,
2015, Kitap “Cihad”, 82; Y. Macit, 2005, s. 98; Miislim, 2015, Kitap “Cihad”, 24, 25; Tirmizi, 2015,
Kitap “Diyat”, 14) Savas esnasinda dahi Miisliiman askerlerin hukukun disina ¢ikarak zorbalik
yapmalarini nehyetmis; 6zellikle muharip olmayan yasli, ¢ocuk ve kadinlarin can giivenliginin
korunmasini bir askeri disiplin ve ahlak ilkesi olarak belirlemistir. (Buhari, 2015, Kitap “Cihad”,
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147-148; Eba Davad, 2015, Kitap “Cihad” 82; “Imare”, 33; “Huddd”, 14; Tirmizi, 2015, Kitap
“Siyer”, 40) Hz. Peygamber; savagin mahiyetini ve varlik gayesini doniistiirerek, askerl miidahaleleri
hukuki bir g¢erceveye oturtmustur. Topyekiin imhay1 esas alan kuralsiz saldirganlik; yerini
cocuklarin, kadinlarin, mabetlerin ve ekosistemin koruma altina alindig1, insan onurunu merkeze alan
bir savag hukukuna birakmigtir.

Sonug¢

Bir olgu, nesne veya organizmanin bir halden yeni ve farkli bir hile gecisini ifade eden
degisim, zaman iginde isleyen hayatin tabil yasalarindan biridir. Toplumun, ferdin ve kurumlarin
1slahi ile gelisimi acisindan bu degisimin dogru yonetilmesi zorunlu bir gerekliliktir.

Hz. Peygamber; paganizmin hakim oldugu, esitsiz ve sosyokiiltiirel acidan parcali bir yap1
arz eden Arap toplumunu; tevhid bilincine sahip, adalet ve ahlak merkezli 6rnek bir immet modeline
donistiirmiistiir. S6z konusu doniisiim; hukuki, ahlaki, iktisadi ve kiiltiirel kurumlari biitiiniiyle
kusatarak Cahiliye doneminin yerlesik normlarini kdkten tasfiye etmistir. Hz. Peygamber’in mimari
oldugu bu evrensel degisim, yalnizca kendi donemi ve cografyasiyla siirli kalmamis; vefatindan
sonra da miintesipleri araciligiyla ulasilan her bolgede sosyal, siyasi ve egitim alanlarinda koklii
donisiimlerin itici giicti olmustur.

Bu arastirma, Hz. Peygamber’in gerceklestirdigi toplumsal doniisiimiin yalnizca tarihsel bir
degisim siireci degil, ayn1 zamanda belirli ilke ve yontemlere dayanan sistematik bir degisim modeli
oldugunu ortaya koymustur. Caligmada ulagilan bulgular, toplumsal degisimin kaliciliginin yalnizca
hukuki diizenlemeler veya siyasi giicle degil; inang, deger, ahldk ve kurumsal yapiy1 birlikte
doniistiiren biitlinciil bir yaklasimla miimkiin oldugunu gostermektedir. Bu yoniiyle arastirma,
degisimi sadece yapisal bir doniisiim olarak ele alan modern yaklagimlardan ayrilarak, zihniyet
doniisiimiinii toplumsal degisimin temel belirleyicisi olarak degerlendirmektedir.

Arastirmada elde edilen bulgular, Hz. Peygamber’in degisimi tepeden inme, zorlayici veya
yalnizca kurumsal diizenlemelerle gerceklestirmedigini; aksine bireyin inang diinyasini yeniden insa
ederek sosyal yapiy1 tedrici bigimde doniistiirdiigiinii ortaya koymaktadir. Bu durum, degisim
yonetimi literatiirinde onem verilen liderlik, ortak deger olusturma, kurumsallasma ve
stirdiiriilebilirlik gibi kavramlarla 6nemli 6l¢giide ortiismekle birlikte, nebevi modelin bu kavramlari
vahiy merkezli bir ahlak anlayisiyla temellendirmesi bakimindan 6zgiin bir karakter tagidigini
gostermektedir. Dolayisiyla Hz. Peygamber’in ortaya koydugu model, yalnizca dini bir teblig
faaliyeti degil, ayn1 zamanda insan tabiatini, toplumsal gercekligi ve degisimin sosyolojik
dinamiklerini dikkate alan kapsamli bir doniisiim metodolojisi olarak degerlendirilebilir.

Arastirmanin dikkat c¢ekici sonuglarindan biri de nebevi degisim modelinde dini, hukuki,
ahlaki, iktisadi ve siyasi alanlarin birbirinden bagimsiz degil, birbirini destekleyen biitiinciil bir yap1
icerisinde ele alinmig olmasidir. Nitekim bireysel ahlék ile sosyal adalet, hukuk ile merhamet, inang
ile davramis arasindaki giglii iliski, gerceklestirilen doniisimiin kisa siireli bir reform olarak
kalmasini engellemis; nesiller boyunca devam eden kalic1 bir medeniyet ingasina zemin hazirlamistir.
Bu yoniiyle aragtirma, toplumsal degisimin yalnizca digsal diizenlemelerle degil, degerler sisteminin
doniisiimiiyle siirdiiriilebilir hale geldigini ortaya koymaktadir.

Gilintimiizde bir¢ok toplumun giiven bunalimi, ahlaki yozlagsma, sosyal kutuplasma ve adalet
krizleriyle kars1 karsiya oldugu dikkate alindiginda, Hz. Peygamber’in degisim metodolojisinin
yalnizca tarihsel bir 6rnek olarak degil, cagdas problemlerin ¢oziimiine katki sunabilecek ilkesel bir
model olarak yeniden degerlendirilmesi gerektigi anlasilmaktadir. Ozellikle degisimin tedriciligi,
insan onurunu merkeze alan yaklagimi, adalet eksenli yOnetim anlayist ve ahlak temelli
kurumsallagma ilkeleri, giinlimiiz degisim yonetimi ¢aligmalarma yeni bir perspektif
kazandirabilecek niteliktedir.
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Bu calisma, Hz. Peygamber’in toplumsal degisim modelini daha ¢ok somut veriler
cercevesinde incelemistir. Bundan sonraki arastirmalarda s6z konusu modelin egitim, kamu
yonetimi, liderlik, sosyal politika, kriz yonetimi ve kurumsal doniisiim gibi farkli disiplinlerle
mukayeseli olarak ele alinmasi, nebevi metodolojinin ¢agdas uygulama alanlarinin daha somut
bicimde ortaya konulmasina katki saglayacaktir. Ayrica sosyal bilimlerde gelistirilen degisim
teorileri ile Hz. Peygamber’in uyguladigi doniisiim modeli arasindaki benzerlik ve farkliliklarin
karsilastirmali ¢alismalarla incelenmesi, hem Islam diisiincesi literatiiriine hem de disiplinler arasi
degisim aragtirmalarina 6nemli katkilar sunacaktir.

Sonug olarak arastirma, Hz. Peygamber’in gergeklestirdigi toplumsal doniisiimiin tesadiifi
veya konjonktiirel bir bagar1 degil; insan fitratini, toplumsal gercekligi ve ilahi ilkeleri birlikte dikkate
alan planli, tedrici ve siirdiiriilebilir bir degisim modeli oldugunu ortaya koymaktadir. Bu modelin
temel giicii, bireysel 1slah ile toplumsal ingay1 ayni siire¢ igerisinde biitlinlestirmesinde yatmaktadir.
Bu sebeple nebevi degisim modeli, yalmzca Isldm tarihinin aciklanmasinda degil, giiniimiiz
toplumlarin adalet, ahlak ve siirdiiriilebilir toplumsal doniisiim arayislarinin anlasilmasinda da
giiclii bir teorik ¢ergeve ve uygulanabilir bir referans niteligi tagimaktadir.
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