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TEVILAT dergisi uluslararasi hakemli bir
akademik dergidir. Dergi alt1 ayda bir
yayinlanir. Bu dergide yayinlanan
yazilarin fikri sorumlulugu
yazara/yazarlara aittir. Bu fikirlerin
dergide yer almasi bunlar1 yayin
kurulunun da benimsedigi anlamina
gelmez. Yayin kurulu génderilen yazilarin
oziinli sakhh tutmak kaydiyla gerekli
diizenlemeleri yapma hakkina sahiptir.
Dergide yer alan yazilarin alintilanmasi
durumundan akademik etik kurallarn
cercevesinde hareket edilmesi ve dipnot
gosterilmesi zorunludur.

TEVILAT is an international academic and
refereed journal. It’s published every six
months. All opinion’s responsibilities of the
articles that published in the journal is
belongs to the author/authors and, it does
not mean that they are agreed by the
editorial board. The editorial board has the
right to make the necessary arrangements
in the spelling and sentences of the articles
without breaking the mean ideas of the
article. It is obligatory to behave within the
framework of academic ethical rules and
show footnotes in the case of the citing the
articles in the journal.
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YAYIN VE YAZIM POLITIKASI

e Tevilat, Selcuk Universitesi Islami ilimler Fakiiltesi yilda iki say1 olarak yayinlanan
uluslararasi, bilimsel, akademik, hakemli ve tematik bir dergidir. Her sayisinda [slam
diinyasinin tarihi ve giincel problemlerinden birini bilimsel bir bakis agisiyla ele alan ve bu
konuda ¢6ziim Onerileri sunan ulusal ve uluslararasi diizeyde bilimsel niteliklere sahip
calismalari yayinlamay1 amaglamaktadir.

e Tevilat, dosya konusuna uygun olarak dini arastirmalar ve Islami ilimlerin her alaninda
yapilmis bilimsel makalelere yer verir. Ayrica bu alanlarla iliskili olan egitim, tarih, felsefe ve
edebiyat alanlarindaki akademik makaleleri de yayinlar.

e Tevilat’a gonderilecek yazilar, Microsoft Word programinda yazilarak (¢eviriler orijinal
metinleri ile birlikte, resim, sema ve tablolar dahil) editére gonderilmelidir.

e Yazinin herhangi bir yerinde yazar adi, unvani, gorev yaptifi kurum ve kendisine
ulasilabilecek telefon ve e-posta adresi gibi bilgilere yer verilmemelidir. Bu bilgiler, yazilar
hakem siirecinden gectikten sonra, yaziya editor tarafindan eklenecektir. Dolayisiyla yazilar
sisteme girilirken, gézden gecirilip, yazara ait herhangi bir bilginin yer almadigindan emin
olunmalidir. Bu husus, kér hakemlik i¢in zorunludur.

* Yazilar resim, sekil, harita vb. ekleri de dahil olmak tizere 9.000 s6zciigii asmamalidir.

» Govde metinleri (kaynakea, resim, sekil, harita, vb. ekler dahil) en fazla yirmi bes (25) sayfa,
Microsoft Office Word programinda ‘Cambria’ fontu ile metin icinde 10 punto biiytkligiinde;
tek satir aralikly, iki yana yash yazilmalidir.

« Sayfa kenar bosluklars; iist 2,5, sag 2, sol 2,5 ve alt 2 cm olarak ayarlanmalidir. Kagit boyutu;
Genislik 16,5, Yiikseklik 24 cm olmalidir.

e Paragraf bosluklari, Sonra 0 nk, Once 0 nk olmaldir. Satir baslar1 0,75 cm olarak
ayarlanmalidir. Dipnotlar, 8 punto ‘Cambria’, tek satir aralikly, iki yana yash olmaldir.

* Ceviri, sadelestirme ve transkripsiyon yazilarina orijinal metinlerin fotokopileri veya PDF
formati eklenmelidir. Ayrica kitap tanitim ve degerlendirmelerine kitap kapak gorseli resim
formatinda eklenmelidir.

» Metin i¢inde vefat tarihi verilecekse (8. 425/1033) seklinde olmalidir.

e Arapc¢a metinler i¢in ‘Traditional Arabic veya Traditional Naskh fontu kullanilmalidir.
Makale baghklar Tiirkce ve Ingilizce olarak yazilmalidir.

 Makaleler 150-200 kelimelik Tiirkge 6zii ve bu 6ziin (abstract) Ingilizce cevirisi, yabanci
dildeki makalelerin ise Tiirkce ve Ingilizce dzleri verilmelidir. Bes-sekiz (5-8) kelimelik
anahtar kelimeler (Keywords), Ingilizce ve Tiirkge olarak verilmelidir.

« Iml4 ve noktalama agisindan Tiirk Dil Kurumu'nun imla Kilavuzu esas alinmalidir. Editor,
yazilarin imlasi ile ilgili degisiklikler yapma hakkina sahiptir.

o Sahis ve eser isimleri ile terimlesmis kavramlar, Tiirkiye Diyanet Vakfi Islam
Ansiklopedisi'nde yer alan madde bashig1 ve imla kurallar esas alinarak yazilmahdir.

» Makalenin sonunda “kaynakg¢a” verilmelidir.

« Tevilat, dipnot ve kaynakga gosteriminde ISNAD Atif Sistemi'ni esas almaktadir. Detaylar
Isnad atif sisteminin web sayfasinda yer almaktadir. (bk. http://isnadsistemi.org)


http://isnadsistemi.org/

ETiK iLKELER

Asagida yer alan etik gorev ve sorumluluklar, agik erisim olarak Committee on Publication
Ethics (COPE) tarafindan yayinlanan rehberler ve politikalar dikkate alinarak hazirlanmistir.

Yazarlar i¢in; Gonderilen makalenin akademik alanlara katki sunacak nitelikte olmasi yazarin
sorumlulugundadir. Calismalarin 6zgiin olmasi ve arastirmaya dayali olmasi gerekmektedir.
Her ne kadar intihal taramasi dergi tarafindan yapilacaksa da akademik onursuzluk olan
intihalin sonuglar1 tamamen yazara yonelecektir. Makalede ismi yazilacak olan diger
yazarlarin arastirmaya katki sagladigindan emin olunmalidir. Akademik katkis1 olmayan
kisilerin ilave yazar olarak gosterilmesi veya katki sirasi gozetilmeksizin, unvan, yas ve
cinsiyet gibi bilimdis1 dlgiitlerle yazar siralamasi yapilmasi bilim etigine aykiridir. Dergiye
makale génderen yazarlarin derginin yayim ve yazim ilkelerini okudugu ve kabul ettigi
varsayllir ve yazarlar bu ilkelerde kendinden beklenenleri taahhiit etmis sayilmaktadir.
Atiflar ve kaynakga gosterimi eksiksiz olmalidir. Yazarlar, Yiiksekégretim Kurulu'nca da
belirtilen Bilimsel Arastirma ve Yayin Etigi Yonergesi'ni dikkate almalidir.

Hakemler icin; Hakemler dergide yayimlanacak makalenin akademik kalitesinin en temel
tespit edicisi olduklarinin bilinciyle davranmali ve akademik kaliteyi arttirma sorumluluguyla
degerlendirme yapmalidir. Hakemler, yalnizca uygun bir degerlendirmeyi yapmak icin
gereken uzmanliga sahip olduklari, kér hakemlik gizliligine riayet edebilecekleri ve makaleye
dair detaylar1 her sekilde gizli tutabilecekleri makalelerin hakemligini kabul etmelidirler.
Makale inceleme siireci sonrasinda da incelenen makaleye dair herhangi bir bilgi hicbir
sekilde bagkalariyla paylasiimamalidir. Hakemler, yalnizca makalelerin igeriginin
dogrulugunu ve akademik 6l¢iitlere uygunlugunu degerlendirmelidir. Makalede ortaya konan
diistincelerin hakemin diisiincelerinden farkli olmasi degerlendirmeyi etkilememelidir.
Hakem raporlar1 objektif ve 6l¢iilii olmalidir. Hakaret igeren, kiiclimseyici ve itham edici
ifadelerden kesinlikle ka¢inilmalidir. Hakemler, degerlendirme raporlarinda yiizeysel ve
muglak ifadelerden kaginmalidir. Sonucu olumsuz olan degerlendirmelerde sonucun
dayandig eksik ve kusurlu hususlar somut bir sekilde gosterilmelidir. Hakemler, kendilerine
taninan  siire icerisinde makaleleri degerlendirmelidir. Sayet degerlendirme
yapmayacaklarsa, makul bir siire igerisinde dergiye bildirmelidirler.

Editorler icin; Editorler, dergi politikasinda belirtilen ilgili alanlara katki saglayacak
makaleleri degerlendirme siirecine kabul etmelidir. Editorler, kabul veya reddedilen
makaleler ile herhangi bir ¢cikar ¢atismasi/iliskisi icinde olmamalidir. Editérler bir makaleyi
kabul etmek ya da reddetmek i¢in tiim sorumluluga ve yetkiye sahiptir. Hakemlerin ve
yazarlarin isimlerinin karsilikhi olarak gizli tutulmasi editérlerin sorumlulugudur.
Yayinlanmak lizere gonderilen makalelerin intihal taramasi ve bdylece akademik
onursuzlugun 6niine gecilmesi i¢in editorler gerekli cabay1 gostermelidir.

Dergiye gonderilen makalelerin 6n inceleme, hakemlik, diizenleme ve yayinlama siireglerinin
vaktinde ve saglikli bir sekilde tamamlanmasi editérlerin goérevidir. Editorler dergiye makale
kabul ederken akademik kaygi ve o6lciitleri 6ncelemelidir.



281

286

289-309

311-334

335-348

349-368

iCINDEKILER / CONTENTS

Yayin ve Yazim Politikasi / Publishing and Writing
Policy

Editorden / Editorial
Arastirma Makaleleri / Research Articles

The Change Caused by the Transition of Ash'ari to Ahl-i
Sunnah in the Religious Paradigm

Es‘ari’nin Ehl-i Siinnete Gegisinin Dini Paradigmada
Yarattig1 Degisim

Prof. Dr. Hiiseyin Aydin

Musa Carullah Bigi ve Mustafa Sabri Efendi'nin
Cehennem Azabinin Ebediligi Meselesine Yaklasimlari
Uzerine Bir Degerlendirme

An Evaluation on Approaches of Musa Carullah Bigi and
Mustafa Sabri Efendi to the Eternity of Hell-Punishment
Dr. Ogr. Uyesi Mustafa Demir

73 Firka Hadisi “Allah’in Genis Rahmetini Daraltir” m1?
Gazzali’'nin Faysalu’t-tefrika’daki 73 Firka Hadisine
Yaklagimi Uzerine Bir Analiz

An Analysis on al-Ghazali's Approach to 73 Sects Hadith in
Faysalu 'tefrika

Dog¢. Dr. Kadir G6mbeyaz, Sadiye Seymen

Degisen Birey Anlayisi Karsisinda Miisliiman Birey
Muslim Individual in the Context of Changing Individual
Understanding

Ogr. Gér. Hasan Sevim



369-382

383-407

409-430

431-460

461-477

479-506

507-523

Es‘ari Geleneginde Imamet Anlayis1 (ibn Arafe Ornegi)
Understanding Of Imamate in Ash’ari Kalam Tradition (The
Example Of Ibn Arafa)

Dog. Dr. Murat Akin

Seyyid Kutub'un Tefsire Psikolojik Yaklasimi:

Bakara Siresi Ornegi

Seyyid Kutub's Psychological Approach to Tafsir: -Example
of The Sura of Bakara-

Yasemin Diiven

“Miinkerin El, Dil ve Kalp ile Diizeltilmesi” Rivayetinin
Tahlili ve Yorumlanmasi

The Examination and Evaluation of The Narration
“Rectifying al-Munkar by Hand, Tounge and Heart” in
Regard to Its Authenticity

Dr. Fidan Orhan

Ceviri Makaleler / Translated Articles

Religious and Cultural Change in Three Generations
Ug Nesilde Dini ve Kiiltiirel Degisim-
Dog. Dr. Mustafa Bakirci

Islamic Law and Change: Constants and Variables
Islam Hukuku ve Degisim: Sabiteler ve Degiskenler
Prof. Dr. Mehmet Erdogan

Islam, Muslims, and Social Change
Islam, Miisliimanlar ve Toplumsal Degisim
Prof. Dr. Ejder Okumusg

Evaluation of the Relationship Between Islam and
Social Change

Islam-Sosyal Degisim Iliskisinin Degerlendirilmesi
Prof. Dr. Talip Ozdes



525-538

539-560

561-579

581-584

585-588

On the Nature of ‘Ilahiyat’ as a Higher Religious
Education Institution in the course of Transition to
Modernity

Modernlige Gegis Siirecinde Bir Yiiksek Din Ogretim
Kurumu Olarak ilahiyatin Neligine Dair

Prof. Dr. Mehmet Pagaci

The Fitrah Line in Change and Innovation
Degisim ve Yenilesmede Fitrat Cizgisi
Doc. Dr. Ismail Yalgin

Updating the Religious Decree: Its Scope, Possibility
and Reasons

Dini Hiikmiin Giincellenmesi: Alani, Imkani ve Gerekceleri
Prof. Dr. Ahmet Yaman

Kitap Tanitimlar:1 / Book Reviews

Songr ngan, Giintimiiz Fikih Problemleri
Dr. Ogr. Uyesi Fatiha Bozbags

Yilmaz Ari, Degisim Siirecinde Alevilikte Dini Otorite -
Adiyaman Dedeleri Ornegi
Ars. Gor. Dr. Fatih Ozkan

[
HIEj=

*0 — —
=

|=
—:0'p
oo | = 1] L 4




Cilt / Volume: 1

Say1 / Issue: 2

Kis / Winter 2020
Selcuk Universitesi
islami ilimler Fakiiltesi Dergisi

TEVILAT

Editorden / Editorial

Herkese sihhat ve afiyet diliyor ve her dem degismeyen baki bir selamla
selamliyoruz.

Dergimizin bu sayisinda, ilk sayida basladigimiz ve devam edecegimizi
haber verdigimiz degisim ve sabiteler arasindaki gerilimi yakalamaya
calisan Din ve Degisim temasiyla karsinizdayiz. Bu sayimizda, s6z konusu
gerilimin bir taraftan hem Islam kelam tarihi icindeki iz diisiimiinii hem baz
dini akidelere yansiyan boyutunu hem de incelenen sorunun Miisliiman
toplumdaki etkisini ele alan makaleler yer alirken diger taraftan da dini
soylemin farkli fikir ve yorumlara agikligini, giiniimiiz birey anlayisi
acisindan Miisliiman birey kimligini ve toplumsal degisimin tefsir ve hadis
ilimleri tlzerindeki etkisine 6rneklem olmasi bakimindan kaleme alinan
makaleler yer aldi.

Bu sayida 6zgilin arastirma makalesi kisminda dergi politikas: olarak
alfabetik bicimde siraladigimiz ¢alismalar arasinda ilk siray1 Selguk
Universitesi'nden Hiiseyin Aydin’in “The Change Caused by the Transition of
Ash'ari to Ahl-i Sunnah in the Religious Paradigm” baslikli calismasi yer ald.
Aydin, bu c¢alismasinda degisim konusunun islam mezheplerine
yansimasina bir drnek olarak Es‘ari mezhebinin kurucusu olan Ebii’l-Hasan
el-Es‘ar’nin Mutezile mezhebinden ayrilarak daha sora kendi adiyla
anilacak olan mezhebin goriislerinin temellerini atmasini genel anlamda dini
anlayista yeni bir yol olarak degerlendirmektedir. Arastirma makalelerinin
ikinci sirasinda Mustafa Demir’in “Musa Carullah Bigi ve Mustafa Sabri
Efendi’nin Cehennem Azabinin Ebediligi Meselesine Yaklagimlar1 Uzerine
Bir Degerlendirme” adli makalesi yer almaktadir. Calismasinda Demir, islam



diisiincenin de eski tartismalarindan olan cehennem azabinin ebediligi
sorununu modern déonemde gorisleri iki karsit alanda yer alan Musa Bigiyev
ve Mustafa Sabri Efendi arasinda eserler ilizerinden yapilmis olan bir
tartisma baglamindan ele almaktadir. Uciincii siradaki calismada ortak
yazarll bir makale bulunmaktadir. Kadir Gombeyaz ve Sadiye Seymen’in
imzalarim tasiyan “73 Firka Hadisi ‘Allah’in Genis Rahmetini Daraltir’ mi?
Gazzali'nin Faysalu’t-tefrika’daki 73 Firka Hadisine Yaklasimi Uzerine Bir
Analiz” baglikh calismada Islam mezhepleri tarihinde yaygin bir bilinirlik ve
kullanima sahip olan {immetin yetmis ii¢ ayr1 firkaya boliinecegine dair
hadisi Gazzali’nin farkli yorumlara hayat hakki taniyan bir yaklasimla yeni
bir a¢ilim getirme ¢abasi iizerinde durulmaktadir. Dérdiincii sirada Hasan
Sevim tarafindan kaleme alinan “Degisen Birey Anlayisi Karsisinda
Miisliiman Birey” isimli makale yer almaktadir. Calismada modern dénemde
bireye bicilen rol ve Islam dininde bireye verilen konum iki farkli birey
modeli arasindaki gerilim {izerinden ele alinmakta ve islam tarihinde bireyin
toplum karsisinda ikinci plana atilmasi da meseleye eklenerek incelenen
soruna bir model sunulmaya gayret edilmektedir. Besinci sirada Murat Akin
tarafindan yazilan “Es‘ari Geleneginde Imamet Anlayisi (ibn Arafe Ornegi)”
bashkl makale yer almaktadir. Calismada islam kelam literatiiriinde vaz
gecilmez bir mesele olarak ele alinan imamet/Devlet Baskani sorunu ibn
Arafe’nin gorisleri tizerinden ortaya konulmaktadir. Altinci sirada Yasemin
Diiven’in “Seyyid Kutub'un Tefsire Psikolojik Yaklasimi: Bakara Siresi
Ornegi” isimli makalesi bulunmaktadir. Cahsmada Diiven, modern
donemdeki degisimin izini tefsir alaninda Seyid Kutub'un Fizildli’l-Kur’dn
adli eseri lizerinden tespit etmeye ¢alismaktadir. Arastirma makalelerinin
yedinci sirasinda ise Fidan Orhan'in “Miinkerin El, Dil ve Kalp ile
Diizeltilmesi” Rivayetinin Tahlili ve Yorumlanmasi” adli ¢alismasi1 yer
almakta olup, yazar c¢alismada s6z konusu calisma bashigina ilham olan
hadisin metin degerlendirmesi ve hadisin manasinin anlasilip yorumlanmasi
lizerinde durmaktadir.

Bu sayimizda, bir onceki sayimizda yer alan makalelerin Ingilizce
cevirileri ve kitap tanitimlarina da yer verdik. Kitap tanitimlarinda Soner
Duman’a ait olan Giiniimiiz Fikih Problemleri adli ¢alismanin tanitim ve
degerlendirmesi Fatiha Bozbas'in kaleminden viicut bulurken, Yilmaz Ari'ya
ait olan Degisim Siirecinde Alevilikte Dini Otorite - Adiyaman Dedeleri Ornegi
adl kitabin tamitim ve degerlendirilmesi de Fatih Ozkan tarafindan yapildi.

Bir sonraki sayida goriismek dilegiyle saglik ve afiyet dileriz.

Editorler
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One of the theologians who had the greatest influence in the history of Islamic
thought is Ash’ari. He successfully applied Mu‘tazilah's rational method to Salaf's
views. The transition of a strong scholar like Ash’arl from Mu’tazilah to Ahl-i
Sunnah increased the dialogue between the two schools. This dialogue is based
on the kalam method. People of the submissive narration who refused this
rational method started to lose the area. Considering the results of Ashari's
taking place in the Ahl al-Sunnah side, it has gone down in history as the first
and biggest paradigm change in Islamic thought. As well as adopting the views of
the Ahl-i Sunnah, he added the intellectual examination to it without abandoning
cosmology and theological method, centered on the concept of cawhar-arad.
Both his method in “Liima” and the quotations of Ibn Flirak from other books
reveal his different aspects and method from Mu‘tazilah and Salafiyya. In
general, he put forward a third way between the understanding of Mu‘tazilah
and Salafi’s usuluddin in the region where he lived.
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Es‘ari’nin Ehl-i Siinnete Gecisinin Dini Paradigmada Yarattig1 Degisim

Islam diisiince tarihinde en biiyiik tesire sahip olan kelamcilardan birisi de
Es‘arl’dir. Mu‘tezile’nin akilci yontemini Selefin goriislerine basarili bir sekilde
tatbik etmistir. Es‘ari gibi giiclii bir alimin Mu‘tezile’den Ehl-i Siinnete ge¢mesi iki
ekol arasindaki diyalogu artirmistir. Bu diyalog kelam yo6ntemi {izerinden
kurulmustur. Bu akilct yontemi reddeden teslimiyetci, rivayet ehli alan
kaybetmeye baslamistir. Es‘ari’nin Ehl-i Stinnet cenahinda yer bulmasi sonuglar:
da dikkate alinirsa islam diisiincesindeki ilk ve en biiyiik paradigma degisimi
olarak tarihe ge¢mistir. Es‘ari, Ehl-i Stinnet’'in goriislerini benimsemekle birlikte
nassin yanina akli incelemeyi de eklemis, cevher-araz kavram ciftini merkez alan
kozmolojiyi ve kelami yontemi terk etmemistir. Gerek Liima‘daki ydntemi
gerekse de ibn FireKk'in diger kitaplarindan yaptigi aktarimlar onun Mu‘tezile ve
Selefiyye’den ayrisan yonlerini ve yontemini ortaya koymaktadir. Genel itibarla
yasadigl muhitteki Mu‘tezill ve Selefi us(liiddin anlayis1 arasinda sayilabilecek
tiglinci bir yol ortaya koymusgtur.

Ozet Anahtar Kelimeler: Kelam, Din, Mezhep, Es‘ari, Degisim

Introduction

Thomas Kuhn (1922-1996) argues that the sciences do not progress
linearly and cumulatively, as the logician positivists claim. According to Kuhn,
science does not develop linearly; it develops with new models that emerged
with revolutionary breaks. When a certain theory in circulation fails to explain
the problems encountered, a new model can explain the problems in a more
comprehensive and satisfactory way. Epistemological activities continue with
breaks and revolutionary changes.

According to Kuhn, a paradigm? has four main constituent elements. Kuhn
calls the first element, symbolic generalizations. They consist of propositions
resembling the laws of nature, but understood by scientists as definitions. He
calls the second constituent element the metaphysical element. It consists of
some beliefs such as: Heat is the energy of motion; perceivable events are
caused by atoms; the molecules of a gas behave like small, flexible billiard balls
in random motion, and etc. Kuhn calls the third constituent element values.
These can also be called trans-theoretical measures. For example, theories
should be simple and consistent. The fourth and last element is "exemplars"” the
most important element of the paradigm. The examples serve as a guide for
scientists to formulate the problems encountered. Thus, before any discipline
creates a paradigm, it makes a series of dispersed activities organized and
internally consistent thanks to the paradigm. A paradigm will both define the
questions to be solved and determine acceptable answers to them. Questions

1 Paradigm: Common values and beliefs shared by particular community of scientists
and the platform formed by the mentality. See: Kuhn, Thomas, The Structure of
Scientific Revolutions, trans. Niliifer Kuyas, [stanbul, 1991, 162, 166, 167, 169, 170.



The Change Caused by the Transition of Ash'ari to Ahl-i Sunnah

and efforts to solve them can be compared to solving puzzles. Because all the
necessary rules for a solution have been determined in advance. Scientists
place the pieces in their places in accordance with the rules without changing
the rules of the game.2

The main features of the Kuhn tradition can also be summed up in four
items:

1-Scientists can maintain their cognitive activities only with paradigms. So
the typical scientist is objective, free thinker, and not sceptical. He is an
extremely conservative person who applies the knowledge he has previously
acquired to the problems he is trying to solve in the direction of his own
education.3

2-Different paradigms have incomparably different standards.

3-Scientific knowledge is not cumulative but revolutionary.

4. The transition from one paradigm to another requires a sudden
perception transformation. So changing paradigms is like changing religion. We
witness many converts (someone who change religion), but it is very difficult to
find anyone who changes their sect. Sectarian change is a rare phenomenon,
probably because religion, the supreme identity, offers a security umbrella.
Among the theologians, Ibn Ravandi (d. 301/913) and Ash‘ari's change of sects
had profound repercussions. Most scientists within the sect are free thinkers
and not sceptics who can recognize sectarian ties and prejudices. Scientists
operating within the sect generally continue their activities in accordance with
the basic principles of the sect. The route and direction to be followed for a
solution are clear. Scholars such as Bakillani (d.403 / 1013), Juwayni (d.
478/1085), al-Ghazzali (d. 505/1111) and Fahraddin ar-Razi (d. 606/1210)
from Ash'ari school changed and raised the standards of their school due to
their ability to think beyond the framework of their sect. With Razi, the Ash‘arl
paradigm has emerged from its initial rough state and has become a highly
accurate model.

Since scientific research has to be critical in its nature, there have been
scholars who exceeded the standards of their sects before and after the person,
event or discovery considered the milestone in the period. In the history of
Islamic thought, there is also a methodological transformation that affects all
currents of thought to one degree or another and takes them under their entire
influence in the process. The views of the theologians who transformed the
Ash’ari tradition, such as Juwayni, al-Ghazzali and Fahraddin ar-Razi, have
deeply influenced the history of Islamic thought, both in other schools of
theology, the history of philosophy and the history of disciplines other than
kalam. In this context, al-Ghazzali; who evaluated the claim of truth and
methods of kalam, philosophy, mysticism (tasawwuf), and batinism in his
period; led to two major transformations that shaped the next period. The first
of them is that al-Ghazzali applies Juwayni's criticisms of previous theologians'

2 Kuhn, The Structure of Scientific Revolution, Chicago, 1970, 199-200.
3 Gelder, Lawrence Van, “Devised Science Paradigm”, The New York Times, June-1996,
p- B7.
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methods to kalam. Juwayni criticized the analogy (qiyas) practices used by
theologians and pointed out that the methods of simple comparison, inverse
comparison, sabr and tagsim (probing and dividig) methods should be used in
kalam, and that other methods are not suitable for reaching the correct result.
Juwayni completely rejected the methods of istidlal (deducting) by comparing
the ghaib to shahid (visible to the nonvisible) from the allied to the disputed,
and he drew attention to the incomplete applications of sabr and taqsim. The
second is that al-Ghazzali's criticisms of philosophy changed the addressees of
theologians (mutakallimun).# While the main addressees of mutagaddemun
Ash’arls were Mu'tazilah, the addressees became Islamic philosophers and
Batinis with al-Ghazzall.

Al-Ghazzall criticizes in detail the philosophers' views on twenty issues,
claiming that they fell into blasphemy on three issues and dalalah on seventeen.
Since the Ash’arite and Mu‘tazilah paradigm before ar-Razi tried to prove the
existence of Allah with the hudiith evidence, the understanding of the eternity
of the world, even in terms of time, was met with a strong reaction by al-
Ghazzali because of the danger of invalidating the hudiith evidence, which is the
basis of their understanding of existence.5 With the understanding that it is not
appropriate for these models to blame each other with takfir, Razi paved the
way for an increase in the interest in philosophy. Al-Ghazzali's criticisms of
philosophy had a strange effect on the history of Islamic thought that he
probably had not anticipated. Contrary to expectations, philosophy became
widespread and theologians became philosophers in the process. For the first
time, al-Ghazzali directed the focus of kalam to the philosophical tradition of
dissident theological sects and other religions. Moreover, the later theologians
have continued the critical attitude of al-Ghazzali to a considerable extent but
moved the frame of discussion away from the level of blasphemy (kufr) and
dalalah, and carried it entirely at the level of theoretical preferences. Therefore,
it is possible to evaluate the philosophical criticisms we see in al-Ghazzall
before and after him as the process of Islam's reckoning with ancient traditions
in general and Greek tradition in particular, internalizing it and overcoming it
by internalizing it. As a matter of fact, philosophers' views began to be included
in the works of theology after Ghazzali, and finally, a transformation that would
affect the course of theology and philosophy took place in Fahreddin ar-Razi in
all subsequent periods. Fahraddin ar-Razi inherited Ash’arism from Ghazzall
and Juwayni, Mutazilizm from Abu’l-Husayn al-Basri (d. 436/1044), and
philosophy of mashai from Avicenna. Therefore, the attachment of a tradition of
thought to Fahreddin al-Razl means that it inherits all the theoretical traditions

4 Tiirker, Omer, “Islam’da Elestirel Diisiincenin Yéntemlesmesi: Fahrettin er-Razi ve Takipcileri”
Islém Diistincesinde Elestiri Kiiltiirii ve Tahammiil Ahlaki Sempozyum Kitabi, Mus, 2019, 39.

5 Gazzall, Ebl Hamid, Tehdfiitii'l-Felasife, thk. Sileyman Diinya, Kahire, 1972, .84-87;
Gazzali, Eb( Hamid, Tehdfiitii’l-feldsife: Filozoflarin Tutarsizligh (trans. Bekir Karhga), Istanbul
1981, 14-16; See about the ancient-hadith understanding of existence. Gazzali, Mihakkii'n-
nazar, thk. Refik el-Acem, Beyrut, 1994, 83, 102.
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mentioned. The biggest paradigm change of the Sunni school in the period of
muteahhir(n started with Ghazzali and reached its peak with ar-Razi.¢

The Formation of the Ash’arite Paradigm

Words, concepts, propositions or theories neither reflect nor represent a
world outside of them; they are not a picture or a copy of a world like that. A
word, concept, proposition or theory makes sense in a 'program’ or 'language
game' they take role in. In another words, the meaning of an element depends
not on the fact that it states, but on the systemic relationships in which it takes
a role. The system does not reflect the world, but organizes it.” Just like
language, the paradigm functions as a conceptual framework for the perception
and understanding of a particular reality in shared terms in Khun’s system. This
is also true about the comprehension of the attributes of Allah (sifat al-Allah).
Names and attributes are far from reflecting the truth of God's Essence as it
what really is, and the used conceptual network and metaphysical frame offers
us a model of envisagement and comprehension. Due to the impossibility of
reaching the essence of God, theories of attributes are terminological searches
that mediate in bringing the human mind closer to the truth. While the strict
salbl approach or understanding of ‘muattila’ offers a model, the method of
proof of the attributes is nothing more than another model. As a matter of fact,
the theory of sifat al-Allah (the attributes of Allah) of Ash’arl and Jubbai were
different. Likewise, Ash’ari criticizes Jubbal for being inconsistent within his
model. The understanding of Ash’ari that “Allah’s attributes are tawqifi” is an
alternative understanding rather than a system that cancels the other. Subki,
expresses Ash’ari's understanding that "the sifat al-Allah are tawqifi," by
narrating a discussion between him and Jubbai: In a council where Ash‘ari was
also present, Jubbal was asked whether Allah could be named as ‘akil (having
intelligence)". Jubbal abstained from giving this name to Allah by saying that
the word "mind" is derived from "ikal", which means mani’ ‘(obstacle) and that
such a meaning is not possible about Allah. Upon this, Ash’ari said to Jubbai,
"According to this analogy, you should not name Allah as ‘Hakim’ because this
name is derived from a word meaning a bridle used to restrict the animal. The
bridle is an iron device that restricts the animal from moving. If the etymology
of the word is to be considered and if it is impossible about Allah because it is
derived from "forbidding", the same situation should prevent you from naming
Allah as "al-Hakim (most Knowing)". "Jubbal could not find an answer to that.
Then, Ash’arl explained that he adhered to a certain method (tawqif) and
explained his position as follows: “As for the reason why I call Allah as al-Hakim
but not ‘akil, I do not rely on a lexical analogy but a sem', shar'l (religious law)
method (tawqif). Since shar’ names Allah as ‘al-Hakim’, [ name that way as well.
If shar’ had named Allah as ‘akil, I would have done so."8 It is possible to obtain
different understandings of sifat al-Allah from the Quran. Consequently, it is not

6 Tirker, Elestiri Kiiltiirti, 40-43.
7 Sunar, 1. Diisiin ve Toplum, Ankara, 1986, 121.
8  Subki, Tacuddin, Tabakdtii’s-Safiiyye, thk. H. Abdiilfettah, M. Mahmud, dop 1992, 11/251

293

Tevilat 1/2 (2020)



2

4

O

Tevilat 1/2 (2020)

Hiiseyin Aydin

correct to accuse a person supporting an idea with going out of religion (takfir)
according to another understanding. Ibn Hazm did not support those who
accused Ash’arites of going out of religion (takfir) because of their ideas about
sifat al-Allah. Some Mu‘tezili scholars accusing Ahl al-Sunnah of ta’adud al-
qudema due to their understanding of sifat al-Allah, and some Ahl al-Sunnah
scholars accusing Mu‘tazila for their understanding of attributes as ta’til and
being Zoroastrian, does not mean anything more than the fanaticism of sect.

According to Kuhn, the researcher is a puzzle solver to the extent that he
deals with ordinary science, not a paradigm tester. Therefore, paradigm testing
is a process conducted only when important puzzles cannot be solved, and a
crisis sets in. The testing always takes the form of a competition between two
rival paradigms for the commitment of the scientific community.10 Paradigms
sometimes come across instances that are not explained. The questions
encountered are first considered either trivial falling within the scope of
another science, or meaningless. As these counterexamples accumulate, the
paradigm begins to be shaken losing its former credibility. Depressions arise as
the counterexamples or irregularities arise that begin to force the paradigm to
such an extent that it cannot reproduce itself. If counterexamples or
irregularities are not in sufficient number or not powerful enough to shake the
paradigm, scientists continue to work in their paradigm. However, increasing
irregularities loosen trust and commitment to the paradigm. Over time, the
paradigm ceases to be obligatory.1!

Although Kuhn argued that his views were not applicable to social
science!? it has been widely applied in psychology.!3 Similarly, Kuhn's views
can be applied to the science of Kalam (Islamic theology) to shed light on
intellectual transformations. Ash’ari faced with the crisis that was expressed as
the "three brothers" problem in the Mu'tazili paradigm. The assumption that
Allah has to do what is most favourable for human being was at a dead end in
this problem, and it overshadowed His freedom. However, according to Ash’ari,
Allah's will and power was unlimited, and His actions could not be limited. For
this reason, Ash’ari created a new paradigm around the understanding of God
does whatever He wishes (arbitrariness in his will = freedom). Watt explains
this intellectual transformation of Ash’ari as follows: "Undoubtedly, the position
of Ash’arl must have been considered as the result of the logical development of
the total movement of the Mu’tazila. They made efforts to explain the complex
events of their existence according to a certain system of ideas, but despite
their efforts, there are obvious contrasts between events and the system in this

9 See Karadas, Cafer, “Ibn Hazm ve Esarilik Elestirisi’, Uludag Uni. Journal of Theology
Department, vol: 18, issue:1, 89-102, Bursa, 2009, 95-101.

10 Kuhn, Bilimsel Devrimlerin Yapisi, 141-142.

11 Demir, Omer, Bilim Felsefesi, Ankara, 2000, 82.

12 Kuhn, Thomas, The Structure of Scientific Revolutions, Chicago, 1970, 164-165.

13 Coleman, S.R. and Salamon R. Kuhn's Structure of Scientific Revolutions in the Psychological
Journal Literature, 1988, 1969-1983: A Descriptive Study, The Journal of Mind and Behavior, 9,
(415-446).
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regard, so it is natural to turn elsewhere to see whether another system can be
more satisfactory.”* Ash’ari renounced the understanding of salah-aslah, which
resulted in imposing obligations on Allah, and began to defend Allah's freedom,
independence and power in the broadest sense. Thus, his most basic view was
the perfection and limitlessness of Allah's attributes. We see that any solution
that could convince Ash’ari to this classic problem put forward by him is still
not produced. In fact, the essence of the problem of "three brothers" is in the
Quran. Although Ash’ari does not refer to the incident related to Khidr (pbuh),
in his example, the reason for killing Khidr's ghouldm (young man) was
discussed.

The competition or race between paradigms cannot be resolved by
proving the truth of one of them because the problem stems from the change in
perception. As a matter of fact, Kuhn advises that when the paradigm changes,
we should give up thinking that we are getting closer to the truth. Without an
inter-paradigmatic value judgment system, no value judgment of paradigms can
be compared and criticized in terms of relative advantage or disadvantage. In
the Kuhnian tradition, an inter-paradigmatic system of value judgments does
not seem possible.l> Paradigms, like opposing political tendencies, use their
own standards. However, there is no neutral standard for the standards of
paradigms. The two opposing paradigms cannot compromise.l® Since each
paradigm will defend itself by using the values on which it is built, discussions
between paradigms turn into a circular tautology.1” Since there are no intersect
standards, it is difficult to find solutions out of the discussions. The discussions
between the Ahl al-Sunnah and Mu’tazila have been interpreted by the
supporters of both paradigms for their own victories in various respects. The
discussions between the two wings of the Ahl al-Sunnah School are being
evaluated in this respect and mostly conveyed without giving its content or by
distorting it. Dialogues should be established by abandoning the logic of guiding
to each other with paradigms. In this way, conflicts and hatreds between
paradigms can be eliminated and rapprochement can be achieved.

A new paradigm candidate may have very few supporters at first, and
sometimes even the positions of the supporters can be questionable.
Regardless, if they are competent in their job, they will improve the paradigm,
and many new fans starting to believe in the efficiency of the new approach will
join them.!8 [t can be said that the inability of the Mu'tazill paradigm to find a
satisfactory solution to the problem of imposing obligations on Allah and
limiting His attributes in the problem of salah-aslah and occasionally their
finding themselves in dualism in the issue of husn-qubuh, have led to the birth
of a new paradigm (Ash’arism and Maturidism) that uses the same method and

14 Watt, W. Montgomery, Hiir [rade ve Kader, trans. Arif Aytekin, istanbul, 1996, 170.

15 Barendregt, Marko, Thomas S. Kuhn's Ideas in the Light of the Structuralist Approach of Science,
Amsterdam, 1999, 4.

16 Kuhn, Thomas, The Structure of Scientific Revolutions, 94.

17 Demir, Bilim Felsefesi, 84-85.

18 Kuhn, Bilimsel Devrimlerin Yapisi, 146.
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re-evaluates the views of the Salaf (predecessor). Later, theologians such as
Bakillani, Juwayni, Ghazali and Nasafi developed this sunni paradigm and
increased the number of their supporters. If Mu’tazila had been able to come up
with better or more satisfactory solutions in the period when the discussions
were taking place with the hypothesis, the principles and approaches they put
forward would have been further developed without such a paradigm
transformation.

According to Kuhn, changing dependence from one paradigm to another is
an experience of transformation that will not be forced. At the source of this
resistance lies the belief that the problem which remains unsolved can be
moulded provided by the old paradigm. Although this belief can sometimes
become refractory, it is this belief that makes the usual problem-solving
knowledge activity possible. However, this does not mean that no proof will
play a role in paradigm shift. Epistemic communities were repeatedly referred
to the new paradigm in the past.

Ash’ari had the courage to solve the problems that he tried to solve when
he tried to overcome his intellectual depression by staying in Mu'tazila and
without abandoning the kalami method, without sacrificing the nass (canonical
texts) to the principles of the paradigm. Tajaddin as-Subki (d. 771/1370)
described the intellectual transformation of Ash’ari, based on his own
statements: “After spending fifteen days at his house without going out, he went
to the pulpit in the mosque and said: “O people! I was in a deep thought on days
when [ secluded in my house. The evidences of both sides equalled in my mind.
Neither of them was superior to the other. I asked for guidance from God. He
conveyed me to the belief that I gathered in this book. Just as I take off my
clothes, just like this, I got rid of my previous beliefs.” After he had changed the
dress he was wearing, he gave a book written on the thought of Ahl al-Sunnah
to the public."1?

Ibn Khallikan (d. 681 / 1282) described this incident as follows: “On a
Friday, Ash’ari stood on the pulpit in the Basra Mosque and spoke loudly: “I will
introduce myself to those who do not know me. I'm a son of such and that.
Previously, I believed that the Quran was created, and Allah cannot be seen. |
used to think I do create my own bad deeds. Now I repent and turn gave up
those ideas. I am starting to reject Mu'tazila and I will reveal all their
mistakes."20

Ibn Asakir (d. 620 / 1223) said the following about the intellectual
transformation of Ash’arl: “While Ash’arl was contemplating the problems on
kalam at a night, he he performed two rak'ahs of salah and begged to Allah in
order to overcome the mental crisis he had. He said that he once saw the
Prophet (pbuh) in his dream when he slept after the prayer. When he had told

19 Subki, Tacuddin, Tabakatii’s-Sdfiiyye, thk. H. Abdiilfettah, M. Mahmud, p.y 1992, 11/245.
20 {bn Hallikan, Ebu’l-Abbas Semsiiddin, Vefeydtul-a’ydn, Kahire, 1310, 11/446; ibn Nedim, Ebu’l-
Ferec, el-Fihrist, Beyrut, 1978, 257.
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the situation to him, the Prophet advised him to hold on to his sunnah, and then
he woke up."21

Ibn Asakir narrated that after the dream Ash’ari had in the first ten days of
Ramadan, he saw the Prophet for the second time in the second ten days. He
(pbuh) asked what he had done about the subject the prophet pointed at, upon
which he took possible reports into consideration about various views, and that
he complied with the authentic evidences possible about Allah. He said that the
Prophet repeated to him, "Support what was conveyed from me because they are
true." When he woke up, he felt great sorrow. He decided to abandon the
science of kalam and turned to reading hadith and the Quran more and more.
On the 27t night of Ramadan, after joining in a gathering formed by the qurra,
great scholars and virtuous people in Basra to read the whole Quran, he went to
his house. When he saw the Prophet once more in the dream, the Prophet
(pbuh) asked him what had done about the subject he ordered him. Ash’ari
replied that he had done what he was ordered, abandoned the science of kalam
to concentrate on tafsir (exegesis) and hadith. Prophet said that he had not
ordered him to leave science of kalam but to support the way that was narrated
from him. Ash’arl asked how he could leave the school (way) whose problems
he had conceived for thirty years and whose evidence he had studied. The
Prophet consoled him that Allah would help him. Then, he awoke and decided
to support the hadiths on ru’yat (vision), intercession and other issues.22

The dream, as the embodiment of Ash’ari’s crisis of thought, shows us that
he was not a pure dogmatic who saw the ideas he carried when he was a
Mu'tazilt as absolute truths. Otherwise, it would have not been possible for him
to realize his intellectual transformation. Watt's comments on Ash’ari's dream
are notable: “The story of his dreams, which is narrated in various ways, is
undoubtedly the basis of his decision in reality and may be completely true,
because modern psychology prompts us to look at dreams during the crises of
life. During the month of Ramadan, Prophet Muhammad (pbuh) spoke and
discussed with Ash’ari three times, which apparently indicates the three stages
in the change of heart and thought that took place in Ash’ari. In the first stage,
he was clearly not satisfied with the rationalistic kalam and decided to return to
the Quran and the hadith. However, he did not completely surrender himself to
them and, on the contrary, engaged himself more in the hadith and the exegesis
of the Qur'an according to the kalam methods. In the Prophet’s (pbuh) second
appearance a few days later, he asked if Ash’ari had obeyed the command in
order to support what was reported from him and repeated the order as it was.
All types of narration agree that after the dream, he left science of kalam
completely and longed for the interpretation of the Quran and the examination
of hadiths. The final stage was reached after the third dream. The Prophet once
again asked Ash’ari what he had done about his order, but he was not
completely satisfied with what was said in response: "I did not tell you to leave

21 fbn Asakir, Ali b. Hasen, Tebyinu kezibi'l-mufteri fima nusibe iIe’I—imdmi'I—E;'arf, Kahire, 1399,
39.
22 [bn Asakir, Tebyinu kezibi'l-mufterf, 41.
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the science of kalam; on the contrary, I told you to support sound hadiths". With
this saying, the mind that was removed from a sultanate is reinstated to its
former position with an auspice of the revelation. The inadequacy of rational
ideas was probably partly related to the choice of topics studied in the hadith
because the Prophet's intercession to sinners was a confirmation of punctual
justice. Seeing God with the eyes in the afterlife was a complementary
regarding the inadequacy of mental comprehension and concepts related to
Him in this world. Thus, the story of dream is entirely related to the outcome of
the issue of ikhwa al-salasah."23

Ibn Asakir talked about the doubts caused Ash’ari to change school adding
that it is often seen that people who are strong in reasoning and deducing
premises have changed schools. He believed that that could be attributed to a
dream or a craving to seek the truth.24 Apart from the reality of the dream, it
served an important development in the Sunni approach. Just as the dream that
Me'mun saw previously had prepared the ground for the translation of
philosophy books,?5 this dream also laid the groundwork for the kalam of Ahl
al-Sunnah. It was an ideal of Me'mun to bring in the sources of philosophical
and ancient sciences in other languages to the Islamic world. Likewise, it was
among the goals of Ash’ari to teach the science of kalam to the Ahl al-Sunnah
community. For there was no place for the science of Kalam in the eyes of
scholars of figh and hadith. For the first time, it was accepted that the science of
kalam was a science of religion such as tafsir, hadith and figh. The contribution

23 Watt, Hiir frade, 172.

24 [bn Asakir, Tebyinukezibi’l-mufteri, 380.

25 In his book named "Fihrist", Ibn Nedim mentions the dream of Me'mun as one of the
reasons why philosophy and similar ancient sciences increased in this region. In his
dream, Me’'mun saw a beautiful and imposing man and asked him who was he. The
man replied that he was Aristotle. Me’'mun became pleased and asked if he could ask
him a question. He replied he could. "What is the good (husn)?" he asked. He
answered it was the thing the mind considered good. Me’mun; said, "Then what?" He
said, "What is good in evil". "Then what?" he said. Aristotle replied, "it is the one with
the wishes of the people (majority)". "Then what?" he continued the question. He
said, “there is no other than that". Ibn Nedim says that after that dream, Me'mun
wrote a letter to the Byzantine ruler, and that even though he avoided it at first, the
ruler corresponded him as well. Then, Me'mun sent a delegation to provide works
belonging to philosophy and ancient sciences and ordered them to be translated. Ibn
Nadim, ibid. 339. Jabiri makes the following assessment about the dream of Me'mun:
"Me'mun mobilized all the means of the state to bring and translate the books
containing the old sciences. Perhaps it is not correct to say that the dream he had
had prompted him to engage in such a great activity. But if he had had such a dream,
this dream may not have been the cause of the activity in question, but the result.
"Jabiri believes that that dream justifies the fiery translation and interpretation
activity initiated at that time. Jabiri, Muhammed Abid, Arap Akimin Olusumu, Tekviniil-
akli’l-Arabi, trans. Ibrahim Akbaba, Istanbul, 1997, 310 etc.
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of Ash’ari is very important.26 We can say that it was the bad memory of the
mihna incident that made this ideal of Ash’ari difficult. Therefore, it can be said
that he followed an ingenious strategy for the acceptance of this science. His
main strategy was to put forth the science of kalam in a framework acceptable
to hadith and figh scholars. Al-Ash’ari, who constantly perceived a conciliatory
attitude in his theological approaches, was also compromising in terms of
determining methods and issues in terms of a certain method, but he did not
hesitate to criticize both the hadith scholars and Mu’tazila when necessary.2”

Ibn Asakir narrated from Baghdadi that Abdullah ibn Mohammed ibn
Tahir saw Ash’ari discussing with Mu’tazila scholars in the Basra Mosque, some
of the debaters gave credit for his vast knowledge in the science of kalam and
asked him the question about figh. According to the narration, he was asked
about the decree of the prayer performed without reciting Fatiha. He told that
according to what Zakariya b Yahya as-Saji reported from Abdul jabbar, from
Sufyan, from Zuhri, from Mahmud b Rabi, from Ubada b Samit and from the
messenger of Allah (pbuh), "If you do not recite Fatiha in the prayer, the prayer
will be invalid." And Zakariya, Bindar, Yahya b Sa’id, Jafar b Maimon, Abu
Uthman and Abu Hurayra reported that the Prophet ordered him to declare in
Medina that "He who does not recite al-Fatiha in prayers, will not have a valid
prayer”. Upon this, those who ask questions to Ash’ari became silent and could
not say anything.28 Not only did Ash’ari state the figh judgment to the question
asked, but also gave the chain of transmission of this provision. This shows that
he knew the legal provisions together with their bases.

Theories determine the mental codes of scientists, and they are
constructed in the meaning-value world within a certain metaphysical
framework. According to Popper, as all observations occur in a theoretical
structure that makes them meaningful, there can be no observation
independent from theory. In the example we will give, it will be seen that pre-
assumptions can direct and organize the perception itself. One of the best
observant astronomers in the nineteenth century was a French man named
Lalande, who focused his telescope on a region where it was believed there
were no planets (astronomers of the time believed there were only six planets)
In 1795. He saw then an unknown planet but now called Neptune, and carefully
determined the location of this planet. He saw the planet again and carefully
noted its location each time. Later he saw that the planet's location changed
depending on the stars in the same region. There was something wrong: Either
the astronomers were wrong about the knowledge that there were only six
planets in the region, or Lalande's carefully noted observations were wrong.
Lalande accepted the second option declaring his observations to be wrong.
Neptune was not noticed until Adams and Leverrier, who discovered it without

26 Subhf, A. Mahmd, [Imu’l-Keldm, Beyriit, 1985, 11/50.
27 Aydin, Hiiseyin, Ebu’l-Hasen el-Es’ari'de Nazar ve Istidlal, Ankara, 2012, 44.
28 [bn Asakir, Tebyinu kezibi'l-mufterf, 124.
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seeing in 1848.2° Lalande saw Neptune in 1795 but was unable to explore this
planet because he adhered to his previous beliefs about planets. This event is so
interesting that it can corrode empiricism because the reason gave Adams and
Leverrier what experiment did not to Lalande.

Kant was one of the first to point out that the propositions to which are the
subjects of science are by no means written in senses to an empty mind, they
are neither reducible nor deductible from such propositions, and, therefore
factual propositions are nothing more than a certain kind of theoretical
propositions. According to Lakatos, Popper not only sided with Kant about
being against the empiricists, but went one step further, saying that the
propositions of science are not only theoretical but also conjectural. According
to Popper, theory is prioritized to observation; observation alone is useless
without theory. The theories that guide observation are our schemes. With
theories that mean predictions, assumptions, hypotheses, we build another
world outside the real world. They are the networks we use to capture the real
world.30 Extremely ambitious theoretical approaches should be taken with
caution. The pain that some paradigms made the ones with opposite theses
endure in history should be recorded as a negative in the accounts of theories
that claim to solve everything. After Mu'tazila's mihna about Khalq al-Qur'an
(whether Qur’an is created or not), Salafiya's revenge match caused long-term
unrest among Muslims.

Construction of the Sunni School of Kalam by Ash’ari

It is known that what was done during the Mihna period made Mu‘tazila
unfair perhaps not in thought but in practice. In this case, it is natural that
Ash‘ari initially assumed an attitude in favour of traditionalists. However, the
criticisms he made to the traditionalists without naming them in istihsan were
as severe as the criticisms he directed to Mu‘tazila. Although his criticisms
against Mu‘tazila are numerous, they are related to the solutions to the
problems and their details. In addition, his views about various subjects overlap
with the solutions of some Mu‘tazila scholars. However, his criticism of the
traditionalists is methodical. Methodological criticism should be considered
more severe than the criticism of individual problems. Because if the method is
wrong, it means that all results reached are under the possibility of error. Upon
closer examination, it will be seen that scientists have no criteria other than the
paradigms that shape their conceptual framework in which they look at the
world. Therefore, according to the person looking through it, a paradigm is
much more correct, good, or convenient than others. That's why a scientist is
adhered to that paradigm.

It is interesting that while the Ash’aris tried to reject scepticism in
epistemology, on the other hand, they were called sceptics (shukkak) in the
point of whether faith is acceptable or not. For example, instead of saying "I am

29 Musgrave, Alan, Sagduyu, Bilim ve Kuskuculuk “Bilgi Kuramina Tarihsel Bir Giris”, trans. Pelin
Uzay, Istanbul, 1997, 71.
30 Popper, Karl, The Philosophy of Karl Popper, Ed. P. A. Schilipp, 1974, 1/46.
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certainly a believer", they prefer saying "I hope (inshallah) I am a believer." One
can sincerely think that he is in complete submission to the creeds he believes
in; but still, in his surrender, there may be shortcomings that he was unaware
of.31 Although Ash’ari said that even the knowledge of Allah is not necessary, he
admitted that a thinking man must grasp his own existence.32 With this
conviction, he came to a definitive first knowledge, which is not true to be
suspected long before Descartes. Ash’ari passes from doubt to knowledge here.
33 He used clear knowledge and knowledge of perception as a step to reach
other information. He complied with the order from simple to complex like
us@l-furd‘ (theory-practise). Without following this arrangement, he did not
accept leaping to higher information in terms of layout before reaching beyond
the information below. He regarded the knowledge of the sensory means and
the intellectual determination as essential, while he saw the theoretical
knowledge as furu‘(practical) knowledge.

Ash’ari emphasized that the approaches of the paradigm should be critical
while accepting the information obtained through perception as compulsory.
Ash’ari explained that there are some mental obstacles that should be protected
by the person who explains his thought as follows: “There is an understanding
that has become widespread in the group to which the person reasoning
belongs. He is also tend to that understanding due to the asabiyya (paradigm).
However, he has to make reasoning in a way that will reveal the correctness of
the understanding of the group he belongs to or the wrongness of his
opponents. Being subject to someone's own school or another school with an
emotional intimacy is harmful. A person can save himself from such a situation
only with a lot of research and reflection (deep thought). If the position and
view of the sect that is inclined is higher, it is natural that the person will
benefit from it. Sometimes problems arise when the Ahl al-Nazar conducts an
art and contemplation together. 34 Ash’ari rightly stated that it would not be
sufficient for a person on the mind to justify the understanding of the paradigm
he belongs to. At the same time, the person who has the opinion should know
comparatively that his own paradigm solves the problems that the paradigm he
opposes unsolved or could not solve, and that he does not contradict his own
method during these analysis. He should be able to justify his opposition to
other opposing paradigms as well as to prove his affiliation with the paradigm.

Ash‘ari also stated that the fact that the situation of Ahl al-Nazar was only
in accordance with the points stated above did not necessitate to leave the way
of his ancestors and predecessor and continued his words as follows: “If the Ahl
al-Nazar decides that the area in which he grew up is wrong, he has to leave it.

31 Watt, W. Montgomery, islam Diisiincesinin Tesekkiil Devri, trans. E. Ruhi Figlal,
Ankara, 1981, 173.

32 [bn Fairek, Mucerred, 248.

33 Topdemir, Hiiseyin Gazi, “Descartes’in Yontem Calismasi”, Felsefe Diinyas1 Dergisi,
issue: 19, Ankara, 1996, 47; See: Descartes, Rules of Mental Guidance, trans. Can
Sahan, Istanbul, ty. 21-22.

34 [bn Firek, Ebtibekir, Mucerredu makalati’l-Eg’ar{, thk. D. Gimaret, Beyrit, 1987, 322.
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It is possible for the views of Ahl al-Nazar both to coincide with and to conflict
with the area in which he grew up. It is also possible for him to see that only his
predecessor and elders were accurate in his results. It is possible to determine
this perfectly through reasoning but not to draw conclusions in a hurry, by
avoiding the prejudices that have previously settled in his mind, taken place in
his memory, and become a character in him. Because it is better to get right
than keep going wrong. ”35 Ash’ari pointed out that Ahl al-Nazar must examine
his entire mental and actual position with suspicion and try to get rid of his
prejudices. Ash’ari pointed out the need to get rid of prejudices in the human
mind long before Locke and Bacon. There is an interesting similarity between
these words of Ash’arf and what Bacon said about "idols of the mind".

According to Bacon, we obtain our knowledge of nature through our
perceptions. However, perceptions do not come to us as they are; on the
contrary, they come distorted. This situation stems from prejudices. Trying to
get rid of prejudices is the first requirement of the scientific method. According
to Bacon, one of the reasons that obscure and obstruct the human mind is
“theater idol”. Theater idols originate from anyone's adoption of a system, a
worldview, or a philosophy. He compares them to theater. While watching the
drama, one can adopt the idea presented there and feel himself in the drama.
He also called these and other idols "idols of theories." 3¢

Ghazzali also pointed out that the mind must get rid of prejudices.
According to him, the news should be viewed with suspicion because most of
people's dogmas are news-based. It is impossible to reach the most competent
knowledge by removing the sense, experience and mind from being
fundamental. According to him, one of the things that mislead those who are in
reasoning is to accept the things that are heard and gained from the father, the
teachers, the virtuous people, and the environment when a child, completely
correct. Ghazzall said this about the prejudices that Bacon called "idols of the
mind": “There are a number of minds that will rush to accept whatever they
hear. Then their mind takes shape according to what they hear, and childhood
ideas cannot be separated from them. This is like a soft paper that has been
deeply dipped in ink. When you want to remove the ink from the paper, you
will probably ruin or tear that paper. As long as the paper exists, the black
colour of the ink on it will also exist. Likewise, as long as the children live, there
will be dhalalahs that the elders cannot eliminate from their minds.”37 Then all
kinds of news must be filtered through knowledge, sense, experience and mind.
As there are some prejudices that can only be noticed after getting rid of them,
it is not possible to eliminate our prejudices immediately.38

The words of Alfonso, who lived in the 13t century, can be given as an
example to the misleading of seeing the theories of the paradigm he belongs to

35 [bn Firek, Mucerred, 322.

36 Topdemir, Hiiseyin Gazi, “Francis Bacon'in Bilim Anlayis1”, Journal of the World of
Philosophy, issue: 30, Ankara, 1999, 62.

37 Gazali, Mihenkii'n-nazar fi'l-mantik, Kahire, p.y. 75-76.

38 Popper, Karl, A¢ik Toplum ve Diismanlari, trans. Harun Rizatepe, [stanbul, 1989, 194.
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as absolute truth. Alfonso claimed that if God counselled him in creating the
universe, He could receive very useful advice. By the beginning of the 16t
century, the number of the best European astronomers who saw that the
astronomy paradigm was incapable of solving even its own traditional
problems started to increase gradually.3?

According to Thomas Kuhn, a historian of science, science does not bring
an unchanging approach to nature because when scientists deal with data, they
work in terms of paradigms, specific belief systems, and models, and rarely
come out of these patterns. These paradigms, belief systems, and worldviews,
on the other hand, are broad and cannot be obtained solely by looking at facts.
They are terminological networks based on the assumptions of interpreted
experiences.*? Observations are not independent of dogmas and theories.

Sunnism is not only a problem of belief and thought, but also a problem of
mentality and paradigm. A living belief or a living thought becomes concrete in
the form of a distinct identity structure.#! The criteria obtained from the
understanding of the Quran, Sunnah and the companions of the Prophet (pbuh),
were first obtained by a systematic understanding of law placing provisions in
terms of amall (practical) issues. The fact that Abu Hanifah and the later fugaha
developed a successful understanding of law, method, and system made it much
easier for theologians in the field of belief. Sunni doctrine and kalam led by Abtu
Hanifah (d. 150/767), Ibn Kiillab (d.240 / 854) and Haris al-Muhasibi (d.
243/857) has become a strong terminological structure, belief system and
method with great imams such as Matiiridi (d. 333/944) and Ash‘ari.

If one speaks of the right or wrong of the proposition in a matter, this often
cannot go beyond being the right or wrong of the theory of knowledge. Here,
the truth is defined not as the design in the mind fitting to the object or
phenomenon in the external world, but as the harmony with another design in
the mind. It means looking not for a harmony between information and an
object, but between a design and another design, and between a knowledge and
another knowledge. To see mental designs as an absolute truth, an infallible
template that explains every event is to fall into a deep theoretical error. In this
way, the members of a sect accusing others of bid’ah (innovation), dhalalah
(going astray), and blasphemy originate from the sect's fanaticism. Salafiyya
members accusing Islamic philosophers, sufis and theologians of bid‘ah,
dhalalah, and blasphemy for their alleged alienation stems from the differences
arising between the metaphysical frameworks and terminological networks of
the theories. Ash‘arl tries to explain and prove the necessity of seeking
solutions for new problems as follows: It is said that there is no sound hadith
about whether the Quran was created or not. So why do you say that the Quran
was not a created? If they claim that some of the companions and tabi‘lin said
this, they are told as follows: If a Companion and a tabii said a word that the

39 Kuhn, Bilimsel Devrimlerin Yapisi, 87; See Kuhn, Thomas S. The Copernican
Revolution, Cambridge, 1957, 135-143.

40 See Kuhn, Thomas, The Structure of Scientific Revolutions, Chicago, 1970.

41 Evkuran, Mehmet, Siinni Paradigmay1 Anlamak, Ankara, 2005, 21.
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Prophet (pbuh) did not say, he should be in a bid'ah and dhlalala according to
your opinion. If someone says, "I do not say anything like ‘Quran was created or
not’ [ say nothing (tawaqquf) about the Quran's being created or not ", then it is
said to him as follows: Since you do not say anything about it, you are in bid'ah
and wrongdoing, because the Prophet (pbuh) did not say: "If this incident
occurs after me, take a non-committal stance (tawaqquf) about it and do not
say anything." And He (pbuh) did not say: "Those who think that the Quran was
created or who do not accept this view, get accuse of them with going astray or
declare someone an unbeliever (takfir )42"

Opposing the literalists and submissive paradigm, Ash‘ari accepts the
principle of comparison (qiyas) and uses it effectively in many verses and
applies to the authority of the Quran. The anti-Traditionist views are clearly
displayed in his Risdle Fi Istihsani'l-Havd Fi IImi'l-Kelam devoted to the
systematic discussion of this issue. The fact that kalamic discussions were not
carried out in the time of the Prophet (pbuh) is considered by the
traditionalists as evidence against the science of kalam. Therefore, using it is
considered a deviation (bid‘at) from what is accepted as tradition and
authority. This proof of silence is skilfully turned against the traditionalists by
Ash’arl because their claims do not have any basis in the Prophet's (pbuh)
messages. The opponent of kalam expresses his view as follows: "We
understand from a narration about the issues we have told about kalam that
talking about these issues is bid‘ah, and researching on these issues is dhalalah
(going astray). If it had been good, Prophet (pbuh) and his companions would
definitely have talked about them. The fact they did not talk about it cannot be
separated from the following two situations: Either they were silent even
though they knew it, or they did not know, so they were ignorant about it. If
they had known but had not talked about it, it is our duty to do the same thing.
Just as they stop talking about the subjects of kalam, our duty is to abandon
them in the same way. If kalam was about religion, they would not have chosen
not to speak. If they hadn’t made it the subject of knowledge, then we should act
like them. If it were from religion, they would make it the subject of knowledge.
Then, it is a bid‘ah to talk about theological issues, and dealing with these issues
is going astray (dhalalah). These are all the evidences of those who think that
expressing the opinion on Usili'd-Din should be abandoned.#3" Ash’ari thought
that those criticisms could be answered in three ways:

1-To reject the question by reminding that the Prophet (pbuh) did not say
to the person who researches and speaks about these issues. According to you,
speaking about something that the Prophet (pbuh) did not talk about requires
you to be in bidah and dhalala. Moreover, you see him as going astray that He
(pbuh) did not see him as astray.

2- Although the object, araz (accident, sign), motion, duration, part, and
tafra (leap, impulsive movement) on which the philosophy of existence is built

42 Eg’arf, Ebu’l-Hasen, Risale fi istihsani’l-havd fi [lmi’l-kelam, thk. Richard, ]. McCarthy,
Beyrit, 1952, 96.
43 Es‘arf, Istihsan, 88.
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in the science of kalam is not spoken one by one; they were not unknown
things, for these issues are pointed out in the hadiths and in the Quran in
general. So was the case of the fakih Companions and scholars.

3- Motion and tranquillity: What is said about these two is found in the
Quran. Those two are the concepts on which tawhid is based. This is the case
with gathering and separation. Allah gives the essence of this matter in the
story of Abraham khalilullah (pbuh). In the story, there is evidence that
movement and tranquility are not related with Allah in the event of the
disappearance of the moon, the sun and the stars, and when they are moved
from one place to another. A being that can pass from place to place and
disappear cannot be accepted as a deity. The bases and core of theological
(kalami) issues are in the Quran and Sunnah. As a matter of fact, Allah says:
“Had there been other Gods besides Allah in the heavens or the earth, both
‘realms” would have surely been corrupted. So Glorified is Allah, Lord of the
Throne, far above what they claim.”** This is the essence of the word stating the
proof that Allah is one and has no partner.4>

Although there are no nass about all problems, Muslims compared such
problems to the issues (nass) ruled in the Quran and Sunnah and made
ijtihad“6. The minor problems that could not be concluded regarding the details
were compared to the ones determined by revelation (wahiy) and sunnah and
to get a correct solution. As for the theological problems faced later, the duty of
a wise Muslim for them is to transmit their decrees to the foundations agreed
upon by mind (reason), feeling (sense), bedihi (clear, distinct, a priori
knowledge, occurs first in the mind) and in other ways. The provision of mental
and perception problems should be sent to the subject to which it belongs.
Mental issues should be separated from narrative (sem’i) issues and narrative
(sem’i) issues should be separated from mental issues either. If the views on
Khalqu’l-Qur’an, part, and tafra had emerged in the time of the Prophet (pbuh),
He (pbuh) would have talked about them, for He (pbuh) made explanations
about the issues in his time.4?

Ash’ari saw Salaf's refusal to negotiate the issue and not adopting an
opinion contrary to their own as a contradiction in even though they had made
a certain opinion preference in new problems. However, it is practically not
possible to make no choice and to be completely impartial in new issues. If you
have made a choice, you cannot say that making any choice is a separation from
the way of the Prophet (pbuh) because your own choice is also incomplete in
the same situation. Ash‘ar{ tried to explain and prove the necessity of seeking
solutions for new problems as follows: It is said that there is no sound hadith

44 Enbiya, 21/22.

45 Eg’ari, istihsan, 88-89.

46 According to the scholars of figh, ijtihad is the effort of the mujtahid with the desire
to understand and learn the provisions of shar’i through istinbat. See: Zeydan,
Abdiilkerim, Fikih Us(lii, trans. Ruhi Ozcan, 1982, y.y. 521; Eb{i Zehra, Muhammed,
Usili'l-fikh, istanbul, t.y. 379.

47 Es'arf, Istihsan, 95.
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about whether the Quran was created or not. So why do you say that the Quran
was not created? If they claim that some of the companions and tabi‘tn said
this, they are told If a Companion and a tabiin said a word that the
Prophet(pbuh) did not say, he should be in a bid'ah and dalalah (going astray)
according to your opinion. If someone says, "I do not say anything like ‘Quran
was created or not’, I say nothing (tawaqquf) about the Quran's being created
or not ", then it is said to him as follows: Since you do not say anything about it,
you are in bid'ah and wrongdoing, because the Prophet (pbuh) did not say: "If
this incident occurs after me, take a non-committal stance about it and do not
say anything." And again, He (pbuh) did not say: "Those who think that the
Quran is a creature or who do not accept this view, get accuse of them with
wrongdoing or declare someone an unbeliever (takfir )"48

Ash'ari explains the distortion of the mentality in question with another
example: “If someone says that Allah's knowledge was created, would you
remain silent about it or would you answer? If they say no, then they are
reminded that neither did the Prophet (pbuh) nor his companions say anything
about it. If someone asks if God is characterized by being satiated-
waterdrenched, dressing-not-dressing, dry-wet, body-symptom (sign), or if he
asks whether he smells and have a nose, heart, lungs, and a spleen, whether go
on pilgrimage every year, whether he rides a horse, or whether he will mourn
or not, you should not answer them according to your understanding
(tawaqquf) because neither the Prophet (pbuh) nor the companions said
anything about these matters. If you choose not to remain silent, you will have
to explain with evidence that none of the things mentioned are fit for Allah and
that He is far from them. If someone says that he will keep silent, not answer in
any way, avoid him, not salute those who express such views, not visit them
when they get sick, and I will not attend their funeral when they die; they are
told that they make themselves misguided in all these matters or they make
themselves innovators (bid’ah) because the Prophet (pbuh) did not say
anything like "Do not answer those who ask such questions, stop their
greetings, stay away from them", and He (pbuh) did not say that if you do these,
you will be in a bid’ah."4?

Ashari expresses his abovementioned views on the "Khalqu'l-Qur’an”
argument with a dialectical method as follows: "Why do you not keep silent
against those who say that the Quran was created and why do you accuse them
of going out of religion (takfir)? They are told that no sound hadith from the
prophet (pbuh) has reached them to deny or accept the creation of the Quran or
to accuse the one who concluded that it was created.” If they say that Ahmed b.
Hanbal had the ida that the Quran was not created, and he accused those who
said it was created of going out of religion, we ask them the reason why Ahmad
bin Hanbal did not keep silent but spoke about it. " If they say: "Abbas al-
Anberi, Veki’, Abdurrahman ibn Mahdi, and some others had the opinion that
the Quran was not created and they think that the one who said that it was

48 Eg’arf, istihsan, 96.
49 Eg’arf, Istihsan, 96.



The Change Caused by the Transition of Ash'ari to Ahl-i Sunnah

created went out of religion, then they are asked why did they talk about the
issues that the Prophet (pbuh) kept silent?" If they claim that Amr ibn Dinar,
Sufyan ibn Uyeyne, Cafer ibn Muhammad, and some others said nothing about
Quran’s being created or not. Then it is asked why they did not keep silent
about what the Messenger of Allah did not talk about.>? If they attribute it to the
companions or a group of them, it would be a great sin, and they are asked why
the companions did not keep silent about the issue that the Prophet (pbuh) did
not speak, even though He (pbuh) did not say to accuse those who think that
the Quran was created of going out of religion (taqfir). If they say that scholars
have to speak in order to teach the decrees of events to the illiterate people, we
say that “it is what we want you to say. So why do you oppose the science of
kalam even though you make kalam when you want to? When you cannot find
an answer to give, you say you were banned from kalam. Whenever you wish,
you imitate those before you without any evidence or explanation. This is an
obedience to an-nafs, and it is a tyranny and unjust domination."5?

Ash’ari said that those who criticize the nazar and istidlal would be
answered as follows: “Prophet (pbuh) did not talk about oblation, testament,
slavery, law of inheritance (mundasihat). He (pbuh) did not write a book, either,
as Imam Malik, Sevri, Shafii, and Abu Hanifah did. If you do something that the
Prophet (pbuh) did not do, say something He (pbuh) did not say, write
something He (pbuh) did not write, and accuse those who say that the Quran
was created of taqfir even though the Prophet (pbuh) did not say it, it means
that you are in a bid’ah and you are going astray. What is said is sufficient for
anyone who is not stubborn and has a sense of mind."52 While Ash‘ari based the
legitimacy of mental examination, he also invited those who used the weapon of
takfir against their interlocutors to moderation.

Neither the Maturidi nor the Ash’arl branches of the Ahl al-Sunnah has
constructed a coercive paradigm. Although there have been many
disagreements with Mu'tazila on the subject of human will, they are generally
derivatives of discussions centered around jawhar and arad cosmology.
Mu‘tezila consistently linked the issue of obligation with the Umayyad
administration. They had the opinion that they used that view as a legitimacy
tool for the policies they carried out. According to Mu‘tezila, Muaviye ibn Abi
Sufyan was the first to give this colour to politics. Because he wanted to awaken
the impression that the passing of the caliphate to himself and then to his
lineage was only a predestination and destiny of Allah.>3 There was no
consistent religious and political justification for Muawiyah's revolt and war
against Caliph Ali. His only refuge is destiny. It is interesting that both the cruel
and the oppressed take refuge in this concept. On the one hand, it may be the
reason for the cruelty of the oppressor, on the other hand, the reason for the

50 Es’ari, istihsan, 96-97.

51 Es’arf, istihsan, 97.

52 Eg’ari, istihsan, 97.

53 Sald Murad, Medresetu’l-Basrati’l- i’tizéliyye, Kahire, 1992, 35.
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weakness of the oppressed.5* According to Mu‘tezila, the Umayyads followed a
disconnected politics, far from society, with their “oppressive” views. In
addition, Mu‘tezila accused Mu‘aviye Ibn Abi Sufyan of being the first person to
spread this idea.>> Although Ahl al-Sunnah imams try to remain silent about
political decisions, the great value given to Caliph Ali has always been above the
tolerance shown to Muawiyah. The force policy of some Umayyad sultans did
not lead to the construction of an oppressive paradigm.

Conclusion

Ash’arf’s change of paradigm brought a new understanding of religion that
can be positioned between Mu‘tezila and Salafiyya. This islamic movement led
by Ash‘ari contributed to the emergence of great theologians such as Juwayni,
Ghazzali, Razi, Curcani (d. 816/1413), Taftazani (d. 792/1390), and Amidi (d.
631 /1233).

Although it reflects a subjective reaction; Ashari's contribution to kalam by
removing it from being a dismissive and making it valid science like tafsir,
hadith, and fiqith cannot be denied. Ash’ari’s conciliatory attitude plays an
important role in the transformation of mutual hatred into understanding and
tolerance between the scholars of hadith and figh, which gained acceleration
with the mihna incident, and the theologians. Ash’ari is one of the sources that
best conveys Mu'‘tezilite views. He did not use the distortion that is seen in
many scholars in his narrations, and he did accuse of taqfir neither the sect he
departed from nor those who attribute himself to Islam.

54 Akbulut, Ahmet, “Allah’in Takdiri-Kulun Tedbiri”, (In New Approaches in Religious
Education), Istanbul, 2000, 128.

55 Muhammed Ammara, el-Mu'‘tezile ve Mijskiletu'l-Hurriyyeti'l-insén, Kahire, 1988,
151.
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Rusya’nin Kazan boélgesinde dogup biiyliyen Musa Carullah Bigi, 20. yiizyilin ilk
yarisi itibariyla Tirkiye fikrl kamuoyunda en ¢ok taninan ilim adamlarn
arasindadir. Orenburg’daki Hiiseyniye Medresesi'nde ¢alisan Bigi, burada verdigi
Dinler Tarihi ders notlarini Kasim 1909’da Sird dergisinde tefrika etmistir.
Bigi'nin bu yazilarinda cehennem azabinin miiddeti ve ilahi rahmetin genisligi
meselesi hakkinda savundugu fikirler, biiyiik bir infial uyandirmis; hem idil-Ural
bélgesinin hem de Tiirkiye basininin giindemini uzun siire mesgul etmistir.
Osmanli Devleti’nin son seyhiilislamlarindan Mustafa Sabri Efendi, Bigi'nin bu
konudaki goriislerini tenkit eden ilim adamlarinin basinda gelmektedir. Bu
makale; s6zii edilen tartismay ortaya ¢iktig1 diisiinsel baglami ¢ercevesinde ele
almay1 ve hadis ilmi agisindan degerlendirmeyi amaglamaktadir. Tartismaya veri
saglayan metinler kronolojik sira dikkate alinarak incelenecektir. Neticedeyse;
kokeni uzun bir ge¢mise dayanan bu meselenin hararetli bir sekilde tekrar
giindeme gelmesinin ardinda birtakim tarihi, siyasi ve dini sebeplerin var oldugu
ortaya konulacaktir.

Anahtar Kelimeler: Hadis, Kelam, Cehennem Azabi, Musa Carullah Bigi, Mustafa
Sabri Efendi.
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An Evaluation on Approaches of Musa Carullah Bigi and Mustafa Sabri
Efendi to the Eternity of Hell-Punishment

Musa Carullah Bigi who was born and raised in the Kazan region of Russia, has
been among the most recognized savants in Turkish opinion community by the
first half of the 20th century. Bigi, who worked at the Huseyniyyah Madrasa
located in Orenburg, published his History of Religions lecture notes in
November 1909 in the journal Siird. Ideas advocated by Bigi about the period of
hell-punishment and breadth of divine mercy were greatly aroused debates; it
occupied the agenda of both the press of Turkey and Idil-Ural region a long time.
Mustafa Sabri Efendi, one of the last shaykh al-Islam of the Ottoman Empire, is
one of the leading savants who criticized Bigi’s views on this subject. This article
aims to discuss the aforementioned debate within the intellectual context in
which it arose and to evaluate the issue in terms of hadith science. The texts
providing data for the discussion will be examined by considering chronological
order. Finally it will be revealed that there are some historical, political and
religious reasons behind this issue to become at the top of agenda that goes back
along way.

Keywords: Hadith, Kalam, Hell-Punishment, Musa Carullah Bigi, Mustafa Sabri

Abstract | Efendi.

Giris

Ahiret akidesi, islam dininin temel esaslarindan biri olup kabuli
noktasinda itikadi firkalar goriis birligi halindedir. Buna karsilik ahiret
hayatinin mahiyeti ve siiresi gibi baz1 ayrintilarda zamanla farkl goriisler ileri
strilmistir. Bu baglamda; giinahkar Miislimanlar ile diger dinlere mensup
insanlarin ahiretteki durumlari; cehennemde kalisin sonsuzlugu veya siireliligi;
azabin mahiyeti vb. alt basliklar etrafinda gerceklesen tartismalar, uzun bir
gecmise sahiptir.! Dahasi azabin ebediligi veya geciciligi meselesi, Yeni ilm-i
Kelam ddéneminin one ¢ikan ve giindemi mesgul eden baslica sem'iyyat
konularindan biri olmustur.? Giincelligini nispeten koruyan ve kayda deger bir
literatiir olusturan bu meselenin bilhassa tefsir ve keldm alanlarinda g¢esitli
tetkiklere konu edildigi bilinmektedir.

Yakin dénem itibariyla cehennem azabinin miiddeti meselesi iizerine en
dikkat ¢ekici cikis1 Musa Carullah Bigi'nin3 (1875-1949) yaptig1 s6ylenebilir.
Bigi'nin goriislerine karsi en ciddi tepkilerden biri ise donemin 6nde gelen ilim

1 Sozi edilen basliklarda ileri siiriilen goriisler, kullanilan deliller ve genel bir degerlendirme igin
bk. Yusuf Sevki Yavuz, “Azap”, DIA (Ankara: TDV Yayinlari, 1991), 4/303-309; Mustafa
Hocaoglu, “TDV Islam Ansiklopedisi ‘Azap’ Maddesi Uzerine Bir Degerlendirme”, Firat
Universitesi Ilahiyat Fakiiltesi Dergisi 15/1 (2010), 335-341; Bekir Topaloglu, “Cehennem”, DIA
(Ankara: TDV Yayinlari, 1993) 7/231-233.

2 M. Sait Ozervarly, Keldmda Yenilik Arayislari: XIX. Yiizyil Sonu - XX. Yiizyil Bagi (Istanbul: [SAM
Yayinlari, 2017), 210-211; Ridvan Ozding, “Yeni {lm-i Kelam Dénemi”, Keldm Tarihi, ed.
Ramazan Yildirim (Istanbul: Isaret Yayinlari, 2017), 131.

3 [lgili arastrmalarda daha ¢ok “Bigiyef”, “Bigiyev”, “Bigiev” vb. ifadeler kullanilmakla birlikte
sozciigiin “Bigi” seklindeki Tiirkge aslh tercih edilmistir.
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adamlar1 arasinda yer alan ve birkag kez seyhiilislamlik da yapan Mustafa Sabri
Efendi’den (1869-1954) gelmistir. Bu makale; s6zii edilen tartismayi ortaya
¢ikis baglami icinde anlamayi ve ileri siiriilen goriislere veri saglayan hadis ilmi
acisindan ana hatlariyla degerlendirmeyi amaglamaktadir.

Tartismanin Ortaya Cikisi ve Genel Seyri

Kokleri itibariyle uzun bir ge¢cmise dayandigina temas edilen cehennem
azabimin geciciligi meselesi, bir baska acidan ise Idil-Ural bolgesindeki
Cedidcilik hareketinin en temel kabulleri arasindadir. Tiirk-Tatar diinyasinda
bu mesele ilk defa Muhyiddin Ibnii'l-Arabinin (6. 638/1240) ilgili
gorislerinden etkilenen Kazanl cedidci alim Sihabiiddin el-Mercani (6. 1889)
tarafindan ortaya atilmis olup onun 6z halindeki fikirlerini daha genis bir
cercevede ele alip yayan kisi ise Musa Carullah Bigi olmustur.*

Miderrislerin ~ 6gretim  kurumlarinda verdikleri ders notlarini
yayimlamalari adetine uyan Musa Carullah, Orenburg’daki Hiiseyniye
Medresesinde okuttugu Dinler Tarihi ders notlarin1 15 Kasim 1909 tarihinden
itibaren Sird dergisinde yayimlamaya baslamistir. S6zi edilen yazilarinda
ahirette ilahi rahmetin her inangtan insana siimulii ve cehennem azabinda
kalisin siireliligine dair savundugu fikirler, gérev yaptigr kurum dahil olmak
tizere hem idil-Ural bolgesinde, hem de kisa siirede Tiirkiye’de biiyiik bir infial
uyandirmistir.5 Bigi'nin Kazan baskisi Kur’an-1 Kerimlerde yazim hatalar
bulunduguna dair yol ac¢tig1 tartismalarin tizerinden heniiz bir y1l gegmemisken
bu meseleye dair ileri siirdiigii goriisler 6zellikle Kazan ve Istanbul siireli
yayinlarinin giindemini birka¢ sene mesgul etmis;® konu etrafinda epey kalem
oynatilmistir. Bigi'yi goriislerinde haksiz bulanlar agirlikta olmakla birlikte,
kendisini destekleyen yazilar da ¢ikmistir. Kelam miinakasalar1 yoluyla sik¢a
islenen bu konunun, Bigi’'nin ifadelerine bakilirsa, yiiksekdgrenim gérmiis geng
Rusya Mislimanlar1 arasinda belli bir taraftar Kkitlesi olusturdugu
anlasilmaktadir.”

Musa Carullah, Kasim 1909 - Mart 1910 arasinda Sird mecmuasinda
tefrika ettigi, tepki ¢eken makalelerini Rahmet-i [ldhiyye Biirhanlar adiyla

4 [brahim Maras, Tiirk Diinyasinda Dini Yenilesme (1850-1917) (istanbul: Otiiken Yayinlari), 155-
156; a.mlf, “Musa Carullah Bigiyev'in Tasavvuf Anlayisi ve Rahmet-i {lahiyenin Umumiligi
Hakkindaki Gériisii”, Oliimiiniin 50. Yidéniimiinde Musa Carullah Bigiyef (1875-1949) - I
Uluslararast Musa Carullah Bigiyef Sempozyumu (Ankara: 2002), 95.

5 Maras, Tiirk Diinyasinda Dini Yenilesme, 156-157; Ahmet Kanlidere, Kadimle Cedit Arasinda
Musa Carullah; Hayati - Eserleri - Fikirleri (Istanbul: Dergah Yayinlari, 2005), 55-58.

6 Genis bilgi icin bk. Maras, Tiirk Diinyasinda Dini Yenilesme, 156-157; a.mlf., “Musa Carullah
Bigiyev’'in Tasavvuf Anlayis1”, 90-91; Kanlhdere, Musa Carullah, 53-55, 56-67.

7 Mustafa Sabri - Musa Carullah, [lahi Adalet: Rahmet-i [ldhiye Biirhanlari, sad. Omer H. Ozalp
(istanbul: Pinar Yayinlari, 1996), 321, 323.
llerleyen sayfalarda [ldhi Adalet seklinde kisaltacagimiz bu eser; tartismanin temel
metinlerinden olusan bir sadelestirme calismasidir. Musa Carullah'in Rahmet-i [lahiyye
Biirhanlari ile Insanlarin Akide-i llGhiyyelerine Bir Nazar; Mustafa Sabri'nin ise Yeni Islam
Miictehidlerinin Kiymet-i IImiyyesi adl ¢alismalarim igermektedir. Sadelestirme galismasinda
¢ift yazar adi belirtilmesi dolayisiyla sonraki dipnotlarda sadece alintilanan yazarin adi
kaydedilerek goriis sahibinin daha rahat takibi saglanacaktir.

w
—_

Tevilat 1/2 (2020)



[UN
S

Tevilat 1/2 (2020)

Mustafa Demir

(Orenburg 1911) yayimlamistir. Eser, ana hatlariyla su gorisleri
savunmaktaydi:

1. llahi rahmetin her dinden insan1 kugatacagy, 2. ilahi irade ile gerceklesse
bile azabin bir giin mutlaka sonlanacag}, 3. Hangi dinden olursa olsun insanlarin
cehennem azabi i¢cinde ebedi kalmayip kurtulacaklari.8

Tartismalarin siirmesi iizerine Bigi, Insanlarin Akide-i [lahiyyelerine Bir
Nazar (Orenburg 1911) adli, mezkiir eserin tamamlayicisi denilebilecek baska
bir risale daha nesretmistir. ilk eserin fikir eksenini ayetlerle takviye eden ve
akli cikarimlarla genisleten bu risale, Sabri'nin reddiyesine konu olmamasi ve
hadis icermemesi dolayisiyla makalede daha geri planda tutulacaktir.

Asagidaki satirlar, Musa Carullah’'in sézii edilen ¢alismalarini hazirlarken
icinde bulundugu ruh halini yansitan 6zlii bir pasajdir:

“Ben Kur’an-1 Kerim’'deki bdyle mu‘ciz ayetlerin irsadiyla miihtedi
olup “.. Rabbimiz! Sen rahmet ve ilim bakimindan her seyi
kusatmigsindir...”® gibi ayet-i kerimelerin umumi ihatalari dairesine
her insanin, her milletin dahil oldugunu kesinlik ve katiyetle bilirim.
Erham ve Ekrem olan Allah Teala Hazretlerinin engin rahmet-i
mutlakalarini zavalli insanlarin higbirisinden kiskanmamak, her
zerresine varincaya kadar biitiin bir varlik alemine hesapsiz,
esirgenmeksizin bol bol dagitilan mutlak rahmetin, sonuna degin
acilmis kapilarint insanlarin yiiziine kapamamak igin ‘biitiin insanlik
dleminin necdtina’ hiikkmederim. Benim bu meseledeki itikadim
budur” .10

Tartismanin diger tarafl olan Mustafa Sabri, nesir tarihinden dort-bes yil
sonra gordiigiinii belirttigil! Bigi'nin Rahmet-i Ildhiye Biirhanlarr’ndaki
goriislerini Yeni Islam Miictehidlerinin Kiymet-i [Imiyyesi adim verdigi eserinde
tenkit etmistir. Kendisinin anlatimina bakilirsa; Mustafa Sabri, sozii edilen
reddiyesini Romanya’da hapis yattigi siralarda aslen Kirim Tatarlarindan olan
mifti Salih Efendi’nin, hemsehrisi Bigi'nin eserine karsi reddiye yazmasi
yonlndeki ricasi iizerine kaleme almistir. Ayrica Salih Efendi, kiitiiphaneye
erisememesi sebebiyle Sabri'nin istedigi kitaplarin temininde yardimci
olmustur.’? Tamamlanan ilk miisveddenin sonunda su kayitlar mevcuttur:
Dobruca - Mecidiye: 15 Ramazan-1 Serif 133413 [16 Temmuz 1916].

Eser ancak Mustafa Sabri'nin ilk kez seyhiilislamlik makamina secildigi
1919'da basilabilmistir. Donemin 6nde gelen dergilerinden Sebiliirresdd’in ayni
yilin 17 Temmuz tarihli siitunlarinda tanitimina yer verilen!4 bu nesrin (Dari’l-
Hilafeti’'l-Aliyye 1335/1337) 6n kapaginda su not yer almaktadir: “Kazanli Musa
Bigiyef Efendi’'nin (Rahmet-i Ilahiyye Biirhanlari) namindaki eseri hakkinda

8 Carullah, /lGhi Adalet, 260, 323, 359.

9 el-Mi'min 40/7.

10 Carullah, fldhf Adalet, 259-260. Orijinal baski ile mukayese edilerek alintida kelime tercihlerine
dayali bazi tasarruflar yapilmistir. Metindeki vurgular tarafimiza aittir.

11 Sabri, [lGhi Adalet, 21.

12 M. Ertugrul Diizdag, Ustad Ali Ulvi Kurucu: Hatiralar -2 (Istanbul: Gonca Yayinevi, 2020), 42-43.

13 Eserin 1912 yilinda Romanya Mecidiye Ogretmen Okulu’'nda hazirlandigi yéniinde diigiilen not,
yazarinin hem o tarihte Tiirkiye’de olmasi hem de agik beyani dolayisiyla hatall olmalidir. Bk.
Musa Carullah Bigi, “Onséz”, sad. Yusuf Uralgiray, Uzun Giinlerde Orug (Ankara: Kazan Tiirkleri
Yardimlagma Dernegi, 1975), xxiv. Baski bilgilerini krs. Kanlidere, Musa Cdrullah, 137-138, 234.

14 “Mithim Bir Eser-i Dini”, Sebiltirresdd 17 /429-430 (17 Temmuz 1335), 112.
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intikadat1 havidir”. Tartismanin 1909 giiziinde basladig1 hatirlandig1 takdirde;
farkli isimlerce yazilan onca kelam firiinii bir tarafa, kaydedilen tarih ve yer
bilgileri, meselenin ¢ap1 ve sicakligi hakkinda fikir vermektedir.

Diger taraftan, tartismanin daha saglikli bir zeminde degerlendirilmesini
temin maksadiyla islam diinyasi agisindan tarihi, siyasi ve sosyal sartlarin ¢ok
da miispet olmadig1 bir devrede Musa Carullah’t boylesi bir meseleye yonelten
saiki belirlememiz uygun olacaktir.

Sozii edilen iki galismasi incelenince Bigi'nin rahmetin umumiligi ve
azabin gegciciligi goriislerini savunmasinda o siralarda Rusya’da Turklerin
yasadig1 bolgelerde yayginlastigini soyledigi tekfir hastaligina karsi koyarak
biitin din mensuplariyla iyi gecinme;!> kurtulusu kendine tahsis etmek
suretiyle baskalarini dislayip tembellik désegine yatma hastaligini tedavi
etmel® maksadi tasidigl goriliir. Ayni sekilde Musa Carullah, iddiasinin genel
kabule mazhar olmasiyla “Islam’in yiiceliginin artarak yiiziine bir cemal daha
gelecegi” zann1 beslemekte;!7 boylelikle “Islam’in sayisiz meziyetler katarina en
biiytik bir itikadi fazilet noktasi eklenecegini”18 diisiinmektedir.

Konu iizerine egilen bazi calismalar da aradigimiz saiki bulma noktasinda
ipucu sunmaktadir. Sézgelimi Bigi'nin de mensubu oldugu Cedidcilik hareketine
mensup isimlerin ruhun ebedi ve kutsi bir cevher olduguna inanmalari;1° yine
onun sufilerin goriislerinden ilham almasy;20 fikirlerinde ve hayati
anlamlandirmasinda biiyiik etkisi oldugunu rahatlikla gérebildigimiz tasavvuf
anlayis12! gibi gerekgeler ileri siiriilebilir. Islam’in hosgériisiinii tebariiz ettirme,
Avrupal bilim adamlarinin islam hakkindaki ényargilarim cevaplandirma,
bulundugu cografyada Hristiyanlarla Miisliimanlar arasindaki gerilimi
disiirmek suretiyle medeni diinyadaki iliskileri saglikli bir zemine oturtma, o
yillarda Avrupa’da revag bulan vicdan hiirriyeti akiminin etkisinde kalma?? gibi
ihtimaller siralanabilir. Bigi'nin hiirriyet disiinceleriyle bagdasmamakla
birlikte; asirlardir Rus hakimiyetinde yasayan Tiirklerin bagimsizlik iimitlerini
yitirmeleri sonucu gayri miislim bir idare altinda da yasanabilecegine inanma
arzusu?3 seklinde bir izah da yapilabilir. Keza Kazan Sarkiyatciliginin bolge ilim
adamlarimi oldugu kadar Musa Carullah’in yazin tiirii ve konu tercihlerini de
etkiledigi soylenebilir.24

15 Carullah, [lahi Adalet, 260.

16 Carullah, [lahi Adalet, 330.

17 Carullah, [ldhi Adalet, 290.

18 Carullah, [ldhi Adalet, 334.

19 Maras, Tiirk Diinyasinda Dint Yenilesme, 165-166. Bu goriisiin tarihi arka plani vardir.

20 Ahmet Kanldere, “Musa Carullah’in Eserleri Hakkinda Yeni Bilgiler”, Oliimiiniin 50.
Yildéniimiinde Musa Carullah Bigiyef (1875-1949) - I Uluslararast Musa Carullah Bigiyef
Sempozyumu (Ankara: 2002), 225.

21 Maras, “Musa Carullah Bigiyev’in Tasavvuf Anlayis1”, 87-89.

22 Hilmi Ziya Ulken, Tiirkive'de Cagdas Diistince Tarihi (istanbul: Tiirkiye is Bankasi Kiiltiir
Yayinlari, 2015), 402-403; Kanhdere, Musa Cdrullah, 56, 59-61, 238.

23 Mehmet Gérmez, Musa Carullah Bigiyef (Ankara: TDV Yayinlari, 1994), 158.

24 Mirkasim Usmanov, Kazan Sarkiyatciligi’'nin Kaderi (XX. Yiizyil), cev. {lyas Kemaloglu (Kemalov),
Janyl Myrza Bapaeva, ed. Aykut Can (Istanbul: Yeditepe Yayinevi, 2013), 24-27.
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Bigi'nin tefrika makalelerinin Siird’da yayimlanmasi siirerken yine Rusya
Tiirklerinden oldugu anlasilan Troyskili Ahmed Taceddin’in?5 hilafet merkezi
[stanbul’dan Sirdt-1 Miistakim siitunlarinda verdigi tepki ise, erken tarihli
oldugu kadar elestirel bir iisluba sahiptir. Troyskili, islam diinyasinin mevcut
durumunu ve istikbalini isledigi yaz1 serisinin bir makalesini “Rusya
Miislimanlar1 arasinda dolasan zikre sayan birka¢ dedikoduya ve bunlarin
menselerinin” tespitine ayirmistir. “Eski medrese diplomatlarindan” ve esasen
“fazil bir zat” olan Bigi'yi, 6zl itibariyla “dini ve mavera-y1 dini yekdigerine
karistirmak” illetine dayanan “afv-1 umumi” fikrine gotiiren saiki anlamaya
calisan yazar, “istikbal-i millet nokta-i nazarindan” bile kayda deger bir amag
bulamadigini soéyle anlatmistir:

“Evet, ¢ehremiz ¢atik, hepimizde bir diiskiinlik hiikiim-ferma.
islerimizde de durgunluk var. Fakat bunlarin esbabi, nev'-i beserden
olan Mecusilerin riiz-i mahserdeki hallerine acidigimizdan ve anlar
icin simdiden bir yevm-i matem icra ettiimizden degil ki; bugiin
biitiin efrad-1 Miislimine boyle bir afv-1 umumiyi ilan ederek yiizlerini
gilildiirelim, yevm-i matemlerine artik hitam verelim de herkes
bundan sonra isi giicliyle mesgul olsun diyelim. Belki bu
diskiinliiklerin  esbdbin1  baska yerden aramak lazim gelir.
Binaenaleyh Musa Efendi'nin bu davasini istikbal-i millet igin
diyemeyiz. O halde? O halde diyecegiz ki; sakim bir tarz-1 tedrisin
netdyic-i tabliyyesidir. Aningiin burada maksat aramak nafiledir”.2é

Musa Carullah’in neden bu goriisleri ileri siirdiiglinii anlamamizi saglayan
bu degerlendirmelerden sonra kanaatimizce temel sebep; Bigi'nin sahip oldugu
hassas mizaci, bu mizac¢la uyumlu tasavvufl nesvesi ve sorgulayici kimligidir.27
Nitekim tartismanin diger tarafi olan Mustafa Sabri de su satirlariyla benzer bir
tespitte bulunmaktadir:

“Ibtida surasini sdyleyelim ki; miindzirim, ileride kitabindan
nakledecegimiz berahin-i manslisadan ziyade hissiyatina tebaiyyet
sevkiyle bu fikre zahip olmus ve iste gerek farkinda olarak ve gerek
olmayarak hep o his ve temayiiliin tesiri altinda berdhin-i nakliyyeyi
mukayese ve muhakeme eylemistir. Yani mizacina ve arzusuna muvafik
gelen bir nazariyeyi evvelce zihnine yerlestirmis, sonra delilini
aramistir. Buna tesehhf ile ictihad tabir olunur ki; hakikate viisil i¢in
salim bir tarik degildir”.28

Anlasildig1 kadariyla Musa Carullah, fani bir hayatin ardindan sonsuz bir
azab1 kabullenememekte; kurtulusu yalmzca Miisliimanlara tahsis etmeyi
dogru bulmamaktadir.2? Oteden beri icinde diigiimlendigini belirttigi bu

25 Entelektiiel birikime sahip oldugu anlasilan yazarin gorisleri hakkinda bk. Ahmet Kanlidere,
“Hilafet Merkezinde Pan-islamist Bir Tatar Dergisi: Teariif-i Miislimin (1910-1911)”, "Islam”
Uyandirmak”: Mesrutiyet’ten Cumhuriyet’e Islamct Diisiince ve Dergiler, ed. Liitfi Sunar (istanbul:
Limit Ofset, 2018), 425, 433-441.

26 Troyskili Ahmed Taceddin, “Ahval-i Umimiyye-i Islamiyye ve istikbal-i Islam -3-”, Sirdt-1
Miistakim 3/74 (21 Kan(n-i Sani 1325), 348-349. Miladi yayim tarihi, 3 Subat 1910’dur.

27 Temsil giicii yiiksek bir pasaj i¢in bk. Carullah, /lahf Adalet, 352-353.

28 Sabri, Yeni Islam Miictehidlerinin Kiymet-i [Imiyyesi, 11. Ayrica yazar, miinazirinin da aralarinda
bulundugu birgok miitefekkirin, Avrupa’nin teknolojik iistiinliiglinden kaynaklanan bir “hiss-i
izam” ile muterakki devletler lehinde bu tiirden diisiincelere kapildigini belirterek asil sebebi
geri kalmishik kompleksine de baglamaktadir. Bk. 4.g.e., 158.

29 Carullah, /lGhi Adalet, 275-277.
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diisiincelerini ¢dzebilmek icin kelam ve tefsir literatiiriine bagvursa da aradigi
hakikati kendince sufilerin kitaplarinda bulabilmistir.3° Sonuctaysa; kalbinde
koklesen fikirlerini istifadeye sunmak i¢in3! Hiiseyniye Medresesi'ndeki Dinler
Tarihi derslerini 6zellikle genclere hitap edebilmek i¢in3? uygun bir zemin
saymis;33 makalelerin yayimlanmasiyla beraber de sozii edilen tartismalar
baslamistir.

Mustafa Sabri'nin reddiye yazmasindaki asil sebep ise; Bigi'nin selef
alimlerine ydnelik tenkit sinirlarin1 asip yer yer itham derecesine varan
iddialarina karsi basta “ulema-y1 keldamin hukukunu midafaa”dir.3* Diger
taraftan Sabri, empati kurmak suretiyle Bigi'nin diisiincelerinin insan olmak
hasebiyle anlasilabilir oldugunu da teslim etmektedir. Ancak izlenmesi gereken
yolun, hissiyattan soyunup Yiice Yaraticinin beyanlarina gore hareket etmek
oldugunu belirterek miinazirina dogru yontem tercihi énermektedir.3>

Tartismanin ortaya ¢ikis zemini aydinlatildiktan sonra cehennem azabinin
miiddeti meselesi dolayisiyla kaleme alinan yakin tarihli literatiire kisaca
deginilmesi uygun olacaktir.

Azabin siireliligi ve rahmetin kusaticiligl meselesinin Kazan matbuatinda
giindem olusturdugu giinlerde Musa Carullah’in “Bana hem can, hem de kuvvet
verdiler” diye yad ettigi3¢ Rizaeddin Fahreddin’in (1859-1936) art arda ii¢
baski yapan3” Rahmet-i Ilahiyye Meselesi adl risalesi énemli bir calismadir.
Rizaeddin, bizzat kalem oynatmay: diisiinmedigi bir mesele karsisinda; Bigi’'nin
bir makalesinin o siralar basmuharrirligini yaptig1 Sird’da yayimlanmasinin
ardindan gelen tepkiler ve hususi talepler iizerine bu risaleyi yazdigim
soylemektedir. Mesele hakkinda kelamcilarin goriislerine tabi olmadigini; fakat
Carullah’in savundugu noktalara da biitiiniiyle katilmadigimi belirtmektedir.
Azabin geciciligi meselesini Bigi'nin izah ettigi ¢cercevede anlayan kimselerin
sahabe doneminden itibaren varhgini ortaya koymak maksadiyla ibn Kayyim
el-Cevziyye’'nin (6. 751/1350) Hddi’'l-Ervdh isimli eserinden ilgili bir babi
terciime ederek risalesini olusturdugunu agiklamaktadir. Sanki biraz da ismail
Gaspirali’'nin (1851-1914), Bigi'nin konu tercihine yonelik “zamansiz ayrinti”38
sitemine gdnderme yaparak tartismanin o an i¢in yalnizca itikadi ¢ergevede ele
alinsa da kisa siirede biitiin Miislimanlar ilgilendirecek ictimail bir mesele
haline gelecegini3? diisiinmektedir.40

30 Carullah, [lahf Adalet, 266-269, 338, 351.

31 Carullah, [Idhi Adalet, 278, 291.

32 Carullah, [lahi Adalet, 326.

33 Carullah, [lahi Adalet, 261, 291. Aym maksatlarin izi, Bigi’'nin Dinler Tarihi 6gretimine bakisinda
da stiriilebilir. Bk. A.g.e., 256-261.

3+ Sabri, [laht Adalet, 19, 22-23, 162, 250-251.

35 Sabri, [ldhf Adalet, 34-35, 40, 44-46, 241-242.

36 Carullah, /lGhi Adalet, 341.

37 Omer Hakan Ozalp, Kazan’la Istanbul Arasinda Bir Alim: Rizdeddin b. Fahreddin (istanbul:
Dergah Yayinlari, 2001), 177.

38  Gaspiral, Musa Carullah’in bu meseleyi giindeme getirmekle zamanlama hatasi yaptigin
disiinmekte ve derslerinde Ahmet Midhat Efendi'nin Tarih-i Edydn'im1 okutmasini
onermektedir. Bigi'nin, hocasi yerine koydugu Gaspiral’nin bu ¢ikisina olduk¢a alindigl
anlasilmaktadir. Bk. Carullah, /lahi Adalet, 290, 335-341, 347, 358.

39 Ancak Rizdeddin’in 1914’te yayimladig Dinf ve Ictimaf Meseleler'de énemli gérdiigii bu konuya
egildigi belirlenememistir.
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Tartisma etrafinda olusan literatiire bir katki da Dariilfiin(in Ilahiyat
Fakiiltesi'nin acildig1 siralarda Ndrin Ebediyyet ve Devami Hakkinda Tetkikdt
(1341/1925) bashkl risalesiyle izmirli ismail Hakki'dan (1869-1946) gelmistir.
Hadi’l-Ervdh’in cehennem azabinin miiddetiyle ilgili bir babinin saglam bir
Tiirkceyle cevirisinden ibaret olan risale; ana kaynaklari Takiyyiiddin ibn
Teymiye (6. 728/1328) ve Ibn Kayyim’e ismen hi¢c deginmedigi gibi
miiterciminin sahsi gorislerini de icermemektedir.4! Her ne kadar agikca atifta
bulunmasa da kismen Musa Carullah-Mustafa Sabri tartismasinin etkisiyle
yazildig1 sodylenebilecek bu risalenin muhtevasinda yer alan azabin ilelebet
aynen siirmesinin cezalandirma mantigina ve ilahi hikmete ters diisecegi
yoniindeki tezin;42 Yeni [Im-i Keldm serisinin 1924’te nesredilen ikinci kitabinda
yine Hdadi’l-Ervdh’tan alindig1 anlasilan argiimanlar esliginde “mezheb-i ekall
olmakla birlikte racihligi” izmirli tarafindan agik¢a belirtilmistir.43

Ismail Fenni'nin (1855-1946), muasir bazi ilim adamlarinin vahdet-i
viicid  telakkisine ve Muhyiddin Ibni’l-Arabi’'ye (6. 638/1240) Kkarsi
besledikleri menfi kanaatleri diizeltme maksad tasiyan Vahdet-i Viiciid ve Ibn
Arabi (Istanbul: 1928) adlhi eseri, dénem itibariyla azabin mahiyeti ve
sureliligine dair 6nemli bir metin durumundadir.#* Ancak biiyiik ol¢iide
tasavvufi bir muhteva tasiyan, nispeten muahhar bu tartisma metninin Bigi-
Sabri tartismasindan tamamen bagimsiz yazildig1 anlasilmaktadir. Keza muasir
isimlerden Cemal Ogiit'in (1887-1966) Bereket ve Rahmeti [lahiyye
Biirhanlarina Dair Kirk Hadisi Serif (istanbul 1951) adlhi ¢alismasinin da
konumuzla ilgisi yoktur.

Tartismaya dair kaydedilen 6n bilgilerden sonra taraflarin delillerine
gecilebilir.

Musa Carullah’in Delil ve Goériisleri

Musa Carullah’in tartismaya kaynaklik eden mezkiir ¢alismalari, her ne
kadar cehennem azabinin biitiin inang tiirlerinden insanlar i¢in gegiciligi ana
fikri lizerine kuruluysa da igerik ve iddialar yoniinden mubhtelif ilim dallan
acisindan tetkike konu edilebilir. Zira Bigi buradaki kanaatlerini ayet ve
hadislere; Kuseyri (6. 465/1072), ibnii’l-Arabi, Mevlana (6. 672/1273) gibi

40 Rizdeddin Fahreddin, Rahmet-i [lahiyye Meselesi (Orenburg: Vakit Gazetesi Matbaasi, 1910), 3-
4, 15-16. Rizdeddin'in bu risalesi, bélgeden tenkit aldig1 gibi (bk. Ozalp, Rizdeddin b. Fahreddin,
178) Mustafa Sabri'nin de ayni istikamette kisa bir degerlendirmesine konu olmustur. Bk. Sabri,
[laht Adalet, 166.

4 Veysel Kaya, “Izmirli ismail Hakk’nin Cehennemin Sonlulugu Hakkindaki Risalesi”, Uludag
Universitesi Ilahiyat Fakiiltesi Dergisi 18/1 (2009), 531-532, 535.

42 Ali Birinci, “Izmirli, ismail Hakk1”, DIA (Ankara: TDV Yayinlari, 2001), 23/532.

43 [smail Hakki izmirli, Yeni ilm-i Kelam: Ikinci Kitap (istanbul: Matbaa-i Amire, 1340-1343), 197-
200. Buna karsihk Izmirli'nin 1923’te yayimlanan baska bir calismasinda ise “Cennet ile
cehennem ve bunlarin ehli i¢in fani olmak s6z konusu degildir. Clinkii iman, ebedi olmak iizere
vacip, kiifiir ise ebedi olmak tizere haramdir. Bundan dolay, cezalarinin da siirekli olmasi iktiza
eder” seklindeki ciimleleri dikkat gekicidir. Bk. ismail Hakki izmirli, Anglikan Kilisesine Cevap
(el-Cevabii’s-Sedid fi Beydni Dini’t-Tevhid), sad. Fahri Unan (Ankara: TDV Yayinlari, 1995), 47-
48.

4 Bk. Ismail Fenni [Ertugrul], Vahdet-i Viiciid ve Ibn Arabi ([istanbul]: Orhaniye Matbaasi, 1928),
3-4,142-151.
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mutasavviflarin goriislerine*> ve kendi akll c¢ikarimlarina dayandirmaya
calismis; en sik kullandig delil ise ayetler olmustur.

Musa Carullah, Kitabinin bas taraflarinda meselenin miizakeresi i¢cin bir
ulema meclisi toplanip davet edilmesi durumunda goriisiini ispatlamak icin
dyetlere ilaveten “... siinen kitaplarindan da bir¢ok hadis getiririm ingallah”46
demesine; yine son sayfalara dogru, vardigi kanaatleri ispat icin elinde “sahih
hadislerden bir¢ok delilinin varligin1”47 séylemesine ragmen eserinde “ciiz’i bir
maslahat milahazasiyla”¥® ana delil niteliginde yalnizca iki rivayet
kaydetmistir. Ustelik sahsi yorumlar esliginde islenen bu hadisler, Bigi’nin
genel yazim iislubundan*® olsa gerek, ayetlerden olusan ve “burhan” ad1 verilen
delillerin arasina diizensiz bir sekilde alinmistir. Benzer sekilde, Bigi'nin
ilerleyen satirlarda azap ayetlerinin hakikatini agiklayacagi sirada kendi fikrini
destekleyen sahabe ve tabilin kavillerini zikredecegini belirtmesine5° ragmen
herhangi bir rivayet kullanimi belirlenememistir. Bigi'nin delil olarak kullandig1
rivayetler ve bunlar tizerine getirdigi yorumlar 6zetle soyledir:

1. Rasilullah (s.a.v.), huzuruna getirilen Hevazinli esirler arasindaki bir
kadinin bagkalarina ait bebekleri emzirdigini gériince ashabina “Sizce su kadin
cocugunu atese atar mi?” diye sormus; “giicii yettigince atmamaya ¢alisacag1”
cevabini almasi lizerine “Yemin olsun ki; Allah kendi kullarina, su annenin
cocuguna (duydugundan) daha merhametlidir” seklinde karsilik vermistir.5!

Bigi, terciimenin ardindan -muhtemelen kendi goérisiine katilmayan-
imamlari (molla) muhatap alarak delaletleri serh ¢alismalarina bakma ihtiyaci
hissettirmeyecek derecede acik boyle nice rivayetin basta Sahth-i Buharf olmak
iizere hadis kitaplarinda yer aldigini sdylemektedir. “Acaba bu hadiste
goriisimiize aykir1 bir seyler var midir?” diye serh ve hasiyelere miiracaat
edince; “Bu hadiste, esir kadinlara bakma cevazi vardir” tiiriinde son derece
onemsiz saydigi istidlaller karsisinda tepki gostermektedir. Neticedeyse; bu
gibi rivayetlerin baz1 yersiz delaletlerine dayanilarak umumi rahmetin
Miisliimanlara tahsis edildigi kanaatine ulagsmaktadir.>2

2. “... Sonra Allah sbéyle buyurur: “Melekler, peygamberler ve mii’'minler
sefaatte bulundu. Cehennemde (kalbinde) zerre miktart hayir (iman) bulunan hig
kimse kalmadi. Ve geriye merhametlilerin en merhametlisi (Yiice Allah)
kaldi)...”.s3

45 Bigi'nin mezki{r mutasavviflarin eserlerine yonelis seriiveni i¢in bk. Carullah, [16hi Adalet, 267-
269.

46 Carullah, [ldhi Adalet, 271.

47 Carullah, ildhi Adalet, 334-335.

48 Carullah, [ldhi Adalet, 307.

49 Bigi'nin genel islup o6zellikleri icin bk. Abdullah Battal Taymas, Kazanli Tiirk Meshurlarindan
Musa Carullah Bigi: Kisiligi, Fikir Hayati ve Eserleri (Istanbul: M. Siralar Matbaasi, 1958), 35-36;
Kanlidere, “Musa Carullah’in Eserleri Hakkinda Yeni Bilgiler”, 229; a.mlf., Musa Cdrullah, 50.

50 Carullah, flahf Adalet, 326 vd.

51 Buhari, “Edeb”, 18; Miislim, “Tevbe”, 22.

52 Carullah, /lahf Adalet, 307-308.

53 Bigi’'nin kaydettiginin aksine zerre miktari imana sahip hi¢ kimsenin cehennemde kalmadiginm
soyleyen Cenab-1 Hakk degil sefaatte bulunanlardir. Bk. Ahmed b. Hanbel, Miisned, 18/394-396.

Ayrica metni krs. Buhari, “Tevhid”, 24; Miislim, “iman”, 302.
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Sahabl ravi ve eser adi belirtiimeyen bu rivayetin mevcut metnine
bakilirsa; Eb(i Said el-Hudri kaynakli uzun bir Miisned rivayetinin sonundan
takti‘ edildigi anlasilmaktadir. Bigi, alt1 ¢izili climleden hareketle insanlarin ve
meleklerin sefaatleriyle kalbinde zerre miktar1 iman bulunan herkesin azaptan
kurtulup cennete girecegini diisiinmekte; cehennemde hi¢cbir mii'min
kalmadigina goére o halde sonsuz merhamet sahibi Allah'in sefaatiyle
kurtulacaklarin kimler oldugunu sorarak goériisiiniin dogrulugunu ima
etmektedir.5*

Eserin ilerleyen sayfalarina gelince iddia ettigi li¢c temel goriisiin sahabe ve
selef-i salihin donemlerinden itibaren taraftarlari oldugunun artik Rusya
Miislimanlar1 arasinda da anlasilmaya basladigini belirten Bigi; bu kadimlik
durumunu gostermek i¢in Taber?nin (6. 310/923) o siralar Kahire'de
nesredilen bir Cdmi‘ul-Beydn baskisini kaynak vererek iki kavil nakletmistir.

1. “Cehennem, iki (ahiret) yurdundan daha ¢abuk mamur ve daha ¢abuk
harap (olacak) olanidir”.55

Musa Carullah, tabilin neslinin biiyiik mii¢tehitlerinden sayip dort mezhep
imamindan daha iistiin gordiigii Amir es-Sa‘bi’nin (6. 104/722) bu séziiniin,
inang sahasinda Es‘arilerle Maturidilerin goériislerinden daha saglam bir delil
kabul edilebilecegini savunmustur. Tevile gerek kalmaksizin son derece agik
olan bu kavlin, kendi goriisiinden bile ¢ok daha genis oldugunu belirten Bigi;
necat-1 umumi inancit Kur’dn’a aykiri olsaydi, Sa‘bi'nin boyle bir goriise sahip
olamayacagi kanaati tasimaktadir.>¢

2. “Yemin olsun ki; bir vakit gelir, cehennemin kapilar1 acilir da iginde
kimse kalmaz”.57

Musa Carullah, Abdullah b. Mes“idun (6. 32/653) bu kavlinin bile tek
basina kendi tezini hakli ¢cikarmaya yetecegini belirterek onu kendi burhanlari
arasina almaktadir. Kelamcilarin goriisleriyle hareket edildigi takdirde mezkir
kavli dolayisiyla Ibn Mes‘iid’un imani durumunun ne olacagini soran Bigi; “Ibn
Mes‘dd bodyle bir sey demez” diyerek bu so6zlin yalanlanamayacagini
soylemektedir.>8

Ele alinan kaviller igin Cdmi‘u’l-Beydn'in ayni sayfasi referans
gosterilmistir. Bununla birlikte ilerleyen sayfalar takip edildigi takdirde
Taber?'nin ilgili kavillerden hareketle Bigi'nin anladigi sekilde bir “necat-1
umumi” goriisiinii kabul etmediginin altim1 ¢cizmemiz gerekir.

Bigi’'nin tezini savunmak i¢in burhan olarak kullandigi rivayetlerle bunlari
lizerine bina ettigi yorumlar bu minvaldedir. ilgili satirlarda vurgulu bir ceviri

54  Carullah, [lahf Adalet, 309.

55 Orijinal metni “U = Lugs il Clee Il CJJ V*"“'" seklinde olup temel hadis kaynaklarinda tespit
edilememistir. Hiid siiresinin 104-107. dyetlerinin tefsiri sirasinda kaydedilmistir. Bk. Taberi,
Cami‘u’l-Beydn fi Te'vili’l-Kur’dn, thk. Ahmed Muhammed Sakir (Beyrut: Miiessesetl'r-Risile,
1420/2000), 15/484.

56 Carullah, /lahi Adalet, 323-324.

57 Tiirk¢eye kismen alintilanarak ¢evrilen bu kavlin tam metni soyledir: “ ;is ol o e SU

LT L 0t L s el sl Wb o el ", Bk, Taberd, Cdmi‘u’l-Beydn, 15/484. Ayrica Abdullah b.

Amr’a nispet edilen benzer bir metin i¢in bk. Bezzar, el-Miisned - el-Bahrti’z-Zehhdr, thk.
Mahfiizu'r-Rahman vd. (Medine: Mektebetii’l-‘Ulim ve’l-Hikem, 1998-2009), 6/442.
58 Carullah, /lahi Adalet, 324-326.
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dili tercihinin ve ravilerin fezail cihetini 6ne ¢ikarma gayretinin goze carptigini
soyleyerek miinazirinin delil ve goriislerine gegebiliriz.

Mustafa Sabri’'nin Delil ve Goriisleri

Musa Carullah’'in itikadi konularda eser kaleme alirken kelam kitaplar
yerine “dogrudan ayet ve hadislere miiracaat ederek onlar1 ihya etme”s?
prensibine karsilik; Mustafa Sabri'nin ilgili kavil veya kitaplar yerine “... Musa
Efendi'nin sozlerini y1gin yigin ayat ve ehadis ile biraz da akil ve mantikla
karsiladik”¢0 sozii, tartisma metinlerimizin telif yontemleri ve ait olduklari
diistinsel baglamlar hakkinda ipucu vermektedir. Amacinin yalnizca hakikatin
ortaya ¢ikmasi oldugunu belirten Sabri; daha saghkli bir zeminde
degerlendirme yapmak icin meselenin “ilahi rahmet” ve “ilahi azap” hakkinda
bilgi veren hadisler seklinde iki u¢lu ele alinmasi gerektigini diisiinmektedir. Bu
maksatla Bigi'nin rahmetin genisligi hakkinda kullandig1 iki hadise ilaveten
kaynak adi1 vererek metinleriyle birlikte {i¢ rivayet daha kaydetmistir:

1. “Allah (Tedla), rahmeti yiiz parcaya taksim etmis; doksan dokuz pargasini
kendi katinda alikoymus, yalnizca bir parcasini ise yeryiiziine indirmistir. Iste bu
bir parca rahmet sayesinde (canli) mahlitkat birbirlerine merhamet gésterir. Oyle
ki; hayvanlar bile yavrusunu emzirirken onlara zarar vermekten ¢ekinerek
ayaklarint kaldirir” .61

2. “Allah (Tedld)’'nin yiiz (parca) rahmeti vardir. (Bu rahmetin) bir (parcasi)
ile (canll) mahlukdt birbirlerine merhamet gésterir. Doksan dokuz (parcasi) ise
kiyamet giinii icindir”.62

3. “Kdfir, Allah katindaki rahmetin (genisligini) bilseydi hi¢ kimse cennetten
timidini kesmezdi”.63

Mustafa Sabri, ihmal edildigini diistindiigic “ilahi azap” basliginda ise
asagidaki dokuz rivayete yer vermistir:

4. “ibrahim (a.s), babasim (kétii bir halde) bulunca ‘Ey Rabbim! Dirilis
gliniinde beni utandirip mahzun etmeyecegine dair bana soz vermigtin’ der.
Bunun lizerine Allah (Tedld), ‘Ger¢ek su ki; ben, cenneti kdfirlere haram kildim’
buyurur”.64

5. Kiyamet giinii sefaatin anlatildig1 uzun bir Sahth-i Buhari rivayetinde ii¢
dort kez gerceklesen sefaatle cehennemden ¢ikarilan giinahkarlar agiklandiktan
sonra Rastlullah’in diliyle “Ben de, ‘Ey Rabbim! Cehennemde ancak Kur’dn’in
hapsettigi, sonsuza dek (orada) kalmalari vacip olan kisiler kaldi’ derim” ciimlesi
sOylenmistir.6s

59 Carullah, [lahi Adalet, 305.

60 Sabri, [l4hi Adalet, 75.

61 Buhari, “Edeb”, 19; Mislim, “Tevbe”, 17.

62 Mislim, “Tevbe”, 20.

63 Tirmizi, “De‘avat”, 100. ileride de belirtilecegi iizere, kaynak gésterilen bu rivayette kasten
takti yapilmistir. Ayrica bk. Buharf, “Rikak”, 19; Miislim, “Tevbe”, 23.

64 Buhari, “Tefsir (Su‘ara)”, 25. Ayrica bk. “Enbiya”, 11. Kaydedilenin aksine rivayet Enes degil Eb{
Hiireyre tarikiyle gelmektedir.

65 Buhari, “Tevhid”, 19. Bk. “Tefsir (Bakara)”, 2; “Rikak”, 51; “Tevhid”, 24; ; Miislim, “iman”, 322.
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Sabri, ilgili rivayetin “s sl ale Carsy OT A aw> 0 V] LW 4 L ooy U
seklindeki metninin alt1 ¢izili ifadesini, “Kur’an’in cehennemden ¢ikislarini sarih
ifadelerle engelledigi kimseler” seklinde agiklamigtir.66

6. Ug cesit giinahin var oldugu anlatilan bir rivayette; bagislanmayan
giinahin sirk, bagislanabilecek giinahin Allah’la kullar arasindaki fiiller,
isleyenin yanina birakilmayacak giinahinsa insanlara zulmetmek oldugu
bildirilmistir.67

7. Onceki rivayetteki giinah yerine zulmiin de ii¢ tiirlii oldugunun ayni
anlatim formuyla anlatildig1 bir rivayette bagislanmayacak zuliim tiiriiniin sirk
oldugu belirtilmistir.8

8. Miisned ve Sahih’te tahri¢ edilen bir Enes b. Malik rivayetinden alinan
metne gore; “Kim hicbir seyi ortak kosmaksizin Allah’a kavusursa cennete girer.
Kim de miisrik olarak éliirse cehenneme (ndr) girer ve ebediyyen orada kalir”
buyrulmustur.6?

9. “Cehennem halkina, ‘Sizler ateste diinyadaki ¢akil taslarinin sayisini
(bulan bir siire) kalacaksiniz' denilseydi o (s6zle) sevinirlerdi. Cennet halkina da
‘Sizler cennette diinyadaki cakil taslari sayisinca kalacaksiniz’ denilseydi o
(sozden) kederlenirlerdi. Fakat hepsi i¢cin ebedi (bir hayat) takdir edilmistir”.7°

10. insanlarin cennet veya cehennemdeki makamlarina yerlesmelerinin
ardindan aralarindan bir miinadi, “Ey Cennet halki! ‘(Sizlere) sonsuzluk (huliid)
var, éliim yok’; ‘Ve ey Cehennem halki! (Sizlere de) sonsuzluk var, 6liim yok’ diye
seslenir”.”1

11. Cehennemde bulunan kiifiir ehli ile giinahkar Miisliimanlarin
durumunun anlatildig1 bir rivayette; kafirlerin, “Siz Miisliiman degil miydiniz?”
seklindeki sorusuna Miislimanlar “Evet” diye karsilik verirler. Devamla
“Oyleyse Miislimanliginiz size ne fayda sagladi? Zira sizler de ateste bizimle
beraber oldunuz” istithamina karsilik ise isledikleri bazi giinahlar yiiziinden bu
akibete ugradiklarim1 séylerler. Bu muhavere iizerine Cenab-1 Hakk, kible
ehlinin cehennemden ¢ikarilmasini emreder.”2

66 Sabri, [lahi Adalet, 151.

67 Taberani, el-Mu‘cemii’l-Kebir, thk. Hamdi Abdiilmecid es-Selefi (Beyrut: Darii [hyai't-Tiirasi’l-
‘Arabi, 1405/1985), 6/252.

68  Tayalisi, el-Miisned, thk. Muhammed Abdilmuhsin et-Tiirki (Cize: Daru Hicr, 1419/1999),
3/579; Bezzar, el-Miisned, 13/115.

69 Belirtilen kaynaklarda Enes’e nispet edilen metnin sadece ilk climlesi tespit edilmistir. Bk.
Buhari, “Ilim”, 49; Ahmed b. Hanbel, Miisned, 20/55; 21/184. Buna karsilik rivayet, Abdullah b.
Amr ve Cabir b. Abdullah’tan lafiz farkliliklar icerse de biitiin haliyle tespit edilebilmektedir.
Bk. Miislim, “Iman”, 152; Ahmed b. Hanbel, Miisned, 11/155-156; 22/372; 23/59, 261. Ancak
alt1 ¢izili ceviri climlesinin karsiligl olan “lgé W= ,” ifadesi belirlenememistir.

70 Taberani, el-Mu‘cemii’l-Kebir, 10/179. Nasiriddin Elbani bu rivayet i¢in mevzi hiikmiini
vermistir.

7t Kaydedilen metinde telfik yapildig1 anlagilmaktadir. Krs. Buhari, “Tefsir (Meryem)”, 18; “Rikak”,
51. Ayrica bk. “Rikak”, 50; Miislim, “Cennet”, 43.

72 [pn Ebl Asim, Kitabii’s-Siinne, thk. Muhammed Nésiriiddin el-Elbani (Beyrut: el-Mektebii’l-
islami, 1400), 405; Hakim en-Nisabiri, el-Miistedrek ‘ale’s-Sahthayn, thk. Mustafa Abdiilkadir
‘Ata (Beyrut: Dari’l-Kiitiibi’l-ilmiyye, 1411/1990), 2/265. Rivayette anlatilan durumun, Hicr
stiresinin 15. dyetini tefsir ettigi kaydedilmistir.
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12. Onceki rivayetle benzer muhtevaya sahiptir. Muaz b. Cebel tarikiyle
gecen bir rivayetin sonunda anlatildigina gore; Allah Teala, cehennemde
bulunan tevhit ehlini oradan ¢ikarmayr murat edince diger dinlere mensup
kimselerin kalbine bir fikir diisiiriir. Bu kisiler soyle derler:

“Vaktiyle bizler ve sizler hep birlikte diinyada idik. Sizler iman ettiniz,
bizler inkdr ettik. Sizler dogruladiniz, bizler yalanladik. Sizler ikrar
ettiniz, bizler reddettik. (Peki) bu (tercihleriniz simdi) size ne
kazandirdi? Bugiin hem sizler hem bizler hep birlikte atesteyiz. Bize
azap edildigi gibi size de azap ediliyor. Bizler (bu hal iizere) ebediyete
mahkim edildigimiz gibi sizler de mahkiim edildiniz’. Gazab-1 ilahiyi
ceken bu satasma lizerine tevhit ehli atesten ¢ikarilir”.73

Ilahi rahmet ve azaba dair Mustafa Sabri’nin kaydettigi merf rivayetlerin
ceviri ve tahrici 6zetle kaydedilmistir. Kaynagi belirlenemeyen sonuncu rivayet
sayllmazsa digerlerinin ayn1 metinle, cogunlukla ise lafiz farkliliklariyla ya da
takti’, telfik, idrac gibi islemlerle alintilandig1 gorilmiistiir.

Mustafa Sabri, rahmet ve azaba iliskin 6rnek nakilleri siraladiktan sonra
meseleye rivayet biitiinligl acisindan yaklasmaya c¢alismakta ve Bigi'nin
rivayete dayali delillerinin degerlendirmesine gegmektedir. Ona gore rahmet ve
azap hakkinda kaydedilen rivayet gruplarini él¢iip tartarak karsilastiran bir
okur, Kkafirlere yonelik azap rivayetlerindeki acikligi, rahmet vurgulu
rivayetlerde goremeyecektir. Bigi'nin iddia ettigi haliyle inang¢siz kimselerin
azaptan kurtulup bir giin rahmete kavusacaklari ihtimalini tasiyan en agik ifade,
kendisinin yukarida kaydettigi Siinen-i Tirmizi rivayeti olsa da rivayetin iki
climleden olustugu unutulmamahdir.

“Mii’'min, Allah katindaki cezanin (ukubet) (dehset ve azametini) bilseydi
hi¢ kimse cennet (ilimidi) beslemezdi.

Kafir, Allah katindaki rahmetin (genisligini) bilseydi hi¢ kimse cennetten
timidini kesmezdi”.74

Rivayet, ikili yapisiyla birlikte ele alindig1 takdirde, ilahl mesietin cilveleri
bir tarafa, Allah’in rahmetiyle azabinin aslinda ne denli genis ve biiylk
oldugunu anlatmakta; havf-reca arasi bir denge kurmaktadir. Birinci climledeki
azap gercegi acik secik olmakla birlikte mii'minler i¢in cennet iimidi var ve
muhakkaktir. Ikinci ciimledeki rahmet olgusu da sarihtir; ancak bu durum,
cennet Umidinin Kkafirler icin kapalihgina engel degildir. Oyleyse hadisin,
icerdigi miibalaga islubuna uygun sekilde ikinci ciimleye soyle bir anlam
verilmelidir:

“Ilaht rahmetin ne derece genis oldugu bilinseydi, cennet iimidi tastmamasi
gereken kdfirler bile o rahmetten timitlerini kesmezdi.”

Su halde ilgili hadis; bir ucunda “ukubet-i ilahiyye”, digerindeyse “rahmet-i
ilahiyye”nin esit miibalaga tislubuyla anlatildig iki uglu bir yap1 arz etmektedir.
Rahmet tarafinin kuvvet ve delalet derecesi neyse digerininki de o nispettedir.
ilahi mesiet ise, bu ikisi arasindaki ¢atismay1 engellemektedir. Mustafa Sabri,
Bigi'nin kendi delilleri arasinda zikretmese de onun iddiasina en elverisli delilin
de belirtilen gerekcelerle kullanilamayacagini belirterek neticede miinazirinin

73 Ahmed b. Hanbel ve Taberani'nin eserleri kaynak gosterilmesine ragmen kaydedilen metinlerle
temel hadis kitaplarinda tespit edilememistir.
74 Tirmizi, “De‘avat”, 100.
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hadislerden yana delil kithig1 (kaht-1 edille) ¢ektigini séylemistir. 75 Yine Sabri’ye
gore; inzar icerikli uzun rivayetler bir tarafa, “Ey Ibrahim! Ben cenneti kéfirlere
haram kildim” hadisindeki’¢ sarahat derecesinde “Kafirler de bir gin
cehennemden ¢ikacaktir” seklinde sarih ve kati bir rahmet hadisi yoktur.””
Reddiyesinin devaminda Bigi'nin burhan olarak kullandigi hadislerin
degerlendirmesine gecen Mustafa Sabri Efendi; Hevazinli annenin anlatildigi
rivayetin tahsis ve tevil edilmesi gerektigini savunur. Zira mutlak anlamda
boylesi bir anne 6rnegi lizerinden, yani rivayetin zahirinden gidilecek olursa, o
takdirde hi¢ kimsenin cehennemde bir saat yanma soyle dursun diinyada bile
burnunun kanamamasi gerekir. Dolayisiyla yoneltilen bu itirazla birinci delil,
miinazara kurallarindan “nakz-1icmali” ile en basindan ¢liriitiilmiis olur.”8
Melek, peygamber ve bazi mii'minlerin sefaatiyle kalbinde zerre miktari
iman bulunan hi¢ kimsenin cehennemde kalmayacagini bildiren rivayetin
sonundaki “Ve geriye merhametlilerin en merhametlisi (Yiice Allah) kald1)"7°
cimlesine dayanarak Bigi, en son gerceklesecek Allah’a ait gefaatle
kurtulacaklarin gayr-i muslimler oldugu kanaatine ulasmisti. Mustafa Sabri’ye
goreyse; karsi taraftaki agik rivayetler dolayisiyla bu cimle de iman sahiplerine
hamledilmelidir. Zira ilgili cimlenin, “Kafirler cehennemden ¢ikmaz” anlami
tasiyan ayet ve hadislere nispetle miicmel olusu dolayisiyla kendisinin yaptigi
tevcih daha uygundur. Bigi'nin iddia ettiginin aksine; rivayetlerin ehil ilim
adamlarinca benzer sekilde tefsir ve tevil edilmeleri keyfi olmayip nass
biitiinligiiniin bir sonucudur.
Devamla Sabri, son rivayete ¢cok benzeyip sarahati dolayisiyla onun bir
nevi tefsiri sayilmaya miisait su hadisi kaydetmistir:
“... Sonra (liciincii kez) Rabbime déner (ve bana 6gretilmis hamdlerle
ona hamd ederek secdeye kapanirim). Bana hitaben, ‘Ey Muhammed!
Basin1 kaldir! (Konus; sézlerin dinlenecektir. Iste; dilegin yerine
getirilecektir. Sefaatte bulun; sefaatin kabul edilecektir)’ denilir. (Daha
oncekilerde oldugu gibi), ‘Rabbim! Ummetimi, timmetimi (isterim)’
diye sefaatte bulunurum. Bunun iizerine, ‘Git! Kalbinde hardal
tanesinden (bile) daha kii¢ciik iman bulunan kimseleri atesten ¢ikar’
buyrulur...80
Bunu yapip dondiigiimde, yine bana 6gretilmis hamdlerle dérdiincii
kez Rabbime hamd ederek secdeye kapanirim. (Yine) bana hital?en,
‘Ey Muhammed! Bagsini kaldir! Konus; sézlerin dinlenecektir. Iste;
dilegin yerine getirilecektir. Sefaatte bulun; sefaatin kabul edilecektir’
denilir.
Ben de, ‘Rabbim! Bana izin ver de, ‘Allah’tan bagska ilah yoktur’ diyen
kimselere (de sefaatte bulunayim)’ diye niyaz ederim.

75 Sabri, [14hi Adalet, 154-155.

76 Buhari, “Tefsir (Su‘ard)”, 25. Mustafa Sabri, bu rivayet dolayisiyla diistiigii dipnotta rivayetin
Maide 5/72 ve A‘raf 7/50 gibi ayetlerle teyit edilmesi dolayisiyla “miitevatirii’'l-ma’nd”
oldugunu diistinmektedir.

77 Sabri, [lahf Adalet, 155.

78 Sabri, [lahf Adalet, 155-156.

79 Ahmed b. Hanbel, Miisned, 18/394-396.

80 Bu climleden itibaren -rivayetteki ara anlatim dolayisiyla olsa gerek- metin ve ¢eviride kisa bir
atlama vardir.
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Allah (Teald) ise, ‘Bu sana ait (bir mesele) degildir. [zzetim, kibriydm ve
azametim adina; ‘Allah’tan bagka ilah yoktur’ diyen (kimseleri) oradan
ben ¢ikaracagim’ buyurur”.8!

Mustafa Sabri'ye gore; Bigi'nin yonelttigi “Geriye (sefaatci olarak)
merhametlilerin en merhametlisi kald’’ climlesinin manas1 Oyleyse nedir?”
sorusunun cevabi, ¢cevrilen metinde mevcuttur. Zira hadisin ifadesine gore; Hz.
Peygamber (s.a.v.), ilk ii¢ yalvarisiyla kalbinde hardal tanesinden daha kiigiik
miktarda imani olanlar1 sefaatle azaptan ¢ikarmaya muvaffak olacak; ancak
kelime-i tevhidi soyleyenlerin cikarilmasini Cenab-1 Hakk kendi zatina tahsis
edecektir.82 Dolayisiyla bu rivayette Bigi'nin 6ngordiigi sekliyle biitiin inang
gruplarinin azaptan kurtulacagi yoniinde bir genelleme dogrulanamamaktadir.

Farazi bir tartismada taraflarin leh ve aleyhte kullanabilecekleri rivayetleri
orneklendiren ve minazirinin kaydettigi rivayetlerin onun goriisiini
desteklemedigini diisiinen Mustafa Sabri, meseleyi rivayet biitinligi
cercevesinde ele almaya devam etmistir. Ona gore; tevatiir ve siibit sartlar
bakimindan biitlin hadislerin ayetler gibi kati olmadiklar1 hususu daima goz
oniinde bulundurulmalidir. Bu sebeple yakini bilgi gerektiren bir meselede
rastgele secilen birka¢ hadisle dava ispatina kalkisiimamalidir. Kaldi ki;
cehennemden kimlerin ¢ikamayacagli mevzusunda en net bilgiler ayetlerde
gectigi icin, ilgili hadislerin ¢ogu tartismanin kilit noktasini -daha 6énce sozii
edilen- “Kur’dn’in hapsettigi kimseler miistesna” ifadesi geregince yine Kur’an
ayetlerine havale etmektedir.83 Mustafa Sabri'nin makalemizde konu edildigi
iizere hadisleri ele aldig1 sirada meselenin esasini Kur’an iizerine kurmasi
dikkate deger bir ayrintidir.

Benzer sekilde, Sabri’ye gore bir mesele hakkinda katiyet ve yakin elde
edilebilmesi i¢in ilgili hadislerin “miitevatirii’l-ma‘na” olmasi sarttir. Kiigtik lafiz
farkliliklariyla aktarilan sefaat ve rahmet hadislerinin muhassalas1 (/ortak
payda) ve manevi miitevatir seviyesindeki 6z, “Biitiin muvahhidinin bilahare
cehennemden ¢ikarilmasi” olup “katiyete iktiran eden vasat budur”.

Bu vasatin iki ucunda;

1. “Mi’'minlerin cehenneme hi¢ girmemeleri”,

2. “Kafirlerin en nihayetinde ilahl rahmetten istifade etmeleri” seklinde iki
ihtimal daha s6z konusudur.

Her iki ihtimali de destekler goriinen miinferit rivayetler mevcuttur. Ancak
bu ihtimaller, yukaridaki vasat sinirinin disinda kalmalari; dahasi karsilarindaki
kuvvetli ve sarih nasslarla miitedriz olmalar1 dolayisiyla haber-i vahid
derecesinde kalip kabule sayan degerlendirmeler arasinda goriilmemistir.

e

81 Buhari, “Tevhid”, 36; Miislim, “iman”, 326.

82 Sabri, [lahf Adalet, 156-157. Mustafa Sabri, Bigi'’ye yonelik tenkitlerini baslica kaynaklarindan
saydig1 [bnii'l-Arabi’nin konuya dair baz1 goriiglerini 1skaladig1 iddiasiyla siirdiirmekte; bu
vesileyle ibnii'l-Arabi’nin, azaptan Allah’in sefaatiyle en son ¢ikarilacak kimseleri “ser? iman
tasimadiklar: halde akli delillerle Allah’in birligine inananlara” yordugunu kaydetmektedir. Bk.
Ag.e., 157-159.

83 Sabri, [I4hi Adalet, 159.
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So6z gelimi, “Daha 6nce ne islemis/neye inanmis olursa olsun, ‘Allah’tan
baska ilah yoktur’ diyen kimse cennete girer” kalibiyla8* gelen ¢ok sayidaki
rivayetten biri olan “Allah’tan baska ilah olmadigina ve Muhammed’in onun
rasilii olduguna’ taniklik eden kimseye Allah, cehennemi (ndr) haram kilar”
hadisi,®> belirtilen vasat sinirinin disinda kalmaktadir. Zira bu rivayet, baz
glinahkar (usat) mii'minlerin gecici siireligine cehennemde kalacaklarini
bildiren rivayetlere denk gelemedigi icin “mii’'minlerin asla cehenneme
girmeyecegi” tarzinda bir gériis icin delil sayllmamstir. Ustelik bu haliyle
rivayet, Bigi'nin gayr-i Mislimler lehine kullandig1 rivayetlerden daha sarih
olmasina ragmen sonug yine aynidir. Dolayisiyla kelam alimlerinin cennet ve
cehennem konularinda Miislimanlar lehine hissi davrandiklar1 yéniindeki
miitalaalar da gercegi yansitmamaktadir.86

Tartisma etrafinda hadislerle ilgili degerlendirmelerini noktalayan
Mustafa Sabri; “... miindzirimin ekabir-i islam’dan bir iki zAta miisned olmak
lizere siiblitu meskik, delaleti meskik birer fikra ile istidlal etmesi vardir ki...”
ifadelerine yer vererek Musa Carullah’in kullandig1 kavillerin tahliline
gecmektedir. Bu arada Bigi'nin koydugu “Allah ve Rasilii'niin sézlerine karsi
kimsenin sozii hiiccet sayilamaz” prensibini bizatihi ¢ignemesini de tenkit
etmektedir.

1. Mustafa Sabri’ye gore; Sa‘’bi'nin, “Cehennem, iki (ahiret) yurdundan
daha ¢abuk mamur ve daha ¢abuk harap (olacak) olanidir” sézii, hem rivayet
hem dirayet bakimindan “miisevves”tir. Zira “Cehennemin cennete kiyasla daha
hizli harap olmasi ne demektir?”, “Oyleyse cennet daha m1 yavas harap
olacaktir?” gibi sorgulamalarla bile bu iskal goriilebilir.87

2. Cehennem kapilarinin bir giin acilip icinde kimsenin kalmayacagina
yonelik kavle gelince; Sabri’ye gore merfi rivayetlerin bile stibt bakimindan
muhtelif dereceleri bulunabiliyorsa béyle bir soziin ibn Mes‘Gd’a isnadi da
siiphe gotiiriir. Sayet Ibn Mes‘dd séylediyse bile bu séz, gayr-i miislimlerin
cehennemde ebediyetleriyle ilgili acik ayet ve hadisler karsisinda -yukarida
belirtildigi sekliyle- “usat-1 mii’'minine mahsus olan tabaka-i cehenneme”
hamledilmelidir.

S6z konusu kavli esas alarak kelam alimlerine ve literatiiriine agir sozlerle
yuklenen Bigi'yi sert bir dille elestiren Mustafa Sabri, miinazirina hitaben bazi
sorular yoneltmektedir:

“Ibn Mes‘lid’un Kkavilleri, kesin bilgi iceren ser? delillerden hangisidir, ayet
mi, hadis mi, icma mi1?”, “ibn Mes‘id’un kavlinin siib{it derecesi, reddiyedeki
ayetlerle aynm1 midir?”, “Kafirlerin cehennemde ebediyyen kalmayacaklarina
yonelik bu kavildeki delalet, tam aksini bildiren ayetlerin delaleti kadar sarih
midir?”, “Bu kavil de ayetler gibi tevatiiren aktarilmis midir?”.

8¢ Mustafa Sabri'nin “cll |3 Clol b alol 0fy &2l Js5 il ¥} J) ¥ J6 " ifadelerine yer verdigi bu
satirlarda herhangi bir rivayet kaydetmedigi; bilakis alt1 ¢izili ibareyle belli giinahlar islese de
kelime-i tevhidi s6yleyen kimselerin cennete girecegini bildiren ¢ok sayidaki rivayetin muhteva
0zetini yaptig1 anlagilmaktadir.

85 Miislim, “iman”, 47; Tirmizi, “iman”, 17.

86 Sabri, [l4hi Adalet, 159-160.

87  Sabri, [I4hi Adalet, 161.
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Satirlarina ibn Mes‘tid’'un sazz kiraatlerinin bile Kur'an’dan sayilmadig
hususunu Ziimer siresinin 53. ayetiyle 6rnekleyerek devam eden Mustafa
Sabri; ilgili kavle karsilik —-kendisinin daha dnce kaydettigi- “Cehennem halkina,
‘Sizler ateste diinyadaki ¢akil taslarinin sayisini (bulan bir siire) kalacaksiniz’
denilseydi o (so6zle) sevinirlerdi... Fakat hepsi icin ebedi (bir hayat) takdir
edilmistir” rivayetinin sahabi ravisinin de Ibn Mesid oldugunu belirtir.
Sabri'ye gore; bu rivayetin aktaricisi olan Ibn Mes‘td, kafirlerin zamanla
azaptan kurtulacagina dair bir sozii sdylemez; faraza sdylese bile kendi kavli
degil, merfi rivayeti tercih edilir.88

Mustafa Sabri'nin reddiyede Bigi'nin ayetlerden belirledigi delilleri ele
alirken kisaca degindigi hadisler de mevcuttur. Ornegin Bigi, Siinen-i Nesdf'deki
bir hadisi sahsi goriisiinii destekler bir tarzda sadece ilk kismiyla kaydetmesi
dolayisiyla “ihtilas-1 hadis”le tenkit edilmekte; hatali yorumlara disiilmemesi
icin rivayetin tam metni zikredilmektedir.?° Yine Bigi'nin burhanlarindan olan
“... Rahmetim ise her seyi kaplamistir” ayetinin®® yorumlanmasi sirasinda
deginilen “Rahmetim gazabimi gecmistir’ hadisi’? ve benzeri rivayetler de
rahmetin genisligini tahsis eden sarih ayetler esliginde ele alinmalidir.2

Mustafa Sabri, Musa Carullah’in gorislerini dayandirdigi rivayetlere
yonelik degerlendirmelerinin pesi sira onun baslica tarihi referanslari saydigi
Ibn Kayyim el-Cevziyye ile ibnii'l-Arabi hakkinda birer bahis agmistir. Bilgi
kaynaklarinin cesitliligi yontinden Cedidcilik hareketinin izleri goriilen bu
eklektik tercihlerin® fikri arka plani bir tarafa, Sabri'nin yukaridaki isimlere
rivayetler lizerinden yonelttigi tenkitlerin de kaydedilmesi isabetli olacaktir.

Mustafa Sabri ilk olarak; ibn Kayyim’in goriislerini ispatlamak maksadiyla
delil olarak ileri sirdigii “«s 0> 5u s odd O o Joy sae SUI 3 OUI ol & 7
kavli% iizerinde durmaktadir. Hz. Omer’e (r.a) nispet edilen bu kavlin,
mukabilindeki ayet ve hadisler karsinda duramayacagini soylemekte;
sibltunun kabulii durumunda ise rivayete hatali bir anlam verildigini
diistinmektedir. Sabri’ye gore bu s6ziin manasi,

“Cehennem halki, ateste ‘Alic (denilen arazinin) kumlar1 sayisinca uzun
slire kalsalar da (en nihayetinde) oradan ¢ikacaklar bir giin (gelir)” degil;

“Cehennem halki, ateste ‘Alic’in kumlari sayisinca kalsalard: giiniin birinde
oradan cikarlardi. [Ciinkii kum yiginlar tiikenir; fakat ebedi olan cehennem
miiddeti titkenmez]” seklinde olmalidir.

Mustafa Sabri, kaydettigi ikinci vecihle birlikte bu kavlin daha o6nce
zikrettigi “Cehennem halkina, ‘Sizler ateste diinyadaki ¢akil taslarinin sayisini
(bulan bir stire) kalacaksiniz’ denilseydi o (s6zle) sevinirlerdi... Fakat hepsi icin
ebedi (bir hayat) takdir edilmistir” ciimlesiyle uyumlu oldugunu belirtir.

88 Sabri, [lahf Adalet, 161-164.

8 Sabri, [ldhi Adalet, 100. Ayrica bk. A.g.e., 43-44, 83-86, 91, 99-100.

% el-A'raf 7/156.

91 Buhari, “Tevhid”, 55; Miislim, “Tevbe”, 15.

92 Sabri, [ldhi Adalet, 67.

93 Ebubekir Sifil, Islam ve Modern Cag 3 (Istanbul: Rihle Kitap, 2014), 122, 123.

9 Temel hadis kaynaklarinda tespit edilememistir. “éu Jo,” ifadesi bazi merfi ve mevkif

rivayetlerde, mal bilhassa da giinah ¢oklugunu anlatmak maksadiyla “yagmur taneleri,
denizkoptikleri, agag yapraklari, yildizlar” gibi bir kesret sembolii olarak kullanilmistir.
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Neticedeyse; her ne kadar kendi tevcihini daha dogru bulsa da ilkine de ihtimali
dolayisiyla ibn Kayyim'’in bu delilinin hem siibit hem delalet bakimindan
elverissiz oldugunu diistinmektedir.%>

Diger taraftan Mustafa Sabri, ibni'l-Arab’nin  meseleye dair
yaklasimlarinin tahlili sirasinda kiyamet giinii 6liimiin bogazlanmasiyla ilgili
telakkisini hadislerin beyanatina aykiri bulmaktadir. Bu baglamda el-
Fiitihatii’l-Mekkiyye'den sayfa numarasi belirtmeden alintiladign  “Oliim
diinyada mii'min icin armagan, kafir icinse hasret ve felakettir. Oliimiin ahirette
yok edilmesi (zebh ve idam) ise her iki taraf icin de bir hediyedir” climlesini ele
alir. Sabri'ye gore bu telakki, cennet ve cehennem ehlinin makamlarina
yerlesmelerinin ardindan “... (Oliimiin ahirette bogazlanmasiyla birlikte) cennet
ehlinin sevincine bir seving; cehennem ehlinin iiziintiisiine de bir iiziintii daha
eklenir!” seklindeki hadis climlesi ile tezat teskil etmektedir. Zira hadis,
6limiin her iki durumda da kiifiir ehlinin zararina oldugunu géstermektedir.®”

Netice itibariyla Mustafa Sabri; azabin sonlulugu fikrinde Musa Carullah’in
ve yolunu takip ettigini diisiindiigii Ibnii’l-Arabi ile ibn Kayyim’in gériislerini
ara boliimler halinde uzunca tahlil ettikten sonra her ii¢iiniin goriisleri arasinda
ciddi farkhliklar bulundugu kanaatine ulasmistir.?® Sabri'ye goére; Musa
Carullah’in Ibn Kayyim’den etkilendigi bu meselede sdylenebilecek seyleri o
siralar basilmis Hadi’l-Ervah (Kahire 1325/1907) adli eserinde Ibn Kayyim,
Bigi'den daha ilmi ve daha vakifane sdylemistir. Dahas1 Bigi, “... Sa‘bi ve ibn
Mes‘td hazeratindan mervi olan sézlerle beraber edillesinin bir¢oklarini ibn
Kayyim'in kitabindan iktibas etmis®® denilebilir”.190 Karsilastirildig1 takdirde
Hadi’l-Ervah ile Rahmet-i Ilahiyye Biirhanlar arasinda iddia edilen delil ve
argiiman benzerligi rahatlikla goriilebilmekteyse de Bigi'nin Ibn Kayyim ve
eserine ismen atif yaptigi belirlenememistir. Tespitlerine bakilirsa Mustafa
Sabri’'nin Hadi’l-Ervah’1 detayl bicimde inceledigi anlasilmaktadir.

Diger taraftan, reddiyesindeki gorisleri dolayisiyla Sabri’yi tenkit eden ve
Carullah’1 destekleyen yazilar10! da kaleme alinmistir.

Tartismanin AKibeti

Mustafa Sabri, yazdig1 reddiyesine karsiik miindzir1 Musa Carullah’in
gerekli gordigii takdirde cevap vereceginden emin oldugunu belirtsel92 de
maalesef bu yonde bir tespit yapilamamistir. Diger bir ifadeyle, Bigi'nin ilgili

%  Sabri, [lahi Adalet, 170-171. ibn Kayyim'in ebedi azapta hikmet olamayacagl yoniindeki
degerlendirmeleri sebebiyle kaydedilen rivayetler i¢in bk. A.g.e., 172-173.

96 Buhari, “Rikak”, 51; Mislim, “Cennet”, 43.

97 Sabri, [lahf Adalet, 195. Sabri ayrica Ibnii'l-Arabi’nin bu kanaatinin el-Fiitahdt'taki ifadeleriyle
de aykirilik tagidigini diistinmektedir.

98  Sabri, [l4hi Adalet, 203-204.

99 jbn Meslid ve Sa’bi’nin kavilleri i¢in Bigi'nin Cdmi‘u’l-Beydn’t kaynak gosterdigi daha énce
belirtilmisti. Bununla birlikte s6z konusu kavillerle ‘Alic’in kumlar rivayeti Hadi’l-Ervdh’ta da
mevcuttur. Bk. ibn Kayyim el-Cevziyye, Hadi’l-Ervah ild Bilddi’l-Efrah (Kahire: Matbaatii’l-
Medeni, t.y.), 354, 359.

100 Sabri, [lahf Adalet, 165, 173.

101 Kaya Nuri, Ahmet Agaoglu ve Kazim Nami Duru’nun tenkitleri i¢in bk. Kanlidere, Musa Carullah,
239.

102 Sabri, [1Ghi Adalet, 22.
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reddiyeden haberdar oldugu ya da ona tepki verdigi belirlenememistir.
Dolayisiyla tartisma, mevcut haliyle tek yonli kalmistir. Reddiyenin 1919’da
nesredildigi hatirlanirsa; boyle bir tabloyla karsilasilmasinda, Bigi'nin hayat
sartlarinin Bolsevik ihtilalinden (1917) sonra zorlagmasi, dolayisiyla da eser
verme ivmesinin diismesi;13 bolge ilim ve fikir adamlarinin nesir dahil her
tirli bilimsel faaliyetten menedilmesi,1%¢ meselenin ilk yillardaki sicakligini
kismen kaybetmesi gibi etkenler siralanabilir. Tartismanin yogun yasandigi
yillarda Gaspirali ismail basta olmak iizere muhaliflerine verdigi tepkilerden ve
hakkinda edindigimiz izlenimden hareketle “Normal sartlarda Bigi bu tenkitlere
karsilik verirdi” seklinde bir kanaate sahibiz.

Benzer sekilde, Mustafa Sabri'nin de konu 6zelindeki elestirilerini agikca
stirdirdiigii = belirlenememistir.  Bununla  birlikte 1919  Mayis'inda
Sebiliirresdd’da tefrika edilmeye baslayan “Dini Miiceddidler” serisinde; yine
kisa siire sonra ayni adla basilan, Islam modernistlerinin gériislerini elestirme
amacl reddiyede de Musa Carullah’in muhtelif goriisleri degerlendirmeye tabi
tutulmustur.105 ikili arasindaki tartismanin fikri acidan belki de en biiyiik
kazanimi, Sabri'nin henliz Romanya’da iken Dini Miiceddidler adli mezkir
reddiyesinin yazimina ilham kaynagi olmasi; eserin yazilmasiyla birlikteyse
yazarin modernist tavra bakisinin daha yakindan gozlemlenmesine vesile
olmasidir. Ayrica Sabri'nin Giimilcine’de ¢ikardig1 Yarin gazetesinin 1928
tarihli bir yazisinda da Bigi'nin Uzun Giinlerde Riize adli eserindeki bazi
gorusleri tenkit edilmistir. 106

Degerlendirme ve Sonug¢

Diger dinlere mensup insanlarin cehennem azabinda kalis muddetleri
etrafinda yogunlasan tartisma konumuz; basvurulan kaynaklar, ileri stiriilen
iddialar ve tizerinde durulan ayrintilar itibariyla tefsir, kelam, tasavvuf ve hadis
ilimlerini ilgilendiren kompleks bir yap1 arz etmektedir.1%7 Yapilan tespitlerden
hareketle Musa Carullah’in bu meseleye konjonktiirel sartlarin, daha ¢ok da
mizac¢ Ozelliklerinin sevkiyle; Mustafa Sabri'nin ise miidafaa maksadiylal%8

103 Kanhdere, “Musa Carullah’in Eserleri Hakkinda Yeni Bilgiler”, 227; a.mlf., Musa Carullah, s. 168,
238.

104 Usmanov, Kazan Sarkiyatciligi’'nin Kaderi, 32.

105 Bk. Mustafa Sabri, “Dini Miiceddidler Yahut ‘Tiirkiye I¢in Necat ve I‘tila Yollari’'nda Bir Rehber”,
Sebiliirresad 16/410-411 (1 Mayis 1335), 178, 180; a.mlf,, [ldhf Adalet, 233, 239.

106 Kanlidere, Musa Cdrullah, 237-238.

107 Cehennem azabinin miiddetine iligkin tartisma ve degerlendirmeler i¢cin bk. Mustafa Altundag,
“Kur’an’da Miigkil Bir Mesele: Cehennem Azabinin Ebediligi”, Baki DévIot Universiteti Ilahiyyat
Fakiiltdsinin Elmi MOcmudsi 7 (2007), 41-88; Atilla Yargici, “Kafirler icin Cehennemin Ebedi
Oldugunu Reddeden Gériislere Bazi Miifessirlerin Yaklasimu”, Harran Universitesi Ilahiyat
Fakiiltesi Dergisi 22/38 (2017), 89-110; ismail Karagéz, “Cehennemin Sonsuzlugunun Ayet ve
Hadislerdeki Delilleri”, Diizce Universitesi Ilahiyat Fakiiltesi Dergisi 2/1 (2018), 1-19; Hasan
Hiiseyin Tuncbilek, “Islam Diisiincesinde Cehennemin ve Cehennem Azabimin Ebediyeti ve
Fenasi Problemi”, Cukurova Universitesi [lahiyat Fakiiltesi Dergisi 6/1 (2006), 15-33.

108 Mustafa Sabri benzer sekilde muasir isimlerden Mehmed Zihni Efendi'nin (6. 1913) el-Kavlii’l-
Ceyyid adl1 eserinde klasik donem belagat alimlerine ve eserlerine yonelik tenkit veya tarizleri
sebebiyle Beydniilhak dergisinde bir reddiye serisi ¢ikarmistir. Bir yili askin bir siire
yayimlanan (1909-1910) bu makaleler, ele aldigimiz Bigi reddiyesinde oldugu gibi, yogun bir
metin ve siki bir kritik icermektedir. Ayrica bk. Mustafa Irmak, “Mustafa Sabri Efendi'nin
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giristigi anlasilmaktadir. Tartisma boyunca ikili tarafindan en sik kullanilan
kaynak, ayetlerdir. Bu itibarla taraflarin 6zellikle A‘raf 156, Taha 5, Ziimer 53,
Surd 5, Maide 118 ve Mi’'min(in 117-118. ayetleri {izerinden yaptigi
degerlendirmelerin ele alinmasi uygun gorilebilirse de Bigi ve Sabri'nin
meseleye dair goriislerinin ¢esitli tetkiklere konu edilmesil? dolayisiyla sadece
Girig’te cizilen ¢erceve istikametinde bir degerlendirme yapilacaktir.

Tartismanin taraflar1 olan Musa Carullah ile Mustafa Sabri'nin cehennem
azabinin miiddetine iliskin biitiin rivayetleri ele alma maksad:1 tasidiklarn
soylenemez. Nitekim -meselemize dair daha fazla hadis zikretme vaadi ve
gerekliligi bir tarafa birakilirsa- Musa Carullah’in eserlerinde genel itibariyla
oncelikli kaynaginin Kur’an oldugu, deginebilecegi rivayetler varken bunlari
atladig1 yoniindeki tespit!l® de ayni noktaya isaret etmektedir. Meselenin
nispeten giincelligi dolayisiyla iman, kiifiir ve giinah gibi kavramlarla; sefaat,
cennet, cehennem gibi ahiret duraklariyla; bilhassa da Kur’an ayetleriyle
biitinligi kurularak daha genis bir sekilde incelenmesi teklif edilebilir. Keza
tartismada sahabe ve tabilin tabakasinin 6nde gelen bazi sahsiyetlerine isnad
edilen kaviller ile birtakim sazz goriislere dayanak gosterilen rivayetler biitiin
haliyle mistakil sihhat arastirmalarina konu edilebilir.111

Musa Carullah’in kullandigr iki merfi rivayet de Kiitiib-i Tis‘a
kaynaklarinda tahri¢ edilmistir. Buna karsilik Cdmi‘u’l-Beydn’dan alintilanan
ibn Mesd kavli Miisned-i Bezzdr'da baska bir sahabi ravi iizerinden tespit
edilmis; Sa‘b’ye ait kavil ise temel hadis kaynaklarinda belirlenememistir.

Mustafa Sabri'nin yer verdigi 12 rivayetten sonuncusu disinda tamami
belirttigi kaynaklarda bulunmustur. Rumuzlariyla birlikte kaydedilen miikerrer
15 rivayet Buhari, Miislim, Tirmizi ve Ahmed b. Hanbel'in eserlerinde; 5 rivayet
ise Taberant’nin el-Mu‘cemii’l-Kebir'i basta olmak {izere diger temel
kaynaklarda tahri¢ edilmistir. Alintilanan metinlerde yer yer goriilen ihtisar,
takti, telfik, idrac ve lafiz farkliliklar gibi 6zellikler, ilgili rivayetlerin derleme
tiiri ikincil kaynaklardan alindig1 kanaati uyandirmaktadir. Buradan hareketle
reddiyenin ilk kez hapis ortaminda yazildigi, rivayetlerin Arapg¢a metinleriyle
ve kaynak rumuzlariyla birlikte kaydedildigi hatirlanacak olursa derleme
sirasinda o dénemin basili, yaygin hadis ¢alismalarinin kullanildig séylenebilir.
Nitekim donem itibariyla 6nde gelen basvuru kaynaklardan olan SiiyGti'nin (0.

‘Beyanii’l-Hak’ Dergisinde Mehmed Zihni Efendi ve ‘el-Kavlii'l-Ceyyid’ Adl Eserine Yonelttigi
Tenkitler”, Recep Tayyip Erdogan Universitesi Ilahiyat Fakiiltesi Dergisi 1/1 (2012), 152-153,
218-219.

109 Musa Carullah’in kullandigi delillerin 6zet halinde anlatimi ve degerlendirmesi i¢in bk. Rifat
Suyargulov, “Musa Carullah’in ilahi Rahmetin Genisligi Hakkindaki Diigiincesinin
Degerlendirilmesi”, Dinf Arastirmalar 20/52 (2017), 209-220; Maras, “Musa Carullah Bigiyev’in
Tasavvuf Anlayis1”, 91-95; a.mlf,, Tiirk Diinyasinda Dini Yenilesme, 158-164.

Mustafa Sabri’'nin konuya iliskin gériisleri ve toplu bir degerlendirme icin bk. ibrahim Bayram,
Seyhiilislam Mustafa Sabri Efendi’nin Dinf Diistincesi, ed. Eyiip Sabri Kaya - Hizir Murat Kése
(istanbul: Klasik, 2018), 457-475.

110 Enbiya Yildirim, “Musa Carullah’in Diinyasinda Hadis ve Stinnet”, Kazanli Yenilik¢i Alimler Cilt 3:
Musa Cdrullah, ed. Ali Arslan vd. (Eskisehir: 2014), 151-152.

11 Ornegin belli bir siire sonra cehennem azabimin tamamen bitecegi iddiasimin dayandirildigi
birka¢ rivayetin tenkidi i¢in bk. Muhittin Uysal, Tasavvuf Kiiltiiriinde Hadis: Tasavvuf
Kaynaklarindaki Tartismali Rivayetler (Istanbul: Ensar Nesriyat, 2012), 655-657.
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911/1505) el-Cami‘u’s-Sagir'i 6zelinde arastirildigl takdirde ilk 10 rivayetin
ayn1 veya benzer lafizlarla tespiti yapilabilmektedir. Her haliikdrda Sabri'nin
reddiyede zikrettigi nakiller, biitiin haliyle konulu bir hadis seckisi sayilabilir.

Musa Carullah’in ilgili tartismalarin yasandigi yillarda Malik b. Enes’in
Muvatta”’n1 [1909] nesrettigi; ibn Hacer’in BiiliiGu’l-Merdm’im ders kitabi olur
diisiincesiyle [faddtii’l-Kiram (Kazan 1909) adiyla, yine onun Niizhetii’n-
Nazar'in1 (Orenburg 1328/[1910]) ise bazi notlar esliginde yayimladigi; yani bu
devrede onun terciime ve serh faaliyetine yogunlastigi bilinmektedir.112 Su
halde hadis literatiiriiyle bu dereceye kadar irtibathh bir ilim adami olarak
Bigi'nin Hevazinli anne hadisi lizerinden anakronik bir yaklasimla serh
calismalarinin muhtevasina yonelik elestiri ve beklentileri isabetli diismemistir.
Yine Bigi'nin yegane baglayici bilgi kaynagi1 olarak Kur’an ve Siinnet’e yaptigi
vurgular iizerinde beliren ana kaynaklara déniis ¢agrisi; dahasi ulema sinifinin
ve ortaya koyduklar1 mesainin zamanla nasslar1 perdeledigi yoniindeki kuvvetli
cikisi, kendisinin XIX ila XX. yiizyillarda serh ve hasiye faaliyeti aleyhinde
olusan menfi kanaatlerin13 bir sekilde etkisinde kaldigini diisiindiirmektedir.

Incelenen tartisma metinlerinde Sa‘bi’nin kavline yénelik Mustafa
Sabri'nin “rivayet ve dirayet ydniinden miisevves” nitelemesi disinda ilgili
nakiller rical edebiyati merkezli bir tenkide tabi tutulmamistir. Buna karsilik
“Eger senedi sahih ise anlami soyle olabilir” tarzinda sartli yorumlar
yapilmistir. Ozellikle Mustafa Sabri’nin reddiyenin yazildig1 yakin tarihlerde
Siileymaniye Dariilhadisi miuderrisligi gorevine getirildigi dikkate alinirsa;
hadis alaninda belli bir ehliyeti haiz oldugu muhakkaktir. Fakat mevcut
sartlarin elverissizligi, matbaa imkanlarinin yetersizligi, donemin ilim anlayisi
veyahut verdigi cevaplar1 yeterli bulma gibi sebeplerden olsa gerek; rical ve
serh kaynaklarina miiracaat ettigi saptanamamistir.

Diger taraftan, Mustafa Sabri'nin -miitekellim kimligiyle de uyumlu olarak-
meselenin inang¢ alaniyla irtibat1 dolayisiyla tevatiir kavramini vurgulamasy;
miinferit rivayetler lizerinden hareket etmeyi dogru bulmamasi; (1) rivayet ici,
(2) sahabi ravinin kendi rivayetleri ve (3) nasslar arasi biitiinliige dikkat
cekmesi; tartismanin ilmi degeri agisindan miithim tespitlerdir. Bu baglamda yer
yer tekrarlanan “tevatiir-i manevi, miitevatiru’l-ma’na” kavramlariyla “cok
sayida rivayetin kesistigi ortak payda” anlami kastedildigi anlasilmaktadir.

Musa Carullah'in ilgili gérisleri icin burhan saydig rivayetler 6zelinde
konusulacak olursa; kendisinin fikriyatina uygun goérdiigii nakilleri tezini ilmfi
acidan derinlestirecek bicimde yorumlayamadigl, yer yer basvurdugu
kaynaklarin fezailini 6ne ¢ikarmak suretiyle hakliliginin ispatlandigi kanaatine
ulastig1 sdylenebilir. Ayrica Bigi'nin ilgili nasslara ve goriislere karsi1 segmeci bir
tavir sergilemesi, meseleyi saglikli bir zeminde ele almasimi engellemistir.
Dahas1 Carullah’in farkli goriis, inan¢ veya toplum mensuplarina gosterdigi
hosgoriiye karsilik kelam, tefsir ve kismen serh literatiiriine karsi yer yer

11z Kanhdere, “Musa Carullah’in Eserleri Hakkinda Yeni Bilgiler”, 224; a.mlf., Musa Cdrullah, 151,
152,153.

113 Genis bilgi igin bk. Ismail Kara, “Serh ve Hasiye Gelenegi Kusatlmadan Islam’in Klasik
Kaynaklari ve {lim Miras1 Anlagilabilir mi?”, Tiirkiye IV. Dinf Yayinlar Kongresi (Ankara: 2011),
62,71-80
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keskin bir dil kullandig1 gozlemlenmistir. Benzer bir menfi tavrin, hayatlarina
iman-amel dengesini yansitamayan Miisliimanlar icin de sergilendigill4
belirlenmistir.

Mustafa Sabri’nin kelami alt yapisinin, ele aldig1 rivayetlerin yorumunda
da 6n plana ¢iktig1 goriilmektedir. Ayrica onun bazi metinler lizerinde dil
tahlilleri yapmasini veya izahlar1 sirasinda bazi mantik terimlerine yer
vermesini, Osmanli medrese miifredatinin hadis yorumculugundaki izleri
seklinde okumak miimkiindiir.

Inan¢ meselelerinin siibiit ve delalet bakimindan birtakim sartlar tasimasi
gerektigi bilinen bir husustur. Bu agidan bakildiginda Mustafa Sabri'nin Bigi'ye
hitaben hissiyattan soyutlanarak tartismanin nass temelinde siirdiiriilmesi
¢agrisl, esasa iliskin 6nemli bir nottur. Musa Carullah’in ayet ve hadisler disinda
kimsenin soziine dayanilamayacagl prensibini defaatle belirtmesine ragmen
birtakim kavilleri veyahut Ibni’l-Arabi'nin gériislerini delil makaminda
zikretmesi, miindzir1 tarafindan hakli olarak yadirganmistir.115 Sabri’nin
ifadesiyle Bigi, “ebedi azaba dayanilamayacag diisiincesini esas almak suretiyle
son derece acik ayet ve hadislere karsi cebren gozlerini yumdugu gibi kendi
koydugu ilkelerle de gelismistir”.116

llgili satirlarda da belirtildigi tizere, Hadi’l-Ervah’in meseleye dair farkli
ilim havzalarinda kaleme alinan ¢alismalara rivayet ve dirayet malzemesi
yoniinden katki saglayan baskisi;; donem itibariyla dini yayincilikta matbaa
imkanlarindan yararlanmanin 6nem ve etkisini yansitmasi bakimindan tipik bir
orneklik sunmaktadir.

Tirk diinyasinin ge¢tigimiz ytlizyilda yetistirdigi iki yetkin sahsiyeti olan ve
hayatlar1 Kahire’de noktalanan Musa Carullah Bigi ile Mustafa Sabri Efendi
arasinda cereyan eden bu tartisma, aradan gegen zamana ragmen ilmi ve fikri
degerini halen korumaktadir denilebilir.

14 Gormez, Musa Carullah Bigiyef, 159.

115 Sabri, [lahf Adalet, 24, 75. Ayrica krs. Yildirim, “Musa Carullah’in Diinyasinda Hadis ve Siinnet”,
162-164.

116 Sabri, [1Ghi Adalet, 43.
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Abstract

Faysalu’t-tefrika Imam GazzalP'nin (6. 505/1111) mezhep taassubunun ¢ok
yogun oldugu ve tekfirin dislayicl bir silah olarak kullanildigi bir dénemde
tekfire bir olcii getirmek, daha dogrusu sinirlarin1 6nemli 6lciide daraltmak
iizere kaleme aldig1 bir eserdir. Bu eserinde naslara dair yapilan te'villerin
tekfire konu olup olmadigini veyahut hangi durumlarda tekfire
basvurulabilecegini tartistigl bir baglamda kendisine kadar gelen siirecte ¢ogu
zaman diger gruplar1 dislamak, hatta tekfir etmek ve hakikati yalnizca kendi
grubuna inhisar etmek {lizere kullanilan 73 firka hadisine yeni bir yaklasim
getirmektedir. Gazzall burada hadisi daha 6nce 6rnegi bulunmayan bir sekilde
ele alir ve itikadi islam firkalarimin birbirlerini tekfir ederken temel aldiklar1 bir
hadisin bu kullanima miisait olmadigin1 ve kendi ifadesiyle ‘Allah’n genis
rahmetini daraltmadig’'m ispatlamaya girisir. iste bu makale Gazzalinin s6z
konusu hadis karsisinda ilmi noktada hakl elestirilere maruz kalabilecegi farkl
yaklasimini, arkasindaki muhtemel saikleri ve hadis vesilesiyle cizdigi cerceveyi
tartisarak tahlil etmeye calismakta ve bu yaklasiminin kendisinden sonraki
doneme tesirinin olup olmadigini sorgulamaktadir.

Anahtar Kelimeler: Kelam, Gazzali, Faysalu't-tefrika, 73 Firka, tekfir, tekzib,
te'vil.

Does the 73-Sects Hadith Narrow “the Broad Mercy of Allah”? An Analysis
on al-Ghazzali's Approach to the 73-Sects Hadith in His Faysal al-tafriqa

Faysal al-tafriga is a work written by al-Imam al-Ghazzali (d. 505/1111) to bring
a measure to takfir, more accurately to narrow its limits as soon as possible, in a
period when sectarianism was intense and takfir was used as an exclusionary
tool. In this book, in a context in which he discusses whether the interpretations
(ta’wils) made about the verses are the subject of takfir or in which cases one can
be applied, he brings a new approach to the 73 sects hadith, which were used
until his time to exclude other groups, even to declare the other groups as
unbelievers, and to confine the truth only to his own group. There, al-Ghazzali
treats it in an unprecedented way, and attempts to prove that the hadith on
which different Islamic sects used to declare each other unbeliever and to
narrow ‘the broad mercy of Allah’ in his own words was not suitable for this use.
Here, this article tries to analyze al-Ghazzali’s different approach towards the 73
sects hadith which may be subjected to justified criticisms at the scientific point,
by discussing the possible motives behind this attempt and the framework it
drew on through the hadith, and questions whether this approach has an impact
on the period after it.

Keywords: Kalam, al-Ghazzali, Faysal al-tafriqa, 73 sects, takfir, takdhib, ta'wil.

Giris

‘73 Firka Hadisi’ olarak meshur olan; Yahudilerin 71, Hristiyanlarin da

72 firkaya boliintip her birinde bir firka hari¢ tiimiiniin cehennemlik oldugunu,
[slam i{immetinin ise 73 firkaya béliiniip biri hari¢ hepsinin cehenneme
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gidecegini bildiren hadis rivayeti! hususen itikadi firkalar1 ve goriislerini ele
alarak tasnif eden firak tiirii eserlerin bicim ve muhtevasini sekillendirmis? ve
daha genel cercevede kelamcilarin ve sair ulemanin kendi firkasinin ve diger
firkalara bakisinin temel referanslarindan biri olmustur.3 Hadisin o6zellikle
ulemanin kendi firkasinin hadiste gecen kurtulusa eren tek firka (el-firkatii'n-
ndciye) ile eslemesi ve diger firkalarin da cehennemlik oldugu bildirilen firak-1
ddlle olarak niteleyerek dislamaci bir bakis tesis etmesinin dayanaklarindan
veya destekgilerinden biri olarak kullanildig1 gériilmiigtiir. Ornegin Abdiilkahir
el-Bagdadi (6. 429/1037-8) 73 firka hadisinin agiklanmasi sadedinde kurtulusa
eren tek firka ile cehenneme gidecek olan diger 72 sapkin firkanin kimler olup
gorislerinin neler oldugunu ortaya koymak iizere kaleme aldig1 firak eseri el-
Fark beyne’l-firak'ta firka-i naciye olan Ehl-i Hadis ve Ehl-i Re’y’den olusan Ehl-i
Siinnet’in disinda kalan Havaric, $ia, Mu'tezile, Miircie gibi firka mensuplarinin
Miisliiman mezarligina gémiilme, Miisliimanlarla birlikte savastiklar: takdirde
ganimetten pay alma gibi bazi hususlarda Islam iimmetinden sayilirken cenaze
namazinin kilinmamasi, arkasinda namaz kilinmamasi, kestiginin helal
olmamasi, Siinni biriyle evlenmesine izin verilmemesi gibi hiikiimlerde de
Islam iimmetinden sayilmayacagini belirtir.# Yine Sehristant (6. 548/1153), her
akli meselede tek bir dogru bulundugu icin biitiin meselelerde hak ve dogrunun
tek bir firkanin nezdinde olmasi gerektigi tespitini 73 firka hadisini referans
gostererek temellendirmektedir.> Buna gore hakikatin odlgitii, firka-i naciye
olarak belirlenen tek bir firka olmaktadir.

Yukarida o6rnekleri verildigi lizere 73 firka hadisinin referans kaynagi
olarak kullanildig1 mezhep inhisarcilig1 ve diger mezheplere yonelik dislamaci
bakis dyle bir noktaya gelmistir ki bir bagka mezhep soéyle dursun Kuzey Afrika
ve Endiiliis’teki bazi Es’ari ulema, Imam Gazzal''nin (6. 505/1111) fhydu
ulimi’d-din basta olmak tizere baz kitaplarinda yer alan birtakim goriisleri
sebebiyle firka-i naciye olan Eg’arilikten ciktigini ve kiifre distiigiinii soyleyip
kitaplarinin yakilmasi fetvasini verebilmistir.6 Nitekim Gazzali, Faysalii't-
tefrika’da s6z konusu kisilerin Es’arilikten bir karis dahi ayrilmay: kiifiir olarak
gordiiklerine isaret eder.” Gazzali bizzat kendisinin de muzdarip oldugu

1 Bk. Tirmizi, “iman”, 18; ibn Mace, “Fiten”, 17; 73 Firka hadisinin farkli mezhebf literatiirlerdeki
tiim rivayet formlarinin tespit ve tahricini yapan, isnad tetkiki ve metin tahlilini gerceklestiren
onemli bir doktora tezinin kitaplasmis sekli icin bk. Muhammet Emin Eren, Hadis, Tarih ve
Yorum: 73 Firka Hadisi Uzerine Bir inceleme (istanbul: KURAMER Yaynlari, 2017).

2 Buna dair bk. Kadir Gémbeyaz, “73 Firka Hadisinin Mezhepler Tarihi Kaynaklarinda Firkalarin
Tasnifine Etkisi”, Uludag Universitesi Ilahiyat Fakiiltesi Dergisi 14/2 (2005), 147-160; a. mlf,
Islam Literatiiriinde Itikddi Firka Tasnifleri (Bursa: Uludag Universitesi Sosyal Bilimler
Enstitiisti, Doktora Tezi, 2015), 30-56.

3 Bu durumun tespiti ve érnekleri icin bk. Mevliit Ozler, Islam Diisiincesinde 73 Firka Kavrami
(istanbul: Nun Yayincilik, 1996).

4+ Abdiilkdhir b. Tahir el-Bagdadi, el-Fark beyne’l-firak, thk. Muhammed Muhyiddin Abdiilhamid
(Beyrut: el-Mektebetii'l-Asriyye, 1995), 14.

5 Ebu’l-Feth Muhammed b. Abdiilkerim es-Sehristani, el-Milel ve’n-nihal, thk. Emir Ali Mehna &
Ali Hasen Fa‘tr (Beyrut: Daru’l-Ma'rife, 1414/1993), 1/19.

6 Tactiddin Eb( Nasr ‘Abdulvehhab b. Ali es-Siibki, Tabakdtu’s-Sdfiiyyeti’l-Kiibrd (Beyrut: Daru’l-
Ma'rife, ts), 4/122-132.

7 Eb Hamid Muhammed b. Muhammed el-Gazzali, Faysalu't-tefrika beyne’l-Islam ve’z-zendeka
(Beyrut: Daru’l-Minhac, 1438/2017), 45-46.
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mezhep taassubu ve tekfir ithami karsisinda bu eseri ile kifriin/kafir
sayllmanin sinirini belirlemeye, daha dogrusu bunu olabildigince zorlastirmaya
calismistir. Bu baglamda itikadi firkalarin birbirilerini tekfir etmelerine
mesruiyet saglama amaciyla referansta bulundugu 73 firka hadisine dair
Gazzali, kendisinden 6nce herhangi bir yerde rastlanmayan dikkat ¢ekici bir
aciklamaya girismekte olup onun bu girisimi tahlil edilmeyi hak etmektedir.

1. Gazzali'nin Faysalu't-tefrika’da 73 Firka Hadisine
Yaklasimi

Faysalu’t-tefrika, Gazzall'nin bizzat kendi ifadesiyle bir grup “haset¢i’nin
kendi eserlerinde ge¢mis alimlerin ve Es’arl miitekellimlerin gorislerine
muhalif seyler oldugu icin eserlerini karaladiklarina dair haberleri duyup da
iiziilen ve kendisinin de deger verdigi anlasilan bir genci teselli maksadiyla ve
s6z konusu bu durumu vesile kilarak kiifriin/kafir olmanin sinirini tayin etmek
iizere yazdigl eseridir. Bu eseri émriintin son 4-5 yili icerisinde kaleme aldig1
disiiniilmektedir.8 Gazzali'nin bu eserde bahsettigi kitaplarin1 karalayan,
kendisini tekfir eden kisiler kiifrii bir mezhebe, daha net bir ifadeyle Es’arilige
herhangi bir goriiste muhalefet etmekle esleyen kisilerdir. Gazzali, bu eserinde
kendi mezhebi disindaki diger mezhepleri sirf farkli gértisii benimsiyorlar diye
tekfir edebilen bu kisilere karsi tekfirin hangi sartla yapilacagini ortaya
koymaya daha dogrusu tekfirin uygulama sartlarini olabildigince daraltmaya
calismaktadir. Buna gore dinin ii¢ ana esas1 olan uluhiyet, niibiivvet ve dhiret
inanglari ile ilgili bir icma ve miitevatir bir haberin bulunmadig1 meselelerde
acik ve kat'l bir anlam icermeyen naslara dayali olarak yapilan hicbir te’vil,
tekfire gerekce olamaz. Bu te'villeri sebebiyle Havaric, Sia, Mu'tezile, Miircie
gibi firkalar olsa olsa hatali te’vilde bulunmalarindan dolay: daldlet, daha 6nce
Selef'in dile getirmedigi yeni bir goris ileri attiklar1 i¢in de bid’at ehli sayilabilir,
ancak tekfir edilemez. Gazzali bu temel esas1 ortaya koyup temellendirmesini
yaptiktan sonra kendi dénemindeki bazi yanlis tutumlari da eserine tagir. Iste
bunlardan biri daha 6nce dikkat ¢ekildigi tizere “kelam ilmini kendileri gibi
bilmeyen ve seri inanclar1 da kendi yazdiklari delillerle kavramayan kimseleri”
tekfir eden bazi kelamcilardir. Gazzall “insanlarin en agir1 gidip haddi asanlar1”
olarak niteledigi ve “Allah’in genis rahmetini daralttiklari’’m1 séyledigi bu
grubun yanlishgini ortaya koyduktan sonra tam da bu noktada kendisine
yoneltilebilecek muhtemel bir itirazi dile getirir. Bu da aslinda bu daraltmanin

8 Imam Gazzall Faysalu't-tefrika’yi [hyd’dan hemen sonra, yine inziva dénemi icerisinde
yazmustir. Krs. Mustafa Gagrici, “Gazzali”, Tiirkiye Diyanet Vakfi Isldim Ansiklopedisi (istanbul:
TDV Yayinlari, 1996), 13/493; Frank Griffel, Gazdli’'nin Felseft Keldmi, cev. ibrahim Halil Uger &
Muhammed Fatih Kilig¢ (istanbul: Klasik Yayinlari, 2012) 178. Watt, Gazzal‘nin inzivaya
cekildigi tarihleri h. 1095-1106 yillarn arasi olarak tespit eder; bk. W. Montgomery Watt,
Miisliman Aydin: Gazali Hakkinda Bir Arastirma, ¢ev. Hanifi Ozcan (Ankara: Ankara Okulu
Yayinlari, 2017) 161; Sabri Orman, Gazali, Hakikat Arastirmast Felsefe Elestirisi, Etkisi (Istanbul:
Insan Yaymlari, 1986) 57-58. Faysalu't-tefrika’yr Almanca’ya ceviren ve Gazzali {izerine
calismalart ile bilinen Frank Griffel bir calismasinda Gazzali'nin Faysal1 504/1110 yilinda
yazdigin belirtmekte, ancak bu tespite dair herhangi bir delil ileri sirmemektedir; krs. Griffel,
“Hosgorii ve Diglama: $afi'l ve Gazali'nin Miirted Konusundaki Goriisleri”, ¢ev. Stikrii Selim
Has, Islam Hukuku Arastirmalari Dergisi 7 (2006), 292, dn. 56.
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kelamcilardan degil “4demogullarindan her bin kisinin dokuz yiiz doksan
dokuzunun cehenneme gidecegi’ni ve “73 firkaya ayrilacak islam iimmetinden
yalmzca bir firkanin kurtulusa erecegi’ni soyleyen Hz. Peygamber’den
kaynaklandigidir.® Gazzali 6ncelikle mevhum itiraz baglaminda dile getirdigi 73
firka hadisi ile alakali olarak bu hadisin rivayet formlarinin farklilik arz ettigini
dile getirir. Buna gore “bunlardan yalnizca biri kurtulacak” seklindeki meshur
rivayetin yani sira onunla anlam bakimindan zit iki farkli rivayet formunu daha
giindeme getirmektedir. Bunlar genellikle zayif ve uydurma hadisleri derleyen
veya iceren eserlerde nakledilen “sadece tek bir firkanin heldk olacagi” ile
“Zenadika/Zindiklar hari¢ tiim firkalarin cennette olacagi”!? seklindeki
rivayetlerdir.

Gazzali hadisin bu t¢ farkli rivayet formunun hepsinin de sahih
olabilecegini séyleyip telife girisir. Buna gore Islam {immetinin béliinecegi 73
firkadan bir firka (firka-i ndciye) ahiret ahvalinin hi¢bir sikintisina ugramadan,
af ve sefaate de muhta¢ kalmadan dogrudan cennete girecektir. Bir firka da
heldk olacak yani ebediyyen cehennemde kalacaktir. Arda kalan diger firkalar
ise dyle ya da bdyle hesabin ve ahiret ahvalinin sikintisin1 ¢eken, bazis1 sefaat
ile kurtulan, bazisi ise giinahi ve bid’ati kadar cehenneme girip en nihayetinde
cehennemden c¢ikmasi mukadder olan glinahkéarlar ile te'vilde hata yapan
daladlet ve bid’at firkalaridir. Bunlar Miircie, Sia, Mu'tezile gibi firkalardir.
Boylece bu firkalar her ne kadar dalalet ve bid’at firkalar1 olsa da islam iimmeti
icerisindedirler ve en nihayetinde belli bir siire cehennemde kaldiktan sonra
cennete gireceklerdir. Yani kelam ilmini ve ser‘i delilleri kendileri gibi bilmeyen
herkesi tekfir eden kelamcilarin aksine Hz. Peygamber’in irad ettigi bu hadis
Allah’in genis rahmetini daraltmamaktadir. Ancak bu genis rahmet, Gazzali'ye
gore, hasrin cismaniligi ile Allah’in ciiziyyati bilemeyecegi goriislerini
benimseyen, Hz. Peygamber’in acgik¢a aksini haber vermesine ragmen tipki
baskalarinin arasini diizeltmek icin yalan séyleyenler gibi ‘avamin maslahatini
gozeterek hakikati sOylememistir’ diyerek Hz. Peygamber’in de gercegi

9 Gazzali, Faysalu’t-tefrika, 100.

10 Bu rivayet, cografyact Semseddin el-Makdisi/el-Mukaddesi (6. 380/990) tarafindan ilging bir
baglamda zikredilmektedir. Miiellif, ictihadda bulunan her mii¢tehidin igtihadinda isabetli olup
olmadig1 meselesi baglaminda Kerramiyye ile Miircie’den bir grubun zindiklar hari¢ her
mictehidin ister akaide isterse de fikha dair yaptig1 ictihatlarda isabet ettigini savundugunu,

= »

bunu da “tek bir firkanin helak olacag1” rivayetiyle; aksi goriiste olanlarin yani yalmzca tek bir
miictehidin isabet edecegini diisiinenlerin de “tek bir firkanin kurtulacagl” seklindeki rivayeti
delil olarak getirdigini belirtir. Ona gore ikinci rivayet daha meshur olmakla birlikte ilk
rivayetin isnadi daha sahihtir; bk. Semseddin Muhammed b. Ahmed el-Makdisi/el-Mukaddest,
Ahsenii’t-tekdsim fi ma'rifeti’l-ekdlim, thk. M. ]. De Goeje (Leiden: Brill, 1906), 39. ilk rivayeti
sahih gérmekle birlikte muellif bu iddiasina dair bir delil sunmamaktadir.

11 Bu rivayet, Eren’in tespitine gore, Ukayli'nin (6. 322/934) ed-Du‘afdu’l-kebir'inde gecmektedir.
Bunun disinda “zenddikanin Kaderiyye oldugu’nu belirten bir baska rivayet formu da yine
Ukayli'nin ed-Du‘afdu’l-kebir'inde, ibn Adiyy’in (6. 365/976) el-Kamil fi du‘afdi’r-rical'inde ve
ibnii'lI-Cevzi'nin (6. 597/1201) el-Mevzii‘dtinda gegmektedir; bk. Eren, Hadis, Tarih ve Yorum,
111-112. Bunlarin disinda rivayete ayrica Gazzali'nin c¢agdasi Sirliye b. Sehredar ed-
Deylemi'nin (6. 509/1115) Firdevsii’l-ahbdr'inda da rastlamaktayiz; bk. Sirtiye b. Sehredar ed-
Deylemi, el-Firdevs bi-me’siiri’l-hitdb, thk. Said b. Besyuni Zaglul (2. Bs., Beyrut: Daru’l-Kiittibi’l-
[Imiyye, 1986), 2/63.
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soylemedigini kabul ederek onu tekzilb eden “mukayyet zindiklar”i yani
Miisliiman filozoflar1 kapsayacak kadar ileri boyutta degildir.12

2. GazzAli’nin Yaklasiminin Anlam Uzerine

73 firka hadisi tipki ‘daha 6nce Yahudiler ve Hristiyanlar’da oldugu gibi siz
de boliinmeyin’ uyarisi yapan ayetlerde oldugu lizere Miislimanlarin basina
gelecek firkalara boliinme tehlikesine dikkat ¢eken ve buna firsat verilmemesi
icin olabildigince dikkatli olunmasini ve bu ugurda gayret gosterilmesini talep
eden bir anlamda?!? okunmak yerine “biitiin firkalarin cehennemlik olup tek bir
firkanin kurtulacagl” kismina odaklanilmis ve hangi firkanin kurtulusa erecek
oldugunun tespiti zemininde degerlendirilmistir. Kurtulusa eren firka belli
olduktan sonra immetin pek ¢ok firkaya boéliinmiis olmasi rahatsiz edici
olmamistir. Ustelik bir firka disindaki tiim firkalarin “cehenneme gidecek”
olmasi onlar hakkinda istenildigi kadar ileriye goturiilebilecek “otekilestirici”
bir sdylemi beslemistir.14 Bunun yansimalarini sadece Sinni gelenekte degil
pek cok mezhebin literatiirinde gérmek miimkiindiir. Ote yandan islam
toplumunu zihninde kelami tartismalar ekseninde olusan farkli goriis ve
gruplar iizerinden anlamlandiran kelamcilarin hususen bu hadise yonelip
hadisteki “firka” kelimesinden herhangi bir sebeple toplumun ana gévdesinden
ayrilip birligi zedeleyen her tiirli grubu degil aslinda Hz. Peygamber’den

12 Bk. Gazzali, Faysalu't-tefrika, 80-81. Burada zahiri acik olmayan ve {izerinde ne icma ne de
miitevatir bir haber bulunmayan bir meselede te’vil yapmanin tekfir kapsaminda
degerlendirilmeyecegini belirten Gazzalt'nin Miisliiman filozoflar1 tekfir etmesi ibn Riisd’e gore
(6.595/1198) dogru bir tutum degildir. Zira alemin ezeliligi meselesinde onun hud{isunu kabul
eden kelamcilar da aslinda nassin zahirinde olmayan bir tevilde bulunmaktadirlar; ibn Riisd,
Felsefe, Din ve Te'vil: Faslu’l-makal fT takriri md beyne’s-seri‘a ve’l-hikme mine’l-ittisdl, nsr, cev. ve
inceleme: Mahmut Kaya (Istanbul: Klasik Yayinlari, 2019), 39-40. Gazzali'nin te'vilin tekfir
gerekcesi olamayacagini soyledigi halde Miisliiman filozoflar1 tekfir etmesinin bir celiski
olduguna dair bir degerlendirme icin bk. Omer Bozkurt, “Gazali ve ibn Riisd’de Dislayici Bakis
ve Temelleri (Elestirel Bir Yaklasim)”, Kaygr: Uludag Universitesi Fen Edebiyat Fakiiltesi Felsefe
Dergisi 20 (2013), 205; Glirbiiz Deniz de Gazzali'nin teoride ortaya koydugu hususu filozoflar
soz konusu oldugunda pratige dokme noktasinda kelama kisvesine biiriindiigiinii belirtir; bk.
Deniz, “Gazall’yi Anlamanin Usili”, Vefatinin 900. Yili Anisina Biiytik Miitefekkir Gazali (Ankara:
Diyanet Isleri Bagkanhg1 Yayinlari, 2013), 37. Ancak kanaatimize gore, her ne kadar Ibn Riisd,
Gazzali'nin filozoflar tekfir ettigi iic meselenin ‘te’vil’ kabilinden oldugunu ve Gazzali'nin tam
olarak onlarin ne dedigini anlamadigini diisiinse de Gazzali agisindan Miisliiman filozoflarin
yaptig1 sey, nassta agik ve kesin bir anlam bulunmadiginda nasil anlasilmasi gerektigi
konusunda varlik hiyerarsisini dikkate alarak te’vilde bulunma seklinde bir ameliye degildir.
Filozoflar, ona gore, naslara daha en basindan gergegin avama yonelik olarak gizlendigi
metinler tarzinda bakmakta, nassin anlamini bulma gibi bir gayret igerisine girmemektedir.
Onlar bu dairenin tamamen disinda bir anlam tesisi icerisindedir. Nitekim Gazzall gore, hasrin
cismani olacagl nasslarin zahirinde son derece agik bir bicimde ifade edilmesine ragmen
cismani olamayacagini soylemeleri bir te’vil degildir. Zira onlar daha en basindan avama
yonelik oldugu icin nasslarin hakikatin ne oldugu bilgisinin aranacagi bir yer olmadigi
kanaatindedirler.

13 Krs. Ahmet Keles, “73 Firka Hadisi Uzerine Bir inceleme”, Marife 5/3 (2005), 43; Mehmet
Kubat, “73 Firka Hadisi'ni Yeniden Diisiinmek”, [nénii Universitesi Ilahiyat Fakiiltesi Dergisi 3/2
(2012), 10.

14 Eren'’in de isaret ettigi lizere bu tiir bir bakisinin miisebbibi tek basina 73 firka hadisi degildir.
Bu hadis olmasa bile benzer yaklasimlar yine olacakti. Bu hadis bu tavr1 “besleyen ve
derinlestiren en dnemli rivayetlerden biri”dir; Eren, Hadis, Tarih ve Yorum, 21.
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sonraki déonemlerde ortaya ¢ikan birtakim meseleler tizerindeki tartismalar
sonucu farklilasan ve kendi gorislerini destekleyecegini disiindikleri
naslardan tevil yoluyla goriis elde ederek akaidini olusturan kelam
mezheplerini anladigini belirtmek gerekir. Sonraki siirecte bu meseleler iman
ya da kiifrin ol¢lisii kabul edilmistir. Kendisinden bir asir 6nce yasamis
mezhepdas1 Abdiilkdhir el-Bagdadi’nin daha 6nce de bahsedildigi iizere kelami
ayrismalari diinyada iken bile miimin muamelesi yapilip yapilmamasina konu
edinmesi disiinildiginde Gazzalinin Faysalu't-tefrika’da attigt adimin
toplumsal birliktelik anlaminda ne denli kritik ve degerli oldugu
anlasilmaktadir.

Gazzali'nin “bir firka disinda timiiniin cehennemlik oldugu” seklindeki 73
firka hadisinin meshur rivayeti ile yetinmeyip onunla anlam olarak celisen iki
farkl rivayeti daha giindeme getirmesi; ii¢ rivayetin de sahih sayilabilecegini ve
telif edilebilecegini sdyleyerek aslinda hadis ilmi teknigi ve kurallar1 agisindan
biraz zorlama?5 bir tavir sergilemesi daha dnce ve hatta daha sonra bile 6rnegi
goriilmeyen ilging ancak bilingli bir tercihtir. Zira o, Faysalu’t-tefrika’yr islam
akaidinin ii¢ aslinda (uluhiyyet-niibiivvet-ahiret) anlami agik ve kesin nasslar
ile hakkinda icma ve/veya tevatiiriin bulunmadigl nasslarda te’vile misait
olmalarindan dolay1 ortaya konulan farkh te'viller sebebiyle ayrisan Islam
firkalariin tekfir edilmemesi gerektigini ortaya koymak iizere kaleme almistir.
73 firka hadisinin meghur rivayetinde kurtulusa erecek tek firka disindaki tiim
firkalarin cehennemlik oldugunun bildirilmesi onlarin cehennemde bir
slireligine mi yoksa ebedi olarak mi kalacaklarini a¢ikliga kavusturmamakta ve
ister istemez akla onlarin kiifre diisiip diismedikleri sorusunu getirmektedir. Bu
nedenle Gazzali'nin “tek bir firkanin helak olacagi’n1 séyleyen rivayet formunu
giindeme getirmesi anlamli olmaktadir. Béylece bu firkalar helak olacak yani
ebedl cehennemde kalacak olan tek firka gibi olmayip bir streligine
cehennemde kalip daha sonra oradan g¢ikarak cennete gideceklerdir. Bu sekliyle
Miircie, Sia, Mu’tezile gibi firkalar islam iimmeti icerisinde olup en nihayetinde
cennete gidecek firkalar olmaktadir. Fakat geriye heldk olacag: bildirilen tek
firkanin kim oldugu sorusu kalmaktadir. Burada da Gazzall ii¢lincii rivayet
formunu yani “zenadika disinda hepsinin kurtulacagl” rivayetini masaya
koymaktadir. Burada zenadikadan Islam’i ve Hz. Peygamber’in hakikat degerini
inkar eden mutlak zindiklar1 kastetmemektedir. Zira 73 firka Hz. Peygamber’in
“ilimmetim” dedigi topluluk zimninda olacaktir. Bu sebeple Islam iimmetine
mensup olmakla birlikte heldk yani ebedi cehennemlik olacak tek firka onun
“mukayyet zindiklar” olarak adlandirdigi Hz. Peygamber’in peygamberligini
tasdik ettikleri i¢in islam timmetine dahil olan fakat Hz. Peygamber’in getirdigi
inan¢larda avamin maslahatini gozeterek gercegi sdylemedigini soylemek
suretiyle onu “tekzib” eden Islam filozoflaridir.l6 Gazzalinin daha ©nce

15 Eren, Gazzal'nin yaklagimini hadis ilmi ve teknigi acisindan “zorlama ve ilmi bir temelden
yoksun” olarak niteler; bk. Eren, “Bir Hadis Bes Yorum: 73 Firka Hadisine Farkll Baz
Yaklagimlar”, [sldmf Arastirmalar 29/2 (2018), 343.

16 Bu noktada Gazzali'nin “mukayyet zindik” olarak belirledigi ve kiifre diisiip ebedi cehennemlik
olacaklarini sdyledigi tek islam firkasimin Islam filozoflar1 olmayip Mu’tezile oldugu seklindeki
degerlendirme bir zithul eseri olmaldir; krs. Eren, “Bir Hadis Bes Yorum”, 342-343.
Muhtemelen bu karisikligin sebebi Gazzali'nin islam filozoflarimin ‘mutlak zindiklikla Mu'tezile
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Tehdfiiti’l-feldsife’de ortaya koydugu Islam filozoflarinin kiifre diistiikleri
tespitini Faysalu’t-tefrika’da da sirdirdiigi gorilmektedir. Nitekim eserinin
tam adimin Faysalu't-tefrika beyne’l-Islim ve’z-zendeka (islam ile Zindiklik
Arasindaki Ayrimin Olgiitii) olmasi da bu duruma isaret etmektedir.1”

Gazzali her ne kadar “Zenadika disinda tiim firkalarin kurtulusa erecegi”ni
bildiren rivayeti hususen Islam filozoflarin1 kurtulus dairesi icerisine almamak
amaciyla giindeme getirmis olsa da gerek Faysalu't-tefrika’da gerekse de dile
getirdigi 73 firka hadisinin rivayet formlarinda birincil amaci Es’arilik disinda
kalan diger Islam firkalarinin tekzib icerisinde olmayip te’vil sebebiyle
farklilastiklari i¢in kafir olarak itham edilmesinin éniine gecmek8 ve Es’ariligin
hakikatin 6l¢lisii kilinmasi seklindeki mezhep taassubu ve inhisarciligina
miisade etmemektir. Hatta onun bunu yaparken kurtulusa eren firkay: Es’arilik
olarak belirlemeyip genel-gecer ilkeler ortaya koymaya ¢alismasi 6nemlidir. Bu
noktada onun “hakikatin belli bir kisiye has kilinamayacagi, bunu sdyleyenin
kiifre ve geliskiye en yakin kisi olacag1”1? seklindeki ifadesi de dikkat cekicidir.
Zira hakikati kisiye endeksleyen kimse, taklit ettigi kisiyi en kii¢iik hatalardan
bile korunmus olan peygamber mertebesine ¢ikarmakta, boylece bu bakisi ile
kiifre; ote yandan her ilim ehli diisiinmeyi zorunlu kilip taklidi yasaklamisken
belli bir kisinin koérii koriine taklidini savunmak suretiyle de celiskiye
yaklasmaktadir. Aslinda Gazzali'nin bu ifadeleri bir adim 6tede Sehristani’nin
ileri stirdiigi “biitiin meselelerde hak ve dogrunun tek bir firkanin nezdinde
olmas1” seklindeki goriisiine karsit olarak “hakikatin o6lc¢iisii belli bir firka
olamaz” bi¢cimine evrilmeye miisaittir. Ancak Gazzal’den bunu en azindan
kendi mevcut baglami igerisinde beklememek gerekir. Zira Eg’arilikten bir karis
dahi ayrilmay1 kiifiir sayan kimselerin bulundugu bir ortamda hakikatin belli
bir Kkisi veya ziimre ile 6zdeslestirilemeyecegini sdylemek bile ciddi bir adimdir.
Bu noktada Gazzali'nin diger itikadi firkalar1 yanlis te'viller yapmak suretiyle
daldlet ve yeni goriisler ileri siirmeleri bakimindan da bid’at ehli olarak
tanimlamasin1 yadirgamamak gerekir. Gazzal'nin Hariciler, S$la, Mu'tezile,
Miircie gibi firkalar: te’vilde hata yapan, bu sebeple de kiifre diismeyen firkalar
olarak niteleyip bir siire cehennemde cezalandirilsalar bile en sonunda cennete
gideceklerini sdylemesi ve tekfir gibi Islam iimmetinin birligini par¢alayan bir
silahin miimkiin oldugunca kullanilmamasini vurgulamasi aslhinda farkh

arasinda bir mertebede bulunduklari ve yontem olarak Mu’tezile’nin filozoflara yakin olduklart’
seklindeki ifadesidir; bk. Faysalu’t-tefrika, 80. Ancak Gazzali, ifadenin devaminda Mu’tezile’'nin
filozoflar gibi bir mazerete binaen Hz. Peygamber’i tekzib etmediklerini belirterek;
Mu'tezile’nin te’vil yaptigini ancak filozoflarin te'vil sinirlarini astigim vurgular; a.y. ilerleyen
satirlarda da rivayette gecen ‘bu timmetin zindiklar’'ndan kastedilenin filozoflar oldugu tezini
islemektedir; age, 80-81.

17 Sherman A. Jackson, On The Boundaries of Theological Tolerance in Islam (Oxford: Oxford
University Press, 2002), 56.

18 Jackson, On The Boundaries of Theological Tolerance in Islam, 43.

19 Gazzali, Faysalu't-tefrika, 52.
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mezheplerin bir arada yasamasina imkan sunan2?® bir vasatin olusmasina
yonelik 6nemli bir adimdir.?!

Gazzali'nin Faysalu’t-tefrika’da 73 firka hadisinin {i¢ farkli rivayet formunu
uzlastiran ¢abasinin kendisinden sonraki dénemde pek tekrar edilmedigini
belirtmek gerekir. Ancak bunun istisnalar1 da mevcuttur. Ornegin Adudiiddin
el-ici'nin el-Akdid’i \izerine Devvani'nin yazdig1 serhe hasiye yazan Ydsuf el-
Karabagi (6. 1035/1626) hasiyesinde bizzat Gazzali'nin Faysalu't-tefrika
beyne’l-Islam ve’z-zendeka adh eserinin ismini zikrederek 73 firka hadisinin ii¢
farkli rivayet formunu verir ve bunlarin timiiniin sahih olabilecegini belirtir;
akabinde Gazzali'nin yorumlarini aktarir.22 Karabagi'nin ifadelerini nakleden
Ebu’'l-Mehdamid el-Corumi (6. 13./19. yy) de yapilan bu naklin dogrulugunu
kabul ettikten sonra bunun meshur rivayetin sahih olmadigin1 géstermedigini
belirtir.23

Gazzali'nin Faysal'daki bazi ifadelerini ve 73 firka hadisine dair
yaklasimini biiyiik oranda alintilayan bir bagka isim Maveraiinnehir'den
Anadolu’ya go¢ edip vefat edinceye dek Larende’de (Karaman) ikamet eden
Alaeddin Ali b. Yahya es-Semerkandi’dir (6. 860/1456). Bahru'l-uliim isimli
tefsirinde Casiye Suresi 45/31. ayetinin?* tefsiri baglaminda Semerkand]i,
kendisine peygamber daveti ulasmayan kimselerin durumunu ele alir ve
Gazzalinin Faysal'daki goriislerini isim vermeksizin aktarir. Bu baglamda
insanlar1 tekfir etmekten sakinmak gerektigini belirtir ve Gazzalinin andig
“bizim kitaplarimizda yazili olan delillerle ser’i akideleri bilmeyen kimse
kafirdir” diyen kelamci ziimresini konu edinir. Bunlarin Allah’in kullar iizerine
olan genis rahmetini daralttiginin altini ¢izer. Tam da burada 73 firka hadisinin

20 Ahmet Mekin Kandemir, “Te’vil ve Tekfir Kurami Cercevesinde Gazzal'nin Toplumsal Barisa
Katkis1”, Kader Kelam Arastirmalari Dergisi 15/2 (2017), 360.

21 Nitekim Kandemir, Gazzali'nin diger firkalar1 kafir olarak gérmese bile dalalet ve bid’at firkalar
olarak nitelemesini hakli olarak “dtekilestirmenin ve dislamanin bagka bir yontemi olarak
tartisilmasi gereken bir konu” seklinde nitelemektedir; Kandemir, “Te’vil ve Tekfir Kurami
Cercevesinde Gazzall'nin Toplumsal Barisa Katkis1”, 356, dn. 71. Ancak Gazzali'nin Faysal'daki
temel odaglr diger itikadl firkalarin te'vil eksenli farklilasmalarinin kifiir olarak
nitelendirilmemesidir. Onun kendi vasatinda bu firkalar kafir olarak goértlmekten ¢ikarmasi
bile biiyiik bir adimdir. Onlarin dalalet ve bid’at akimlari olarak bile gériilmeyip Islam’a
zenginlik katan farkli yorumlar olarak goriilmesi hem Gazzali’nin yasadigi donem ve muhitinde
hem de muhtemelen bizzat Gazzali’de karsiik bulamayacagimiz anakronik bir beklenti
olacaktir.

22 Yisuf b. Muhammed Can el-Muhammedsahi el-Karabagi, Hdsiye ald Serhi’l-Akdidi’l-Adudiyye,
Nuruosmaniye Kiitiiphanesi, 2179, 126b-236b, 129a-b. Devvani'nin Serh’i lizerine nispeten geg
dénemde Cemaleddin Efgani ve/veya Muhammed Abduh tarafindan yazilan bir ta‘likatta
miiellif her ne kadar Gazzalinin ismini zikretmese de “helak olacak firkanmn tek bir firka
oldugu” rivayetini giindeme getirmektedir. Ona gore hadiste kurtulusa erecegi bildirilen
firkanin ‘ben ve ashabimin yolu lizere olanlar’ seklinde tanimlanmasi oldukga belirsiz bir
nitelemedir ve bir¢ok farkh sekilde yorumlanabilir. Ustelik her firka kendisini Kur’an, siinnet ve
icma ile temellendirmektedir. Iste bu noktada Efgani/Abduh ‘helak olacak firkanin tek bir firka
oldugu’ seklindeki rivayetin kendisini sevindirdigini belirtmektedir; bk. Cemaleddin el-Efgani &
Muhammed Abduh, et-Taltkdt ald Serhi’d-Devvdni Ii’l-Akdidi’l-Adudiyye, thk. Seyyid Hadi
Hiisrevsahi (Kahire: Mektebetii’'s-Surtki’'d-Diiveliyye, 1423/2020), 160.

23 Ebu’l-Mehamid Omer el-Corumi, el-Urvetii’l-miinciye fi'l-firkati'n-ndciye, thk. Kadri Onemli (yy:
yy, ts), 24.

24 “Inkar edenlere gelince, onlara soyle denir: ‘Ayetlerim size okunmustu da sizler biiyiikliik
taslamis ve giinahkar bir kavim olmus degil miydiniz?”
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‘zindiklar disinda limmetin timiiniin cennette oldugu” ile “limmetten bir
grubun yalnizca helak olacagl” rivayetlerini zikreder. Ancak zindiklardan
kastedilen grubun kimligini ac¢iklamaz.2> Aldeddin es-Semerkandi’nin bu
ifadelerini meshur Osmanli miifessiri ismail Hakki Bursevi yine aymi ayetin
tefsirinde Aldeddin es-Semerkandi’nin ismini vererek alintilar. Ancak
Bursevi'ye gore zindiklar zamanin sonsuzlugunu kabul ederek ahireti inkar
eden kimselerdir.2¢

Modern donemde yeni bir kelam ilminin tesisi amaciyla birtakim eserler
kaleme alan 6nemli isimlerden biri olan Sibli Nu‘mani (6. 1914) Gazzali lizerine
yazdig1 eserinde onun Faysalu't-tefrika’da ortaya koydugu yaklasimi son derece
degerli bulur. Itikadi firkalarin birbirine karsi tekfir silahim kullanirken
dayandigit 73 firka hadisinin ‘biri disinda hepsinin cehennemlik oldugu’
seklindeki meshur rivayet formuna Gazzali'nin getirdigi tevil sebebiyle ayrisan
itikadi firkalarin Kkafir olmadiklar1 ve ebedi cehennemde kalmayacaklari
yonindeki yorumunu aktarir.??

Gazzali sonrasinda hadisin “biri disinda hepsi cehennemdedir” seklindeki
formu genel olarak tercih edilmeye devam etmis, diger rivayet formlar
yukarida zikrettigimiz birka¢ ornek disinda pek gliindeme getirilmemistir.
Ancak yine de Gazzal'nin ortaya koydugu anlayisin tesirini gormek
miimkiindiir. Ornegin Ehl-i Siinnet itikadina baghligi hususen énemli goren
Imam Rabbani (6. 1034/1624) 73 firka hadisine dair bir soru baglaminda
meshur rivayeti esas almakta ve rivayetteki “biri disinda hepsi cehenneme
girecektir” ifadesiyle cehenneme gidecegi kastedilen ziimrelerin ebedi
cehennemde kalmayacagini, itikatlarindaki “cirkinlik” miktarinca azap
cekeceklerini belirtmektedir. Clinkii ona gére iman sahibi kimseler bir kafir gibi
ebedi cehennem azabi ¢ekmeyecek, belli bir slire sonra buradan ¢ikip
imanlarinin karsiligini goérmek tzere cennete girecektir. Hadiste iimmetin
icerisinde olan ve cehenneme gidecek firkalardan istisna edilen firkanin
mensuplari ise itikatlar1 sayesinde cehennem azabi ¢ekmeyecekler28 ve “felah”a

25 Alaeddin Ali b. Yahya es-Semerkandi, Bahru’l-uliim fi tefsiri’l-Kur'dn (cilt 2), Kayseri Rasid
Efendi Yazma Eser Kiitiiphanesi, 39, 483b-484a.

26 [smail Hakkl Bursevi, Rithu’l-Beydn fi Tefsiri’l-Kur’an, nsr. Halil Eser (Istanbul: Mektebetu Eser,
1969), 8/455.

27 Mevlana Sibli Nu‘mani, Gazdli, ¢ev. Yusuf Karaca (Istanbul: Kayihan Yayinlari, 2008), 208. Sibli
Nu‘mani’ye gore Gazzall'nin gayret ve ¢abalari ile daha 6nce birbirlerini tekfir eden Es’ariler ve
Hanbeliler arasindaki husumet azalmis, hatta birka¢ mesele hari¢ sarmas dolas olmuslardur.
Yine Bagdat'ta 503 yilinda Siinniler ile Siiler arasinda bir uzlasma gerceklesmistir; bk. age, 212.
ibnii’l-Esir 502 senesinde Siinniler ile Siiler arasinda meydana gelen sulhtan bahseder, ancak
bu sulhun kaynag olarak Gazzall'yi gostermemekte, baska gerekgeler sunmaktadir; krs. Ebu’l-
Hasen izzeddin Ibnii'l-Esir, el-Kdmil f’t-ta’rih, thk. Omer Abdiisselam Tedmiirf (Beyrut: Daru’l-
Kitabi’l-Arabi, 1417/1997), 8/572.

28 Imam Rabbani burada bir hususa daha dikkat ceker. $yle ki, kurtulusa eren firkaya mensup
olan herhangi bir kimse bir gilinah isleyip tovbe etmedigi ya da sefaate mazhar olup
affedilmedigi takdirde o kisinin cehennem azabi ¢ekmesi miimkiindiir. Bu kimse cehenneme
girerse, onun cehenneme girme durumu yalnizca kendisini baglamaktadir, mensubu oldugu
kurtulmus firka onun cehenneme girmesiyle “kurtulmusluk” vasfim kaybetmez. Ancak
cehenneme girecek olan diger firkalarda ise “cehenneme girecek olan olma” vasfi tiim firka
mensuplarini kapsamaktadir. Yani bir kimse “firka-i naciye”den oldugu i¢in cehennemden
mutlak olarak kurtulmus degildir fakat baska bir kimse “cehenneme girecek” firkalardan
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ereceklerdir. Rabbani, bid’at firkalarinin ehl-i kibleden olduklarinin ve dinde
zorunlu olarak bilinen ve tevatiirle bize gelmis hiikiimleri inkar etmedikce ve
dinen zorunlu esaslar1 kabul ettikleri siirece tekfire ciiret edilmemesi
gerektiginin altim1 ¢izer.2® Rabbani'nin 73 firka hadisinin meshur rivayet
formlarim1 kullanmasa bile Gazzal'nin Faysal’daki yaklagimini ve ifadelerini
andiran bir yorum ortaya koydugunu séylemek miimkiindiir.

Sonug ve Degerlendirme

73 Firka hadisi, islam tarihinde itikad1l firkalasmanin
anlamlandirilmasinda ve diger gruplara yonelik o6zellikle dislayici bakisin
mesruiyeti baglaminda kendisine en ¢ok referansta bulunulan hadislerden
biridir. Bu hadis tizerinden hem Miisliiman toplumun boéliinmisligi mukadder
bir olgu olarak anlasilmis, bdylece rahatsiz edici bir durum olmaktan ¢ikmis
hem de hadisin hususen tek bir firkanin kurtulusa erecegi kismina odaklanmak
suretiyle her grubun kendisini hakikatin merkezinde konumlandirip digerlerini
sapkinlikla su¢lamasi daha kolay hale gelmistir. Hadiste tek bir firka disindaki
firkalarin “cehenneme gitmek”le vasiflanmasi zaman zaman oOtekini tekfire
kadar uzanan bir bakisi miimkiin kilabilmistir. Mezhebi aidiyetindeki taassup
bazi kisileri bu tekfir silahini 6teki firkalar bir yana kendi mezhebi igcerisindeki
farklilagsmalara bile yoneltmeye sevkedebilmistir. Bu tavrin bir 6rnegi meshur
Islam alimi Eb Hamid el-Gazzali'nin bizzat basina gelmistir. Kendi déneminde
bazi1 mezhepdaslar tarafindan kitaplarinda mezhebin imami Ebu’l-Hasen el-
Es‘arl’nin goriislerine muhalif bazi unsurlarin bulunmasi sebebiyle Es‘arilikten
cikmakla ve Kkiifiirle suglanip kitaplarinin yakilmasina fetva verilebilmistir.
Gazzalinin iste boyle bir baglamda kaleme aldig1 Faysalu't-tefrika isimli
eserinde ortaya koymaya ¢alistigi yaklasim kendi doénemi itibariyle
diistintildiigiinde toplumsal baris agisindan son derece 6nemlidir. Bu noktada
mezheplerin birbirlerini sapkinlikla suglarken, hatta kimi zaman tekfir ederken
sirtin1 dayadig1 rivayetlerden biri olan 73 firka hadisini Gazzalt'nin kitabina
hususen tasimasi ve bu hadise getirdigi 6zgiin yaklasim dikkate degerdir.

Gazzali'nin Faysalu't-tefrika’da s6z konusu hadise yonelik ortaya koydugu
yaklasim bircok agidan ilgingtir. Oncelikle Gazzalnin bu eserinden 6nce ve
sonra yazdigl bazi eserlerinde hadisin ‘biri disinda tlimiiniin cehenneme
gidecegi’ seklindeki meshur rivayetini zikretmekle yetinirken3? yalnizca

birisine mensup oldugu i¢in (ebedi olmayacak dahi olsa) mutlaka cehenneme girecektir. Bu son
kisimdaki goriisiinii hadisin metninde gecen “hepsi” ibaresiyle temellendirmektedir.

29 Bk. Imam Rabbani el-Fariiki es-Sirhindi, Mektiibdt-1 Rabbani, cev. Talha Hakan Alp, Omer Faruk
Tokat, Ahmet Hamdi Yildirim (7. Bs. Istanbul: Semerkand Yayinlari, 2013), 3/246-247; imam
Rabbani’nin 73 firka hadisine dair yorumlar1 ilizerine bir degerlendirme igin bk. Hasan
Giimiisoglu, “Imam-1 Rabbani’nin Tecdid Hareketinde Ehl-i Siinnet itikadinin Onemi”, Firat
Universitesi [lahiyat Fakiiltesi Dergisi 18/2 (2013), 37-38; IL. Bin Yilin Yenileyicisi Miiceddid-i EIf-
i Sani Imdm-1 Rabbéni ve Ehl-i Siinnet Davasi (istanbul: Kayithan Yayinlari, 2021), 196-198.

30 Hadisin birbirinden farkh rivayet formlarini zikretmekle birlikte hepsindeki ortak anlam “biri
disinda tlimiiniin cehennemlik oldugu’ seklindedir. Bu rivayetleri Faysalu't-tefrika’dan 6nce
yazdig1 Feddihu’l-Batiniyye ve Ihydu ulimi’d-din ile sonra yazdig1 el-Munkiz mine’d-daldl ve el-
Miistasf@’da gorebilmekteyiz; krs. Feddihu’l-Batiniyye, thk. Abdurrahman Bedevi (Kuveyt:
Daru’l-Kiitiibi’s-Sekafiyye, ts), 78; Ihydu ulimi’d-din (Beyrut: Daru’l-Ma‘rife, 1983), 1/289,
3/229, 230; el-Munkiz mine’d-daldl, gev. ve thk. Abdurrezzak Tek (Bursa: Emin Yayinlari, 2013),
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Faysal'da bu rivayetle anlam olarak taban tabana zit olan iki rivayet formunu
daha zikretmesi manidardir. Ustelik meshur rivayetin disindaki bu iki rivayetin
sahih olarak kabul géormeyip zayif ve uydurma hadisleri toplayan eserlerde
zikredilmesine ragmen Gazzadli'nin meshur rivayetin yani sira bu rivayet
formlarinin da sahih olabilecegini belirterek tiim rivayetleri telif etmeye
girismesi bir baska enteresan noktadir. Zira sthhat noktasinda birbirine denk
olmayan rivayetlerin te’lifi ilmi bir usul degildir. O halde Gazzali Faysalu't-
tefrika’da ne yapmaya ¢alismaktadir?

Goriinen o ki, Faysalu't-tefrika Gazzal’nin mezhep taassubunu ve
mezhepler arasinda kullanilagelen tekfir silahini etkisiz kilma yo6niindeki bir
projesidir. Bu baglamda kendisinin de sug¢lamalarina maruz kaldig1 ve ‘kendi
kitaplarindaki kelami gorisleri ve delilleri oldugu gibi benimseyen herkesin
kafir oldugu’'nu séyleyen bazi kelamcilarin bu goriislerine mesnet olarak
kullandiklar1 bu hadisi onlarin amaglari ugruna kullanamayacaklari bir sekilde
ortaya koymak istemistir. Hadisin sadece ‘biri disinda tim firkalar
cehennemlik’ ilan eden rivayet formu iizerinden bunu basarabilmek pek de
miimkiin degildir. Zira cehennemlik olma hiilkmi olduk¢a agirdir. Bu nedenle
Gazzali, ‘yalmizca biri heldak olacaktir’ rivayetini glindeme getirerek
cehennemlik olmanin kéfirlere 6zgii olan ebedi cehennemde kalma anlamina
gelmedigini; bir siire sonunda cehennemden ¢ikarilarak cennete gideceklerini,
o nedenle de asla kafir olarak degerlendirilemeyeceklerini soyleyebilme
imkanina sahip olmustur. Ancak Gazzall bu kapsama Miisliiman filozoflarin
girmesine de razi degildir. O nedenle de ‘Zenaddika disinda hepsi kurtulacaktir’
rivayetini de zikretmistir. Burada Zenadika'nin Kaderiyye oldugunu belirten
hadis rivayetlerini s6z konusu etmemesi 6nemlidir. Zira Zenadika ona gore
Miisliiman filozoflardan bagkasi olamaz. Bdylece Gazzadli daha onceki
eserlerinde felsefeye karsi ortaya koydugu durusu korumaya devam etmek
istemektedir. Hasili Gazzali, Faysalu't-tefrika’da 73 firka hadisine yonelik
serdettigi yaklasim sayesinde kendi ifadesiyle ‘Allah’in genis rahmetini
daraltan’ kelamcilarin 73 firka hadisine getirdikleri yorumun kendi yanlislar
oldugunu, yoksa bu hadisin asla ‘Allah’in genis rahmetini daraltmadigi’ni
gostermis olmaktadir. Gazzal'nin bu yaklasimi gerek kendi dénemine kadar
gerekse kendisinden sonra giiniimiize degin gelen stirecte grup inhisarciligi ve
digerlerini dislama maksadiyla siklikla atifta bulunulan 73 firka hadisinin bu
menfi kullanimindan daha miisbet bir bakisa kap1 aralamaktadir.

2-3 (Arapga metin); el-Miistasfd, thk. Muhammed Abdiisselam eg-Safi (Beyrut: Daru’l-Kiitiibi’l-
[Imiyye, 1413/1993), 294.
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icinde yasadigimiz cagda olup bitenleri en iyi ifade eden temel kavramlardan biri
de degisimdir. Tarih daha oOncesinde olmadig1 sekilde hizli bir seyir icine
girmistir. Degisim riizgarlarinin en sert estigi alanlardan birinin de birey anlayisi
oldugu bilinmektedir. Modernite, bireyi hayatin merkezine koymakta ve onu
yetkinlesip gelistirmeye ¢agirmaktadir. Bu perspektifte birey, deger koyucu bir
misyon kazanmakta ve neredeyse Tanr’'nin yerine konumlandirilmak
istenmektedir. Bu tanimlamanin {slami anlayista vahyin deger koyucu vasfinin
ve insanin kulluk i¢in yaratilmis olma gergeginin tam karsisinda olacak seklide
yapildig1 gériilmektedir. Ote yandan Islam’in 6ngérdigii toplumu birey
lizerinden olusturmak istedigi de bir gercektir. islimi paradigmada birey, ilahi
emanetin ve sorumlulugun o6znesidir. Bu diinyada en yiice amaglar
gerceklestirecek potansiyele ve ilahi destege sahiptir. Kendisini temelini takva
ve ahiret inancinin sekillendirdigi bir ahladk anlayis1 ve bireysel sorumluluk
bilinci iizerinden gergeklestirir. Boylesine Kkilit bir rol bigilen bireyin, tarihi
slirecte Onemsizlestirilip, toplumsal vurgulara bir bakima feda -edildigi
goriilmektedir. Modernitenin birey projesi, ayni1 zamanda tehditler ve imkanlar
icermektedir. Bu ¢alisma, modernitenin bireye yonelik yaklagimlarinin yani sira
Kur’an merkezli birey anlayisim1 ele alip degerlendirmektedir. Tehditler
konusuna dikkat cekip bir farkindalik olusturmayr hedeflerken, islami
perspektifle catismayan vurgulardan faydalanmay1 da énermektedir. Boylelikle
bir yandan Islam’in temel hedefleri korunurken, diger yandan da modern bireyin
ihtiyaclar1 ve modern zamanlarin kosullar1 da gozetilmis olacaktir.

Anahtar Kelimeler: Tefsir, Degisim, Birey, Miisliman Birey, Modernite,
Hiimanizm.
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Muslim Individual in the Context of Changing Individual Understanding

One of the basic concepts that adequately express what is happening in the age
we live in is change. Unprecedentedly history plays a large part in it. It is
remarked that one of the critical subjects of change is the understanding of the
individual. Modernity puts the individual at the center of life and calls it to
become competent and be developed. In this perspective, the individuals obtain a
value-setting status and almost desires to be positioned in place of God. It is seen
that this definition is made in the opposite of the value-setting quality of
revelation in the Islamic understanding and the fact that human beings were
created for servitude. On the other hand, it is a fact that Islam wants to create a
society envisaged by the individual. In the Islamic paradigm, the individual is the
subject of divine trust and responsibility. It has the potential and divine support
to realize the highest goals in this world. It realizes itself by moral understanding
and individual commitment shaped by the belief in taqwa and the hereafter. It is
understood that the individual, who has been assigned such a key role, was
trivialized and sacrificed for social emphasis in the historical process. The
individuality design of modernity also contains threats and possibilities. This
study handles and evaluates the individual concept of modernity as well as the
Qur'an-centered understanding of the individual. This work suggests using
emphasis that does not conflict with the Islamic perspective while aiming to raise
awareness and draw attention to its threats. While preserving Islam's primary
goals, we have taken the needs of the modern individual and the conditions of
modern times into account.

Abstract Keywords: Tafsir, Change, Individual, Muslim Individual, Modernity, Humanism.

Giris

Giliniimiizde yasami belirleyen merkezi kavramlardan birinin degisim
oldugu bilinmekte ve 06zellikle sosyal bilimciler tarafindan hayatta tek
degismeyen seyin degisim oldugu, bir darbimesel gibi siirekli tekrar
edilmektedir. Zamanin akis1 ¢ok hizlanmis ve degisime atfedilen deger, daha
onceki deger olan sabit kalmayi asindirmistir. Stirekli dile getirildigi lizere,
gliniimiizde degisimin hiz1 ve ivmesi gittikce artmaktadir. Gegmiste daha uzun
vadelerde gergeklesebilen farklilasmalar artik giinimiizde daha kisa vadelerde
ve bas dondiiriicii bir hizla gerceklesmektedir. Bu hizli seyir, problemlerin
ortaya c¢ikis tarzim ve siirecini de etkilemektedir. Ozellikle degisim, bir
toplumsal yapinin kendi i¢ stire¢ ve dinamiklerinden ziyade kendi disindaki
etkenlerden kaynaklaniyorsa daha da hizli bir gelisme gostermektedir. Dis
kaynakli degisimlerin genelde toplumdaki paradigmaya ve ig iliski driintiilerine
yabanci olmasi ve yani sira toplumsal yapinin da degisime acgik ve hazir
olmamasi hizl degisimlere sebep olmakta, bu durum da genelde biiyiik ¢caph
toplumsal kirilmalara yol agmaktadir.!

Giliniimiizde degisim talebinin en yogun oldugu konulardan biri de
bireydir. Bu alana dair vurgular insandaki temel 6zellikleri gerc¢eklestirmeyi

1 Liitfi Sunar, Degisim Sosyolojisi (istanbul: Nobel Akademik Yayincilik, 2018), 9.
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amaglayan, bireyin gelismesine ve yetkinlesmesine dnem veren bir karakteri
haizdir. Modernite insan1 merkeze almakta, bireyin faydasini ve hosnutlugunu
onemsemektedir.? Bireyin bu sekilde 6n plana ¢ikartilip 6nemsenmesi, dinler
hesabina bir tehdit olarak algilanmis; dinlerin cemaat/toplum vurgularinin
zedelenecegi, bireyciligin dindarliga darbe vuracagi ve toplumsal din algisinin
yerini bireysel din algisina birakacagi endisesi dindar ¢evrelerce siklikla dile
getirilmistir. Bu endiselerin geri planinda, bir yandan bu c¢evrelerin degisim
kavramina olumsuz anlamda deger yargis1 yukli bir kavram3 olarak
yaklasmalari, diger yandan ise degisimi genelde bir bozulma olarak gérme
egilimlerinin bulundugu séylenebilir. Ote yandan Kur’dn'in yogun toplum
vurgularinin* yani sira teklif ettigi toplumun temelini birey olarak belirledigi,
kurmak istedigi ahlaki sosyal diizen ve toplum yapisini birey tiizerinden
gerceklestirmeyi tasarladigl da bilinmektedir.> Zira Kur'an'in olusturmak
istedigi toplum, ancak onun insa etmek istedigi bireyin gerceklestirilmesi ile
miimkiin olabilecektir.

Bu ¢alisma sirasiyla modern dénemde gelisen birey anlayisi ve Kur’an
perspektifinden bireye bakisi ele almakta daha sonra da iki bakis a¢isin1 ayrisan
ve Ortiisen yonleriyle incelemektedir. Bireycilik, benzer diger biitiin kavramlar
gibi ortaya cikip gelistigi toplumsal ve kiiltiirel zeminin irtnidiir. Bunu baska
bir topluma oldugu gibi uygulamak ya da baska bir diisiince sistemine
tamamiyla transfer etmek s6z konusu edilemez. O bakimdan amacimiz ne
hiimanizma giizellemesi yapip Islami olanla bagdastirmaya calismak ya da
kavramsallastirilmak istendigi gibi Islami hiimanizma® gibi zorlama
aforizmalara siginmak ne de klasik reddiye tarzinda her dneriye canhiras karsi
koymaktir. Sonuc¢ta yapmak istedigimiz, birey baglaminda ¢ift yonli
¢oziimlemeler yaparak olumlu vurgulardan yararlanmak suretiyle ihmal edilip
orselenen bazi hususlarda bir farkindalik olusturmaya calismaktir.

1. Modern Birey Anlayisi

Bu baglikta modern birey anlayisina kaynaklik eden hiimanizm ve onun
bireye bakisini ele alacagiz. Referanslarini Ronesans hiimanizminden alan
modernite yeni bir birey tanimi yapmakta, bireyi toplum igerisinde daha da 6n
plana ¢ikarmakta ve bu yeni birey algisi giiniimiizde reva¢ bulmaktadir. Biraz
geriye gidecek olursak 15. ytlizyila gelindiginde Batili diisiiniirlerin Antik Cagin
eserlerine bagvurduklari, o ddnemin metinlerini karsilastirmali olarak yeniden
yayinladiklar1 goriiliir. Orta Cagi takip eden bu yeni déonemde, eski Yunan ve

2 Bogos Zekiyan, Hiimanizm Diisiinsel Iclem ve Tarihsel Kékenler (istanbul: inkilap Kitabevi,
1982), 22-26.

3 Aslinda degisme hicbir dogrultuyu ifade etmeyen nétr bir kavramdir. ileriye dogru olabilecegi
gibi geriye dogru da olabilir. Bk. Mahmut Tezcan, Sosyolojiye Giris Temel Kavramlar (Ankara: by,
1993), 165.

4 Al-i imran 3/103; el-Enfal 8/46; er-Riim 30/32; es-Saf 61/4. Ayrica Kur'an'n Miislimanlari
Allah’in emirlerini gerceklestirmek {izere gonderilen iimmet kavrami iizerinden tanimlamasi
bir baska vurgu olarak dikkat ¢cekmektedir. Bk. el-Bakara 2/143.

5 Fazlurrahman, “Law and Ethics in Islam” Ethics in Islam icinde, ed. Richard G. Hovannisian
(California: Undena Publications, 1985), 14.

6 A.A. Abdulkadir Kamil, Isldm Hiimanizmi, gev. Cemal Arzu (Istanbul: Kalem Kitabevi, 1972), 20-30.
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Roma bilgeligine geri doniis ideali 6n plandadir.” Arapg¢a’dan Latince’ye daha
onceden yapilan gevirilerin de gerekli malzemeyi saglamasi neticesinde Bati,
“yeniden dogus” anlamina gelen Ronesans donemine girmistir. Bu donem, Orta
Cag ile Modern Cagi ayiran bir donemdir. Bu ¢agin en onemli 6zelligi ise
hiimanizmdir. Rénesans disiincesinin iizerinde durdugu birinci sorun insan
sorunudur. Insanin bir biitiin olarak kesfedilmesi ve degerlendirilmesi; bireyin
gelismesine ve yetkinlestirilmesine 6nem verilmesi, Ronesans hiimanizminin
ana motifini olusturur. Himanizm en genis anlamiyla, modern insanin yeni
hayat anlayisim dile getiren zihni ve felsefi bir akimdir. insam kendini
gerceklestirmeye, yeteneklerini gelistirmeye ve kendine gore goriisler
edinmeye cagirir. Boylece onu bir kisi olarak gérmek ister. Bunda amag yetkin
ve benligini bulmus bireyi ortaya koymaktir.8

Her tiirli metafizik/dinl degeri reddeden modernite, bireyi ve bireyin
trettigi degerleri merkeze alan bir anlayis olarak gelismis ve bu yeni
birey/bireycilik modernitenin en temel 6zelliklerinden biri olmustur. Felsefl
anlamiyla hiimanizm, tanri-insan miicadelesinde tanriya karsi insanin
ylceltilmesi, kutsanmasi hatta bir nevi tanrilastirilmasi ve deger belirleyici
birincil kaynak olarak alinmasidir. Hiimanizmde degeri belirleyen, normu
koyan bireydir.

Hiimanizmanin bir bakima Hiristiyanligin tanri anlayisina bir itiraz ve ret
olarak ortaya ciktig1 goriilmektedir. Tanrilarin/dinlerin zulmi altinda ezilen
insanin kurtarilmasi ve ozgurligiine kavusturulmasi amacglanmaktadir. Bu,
Antik Cag doneminde mitolojik tanrilarin zulmi altinda ezilen insanlarin
kurtarilmasi ve tanrilara galip gelmesi fikrinin Orta Cagda kilisenin tanrisina
uyarlanmasidir. Mitolojiye gore akil giicii, tanrilar tanris1 Zeus’'un tekelindedir.
Zeus diinya egemenligini bu giicle ele gecirmistir. Zeus, atesi o6liimliilerin
elinden alir. Insanlarin dostu olan Prometheus ise tanrilar tanris1 Zeus'u aldatir,
Olympus’a c¢ikar ve ates kivilcimini bir kamisin iginde saklayarak yeryiiziine
getirir. Boylece insanlara atesi geri vermis olur. Bu durum ise Zeus'u iyice
ofkelendirir. Hem Prometheus’u hem de insanlari cezalandiracaktir.® Gorildigii
gibi Yunan mitolojisinde tanri, insanlarin dismanidir. Atesi onlardan
sakinmaktadir. imkan saglayan degil mani olan, insanla catisan, ona eziyet edip
zulmeden bir tanri algis1 s6z konusudur. Bu sebeple insanlar Tanri'yla birlikte
degil ancak Tanrr'ya ragmen var olabilirler. Ancak bu sayede biiyiiklik ve
giiclerini kanitlayabilirler. Bu anlatida ates ¢almak miti, simgesel bir anlam
tasimaktadir. Verilmek istenen mesaj insanlifin yaraticiligi, bilimi ve uygarhgi
kesfetmesinin ancak tanrilar karsisina konuslanmakla ve onlara ragmen
olabilecegidir. Bat1 hiimanizmi, Eski Yunan'a 6zgii gokle yer kavgasi ya da
tanrilarla insanlar ¢ekismesi diisiincesini miras almistir. Bu diisiinceye gore
tanrilarla insanlar egemenlik miicadelesi icerisinde siirekli catisan iki gii¢tiir.10

Orta Cag Avrupa’sina biiyiik 6lciide Hiristiyanlik egemen olmus ve Tanri
adina insanlara zuliim, kilise eliyle devam etmistir. Bu dénemde insan anlayisi

7 Paul Faure, Rénesans, gev. Hiiseyin Boysan (Istanbul: iletisim Yay. 1992), 9.

8 Zekiyan, Hiimanizm, 22-26.

9  Richard Buxton, Yunan Mitolojisi, cev. Ahmet Fethi Yildirim (istanbul: Alfa Yayinlari 2016), 125.
10 Saban Ali Diizgiin, Din Birey ve Toplum (Ankara: Ak¢ag Yayinlari, 1997), 58-59.
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koétiimserdir. Clinkii insan giinahkardir ve potansiyel bir giinah ytikiiyle hayata
baslamaktadir. Himanizm, insani dogustan giinahkar ilan eden engizisyon
uygulamalarinin insan karsithigini beraberinde getirdigini; bunlarin insanlar
iizerinde her tiirlii baski ve zulme sebebiyet verdigini ve neticede insan-tanri
catismasinin degisik sekillerini ortaya cikardigini belirtmistir. Bu netameli
durumdan cikis icin Tanrt’y1 saf dis1 ederek, insan1 Tanri yerine ikame etmek
istedi. Bunu yaparken her insanin degerli ve onurlu oldugunun altini ¢izdi.
Ayrica bireysel ozgurliiklerin artirilmasini ve sosyal sorumluluk alinmasinm
savundu. Bu, esyanin tabiatina uygun olan dogal bir gelismeydi. Zira zincire
vurulmus olan akillarin, isyan etmeden ve bagkalarimi hiir disiinceye davet
etmeden sonsuza kadar bu halde kalmalar1 zaten diisiiniilemezdi.!! Kilisenin
olusturdugu din yorumu insanlari doyurmaktan uzakti ve Kilisenin bunu
topluma dayatmasi ise kitlelerde infiale yol agacakt.

Kilise ve din adamlarinin isledikleri korkung cinayetler dolayisiyla, onlarin
sahsinda temsil edildigi diisiiniilen dine kars1 diismanlik beslemek, hiir diisiince
ve uyanik bir vicdana sahip herkes icin vazgecilmez bir 6zellik oluyordu.1?
Kilisenin insanlik onuruna karsi biitiin tutum ve davranislari yani sira
feodalizmde miisahhaslasan siyasi, ekonomik ve sosyal zulme destek olmasi
kiliseye yonelik nefreti artirdi. Kilisenin sunmus oldugu giiliinglestirilmis dine
kars1 devrim olmasi kaginilmazdi. ‘Orgiitlii dine’ kars1 ¢ikma!3 ve ruhbanlara
kars1 ayaklanma, dinin hayatin her alanindan uzaklastirilmasiyla sonuclandi.
Kilise kaynakli biitiin olumsuzluklarin faturasi ise Tanr1'ya kesildi.1*

Modern birey baglaminda tiim dinlere yoneltilen elestirilerin biri de
onlarin dte diinya hesabina bu diinyay1 6nemsizlestirmeleridir. Bu diinya amag
degil, aractir. Bu sebeple 6zellikle de Orta Cagin zahitlik gelenegine bagl olarak
beden ve madde gergekleri hor goriilmeli ve kiiciimsenmelidir. Zira yetkinlige
erismenin tek yolu, ancak icinde yasanilan diinyadan kagmak ve diinya
gerceklerinden uzaklasmaktir. Diinyaya bu gozle bakilmasi ise, bu diinyaya ait
hususlarin ciddiye alinmamasina ve yasamin ertelenmesine yol agmaktadir.
Ciinkdi ote diinya disiincesi insani ¢ok fazla baskilamakta ve insanin bu
diinyada kendisini gerceklestirmesi yolunda ona ayak bagi olmaktadir. Bireyin
yetkinlesebilmesi i¢in bu ytlikten kurtulmasi gerekmektedir. Himanizm, diinya-
ahiret iligkisini, insan-tanri iliskisinde yaptig1 gibi yine birliktelik degil karsithik
tizerine kurmaktadir. Bu yaklasima gore dgrenmek ve diinyayr gelistirmek
insanin vaktini 6liimden sonraki yasama hazirlik yaparak gecirmesinden daha
gerekli ve dnemlidir. Bu bakimdan modern birey yoniinii 6te diinyaya degil bu
diinyaya donmeli, gecmis ya da gelecekte yasamayir birakarak bugiline
odaklanmalidir. 15

11 Muhammed Kutup, Cagdas Fikir Akimlari, ¢ev. Besir Eryarsoy (istanbul: Beka Yayinlari, 2016),
49.

12 Lucien Febure, Rénesans Insani, gev. Mehmet Ali Kilighay (Ankara: imge Kitabevi, 1995), 127.

13 lhami Giiler, [lhdmiyydt 1-2 Dini-Teolojik Aforizmalar (Ankara: Otto Yayinlari, 2016), 330.

14 Kutup, Cagdas Fikir Akimlari, 63-71.

15 Zekiyan, Hiimanizm, 22.
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2. Kur’an’in Birey Anlayisi

Kur'an'in 6ngoérdigii toplum modelinin temelinin birey oldugu
bilinmektedir. Kur’an, ahlaki bir sosyal diizen ve toplum yapisi kurmak
istemektel® ve bunu birey iizerinden gergeklestirmeyi tasarlamaktadir.1?
Kur'an’in temel gayelerinden birisi yeryiiziinde “adil ve ahlaki temellere
dayanan”18, yasanabilir bir toplumsal diizen kurmaktir. Bireyin Kur’an
acisindan konumu sorgulandiginda ilahl emanetin ve sorumlulugun 6znesinin
birey oldugu goriiliir. Ik bakista insandan daha biiyiik, giiclii ve dayanikh gibi
gorunen; goklerin, yerin ve daglarin tasiyamayacagl kadar agir ve 6nemli olan
emaneti insan yiiklenmistir.1® Ciinkii sahip oldugu akil ve irade dolayisiyla bu
emaneti yiiklenebilecek kabiliyettedir. Muhammed Ikbal (6. 1938), insanin
kendisini tehlikeye atarak kabul etmis oldugu hiir sahsiyetin emanetgisi
oldugunu belirtir. 20 Kur’an, bir ferdin digerinin yiikiinii tasimasini imkansiz
kilmakta, ancak kendi kisisel gayretlerinin meyvesi olan neticeleri elde
etmesine firsat tanimakta ve insanin bu bireysellik ve essizligini géz 6niinde
tutarak, kefaret fikrini de reddetmektedir. Biitiin bunlarla birlikte insan, sahip
oldugu bu yeteneklerin kendisini zehirlememesi icin gayret etmeli ve her nevi
cehalet ve zulimden uzak durmalidir. Kur’an, insanin zaaflarini belirttigi
ayetlerde bile onda kendi eksiklikleri konusunda bir farkindalik yaratmay: ve
bu yo6nlerini tamamlamasini istemektedir.2!

Allah Teala, meleklerin “Yeryiiziinde fesat cikaracak, kan ddékecek bir
varliga mi sorumluluk yiikleyeceksin. Oysa biz seni stirekli oviip yliceltiyoruz”
yollu itirazlarina karsiik “Hayir! Ben sizin bilmediginiz nice seyler biliyorum”
seklinde cevap vermistir. Boylelikle de tabiri caizse insana olan giivenini ifade
etmis ve onu diinyaya dair planlar icin ehil ve yetenekli olarak gérmiistiir.22
Zira Allah Teala insani, (akil, irade, diisinme, konusma gibi yeteneklerle
donatarak) degerli ve htinerli bir varlik kilmis ve onu, yarattig1 diger varliklarin
pek cogundan istlin tutmustur.23 Kur'anl bakis acisindan birey degerli ve
onemlidir. Peygamberlerin Kur’an’'da ifadesini bulan misyonlarindan biri de
insanlarin sirtlarina vurulmus olan yiiklerini indirmek ve oteden beri

16 Al-i imran 3/110.

17 el-Hucurat 49/13, es-Sems 91/7-10.

18 en-Nisa 4/135.

19 el-Ahzab 33/72. S6z konusu bu ayette zikredilen insandan maksadin kendisine teklif edilen bu
sorumlugu yerine getirmeyen ve emanete ihanet eden insan oldugu ve bu nedenle de ayette
zalim ve cahil olmakla nitelendigi de ifade edilmektedir. Konuyla ilgili tartismalar ve bahse
konu 72. ayetin cevirisi konusunda bk. Siileyman Narol, "Insan Kelimesinin Kur'an'daki
Kullanimlar1 Baglaminda Meallere Elestirel Bir Yaklasim", Bilimname 2018/35 (Nisan 2018),
487-493.

20 Muhammed ikbal, Islamda Dini Diisiincenin Yeniden Dogusu, cev. Ahmet Asrar (Istanbul: Bir
Yayincilik, 1984), 134.

21, Ebu’l-Kdsim Mahmud b. Omer b. Muhammed Zemahseri, Kessdf (by: Mektebetii'l-Ubeykan,
1998),5/103.

22 el-Bakara 2/30.

23 el-Isra 17/70.
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(6zgurliklerine)24 vurulan zincirleri?> ¢6zmektir.26 Farkli gerekgelerle bazen de
Allah adina yapilan dayatmalardan?’ insanlar1 azat etmek ve tek Allah’a
kullukla onlar1 o6zgiirlestirmektir. Kur’an, bireyi muhatap almakta ve onun
vicdanina hitap etmektedir. Anne babaya itaat edilip iyi gecinilmesini defaatle
emreden Kur’'an,?8 is bireyin o6zgiir iradesiyle tercih ettigi alana gelince ayni
iyimserligi gostermemekte; iyi gecinme tavsiyesini korumakla birlikte itaat
yukiimliliigiini kaldirmaktadir.2® Bu bakimdan toplum ya da toplumsal ahenk
adina bireyin feda edilmesi, s6z konusu edilemez.

Kur’an ayetleri, sorumlulugun 6znesinin birey oldugunu bildirdigi gibi bu
baglamda hesaba ¢ekilecek olanlarin toplumlar degil tek tek bireyler oldugunu
da bildirmektedir. Insanlar, Allah’in huzuruna onlan ilk yarattigi gibi
yapayalniz ve miistakil fertler olarak varirlar. Toplumsal aidiyetleri ya da
kendilerini nispet edip bel bagladiklar1 organizmalar artik onlarla birlikte
degildir.3 Zira her birey bagimsiz bir kisiliktir. Bu sebeple de tercihlerine, yapip
etmelerine rehindir, onlara baghdir.3! insan icin kendi calismasindan baska bir
sey yoktur. Calismasinin karsilifi da ileride goriilecek ve ona tastamam
6denecektir.32 Hicbir topluluk, Allah’in 6zel olarak se¢ilmis insanlari ya da onun
imtiyazl1 ¢ocuklar1 veya dogal gozdeleri oldugu iddiasinda bulunamaz. “Biz
Allah’in ogullart ve sevdikleriyiz” demekle ya da bir cemiyet veya cemaate
aidiyet sebebiyle kurtulanlardan olabilmek miimkiin degildir.3? Kur’an’da ifade
edildigi bicimde, bir toplum Hz. ibrahim’in ¢ocuklarindan bile olussa zulme
bulasmisken Allah’in onlara dair sozii artik gecerliligini yitirmektedir.34

Misliiman bireyi olusturmada ahldkin, ahlaki gerceklestirmede ise
takvanin kurucu bir misyonu bulunmaktadir. Kur’an, Miisliimanlara en giizel
ornek3s olmasi dolayisiyla rol model olarak sundugu Hz. Peygamber’in yiice bir
ahlak tizere oldugunu belirterek3¢ onun ahlakina vurgu yapmaktadir. Takvanin
en temel ve 6nemli fonksiyonu, insana kendisini diizgiin bir sekilde inceleme ve
yanlisi dogrudan secgebilme yetenegi ve giicli vermesidir. Bu miinasebetle
kendinin farkinda olan birey bir taraftan mevcut imkanlarini yetkinlestirip
gerceklestirirken diger taraftan strekli kendisini goriip gozeten Allah'in
varliginin ve hesap giiniinde de yaptiklarinin hesabinin sorulacaginin bilinciyle
kendini anlamlandiracak ve yonlendirecektir. Kur’an’da Allah’a karsi
sorumluluk bilinci tasima anlamindaki takvanin bireyi nasil sekillendirdiginin

2+ [nsan zgirligiiniin éniindeki pek ¢ok engellerden biri de manevi engellerdir. Bu ciimleden
olmak tizere bilingsiz 6n yargilar, bagimhliklar, aliskanliklar, egoizm ve korii kériine siirdiiriilen
adet ve gelenekler zikredilebilir.

25 Zemabhgeri, Kessdf, 2/518.

26 el-A'raf 7/157.

27 el-Fatir 35/5; el-Lokman 31/33.

28 el-Isra 17/23-24.

29 el-Lokman 31/15.

30 el-En‘am 6/94.

31 et-Thr 52/21; el-Muddesir 74/38.

32 en-Necm 53/39/41.

33 el-Maide 5/18.

34 el-Bakara 2/124.

35 el-Ahzab 33/21.

36 el-Kalem 68/4.
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ornekleri bulunmaktadir. Hz. Ysufun, evinde bulundugu kadinin gayrimesri
teklifine “Allah’a siginirim”37 seklinde cevap verdigi goriilmektedir. Yine Hz.
Adem’in iki oglundan birinin kendisini 6ldiirmek isteyen kardesine “Sen beni
oldiirmeye kalkissan bile ben seni éldiirmeye asla tesebbiis etmem. (iinkii ben
alemlerin rabbi Allah’tan korkarim.”38 demesi, takvanin insanin yoénelimlerini
belirleyici bir fonksiyona sahip oldugunu géstermektedir.

Takva soz konusu oldugunda Allah inancindan3® sonra en oOnemli
kavramin dhiret inanci oldugu goriiliir. Ahiret inanci olmaksizin insan, anlik
yasama yanilgisina diiser ve dar gériislii bir yapiya sahip olur. insana lazim olan
genis bakis acisini veren ve takvayi islevsel hale getiren sey ahiret inancidir.
Genis ve biitiinciil bir perspektiften kainata ve kendine bakmak, insani zihin
darligindan ve dar gorisliiliikten, giinliikk yasamaktan ve Kur’an’in ifadesiyle
hayvanlar gibi hatta daha da saskin olmaktan#® kurtarir. Hesap giiniinden ve o
giiniin sahibinden korkup ¢ekinmek, islam’in biitiin unsurlarinin altinda yatan
en temel temadir. Kur’an’da ihtiya¢ sahiplerini doyuran kimselerin bu eylemi
herhangi bir karsilik icin yapmadiklarini, kendilerini motive eden seyin ¢cok
sikintili ve siddetli kiyamet giiniinde rablerine verecekleri hesabin endisesi
oldugunu sdylemeleri, ahiret inancinin bireyin davranislarinda ne denli etki
glicine sahip oldugunu gostermektedir.#! Bir baska ayette hesap gilini
inancinin kisinin biitiin yapip etmelerini tesir altina aldig1 hatta kendi ¢oluk
cocuguyla beraberken bile bu endiseyle davrandigi ifade edilmektedir.*?
Kur'an'in en son indirilmis ayeti oldugu rivayet edilen*? ayette ise vahiy
kendisini emanet ettigi bireye, Allah’a dondiiriilecegi giinden sakinmasi uyarisi
ve yaptiklarinin karsilifini tam olarak alacagl teminatiyla son sozlerini
soylemektedir.#¢ Kur'dn'in takva bilinciyle olusturmay: arzuladigi birey,
giiniibirlik hayatin meggaleleri arasinda kaybolup gitmek ve yabancilasmaktan
kendini koruyan; daha yukarilara yiikselip biitiin davraniglarinin nihdyetinde
varacagl noktayr goz 6nlinde bulundurarak hayatin1 ahlaki ve metafizik bir
boyutla anlamlandiran bir bireydir. insanin takva sahibi olmas ise fitri olarak
kendisine verilen giiclerini ve Allah'in koydugu sinirlann iyi kavramasina
baglidir. Ciinkii insan, ne Allah gibi hiirdiir ne de bir tas gibi ¢aresizdir. O ne ¢ok
ylce ne de ¢ok degersizdir. Ne her seyi bilendir ne de hi¢bir sey bilmeyendir.
Iste sadece bu cerceve icerisinde durarak insan, ahlaki enerjisini en {ist
seviyeye cikarip gelisme gerceklestirebilir ki, bu da takvanin o6ziidiir.45
Kur'an'in o6ngérdiigii toplumun olusmasinda bireyin 6nemsenmesi onun

37 Yosuf12/23.

38 el-Maide 5/28.

39 Toshihiko Izutsu (6. 1993), Kur’an'in takvayl imanla neredeyse es anlamli, Kiifiirle ise zit
anlamli olarak kullandigim belirtmektedir. Bk. Toshihiko Izutsu, Kur'dn’da Dini ve Ahldki
Kavramlar, gev. Selahattin Ayaz (istanbul: Pinar Yayinlari, 1985), 258-260.

40 el-Araf7/179.

4 el-insan 76/8-10.

42 et-Thr 52/26.

43 Taberi, Camiu’l-beyan an te'vil-i dyi’l-Kur’dn, 3/22.

4 el-Bakara 2/281.

45 [brahim Ozdemir, “Kur’an'in Ongérdiigii Toplumun Temeli Olarak Birey ve Ahlak”, isldm ve
Modernizm Fazlurrahman Tecriibesi Sempozyumu (istanbul: istanbul Biiyiiksehir Belediyesi
Kiiltiir Isleri Daire Bagkanhgi Yayinlari, 1997), 1-18.
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ahlakin 6znesi olmasina dayanmaktadir. Bu sayede takva ve dhiret inancinin
olusturacag ahlaki yapi sekiilerlesmeye giden yollar1 kapatacaktir.

Takva, toplumun degil bireyin niteligi olmakla birlikte, ancak toplumsal
baglamda bir anlam ifade edebilir. Zira takva olumlu ve dinamik bir kavramdir.
Bu sayede birey, fonksiyonlarini icra ederek Allah’in yarattiklarinin en degerlisi
olur.#6 Kur’an'in topluma ve kolektif varliga yonelik atiflarinin yani sira bir
Miisliman bireyin giindelik hayatinda yerine getirmek zorunda oldugu dini
odevlerinde bile toplumsal vurgularin bulunmasi#’ islim’in toplumcu bir din
olduguna dair kanaatin olusmasina yol agmaktadir. Bu meyanda bizatihi birey
mi yoksa toplum mu 6nemlidir tartismasinin ¢ok da 6nemi yoktur. Zira birey ve
toplum birbirlerini tamamlayici unsurlardir. Bir yandan iman ve takva sahibi
bireyler olmaksizin Misliiman bir toplumdan s6z etmek imkansizken ote
yandan Misliiman bir topluma gotiirmeyen bir iman ve takvd da anlamh
degildir. Zira Hiristiyanlikta oldugu gibi bireysel anlamdaki vicdani, i¢sel iman,
Islam’in amaglarini karsilamaya yeterli degildir. Kur'an’in iizerinde durdugu
iman, organize olmus, belli kurallara baglanmis ve tanimlanmis normatif bir
toplum olmay1 gerektirir.#8 Bu, ayni zamanda Islam’in 6ngoérdiigii bireyin,
modern insanin kendi bireyciliginin icine hapsolmasindan farklilastig1 noktadir.

Islam’in toplumsal boyutunun én plana ¢ikartilmasi ve onun toplumcu bir
din oldugu kanaati, bireyden ¢ok topluma vurgu yaptifi ya da bireyi
onemsemedigi seklinde anlasilmamali ve bireyin yok sayilmasina yol
acmamalidir. Hukuki olarak bakildiginda islam’in kamu ¢ikarini éncelemesi*?
asla bireyin arka plana itildigi seklinde anlasilmamalidir.>® Bu ciimleden olmak
iizere Fazlurrahman, tasavvufun ilk ortaya c¢ikis sebeplerinden birinin
orselenen birey anlayisina bir tepki oldugu tespitini yapar. Ona goére tasavvufun
ilk ortaya c¢ikis1 o6zgiindiir ve bireyselligin bir ifadesidir. Ancak daha sonraki
zamanlarda asirt bireyselcilife ve toplumdan kagisa yoneldigi icin tenkit
edilmelidir. Zira Hz. Peygamber, Hira’da ilahi tebligi alinca, bunun geregini
yerine getirmek iizere Mekke toplumuna yonelmis ve bir daha asla o magaraya
dénmemistir.5!

3. Modern Birey Anlayisi ile islam’in Birey Anlayisinin
Mukayesesi

Bu baslikta modern birey anlayisina kaynaklik eden hiimanizmin bireye
yaklasimi ile islam’in yaklasimi karsilastirilarak bir degerlendirme yapilacaktir.
Bu karsilastirma ve degerlendirme yapilirken analitik ve se¢gmeci bir bakis acisi
kullanilacak, timden kabul ya da timden reddin disinda karsilasilan yeni

4 el-Hucurat 49/13.

47 Namaz, zekat, hac gibi Islom’in temel ibadetlerine bakildiginda Kur'an’daki bireyselligin
toplumsallig1 gerektirdigi goriliir.

48 el-Bakara 2/143.

49 Mecelleye kanun maddesi olarak girmis olan “zarar1 ammu def i¢in zarar1 has ihtiyar olunur.”
ibaresi bir 6rnek olarak zikredilebilir. Bk. Mecelle, 39.

50 Diizgiin, Din Birey ve Toplum, 66.

51 Fazlurrahman, isldm ve Cagdagslik (Ankara: Ankara Okulu Yayinlari, 1996), 78.
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diisiincelerin objektif bir bicimde ele alinmasi énerilecektir. Zira yeni gelisme
ve fikirlerin yok sayillmasi ya da gérmezden gelinmesi onlarin orada oylece
durdugu gercegini ortadan kaldirmamaktadir. Kapiya gelip dayanmis bir
olguyla yalinkilic miicadele etmek, son tahlilde bosa kiirek ¢ekmek kabilinden
bir caba olmaya mahkimdur. Kendine giivenen, sahip oldugu degerler
muvacehesinde bir eziklik ya da kompleks hissetmeyen bir diisiince tarzinin
yapmasl gereken sey yeni gelismelerle yiizlesme konusunda rahat ve cesur
olmaktir. Her yeni gelismeye siiphe ile bakmak ve yadsimak ice kapanmaya ve
tarihin disinda kalmaya yol agmaktadir. Bu ve benzer hususlarda esnek bir
yontemin benimsenmesi bir taraftan sertlikten kaynaklanabilecek kirilmalarin
Online gecme, ayrica kendi diinyasini genisletme ve zenginlestirme imkani
saglarken diger taraftan da o6teki araciligl ile kendini yeniden diizenleme firsati
verecektir. Zira bir diisiince veya kavramin dis kaynakli olmasi onun kategorik
olarak zararli, kotii ve yanlis oldugu anlamina gelmemektedir.>2 Giintimtzde
geleneksel hiimanizmin yapmak istediginin aksine kutsali ilga etmeyen ve nihai
amacl insan tlriinii onurlandirmak olan bir stratejiye ihtiya¢ bulunmaktadir.>3

Islami perspektiften bakildiginda yapilacak ilk tespit hiimanizmin bireye
deger belirleyici bir 6zellik tanimasinin kabul edilemez oldugudur. Neredeyse
kendi kendine tapan, tiim ontolojik ve epistemolojik degerlerin merkezi ve
kaynag olarak kendini gdren bir bireyciligin savunulmasi diisiiniilemez. Zira
Islam’da deger koyma vahyin dolayisiyla Allah’in yetkisindedir. Vahyin norm
koyucu 6zelligi bulunmaktadir. Kur’an’da ifadesini buldugu iizere “Yaratma da
emir de (norm belirleme) Allah’a aittir.”>* Bu sebeple Allah’in buyrugunun her
seyin Ustiinde tutulmasi gerekir.55> Kur’an, vahiy ve kitabin karsisina hevd
kavramin yerlestirir.5¢ Vahyin bir potaya dokiip sekil vermedigi kisisel arzu ve
istekler anlamindaki heva,5” Kur’an’da Allah’tan baska tapinilan bir ilah olarak
goriiliir.>® Hz. Peygamber de bu konuda sdyle bir tanimlama yapmaktadir:
“Sizden biriniz benim getirdiklerime hevdsini tdbi kilmadikca (tam anlamiyla)
mii’'min olamaz.”° Pes pese zikrederek bir bakima kompoze edecegimiz su ig
ayet Kur’an'in konuya dair bakisini ortaya koymaktadir: “Allah mi bilir, yoksa siz
mi?”®0 “Allah bilir siz ise bilmezsiniz.”61 “Size ilimden ancak az bir sey
verilmigtir.”62

Insanin kendisini Allah’tan miistagni ve ona ihtiyagsiz olarak gérmesi
kabul edilebilir bir diisiince degildir. Kur'an bu tutumu haddi asmak olarak

52 M. Hayri Kirbasoglu, Miisliiman Kalarak Yenilenmek (Ankara: Otto Yayinlari, 2019), 360.

53 Wael B. Hallag, Modernitenin Reformu gev. Tahir Ulug (istanbul: Ketebe Yayinlari, 2020), 179.

54 el-A'raf 7/54. Bk, Ebii'l-Ala Mevdidi, Tefhimii’l-Kur’an, ¢ev. Heyet (Istanbul: insan Yayinlari,
1986), 2/40.

55 Hayrettin Karaman vd., Kur'an Yolu Tiirkce Medl ve Tefsir (Ankara: DiB Yayinlari, 2012), 2/537.

56 el-Kasas 28/49-50.

57 Ragip el-isfahani Ebii’l-Kasim Hiiseyin b. Muhammed el-Mufaddal, el-Miifreddt (Sam: Darii’l-
Kalem, 2002), 1530.

58 el-Furkan 25/43; el-Casiye 45/23.

59 Ebu Bekir Ahmed b. El-Hiiseyn b. Ali Beyhaki, es-Siinenii’l-Kiibrd (Beyrut: Daru’l-Kiitiibii'l-
ilmiyye, 1424/2003), 192/1.

60 el-Bakara 2/140.

61 el-Bakara 2/216.

62 el-Isra 17/85.
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degerlendirir.63 Hangi devirde olursa olsun insanin hayat miicadelesinde yalniz
kendine giivenmesi, her durumda kendini yeterli goriip Allah’tan miistagni
saymasi, cahili bir anlayistir.6 Birey ve toplum olarak insanlik, ilahi rehberlige
muhtactir. Bu sebeple Allah, yol gosterici olmak tlizere kitaplarini indirir.65 O
kitaplarda kullara Rablerinden bir 6giit, gégiislerde bulunan hastaliklara bir
sifa, her anlamiyla rehberlik ve mii'minler i¢in bir rahmet vardir.6¢ Allah’a ortak
kosmak sliretiyle ona miistagni bir tavir icerisine giren kimse Kur’an’in
ifadesiyle sasirir kalir.67 Sanki o gékten diisiip parcalaniyor da kendisini kuslar
kapiyor yahut riizgar onu uzak bir yere siiriikliiyor gibidir.68

Islam’in Tann anlayisinda hiimanizmin aksine Tanri ile insanlar arasinda
bir karsitlik ya da diismanlik degil, bir birliktelik ve dostluk vardir.6® Seyyid
Kutup, Fatiha Sdresi tefsirinde Allah’in rahman ve rahim sifatlarina vurgu
yapilmasini tam da bu konuyla iliskilendirmektedir. Bu bol rahmete karsilik
ona hamt etmek fitrl bir vazifedir ve ayni zamanda sevginin ve goniil
rahathginin da kaynagidir. islam’da Allah, eski Yunan mitolojisinde anlatilan
Olympos Tanrilar gibi, kullarina kars1 6fkeye kapilip onlar1 diismanca takip
ederek miicadeleye girismez’? Allah, esyamn isimlerini Adem’den sakinan
degil, ona ogretendir.”! insana bilmediklerini bildiren, kalemle yazmayi
Ogretendir.’2 Ayni ciimleden olmak {izere Kur'an’i eziyet olsun, muhataplari
zahmet c¢eksin diye’ indirmemistir.74 Kur’dn'in getirdigi yiikiimliliklerin
amacl1 bireyin yasama sevincini baltalamak veya yok etmek degil, yaratilis
amacina uygun bir sorumluluk bilinci tasiyanlara yol gostermektir.”> Higbir
bireye giiciiniin yettiginden daha fazla miikellefiyet yliklememektedir.76
insanlar icin kolaylik dilemekte, zorluk dilememektedir.”” insanlara dinlerinde
bir zorluk yiiklememistir.”® Hz. Peygamber de sirkten uzaklik anlamindaki
haniflik ve kolaylik iizere kurulu olan dindarligin, Allah’a en sevimli gelen
dindarlik ¢esidi oldugunu bildirmistir.”® islami anlayista, herhangi bir ibadetin

63 el-‘Alak 96/6-7.

64 EbG Mans(ir Muhammed b. Muhammed b. Mahmid el-Matiiridi, Te'vildti’l-Kur’'dn, thk. Mecdi
Baselliim (Beyrut: Daru’l-Kiitiibii’l-ilmiyye, 1426,/2005), 17/270.

65 el-Bakara 2/2-3.

66 Y{nus 10/57.

67 el-Hac 22/31.

68 Bu ayetteki tesbih degisik bicimlerde agiklanmissa da yorumlarin ortak sonucu Allah’a ortak
kosan insanin segkin konumunu yitirip bayagilasacagy; yirtic1 kuslarin didikledigi bir les, ya da
riizgarin savurdugu cansiz viicut pargalari gibi olacagy, Allah’a sirt dénmedeki 1srarciligin insani
bocalatacagl sonra da helake siiriikleyecegi yoniindedir. Bk. Ibn Asir, et- Tahrir ve't-Tenvir
(Tunus: Daru’s-Suhun, ty) 17/254-255.

6 el-Isra 17/70; el-Bakara 2/257.

70 Seyyid Kutup, Fi zilali’I-Kur’dn (Beyrut: Thyaii't-Tiirasi’l-Arabi, 1404/1984), 40.

71 el-Bakara 2/31.

72 el-Alak 96/4-5.

73 ibn Asr, et- Tahrir ve’t-Tenvir, 16/184.

74 Taha 20/2-3.

75 el-Bakara 2/3.

76 el-Bakara 2/286.

77 el-Bakara 2/185.

78 el-Hac 22/78.

79 Ebl Abdillah Ahmed b. Muhammed b. Hanbel es-Seybani, el-Miisned. thk. Suayb el-Arnavut
(Beyrut: Miiessesetii'r-Risale, 1405/1985), 5/266.
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dogasinda bulunmadig1 halde ona dahil edilmek istenen ilave mesakkatler
makbul olarak goriilmez.8° Tam tersine biitiin tartismali meselelerde darliga
gotiiren seylerin ortadan kaldirilmasi ve genislik gerektiren seyin 6n plana
alinmas1 kurali esastir.8! Mecelle’de kanunlastirildigi gibi “Mesakkat teysiri
celbeder.”, “Bir is diyk oldukta miittesi‘ olur.”, “Zaruretler memnu‘ olan seyleri
mubah kilar.” maddeleri de ayni yaklasimin farkli ifade bicimleri olarak
goriilmelidir.82 Atay, islam’in bu konudaki yaklasimini “insan din icin degil, din
insan icindir. Hem din olacak, hem kolay olacak. iste sasmaz ilke ve kural”
seklinde dile getirmektedir. Yani din insanin faydasina, lehine ¢alisacak; insanin
yararini, huzurunu, saghgini, rahatini temin icin gayret edecek; ona zorluk,
darlik ve sikint1 vermeyecektir. Bireyin seref ve onuruna saygi duyacak, onun
mutlu olmasini ve kolay yasamasini 6nceleyecektir.83 Ali Seriati’nin basarili bir
sekilde formiilize ettigi gibi eger din, 6liimden dnce bir ise yaramazsa, 6liimden
sonra higbir ise yaramayacaktir.84

Islami perspektifte giinahkar dogmak diye bir durum s6z konusu degildir.
Her dogan, Allah’in kendisini iizerinde yarattif1 hanif fitrat iizere dogar.85 Ote
yandan sugun sahsiligi esastir. Hi¢ kimse bir baskasinin giinahindan sorumlu
tutulamaz.86

Islami bakis agisina gére hiimanizmin aksine biri diinya digeri ahiret olan
iki ayr1 yol s6z konusu degildir. Islam’in yolu, her ikisini de kapsayan ve her
birini digerine baglayan bir yoldur. Adina ibadet denilen dhirete giden bir yol
ile yine adina ¢alisma denilen diinya yolu diye iki ayr1 yoldan s6z edilemez. Bu
goriisiin aksine diinyada baslayan ve ahirette biten bir yol oldugu sdylenebilir.
Bu, calismanin ibadetten, ibadetin calismaktan ayrilmadig: ve ikisinin birlikte,
yan yana yiiriidiikleri bir anlayistir. Ahiret icin calismak diinyadan kopmayi
gerektirmedigi gibi diinya i¢in ¢alismaksa dhireti yok saymay1 gerektirmez. Bu
iki hayati birbirinden ayri olarak kurgulamak ve buna gore diizenlemeler
yapmak hem diinya gergekligine hem de 6te diinya olgusuna zarar vermektedir.
Halbuki insanin yapisi, beden ve ruh diye ayrilmayip diinya ile ahiret yolu da
bir araya gelip ortiisecek olursa birbiriyle catistif1 diisiiniilen hedefler birbirine
yaklasir, daginik pargalar bir araya gelir ve bir uyum ve biitinlik meydana
gelir. Hem insan kendisini diinyada gerceklestirip yetkinlestirir, hem de ote
dilinya diisiincesi sayesinde sahip olacag1 sorumluluk bilinciyle biitiin bu gelisip
yetkinlesmeler ahlaki bir diizlemde gergeklesir.

Kur'anin bu dengeyi su sekilde kurdugu gorilir: “Allah’in sana
verdiginden Ghiret yurdunu iste; ama diinyadan da nasibini unutma.”®’ Ayetin
“dlinyadan da nasibini unutma” béliimii genelde iki sekilde anlasilmistir. Birinci

80 Siikrii Ozen, “Mesakkat”, Tiirkiye Diyanet Vakfi Islim Ansiklopedisi (Erisim 11 Kasim 2020).

81 Ebu Bekr Ahmed b. Ali er-Razi el-Cessas, Ahkdmii’l-Kur’dn (Beyrut: Daru hyai'l-Kiitiibii'l-
Arabiyye), 1412-1992), 5/90.

82 Cengiz ilhan, Mecelle/Hukukun Doksan Dokuz Ilkesi (istanbul: Tiirkiye Ekonomik ve Toplumsal
Tarih Vakfi, 2003), 23-24.

85 Hiiseyin Atay, Kur’dn’a Gére Arastirmalar (Ankara: Atay Yayinlari: 1994), I-111/93.

84 Ali Seriati, Dua, gev. Derya Ors (Ankara: Fecr Yayinlar1 2018) 100.

85 er-Riim 30/30.

86 el-Fatir 35/18.

87 el-Kasas 28/77.
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yorum ayetin ilk kisminin bir nevi tekrari olmak tizere “diinyada ahiretin i¢in
calis” seklindedir. ikinci yorum ise “helal dairede kalmak sartiyla diinyay: ve
diinyalig1 iste, bisbiitiin de diinyaya sirtini dénme” seklinde o6zetlenebilir.
Bizim de tercih ettigimiz bu yorum islam’in diinya ahiret dengesi baglaminda
daha tercih edilebilir gériinmektedir. Taberi (6. 310/923), iki yoruma da yer
verirken®8 bircok eski ve yeni tefsir ya da mealde ayetin “diinyadan da nasibini
unutma” bolimiiniin bundan 6nceki “Allah’in sana verdigi ile dhiret yurdunu
ara!” ifadesiyle es anlamh olacak sekilde degerlendirildigi goriilmektedir.8®
Ornegin Elmalil'min “diinyadan nasibi”, “diinya ahiretin tarlasidir” hadisi®
geregince dhiret icin edinilen faydal seyler, dhirete kalacak ameller seklinde
yorumlamasi ve insan i¢in diinyadan nasibin bir kefenden baskasi
olamayacagini sdylemesi, ve boylece diinya ve diinyaligi 6nemsiz goren ve
kiicimseyen anlayisi tekrar etmesi son derece ilgingtir.°!

Insanin mesri ¢erceve dahilinde diinya hayatinin siislerinden, temiz ve
hos riziklarindan yararlanmasinin Kur’an tarafindan bizzat tesvik edilmesi bir
yana®2 Allah Teala insandan bu diinyayr mamur hale getirmesini istemektedir.%3
Ote yandan hem diinyanin hem de ahiretin giizellik ve iyiliklerini isteyenler
ovillmektedir.”* Hz. Peygamberin “Kiyamet kopup da birinizin elinde bir fidan
varsa ve kopmadan once onu dikebilecekse dikiversin. Clinkii bundan dolay1
onun i¢in miikafat vardir.”?5 hadisi de Islam’in bu diinyaya nasil baktigini son
derece veciz bir sekilde ozetlemektedir. Kur'an’da bildirildigi sekliyle, her
emziklinin emzirdigini unutacagl, her gebenin ytkiinii birakacagi ve insanlar
sarhos olmadiklari halde sarhosgasina bilingsiz bir seklide davranacaklari ¢cetin
bir giiniin?® hemen 6ncesinde Hz. Peygamber’in elinde fidan bulunan Kkisiye,
ancak yillar sonra triin verebilecek bu fidani1 dikmeyi emretmesi, insanlar i¢in
muazzam bir hedef koyma olarak karsimiza ¢ikmaktadir. Dikkat edilirse Hz.
Peygamber bu durumdaki kisiye elindeki fidani bir kenara atsin, elindeki
toprag silkelesin, toprakla fidanla ugrasmayi biraksin da tevbe, istigfar etsin,
Allah’a yalvarip yakarsin dememis bilakis elindeki fidani1 dikmesini istemistir.°7

Hz. Peygamber’in Kur’an’in ilk muhataplari olan sahabeye farkl vesilelerle
bu anlayis1 kazandirmaya c¢alistigi goriilmektedir. Bir keresinde Hz.
Peygamber’in de hazir bulundugu bir topluluga pehlivan yapil gii¢lii bir kimse
ugramisti. Sahabiler bu kimsenin Allah yolunda cihad etmesinin ne kadar giizel

88 Eb(i Cafer Muhammed b. Cerir Taberi,, Cdmiu’l-beyan an te'vil-i dyi’l-Kur’dn, nsr. Ahmed
Muhammed Sakir-Mahmud Muhammed Sakir (Kahire: Daru’l-Hadis, 2010), 8/839-840.

8  Ornegin Mustafa Oztiirk, mealinde “vela tense nasibeke mine’d-diinya” ifadesinin genellikle
“Diinyadan da nasibini unutma” seklinde anlasildigini ancak kendisinin ayetin ahiret vurgusuna
daha uygun diistiigiine inandigl i¢in bu ibareyi “Diinyada ahireti kazanmak icin ¢alis” seklinde
cevirmeyi tercih ettigini belirtmektedir. Bk. Mustafa Oztiirk, Kur'‘an-1 Kerim Meali (Ankara:
Ankara Okulu Yayinlari, 2014), 445.

% Acliinf (6.1162/1749), hadisin sahih olmadigim belirtmektedir. Bk. Ismail b. Muhammed
Aclini, Kesfii’'l-Hafd (Kahire: Mektebett’l-Asri, 1420/2000), 1/479.

91 Elmalilh Hamdi Yazir, Hak Dini Kur’an Dili (istanbul: Azim Dagitim, 2012), 6/224.

92  el-A'Taf 7/32.

% Had 11/61.

9 el-Bakara 2/201.

95 Ahmed b. Hanbel, el-Miisned, 12902.

% el-Hac 22/2.

97 Muhammed Kutup, Kabesdtun Mine’r-Rasiil (Kahire: Daru’s-Surtk 1424/2003), 20-30.
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olacagini belirttiler. Onlarin bu temennisi lizerine Hz. Peygamber bu kisinin
cocuklarinin rizki, yash ana babasina hizmet ya da dilencilikten korunmak i¢in
calismasinin da Allah yolunda oldugunu belirterek ancak gosteris ve éviinmek
icin evinden ¢ikmigsa bunda problem olacagini ifade etti.?® Bu anlatimda da
ibadetle calismayr ayristirma degil, birbirine yaklastirma fikri 6n plana
cikmaktadir.

Islami perspektifte égrenme ve diinyay1 gelistirme cabalari, 6liimden
sonraki yasam fikrinin ¢elisenleri olmak bir tarafa, 6liim sonrasi hayat i¢in
yapilacak olumlu hazirliklar kapsaminda degerlendirilmektedir. Yukarida
zikrettigimiz hadisler de bu hususta net bir bakis acis1 vermektedir. Dini
literatiirdeki “diinyanin yalanligl” sodylemi nimetlerin geciciligi ve insan
omriniin simirhligr anlamindadir. Nimetlerin gegiciligi ve insan Omriinin
siirhiligina ragmen sonsuz mikafat veya cezanin elde edilebilecegi alan ve
zaman dilimi olmas1 bakimindan da ayni1 zamanda sahici, 6nemli ve hakiki bir
yer ve siiredir. Sonucta islami bakis acisinda bu diinya, yalan oldugundan daha
fazla ciddi ve 6nemli bir yerdir.??

Islam agisindan problemli olan husus bireyin yeryiiziinde kendisini
gerceklestirmesi, yetkinlesmesi, bu diinya i¢cin ¢alisip onu mamur hale
getirmesi degildir. Ondan beden ve madde gergeklerini hor goriip kiigcimsemesi
ve onlara sirt donmesi istenmemektedir. Eger boyle olsaydi yerytiziinde
adaletin tesis edilmesi projeksiyonunun?®® kim tarafindan ve nasil
gerceklestirilebilecegi sorusunun sorulmasi gerekir. islam’in bu diinyaya dair
cekince ile baktig1 husus sekiilerlesme ya da Tiirkce ifadesiyle diinyaciliktir.
Beden ve madde ile temasta Allah’in unutulmasi, ihmal edilmesi, sonucta da
ahlaki ¢okiintii ve nihilizmdir.101 Bireyin sadece ibadet zamanlarinda Allah
hissetmesi ve hayatin diger dilimlerinde Allah’1t unutup ihmal etmesidir. Degilse
modernlesme, diinyevilesmeyi zorunlu olarak gerektirmedigi gibi dindarliktan
taviz vermeden, pekald modern bir kiiltiir de tretebilir.192 Kur’an'in rol model
olarak insanliga tanittig1 kisiler ticaret ve maddi kazan¢ pesinde kosmakta,
ancak bu tempo onlar1 Allahn anmaktan, namaz kilip zekadt vermekten
alikoymamaktadir. Ayrica bu kimselerin kalplerin ve go6zlerin korku ve
dehsetten halden hale donecegi hesap giinii bilinciyle yasadiklar1t ve bu
duygularla dopdolu olduklari da haber verilmektedir.103

Modern birey anlayisinin olumlu ve kendisinden yararlanilmasi gereken
yanli ise bireye yaptig1 vurgu ve onun 6énemini yeniden hatirlatmis olmasidir.
Yetkin ve gelismis birey vurgusunun ortak bir tema oldugu dikkatleri
cekmektedir. IslAm’in yeniden insasi ve toplumun slamilestirilmesinde, birey
ruhunu tekrardan uyandirip harekete gecirme zorunlulugu bulunmaktadir.

9%  Ebii'l-Kasim Miisnidi’d-diinya Stileyman b. Ahmed b. Eyyib et-Taberani, el-Mu‘cemii’l-evsat
(Medine: Darii'l-Haremeyn, 1415/1995), 1/939.

99 Giiler, [Ihdmiyydt, 131.

100 e]-Maide 5/8.

101 Fazlurrahman, [sldm ve Cagdashk, ¢ev. M. Hayri Kirbagoglu (Ankara: Ankara Okulu Yaynlari,
1996), 175.

102 Ali Bardakoglu, Isldm Isiginda Miisliimanhgimizla Yiizlesme (Istanbul: Kuramer Yayinlari, 2017),
105.

103 en-Nir 24/37.
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Giiniimiizde cagdas Miisliimanin yeniden Islamilesmesi ve Islami bir toplum
iiretme c¢abas1 da yine birey iizerinden gerceklestirilebilecektir. Hedef
sorumluluk bilincine sahip olan ayrica takva ve dhiret inancinin bigcimlendirdigi
kendisini éncelikle Allah’a ve islami ilkelere karsi sorumlu goéren bireydir. Bu
ayni zamanda konusan, degerlendiren, itiraz eden, medeni kaliplar igcerisinde
gorisiini beyan eden, teklifleri olan birey anlayisidir. Kur’an inisiyatif alan,
kendisini ortaya koyan, medeni cesarete sahip bireyleri rol model olarak
okuyucunun 6ntine koymaktadir. Bunun iki ayr1 6rnegi olarak sehrin oteki
ucundan peygamberlere destek icin kosarak gelen adam10* ve firavun
hanedanindan olup bir zamana kadar imanini gizledigi halde ihtiya¢ aninda Hz.
Miisd’y1 savunmak icin ortaya ¢ikan mii'min adam zikredilebilir.1%> Bu birey
tipolojisi, Miisliimanlarin kendi tarihlerinde de asina olduklar: bir bireydir. Bu
birey, Bedir Harbinde Hz. Peygamber’in ordunun karargahimi kurdugu yeri
begenmeyip uygun géormeyen ve eger bunu Allah’in emriyle degil de kendi
gorisi olarak yapiyorsa degistirmesini tavsiye eden bireydir.106 Bu birey Hz.
Peygamber’in huzurunda fikrini beyan eden ve aym1 zamanda da bu
tutumundan dolay1 onore edilip goriisii bas taci edilen bireydir.197 Yine bu birey
Hudeybiye Antlasmasi’nin agir sartlar1 dolayisiyla sukutuhayale ugrayan ve
umreden ¢ikma konusunda isteksiz olan sahabenin, Hz. Peygamber karsisinda
tabiri caizse pasif direnise ge¢cmesi neticesinde olusan krizi Hz. Peygamber’e
yaptig1 tavsiyeyle yoneten ve ¢ozen bireydir.1°8 Bu birey Hz. Omer’in toplumsal
fayday: gozeterek kadinlara verilen mehre bir tist sinir koyma istegi karsisinda
ona itiraz eden, “Ey Omer! Senin buna hakkin yok. Zira Allah Teala “Birisine
yiiklerle mehir vermis olsaniz bile, onun icinden bir sey almayin”1%°
buyurmaktadir diye karsilik veren, Hz. Omer’in de “Omer yanlis yapti, kadin
dogru soyledi.” diyerek kendi goriisiinden vazgecgerek goriisiine deger verdigi
ve teslim oldugu bireydir.110

Orneklerin hicbirinde, fikrini beyan edenlere “Sen de kim oluyorsun, hangi
hakla konusuyorsun!” seklinde bir muamelede bulunulmadigi, tam tersine
onlarin o6zgir bir bicimde, korkmadan kendilerini ifade edebilecekleri bir
ortamin yaratildifi goriilmektedir. islam’in ilk yillarinda, insani insan yapan,
onu diger varliklardan ayiran en temel insani 6zelliklerinin baskilanmadigi ve
toplumsal ahengi bozabilecegi endisesiyle sindirilmedigi anlasilmaktadir. Daha
sonraki zamanlarda ve giinlimiizde ise toplumu bir arada tutma, saflarn
siklastirma gerekcesiyle bireyselligin 6rselendigine, bireylerin lizerinde baski
kurulduguna ve onlarin bir kisi olarak varlik gostermelerine miisaade

104 Yasin 36/20-27.

105 e]-Mi'min 40/28.

106 Bedir Harbinde konaklama yerinin degistirilmesini isteyen sahabi Hubab b. Miinzir'dir. Bk.
Hakim en-Nisabiiri, Miistedrek (Beyrut: Darii’l Kiitiibii'l-ilmiyye, 1422/2002), 3/5801.

107 [bn Higam, es-Siretii’n-Nebeviyye (Beyrut: ty, 1971), 2/272.

108 Hz, Peygamber’in esi Ummii Seleme ona sahabenin yanina ¢ikmasini hi¢ kimseyle konusmadan
kurbanini kesmesini ve basini tras etmesini sdyledi. Hz. Peygamber de aynen onun dedigini
yaptl. Hz. Peygamber’i géren sahabe de kurbanlarini kesip birbirlerini tras etmeye basladilar.
Bk. Buhari, “Surit”, 15.

109 en-Nisa 4/20.

110 Ebu'l-Fazl Sihabiiddin Ahmed b. Ali b. Muhammed ibn Hacer, el-Askalani, el-Metalibii’l-dliye
(Beyrut: Daru’l-Asime, 1419/1998), 2/4-5.
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edilmedigine tanik olunmaktadir. Isldm’in ilk kurucu neslinde mevcut olan
dinamik birey anlayis ve ruhunun zamanla kiillenmis ve unutulmus oldugu
goriilmektedir. Kur’an'in bireye yaptigi vurgu, dnemini kaybetmis veya en
azindan kiigimsenmis, toplum ve toplumsal vurgular 6n plana ¢ikartilmistir.
Tarihi siiregte siyasi iradelerin ¢ogunlukla ulemay: kendi emri ve baskisi altina
alarak iradesini icraya calistigi bilinmektedir. Toplumsal ahengi bozduklari,
toplumda kargasaya yol agtiklar1 gerekeesiyle nice dlimlerin takibata ugradigy,
hapishanelerde ¢iirtidiigii veya katledildigi de bir gercektir. Biktiric1 baskilar
bazen yoneticiler eliyle yapilirken bazen de kendini kraldan ¢ok kralci olarak
goren isglizarlar eliyle yapilabilmektedir.111 Makale sinirlarini zorlamamak i¢gin
iki farkl alanda 6rnek vermekle yetinecegiz. Birinci 6rnek, son ii¢ yildir Suudi
Arabistan’da sayilar1 yiizleri bulan ilim insanlarina yonelik hakkaniyetten
yoksun sorusturmalar ve tutuklamalarla ilgilidir. Yiiriitilen sorusturmalarin
hakkaniyetten uzak olmanin 6tesinde en temel insani ilkelerin dahi ihlal
edildigine sahit olunmaktadir. Yetkililer sorusturmalarin seyri ve ilim
insanlarinin durumlarina dair hi¢bir agiklama yapmamaktadirlar. Tutuklularla
ilgili yaymlanan bazi uluslararasi raporlarda “ilim insanlarinin aileleriyle
goriismelerine ve avukat tutmalarina izin verilmedigi, cezaevlerinde insanlik
dist muamelelere maruz birakildiklary, o6liimciil hastaliklara yakalanan
tutuklularin tedavi olmalarina miisaade edilmedigi bildirilmektedir. Muhalefet
etme yontemlerini ortadan kaldirma, itiraz hakkini1 yok sayma, fikrini beyan
etme gibi en temel insan haklarini iptal etme ve ilim insanlarini bastirarak, bir
taraftan da hentiz tutuklanmamis olanlara gézdagi verme seklinde ortaya ¢ikan
bu uygulamalarin gayriislam? olmanin yani sira gayriinsani oldugu da ortadadir.
Kamuoyunda her anlamda asiriliktan uzak, iliml ve dengeli fikirleriyle bilinen
s6z konusu ilim insanlarina yonelik hak ihlalleri, Allah’in koydugu sinirlari
cignemek anlamina gelmekte ve maseri vicdanda telafisi miimkiin olmayan

111 Mustafa Oztiirk son zamanlarda “din mafyas1” gibi davranan bazi odaklarin kendi gériisii
etrafinda kamuoyunda yanlis bir alg1 olusturmaya ¢alistiklarini, bunu da 6rnegin kitabina aldigi
yabanci bir bilim adaminin goriislerini onun goriisii gibi lanse etmeye calisarak yaptiklarini dile
getirmektedir. Oztiirk, kendi yasadiklariyla, Osmanh tarihinde Molla Liitfi'nin (6. 900/1495)
yasadiklar1 arasinda bir benzerlik kurmaktadir. Molla Liitfi, ders esnasinda “Namaz dedikleri
kuru egilip kalkmaktan ibaret olup faydasiz ve anlamsizdir.” dedigi i¢in zindiklikla suglanmis ve
yargilanarak idam edilmistir. Ancak Tagkoprizade’'nin bahsi gecen derste bizzat bulunan amcasi
Kiyamettin Kasim’dan aktardig bilgiye gore olay soyle gerceklesmistir: “Molla Liitfi Hz. Ali'nin
bir savas esnasinda yaralandigini, viicuduna ok isabet ettigini, cerrahlar o oku ¢ikartmak
istediklerinde Hz. Ali'nin aciya dayanamayip onlara ‘Ben namaza durayim da tiim benligimle
Allah’a yoneldigimde siz bu oku cikarin ki hi¢ aci duymayayim’ dedigini anlatmistir. Bu olay1
anlattiktan sonra Molla Liitfi gézyasi dokmiis ve “Iste hakiki namaz budur. Yoksa bizim
kildigimiz namaz kuru kalkip egilmekten ibarettir ki bunun faydasi yoktur.” demistir. Anlasilan
o giin derste bulunan ¢ogunluk onun soziinii gercege aykir1 bicimde nakletmisler ve onun
katledilmesini saglamislardir. idami esnasinda imanini dile getirmesi yoniindeki anlatimlar ve
miielliflerin hemen hepsinin onun sugsuz olarak ve haksiz yere idam edildigini ifade etmeleri
ve nihayet Yavuz Sultan Selim’in bilgisi ve fazileti ile biliniyorken ni¢in éldiiriildiigiine dair
sordugu soruya Kemalpasazade'nin “Hased-i akran belasina ugradi.” diye cevap vermesi olayin
vehametini yeterince anlatmaktadir. Bk. Mustafa Oztiirk, “Molla Liitfi Vakasi ve Hased-i Akran
Belas1”, Karar (1 Nisan 2017 https://www.karar.com/yazarlar/mustafa-ozturk/molla-lutfi-
vakasi-ve-hased-i-akran-belasi-3668).
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yaralar agmaktadir.112 En basit ifade hiirriyetinin dahi engellenip kovusturma
konusu yapilmasi, sadece Suudi Arabistan’a miinhasir bir durum da degildir.
Diinya Insan Haklan ihlalleri listelerinde Miisliiman iilkeler ¢ogu defa basi
cekmektedirler.113

Ikinci verecegimiz 6rnek ise Islam cografyasinin baz1 bélgelerinde kiz
¢ocuklarinin egitim ve 6gretim gérmesinin bdylece de bireysel gelisimlerinin
engellenmesine dairdir. Muhammed Gazali (6. 1996) babasinin iniversiteye
gitmesine izin vermedigi gen¢ bir kizdan mektup aldigin1 ve kizin mektupta
babasinin kendisine ve kiz kardeslerine “Allah sizi diri olarak gémmiistiir.
Binaenaleyh ¢cikmak isteseniz de sizi birakmayacagim.” dedigini belirtmektedir.
Gazali sikdyete konu olan babanin “Evierinizde oturun, cahiliyede oldugu gibi
acilip sagilmayin.”114 ayetini ahmakc¢a yorumlayarak bu sonuca ulastigim
soylemektedir. Ona gore kizlarin kiigiikken gémiilmeleri nasil disiiniilemezse,
babanin bu tavri da bir nevi onlarin ailelerine ve topluma faydali olacaklari
yasta gomiilmeleridir. islam, kadinlara zorluk ¢ikaran, onlar1 hapseden, cesitli
hak ve gorevlerini kisitlayan anlayisi tasvip etmedigi gibi, iffet ve namusu
onemsiz ve degersiz olarak goren, diledikleri gibi hareket ederek Allah’in
sinirlarint yok sayan anlayisi da kabul etmez.115 Hangi is olursa olsun kadina
tevdi edilen vazifede iffet ve takva ortaminin bulunmasi sartiyla kadinin
evinden ¢ikmasi, okumasi ve ¢alismasi miimkiindiir.

Sonug¢

Daha o6nceki davranis ya da durumdan farklilasma seklinde agiklanabilen
degisim hayatin yadsinamaz bir gercegidir. Her alana niifuz eden degisim
riizgarlarinin birey anlayisina ugramadan ge¢mesi ve onu oldugu gibi birakmasi
disiiniilemezdi. Bu baglamda modernite klasik toplumlarda alisilagelenden
farkli bir birey tanimlamasi yapmakta ve bireyi hayatin merkezine
yerlestirmektedir. Bireyin, Tanri'nin yerine gecirilmesi ve ona deger belirleyici
bir misyon yiiklenmesinin Islami perspektiften kabul gérmesi séz konusu
edilemez. Bununla birlikte modernitenin birey vurgularinin islami anlayisla

112 jslam Diigiince Enstitiisii (IDE), “Suudi Arabistan’da Tutuklanan ve idamla Yargilanan Alimler”
(Erisim 15 Kasim 2020, https://www.ide.org.tr/TR/detail/suudiarabistandatutuklananveida
mlayargilananlimler)

113 MB skenceyle Miicadele Komisyonu ézellikle 2013 yilinda Abdiilfettah el Sisi iktidara geldikten
sonra siyasi tutuklamalarin ve sistematik iskencenin akil almaz oranda arttigini
raporlamaktadir. Bk. Deutsche Welle (DW), “Diinyanin 70 Yillik Insan Haklar1 Karnesi” (Erisim
23  Kasim 2020, https://www.dw.com/tr/d%C3%BCnyan%C4%B1n-70-y%C4%B111%
C4%B1k-insan-haklar%C4%B1-karnesi/a-46634926).

114 e]-Ahzab 33/33. Bu ayetin hiikmii genel degil aksine Hz. Peygamber’in hanimlariyla ilgili olmak
lizere Ozeldir. Bir zorunluluk olmadik¢a evlerinde oturup disar1 ¢ikmamalari onlara farz
kilinmigti. Ancak ayet onlar i¢in oldugunda bile smirlari ve istisnalari bulunmaktadir.
Peygamber hanimlar1 nasil haccetmek iizere evlerinden ¢ikmiglarsa ayni sekilde Hz. Aise
orneginde oldugu gibi ilahi emir geregi Cemel Vakasi'nda catismak iizere olan iki Miisliiman
grubun arasini diizeltmek ve benzeri isler i¢in de ¢ikmislardir. Taberi, evde oturma emrinin
mutlak olmadigini zira ayetin devaminda “cahiliye doneminde oldugu gibi acilip sagilmayin”
ifadesinin bulundugunu, bundan kastin da “¢iktifiniz zaman agilip sag¢ilmayin” anlaminda
kullanildigin1 ve bu ifadenin onlarin da belirli sartlarda evlerinden ¢ikabilecekleri anlamina
geldigini belirtmektedir. Bk. Taberi, Cdmiu’l-beyan an te'vil-i dyi’l-Kur’dn, 9-229.

115 Muhammed Gazali, Es-siinnet'un-Nebeviyye beyne ehli’l-fikh ve ehli’l-hadis (Kahire: yy, 1989), 70.
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catismayan yonlerinden yararlanmak ve bu sayede ihmal edilen yonleri
canlandirarak  kendimizi yeniden dilizenlemekte de bir problem
goriinmemektedir. Modernitenin birey vurgularinin olumlu taraflarinin
iizerinde durulmasi ve bir tehdit olarak goriilen bu yeni yaklasimlarin ayni
zamanda bir firsat ve imkan olarak da degerlendirilmesi daha anlamli olacaktir.
Bireyin 6n plana ¢ikartildigi modern zamanlarda bireysel sorumluluk bilincine
sahip, takva ve dhiret inancinin bigimlendirdigi bir ahlakla donanmis Miisliiman
bireyin yeniden tamimlanmasi ve gelistirilmesi gerekmektedir. ideal islam
toplumu da ancak bu nitelikli bireylerle kurulabilecektir. Ozellikle giiniimiizde
devletci, buyurgan, tepeden inmeci ve toplumcu yontemlerin basari sansi
olmadigi deneyimlenmektedir. Bireyin sorumlulugunu ve 6zerkligini kendisine
ilke edinmeyen her tutum ve diisiince krize girmeye mahkimdur. Bireyi
6nemsemeyen, onu bir sahis olarak goriip muhatap almayan ve ona sadece
aklim1 kolektif akil icinde eritme ve siradanlasma misyonundan o&tesini
tanimayan bir anlayisin modern diinyada itibar gorme ihtimali yoktur.
Toplumsal hedefler gerekce gosterilerek en temel insani o6zelliklerin
baskilanmasi, bireyselligi o6rselenmis fertlerin topluma iyiden iyiye
yabancilasmasina yol agmaktadir. Bu siirecin faturasini ise bireylerini kaybeden
toplum ddemektedir. Bu kisir déngiiden ¢ikis, giinlimiizde bireyin modernite ile
kazandig1 anlam1 da géz éniinde tutarak Islami hedeflerin ve sabitelerin yok
sayllmadig1 ancak bireyin de bir sahis olarak kabul edilip muhatap alindig1 ve
ozglirce kendisini ifade edebildigi bir iklimin saglanmasiyla miimkiin olacaktir.
Yeni bir zamanda yasadigimizi gormezden gelerek, yiizlesilmesi gereken
konular1 ihmal ederek saglikli bir gelecek insa etmek imkan dahilinde
goriinmemektedir. Yapilmasi gerekenin anlamaya ¢alismak ve yeni durumdan
secici bir yaklasimla faydalanmak oldugu kanaatindeyiz. Modernitenin meydan
okumalarini hesaba katmadan, eski ve gegerlilik siiresini doldurmus séylem ve
teorilerle modern bireyle iletisim kurmaya ¢alismanin anlamsizlig1 ortadadir.
Ozellikle de giiniimiizde Miisliimanlarin din ile degisim arasinda sikigip
kalmishiklarina bir ¢6ziim yolu Onerebilmek baglaminda bu yaklasimin
gelistirilmesine olan ihtiya¢ ortadadir. Modern zamanlarin kosullar1 ve modern
bireyin ihtiyaclar1 ve yonelimleri gozetilerek dinin kendi mekanizmalarinin
miisaade ettigi imkanlar saglanmazsa, su damlatan muslugu siirekli daha da
sikarak sonunda agamamak gibi kaotik sonuglarin ortaya ¢ikmasi kaginilmaz
olacaktir.
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Sia’nin iman esaslari icerisinde degerlendirdigi imamet meselesi tarih boyunca
farkli perspektiflerle tartisilan 6nemli konulardan birisi olmustur. Her ne kadar
dogrudan bir itikadl mesele olmasa da dolayli olarak itikada konu edilerek
akaid metinlerinde ve keldam kitaplarinda incelenmistir. Kelam ilminin
mesail/asli konularindan olmamasina ragmen bu ilimde incelenmesi, bunu
inang esaslar1 icerisinde kabul eden Sia'ya cevap verme gayesi tagimaktadir.
imamet bahsi kelam kitaplarinda; bu vazifeye kimin gelecegi, onun vasiflari,
dayanag1 ve mesruiyeti gibi konular etrafinda tartisilmaktadir. ibn Arafe de bu
uygulamaya tabi olarak kelam ile ilgili eserinin hitime bahsinde imamet
konusuna genisce yer vermektedir. Eserinde imam tayin etmenin gerekliligi,
imamin sifatlari, imametin nasil gerceklesecegi ve Hz. Ebl Bekir ile Hz. Ali'nin
halifelikleri gibi konulara yer vermektedir. Ibn Arafe’nin imamet meselesini
eserinde detaylandirmasi ve sistematik bir sekilde incelemesi, bizleri bu
konunun ¢alisilmasina sevk etmistir. Imameti itikadi alanin disinda
degerlendiren ibn Arafe, Es‘ari gelenege tabi olarak kronolojik sekilde Hz. Ebd
Bekir, Hz. Omer, Hz. Osman ve Hz. Ali siralamasinin isabetli oldugunu
savunmustur.

Anahtar Kelimeler: Keldim, imamet, ibn Arafe, el-Muhtasari’'l-kelami, Eb{
BekKir.
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Murat Akin

Understanding Of Imamate In Ash’ari Kalam Tradition (The Example Of ibn
Arafa)

Abstract: The issue of the imamate that Shia evaluated within the principles of
faith has been one of the important issues that have been discussed with different
perspectives throughout the history. Although it’'s not direct a matter of a faith
issue but it has been indirectly studied as a subject in the texts of aqaid and kalam
books. And although the study of kalam is not one of the matters/essential issues,
it is examined in this science. Because it aims to respond to Shia, who accepts this
in their beliefs. The issue about the imamate in the kalam books, is discussed
mostly about the issues like around as who will come to this task, his
characteristics, base and legality. Also Ibn Arafa gives widely place for the subject
to this practice about the imamate in the afterword of his work about kalam. In his
work he included the issues like the necessity of appointment of the imam, the
adjectives of the imam, how the imamate will take place and the caliphate of Abu
Bakr and Ali. The issue of the imamate that Ibn Arafa has examined in his work in
a detailed and systematic way, has led us to study this issue. Ibn Arafa, who
evaluated the imamate outside the area of belief, argued in depending of the
Ash’ari tradition chronologically that the ranking of Abu Bakr, Umar, Uthman and
Ali is accurate.

Abstract | Key Words: Kalam, The Imamate, Ibn Arafe, al-Muhtasar al-kalami, Abu Bakr.
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Giris

ibn Arafe, Magrib bolgesinde yetismis énemli bir Maliki fakihi olmakla
beraber geride biraktigi eserlerden hareketle kelam alaninda da derin bir
birikime sahip 6nemli bir alimdir.! Dogum tarihi hakkinda farkl gorisler
bulunmakla? beraber kaynaklarin ¢oguna gére 27 Recep 716/1316 tarihinde
Tunus’ta dogmustur.3 ibn Arafe, 24 Cemaziyelahir 803/1401 tarihinde Tlinus’ta
vefat edip* Cilaz Kabristaninda Serif Hiiseyin Turbesi yakinlarina
defnedilmistir.> Bu durumda yaklasik 87 yil gibi uzun bir dénem yasadig
gorilmektedir.

Endiilis'ten Libya’ya kadar Sudan dahil olmak iizere bir¢cok beldeyi
dolagan Ibn Arafe, nihayet Tunus’ta karar kilmis ve orada ders okutma

1 [bn Arafe’nin hayati ve kelami gériisleri hakkinda genis bilgi icin bk. Murat Akin, Felseff Keldmin
Magrib Temsilcilerinden Ibn Arafe ve Keldmi Gériisleri (Ankara: ilahiyat Yay., 2019)

2 bk. Takiyuddin Ahmed b. Ali Makrizi, Diirerii’l-ukudi’l-feride, nsr. Adnan Dervig-Muhammed el-
Misri (Dimegk: y.y., 1995), 3/223.

3 [brahim b. Ali b. Muhammed ibn Ferhiin, ed-Dibdcii’l-miizehheb fi ma’rifeti a’yani ulemai’l-
mezheb, thk. Me’'mlin b. Muhyiddin el-Cennin (Beyrut: Daru’l-Kiitiibi’l-ilmiyye, 1996), 420;
Celaluddin Abdurrahman b. Ebi Bekr es-Suyiti, Bugyetu'l-vu‘at fi tabakati’l-lugaviyyin ve'n-
nuhdt, thk. Muhammed Ebu’l-Fadl [brahim (Kahire: 1964), 1/229.

+ Omer Riza Kehhale, Mii‘cemu’l-Miiellifin (Dimesk: y.y., 1960), 11/285; Katip Celebi, Kesfu’z-
ztintin, 1/403.

5 Sa’d Gurab, “Ibn Arafe”, Tirkiye Diyanet Vakfi Islim Ansiklopedisi (Istanbul: TDV Yaynlari,
1999),19/317.
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faaliyetlerine baslamistir.6 Ibn Arafe, hayatimin ileri safhalarinda Zeytine
Camii'nin imamlik, daha sonra hatiplik ve bir yil sonra da bas miiftilik
gorevine atanmistir.” 792/1390 yilinda hacca gitmis, hac yolculugu sirasinda
bir siire kaldigt Misir'da Sultan Berkik (6. 801/1399) ile goriismiistiir.8
Kendisine yapilan kadilik tekliflerini geri ceviren ibn Arafe, basta Zeyt(ine Camii
ve Tevfik Medresesi olmak iizere cgesitli egitim kurumlarinda tefsir ve fikih
dersleri vermistir. ibn Arafe’nin séhreti Tunus disina yayilinca cesitli
bolgelerden bircok kisi kendisinden ders almak ve fetva sormak tizere Tunus’a
gelmistir.? Ibn Arafe, yasadig1 doneme ilmi anlamda énemli katkilar saglamus,
etrafindaki tlkelerde fikih, usil-i fikih, tefsir, kiraat, hadis ve kelam alaninda
miiracaat edilen bir alim konumunda olmustur.l® Bu kadar farkli alanda
kendisini gelistirmesi ve dersler vermesi ilml dagarciginin ne kadar genis
oldugunu gostermesi bakimindan da énemlidir.

Talebelerinden Ebii Abdullah Muhammed el-Ensari er-Resa‘i, kendi
eserinde; babasina Afrika’daki alimleri sordugunu, onun da bir takim isimler
saydigini fakat ibn Arafe’nin ismini saymadigini gériince ona: “Seyh nerde? Yani
onu ni¢in belirtmedin?” diye sorunca; babasi ona “sen bana Afrika’daki alimleri
sordun veya Afrika’nin alimlerini sordun eger bana diinyanin alimini veya
diinya capinda bir alim diye sorsaydin o zaman Ibn Arafe’yi sayardim”
demistir.11

ibn Hacer (6. 852/1449), ibn Arafe’yi “el-imam, seyhu’l-islam bi’l-Magrib”
seklinde nitelerken,'? ibn Ferhiin (6. 799/1397) ise “el-imam, el-Allame ve
seyhu’s-suy(h” gibi sifatlarla tanitmanin yani sira onun beyan, mantik, usul ve
mezhebi fetvalar alaninda doguda ve batida bilinen 6nemli bir bilgin olarak
tanitmaktadir.13

Ibn Arafe, hicri sekizinci asrin son ¢eyreginde tartismasiz bir sekilde
donemin alimi olarak kabul gérmiistiir. Kadilik gibi vazifeleri kabul etmemesine
ragmen hakimler sik sik onun goértislerine miiracaat etmislerdir. Donemindeki
alimlerle adeta yaris halinde olan ibn Arafe; “Ben, Ubey ve Berzeli gibi anlayisi
ve kavrayislar giiglii olan iki kisi arasinda iken nasil uyuyabilirim.” diyerek bu
atmosferi izhar etmigtir.14

6 [smail Cerrahoglu, “Tefsiru [bn Arafe”, Ankara Universitesi [lahiyat Fakiiltesi Dergisi 16 (1968),
208; Iskender Sahin, Ibn Arafe ve Tefsirindeki Metodu (izmir: Dokuz Eyliil Universitesi, Sosyal
Bilimler Enstitiisii, Yiiksek Lisans Tezi, 2005), 8.

7 Mahmid Makdisi, Niizhetii'l-enzdr fi ecdibi’t-tevdrthi ve’l-ahbdr, thk. Ali ez-Zevari-Muhammed
Mahfiiz (Beyrut: Daru’l-garbi’l-islami, 1988), 1/585.

8 Muhammed Mahfiz, Terdcimii’l-Miiellifin et-Tanusiyyin (b.y. Daritl-‘Arab el-Islami, ts.), 3/366;
Sa’d Gurab, “ibn Arafe”, 19/316.

9 Ebu'l-Felah Abdu’l-Hayy ibnu’l-imad, Sezdratu’z-Zeheb fi Ahbari Men Zeheb (Beyrit: Sirketii’l-
Arabiyye li't-Tibaa, ts.), 7/38.

10 Semsii’d-Din Ebi’l-Hayr Muhammed b. Muhammed b. el-Cezeri, Gdyetii'n-nihdye fi tabakati’l-
kurrd, nsr. G. Bergsraesser (ts.), 2/243.

11 Eb{i Abdullah Muhammed el-Ensari er-Resa‘i, Fihrist er-Resd‘, thk. Muhammed el-innabi (ts.),
184.

12 fbn Hacer el-Askalani, el-Mecmau’l-muesses li'l-mu’cemi’l-miifehres, thk. Yusuf Abdurrahman
(Beyrut: Daru’l-Ma'rife, 1994), 2/460.

13 {bn Ferhin, ed-Dibdcti’l-miizehheb, 419.

14 Gurab, [bn Arafe ve’l-menziu’l-akli, 39. (Ibn Arafe’nin belirttigi iki isim biiyiik ihtimalle onun
talebeleri olmalidir.)
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ibn Arafe’nin ilmi calismalar1 toplumun her kesiminden kabul gérmiistiir.
Bundan olmalidir ki hicri sekizinci asrin sonu ve dokuzuncu asrin basi ibn
Arafe’nin altin ¢ag1 olmustur. Onun talebeleri, ibn Arafe’nin yazdig1 eserlerden
ve ondan birebir aldiklar1 bilgileri kendilerinden sonraki doénemlere
aktarmuslardir. Nihayetinde Ibn Arafe’nin eserlerinden ve ilmi faaliyetlerinden
hareketle, cok yonlii bir alim oldugunu ve déneminde biiyiik bir etki biraktigini
soylemek miimkiindiir.

Onun yazdig1 eserlerden el-Muhtasarii’l-keldmi eseri, isminden de
anlasilacagi tizere kelam ilmiyle alakali olup gliniimiize ulagmistir. Bu eserin el-
Muhtasarii’s-samil fi usili’d-din, el-Muhtasar fi't-tevhid, el-Muhtasar fi ilmi
keldm'> seklinde kaynaklarda farkli isimleri bulunmaktadir. Biz tahkikli olan
son baskiy1 dikkate alacagimizdan el-Muhtasarti’l-keldmf ismini ¢alismamizda
tercih ettik.

Kelam meselelerinin hemen hemen her konusuna deginen bu eser, 27
Ramazan 789/1387 tarihinde tamamlanmistir.l6 Nizir Hammadi tarafindan
tahkiki yapilip Dari’'d-diyai li'n-nesri ve’t-tevzi’ yayin evi tarafindan 2014
yilinda Kuveyt'te basilmistir. Muhakkik bu kitabin toplam alti niishasinin
oldugunu ve bunlardan Tunus Milli Kiitiphane’sinde bulunan ti¢ niishasim
secerek tahkik calismasini yaptigini sdylemektedir.

Ibn Arefe’'nin Beyzavinin (6. 685/1286) Tavdliu'l-envdr isimli eserinin
tertibi ile yazdigi, miitekaddimin ve miiteahhirin dlimlerin yontemlerini birlikte
uyguladigl, ¢cogunlukla gortisler beyan edilip arasindan tercihlerin yapildig: bir
eseridir. Eser, bir mukaddime ile ti¢c bolimden meydana gelir. Calismamiza
konu edindigimiz imamet meselesi liglincii béliimde incelenmistir. Bu bdliimde
de ti¢ bab bulunmaktadir. Birinci babta niibiivvet ve micize konularinin yani
sira ismet sifati, peygamberlerin meleklere karsi iistiinliigii ve keramet konulari
ele alinmustir. ikinci babta hasrin ruh ve bedenle gerceklesecegi, cennet ve
cehennemin mevcudiyeti, miikafat ve cezanin Allah i¢in viiclibiyet ifade
etmedigi, biliyiik giinah isleyenlere sefaatin olup olmayacagi, kabir azabi ve
ahiretle ilgili diger bazi konular incelenmistir. Uciincii babta ise imamet konusu
incelenmistir.

Kelam eserlerinde genelde hatime bahislerinde, siyasi alanda tarih
boyunca tartisilan en o6nemli problemlerden birisi olan halifelik/imamet
konusuna yer verilir. Her ne kadar direkt bir itikadl mesele olmasa da dolayl
olarak itikada konu edilmis ve akaid metinlerinde ele alinmistir. Muhtemelen,
imameti inan¢ esaslari icinde belirten Sia'ya cevap verilmesi diisiincesinden
hareketle béyle olmustur. Hz. Peygamberin vefatindan sonra islam toplumunun
dini ve siyasi liderligi gorevi diyebilecegimiz bu makama, hilafet, imamet;
devletin baskanlarina da halife, imam ve emiri’'l-mii'minin gibi isimler
verilmistir.” ibn Arafe de bu genel uygulamaya uyarak kelam ile ilgili eserinde
hatime bahsinde imdmet konusuna genisce yer vermektedir. Burada imam
tayin etmenin gerekliligi, imamin sifatlari, imametin nasil gergeklesecegi ve Hz.
Eb Bekir ile Hz. Ali'nin halifelikleri gibi konulara yer verilmektedir.

15 Kehhale, Mil‘cemu’l-Miiellifin, 11/285.
16 Gurab, “Ibn Arefe”, 19/317.
17 Bekir Topaloglu - ilyas Celebi, Keldm Terimleri S6zliigii (Istanbul: ISAM Yayinlari, 2010), 153.
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Eserinde imamet konusuna uzunca yer veren Ibn Arafe, meseleyi
dnemsemektedir. Zira Imam Es’ari (6. 324/935-36) tarafindan Miisliimanlar
arasinda ilk anlasmazlik olarak imamet konusu belirtilmektedir.!8 ibn Arafe’nin
kelam ile ilgili eserindeki imamet boliimii Sa’d Gurdb tarafindan dncesine bazi
aciklamalar yapilarak miistakil olarak da nesredilmistir.l® Calismamizda ibn
Arafe’nin eserinde meselenin ele alindig1 basliklar {izerinden hareketle, imamet
konusu incelenecektir.

1. imam Tayin Etmenin Gerekliligi

Imamet meselesi oncelikle gerekliligi acisindan tartisilmistir. Genel
manada toplumun birlik ve beraberliginin korunmasi, adaletin tesisi ve
kotiiltklerin izale edilmesi gibi hususlardan hareketle imamin gerekliligi kabul
edilmigtir. imametin gerekliligi, immetin geneli tarafindan kabul edilmekle
beraber bu gerekliligin aklen mi naklen mi oldugu tartisilmis ve goriis ayriligina
gidilmigtir. ibn Arafe, 6ncelikle bu baglamdaki ayriliklara isaret etmektedir.
Imamiyye ve Ismailiyye imametin gerekliligini Allah’a nispet etmislerdir.
Mu‘tezile’'nin geneli imamin gerekliligini insanlara nispet etmislerdir. EI-Cahiz
(6.255/869), el-Hayyat (6. 300/913), el-Ka’bi (6. 319/931) ve Ebii’'l-Hiiseyin el-
Basri (6. 436/1044) gibi kisiler aklen imametin vacip oldugunu dile
getirmislerdir. ibn Arafe’nin “ashabimiz” olarak ifade ettigi genelde Ehl-i siinnet
6zelde de Es'ariyye ise hem aklen hem de naklen imametin gerekli oldugu
iizerinde durmustur. Hariciler ise bunlarin tam aksine imametin gerekli
olmadigini savunmuslardir. Ayrica imametin ancak fitne donemlerinde gerekli
oldugu bunun disinda ihtiya¢ duyulmadigini da dile getirenlerin oldugu
belirtilmektedir.20

Imamiyye ekolii imametin gerekliligini sdylemekle beraber bunun “Allah’a
vacip” yani tayinini Allah’a gerekli kilmislardir. Zira onlar Allah’in peygamber
gondermesinin O’na vacip oldugunu savunduklar1 gibi imamin da tayini
noktasinda 0’na vacip oldugunu savunmuslardir. ibn Arafe, imamiyye’nin bunu
gerekli gormesindeki arglimanlarina alintilarla yer vermektedir. Soyle ki
imamiyye, imameti aklin ¢irkin goérdiigii seylerde uzak durmasi i¢in bir liituf
olarak géormektedir. Ayrica imam Allah’in bilinmesini 6greten biri oldugundan
bu gereklidir. Ve yine insanlara dilleri, gidalar1 hatta onlardan hangileri saglikh
hangileri zehirli onlar1 dgretecek birisinin olmas1 gerektigini ve bunun da
Allah’a vacip oldugunu séylemektedirler.2! imamiyye meseleye bu sekilde
yaklasmis oldugundan, imadmeti inan¢ esaslarindan birisi olarak
degerlendirmektedir.

18 Eb(i Hasan Ali b. Ismail Es‘ari, Makaldtii'l-Islamiyyin ve ihtildfiil-musallin, thk. Nuaf Cerrah
(Beyrut: Daru Sader, 1429/2008), 2.

19 Sa’d Gurab, “Babii’'l-imadmeti min kitabi ‘el-Muhtasarii’s-Samil’ libni Arafe (tahik ve takdim)”
Havliyyati’'l-Cami’dti’t-Tinusiyye, 12 (Tunus: el-Camiatii’'l-Tnusiyye, 1975), 177-234.

20 Eb{ Abdullah Muhammed b. Muhammed ibn Arafe el-Vergammi, Muhtasarii’l-keldmi, thk. Nizar
Hammadi (Kuveyt: Darii’d-Diyai li'n-nesri ve’t-tevzi‘, 1435/2014), 1031.

21 Muhammed b. Omer b. Hiiseyin Fahreddin Razi, Keldm’a Giris (el-Muhassal), trc. Hiiseyin Atay
(Ankara: Ankara Unv. Ilahiyat Fak. Yay., 1978), 271; Kadi EbG Said Abdullah b. Omer b.
Muhammed el- Beyzavi, Tavdli‘ul-envar (Keldm Metafizigi), trc. ilyas Celebi-Mahmut Cinar
(istanbul: Tiirkiye Yazma Eserler Kurumu Baskanhgi, 2014), 253.
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Imameti bir lituf kabul eden imamiyye, imamin oldugu zamanda halk
taatlere daha ¢ok yonelecektir, isyandan da uzak olacaktir. ste bu durum liituf
olup liituf da Allah’a vaciptir demislerdir. Beyzavi, bu hiikme varmadaki
onculleri “batil onciiller” olarak ifade ettikten sonra; miikafat1 beklenen ve
cezasindan korkulan bir imamin oldugu dénemin bulunmayisim1 hatirlatarak
“peygamber doneminden su ana kadar bodyle bir imam gelmemisken bu
dediginiz nasil olur”?2 diye elestirmektedir. Beyzavi'ye ait bu ifadeler hic
degisiklige ugramadan ibn Arafe tarafindan nakledilmektedir.23

ibn Arafe, imametin insanlar iizerine gerekliliginin nakille bilinecegini
soylemekle beraber meselenin akilla da gerekliligi iizerinde durmaktadir. Soyle
ki imamin olmasi insanlardan zararin giderilmesini kolaylastiracaktir. Eger
imam gili¢ sahibi olursa halk onun cezalandirmasindan korkup miikafatin
almaya calisacaktir. Akl yonden de goriildigi gibi imama ihtiyag¢ vardir. Ancak
bu imamin gerekliliginin Allah iizerine vacip oldugu anlamimna gelmez. ibn
Arafe, “Allah ile viiclbiyetin yan yana gelemeyecegi” hakikatini burada
hatirlatir.24 Nihayetinde Allah’a hi¢bir seyin vacip olmadigi aksine O’nun
istedigi seyi vacip kildig1 bilinmektedir. Diger taraftan bu mesele dinin temel
esaslarinda yer almayan ve diinya hayatimizi ilgilendiren bir meseledir.

Sonug itibariyle ibn Arafe, imametin gerekliligini toplumun maslahati
acisindan ele almaktadir. imametin gerekliligini de akil ve nakilden hareketle
temellendirmektedir.  imametin  aklen  gerekliligi, diinya islerinin
uygulanmasinda insanlara rehberlik yapan birisinin faydali olacagindan
hareket edilmektedir. Naklen gerekli oldugu ise peygamberin vefatindan sonra
mislimanlarin uygulamalarindan ¢ikarilmaktadir. Ancak bunun Allah’a vacip
olan bir durum olarak belirlenemeyecegi de 6zellikle savunulmaktadir. Zira
Allah'in  bir seyle zorunlu tutulmasi ulihiyete aykir1 olarak
degerlendirilmektedir. Bununla beraber imamin kim olacagi isim olarak degil
sifat olarak belirlenmesi veya belirlendigini isaret i¢cin bir sonraki baslikta
imamin sifatlar1 tizerinde durulacaktir.

2. imamda Olmasi Gereken Sifatlar

Imamin gerekliligini savunanlar, imamda bulunmasi gereken vasiflar
hakkinda da beyanda bulunmuslar. imameti niibiivvetin devami kabul eden $ia,
peygamberlerde bulunmasi gereken vasiflarin imamda bulunmasi gerektigini
savunmustur. Bundan dolay1 Sfa, imamin secilmis, masQim ve bazi gizli bilgilere
vakif olmasi gibi vasiflari imamda gerekli goérmiisler. Bu gorisleri kabul
etmeyen ibn Arafe, imamlarin sahip olmasi gerektigi vasiflar1 dokuz maddede
toplar. Bunlar sirasiyla sunlardan olusmaktadir;

22 Beyzavi, Tavdli‘ul-envar, 253.

23 [bn Arafe, Muhtasarii’l-keldmf, 1033.

24 Ebii'l-Hasan Ali b. Muhammed Seyfiiddin el-Amidi, Ebkdru'l-efkdr fi usili'd-din, thk. Ahmed
Muhammed el-Mehdi (Kahire: Daru’l-Kiitiib ve’l-Vesaiki'l-Kavmiyye, 1424/2004), 3/419; ibn
Arafe, Muhtasarti’l-keldmf, 1032.
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1. ImAmet makamina gececek Kisi dinin usul ve fiiri konusunda ictihatta
bulunabilecek bir miiktesebata sahip olmalidir. Ciinkii bununla siipheleri
giderecek ve meydana gelen hadiseleri ¢oziimleyecektir.

2. Dirayet ve siyaset sahibi olmalidir. Zira bununla halki savas ve baris

halinde yonetecektir.

3. Cesur olmalidir. Ciinkii 6yle durumlar olacak ki savas kararlari alinmasi

gerekecek. Boyle bir durumda hem saglam kararlar alabilmeli hem de

mahkeme tarafindan verilecek hadleri uygulayabilmelidir.

4, Adil olmalidir. Zira halkin can, mal ve namusu konusunda tasarruf

sahibi olan birisi adaleti elden birakmamalidir.

ibn Arafe buraya kadar sayilan dért vasfin mutlaka olmasi gerektigini

belirtirken bundan sonra sayacagi diger dort vasfin ise tevkifi olarak sabit

oldugunu belirtir.

5. Erkek olmalidir.

6. Hir olmalhdir. Ciinkii kolenin mesguliyeti ve halk icinde iyi

karsilanmama ihtimali vardir.

7. Bullg cagina ulasmis olmalidir.

8. Akil sahibi olmalidir. Bunu izah ederken bazilarinin bu baglamda

hiikiimleri uygulamaya muktedir olabilmelidir vasfim da eklediklerini

belirtir.

9. Son olarak imam Kureys’'ten olmalidir.25

Imamin Kureys’ten olmasi Hariciler ve bazi Mu‘tezililer tarafindan kabul
edilmemistir. Ancak ibn Arafe, bu konuda Ehl-i siinnetin ittifakinin oldugunu
belirterek su delili sunar. Peygamberin vefati zamaninda Ensarin Muhacire
“bizden bir emir sizden bir emir olsun” dediklerinde; Hz. Ebi Bekir’in “iImamlar
Kureys’'tendir’2¢ hadisiyle karsi ¢ikmislardi. Ayrica “Kureys'i éne gegirin ve
onlarin éniine gegcmeyin”?7 hadisi de bu baglamda kullanilan diger bir delil
olarak zikredilir. Bu konuda farkli goriiste olanlarin ileri siirdtikleri “lizerinize
bir uzvu kesik Habesli bir kole de sultan (emir) tayin edilse ona itaat ediniz.”28
hadisi hakkinda ise Razi’den (6. 606/1210) alint1 yaparak; “her sultanin imam
olmadigini” beyanla cevap vermektedir.2?

Tabi ki burada muhtemelen béyle bir sartin savunuluyor olmasi1 dénemin
sartlar cercevesinde en uygun olanin bu olabilecegi i¢indir. Clinkii o donemde
Kureys kabilesi niifus¢a kalabalik ve diger kabileler nazarinda giigli ve itibar
sahibi bir konumdaydi. Dolayisiyla imamda aranan Kureyslilik sarti, niifz ve
maddi gii¢ olarak yorumlanmistir.30 Bu durum devletin basina gelecek kisinin
secimini kolaylastirmaya katki saglamistir. Yoksa imdmetin mutlak manada bir

25 {bn Arafe, Muhtasarii’l-keldmi, 1034-35.

26 Ebi Abdillih Ahmed b. Muhammed b. Hanbel es-Seybani Ahmed b. Hanbel, el-Miisned, nsr. Eb{
Hacir Muhammed Said Besyini (Beyrut: y.y., 1405/1985.), 3/129, 183, 4/421.

27 Muhammed Nasuriddin el-Albani, Sahihu Cdmii’s-sagir, 2. Baski (Beyrut: Mektebetu"l-islami,
1988), 2/808.

28 jbn Mace, “Cihad”, 39; Ebi AbdillAh Muhammed b. ismail el-Buhari, el-Cdmi‘u’s-sahih, nsr.
Muhammed Ziiheyr b. Nasr (b.y.: Daru Tavki'n-Necat, 1422/2001), “Ahkam”, 4.

29 [bn Arafe, Muhtasarti’l-keldmf, 1038.

30 Ramazan Yildirim, 20. Yiizyil Islam Diinyasinda Hildfet Tartismalart (istanbul: Anka Yayinlari,
2004), 114.
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soya tahsis edilmesi seklinde anlasilmamalidir. Zira béyle olmasi Islam’in genel
esaslarina aykiri olarak degerlendirilebilir.

Imametin sifatlar1 baglaminda tartigilan bir diger konu ise imamin
mastmiyetidir. Burada 6zellikle Sii ekollerden Ta’'limiyye’'nin3! sdyle iddialar
olmustur; Bunlar ildhi bilginin yalmiz imamdan 6grenilebilecegini
diisiindiiklerinden, masim imam olmadan bunlarin gerceklesemeyecegini
soylemislerdir. Ayrica insanlar hata yaptiklarindan imama muhta¢ olmuslardir.
Eger imam da hata ederse bu silsile yoluyla geriye dogru gider ki bu da kisir
dongi olur. Bir diger delilleri ise; Cenab-1 Allah, Hz. ibrahim’e “seni insanlara
imam kilacagim” dedi, Hz. Ibrahim Ziirriyetimden de’ dedi. Bunun iizerine Cenab-
1 Allah ‘Zalimler ahdime nail olmaz’ (onlar icin séz vermem)” buyurdu.3? ibn
Arafe, Ta'limiyye’'nin 6ne siirdiigii bu iddialar1 cevaplamaktadir. Séyle ki 6ne
sturiilen ilk iki maddede onciiller saglam olmadig i¢cin sonug¢ iizerine
konusulmasina ihtiya¢ duyulmamistir. Yani “ilahi bilginin yalniz imamdan
alinmas1” ve “insanlar hata yaptiklarindan imama ihtiya¢ duymuslardir”
onciilleri dogru kabul edilmemistir. Kullanilan 4&yet ise imamlarin
mastmiyetine delil teskil etmemekte olup adaleti ortadan kaldiracak giinahlar
islememesi gerektigine isaret olarak degerlendirilmektedir.33 Nihayetinde ibn
Arafe, imamlarin mastim olmasi gerektigi fikrini o6ne siiren firkalarin
gorislerinde hata oldugunu belirterek imamette boyle bir sartin olamayacagin
belirtir.

Son tahlilde ibn Arafe, imamin basta en azindan miictehid seviyesinde ilim
sahibi olmasi, adaleti gozetmesi, siyasi ve askeri yeterlilige sahip olmasi ve
bunun yaninda hiir ve akil-balig olmasi gibi vasiflara sahip olmas1 gerektigi
tizerinde durmustur.3* Ibn Arafe, imamda bulunmas: gereken sartlar1 ortaya
koyarken kendisinden dnceki Es’arl alimlerinden 6zellikle de Razi ve Beyzavi
gibi sahislardan yararlandig1 goriilmektedir. Belirtilen sartlar da kimliginden
daha ¢ok icra etmesi gereken fonksiyonlar lizerinde yogunlasmaktadir. Ayrica
iizerinde tartismalarin oldugu imamin kureysliligi ve mastimiyeti konusu da
Ehl-i siinnetin ve 6zellikle Es‘ari gelenegin anladigi sekilde kabul edilmis ve
aciklanmistir.35 Bu baglamda her ne kadar imamin kureysliligi savunulmus olsa
da kanaatimizce bunun dénemin sartlar1 agisindan gerekliligi vurgulanmakta
olup herhangi bir irka tahsis seklinde anlagilmamalidir. Ayrica peygamberlerin
tebligiyle ilgili olan masimiyet vasfinin ise imamet icin gerekli oldugunu
diisiinmek de islami ilkelerle bagdasmamaktadir. Nihayetinde secilecek imamin
giinahsiz olduguna ellerinde delilin olabilmesi miimkiin gériilmemektedir.

31 Dini gerceklerin sadece imamin dgretmesiyle bilinebilecegini benimseyen Ismailiyye’ye verilen
bir isimdir.

32 el-Bakara 2/124.

33 Beyzavi, Tavali‘ul-envdr, 255; ibn Arafe, Muhtasarii’l-keldmi, 1038.

3+ bn Arafe’nin burada saydig1 sartlarin hemen hemen aynisi hem Beyzavi’de hem de Amidi’de de
zikredilmektedir. Bk. Beyzavi, Tavali‘ul-envdr, 255; Amidi, Ebkdru 'I-efkar, 3/484.

35 Es‘arl gelenegin imamet yaklagimi icin bk. Veysi Unverdi, “Es‘ari Keldm Geleneginde Imamet
Anlayist: Seyyid Serif Ciircani Ornegi”, e-Sarkiyat IImi Arastirmalar Dergisi 10/4 (2018), 1238-
1257.
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3. Hz. Ebii Bekir'in imameti

S}

ibn Arafe, eserinde bu bashg “Hz. Peygamber’den sonra gercek imam Hz.
Eb{ Bekir”3¢ seklinde atarak, tiim Sii firkalar ve baz1 Mu‘tezili alimlerin hilafina
savundugu fikri acikca beyan etmis olmaktadir. ileriki sayfalarda ise éncelikle
Ehl-i siinnet’in ve daha sonra da Sif firkalarin bu konuda sunduklar delilleri
siralamaktadir.3” Ciinkii bu konuda en ¢ok tartisma Ehl-i siinnet ile Sii firkalar
arasinda gerceklesmektedir.

Imamet denilince akla ilk gelen ekol siiphesiz Sia’dir. Sia, bu meseleyi
mezhebin zaruri/olmazsa olmaz ilkesi olarak benimsemistir. Oyle olmustur ki
imamet bir inang esasi olarak ele alinmistir.38 Hz. Ali'nin imametinin nass ile
sabit olduguna itikad ederler.3® Hz. Ali'nin imameti i¢in bir¢ok delil getirirler.
Sia itikadina gore imamlar peygamberler gibi ismet sifatina sahiptirler.4°
Zeydiyye firkast Hz. Ali'nin imameti ve tafdili noktasinda Sia gibi
disiinmektedir. Ancak Sia’dan farklilastigi nokta ise peygamberin Hz. Ali'yi
bizzat isim olarak degil de onun niteliklerini belirterek, isaret yoluyla tayin
ettigi seklindedir.#? Bu baglamda Sii firkalarin farkll diisiincelere sahip
olduklarini hatta bundan dolay1 birbirlerini tekfir ettikleri bilgisini Ibn
Arafe’nin aktarimlarinda géormekteyiz.42 Sid'nin disinda Hariciler ise Hz. Ebi
Bekir ve Hz. Omer dénemlerini iyi olarak degerlendirip bu dénemleri ideal
dénemler seklinde benimserler. Ilk alti yil haric Hz. Osman'in ve hakem
olayindan sonra Hz. Ali'nin dénemlerini ise uzak durulmasi gereken dénemler
olarak belirtirler. Hatta Hz. Osman ve Hz. Ali'nin kiifre girdiklerini de ifade
etmislerdir.43 Bu bilgileri aktaran ibn Arafe belirttigimiz gibi Ehl-i siinnet ile
Sit'lerin delillerini s6yle siralar.

Ehl-i siinnetin delilleri:

1. “Allah, sizlerden iman edip iyi davranislarda bulunanlara, kendilerinden
6ncekileri sahip ve hdkim kildigi gibi onlari da yeryiiziine sahip ve hdkim
kilacagini, onlar icin begenip sectigi dini (Islam't) onlarin iyiligine yerlestirip
koruyacagini ve (gegirdikleri) korku déneminden sonra, bunun yerine onlara
gliven saglayacagini vadetti...”** Bu ayetten hareketle bir halife kilinmasindan
bahsedilmektedir. Bu durumda ya Hz. Eb{ Bekir ya da Hz. Ali olacaktir. Ummet

36 S al oy ade &1 Lo &l Jgony sy G pLY)

37 [bn Arafe, Muhtasarii’l-keldmf, 1043.

38 Ebii'l-Hasan Abdiilcebbar b. Ahmed Kadi Abdulcebbar, Serhu’l-usiili’l-hamse, thk. Abdiilkerim
Osman (Kahire: Mektebetii'l-iisreti, 2009), 762; el-imam Ebi’l-Feth Muhammed b. Abdilkerim
es-Sehristani, el-Milel ve’n-Nihal, tsh., Ahmed Fehmi Muhammed (Beyrut: Dari’l-kutubi’l-
ilmiyye, 1971), 1/144, 170-171; Hasan Onat, “Sif imamet Nazariyesi (Kuleyni, Kummi ve
Tastnin Gériigleri Gercevesinde)”, Ankara Universitesi Ilahiyat Fakiiltesi Dergisi 32 (1992), 93
vd.

39 Onat, “Sit ImAmet Nazariyesi”, 94.

40 Onat, “Sit Imdmet Nazariyesi”, 89-110.

41 Ebii'l-Hasan Abdiilcebbar b. Ahmed Kadi Abdilcebbar, el-Mugni fi ebvabi't-tevhid ve’l-adl
(Kahire: 1385/1965), 20/184.

42 [bn Arafe, Muhtasarii’l-keldmf, 1044.

43 Abdiilkahir el-Bagdadi, Usulu’d-din (Beyrut: Dari’l-kiitiibi’l-ilmiyye, 2002), 332.

4 en-Nir 24/55.
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ise Hz. Eb{i Bekir’'de ittifak etmisdir.4> Ancak bu ayeti direkt siyasi bir lider olan
halife anlaminda anlasilmasinin bir zorlama oldugunu ifade edebiliriz.

2. ibn Arafe’'nin Hz. Ebl Bekir'in halifeligini ispat icin kullandig1 ikinci
delil ise “Bedevilerden geri kalmis olanlara de ki: "gliclii kuvvetli bir millete karsi,
onlar miisliiman olana kadar savasmaya c¢agrilacaksaniz; eder itaat ederseniz
Allah size giizel ecir verir, ama daha énce déndiigiiniiz gibi yine ddénecek
olursaniz sizi can yakan bir azaba ugratir.”* 3dyetidir. Bu ayette “kendisine
muhalefet edilmesi yasak olan davet¢inin” kim oldugu diisiiniildigiinde, bir
onceki ayetteki “De ki: ‘Bize uymayacaksiniz.”*7 ifadelerden hareketle Hz.
Muhammed ve Hz. Ali olmadigina ulasilmistir. Ciinkii Hz. Ali doneminde
kafirlerle savasilmamistir. Savasilan grup ise Hz. EblG Bekir déneminde
Miiseylemetii'l-Kezzab ve taraftarlari oldugu yorumlar1 bulunmaktadir. Hatta
buradan hareketle bu ayet, ilk iki halifenin durumuna isaret etmektedir
denilmistir.#® Yapilan bu izahatlardan hareketle bu ayetin Hz. Eb{i Bekir'in
halifeligine isaret edildigi lizerinde durulmustur.

3. Uciincii olarak sunulan delil ise, diger bircok eserde de bulunan ve en
cok kullanilan, Hz. Peygamber’in vefatindan 6nce hastaligl esnasinda Hz. Ebi
Bekir’i yerine namaz kildirmak tizere halef se¢gmesidir. Dinin en biiyiik riikkni
olarak kabul edilen namaz ibadetinde imam olarak atanan bir kisinin devlet
baskanhiinda da imam atanmasi uygun goriilmiistiir. ibn Arafe, Hz. Ali’nin
“Resilullah Ebli Bekir'i bize namazda (din islerinde) imam olarak tayin etti”
Resilullah’in din islerinde 6ne gecirdigi sahsi biz diinya islerimizde one
gecirmeyecek miyiz?” dedigini ve Hz. Ebl Bekir'in halifeligini savundugunu
Razl'den aktarmaktadir.4® Burada aslinda Hz. Ebii Bekir’e ilk defa “imam/halife”
ismini verenin Hz. Ali oldugu goriilmektedir.

4. Hz. Ebl Bekir'in halifeligine delil olarak kullanilan bir diger husus ise
Hz. Peygamber’in “Hilafet benden sonra otuz senedir; sonra zalim sultanliga
déniisecektir.”50 hadisidir. iki Seyhayn’in hilafeti on {i¢, Hz. Osman’in on iki Hz.
Ali'ninki de bes sene kabul edilerek, dort halifenin hilafet siirelerinin
toplaminin otuz yil olduguna ulasilir.>!

5. Besinci ve son olarak sunulan delil ise akli bir ¢ikarima dayanmaktadir.
Soyle ki Hz. Ali'nin halifeligini savunanlar onun Hz. Eb( Bekir'in halifeligi
doneminde fitne ¢ikmamasi igin ses ¢ikarmadigini ve takiyye yaptigini
soylerler. Bununla beraber Hz. Ali'nin son derece cesur, gii¢ ve kuvvet sahibi
oldugunu da soéylerler. Burada aslinda bir paradoks bulunmaktadir. Zira son
derece cesur olan birisinin takiyye yoluyla Hz. Ebi Bekir’e biat etmesi kabul
edilecek bir durum olarak degerlendirilmemelidir.52

45 {bn Arafe, Muhtasarii’l-keldmi, 1045.

46 el-Fetih 48/16.

47 el-Fetih 48/15.

48 Ebi’'l-Muin Meymun b. Muhammed Nesefi, Tabsirati’l-Edille, thk. Hiiseyin Atay - Saban Ali
Diizgiin (Ankara: DIB Yay. 1993), 2/851.

49 [bn Arafe, Muhtasarii’l-keldmf, 1047.

50 Ahmed b. Hanbel, Miisned, 7 /220.

51 Beyzavi, Tavdli‘ul-envdr, 259.

52 [bn Arafe, Muhtasarii’l-keldmi, 1048.
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ibn Arafe, Hz. Ali'nin ilk halife oldugunu/olmas gerektigini savunanlarin
getirdigi delilleri de soyle siralamaktadir.

1. Hz. Ali'nin halife olmas1 gerektigini savunanlarin ilk kullandiklar delil,
“Sizin dostunuz ancak Allah, O'nun Peygamberi ve namaz kilan, zekdt veren ve
riikii eden miiminlerdir.”53 mealindeki ayettir. Bu ayette “veliden” kastin ndsir
veya mutasarrifs* oldugu, ancak Allah i¢in bir yardimdan so6z
edilemeyeceginden Kkastedilen mananin mutasarrif oldugu ¢ikariminda
bulunulur. Yani tasarruf yetkisi elinde bulunan birisi isaret edilmektedir. Bu da
namaz kilarken kendisinden yardim isteyen birisine yiiziigiinii ¢ikarip veren
Hz. Ali'yi isaret etmektedir. Dolayisiyla tasarruf yetkisi elinde bulunan imam
Hz. Ali'dir denilmistir.>> Ancak burada gecen veli kelimesini yardim eden veya
seven anlaminda kullanmak y6netici anlaminda olan mutasarriftan daha uygun
gorilmektedir. Zira ayetin siyak ve sibakina bakildiginda veli kelimesinin
yardimci anlaminda kullanildig1 anlagilmaktadir.

2. Hz. Peygamber’in “Ben miiminlere kendi canlarindan daha yakin degil
miyim?” diye sormus “Evet” cevabini aldiktan sonra da “Ben kimin dostu isem
Ali de onun dostudur (mevlasidir).”5¢ anlamindaki hadis de getirilen bir diger
delildir. Ibn Arafe, mevid kelimesinin farkli anlamlarda kullanildigini ifade
etmektedir. Mesela “varacaginiz yer atestir, layiginiz orasidir; ne kétii bir
dontistiir.”7 ayetinde “mevlaniz” layik oldugunuz anlaminda kullanilmaktadir.
Ayrica dost, sevgili, komsu, &zad eden-edilen gibi anlamlarinda da
kullanilmaktadir. Dolayisiyla Ibn Arafe, hadisteki mevld kelimesinin dost
anlaminda oldugunu ve buradan hareketle de halifelik makamina onun
gececegine isaretin olacaginin iddia edilmesini uygun gérmemektedir.58

3. Uglincii olarak sunulan delilse Hz. Peygamber’in “sen benim igin
Miisa’ya nispetle Harlin gibisin”>° hadisidir. Bunu destek mahiyetinde de Hz.
Hardn bir ayette®® Hz. Misa’'nin halifesi olarak agiklanmaktadir. Dolayisiyla Hz.
Ali de Hz. Peygamber’in halifesidir sonucuna ulasilmistir. Bu delilin Hz. Ali'nin
ilk halife olmasinda kullanilmasinin dogru olmayacagini ifade eden ibn Arafe,
Hz. Harlin’'un Hz. M{isd’dan 6nce 6lmesiyle aciklamaktadir. Zira eger bildigimiz
manada bir halifelik makamina gelme olarak degerlendirilecekse Hz. Hartin’'un
Hz. M{isd’dan sonra hayatta olmasi gerekirdi.t!

4. Hz. Ali'nin halifeligine dair getirilen delillerinden bir digeri de onun
hakkinda sdylenildigi diisiiniilen su rivayetlerdir: “Emirii’l-mi’'minine selam
ediniz.”, “Ben restllerin efendisiyim Ali miittakilerin imamidir.”, “Vefatimdan
sonra aranizdaki halifem budur.”, “Bu bitiin mi’'min erkek ve kadinlarin

53 el-Maide 5/55.

54 Tasarruf eden/yetkisi bulunan anlaminda gelmektedir.

55 {bn Arafe, Muhtasarii’l-keldmi, 1048.

56 fsa b. Muhammed b. Isa et-Tirmizi, Siinenu’t-Tirmizi, thk. Bessar AvvadMa’r(f (Beyrut: Daru’l-
Garbi’l-Islamsi, 1996), “Menakib”, 19.

57 el-Hadid 57/15.

58 [bn Arafe, Muhtasarii’l-keldmi, 1049-50.

59 Bubharfi, “Fezéilii Ashdbi’'n-Nebi”, 9.

60 “Musa, kardesi Harun'a, "Milletim i¢inde benim yerime geg, onlari 1slah et, bozguncularin yoluna
gitme" dedi.” (el-A'raf 7/142)

61 {bn Arafe, Muhtasarii’l-keldmi, 1050.
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velisidir.” Ibn Arafe’'nin hakkinda bir yorum aktarmadigi bu rivayetlere
kaynaklarda ulagilmamistir.62

5. Sid’nin sundugu bir diger delilse, immetin ii¢ kisinin imametinde ittifak
etmeleridir. Zira bunlar Hz. Eb{ Bekir, Hz. Abbas ve Hz. Ali’dir. ilk ikisinin imam
olmasi1 uygun gorilmemektedir. Ciinkii bunlar mastim degiller ve haklarinda
nas yoktur. Dolayisiyla geriye Hz. Ali kalmistir.63 Ibn Arafe’nin yorum
aktarmadigr bu delili 6nceki agiklamalarindan hareketle, 6nciillerin yanlis
olmasindan dolay1 yapilan c¢ikarimlarin da yanlis olacagini ifade etmekle
yetinebiliriz.

6. Altina delil olarak “...Bugiin, size dininizi ikmal ettim, lizerinize olan
nimetimi tamamladim...” (el-Maide 5/3) ayetinden hareketle, Hz. Peygamber’'in
dini konular1 kemaile erdirdigi dolayisiyla imamet de bu konulardan
oldugundan onu da belirtmis olmasi gerektigi ¢ikariminda bulunulur. “Eger
belirtigi kisi Hz. EbG Bekir olsaydi o zaman ona biatte tereddiit etmek giinah
olurdu. Nihayetinde nassin belirledigi Hz. Ali olmaktadir.” denilmektedir.64

7. Son olarak ifade edilen delilse Hz. Ali'nin sahabenin en {istiinii oldugu,
boylelikle istliin olan birisinin daha alttaki birisine tabi olmasi da uygun
gorilmediginden halifeligin onun hakki oldugunun séylenmesidir. Tabi Hz.
Ali'nin Gstlinligii onun ilim sahibi, zeki, idareci, dirayet sahibi ve cesur
olmasindan hareketle anlatilmaktadir. ibn Arafe bu baglamda Sii ekollerin
bircok deliline yer vererek mevzuyu sayfalarca anlatmaktadir.65

Sonugta ibn Arafe, Hz. Ali hakkinda anlatilan bu rivayetlere yer verdikten
sonra sayfalarca da Hz. Ebl Bekir’in fazileti hakkinda delillere yer vermektedir.
Gordiigiimiiz kadariyla ibn Arafe, her iki halifenin de nass ile tayinini kabul
etmemektedir. Zira bdyle bir sey olmus olsaydi baska sahabeye bu teklif
yapilmazdi. Diger taraftan imamet Hz. Ali'nin hakki oldugu halde onun yaninda
durmayan sahabe, Kur’dn’da o6viilmezdi. Halbuki Cenab-1 Hak onlar1
ovmiistiir.66 Bununla beraber ibn Arafe’nin Hz. Ebl Bekir'in halifeligi icin
ayirdig1 sayfalara baktigimizda sanki “bu ispatlanirsa digerleri de ispatlanmis
olacak” diisiincesiyle buraya daha ¢ok yogunlasmaktadir. Metot olarak farkl
iddia sahiplerinin goriislerine yer vermekle beraber nihayetinde halifelerin
kronolojik olarak kabul edildigi ve fazilet siralamasinin da bu sekilde
benimsendigi goriilmektedir.

Sonug

ibn Arafe, toplumsal diizenin temini ve maslahat geregi olarak imameti
gerekli gormiistiir. Bu gerekliligi de hem akll hem de nakli cikarimlarla
temellendirmistir. imametin gerekliligini kabul etmeyen Hariciler’e kars: ¢ikan

62 {bn Arafe, Muhtasarii’l-keldmf, 1051.

63 {bn Arafe, Muhtasarii’l-keldmf, 1051.

64 [bn Arafe, Muhtasarii’l-keldmf, 1051.

65 [bn Arafe, Muhtasarti’l-keldmf, 1052-58.

6 bk. “Siz, insanlar i¢in ortaya ¢tkarilmis en hayirll iimmetsiniz. lyiligi emredersiniz, kétiiliikten
alikoyarsiniz ve Allah’a inanirsiniz. Ehl-i kitap da inanmigs olsalard: elbette onlar icin hayirh
olurdu; iclerinden inananlar da var, fakat cogu yoldan ¢ikmistir.” Al-i imran 3/110. Ayrica bk. Al-i
imran, 3/172, 173; Tevbe, 9/100.



Es‘arf Geleneginde imamet Anlayisi: Ibn Arafe Ornegi

ibn Arafe, aym1 zamanda imameti Allah’a vacip géren Imamiyye'yi de
elestirmistir.

ibn Arafe, imamda bulunmasi gereken vasiflar baglaminda imamin
kimliginden daha ¢ok toplumu idare edebilecek vizyonu/kabiliyeti ve icra
etmesi gereken fonksiyonlar iizerinde yogunlasmaktadir. Ayrica toplumu idare
edecek kisinin akil sahibi, hiir, adalet, siyasl ve askeri yeterlilige sahip
olmasinin, gorevin ifasinda 6nemi vurgulanmaktadir. Dinl manada etkinliginin
olabilmesi icin de usul ve fir(da ictihad yetkinliginin gerekliligi kabul
edilmistir. S1a’nin imam icin gerekli kabul ettigi mastimiyet, sec¢ilmislik ve bazi
gizli bilgilere sahip olma gibi vasiflar ise Ibn Arafe tarafindan kabul
gorilmemistir. Dolayisiyla imamet miiessesesi inang¢ alaninin disinda tutularak
daha cok diinya hayatiyla ilgili bir boyutla incelenmistir. Bu da Ibn Arafe’nin
siyasal alani itikadi alandan ayr1 degerlendirmeye ¢alistigin1 géstermektedir.

ibn Arafe, Hz. Peygamberden sonra gelen dért halifenin imametlerini
kabul ederek, onlarin siralamasinin da Ehl-i siinnet’in kabul gordiigii Hz. Eb
Bekir, Hz. Omer, Hz. Osman ve Hz. Ali seklinde isabetli oldugunu savunmustur.
ibn Arafe tarafindan Hz. Ali'nin ilk imam olmasinin gerekliligi hakkinda bir
nassin olmadig1 savunulmakta ve Sia'nin delil getirdikleri rivayetlerin gercegi
yansitmadigl beyan edilmektedir. Akll bir ¢ikarimla eger Hz. Ali, nasla
belirlenmis olsaydi, imamet konusunda Hz. Ebii Bekir’e karsi ¢ikmasi gerekirdi.
Boyle bir durumda karsi ¢ikmamasi ise nassa aykir1 davranmak olacaktir ki bu
da masimiyet sartinin olmadigini géstermektedir. Diger taraftan Sii firkalarin
kendi aralarinda bir¢ok gruba ayrilmalar1 ve ayni donemde farkli imama
uymalar1 da imamin nassla sabit olmadigini gdstermektedir.

Neticede Ibn Arafe’nin imamet meselesini eserinde ele aldig1 usil ve
kullandig1 argiimanlar daha ¢ok Sia’ya reddiye seklindedir. Esasinda Sia'nin
yoruma acik olan ayet ve rivayetler iizerinden ulagsmaya ¢alistiklar1 netice de
ayetlerin baglam ve izahlariyla da uyusmamaktadir. Sia’'min tarihi olaylar:
ideolojik okumasina karsi ¢ikan ibn Arafe, savundugu ve dile getirdigi bu
fikirleriyle genelde Ehl-i siinneti 6zelde de Es‘ari gelenegini takip ettigini
gostermektedir. Ozellikle de Beyzavi'nin Tavdliu'l-envdr ve Razi'nin el-Muhassal
eserlerinin bu konudaki iceriklerin hemen hemen aynisinin ibn Arafe
tarafindan tekrarlandigini séylemek miimkiindiir.
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Vahyedildigi giinden itibaren kiyamete kadar yasayacak olan tiim insanlara hitap
eden Kur’dn hem miifessir hem de miifesserdir. Kendi kendini aciklamasi
yoniiyle miifessir, baskalar1 tarafindan acgiklanmasi yoniiyle de miifesserdir.
Inang, ibadet, ahlak, sosyal ve psikolojik hayat gibi insan hayatinin her yoniine
hitap eden hidayet ve ogiittiir. Tefsirde ortaya konan psikolojik, sosyolojik vb.
tlim gayret ve calismalar Kur’an-1 Kerim'i daha iyi anlamamiz i¢in elzemdir. Bu
calismada Bakara sliresi Orneginden hareketle, Seyyid Kutub’'un Fi Zilali'l-
Kur’an’da yapmis oldugu psikolojik izah ve yaklasimlar tizerinde durulacaktir.
Kur’an’da psikolojik 6zellikler tasiyan ayetlerin miifessirler tarafindan psikolojik
yonleriyle tefsir edilmesi ayetlerin daha iyi anlasiimasina, inceliklerinin
kavranmasina ve yeni anlam ufuklarina ulasilmasina katki saglayacaktir.
Kur’an’dan geregi gibi istifade edebilmek, Kur'dn'in anlatimiyla insani1 tanimak,
kisilerin egitiminde yol gosterici olmak, Kur'an'daki bazi hikmetlerin
anlasilmasina yardimci olmak psikolojik tefsir ¢alismalarinin  amaglar
arasindadir. Kur’an’in mesajlarina baktigimiz zaman bir taraftan insani
bilgilendirirken diger yoniiyle de kisilik ve karakterlerinin olugmasi ve
gelismesini amacladigini gorebiliriz. Psikolojik tefsire giderek artan bir ilginin
olmasi bu tip tefsir ¢alismalarinin yapilmasimi gerekli kilmaktadir. Bu ¢alisma
psikolojik tefsir konusuna dikkat ¢ekerek farkindalik olusturmakla insanin
kendisini ve dolayisiyla diger insanlar1 daha iyi taniyip, yasanilan problemlere
cozlimler lretilebilecegini ortaya koymaktadir.

Anahtar Kelimeler: Tefsir, Kur'an, Bakara Siresi, Seyyid Kutub, Fi Zilali'l-
Kur’an, Psikoloji, Miimin, Kafir.
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Seyyid Kutub's Psychological Approach to Tafsir: Example of Surah al-
Baqarah

The Quran, which appeals to all people who will live until the Day of Judgment
from the day it was revealed, is both a commentator and commentated. It is a
commentator in terms of self-disclosure, and a commentated in terms of being
explained by others. It is guidance and advice that appeals to all aspects of
human life such as faith, worship, morality, social and psychological life. The
psychological, sociological and so on. All efforts and efforts are indispensable for
us to understand the Qur'an better, to benefit from it to the maximum extent and
to lead a life of the Qur'an. In this study, based on the example of Surat al-Baqgara,
the psychological explanations and approaches of Sayyid Qutb in Fizilal-il Quran
will be discussed. The interpretation of the verses with psychological features in
the Quran by the commentators will contribute to better understanding of the
verses, understanding their specifics and reaching new horizons of meaning. It is
among the aims of psychological interpretation studies to be able to benefit from
the Qur'an as required, to know the human being with the perspective of the
Quran, to be a guide in the education of people, to help understand some wisdom
in the Quran. When we look at the messages of the Quran, we can see that it aims
at the formation and development of personality and characters while informing
people on the one hand. The growing interest in psychological commentary
necessitates this type of tafsr studies. This study reveals that by raising
awareness and drawing attention to the issue of psychological interpretation,
people can know themselves and other people better and find solutions to the
problems experienced.

Keywords: Tafsir, Quran, Surah of Bakara, Sayyid Qutb, Fi Zilal al-Quran,

Abstract| Psychology, Believer, Unbeliever.

Giris

Psikolojik a¢idan Kur'an’in tefsir edilmesi konusunda yapilan calismalar
heniiz ¢ok yenidir. Bununla birlikte bu alanin metodolojisi lizerinde ¢alismalar
yapilmaktadir. Miifessirlerin ayetlere psikolojik a¢idan yaklasarak, onlardaki
tahlilleri izah etmeye ¢alismalarina psikolojik tefsir denir. Bu ¢alismada Bakara
stresi orneginden hareketle Seyyid Kutub’'un Fi Zildli'l-Kur’an’da yapmis
oldugu psikolojik izah ve yaklasimlar tizerinde durulacaktir. Yeri geldik¢e de

YA

farkli kaynak ve tefsir izahlarina da yer verilecektir. Oncelikle Kur’an’in insan
ve psikoloji iligkisine kisa bir bakis yapilacaktir. Ardindan F1 Zilali'l-Kur’an’in
miiellifi olan Seyyid Kutub hakkinda genel ve 6zlii bilgiler paylasilacaktir. Daha
sonra inang¢ ve Kkisilik psikolojisi hakkinda kisa bir agiklama yaparak belirli
konu basliklar altinda stredeki ilgili ayetler psikolojik a¢idan izah edilmeye
calisilacaktir.

Psikoloji insan ve hayvan davranislarinin gerisindeki sebepleri arastiran
bir bilimdir. Tiim canlilarin fizyolojik ve psikolojik 6zellikleri vardir. Fitratlari
geregi canlilar fazla sicakta terler, asir1 sogukta iisiir, bir incinme karsisinda aci
duyarlar. Bu 6zelliklerinden dolay1 insanlarin ihtiyag¢larina cevap verebildigimiz
olciide, toplum yasaminda iletisim, huzur ve sayginlik artacaktir. Yaratilan
canlilarin yeme, icme, uyku, cinsellik gibi diirtiileri yaninda saygi gérme, sevgi,
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konusma, onaylanma, takdir edilme ve komsuluk yapma gibi sosyo-psikolojik
ihtiyaclari vardir.

Biitin bu nedenlerle sosyal hayatta ortak fitrattan hareketle diger
insanlarin fizyolojik ve psikolojik ihtiya¢larina katkida bulunarak yasayanlar,
duyarlilik gosterenler hem kendilerinin hem de diger insanlarin mutluluguna
vesile olmus olurlar. Insan diger canlilara gore listiin yeteneklerle donatilmis,
egitim ve 6gretime elverisli olarak yaratilmistir. Insanlara kitaplarla birlikte
peygamberler gonderilmistir. Bu imkanlar insanlar1 cehaletten bilgelige,
acelecilikten sabirli olmaya, cimrilikten comertlige, bencillikten digerkamliga
doniistiirebilmektedir.

Cehalet, nankorliik, isyan vs. ozellikler insani olumsuz davranislara
itmektedir. insan kendini, iman, ilim ve vahiyle donatarak olgunlasma yolunda
ilerleyebilir. Vahye uygun yasanan bir hayat insani olumlu davranislara
yoneltmektedir. Kur’an’da insanmi konu alan ayetlerde, genel olarak onun
yaratilisindan, yapisindan, ruhi ve psikolojik durumlarindan sonugta ortaya
¢ikan kabul goren ve onaylanmayan kisiliklerden bahsedilmektedir. Dolayisiyla
Kur’an’da mevcut olan ve insanin psikolojik yonlerine isaret eden ayetleri bu
yaklasimla izah etmenin geregi kaginilmazdir.

Psikologlar insanin pek ¢ok duyguya sahip oldugunu sdylemektedirler.
Tabii ki, her duygu da bir ihtiyaci ortaya ¢ikarmaktadir. Bu ihtiyaglarin tatmin
edilmesi de gerekmektedir. Tatmin edilmeyen duygularin ¢ogu insanda sikinti
ve bunalimlara sebebiyet verdigi sdylenmektedir. insani yaratan ona vahiyle
yol gdstermistir. Yaraticimiz ve yasaticimiz insanin ihtiyaclar1 konusunda ilahi
kitabinda hem bu diinyada hem de ahirette mutlulugunu temin etmesi icin
vahiy gondermistir. Kur'an’a bu agidan bakildiginda konuyla alakali pek ¢ok
dyet gdrmemiz miimkiindir. Ancak bu ayetlerden bir kismi, psikolojik agidan
incelenebilmistir. Bu konunun teorisini inceleyen az olabilir. Ancak eski yeni
tefsirlerde ¢ok genis malumat oldugunda kusku yoktur. Bunun sebeplerinden
birisi de bu bilim dalinin gelismeye devam etmekte olmasidir. Arzu edilen de bu
calismalarin artmasidir. Bu konuda yazilan ilk érnekler arasindan bazilan ise
sunlardir:

Muhammed Kutub’un -islam’a Gére Insan Psikolojisi- ve Adnan es-Serif’in -
Min Ilmin Nefsil Kur’ani- adh eserini sayabiliriz. Serif kitabinda Kisilik
hastaliklari, korku, 6liim, stres, kompleks, nefis gibi konulari ele almis ve konu
ile ilgili ayetleri psikolojik acidan yorumlamistir. Son dénem miielliflerinden
Mevdildi tefsirinde ilgili ayetleri psikolojik acidan da ele alarak sdyle izah
etmistir. “Dogru oldugu kuskusuz olan bu kitap, takva sahipleri icin hidayet
kaynagidir. Onlar gérmediklerine inanirlar, namazi kilarlar ve kendilerine
verdigimiz riziktan baskalarina verirler. Yine onlar gerek sana ve gerekse senden
énce indirilen kitaplara inanirlar ve Ahiretten hi¢ kusku duymazlar. Iste onlar
Rablerinden gelen hidayet yolundadirlar ve kurtulusa erenlerdir.”! Yukaridaki
ayette ifade edildigi gibi Allah’a kul ve miimin olmada ilk sart muttaki olmak
yani biitiin duygu ve diisiincelerini ona vermektir. Sonra gayba inanip, Kur’an
Ogretilerini pratige uygulamak gelmektedir. Bu da namaz ve zekat sayesinde
olmaktadir. Namazin ferdi yonii olmakla birlikte sosyal yonii de olup zekatla

1 el-Bakara 2/2-5.
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birlikte diger insanlarla paylasmay1 ve onlara yardimci olmay1 gosterir. Onlar
ayirt etmeksizin kutsal kitaplarin ve peygamberlerin hepsine ve ahirete
inanirlar.?

Kur’an'da psikolojik yonden ele alinan ayetlerin muhteviyatlarina su
sekilde ornekler verebiliriz: Kalp, nefis, seytan, sahsiyet, i¢cgiidii, din duygusu,
aceleci insan, zayif insan, tartismaci insan, kibirli insan, hasetci insan, riyakar
insan, cimri insan, sevgi ve cesitleri, merhamet, acima, sefkat, vb. duygulardir.
Bu ayetlerin bir kismi tasavvufi ve sosyolojik tefsir ekoliine mensup Kisiler
tarafindan psikolojik a¢idan da ele alinip yorumlanmistir. Zira stfiler i¢
dinyalarindaki duygu yogunlugu ile baz1 ayetleri yorumlamislardir. Bu
yorumlar1 psikolojik tefsir ornekleri olarak saymak miimkiindiir. Benzer
sekilde sosyolojik tefsir calismalar1 yapanlar yine bazi1 ayetlere psikolojik
yorumlar yapmislardir. Kur’an duygularin tatmini ve ihtiyac¢larin giderilmesi
konusunda ti¢ temel kural getirmistir. Olgiilii ve dengeli olmak, helal dairesinde
bulunmak ve temiz olmak. Bu ilkeler ¢ercevesinde hareket edilerek ihtiyaclar
giderildigi takdirde Miislimanca bir hayat siirdiirilmiis olunacaktir.
Insanlardaki baz1 duygularin gelistirilip, bazilarinin baski altina alinmasi ruhi
bunalimlarin davetgisi olabilmektedir.3

Nitekim Mazhar Osman Uzman -Tababeti Ruhi- adli eserinde sunlari
soylemektedir:

“Dinin ruh lizerinde derin bir tesiri vardir. Gergi bu tesirin derecesi,

memleketlere, asra ve ortama gore degisebilmektedir. Mutedil ve dogru bir

inanca sahip olan her gsahis, sinirlerini saglam bir zirhla muhafaza
etmektedir. Ona gére hangi dine mensup olursa olsun dindar olanlarda degil,

dini akidelere taassupla baglananlarda akil hastaliklari gériilmektedir. Yoksa

astrlardan beri milyarlarca insana iyilik telkin eden, kurtulus yolu gésteren

hi¢cbir din dimagi bozmaz. Lakin dinsizlik... Iste akil hastaliklarinin miihim

sebeplerinden biri... Hicbir seye inanmamak, yeni nesillerin ruhlarinda énemli

sarsintilar yapmigstir. Allah’a ve kadere inanmayi ve tevekkiilii yok etmis
yerine ihtiras, ihtilal, 6ldiirmek ve 6lmek arzularini yerlestirmistir”

Kur'an duygularin tatmininin mesru yollarla giderilmesini istemektedir.
Zira mesru seriat keyfe kafidir. Buradan da anliyoruz ki, Kur’an insan fitratina
uygun ilkeleriyle psikolojik konulara da yer vermektedir. Ciinkii muhatabi
insandir. Kur’an'in insan iizerinde hem mana hem de lafzi olarak psikolojik
etkisi s6z konusudur. Ayn1 zamanda Kur’an'in hukuki ve ahlaki kurallar da
psikolojik mahiyet arz etmektedir. Ayetlerin konular1 birden ¢ok alani igerecek
tarzda i¢ icedir. Elbette ki 6grenmek amaciyla siniflama gerekmektedir.
Psikoloji ilmiyle ilgili olan ayetlere getirilen yorumlar psikolojik yonelise dahil
edilmis olmaktadir.

A

2 Mevd(di, Tefhimii’l-Kur’dn: Kur’dn’in Anlami ve Tefsiri, ¢ev. Muhammed Han Kayani vd.
(istanbul: Insan Yayinlari), 1/48-51.

3 Celal Kirca, flimler ve Yorumlar Agisindan Kur
273-274.

4 Mazhar Osman Uzman, Tababeti Ruhiye (Istanbul: Kader Basimevi, 1941), 257-258.

)

‘an’a Yénelisler (istanbul: Tugra Nesriyat, 1993),
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1. Bir Dava ve Aksiyon Adami Olarak Seyyid Kutub

1.1. Hayati ve Diinya Gortisii

Seyyid b. Kutub b. ibrahim b. Hiiseyn es-Sazili (1906-1966) 9 Ekim
1906’da Misir'in Asyfit vilayetine bagh Miisa kdylinde dogdu. Hindistan kékenli
olan babasi el-Hic Kutub b. Ibrahimdir.5 Kisinin hayati ile olusan fikirleri
arasinda bir paralellik vardir. Ozellikle Seyyid Kutub gibi sanatg1 bir ruha sahip
kisilerde bu paralellik ¢ok daha belirgindir. O, ¢gocuklugundan itibaren Kur’an-1
Kerim ile ilgiliydi. Cevresinde olup bitenler bu ilgisinin sadece yoniini
degistirmis yeni bakis acilariyla Kur’an-1 yorumlamaya ¢alismistir.6 Fi Zilali'l-
Kur’an, mifessirin duygu ve diislinceleriyle pratik tecriibelerini yansittigi
Kur'an'in yeni bir yorumu veya boyle bir yorum icin deneme o6zelligini
tasimaktadir. Eser bu o6zelligiyle, XX. ylizy1lda yazilan i¢timai-edebi tefsirlerin
en c¢ok ilgi toplayan oOrneklerinden birini olusturur. Daha ¢ok, gec¢misin
tortularindan arinmis yepyeni bir anlayisla ana kaynaga donme arzusunda
olan, bundan dolay1 6zellikle Batili yazarlar tarafindan “fundamentalist” olarak
nitelendirilen miifessir, ortaya koydugu diisiincelerle 1960’1 ve 70’li yillarda
[slam diinyasimin biiyiik bir béliimiinde Isldamci aydinlar arasinda olagan fisti
bir ilgiye mazhar olmustur. Seyyid Kutub, edebi yaklasimlarin agirlik kazandigi
ve modern yorumlarin sergilendigi eserinde ana ilkelerden taviz verme
pahasina yenilikler pesinde kosma amacini glitmez. Onun asil gayesi, Kur’an-1
Kerim'in kendisinden yola c¢ikarak yeni ve ideal bir insan, hayat, toplum ve
insanlik modeli olusturmaktir.” 29 Agustos 1966’da cezasi infaz edilen Seyyid
Kutub’un cesedi bilinmeyen bir yere gomilmistiir. Idami biitin Islam
diinyasinda tepkiyle karsilanmistir.8 Seyyid Kutub, hayatinin gayesi olan davasi
ugruna canini feda edebilecek kadar dava suurunda olmus ve kendisine
sunulan teklif karsisinda batildan af dileyecek kadar algalamam diyerek
sehadet serbetini icmistir.

1.2. Kur’an’'in Golgesinde Seyyid Kutub

Ogrenme ¢agina geldiginde Seyyid Kutub’a ailesinin ilk dgrettigi sey
Kur'an olmustur. ilkokulu bitirdigi sene o Kur’dn-1 bagtan sona ezberlemis
bulunuyordu. Seyyid Kutub’un, hayatin ¢esitli safhalarindan gegtikten sonra
beseriyeti selamete ¢ikarmak yolunda en biiyiik dayanagi iste bu Kur’an
olacakti. Hafizasinin kuvveti, zekasinin keskinligi ona hareketlilik veriyordu.?

Seyyid Kutub Edebi Tasvir isimli kitabinda Kur’an ile bulusmasini soyle
ifade etmektedir:

“Kiiciik bir ¢ocukken Kur’dn okurdum; her ne kadar onun manasinin

boyutlarini kavrayamasam ve yiiksek maksatlarini anlayamasam da, icimde

IA s

ondan bir seyler bulurdum. Basit ve kiictik hayalimde, Kur'dn'in ifadeleri

5 Hilal Gorgiin, “Seyyid Kutub”, Tiirkiye Diyanet Vakfi Islam Ansiklopedisi (Erigim 22 Aralik 2019).

6 M. Sait Simsek, Giintimiiz Tefsir Problemleri (Konya: Kitap Diinyas1 Yayinlari, 2011), 148.

7 H. Bekir Karhga, “Fi Zilali'l-Kur’an”, Tiirkiye Diyanet Vakfi Islam Ansiklopedisi (Istanbul: TDV
Yayinlari, 1996), 13/50-51.

8  Gorgiin, “Seyyid Kutub”, 37/64-68.

9 Seyyid Kutub, Ff Zildli’l-Kur’dn, gev. M. Emin Sarag vd. (Istanbul: Hikmet Yayinlari), 1/9-10.
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arasindan bazi tablolar gsekilleniyordu. Bu tablolar kalbime gsevk ve

duygularima zevk veriyorlardl. Uzun bir siire bu gsekilde devam etti; o

tablolarla mutlu oluyor onlarla sevk duyuyordum. Bu da benim okuma

sevkimi artirtyordu. Sonra bunlarin pegsinden, bilimsel akademilere girip tefsir
kitaplarindan Kur’dn tefsiri okudugum ve profesérlerin tefsir derslerine
katildigim giinler geldi. Fakat okudugum ve dinledigim tefsirlerde, kiiciik bir
cocukken hissettigim tatli Kur’dn-1 bulamadim. Yoksa bu Kur’dn’in tefsirinde

takip edilen yontemin yol agtigi bir cinayet miydi? Biitiin bunlardan sonra

yeniden Kur’'dn’a déndiim onu bizzat mushaftan okumaya basladim. Allah’a

hamd olsun artik Kur’dn’t bulmustum. Nihayet arastirmaya basladim; bu

husustaki ilk kaynagim Kur’dn’di. Arastirmami tamamladigimda Kur’dn’in

icimde yeniden dogdugunu hissettim.”10

Kutub’un kiiciik yaslardan itibaren Kur’an’a olan ilgisinin ve Kur’dn'in
onun ruhunda, kalbinde hissettirdigi duygularin, ileride ortaya koyacag:
eserinde psikolojik agidan zemin olusturdugunu séyleyebiliriz.

Miellif, Kur’an’in ayetlerinin insanlara, ruhlarindaki duygulardan soz
etmekte oldugunu, insanlarin icinde bulunduklari durumu tasvir edip, bu
durum karsisinda nasil hareket etmeleri gerektiginin metodunu c¢izdigini ifade
etmektedir. Diisiince ve davranis hatalarini diizeltip insanlar1 Rableri olan
Allah’a bagladigini da séylemektedir.!!

Seyyid Kutub, -Kur’an’'in goélgesinde hayat bir nimettir. Bu nimeti ancak
tadanlar bilir. Omrii yiicelten, aritan ve kutsallastiran bir nimet- diye basladig
eserinin 6nsoziinde, kendisine bir stire Kur’an’in golgesinde yasamay liitfeden
Allah’a hamdettikten sonra bu yasantinin niteligini anlatmaya calisir. Kur’an-1
Kerim’in yasanmak icin indigini, fert ve toplum tarafindan yasanmadigi
takdirde beklenen etkilerinin goriilemeyecegini, nitekim uzun siireden beri
Miisliimanlarin Kur’an’1 hayatlarindan uzaklastirdiklari i¢in Isldam diinyasinda
cesitli sikintilarin ortaya ¢iktigini, yeniden Kur’an’a doéniilmesi ve onun
kilavuzlugunda hayatin Islamlagtiriimasi halinde biitiin bu sikintilarin ortadan
kalkacaginm soyler. Klasik tefsir geleneginin de goz oniinde tutuldugu eserde
daha ¢ok modern hermeneutik metodun kullanildig1 ve dogrudan dogruya
glinlik hayatin problemleriyle yogrulan yeni bir Kur'dn yorumunun
sergilendigi goriilir. Clinkil muellif “Kur’an’in golgesi’nde yasamanin, sagladig:
doyumsuz hazzin yani sira pratik faydalarin1 da géstermek azmindedir.12

1.3. Seyyid Kutub’un Tefsir Anlayisi

Seyyid Kutub’un tefsir anlayisinin olusmasinda etken olan amilleri ve
ama¢ ve metodunu ayr1 ayri maddeler halinde su sekilde siralamak
miimkiindiir.

Tefsir anlayisindaki amiller:

1. Kur'an’in temel hedefini géz 6niinde bulundurmasi

2. Sahabe toplumunu g6z 6niinde bulundurmasi

3. Hassas yapisi sayesinde kendisinin ve toplumunun basindan gecenleri
gozlemleyip tespit etmesi

10 Seyyid Kutub, Kur'dn’da Edebi Tasvir (Istanbul: Isaret Yayinlari, 2015), 17-21.
11 Seyyid Kutub, Yoldaki Isaretler (Istanbul: Diinya Yayincilik, 1997), 21.
12 Karhga, “Fi Z1lali'l-Kur’an”, 13/50-51.
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4. Kur’an’la olan baglantisini koparmamis, hep onunla birlikte yasamis
olmasi

5. Hapishanede ¢alismaya devam etmesi

6. Islam toplumu icin gerekli olan her seyin Kur’an’da var olduguna kesin
olarak inanmasi

7. Islam  toplumunun basina  gelenlerin  inan¢ zafiyetinden
kaynaklandigina inanmasi

8. Kur’an’a her tiirlii dnyargidan, her tiirli kiiltiir ve 6n kabullerden, sahsi
fikirlerden soyutlanarak yaklagmasi

9. Kur’an'imn amaci konusunda okuyucuyu oyalayan tartismalar ve
ayrintilarindan uzak durmasi

10. Toplumu egitmenin ve saglikli sonuglar elde etmenin ancak Kur’an ile
miimkiin olduguna inanmasi

Tefsirinde amag ve metodu:

1. Sahabe neslinin érnekliginde saghkli Miisliman sahsiyeti ile Islam
toplumunun olusturulmasina rehberlik etmek

3. Kur’an’1 6nder, 6gretmen ve komutan olarak gormek

5. Yerytiziindeki diizeni sadece Allah’in prensipleri dogrultusunda kurmak

6. Yerytiziinde Allah’in dinini yasatmak, hayatin pratiklerine uygulamak

7. Bu immetin saglam diisiincenin, suurun, inancin, ahlakin, yoénetim ve
diizenin onderligini yapmasini saglamak

8. Toplumu goézlemleyip psikolojik ve sosyolojik meseleleri tespit ederek
degerlendirmelerde bulunmak

9. Tefsirinde, okuyucuyu oyalayan ihtilaf ve ayrintilardan uzak durmaya
gayret etmek!3

2. Kur’an’da Inang ve Kisilik Psikolojisine Genel Bir Bakis

Gelenegimize gore insan esref-i mahlikat ve bio-psiko-sosyal bir varliktir.
Kur'an ornek insan tiplerini beyan ederken zaman zaman onlarin genel
ozelliklerinden bahseder, bazen de bir peygamber ya da bir zatin sahsinda
kisilik modelleri sunar.

Seyyid Kutub Bakara stresinin tefsirini yaparken, hemen baslangicindaki
ibarelerden bahsederek miimin,!¢ kafir!®> ve miinafik!¢ olmak iizere ii¢ tiirlii
insan grubu tablosunun c¢izildigini séylemektedir. Bu gruplarin her birinin
biiyiik kitleleri temsil eden canli 6rnekler oldugunu ifade etmektedir. Her
asirda ve her yerde insanlik aleminin bu ili¢ gruptan ibaret oldugunu dile
getirmektedir. Kur'an’da bu ii¢ sinifin tablosu ¢izildikten sonra istisnasiz biitiin
insanlarin birinci simmifa yani miiminler smifina davet edildigine isaret
etmektedir.1?

Bu ii¢ tiir insan grubunun Kisilikleri ile alakali stire isimleri de mevcuttur.
Bunlar 23. slire “Miminn”, 63. sire “Miinafikiin” ve 109. stre “Kafirtin”

13 Simsek, Giintimiiz Tefsir Problemleri, 151-154.

14 Miiminlerin psikolojisi hakkinda bk. el-Bakara 2/2-5.
15 [nkar psikolojisi hakkinda bk. el-Bakara 2/6,7.

16 Miinafik psikolojisi hakkinda bk. el-Bakara 2/8-20.

17 Kutub, Fi Zilali'l-Kur’dn, 1/74-75.
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stireleridir. Kur’an’da inang agisindan yapilan bu tasnifler, kimlik olusumunda,
ait oldugu kimligi kontroliinde tutmada ve davraniglarini (iradesini de
kullanarak) belli yonlere sevk etmede inancin ne kadar 6nemli oldugunu
gostermektedir. Boylece Kur'dn, insan Kisiliginin, davraniglarinin deger
kazanmasinda inan¢ unsurunun ¢ok dnemli olduguna isaret etmekte ve tiim
insanlar1 dogru olan inanca davet etmektedir.

Simdi genel olarak Kutub’un Fi Zilali'l-Kur’an tefsiri 6zelinde Bakara
Suresinden ayet ornekleriyle inang¢ gruplarinin psikolojik yaklasimlari ortaya
koyulmaya calisilacaktir. Yine ayni yaklasimla sabir psikolojisi, dua psikolojisi
gibi insana ait cesitli davranis ézellikleri izah edilecektir. Insanlarin sergilemis
olduklar1 davranislarin psikolojik tahlilleri ortaya konulacaktir.

2.1. iman Psikolojisi ve Mii’minler

Iman kelimesi bazen Hz. Muhammed’e gonderilen seriat anlamina gelir.
Allah’t ve Muhammed’in peygamberligini kabul ederek O’nun seriatina giren
herkes imanla nitelendirilir. iman bazen 6vgii icin kullanilir. Bununla kisinin,
dogrulugunu tasdik ederek hakka boyun egisi kastedilir. Bu da {i¢ seyin bir
arada bulunmasiyla gergeklesir: Kalp ile tasdik, dil ile ikrar ve organlarla
amel...18 Terim olarak iman genellikle “Allah’tan alip din adina teblig ettigi
kesinlik kazanan hususlarda peygamberleri tasdik etmek ve onlara inanmak”
diye tanimlanir. Bu inanca sahip bulunan kimseye miimin, inancinin geregini
tam bir teslimiyetle yerine getiren kisiye de miislim denir.1?

Kur’'an’in ayetleri her asra hitap eden bir hayat kaynagidir. islam timmeti
dogru yolda yiirtiiyebilmek i¢in, vahyin isaretleri ile aydinlanmaya ihtiya¢ duyar.
Bakara stresinin ilk ayetlerinde miminlerin alti Kkisilik 6zelliginden
bahsedilmektedir:

Elif Ldm Mim.

“Bu, kendisinde siiphe olmayan kitaptir. Allah'a karst gelmekten sakinanlar

icin yol gostericidir.”

“Onlar gayba inanirlar, namazi dosdogru kilarlar, kendilerine rizik olarak

verdigimizden de Allah yolunda harcarlar.”

“Onlar sana indirilene de, senden énce indirilenlere de inanirlar. Ahirete de

kesin olarak inanirlar.”

“Iste onlar Rab'lerinden (gelen) bir dogru yol iizeredirler ve kurtulusa erenler

de iste onlardir. “20

Iman kalp ile alakal bir fiil olmakla beraber, tabii olarak kalpten salih amel
seklinde davranisa da yansimasi gerekmektedir. Nitekim Kur’an’da 32 sfrede,
54 ayette iman ve salih amel birlikte gegmektedir.2! Ornegin: “Iman edip salih

18 Ragb el-isfahani, Miifredat, ed. Fedakar Kizmaz (Istanbul: Cira Yayinlari, 2020), “E-M-N" 93-94.

19 Mustafa Sinanoglu, “Iman”, Tirkiye Diyanet Vakfi Islam Ansiklopedisi (istanbul: TDV Yaynlari,
2000),22/212-214.

20 Seyyid Kutub, Ff Zilali'lI-Kur’an, (Istanbul: Hikmet Yayinlar1), el-Bakara 2/1-5. Not: Bu ayetlerin
meali ve makalede yazilan tiim mealler Fi Z1lali'l-Kur’an adh Tefsirin gevirisinden alinmistir.

21 Kur’dn1 Kerim Meali, ¢ev. Halil Altuntas-Muzaffer Sahin (Ankara: Diyanet isleri Baskanligl
Yayinlari, 2008), s. 23-24.
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ameller isleyenler; iste onlar cennet ashabidirlar. Onlar cennette ebedi
kalicidirlar.”2?

Seyyid Kutub izahlarinda bu hakikatin iyice kavranmasi gerektigini ve
tezahtrii salih amel olmayan bir imanin, iman olmayacagini icten net ve agik bir
sekilde ortaya koymaktadir.23 Kutub’'un Kur'an ile yeniden bulusmasi,
yasadiklari, imani ve dini ugruna miicadele ruhu icerisinde olusu, izahlarina da
yansimistir. Tefsirine baktigimiz zaman onun kararli, imanh igyapisini
gorebilmekteyiz.

“Stiphe yok ki Allah bir sivrisinegi ve onun iistiinde bulunan herhangi bir seyi
misal getirmekten cekinmez. Iman etmis olanlar bunun Rablerinden bir hak
oldugunu bilirler...”?* Allah’u Teala misaller vermek stiretiyle kalpleri yoklamak
ve sahislar1 imtihan etmek istemektedir. Kutub, iman edenlerin bu ilahi
emirdeki hikmetlere baglanmalarini; kalplerindeki nur, ruhlarindaki incelik ve
idraklerindeki aciklik ile izah edip bu durumun imanin eseri oldugunu dile
getirmistir.2

“Allah, inanlarin dostudur. Onlar1 zulumattan nura ¢ikarir...”26 Kutub’un
bu ayet 1s18inda psikolojik bakisi ise soyledir. Gergekten iman tabiati ve
mabhiyeti itibariyle bir nurdur. Miimin'in kalbinde iman nuru ilk olarak
parlayinca onunla birlikte biitiin varlig1 da nura kavusur. O iman nuru ile ruhu
safiyyete ulasir, parlar apaydinlik olur ve ¢evresini aydinlatir. Esyanin
hakikatini kesfeden, hakiki degerleri ve gercek diisiince tarzlarini agiga ¢ikaran
parlak bir nurdur. O nurun aydinliginda miimin kararl bir durumda huzur ve
stikln i¢cindedir.2”

Strede saglam bir iman tasavvurunun Kkaidelerini yerlestiren ve
muttakilerin vasiflarini agiklayan bir ayeti kerimeyle karsilasiyoruz.

“lyilik, yiizlerinizi dogu ve bati taraflarina cevirmeniz (den ibaret) degildir.

Asil iyilik, Allah'a, ahiret giiniine, meleklere, kitap ve peygamberlere iman

edenlerin; mala olan sevgilerine ragmen, onu yakinlara, yetimlere,

yoksullara, yolda kalmiga, (ihtiyacindan dolayt) isteyene ve (0zgiirliikleri icin)
kélelere verenlerin; namazi dosdogru kilan, zekdti veren, antlasma
yaptiklarinda sézlerini yerine getirenlerin ve zorda, hastalikta ve savasin
kizistigi zamanlarda (direnip) sabredenlerin tutum ve davranislaridir. Iste

bunlar, dogru olanlardir. Iste bunlar, Allah'a karsi gelmekten sakinanlarin ta
kendileridir.”28

Seyyid Kutub, Bakara 2/177 ayetinin tefsiri izahinda i¢ diinyasindaki
duygularina, heyecanina, gayretine beseriyetin kurtulusuna bizi sahit
tutmaktadir. Kutub, gergek kurtulusa iste bu saglam bir iman tasavvurunu
kusanarak ulasilabilecegimizi dile getiriyor. Ayeti kerimeye gore ibadetlerdeki
asil gaye “birr” ve “hayra” ulasabilmektir. Ortaya konan davranislar, hareketler
kalplerde duyguyu, suuru i¢ huzuru, psikolojik itminani vs. tahakkuk ettiriyorsa

22 el-Bakara 2/82.

23 Kutub, Fi Zildli’l-Kur’dn, 1/182.
24 el-Bakara 2/26.

25 Kutub, Fi Zilali’l-Kur’dn, 1/102.
26 el-Bakara 2/257.

27 Kutub, Fi Zilali’l-Kur’dn, 1/49.
28 el-Bakara 2/177.

391

Tevilat 1/2 (2020)



w
O
N

Tevilat 1/2 (2020)

Yasemin Diiven

iste 0 zaman bir deger ortaya ¢ikar. Birr; suuru, tasavvuru, ameli, vicdani,
birlestirmek demektir.2?

Bakara 2/177 ayeti kerimesinde birre yani gercek hayra ulasabilmek i¢in
sadiklarin vasiflar1 siralanmaktadir. Her tiirli ubudiyetten kurtulup tek
mabudun huzurunda hiirriyete kavusmak, her degerin iistiine yiikseldigi bir
doniim noktasidir. Ahirete imani sayesinde insanoglu er ge¢ miikafatinin
verilecegine inanarak i¢ huzuru psikolojik bir duygu icerisinde yasar. Meleklere
iman gayb aleminden bir cilizdiir ki insan bu iman ile hissiyatinin 6tesindeki
varliklara da iman eder. Ge¢mis peygamberlerin ve kitaplarin varisi olarak
miiminin bu inanci ve suuru, tam teslim olusu ayri1 bir deger tasimaktadir.
Yakinlara, yetimlere, ihtiyac sahiplerine seve seve vererek coskun bir psikoloji
icerisinde olurlar. infak etmenin kiymeti ile ruhlar1 mal sevgisinden kurtulup
azad olur. infak edebilen insan malinin kulu olmaktan ¢ikip hiirriyetine erisir.
Namaz ibadetinde ise cisim, akil ve ruh yani ti¢ kuvvet harekete gecerek tam bir
teslimiyetle Halik'ina yonelir. Zekat farz kilinan bir vecibe sadaka ise goniilden
kopan bir yardimdir. Birre ulasmak bu ikisinin tahakkukuyla gerceklesir. Ahde
vefa [slam’in bir siar1 olarak ve imanin alameti olarak Kur’an’da zikredilir. Sabir
Allah’a timitle yonelmenin, baglanip giivenmenin adidir. Boylece tek bir ayette
itikat esaslar1 ve sahsi-mali miikellefiyetlerin birlestirildigini gériiyoruz. Genel
anlamda -iyilik- demek olan -birr-in gayesi; kalpde uyandirmalar1 beklenen
duygulardan ve pratik hayatta uygulanmasi gereken davranislardan
soyutlanmis, birtakim iyilik gerceklestirmez ve hayir iiretmez kuru ibadet
goruntiileri degildir. Tersine iyilik (birr); bir diisiince, bir duygu, bir eylem
biitiinii ve bir davramis sistemidir. lyilik; gerek birey ve gerek toplum
vicdaninda etkisini gosteren bir diistincedir, bireysel ve sosyal hayatta etkisini
gosteren somut bir davranistir.30

Kur’an'in en biiyiik stiresi mevzulan itibariyle de biyiiktiir. Clinkii iman
mefkiiresinin mithim bir kismini ihtiva etmektedir. Biz bu dérneklerin yeterli
oldugunu diisiiniiyor ve konuyu daha fazla uzatmamak icin siirenin son iki ayeti
ile bu konuyu tamamlamak istiyoruz:

“Peygamber, Rabbinden kendisine indirilene iman etti, miiminler de (iman

ettiler). Her biri; Allah'a, meleklerine, kitaplarina ve peygamberlerine iman

ettiler ve soyle dediler: "Onun peygamberlerinden hi¢cbirini (digerinden) ayirt

etmeyiz." Séyle de dediler: "Isittik ve itaat ettik. Ey Rabbimiz! Senden

bagislama dileriz. Sonunda doniis yalniz sanadir. Allah bir kimseyi ancak
gticiiniin yettigi seyle yiikiimlii kilar. Onun kazandigi iyilik kendi yararina,
kétiiliik de kendi zararinadir. (Séyle diyerek dua ediniz): "Ey Rabbimiz!

Unutur, ya da yanilirsak bizi sorumlu tutma! Ey Rabbimiz! Bize, bizden

oncekilere yiikledigin gibi agir yiik yiikleme. Ey Rabbimiz! Bize giiciimiiziin

yetmedigi seyleri yiikleme! Bizi affet, bizi bagisla, bize aci! Sen bizim

Mevldmizsin. Kdfirler topluluguna karst bize yardim et."3!

Bu ihsanin kiymetini, ancak miiminler bilirler. Bu etkili hitaplar miimini i¢
huzuru ve giiven duygusu i¢cinde imanin zevkine erdiriyor. Miiminlerde olmasi
beklenen iman psikolojisi kalbe yerlesip amellere hakim olan ruhta mevcuttur.

29 Kutub, Fi Zilali’l-ur’dan, 1/330.
30 Kutub, Fi Zildli’l-Kur’dn, 1/329-335.
31 el-Bakara 2/285-286.
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Miiminin hissiyatinda esas olmasi gereken sudur ki; elinden gelen ¢alismayi
ortaya koyup acizligini de kabul ederek {imit icinde Allah’a baglanmasidir. islam
akidesini, miiminlerin mefkiresini ve Rablerine kars1 hallerini hulasa eden bir
hatime ile slire tamamlaniyor: “Sen bizim Mevla’mizsin kdfirler giiruhuna karsi
muzaffer kil bizi.”

2.2. Inkar Psikolojisi ve Kafirler

Kiifiir s6zciigii “bir seyi 6rtmek” anlamina gelir. Mutlak anlamda kullanilan
kafir sézcligli ise, yaygin olarak Allah’in birligini, peygamberligi veya seriati
yahut da bunlarin her tgiinii birden inkar eden kisi anlaminda kullanilir.32
Terim olarak genellikle “Allah’tan alip din adina teblig ettigi hususlarda
peygamberi tasdik etmemek, ona inanmamak” diye tanimlanir. Kifri
benimseyene “fitrl yetenegini koreltip oOrten” anlaminda Kkafir denilir.
“Bilmemek, yadirgamak” manasindaki “niikr” kokiinden tiretilen ve “kabul
etmemek, reddetmek, hos gormemek” anlamina gelen inkar da kiifir
karsiliginda kullanilmakta olup bu tavri sergileyene miinkir adi verilir.33

Kuran-1 Kerimde pek ¢ok ayette kafirlerin temel kimliklerine isaret
edilmektedir. Bakara siiresinde iman edenlerden sonra ikinci bir ziimre olarak
inkar eden kafirlerin tasviri yapilmaktadir. Bu kafirler her zaman ve her yerde
kiifriin temsilcileri olmuslardir. “Kiifre saplananlara gelince, onlart uyarsan da,
uyarmasan da, onlar icin birdir, inanmazlar. Allah cc onlarin kalplerini ve
kulaklarint miihiirlemistir. Gozleri lizerinde de bir perde vardir. Onlar icin biiyiik
bir azap vardir.”3* Burada muttakiler icin uyarici beyanlarin ve kurtulus rehberi
olan kitabin, kafirler i¢in bir degeri olmadigini gériiyoruz. Muttakiler ve kafirler
tablosu arasindaki tezatla Kkarsilasiyoruz. Miiminlerin ruhlarina agilan,
psikolojik alanlarina etki eden biitiin pencereler Kafirlere tamamiyla kapalidir.
Muttakiler tablosunda goriilen biitlin baglar, inkar edenlerde biisbiitiin kopuk
haldedir. Kiifr-ii inaddinin sonucu olarak perdelenmis gozlerinin nurdan
nasipleri yoktur.3s

Bu ayetlerin isaret ettigi kafirler kendilerine yapilan iman c¢agrisini
kesinlikle reddetmis ve bu red cevabina karsilik kalpleri miithiirlenmistir. Onlar
ki inkiri tabiat haline getirmislerdir. 7. Ayetin baslangicindaki “hatem”
ifadesinden yola ¢ikacak olursak onlar geri doniisii miimkiin olmayacak sekilde
biitiin duygu ve azalarini imana kapatmislardir. Allah’in miiminlere verdigi
nimetleri kiskanir, kin besler ve onlara zarar verir olmuslardir.3¢ Mevdadji,
duygularin miihiirlenme olayini, din konusunda aleyhte 6n yargida bulunma ve
bunun da daima beslenmesi, bir insanin hi¢bir zaman gercegi gérememesi
olarak agiklar. Bu da stinnetullah oldugu i¢in miihiirleme olay1 Allah’a izafe
edilmistir.37

32 el-Isfahani, “K-F-R”, 854-855.

33 Mustafa Sinanoglu, “Kiifiir”, Tiirkiye Diyanet Vakfi islam Ansiklopedisi Yaymnlar1 (Ankara: TDV
Yayinlari, 2002), 26/533-536.

34 el-Bakara 2/6-7.

35 Kutub, Fi Zildli’l-Kur’dn, 1/83-84.

36 Kahraman, Psikolojik Tefsir, 129.

37 Mevdadi, Tefhimii’l-Kur’dn, 1/51.
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“Gergekten kiifredip te, kafir olarak élenler Allah’in, meleklerin ve biitiin
insanlarin laneti iste onlarin iistiinedir. Orada ebediyyen kalacaklardir. Onlarin
azab1 ne hafifletilir ne de yiizlerine bakilir3® Ayetlerde de belirtildigi gibi,
kafirlere lanetten baska azap zikredilmiyor. Fakat bu laneti asla hafifletilip,
tehir edilmeyecek bir azap olarak vasiflandiriyor. Bu azabin karsisinda diger
azaplar c¢ok hafif kaliyor. Kovulma, terk edilme ve bir kenara atilma azabi...
Kendilerine sevgi hissi besleyebilecek hi¢bir goniil bulamazlar. Ne sefkatle
bakan bir géz ne de selam veren bir dil bulamazlar. Ciinkii onlar hem kullar
tarafindan hem de kullarin Rabbi tarafindan yerde ve gokte toptan terk edilmis,
kovulmus ve lanet edilmis kimselerdir. Bu insan psikolojisini alt list edip zillete
sevk eden en acili bir azaptir. 39

Kur’an'in kafirlerin sahsiyeti icin belirledigi kisilik 6zellikleri sunlardir:

Tevhide, resullere ve semavi kitaplara, ahiret giiniine, dirilise, hesaba,
cennet-cehenneme inanmaz; fayda ve zarar vermeyen, isitemez, konusamaz ve
akledemez olan putlara ibadet eden babalarinin davranislarimi taklid ederler.
Diisiinceleri donmus, islam’in ¢agirdig1 tevhid gercegini idrak etmekten yoksun
kisilerdir. Bundan dolay1 Kur’an, su ifadeyle kendilerini tanitmaktadir: “Allah,
onlarin, kalplerini ve kulaklarini miihiirlemigtir, gézlerine de perde inmigtir...”40
Allah’m miiminlere verdigi nimet hususunda onlara hased eder, kin besler,
kendilerinden hoslanmaz, onlari alaya alir ve eziyet ederler; mallarini onlara ve
Islam’in cagrisina kars1 direnmek icin harcarlar.4!

Sahsiyetlerinde dengenin olmamasi, fikirlerinin donmasina, tevhid
cagrisin1 kabul edip anlama ve oO6zliimseme hususunda yeteneksizliklerine
yardimci olmustur.#? Dikkat edersek, is hayatinda bile uyar: ve yasalar birkag
kez ¢igneyen is yerlerinin miihiirlenmesi gibi haram yemekte, giinah islemekte
ve ozellikle nankérliik yaparak Islam’a diismanlhkta haddi asanlarin ve helak
olanlarin kalbi gibi miicrimlerin kalpleri de miihiirlenmektedir. Miuhirla
kalpler, manen taslar gibi hatta daha da fazla katilasabilirler. Artik bu tiir kalp
sahipleri dinlese de anlamazlar. Allah’y, ahireti ve ibadeti unutarak
azginlasirlar. Boyle bir toplumda haya, edep, sevgi, saygi, merhamet ve
yardimlasma duygular1 koérelir. Hak ihlalleri, gasp ve cinayetler, yiliz kizartici
hareketler giinliik olaylar haline gelir. Allah korusun ortam isgalcilerden farksiz
olan yagmacilara kalabilir. Boylece toplumda tiim huzursuzluklarin temelinin
kalp kirlenmesi ve mihiirlenmesi oldugu goriilmektedir. Buhari'nin rivayet
ettigi bir hadiste Restlullah (s.a.v.) s6yle buyurmustur:#3

“..Amir dedi ki: Ben Nu'mdn ibn Begsir'den (r.a.) soyle derken igittim: Ben

Restilullah (s.a.v.)'den sdyle buyururken igittim: "Heldl belli, haram da bellidir.

Ikisi arasinda (heldl mi, haram mi belli olmayan bir takim) siibheli seyler

vardir ki, cok kimseler bunlari bilmezler. Her kim stipheli seylerden sakinirsa,

irzint da dinini de tertemiz tutmus olur. Her kim siipheli seylere dalarsa,

(icine girmek yasak olan) koruluk etrafinda davarlarint otlatan bir ¢oban

38  el-Bakara 2/160-161.

39 Kutub, Fi Zilali’l-Kur’dn, 1/314-315.

40 e]-Bakara 2/7.

41 Osman Necati, Kur'dn ve Psikoloji (Ankara: Fecr Yayinevi, 2008), 210.

42 Necati, Kur’dn ve Psikoloji, 211.

43 Abdullah Cigek, Tebligciler icin Kur'dn ve Hadis Arastirmalari (Adana), 2/243.
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gibi, ¢ok siirmez iceriye dalabilir. Haberiniz olsun, her devlet baskaninin

kendine mahsis bir korulugu olur. Géziiniizii agin; Allah'in yeryiiziindeki

korulugu da haram ettigi seylerdir. Haberiniz olsun ki, bedenin icinde bir
lokmacik et pargast vardir ki iyi olursa biitiin beden iyi olur; bozuk olursa

biitiin beden bozulur. Iste o (et parcast) kalbdir.”**

Kur’an’da inkar ifadelerinin 6zellikle ehli kitap hakkinda ¢ok kullanilmasi
dikkat cekicidir. inkarcilar, gerek Hz. Musa zamaninda gerekse Hz. Muhammed
déneminde ilahi vahyi dinlemeleri ve anlamalarina ragmen bile bile lafzinda ya
da manasinda degistirme, gizleme ve gergekliginden uzak yorumlarla tahrife
kalkismiglardir: “Simdi, bunlarin size inanacaklarini mi umuyorsunuz? QOysa
iclerinden birtakimi, Allah’in kelamini dinler, iyice anladiktan sonra, onu bile bile
tahrif ederlerdi.”*> Dolayisiyla bu insanlarin ilahl daveti duymama, bilmeme,
anlamama gibi mazeretleri olamaz. En azindan inkar sebepleri bunlar degildir.
Nitekim “Siiphesiz kendilerine kitap verilenler, bunun Rabblerinden (gelen) bir
gercek oldugunu elbette bilirler. Allah, onlarin yaptiklarindan habersiz
degildir,”¢ ayetinde de ehli kitabin bilgi sahibi oldugundan bahsedilmistir.
Asagidaki ayette de kitap ehlinin, en azindan ulema smifinin, peygamberi
tanimalarina, gercegi bilmelerine ve kesin bilgiye sahip olmalarina ragmen
hakikati gizlediklerinden bahsedilmektedir: “Kendilerine kitap verdiklerimiz onu
(Peygamberi) ogullarini tanidiklart gibi tanirlar. Béyle iken igclerinden birtakimi
bile bile gercegi gizlerler.”*”

“..Kafirler, iste zulmedenlerin ta kendileridir.”*® Ayetin son kisminda
inkarc1 zalimlerden bahsedilmektedir. Onlar helak ve ucuruma sevk ederek
nefislerine zulmetmislerdir. Dogru yoldan men edip, halki yanlhs yollara sevk
ederek insanlara zulmetmislerdir. Bu hareketleriyle sulh, selamet, rahmet,
huzur ve istikrar hayrindan beseriyeti mahrum birakmislardir.4® inkarcilik
icerisinde bulunanlar, diinyanin gecici zevklerinden ayrilip yok olup
gideceklerini diistindiik¢e de tedirginlik ve kaygilar kendilerinde psikolojik bir
yikima sebep olmaktadir.

“...Kiifredenlerin dostlart ise putlardir. Onlart nurdan zulumata cikarirlar.
Iste onlar cehennem ashabidirlar, onlar orada ebediyyen kalacaklardir.”s Ayetin
sonunda kiifredenlerin diinyadaki yaptiklarinin bedeli olarak cehennem
atesinin onlar1 saracagini ve orada ebedi kalacaklarini beyan etmektedir. Nefsi
arzularin ve sehvetin zulmii, korkung batakliklarin ve sapikliklarin zulmii, kibir
ve tugyanin zulmi, zaaf ve zilletin zulmi, siiphe ve buhranlarin zulmii ve daha
sayllamayacak kadar zulumati kapsamaktadir. Allah’in nurundan baska biitiin
yollar hi¢ siiphe yok ki zulumatin ve karanligin ta kendisidir...”>! Kifriin kendisi
zulumdiir.

4 [mam Muhammed ismail Buhari, el-Cami’u’s-sahih. Ter. Mehmet Sofuoglu, (istanbul: Otiiken
Yayinlari, 2013), 1/104-105.

45 el-Bakara 2/75.

4 el-Bakara 2/144.

47 el-Bakara 2/146; Sinan Oge, “Kur'’dn’da Inkarci Mazeretleri ve Gegersizligi”, (Atatiirk
Universitesi [lahiyat Fakiiltesi Dergisi, 2013), 40/57-58.

48 e]-Bakara 2/146.

49 Kutub, Fi Zilali'l-Kur’dn, 33.

50 el]-Bakara 2/257.

51 Kutub, Fi Zildli’l-Kur’dn, 49-50.
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Kur’an, kifirlere bircok ayetinde isaret etmekte, kendilerini belirleyen
temel kimliklerle nitelemektedir. Kur’an’da kafirlerin yer alan kimliklerini,
asagidaki sekilde 6zetlemek miimkiindiir:

inan;‘la ilintili kimlik: Allah’a, tevhide, resullere, ahiret giiniine, dirilise ve
hesap gilinline inanmamaktadirlar. “Kdfirlere gelince onlari uyarsan da
uyarmasan da farketmez; onlar iman etmezler.”52

Ibadetlerle ilintili kimlik: Kendilerine herhangi bir fayda ve zarar
veremeyen Allah’tan bagkalarina ibadet etme. “Allah't birakip kendilerine yarar
ve zarar saglayamayacak seylere ibadet ediyorlar. Kafir, (asil) kendi Rabbine
karsi (seytana) arka ctkandir.”>3

Sosyal iligkilerle ilintili kimlik: Zulim, miminlere karsi olan
tasarruflarinda diismanlik giitme ve onlarla alay etme, haklarinda sinir1 asma,
kotiliigii emretme, iyilikten alikoyma. “Iman edenlerle karsilastiklart zaman:
"Iman ettik” derler. Seytanlariyla bas basa kaldiklarinda ise, derler ki: "Siiphesiz,
sizinle beraberiz. Biz (onlarla) yalnizca alay ediyoruz.">*

Aile iliskileriyle ilgili kimlik: Sila-i rahimi kesme. “Onlar (hi¢) bir miimine
karsi ne 'akrabalik baglarini’, ne de 'sézlesme hiikiimlerini' gézetip tamirlar. Iste
bunlar, haddi asmakta olanlardir.”5

Yaratilig/tabiatla ilintili kimlik: Ahdi bozma, ahlaksizlik, heva ve
sehvetlere tabi olma, gurur ve biiyilklik taslama. “Onlarin kendi sézlerini
bozmalari, Allah'in dyetlerine karsi inkdra sapmalari, peygamberleri haksiz yere
6ldiirmeleri ve: "Kalplerimiz értiiliidiir" demeleri nedeniyle (onlart lanetledik.)
Hayir; Allah, inkdrlart dolayisiyla ona (kalplerine) damga vurmustur. Onlarin azi
disinda, inanmazlar.”>6

Tepkisellik/reaksiyonellik ve duygusallikla ilintili kimlik: Miminleri
sevmeme, onlara karsi kin besleme, Allah'in kendilerine verdigi nimeti
cekememe (hased etme). “Ya da onlarin durumu koyu bulutlu, simsekli ve
guirtiltiilii bir gékyliziiniin yagmuruna tutulmus, éliim korkusu icinde yildirimlara
karst parmaklart ile kulaklarini tikayan kimselere benzer. Allah kdfirleri
cepecevre kusatandir.””

Akilsal ve bilgisel kimlik: Disiincelerin anlayistan ve akletmekten
donmasi, kalplerin miihiirlenmesi, inanglara karsi basiretlerinin korelmesi,
babalan taklit, nefsin aldatilmasi.5® Iman edenlerin iizerine diisen Kiifriin
karsisinda daima imani bir durus sergilemektir.” Allah onlarin kalblerini ve
kulaklarint miihiirlemistir, onlarin gézlerinde perde vardir. Onlari biiyiik bir azap
beklemektedir.”>°

52 el-Bakara 2/6.

53 el-Furkan 25/55.

54 el-Bakara 2/14.

55 et-Tevbe 9/10

56 en-Nisa 4/155.

57 Al-i Imran3/19.

58 Necati, Kur’dn ve Psikoloji, 210.
59 el-Bakara 2/7.
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2.3. Nifak Psikolojisi ve Miinafiklar

Kaybolmak, eksilmek, gegcmek ve tilkenmek anlamindaki “n-f-k” kékiinden
tiireyen miinafik, din 1stilahinda, kalbi ile inanmadig1 halde inkarini saklayip,
dili ile inandigin1 soyleyerek miimin goériinen kimseye denir. Minafigin bu
davranisina nifak denir.60 Cesitli ayetlerde miinafiklarin psikolojik durumunun
toplumsal hayata yansiyan goriiniim ve etkilerine temas edilmekte, mesela dis
gorunuslerinin aksine onlarin her seyden korktuklari, 6zellikle savastan endise
duyduklar belirtilmektediré? Ekini ve nesli (ekonomiyi ve kiiltiirel hayati)
bozmaya ugrastiklari ifade edilmektedir.62

Bakara siiresinin ele aldig1 3. grup insanlar minafiklar tablosudur. 22
ayetlik bu tabloda miinafiklarin tabiatlar1 ele alinir. Seyyid Kutub miinafiklari,
ne miminler kadar berrak ve pak, ne de kéfirler kadar kat1 ve miizmin sasirtici
bir hali var. Bazen hissolunur, bazen olunmaz; bazen goéze ¢arpar, bazen
gorinmez...53 Diyerek gayet carpici ve psikolojik yapiy1 hissettirecek sekilde
izah etmistir. Medine-i Miinevvere 'de yasanan bu manzarayi1 insanlik zincirinin
her neslinde gorebilmek miimkiindiir. Kur’an’a baktigimizda iki farkl kisilik
icin minafik kelimesinin kullanildigini goérebiliyoruz. Bunlardan biri zihin
karigikhgl ve ruh bozuklugu icinde bocalayan kisiliklerdir. "iman edip sonra
inkdr eden, sonra inanip tekrar inkdr eden, sonra da inkdrlarinda ileri gidenler
var ya; Allah onlari bagislayacak da degildir, dogru yola iletecek de degildir. "6+

Digeri ise mutlak manada miinafiklardir ki bunlar olduklarinin tersi bir
kisilik sergileyen, ikiyiizlii yani miirai tiplerdir. Onlar inanmadiklari halde soyle
derler:

"Insanlardan, inanmadiklart halde, "Allah'a ve ahiret gliniine inandik"”

diyenler de vardir."65 Hasta ruhlu olmalarindan dolay1r boyle soylerler.

“Kalplerinde miinafikliktan kaynaklanan bir hastalik vardir. Allah da onlarin

hastaliklarint artirmigtir. Soyledikleri yalana karsilik da onlara elem dolu bir

azap vardir.”66

Bunlarin tabiatlarinda bir tehlike kalplerinde de hastalik vardir. Yoldan
sapmak kiiciik ayriliklarla baslayarak gittikce artar ve boylece kisi duygu ve
hareketlerinde sapikligin icine diismiis olur. Miistehak olduklari sonug ise acikl
bir azaptir. Miinafiklarla ilgili dyetlerde, onlarin itikadi agidan bozuk bir inanisa
sahip psikolojik ve ahlaki olarak da tutarsiz kisiler oldugunu miisahede
etmekteyiz. Sabit bir kisilikleri, diisiinceleri yoktur. Oyle kararh, esash ve sabit
kisilikleri de olmayinca bunlar etrafina emniyet ve giiven telkin edemezler.

Hastalikli bir ruh ve kisilik yapisinin 6nemli 6rneklerinden biri olan
miinafiklik ve nifak toplumlar icten ice tehdit eden bir durumdur. Bireyin
anlam ve deger diinyasinda meydana gelen bir sapma olarak da ele alinabilir

60 {smail Karagdz, Dini Kavramlar Sézliigii, (Ankara: Diyanet Isleri Bagkanlig1 Yayinlari, 2010), “n-
f-k, 495-496.

61 Bkz. et-Tevbe 9/56-57; Muhammed 47/20-21; Hagr 59/11-13; el-Miinafik{in 63/4 .

62 el-Bakara 2/205; Hiilya, Alper. “Miinafik”. Tiirkiye Diyanet Vakfi Islam Ansiklopedisi (Erigim 22
Aralk 2019).

63 Kutub, Fi Zildli’l-Kur’dn, 1/84.

64 en-Nisa 4/137.

65 el-Bakara 2/8.

66 el-Bakara 2/10.
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miinafiklik. Miinafik siirekli bir ikiytizlilik durumu ile yasamay1 benimsemis,
cift kimlikli yasamanin verdigi o huzursuz iklimde kendisine bir yol c¢izmis
kisidir. Kalplerindeki hastalikli hal, menfaatperest olmalar1 ve Miisliimanlardan
korkmalari gibi vasiflarina da vurgu yaparak Kur’an bu kavrami bir inang alam
olarak tanimlamistir.67

“Miinafiklar yeryiiziinde fesat ¢ikaran,%® miiminleri hor gorerek, alay eden,5®
basiboslugu tercih ederek saskinliklari icinde dolasip duran,”? hidayete karsilik
delaleti ve sapikligi satin alan”.’! Dolayisiyla da imani, ahlaki, ameli, psikolojik
vs. her bakimdan kendi elleriyle iflas etmis tiplerdir. Dogru yolu birakip da
sapikligi satin almak... Bu en gafil, miiflis tiiccarin yapabilecegi bir harekettir.72
Yaptiklar ticaretleri kar saglamadigi gibi biiytik bir hiisranla sonu¢clanmistir.

Kur’dn, miinafiklarin ruh hallerini ve psikolojik durumlarimi diger
dyetlerde soyle anlatmaktadir: “Bunlarin hali, o kimsenin haline benzer ki
aydinlanmak igin bir ates yakar”’’3 “Yahut onlarin durumu gdékten saganak
halinde bosanan ve icinde yogun karanliklar, gék giirlemeleri ve simsekler
bulunan yagmura tutulmus kimselerin durumuna benzer.”’* Yiice Allah,
bardaktan bosanircasina yagmur, simsek ve gok giiriiltiisii temsiliyle onlarin
telasl, heyecanli ve endiseli psikolojik hallerini ortaya koyar. Onlarin bu telasi
miinafikliklarinin ortaya ¢ikmasi, teshir olmasi ve menfaatlerini kaybetme
korkusundandir.”5

Onlarin diger kisminin meseli su misal gibidir:

“Semadan bosanan bir yagmur, onda karanhklar var, bir giirleme, bir simsek

var; yildirimlardan éliim korkusuyla parmaklarini kulaklarina tikiyorlar...

Allah kdfirleri kusatmistir! Simsek neredeyse gézlerini kér edecek; énlerini

aydinlattt mi 1siginda yiiriiyorlar, karanlik iizerine ¢oktii mii dikilip

kalyorlar. Allah dileseydi, elbet isitmelerini ve gérmelerini alverirdi.

Kugskusuz Allah her seye kadirdir.”76

Burada, hareketli bir film seridinde yer alan bir demet tablo
bulunmaktadir: Bir grup insan, etrafi aydinlatan bir ates yakmis ve birdenbire
Allah onlarin nurlarini gideriveriyor, her yanlarimi kopkoyu bir karanlik
sarveriyor... Yahut bunlar firtinaya tutulmuslar: Semadan, igerisinde
karanliklar, gok giirlemesi ve simsek bulunan bir yagmur bosanir. Bir grup
insan da korku icindeler: Yildirinma tutulmuslar ve 6lmekten korkuyorlar; bu
ylzden parmaklarini kulaklarina tikiyorlar. Ama parmaklari kulaklara
tikamanin bir faydasi yok; onlar sadece icgiidiisel olarak bdyle yapiyorlar. iste
gozleri kor eden bu simsek, bir an yollarin1 aydinlatiyor; onlar da bu simsegin

67 Mustafa Saribiyik, “Kur’an-1 Kerim'de Miinafiklarin Ozellikleri”, Diyanet Aylik Dergi (Ankara:
DIB Yayinlari, 2017), 313/30.

68 el-Bakara2/11-12.

69 el-Bakara 2/13-14.

70 el-Bakara 2/15.

71 el-Bakara 2/16.

72 Kutub, Fi Zildli’l-Kur’dn, 1/91.

73 el-Bakara 2/17.

74 el-Bakara 2/19.

75 Ferruh Kahraman, “Psikolojik Tefsir”, Necmettin Erbakan Universitesi [lahiyat Fakiiltesi
Dergisi, 40/ 40 (Ocak 2015), 132.

76 el-Bakara 2/19.
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1s1g1nda birka¢ adim atiyorlar, 1s1k kesildiginde olduklar1 yerde kalakaliyorlar
ve nereye adim atacaklarini bilemiyorlar. Eger bir kamera, icinde hareket ve
serilik bulunan bu hareketli tablolar1 bir sahne halinde tespit etseydi, ancak bu
kadar basaril olabilirdi. Su halde burada lafizlarla ¢izilen bu manzarada, ancak
kameranin tespit edebilecegi bir hareket bile nasil noksan kalmiyor? Ayrica
hayale de bir is birakilmak stiretiyle ruhun zevk duyacagi haz bahsediyor. Bu
lafizlar, tablolar resmediyor ve onlari siliyor; hareketler olusturuyor ve onlari
pes pese diziyor; golgeler resmediyor ve onlar sergiliyor. Ruh cosuyor, vicdan
harekete geciyor ve kalbin atislar1 hizlaniyor. Biitlin bunlar neyin etkisi? Elbette
ki bu kelimenin etkisi!”” Bu manzaray1 boylesine harikulade tasvir etmek yalniz
Kur'an-1 Miibin’e has bir islup seklidir. Minafiklarin Kur’dan’da yer alan
kimliklerini su sekilde 6zetleyebiliriz:

Inangla ilintili kimlik: Tevhid inancinda sinirlar1 ayrismis bir konum
belirlemeyen, Miisliimanlarin arasinda olduklarinda imani, kafirlerin arasinda
bulunduklarinda ise sirki a¢iga vuran insanlardir. “Kimi insanlar var ki; Allah'a
ve Ahiret gtiniine inandik derler, ama aslinda inanmamiglardir.”’8

Ibadetlerle ilintili kimlik: inanmadan, riya eseri olarak ibadetleri yapar,
namaza kalktiklarinda tembel tembel kalkarlar. “Miinafiklar, Allah"1 aldatmaya
yeltenirler, ama asil Allah onlart aldatir. Namaz kilarken isteksiz ve ciddiyetsiz
bicimde ayakta dikilirler. Amaglart insanlara gosteris yapmaktir, Allah'in adini
pek az anarlar.”7°

Sosyal iliskilerle ilintili kimlik: Kotiliigii emreder, iyilikten alikoyar,
Miisliiman saflar1 arasina fitne sokmaya ve bu hususta saialar1 yaymaya calisir.
Insanlar1 aldatmaya meylederler; dinleyenleri etkilemek icin ¢cok yemin icer,
onlarin dikkatini cekmek ve kendilerine etki etmek icin giizel elbise giymekle
dis goriintislerini siislii gosterirler. “Allah'in onlarin hepsini yeniden diriltecegi
glin, diinyada su yemin ettikleri gibi, Allah'a da yemin ederler. Kendilerinin dogru
yolda olduklarini sanirlar. lyi bilin ki onlar gercekten yalancidirlar.’s0

Yaradilis/tabiatla ilintili kimlik: Kendilerine karsi giivensizlik, ahdi
bozma, riya, korkaklik, yalan, cimrilik, menfaatcilik ve hevaya tabi olma. “Onlar
ki, Allah'a vermis olduklari s6zii kesin bir ahit haline getirdikten sonra bozarlar,
Allah'in stirdiiriilmesini emretmis oldugu iliskileri keserler ve yeryiiziinde
bozgunculuk cikarirlar. Iste onlar hiisrana ugrayanlardir.”s!

Tepkisellik/reaksiyonellik ve duygusallikla ilintili kimlik: Gerek miimin
gerekse miisrik olan herkesten korkar, o6liime Kkarsi yireksizlikleri,
Miislimanlarla beraber savasa gitmekten geri kalmaya neden olmus,
Miislimanlardan hoslanmaz, onlara karsi kin besler. “Sefere katilmayanlar
Allah'in Restliine ters diiserek geride kaldiklarina sevindiler. Allah yolunda
mallart ve canlari ile cihad etmeyi istemediler, "Sicakta sefere ¢cikmayin" dediler.
Onlara "Cehennem atesi bundan daha sicaktir" deyiniz. Keske bunu
kavrayabilselerdi.”82

77 Seyyid Kutub, Kur’dn’da Edebi Tasvir (Istanbul: isaret Yayinlari, 2015), 294-295.
78 el-Bakara 2/8.

79 en-Nisi 4/142.

80 e]-Miicadele 58/18.

81 el-Bakara 2/27.

82 et-Tevbe 9/81
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Akilsal ve bilgisel kimlik: Yargida bulunma ve karar alma hususunda
tereddiit, siiphe ve gii¢siizliik, dogru diisiinceye gii¢ yetiremez, bundan dolay1
da Kur’an, kendilerini “Kalpleri miihiirlenenler” olarak nitelemekte, kendilerini
miidafaa etme sadedinde fiillerini iyi gostermeye yeltenirler.83 “Simsek onlarin
gorme yeteneklerini nerede ise aliverecek. Cevrelerini aydinlatinca simsegin isigi
altinda yiiriirler, fakat iizerlerine karanlik ¢ékiince olduklari yerde kalakalirlar.
Allah dileseydi, onlarin isitme ve gérme yeteneklerini biisbiitiin giderirdi. Hig
kuskusuz Allah her seyi yapabilir.”8*

EbG Hureyre (r.a.) demistir ki: Resiilullah sav séyle buyurdu: “Miinafigin
aldmeti iictiir: Konusunca yalan séyler; s6z verince séziinden cayar; kendisine bir
sey emanet edildiginde hiyanet eder.”®> Diinyada miimin goriiniiste olan
miinafiklar, Miisliman muamelesi goriirler. Fakat ahirette cehennemin en alt
tabakasina atilacaklardir.

2.4. Sabir Psikolojisi

Kavram olarak sabir “nefse, aklin ve seriatin gerektirdigi sekilde engel
olmak veya nefsi, bu ikisinin alikonulmasini gerektirdigi seylerden men etmek”
anlamindadir.86 Sabir kelimesinin ahldk terimi olarak “liziintli, basa gelen
sikint1 ve belalar karsisinda direng gésterme; olumsuzluklar: olumlu kilmak i¢in
gosterilen metanet” gibi manalara geldigi, karsitinin ceza‘ (telas, kaygi,
yakinma) oldugu belirtilmektedir.8? Sabir terim olarak “aklin ve dinin
yapilmasini gerekli gordiigii seyleri yerine getirebilmek, yapilmamasin
istediklerinden uzak durmak i¢in nefsi kontrol altinda tutma” diye
aciklanmistir. Sabiir Allah’a nisbet edildiginde “glinahkarlar1 cezalandirma
konusunda acele etmeyip liitfuyla muamele eden” manasina gelir. Sabir
kavrami Kur'an’da sik sik gecer. Ibnii'l-Cevzi, Kur’dn’da yer alan sabir
kavraminin anlamlarini ti¢ noktada 6zetlemistir. Birincisi ve en ¢ok kullanilam
“kendini tutma”dir. ikincisi, “Sabir ve namazla Allah’tan yardim isteyin”
medlindeki ayette oldugu gibi Bakara 2/45 “orug¢”, Uglinclisi de “Onlar
cehennem atesine karst ne kadar sabirlidir!” Bakara 2/175 ayetinde
yorumlandig1 lizere “ciiret’tir. Kur’an’da sabir basta Res(lullah olmak iizere
peygamberlere ve insanlara nisbet edilmis, erdemli bir davranis olarak
emredilmis, ¢esitli miikafatlar, diinyaya ve dhirete yonelik iyi sonuglar sabra
baglanmigtir.88

Kur’an, i¢inde nefsin terbiyesi agisindan biiylik fayda bulundugu, diizgiin
kimlik kazanma olgusunun oldugu, zorluklara tahammiil etme giiciinii verdigi,
karsilastig1 yasamin problem ve zorluklarina, zamanin sikint1 ve musibetlerine
kars: aktiviteyi yeniledigi, Allah yolunda ilay1 kelimetullah i¢in yapilacak cihada
kars1 zorluklar1 6nemsememeyi sagladigi icin miiminleri sabirla bezenmeye

83 Necati, Kur’dn ve Psikoloji, 211-212.

84 el-Bakara 2/20.

85 Muhyiddin Ebu Zekeriyya Yahya Ibn Seref [bn Miirri en-Nevevi, Riydzii’s-sdlihin (Istanbul: Isik
Yayinlari, 2008), 90.

86 el-[sfahani, Miifredat, “S-B-R”, 545-546.

87 Mustafa Cagrici, “Sabir”, Tiirkiye Diyanet Vakfi Isldim Ansiklopedisi, (Erisim 22 Aralik 2019).

88 Bekir Topaloglu, “Sabir”, Tiirkiye Diyanet Vakfi Islam Ansiklopedisi, (Erisim 11 Ocak 2020).
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cagirmaktadir.8? “Hem sabirla hem de namazla yardim isteyin. Gergi bu agir
gelir ama husu duyanlara degil.”*°

“Ey iman edenler, sabirla bir de namazla yardim isteyin. Siiphesiz ki Allah
sabredenlerle beraberdir.”!

Seyyid Kutub insani aktive eden, manevi ve psikolojik yonden harekete
geciren bir usliip ile ayetleri izah etmis, namaz ibadeti ile sabrin baglantisini
ayni etkileyici vurgu ile yaziya dokmiistiir:

“Allah’in emirlerine karsi sabir!.. Glinahlardan sakinmak i¢in sabir!.. Hakka
kars1 gelenlerle cihad etmek i¢in sabir!.. Her tiirli hilekarhiga karsi sabir!.
Zaferin gecikmesine karsi sabir!.. Batilin c¢igirtkanligina ve yayilisina karsi
sabirl. Yardimcinin azlhigina karsi sabir!.. Tehlikeli yollarin uzamasina karsi
sabirl.. Nefsin siifli arzularina karsi sabir!.. insanlarin inatgiligina ve sapikliga
meyline sabir!.. Eger meydanda tayin edilmis bir miiddet, iyi hazirlanmis yol
azig1 yoksa zaman uzayip, zorluklar artinca sabir azalir veya tiikenir. Bunun i¢in
Allah Kur’an’da sabirla namazi1 ayni paralelde zikrediyor. Namaz; kurumayan
bir kaynak, bitmeyen bir hazinedir. Kalbi siikinete ulastirir ve azmi artirir.
Sabir ipi yalniz namazla uzar ve namazla birlikte oldugu miiddetce kopmaz.
Namaz, sabra rizaullahy, tath yiizi, i¢i huzurunu, giiveni ve yakini ekler.”92

Ayetin sonunda yiice Allah’in sabredenlerle beraber oldugu haber
veriliyor. Insanin yaraticisinin destegini almasi her yénden ve elbette ruhsal ve
psikolojik acidan da ¢ok tatli ve i¢ acic1 bir hitap olarak mutluluk vericidir.
Seyyid Kutub bu konuyla alakali olarak su izahlar1 yapmistir: “Siiphesiz ki Allah
sabredenlerle beraberdir.” Allah onlarla beraberdir. Sabredenleri destekler.
Miiminlere sebat verip, takviye eder ve tehlikeli yollarda yalmz birakmaz.
Miiminleri mahdut takatleri, zayif kuvvetleriyle bas basa terk etmez. Yol
aziklar1 tiikkenince imdatlarina yetisir. Kat edecekleri mesafeler uzayinca
azimlerini artirir.?3

Ruh saglhgi, hayatin giicliiklerine katlanmanin, zorluklara ve krizlere karsi
direnmenin énemli belirtilerinden biridir. Zamanin bela ve musibetlerine karsi
sabreden, bunlar o6niinde zayif kalmaz ve yikilmaz. Umutsuzluk onu
yakalayamaz. Sabir ve direnmeyle felaketlere ve zor durumlara karsi koyan Kkisi,
dengeli sahsiyeti olan, ruh sagligindan olabildigince yararlanan bir insandir.%*

Resitlullah (s.a.v.) ashabina, karsilastiklar: bir hastalik veya felaketin Yiice
Allah’in bir imtihani oldugunu, seviyelerini ytikseltecegini, birtakim giinahlarin
silecegini ve kendilerine sevap yazilacagini 6gretirdi. Bu nebevi egitim/68retim,
genellikle onlara, hayatin gii¢liiklerine karsi direnme, Yiice Allah'in hitkmiine
razi olan bir nefsin felaketlere dayanma giliciini kuvvetlendirmekteydi:
“Miiminin basina kronik bir agri/sizi, bir hastalik, bir keder, onu tizen bir durum
gelirse, bu yiizden Allah onun bazi giinahlarini bagislar.”5

89 Necati, Kur’dn ve Psikoloji, 259.
% el-Bakara 2/45.

91 el-Bakara 2/153.

92 Kutub, Fi Zilali'l-Kur’dn, 1/294.
93 Kutub, Fi Zilali’l-Kur’dn, 1/295.
9 Necati, Hadis ve Psikoloji, 233.
95 Necati, Hadis ve Psikoloji, 234.
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Miimin bilir ki bu diinyada meydana gelen iyi ve kotii her sey Rabbinin
kudreti ve iradesi dahilindedir. Mesela ¢ok sevdigi evladini kaybeden bir insan,
bu olayin kendi iradesi lizerinde mutlak bir iradesi olan Tanri’nin bilgisi ve
giici dahilinde olduguna iman eder. Boylece basina gelenlere razi olup
sabreder. Bu gibi hallerde miimin, imanla desteklendigi gibi onun imani da test
edilmis olur. Zira “Andolsun, sizi korku, ag¢hk, mallardan, canlardan ve
tirtinlerden eksiltme gibi seylerle deneriz; sabredenleri miijdele” ayetinde acikca
belirtildigi gibi basina gelenlerin bir imtihan oldugunun bilincindedir. Béylece
miimin yasadig1 felaketleri isyanla degil; sabirla, tevekkiille karsilar ki bu hali,
onun imaninin degerini ortaya koyar. Sabrin imanin yarisi olarak nitelenmesi
de onun iman icindeki degerini gostermektedir. Hz. Ali'ye nisbet edilen
“Viicutta basin yeri ne ise imana gore de sabir odur” ciimlesi iman iginde sabrin
O6nemini gosteren bir baska a¢iklamadir.%6

Dr. A. Carrel, bir tecriibesini soyle anlatmaktadir; “Ben muayene ve tedavi
ettigim butiin hastalarin her kesiminde (dogulu, batili, kadin-erkek, her dinden
insanlar) yaptigim gézlemlerde su sonuca vardim: iman sahibi fertlerin aciya
dayanma gii¢leri inkar edenlerden fazladir. Yaralar1 daha ¢abuk kapanir, daha
cabuk sagliklarina kavusurlar.”97

“Andolsun ki, sizi biraz korku, biraz aclik, biraz da mallardan, canlardan ve

mahsullerden yana eksilterek imtihan edecegiz. Sabredenleri miijdele.”%8

“Ki onlar, kendilerine bir musibet geldigi zaman, Biz Allah iciniz ve yine O’'na

ddnecegiz, derler.”9°

Ayette ozellikle Medine déneminin ilk yillarindaki bu sikintilara isaret
edilmekle beraber, genel anlamda Allah'in insanlar1 bu tiir sikintilarla imtihan
etmesi her zaman miimkiin oldugundan, ayetin anlami ve amaci da mutlak ve
geneldir. Buna gore Allah Miisliimanlari o zaman denemistir, diledigi her zaman
da dener. Allah’a dayanip sikintilar1 altinda ezilmeyenler hem dini hem de
diinyevi bakimdan hep kazanmislardir; bu Allah'in yasasidir. Onun i¢in Bakara
2/155 ayetin sonunda “Sabredenleri miijdele” buyurularak yeniden sabra vurgu
yapilmis; Bakara 2/156 ayette bu sabrin imanla ve teslimiyetle biitiinlesmis bir
sabir oldugu 6zellikle belirtilmistir. Bu ayetler bir yandan Hz. Peygamber’le ona
inanan ilk Miisliimanlarin sahip olduklar1 kesin imanla yiiksek ahlaki ve tstiin
moral giiclinii yansitmakta; bir yandan da 6rnek Miislimanin karakteristik
yapisini tanimlamaktadir. Bu yapinin temel tasi Allah’a sarsilmaz iman, giiven
ve teslimiyettir; sadece Allah’a ait oldugumuzun ve en sonunda O’na
doénecegimizin bilinci i¢inde, basar1 ve kurtulusu da yalniz Allah’tan beklemek,
bu imanin bir iiriinii olarak Allah karsisinda her zaman timitli ve iyimser olmak,
diismanlar karsisinda da onurlu ve kisilikli olmaktir-100

% Hiilya Alper, Imanin Psikolojik Yapist (istanbul: Ragbet Yayinlari, 2002), 104-105.

97 Alper, Imanin Psikolojik Yapisi, 105.

9% el-Bakara 2/155.

99 el-Bakara 2/156.

100 Hayrettin Karaman vd., Kur’dn Yolu: Tiirkce Meal ve Tefsir, (Ankara: DIB. Yaynlari, 2012),
1/241-242.
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“Iste onlar icin Rableri tarafindan magfiret ve rahmet vardir. Hidayete
erenlerde onlardir.”101 Ayette sabredenlere ihsan edilen bu yiice makamin ne
kadar kiymetli oldugunu Seyyid Kutub’un dilinden miisahede edelim:

Hak Teala'nin kendilerine ihsan etmis oldugu rahmeti, magfiret ve
sahadet, mikafatlarin en biiytgidir.. Mallar, nefisler ve meyvelerle
fedakarligin miukafati... Terazinin bu gozii, verilen ihsanlarla daha da agir
basiyor; zira bu ihsanlar, biitiin vergilerden ¢ok agirdir. Evet, bu ihsan,
zaferden, temkinden, gogiislerdeki kinleri temizlemekten daha agirdir. iste
Allahu Tealda'min, Miislimanlari, o akil almaz fedakarliklara hazirlamak icin
tatbik ettigi terbiye metodu... Kendisini; Allah’a, Allah davasina, Allah dinine
adayanlara Hak Teald'nin koydugu terbiye metodu budur.102

“Yiizlerinizi mesrik ve magrip tarafina cevirmeniz birr degildir. Lakin birr;

Allah’a, ahiret giintine, meleklere, kitaplara, peygamberlere iman eden;

malint seve seve yakinlarina, yetimlere, miskinlere, yolculara, dilenenlere ve

kélelere, esirleri kurtarmaya sarf eden; namazi dosdogru kilan; zekdti veren;

muahede yaptiklarinda ahitlerini yerine getiren; sikintida, hastalikta ve

siddetli savas aninda sabr-u sebat gosterenlerinkidir. Iste sadik olanlar da

onlardir, miittaki olanlarda...”103

Iste sabir, insana dayanma giiciinii, eylem ve ilim hususundaki

hedeflerini gerceklestirmek icin gayret sarf etmeyi 6gretir. insan ister sosyal,
iktisadi ve siyasi gibi pratik alan olsun, isterse teorik olan ilmi arastirma
alanindaki hedeflerine ulasmasi olsun onlar1 gerceklestirmesinde, buyiik
oranda zaman ve ¢abaya ihtiya¢ duymaktadir. Bundan dolay1 amag¢lanan ilim ve
arastirma hususunda basariya ulasmak, hedeflerini ger¢eklestirmek i¢in sabir
sarttir. Sabir ve azimet, irade kuvvetiyle yakin bir bag icindedir. Bundan dolay1
sabirli adam, ayn1 zamanda iradesi kuvvetli olan kisidir. Boyle bir kisi, zorluk ve
engelle karsilagsa dahi azimeti zayiflamaz, kararliliindan bir sey kaybetmez.
irade giiciiyle biiyiik isleri basarmak, yiiksek amaclar1 gerceklestirmek
miimkiindiir. insan, yasamin zorluklarina, zamanin musibetlerine, insanlarin
eziyetlerine ve diismanliklarina, Allah’a ibadet ve O’na itaatte sehvet ve
reaksiyonlarina, is ve iretime karsi sabretmeye tahammil etmeyi 6grense,
olgun, ideal, miilkemmel, faal ve streslere karsi mukavemet edebilen, ruhi
bunalimlardan emin bir sahsiyet sahibi olur.104

“Talut orduyla birlikte ayrilip, ciktigi vakit dedi ki: Allah sizi bir irmakla

imtihan edecektir. Kim ondan icerse benden degildir. Kim de ondan tatmazsa

stiphesiz ki bendendir. Yalniz eliyle bir avu¢ alanlar baska. Derken onlardan

birazi miistesna olmak lizere hepsi de ondan iciverdiler. Talut ve

beraberindeki miiminler irmagi gegtikleri vakit dediler ki: Bizim bugtin Calut

ve ordusuna karsi takatimiz yoktur. Mutlaka Allah’a ulasacaklarini bilenlerse

dediler ki: Nice az bir topluluk pek c¢ok firkalart Allah’in izniyle maglup

etmiglerdir. Allah sabredenlerle beraberdir.”105

“Calut ve askerlerine karsi ¢iktiklart zaman dediler ki: Ey Rabbimiz lizerimize

sabir yagdir, ayaklarimiza sebat ver ve bizi o kdfirler giiruhuna karsi

101 e]-Bakara 2/157.

102 Kutub, Ff Zilali’l-Kur’an,1/302.

103 e]-Bakara 2/177.

104 Necati, Kur'dn ve Psikoloji, 260-261.
105 e]-Bakara 2/249.
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muzaffer kil.”19 iste béyle... “Ey Rabbimiz bize sabir yagdir.” Bu tabir Allah
tarafindan cosan, onlarin {lizerine akan ve onlari boyayan bir sabir
manzarasini tasvir eder. Onlarin lizerine siikinet ve itminan1 mesakkat ve
dehsete karsi dayamikliligy verir. “Ayaklarimiza sebat ver..” Sebat O’nun
elindedir. O diledigini sebat ettirir. Sasirtmaz, sarsmaz. “Bizi o kdfirler
gtiruhuna karst muzaffer kil.” Tutum belirmistir... Kiifrin karsisinda iman...
Batilin karsisinda hak... Ve miimin dostlarini Kafir diismanlar1 iizerine
muzaffer kilmasi i¢cin Allah’a dua... Vicdanda karisiklik, tasavvurda karanlik,
yolun acgikligindan, maksadin selametinden siiphe yoktur.107

2.5. Dua Psikolojisi

Dua kelimesi, “cagirmak, seslenmek, istemek; yardim talep etmek”
manasindaki davet ve dava kelimeleri gibi masdar olup, “kiiciikten biiytige,
asagidan yukariya vaki olan talep ve niyaz” anlaminda isim olarak da kullanilir.
Ayrica Allah’a sunulacak talepleri s6zlii veya yazili olarak dile getiren metinlere
de dua denilir. islam literatiiriinde ise Allah’in yiiceligi karsisinda kulun aczini
itiraf etmesini, sevgi ve tazim duygular icinde lituf ve yardimini dilemesini
ifade eder.108

Kur’an insanin ruhunda yesertmek istedigi duygu ve diisiinceleri belirli
davranislarla aliskanliklarin kazanilmasi i¢in aktif katilimi gerekli kilmaktadir.
Bu gerekgce ile Allah namaz, orug¢ ve benzeri ibadetleri farz kilmistir. Miiminin
ibadetlerini ihlash ve diizenli bir sekilde yapmasi, onun ruhsal ve psikolojik
yapisini gliclendirip, glizel hasletleri kazandirdig1 gibi ruhi hastaliklardan da
korumaktadir. Insanin hayat akisi icerisinde Rabbine dua ve yakarigta
bulunmasi i¢ diinyasinda rahatlama ve mutluluk saglamaktadir. Dua esnasinda
problem ve kaygilarini dile getirmesi ile olusan psikolojik yapisi, kaygilarindan
siyrilmay1 temin etmektedir. Boylece tedrici olarak problemler, stresi
olusturmadaki giiclinii kaybetmektedir. Psikologlar arasinda ruhsal bakimdan
hasta olan insanin problemlerinden bahsetmesi, onlar1 dile getirmesi, stresin
siddetinin hafifletilmesine neden oldugu bilinmektedir.10?

“Ve kullartim sana Beni sorunca, siiphesiz ki Ben ¢ok yakinim. Bana dua
edince, Ben o dua edenin davetine icabet ederim. O halde onlar da Benim
davetime icabet etsinler. Bana, ibadet etsinler. Ta ki dogru yola ulagsmis olalar.”110
Bu ayetin orug ile ilgili ayetlerin arasina gelmesi manidardir. Allah cc bu
hitabiyla goniillerin derinliklerine temas etmektedir. Ayetin tefsirinde Kutub
sunlari dile getirmistir:

Orucun mesakkatine karsilik; sevimli, ragbete sayan, miikemmel miikafati
ve Allah’a icabet etmenin ¢abukca beliren ihsan-1 Rabbanisi ortaya c¢ikiyor... Bu
miikafat ve o bedel Allah’a yaklasmanin ve dualarin kabul olmasinin neticesidir.
Bu ayetin tiim kelimelerinde biiyiik bir incelik sefkat, Ginsiyet ve i¢ agic1 bir
zarafetin oldugunu dile getirmektedir. Allah’u Teala ayeti kerimede “kullarim”
diye hitap ederek kullarini kendisine izafe etmektedir. “Yakinim” diyerek bizzat

106 e]-Bakara 2/250.

107 Kutub, Ff Z1lali’l-Kur’dn, 1/551.

108 Osman Cilac, “Dua”, Tiirkiye Diyanet Vakfi Islam Ansiklopedisi (Erisim 22 Aralik 2019).
109 Necati, Kur'dn ve Psikoloji, 250.

110 e]-Bakara 2/186.
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cevap litfunda bulunmaktadir. Yine duaya icabette cabuk davranip “Bana dua
edince, Ben o dua edenin davetine icabet ederim.” diye buyurmaktadir. Boylece
miiminin kendini Allah’a yakin hissederek emniyet i¢cinde hayatini devam
ettirdigini dile getirmektedir.111

insanin dua etmesiyle, lziinti, keder, ye’s, gam, kasvet, elem, kaygi vb.
duygu durumlari sifa bularak nefsin rahatlamasi saglanmis olur. Ciinkii kisi dua
edince, duanin kabul edilecegi psikolojisi onda tarif edilmez duygular yasatir.

“Oyleyse siz Beni zikredin ki, Ben de sizi zikredeyim. Bir de Bana siikredin.
Nankérliik etmeyin.”12 Ayetteki bu ifadeler karsisinda aciz kalan kulun secde
etmesinden bagka bir secenegi bulunmamaktadir. Allah'1 zikretmek kalbin tek
basina veya dil ile birlikte cosup bu suurun etkisiyle O'na itaat etmesidir.113

Kula diisen Halika siginip talepte bulunmaktir. Yiice Allah her duanin
karsiligini en dogru sekilde ve zamanda liitfeder.114 Dua ve ibadet ayni1 zamanda
insan1 diger canli varliklardan ayiran en biiylik ozelliktir. Dua; rizkin
genislemesini, sagligin artmasini, 6mriin bereketli olmasini sagladig1 gibi bazi
felaketleri de onler. inanmis insanin hayatinda énemli bir yeri olan dua ancak
yasanarak bilinebilir, onun yazi ile anlatilmasi giigtiir.115

Sonug

Bu ¢alismada Bakara siiresi 6rnegi tizerinden psikolojik tefsirin ne oldugu,
insan uizerindeki olumlu etkisi, gerekliligi, faydalar1 ve basliklar halinde belirli
konular psikolojik agidan ele alinmistir. Kur’an, insanin nefis boyutunu dikkate
alarak onda var olan ruhi ve psikolojik yoniine de hitap etmektedir. Boylece
insanin biitiin ihtiyaglarim karsilamaktadir. Bu durum Kur’an’in i‘caz yoniini
de ortaya ¢ikarmistir. Kur’an'in muhtevasi basli basina bir mucizedir. Kur’an-1
Kerim’de psikoloji ile alakali dyetlere baktigimiz zaman insanin fitratiyla uyum
icerisinde oldugunu goriiriiz. Ciinkl insani yaratan ve onu en iyi bilen elbette
ylce yaratandir. Mislimanlar olarak manevi dinamiklerimizi kullanip
psikolojimizi de olumlu manada gelistirerek sahsimizin ve toplumun
ihtiyaclarin1 karsilayabiliriz. Asrin ihtiyaclarina cevap verebilmek igin
psikolojik tefsirden istifade etmemiz énem arz etmektedir. Insanin maddi
yapisiyla birlikte manevi yoniine agirlik veren Kur'an insanin imani ve ameli
yondeki psikolojisine yon veren birgok ayet icermektedir. Kur’an insanin kisilik
ve karakterinin iyi yénde gelismesini amaclamaktadir. insanin istenilen bir
gelisim gosterebilmesi icin akli, ameli ve hissi olarak egitilmesi gerekmektedir.
Kur'an'in egitim ve 0Ogretim yontemindeki koydugu kurallarda insanin
psikolojik yapisini géz éniinde bulundurmasi énemli bir 6zelligidir. Insanlarin
sikintilarina ¢6ziimler sunmak adina psikolojik tefsire ihtiya¢ duyulmaktadir.
Bu ihtiyacin karsilanabilmesi i¢in ayetleri psikolojik yonleriyle ele alan tefsir
calismalarinin  yapilmas1 gerekir. Yasadigimiz ¢ag itibariyle psikolojik
problemlerin arttig1 giiniimiizde insanlar tip ilminin yaninda manevi destege de

U1 RKutub, Ff Z1lali'l-Kur’dn, 1/358-359.

112 e]-Bakara 2/152.

13 Kutub, Ff Zilali’l-Kur’an, 1/290-291.

114 Muhammed Bozdag, [stemenin Esrari (Istanbul: Yediveren Yayinlari, 2003), 37.

115 Mehmet Ali Bulut, Ey Rabbim Dualarimi Kabul Eyle (Istanbul: Hayat Yayin Grubu, 2016), 28.

05

N

Tevilat 1/2 (2020)



N
o
o)

Tevilat 1/2 (2020)

Yasemin Diiven

her zaman ihtiya¢ duymaktadirlar. Psikolojik tefsirlerin ortaya konulmasi kadar
bu ilme ulasmak ve calismalardan istifade etmek gerekmektedir. Bu hususta
yapilan calismalarin tamtilmasi ve ulasilabilirligi de 6nemlidir. iletisim ve
medya araglar1 bilgiye ulasmada katki saglayacaktir. Fi Zildli'l-Kur’dn’in
cagimizda en ¢ok okunan tefsirler arasinda olmasi, onun Islam diisiincesi
iizerinde etkisini gostermektedir. Giinlimiiz problemlerine ¢6ziim bulunmasi
acisindan psikolojik tefsir c¢alismalarinin artarak devam etmesini temenni
etmekteyiz.
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[slam Tarihi boyunca “Emir bi’l-ma’rQf ve nehiy ani’l-miinker” ilkesi, miisliiman
toplumlarin otokontrol mekanizmalarinin canli kalmasini saglayarak bu toplumlarin temel
dinamigini olusturan faktorlerin basinda gelmistir. S6zkonusu ilkeyi ayakta tutan en
o6nemli dayanaklardan biri ise miinkerin el, dil ve kalp ile degistirilmesini emreden
rivayettir. Bu rivayet islam’in ortaya koydugu diinya gériisii ve deger yargilarina aykir
olan tutum ve davraniglar karsisinda her bir miisliiman bireyi sorumlu tutmakta;
misliman toplumun bu tutum ve davranislar karsisinda sessiz kalmayarak giicii
nisbetinde tepkiler vermesini zorunlu kilmaktadir. Bu makalede 6ncelikle rivayette gecen
miinker kavraminin tanimi ve Kur’an’da kullanimi iizerinde durulmus, daha sonra
rivdyetin isndd acgisindan degerlendirmesi yapilmistir. Ayrica rivayetin metin
degerlendirmesi kapsaminda bayram namazlarinda hutbelerin siinnete muhalif olarak
namazdan Onceye alinmasi, miinker kargisinda emir bi'l-ma’rGf ve nehiy ani’l-miinker
ilkesi kapsaminda o6ncelikle yapilmasi gereken hususlar, Hz. Peygamber’in rivayette
miinkerin el-dil-kalp ile degistirilmesine yonelik yaptig1 siralamanin énemi ve rivayette
gecen ‘imanin en zayif noktas’ ifadesinin anlami gibi konular tizerinde durulmustur.

Anahtar Kelimeler: Hadis, Miinker, Ma'rif, Isnad, Metin, Hutbe, Mervan b. Hakem.
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The Examination and Evaluation of The Narration “Rectifying al-Munkar by Hand,
Tounge and Heart” Regarding Its Authenticity

Throughout the Islamic history, the principle of ‘amr bi’l ma’raf wa nahy an al-munkar
(promoting the good and preventing the evil), has been the primary factor that constituted
the basis of Muslim societies by ensuring an alive auto-control mechanism. One of the most
important sustaining basis of mentioned principle, is the narration which enjoins the
alteration of evil (al-munkar) by hand, tongue, and heart. In this study, while the concept of
al-munkar, which is stated in the narration, is examined; its definition, and usage in the
Qur'an are taken into consideration primarily; secondly, the chain of narration is
evaluated. Moreover, taking sermons (khutbah) before the prayer during the eid feasts-
which is seen as a contradiction to the sunnah-, the preferential actions to be taken within
the context of the principle of ‘amr bi'l ma’rif wa nahy an al-munkar’ against al-munkar,
the importance of the order made by the Prophet to replace the munkar by hand, tongue
and heart; and the meaning of the expression “weakest point of faith” and the similar
subjects have been examined interrelatedly in the scope of the textual examination of the
narration.

Abstract Keywords: Hadith, al-Munkar, Ma'rif, Isnad, Matn, Khutbah, Marwan b. Hakam.

Giris

[slam dini, miiminin sahit oldugu bir kétiilik karsisinda hicbir sey
yapmadan tepkisiz bir sekilde kalmasin yasaklamis, boyle bir durumda
toplumun her kesiminin elinden gelen tiim gayretiyle bu koétiiliigiin dniinde
durmasini, giicii yetiyorsa bu koétiiliigii ortadan kaldirmasini istemistir. Konuyla
ilgili ayet ve hadislerin emir ve tavsiyeleriyle “Emir bi'l-ma‘rQf nehiy ani’l-
miinker” ilkesinin, Hz. Peygamber (a.s.) zamanindan giiniimiize kadar kimi
zaman aktif ve canli bir sekilde yiiriitiildiigli, kimi zaman ise etkinliginin biraz
azalmis oldugu goriilmektedir. Gliniimiizde diinya ¢apinda yasanan gelismeler
gbz oniinde bulunduruldugunda gerek bu ilkenin gerekse de bu ilkeye canlilik
veren dinamiklerin tekrar hatirlanmasi ve bunlarin 6nemi tizerinde durulmasi
gerektigi diisiincesi bizi bu makaleyi yazmaya sevketmistir. Makalede
sozkonusu ilkeye canlilik veren rivayetlerden biri olan “Sizden kim bir koétiiliik
gorirse onu eliyle diizeltmeye giicli yetiyorsa eliyle diizeltsin. Sayet eliyle
diizeltmeye gilicii yetmezse diliyle diizeltsin, diliyle dizeltmeye de giicii
yetmezse kalbiyle diizeltsin. Bu ise imanin en zayif noktasidir.” seklindeki hadis
sened ve metin acisindan ele alinarak incelenecektir.!

1. Miinker Kavraminin Sozliik ve Terim Manasi

Miinker kavrami, n-k-r fiilinin if'al babindan tiireyen bir ism-i mef‘il olup,
tanimamak, kabul etmemek, bilmemek, inkdretmek, bir isin zor ve sikintili
olmas1 gibi farkli anlamlara gelmektedir.2 Sézliiklerde bu kavram icin kalbin

1 Hadisin tahri¢ edildigi eserler, makalenin ilerleyen sayfalarinda hadisin isnad agisindan
degerlendirilmesi kisminda verilecektir.

2 el-FirGzabadi, el-Kamdsii’l-muhit (b.y. ts.) “niikr”, 1/627; Muhammed b. Miikerrem ibn
Manzir, Lisdnii’l-Arab (Beyrut: Daru Sadir, ts.) “nukr”, 5/232; Zebidi, Tdcii'l-aris min
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kendisinde siikiin buldugu ma‘rifun ziddi, bir seyin kalp tarafindan
reddedilmesi ve dil tarafindan bilinmemesi gibi anlamlarin verildigi
gorulmektedir.3 Izutsu, bu kavramin kokleri uzak ge¢miste bulunan bir
disiinceyi temsil ettigini ve serr (koti)'den ¢ok daha eski oldugunu
soylemektedir. Ona gére bu kavram Cahiliye’ye 6zgi kabileci ahlaka aittir ve
ondan beslenmektedir. Cahiliye dénemindeki Araplar bu kavrami daha ¢ok
‘bilinmeyen’ veya ‘yabanct’ olan bu nedenle de ‘onaylanmayan’ ve ‘kétii’ olarak
kabul edilen seyler icin kullanmislardir. Kur'an’da bu kavramin ziddi olan
ma'rif ile beraber iyinin ve kotiiniin karsiligi olarak kullanilmasi ise Kur’an'in
kabileci ahlak terminolojisini benimseyip, onu yeni ahlak sisteminin ayrilmaz
bir parcasi kildigin1 géstermektedir.* Cahiliye doneminde topluma ve kiiltiire
yabanci gelen durumlar i¢in kullanilmis oldugu goriilen miinker kavraminin,
Islamin gelisiyle birlikte bu anlammm korumakla beraber kapsaminin
genisledigi ifade edilebilir. Buna gére kavram asil anlaminin yaninda “islam
dinine yabanci, miisliman toplum tarafindan yadirganan inang, diisiince ve
davranislar icin de kullanilir’s olmustur. Nitekim klasik donemde yazilmis olan
tefsirlerin ¢cogunda Kur’an ve siinnetin ma‘rif ve miinker kavramina getirmis
oldugu bu yeni anlama uygun olarak ‘(dinen) iyi’ olan ma‘rif ve ‘(dinen) kotii’
olan ise miinker kavrami igerisinde degerlendirilmistir. Makalenin ilerleyen
sayfalarinda da deginecegimiz gibi ¢ogu tefsirlerde miinker kavraminin kiifiir
basta olmak iizere seriat/din tarafindan reddedilen veya yasaklanan her tiirli
itaatsizlik, ma’siyyet, serr veya haram seyler icin kullanilmis oldugu
gorilmektedir.¢

Kaynaklarda miinker kavraminin taniminda yer alan ifadelerden biri de
‘kabth (¢irkin)’ kelimesidir.” Miinker kavrami bu anlamda kimi ayetlerde de
gorildigi gibi® zaman zaman ‘tiksinilen’ veya ‘ahlakdisi’ olarak kabul edilen
‘fahsad’ kavrami ile kullanilmistir.?

Birgok sozliikte sahih aklin veya seriatin kotii ve ¢irkin gordigi her sey
olarak tanimlanan miinker kavrami® Ragib el-isfahani’ye (6.-?) gore kalp ve dil
ile inkarolup, aklin ¢irkin gérdiigii her sey veya aklin bir sey demeyip sustugu
yahut glizel buldugu bununla beraber seriatin ¢irkin gérdigi her seydir.!!
Onun taniminda miinker kavraminin belirlenmesinde 6ncelikli olan &l¢iitiin din

Cevdhiri’l-Kamis, (trz. yy.), “Nekr”, 14/287; Ahmed b. Faris, Mu’cemu mekdyisi’l-luga, (Daru’l-
Fikr, 1399/1979), “Nekr”, 5/476.

3 [bn Zekeriya, “Nekr” 5/476.

¢ Toshihiko Izutsu, Kur‘an’da Dini ve Ahlaki Kavramlar, gev. Selahattin Ayaz (istanbul: Pinar
Yayinlari, 2013), 322-326.

5 Mustafa Gagrici, “Emir bil-MarGf Nehiy ani’l-Miinker”, Tiirkiye Diyanet Vakfi Islam
Ansiklopedisi, (istanbul: TDV Yayinlari, 1995) 11/138.

6 Beydavi, Tefsiru’l-Beydavi, (trz. yy.), 1/74; Taberi, Cdamiii’l-beydn, (Miiessesetii'r-Risale,
1420/2000), 14/347; ibnit'l-Arabi, el-Ahkdm, (y.y. trz.), 3/155; Kurtubi, el-Cdmi’ li ahkami’l-
Kur’dn, (Daru’l-Alemi’l-Kutub, 1423/2003), 10/167.

7 Zemahgeri, el-Kessdf, (Beyrut: Daru Thyai't-Tiiras, trz.), 1/136, 247.

8 en-Nahl 16/90; el-Ankeb{it 29/45; Nir 24/21.

9 Izutsu, Kur’an’da Dinf ve Ahlakt Kavramlar, 328.

10 fbn Manzdr, “Niikr”, 5/232; Zebidi, “Nekr”, 14/287; ibrahim, Mustafa vd., Mu’cemu’l-vasit,
(Daru’d-Da've, trz.) “Nekr”, 2/951, 952.

11 Ragb el-isfahani, el-Miifredat fT garibi’l-Kur’an, (Liibnan trz.), 1/331.
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oldugu, dinin bir sey demedigi alanlarda sahih aklin devreye girdigi ifade
edilebilir.

2. Miinker Kavraminin Kur’an-1 Kerim’de Kullanimi

Kur’an-1 Kerim’de miinker kavraminin tiiremis oldugu n-k-r kelimesinin
37 ayette farkli kaliplarda kullanilmis oldugu, bu ayetlerden 18 tanesinde
miinker kelimesinin isim olarak!?, 9 tanesinde ise “Emir bi'l-ma‘raf nehiy ani’l-
miinker” seklindeki terkip icerisinde ge¢mis oldugu goériilmektedir.13 “Emir bi'l-
ma‘rif nehiy ani’l-miinker” terkibinin bulundugu bu 9 ayetten 8 tanesinde
miuminlerle alakali olarak “ma‘riifu emretme, miinkerden sakindirma” ifadesi
gecerken, bir tanesinde ise miinafiklarla ilgili olarak “miinkeri emretme,
ma‘ruftan sakindirma” seklinde olumsuz bir kalipla kullanilmistir.14

Kur'an-1 Kerim'de ma‘rufu emretme ve miinkerden sakindirma
kapsaminda dayanak teskil eden ayetlerin basinda “Icinizden hayra cagiran,
iyiligi emredip kétiiliiGii meneden bir topluluk bulunsun. Iste onlar kurtulusa
erenlerdir.”1> ayeti gelmektedir. Hemen hemen biitiin mezheplerin Emir bi’l-
marif nehiy ani’l-miinker ile ilgili goriislerini oOncelikli olarak bu ayete
dayandirdiklar1 ifade edilebilir. Ayetin tefsirlerine bakildig1 zaman
miifessirlerin  miinker kavramina, birbirine yakin anlamlar verdigi
gorilmektedir. Beydavi'ye (6. 685/1286) gore bu ayette gecen miinkerden
kasit seriatin/dinin inkdredip reddettigi, kabul etmedigi her seydir.16
Zemahseri (6. 538/1144), minkerde bulunan ‘kabfh’ sifatin1 6ne ¢ikarmakta,
¢irkin olup hos olmayan seyleri miinker olarak degerlendirmektedir.l” Seyyid
Kutub (6. 1966), ma‘riifun basinin Allah’a teslim olma ve onun dinini yeryiiziine
hakim kilma oldugunu, miinkerin basinin ise Allah’in dinine ve hiikiimranligina
baskaldirinin ve cahiliyyenin olusturdugunu ifade etmektedir.'® Kutub’a gore
her tirli ser, rezillik, batil ve zulim de ayrica miinker kavrami igerisinde
degerlendirilmelidir.1®

Kur’an-1 Kerim’de konuyla ilgili bir diger ayet “Siz insanlar icin ortaya
ctkarilmis en hayirh iimmetsiniz. lyiliGi emreder, kétiiliikten alikoyar ve Allah’a
inanirsiniz.”?? seklindedir. Bu ayette iyiligi emretme ve kotiiliikten menetmenin
immetin ortak vasfi olduguna veya olmasi gerektigine isaret edildigi
goriilmektedir. Cenab-1 Allah Tevbe stiresinde ise miimin erkeklerin ve miimin
kadinlarin  birbirlerinin velileri oldugunu belirtmekte, iyiligi emredip
kotiliikten alikoyduklarini ifade etmektedir.2! Taberl (6. 310/923) ve

12 Zeki, Muhammed, Mu’cemu kelimdti’l-Kur’ani’l-Kerim, (y.y. 1426/2005), 1/237.

13 Al-i Imran 3/104, 110, 114; el-A’raf 7/157; et-Tevbe 9/67, 71, 114; el-Hacc 22/41; Lokman
31/17.

14 et-Tevbe 9/67.

15 Al-i imran 3/104.

16 Beydavi, Tefsir, 1/74.

17 Zemabhsert, el-Kessdf, 1/426.

18 Seyyid Kutup, Ff Zilali’l-Kur’an, (Kahire trz.) 1/444.

19 Kutup, Ff Zilali'l-Kur'an, 1/444.

20 Al-i imran 3/110.

21 et-Tevbe 9/71.
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Kurtubf'ye (6. 671/1273) gore bu ayette gecen miinker kavrami ‘putlara ve
seytanlara tapma’dir.22

Miinker kavraminin Kur’an-1 Kerim’de “Emir bi’l-ma‘rGf nehiy ani’l-
miinker” terkibi disinda 9 ayette daha gectigi gorilmektedir. Bu ayetlerden ii¢
tanesinde fahsa kavrami ile beraber kullanilmistir.23 F-h-s kokiinden tiireyen bu
kavram ol¢liyii asma anlamindaZ* yanlis ve kerth goriilen s6z ve davranislar
icin kullanilan bir kavram olup?> daha ¢ok zina veya zindya gotiiren séz ve
davranislar1 kapsamaktadir.2é Fahsa kelimesine zina veya zindya gotiiren ¢irkin
so6z ve davranis anlami veren miifessirlerden Begavi'ye (6. 516/1122) gore bu
kelimenin hemen akabinde zikredilen miinker kelimesi seriat veya siinnette
ma‘rif olmayan??, ibnii'l-Arabi (6. 543/1148) ve Kurtubfye gére ise dinen
yasaklanan her seydir.28 Maverdi (6. 450/1058) ise bu ayetler baglaminda
miinker kavramina ¢irkin olan her tiirli s6z ve davranis anlamini vermistir.2?
Bu degerlendirmeler kapsaminda fahsd ve miinker kavramlarinin birbirine
yakin olmakla beraber farkli anlamlarda kullanildigi séylenilebilir.

Miinker kelimesinin Kur’an’da zikredildigi yerlerden biri de Hz. Litun
(a.s.) kavmine soylemis oldugu bir soz icerisinde gegmektedir.30 Zemahseri, soz
konusu ayette gecen ‘miinker’ kavramina bu ayetin siyak-sibakina uygun
disecek sekilde ‘izhar edilmesi gizli yapilmasindan daha kotii olan her tiirla
giinah/ma’siyyet’ anlami vermektedir.3! Goriildiigii gibi burada miinker
kavramina, salt masiyyet/giinah anlamindan ziyade agik¢a yapilmasi daha da
kotii olarak goriilen bazi glinahlarla sinirlandirilan bir mana verilmistir.

Kur’an-1 Kerim’de miinker kavraminin kullanildig bir diger yer ise zihar
yapanlarin kullanmis olduklar s6z i¢indir. Cenab-1 Allah, Cahiliye déneminde
erkeklerden bazilarinin eglerini bosarken ‘Sen bana anamin sirt1 gibisin’
seklinde kullanmis olduklari s6ze atfen ‘Siiphesiz onlar miinker/kétii ve gecersiz
bir séz séyliiyorlar?? buyurmaktadir. Izutsu'ya gore bu ayet, miinker
kavraminin aym1 zamanda ‘ahlakdisi’ sayilan seylerle ortak yaninin
bulundugunu géstermektedir.33

22 Taberi, Camiii’l-beydn, 14/348; Kurtubi, el-Cami li ahkdmi’l-Kur’an, 8/203.

23 en-Nahl 16/90; el-Ankebiit 29/45; en-Nir 24/21.

24 Izutsu, Kur’an’da Dinf ve Ahlaki Kavramlar, 349.

25 {bn Manzir, “Nikr” 6/325; Zebidi, “Nekr” 18/296, 297; Ragib el-Isfahani, el-Miifredat, 1/373,
374.

26 Taberi, Cdmiii’l-Beydn, 17/279; Begavi, Ebi Muhammed el-Hiiseyn b. Mesid, Medlimii't-tenzil,
(y.y. 1417/1997), 5/38; Maverdi, Ebu’l-Hiiseyn Ali b. Muhammed b. Habib, Tefsiri’l-Mdaverdt,
(Beyrut: trz. ), 3/208; ibnii'l-Arabi, el-Ahkdm, 3/1555; Kurtubi, el-Cdmi li Ahkdmi’l-Kur'an,
10/167; ibn Kesir, Ebu’l-Fida ismail b. Omer b. Kesir el-Kuresi, Tefsiru’l-Kur'ani’l-Azim, (y.y.
1420/1999), 4/595. Konuyla ilgili olarak ayrica bkz. Muhammed Yilmaz, “Kur’an’da Biiyiik
Giinah Kavram1”, Cumhuriyet Universitesi [lahiyat Fakiiltesi Dergisi, 25/ 2, (2011), 266, 267.

27 Begavi, Medlimii't-tenzil, 5/38.

28 [bnii'l-Arabi, el-Ahkdam, 3/155; Kurtubi, el-Cdmi li Ahkdmi’l-Kur’an, 10/167.

29 Maverdji, Tefsiru’l-Kur’an (en-Niiket ve’l-uytin), (Beyrut: trz.), 3/208.

30 “Siz hdld erkeklere yanasacak, yol kesecek ve toplantilarinizda edepsizlikler mi yapacaksiniz?” el-
Ankebut 29/29.

31 Zemabhserd, el-Kessdf, 3/455.

32 el-Miicadele 58/2.

33 [zutsu, Kur’an’da Dinf ve Ahlaki Kavramlar, 328.
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Izutsu, Kur’an’da miinker kavrami ile ayni kdkten olan ‘nukr’ kavraminin
bir ayette kullanimina temas ederek, miifessirlerin miinker kavramina genel
bakisina karsin Kur’an'in aslinda bu kelimeyi bazen -tamamen din dis1 olmasa
da- iman ve kiifr ile dogrudan bir iliski kurmadan kullanmis olduguna delil
saymaktadir. S6zkonusu ayette Miisa (a.s.), Hizir'in (a.s.) bir ¢cocugu oldiirmesi
lizerine ona: “Bir cana karsilik olmaksizin tertemiz (sugsuz) bir cani mi
6ldiirdiin? Andolsun sen ¢ok kétii (nukr) bir is yaptin.”3* demistir. Kanaatimizce
onceki ayetlerde miinker kavraminin tanimlanmasinda oldugu gibi bu ayette de
nukr kavraminin iman ve kiifiir ile baglantili olup olmadig1 mezhepler arasinda
ihtilafli olan hiisiin-kubuh meselesi ile dogrudan iliskilidir. Msa'nin (a.s.)
‘haksiz yere bir cocugun oldiiriilmesi’ fiilini nukr saymasi, bu fiilin din
tarafindan yasaklanmasi sebebiyle midir? Yoksa her insanin aklen ve vicdanen
kotii oldugunu kabul ettigi bir fiil olmas1 dolayisiyla midir? Buradan hareketle
miinker kavraminin ziddi olan ma‘rif kavramiyla beraber Kelam ilminde
o6nemli bir tartisma konusu olan hiisiin-kubuh meselesi ile dogrudan alakali
oldugu, bu nedenle de her iki kavramin tanimlanmasinda mezheplerin hiisiin-
kubuh meselesindeki goriislerinin etkili oldugu séylenebilir.

3. Rivayetin Sened Tahlili

Hz. Peygamber’den nakledilen miinker hadisinin tek sahabi ravisi Eb{ Said
el-Hudr?'dir. Rivayetin Eb{l Said’den Reca b. Rabia ve Tarik b. Sihab araciligiyla
nakledildigi gortilmektedir. Makalenin hacmini genisletmemek icin burada her
iki tarikten nakledilen isnadlar arasinda birer tanesinin ravileri hakkinda bilgi
verecek diger isnadlarda ise problemli goriilen ravi varsa bunlar ilizerinde
duracagiz.

Hadisin nakledildigi en eski kaynak tespit edebildigimiz kadariyla Eb{
David et-Tayalisi’'nin (6. 204/819) Miisned’idir. Hadis burada Siibe3°—Kays b.
Miislim36—Tarik b. Sihab37 isnadiyla Eb{ Said el-Hudri’den nakledilmektedir.38
Isnadinda bulunan ravilerin iicii de giivenilir kabul edilen ve hadisleriyle ihticac
edilen ravilerdendir. Rivayetin senedinde herhangi bir kopukluk
bulunmamakta, dolayisiyla isnad agisindan hadisin sahih oldugu goriilmektedir.
EblG David et-Tayalisi’den sonra rivayetin Abdurrezzak'in (6. 211/826-827)

34 el-Kehf18/74.

35 Hakkinda bilgi icin bkz. Ibn Sa’d, et-Tabakatii’l-kiibrd, (Beyrut: Daru Sadur, trz.), 7/280; Buhari,
et-Tarfhii'l-kebir, (y.y. trz.), 4/244; ibn Hibban, es-Sikdt, (Beyrut: Daru’l-Fikr, 1395/1975),
5/527, 528; Mizzi, Tehzibii'l-kemdl fi esmdi’r-ricdl, (Beyrut: Miiessesetl'r-Risale, 1400/1980),
12/479; Zehebi, el-Kasif fi ma'rifeti’r-ricdl, (Suud: Daru’l-Kible, 1413/1992), 2/364; a.mlf.
Tezkiratii’l-huffdz, (Beyrut: Daruw’l-Kiitiibi'l-ilmiyye, 1419/1998), 1/144, 145; ibn Hacer,
Tehzibii't-tehzib, (Beyrut: Darw’l-Fikr, 1404/1984), 11/174.

36 ibn Hibban, es-Sikdt 5/309; Mizzi, Tehzibii'l-kemal, 14/81, 82; Zehebi, el-Kdsif, 2/141; ibn
Hacer, Tehzib, 8/361.

37 ibn Ebi Hatim, Kitabii'l-Cerh ve’t-Ta'dil, (Beyrut: 1271/1952), 4/485; Mizzi, Tehzibii'l-kemdl,
13/342, 343; Zehebi, el-Kasif, 1/511; ibn Hacer, Tehzib, 5/4, 5.

38 Tayalisi, Miisned, thk. Muhammed b. Abdiilmuhsin, (1419/1999), 3/649 (No. 2310).
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Musannefinde de Tarik b. Sihab tarikiyle yine sahih bir isnadla nakledildigini
gormekteyiz.3?

Hadisi tahri¢ eden musanniflerden bir digeri olan Ahmed b. Hanbel (6.
241/855) rivayeti alti farkli isnadla nakletmektedir.#® Biz burada bu alti
rivayette yer alan tiim raviler lizerinde tek tek durmayacak sadece Reca b.
Rabia tarikiyle vermis oldugu bir isnadin ravilerinin durumu hakkinda bilgi
vermeye calisacagiz. Ahmed b. Hanbel bu rivayetini Muhammed b.
Ubeyd*!—A’mes#?—~ismail b. Reci*3—babasi Recd b. Rabia** isnadi ile
vermektedir ki bu ravilerin de tamami giivenilirdir. Ayrica isnadda herhangi bir
kopukluk da bulunmamaktadir. Dolayisiyla rivayetin Recd b. Rabid’dan
nakledilmis olan tarikinin de sahih isnadlara sahip oldugunu séyleyebiliriz.

Abd b. Hiimeyd (6. 249/863-64)45, Miislim (6. 261/875)46, Ebi Davad (6.
275/889) (‘Bayram Giinii Hutbesi’4? ve ‘Emir ve Nehiy’48 bab basliklari altinda),
Tirmizi (6. 279/892) (‘Miinker’in El, Dil veya Kalp ile Degistirilmesi Hakkinda
Varid Olan Hadisler’ bashgi altinda)#%, Nesai (6. 303/915) (‘iman Ehlinin Fazilet
Yarisr’ bashig altinda)5° ve ibn Mace (6. 273/887) (‘Bayram Namazi Hakkinda
Varid Olan Rivayetler’s! ve ‘Emir bi’'l-Ma'rif Nehiy ani’l-Miinker’>2 basliklari
altinda) de hadisi sahih isnadlarla tahri¢ eden musannifler arasinda yer
almaktadir. Yaptifimiz arastirmada bu rivayetlerin tamaminda yer alan
ravilerin giivenilir oldugu ve senedlerinde herhangi bir kopuklugun
bulunmadig tespit edilmistir.>3

Miinkerin diizeltilmesi ile ilgili Eb{ Said el-Hudri rivayetinin isnad semasi
su sekildedir:

39 Abdurrezzak b. Hemmam es-Semani, el-Musannef, thk. Habiburrahman el-‘Azami, (Beyrut: el-
Mektebetii'l-islami, 1403), 3/285 (No. 5649). Abdurrezzak, hadisi Siifyan-1 Sevri araciligiyla
S’be’den nakletmektedir. isnadin geri kalan kismi Ebi Daviid et-Tayalisi’'nin isnadi ile aymdir.

40 Ahmed b. Muhammed b. Hanbel es-Seybani, el-Miisned, (Miiesseseti’r-Risale, 1420/1999),
17/127 (No.110731), 239 (No. 11150), 18/67 (No. 11492), 378 (No. 11876).

41 Buhari, et-Tarih, 1/173; ibn Hibban, es-Sikdt, 7/441; Mizzi, Tehzibii'l-kemdl, 26/54; Zehebi, et-
Tezkira, 1/243; Ibn Hacer, Tehzib, 9/291.

42 [bn Ebi Hatim, el-Cerh ve’t-d’dil, 4/146; icli, Ebuw’l-Hasan Ahmed b. Abdillah, Ma'rifetii’s-sikat,
(Medine: Mektebetii’d-Dar, 1405/1985), 1/432; ibn Hibban, es-Sikdt, 4/302; Mizzi, Tehzibii’l-
kemdl, 12/86, 87; ibn Hacer, Tehzib, 4/196; et-Takrib, 1/254.

43 ibn Hibban, es-Sikdt, 4/29; icli, Sikdt, 1/225; ibn Ebi Hatim, el-Cerh ve’t-Ta'dil, 2/168; Mizzi,
Tehzibii’l-kemdl, 3/90; Zehebi, Kasif, 1/245, amlf. Mizan, 1/227; ibn Hacer, Tehzib, 1/259.

+  bn Hibban, es-Sikat, 4/237; icli, Sikdt, 1/360; ibn Ebi Hatim, el-Cerh ve't-Ta’dil, 3/501; Mizzi,
Tehzibii’l-kemdl, 9/157.

45 Abd b. Hiimeyd, b. Nasr, Eb(i Muhammed, el-Miintehdb min miisned-i Abd b. Hiimeyd, (Kahire:
Mektebetii’s-Siinne, 1408/1988), 1/284 (No. 906).

46 Miislim, b. el-HaccAc, el-Camiii’s-Sahih, (Istanbul: Cagr1 Yayinlari, 1992), “Iman”, 78 (1/69).

4 Eb{i David, es-Stinen, (istanbul: Gagr1 Yayinlari, 1992), “Salat”, 242 (1/277).

48 Eb( Davad, “Melahim”, 17 (4/511).

49 Tirmizi, Ebi isi Muhammed b. is3, es-Siinen, (Istanbul: Gagri Yaynlari, 1992), “Fiten” 11
(4/469).

50 Nesal, Ebli Abdurrahman Ahmed b. Suayb, es-Siinen, (Istanbul: Cagr1 Yayinlari, 1992), “iman”
17 (8/111, 112).

51 ibn Mace, Muhammed b. Yezid Ebii Abdullah el-Kazvini, es-Siinen, (Istanbul: Cagr1 Yayinlari,
1992), “ikdme” 155 (1/406).

52 {bn Mace, “Fiten” 20 (2/1330).

53 Burada makalenin hacmini genisletmemek amaciyla tek tek tiim ravilerin cerh-ta’dil bilgileri
verilmemistir. Isnad semasinda da gériilecegi gibi hadisin ravileri genel olarak giivenilirdir.
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Yukarida hadisin senedi
bilgilerden hareketle Eb(i Sald el-Hudri’den tahri¢ edilen miinker hadisinin

ulasmis oldugumuz isnad sayisinin 21 oldugunu soyleyebiliriz. Bu isnadlarin
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bazilar1 Reca b. Rabia, bazilari ise Tarik b. Sihab araciligiyla Ebh Said’den tahric
edilmistir. Reca b. Rabia tariki oglu ismail b. Reca araciligiyla A'mes iizerinden,
Tarik b. $ihab tariki ise Kays b. Miislim aracihgiyla A’'mes, Siifyan, Si’be ve
Malik b. Mogol tizerinden yayilmistir. S6z konusu olan 21 rivayetin tamaminin
ravileri giivenilir, senedleri ise muttasildir. Dolayisiyla miinkerin el, dil veya
kalp ile diizeltilmesi gerektigini belirten bu rivayet isnad agisindan sahihtir.

4. Rivayetin Metin insas1

Miinkerin el, dil veya kalp ile diizeltilmesi rivayetinin metin insasin su
sekilde olusturabiliriz:

Bayram giinii minbere ilk ¢ikan ve hutbeyi namazdan 6nce irad eden ilk
kisi Mervan’dir.>* Onun bdyle yapmasi lizerine bir adam kalkarak “Ey Mervan!
Siinnete muhalif davrandin.>> Senden dnce (bayram giinii) minbere ¢ikilmazdi
sen ise ¢iktin. Yine senden o6nce (bayram giinii) hutbe namazdan 6nce irad
edilmezdi, sen ise hutbeyi o6ne aldin” dedi.® Mervan “Bu (dedigin)
terkedilmistir ey Falan” diye cevap verdi.5” Bunun tlizerine Ebl Said el-Hudri
“Bu konusan®8 kimdir?” diye sordu.>® “Filan oglu filan (veya Eb{ Filan)6%” diye
cevap verdiler.6! Eb{ Saild “(Bu adama gelince)2 Bu adam iizerine diisen gorevi

54 Abdurrezzak, el-Musannef, 3/285; Tirmizi, “Fiten” 11 (4/469); ibn Mace, “ikdme” 155 (1/406),
“Fiten”, 20 (2/1330); Ahmed b. Hanbel, el-Miisned, 17/127 (No. 110731); 18/42 (No. 11460),
67 (No. 11492), 79 (No. 11514); Eb(i Avane, Yakib b. ishak, Miisned, (Beyrut: trz.), 1/43 (97);
Abd b. Hiimeyd, Miisned, 1/284 (No. 906).

5 Abdurrezzak, el-Musannef, 3/285; Ebd David, “Salat”, 242 (1/277); Tirmizi, “Fiten” 11
(4/469); ibn Mace, “Ikame”, 155 (1/406); Ahmed b. Hanbel, el-Miisned, 17/127 (No. 110731),
18/42 (No. 11460), 67 (No. 11492); ibn Hibban, Ebi Hitim Muhammed b. Hibban, Sahihu ibn
Hibbdn, (Beyrut: Miiessesetii'r-Risale, 1414/1993), 1/541 (No. 307). Bayram namazinda
hutbeyi siinnete mubhalif olarak namazdan 6nceye alan ilk kisinin kim oldugu noktasinda
birbirinden farkli nakiller bulunmaktadir. Calismamizin ilerleyen boéliimlerinde bu konuyla
ilgili bilgi verilecektir.

56 Abd b. Hiimeyd, Miisned, 1/284 (No. 906); Eb(i Daviid, “Salat”, 242 (1/277); ibn Mace, “ikame”,
55 (1/406),“Fiten”, 20 (2/1330); Ahmed b. Hanbel, el-Miisned, 17/127 (No. 110731), 18/67
(No. 11492); ibn Hibban, Sahih, 1/541 (No. 307).

57 Tayalisi, Miisned, 3/649 (No. 2310); Abdurrezzak, el-Musannef, 3/285 (No. 5649); Miislim,
“iman”, 78; Tirmizi, “Fiten”, 11 (4/469); Ahmed b. Hanbel, el-Mtiisned, 18/42 (No. 11460), 79
(No. 11514), 378 (No. 11876).

58 Tayalisi, Miisned, 3/649 (No. 2310).

59 Tayalisi, Miisned, 3/649 (No. 2310); Ahmed b. Hanbel, el-Miisned, 17/127 (No. 110731), 18/67
(No. 11492); Abd b. Hiimeyd, Miisned, 1/284 (No. 906); Ebi David, “Salat”, 242 (1/277); ibn
Hibban, Sahih, 1/541 (No. 307).

60 Ahmed b. Hanbel, el-Miisned, 18/79 (No. 11514).

61 Ahmed b. Hanbel, el-Mtisned, 18/67(No. 11492); Abd b. Hiimeyd, Miisned, 1/284 (No. 906); Eb{
David, “Salat”, 242 (1/277). Hadiste Mervan b. Hakem'i 1kdz eden kisinin adinin ge¢cmedigi,
Eb( Sald’in ‘Bu konusan kimdir’ sorusu tizerine ‘Filanin oglu falan kisi’ seklinde cevap verildigi
goriilmektedir. Sevkani ve Azimabadi (6. 1329/1911) bu kisinin imare b. Riieybe veya ibn
Hacer’in de isaret ettigi gibi (ibn Hacer, Ebu’l-Fazl $ihdbuddin Ahmed b. Ali el-Askalani, Fethu'l-
bari serhu Sahihi’l-Buhari, (Beyrut: Daru’l-Ma'rife, 1379) 2/450) Eb(i Mesid olabilecegini
soylemektedir. (Ayni, Bedreddin, Ebi Muhammed Mahmud b. Ahmed, Umdetii’l-kdri serhu
Sahihi’l-Buhdri, (y.y., 1426/2006), 10/280; Sevkani, Eb( Abdillah Muhammed b. Ali, Neylii’l-
evtdr serhu Miinteka’l-Ahbdr, (Dimask: Idaretii’t-Tibaati’l-Miiniriyye, trz.), 3/374; Azimabadj,
Avnii'l-Ma’biid, 3/346.) Imare b. Rileybe’nin Mervani uyaran kisi olduguna dair bagka
kaynaklarda herhangi bir bilgiye rastlayamadik. Konuyla ilgili gerek sahabe hayatiyla ilgili
eserlerde gerekse de cerh-td’dil ve tabakat eserlerinde imare’nin isminin gectigi, hayati
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yerine getirdi.?3 Ciinkii ben Rastlullah’in (a.s.) soéyle buyurdugunu isittim:
Sizden kim bir koétiilik gorirse onu eliyle diizeltmeye glicii yetiyorsa eliyle
diizeltsin. Sayet eliyle diizeltmeye giicii yetmezse®* diliyle diizeltsin, diliyle
dizeltmeye de giicii yetmezse®5 kalbiyle diizeltsin. Bu ise imanin en zayif
noktasidir.”66

Miinkeri diizeltme ile ilgili nakledilen rivayetlerin anlam olarak
birbirine yakin oldugunu sdylemek miimkiindiir. Bununla birlikte bazi
rivayetlerde rivayetin Mervan'in hutbeyi basa almasi®’ ile ilgili olaydan
bahsedilmeksizin  sadece  Hz. Peygamber’in  sozliniin  nakledildigi

hakkinda kisa bir bilgi verildigi goériilmekle beraber bu kisinin Mervant uyardigina dair
herhangi bir bilgi nakledilmemektedir. (Bkz. ibn Kani’, Ebu’l-Hasan Abdiilbdki b. Kani’,
Mu’cemu’s-sahabe, (Medine: 1418), 2/244; Eb( Nuaym Ahmed b. Abdullah b. Ahmed el-
Isbehani, Ma'rifetii’s-sahabe, (Riyad: Daru’l-Vatan, 1419/1998), 1V/2077; Zehebi, Semseddin
Muhammed b. Ahmed b. Osman, Tarihu’l-Islam ve vefdydti’l-mesahir ve'l-&’lam, (Beyrut: Daru’l-
Kiitiibi'l-Arabi, 1407/1987), 5/487.) ibn Hacer’in Ebl Mesfid olabilecegi ihtimali ise
Abdurrezzak'ta gecen baska bir rivayete dayanmaktadir. Buna gore Eb( Said, bir bayram giinii
Mervan kendisi ve Ebli Mesid’'un ortasinda oldugu halde musallaya dogru ytrtdiiklerini,
musallaya gelince Mervan'in minbere dogru yonelmesi lizerine kendisinin onu namazla
baslamasi i¢cin musallaya dogru cektigini, Mervan'in ise ‘Senin dedigin terkedilmistir’ diyerek
onu minbere dogru ¢ekmeye calistigini sdylemektedir. Bkz. Abdurrezzak, el-Musannef, 3/284.
Bu rivayet goz oniinde bulundurulursa Ebt Said el-Hudri rivayetinde Mervan'i uyaran kisinin
Ebl Mesiid olma ihtimalinin yiiksek oldugu soylenebilir.

62 ibn Hibban, Sahth, 1/541 (No. 307).

63 Tayalisi, Miisned, 3/649 (No. 2310); Ahmed b. Hanbel, el-Mtisned, 17/127 (No. 110731), 239
(No. 11150), 18/42 (No. 11460), 67 (No. 11492), 79 (No. 11514), 378 (No. 11876); Miislim,
“Iman”, 78, 79 (1/69); ibn Mace, “ikdme”, 155 (1/406), “Fiten”, 20 (2/1330); ibn Hibban,
Sahih, 1/541 (No. 307).

64 Nesai, “Iman”, 17 (8/111, 112).

65 Nesal, “Iman”, 17 (8/111).

66 Tayalisi, Miisned, 3/649 (No. 2310); Abdurrezzzak, el-Musannef, 3/285 (No. 5649); Ahmed b.
Hanbel, el-Miisned, 17 /127 (No. 110731), 239 (No. 11150), 18/42 (11460), 67 (No. 11492), 79
(No. 11514), 378 (No. 11876); Abd b. Hiimeyd, Miisned, 1/284 (No. 906); Miislim, “iman”, 78,
79; Eba David, “Salat”, 242 (1/277), “Melahim”, 17 (4/511); Tirmizi, “Fiten”, 11 (4/469);
Nesai, “Iman”, 17 (8/111, 112); ibn Mace, “Ikdme”, 155 (1/406), “Fiten”, 20 (2/1330); Eb
Ya’'la, Ahmed b. Ali, Miisned, thk. Hiiseyin Selim Esed, (Dimesk 1404/1984), 2/414 (No. 1203);
Ebii Avane, Miisned, 1/43 (No. 97); ibn Hibban, Sahth, 1/541 (No. 307).

67 Mervan Medine valiligi gérevinde oldugu dénemlerde hutbelerinde Hz. Ali’'ye hakaret etmekte,
insanlar da bundan hoslanmadiklar1 i¢in namazdan sonra hutbeyi dinlemeden oradan
ayrilmaktaydilar. Bunun 6niine gegmek icin Mervan da bayram hutbelerini namazdan 6nceye
okumaya baslamis ve bunu Medine valisi oldugu siirece devam ettirmistir. iki defa Medine
valiligine getirilip azledilen Mervan'in, valiliginin her iki ddoneminde de Hz. Ali'ye yonelik sovme
ve hakaretlerine devam ettigi nakledilmektedir. Emevilerin genel bir politikasi haline gelmis
olan bu uygulamanin Emevi halifesi Omer b. Abdiilaziz dénemi disindaki zamanlarda
hutbelerde genel olarak devam ettigi belirtilmektedir. Konuyla ilgili olarak ¢alismamizin
ilerleyen boliimlerinde de yeri geldik¢e bazi aciklamalarda bulunulacaktir. Daha fazla bilgi i¢in
bkz. Serahsi, Ebli Bekr Semsii’l-eimme Muhammed b. Ebi Sehl, el-Mebsiit fi Serhi’l-Kdfi, (trz. yy.)
2/37; el-Kurtubi, Ebu’l-Abbas Ahmed b. Omer b. Ibrahim, el-Miifhim lima eskele min Telhisi
Kitab-i Miislim, (y.y. trz.) 1/147; Zehebi, Semsiiddin Muhammed b. Ahmed, Tarfhu’l-Islam,
4/228, 5/231; Ebu’l-Fida imadiiddin Ismail b. Sihabiddin Omer b. Kesir, el-Biddye ve’'n-nihdye,
(y.y. trz.) 8/91, 284; Suyti, Abdurrahman b. Ebi Bekr, Tarthii’l-hulefd, (Misir 1371/1952),
1/166; Sevkani, Neyli'l-Evtdr,. 3/374. Ayrica bkz. Bahaiiddin Varol, “Emevilerin Hz. Ali ve
Taraftarlarina Hakaret Politikas1 Uzerine”, Istem, 4/8, 83-107; Omer Cide, “Devlette Birligi
Saglama Ornegi: Omer b. Abdiilaziz” Sosyal Bilimler Dergisi, 8/1, 56-74.
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gorilmektedir.68¢ Muhtemelen bu durum rivayette yapilan ihtisardan
kaynaklanmaktadir. Kimi rivayetlerde ise Mervan’i ikdz eden kisinin ‘Siinnete
muhalif davrandin’ ile baslayan so6zii yerine sadece ‘Namaz hutbeden dncedir’
diye seslendigi ifade edilmektedir.®?

Rivayetler arasinda bulunan farkliliklardan biri de Hz. Peygamber’den
nakledilen ‘Sizden kim bir kotiiliigi goriirse onu eliyle degistirsin’ s6zii yerine
bazi rivayetlerde °...eliyle inkaretsin’ ifadesinin kullanilmis olmasidir. Bu
anlamda nakledilen rivayetlerin ¢ogunda i3, bazilarinda ise &35 lafzinin

kullanildigr goriilmektedir.’? Bu durumda hadisin anlami ‘Sizden kim bir
miinkeri gériirse onu inkdretsin(reddetsin)’ seklinde degisecektir. Calismamizda
rivayetlerin ¢ogunda a,,..b lafzinin kullanilmis olmasi sebebiyle bu yonde mana

verilmistir.

Nesai'nin tahric ettigi rivayette Allah RasGli’niin (a.s.) “..eliyle degistirsin.
Sayet bunu yaparsa (so6z konusu olan miinker isinden) berf olmus, kurtulmus olur
(¢ 4)” buyurdugu ve bunu ‘dil ve kalp ile degistirsin’ sozlerinden sonra da

N

tekrar ettigi nakledilmektedir.”! Nesai'nin rivayetinde var olan bu lafzin hadisi
nakleden diger tariklerde bulunmadigini sodyleyebiliriz. Kanaatimizce Nesai
disindaki diger tariklerde yer almayan bu ziyadenin Hz. Peygamber’in
soziinden olmayp ravi tasarrufundan kaynakli olmas1 muhtemeldir.

5. Rivayetin Metin Tahlili
5.1. Rivayetin Sebeb-i Viirtidu

Yaptigimiz arastirmada kaynaklarda Ebi Said el-Hudri’den nakledilen bu
rivayetin sebeb-i viirdi ile ilgili herhangi bir bilgi elde edemedigimizi
soyleyebiliriz. Bununla beraber hadis kaynaklar1 bu rivayetin Eb( Said
tarafindan nakledilmesine neden olan bir olaydan bahsetmektedir. Bu olay,
Muaviye doneminde Medine valisi olan Mervan b. Hakem tarafindan bayram
namazi hutbesinin -Hz. Peygamber’in yaptiinin aksine- namazdan once
verilmesidir. EbQi Said el-Hudri, bu uygulamay: stinnete muhalif olarak gérmiis
ve ‘miinker’ bir davranis olarak nitelemistir. Dolayisiyla onun bdéyle bir
davranis karsisinda miinker rivayetini nakletmesi, siinnete muhalif olan her bir
davranisin -olusan yeni zemin ve sartlara bagh olarak toplumun maslahatinin
gozetilmesi gibi farkli bir amagla yapilmadiysa- bu kapsamda miinker olarak
isimlendirilebilecegi  goriisinde oldugunu gostermektedir. Rivayetin
nakledilme sebebi olan bu olay hakkinda kisaca su bilgilerin verilmesi konunun
daha iyi anlasilmasi agisindan faydali olacaktir:

68 Ebd David, “Melahim”, 17 (4/511); Nesai, “iman”, 17 (8/111, 112); Eb{ Ya'la, Miisned, 2/414
(No. 1203).

6  Ahmed b. Hanbel, el-Miisned, 18/79 (No. 11514), 378 (No. 11876).

70 Tayalisi, Miisned, 3/649 (No. 2310) ; Ahmed b. Hanbel, el-Miisned, 18/378 (No. 11876); Tirmizi,
“Fiten”, 11 (4/469).

71 Nesal'nin tahrig ettigi bu rivayetin metni su sekildedir: of s o o5 (5 4B oy 0 a5 | S Sl o
Lol ConsT iy 05 4B iy 038 Sy o OF @ity o cyos (5 8 iy 0 2% oy o - Nesdl, “Iman”, 17
(8/112).
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Bayram namazlarinda Hz. Peygamber’in (a.s.) hutbeleri namazdan sonra
okuduguna dair bir¢ok sahih rivayet bulunmaktadir.”?2 Bu namazlarda hutbenin
cuma namazindan farkli olarak namazdan sonra okunmasimin sebebi ise
hutbenin Cuma namazi i¢in sart olup bayram namazlari i¢in sart olarak telakki
edilmeyisindendir. Dolayisiyla bir nevi 6giit verme ve nasihat olarak kabul
edilen bayram namazlar1 hutbelerini dinlemek kisinin istek ve iradesine
birakilmistir.”? Allah Rasiilii zamaninda var olan bu siinnetin kim tarafindan ve
ne zaman degistirildigi noktasinda ise farkli bilgiler bulunmaktadir. Hutbenin
kim tarafindan namazdan dnceye alindig1 noktasinda kaynaklarda nakledilen
isimler arasinda Hz. Osman, ibnii’z-Ziibeyr, Muaviye veya Mervan b. Hakem gibi
isimlerin bulundugu goériilmektedir.7+

Bayram hutbesinin ilk defa Mervan tarafindan namazdan dnceye alindigini
belirten rivayetlerin basinda gelen Ebii Said el-Hudri’den nakledilen miinkerin
duzeltilmesi ile ilgili rivayettir. Bu rivayetlerin bazi tariklerinde bayram
namazinda hutbeyi namazdan 6nce veren ilk kisinin Mervan oldugu agik¢a
ifade edilmistir.”s Konuyla ilgili goriis belirtenlerden biri olan Kadi Iyaz'a (6.
544/1149) gore Hz. Peygamber ve dort halife tarafindan sabit olan uygulama
hutbeyi namazdan sonraya birakmalar1 yoniindedir. Ona goére Ebi( Said el-
Hudri’den nakledilen rivayette Mervan'in hutbeyi 6ne almasinin ‘miinker’
kavramiyla degerlendirilmesi, bdylece bu uygulamanin siinnete muhalif bir
davranis oldugunun vurgulanmasi da buna delil teskil etmektedir.”¢ Serahsi’ye
gore slinnete muhalif olan bu uygulamanin sebebi Emevilerin hutbelerinde
helal olmayan seyleri s6ylemesi ve insanlarin namazdan sonra ayrilip hutbeyi
dinlemek istememeleridir.””

5.2. Miinker Hadisinde El-Dil-Kalp Siralamasi

Miinker hadisinde koétilagi ilk gorme esnasinda realitede kiside
olusabilecek tepki siralamasinin tam tersi bir siralamaya gidildigi
gorilmektedir. Bu rivayete gore kotiiligli goren bir kisi once onu eliyle
diizeltmeye ¢alismali, buna giicii yetmiyorsa diliyle bunu yapmali buna da giicii
yetmiyorsa o miinkeri kalbiyle inkaredip kerth gérmelidir. Hz. Peygamber’in
(a.s.) cihad ile ilgili nakledilen bir rivayette de bu sekilde bir siralama yaptig
gorilmektedir. Buna gore immet igerisinde Peygamber’in vefatindan sonra bir
grup ortaya c¢ikacak ve hem yapmayacaklar1 seyleri soyleyecek hem de

72 Malik b. Enes, Muvatta, (Miiessesetii Zayid b. Sultan, 1425/2004), 2/249; ibn Abdilberr, Ebi
Omer Cemaleddin Yusuf b. Abdullah b. Muhammed en-Nemeri, et-Temhid lima fi'l-Muvatta
mine’l-mednfi ve’l-esdnid, (yy., trz.), 10/263-266.

73 Serahsi, el-Mebsiit, 2 /37.

74 Malik b. Enes, el-Miidevvenetii’l-Kiibrd, (Beyrut: Darwl-Kiitiibi'l-ilmiyye, trz.), 1/244; ibn
Abdilberr, Temhid, 10/257-263; a.mlf. el-Istizkdr fi serhi mezdahibi fukahdi’l-emsdr, (Beyrut:
Daru’l-Kiitiibi’'l-[lmiyye, 1421/2000), 2/382; Sevkani, Neylii'l-Evtdr, 3/374.

75 Abdurrezzak, el-Musannef, 3/285 (No. 5649); Tirmizi, “Fiten”, 11 (4/469); ibn Mace, “Ikame”,
155 (1/406), “Fiten”, 20 (2/1330); Ahmed b. Hanbel, el-Miisned, 17 /127 (No. 110731); 18/42
(No. 11460), 67 (No. 11492), 79 (No. 11514); Ebl Avéne, Miisned, 1/43 (No. 97); Abd b.
Hiimeyd, Miisned, 1/284 (No. 906).

76 Suyiti, Ebu’l-Fazl Celaleddin Abdurrahman b. Ebi Bekr, ed-Dibdc ald Sahihi Miislim b. el-Haccdc,
(Suud: Daru Ibn Affan, 1416/1996), 2/211.

77 Serahsi, el-Mebsiit, 2/37.
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emrolunmadiklar1 seyleri yapacaklardir. Allah Rastli bu grupla ilgili olarak
“Kim onlarla eliyle cihad ederse o mii’'mindir. Kim onlarla diliyle cihad ederse o
mii’'mindir. Kim onlarla kalbiyle cihad ederse o mii’'mindir” buyurmaktadir.”8
Goriilldigi gibi bu rivayette de Allah Ras0li (a.s.) miicadele etmede
inceledigimiz hadiste oldugu gibi 6ncelikli olarak el ile yapilacak olan fiilen bir
karsi durusu emretmektedir. Halbuki hemen hemen biitiin insanlarda kendi
diisiince tarzina veya inan¢ sistemine uymayan/aykiri olan bir koétiiliikle
karsilasma esnasinda olusacak ilk tepki oncelikle o miinkeri kalben Kkertih
gorme ve kabul etmemedir. Kisi 6nce kalben ve zihnen bir isin kéti olduguna
ikna olmalidir ki onu ortadan kaldirma yolunda bir adim atabilsin. Ayni sekilde
miinker karsisinda dil ile uyari ve fiill uyar1 arasindan da ilk tercih edilen ¢cogu
zaman dil ile ikaz olmaktadir.”®

Miinker hadisinin Islam’in genel bir metodu olan tedricilik anlayisiyla da
bu noktada uyusmadigi gibi bir durumu zihinlere getirdigi soylenilebilir. Zira
[slam’in ¢ogu hiikmiinde ortaya koymus oldugu genel 6zelligi kolaydan zora
dogru takip edilen bir yolu benimsemis olmasidir.80 Hadisteki bu siralama
ibnii’l-Arabi’nin de dikkatini cekmis ve konuyla ilgili su ifadeleri kullanmasina
sebep olmustur:

“Bu hadiste garib bir incelik vardir. Hz. Peygamber fiilde son olmast gerekeni

basta zikretmistir. Kétiiliigii el ile degistirmek. Halbuki énce dil ile aciklayip

anlatmakla degistirmeye baslanir, netice alinmazsa o zaman el ile

degistirmeye bagvurulur.”8!

O halde hadisteki bu siralama ile (miiminin vazifesi olan) kotiiliikten
menetme kapsaminda istenilen neticenin alinmasinin o6ncelendigi ifade
edilebilir. Bu sayede s6z konusu kotiiliigiin ortadan kalkmasi noktasinda
miimin net bir kars1 durus sergileyecektir. Diger taraftan kanaatimizce Islam’in
¢ogu hiikkmiinde ortaya koymus oldugu tedricilik ilkesi daha ¢ok ilkten konulan
hiikiimlerde gériilmektedir (I¢kinin haram kilinmasinda oldugu gibi). Kolayhk
ilkesi ise dinin cevaz verdigi ve miibah dairesi icerisinde bulunan konularda
gecerlidir. Nitekim Hz. Aise’den nakledilen bir rivayete gore Hz. Peygamber
(a.s.) iki isten birini se¢mek durumunda kaldigi zaman giinah olmadigi
miiddet¢e bunlarin en kolayini tercih ederdi.8? Halbuki aklin, vicdanin veya
dinin kabul etmedigi miinker Kkarsisinda tedriciligi gerektirecek yeni bir
yasaklamanin getirilmesi s6z konusu degildir. Miinkerin kolaylik ilkesini tercih
ettirecek sekilde miibahlik sinir1 igerisinde degerlendirilmesi gibi bir durumdan
da bahsedilemez.

78 Miislim, “iman”, 80 (1/69, 70).

79 Zemabhseri, el-Kessdf, 1/426; Beydavi, Tefsir, 1/74.

80 Bu hususta en basitinden icki hakkinda nazil olan ayetlerin tedricilik metoduyla vahyedilmis
olmast bu miinkerin ortadan kaldirilmasi konusunda kolaydan zora dogru bir yol takip
edildigini ortaya koymaktadir. Bkz. Talip Tiircan, “Tedric”, Tiirkive Diyanet Vakfi Islam
Ansiklopedisi, (istanbul: TDV Yayinlari, 2011), 40/265-267.

81 [bni’'l-Arabf, el-Ahkdm, 1/383.

82 Buhari, “Menakib”, 23 (4/164), “Edeb”, 80 (7/101, 102); Mislim, “Fedail”, 77 (2/1813).
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5.3. imanin En Zayif Noktasi

Allah Raslli (a.s.) eliyle veya diliyle miinkeri degistirmeye giic
yetiremeyen kisinin bunu kalbiyle yapmasi gerektigini belirtmis ve bunun da
imanin en zayif noktasi oldugunu ifade etmistir. Hadiste yer alan ‘Ciasi ¢li3

oYl (imanin en zayif noktasi budur)’ ifadesi ile Allah Rasilii’niin (a.s.) neyi

kastetmis oldugu hadis sarihlerinin bu rivayeti incelerken iizerinde durduklari
konulardan birini teskil etmektedir. Kimi sarihlere gore s6z konusu ifade ile Hz.
Peygamber (a.s.) imanin gsubelerinden veya hasletlerinden en zayifini
kastetmistir.83 Aliyyt'l-Kari (6. 1014/1605), masiyeti/miinkeri kalp ile
inkdretmenin imanin mertebelerinden en zayifim tegkil ettigini, bu nedenle
miinker karsisinda onu ¢irkin gérmeyip inkdretmeyen, bilakis o kotiiliigii giizel
bulan kisinin kiifre girecegini belirmektedir.84

Imam-1 Nevevi'ye (6. 676/1277) gére miinkeri kalp ile degistirmenin
imanin en zayif noktasi olarak nitelendirilmis olmasi, miinker karsisinda fiil ve
soyleme ge¢cmeyen bir tepkinin miinkerin ortadan kaldirilmasi bakimindan en
az sonug¢ getirebilecek fiill olmasindan dolayidir.85 Kurtubi (6. 671/1273)
hadisteki bu ifade ile miimin i¢in miinkeri degistirmeye yonelik daha asagi bir
mertebe olmadiginin kastedildigini ifade etmekte, bu hadiste ‘iman’ kelimesinin
‘islam’ anlaminda kullanilmis oldugunu belirtmektedir.8¢ Suyfti (6. 911/1505),
hadisin serhini verirken ‘imanin en zayif noktas1’ ifadesinin ilk etapta akla el ve
dil ile miinkeri degistiremeyip kalp ile o miinkeri kerth goren kisinin kinanip
tenkit edildigi gibi bir diisiinceye sevkedebilecegini fakat bu ifadenin bodyle
anlasilmamas1 gerektigini soylemektedir. Ona gore imani ¢ok gii¢li oldugu
halde ne eliyle ne de diliyle miinkeri degistirecek giice sahip olmayan insanlar
olabilir. Bu durumda bdyle bir kisi nasil olur da imani en zayif kisi olarak
nitelendirilebilir? Dolayisiyla hadisteki ifadede iman ile kastedilen aslinda
miinkeri degistirebilecek ameldir.8? Aliyyi’'l-Kari (6. 1014/1605) ve
Miibarekpiri (6. 1935) bu ifade ile kastedilenin belki de miinkerin el ve dil ile
degil de kalp ile degistirilebilecegi bir zamanda iman ehlinin zayifligina ve
kuvvet sahibi olmadiklarina delalet edecegini soyleyerek hadise farkli bir
yorum getirmistir. Buna gére miinkerin el ve dil ile degistirilmeyip sadece kalp
ile yapilabilmesi iman ehlinin o dénemde zayif oldugunun goéstergesidir.88 Bu

83 Ayni, Umdetii’l-Kari, 4/486; Aliyyi’l-Kari, Ebu’l-Hasen Nuriiddin Ali b. Sultan, Mirkatii’l-mefdtih
serhu Miskati’l-Mesdbth, (y.y., trz.), 15/3; Azimabadi, Avnii’l-Ma’bild, 11/330; Mibarekpiri,
Tuhfetii’l-Ahvezi, 4/328.

84 Aliyyu'l-Kari, Mirkdti’l-Mefatih, 15/3.

85 Nevevi, Ebl Zekeriya Yahya b. Seref, el-Minhdc fi serhi Sahthi Miislim b. Haccdc, (Beyrut: Daru
Thyai't-Tiirasi’l-Arabi, 1392), 1/214.

86 Kurtubi, el-Miifhim,1/150; Miunavi, Zeyniiddin Muhammed Abdurrauf b. TAciilarifin b.
Nureddin, Feyzii'l-kadir serhu’l-Cami’i’s-Sagir, (Beyrut: Darul-Kiitiibi’'l-Ilmiyye, 1415/1994),
6/169; a. mlf. et-Teysir bi serhi Camii’s-Sagir, (Riyad: Mektebetii’l-imami’s-$afii, 1408/1988),
2/809.

87 Suyuti, Ebu’l-Fazl Celaleddin Abdurrahman b. Ebf Bekr b. Muhammed es-Suyti, Serhu’s-suyiiti
li Siineni'n-Nesai, nesr. Abdulfettah Ebd Gudde, (Halep: Mektebetii'l-Matbiiati’l-Islamy,
1406/1986), 8/112; Sindi, Ebu’l-Hasan Nureddin Muhammed b. Abdiilhddl et-Tettevi,
Hagiyetii’s-Sindf ‘ala Siineni’n-Nesai, (Halep: Mektebetii’l-Matbiiati’l-islamf, 1406,/1986), 8/111.

88 Ali el-Kari, Mirkatii’'l-Mefatih, 10/387, 15/3; Miibarekptri, Tuhfetii’l-Ahvezi, 6/328.



Miinkerin EJ, Dil ve Kalp ile Diizeltilmesi Rivayetinin Tahlili ve Yorumlanmasi

yargl dogru olmakla birlikte hadiste gecen ‘imanin en zayif noktasi’ ifadesi ile
kastedilen anlam bu degildir. Kanaatimizce hadisteki bu ifadeyi iki sekilde
anlamak miimkiindiir. Cezalandirma, yasaklama veya o miinkeri bizzat ortadan
kaldirma gibi fiili tedbirler veya vaaz ve nasihatte bulunma, elestiri ve tenkid
etme tarzinda s6z konusu miinkeri ortadan kaldirmaya yonelik sdylemsel
tedbirlerle miinker karsisinda durmaya giicii, imkani ve yetkisi olan birinin bu
tedbirlerden vazgecip sadece kalben s6z konusu olan miinkeri kerih gérmesi
elbette ki o kisinin imaninin zayifligina bir isarettir. Boyle birisi icin hadisteki
‘imanin en zayif noktasi ifadesini gercek manasiyla kabul edip bu kisinin zayif
bir imana sahip olduguna kanaat getirmek gereklidir. Fakat miinker karsisinda
yukarida degindigimiz fiili ve sozli tedbirleri almaya giicii, imkani ve yetkisi
hadisteki ‘imanin en zayif noktasi’ ifadesi, onun imaninin zayif oldugunu
gostermez. Allah Rasilii (a.s.) bu ifade ile miiminleri miinker karsisinda daha
etkin bir durus sergilemeye tesvik etmis, toplumda kendiliginden olusacak olan
bir otokontrol mekanizmasinin devreye girmesini saglamak istemistir.8°

5.4. Emir bi’l-Ma’rif Nehiy ani’l-Miinker ilkesi

Miinkeri degistirme rivayetinin “emir bi'l-ma‘riif nehiy ani’l-miinker”
ilkesinin en dénemli delillerinden birini tegkil ettigini sdyleyebiliriz. Dolayisiyla
bu rivayeti dogru bir sekilde anlaminin emir bi’'l-ma‘riif nehiy ani’l-miinker
ilkesini dogru bir sekilde anlamaktan gectigini s6ylemek yanlis olmaz. Bu
nedenle makalenin bu son basliginda iyiligi emretme ve koétiiliikten sakindirma
ilkesi lizerinde duracak ve miinkerin diizeltilmesi ile ilgili rivayetle iliskisine
temas etmeye calisacagiz.

“Emir bi'l-ma‘rif nehiy ani’l-miinker” ilkesinin Kitap, slinnet ve icma ile
vacip oldugu noktasinda islam alimleri ittifak etmis ve bu ilkenin farz-1 kifaye
olarak kabul edilmesi gerektigi goriisii agirlik kazanmistir.?° imam-1 Nevevi,

89 Hadiste yer alan ‘imanin en zayif noktas!’ ifadesi iizerine yapilan tartismalardan bir digeri de bu
rivayetin imanda artma veya eksilmenin olduguna dair delil teskil edip etmedigidir. Bu
kapsamda imanin artip eksilebilecegini sdyleyen alimler hadisi bu goriislerine delil sayarken,
imani amelden ayr disiiniip imanda artip eksilmeyi kabul etmeyen alimler hadisteki iman
kelimesini amel ve imanin semeresi olarak yorumlayarak kabul etmislerdir.8? Imam-1
Nevevinin miinker hadisine ‘Miinkerden Alikoymanin imandan Olusu, Imanin Artip
Azalabilecegi ve “Emir bi'l-Ma’riif Nehiy ani’l-Miinker’in Vacip Olusu” bab bashgini1 vermesi bu
acidan kayda degerdir.8? Konuyla ilgili olarak bkz. ibn Abdilberr, Temhid, 9/252; ibn Hacer,
Fethu’l-bdri, 1/46, 47, 11/456; Ayni, Umdetii’l-kari, 1/295; Aliyyi’'l-Kari, Mirkatii’l-Mefdtih,
15/3; Muhammed Miicahid Dindar, “Tesekkiil Dénemi Kelam Problemlerine Devrin Siyasi-Sosyal
Haddiselerinin Etkileri (Iman-Amel Iliskisi Baglaminda)”, (Istanbul: Marmara Universitesi Sosyal
Bilimler Enstitiisii, Doktora Tezi, 2013); Ismail Yériik, “Sistematik Kelam Problemi Olarak
imanin Artmasi ve Eksilmesi Meselesi”, Diyanet IImi Dergi, 29/2 (Nisan-Mayis-Haziran 1993),
49-58.

9 Cessas, Ebi Bekr Muhammed b. Abdullah b. Muhammed, Ahkdmii’l-Kur’dn, (Beyrut: Daru
Thyai't-Tiiras, 1405), 2/316, 317; Gazzali, Ebd Himid Muhammed b. Muhammed, fhydu ultimi’d-
din, (yy., trz.), 3/305; Zemahgseri, el-Kessdf, 1/425; Fahreddin Razi, Muhammed b. Omer b. el-
Hiiseyin, Mefatihii'l-gayb mine’l-Kur’an’il-Kerim, (Beyrut: Daru Ihyai't-Tiiras, trz.), 8/146;
Kurtubi, el-Cami li ahkdmi’l-Kur’an, 1/149; Nevevi, el-Minhdc, 1/212; Beydavi, Tefsir, 1/74; bn
Teymiyye, Ebu’l-Abbas Takiyuddin Ahmed b. Abdiilhalim b. Mecdiddin, el-istikdme, (Medine:
Camiatii’l-imam Muhammed b. Suid, 1403), 2/208; Ayni, Umdetii’l-kari, 4/486.

N

23

Tevilat 1/2 (2020)



4

N

4

Tevilat 1/2 (2020)

Fidan Orhan

minkeri degistirme rivayetinde yer alan “. sl (degistirsin)” sozlerinin de
ilkenin genel hiikmiine uygun olarak icabil bir emir olarak kabul edilmesi
gerektigini ifade etmekte, “emir bi'l-ma‘riif nehiy ani’'l-miinker” ilkesinin vacip
olusunun ehl-i siinnete gore ser't olup Mutezile mezhebinin dedigi gibi®! akli
olmadigini belirtmektedir.®2

Miiminin miinkerden nehyetme durumunda bir sonu¢ elde etmeyecegini
diisiinerek bundan vazgecmesinin dogru olmadig1 goriilmektedir. Zira kisinin
bu kapsamda sorumlu tutulacagi husus uyar1 ve ikdz isleminde bulunup
bulunmadig, Allah Ras@li’'niin (a.s.) ‘Kim bir miinkeri gériirse onu degistirsin’
emrini yerine getirip getirmedigi noktasindadir. Kisi hadisin emrettigi sekilde
iizerine diiseni yaptiktan sonra 1kaz ve uyarisinin miinkeri ortadan kaldirip
kaldirmayacagindan sorumlu tutulmayacak, o miinkerin giinahina ortak
olmamis yani kurtulmus olacaktir.?3 Nitekim Cenab-1 Allah inkarcilarin yiiz
cevirmeleri karsisinda RasGli'ni apagik bir teblig ile sorumlu tutmus,
inkarcilarin  kiiflirden dénmeme giinahin1 ise inkarda 1srar edenlere
yuklemigtir.?*

“Emir bi'l-ma‘r(f nehiy ani'l-miinker” ilkesi ile ilgili dikkat edilmesi
gereken hususlardan biri de bunu yerine getirecek olan kiside hangi 6zelliklerin
bulunmas1 gerektigi noktasindadir. lyiligi emredip kétiiliikten sakindiran
kisinin hi¢ siiphesiz dnce 6zelestiri yapmasi ve baskalarindan 6nce kendisini
diizeltmeye calismasi gerekmektedir. Zira bir Kkisinin baskalarina etki
edebilmesi icin toplum tarafindan o6nce benimsenmesi gerekir.?> Nitekim
Cenab-1 Allah Israilogullarim “Sizler Kitab1 (Tevrat1) okudugunuz halde
insanlara iyiligi sdyleyip kendinizi unutuyor musunuz? Aklinizi kullanmiyor
musunuz’¢ diyerek bu noktada Miisliimanlar1 da uyarmakta ve kisinin 6nce
kendisinden baslamasi gerektigini, kendisini diizeltmeyip baskalarinin 1slahi
icin caba sarf etmenin akleden insanlarin yapacagl bir is olmadigim
belirtmektedir. Baska bir ayette ise kisinin yapmayacag1 seyleri séylemesinin
Allah katinda biiyiik azap getiren bir is oldugunu ifade etmektedir.®” Baz
alimlere gore ise iyiligi emretme ve kotiiliikten sakindirma noktasinda kisinin
bizzat kendisinin o isi kdmil manada yapiyor olmasi gerekmemektedir. Bu
goriste olan alimlerden biri olan Azimabadi (6. 1911), kiside baskasini uyardig:
konuda bir eksiklik varsa bu durumda iyiligi emretme ve kotiiliikten menetme
faaliyetinin hem kendi nefsine hem de karsisindaki miimin kardesine yo6nelik

91 Mu’tezile mezhebinin bes temel ilkesinden biri olarak kabul ettikleri “emir bi’l-ma’rif ve nehiy
ani’l-miinker” ilkesine bakis1 daha ¢ok kelamda tartisilan ‘Hiis(in-kubuh’, ‘Hayir-ser’ ve ‘Adalet-
zulim’ konularindaki bakis acisiyla yakindan ilgilidir. Daha 6nceden de degindigimiz gibi
Mu'tezile’ye gore fiillerdeki iyiligin/giizelligin ve kotiiliiglin/¢irkinligin belirlenmesinde kabul
edilecek ol¢tii akildir. Buna gore dinin agiklama yapmadigl alanlarda bile kisi aklen kotii
oldugunu bildigi seylerden uzak durmalidir. Bkz. Golciik vd., Kelam, 265; Tasdelen, Matiiridi'nin
Diisiincesinde..., 42-50.

92 Kurtubi, el-Cdmi li Ahkdami’l-Kur’an, 1/149; Nevevi, el-Minhdc, 1/212; Ayni, Umdetii’l-Kdrfi,
4/485.

93 Kurtubf, el-Cami li Ahkdmi’l-Kur’an, 1/149; Ayni, Umdetii’l-Kdri, 4/486.

9 er-Ra’d 13/40; en-Nahl 16/82.

%  Komisyon, Hadislerle Islam, (Ankara: Diyanet Yayinlari, 2014), 4/466.

9% el-Bakara 2/44.

97 es-Saff 61/2-3.
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olacagini sdylemektedir.?® Kanaatimizce bu goriis hi¢cbir insanin hatadan salim
olmadig1 gergekliginin altin1 ¢izmekte ve kiside bulunan hatalarin onu iyiligi
emir ve kétiiliikkten sakindirma gibi Islam toplumunu ayakta tutan énemli bir
gorevden alikoymamasi gerektigini ortaya koymaktadir.

“Emir bi'l-ma‘rif nehiy ani’l-miinker” ilkesinde dikkat edilmesi gereken
bir diger husus kullanilacak iislip noktasindadir. insanlara iyiligi emredip
onlar kétiiliikten sakindiracak kisinin yumusak bir dil kullanmasi ve yapacagi
uyariyl ilk etapta 6fke ile yapmamasi tavsiye edilen bir uygulamadir.® Nitekim
Cenab-1 Allah, Hz. M{isa ve Hz. Harun’u Firavun’a génderirken bile ona yumusak
bir dil ile yaklagsmalarini istemis, bu sayede belki de 06giit alabilecegini
belirtmistir.1%0 Hz. Peygamber (a.s.) de sahabenin mescidde hacet gideren
bedeviye hiddetlenerek ona dogru yilriimelerini engellemis ve “Siz zorluk
ctkarmak icin degil kolaylik gdstermek i¢in gonderildiniz” buyurmustur.101

Kaynaklarda “emir bi'l-ma‘rGf nehiy ani’l-miinker” ile ilgili tzerinde
durulan bir diger husus da bu isin kimler tarafindan yapilmasi gerektigidir.
Aliyyii'l-Karf’'ye gore bu vazifeyle sorumlu olanlarin basinda devleti yonetenler,
sonra alimler, sonra da biitiin Misliimanlar gelmektedir.192 Buna gore hadisteki
‘eliyle degistirsin’ emrinin muhataplar1 devlet baskani, idareciler ve yetkililer;
‘diliyle degistirsin’ emrinin muhataplar1 alimler ve ‘kalbiyle bugzetsin’ emrinin
muhataplar ise tek tek her bir Miisliman ferttir. Zira toplumda yapilan bir
kotilagi fiilen degistirebilecek giic ve imkan idarecilerde, ilim ve bilgi ise
alimlerdedir.103 Aliyyi’l-Kari'nin hadisle ilgili bu yorumu giiniimiizde de bu
ilkenin uygulanmasi noktasinda takip edilebilecek giizel bir yoldur. Gliniimiizde
toplumsal hayatta ortaya ¢ikan bir¢ok miinker var ki bunlarin éniine gecilmesi
ve izale edilmesi ancak idarecilerin ve yetkililerin harekete geg¢mesiyle
miimkiin olur. Bununla beraber bu noktada Hz. Peygamber’in “Hepiniz
cobansiniz. Ve her biriniz elinin altindakilerden sorumludur”1%* seklindeki
hatirlatmas1 unutulmamali, giici yeten her bir Misliiman en azindan
himayesindeki veya sorumlu oldugu kisilerden miinkeri fiilen kaldirabilecek
tutumu sergileme noktasinda elinden geleni yapmaya calismalidir. Ne fiilen
miinkeri degistirebilecek gii¢ ve yetkiye sahip olan ne de vaaz ve irsad ile
insanlar1 bundan alikoyabilecek ilmi birikime sahip olan insanlar ise en azindan
kalbiyle bu miinkeri kotli goérmeli ve onun igsellestirilmesini 6nlemeye
calismalidir. Dolayisiyla bu noktada her bir Misliman takati nisbetinde
sorumludur. Nitekim miinker hadisinde de Ebl Said el-Hudri’nin, Mervan’in
slinnete muhalif olan uygulamasina karsi fiill miidaheleye giicii yetmeyen
kisinin onu sézle uyarmasi karsisinda ‘Bu kisi lizerine diiseni yapmistir’ demesi

98 Ayni, Umdetii’l-Kari, 4/486; Azimabadi, Avnii’l-Ma’biid, 11/330, 331.

99 ibni'l-Arabi, el-Ahkdm, 3/259; Beydavi, Tefsir, 1/74; ibn Receb, Zeyniiddin Ebu’l-Ferec
Abdurrahman b. Sihab, Fethu’l-bdri serhu Sahthi’l-Buhdri, (Suud: Daru ibni’l-Cevzi, 1422),
1/324.

100 Tahi 20/44.

101 Buharf, “Vudd”, 58 (1/66).

102 Aliyyii'l-Kari, Mirkdtui’l-Mefatih, 15/3.

103 Aliyyw’l-Kari, Mirkdtii’l-Mefatih, 15/3; Kurtubi, el-Cdmi li ahkami’l-Kur’an, 12/73; Kutup, Fi
zilali'l-Kur’an, 1/444.

104 Buhari, “Cuma”, 11 (1/215), “Nikah”, 90, 91 (6/152); Miislim, “Imare”, 20 (2/1459); Tirmizi,
“Cihad”, 27 (4/208).
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aslinda onun da bu ilkenin uygulanmasinda takati dikkate aldigini
gostermektedir. Glinimuzde sosyal medya sayesinde insanlar arasindaki
iletisim ¢ok hizli saglanabilmekte ve insanlarin herhangi bir tavr sergileme
noktasinda bir anda kitlelere varacak boyutta bir birliktelige gidebildigi
gorilmektedir. Miisliimanlarin son zamanlarda toplumu, aileyi veya bireyi
hedef tahtasina yerlestirmis, biiyik ahlaki ¢okiintiileri beraberinde
getirebilecek ‘miinker’ karsisinda topyekiin bir durus sergilemek icin modern
¢agin sunmus oldugu bu gibi imkanlardan istifade etmeleri ve bu noktada takat
sinirlarini belki de zorlamalari elzemdir.

Toplumun en basinda duran devlet baskanindan en kiiciik birimi olan
aileye kadar her bir Miisliiman birey bulundugu mevki, sahip oldugu imkanlar,
bilgi ve becerisi ve elindeki yetkiler nispetinde gordigi kotilukleri
engellemekle yiikiimlidiir.195 Devlet bagkani veya miilki amir, yasaklayarak
veya ceza vererek bir kotiliigii ortadan kaldirmal, ilim adami bu kotilagin
zararlarinl veya dini hiilkmiinii anlatarak, yeri geldiginde yazarak giiniimiiz
kosullarinda basin-yayin ve sosyal medya gibi faktorleri de kullanarak ortaya
koymal1 ve kotiiliige bu sekilde engel olmaya ¢alismalidir. Miinker hadisi bu
konuda her uzvun kendisine uygun olan amel ile o kotiiligin karsisinda
durmas gerektigine isaret etmektedir. El degistirmeye, dil inkdredip tenkid
etmeye, kalp ise miinkeri inkdredip ¢irkin gérmeye veya yapilan kotuligi
tasdik etmeme giicline sahiptir. Miimine diisen bunlardan her biri ile veya giicii
nisbetinde hepsiyle birden, igerisinde yasadig1 ¢agin sartlarina uygun arag ve
vesilelerle ve miimkiin oldugunca en etkili olabilecek yontemlerle miinkerin
oniinde durmaktir.

Miinkerden alikoyma ve miinkeri ortadan kaldirma ile ilgili olarak
iizerinde durulmasi gereken bir diger 6nemli husus Allah Rasilii'niin (a.s.) bu
emrini yerine getirme gayesiyle yanlis adimlar atmaktan ve toplumu birbirine
diisiirmekten kacinmanin gerekliligidir. islam Tarihi'nde “emir bi’l-ma‘rif
nehiy ani’l-miinker” ilkesini uyguladiklar: diistincesiyle c¢esitli firkalarin biiytik
fitnelere yol acan siddetli miicadelelere giristigi ve bunun sonucunda topluma
daha ¢ok zarar verdigi bilinmektedir.1% Islam Alimleri bu ilkeyi yerine
getirirken o6nce 6git ve uyaridan baslanilmasi gerektigini belirtmis, bunun
fayda vermemesi sonucunda gittikce sertlesen yontemler uygulanmasi
gerektigini belirtmislerdir.197 ibn Teymiyye de bu noktada “emir bi’l-ma‘rif
nehiy ani’l-miinkerin” bir 1slah faaliyeti olduguna dikkat g¢ekerek, bu ilkeyi
uygulamak adina toplumda fitne ve fesat ¢ikarmanin topluma “emir bi’l-ma‘raf
nehiy ani’l-miinker in” terkedilmesinden daha biiytik bir zarar verecegini ifade
etmektedir.1%8 Nitekim miinkeri degistirme rivayetini degerlendiren bazi
sarihler, Ebli Sald’in Mervan1 ikaz etme konusunda neden daha once
davranmadigl hususunda bunu fitneye sebep olmak istememesi ihtimaline
binaen olabilecegini belirtmislerdir.19® O halde toplumda ortaya ¢ikan miinkeri

105 Komisyon, Hadislerle [slam, 4/470.

106 Cagricy, “Emir bi’'l-Maraf Nehiy ani’l-Miinker”, 11/139-140.

107 Gazzall, [hyd-u uliimi’d-din, 3/326; Zemahseri, el-Kessdf, 1/426; Nesefi, Ebu’l-Berekat Abdullah
b. Ahmed, Tefsirii’n-Nesefi, (Beyrut: Daru’'n-Nefais, 2005), 1/173.

108 bn Teymiyye, el-Istikdme, 1/330.

109 Nevewi, el-Minhdc, 1/212; Ibn Hacer, Fethu'l-bari, 2 /449; Ayni, Umdetii’l-kdrf, 4/485.
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gerek fiili olarak ortadan kaldirmaya calisan gerekse de bu fiilin Kur’an ve
sinnetin ortaya koydugu hayat tarzina uymadigini her firsatta anlatmaya
calisan Kkisiler bu faaliyetlerini asla tekfirci ve otekilestirici bir tutum ve
soylemle yapmamali, Miisliiman halkin dikkatini miinkeri ortaya koyan veya
isleyen kisiye degil bizatihi yapilan miinkere yoneltmelidir.

“Emir bi’'l-ma‘rf nehiy ani’l-miinker” ilkesi basli basina iizerinde bir¢cok
calismanin yapildigi cergevesi genis ve 6nemli bir konudur. Biz bu makalede
miinker hadisinden hareketle bu ilkenin bazi hususlarina hadisle olan ilgisi
miinasebetiyle kismen deginmeye ¢alistik. Konunun tiim ayrintilarinin burada
ele alinmas1 makalenin sinirlarini ¢ok fazla asacaktir. Bu nedenle konuyla ilgili
olarak okuyuculari ilgili calismalara yonlendirmekle yetinecegiz.110

Sonug¢

EbG Sald el-Hudri’den nakledilen ve miinkerin el, dil veya kalp ile
degistirilmesini emreden hadis, “emir bi'l-ma‘rif nehiy ani’l-miinker” ilkesine
dayanak tegkil eden en 6nemli rivayetlerden birini olusturmaktadir. Bu rivayet
iizerine yapilmis olan bu calismada ulasilan sonuglar maddeler halinde su
sekilde siralanabilir:

1. Ebl Sald el-Hudri’'den tahri¢ edilen miinker rivayetinin bitiin tarikleri
Reca b. Rabia ve Tarik b. Sihab aracilifiyla nakledilmistir. Reca b. Rabia tariki
oglu Ismail b. Reca aracihgiyla A’'mes iizerinden, Tarik b. Sihab tariki ise Kays b.
Miislim araciigiyla A'mes, Siifyan, SG’be ve Malik b. Mogol iizerinden
yayllmistir. Makalede incelenen 21 rivayetin tamaminin ravileri gilivenilir,
senedleri ise muttasildir. Dolayisiyla rivayetlerin hepsi isnad agisindan sahihtir.

2. Miinker kavraminin gerek sozlik ve terim anlami gerekse de Kur’an’'da
yer alan kullanimlarina yonelik tefsirlerde verilen anlamlari géz oniinde
bulunduruldugunda bu kavramin hiistin-kubuh anlayisi ¢ercevesinde anlasilmis
oldugunu soéylemek miimkiindiir. Buna gére miinker kavraminin en genis
anlamiyla kifiir ve sirkten baslayarak dinin yasaklayip nehyettigi haramlar ile
akl-1 selim’in dogru bulmayip c¢irkin saydig: fiillerin tamamini kapsadigini
soylememiz miimkiindiir.

3. Miinker rivayetinin Eb( Said el-Hudri tarafindan sdylenme sebebi,
Muaviye’'nin hilafeti doneminde Medine valisi olan Mervan b. Hakem’in bayram
namazi hutbesini namazdan 6nceye almasi iizerine bir kisinin onu 1kaz ederek

10 fbn Teymiyye, EI-Emr bi'l-ma’rif ve’n-nehy ani’l-miinker, (Suud: Vezaretii’s-Suini’l-Islamy,
1418); Gazzali, [hyd-u Ulimi’d-Din; Yusuf Ziya Kavakg, Hisbe Teskilati, Bir Islam ve Tarih
Miiessesi Olarak Kurulus ve Gelismesi, (Erzurum: 1975); Cihad Tung, “Iyiligi Emredip Kotiiliigii
Yasaklama Gorevi”, Erciyes Universitesi Ilahiyat Fakiiltesi Dergisi, (Kayseri 1986), 3/1-12;
Cagrici, “Emir bi’'l-Ma’rif Nehiy ani’l-Miinker”, 11/138-141; M. Zeki iscan, Emr bi’l-Ma’riif ve
Nehy ani’l-Miinker, (Erzurum: Atatiirk Universitesi Sosyal Bilimler Enstitiisii, Yiikksek Lisans
Tezi, 1991); Mehmet Ali Kulat, Hadis Bilimleri Acisindan Emr-i bi’l Ma'ruf ve Nehy-i ani’l Miinker,
(Konya: Selcuk Universitesi Sosyal Bilimler Enstitiisii, Yiiksek Lisans Tezi, 1995); Serif Ahmet
Bursaly, Hadislere Gére Emr-i bi’l-Ma'rif ve Nehy-i ani’l-Miinker, (Bartin: Bartin Universitesi
Sosyal Bilimler Enstitiisti, Yiiksek Lisans Tezi, 2019); Ayse Bayraktar Baris, Kur’an-1 Kerim’de
Emr-i bi'l-Ma’riif ve Nehy-i ani’l-Miinker, (Ankara: Ankara Universitesi Sosyal Bilimler Enstitiisd,
Yiiksek Lisans Tezi, 2007); Emin Kara, Mu'tezile Ekoliine Gére lyiligi Emretmek Kotiliigii
Yasaklamak flkesi, (Isparta: Silleyman Demirel Universitesi Sosyal Bilimler Enstitiisii, Yiiksek
Lisans Tezi, 2001).
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stinnete muhalif davrandigini s6ylemesidir. Hutbenin ilk defa kimin tarafindan
namazdan dnceye alinmis olduguna dair farkl bilgiler bulunmakla beraber bu
konuda en dogru bilginin miinker riviyetinde de belirtildigi gibi Mervan
tarafindan bu uygulamanin baslatilmis oldugu bilgisidir. Mervan’in hutbeyi
namazdan 6nce okumasinin sebebi ise hutbesinde Hz. Ali'ye hakaret iceren
konusmalar1 yapmasi nedeniyle halkin namazdan sonra hutbeyi dinlemeden
ayrilmak istemeleridir.

4. Gerek Ebl Said el-Hudri gerekse de Mervan’i 1kdz eden kisi sadece
Mervan’1 dil ile uyarmakla yetinmis, ona kars1 herhangi bir fiill tedbir almaya
veya ona karsi isyana basvurmamistir. Bu durum miinker karsisinda kisinin
glici nisbetinde hareket etmesinin onu sorumluluktan Kkurtaracagini,
miinkerden nehyetme gerekcesiyle daha biiyiik bir fitneye sebep olmaktan
ka¢inmanin gerekliligini ortaya koymaktadir.

5. Hz. Peygamber (a.s.), miinker karsisinda, kiside ilk olusabilecek tepkiyi,
siralamada sona birakmis bu sayede Miislimanlari minker karsisinda daha
etkin tedbirler almaya sevketmek istemistir. Buna goére hadiste kalp ile miinker
karsisinda durma ‘imanin en zayif noktasr’ ile nitelenerek aslinda bu tepkinin
miinkerin degistirilmesine yonelik olarak neticesi en zayif olan halkay: teskil
ettigine vurgu yapilmak istenmistir. Giiniimiizde de 6zellikle islam diinyas: ve
Miisliimanlara yonelik sergilenen diismanca tutum, sdylem ve fiiller karsisinda
Miisliman liderlerin ‘kinama’ yoluyla verdikleri sozli tepkilerin fayda
saglamadigl ve fiili yaptirimlarin bu konuda ¢ok daha etkili oldugu géz 6niinde
bulunduruldugunda hadisin bizlere vermek istedigi mesaji anlamak daha kolay
olacaktir.

6. Hadiste gecen ‘miinkeri el ile degistirme’ ifadesi toplumda goriilen
herhangi bir koétiliigiin 6niinde durma kapsaminda o6zellikle de idareci ve
amirler tarafindan uygulanacak olan her tiirli fiili tepkiyi, ‘dil ile degistirme’
ifadesi miinkerden vazgecirme veya onu ortadan kaldirmaya yo6nelik 6zellikle
alimler ve bilginler tarafindan yapilacak olan her tirli irsadi icermektedir.
Hadisteki ‘kalp ile degistirme’ ifadesi ise miinker karsisinda ilk iki tepkiyi
vermeye giicii ve imkani yetmeyen Kkisilerin bu miinkeri kerth gérmesi ve
benimsememesi, bu sayede miinkerin Miisliman toplumda i¢sellestirilmesini
engellemesidir.
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Ug Nesilde Dini ve Kiiltiirel Degisim

Bu calisma, glinlimiiziin degisen sosyokiiltiirel ortaminda, nesiller arasinda dini
ve Kkiiltiirel degerlerde nasil bir tutum farkliliginin ortaya ¢iktigini arastirmaya
yonelik yapilan bir saha arastirmasidir. Arastirmanin evrenini, Giresun il
merkezinde ikamet edip, dogma-biiyiime Giresunlu olan 18 yas iistii bireyler
olusturmaktadir. Bu arastirma, 2008 y1lli Ocak-Haziran aylar1 arasinda evrenden,
“kolay ulasilabilir durum 6rneklemesi” yontemiyle elde edilen bilgi ve verilere
dayanmaktadir. Toplamda 62 miilakat ve 538 anket uygulamasi yapilmistir. Bu
yoniiyle calismada nitel ve nicel veri toplama teknikleri birlikte kullanilmistir.
Giresun ilinin gecirdigi tarihsel siirecin, sahip oldugu toplumsal yapinin ve
yasadigl sosyal degisimin, Tiirkiye’nin modernlesme siireci ve dinamikleriyle
bircok agidan benzerlik gosterdigini diistinmekteyiz. Dolayisiyla bu arastirmanin,
nesiller arasindaki deger farklilasmasina yonelik bolgesel bir yonelimi
gosterecegi diigiincesinin Otesinde, Tiirkiye geneline yonelik de birtakim
yorumlar ve degerlendirmeler yapmaya da imkan verecegini diisiinmekteyiz.

(Ozet | Anahtar Kelimeler: Din Sosyolojisi, Din, Degerler, Sosyal Degisme, Giresun,

Nesil.

Introduction

» o«

In general, the discussions about “religious and cultural life”, “religious
and cultural values”, the transformations of these and how these
transformations are manifested in generations are of great interest to
academicians, who continue to produce many works in this field.!

As a science that claims to systematically examine the facts and events that
occur within a society, social institutions, organizations, social structures,
culture and transformation with scientific methods, sociology is interested in
religious and cultural values and religious and cultural life emerging based on
these factors. Although it is generally accepted that sociological literature on
the cultural forms of religious and cultural values and their effects on social
structure and transformation is not at a satisfactory level, it could be said that
recent sociological studies have shown an increasing interest in religious, moral
and general social values and life. This article is also an attempt to assess
attitudes and behaviours regarding religious and cultural values of three
generations in Giresun, which highly represents Turkey in general.

Today, people live in an environment in which the despondency rooted in
the rapid transformation, which began with the industrial revolution and
proliferated to every area of human life, has mutated into a radical and deep
discomfort. This rapid transformation can be seen in each area of human life,
and it has caused fundamental changes in social institutions; how communities
are organized, and the cultural structure and these changes have

1 Wade Clark Roof, “Generations and Religion”, The Oxford Handbook of the Sociology of Religion
(Oxford Handbooks in Religion and Theology), ed. Peter Clarke (Oxford University Press, 2009),
616-634.
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attitudes and behaviours regarding religious and cultural values of three
generations in Giresun, which highly represents Turkey in general.

Today, people live in an environment in which the despondency rooted in
the rapid transformation, which began with the industrial revolution and
proliferated to every area of human life, has mutated into a radical and deep
discomfort. This rapid transformation can be seen in each area of human life,
and it has caused fundamental changes in social institutions; how communities
are organized, and the cultural structure and these changes have
transformations, in turn, have altered the value systems of the relevant
societies.?2 This transformation emerging through the historical experiences of
Europe and demonstrating itself as a unique form of social understanding, life
and organization style, has deeply affected and influenced nearly all existing
structures and institutions on earth.3

These rapid and deep-rooted transformations have generally occurred in
the latest century, and affected many institutions in the social structure. To
understand and resolve the problems emerged due to these changes, many new
areas were established in addition to the endeavours undertaken by the
existing fields of science. The field of sociology, which has emerged as a result
of such process, has been accepted within the field of social sciences as “a child
of the crises” and has made an intense effort to understand and explain the
process that has caused its birth. For this reason, many sociologists, including
the founders of the field, have tried to determine the underlying causes that
have overtaken societies and made significant references to the “values” that
guide and determine people’s attitudes and behaviours.# For this reason, the
subject of values has always been of great interest to sociologists. However, it
has only recently become a field of studies that the Western societies pay a
great deal of interest to.5

Value is a concept that is used to define abstract or concrete principles,
beliefs or entities that guide people in shaping the meaning of life and daily
life.6 In this respect, values are what we refer to while judging our behaviours
and choosing our purposes in life. They are socially shared standards that tell
us what is right and what is wrong in determining our goals and behaviours. In
other words, values are ideals and beliefs considered important by a society or
a social group.” According to this definition, value is a phenomenon that
emerges in the context of the connection of humans, which are beings that
need, desire and aspire, with objects.8

2 Barlas Tolan, Sosyoloji (Ankara: Gazi Kitabevi, 2005), 281.

3 Anthony Giddens, Modernligin Sonuclari, translated by Ersin Kusdil (istanbul: Ayrint1 Yayinlari,
1994); Charles Taylor, Modernligin Sikintilari, translated by Ugur Canbilen (istanbul: Ayrinti
Yayinlari, 1995); Shmuel Noah Eisenstadt, Modernlesme: Baskaldiri ve Degisim, translated by
Ufuk Coskun (Ankara: Dogu Bati Yayinlari, 2007).

4+ Tolan, Sosyoloji, 281, 282.

5 David R Karp, “Values Theory and Research”, Encyclopedia of Sociology, Second Edition, ed.
Edgar F. Borgatta, Rhonda J. V. Montgomery (New York: Macmillan, 2000), 5/3224.

6 Mehmet Ali Kirman, Din Sosyolojisi Terimleri Sézliigii (Istanbul: Ragbet Yayinlari, 2004), 57.

7 Gong Savran, “Toplum, Bilim ve Yontem”, Sosyolojiye Giris, ed. Nadir Sugur (Eskisehir: Anadolu
Universitesi Yayinlari, 2009), 8.

8 [smail Killioglu, “Deger”, Sosyal Bilimler Ansiklopedisi (Istanbul: Risale Yayinlari, 1990), 1: 305.
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The study of values is a common area of interest for a variety of
disciplines. Therefore, many disciplines have put forward different definitions
and ideas about them. In anthropology, particularly in the evaluations by
Kluckhohn and Strodtbeck, values are described as the elements that answer
the basic questions of existence and enable people to make sense of their lives.?
In philosophy, the matter of the quality and characteristics of values, the
hierarchy between values and the criticism of values are at the forefront, while
in sociology, the definition of values, how these values emerge, their interaction
with the social phenomena, institutions and processes, their types, their
importance in social life, and their functions and effects are examined.? For this
reason, Smith and Schwartz have expressed the characteristics of value that
contain faith and purpose, include the entirety of life within its scope, and are
passed down from generation to generation.!! Fichter, on the other hand,
argues that values are used as ready-made tools for judging the social value of
individuals and partnerships, that they guide people in choosing and realizing
their social roles, and that they are tools of social control and oppression. He
also points out that values are also used as tools of solidarity.12

Particularly after the 1960s, there has been a surge in studies examining
the subject of social values, and scholars such as Rokeach, Schwartz, Bilsky,
Inglehart, Flanagan, Allport, Vernon, Williams, Kluckhohn, Braithwaite, and Law
have asked questions regarding values, which are defined as “the criteria they
use to evaluate people and events, to choose and justify their actions”, and
attempted to answer them. The questions asked by these scholars include:
What kind of values move people? Which ones take priority? How do values
differ from between societies and cultures? Do values motivate behaviour? How
does people’s commitment to values become stronger and weaker? How do the
values of societies change? How do values affect the conflicts between people,
societies and cultures? How do individuals’ value priorities affect their social
behaviour? How do individuals’ common position (education, age, gender,
profession and so on) and shared experience affect their value priorities? Do
individuals’ unique experiences (traumas, intra-family relations, immigration,
and so on) change their value priorities? How do individuals’ value priorities
affect their behaviour and preferences? How do individuals’ value priorities
affect their political, religious, ideological attitudes and behaviours? What are
the international and cross-cultural differences in value priorities and how can
the related causes and problems be defined?13

9  Karp, “Values Theory and Research”, 5/3212.

10 fsmail Dogan, Sosyoloji, Kavramlar ve Sorunlar, 6th edition (Ankara: Pegem Akademi Yayincilik,
2004), 236; Ertan Ozensel, “Sosyolojik Bir Olgu Olarak Deger”, Degerler Egitimi Dergisi 1/3
(2003), 229.

11 Karp, “Values Theory and Research”, 5/3213.

12 Joseph Fichter, Sosyoloji Nedir?, translated by Nilgiin Celebi (Ankara: Atilla Kitabevi, 1996), 150,
151.

13 Karp, “Values Theory and Research”, 5/3224; Ronald Inglehart, Modernization and
Postmodernization: Cultural, Economic and Political Change in 43 Societies (Princeton University
Press, 1997); Ozensel, “Sosyolojik Bir Olgu Olarak Deger”, 222-223.



Religious and Cultural Change In Three Generations

According to Schwartz, who adopts the approach of Rokeach, Williams and
Kluckhohn that is centred on the concept of value on understanding human
behaviour, values are the criteria that people use to evaluate other people and
events, including themselves, and to select and legitimize their actions.
Schwartz evaluates the importance of values around the following questions:
How do individuals’ value priorities affect their social behaviour? How do
individuals’ common position (education, age, gender, profession, and so on)
and shared experience affect their value priorities? Do individuals’ unique
experiences (traumas, intra-family relations, immigration, and so on) change
their value priorities? How do individuals’ value priorities affect their
behaviour and preferences? How do individuals’ value priorities affect their
political, religious, ideological attitudes and behaviours? What are the
international and cross-cultural differences in value priorities and how can the
related causes and problems be defined?14

Although the concept of value has been an area of interest for sociologists
for many years, influence of the positivist mindset has caused the concept to be
excluded from the scope of sociological studies, as it has expressed only the
individual reality and possessed a subjective character. The understanding
provided by the “scientific” positivist perspective argues that the values do not
have an objective truth intrinsic to them and that they can only be addressed
with a subjective approach has caused sociologists to avoid studies focused on
values for a long time.15

Subject and Problem

We have observed that the researchers studying values and religious life
generally shaped their understanding around the following questions: What
kinds of values move people? Which ones take priority? How do values differ
from between societies and cultures? Do values motivate behaviour? How does
people’s commitment to values become stronger and weaker? How do the
values of societies change? How do values affect the conflicts between people,
societies and cultures? What are the contact points of religion with society?
What are the roles and functions of religion in social life? What are the effects of
social changes on perspectives regarding religion?16

All nations and societies strive to transfer the values that constitute their
own identity to the next generation. However, it is almost impossible to say that
the values of societies can be transferred from generation to generation
without any change. Over time, each society experiences change or
differentiation in the value orientations inherent to them to varying degrees. Of
course, this situation is also valid for Turkish society. Therefore, trying to
understand what sorts of change occur between generations of the Turkish

14 Milton Rokeach, The Nature of Human Values (Free Press, 1973); Ozensel, “Sosyolojik Bir Olgu
Olarak Deger”, 223.

15 Dogan Ozlem, “Agis Konugmasl”, Bilgi ve Deger, ed. Sahabettin Yalgin (Ankara: Vadi Yayinlar,
2002); Ozensel, “Sosyolojik Bir Olgu Olarak Deger”, 218, 219.

16 Niyazi Akyiiz & Thsan Capgioglu (ed.), Ana Bagliklariyla Din Sosyolojisi, 4th edition (Ankara:
Giindiiz Egitim ve Yayincilik, 2012), 41.
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society in religious and cultural values in the light provided by empirical data is
of critical importance in understanding the transformation dynamics within the
structure of the Turkish society.

Turkish society eexperienced a process of rapid transformation with the
Edict of 1856 and the following Tanzimat reforms, and this situation had
significant effects on the religious and cultural values of the society. However,
the impact of this rapid change, which occurred between Tanzimat and the
present day, has not been a subject of academic studies, especially within the
context of generations, to the extent that it deserves. Therefore, the subject of
this research is the attitudes and behaviours of three generations
(grandmother/grandfather-son/daughter-grandchild) living in the city centre
of Giresun towards religious and cultural life and relevant values. The
population of the research consists of individuals from Giresun over the age of
18, who live in the city centre. Based on information and data obtained from the
universe between January and June 2008, this research has applied the “easily
accessible situation sampling”. A total of 62 interviews and 538 questionnaires
were conducted. In this respect, qualitative and quantitative data collection
techniques were both used. In 2010, the research was accepted as a doctoral
dissertation by the Institute of Social Sciences of Marmara University with the
title “Three Generations as Carrier of Religious and Cultural Values (The Case of
Giresun)”.17 A certain part of this thesis was published as a book with the title
Three Generations and Three Lives (Religious and Cultural Change).8 This article
has been prepared based on the data presented by the thesis on the variable of
generations. The tables regarding variables such as gender, education,
economies, and marital status present in the thesis, were not included by this
article. Additionally, the data related to the variable of generations were only
included as a percentage and the relevant P (Probability) values were provided
in parentheses.!?

This study, which seeks to answer the basic question of “Is there a
difference in the attitudes and behaviours of the three generations living in
Giresun towards religious-cultural values and life?”, was attempted to address
matters such as preferences regarding the selection of spouses; differences in
marriage styles and perspectives on family; gender equality in the occupational
life; education of girls; birth control; gender equality in inheritance; the
differences in the attitudes and behaviours regarding the friendship between
young boys and girls (flirtation) and pre-marital sex; differences in the
perspectives regarding the effects of television and technological means on
religious and cultural values, social values, national values and identity; faith in
Allah, “subjective perception of religiosity” and the frequency of fulfilling

17 Mustafa Bakirc, Dini ve Kiiltiirel Degerlerin Tasiyicist Olarak Uc Nesil (Giresun Ornegi) (Istanbul:
Marmara Universitesi, Sosyal Bilimler Enstitiisii, Doctoral Thesis, 2010).

18 Mustafa Bakirc, U¢ Nesil U¢ Hayat (Dinf ve Kiiltiirel Degisim) (istanbul: Bir Yayincihk, 2019).

19 P (Probability) value is the value that is used to determine the presence of statistical
significance and the level of evidence of the existing difference if any. Therefore, the P-values
were also provided under the statistical analysis that was included in the thesis, which has
served as the source of this article. This P-value, which helps us to understand whether there is
a significant difference as a result of the relevant hypothesis test, was accepted as "0.05".
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religious obligations, and the frequency of engaging in religious prohibitions
such as drinking of alcohol or usage of blasphemous words.

Method

In determining the conceptual framework of the research and evaluating
the data, the general principles of the structural-functionalist approach, one of
the dominant paradigms of sociology, were taken into consideration and it was
predicted that religious-cultural values and life are in a mutual relationship
with other social structural elements.

Variables other than generation are not included in this article. However,
the information regarding the participants’ gender, education, marital and
economic status, business and professional life, and political-intellectual views
were also included as a percentage to provide the readers broader knowledge
about the people participated in the research. The six-point age classification of
Turkish Statistical Institute was used in determining the age ranges of
generations. Accordingly, the first generation in the study consists of
individuals aged 55 and over, the second generation consists of those between
the ages of 35-54, and the third generation consists of those between the ages
of 18-34. Within the scope of the study, 538 questionnaires were applied and
62 people were interviewed. Of the 538 individuals who answered the
questionnaires, 30.7% belong to first-generation, while 38.3% to the second,
and 31% to the third. Meanwhile, 29% of the interviewed individuals belong to
the first generation, 32.3% to the second, and 38.7% to the third. 49.4% of the
questionnaire participants are men and 50.6% are women. 54.8% of the
interviewees are men and 45.2% are women. 20.8% of the questionnaire
respondents are single, 69.8% are married, 8.8% are widows, and 0.6%
individuals who are living separately from their spouses but are not divorced.
For the first generation, the percentage of married is 74.5%, while the
percentage of widows is 23.6%. For the second generation, 92.9% are married
and 3.9% are widows. The rate of single participants in the third generation is
63%, and the rate of those who are married is 36.4%. There are no widowed
participants in the third generation. 32.3% of the interviewees are single,
53.2% are married, and 14.5% are widows. There are no single individuals in
the first generation. The rate of married people in the first generation is 61.1%
and the rate of widows is 38.9%. The rate of singles in the second generation is
15%, the rate of married people is 75%, and the rate of widows is 10%. In the
third generation, the rate of single individuals is 70.8%; while the rate of those
who are married is 29.2%. There are no widows in this group. 29.4% of the
men who participated in the interviews are single, 58.8% are married and
11.8% are widows. The proportion of single women is 35.7%, while the rate of
married women is 46.4%, and the rate of widowed women is 17.9%. 2.7% rate
of widows are among men, and this rate is 14.8% among women. 29.2% of the
questionnaire respondents are housewives, 9.3% are students, 8.7% are
workers, 8% are teachers, 7.6% are tradesmen, 6.7% are civil servants, and
5.2% are farmers.
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Meanwhile, the interviewees included the self-employed (17.7%),
housewives (16.1%), students (12.9%), and tradesmen (14.5%). It was
determined that 27.3% of the 479 people who answered the questionnaire
have a monthly income of more than 1.000 TL and 34% have an income
between 500-1.000 TL. 43.5% of the interviewees are people with a monthly
income of more than 1.000 TL. The rate of those whose monthly income is
between 500-1,000 TL is 33.9%.

500 participants answered the question of “How would you describe
yourself in terms of political thought?”, which can be addressed within a
political or ideological framework. Among these people, the rate of those who
define themselves as “conservative” is 17.4%, the rate of those who define
themselves as “nationalist” is 31.8%, the rate of those who define themselves as
“Islamist” is 25.2%, the rate of those who define themselves as “social
democrats” is 18.6%, and the rate of those who say they are “liberals” is 2%.
The ratio of those who are not included above is 5%. We have observed that, in
the first generation, the rate “conservatives” is 21%, the rate of “nationalists” is
28%, the rate of “Islamists” is 30%, the rate of “social democrats” is 14% and
the rate of “liberals” is 0.6%. In the second generation, the rate of
“conservatives” is 17.1%, the rate of “nationalists” is 32.6%, the rate of
“Islamists” is 24.4%, the rate of “social democrats” is 19.7% and the rate of
“liberals” is 2.1%. In the third generation, the rate of “conservatives” is 18%,
the rate of “nationalists” is 34.7%, the rate of “Islamists” is 20.7%, the rate of
“social democrats” is 18% and the rate of “liberals” is 3.3%.

Religious-Cultural Values and Life in Three Generations

In this section, the following matters will be addressed within the context
of generations: the selection of spouses and the form of marriage, family
structure, women’s rights and freedoms (business and professional life,
inheritance sharing, flirtation, sexuality and birth control), intergenerational
relationships, media and technology, social values, the protection of the Turkish
language, religious beliefs, religiosity, and worship and religious prohibitions.

1. Generational Attitudes Towards the Selection of Spouses

The choices of generations in choosing spouses are discussed under the
subheadings of wealth, beauty (handsomeness), morality, piety, profession and
lineage. Regarding the issue of the selection of a spouse, only one question was
included in the interview form, while five questions were included in the
questionnaire form. In addition to the questionnaire questions that examine
respondent’s preferences regarding their spouses’ wealth, beauty
(handsomeness), morality, piety, profession and lineage, the question of “What
qualities do you believe that a person to be married should have?” was included
to understand the matter fully.

It could be said that, in Turkish society, there is a general trend that
women tend to prefer men with higher income while selecting spouses. This is
a matter that both the bride-to-be and her family take into account. Just as the
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bride-to-be does not want to have any financial difficulties in her husband’s
house, the family of the girl also does not want their daughter to suffer from
financial problems. Half of the participants stated that it is important for the
person to be married to be rich and wealthy. Although there is no distinct
attitude difference between generations towards the desire regarding the
person to be married being rich and wealthy, and the importance given to this
matter by the first generation is higher than the second and third generations.
The ratio of importance attributed to this is 47.3% in the third generation,
which increases to 48.3% in the second generation, and 55.5% in the first
generation (P = 0.260). Based on the data obtained from the interviews, it was
determined that the first generation had a greater belief that the economic
situation in marriage is important. Since the individuals of the first generation
settled in the centre of Giresun and spent a lot of effort to establish themselves
there, their preference for the spouse-to-be having a good financial status is
understandable. Half of the participants believe that beauty or handsomeness is
significant in the selection of spouses. Although there is no remarkable attitude
difference between generations in regards to spouse-to-be being beautiful or
handsome, it was seen that the degree of importance increased from the first
generation to the third generation. This rate was 45.7% in the first generation,
and it increased to 52% in the second generation and 55.1% in the third
generation (P = 0.222). Almost all participants stated that their spouse-to-be
should have good morals and nature. There is no difference in attitudes
between generations in regards to this issue (P = 0.355). In the interviews, good
morality and character were mentioned as the most important features that
should be sought in the spouse-to-be. These characteristics were emphasized
by the members of all generations. However, the members of the first and
second generations have stated that the youngsters generally place greater
emphasis on physical beauty in the marriages and do not pay sufficient
attention to good morality and character. According to their opinion, people can
understand how important a good temperament is only after marriage, during
the later stages of their lives. 91.6% of the participants have stated that it is
important for the person to be married to be religious. 93.9% of the first
generation found it “important” for the spouse-to-be to be religious. This rate is
95.6% in the second generation, and 84.3% in the third generation (P = 0.000).
Therefore, the preference for “religiosity” shows a remarkable decrease in the
third generation. This situation can be considered as paying less attention to
the references that can be evaluated within the framework of “religiosity” in the
third generation. 86.4% of the participants stated that the spouse-to-be should
have a profession. There were no significant differences between the
generations in terms of the importance given to the spouse-to-be having a
profession. While the first and second generations had a rate of 87% regarding
the importance placed on this matter, this rate showed a slight decrease in the
third generation to 84.5% (P=0,712).

72.6% of the questionnaire participants have stated that the spouse-to-be
should have a good lineage, while 27.4% stated that the lineage does not
matter. There were no significant differences between attitudes of the
generations in terms of the importance given to the spouse-to-be having a good
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lineage. However, it is noteworthy that the rate of importance placed on this
matter by the first generation, which was 69.3%, increased to 76% in the
second generation and decreased to 71.7% in the third generation (P=0.346).
This indicates that individuals still put great importance on the family and
lineage of the spouse-to-be, which they consider to be a matter that should be
researched beforehand, and that this attitude is being transferred to the new
generations. In the interviews, it was observed that the first and second
generations put emphasis on the importance of family and lineage, and the
members of those generations have expressed that having a bride from a “bad”
family would harm the family. However, the interviews with the third
generation did not support the 71.7% rate that is in favour of having a good
family and lineage. It was noted that the third generation did not put great
importance on the matter of lineage and family in their selection of spouses.

2. The Marriage, Wedding Ceremony and Wedding
Reception Forms of the Generations

In every society, marriage is performed by obeying the rules and patterns
of the culture. Forms of marriage tend to change based on the cultural codes
and socio-cultural conditions that change over time. This phenomenon of
change can be observed clearly between the attitudes of generations. The
matter that will be addressed in this section is whether there is a difference in
the forms of marriage between generations in Giresun.

49.8% of the answers given by the married participants regarding the
marriage methods are for the option “by meeting and mutual agreement and
the approval of our family” and 42.1% for the option “by arrangement”. While
the rate of participants stated that they got married by eloping/kidnapping is
6.1%, this rate is 1.4% among those stated that they got married despite the
opposition of their family. There is a significant difference between generations
in terms of marriage method (P = 0.000). The proportion of those who have
marked the arranged marriage option is 58.4% in the first generation, while
this is 36.9% in the second generation, and 18.8% in the third generation.
There is a remarkable decrease in arranged marriages from the first generation
to the third generation. The rate of marriages with the consent of the
individuals and their families is 32.3% in the first generation, 57.1% in the
second generation and 69.6% in the third generation. Accordingly, the rate of
marriages based on personal preferences shows a significant increase from the
first generation to the second generation. The difference between the first
generation and the second generation is quite remarkable. Although the
marriages performed by eloping/kidnaping do not have a high percentage rate,
their number has decreased over the generations.

Additionally, although the rate of individuals who have gotten married
despite the opposition of their families is quite low, the numbers of such
marriages have increased over the generations.

The concept of “Arranged marriage” does not mean that two people who
are arranged to be married do so without ever seeing one other. This method of
marriage can be seen throughout many regions of Turkey and it describes a
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style of marriage that is initiated by older family members or other members of
the family believing two young individuals suitable for each other for marriage.
This is also the case for Giresun. The decision is left to the people that are
arranged for marriage, even after a consensus is reached by the members of the
family that young individuals in question are suitable for each other. Based on
interviews, it was understood that there is no pressure from families on young
people, and especially girls, for marriage.

Regarding the marriage methods in the Turkish society, in addition to the
previously existing typologies of “arrangement method” and “meeting method”,
a new typology titled “softened arrangement method” has emerged, which acts
as an intermediate between the aforementioned typologies.20 Although the
arrangement method has largely been abandoned by the Turkish society and
the method of selection of spouses by meeting has become widespread, the
influence of families regarding the selection of a spouse and marriages
continue. Hence, the typology of “softened arrangement” marriage has
emerged. This situation correlates with the findings of this study regarding the
choice of spouse and marriage methods in Giresun.

In the survey data, it has been observed that the marriages defined as
arranged marriages, in which the bride-to-be is recommended to the groom-to-
be by the family members or the immediate environment, has decreased from
the first generation to the third generation. Instead, marriages that are based
on meeting and mutual agreement have become widespread. In the interviews,
it was seen that the vast majority of the first generation got married by this
method. None of the participants has stated that they were only allowed to see
their spouses after the wedding or that their families decided their marriages
without their approval. However, in the interviews, a small number of women
from the first generation stated that they saw their husband only after the
engagement. It is understood that, in such marriages, the man has seen and
known the bride before the marriage. In the interviews, it was understood that
arranged marriage was common among second generation. Even among those
who are university graduates and teachers, there have been some expressions
such as “a friend of mine or a fellow teacher recommended my spouse, they saw
us fit for each other”. Many of those who have participated in the interviews
have stated that perceptions of suitability by one’s environment or friends and
family are worth considering, as these are usually people with a certain amount
of experience. This line of thought can be summarized as “approval of one’s
environment”. In the interviews, many people shared their experiences of the
negative consequences of marriages taking place despite the opposition of their
families.

The attitudes of those who have answered the questionnaire as to whether
or not they interfere with the marriage preferences of their children were also
measured. In examining whether or not the family elders should interfere in the
marriage preferences of their children, it was observed that 57.6% of the first
generation believed that they should not, while the same rate is 41.3% in the

20 fhsan Sezal, “Toplum ve Aile”, Sosyolojiye Giris, ed. ihsan Sezal (Ankara: Mart1 Yayinevi, 2003),
150, 151.
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second generation and 60.2% in the third (P=0,000). The rates of the first and
third generations are close. The rate in the third generation can be explained by
the younger generation’s “libertarian” attitude in the preferences regarding
marriage, as is the case in many other issues. The rate of child marriage in the
first generation is 88.9%. This rate is 24.4% in the second generation.
Therefore, the experience of the first generation in having married children is
quite high.

Many interviewees have expressed regret over the fact that they have
interfered with the marriage preferences of their children. This regret has been
demonstrated through statements such as “I wouldn’t have interfered if I knew
what I know now. [ don’t care what anyone does. They are better off finding
their spouses and making their own decisions. Because, if it turns out well, it is
their achievement and if it turns out bad, it is our fault”. A certain number of
those who have interfered their children’s marriages have made statements, in
regards to their preferences and their reasons for interfering, such as “We
believed that if the spouse is a person we knew, they would take care of us. It
did not turn out as we had expected”.

115 of the respondents who answered the questionnaire did not answer
the questions regarding their method of marriage. This can be explained mostly
by the fact that 111 of the participants are single. It was observed that most of
the married participants had both official and religious marriages. Many
participants who only marked the “official marriage” option also had a religious
ceremony. While checking the questionnaires in the presence of the
participants, we asked those who had only marked the “official ceremony”
whether they had a religious ceremony and they answered that they had a
religious ceremony as well. Therefore, it is understood that most of those who
mark this option simply did not notice the option of “we had both official and
religious ceremonies” following the “official ceremony” option or they found it
sufficient just to mark this option. In the interviews, it was seen that the people
living in Giresun showed sensitivity towards both official and religious
marriages. There is no significant difference between generations in terms of
marriage method.

Regarding the type of wedding receptions, 53.8% of the people who
participated in the questionnaire have stated their reception was only
“musical”, 19.7% stated that it was “without music or alcohol”, 14% “with both
music and alcohol”, and 5.2% with “religious ceremonies”. When the rate of
having weddings with both music and alcohol is examined over generations, it
is seen that the rate of those who marked the “both music and alcohol” option is
15.8% in the first generation, 10.2% in the second generation, and 20.9% in the
third generation (P = 0.024). The high rate in the first and third generations is
remarkable. Looking at the methods of holding wedding receptions by the
generations of the study, 63.6% of the first generation preferred a musical
wedding ceremony for their children’s wedding ceremonies, and this rate
dropped to 14.7% in the second generation (P = 0.000). There is also a
significant decrease from the first generation to the second generation in the
wedding option “with both music and alcohol”. In the interviews, people
showed a tendency towards having music in their wedding ceremonies and
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used expressions such as “you cry at funerals and dance at the weddings”.
However, it was observed that the general attitude towards drinking alcohol at
weddings was negative. It is understood that the reason for this negative
attitude towards alcoholic drinks was related to fights or arguments that take
place at weddings where there is alcohol rather than religious reasons.
Additionally, the replacement of traditional village-type wedding receptions
with wedding receptions that are performed in halls leads to the decrease of
alcohol consumption in weddings.

3. Family Structure, Relationships between Men and
Women, Women's Rights and Freedoms

The matters of family structure, the relationship between genders, the
examination of attitudes towards women’s rights and freedoms are discussed
within six headings. It was first attempted to establish a general framework
regarding the family structure in Giresun. Afterwards, attitudes towards
women’s participation in business and professional lives, which is considered
one of the most important indicators of modern life, and them having the same
rights and equal opportunities as men in this regard were examined. The third
heading is the attitude towards gender equality in inheritance. The fourth
heading is in relation to flirtation between young girls and boys, and the fifth
heading is about the attitudes towards premarital or extramarital sexual
intercourse. And finally, the sixth heading is related to birth control.

3.1. Family structure

The institution of the family is one of the primary research areas of
sociology. This is because each individual belongs to a family and this affiliation
creates a pattern of relationships based on blood ties. Family is a basic social
unit consisting of individuals who have ties between each other by
consanguinity, marriage and legal relationships and who usually dwell in the
same house and it is within this unit the sexual, psychological, social, cultural
and economic needs of the individuals are met and social harmony and
participation are ensured and regulated.?! In the interviews, the participants
emphasized that the family is very important and responsible for the
upbringing of the children. It can be said that society, in general, has a very
strong attitude towards the sanctity, protection and maintenance of the
institution of marriage.

One of the issues discussed often within the topic of the family structure is
the position of women in the family. Contrary to the prior predictions, it was
noted that the position of the women in the family strengthened as their age
increased. It was noted that, with the death of the family elders, the children
reaching adulthood, and their spouses reaching their middle ages, the role and
effectiveness of the woman in the family increases. The data obtained based on
the interviews confirm that the preferences of women in many subjects,

21 Kirman, Din Sosyolojisi Terimleri Sézliigii, 16.
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particularly the matter of purchasing houses and the marriage of the children,
are effective in the relevant decisions, and that their influence within the family
increases after they reach the status of being middle-aged. However, this
phenomenon should not be construed as women having a desire towards the
activities of being “visible” and “perceptible”. According to the data obtained
based on the interviews, it was determined that the women want their spouses
to have “influence” within their environment and they tend to avoid any actions
that might contradict this issue, and that they do not want to cause the
emergence of a typology which cannot “command” their spouses and children.
In this case, it could be said that women actively participate in familial matters,
but they tend to adopt an attitude that does not harm their spouse’s quality of
being “the head of the family”.

Considering the family structure in Giresun, one of the issues that should
be examined is the practices about the upbringing. It was expressed in the
study that the third generation’s age was determined to be between 18 and 34.
However, the age period for male children between 15 and 20, which can also
be characterized as the “adolescence period”, was emphasized in the study, and
it was attempted to determine the attitudes and behaviours regarding the
upbringing of male children. The first thing that drew attention in our
observations of this age group is that male children are allowed “extreme
freedom” during their upbringing. Many people have evaluated the excesses of
men during the adolescence period with expressions such as “such things
happen in youth; youngsters do such things”. It can be said that such an attitude
by parents, especially fathers, negatively affects the growth of young people as
responsible individuals. Some of the young people we have interviewed stated
that their certain habits such as drinking and cursing, were not received with
negative reactions by their parents, and some even stated that expressions
involving cursing and swearing were employed towards them during their
childhood. This issue was also discussed with the members of first and second
generations, and many stated that young children were directed to use abusive
expressions for entertainment purposes. Again, some of the third-generation
individuals we have interviewed stated that their fathers and other family
elders did not object to their usage of alcohol when they reached 17-18 years
old, and that their fathers have consumed such drinks in their presence.
Especially in families whose fathers and grandparents have a habit of drinking,
there is a tolerance towards the drinking habits of the younger generation, and
this situation is expressed with an approach such as “a man, may drink
occasionally”.

A “harsh/rude” attitude was observed in the behaviour of young people
towards their elders, especially their mothers, and many participants expressed
that young people sometimes experience arguments with their parents. Of
course, the imitation of previous generations has a great effect on the
development of such negative behaviours in young people. It was observed that
behaviours such as “bullying, being ready to bully, talking loudly in public
places with a group of friends without considering other people, using abusive
and slang expressions” are common among the youth. It should be stated that,
in the proliferation of these sorts of behaviours, which are usually learned by
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the young generations from their peers, the attitude of toleration adopted by
the family plays a great role. Therefore, it is necessary to conduct further
studies on upbringing practices in the Eastern Black Sea Region, especially on
“aggressive, spoiled youth” who do not hesitate to create “disturbances” in
many public spheres ranging from traffic to education. Of course, institutional
structures that “are not bothered” by such matters, especially the family, and
“social toleration” should be included in this subject. This is because of the
observation that the young individuals, especially the males, adopt strikingly
“aggressive” attitudes and behaviours that are a far cry from “social
responsibility”. It could be said that the “tolerance” shown by the families
towards their children lies at the root of this issue and many problems
regarding socio-cultural and religious life such as the prevalence of the
phenomenon of violence in the region, the use of abusive expressions,
behavioural disorders, and alcohol consumption can be traced back to practices
of upbringing. Men in the region perceive drinking alcohol during their
“adolescence” period as a “merit”, and behaviours that can sometimes be
described as “bullying” are seen as the “mark of adolescence”. It is observed
that attitudes and behaviours that can be expressed within the framework of
certain mentalities such as “a man can do such things”, “a man drinks”, “a man
can cuss” are frequently encountered.

The attitudes towards children living with their parents after marriage is
generally negative. While 60.5% of the participants stated that it would be
more appropriate for a young couple not to live with their families, the rate of
those who find it appropriate for two generations to live together is 39.5%. The
rate of those who find it inappropriate for children to live with their families
after marriage is 53.7% in the first generation. This rate is 68.4% in the second
generation and 57.5% in the third generation (P = 0.010). Accordingly, it is seen
that the most negative attitude towards children living with their parents after
marriage is displayed by the second generation. This rate can be explained by
their own negative experiences about living with their parents who are not in
the need of care. During the interviews, some participants have stated that
some conflicts could occur between children and parents while they are living
together. The majority of women from the first and second generations have
supported their opinions that it would be more beneficial for both the parents
and the children to live separately by emphasizing the statements such as “I am
still able-bodied. Most of the work is done by machines now anyway. We live
our lives according to some arrangements, and we usually have guests or
visitors. It is hard for them to find comfortable lives with us. They would be
more comfortable in their own houses”. Additionally, there were some
participants who tried to live with their parents but had to leave due to the
discomfort they had experienced. Those of the third generation who approach
this matter positively generally consider this matter from the perspectives of
the care of the children (grandchildren) and economic benefits. On the other
hand, in today’s society, many technological possibilities are available to
facilitate the housework of elderly people. In addition to the technological
opportunities that facilitate the daily life of the elderly and many other means
and opportunities that are at their disposal today such as social security,
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readily available means of transportation, ease of shopping, and the comfort of
modern houses have reduced the dependence of the older generation on the
younger generation.

3.2. Business and Professional Life

Due to factors such as urbanization and increased level of education,
women have started to participate more and more in paid employment and to
receive equal rights with men in many areas. Approximately 90% of the
participants view women possessing equal rights to men in paid employment
positively. In terms of generations, there is no difference in attitude towards
women having the same rights as men in employment and professional lives (P
= 0.639). The first and second generations often viewed the employment of
women within the context of contributing to the family budget. Generally, they
used statements such as “it is difficult to make a living with only one person
working. If the woman works, making ends meet will be easier”. The third
generation, on the other hand, supports the employment of women with
statements such as “a modern woman should have an occupation and stand on
her feet” in addition to economic reasons. The opinion that women should have
a job/profession that allows them to make a living independently is a view that
is expressed by the majority of women from the first and second generations.

Almost all participants believe that the education of girls should continue
after primary school. There is no difference in attitudes about this matter
among generations. The interviews have also supported the generally positive
attitude towards women'’s education and employment.

3.3. Inheritance

The equality between men and women in terms of inheritance rights is
discussed very often. 89.6% of the participants who answered the
questionnaire stated that women and men should be equal in the partitioning
of inheritances. The rate of those who believe there should not be gender
equality in this matter is 10.4%. In terms of attitudes towards gender equality
in the partitioning of inheritances, there are no differences between the
generations (P = 0.829). In the interviews, it was observed that, although most
of the first-generation men and a certain portion of the second-generation men
have indicated that partitioning of inheritances should be equal, their
perspective of this equality does not imply a fifty-fifty partition. It instead refers
only to the inclusion of women in inheritance partitioning. Although there is a
consensus supporting the inclusion of women in the partitioning of
inheritances and them not being aggrieved in such matters, it was noted that
that male children are generally viewed as the ones who should handle and
protect the property inherited from their fathers.

3.4. Flirtation and Dating

The term “flirtation” expresses being lovers of boys and girls, and it is
usually defined as “dating” among young people. Considering the attitudes of
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the participants towards this relationship, 59.1% of the participants have
stated that they do not see any harm in the friendship between boys and girls.
The rate of those who are opposed to this is 40.9%, however. Considering this
situation in terms of generations, while the rate of those who do not see any
harm in the relationships between boys and girls is approximately 50% in the
first and second generations, this rate exceeds 70% in the third generation (P =
0,000). Therefore, the relationship types that involve meeting, sustaining
friendships, and being in relationships with the members of the opposite
gender is viewed as normal by the members of the youngest generation and it
was noted that the form of friendship that can be described as
“boyfriend/girlfriend” is generally accepted by their environments. In addition
to expressing that they see no harm in the relationships between young
individuals of opposite genders, the members of the first and second generation
have stated that such relationships should be controlled strictly and young
people, especially the girls, should be given advice about these relationships.
Even those who view such relationships negatively have stated that such
friendships are inevitable in the education and social life and opposing such
relationships is practically meaningless. In this context, they have used
expressions such as “everyone has a boyfriend/girlfriend in this day and age,
what are you going to do about it” and added, in regards to the things that
should be done concerning this matter that, the children “should not be left to
their own devices” and “should be controlled strictly”. However, the interviews
with the third generation have demonstrated differences in forms of friendship
with the opposite gender.

3.5. Sexuality

Almost in all religious understandings there are orders and prohibitions to
regulate the sexual life of individuals and that they present a framework for the
sexual lives of their members. It is noted that matters such as the promotion of
marriage, the existence of sexuality on a legitimate ground, prohibition of
unmarried and homosexual relationships are included within this framework
established by religions regarding sexuality. 22 Although the rate of individuals
who have stated there is no harm in friendships between boys and girls is 60%
in the study, 93.2% of the participants have stated that they view premarital
sexual relationships negatively. The rate of those who approve of such
relationships is 6.7%. The rate of those who do not view premarital sexual
intercourse negatively increases from the first generation to the third
generation. While the rate of those who did not view this matter negatively in
the first generation is 1.8%, this is 4.3% in the second generation and 15% in
the third generation (P = 0.000). In the interviews with the first generation, the
matters in which their fathers and grandfathers were mentioned included
entertainment activities with women and alcohol and the harassment of

22 Asim Yapicl, Ruh Saghgi ve Din (Psiko-Sosyal Uyum ve Dindarlik) (Adana: Karahan Kitabevi,
2007), 69.
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widowed women. In the interviews with the first generation, it was observed
that they display an attitude about premarital sexual intercourse that is more
personal and private. When the female and single members of the third
generation who have shown a negative attitude towards premarital sexuality
were asked “Would you be uncomfortable if one of your girlfriends has a
positive attitude or behaviour towards such a relationship or would you change
your attitude towards her?” they have generally answered with statements
such as “no, that is her preference”. There is a widespread opinion that
premarital and extramarital sexual intercourse has a higher rate than what is
anticipated, especially among second and third-generation men. However, it
was also noted that the individuals used expressions such as “we hear, we see,
they say, they always say, a friend of mine told me, someone was talking about
it” when talking about this subject.

3.6. Birth control

In the questionnaire, it was determined that the rate of those who think
that birth control is necessary is 90.5%. Although there is a slight increase from
the first generation to the third generation, approximately 90% of all three
generations have stated birth control as a necessity (P = 0.339). The majority of
the interviewees stated that having a child is very important for the family but
have also added that birth control is a necessity in our age. Although there are
no remarkable differences in attitudes between generations and genders,
especially the first and second generations do not consider that it is sufficient to
have a single child and prefer to have 2-3 children. The third-generation
members, on the other hand, believe that one or two children are sufficient. It
could be said that notions regarding birth control are generally based on
financial reasons. Generally, the opinions were centred on the idea that people
should only have several children that their financial status allows them to look
after. Additionally, some of the participants who could be described as
“religious” and “conservative” have added “moral” concerns to these reasons.
These individuals have expressed that if the status of the couple does not allow
them to provide their children with sufficient moral and financial opportunities,
then it is not necessary to have children. As a matter of fact, several people from
the first generation interviewed have stated “actually, our prophet has
suggestions on how we should reproduce, but under today’s horrible
conditions, it is very difficult, both materially and spiritually, to raise a child.”

4. Intergenerational Relationships

Social scientists are always very interested in information regarding
intergenerational relationships and intergenerational conflicts.23 77.3% of the

23 Mahmut Tezcan, Kusaklar Catismas: Kusaklararast liskiler Egitimi ve Sosyolojisi (Ankara: An
Yayincihik, 2017); M. Zeki Duman, Kusak Catismast X ve Z Kusagi Uzerine Sosyolojik Bir Calisma
(Ankara: Nobel Yayincilik, 2019); Aydin Aktay, Yeni Tiirkiye'de Yeni Kusaklar (Sakarya, 2019);
Sosyoloji Divani 13. Sayt Dosya: Kusaklar Sosyolojisi (13) (Konya: Cizgi Yayinevi, 2019).
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participants have stated that there is not enough communication between
generations. The rate of those who do not share this opinion is 22.7%. All three
generations generally (70%) believe that there is not efficient communication
between the generations. This rate is highest in the second generation with
80.9%. In the third generation, this rate is 78.3%, while the same is 72% in the
first generation (P = 0.118). The rate of those who think that the
incompatibility and conflict between generations have increased is 67%, and
the rate of those who have the opposite opinion is 33%. Approximately 70% of
the members of all three generations believe that intergenerational disharmony
and conflict has increased (P = 0.490). There was no significant correlation
between generations regarding this subject.

5. The Effects of Media and Technology on Religious and
Cultural Values

In the research, the attitude of generations towards the effects of media,
television, the internet and other communication and technological tools on
religious and cultural values was also evaluated. 74% of the participants think
that television broadcasts have a negative effect on religious, moral and cultural
values. 26% of the participants do not share this opinion. There is no significant
difference between generations about the subject (P = 0.388). The rate of those
who think that technological means and opportunities have a negative effect on
religious and cultural life is 46%. The rate of those who think otherwise is
53.7%. There was no significant correlation between generation and attitudes
towards technology (P = 0.529).

6. Social Values

Social values, which we can define as behavioural patterns internalized by
the individuals of the society, can include variations according to time and
place. It was attempted to measure the attitudes of generations towards social
value in Giresun. The rate of those who think that the young people are
becoming indifferent to the values of the society was 78.5%, while the rate of
those who disagreed with this view was 21.5%. The views of the generations
regarding this matter are similar to each other. The opinion that young people
are indifferent to social values is 78.2% in the first generation and this rate is
76.4% in the second generation. What is remarkable is that this rate is 81.3% in
the young generation, despite prior predictions that this would be lower (P =
0.510). In this case, the younger generation supports the notion that they are
becoming increasingly indifferent to social values. The rate of those who have
stated that the values of the society do not concern them is 23.5%. On the other
hand, the majority takes the values adopted by society into account. The rate of
those who have stated “social values do not concern me” is 19.5% in the first
generation, 21.3% in the second generation, and 30.3% in the third generation
(P =0.047). Therefore, there is a decrease from the first generation to the third
generation in terms of taking into account the values adopted by society.
However, there is also no significant difference between generations in this
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regard. Although the adoption of religious and moral values by the third
generation does not show any significant contrasts with other generations, it
was determined that some members of the first-generation question certain
cultural values and have difficulties understanding certain attitudes and
behaviours. This situation can be constructed as the existence of lack of interest
or acceptance by the third generation towards religious and cultural values, as
well as them being distant from some customs and traditions. As a matter of
fact, it is often expected for the young generation to have critical and
questioning attitudes towards traditions.

7. Protection of Turkish Language and The Use of Foreign
Names

One of the important issues regarding national values is the preservation
and development of a nation’s language. Considering the necessity of
preserving and improving Turkish language as a value, almost all participants
agree that the preservation and development of the Turkish language is very
important for the future of the Turkish nation.

Although there is a slight decrease from the first generation to the third
generation about the inclusion of foreign names or words in the names of
business places or objects, there is no significant difference in attitudes
between the generations in relation to this subject (P = 0.378).

Although members of all generations expressed negative beliefs about the
usage of foreign names, it was noted that the reactions of the first and second
generations were more severe.

While nationalistic and religious opinions were at the forefront for the
members of the first generation in terms of the use of foreign names in business
place names and product names, political and cultural factors were more
influential in the second generation’s opinions about this matter.

In addition to measuring the attitude towards the preservation and
development of the Turkish language, the subject of whether the generations
associated dressing according to fashion and following fashion closely with
being modern was also examined. The rate of those who associate dressing
according to fashion and following fashion closely with being modern was
36.3%. The rate of those who have expressed the opposite opinion is 63.7%.
The rate of those who have associated dressing according to fashion was 28.9%
in the first generation, while this rate was 38.6% in the second generation, and
40.7% in the third generation (P = 0.055). The rate of those who associate
fashion with modernity has shown a trend towards increasing from the first to
the third generation. The interviewees stated that it is important to dress
properly and cleanly, but they did not associate dressing according to fashion
with modernity. It was noted that the people living in Giresun attach
importance to their dressing style and follow the trends of fashion, but also that
they do not associate this behaviour with modernity.
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8. Attitudes and Behaviours Towards Religious Values

It was attempted to measure the attitudes and behaviours of Giresun'’s
generations regarding faith, worship and religious prohibitions, beliefs,
subjective sense of religiosity and religiosity, and worshipping habits and,
based on the data, it was attempted to establish how the people in Giresun view
the matter of religiosity and to what criteria they associate religiosity with. In
the section “religious worship and applications”, the primary worshipping
tenets of Islam, which include salaah, fasting, pilgrimage, sacrifices, and zakat,
were evaluated. Likewise, in the section “religious prohibitions”, the matters of
alcohol usage and using expressions of cursing (swearing or cursing) were
evaluated.

8.1. Faith, Subjective Perception of Religiosity and Religiosity

In the questionnaire form, the participants’ belief in Allah was attempted
to be ascertained with the question, “Do you believe in Allah?”. However, a
question about believing in Allah was not included in the interview form. 99.6%
of those who have answered the questionnaire stated that they believe in Allah.
This indicates that there is no difference between generations in terms of
believing Allah (P = 0.108). Therefore, it is seen that the believing Allah is very
high in this province, both in general, as well as in particular for generations of
our research.

It is not an easy task to determine the religious lives of individuals within
general lines and to establish their religiosity typologies based on such
information. Because, in such an attempt, issues such as the criteria by which
religiosity types will be determined and how can religious people, who have a
wide variety of religious lives, can be categorized are encountered. However,
researchers have tried to develop a number of typologies to show the
differences and similarities manifesting in a wide variety of ways in people’s
religious lives.24 In terms of subjective religiousness perception, 80.1% of the
respondents defined themselves as “religious”. The rate of participants who see
themselves as “very religious” is 10.9%. On the other hand, 9% of the
participants consider themselves “less interested in religion”. There is a
significant correlation between the three generations in terms of subjective
perception of religiosity (P = 0.000). While 19.5% of the first generation
described themselves as “very religious”, this rate was 7.8% in the second
generation and 6% in the third generation. Despite this, the rate of those who
define themselves as “religious” is 73.2% in the first generation, 86.8% in the
second generation and 78.9% in the third generation. The rate of those who

24 Ahmet Onay, “Dindarhk Ol¢me Calismalar:: Dindarhk Ol¢iimiinde Ug¢ Farkli Yaklasim ve
Ol¢menin Esaslar1”, Islami Arastirmalar Dergisi 14/3-4 (2001): 439-449; Necdet Subas,
"Tirkiye Dindarlig: Yeni Tipolojiler”, Islamiyat Dergisi 5/4 (2002): 17-40; Celalettin Celik,
“Dindarlik Tipolojilerine Metodolojik Bir Yaklasim”, [sldmiyat Dergisi 8/2 (2005): 71-90; Unver
Giinay, “Dindarligin Sosyolojisi”, Dindarligin Sosyo-Psikolojisi, ed. Unver Giinay & Celalettin
Celik (Adana: Karahan Yayinlari, 2006), 1-59; Hasan Kayiklik, “Degisen Diinyada Birey, Din ve
Dindarhk”, Dindarliginn Sosyo-Psikolojisi, ed. Unver Giinay & Celaleddin Celik (Adana: Karahan
Kitabevi, 2006), 157-174.
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consider themselves “less interested in religion” is 7.3% in the first generation,
5.4% in the second generation, and 15.1% in the third generation. While the
proportion of those who consider themselves less interested in religion is the
same in the first and the second generations, it has increased significantly in the
third generation. Therefore, while the ratio of those who selected the “very
religious” option is remarkable in the first generation, the same is also right for
those who have selected the option of “less interested in religion” in the third
generation. 15% of the participants who answered the question about the
religiosity of their parents stated that their parents were “very religious”. The
rate of those who have stated that their parents are “religious” is 76.8%. The
rate of those who have stated that their parents are “less interested in religion”
is only 5.6%. While 27.4% of the first generation have stated that their parents
were very religious, only 12.8% of the second generation and 5.4% of the third
generation have stated that their parents were very religious. Therefore, there
is a significant correlation between the religiosity of the participants’ parents (P
=0.000).

It can be said that the perception of religiosity in Giresun is based on the
aspect of “faith” that is inherent to the concept of “religiosity”. However,
considering the religiosity of their parents, the interviewees emphasized mostly
the “worship” aspect of the religion. It was observed that the participants based
their answers on religious rituals such as praying five times a day, fasting and
visiting holy places. For this reason, whenever one of the participants stated
that his/her parents were “religious” it was wusually accompanied by
expressions such as “he would perform prayers 5 times a day” or “he went on a
pilgrimage”. It was observed that the majority of the population perceived
individuals who prayed five times a day, who have gone on a pilgrimage, or the
women who dress according to the veiled code of dress as individuals who are
“very religious”. In a certain sense, it is accepted that these people reinforce
their religiosity and “declare” this as a lifestyle and make it “visible”. It was
observed that society has more expectations regarding such people’s attitudes
and behaviours being “in accordance with the religion”. Therefore, many people
react negatively and criticize some negative words and behaviours performed
by people who are “very religious”.

8.2. Religious Education

Families, mosques and Quran courses appear to be at the forefront
regarding who or from which institutions have the participants received their
religious education from. The rate of those who have received religious
education in the family have decreased from the first to the third generation. It
could be said that the effect of the family on the child’s religious education has
decreased. Based on the interviews, it was understood that the first generation
usually sent their children to the mosque.

The individuals from the first generation, who expressed that they did not
have the opportunity to go to the mosque or to a Quran course, have stated that
they received information regarding prayers, verses of the Quran and worship
from the older members of their families (such as their grandmothers or
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grandfathers). According to the survey results, the rate of receiving religious
education in the family was higher in the first generation than the other
generations (35.8%). The rate of first-generation receiving religious education
within the scope of general education institutions is also very low (1.8%).
Based on the interviews with the second generation, it was determined that the
mosque had an important place in receiving religious education. This situation
was also reflected in the questionnaire with the rate of 27.5%. Statements given
by the members of this generation indicate that almost everyone went to the
courses held in the mosque after the closure of schools. It was determined that
the mosque served an important function in providing religious education
during the period when the second generation was raised. It was observed that
families had an important incentivizing role in the reception of religious
education in this generation with 20%. Moreover, the contribution of formal
education institutions to religious education has increased in the second
generation. The rate of those who have attended Quran courses in the first
generation, which is 23%, have increased to 28.5% in the second generation. In
the third generation, the influences of both the family (19.6%) and the mosque
(19.6%) have decreased. However, the influence of formal education
institutions has increased (11.7%) in this generation. It was also noted that the
number of those who have received education in religious high schools
increased in this generation, as well as the number of those who have received
religious instruction in courses in mosques. Among those who have received
religious education in a mosque, the highest rate belongs to the second
generation (27.5%). This rate is 23% in the first generation, and 19.6% in the
third generation. Based on the above-stated information, it was determined
that there is a significant difference between generations regarding where they
have received their religious education (P = 0.002).

8.3. Halal Income

“Halal income”, which can be defined as income earned without harming
the rights of others and in return for proper hard work, is expected from
individuals from both religious and social perspectives. Almost all of the
participants stated that it is necessary to consider halal and haram while
making a living. In this context, there are no differences between the
generations (P = 0.629). In the interviews, it was ascertained that there are
different perspectives regarding ill-gotten gains and thievery, both within the
same generation, as well as between different generations. It was noted that
thievery of personal property (such as house goods, store goods or products) is
not very widespread and many interviewees have stated that events involving
the thievery of personal property are not very common. However, many people
have stated that the same sensitivity is not present when it comes to state
property. Many interviewees have stated that they do not see any harm in those
who are well-off benefitting from the funds established by the state to provide
aid to the low-income individuals or from health care (such as the green card
application) and fuel distribution services. Therefore, despite the fact that
sensitivity exists towards keeping the personal property of others free of harm,
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this sensitivity is not present considering the property of the state (the in-kind
and in-cash aids created for the poor by state such as tender commissions), and
that benefitting illicitly from such things are not perceived as “thievery” or “ill-
gotten gains”. It was noted that individuals would employ excuses such as
“these sorts of behaviours are not done only by themselves, but also by many
other individuals within the society” to justify themselves. In general, it is well-
known that expressions such as “the property of the state is as much as the sea,
and those who do not exploit it are suckers” are frequently used by the
members of the Turkish society.

8.4. Prayer and Basmalah

It is common in Muslim societies to say basmalah and pray while starting
something. The rate of those who selected the option that they “always” say
basmalah is 43.2%, the rate of those who do so “occasionally” is 55.7%, and the
rate of those who chose “never” is 1.1%. Considering the starting something by
saying basmalah was evaluated, it was determined that the rate of those who
have answered “always” is 59.4% in the first generation, 47.1% in the second
generation, and 22.3% in the second generation. Accordingly, there is a
decrease in the habit of saying basmalah before starting something from the
first generation to the third generation, which means there is a significant
difference between the generations in this regard (P = 0.000). The rate of
participants who have stated that they “always” pray is 55.5%, and the rate of
those who have replied “occasionally” is 43.9%. Accordingly, it is understood
that almost all of the participants have a habit of praying. Considering the
prayer habits of generations in terms of their responses with the option
“always”, it was determined that the first generation’s habit of praying is 65.5%,
while this rate is 58.7% in the second generation, and 40.7% in the third
generation. Accordingly, there is a decrease in prayer habits from the first
generation to the third generation, which means there is a significant difference
between the generations (P = 0.000).

8.5. Worship

Performing five daily prayers and attending the Friday prayers are one of
the most important criterias that is included in studies involving religiosity. In
the study, it was attempted to measure the five-time prayer frequency habits of
participants according to their gender, educational status, and generation
variables. The frequency of performing Friday prayers includes only the male
participants. 43.6% of the participants have stated that they perform five daily
prayers and 44.1% have expressed that they only perform these prayers
“occasionally”. According to generations, the rate of those who have stated they
always perform the five daily prayers is 67.3% in the first generation, 45.4% in
the second generation, and 18% in the third generation. When considering the
habits of the generations about five daily prayers in the context of the options
of “always” and “most of the time”, it was determined that the rate of the first
generation is 77%, while this is 57.6% in the second generation and 30.6% in
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the third. Accordingly, there is a remarkable decrease in the habit of performing
five daily prayers from the first generation to the third generation. In this
context, it was determined that there is a significant correlation between
generation and the habit of performing five daily prayers (P = 0.000). In the
interviews, however, it was observed that those who have stated they “always”
perform their prayers try not to skip their prayers to the extent that is possible,
while those who have stated they perform their prayers “most of the time” tend
to skip certain prayers of the day. Those who tend to skip their prayers stated
that they tend to do so when their workload becomes heavy such as during the
times of the day when their work is very busy or when they need to harvest
their hazelnut crops. Those who have stated they “occasionally” perform their
prayers consist of individuals that place extra effort in trying to perform their
Friday and holiday prayers.

In the general examination about the habits of the participants regarding
Friday prayers, it was determined that 57.8% of the male participants always
perform their Friday prayers, while 37.6% do so only “occasionally”. There is a
significant correlation between the generation and the habit of performing
Friday prayers. While the rate of those who “always” performed Friday prayers
is 75% in the first generation, this rate has decreased to 61.9% in the second
generation, and to 34.6% in the third generation (P = 0,000). While the first and
second-generation display similar rates of performing Friday prayers, this rate
has decreased in the third generation. The interviews and our observations
indicate that the rate of attending to Friday and religious holiday prayers by the
male participants is high. When those who say they “never” pray and those who
say they do “occasionally” are excluded from the evaluation, it can be said that
the rate of participants who perform Friday prayers is approximately 80%. This
ratio is similar to the rate of male participants who have stated that they
perform the five daily prayers “always”, “often” and “occasionally”.

Fasting, which is obligatory for Muslims to observe during Ramadan, is
one of the basic practices of the religion of Islam. More than 90% of the
participants stated that they fast during the month of Ramadan. A significant
correlation was determined between the habit of fasting and generation. When
the answers of “always” and “most of the time” given to the questions regarding
fasting habits by the participants were examined together, the first generation
has a fasting habit rate of 93.9%, while this rate is 96.6% in the second
generation, and 88.6% in the third generation (P = 0,000). The first generation’s
rate of fasting habit is lower than the second generation due to their health
problems.

In the religion of Islam, it is a form of worship to sacrifice animals with
certain characteristics by following certain practices during the period that is
called Festival of Sacrifice. The rate of participants who have stated that they
always perform this type of worship is 42.7%. Meanwhile, the rate of those who
have stated that they perform the worship of sacrifice “occasionally” is 41.9%,
and the rate of those who state that they never perform this is 15.4%. There is a
decrease in the performance of the sacrifice worship from the first generation
to the third generation. This means that there is a significant correlation
between generation and the performance of this worship (P = 0,000). It was
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understood from the interviews that worship of sacrifice has an important
place in the establishment of religiosity. However, since this method of worship
requires relatively high economic status, the rates regarding its performance
are expected to decrease from the first to the third generation.

It is known that providing financial aid and assistance to those in need has
an important place in religiosity. It was observed that nearly all of the
participants sought to provide financial aid to those in need, albeit not
constantly.

Considering the generations in the context of the “always” answer given to
the questions regarding the provision of financial aid, it was determined that
37.8% of the first generation chose this answer, while this rate was 25.1% and
18.1% for the second and third generations respectively (P = 0.000). The
number of people who have selected the option of “always” has shown a
remarkable decrease over the generations. Therefore, there is a significant
correlation between the generations in this regard. Moreover, the members of
the third generation had the notion that “the state should protect those in need”
more often than the members of the other generations. While certain members
of the first and second generations also agreed with this notion, they have
generally expressed their opinions on this matter with statements such as “one
should not expect everything from the state”, “the state cannot protect all of
them”, and “the state can protect some of them, that is true, but as Muslims, we
should do whatever we can”. In the first and second generations, it was
observed that expressions such as “he must have given alms beforehand” were
used for people who had managed to get over a difficult situation without
suffering much. The usage of this expression indicates that providing aid and
assistance to those in needs is perceived as an act that protects against
misfortune.

8.6. Religious Prohibitions

In the context of religious prohibitions, only the rates of the use of abusive
expressions (swearing) and alcohol were measured. Approximately 60% of the
participants stated that they did not use abusive expressions. The rate of those
who state that they constantly use abusive expressions is around 6%. The rate
of those who have stated they “always” use abusive expressions is 9.7 in the
first generation, 3.4% in the second generation, and 5.4% in the third
generation. Therefore, a significant correlation has been identified between
generation and the use of abusive expressions (P = 0.005). In the interviews,
most of the participants who were asked the question “Do you think the use of
abusive expressions is common in our society?” answered positively. Our
observations also confirm this situation. However, many participants who have
indicated that they use such expressions have stated that most individuals that
use these expressions use them out of habit. This is why it is observed that
many individuals who use expressions that include rude, slang or abusive
words use such words without being aware of it. The majority of participants
have stated that they believe abusive expressions are bad words that are used
in anger with the intent of trying to insult another person under hostile
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circumstances. According to some participants, the use of abusive expressions
is the act of insulting the honour of the other party.

Regarding the rates of alcohol consumption, 78.6% of the participants
have stated that they never use alcohol, while the rate of those who stated that
they “always” use alcohol was 4.7%, and the rate of those who stated they use
alcohol “occasionally” was 16.7%. Considering the frequency of using alcohol of
the generations within the context of the option “most of the time”, it was
determined that the rate in the first generation is 6.1%, the rate in the second
generation is 2.9%, and the rate in the third generation is 5.5% (P = 0.063).

Conclusion

A meaningful correlation could not be determined between the generation
and the desire for spouse-to-be being rich and wealthy, beautiful or handsome,
moral and good-natured, having a good lineage and having a profession.
However, there is a significant difference between generations regarding
spouse-to-be being “religious” and the preference regarding the spouse-to-be
being “religious” has shown a decrease in the third generation. While there is a
remarkable decrease in arranged marriages from the first generation to the
third generation in terms of the methods of marriage, there is a strong increase
in the rate of marriages performed with the consent of the individuals and their
families from the first generation to the third generation. The greatest increase
is noted to be between the first and second generation. While there is a
decrease in marriages between close relatives from the first generation to the
third generation, there is also an increase in the number of marriages from
outside Giresun from the first generation to the third generation. It was
observed that the people living in Giresun give importance to both official and
religious marriages. There are no differences in attitudes between generations
in terms of marriage type. The rate of having wedding receptions with music
and alcohol is high in the first and third generations. In the interviews, all three
generations had a positive attitude regarding the holiness and preservation of
the family institution. Many interviewees have stated that social problems
mostly stem from the family and therefore the improvement of the society
depends on the improvement of the institution of the family.

Almost all of the participants have stated that women have the same rights
in business and professional lives as men and displayed a positive attitude
towards girls’ education. Moreover, there was no difference in attitudes
between the generations regarding business and professional lives as men and
girls’ education. Likewise, the majority of the participants believed that birth
control is necessary in today’s world and there are no intergenerational
attitude differences on this issue. However, it was understood that some male
members of first and second generations do not agree with the opinion that
partitioning of inheritances should be equal between men and women, and that,
for them, equality within this context does not mean the equal division of the
inherited property, but rather the inclusion of women in inheritance. Although
approximately half of the members of first and second generations do not see
the harm in the friendship between boys and girls, this ratio was determined to
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have increased in the third generation. Most of the participants reported a
negative attitude towards premarital sexual intercourse. While the rate of not
seeing any harm in premarital sexual intercourse is similar in the first and
second generations, this rate has increased in the third generation.

Most of the participants believe that television broadcasts have a negative
effect on religious, moral and cultural values. While there is no significant
difference in attitudes in the questionnaire data in terms of generations
regarding this matter, it was noted that there is a decrease from the first
generation to the third generation in the attitude towards the negative impact
of television broadcasts in the interviews. Approximately half of the
participants believe that technological means and opportunities have a negative
effect on religious and cultural lives. The opinion that technological means and
opportunities have a negative effect on religious and cultural values are similar
in all three generations. However, it was seen in the interviews that the
negative view on the subject decreased from the first generation to the third
generation.

Most of the participants take into account the values adopted by society.
The rate of those who say that these values do not concern them increases from
the first to the third generation. The rate of those who think that the younger
generations are becoming increasingly indifferent to the values is quite high in
all three generations, especially in the third generation. Therefore, it was
observed that this negative attitude of the third generation also extends
towards itself.

Although the notion that it is not correct to have foreign names or words
in the names of workplaces decreased from the first to the third generation,
there is no significant difference between the generations. Almost all of the
participants have stated that they believe the preservation and development of
Turkish is very important for the future of the Turkish nation. There are no
differences in attitude between generations on this issue. The rate of those who
associate wearing fashionable clothing with modernity has shown an increase
from the first to the third generation.

Almost all of the participants have stated that they believed in Allah. There
are no differences in attitude between generations on this issue. Most of the
participants describe themselves as “religious”, and those who have selected
the “very religious” and “less interested in religion” options have similarly low
rates. There are no differences in attitude between generations in terms of
believing in Allah. However, there are differences in attitude between
generations regarding the subjective perception of religiosity and worship.
There is a decrease from the first generation to the third generation in this
regard.

All three generations expressed the opinion that it is necessary to pay
attention to halal and haram in earning. There was a decrease in the habit of
saying basmalah and praying while starting a job from the first generation to
the third generation. Similarly, there is a remarkable decrease in the habit of
performing five daily prayers from the first generation to the third generation.
It was determined that most of the male participants attended the Friday
prayers and that the first and second generations had similar rates of attending
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to the Friday prayers. However, a significant decrease was detected in this
regard in the third generation. The majority of the participants stated that they
fast during the month of Ramadan.

More than half of the participants have stated that they do not use abusive
words while talking. However, in the interviews, many participants have stated
that the use of abusive expressions is common in society. Our observations
have also confirmed this. However, many people who have the habit of using
abusive expressions have stated that such expressions are not actually used to
curse, but rather as a habit. Therefore, it could be said that many people use
such rude and abusive expressions in their daily speech without realizing it.
There is a decrease in the frequency of generations for using abusive
expressions from the first generation to the second generation. However, this
tendency is reversed between the second and third generations. The majority
of the participants stated that they avoided drinking alcohol. Although there is a
decrease from the first generation to the second generation in this regard, it is
also noteworthy that there is an increase from the second generation to the
third generation. Although the data obtained by the questionnaires indicate the
low rates of alcohol usage and use of abusive expressions, the interviews have
revealed all three generations believe that the usage of both is high.
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islam Hukuku ve Degisim: Sabiteler ve Degiskenler

islam yedisinde ne ise yetmisinde de o olacak sekilde asla degismeyen bir 6ze ve
o 0zl ayakta tutacak birtakim seri‘ itikadi, ameli ve ahlaki kurumlara ve onlarla
ilgili ahkdma sahiptir. Ancak hayatiyetinin siirdiiriilebilmesi i¢in de viicuttaki
hiicrelerin stirekli yenilenmesi gibi kurumlarin yenilenmeye (tecdid) ihtiyaci
vardir. Bu iki 6zellik bir arada tutulamadigi zaman Islam hukuku ya tamamen
baskalasir ve artik ona islam hukuku denemez ya da donuklasir ve hayata kosut
varligini stirdiiremez, hayatin disina itilir ve islevsiz kalir.

(")zet Anahtar Kelimeler: Fikih, Ahkdmin Degismesi, Nass-Olgu ili§kisi, Serila, Makasid,

[stikrar, Tecdid.

Introduction: Figh and Its Characteristics

Despite being narrower in meaning, the term Islamic Law is generally used
to denote what is known as figh. Figh, on the other hand, is the systematized
form of shari’a that is placed in a certain cultural mould. Figh is a human
activity and is mentioned in relation to people. Shari’a, however, is the
embodiment of religion. This means that there is neither a relationship of being
the same, nor a relationship of being different between these concepts.

The belief of tawhid is essential in Islam, and at the core of this belief lies
the assignment of the act of creation (khalq) and bidding (amr) to Allah.

The process of Allah's acts of imposal regarding the religion, especially his
disposals regarding tahkam is collectively called "tashri" and this authority
belongs solely to Allah. No one other than Allah has the authority to perform
"tashri".

Creation and adornment, on the other hand, is called "takwin". By its
nature, takwin comes before tashri. In the verse "Alaa lahul khalqu wal-amr",!
takwin and tashri correspond respectively to the words khalqu and amr.

Allah, who is glorious at every moment, is transcendent as well as
immanent. Therefore, he intervenes in his creations both through takwin and
tashri.

Through tashri, Allah sends down an extract of his absolute realities down
to earth in a way that suits the needs of humanity as the "spirit of amr" and?
attributes it to the humanity as a "shari’a".3

The aim is to subordinate people to al-amr, not to their whims and
desires.

b al-Araf7/54. )

2 al-Shird 42/52 (85 5 & @i 5 idas 3535 VI V3 SESTI U (0,55 S35 G B30 e by I B3l GSS
i Blre N e 5 Gle .

3 al-Jathiya 45/18 (&l ¥ dd) A3 a5 V5 Gadl {,s’\h e i e Bidas &),
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However, the tashri is not independent of the takwin: it is placed on the
axis of takwin. The relationship between them is like the relationship between
a device and its user's manual. Therefore, there is no tashri that does not have a
corresponding takwin. If there is, it must be interpreted in some way.

The most fundamental basis in the takwin of humanity is fitrat. All people
are equal on this plane. Fitrat is the predisposition that exists inherently within
humanity as a potential competency. The whole purpose of tashri is to enable
this predisposition towards becoming an actual competency.

From Allah's perspective, tashri is akin to writing a user's manual for a
device, and from the perspective of our prophet and his successors, tashri and
humanity are akin to a project that is under construction. In order for the
structure to emerge as planned, it is necessary to comply with the project
during the construction process. In this context, the undertaker of the project
does not have the authority to make amendments: he is limited to the
permissions granted by the project's owner.*

Any changes to the Islamic law must be based on and balanced around this
principle.

1. Figh and Change

After this general introduction, it would be appropriate to discuss the
following issues on figh and change:

1. The sources of Islamic law is a singular thing, as required by the
principle of tawhid: Revelation (Kitab).

Sunnabh is the expansion of the Quran and it is immanent to the Quran. In
other words, Sunnah is the form of the Quran that is embodied within a certain
cultural and social structure. It therefore cannot be considered to be separate
from the Quran.

[jima (consensus of the scholars) is a kind of a protective authority, which
determines how divine revelations should be understood. Through this
authority it possesses, it aims to establish and protect the main body of Islam,
as well as its fundamental institutions.

Qiyas (comparison), on the other hand, is the method that allows us to
reach the unknown through what is known. It is not a thing that provides
evidence but is a thing that guides. It does not bring something into existence;
rather, it discovers new things.

The reason, though always in play, is not the source. However, it is the
most fundamental device for understanding, interpreting and applying the

4+ Regarding takwin and tashri, see Mehmet Erdogan et al. “Tesri ve Hz. Peygamber’in/Stlinnetin
Dindeki Yeri”, Kur‘an Siinnet [liskisi-Kur'an’da Risdlet ve Siinnetin Tesrif Degeri, (istanbul:
Kuramer, 2020), 311; Mehmet Erdogan, “Islam Hukukuna Goére Seriat Nedir Ne Degildir?”,
Seriat Nedir Ne Degildir?, ed. Adnan Demircan (Ankara: Fecr Yayinlari, 2019), 121.
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evidence. It is a tool for measuring and evaluating, but it is not the source of
values and criteria.

Thing such as istihsan, istislah, sadd al-zariah, urf, darura, and so forth,
which are written in the books of method and termed as auxiliary evidence, on
the other hand, are actually methods or principles rather than resources. For
example, the principle of maslahah is a principle that is applied to determine
whether the results that will be achieved with valid means of evidence will fulfil
the goals or not. Otherwise, the maslahah is not the evidence (means) that leads
us to the verdict (result).

2. Although Islamic figh is divine in terms of its sources, it is the product of
human beings in its institutionalized and systematized form. Therefore, figh
formations that have emerged as a process are referred to by the names of
leading imams of interpretation schools such as Hanafi, Shafii, Maliki, and
Hanbali, and not by divine or prophetic names (that is, with names that belong
to Allah).

3. Islamic law aims to achieve justice. Essentially, the law is the system
that serves justice with its entire means. This means that this system is
essentially a means, not an end. In this context, if justice cannot be achieved if
the canonical texts are implemented as they are, it will become necessary to
seek and find new solutions. The clearest example of this is the implementation
of inheritance jurisdiction (awal) by Caliph Omar. Under certain circumstances,
the total of the shares can exceed the total of the inheritance, if they are divided
according to the verse on inheritances. In such cases, giving a full share to an
inheritor can mean a reduction in the number of shares given to the remaining
inheritors. Under such circumstances, justice requires that this reduction of
shares be reflected proportionally to everyone, and that is what is done.t

5 Meanwhile, Ibn Taymiyyah's conceptualization of descended munazzal shari'a, muawwal
shari’a, munaddal shari’a can be remembered in this context. See Ebi'l-Abbas Takiyytddin
Ahmed b. Abdilhalim Ibn Taymiyyah, Evliydu'r-Rahman ve evliydu's-seytdn (Dimesk: Mektebetii
Daru’l-Beyan, 1985), 107. Also see. same editor: Mecmiiu’l-fetdwd (Medine: Mecmeu Melik
Fehd, 1995), 1/67, 109; 11/268, 507; 37/366. Abli Abdulldh Sams ad-Din Muhammad b. Abl
Bekr Ibn Qayyim el-Jawziyya, et-Turuku'l-hiikmiyye (Dimesk: Mektebetii Dari’l-Beyan, ts.), 137.

6 This event occurred for the first time under Caliph Omar. A woman passed away, leaving
behind a husband and two sisters (her own blood relatives). According to the division made in
the Qur'an with definite wording, it is necessary to give half of the (%2) inheritance to the
husband, and two thirds (2/3) to the sisters. For example, if the total of shares is accepted to be
six, three shall be given to the husband, and four to the sisters. In reference to this event, Caliph
Omar said: "By Allah, I couldn't make sense of the situation. If [ give what the deserved shares
to the husband, then the sisters will be aggrieved. But if I give the sisters' right first, then the
husband's would be incomplete! " Thereupon, he consulted the Companions and Abbas ibn Abd
al-Muttalib said, "Just as when a man has six dirhams and owes three to one man and four to
another, we pay by making six seven. We should do the same in this situation”. Thereafter, the
implementation of Awliya was decided upon. Comission, “Irs”, el-Mevsilatii'l-fikhiyyetii’l
kuveytiyye (el-Kuveyt: Vizarati'l-Evkaf ve’s-Sufini’l-Islamiyye, 1983), 3/37.
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Likewise, the matter of Himariyya is also a good example in regards to seeking
new solutions in the jurisprudence for inheritance.”

4. Ahkam al-shar'iyya (furu al-figh), which constitutes the Islamic law, is
based overwhelmingly on supposed evidence. Supposed evidence requires
actions, but not the creed. Usul al-figh (in the sense of the foundations of figh) is
certain/must be certain. As also mentioned by Shatibi (in his first three
preambles8), this certainty is achieved via the induction of the evidence. These
are the essentials that we call the necessities of religion: such as the prayers,
fasting, zakat, and pilgrimages being fard, and adultary or usury being haram.
After these general principles are accepted, it is seen that most of the
information about their details are indefinite. Therefore, their denial does not
necessarily mean blasphemy.

5. According to the principle of tawhid, Islamic figh has a feature that
embraces life. As he is the master of the universe, all disposition regarding the
universe shall belong to Him. As such, it is not possible to determine and limit
an area in terms of Islamic law. In the presence of the Malik al-Mulk (The
Owner of All), no other being can own anything. Just as the slaves and their
wealth belong entirely to their master, the servants, along with the universe in
which they live, belong to Allah.

This is not an obstacle to the possibility of the administration of worldly
affairs and otherworldly affairs separately. The only requirement here ensuring
that both authorities are bound by the same Book. Likewise, there is no harm in
pools being different and numerous in terms of tawhid, provided that they are
being fed by the same source.

Prophet Muhammad's existence both as a prophet and as a leader of the
state is not a religious obligation.

6. This general acceptance does not mean that there is no distinction
between areas according to the figh. For example, while the rules that a servant
will obey in fulfilling his responsibilities to his Lord are more specific, the rules

7 Muhammad Abl Zahra, Malik hayatuhu wa-‘asruhu, ara’uhu wa-fughuhu (Egypt: Matbaatu'l-
i'tisam, n.d.), 324. If a woman passes away and if she leaves behind a husband and a mother, or
a mother and two brothers or sisters, or a mother, a brother and a sister, or two parents and a
(blood) brother... Then this matter is called "al-Masalat al-Tashrik". Because, as determined by
the relevant verse, the siblings born from the same mother share one-third part of the
inheritance that shall be given to the siblings from the same mother. This matter is also called
the matter of Himariya, Hajariya, and Yammiyya. The reason for this is the following event:
Someone visited Caliph Omar with a similar issue of inheritance. He gave a fatwa, stating that
siblings from the same parents shall not be included in the inheritance shares of siblings from
the same mother. Thereupon, those siblings with the same parents said: "Suppose our father
was a donkey!" Or, according to another rumour: "A stone thrown into the sea". Aren't we all
from the same mother? "Thereupon, Caliph Omar said: "You said it right!" Thereafter, he
changed his opinion and gave the fatwa to allow them to participate in the one-third
inheritance.

8 Eb Ishak Ibrahim b. Misa es-Satibi, el-Muvdfakat Isldmi [limler Metodolojisi, trans. Mehmet
Erdogan (istanbul: iz Yayinlari, 2015), 1/23.

N

65

Tevilat 1/2 (2020)



466

Tevilat 1/2 (2020)

Mehmet Erdogan

regarding his daily life are not detailed and clear enough. The distinction
between worship and habit (itiyat) is quite clear.

7. The acts of those who are responsible constitute the subject of figh, and
in terms of religious address, they are not all in the same category. Demands of
the religious law (Khitap al-Shari) come in the forms of direct demands
(demands of action and demands of abandonment), as well as things that are
optional. It includes in its scope fard, wajib, mandub, mubakh, tanzihan makrubh,
tahriman makruh, and haram. Therefore, all things ranging from obligatory to
optional included within this scope. This means that the figh presents a flexible
structure.

On the other hand, although they are the same in characterizing what is
fard and what is haram, not all provisions are on the same level. In this context,
there are three levels:

Daruriyyat, hajiyyat and tahsiniyyat. Covering oneself during prayer, five
daily prayers, and prayers themselves being fard is an excellent example of this
phenomenon. Although all of these are fard, they are not at the same level
(strength). Therefore, the ones in lower orders can be discarded in the favor of
those in the higher levels, provided, of course, that both cannot be fulfilled at
the same time.

The fact that the provisions have such a hierarchy within themselves
provides the opportunity to easily adapt oneself according to necessities or
circumstances at hand.

8. Similar to the allegory of shajara al-mutayyibah,® figh is like a
magnificent tree that consists of usul (roots), furu (the branches), and thamara
(fruit). Accordingly, figh judgments are not just necessary rules of ahkam. They
must be placed on the axis of faith. They are ultimately aimed at achieving
results. This magnificent tree, which was called tafagquh in the olden days of
the religion, came to be called figh al-akbar, figh al-zahir and figh al-batin in
time. However, these three branches grew distant from one other and became
separate areas of science.

However, this distinction is only possible in the mind, and the fact this
distinction is being perceived as actually existing has caused figh to lose its
integrity. Thus, with the loss of its foundations of belief and less interest being
shown towards achieving its moral fruits, it lost its status as a lively,
magnificent tree. This causes figh to lose its vitality. Efforts to revive the Islamic
sciences are meaningful in this respect.

9 Ibrahim 14/24-25 ( oo J6 W1 i o200 s b 3h5 Eolf elool i 5558 i alS S i 03 S 5 4
54555 (..&LJ oy Jesy 4 QJ}gj L@) g;g) "Do you not see how Allah makes comparisons? A good
word is like a good tree whose root is firm and whose branches are high in the sky, yielding

constant fruit by its Lord’s leave. Allah makes such comparisons for people so that they may
reflect”.
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9. For the vitality of figh, it is necessary for it to have the opportunity to
constantly renew itself. Like all living organisms that cannot renew themselves,
figh becomes inanimate when it cannot renew itself and can no longer progress
in parallel with life. If this happens, it will be left behind, and it will be deemed
something of the past. However, figh has to be an answer to the throes of life
that is formed on the basis of religion. In the absence of this, other systems shall
replace it, as there cannot be vacuums in this area of human life.

10. From another perspective, figh has two dimensions, one of which is
religious and the other is judicial. The fatwa represents the religious dimension.
It is up to the person to commit (altizam) to its provisions. This religious aspect
represents the subjective experience of religion. The judicial dimension is
constituted by the "provisions that are close to the orders of the ulu-al amr". It
is represented in the courts by the judgments of the qadis. It becomes effective
(reaches alzam) due to the external forces that bind.

11. IJjtihad of the mujtahid is relative to one other. That is, none has
superiority over the other. This superiority can only be achieved through
altizam and alzam. This means that, if | commit to an ijtihad related viewpoint
of a mujtahid, then that will become my religion, and I will be obliged to
practice it. Unless I commit to it, it will not have this characteristic of being
binding, and I will always have the opportunity to request wisdom from other
muftis. However, complying with my own desires and whims will never become
an alternative to this. An alternative to a fatwa is another fatwa.

The second way of superiority is through alzam. If ulu-al amr (the
caliph/group/institution holding the power of al-amr, that is, the authority)
puts forward one of these ijtihads on the basis of public interest and establishes
a political will to have it practised, then that view will cease to be an ijtihad and
become a provision of law that binds the publicc When examined
retrospectively, we can see that the need for law in the world of Islam has been
met with phenomena that are called maddhabs. Thus, in the past, the maddhab
was our civil law. Therefore, changing maddhabs was once upon a time seen as
a negative behaviour that should be punished, which damaged the stability and
safety of the law and caused chaos.

Before the enactment, the legal rules in force were written in the books of
the sect and were determined by the expert (the works titled Uqud Rasm al-
Mufti are works that address this subject). The fact that Majallah became the
law of the Ottoman Empire is the result of the political will, and this is
evidenced by the preamble written to it by Sultan Aziz: "Let it practised by
those who are concerned." With the legal revolution of 1926, maddhabs also
stopped being law (at least for Turkey). This means that Hanafi maddhab
stopped being the alzam law for the Muslims of Turkey, and it became our way
of religion based on altizam. "Directorate of Religious Affairs" was established
instead of the Ministry of Shari’a. As the name suggests, the Directorate is
authorized only for matters regarding the religious dimension of Islam. This
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means that the Directorate of Religious affairs only explains religious prevision
in terms of their faith and moral aspects, but it does not act in an attempt to
have these provisions be followed.

Therefore, in the period following 1926, the maddhabs stopped being
binding and being the law for Turkey (in terms of alzam). In terms of altizam,
all ijtihads are now on the same, equivalent level.

12. As was the case with the example of the Majallah, the need for change
that became ever-present in the last couple of centuries were met with
difficulties due to maddhab-based concerns. As a consequence, a very flexible,
wide and rich opportunity was found in the principle of benefiting from
mujtahids outside of the four sects, as can be observed in the examples of the
1917 Family Law Decree, and 1923 and 1924 drafts. Although the regulations
introduced and presented as innovations do not belong to any of the four
madhhabs, the fact that they belong to historical mujtahids, such as Ibn
Shabrama and Abu Bakr al-Asam, demonstrates the richness of the heritage of
figh.

This appraisal stands quite strong, as when some of our scholars
attempted to find answers to modern problems within the framework of the
ijtihads of the mujtahids, they often found what they were looking for.

13. Although we proclaim that the source of figh is al-Adilla, this does not
mean that relevant judgments are made in accordance with a piece of evidence.
Sometimes, the mujtahid reaches a judgment in his mind or in the face of the
event he has personally experienced and then tries to find evidence that will be
compatible with this decision/the image that has formed in his mind. For
example, Caliph Omar thought about what he would do after the conquest of
Iraq and Syria, and consulted with the Companions in regards to the solution he
came up with. They mostly supported his solution. However, a group of
Companions including Zubayr ibn al-Awam and Bilal ibn Rabah opposed him
and insisted on the division of the conquered Iraq and Syria among the
warriors, just as Prophet Muhammad divided the conquered land of Khaybar.
Being tired of their insistent demands, Caliph Omar had not been able to put his
own thought into practice because of this insistence for two or three days. Then
Caliph Omar said: "Be sure that I have found evidence against them" and
actually used the following verse about Bani Nadir as evidence to prove his
point:
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"Whatever gains Allah has turned over to His Messenger from the inhabitants

of the villages belong to Allah, the Prophet and his kinsfolk, orphans, the

needy, and the traveller in need. This (has been decreed so by Allah) so that

they (wealth and power) do not just circulate among those of you who are
rich. So accept whatever the Messenger gives you, and abstain from whatever
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he forbids you. Be mindful of Allah. For He is severe in His punishment.” (al-

Hashr 59/6-7).10

This exemplary application clearly shows that the evidence of the issue
was found after the verdict was adopted. As such, it may be wrong to evaluate
all the provisions put forward in the name of figh as if they were the necessary
consequences of the evidence.

13. Relationship between provisions and phenomena. It should be kept in
mind that canonical texts, which form the basis of the ahkam, were made to
descend or were revealed based on certain phenomena. If the content of the
phenomena or its legal results has changed, then insisting on this new
phenomenon bearing the old name and being stubborn in regards to the matter
of protecting the old provisions within it, is an erroneous approach. For
example, as described in figh books, a religious marriage contract is concluded
with the request and agreement of competent parties in the presence of two
witnesses. And even though it contains the exact form and carries the same
name, it has become a completely different phenomenon since it will not have
any official legal consequences. In this respect, in order for such a marriage to
have legal consequences, the necessity of it being registered must also be
adopted and moreover, it must be stated that such marriages can only be valid
by fulfilling this condition (at least, this being the case should be explicitly
stated).

Of course, evaluations about figh are not limited to these. However, we
desire to be content with what we have discussed here and move on to
evaluating provisions especially in the context of change.

2. Addressing Provisions in the Context of Change

2.1. Overall Assessment: Maqasid (Purposes)

When viewed in the context of change, it is seen that the provisions are not
always on the same level. Upon the examination of the entirety of the Ahkam, it
has been concluded that the general purpose that is being observed in tashri
is!! "achieving the improvement of all servants in both the earthly life, as well
as afterlife". In other words, the purpose of religion and figh, which has become
a system based on the provisions of religion, can be summarized as
"improvement (salah) on earth, happiness (falah) in the afterlife”. The word
"Salah" means to improve. It's purpose is to meet all of the needs that the
human species can have, both as living beings and as eminent entities that
possess nafs al-natiqah (a rational soul). The purpose of religion is to protect
people and to transform their natural predispositions into perfection. To quote
al-Shatibi, it is to make it (human nature) achieve glory by moving "from

10 See Abi Yusuf, Kitab al-Kharaj (Beyrut: Daru’l-Ma‘rife, 1979), 116.
11 Satibi, el-Muvdfakadt, trans. Mehmet Erdogan, 2/36.
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compulsory servitude to voluntary servitude".!2 This is the only way for human
beings to improve themselves. Those who have improved themselves on earth
will find happiness in the afterlife. That is to say, they will find what they were
hoping for there, instead of their deepest fears.

The world has been equipped will all possibilities and necessities to meet
the needs of men (not their passions). These opportunities were offered for
people to benefit from and were considered blessings in return. As a result of
the stability of ahkam, it has been seen that the ultimate aim is the protection of
five basic principles (al-qulliyat al-khamsah). These are the principles of
protection of life, protection of the religion, protection of the generation,
protection of the mind and protection of the property, respectively. There are
also principles called second degree hajiyyah and third degree tahsiniyyat for
their collection and protection. However, each of them has the characteristic
being complementary to the previous, which act to make them function and to
protect them.

The entirety of the ahkam has been shaped first to embody these universal
principles, to give them existence, and then to protect them. Some of these are,
due to their individual value, are ends (maqasid) and some of these are means
(wasail). As such, neither can these principles can contradict each other, nor
can they come into conflict. Means are valid as long as they are functional in
fulfilling the ends, and the means that have lost their functionality are replaced
with ones that can better fulfil this purpose. A good example of this is
determining prayer times based on observing the movement of the sun and
moon or determining it according to calculations.13

These general principles do not differ between nations or their laws.1* For
this reason, it is imperative to always have these criteria on the preservation of
the general purposes of [slam in consideration in all kinds of ijtihad.

Following this general introduction, it becomes necessary to examine
whether it is possible to determine an area in relevant law in the relation to
change.

2.2. The Possibility of Determining an Area in the Laws
Concerning Change

2.2.1. Worship

The fact that the matter of worship occupies a quarter of our resources
and figh books should be an indication that they are given a great deal of
importance. Just as the amphora holds water, there is a need for a shape to

12 Satibi, el-Muvdfakat, trans. Mehmet Erdogan, 2/169.

13 For extensive information and resources on the difference between maqasid and wassail, and
its results, see. Mehmet Erdogan, Isldm Hukukunda Ahkdmin Degismesi (istanbul: MU [lahiyat
Fakiltesi Vakfi Yayinlari, 2017), 100 etc.

14 Satibi, el-Muvdfakadt, trans. Mehmet Erdogan, 2/9.
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preserve the essence in the context of shari’a, especially in the matter of
worship. The matter of religious experience being lived only through a certain
form is extremely important for religious law. Otherwise, it would exist like a
soul without a body. Since worship is a purely subjective experience, figh must
concern itself with the objective aspect that is the form. However, these forms
only exist to ensure that the purpose of worship is carried out in the best way.
In cases where the form requirement determined for worship causes damage to
the worship itself, it may become necessary to abandon that form and seek
replacements, despite the inherent importance of form. In this respect, saying
that the fard of al-wudu is reduced to three for those without feet and saying
that the number of daily prayers falls to four for those who dwell in locations
where night prayers cannot occur is dissimilar.

In the area of worship, ahdat is known as bid'ah and counted as mardud.

On the other hand, there have been different applications in terms of
"regulation”. A good example of this is tarawih prayer being performed
collectively under the leadership of an imam, which was called "What a
beautiful innovation is this" by Caliph Omar.

2.2.2. The Matters of Haram and Halal

The matter of haram is quite important, as there are certain borders
(hududullah) in regards to this concept. For this reason, they were determined
by tadat (that is, they were named and counted). Apart from these, it is stated
that there are no other harams and it is clearly stated that no one can transform
haram into halal or vice-versa.

The primary thing in this regard is the principle of ibaha (allowable) in
objects. Evidence is needed not for an object being halal, but rather for it being
haram.

An object being haram can only occur in a certain way. For example, a
dead, unclean animal is only haram for the purposes of eating it. It is halal to
use it for another purpose, such as removing its skin and tanning it. The haram
in the context of alcohol is in regards to drinking it. Other uses of ethanol
alcohol, which makes the beverage haram,!> would be halal.

The source of many problems in this regard is the use of words such as
"rijs", "fisq" or "najis" out of their theological contexts to construe that the
objects that are characterized by these words are dirty, unclean or impure in
their essence. Thus, these objects are considered to be materially impure and
therefore, anything containing these objects is called dirty or "najis" to express
that they are haram.

15 This organic compound, which is a very useful and useful chemical substance, is widely used as a

solvent in the synthesis of all other organic chemicals, especially in the automotive, cosmetics and
medicine industries.
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In our opinion, this is the very mindset that lies at the root of the recent
phenomena of "Halal food" certification. Whether something is haram or not is
an essential subject for Islam. But whether something is dirty or clean is above
all something about related to our humanity.

2.2.3. The Matters Regarding Family Law

Issues related to family law such as marriage, talaq, zihar, illa, inheritance
are among the subjects that the Quran addresses in detail. However, in these
regulations, there are also such references that we can call mostly binding or
unanimous, as well as those at the principal level. In such matters, those
regulations that constitute concrete rules should be evaluated in line with the
principal regulations. For example, in the field of family law, an extremely
general and fundamental principle is given in the form of "walahunna mith'lu
alladhi alayhinna bil-ma'ruf”, which is followed by an extra "degree" for men.1¢,
In the verse regarding "gawwam" status of men (maintainer), it is expressed
that this degree is dependent on the fulfilment of two conditions. Accordingly, if
a man fulfils both of these conditions by himself, then he is rightfully a
"gawwam" and he holds the degree of being the leader, which includes the right
to punish and discipline.!” The two conditions are as follows: the assumption of
all works related to the marriage and the provision of the family's subsistence.
If the woman participates in the fulfilment of the above conditions in a similar
manner, then the principle of "walahunna mith'lu alladhi alayhinna bil-ma'ruf"
will require her also to be authorized in the matters of leading the marriage or
exercising authority (guardianship) over it.

2.2.4. In the Area of Criminal Law

In addition to the principles such as innocent until proven guilty,
equivalence between crime and punishment,!8 (an-Nahl 16/126), and use of the
evidence in favour of the defendant, there are also detailed regulations within
the Quran. It is widely accepted that those punishments that are set out as
limits (hadd) cannot be altered. However, it can be said that there is an extreme
amounts of precision in this regard. As a matter of fact, there is a widespread
perception that a sign of how devout a Muslim a person is can be determined by
whether he accepts punishments such as the cutting of hands or not.

In this regard, how laws are applied can show us the facts surrounding the
circumstances.

0 al-Bagara 2/228 5 3 13 553 e Jis sty Gozaddt e sl o 5405,

17 al-Nisd' 4/34 ( Slsl D66 DAl rial e Lil Wy jax e sddis @ 155 W ol e 5,05 Sy
0 0y St Gl 15 56 (KL B8 58 4,515 eorlaall 5 5y b and (43,4 6 05 05 B i ey i
155 B 0B).

18 al-Nahl 16,26.
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In the Ottoman application, for example, if the crime is determined to be
fixed under the rules of shari’a, punishments involving cutting hands could be
given. However, an option was also provided to pay off this crime with a certain
number of coins.1?

It is well known that Abu Hanifa interpreted the 20"Aw yunfaw mina'l-ard”
(exile from the earth) expression in the verse regarding brigands as
"imprisonment”. Because, in an environment where prisons exist,
imprisonment provides more effective results than exile.

Likewise, it is determined by the Quran that the punishment of those
women who commit the crime of prostitution is?! "house arrest”. With the
emergence of correctional houses, there would hardly be any objection to the
practice of rehabilitation in such cases.

It would be wrong to construe that the penalties foreseen in such
regulations as a purpose. No matter how effective they are, it must be stated
honestly that they are tools. If they act as a means towards an end, it should be
at least theoretically possible to add other means that can be used alongside
them, or, as their replacement. However, in order for these substitutions to hold
on to the common conscience of the Muslim society, the fact that they are more
effective, more prevalent, easier and superior than the old ones must be based
on scientific data, as well as the common experience, and this must be proven in
practice. Otherwise, the sense of fairness that must be felt by the public in legal
matters will be lost (which, most legal systems today appear to lack) and the
"finger cut by the shari’a shall begin to hurt".

2.2.5. The Area of Procedures

Liberty is essential in the field of procedures. As with objects, optionality is
essential in our actions. The regulations in this area are completely on a
principal level. As in the verse regarding debtors (al-Bagarah 2/282), detailed
regulations are also in the way of exemplifying those principles. These
principles include the following:

Execution of justice and providing every right to its holders.

Compliance with contracts.

Not cheating or deceiving in measuring and weighing.

The prohibition of usury (riba), a tool of exploitation.

Prohibition of bribery and unfair earnings.

Providing convenience in transactions and procedures.

19 See Ahmet Akglindiiz, Osmanli Kanunndmeleri ve Hukuki Tahlilleri 3. Kitap Yavuz Sultan Selim
Devri Kanunndmeleri (Istanbul FEY Vakfi Yaynlari, 1991), 92.

20 alMa1da5/3(wﬁu)t,wué@juw,uwunuuupmgo,w,dy))m\d,,)t,u_,m;n;w
&;&u\»a?Yl@r@Jb.ﬂ\&d?r@uUpu;)\H \)LJ}‘\_’}I\?)

21 al-Nisd’ 4/15<u,=urfu,,x\gu,n,gw,uu.x«,ﬂuu@m)nu&hljwu‘.ﬁuwwwuﬂuvjwb
MJQJANJ,\?HJ\Q}QJ‘).
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Distribution of inheritances on the basis of merit.

Equality in law, and the principle of need in the context of22 pleasure.

If we examine the books of figh in addition to the principles above and
those that in similar nature, we can see that all procedures are addressed under
their own, unique headings. It is also seen that it was attempted to base the
provisions discussed here on one or more of the series of evidence defined as
the book, sunnah, ijma, giyas (or makul).

The existence of these procedures, which are titled "'Uqud al-Musamma",
in our legal books leads us the problem regarding how new contracts should be
handled.

For example, the induction of the provisions and pieces of evidence that
are put forward in this area in a certain way has led to the establishment of
general rules (qiyas), such as "it is not permissible to sell what does not exist".
Then, in order to ensure that these rules remain effective, either certain
exceptions, which are sometimes titled "juristic preference", were established,
or, in other circumstances, conclusions such as they are not permissible were
drawn. For example, those who consider insurance contracts impermissible are
the ones who have attempted to evaluate this new contract under the
guidelines of this rule. Likewise, concepts such as risk (gharar) and ignorance
are also considered under this topic. This has led to discussions regarding how
property should be described and what objects should be considered property.
And, due to the assessment that interests cannot be considered as property, it
was concluded that their theft or destruction did not require the provision of
compensations. Today, the status of immaterial objects, such as copyrights, are
still being discussed.

We are faced with digital currencies that have emerged and proliferated
one after the other, when we still have not decided, on the basis of gold and
silver being currency due to their creation, whether paper currency is actually
money or not.

3. Gates of Stability and Ijtihad

This and other similar examples show that staying within the well-
established rules and forms of the figh is dissimilar to the position of being
flexible against the canonical texts.

Change has been approved for the provision of the stability of maddhabs
(which are closely related to the thesis of ijtihad gates being open or closed)
and the continuation of legal security, provided that the borders of maddhabs
are adhered to closely. Accordingly, closing the doors of ijtihad has been the
price of stability, from a certain point of view.

22 "Huzuz" is the plural of hazz (pleasure). This is akin to a father giving pocket money to his
children or the state paying those in need. It is, essentially something that is given in the form
of atiyya/bestowal, as a requirement of being a father or a state, without the need for it being
deserved. The term "hazz" is also used for inheritance shares (see al-Nisa’ 4/11).
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These doors are closed for a location if the activities have not yet begun in
it. After the commencement of the activities, they are closed, and sometimes, a
guard is placed next to them prevent people from entering and leaving. When
the activity is concluded, the doors opened once again.

4. The Process of Reconstruction

In our opinion, a new construction period is taking place after 1926. At
this stage, there is not even a door yet. This means that it is impossible to
discuss whether they are open or closed. The necessity of manoeuvring while
remaining within the bounds of the maddhab has thus come to an end. At this
stage, we are again faced with the canonical texts as well as the existing ijtihads.
This can be observed quite clearly in newer figh studies. However, it is not yet
possible for these studies to be the integral parts of a large project. As a political
leader has once stated, we wouldn't have the materials to construct a simple
shack if we combined all of our doctorate studies, because everyone is focusing
on producing doors and windows.23 As of now, neither a project exists, nor any
detailed, well-planned and systematic studies or well-planned division of
labours, to realize it. As our deceased teacher, Sabahattin Zaim has stated in a
symposium, the studies that currently exist are not in the form of yarns that we
can weave fabrics from, but are simple raw materials.

Freeing maddhabs from templates that constrain them and facing the
canonical texts once again might be beneficial, and even necessary, for the
purposes of reconstruction, as it is impossible to build new structures from the
debris of existing structures. In this respect, it may be easier to undertake this
matter by examining the canonical texts. This is especially true if we consider
canonical texts as resources for the systems we will create, instead of just
adopting them as systems by themselves. Because, as Caliph Ali said, the Quran
plainly exists, and people make it speak. Anyone who looks within it searches
for answers in line with their own needs. That's why, Caliph Ali said to Ibn
Abbas, whom he sent to discuss with the Kharijites, "Do not try to bring them
evidence from the Quran, because they can turn the evidence you bring to their
advantage. Rather, bring them evidence regarding your applications
(sunnah)".24

However, this approach might cause chaotic results. In order to minimize
this, it is necessary to avoid absolutizing the canonical texts and to consider
them within their own contexts, and to refer to the criteria of the maqasid when
necessary. In addition, it is necessary to continue this activity without ignoring

23 This sentence was spoken by Prof. Dr. Necmettin Erbakan at the Adil Duzen Conference held for
academy members at Istanbul Berr Hotel on 04.01.1992.

24 Muhammad Ibn Sa’d, at-Tabaqat al-Kabir (Miittemmim{’s-sahabe et-tabaqatii’l-hamise), Critical
ed. Muhammad b. Samil es-Siilem1 (Taif: Mektebetii’'s-S1ddik, 1414/1993), 1/181; Muhammad
b. Ali as-Shawkani, Fath al-Qadir (Dimegk: Darii ibn Kesir-Beyrut: Darii'l-Kelimi’t-Tayyib,
1414),1/14.
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the traditions, especially in order to determine the context and to follow the
course of change. Besides, chaos will emerge in all processes that involve
construction. Some people will dig, while others construct or destroy. But, at
the end of this whole process, the construction is completed, and the
workshops are removed, the site is cleaned, and unnecessary things are thrown
away. This creates the possibility for people to dwell therein. Through this
possibility, that place becomes the center of life when the will to move there
occurs.

After 1926, an environment of chaos has emerged, which was like the first
two centuries. In such environments, there is an opportunity for everyone to
speak their minds. Criteria such as whether the speaker is competent or not or
whether the words are accepted by the people are ignored. These studies are
not limited to the matters regarding canonical texts. Especially in the contexts
of the canonical texts, there is an urgent need for ijtihads regarding
comprehension, interpretation and updates.

In the face of these activities that will be carried out in a process in
accordance with the nature of figh, history shall do whatever it does best and
sift those ijtihads that are multiplying and proliferating, and, in the end, it will
flush down the drain for those ones that can be considered as nonsense. In this
process, those who find ground in life will somehow survive. It is irrelevant
whether these are considered bi'dah (innovation) when compared to those that
existed in the past. In essence, traditions continue their existence with the
innovations they produce within themselves. This is just as necessary as the
sun maintaining its brightness with continuous explosions.

Conclusion

In conclusion, we can speak thusly: The essence of Islam is changeless, and
there are religious, practical and moral institutions that keep this essence
standing, as well as provisions regarding these institutions. On the other hand,
in order to ensure its vitality, its institutions are in need of constant renewal
(tadjdid), just as how cells in human body regenerate over time. When these
two features cannot be sustained together, either the Islamic law will
completely metamorphose in a way that it cannot be called Islamic law
anymore or it will become frozen and cannot exist in parallel to life. Life will
continue down its path, and Islam and its rules will be left to the wayside,
functionless.

The survival of the perfected Islamic Shari’a until doomsday will be
ensured by the hands of the ulama. If, instead of undertaking this burden, the
ulama starts to believe that the problem will handle itself by attributing Islam
and its sources such empty so-called lofty distinctions such as universality or
state that there are no problems in this present situation, this then will be akin
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to Israelites saying to Prophet Moses?25 "You and your god can go and fight, we
will remain right here". Their role, instead, is to take responsibility and fight
this battle that was placed under their responsibility.

If updating is indeed a problem, then it is a problem of today. It is not
possible to meet this need with answers from the past.

"The old state is impossible: either embrace a new state or be destroyed!"
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islam, Miisliimanlar ve Toplumsal Degisim

Insanhigin yazgisi olarak degisim, toplumsal planda din ile etkilesim halinde
onemli bir gerceklik olarak karsimiza ¢ikar. Bu anlamda toplumsal degisim,
toplumun yapisinda, kurulu toplumsal sistemde koklii ve kalici degisiklikleri
ifade eder. Din ise insanlar i¢in bir inang sistemi ve ona bagh bir hayat tarz
olarak anlasilabilir. Insanin hayati anlamasi, anlamlandirmasi ve yasamasi
konusunda inan¢ ve uygulama esaslar1 getiren din, toplumsal hayati tanzim
etmeyi amaglar. Bu amag temelinde toplumu inang, diistince, zihniyet ve pratikte
kurmaya, yapilandirmaya veya diizenlemeye, insanlara yol gostermeye calisir;
mevcut toplumsal diizen ve kiiltiirle, istikrarla, ortaya c¢ikan yeni durumlar ve
degisim gercegiyle etkilesime girerken onlar1 kendi ilke ve inang¢ esaslariyla
yeniden tanimlama, insa etme veya bizzat onlarin gerceklesmesinde etken olma
yoluna gider. Bu baglamda din ile toplumsal degisim iliskisi dini ve toplumsal
hayati anlama ve anlamlandirmada énemli bir konudur. Nitekim bu ¢alismada
islam ve Miisliimanlar érneginde din-toplumsal degisim iliskisi ele alinmaktadir.
Calismanin amaci, islam dini ve Miisliimanlarin toplumsal degisim boyutunu
anlamak ve anlamlandirmaktir. Bu amag ¢ercevesinde konuyla ilgili calismalar
noktasinda sosyal bilimlere katkida bulunmak hedeflenmektedir.

Anahtar Kelimeler: Din Sosyolojisi, Din, Islam, Miislimanlar, Toplumsal

Ozet | Degisim.

Introduction

As can be understood from its title, this study focuses on the dimensions of
Islam as a universal religion of revelation and of people who belong to Islam as
a universal religion and who are named as Muslims related to the reality of the
social change. The subject of the study is of great importance both in terms of
social change in general and religion in general and also social change-religion
interaction in the example of Islam and Muslims in particular. Today, more than
ever, there is a need for an examination of a phenomenon such as social change,
which is the destiny of every society and therefore every human being as a
social being, in the context of Islam, which is one of the largest and most
influential religions in the world in terms of both demographic, familial,
economic, educational, political, legal and moral dimensions.

Within the framework of social change, it can be said that although Islam
presents different situations according to time and place, it has caused radical
changes to occur wherever it reaches. It can be said that this reality is not only
in history, but has emerged with different meanings, content, shapes and
images today.

Indeed, sociologically speaking, remarkable mental, familial, social,
political, legal, moral, cultural, educational, economic changes, social change,
occur in the social environments in which Muslims live and present for various
reasons. This can be seen as a very important and interesting situation.
However, what is even more critical for Muslims are issues such as the state of
their relations with social change where they live, what position they take in
the face of the reality of change and innovation and whether they are the
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subject of change. Obviously, this situation is one of the most important
problems for the religion of Islam and Muslims. When talking about the
position of Muslims in terms of time, Islam and change come first. The
questions such as “Are Muslims closed to change, will they be subject to some
kind of atavism? Do Muslims have their own change plans and strategies? " and
issues around such questions are frequently raised in relation to Islam and
Muslims. People, societies, especially Europeans and American society who do
not have enough knowledge about Islam and Muslims, with the influence of
some politicians, Hollywood movies, media and orientalists, have false
information and perceptions that Islam and Muslims are closed to change, they
are not the subject of change but the object, and Muslims are not active at the
point of change.!

Undoubtedly, the perception pointed out about Islam and Muslims on the
basis of the fact of change and whether these are correct can be correctly
understood by looking at the main sources of Islam and the interaction of
Muslims with change in history and today. Therefore, this research has
dimensions that will also serve such a purpose.

In the article, after discussing the mutual relations between the
phenomenon of social change and the phenomenon of religion, revelation
(wahy) and prophethood (nubuwwah) are tried to be understood in terms of
social change. Again, the social change approach of Islam is examined within
the framework of basic elements, concepts and factors. In connection with this
subject, the dimensions of social change of Muhammad(pbuh), the last prophet
leader of Muslims and the Holy Book of Muslims, the Quran will be emphasized.
Hijrah also has an important place among the subjects of the study. Because the
event of the Hijrah has a special place in Islam to understand the aspects of
time and change. Finally, the interaction of Muslims with the reality of social
change in history and today is tried to be understood in the article.

This research was carried out by referring to the Quran, the siyar (the life
of the Prophet) and the Sunnah of the Prophet, historical works on the subject
and sociology studies. Within the framework of the resources, the author's
previous studies? on the subject were also used. It should be noted that in the
study, the interaction of Islam and Muslims with social change is attempted to
be understood based on the types of religion-social change relations by
Okumus, author of the book ‘Social Change and Religion’,3 in other words, the
mutual relations between religion and social change are modelled on reality. In
this modelling, the mutual relations of religion with social change basically
occur in two types. The first is the situation in which religion takes an effective
or active position in the relations between religion and social change; The
second is the status of the relationship between social change and religion in

1 Ejder Okumus, “Hz. Muhammed ve Toplumsal Degisim”, Yeni Bir Toplum Ingasi, ed. Adnan
Demircan (istanbul: Siyer Publications, 2015), 9-10 etc.

2 Ejder Okumus, Toplumsal Degisme ve Din, 7th edition (istanbul: Insan Yay. 2020); Ejder
Okumus, Kur’an’da Toplumsal Cékiis, 5th edition (Istanbul: Insan Yay., 2015); Okumus, “Hz.
Muhammed ve Toplumsal Degisim”, 99-116; Ejder Okumus, Dinin Mesrulastirma Giicti (Ark
Kitaplar: istanbul, 2005).

3 Okumus, Toplumsal Degisme ve Din.
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which religion is affected or social change is more effective against religion. The
situation in which religion takes an active position in the mutual relations
between religion and social change occurs in three different types of reality: (1)
the relationship between religion and social change in which religion is a factor
that prevents or slows down change; (2) the form of the religion-social change
relationship where it is a supportive or reinforcing factor for change; and (3)
the form of the religion-social change relationship in which religion takes its
position as the main factor in change. The situation of social change-religion
relationship in which religion is affected or social change is more effective against
religion can likewise be considered in three types: (1) the form of the
relationship between religion and social change in which social change is a
negative or a hindrance to religion; (2) the form of religion-social change
relationship where change supports or reinforces religion, that is, it has a
positive effect on religion and (3) occur change in religion itself with change.

It is useful to mention the following in the introduction: This study aims to
examine the social change dimension of the religion of Islam, to present a
perspective and to make a model. Therefore, some basic issues are pointed out
under each title below; it is beyond the limits of this study to go into details and
to cover each topic broadly.

1. Social Change, Revelation (wahy) and Prophethood
(nubuwwah)

1.1. Religion and Social Change in General

First of all, change, in general, refers to the alteration that occurs in the
current situation. Change is a law, destiny and tradition of life. Because over
time, everything gets its share of change and becomes altered. Therefore, there
is a feeling that everything has changed over time in man. The Greek
philosopher Heraclitus was saying that no man ever steps in the same river
twice and that everything changes all the time is undoubtedly a good
expression of the reality of change. Considering that change has meaning in
human understanding and perception, it can be said that the reality of change
has also changed.

Change marks an obligatory reality also when it comes to society. Every
society changes and continues to change due to its nature. Therefore, a society
that does not change or in which change does not occur cannot be imagined. As
Ibn Khaldun (1332-1406) pointed out,* change, that is, social change, which is a
necessity of the nature of society and social life, is an inevitable and universal
phenomenon. Undoubtedly, in order to call a change occurring in the society
sociologically as social change in the technical sense, the change can be
determined based on a reference point, that is, it must be indexed to a period of
time; It must be uninterrupted and collective, that is, it must emerge effectively
and permanently based on groups or institutions that express permanent

4 ibn Haldun, Mukaddime, Critical ed. Dervis el-Ciiveydi, 2nd edition (Beyrut: el-Mektebetu'l-
Asriyye, 1996).
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associations such as family, community, education, and economy. Accordingly,
social change refers to the radical changes in the social relations network that
constitute the structure of the society and the social institutions that determine
them.> While social structure marks the relative stability state that includes all
institutions and values system in the society and social action and relationship
patterns, change points to the alteration and transformation that occurs. This
means that, in fact, social change means that the core elements of society and
the principles of behaviour remain constant by looking at change, the culture
and cultural values of the society are passed down from generation to
generation, the society has a tradition, and thus change will take place within
the tradition and based on tradition.¢

Social change becomes a reality with some factors. Climate, time,
geography, place, demography, religion, economy, ideology, power relations,
opposition, competition, cooperation, conflict, peace, union and family, politics,
education, migration, urbanization, culture, law, invention, discovery, industry
and technology, charismatic personalities and social movements, tradition and
hope are the main factors of social change that come to mind. Within the
boundaries of this article, it should be stated that these factors, which will be
contented with just mentioning their names, are not effective in social change
independently from each other. Each factor can be related to the other in
various ways. Sometimes, another factor can be behind a social change factor.
For example, there may be economic factors behind the conflict factor, and
belief, understanding, or mentality may also be behind economic factors.
Besides, many of these factors can be factors in social change by interacting
with each other.”

After an overview of social change, we can now move on to religion and
the relations between religion and social change. At this point, it can be stated
that religion, like social change, is the social destiny of people. Considering that
religion, which offers people a world of belief and a lifestyle, is a powerful
system that regulates social life, it can be said that it is more effective in
people's fate than social change. In this context, it can be argued that human
history is also an adventure of religious history or religious events. Indeed,
religion emerges as a universal dimension of human societies. Religious beliefs
are the most fundamental or influential factors of human destiny.8

Religion affects people in all aspects of social life. I'tigad (belief), righteous
deeds, experimental, intellectual, scientific and moral principles in religions

5 Tom B. Bottomore, Toplumbilim, trans. Unsal Oskay, 2nd edition (istanbul: Beta Yay., 1984),
313.

6  Okumus, Toplumsal Degisme ve Din, 21-22.

7  See for detailed information about Social change factors Okumus, Toplumsal Degisme ve Din,
26-35.

8 See Thomas Luckmann, The Invisible Religion, 2nd edition (New York: The Macmillan Company,
1972), 41-49, 51 etc; E.E. Evans-Pritchard, Theories of Primitive. Religion(Oxford: Oxford
University Press, 1982), 29-83; David Hume, Din Ustiine, trans. Mete Tungay (Ankara: KBY.
1979), 5-6; Wilfred Cantwell Smith, The Meaning and End of Relgion (ABD: A Mentor Book,
1964), 182; Pitirim A. Sorokin, Cagdas Sosyoloji Kuramlar, trans. M. M. Rasit Oymen (Ankara:
KBY., 1994), 2: 185 etc.; Joachim Wach, Din Sosyolojisine Giris, trans. Battal Inand1 (Ankara:
Ankara Universite ilahiyat Fakiiltesi Yayinlari, 1987), 17-30.
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strongly influence the social actions of people and thus play an important role
in determining the objective structure of the social system and order.° As far as
it is understood, religion is a very powerful phenomenon in the social
dimension. Religion has essential dimensions inherently in social reality such as
legitimizing,10 mentality acquisition,!!reconciliation, integration,’2 conflict,
fragmentation,!3 organization, structuring and regulation,'* socialization and
social control,’5 gaining identity,'® preserving and transmitting culture value,
setting and providing a hierarchy of values and being an intermediary. It
functions very importantly in society, depending on these dimensions.1?
Religion, which has many dimensions in social life and has many functions
connected with these dimensions, enters into various and complex
relationships and interactions with social change. First of all, changes in
society's religious dimension bring about radical changes in society's norms,
beliefs, and lifestyles.18 Undoubtedly, social change also leads to significant
changes in religion and the lives of believers. When we look at the relations of
religion with the social change from the perspective of typification and
analytical, it is seen that these relations have an interactional and dialectical
feature, reciprocity. It can be argued that the mutual relations between religion

9  Joachim Wach, Din Sosyolojisi, trans. Unver Giinay (istanbul: IFAV Yayinlari, 1995), 61; Bertrand
Russel, Din le Bilim, trans. Aksit Goktiirk, 6th edition (Istanbul: Say Yaynlari, 1994), 12;
Joachim Wach, The Comparative Study of Religions (New York: Columbia University Press,
1958), 27-143 etc.

10 See J. L. Adams-T. Mikelson, “Legitimation”, The Encyclopedia of Religion, ed. Mircea Eliade
(New York: Macmillan Publishing Company, 1987), 3: 499-509; Luckmann, The Invisible
Religion; Ejder Okumus, Dinin Mesrulastirma Gticii; H. Paul Chalfant-Robert E. Beckley-C. Eddie
Palmer, Religion In Contemporary Society, 2nd edition (California: Mayfield Publishing
Company, 1987); Ernest Gellner, The Devil in Modern Philosophy (London - Boston: Routledge -
Kegan Paul, 1974), 91, 94, 97, 102, vd,; Peter L. Berger Thomas Luckmann, The Social
Construction of Reality (London: Allen Lane The Penguin Press, 1967), 111 etc.

11 See . Max Weber, Protestan Ahlaki ve Kapitalizmin Ruhu, trans. Zeynep Aruoba (istanbul: Hil
Yayinlari, 1985); Sabri F. Ulgener, [ktisadi Céziilmenin Ahlak ve Zihniyet Diinyasi, 2nd edition
(istanbul: Der Yaymnlari, 1981); Sabri F. Ulgener, Zihniyet ve Din, Isldm, Tasavvuf ve Céziilme
Devri Iktisat Ahlaki (Istanbul: Der Yayinlari, 1981); Sabri F. Ulgener, Zihniyet, Aydinlar ve Izmler
(Ankara: Mayas Yayinlari, 1983); Serif Mardin, Din ve Ideoloji, 5th edition (istanbul: letisim
Yayinlari, 1992); Hans Freyer, Din Sosyolojisi (Ankara: AUIF Yayinlari, 1964), 71.

12 Irving M. Zeitlin, Ideology and The Development of Sociological Theory (EnglewoodCliffs, New
Jersey: PrenticeHall, Inc., n.d.), 234; ibn Haldun, Mukaddime, 146-148 etc.

13 See Wach, Din Sosyolojisi, 316-319.

14 Peter L. Berger, "Dini Kurumlar", Toplumbilimi Yazilari, trans. Adil Ciftgi (izmir: Anadolu
Publications, 1999), 87.

15 M. McGuire, Religion: The Social Context, 2nd edition (California: WadsWordth Publishing
Company, 1987), 195- 196; Berger, "Dini Kurumlar”, 85-86; Bryan Turner, “Confession and
Social Structure”, Annual Review of the Social Sciences of Religion, 1, (1977): 29-58.

16 See Martin Heidegger, Identity and Difference, trans. Joan Stambaugh (New York, Evanston,
London: Harper-Row, Publishers, 1969), 23-41 etc.; Joan Stambaugh, "Introduction”, Identity
and Difference (New York, Evanston, London: Harper-Row, Publishers, 1969), 7-18; Peter J.
Burke “Identity Processes and Social Stres”, American Sociological Review, 56/6 (1991): 836-
850.

17 See for detailed information about the Social Dimensions and Functions of Religion Okumus,
Toplumsal Degisme ve Din.

18 Giinter Kehrer, "Din Sosyolojisi", Din Sosyolojisi, comp. Yasin Aktay-M. Emin Koktas, 2nd
edition, (Ankara: Vadi Publications, 1998), 100-101.
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and social change in the framework of interactional characteristics basically
acquire two types of reality, as stated in the introduction. The first of these is
the type of religion-social change relationship in which religion acts as a factor;
the second is the type of social change-religion relationship that religion is
affected by.

What is meant by the relationship between religion and social change in
which religion is effective is the situations where religion is slowing, reinforcing
and the main factor according to social change. In all these three types, religion
is an influential phenomenon in the realization, direction and speed of social
change. Slowing down of the religion in the Middle Ages of the West in thought,
science, technology, forms of social relations, economics, politics etc. and taking
a negative, limiting, preventing or slowing role to the new approaches and the
reality of change, can be given as an example. The Reform movement of the
Protestant interpretation of Christianity can be given an example in the
relationship between religion and social change, in which religion is
reinforcing. From a Weberian perspective, Protestantism's role in the
emergence of modern Western capitalism can be given as an example of the
form of relationship in which religion is the main factor of social change.

The social change-religion relationship in which religion is affected by the
social change-religion relationship is the situations in which social change is
preventing or slowing down, supportive and main factor according to religion.
The situation in which change is the main factor can be considered as the
situation in which religion changes itself together with social change. It is
possible to give examples of the situations in which modernity makes
secularization strong against religion, whether it is preventing or slowing
change. As an example of situations where change is supportive of religion,
modernization and technological development may lead to a tendency towards
religion, or some problems brought by modernization and secularization
increase the tendency towards religion. The changes that Christianity made in
the face of the new situations brought by modernity can be given as an example
of the change of religion itself in the face of the reality of change.

It should be noted that all these situations of religion-social change
relations can be observed in the example of the Islamic religion in history and
today. This is what has been attempted to be addressed throughout this article.

1.2. An Overview of Wahy and Nubuwwah in Social Change

Wahy and nubuwwah show itself both as the factor of social change and by
giving the believers the horizon and direction of change, by defining change,
drawing the framework of change, setting the principles of change and having a
voice in the reality of change which is the destiny of social life.

Wahy aims to change the life of society from beliefs and thoughts to
behaviours in order to repair, improve, restore or correct the existing social
structure and system. The prophets address social actors within the framework
of the orders and prohibitions, halal and harams given in wahy. It tries to
change, re-establish or build the belief and mentality of the society, its cultural
structure, understanding, language, institutions, moral structure, structure,
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organization and system, network of relations, time, family, education, politics,
economy and legal order as desired by wahy.

The prophets who undertook the duty of prophethood and wahy in the
individual and society aims to establish the right, justice, order, peace, honesty,
trust and goodness, the belief of tawhid and behaviours related to it instead of
the beliefs and behaviours of shirk and bad deeds such as superstition, unbelief,
cruelty, chaos, corruption, defeatism and falsehood. Prophets strive to achieve
this goal. As can be understood within the scope of this purpose, prophets aim
for social change. Based on wahy, prophets provide an environment suitable for
the use of free will required for a new order in society. The prophets provide
the necessary grounds with the line of tawhid they put forward for individuals
and society as a whole to think freely about what is and will happen, to accept
or reject shirk and tawhid, and to express their will freely. This is already a
tremendous social change project.

It is possible to see clearly the issues stated in the context of wahy and
prophecy in religions such as Judaism, Christianity and Islam, in their holy
books and prophets. The aim in the Torah, the Bible and the Quran and in all
prophets, especially Moses, Jesus and Muhammad (pbuh), is to make radical
and lasting changes. Peace will be built in the society with the desired order,
structure and system through the changes to be realized in social life.

This purpose continues in wahy even after the life of the prophets. The
system of religious beliefs and practices revealed through wahy is tried to be
preserved in the society by those who believe in wahy. Therefore, the aim is to
realize a social change that will enable people to live in a new social order in
religions based on wahy and, of course, in all religions. In the example of the
religion of Islam, after the death of Muhammad(pbuh), Muslims try to establish
the belief of tawhid and the Islamic life system in the society, based on the wahy
of the Quran and the Sunnah of Muhammad(pbuh) and therefore to make a
change in the society, to protect that situation if the society is in the direction
they try to make and follow change strategies suitable for it.

2.Islam's Language of Social Change

2.1. Basic Points of Approach to Social Change

There are some basic points in the approach to the phenomenon of social
change in Islam. At this point, it should be emphasized that Islam, as a religion,
has a unique language and a set of concepts along with its basic sources,
especially the Quran. It is important to try to understand the Islamic religion's
approach to the phenomenon of social change on this basis.

Within the framework of understanding and explaining the subject of
social change, for example, how human beings are handled in Islam as an
individual and a society comes to us as a very important issue. It is useful to
make the following determination in the approach of the holy book of Muslims,
the Quran, to social change: The Quran asks people to live within the
framework of a change that will nourish and strengthen them instead of
allowing for a change that will lose nature, creation, and essence. If this
happens, it guarantees that the way for Muslims will be cleared, and they win in
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the world and in the hereafter. As a matter of fact, the issue of social change in
the Quran is tried to be understood in general in this article.

At this point, it should be emphasized that the Quran deals with the
human, individual, society, social events, the phenomenon of social change, the
development, growth, regression and collapse of societies and their reasons
with its specific terminology and expression, as it can be easily understood
when read. Consequently, in order to understand the Quran's view of society
and social events, the terminology and its way of expressing this terminology
should be analyzed well.

Another important point is that the Quran mentions the individual, the life
and death of the individual on the one hand, and a common past, a common
consciousness, understanding and attitude, a common term and destiny for
societies on the other hand. There are a collective life and death of societies in
this world and a deed book on the Qiyamah day.19 As far as it is understood, the
Quran confirms that there is a social phenomenon that is formed by the coming
together of individuals different from the individual but has different integrity
and existence. The Qur'an accepts a phenomenon called society, treats people
in terms of social dimension and holds them responsible. However, when the
verses of the Quran are considered as a whole, it is understood that society is
not ascribed a meaning independent of the individual but as a union composed
of individuals. Of course, there is a reality called society, there is such a thing as
social spirit and consciousness, but within this reality, the reality of the
individual does not disappear.20

One of the main points of approach to social change in Islam is the
principle and belief of tawhid. Everything in Islam and in Muslims' beliefs and
deeds is based on tawhid. Accordingly, the book of revelation, the Quran, and
the Sunnabh, lifestyle, way of living of Islam of Muhammad (pbuh) are two basic
sources from which the basic criteria of Muslims' approach to change as well as
everything else. How to approach people in individual and social change
projects and efforts is determined based on these basic resources. For example,
to value people, to treat people softly, to approach with the right personality, to
be confident in society, to speak and act in a gentle, nice, civilized style, to be an
exemplary person, to be nice family members, spouses, children, parents,
relatives, neighbours, in short, to be nice everyone, being straightforward and
honest are indispensable criteria of Islam's language and approach to social
change. These criteria are based on the Quran and the Islamic language and
lifestyle of the last Prophet Muhammad (pbuh), who is accepted as the living
Quran.

One of the most important points in Islam's approach to social change is
that Muslims must act with righteous deeds in all their efforts, take Allah's sake
as the basis and strive for i'la-i kalimatullah. For this purpose, Muslims
implement the principle of al-amr bi-1-ma‘rif wa-n-nahy ‘ani-l1-munkar which is

19 See al-A'raf 7/34; Yunus 10/49; Ibrahim 14/10; al-Hijr 15/5; al-Isra’ 17/71 al-Mu’mintin
23/43; al-Nahl 16/61, al- Jathiya 45/28 etc.

20 See for more information; Okumus, Toplumsal Degisme ve Din; Okumus, Kur’an’da Toplumsal
Cakiis, 66-68 etc.
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to encourage good and to forbid evil, and believe in Allah, in society, inter-
communal and in international relations. They preach Islam and invite people
to the belief of tawhid and the lifestyle of Islam. They engage in jihad in all
aspects of life from the inner world to the outer world, based on the principles
and practices determined by the Qur'an and Sunnah of Islam and demonstrated
by the good examples of Muslims in history and now.

According to what is understood from the basic sources and historical
background of Islam, one of the main points of approach in social change is to
keep the dimensions of renewal, revival, tajdid and ijtihad alive with the change
of time and the emergence of new situations. According to this, Muslims should
try to produce their own time and therefore make their own change plans and
try to live and keep Islam alive and dynamically according to the conditions of
the day. In short, Muslims should keep the institution of tajdid and revival alive.

In addition to these, issues such as institutionalization, liberty, freedom,
peace, civilization, making the consciousness of brotherhood and unity
prevailing in society, taking peace as a basis in society and international
relations, but attacking Islam and Muslims, resorting to war when necessary in
case of preventing the existence of Islam are some of the fundamental points in
Islam's approach to social change.

Considering all these and similar issues, it can be said that in the approach
of the religion of Islam to social change, it is essential that Muslims make efforts
to gain people and establish a solid social system in accordance with the
measures determined by verses and as Muhammad (pbuh) showed. In this
essential aspect, Muslims should make a social change plan in order to create
the society in question, and they should fight for the improvement of society
and not go in a bad direction.

2.2. Holistic Approach to Social Change Concepts

In order to understand social change in the religion of Islam, it is necessary
to focus on the concepts of social change in an integrity manner and a holistic
approach. In this context, it is important to grasp the concepts of society and
their logic. In this respect, the Quran depicts a social world around those
concepts by putting a series of social concepts from the concept of family to the
concept of the ummah, as the basic unit of society, and demands the
establishment of a unique society. In this context, apart from the family and the
ummabh, concepts?! such as sha'b, gqawm, qabila, tribe, ahl-i book, shirzima, shia,

21 See for the concept of Ahl about the Qur'anic uses of these concepts Surah al-Baqara 2/105,
109, 230, 232, 235; Al ‘Imran 3/64, 65, 69, 121 etc; al-Isra’ 17/32; al-Tawba 9/101, 120; al-Nar
24/2,3,32; Yusuf 12/25, 109; Ta Ha 20/132 etc.; al-Nisa’ 4/20, 22, 25, 127, 58; al-Fath 48/11,
12, 26 etc.; Hud 11/40, 45, 46, 83; Hijr 15/65; al-Mu’'mintn 23/27; al-Zumar 39/15; al-Tahrim
66/6 etc.; al-Furgan 25/68; al-Mumtahina 60/12 etc. See. Ebl Hilal el-Askeri, Kitdbu'l- Furitk
(Trablus 1994), 309. Consepts for qavm Hud 11/27, 28, 29, 30, 36, 38, 50, 61, 63 etc.; al-Araf
7/47, 109, 147; al-Dukhan 44/37; Qaf 50/14; Yasuf 12/9; al-Saffat 37/30; al-Tawba 9/11, 96.
See for explanations and comments on the concept; ElImalli Muhammed Hamdi Yazir, Hak Dini
Kur‘an Dili (Istanbul Eser Nesriyat, 1982), 6: 4468-4469; er-Ragib el-isfehani, Miifredatii
Elfazi’l-Kur’an (Dimagk: Daru’l-Kalem, 1992), 693. For Ummah concept see Had 11/8; Yusuf
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raht, shube, qabil, taifah, hizb, fawc, hashr, descendants, fasil, kebkebe, qit'a, al,
human, ma'sher, khulef3, ashir, nisa, qarya, qarn, companions, mankind, legion,
community, medina, sulta, fie, group, usbe, believer, unbeliever, polytheist,
hypocrite, fasig, mustazaf, mustagbir, mala , mufrad are mentioned as social
groups and categories in Quran and hadiths.

When the verses are examined in integrity regarding the meaning content
of these concepts, it is seen that the family is the first and most important social
union and institution according to the Quran. The prohibition of adultery,
ordering marriage, and many regulations regarding marriage?? show the
importance given by the Qur'an to the family. Various social groups and society
have emerged from the order of the family, which is the first and most
important social union, in different ways. Actually, this process is universal;
details can change; The fact that the family is broad, nuclear and polygamous
etc. does not change the basic nature of the society. The family is followed by
morality, its normalized form, law, economy, education, and finally, politics.23
The concept of family as a social category is followed by the above-mentioned
concepts and other concepts.

2.2.1. Tawhid, Islam and Faith

The basic starting point in social change in Islam is the belief in tawhid.
Muslims strive to accommodate the belief of tawhid and its requirements
against shirk, oppression, injustice and bad deeds in social life. In their efforts
to realize social change, they act in accordance with the requirements of the
belief of tawhid. At this point, the two most important dimensions manifest
themselves with the concepts of Islam and Faith, and the concepts of Muslim
and Mu'min depending on those two. Based on the Qur'an, Sunnah and hadiths,
it can be said that Islam refers to a way of life based on safe, reliable and
peaceful life of people who adopt it as a religion and become Muslims in their
relations with itself and its environment in accordance with the principles that
are determined by submission to Allah, determined by wahy and which are
most clearly shown by the leadership and Sunnah of Muhammad (pbuh).
Muslim is a person who accepts the religion of Islam and surrenders to Allah
and takes peace in his social life on the basis of the principles of tawhid. Faith
means believing in the existence and oneness of Allah in a firm and satisfied
manner and acting with faith in social life, self-confidence and confidence in
oneself and its environment. A believer is a person who firmly believes in the
existence and oneness of Allah and approaches himself and his environment
with self-confidence and as a reliable personality with faith in social life.
Muslims become subjects on the basis of tawhid, Islam and Faith with their
content of meanings in social change and play a correct, dynamic and effective
role on the social scene.

12/45; al- Nahl, 16/120; al-Zukhruf 43/22, 23; al-An‘am 6/38; al-Baqara 2/128,143; Al ‘Imran
3/104 ; al-Qasas 28/23.

22 al-Isra’17/32; al- Nir 24/2, 3, 32; al- Furqan 25/68; al-Mumtahina 60/12 etc.

23 See Okumus, Kur’an’da Toplumsal (okiis.
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2.2.2. Sunnatullah and Other Concepts

Considering the dictionary meanings?* of the word Sunnah, which is the
plural of sunan, and the verses in which it is used, it can be seen that the words
sunnatullah and sunanullah in the Quran have meanings such as the way of
behaviour followed by Allah, the law of Allah, the decree and practice of Allah
regarding the change of societies.2> When the verses are considered together
with their contexts, it can be said that the concepts such as kalimat -
kalimatullah, kalima-kalimaturabbiq, kalimatu’l-ahzab, kalimatu'l-fas],
kalamullah,?¢ kavl,27 masal-masalu’l-awwaleen- masulat,28 ayyam-ayyamullah?®
are in a close relationship with the sunnatullah.

When the subject is handled and understood within the scope of the verses
of the Qur'an and the meaning of Sunnabh, it is understood that the concept of
Sunnah has a historical and sociological context, and therefore, the positive or
negative changes of societies are implicit in the concept of sunnatullah.3? One of
the most important reasons why Allah's social rules and laws are mentioned in
the Quran is to make people learn these rules and laws and learn from the
destruction of past societies. In addition, it is understood from the verses that
the rules and laws of Allah are universal and they encompass all time and
places and apply to all human societies without making the distinction between
unbelievers and believers.3! In this case, it is unthinkable to have a change and
transformation in the Sunnah of Allah.32

The concept of death is also important in the Quran to understand the
language of change of Islam. In some verses33 of the Quran, the term ‘death’(a
fixed period)3* for societies or civilizations is mentioned with the compound

24 ibn Manzur, Lisanii’l-Arab (Beyrut: Daru Sadir, 1990), 12: 220-229; el-isfehani, Miifredadtii
Elfazi’l-Kur'an, 429; M. Resid Riza, Tefsiru’l-Kur’ani’l-Hakim (el-Mendr), 2nd edition (Beyrut:
Daru’l-Ma'rife, 1973), 4: 140.

25 Yazr, Hak Dini Kur’an Dili, 6: 3930, 4000; 5: 3045; Fazlur Rahman, Quran with Main Subjects,
trans. Alpaslan Agikgeng (Ankara: Fecr Yay., 1987), 124-125; ibrahim b. Ali el-Vezir, Diraseli’s-
Siineni’l-llahiyyeve’l-Miislimii’l-Muasir, 4th edition (Kahire: Daru’s-Siiruk, 1989), 7-12;
Okumus, Kur’an’da Toplumsal Cékiis; Okumus, Toplumsal Degisme ve Din.

26 al-An‘am 6/34, 115; Yinus 10/64, 82; al-Kahf 18/27 (kalimat-kalimatullah); al-A‘raf 7/137;
Yinus 10/19, 33, 96; Hud 11/110; Ta Ha 20/129; Fussilat 41/45; al-Shira 42/14 (kalima-
kalimaturabbiq); al-Zumar 39/19, 71 (kalimatu’l-ahzab); al-Shiira 42/21 (kalimatu’l-fasl); al-
Fath 48/15 (kalamullah).

27 Hud 11/40; al-Isra’ 17/16; al-Naml 27/85; al-Mu'miniin 23/ 27; al-Qasas 28/63

28 al-Zukhruf43/8, 56; al-Ra‘d 13/6. See for comment, ibn Kesir, Tefsiru’l-Kur’ani’l-Azim (Istanbul:
Daru’l-Kahraman, 1984), 7: 206; Yazir, Hak Dini Kur’an Dili, 4: 2961; 6: 4266.

29 Al‘Imran 3/140-141; Yanus 10/102; al-Jathiya 45/14.

30 al-Nisd’ 4/6; Yinus 10/19, 64; Al ‘Imran 3/137; al-Anfal 8/38.

31 al-Nisa’ 4/26; Al ‘Imran 3/137; al-An‘am 6/11; al-Hijr 15/13; al-Nahl 16/36; al-Naml 27/69; al-
Rim 30/42 etc. See regarding the subject, Cevdet Said, Bireysel ve Toplumsal Degismenin
Yasalari, trans. ilhan Kutluer (istanbul: Insan Yay., 1986), 186.

32 See al-Fath 48/23; Fatir 35/43; Al ‘Imran 3/137; al-An‘am 6/34, 115; al-Anfal 8/38; Yinus
10/64; al-Hijr 15/13; al-Isra’ 17/77; al-Ahzab 33/62; Ghafir 40/85; al-Fath 48/23

33 al-Araf 7/34. See also; Yunus 10/49; al-Hijr 15/4-5; al-Mu'minun 23/43 etc. See for the
interpretation of the verses Riza, Tefsiru’l-Kur'ani’l-Hakim, 8: 402-403; Fahru'd-Din er-Razi,
Mefatihu’l-Gayb, istanbul: Daru’t-Tabati’l-Amire, 1307, 4: 298; Yazir, Hak Dini Kur'an Dili, 4:
2155-2156.

34 For the meaning of the word Death, See el-Isfehani, Miifreddtii Elfazi’l-Kur’an, 65.
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term3> ‘ajal al-musemma’(Until a certain time, death, as determined by Allah,).
It is important to understand this issue in order to understand the place of the
human will with the practice of Sunnatullah. According to the view adopted by
Ibn Abbas (D. 687) and many of the commentators, the social dimension of
death indicated in the verses means the time of punishment and destruction
not in the sense of life like that of individuals in the natural contexts of the
verses.3¢ The law of "Every ummah has a time of death"” does not prevent an
ummah whose individuals do righteous deeds to be permanent until the end of
the world.37 This provision does not mean the immediate destruction of a
society whose turn has come at the end of a time limited in years, months and
days. However, this indicates that there is a moral limit to the possibilities given
to each society to show its power as a respected society. This limit is
determined by the ratio of good deeds and bad deeds. Allah tolerates a
community until their good deeds fall to a lower level than their bad deeds. But
when that limit is exceeded, no time will be given to that sinful and wicked
people.38 Thus, it is understood that the term death in the verses means
temporary time. In this case, Allah gives a certain time limit to every nation and
community that denies the prophets. If the society does not change for the
better within this deadline, Allah destroys that society. Therefore,
understanding the verse 3°"We have never destroyed any society without a
book known to it" 40 will be an important factor in the same direction in
reaching what the text of the Quran means.#!

As can be understood, according to Islam, there is Allah behind every
event, and all events and phenomena achieve reality within the will of Allah, but
it is the people and societies who are responsible for social events, social
change and collapse#2. At this point, the will and freedom of people areare not
restricted. For, Allah clearly states in the Quran that He gives man strong will
and freedom.#3 In order to understand the issues related to social change in
Islam, it is necessary to look at other important concepts along with
sunnatullah and death and understand them. In this context, concepts such as
time,** costs, tebdil, tabaddul and istibdal,*> tahwil(change)*¢; jédid (new),

35 al-Nahl 16/ 61; Ta Ha 20/129; al-‘Ankabtt 29/53; Fatir 35/ 45; al-Shura 42/14 etc.

36 Yazir, Hak Dini Kur’an Dili, 4: 2155-2156.

37 Yazir, Hak Dini Kur’an Dili, 4: 2155-2156; Ebu’l-A’la el-Mevddi, Tefhimu’l-Kur’an, trans. M. Han
Kayani et al. (Istanbul: Insan Yay., 1986) 2: 509.

38 el-Mevdidi, Tefhimu’l-Kur’an, 2: 29.

39 F.Razi, Mefdtihu’l-Gayb, 4: 298.

40 al-Hijr 15/4. See also Hud 11/110; al-Isra’ 17/58; al-Kahf 18/58,59; al-Hajj 22/47; Fussilat
41/45 etc.

41 Okumus, Kur’an’da Toplumsal Cokiis.

42 See Al ‘Imran 3/165; Yinus 10/13; Hud 11/101,117etc.

43 See al-Bagara 2/81; al-Anfal 8/53; al-Ra‘d, 13/11, 39; al-Nahl 16/112; al-Isra’ 17/15, 18-20; al-
Kahf 18/29; al-‘Ankabiut 29/40; al-Rim 30/41; Fatir 35/43; Fussilat 41/46; al-Shira 42/48; al-
Jathiya 45/15; al-Najm 53/38-39 etc. See regarding the subject, Muhammed Aziz el-Habbabi,
es-Sahsaniyyetii’l-Islamiyye, 2nd edition (Kahire: Daru’l-Mearif, n.d.), 128-140.

44 al-“Asr 103/1-3.

45 al-Nisa’ 4/2, 20, 56; al-Ahzab 33/23, 52; al-Tahrim 66/5; al-Baqara 2/59, 61, 108, 181, 211;
Ibrahim 14/28; al-Araf 7/95, 162; al-Furqan 25/70; al-Naml 27/11; al-Qalam 68/32; Yunus
10/15, 64; al-Fath 48/15, 23; Ghafir 40/26; al-Nahl 16/101; al-Kahf 18/50, 81; al-Niir 24/55;
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tajdid(renewal) and tajaddud(innovation)*’; revolution*s; bi’'sat; direction;
stability; reconstruction; eyyamullah, mudavele and circle; irtidad (apostasy)
and destruction can be mentioned. If these concepts are handled in integrity,
the social change approach of Islam can be understood correctly.*?

2.2.3. Human Will in Social Change in the Quran

According to the Qur'an, God has set a number of rules, laws or provisions
that govern the rise, fall and decline of societies with the principles of change.>°
However, this does not mean that social and historical rules or laws are
independent of human consciousness and will. Of course, people cannot create
and abolish laws.51 But they can create or abolish the conditions necessary for
them to be implemented. As a matter of fact, the important point that the Quran
emphasizes at this point is the religious, moral and social factors that result in
the collapse of the corrupt society and cause the degradation of the sources of
human actions for human purposes.>2

If it is accepted that the strict laws of causality are dominant in history, the
necessity arises to accept that all events that occur are spontaneous and
inevitable, that they occurred outside of the human will. In this case, events are
developing in an absolute deterministic sense. This means that nobody will
have any responsibility. However, the Quran has its own understanding of
history. The Qur'an accepts neither historical determinism nor organismist and
evolutionist conceptions of history. Because the Qur'an, while talking about the
existence of an absolute order in the universe, on the other hand, states that
this order is not an absolute mechanism. The universe operates according to
certain laws, but it is never independent of Allah; Allah is capable of all things;
He has the power to break the existing order whenever he wishes.>3 The real
reason behind every event is Allah in the causality accepted by the Qur'an.
However, this does not mean that human will and freedom are out of the
question in the functioning of history and the life of societies. First of all, the
certainty and inevitability of the divine sunnahs do not have to condemn man
to a certain life by force and pressure. On the contrary, these sunnahs confront
man with the definite and inevitable consequences of the lifestyle he chooses of
his own will.>* In other words, in the understanding of the Qur'an about

Qaf 50/29; al-Tawba 9/39; Muhammad 47/38; al-Waqi‘a 56/61; al-Ma‘arij 70/40-41; al-Insan
76/28; al-Waqi‘a 56/61.

46 al-Isra’ 17/56, 77; Fatir 35/43.

47 Ebi Davud, Stinen, Meldhim 1.

48 al-Shu‘ard’ 26/227; al-Baqara 2/143; Al ‘Imran 3/127, 144, 174; al-M&’ida 5/21; al-A‘raf 7/1109,
125; al-‘Ankabiit 29/21 etc.

49 See for detailed information about these concepts, Okumus, Kur‘an’da Toplumsal C6kiis.

50 Rahman, Ana Konulariyla Kur’an, 138.

51 Rahman, Ana Konulariyla Kur’an, 124-125.

52 Mazhuriddin Siddiki, Kur’an’da Tarih Kavrami, trans. Siileyman Kalkan (istanbul: Pinar Yay.,
1982), 195, 221.

53 al-Ma’ida 5/17; al-An‘am 6/133; al-Furqan 25/45-46; al-Mulk 67/16-18.

54 Muhammed Kutup, Cagdas Fikir Akimlari, c.2, trans. M. Besir Eryarsoy, 3rd edition (istanbul:
[saret Yay. 1993), 241-242; Roger Garaudy, 20. Yiizyil Biyografisi, trans. Ahmet Zeki Unal
(Ankara Fecr Yay., 1989), 264; Muhammed el-Behiy, Inan¢c ve Amelde Kur’ani Kavramlar, trans.
Ali Turgut, 2nd edition, (Istanbul: Yénelis Yay., 1988), 155-167.
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sunnatullah as a deterministic law, it can be said that there is the principle that
the bad is good, the wrong is the right, the harmful is not permanent 55.

Although the Quran not only draws attention to the deterministic relations
between events in history but also supports this determination with the
principle of Sunnah's immutability, it does not include a predetermined course
of events for the flow of events. The point that the Quran supports; when the
conditions necessary for a certain social change are established, that is, when
people act with their own will and ensure the realization of these conditions,
the result of this formation is that the change will occur when Allah wills.
However, it can be understood from the verses that social changes are not
predetermined because the agent of the reasons determining the change is a
society consisting of individuals with free will. As a matter of fact, many of the
historical and social rules stated in the Quran are presented as conditional
propositions. There are correlations in these conditional propositions that link
two social or historical events. Therefore, it can be said that when the first
event, the condition is fulfilled; the second event, that is the result will also
occur. At this point, the concept of taghyir can be remembered. In verses about
taghyir 56, will and responsibility are given to man in changes.

3. Factors of Social Change in Islam

In Islam, in addition to social change factors, there are also important
factors that affect these factors of change. In the religion of Islam, Muslims are
asked to be effective in realizing change in the society with these factors. In this
context, first of all it is necessary to mention the Quran and Muhammad (pbuh).
Like all their behaviours, Muslims act on the basis of the Quran and the Sunnah
of Muhammad (pbuh) in social change. Muslims' belief in the Quran and the
Prophet is the most fundamental factor in developing a change project in the
society. The most fundamental point for Muslims is to spread the principles and
truths determined in the Quran in line with those principles and truths and to
try to establish Islam in the society as shown by Muhammad (pbuh).

Another factor of change in Islam is the value given to human beings. The
value of man in Islam is enormous. Again, in the Islamic sense, faith and,
depending on it, good deeds and good moral character are among the most
important factors in social change. It is of vital importance for Muslims to have
faith, righteous deeds, and good moral character and to be among people with
this equipment in realizing change. In Islam, in addition to these, principles and
behaviours such as patience, persistence, stability, direction, effort, tabligh, amr
bi'l-ma'ruf and nehy ani'l-miinker, right, law, openness to change, prayer,
tawba, and hijrah are also very effective factors in social change.

55 al-Isra’17/81; al-Ra‘d 13/17.
56 al-Ra‘d 13/11; al-Jinn 72/16; al-Anfal 8/38, 53; al-Isra’ 17/16 etc.; al-Nisa’ 4/119.
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4. The Quran and Prophet in Social Change

4.1. The Quran in Social Change

The Holy Book of Muslims, the Quran, which is the primary source of
beliefs, attitudes and behaviours, is perhaps the most motivating and
influencing book in the quantitative and qualitative levels of individuals and
societies in human history. This fact is also valid at the point of social change.
The Qur'an is the first-degree effective scripture in the direction of the belief of
tawhid which Muslims are the subject, spreading the issues to the world
depending on it and realizing the social change that Islam wants.

There is no doubt that the Quran does not have a uniform effect on change.
According to the attitude of the people, it either becomes the main factor of
social change, it becomes a factor that supports social change, it becomes a
factor that does not support the change, or it becomes a factor that adjusts itself
according to social change. It is possible to consider these four types separately.

4.1.1.The Quran as the Main Factor of Social Change

The Quran clearly declares, in its integrity of its wording and meaning, that
it annulled the shirk order before it, many laws that were valid in Judaism and
Christianity, halal and haram, replaced the order of tawhid and a new legal
regulation based on it.

Undoubtedly, the Quran is a book that was sent down to the last Islamic
Prophet Muhammad (pbuh). Under the Prophet Muhammad (pbuh) and the
leadership of his change, he tried to convey Islam in Mecca with the mission of
prophethood, to spread it in the society, to establish a new social order with the
Quran's message of change, taking its legitimacy from the Quran. The Prophet
(pbuh) and a relatively small number of people who believed in him
(companions) wanted to make a change in the society in line with the belief of
tawhid based on believing in the Quran. However, this was not possible initially
in Mecca. For this reason, Muhammad (pbuh) and his Companions preferred to
emigrate to Madinah, to settle there as a homeland and to implement their
change projects there. Here, the Quran played a role as the main factor in the
practice of change and the establishment of a new social order by the Prophet
(pbuh) and those who believed in him.

The Quran is the main factor in the change efforts of not only the Prophet
(pbuh) and his companions but all Muslims up to now.

4.1.2. The Quran as a Factor Supporting Social Change

As the main factor, the Quran sometimes reinforces and supports the
social change that occurs with the intervention of different factors. For
example, it supports the change efforts of Muslim women in order to increase
their social status more in Madinah's Islamic society. Similarly, the Quran
supports replacing the slavery system with a humane, fair and equitable social
order.
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4.1.3. The Quran as a Factor That Does Not Support Social Change

The Quran, the primary source and element of belief of Muslims, may be a
factor that does not support existing social change with its messages, orders
and prohibitions. One of the most obvious examples of this is that it looks
negatively, does not support, and clearly opposes the change in the direction of
social collapse, which the verses are described and put forward with the
concept such as destruction. Similarly, it does not support going back, the
change in the direction of apostasy, and gives the necessary messages to
prevent such a negative change. Again, it does not support and it tries to
prevent>? the change in the direction of the alienation of society, meshing,
losing its own identity and becoming apes, pigs (becoming malicious).

4.1.4. The Quran as a Source Book Considering Social Change

The Quran is a book that takes change into consideration, regardless of
what happens. It always takes into account change in its being the main factor
of change itself, in supporting it and not supporting it on the contrary. As a book
of wahy, the Quran is not a book that changes and is affected by change in terms
of text according to the beliefs of Muslims; but it can be said that the Quran
takes the change into consideration in two points: In the first, Allah, who is the
source of wahy, sent down the Quran by taking into account the state of society
and social change, and in the second, that Muslims understood, interpreted and
implemented the verses of the Quran within their own social conditions by
taking into account the social change under the leadership of experts of science
or being influenced by it. This aspect is essentially a feature of the universality
of the Quran. After the Prophet (pbuh), of course, the Quran will not be
revealed again in words and texts; but in terms of meaning, it is a book that
takes into account the change with interpretation and tafsir.

4.2. The Prophet Muhammad (pbuh) as the Main Actor and
Subject in Social Change

Muhammad (pbuh) is the main actor in the occurrence of great social,
legal, political, religious, economic and cultural changes in the history of
humanity with his exemplary humanitarian-prophetic model personality,
model of change, man of action, and impressive guidance and leadership in his
society, where he served as a prophet and became the subject. In addition,
Muhammad (pbuh), as a person-Prophet whom Muslims took as his example
after his death and acted according to his Sunnah, words, behaviours and
decrees, has the characteristic of determining the changes that have become a
reality in the past and present of Islamic societies.

Muhammad (pbuh) took very clear steps with his own humanitarian-
prophetic leadership and established a new social system in the social universe
he was in and made radical changes in the existing social order or structure and

57 See for detailed information, Okumus, Kur'an’da Toplumsal Cékiis, 79-87 etc.
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system.58 With his original experience, the Prophet objected to the established
attitude and behaviour patterns, and He(pbuh) made revolutionary changes in
the social life of those who believed in him with the creativity of his new
message. With the power of attraction, he exerts on people, Muhammad (pbuh)
put into effect a constructive mentality in the level of people, especially his
followers.

4.2.1. Muhammad (pbuh) as the Main Factor and Subject in Social
Change

In this dimension, Muhammad's(pbuh) direction in social change can be
examined under the third reality within the type of religion-social change
relationship in which religion is a factor, namely the type of religion as the main
factor of social change. The religion of Islam is the main factor of the change in
the social structure that Muhammad (pbuh), as a great influencing prophet and
an influential guide, has put forth during his 23 years of prophethood and the
social structure he has established with his Companions in Madinah. The period
when Yathrib was transformed into the center of civilization, Madinah, and the
Islamic community was built in Madinah, was not only a period of tabligh, but
also a first founding period in which the main body and fabric of the Muslim
ummah were formed.

It should be noted that the change brought about by the new religion
following the Hijrah, which took place under the leadership of Muhammad
(pbuh), in a way means the transition from a period that Islam and Muslims call
the age of jahiliyya. On the other hand, the change brought about by Islam
means the transition from the tribal order based on oral culture to the ummah
structure and urban civilization based on the literary culture. Because the
religion of Islam, which emerged and spread in a city atmosphere, also
supported or accelerated urbanization in the places where it is located and
lived. 5°

The religion of Islam continued to be the main factor of social change in
the period of Rashid Caliphates that emerged after Muhammad's(pbuh) death.
Although there were some important internal struggles and conflicts in this
period, the borders of Islamic society expanded very rapidly. Islamic societies
have encountered other societies, the cultures of new social circles, whether
Muslim or not. In this process, Islam showed itself as an important factor of
social change for different societies.t°

4.2.2. Muhammad (pbuh) as a Subject Supporting Social Change

Muhammad (pbuh), the last Prophet of Islam and Muslims, was not the
main factor in social change as a subject factor in change, but a factor that
supported change along with other factors.

58 See Max Weeber, The Sociology of Religion, trans. Ephraim Fischoff (Boston: BeaconPress,
1964), 46.

59 Hasan Ibrahim Hasan, isldm Tarihi, trans. I. Yigit-S. Giimiis, (Istanbul: Kayihan Yay., 1985),
1:228-263.

60 Okumus, “Hz. Muhammed ve Toplumsal Degisim”.
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4.2.3. Muhammad (pbuh) as a Subject Who Does Not Support Social
Change

Of course, Muhammad (pbuh) may not support change. The Prophet
(pbuh), who is the agent and subject of change, was able to use the will to not
support the change in society in various ways and with different factors.

4.2.4. Muhammad (pbuh) as a Subject Considering Social Change

We also encounter a Prophet (pbuh) who takes social change into
consideration and renews his own situation accordingly. In some cases,
Muhammad (pbuh) adjusted himself, guiding, leading in that plan, mainly by
looking at the changes that occurred in all situations.

4.2.5. Muhammad (pbuh) as the Subject Prevented by Social Change

Muhammad (pbuh) is the subject of social change, but sometimes change
can prevent or slow him down. As a matter of fact, the change in the direction of
strict introversion within the framework of shirk in Mecca tried to prevent
Muhammad (pbuh) and those who believed in Him. Therefore, He(pbuh) and
his friends also turned to the Migration.

4.2.6. Change and Continuity in Muhammad: Changing and
Unchanging

It can be said that the understanding and practice of social change that
dominates the Sunnah and lifestyle of Muhammad (pbuh) is an understanding
and practice of change that includes a certain continuity in itself. Perhaps one of
the most important aspects of Islam's success with the Prophet (pbuh) is its
compatibility with some elements of the traditions before it.

As the historian Hamidullah pointed out, the Prophet allowed the
continuation of some traditional attitudes and the old customs or behaviour
patterns that were previously spractised in the Muslim community, except for
the issues that he deemed necessary to change or abrogate according to the
basic principles of Islam. This permission applies not only to non-religious
matters, such as business but also to purely religious things such as criminal
laws and even Hajj. In short, all traditions and customs are welcomed with
tolerance as long as they do not conflict with the Qur'an, hadiths and Sirah,
which are a constant touchstone for Muslims.6! The Prophet (pbuh) made
radical changes in the society, but this does not mean that he completely
changed the institutions, lifestyle and mentality etc. of his society. Issues that
are not regarded as contrary to Islam in law, family, commercial life and politics
etc. have not been changed and they have been assumed to continue with new
meanings within Islam's own universe.62

4.2.7. Principles in Muhammad (pbuh)'s Model of Social Change

When looking at Muhammad (pbuh)'s model of social change as a whole, it
is understood that there are some principles. Principles such as being an

61 Muhammed Hamidullah, isldm Peygamberi, trans. Salih Tug, 5th edition (Istanbul: irfan Yay,,
1990), 898.
62 Okumus, “Hz. Muhammed ve Toplumsal Degisim”.
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example, to follow the middle way, to be a mediocre ummabh, to stay away from
extremeness and remissness,3 abiding by good moral principles; gradualism,
stability and persistence, voluntary change, not persecuting, but fairness,
planned change, considering social conditions, facilitation, patience, trust
yourself, trust, trustworthiness and pro-peace and unity can be mentioned.*

5. Hijrah as The Historical Event That is a Main Factor in
Social Change

The Hijrah, which points to the migration of Prophet Muhammad (pbuh)
and his Companions from Mecca to Madinah, has a meaning far beyond being a
simple event in the history of Islam and in the attempts of Muslims to establish
a new world. Hijrah refers to the new world and time that Muslims have
created and established with their Islamic identity. Hijrah is the name of the
great change in history. Hijrah is a great incident that expresses the powerful
emergence of Muslims on the stage of history as subjects, subjects of time and
history. Hijrah is the event that, Muslims under the guidance of the Prophet
(pbuh) and the Companions with their subjection to this guidance started the
great wave of change and built a new fundamental effective period in history. In
short, the Hijrah took its place in history as the main factor in the concept of
social change, project and practice of Islam.

Hijrah is one of the decisive events for the Quran and the Prophet (pbuh)
to appear on the scene of existence as the main factors of change. With the
hijrah, Muslims have made it clear that they are the subjects of history and time
and also of social change. The importance of the Hijrah in Islamic social change
is really great. With the hijrah of the Prophet (pbuh) and his companions to
Madinabh, the social life of Madinah went through a great change.6>

6. Muslims and Social Change

Muslims, like societies from other religions, have had a social change
adventure in the historical process with the effect of the factors of social change
mentioned above, but on the basis of their own structural characteristics. The
same can be said about today. In this adventure, Muslims have carried out and
experienced social change sometimes voluntarily and in a planned manner,
sometimes in an unintentional and unplanned manner, with the intervention of
various factors and events, in different times and places, from the moment
when Muhammad (pbuh) first started to preach Islam as a prophet. Especially
when they put forward a social life within the framework of the basic principles
of the religion of Islam, according to the social circumcisions revealed by the
Quran, and when they build a society with the main factor of Islam, devotion to
revelation and prophetic way; It can be said that social change takes place in

63 Surah Al-Bagarah 2/41, 91, 97, 101; Surah Ali ‘Imran 3/50; Surah An-Nisa 4/47; Surah Al-
An’am 6/92.

64 See Okumus, “Hz. Muhammed ve Toplumsal Degisim”.

65 Baykan Sezer, Toplum Farkhilasmalart ve Din Olay: (Istanbul: istanbul Universitesi Edebiyat
Fakiiltesi Yay., 1981), 57, 158.
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the direction of the development of Muslims in socio-cultural, economic and
political levels and international relations. In other words, when they made a
change without changing their essence, degradation, alienation and going
backwards without inclining to a negative change, the change occurred for
Muslims in the way of development, empowerment and distribution of justice.
However, in the opposite cases, that is, when there is a change in an unplanned,
unintentional, surrender to the current, under the attack of other forces and
societies or in a stationary structure, social change has been a negative change
for Muslims. It is possible to see examples of both or more different forms of

change in history and today.66

6.1 Muslims as Subjects of Social Change

Faith in the Quran and the Prophet (pbuh) together with all the divine
revelations and prophets is of great importance in the dimensions of social
change of Muslims. With this faith, Muslims have tried to be a subject in social
change, to make changes if necessary for their beliefs and practices, to be
agents in change, if necessary to slow down, prevent or direct and manage
change in different ways.

Muslims, the main factor of social change, have taken on a role as the
subject of change in the social system and structure in the geography and
societies they have been in many cases since the times of Muhammad (pbuh)
and His Companions. While Muslims under the leadership and prophethood of
the Prophet (pbuh) sometimes transform society from a city-state and tribal
structure to an open and civilized social structure, from Yathrib to Madinah,
from local to universal; later, for example, after the Turks accepted Islam, they
have ensured that radical changes take place in the structure of Turkish society.
In the final analysis, Islam has played a fundamental role in the structural
change of the religious, social, political, cultural, economic, literary and moral
aspects of Arab society.¢7 It is observed that Muslims continued to be the main
factor of social change both within the established Muslim society and in the
new Muslim sovereignty during the reign of the Rashidun Caliphates, who
emerged after the death of Muhammad (pbuh) as a charismatic leader.%8

A new political process started with the Umayyad Caliphate®®order
established after the Caliphate period, that is, after the first four Rashidun
Caliphates, and this process continued in the Abbasid period as well. During
these periods, as Muslims became relatively more established in
institutionalization and entered the process of fixation and routinization, Islam
was an important factor in the growth of society and the establishment of the
institutional structure with the movements of conquest.

Of course, many examples can be given to the fact that Muslims are the
main factors in change with their subject identities, but this may be considered

66 See Okumus, Toplumsal Degisme ve Din.

67 See Hasan, Islam Tarihi, 1: 228-263.

68 Okumus, Toplumsal Degisme ve Din, 128-129.

69 See regarding the conceptualizationEjder Okumus, Tiirkiye'nin Laiklesme Seriiveninde
Tanzimat, 4th edition (istanbul: insan Yay., 2018), 103-104 etc.
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sufficient to understand the subject. In the last analysis, it can be said that
Muslims have been able to play a role as the main factor of change in various
events at different places and times, in the political, social and cultural changes
of various societies and also at certain levels in places where they are not
present.

It should also be noted that Muslims have been in a position to reinforce
and support social change, as well as trying to slow down, prevent or direct
social change in history and today. Likewise, as emphasized, they have taken a
position as the main factor in change. Undoubtedly, there are cases where the
change affects Muslims in various ways, prevents, negates, slows down or on
the contrary, reinforces, supports, and confirms with positive contributions to
Islam and Muslims. There have also been cases where change was the main
factor for Muslims and the religion of Islam.

6.2 Muslims as Objects of Social Change

Based on Weber's theory of the routinization of charisma, the
transformationism of Muhammad (pbuh) as a charismatic leader and the
Companions, who believed in Him(pbuh), became routine a few generations
after them, and a relatively tight institutionalization and traditionalization took
the place of dynamism and change. This situation also led to stagnation. In the
process of stagnation, there have been situations in which Muslims become
passive and objects, not agents and subjects in social change. Sunnism ,in the
historical practice of Islam, at least from a certain period, perhaps from the first
three centuries of Islam, , on the one hand, against change and on the other
hand, against the religious movements that manifested themselves in this
framework, based on representing the tradition of devotion to the Quran and
the Sunnah of the Prophet (pbuh). Attitudes of resistance to innovation and
change have emerged from time to time and this resistance has revealed the
tendency of certain social groups and actors in Islamic societies to reject
everything new by stigmatizing it in the form of bid'ah from early periods. This
situation seems to have led to the understanding of closing the gate of ijtihat
over time. It should be noted that these issues have always been discussed and
negotiated by Islamic intellectuals and scholars (ulamas).”°

6.3. Tajdid, Revival and Social Change

When I[slam and Muslims are concerned, one of the first things that come
to mind about social change is the horizon of innovation, revival and islah. The
institution and tradition of tajdid among Muslims is the most important proof
of this. It has a very strong and important basis that the scholars of Muslims
accept Islam intelligibly and consciously as a livable religion and interpret
people in a way that allows them to live in their own lives according to the
conditions. Of course, this is done in the centre of the belief of tawhid, in the

70 See Unver Giinay, “Toplumsal Degisme ve islamiyet”, Cukurova U.LF.D., 1/1 (2001): 9-46; Unver
Giinay, “Tiirkiye’de Toplumsal Degisme ve Din”, Ttirk Yurdu, 116-117 (1997): 80-89.
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axis of the basic principles of Islam. Such a tajdid, renewal, revival, resurrection,
correction and efforts to return to essence has been one of the most important
aspects of Muslims.

The tradition of tajdid, ijtihad and revival of Islam has been very effective
for Muslims to develop and implement their own projects of change, to produce
their own time, to form the spirit of the time, to become the owner and subject
of time, and therefore, they have been very effective in reading time and change
correctly and producing the right strategies voluntarily. When Muslims stepped
out of this tradition and became unable to engage in tajdid, ijtihad and revival,
they became stagnant and became objects, not subjects, of change.

6.4 Islamic Sects and Social Change

It is possible to consider Islamic sects in two dimensions in terms of social
change. One of these is the state of change of Muslims with the birth of sects,
and the second is the direction of change of Muslims with their
institutionalization after birth. Since the emergence of sects expresses a very
wide and long cumulative process, it can be stated that, with the emergence of
sects, Muslims have made themselves a voice in social change and have taken
the stage of existence as subjects. However, after the institutionalization of the
sects and the clarification of their members, religious environments that would
cause Muslims to become relatively passive in the face of change began to
emerge. Undoubtedly, there are renewals within the sects, their efforts to
become subjects in social change with new interpretations or to have a voice in
the changes that occur. However, it is not overlooked that sects are sometimes
solidified by the masses, causing excessive routinization.

6.5 Tradition and Social Change

The Islamic tradition as the accumulation of Islamic lines from the Prophet
(pbuh) until today, in other words, the entire of Islamic thought and practices
that have become a tradition over time, played a role sometimes preventing
and sometimes motivating Muslims from showing their will for change,
especially from the Umayyad period, perhaps more clearly since the emergence
of sects. When the tradition became too rigid, the change became preventing,
and when it did not solidify and it continued as a flexible structure, it was able
to reinforce the change and even became the main factor of change.

6.6. Modernity and Social Change

Western-centred modernity, by its nature, has led to enormous problems
of thought and life for societies outside the Western world, especially Muslims.
Muslims, who are surrounded by all aspects of modernity, trying to find
solutions to these problems, sometimes to become the subject of change by
making change projects, to turn the change towards modernization in their
favor, to develop their own strategies of change against the trauma caused by it,
the new situation, the new network of social relations, the new familial,
educational, economic, industrial, religious, political, legal and moral situations,
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and sometimes they were subject to the change adventure determined by
modernity or manifested as modernization; they have been subjected to change
and condemned in the direction determined by Western modernity.

In the globalization process, in the face of the overwhelming siege of high
and fast technology, especially the internet, virtual world and social media,
Muslims maintain their similar position in terms of change, with the
dimensions of the aforementioned problems both causing a crisis and enabling
them to turn the crisis into an opportunity.

Against the flood of modernity and modernism coming from outside,
Muslims, wherever they are, are either subject to the change that this flood
wants or try to put their own change projects into action against such a change.
However, in the last analysis, it should be emphasized that Muslims harbor
individuals and groups who try to solve the burning and destructive problems
brought by modernity on an intellectual and scientific level with a change,
tajdid and ijtihadic approach.

At this point, it is useful to remember the existence of negative attitudes of
Muslims regarding the dimensions of change. Today, looking at the tradition
and the current situation, it is a fact that there are approaches that claim that
Muslims are objects in the face of change, and that Muslims are not generally in
favour of change but are opposed to change and are stagnant. But, it should be
looked after whether this is a biased and ideological approach or a scientific
and impartial approach. In fact, when looking at the main historical line and a
large part of today with tradition and making an objective examination and an
impartial observation about Islam and Muslim societies in the context of
history, tradition and the present; it can be seen that Islam, Muslim leaders,
Islamic scholars, Muslim intellectuals, and Muslim individuals, groups and
societies acting with them generally do not prevent social change, but instead
reinforce it, support it, and even in many cases are the main factors of change.
In Umayyads, Abbasids, Seljuk and other Islamic states and societies, Muslims;
as a religion and with the motivation of the religion of Islam to which they

belong, can be seen as a factor that reinforces change in all areas of life,

economy, education, politics, religious life, law, science and thought etc.”!

Although there are 0pini0ns72that Islam is a religion that is not in favour of
social change, development and progress, prevents or does not support
development while Christianity is a religion of living and in favour of change;
and also there are opinions that Islam is the religion of poor or underdeveloped
societies while Christianity is the religion of developed and advanced societies;
with an impartial, scientific, objective historical and sociological perspective, it
is understood that such an opinion is wrong, ideological, biased and subjective,
and not true.lt is seen that Islam is a religion that supports, motivates or
reinforces change, takes an active position at the point of change, and is even
the main factor in change in different social contexts.

71 See Okumus, Tiirkiye’nin Laiklesme Sertiveninde Tanzimat, 38-40, 152-171 etc.
72 See Raymond Deniel, “Dinler ve Sosyal Degismeler”, trans. izzet Er, Din Sosyolojisi, ed. izzet Er,
(Ankara: Ak¢ag Yay., 1998), 303
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It clearly demonstrates that Islam; with the Qur'an, Sunnah, the historical
experience of [slam, the life lines of today's Muslim societies, the beliefs it has
and the mentality and practices it has brought has assumed reinforcing roles in
the development of society, in its strengthening, in achieving material and

spiritual peace, and in its economic development.73

It can be said that when the social and historical reality is examined
scientifically, it is seen that Muslim societies constitute highly productive
societies in terms of taking effective roles in the social, cultural and political
changes. Indeed, it is observed that the religion of Islam and Muslims, with their
various ecoles, movements and sects, play very serious roles in the realization
of social change and in dealing with some social crises, dissolution, conflict and
disputes that come with change. Those who prefer to explain religion with
stability and constancy have made it a habit to see a solidified form of ideology
that preserves the Islamic dogma and therefore protects the existing
regulations in this dogma, approaches all changes negatively, and builds a wall
against all progress, especially in the case of Muslims. Renan's approach in the
19th century, which claimed that Islam was equated with reaction, and that it
was a religion that was closed to renewal and change, found many supporters
in the 20th century. On the other hand, those who talk about the awakening of
Islam and Muslims have a very strange appearance and seem to have been
deceived by their ethnocentric attitudes and extreme secularism, and in fact
forget that with Islam, Muslims do not fall asleep or regress. According to those
who adopt such an approach, Islam, which has regressed yesterday or was
regressive, has now started to awaken with the mobilization of Muslims. In fact,
the emphasis on the Islamic awakening seems to mark the panic in the face of
the darkness that a totalitarian and reactionary religious ideology would cause.
However, it should also be noted that the views that Islam, to which Muslims
belong, is a suitable way of thinking and life for development and change have
recently been put forward even in the works of orientalists. There are also
some Muslim intellectuals and thinkers who claim that Islam is a religion of
positive change and progress.74

Conclusion

The social change of the religion of Islam and Muslims is often powerful,
dynamic and influential, with people gaining reality in various ways according
to their attitudes, culture and social conditions. It is possible to see this both in
history and today. The Quran and Muhammad (pbuh) is primarily the main
factor of change for people to believe, to find the true path and to establish a
new social world. Secondly, Muslims' will of subject in social change by fulfilling

73 See izzet Er, Sosyal Gelisme ve Isldm, 3rd edition (Istanbul: Ragbet Yay., 1999).

74 Nilifer Narli, “Urbanisation, Structural Changes and the Rise of Political Islam in Turkey”,
access: 24 Arahk 2020, http://www.Lu-tokyo.ac.jp/IAS/HP-e2/eventreports/Narli.html;
Nilifer Narli, “The Rise of Islamist Movement in Turkey”, Meria, Middle East Review of
International Affairs, 3/3 (1999).
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the requirements of the belief of tawhid has enabled them to be the main factor
in change.

The Quran, Sunnah and hadiths of Muhammad (pbuh) are effective factors
in social change as the basis of belief on the one hand, and on the other hand,
they are effective factors in social change with their messages that encourage or
order change in a good way. If it is necessary to make a general evaluation
regarding social change, it can be said that the Quran puts the human being at
the center of social change in accordance with the Sunnatullah and states that,
in the last analysis, change is an event that occurs by human will. According to
what is understood from the verses on social change, human beings are at the
center of change with their strong will and determines the direction of change.

Even though Muslims, who believe in the Quran and Muhammad (pbuh),
have taken various positions in the matter of change since the first period of the
Islamic society and the change occupies different positions towards themselves,
they have become the subject of change as a dominant character. With their
subject identities, they have sometimes been the main factor of social change,
sometimes the supporter of change, and sometimes those who have changed
themselves with change. Undoubtedly, in some periods of history and in some
geographies, Muslims were not subjects but objects, not agents but passives in
social change.

The main source of Muslims, the Quran, is the main factor in Muslims'
being agents of change as a reference point, it also demands Muslims to be
agents in change with its messages, recommendations, orders and prohibitions.
Muhammad (pbuh), the first recipient of the Quran, wanted Muslims to be
subjects of change as the person whom Muslims regard as the last Prophet and
whom they are subject to their guidance. Muhammad himself became the
subject of change and showed this to humanity through his Sunnah. Have the
Muslims always been the subject of change as the Quran and the Prophet
(pbuh) wanted? This has not always been possible. But if one looks closely at
the position of Muslims in change and their situation in the face of change, it
can be seen that there are many events in which they are subject and active in
change.

In the final analysis, in order to correctly understand, make sense of and
explain whether Muslims have a voice in change in history and today, it is
necessary to conduct studies and researches with a scientific approach, without
prejudice, without falling into reductionism, by taking time, place and culture
into account.
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islam-Sosyal Degisim iliskisinin Degerlendirilmesi

Imtihan edilmesi icin Allah tarafindan kendisine akil nimeti verilerek yeryiiziinde
halife kilinan insan, ayni zamanda yerytiziinde bozgunculuk yapabilecek, kotiiliik
isleyebilecek bir potansiyelle yaratilmistir. Bu bakimdan insan, Yaratici
tarafindan kendisine yol gdsterilmesine muhta¢ bir varliktir. Allah tarafindan
vahyedilen din, insan ve topluma iizerinde yiiriiyecekleri dogru yolu gostererek
diinya ve ahiret hayatinda onlarin mutlulugunu amaglamaktadir. Dolayisi ile
insan din icin degil, din insan icindir. Islam’in temel kaynag1 Kur’an’a gére, tarih
boyunca insanliga génderilen biitiin peygamberler bu amaca matuf olarak islam
lizerine gonderilmislerdir. Hz. Muhammed, Allah tarafindan Islam iizerine
gonderilen peygamberlerin sonuncusudur. Islam, inang, ibadet, ahlak ve hukuk
alaninda getirdigi prensip ve hiikiimlerle insan ve toplum hayatin1 biitiin
boyutlariyla kusatarak diizenlemektedir. Miladi yedinci yiizyllda vahyedilen
Kur’an’daki prensip ve hiikiimler sabit oldugu halde, o hiikiimlere muhatap olan
toplum, dinamik yapisiyla sosyal degisime konudur. Dinin yasanir hale gelerek
hayata intikal etmesi, muhatap aldig1 toplumu kusatmasi, onunla canl diyalog
kurarak sosyal degisimi yonlendirmesiyle miimkiindiir. Bu noktada sabit olanla
degisken olan arasindaki iliskinin dogru anlasilarak mihverine oturtulmasi
gerekmektedir. Bu makalede, sosyal degisimle islami hiikiimler arasindaki iliski
ele almmarak zihin karigikliklarinin giderilmesi amaglanmistir. Makalenin
hazirlanmasinda konu etrafinda yapilan c¢alismalardan, yazilan eserlerden
istifade edilmistir. Makale ve kitap seklinde istifade edilen ¢alisma ve eserler
kaynakc¢ada gosterilmistir.

Ozet Anahtar Kelimeler: Tefsir, Din, Kur’an, Ahkam, Nesh, Tarihsellik, Sosyal Degisim.

Introduction

The religion of Islam, which is based primarily on the Quran and the
Sunnah that was made concrete by the exemplary life of the Prophet
Muhammad, has been shaping and guiding the spiritual lives, cultures, and
civilization perspectives of Muslim societies to certain degrees and at varying
tones for fourteen centuries. On the other hand, the matter of social change,
which emerges due to the interaction between many different factors, has also
been continuing along its own path. The lives of the members of mankind are
everchanging. Comparing the past with the present by examining the history of
mankind, which includes within its wide scope the days where human beings
were living in caves, as well as the modern-day, in which we are launching
satellites that reach the moon, allows us the see the scope of this change more
clearly. Especially in the last century, nearly all means of life have been altered,
as well as many forms of life. Although the great strides in science and
technology have affected all of humanity and made their lives easier, but with
the effects of globalism, new needs, demands and problems have also arisen.
Positivist prophecies, which claim religion and metaphysics, will weaken with
the development of science and technology and that science will replace
religion and metaphysics, do not mean much in today's world, where religion
and science are continuing their existence in their own fields. However, these
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developments in science and technology, when coupled with the emergence of
certain other factors and dynamics, became triggers for social change, which in
turn came to affect religious life. These newly emerging situations, demands,
needs and problems bring to the forefront the need for the reinterpretation of
religious canonical texts.

For religion to create a space for itself in both lives of the individuals and
the social life in general, interpretative activities that are based on the
relationship between canonical texts and phenomena are necessary. Neither
does naming this phenomenon with certain titles, such as the renewal or
reform of religion, nor do the opposition raised by conservative individuals
against this matter change the essence of the matter. The approaches made to
the Quran via the Naskh theory or historicity approach, both in the past and in
the present, should be evaluated within this context. Religion can only
encompass the individual and the society if it possesses a dynamic nature,
flexible enough to withstand the social phenomena, and that is strong enough
to alter and direct such changes towards its own values and principles.

The primary focus of this problem is that, although the dynamic world of
phenomena is subject to change in the sociological sense, the primary sources
of the religion of Islam, including the Quran and its provisions, remain fixed. Or,
in other words, the relationship between what is fixed and what is changing
and how this relationship should be established constitutes the focus of this
problem. Placing this relationship, which possesses two distinct dimensions
from the perspective of Islam, on an axis in a balanced manner, requires the
identification of the exact natures of both of these aspects, as well as their
proper evaluations.

1. The Nature of Social Change: What Changes and What
Does Not Change in Human and Social Life

History is determined by the dynamics of historical-cultural entities.! This
phenomenon is called “social change”, and it occurs within the natural
dynamics of society. Thus, change occurs in the fields of production, property,
technology, social structuring, beliefs and ideologies, language, culture and
traditions. Social change is not necessarily an event that involves progress, but
a differentiation from a previous situation.? Factors affecting social change are
many and varied. Economic, scientific and technological factors, demographic
and cultural factors, ideological and political factors, the educational factor, and
physical, geographical and biological factors are the primary factors in this
regard.? However, in order to understand social change correctly, the following
question should be answered: Is there anything in the life of humanity that
remains constant in the face of social change? If there are things in the life of
humanity that remains constant while there are also things that are subject to

1 Emre Kongar, Toplumsal Degisme Kuramlari ve Tiirkive Gergegi (Istanbul: Remzi Kitabevi
Yayinlari, 1981), 69.

2 Fazil Yozgat, Sosyal Degisme Faktérleri (Ankara: 1997), 1.

3 For further evaluation see: Yozgat, Sosyal Degisme Faktérleri, 42-56.
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change, what is the relationship between what is fixed and what changes? Or is
there no connection between them, with each moving its own direction?

Explaining history only through social change is a thing done only by those
who have not sufficiently grasped the realities of humans and their societies.
This is because there are things that remain constant within the life of
humanity, in addition to the things that change. While the famous philosopher
Heraclitus' aphorism "You cannot wash twice in a river" emphasizes change,
other thinkers emphasize continuity, such as Parmenides, who has stated,
"Change is simply appearances, what is essential is the not changing". Water
passing through a point in a river changes due to the effects of the flow of the
river. On the other hand, the continuity of the essential elements that constitute
the river is also a fact. In addition to the phenomenon of change, the
phenomenon of continuity, which makes it possible for societies to exist and
enables societies to be understood, should also be perceived. While reading a
historical article about England, for example, this phenomenon of continuity
not only allows us to recognize the country in question as England in the 16th
century, but it also allows us to do the same when the text moves on to the 20th
century. Continuity, when coupled with the phenomenon of change, is what
allows us to view a social structure as a whole, despite micro or macro-level
changes that may have occurred within it through the passage of time, and it is
what protects what is changeless within the crucible of transformation.*

Just as there are approaches to the interpretation of history which
overlook continuity and view the realities of the society only through the lenses
of change, there are also approaches that reduce change into evolutionary,
structural-functional or dialectical theories. As a matter of fact, the models
which examine social change within the context of dialectics are quite varied.
None of the theories put forward to explain social change (evolutionist,
dialectical, cyclical, bipolar oscillation or fluctuation theories, or theories based
on biological analogies) has managed to reach a general consensus.> Although
the aforementioned approaches have their place in explaining the phenomenon
of social change, which has manifested itself under different circumstances
throughout history, it is understood that the phenomenon of social change is
too versatile to be explained based on a single point of view and that it occurs
via processes that are in constant interaction with each other. The sociologists
of the nineteenth century considered change and progress to be one and the
same, and their argument was that social change will continue on a linear line
as a result of the great strides in science, industry and technology. It would not
be wrong to say that the evolutionist model, which addresses social change as a
thing that occurs on a progressing straight line and supports the historicist
approach to psycho-social phenomena due to this characteristic, is very popular
with social scientists. It is acceptable for a certain period of time that social
forces affecting social change will create a pattern of change that move towards

4 See Nur Vergin, “Degisim ve Siireklilik”, Tiirkiye Giinliigt, 25 (Kis-1993), 6.
5 See Unver Giinay, "Toplumsal Degisme ve Islamiyet", Cukurova Universitesi Ilahiyat Fakiiltesi
Dergisi, 1/1, (2001), 9.
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a certain direction. However, it cannot be expected that this will go parallel
with the history of civilization.¢

The dominance of the evolutionist theory has for a long time prevented
the perception of the true characteristics of social and historical change.
Turning their attention to researching the factors and trends that ensure
unidirectional development, social scientists have overlooked the repetitions,
rhythms and revolutions that can be easily observed in social and historical
events. In the twentieth century, however, as a result of the social sciences
placing more emphasis on the matter of change, emergence of sufficient
information about past events and phenomena, and new discoveries regarding
the civilizations in the past, the matters of the period, rhythm and repetition in
historical and social events have started to attract attention.” For example, in
his work named 'Social and Cultural Dynamics', Sorokin turned his attention to
the rhythmic processes that occur in societies, while also recognizing the linear
process that is in effect in this regard. What is meant by rhythm is a series of
events that occur in societies asynchronously but with the same characteristics.
For him, history is not monotonous, but like a great artist, produces creative
variations.8

Based on this perspective, it could be concluded that, alongside the total
progress in science and technology, psycho-social phenomena and socio-
cultural processes may be repeated with certain changes. It does not seem to be
consistent to claim that past events will not repeat or reoccur by confining past
events to certain periods of history based on the perception that social change
is a straight line that progresses in a single direction that is similar to the
concept of progress of science and technology. The fact that these sociocultural
facts are subject to change does not mean that the values that give them their
original and inherent characteristics will change completely and that they will
not have any connection with the past. Considering the known history of
mankind, it can be observed that primary instincts of humanity have not
changed.

Likewise, when considered as a whole, it could also be said that there are
no changes in what humans love or move towards with ambition. Similarly,
there is nothing that has changed in the tendency of the humans towards the
opposite sex, or in their desire to acquire property, or in their aspirations for
ruling and power! Just as there are no changes in the human tendency to form
societies and continue their lineage, there are also no changes in their curiosity
towards to universe, their ambition to better their lives by making the energies
of the universe serve themselves, or their attempts to increase the benedictions
provided to them by the world.? As a matter of fact, the following verse points
to this fact:

6 Yozgat, Sosyal Degisme Faktérleri, 23-24.

7 Yozgat, Sosyal Degisme Faktérleri, 30-31; also see Kongar, Toplumsal Degisme Kuramlart ve
Tiirkiye Gergegi, 117-121.

8  See Pitirim A. Sorokin, Social and Cultural Dynamics With a New Introduction by Michel P.
Richard (U.S.A.: 1991), 10/59-61.

9  For further evaluation see. Muhammed Kutub, Isldmi Acidan Tarihe Bakisimiz, trans. Talip
Ozdes (Istanbul: Risale Yayinlari, 2007), 225-240.
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"The love of desirable things is made alluring for men- women, children,

gold and silver treasures piled up high, horses with fine markings, livestock,

and farmland. These may be the joys of this life. However, Allah has the best

place to return to.” 10

The phenomenon called change is the method and form of how human

beings satisfy their instincts, inclinations, and desires. In the past, wars were
fought using spears, arrows, swords and bows. Today, these have been replaced
by aeroplanes, missiles, tanks, armored vehicles, biological weapons, and
nuclear bombs. Though the tools and means change, the human instinct to fight
remains the same! Beyond being just a story, the tale of the two sons of Prophet
Adam, which has been told within the narrative of the Quran??, actually refers,
at its core, to two widely different sets of belief, culture and civilization that are
embodied by the brothers in question. The names of these two brothers are
traditionally known to be Abel and Cain, and their story is repeated in different
periods and places of history. The form of the event and the relevant techniques
change, but the essence of human nature and character does not change. As a
result, neither human nature is subject to change, nor are the constant values
that govern human nature. The consideration of where Islam stands in the face
of social change and what sort of a dynamic relation that it enters with this
phenomenon of change is directly linked to this matter.

2. The Position of Islam in the Face of Social Change

2.1. Social Change Driven by Divine Revelations

Islam, whose primary source is Quran, is a religion that grasps life as a
whole with its dimensions of continuity and variability. It includes the general
principles that are continuous for humans and their societies, and guides and
directs the human mind and contemplation. This religion imposes certain
responsibilities on individuals and societies for renewing and developing
themselves. As M. Said Hatiboglu points out, according to the Qur'an, the
worldly responsibility of a Muslim regarding their preparation for the afterlife
can be divided into three main categories: The responsibilities towards the
Creator, the responsibilities towards the self, and the responsibilities towards
other people outside and the environment. The duty of a Muslim towards
people other than himself constitutes the phase of his worldly life that is the
most far-reaching and it includes every aspect of his relations with other
human beings. Islam has imposed basic principles to regulate the political, legal
and economic dimensions of these relations. Islam's appearance as a religion
that has political aspects and its provisions being subject to change is related to
these dimensions.12 The matter of placing the relationship between Islam and
social change is related to correctly understanding and evaluating what Islam
means as a religion from a historical perspective.

10 Al‘Imran 3/14.

1 al-Ma’ida 5/27-32.

12 See Mehmed Said Hatiboglu, Islam’in Aktuel Degeri Uzerine 2 (Ankara: Otto Yayinlari, 2009), 91-
97.
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According to the Quran, Islam is the religion that Allah revealed to all
prophets throughout history. What needs to be understood in this context is
that, according to the verses of the Quran, the true religion in the presence of
Allah is Islam?!3 and no other religion will be accepted in the presence of?* Allah.
As a matter of fact, the Quran names all the prophets, and the faithful who
believe in Allah without resorting to shirk by following their call, as "Muslims".
As expressed in the Quran, Prophet Noah told his people "I was commanded to
be a Muslim”"'> When Allah commanded Prophet Abraham to "Become a
Muslim”, Abraham replied "I devote myself to the Lord of the Universe”, and
16when he and his son Ishmael were constructing the Kaaba, they prayed "Our
Lord, make us devoted to You (as those who are Muslims), and make our
descendants into a community devoted to You (as Muslims)."17

Prophet Moses said, 'My people, if you have faith in Allah and are devoted to
Him, put your trust in Him".1® The Disciples of Prophet Jesus said to him "We
believe in Allah, witness that we are Muslims".1° In other words, according to the
Quran, all prophets are from a single ummah sent by Allah on the basis of Islam.
The essence of the books they brought from Allah is one.

Although there are certain differences in details arising from cultural,
historical and social circumstances, there are no differences between them in
terms of the basic principles and decrees they brought from Allah in the
matters of faith, worship, morality and law, especially the principle of tawhid.
Prophets sent by Allah confirm those sent before them, rather than abrogating
them. As stated in the Quran, Allah sent the Quran to confirm the Torah and the
Bible, just as he sent the Bible to confirm the Torah.20 It is certain that this
matter of the books sent by Allah, confirming each other is in the original copies
which were not tempered by human hands.

The mission of the prophets, each of whom was sent to deliver Islam to
different societies and geographies, was to transform, change and guide the
societies from shirk to tawhid, from falsehood to truth, from wrong to right,
from cruelty to justice, from darkness to light, and from wicked ways to the true
path. While carrying out this mission, the prophets were in a position that
allowed them direct social change under the guidance of the divine revelations.
At this point, the mission of the last of the prophets, Prophet Muhammad, was
not to surrender to the social structure that was in error and chaos with all of
its structures, religion, and traditions, but to guide that society in accordance
with the principles and provisions of the Quran revealed to him. The verse,
which was revealed to the Prophet Muhammad against the objections and
demands of the heretics who asked him to bring a book other than the Quran,
states "When Our clear revelations are recited to them, those who do not expect

13 Al ‘Imran 3/19.

14 Al ‘Imran 3/85.

5 Yunus 10/72.

16 al-Bagara 2/131.

17 al-Bagara 2/127-128.

18 Ydnus 10/80.

19 Al ‘Imran 3/52.

20 For the related verses see. Al ‘Imran 3 / 3-4; al-Ma’ida 5/46; al-Saff 61/6.
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to meet with Us (after death) said ‘Bring [us] a different Quran, or change it". Say
‘It is not for me to change it of my own accord. I only follow what is revealed to
me. For I fear the torment of an awesome Day, if I were to disobey my Lord.”"?
And this verse clearly demonstrates that the Quran cannot be adapted to the
minds and mentalities of those Arabs who are heretics.

This phenomenon of change, which occurred under the guidance of the
Prophet Muhammad, was not realized by ignoring the socio-cultural realities
which were affecting the society that the revelations were sent to, but rather,
they were realized by guiding the relevant society's concepts of faith, religion,
and culture and the contents of its traditions with the light provided by the
revelations. The fact that the Quran was sent down to Prophet Muhammad in
approximately twenty-three years in connection with the events and facts is
related to the divine revelation encompassing and directing social change. The
semantic structure of the Quran provides us with a picture of the nature of this
change. The concepts and words used by the Arabs of the Jahilliyah period,
including especially the word “Allah” but also together with other words such
as “takwa”, “karamah”, “jasarah”, “jahalah”, “wafa”, “sabr”)” israaf”, “kufr”, and
“shirk”, were altered within the semantics of Islam without being torn away
from the values they originally represented, and they were provided with new
meanings and content within the scope of the religion.22 Thus, the concepts of
Jahiliyyah Arabs were changed, and their mentality that was based on shirk and
idolatry was transformed in the direction of tawhid. Simultaneously, Islam also
began to encompass everyday life: The customs and practices of the Jahiliyyah
period such as marriage, divorce, testament, inheritance, trade, and slavery
were transformed from within, under the example of the Prophet and the
Companions. In this transformation, those concepts which were in accord with
Islamic principles and values were approved, some of them were amended, and
those that did not comply with the principles and values in question were
eliminated.

Throughout this process, the principles, values and norm-based provisions
in question were not sacrificed by considering them obscene or historic against
the mentalities, traditions, and applications of the Jahilliyah period. The
Companions of the Prophet who witnessed the revelation of the Quran, such as
Caliph Omar (d. 23/644), Abdullah ibn Masud (d. 67/687), Abu Musa al-Ash'ari
(d. 44/665), Caliph Ali (d. 40/661), and Aisha (d. 58/678), did not perceive the
revelations as just a text, but as words of divinity that are directly related to the
ongoing events and circumstances. In the period following the death of the
Prophet, the aforementioned Companions intervened in the events that took
place around them and tried to solve the problems that emerged by acting in
consideration of the spirit of the Quran, a sense of sound sunnah, the general
principles and purposes of the religion, and the reasons and wisdom on which
the provisions of the books were based upon. The ijtihads they established are

21 Yinus 10/15.

22 See Toshihiko Izutsu, God and Man in the Quran (Malaysia: Islamic Book Trust, 2002), 36-41;
Toshihiko Izutsu, Kur'an'da Dini ve Ahlaki Kavramlar, trans. Selahattin Ayaz (Istanbul: Pinar
Yayinlari, n.d.), 46-150, 165-237.
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related to when and how these provisions, which are based on the divine
revelations, shall be used. We do not have the conveyances or examples that
can be construed to make us think that they discussed the nature of abrogation
among themselves or made theoretical evaluations while making ijtihad related
decisions regarding the verses.23

2.2. Discussion of the Changes of Ahkam (Provisions) in the
Context of Naskh (Abrogation)

It is understandable that the Quran, which was gradually conveyed to the
Prophet over twenty-three years, includes different provisions and rules that
are appropriate for different circumstances, such as peace and war. It is within
its nature to include different rules and judgments for each and every different
situation. And, for example, for the concept of iddah period, there are different
provisions for different circumstances that may arise within this context,
although such circumstances may inherently be similar. For example, iddah
periods are not exactly the same for widowed women and divorced women.
Likewise, the provision which stipulates an iddah period for those women
whose husbands have passed away and the provision which ensures the
provision of alimony and inhabitation in their husband’s houses for one year
for the women who are in the same situation are different from one other in
nature. The fact that different provisions are imposed for different aspects of
the same situation or that these provisions were sent to the Prophet gradually
are neither contradictory to each other nor do the existence of such provisions
requires the abrogation of other provisions. The changes in the judgments of
the Quran should be understood within this context. However when
considering this from the perspective of the theory of Naskh, it is witnessed
that the provisions of the Quran that do not conflict or cannot be alternative to
one another have been confronted by making them alternative to one another
or preferred over the other by considering them invalid forever.

The word "Naskh", whose lexical meaning is "he has cancelled", "he has
annulled"”, "he has abrogated" or "he has removed'/'“, was used the 106th verse
of the Surah al-Baqara in the present tense: “G.5 31 & iy &= " (Any revelation

We cause to be annulled or forgotten.) The problem is not in relation to the
wording of the term "naskh", but about how to understand its content. How the
concept was perceived in the past varied between individuals and periods.
Neither the Quran, nor the words of the Prophet Muhammad or the narrations
conveyed by his companions contain any descriptions or explanations as to
what naskh means that has reached our time. Some narrations from the
companions show that the issue of naskh has become a topic of discussion for
Muslims quite early on. It is known that there were different perceptions of the

23 Talip Ozdes, “Kavramdan Teoriye Nesh Problemi”, Giiniimiiz Tefsir Problemleri, ed. Ali Karatas -
Yunus Emre Gordiik (Ankara: Bilimsel Aragtirma Yayinlari, 2018), 162.

24 See Eb('l-Fadl Cemaluddin Muhammed b. Mukerrem b. Manziir, Lisdnu’l-Arab (Beyrut: Daru
Sadr, ts.), 3/61; Ragib el-Isfehani, el-Miifredat fT garibi’l-Kur’dn, (Misir: Daru’l-‘{lmi’l-Melayin,
1961), 490; Cubran Mes"d, er-Rdid, (Beyrut: 1981), 2/1498.
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concept of naskh in the early periods of Islamic history. It is known that
determination of the absolute, allocation of the general, explanation of a
summary, and exceptions were called "naskh" during these periods and that
Abdullah ibn Abbas (d. 68/688) and Abdullah ibn Mes'ud titled "mutashabih”
(similar) verses as manstukh (abrogated) and muhkam (decisive) verses as
nasikh (abrogating). Likewise, the verses that lay down judgments regarding
relations and positions (such as war and peace) vis-a-vis with non-Muslims and
make provisions in this context were also examined within the scope of naskh.
Similarly, the matter of naskh was understood by some as the delivery of the
Quran from the al-Lawh al-Mahfuz (The Preserved Tablet), while it was
interpreted by others as Prophet Muhammad being made to forget certain
verses.2>

The definition of naskh as "abolition of a sharT (juristic) provision with
another shari provision delivered afterwards" became a description that
Islamic jurists highlighted and popularized, especially after Imam Shafi'i (d.
204/820). While explaining the concept of naskh in his ar-Risalah, Shafi'i
defined it as "Naskh is the abandonment of a farz (provision)... A provision can
never be abrogated (naskh) without being replaced by another farz
(provision)".26 What was originally meant by "nass" in this definition was the
verses of the Quran; that is, the abrogation of the provision of a verse that came
before on the same subject by another verse that was delivered later. In time,
however, the definition of naskh was developed and transformed into meaning
"the expiration of a religious provision via the arrival of a later sharf
statement/evidence (the elimination of a prior judgment with a later proof)".
This has led to the understanding that the sunnah (or more specifically, the
hadith) could abrogate (naskh) the verses of the Quran.2?

Basing his position on Shafi’i (d. 790/1388), Mustafa Zeyd has stated that,
until Shafi'i, naskh was perceived as it was perceived during the period of
companions and successors, but after Shafi'i, it went beyond being the
allocation of the general, determination of the absolute and type of declaration.
It came to represent the meaning of the abolition of the provisions of canonical
texts after the determination of naskh being constant.28

There are no verses in the Quran stating that a verse was abrogated by
another verse or that provisions of such verses were cancelled or be made
forgotten. Likewise, there are no narrations regarding the Prophet Muhammad,
in which it is proclaimed that "this verse was abrogated by that verse". The
claim that Allah has sent verses to annul His prior verses in the face of changing
social circumstances, events or developments and made Prophet Muhammad
forget about these abrogations is, above all, in contradiction with the
description of Allah and Quran as they are described by the Quran. Such an

25 See Muhammed CemAluddin el-Kasimi, Mehdsinu’t-te’vil, thk. Muammed Fu’ad Abdu’l-Baki
(Daru Thyai’'l-Kutubi’l-Arabiyye, 1957), 1 (Mukaddime)/33; Ozdes, “Kavramdan Teoriye Nesh
Problemi”, 161.

26 See Muhammed b. Idris es-Safi1, er-Risale, critical ed. Ahmed Muhammed $akir (Beyrut: n.d.),
106-109.

27 See Ozdes, “Kavramdan Teoriye Nesh Problemi”, 165.

28 Mustafa Zeyd, en-Nesh fT'l-Kur’ani’l-Kerim (1987), 1/74-75.
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understanding is in total contrast with the verses which explicitly state that the
Quran was delivered in a manner that is muhkam and hakim (that is, decisive
and solid), that it cannot be preceded or succeeded by superstition, that it does
not contain any contradictions. The theory of naskh, which came to be formed
in a long process following the delivery of the Quran, has led to the claims that
the Quran contains mansukh verses and these claims are based solely on
subjective evaluations of the matter at hand. As one would expect, there are
many controversies regarding this subject. Although it is claimed by the theory
in question that the naskh (abrogation) was performed by Allah himself, the
fact that there are many conflicts within the ulama regarding the number of
verses that are considered to be mansukh and the types of naskh is a clear
indicator that this subject is, in essence, related to the ijtihad.2® Regardless of its
name being tafsir or ta'wil, any explanations, interpretations and theories
brought by mankind upon the divine revelation are, by their nature, relative
and subjective. It is not possible for human interpretations, hypotheses and
theories, which are epistemologically relative, to abrogate and invalidate the
provisions of the Quran, as these provisions are absolute on the account of
being the logoi of Allah. The fact that a theory has largely been accepted at a
certain period of history does not automatically render it true. The history of
science is full of examples of theories that were disproven and abandoned, but
were, once upon a time, widely accepted.

2.3. Discussion of the Changes of Ahkam (Provisions) in the
Context of Historicity

As a result of the influence of the studies and interpretations on the holy
books and Bibles in the Western world, the issue of whether the provisions of
the Qur'an are subject to change in the face of new developments and different
situations and problems that have emerged after the Prophet Muhammad's life
has come to be discussed within the context of historicity.

The discussions regarding historicity, which came to be a point of
discussion in Turkey in the field of theology, took place on the axis of the
translations of the works of Fazlur Rahman (1998). In this sense, Fazlur
Rahman came to be known as the pioneer of the idea of the historicity of
the Quran or, in other words, the modernist approach. However,
historicist approaches came to the fore in Ottoman science and cultural
life long before Fazlur Rahman, with many scholars taking positions as
the advocates of this position. In contrast to approaches that envision
renewal by adhering to traditional methods, opinions demanding radical
changes in method and practice and using different arguments can be
evaluated within this scope.30

The discussions regarding this subject are greatly focused on whether
human will, can intervene in divine revelations in the period following the

29 For detailed information and evaluations on this subject, see. Ozdes, “Kavramdan Teoriye Nesh
Problemi”, 166-167; Talip Ozdes, Kur’an ve Nesh Problemi-Allah’in Kitabinda Celiski Var mi?
(Ankara: Fecr Yayinlari, 2018), 31-117.

30 Recep Orhan Ozel, “Dil ve Uslup Agisindan Ahkam Ayetlerinin Baglayicilhig ve Tarihselciligin
imkan”, Gaziosmanpasa Universitesi [lahiyat Fakiiltesi Dergisi, 5/1 (2017/1), 27.
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Prophet Muhammad, where the source of the divine revelations is not present
anymore, and if the human will can intervene in the revelations, to what extent
will this be performed or what forms will this intervention take. Although most
Muslims advocate that the provisions of the Quran cannot be altered after the
Prophet Muhammad, a certain minority has assumed the point of view that
such changes may be valid on the basis of the law. Those who defend the matter
of human intervention in the divine revelations justify their perspectives via
the belief that divine message cannot be to the detriment of people.3! However,
those who are advocates of this line of thought must answer whether it is Allah
or human beings who determine this concept of detriment in the context of
Islamic theology. The second question that needs to be answered in this regard
is whether the Quran was sent down to be as an object that is subject to human
reason or as an object to transform human reason. Those who defend that all
provisions of the Quran regarding social life, procedure and law are historic and
they are invalid in today's world refer to the theory of naskh to find support for
their points of view, and claim that the existence of naskh is a truth based on
the Quran.32 However, it is an undeniable fact that the theory of naskh, which is
based on a completely subjective basis, is a complex subject on which disputes
are concentrated the most, as stated above. Moreover, those who accept this
theory claim that naskh can only be performed by Allah, while those who adopt
the historicity view give this power of intervention to human beings, who are
subject to many personal weaknesses and on whom common mentalities,
customs and traditions, political, sectarian and ideological convictions are
effective, which in turns renders the Quran subject to the authority of the
mankind. Those who advocate this point of view also refer to the evidence
provided by the practices of the companions. However, the actions of the
companions, particularly those of Caliph Omar, cannot be construed within the
scope of historicity due to their nature.

For instance, the fact that Caliph Omar did not follow the provisions of the
verses33 on war spoils after the conquest of the realm of Iraq by arms and left
the obtained spoils in the hands of the previous owners of the realm in question
instead of distributing it amongst the ghazi was based on another verse3# of the
Quran, which stipulates that spoils of war should not be a benefit that circulates
amongst the rich. This is because of the fact that the verses of the Quran have
within themselves to acknowledge and validate one other. Caliph Omar,
considering future generations, made such an ijtihad based on the Qur'an.3>
Through this disposition of Caliph Omar, we can understand that he based his
actions on the relationship between canonical texts and phenomena, primary
goals and objectives of the religion, and the relevant interests by placing the
entirety of the Quran at the centre of his focus. Through dispositions of the
Mujtahid Companions, we understand that they were familiar with the concept

31 Hatiboglu, Isldm’in Aktiiel Degeri Uzerine 2, 93.

32 See Hatiboglu, Islam’in Aktiiel Degeri Uzerine 2, 93.

33 al-Anfal 8/41.

34 al-Hashr 59/6-8.

35 See Muhammed Mustafa Selebi, Ta'lilu’l-ahkdm (Misir: 1947), 48-55.
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of social change and that, in the implementation of the provisions of the Quran;
they focused on phenomena and events by basing their actions on reason and
wisdom.

The fact that the companions delayed the application of punishment
(hadd) to those who have committed crimes in line with the directives of the
Prophet Muhammad to keep them from joining the 3¢ranks of their adversaries
is also a good example of the aforementioned approach. Likewise, the result of
this approach is also evident in another event, where, after the theft of a donkey
by a starving slave, Caliph Omar decreed, instead of punishing the slave, that
the owner of the slave would pay the damages for starving the slave.3” The
thing that was done in the above-mentioned event was not the abrogation and
annulment of a provision regarding the punishment of the slave that is included
within the book of Allah, but instead was the application of the divine provision
based on the present circumstances by considering the reason and wisdom that
it was based upon. The expression which states "If a tradition is changed, the
provisions of the Shari'a that are based on customs will be applied in
accordance with the new tradition" does not mean that the provision38 in
question is annulled and voided. The application of divine judgment depends
on the factual existence of the situation requiring its application. If the situation
requiring the application of the judgment does not exist on factual grounds, that
is, namely if there is no response for the judgment in reality, then it will not be
applied. This does not mean that the original provision will never be applied on
the grounds that it has been abrogated and made historic. If the event in
question occurs, the original provision shall be implemented and made
effective according to the current conditions.

Caliph Omar's refusal to give shares of zakat income to certain individuals
known as al-muallafat qulubuhum whose hearts were warmed to Islam3° after
the death of the Messenger of Allah and during the rule of Caliph Abu Bakr has
become a subject to evaluations and interpretations, which are based on the
grounds of naskh and historicity, that a provision of the Quran was abrogated
via ijtihad.% It is essentially erroneous to claim via an approach that is based on
the classical theory of abrogation that Caliph Omar performed naskh
(abrogation) on a provision of the Holy Book, which stipulates zakat can only be
given to eight categories of people,*! due to the provision question becoming
historic at his time. This is because this action of Caliph Omar was based on the
fact that the logic of the necessity of the implementation of this provision no
longer being present. This means that Caliph Omar turned down those who had
requested shares from the zakat under their title of al-muallafat qulubuhum on
the account that he no longer perceived them as al-muallafat qulubuhum, which
was an action that prevented the abuse of the subject in question. Moreover,
according to the relevant verse, zakat is not required to be divided into eight

36 See Selebi, Ta'lilu’l-ahkdm, 36.

37 See Selebi, Ta'lilu’l-ahkdm, 62-63.

38 Hatiboglu, Isldm’in Aktiiel Degeri Uzerine 1 (Ankara: Otto Yayinlari, 2009), 133.
39 See Selebi, Ta'lilu’l-ahkdm, 62-63.

40 For example, see. Mehmed Said Hatiboglu, Isldm’in Aktiiel Degeri Uzerine 1, 133.
41 al-Tawba 9/60.
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equal shares. Although zakat can be divided into eight equal shares in
accordance with the eight categories of people indicated under the verse, if the
Ulu’l-amr/ruler deems it necessary, zakat can also be distributed only to certain
categories, or even to a single category. The fact that this practice of Caliph
Omar was called "naskh via ijtihad on the grounds that the cause for the
implementation of the provision no longer existing" in Imam Maturidi's work
titled "Ta'wilat al-Qur'an” is also based on this idea*2. Therefore, this event
cannot be included as an evidence for the classical naskh approach. Maturidi's
approach to the subject abrogation coincides with the approach of the
Companions, the Successors and early Hanafis of the early period.*3

The matter of the changes in ahkam in Islam is also a subject of the
evaluations that are performed from the perspective of the distinction between
religion and shari'a.#* The viewpoint, which advocates that the religion is stable
while shari'as are variable, is represented by individuals such as Qatada (d.
118/739), Abd al-Razzaq ibn Hammam (d. 221/836), Abu Hanifa (d. 150/767),
45, Imam Maturidi (d. 333/944)4, Ibn Taymiyyah (d. 728/1328), and Shah
Waliullah Dehlawi (d. 1238/1823). According to the viewpoints in question,
worship is sincerely dedicated to only to Allah alongside the belief in His
Oneness in the matter of religion, while the works and provisions arising from
it are considered as sharia, which is deemed to be variable. In other words,
religion refers to the originals that constitute the basis of the religion in
question, while shariah refers to the details arising from that religion. This
subject takes shape around the following verses:

"In matters of religion, He has laid down for you the same shariah (order of

law) that He gave Noah, which We have revealed to you [Muhammad] and

which We recommended to Abraham and Moses and Jesus. That is to say:

Keep the religion true and do not fall into disagreement within it. As for the

idolaters, what you call them to is outrageous to them. God chooses whoever

He pleases for Himself and guides towards Himself those who turn to Him."

and 47 "We have sent down the true Book (Quran) upon you to confirm and

preserve the Books preceding it. So, judge between them according to what

Allah has sent down. Do not follow their whims, which deviate from the truth

that has come to you. (Oh, the ummah) We have assigned a law and a path to

each of you. If Allah had so willed, He would have made you one community.

But He wanted to test you through that which He has given you (the paths

42 Eb( Mansir Muhammed b. Mahmiid el-Maturidi, Tevildtu ehli’s-siinne (istanbul: Selimaga
Kiitiphanesi, No. 40), 307 b.

43 For a broad assessment of the subject, see. Talip Ozdes, Maturidi’nin Tefsir Anlayisi (Istanbul:
insan Yayinlari, 2003), 235-237; Ozdes, Kur'an ve Nesh Problemi-Allah’in Kitabinda Celiski Var
mi?, 85-87.

4 For example, see. Ilhami Giiler, Sabit Din Dinamik Seriat (Ankara: Ankara Okulu Yayinlari,
1999), 9-37; Hatiboglu, Isldm’in Aktiiel Degeri Uzerine 1, 127-134.

45 For the explanations of Abu Hanifa on the subject, see. Eb(i Hanife, “el-‘Alim ve’l-mute‘allim”,
Imam-1 Azam’in Bes Eseri, trans. Mustafa Oz, (istanbul: Marmara Universitesi ilahiyat Fakiiltesi
Vakfi Yayinlari, 1981), 12-13.

4 For the evaluation of Maturidi's explanations and views on the difference between religion and
Sharia, see. Talip Ozdes, “Maturidi’'nin Din ve Seriat Anlayis1”, Biiyiik Tiirk Bilgini Maturidi ve
Maturidilik Milletlerarasi Tartismali [Imi Toplanti, 22-24 Mayis 2009 istanbul (istanbul:
Marmara Universitesi Vakfi Yayinlari, 2012), 123-137.

47 al-Shiira 42/13.
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and the laws). Compete with each other in performing good deeds. All of you
will return to Allah. He will make clear to you the matters you differed
about."#8

Although the approaches to the subject are based on similar points, the
issue of what is understood from religion and shari‘a, what these concepts
contain and what their dimensions are is quite complex, and the explanations
and comments made regarding this appear to be quite subjective. Again,
whether this change in the provisions occur between prophets due to their
different historical and socio-cultural context or whether this change occurs
between the provisions of the same book that a prophet has received from
Allah (or, in other words, whether different provisions of the same book
abrogate each other or not), is subject to analysis and examination.

In addition, whether it is correct to associate with the current
interpretations of historicity the explanations made on the subject by those
who have distinguished themselves in the field of tafsir, figh and theology in the
early or later periods or not is a separate area of analysis. Since the evaluation
of these points will significantly exceed the physical limits of this article, it
would be more appropriate to consider and evaluate this subject in a future
article.

Conclusion

In the life of human beings, there are things that are changeless, as well as
things that change due to certain factors, and these constitute the two
intertwined and interdependent aspects of the physical, biological, and psycho-
social reality. Scientific and technological developments progress linearly by
building on top of the prior developments. However, circumstances that
emerge due to human nature reoccur in ways that are alternating and that
show similarities and differences from the previous occurrences. Throughout
history, there has been no change in the inherent characteristics, main
tendencies and weaknesses of human beings. Although colors, shapes, actors
and scenes change, there is no change in the main adventure of human beings.
The religion, which was made a law upon human beings by Allah, becomes
livable by establishing influence over both the individuals and society and
guiding social change in line with the values, principles and provisions that it
aims to build by understanding human and society through their nature.

A movement that aims to perform deep changes in the areas of faith,
worship, morality and law could have only carried out such changes through
dialogue with the society it aims to change. Throughout history, all prophets
sent to humanity have tried to fulfil their mission regarding Islam in accordance
with the sunnatullah. Prophet Muhammad, to whom the Quran was revealed as
the Khatam-al Anbiya, also carried out this mission according to this sunnah.

The most basic feature of the religion (Islam) chosen by Allah for humans
and their societies is its conformity to human nature. While fitrat (nature of a
being) reveals itself in different ways and under different circumstances at

4 al-Ma’ida 5/48.
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different times, its primary characteristics do not ever change. The principles
and decrees imposed by Allah on the basis of fitrat via different languages are
aimed at building and reviving permanent values in the fields of creed, worship,
morality and law. These values are the subject of the matter of fitrat, and they
are confirmed via divine revelations. These fundamental principles and
provisions can be implemented and become livable only if they are adopted and
internalized by society. The fact that they are implemented through different
methods due to sociological circumstances, historical and cultural factors,
human interpretation or the effect of the ijtihad does not render their original
forms altered or annulled. Changes in the shari’a do not affect the original or
the essence of the provision, but how it is implemented. The existence of a
meaningful relationship between the principles and decrees imposed by the
language of the society that is subjected to revelation for the construction of
value for guidance by Allah and the culture, living conditions, traditions,
customs and acceptances of that society means that the divine messages and
directions are shaped according to the structure of that society. What is
addressed by the Quran to the individual and society are not historical in terms
of being binding, despite the provisions within it being historical.

The fact that Muslim societies around the world have come to assume a
passive position and lost certain values due to certain internal and external
factors and have failed to renew themselves in line with the principles of the
divine revelation and have surrendered to the change brought on by the
initiatives of global projects in today's world does not mean that the fitrat-
based provisions stipulated in the Quran by Allah are historical or that they
cannot be implemented once again. The basic dynamic of social change lies with
human beings. Changes that occur in line with the divine revelations are
changes that occur starting with an individual proliferate all the way up to the
structures within that society, and such changes occur on the basis of human
nature, human belief, and humanity's internalization of the divine revelations.
It is not a change that becomes politicized by becoming ideological, and a
change that imposes itself by the repressive top down methods! For, as it is
stated in the Quran, Allah does not change societies unless they change
themselves. Today, the passive and submissive attitudes of Muslims in the face
of social phenomena, circumstances and the social change that is significantly
driven by global actors cannot be attributed to the religion itself and the
provisions of the Quran.
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There was a conscious effort of the Muslim community, which started from the
very early days, to transfer the knowledge of the Islamic religion to the next
generations. In a short time, there emerged source texts, methods for their
interpretation and disciplines that interpret them. The education and training of
the basic disciplines that constitute the content of the religion of Islam were
carried out by an advanced madrasah institution for many centuries. Those who
run those institutions and transfer the Islamic values into life was ulama. The
ulama also undertook a crucial position in the social structure between the
government and the people. In a world where modernity has been increasingly
dominant, the role of religion has changed, and the ulama responsible for
learning, teaching and applying it is no longer visible in the social structure.
Parallel to the social change in the process of modernity, religious education and
training and institutions have been shaped according to the new situation and
were contended with different purposes from earlier times. During this period,
the content of ‘llahiyat’ as a higher religious education institution has been
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Modernlige Gecis Siirecinde Bir Yiiksek Din Ogretim Kurumu Olarak
flahiyatin Neligine Dair

islam dinine ait bilginin sonraki nesillere aktarimina, Miisliiman toplumunun
daha ilk zamanlarindan baslayan bilingli bir ¢abasi olmustu. Kisa siire iginde
kaynak metinler, bunlarin yorumuna dair yontem ve bunlar1 yorumlayan
disiplinler olustu. Uzun yiizyillar boyunca Islim dinini iceriklendiren temel
disiplinlerin egitim ve 6gretimi, geliskin bir medrese kurumu tarafindan yapildi.
Bu kurumu isletenler ve Islam dinine ait degerleri hayata aktaranlar ulema oldu.
Ulema3, ayrica toplumsal yapida da yonetim ile halk arasinda anahtar bir konum
isgal ediyordu. Modernligin giderek egemen oldugu bir diinyada ise dinin sahip
oldugu konum degisti ve onu 6grenmek, 6gretmek ve uygulamakla yiikimli
ulema da artik toplumsal yapi icinde goériinmez oldu. Modernlik stirecindeki
toplumsal degisime kosut olarak, din egitim ve 6gretimi ile dini kurumlar, yeni
duruma gore bicimlendi ve 6ncekinden farkli amagclarla yetindi. Bu donemde
ylksek din dgretimiyle gorevli ilahiyat kurumunun icerigi de bu son duruma
gore belirlendi.

Ozet Anahtar Kelimeler: Temel islam Bilimleri, [lahiyat, Medrese, Ulema, Modernite.

Introduction

In the Islamic tradition, the history of education is carried back to the
Prophet Muhammad(pbuh). He(pbuh) is the first person to teach Islam. The
first institutionalization of Muslims in education was initiated by the Prophet
Muhammad(pbuh) with suffah in Medina. The verses sent down to him, the
explanation and interpretation of the verses and what he(pbuh) did as the first
Muslim were the subjects of his education here. Thus, the first institutional
example that would enable the transfer of Islamic knowledge to future
generations was achieved. In the Islamic tradition, other educational
institutions developed over time to meet the knowledge needs of society and
the human resources that know Islam and can lead people in this regard, that is,
the need of scholars(alim). In the Islamic world, education took place in
mosques, masjids, kuttabs(elementary school), scholars' homes, foundations
and even palaces in the first centuries. By the 10th century,
madrasas(madrasahs) with a certain curriculum and teaching staff started to
emerge. The madrasah, founded by the grand vizier of the Seljuk State, Nizam
al-Mulk (d. 485/1092), in the 11th century emerged as a new educational
institution on its own. Madrasahs opened in many parts of the Islamic world
were founded on this model. Nizamiyya Madrasah was first established in
Baghdad as an institution providing education, according to the Shafii law
school. Later, other Nizdmiye Madrasahs, which were educated according to the
Hanafi school, were also opened. Thus, producing knowledge according to the
needs and transferring the knowledge from the past to the new generations,
meeting the needs of the society for education, training, administrative, legal
and religious services and raising human resources for this purpose were met
by the madrasah, which has completed its institutionalization.
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1. Founding Texts and Method

In addition to the development of educational institutions, the formation
and development of the primary source texts and disciplines that will provide
the content and purpose of education and training in these institutions took
place within a certain period. The Quran, which gives life to Islam, comes first
among fundamental texts. Muhammad(pbuh), the last messenger of Allah,
conveyed the incoming revelation from Allah between 610-632 to his followers
as it was. It was first recorded in the memory of the Prophet(pbuh) and then
the first Muslims. The verses were also recorded in writing simultaneously with
the available writing materials. This process acquired an institutional character
with the wahy scribes. The Holy Quran, which was preserved on disbanded
pieces, took the form of a book (mushaf) between two covers during the time of
Abu Bakr al-Siddeeq, and an official text was formed and reproduced for
various capital cities during the time of Uthmaan ibn ‘Affaan. We also know that
Zayd ibn Thabit (d. 45/665) presided over the work that took place during
these two caliphs. Thus, the book was passed on to the next Muslims as a divine
word, recorded as a mushaf.

The collection of the words and actions of the Prophet(pbuh) and their
classification meant that one of the fundamental texts constituting Islam was
formed. The Prophet's transfer of the verses into his life and continuing the
example he showed to the first Muslims in behaviour as well as verbal
narration, the narrations of the Companions who witnessed the revelation of
the Quran and saving them in memories and notebooks enabled the creation of
sunnah, another informational foundations of Islam. Muslims also learned the
Quran through the interpretive determinacy of the sunnah. In this respect,
recording the narratives and classifying them according to their authenticity
constituted one of the basic scientific efforts of the early Muslims. Muslims
learned the implementation of the orders of the Quran from the Messenger of
Allah, for example, how the prayer is performed. This information was passed
on to the next generation as behaviour and narration and became a written
source in hadith works, siyar(the life of the Prophet) and history books.

The beliefs and behaviours with which the first Companions of the
Messenger are unquestionably agreed as a society constituted the first example
of the ijma, which is another source of religion. The first Muslims learned how
to apply the word of Allah and its interpretation made by the Prophet directly
from him and transferred this knowledge to their lives. The first Muslims set an
example for the implementation of Islam as a society. The life of the
Companions and the understanding and behaviour they regarded as Islam was
followed and developed by the later Muslims altogether and formed the ijma,
which is one of the sources of Islam. As a founding society, this understanding
and behaviour of the first generation was also recorded as narratives and was
kept alive by later generations.

The limited written resources put an extra task in front of the Muslims.
Life created countless new situations that required Muslims to answer every
day. While the Messenger(pbuh) was alive and the revelation(wahy) was
continuing, he informed the Muslims about the answers to be given to these
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new situations and the ways to be kept through wahy or his wisdom. However,
how would the Muslims meet and respond to these new situations after the
wahy ended with the death of the Prophet(pbuh)? Here, the method of giyas
was used to make new decisions in the light of revelation, that is, the book, the
sunnah and the understanding and behaviour of the first Muslims. According to
this, new decrees were produced as a result of the giyas based on the revelation
conveyed in written sources and the similarity of reasons between the
examples of the first Muslims’ lives and the new events. Thus, Muslims applied
to ijtihad to answer the new developments that emerged as a fourth source and
method based on the first three main sources, namely the kitab, the sunnah and
ijma.

Creating and defining the sources of sunnah and ijma, together with the
kitab, constitute the important development stages of Islamic sciences.
Recording all the knowledge that constitutes Islam, determining and listing the
evidence that Islam is built on as the kitab, sunnah, ijma and qiyas-i fuqahd,
defining their values and their relationships between each other, and the
method of processing and transferring this information to live have had a vital
importance for Islam. We know that there were long discussions in this process.
For example, the work of Imam Shafi'i (d.204 / 820) called Al-Risala gives
important clues about the discussions held at that time. In the following
centuries, the discipline of usiil al-figh handled and developed the process and
practice we mentioned in detail.

2. Basic Disciplines of Islam: Hadith, Tafsir, Figh and
Kalam

In parallel with the formation and definition of resources, the disciplines
that carry out the processing of these resources have also developed. These
sciences aimed to explain, interpret and apply the basic texts of Islam, which
were recorded, collected together and finally classified according to their
informational value.

All the information about Islam, in other words, the whole knowledge of
the Prophet, the first generation and the next generation, was passed on to the
later generations in the form of narrations. This includes the Quran as well.
Because the Quran is a word that was pronounced for the first time by the
Prophet(pbuh) and recorded as a text that the first generation conveyed it to
the next, together and in agreement on it. The evaluation of all source texts was
made with the discipline of hadith first including the Quran. According to this,
the revelation of the Quran was reported by the first generation as mutawatir.
With this feature, the Quran is the primary, most valuable and reliable source of
Islam. The words and actions of the Messenger of Allah(pbuh), which are
reported as mutawatir, have the same informative value in Islam. The discipline
of hadith carried out collecting all the narrations about Islam starting from the
Prophet(pbuh), the Companions and the next two generations and classifying
them according to their value of authenticity. Therefore, the hadith collections
created over time constitute the most important resources together with the
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Quran. With this feature, these sources constitute a source for all Islamic
disciplines.

Tafsir(exegesis), another discipline, aims to tell the next generations what
the verses of the Quran mean at that time they are revealed, must first be based
on narrations. Because the Prophet(pbuh) and his Companions witnessed the
revelation of the verses, and they had seen for what, in what situation and
whom they were addressing. They experienced the events that caused the
verses to come down for 23 years and the conditions of that time; they had
been even causes of many of them to be revealed. Here, tafsir tries to reach the
first generation as much as possible and to obtain the information they
conveyed about the verses in order to ensure that the senses meant by the
verses are known correctly by later generations. The events that caused the
revelation of the verses, the people who were there at that time, their reactions,
and the effects of the verses on them are important in understanding the verses
correctly. These were also recorded as narrations. The discipline of tafsir aims
to bring the Qur'an together with the environment in which it was revealed
with these narrations and in this way to present the meanings that the verses
meant to their first addressees to later Muslims. In this regard, these narrations
are inevitably determining our understanding of the Quran correctly. Tafsir also
included the information that reflected the language of that time, for example,
Jahiliya poetry, in order to understand the Qur'an that was revealed in the
dialect of Quraysh. With this feature, tafsir is a descriptive discipline that is not
expected to produce any judgments but only aims to reveal the meanings of the
verses when they are sent down.

Further interpretative studies had to be done other than the tafsir in order
for transferring Islam into life by processing the sources of Islam. For this, the
comments that proceeded to the point of the application were made by figh.
The deeds and behaviours that a Muslim should and should not do in his life
were determined by the discipline of figh through the ijtihad on the basis of the
written sources of Islam and were created as a normative knowledge that the
Muslim should follow. Since the inferences put forward by figh in areas other
than the field of worshipping are obtained as a result of an interpretation
process, they are not qat'i(absolute) as mutawatir knowledge. Although it is
accepted in Islam as long as it fits to the accepted sources and method, the
knowledge here is dhanni. Another mujtahid can also reach a legitimate and
dhanni different result through legitimate sources and means. This explains the
existence of different but legitimate sects (madhhabs) based on the same
sources and even different ijtihads within the same sect.

On the interpretations and practices produced by Islamic disciplines, there
was a need for a definition of a worldview that set out how Muslims viewed the
world around them, the afterlife, the relationship between people and
creatures, different from other religious and moral traditions. This task was
fulfilled by the kalam. Based on Islam's basic sources of knowledge on all these
important issues, kalam has been a discipline that defines our belief principles,
the attributes of the Creator, the beginning and the end of the creation, the life
of the hereafter, and the position of the Muslim in the world with respect to
other people and their place. Kalam is a normative discipline like figh and
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presented the things that a Muslim person should obey and avoid in the form of
a set of rules.

We can define the religious tradition that we call Islam, almost for 1500
years, as the knowledge of revelation and the whole of beliefs and behaviours
developed and shaped by Muslims on the foundations of Islam which was
formed by the example of the Prophet(pbuh) and the first generation. In other
words, Islam is a way of life created through basic disciplines such as hadith,
tafsir, kalam and figh on the fundamental sources of the book(Quran), sunnah,
ijma and qiyas al-fuqaha. It should be noted that any of these sources do not
constitute Islam alone. It can be said that Islam is a combination of all of them.
This composition has been provided by qiyas al-fuqgaha based on the source
texts. For example, the revelation of the Quran, which is the reason for the
emergence of Islam, does not mean Islam alone. Because, as we tried to explain
above, it is not possible to understand the Quran, which is a spoken word,
correctly without the narration that conveys the interpretation of the
Prophet(pbuh) and the first generation. This is more of a scientific necessity
than a subject of dogma or faith. Because, in order for the divine word
descending into a certain time and place to be understood correctly, the
testimony of those who witnessed the environment at that moment, it was
uttered is a necessity. The person closest to this environment has always been
the Messenger of Allah. Therefore, it is an undeniable scientific fact that his
interpretation with his words and behaviour will be the most appropriate
interpretation of the verses. So, Islam cannot be content only with the text of
the Quran. The effort to create Islam by excluding the sunnah and based solely
on the text of the Quran will result in detaching it from the first and correct
interpretation and sentencing it to the interpretation of every other reader.
Likewise, the sunnah alone does not constitute Islam. The existence of sunnah
will remain baseless and meaningless without the Quran. In addition, for
example, the content and values of Islam cannot be transferred to new
situations without qiyas al-fuqahd. Iljma expresses the unity of the Muslim
community over its sources and interpretations. We know how the efforts to
create Islam by disrupting the integrity of these originals throughout history
and today led to false conceptions of Islam. Therefore, the integrity of Islam can
be achieved as a result of the interpretation of these sources of Islam together
with correct methods without being separated from each other.

3. Classical Period, Post-Classical Period and Social
Transformation

In classical Muslim societies, the sources of knowledge of Islam, whose
definitions we have given above and whose history we have summarized, and
the disciplines that enable the processing of these resources were studied and
developed by the ‘ulama (scholars) who undertook to produce knowledge and
transfer this knowledge into life in various ways. The resources and disciplines
were taught by the ‘ulama in the madrasah, the society's need for knowledge
was met and passed on to new generations. With the equipment they acquired
in the madrasah, the ‘ulama ensured the functioning and running of many other
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institutions in the classical Muslim society. Law comes first among these. Law,
which was developed on the basis of Islamic sects(madhhab) formed by correct
methods and different interpretations of the genuin sources of the religion in
Muslim societies, was a civil institution led by the ‘ulama with its theory and
practice. While the primary and ultimate aim of madrasahs, which usually
implement a twelve-year education and training curriculum when it is
completed in all stages, is to train the gadis (judges)! who ensure the operation
of this civil legal system, the madrasahs have also trained the mudarris, muftis
and religious officials who constitute the ‘ulama class and are other human
resources. In this regard, the imams and preachers who served in mosques,
mudarris and muftis were members of the ‘ulama as well as the qadis. The
ulama also ran wagqfs(foundations) that provided social solidarity, and the
economic support needed to run institutions such as education, law and
religious service in society. Many works were carried out under the
responsibility of the ulama in Muslim societies, such as the establishment of
foundations, their operation, the creation and collection of revenues, and the
spending of the revenues on the required areas. If we summarize the service
areas undertaken by the ulamas, we encounter four important areas in the
social structure. These were law, social services, education and religious
services.

The ulama, who came from all levels of society, was also a class that
provided communication between the rulers and the people, with the
important position they gained because of their knowledge.2 The high position
of the ulama in society was also recognized and protected by the rulers.3 Qadi
and muftis also participated in the state administration.* The administrators
always sought the advice of the ulama while ruling the country.5 In this
position, the ulama could also lead and act as the spokesperson of local groups
in front of the rulers.® Therefore, the ulama became a bridge between the
society and the administration, and when necessary, they could even form
opposition to the government.”

The ulama will gradually lose its position with the modern period in
Muslim countries and societies, which it has preserved for centuries, and even
such a group will remain dysfunctional. The radical social, mental and cultural
transformations will take place when Renaissance and Reform movements and
movements such as rationalism, positivism and secularism, which are effective

L Salih Zeki Zengin, Medreseden Ddriilfiinuna Tiirkiye'de Yiiksek Din Egitimi, Adana: Karahan
Yayinevi, 2009, 10.

2 Daphna Ephrat, “Religious Leadership and Associations in the Public Sphere of Seljuk
Baghdad”, The Public Sphere in Early Muslim Societies, ed. Miriam Hoexter, Shmuel N.Eisenstadt,
Nehemia Levtzion, Albany: State University of New York Press, 2002, 32.

3 Afaf Loutfi El-Sayed, “The Role of ‘ulama’ in Egypt during the Early Ninenteenth Century”,

Political and Social Change in Modern Egypt, ed. P. M.Holt, London: Oxford University Press,

1968, 265.

Sayed, “The Role of ‘ulama™, 265.

Ephrat, “Religious Leadership”, 32.

Sayed, “The Role of ‘ulama™, 265.

Sayed, “The Role of ‘ulama™, 265.
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in the West and cause transformations in every field of life, gradually force to
change the thought, culture and education of the Muslim countries as well. The
removal of religion from the centre of life and the relocation of religion and the
sciences that interpret religious resources, but this time in a less important
place among the sciences, naturally led to a fundamental change in the social
positions of those who carry out religious institutions and those who work in
religious disciplines. To compete with Europe, modernization with the reforms
initiated by Selim III (d. 1223/1808) and carried out by Mahmud II (d.
1255/1839) started to yield certain results in culture and administrative
institutions over time. However, even when the reconstruction period began,
the high position of the ulama was preserved for a while. Despite the opposition
of the middle-class ulama 8, the upper-class ulama developed many projects
realizing that some reforms should be carried out in the state institutions in
order to increase the competitiveness of the state and supported the will of the
sultans in this direction. However, when the modernization process
accelerates in Istanbul and Cairo and gains the ground for social restructuring,
the traditional social structure would fundamentally transform, and the ulama
would inevitably and ultimately move away from the fields of education, law
and administration. They would be replaced by public officers and
administrators trained in new schools.

In the classical period, the areas held by the ulama began to fall out of his
hands, and the areas in which they were active and functional began to narrow.
When it came to the Tanzimat period in the Ottoman Empire, this function of
the ulama, who provided human resources to the high bureaucracy of the state,
especially the legal system, was weakened with increasing speed. Efforts to
adapt to new conditions in the field of law and to remain in the state
bureaucracy were not very effective. For example, the name of Muallimhane-i
Nuvvab, which gave education after the madrasah and aimed to train qadi,
would be changed to Mekteb-i Nuvvab in 1883 with new regulations. Naming
this institution as a school meant that it was accepted among the new
educational institutions established by the Tanzimat. However, in this period,
the jurisdiction of the judges, who previously had broad powers and
responsibilities in the administration, would remain limited to the Shari Courts.
In 1840, when the secular Nizdmiye Courts were established to deal with the
cases according to the criminal and commercial laws taken from the French
system, the need for human resources trained by the madrasah had really
decreased.

4. Towards Today's ‘[lahiyat’

The first steps in the shaping of today's Ilahiyat faculty and its curriculum
came with the efforts to give a new identity to higher religious education in the
last period of the Ottoman Empire, where modernization and innovation

8 Uriel Heyd, “The Ottoman ‘Ulema and Westernization in the Time of Selim III and Mahmud II”,
Studies in Islamic History and Civilization: Scripta Hierosolymitana (1961),9/72.
9 Heyd, “The Ottoman ‘Ulema,” 64.
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constituted the agenda. Mehmed Es'ad Safvet Pasha, who prepared a report on
the improvement of madrasahs during the reign of Abdulhamid II (1876-1909),
stated in his study that madrasahs could not fulfil the teaching of Arabic, which
is the main purpose of madrasahs, as well as some other sciences. According to
a document dated in 1884, it was proposed to open a college with a curriculum
of figh, usl al-figh, tafsir, ustl al-tafsir, hadith, usil al-hadith, kalam, and Arabic
translation and composition, which are largely the first examples of today’s
[lahiyat curriculum. In 1846, it was decided to open a higher education
institution with a new mentality, separate from the madrasah, in the process of
modernization in education that started in the first years of the Tanzimat.
Darulfuniin was opened in 1863 with the construction of separate buildings,
the writing of new textbooks and the training of academic staff. In this case,
Darulfuniin was the first university which is aimed to train people who were
suitable for the transformation envisaged in the society and the state structure,
apart from the aims of the madrasah, and to ensure the continuation of the
transformation.1? In this initiative, higher religious education was not included
initially on the grounds that it was covered by the programs of other
institutions. . Because religious education was already given in madrasahs at
various levels.1 However, in Darulfuniin, which was reopened when it came to
the 25th anniversary of Abdul Hamid's enthronement in 1900, the branch of
Ulim-i Aliye-i Diniye was also included as a faculty. 12 The graduates of the
branch of Ulum-i Aliye-i Diniye would be assigned as teachers in high schools
and colleges!3 The lessons of Darulfuniin to be taught at the branch of Ulim-1
Aliye-i Diniye were: Tafsir, hadith, ustl al-hadith, figh, ustl al-figh, ilm al-kalam,
history of religion.1# In the next programs of Darulfunin, for example, the tafsir
course will be a course taught from the first year. However, this course was
taught in the madrasah in the last years of education.s

Higher religious education, which was previously carried out entirely
within the madrasah system, was now included in the modern higher education
program with the initiative of Darulfuniin.'® According to the new regulation
put into effect by Emrullah Efendi in 1913, the names of the branches were
determined as follows: The Branch of Tafsir and Hadith, the Branch of Kalam,
the Branch of Philosophy, the Branch of Figh, and the Branch of Religious
Morality and Sirah. The lessons under the Tafsir and Hadith branchwere as
follows: General tafsir, applied exegesis(tafsir), usill al-hadith, hadith-i sharif.
The students had to pass the lessons of all the branches in order to graduate
from the Department of Ulum-i Aliye-i Diniye. The Ulum-i Aliye-i Diniye
Department was closed in 1915 as a result of the conflict between
maktabs(modern schools) and madrasahs, on the grounds that the madrasah

10 Zengin, Medreseden Ddrtilfiinuna, 16.
11 Zengin, Medreseden Ddrtilfiinuna, 18.
12 Zengin, Medreseden Dartilfiinuna, 21.
13 Zengin, Medreseden Ddriilfiinuna, 40.
14 Zengin, Medreseden Ddriilfiinuna, 45.
15 Zengin, Religious Education and Teaching in Formal Education Institutions in the Period of
Abdiilhamit II: 1876-1908, Adana: Baki Bookstore, 2003, 141.
16 Zengin, Medreseden Ddriilfiinuna, 16.
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trained the necessary personnel for religious education and there was no need
for another institution.!” However, this controversy was resulted in the
reduction of the influence of the madrasah and eventually its closure.

In addition to the formation and development of the maktab after
Tanzimat, efforts were also continuing to reorganize the madrasah according to
the new conditions. While the educational reforms outside the madrasah were
continuing, madrasahs continued to remain as the institutions affiliated to the
Sheikh-ul-Islam, which was the head of the ulama.!8 In 1914, Islah-1 Medaris
Nizamnamesi(Regulation for Reforming Madrasahs) was published. The
constantly repeated statement in such reform projects has been that the
content of education in madrasahs is outdated and that a solution must be
found.!® Therefore, it was recommended that an Uliim-i Diniye Mektebi, which
would be more suitable for developments, be opened instead of the madrasah
in such documents. With a decision that would lead to the loss of the civilian
character of education in the classical period, this school will be given directly
under the auspices of the Sultan with a centralist approach, not to Sheikh-ul-
Islam.20 In addition, it was seen that the madrasah curriculum was brought
closer to the maktab curriculum in every madrasah improvement project
developed on the grounds that it did not provide sufficient education. For
example, in 1917, a new program designed under the name of Medresetu'l-
Mutehassisin as an institution providing graduate education was shaped with
the type of classification as in Darulfuniin. One of the three departments in the
program was Tafsir and Hadith. There were intense tafsir and hadith courses.
Other departments were Figh and Usul al-Figh Department, Kalam, Tasawwuf
(Sufism) and Philosophy Departments.

What happened after the Tanzimat was actually more than a reshaping of
educational institutions that provide religious education and training and a
curriculum study. In this process, Ottoman society was differentiating from the
classical Muslim social structuring and gradually fulfilling the requirements of
the deep and powerful tendencies of the age. The Ottoman social structure was
evolving more towards the social structure of a nation-state during this period.
This process actually meant the end of the Imperial period. Therefore, it would
be an incomplete view to take the formation process of today's Ilahiyat faculties
and curriculum only as a result of educational restructuring. It is necessary to
consider today's Ilahiyat curriculum as a result of the Turkish social structure
change, which had a classical Muslim society structure and has been reshaped
according to a modern nation-state structure after the Ottoman Empire, as all
institutions had been shaped accordingly. While in the Ottoman Empire, law,
education, social services and religious service were carried out by the ulama,
who managed to remain mostly civil as in other Muslim societies, these fields
have been removed from civilian status with the nation-state structure and
have been given to the central state structure. Thereafter, the field of law will

17 Zengin, Medreseden Dartilfiinuna, 76.
18 Zengin, Medreseden Ddriilfiinuna, 23.
19 Zengin, Period of Abdiilhamit II, 141 etc.
20 Zengin, Medreseden Ddriilfiinuna, 34 etc.
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be carried out by the Ministry of Justice and the field of education by the
Ministry of Education. At the beginning of this process, for example, raising
more qualified people in the field of family law, which was regarded in the
sphere of religious law, came to the agenda and during the era of Sheikh-ul-
Islam Mesrebzade Arif Efendi, an educational institution called Muallimhane-i
Nuvvab was established around the Suleymaniye Mosque in 1854. However,
the working opportunities of these graduates were limited due to the changing
legal system.?! Foundations(awgqaf), which provide social assistance and
solidarity services and provide resources from their income to other
institutions run by the ulama, were left under the auspices of the Sheikh-ul-
Islam in this process and finally emerged as an institution that was nationalized
with the establishment of the Directorate General of Foundations. Today, this
institution still exists under the administration of muftis or ministries of
religious affairs in some Muslim states. Regarding the execution of religious
service, the Directorate of Religious Affairs is also under the administration of
the state today.

Another consequence of this matter was that there would no be a class
called ulama. The madrasah, run by the ulama, was training new members of
the ulama, and this class had social ground. The ulama was an important
element of the classical Muslim social structure. However, it is no longer
possible to talk about this social structure. Even if we think for a moment that
an institution that raises ulamas has been established today, we have to admit
that it has no social ground. Again, the ulama, who were supposed to have been
raised from such an institution, will remain non-functional today, just like after
the Tanzimat. After the Tanzimat, the ulamas, who were competent in the
religious sciences, eventually shared the same fate with the knowledge they
learned and taught, and a new class of servants, lawyers, and journalists took
over their functions.22 When the structure of the ruling elite changed, the elite
scholars would no longer have a place in the administration.?23 With the
abolition of madrasahs at the last stage, an institution of sixteen thousand
people, as determined in Sebilurreshad, would withdraw from the scene of
existence, never to be seen again.2+

5. Faculty of ‘Ilahiyat’ and Its Function

What is the function of the Faculty of Ilahiyat, which provides higher
religious education today? The answer to this question will be, Ilahiyat
Faculties as the institutions of the nation-state structuring, to meet the need for
religious officials by the Directorate of Religious Affairs and the need for
teachers to teach religion courses in schools managed by the Ministry of

21 Zengin, Medreseden Dariilfiinuna, 25.

22 Sayed, “The Role of ‘ulama™, 265, 278

23 Dilip Hiro, Islamic Fundamentalism, Justin Wintle (series ed.), London: Paladin Grafton Books,
1988, 46.

24 Falih Rifki, “Ocak Sondiirmek de Meziyet imis", Sebilurresad, 9 Tesrin-i Evvel 1340, 24:620
(1925), 348.
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National Education on the basis of the Law on Tevhid-i Tedrisat. In other
words, due to today's social structure, the curriculum of the Faculty of Ilahiyat
does not aim to raise new individuals of the ulama, who, as in the past, are
wholly responsible for the fields of religion, law, education and awqaf. Having
these employment goals, higher religious education has a curriculum that is
limited to providing information about the resources and basic Islamic
disciplines rather than being equipped for transferring the religious resources
into life. For this reason, the historical background of these disciplines is
included in the Ilahiyat curriculum as much as possible. It can be said that the
I[lahiyat curriculum gained this feature in the last decades of the Ottoman
Empire during the efforts to establish a contemporary higher religious
education institution separate from the madrasa. On the other hand,
Philosophy, Psychology and Sociology courses aim to make the student
acquainted with the the humanities and their relevance to religion. Accordingly,
the employment of the graduates of the Faculty of Ilahiyat is concentrated in
the fields of religious service and religious teaching. Within the Directorate of
Religious Affairs, these graduates can start their religious duties from being
imam up to preacher, mufti, members of the High Council of Religious Affairs
and finally, the President of Religious Affairs. In addition, in the last decades,
these graduates have been able to undertake religious services, as attache and
consular which have a diplomatic aspect in order to provide religious service to
our society, other Muslim communities and minorities living abroad. In recent
years, duties such as religious guidance and counselling have been added to
these positions. Depending on the Ministry of National Education, they can
teach religion lessons and also teach vocational lessons in Imam-Hatip High
Schools under the Directorate General of Religious Education. In the field of
Higher Religious Education, subject to the regulations of the Council of Higher
Education, an Ilahiyat graduate can start as a research assistant, earn academic
titles and rise to the highest level of the academic professorship. In addition,
these academicians can take part in the management of the faculty they are in
and the university they are affiliated with. Apart from this, since the graduates
of the Faculty of Ilahiyat are four-year university graduates, they can take office
in many other areas, like other four-year higher education graduates.

The following question that is always asked for an educational institution
should also be asked for the faculties of ilahiyat: Are the curriculum of the
[lahiyat Facultyand the teaching methods followed capable of training human
resources with the qualities needed today? In other words, when their
employment areas are taken into consideration, do graduates graduate with the
knowledge and skills required by their jobs? Today, while the competence of
the Faculty of Ilahiyat as an institution that trains religious course teachers at
different levels is not discussed much, its competence as an institution that
trains religion officer and academic career has always been discussed. In the
field of religious service, deficiencies in matters that require practice and skills
are the subject of complaints. The recitation of the Quran and insufficiency in
Arabic, which is necessary for accessing and examining religious information
inside and outside the mosque, is another point that is always mentioned. In
addition, it is expected that graduates of ilahiyat faculties, who work at various
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levels of the Directorate of Religious Affairs, will have leadership qualities in
accordance with the said duties. Given that they fulfil a religious, social duty in
the mosque, the maintenance and management of mosques as religious and
social spaces are left to the personal abilities of the official. It is expected from
the officials to have a higher level of leadership in the following years of the
duty done at home and abroad. For this reason, the Directorate of Religious
Affairs takes Ilahiyat graduates, which it recruits, to long-term training in order
to ensure that they provide services in accordance with its needs. Efforts to
develop a new curriculum to overcome these problems in Ilahiyat teaching
seem to have failed to achieve the necessary development in the its curriculum
and teaching methods, which have largely preserved the shape it has gained
since the Tanzimat. These efforts were often limited to increasing the hours of a
course or changing the class or semester in which the course was taught, and
there was no radical improvement beyond changes that could be considered
limited and superficial. From time to time, attempts have been made to add
more religious sciences courses to the curriculum in favour of basic Islamic
sciences, removing some others from it, and even in some faculties naming
themselves as 'Islamic Sciences’ instead of 'llahiyat’ by reflecting the intention
of change in the name of the institution. These efforts could not change the
character of the Ilahiyat curriculum, which is mainly based on transferring the
knowledge that Islamic sciences have produced in the course of history and can
provide this at a certain level. In conclusion, it should be kept in mind that the
current Ilahiyat curriculum is basically shaped in parallel with the social
structure we live in and that radical changes in the curriculum and its aims can
also take place in parallel with the social structuring.
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Fitrah is a concept construed with intense meanings in Islamic literature that
originates from the Quran and Sunnah. The concept of fitrah is used to denote the
essence, principles, and rules of creation, as well as a way of expressing the
material and spiritual value that each entity possesses due to its creation. Allah
has given each entity in the world an innate image and spiritual abilities. Of all
these entities, human beings, by having willpower and responsibility, have
undertaken the role of Allah's Khalifah on earth. Animals, plants, and other beings
continue their existence without willpower, based only on fitrah. However,
human beings are required to exercise their will according to fitrah and turn to
the good, the beautiful, and the good in their choices. Moreover, they should do
this not only for themselves but also for all beings to whom they are directly or
indirectly related. Allah has placed the creatures in heaven and on earth at the
service of man. While benefitting from these beings, their fitrah should be
respected, and the fitrah of other beings should be observed along with the nature
of the human being in relations with them. Just as there are certain types of
wisdom that can only be understood in how Allah, who is the ruler of all, created
all beings according to a certain fitrah, there may also be certain types of wisdom
that cannot be grasped easily by all. Therefore, whenever one considers a change
on a being -whether it is a human, animal, plant, or something else- one should
first respect and try to understand the fitrah that Allah has made innate to that
entity. All kinds of change and innovation should be carried out with knowledge
and wisdom in a manner that will develop and improve creation and nature.
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Degisim ve Yenilesmede Fitrat Cizgisi

Fitrat, islam literatiiriinde {izerine yogun anlamlar yiiklenen Kur’an ve Siinnet
kaynakli bir kavramdir. Yaratilisin 6ziind, ilke ve esaslarini ifade etmek igin fitrat
kavrami kullanildig1 gibi her bir varligin yaratilistan getirdigi ortalama maddi ve
manevi varligini ifade etmek i¢in de fitrat kavrami kullanilir. Miisahede
dlemimizdeki her bir varliga Allah yaratilistan maddi bir suret ve manevi
kabiliyetler vermistir. Varliklar i¢inde insan, iradeye bagh sorumluluk bilincini
emanet olarak yiiklenerek Allah’in yeryiiziindeki halifesi olma vasfim
kazanmistir. Hayvanlar, bitkiler ve diger cemadat ise gayri iradi olarak fitrat
tizere varhiklarini siirdiiriir. insanin sorumluluk bilinciyle iradesini fitrata uygun
olarak kullanmasi, secimlerinde iyiye, giizele ve hayra yonelmesini gerektirir.
Ustelik bunu sadece kendisi i¢cin degil dogrudan ve dolayl iliskide oldugu biitiin
varliklar icin istemeli ve yapmalidir. Allah gokteki ve yeryiiziindeki varliklar
insanin hizmetine vermistir. Bu varliklardan faydalanirken onlarin fitratlarina
saygl gosterilmesi ve onlarla iliskilerde insanin kendi fitrati ile birlikte diger
varliklarin da fitratlarinin gozetilmesi gerekir. Hakim sifatinin sahibi olan
Allah'in yaratmasinda ve yaratilistan varliklart belirli bir fitrat lizere var
etmesinde anlasilabilen hikmetler oldugu gibi herkesin kolayca anlayamayacagi
hikmetler de bulunabilir. Bu sebeple ister insanla, ister hayvan, bitki ve diger
cansiz varliklarla ilgili bir degisiklik olsun, bir degistirme diisiiniildiigiinde
oncelikle Allah’in yaratmasina ve koydugu fitrata saygi gostermeli ve anlamaya
calisiimalidir. Her tiirli degisim ve yenilik, ilim ve hikmetle, yaratilis ve fitrati
gelistirecek ve iyilestirecek tarzda yiriitilmelidir.

Ozet Anahtar Kelimeler: islam Hukuku, Fitrat, Degisim, Yenilesme, Bozulma.
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Introduction: The Concept of Fitrah

Fitrah is an essential concept in the Quran and hadith narrations, and
many meanings have been ascribed to it within Islamic literature. The root of
the word, fetara (Lki), has several meanings, such as splitting, creating, and
creating out of nothing.! The word fitrah is derived from this root (:_%%), and it
holds the meanings of creation (khilqat), genesis, essence, nucleus, the original
form of a thing, spirit, and nature. In the context of our subject, the meanings of
creation and genesis are used jointly.2 Al-Fatir, which is used as one of the titles
of Allah, is also derived from the same root (,:40), and this word is used to
denote that Allah is the unique creator who creates from nothing.3 In general,
the word fitrah refers to the essence, principles, purpose, talents, and abilities
of created beings. In this sense, it could be said that all living and non-living
beings have a fitrah. The concept of human fitrah, on the other hand, expresses
the nature, essence, spirit, abilities arising from their creation, potential
abilities and talents, and the general typology of all humans. The word khilqat,

1 See Ebii'l-Fazl Cemaliiddin Muhammed b. Miikerrem Ibn Manzdr, Lisdnu’l-Arab (Beyrut: Daru
Sadir, 1994) "fetara”.

2 See: Ebit'l-Hiiseyn Ahmed b. Faris er-Rzi el-Kazvini [bn Faris, Mu‘cemu mekdyisi’l-luga(Beyrut:
Darir'l-Fikr, 1979) "fetara”, "haleka"..

3 ibn Manzir, Lisdnu’l-Arab "fetara", "haleka”; Muhammed b. Muhammed Murteza el-Hiiseyni
Zebidi, Tacu’l-‘ards min cevahiri’l-kamiis (Iskenderiye: Daru’l-Hidaye, n.d.) "fetara", "haleka".
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which means creation, has been used transitive, intertwined, or side by side
with the word fitrah in both canonical texts and religious literature. To
summarize, the average material and spiritual existence of a species can be
expressed as their fitrah.*

The cartography of meanings ascribed to the concept of fitrah is based on
a verse of the Quran and two narrations attributed to the Prophet Muhammad.5
Surah Ar-Rum commands: "So as a man of pure faith, stand firm and true in your
devotion to this religion and stick to this clean disposition (fitrah) Allah has
instilled in all people. There is no altering in Allah's creation"t. The word fitrah
within this verse has been attributed with meanings such as essence, nucleus,
basic structure, ability, capability, true religion, and belief of oneness, and the
concepts of fitrah and khalaqa/khilqat were linked via the following statement
of "There is no altering in Allah's creation”.” Via connection established with the
word taghyir (creation and change), this verse has also been interpreted and
evaluated in the context condemnation stated within the Surah an-Nisa 4/119,
which states "They will tamper with Allah's creation.” Moreover, through the
verses of al-Isra 17/33, al-Ahzab 33/62, Fatir 35/43, and al-Fath 48/23, which
proclaim that there will be no alterations of the "sunnatullah”, this very concept
has been associated with fitrah based on its interpretations as social laws and,
with further interpretation, and the laws of nature. Although it is possible to
establish such a connection between these concepts due to the wide range of
interpretations that are available regarding the aforementioned verses, it is
also possible to argue that the concepts of "fitratullah", "khaqullah" and
"sunnahullah” have different meanings within their own contexts.® Among
these concepts, the concept of fitrah in particular has become a broad and
profound concept due to the integration of the meanings attributed to it by the
verses and the hadith narratives.

While evaluating the issue of fitrah and change, it would be appropriate to
draw attention to two more expressions in the Quran, both of which establish
guidelines regarding the concept of change. The first of these is in the 106th
verse of al-Baqara, which states: "Any revelation We cause to be superseded or
forgotten, We replace with something better or similar." ° The message of change
present in this statement indicates that such change always occurs towards
improvement or at least in the direction of a current equivalent of what is
changed. The other can be found in the 11th verse of ar-Ra'd, which states
"Allah does not change the condition of a people unless they change what is in

4+ See Ibn Manzir, Lisdnu’l-Arab "fetara”; Zebidi, Tacu’l-‘ariis "fetara”; Muhammed Hamdi Yazir
Elmalily, Hak Dini Kur’an Dili (istanbul: Nebioglu Basimevi, 1960), 6/3822.

5 al-Ram 30/30.

6 The works that were used within this research in relation to the meanings of the Quran: Bu
arastirmada ayet meallerinde faydalanilan eserler: Muhammed Esed, Kur’an Mesaji: meal,
tefsir, cev. Ahmet Ertiirk - Cahit Koytak (Istanbul: isaret Yayinlari, 1996); Mahmut Kisa, Kisa
actklamall Kur’an-1 Kerim meali (Konya: Armagan Kitaplar, 2013).

7 See: Ebu Abdillah Muhammed b. Ahmed Kurtubf, el-Cami’ li-Ahkami’l-Kur’dn (Tefsiru’l-Kurtubf)
(Kahire: Darwl-Kiitiibi'l-Misriyye, 1964), 14/ 27.

8  See: Vejdi Bilgin, “Kur'an’dan Sosyolojik ilkeler Cikarmanin Imkani -Siinnetullah Kavrami
Cercevesinde Bir Elestiri-”, Eskiyeni 22 (10 Ekim 2011), 35-43.

9 al-Baqara 2/106.
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themselves."10 This expression indicates that change occurs from within, from
one's heart and his very person, and that societies can be virtuous or
unvirtuous depending on the inclinations of their members. Moreover, it is also
implied here that Allah will not intervene in this matter directly due to the
divine rules of cause and change, as per the requirements of the sunnatullah.11

The concept of fitrah is included in two groups of narrations in hadiths.
One of these narrations proclaims that each child will be born in accordance
with the fitrah, while the other proclaims that some actions are borne of fitrah
or are in accordance with the fitrah. In another part of these narrations, which
are deemed to be weaker in their veracity, it is stated that every child will be
born according to the fitrah of Islam. 12 However, the narrations that are
conveyed more often and are based on sources that are more solid indicate
instead that every child will be born according to a fitrah, rather than
specifically the fitrah of Islam.13 The narrations that proclaim that certain
actions are borne of fitrah or certain actions are in accordance with fitrah only
list such actions without specifically indicating their number. However, another
part of these narrations proclaims five things that are borne of fitrah.1*. Some
narrations, on the other hand, proclaim ten things are borne of fitrah.1s

The meanings contained within the narrations that proclaim that every
child will be born according to a fitrah are not that far apart from those
contained within narrations that proclaim that they will be born according to
the fitrah of Islam. Since the word fitrah is explained in many sources via Islam
and tawhid, it is possible to state that this addition can be considered to be a
commentary and it could be interpreted to mean that people are born with the
capability of accepting Islam and tawhid. However, the understanding, which
interprets this narration that each child will be born according to the fitrah of
Islam to mean that every child will be born as Muslim has been criticized on
grounds that the religion is a conscious choice and that this choice can only be
made at the age of puberty.l’® From the Islamic point of view, birth and
childhood are things that express the concept of innocence. For this reason,
being born according to a fitrah is essentially the same result as being born
according to the fitrah of Islam. Based on this result, the viewpoint regarding
the concept of fitrah, which claims that no one is born good or evil as mankind
was created by Allah according to the standards of man in terms of their

10 al-Ra‘d13/11.

11 See: Bk Esed, Kur'an Mesaji, interpretation of al-Ra’d 13/11, footnoted numbered 26.

12 Eb{ Hatim Muhammed Ibn Hibban, Sahihu Ibn Hibbdn, critical ed. Suayb el-Arnaviid, (Beyrut:
Miiessesetl'r-Risale, 1414), 1/342.

13 Ab0l Abdillah Muhammed b. Ismail (6. 256/870) Buhari, el-Cami'u’s-sahih, critical ed.
Muhammed Zitheyr b. Nasir(b.y.: Daru Tavki'n-Necat, 1422), “Cendiz”, 78; Ebi’l-Hiiseyn
Miislim b. el-Haccac Miislim, el-Cami'u’s-sahih, critical ed.. Muhammed Fuad Abdiilbaki (Beyrut:
Daru fhyai't-Turasi’l-Arabi, 1374), “Kader”, 22.

14 Buhari, “Libas”, 62, 63.

15 Miislim, “Tahéare”, 56.

16 See: Eb( Omer Yusuf b. Abdillah ibn Abdilber, et-Temhid limd fi'l-Muvatta mine’l-meéni ve’l-
esdnid (Magrib: Vizaratu Umumi’l-Evkaf ve’s-Suiini’l-Islamiyye, 1387), 18/69-70; Abdiilkadir
Evgin, “Hadislerde ‘Fitrat’ Kavrami ve ‘Islam Fitrat’ Soyleminin Tenkidi”, Kahramanmaras
Siitcii Imam Universitesi llahiyat Fakiiltesi Dergisi 1/1 (2003), 103-108.
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material characteristics and with the ability to be inclined towards good and
evil in terms of spiritual characteristics that is shaped through mental
development, comes to the forefront.1”

In the narrations stating that some actions are of fitrah, it is possible that
those who have conveyed these narrations counted, based on their discretion, a
certain number of points, such as five or ten, without indicating their specific
number, and reported that the Prophet has proclaimed that these actions were
borne of fitrah.8 The actions mentioned in these narrations are common except
for a single example. In the narrations that inform that ten things are of fitrah,
the following are counted amongst these actions: Shortening the mustache,
growing a beard, using a miswak, drawing water into the nose, cutting nails,
washing the fingers and knuckles, removing the armpit hair, removing the hair
of one's private areas, cleaning oneself with water, and rinsing one's mouth
with water (mudmada). However, the conveyor of these narrations has added
the latter with hesitation. Apart from the narrations that include ten points, the
narrations that only count five points generally list circumcision as the first and
the most crucial provision of fitrah. In these narrations, the issues that are
stated to be of fitrah are united on the common ground of being related to
cleanliness, which is presented as a part of the sound human fitrah and as a life-
style that suits humans and Muslims.

The fitrah, which constitutes the essence, basis, and foundation of creation,
is Allah's law of creation, and it is not variable or alterable due to this
characteristic. Every created being has a fitrah, and this fitrah expresses the
common material and spiritual qualities of the type of that being. The fitrah of
mankind refers to the common physical qualities of human beings and the basic
abilities placed in our innate essence. In all of creation, there is a perpetual flow
between creation, destruction, and change, and transformation lies at the very
core of this cycle. On the other hand, fitrah, as a part of its creation, includes a
certain type of immutability and standard within an infinite diversity. Since
change is perpetual and mankind has been granted the capability to alter both
themselves and other beings, human beings will use this ability and alter and
improve their material and spiritual being towards the better in accordance
with their fitrah. Besides, it will consider the fitrahs of other beings in their
actions that involve other entities and always act towards good. Development,
improvement, change, and innovation are inevitable. Acting towards communal
good and charity in all change and innovation is something that complies with
the fitrah and that is expected from a Muslim.

17 See [brahim Kaplan, “Din, Fitrat ve Akl-1 Selim iliskisi Uzerine”, Cukurova Universitesi [lahiyat
Fakiiltesi Dergisi (CUIFD) 17 /2 (29 Aralik 2017), 72.

18 Buhari, “Libas”, 62, 63; Mislim, “Tahare”, 49, 50, 56; Eb{i Abdirrahman Ahmed b. Suayb Nesai,
es-Stinen (el-Miictebd), critical ed. Abdiilfettah Ebli Gudde (Halep: Mektebii'l-Matbiiatii’l-
Islamiyye, 1406/1986), “Ziyne”,1; es-Sicistani EbG David, es-Siinen, critical ed. Suayb el-
Arnavid (Beyrut: Déru'r-Risaletﬁ'I-Alemiyye, 1430/2009), “Tahare”, 29; Muhammed b. isa
Tirmizi, Stinenti’t-Tirmizi, critical ed. Bessar Avvad Ma'r(if (Beyrut: Daru’l-Garbi'l-islami, 1998),
“Edep”, 14; Ebu Abdullah Muhammed b. Yezid Ibn Mace, Sinenii ibn Mace, critical ed.
Muhammed Fuad Abdiilbaki (b.y.: Daru lhyai Kiittibi'l-Arabiyye, n.d.), “Tahare”, 18.
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In this research, the concept of fitrah will be frequently used together with
the concepts of creation, created, and change, and alteration. Creation is the
emergence and formation process of an entity in this world. For human beings,
this process involves the fertilization of an egg, the development of an embryo
in a mother's womb, and birth. The term created or entity (makhluq), on the
other hand, implies a being that has completed its process of being created,
which constitutes an autonomous being that exists as an example of its kind. On
the other hand, while change is a differentiation that appears to emerge as a
result of internal or external influences, alteration expresses a differentiation
that emerges as a result of an intentional intervention.

1. Creation According to Fitrah

We pointed out the relationship between the word fitrah and the concept
of creation. When we say creation according to fitrah, the essence of what we
are trying to imply is a characteristic or status that exists within the nature of a
thing. The verse of Ar-Rum 30/30, which we included in the introduction
section, points to the fact that mankind is created according to a fitrah.
However, it could be said within the scope of the meaning of the word itself that
each entity, including animals, plants, and inanimate objects is created
according to a fitrah. In this sense, all types of entities, including humans and
other living beings, possess certain basic characteristics, the purpose for being,
and fundamental abilities. 1° In this context, it could be said that creation
according to fitrah denotes the material and spiritual existence that is
possessed by all types of beings by their very creation.

In a study examining the interpretations of Islamic scholars regarding the
meaning of the fitrah possessed by humans intrinsically, it was determined that
there are three approaches adopted by the scholars in question: dualist,
neutral, and positive. According to Sayyid Qutb and Ali Shariati, who are
indicated to be advocates of the first view, it is stated that human beings are
naturally inclined to accept faith or blasphemy and that they are at an equal
distance to good and evil, but later chose faith or blasphemy by following the
revelations or the devil. According to ibn Abd al-Barr, who is presented as the
representative of the neutral approach, mankind does not have an innate
tendency towards belief or disbelief. On the contrary, a person is like a blank
slate upon its birth. He or she later chooses one of these paths by gravitating
towards good or evil.20 Ibn Taymiyyah, Ibn Qayyim, Imam an-Nawawi, al-
Qurtubi, Shah Waliullah, as-Sabuni, Al-Farugqi, Naquib al-Attas, Tantawi Gohary,
Muhammed Asad, and Mufti Muhammed Shafi were presented as the
representatives of the positive view. According to them, although human beings
have the potential for disbelief, they are actually born with faith. They are
naturally inclined to believe in Allah and to do good. They can follow the devil
and deviate from the true path or obey the revelations and embrace the

19 See: Yasar Kurt, “Kur'an’da Fitrat Kavrami”, Dinbilimleri Akademik Arastirma Dergisi 5/2
(2005), 101-102.
20 See: [bn Abdilber, et-Temhid, 18/69-70
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tendencies arising from their nature.?! The fact that human beings are born
sinless and clean, that they tend to recognize the creator, and that they
generally learn about bad deeds from the environment has brought this
positive approach, which claims that the good side of humans is borne of their
fitrah, to the forefront.

1.1. Diversity and Immutability in Creation

In the 30th verse of Ar-Rum, which uses the concepts fitrah and creation
alongside one other, it is stated that "There is no altering in Allah's creation.”
Likewise, An-Nisa's 119th verse condemns the alteration of Allah's creation by
yielding to the temptation of the devil. The word "taghyir" is used as the verb
for change in this verse. The term "Khalqullah" that is used in both verses can
be understood within the context of Arabic language and grammar both as an
infinitive, which indicates Allah's action of creating and as a participle, which
indicates a being that is created by Allah or an entity. In this case; “Do these two
verses contain contradictory expressions? Are Tabdil and Taghyir different
concepts? What does the transformation or immutability of a created being or a
creation mean?” are questions that are in dire need to be answered.22

The fact that the 119th verse of an-Nisa mentions the "taghyir" of Allah's
act of creation or beings that are created by Him and that the 30th verse of ar-
Rum states that Allah's act of creation or beings that are created by Him cannot
be altered (tabdil) can be explained by introducing that these two verses are
applicable in different circumstances. However, an explanation has also be
attempted based on the meanings of the words "taghyir" and "tabdil". As a
matter of fact, in a study dealing with this issue, it was assumed that the
problem was solved by affirming that the word "taghyir" expresses the change
in both the essence and the quality, while the word "tahdil" expresses only the
change in the quality.22 However, it could not be sufficiently supported that the
words taghyir and tahdil had such fixed meanings or that these meanings place
these verses within a frame of reasonable meaning. At this point, it would be
more appropriate to state that the contexts of these verses point to mutable and
immutable aspects of creation and the created.

It could be said that the immutable aspect of creation is the general,
inclusive rule of creation.?# In the beginning, Allah brought existence into being
and created the universe ex nihilo, and then imposed separate laws of
formation and occurrence for each type of being in the universe. These laws,
which can be named the laws of creation, cannot be altered or transformed in
any way except for divine miracles. Another immutable aspect of creation is the

21 See: Yasien Mohamed, “The Interpratations of Fitrah”, Islamic Studies 34/2 (1995), 130, 139-
140.

22 See: Ibn Atiyye el-Endeliisi, el-Muharrerii'l-veciz fi tefsiri’l-kitabi’l-‘aziz, critical ed. Abdiisselam
Abdiigsafi Muhammed (Beyrut: Daru’l-Kiitiibi'l-ilmiyye, 1422/2001), 2/114; Adil Bor, “Din ile
lliskisi Baglaminda Fitratin Mahiyeti”, Cumhuriyet [lahiyat Dergisi 21/3 (15 Aralik 2017), 1297-
1299.

23 See: Bor, “Din ile ligkisi Baglaminda Fitratin Mahiyeti”, 1697-1700.

24 al-Ram 30/ 30.
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fact that all types of beings were created according to certain measures and
standards. This does not mean that beings are created based on a prototype as
if they are produced in a factory. Instead, each type has common and average
standards. All humans being having two eyes, two ears and ten fingers (except
of course, for any disorders that may occur) is a case in point in this context.25
Another aspect of creation that is constant is the general abilities granted to
each sort of being. For example, fish can swim, birds can fly, and a human can
stand on two legs, think, and establish civilizations. Although some abilities are
common between different kinds, there are common and inalterable abilities
that potentially exist in all types.

Examining the ever-mutating face of creation reveals that a great diversity
from creation prevails in the realm of humans, animals, plants, and even the
sphere of inanimate objects. People are divided into different colors, races, and
subgroups and the number of different mindsets and physical characteristics
are as numerous as the number of existing people. As a result of this, we can say
the following: In the natural flow of life where different beings are continuing
their lives, one cannot expect an alteration of physical structures and basic
capabilities that are inherent to these beings, however, there also exists a
diversity that is almost as numerous as the number of beings that belong to that
category on an individual level.

After the stage of creation, change and transformation are essential in the
entities (makhluqat) that have been created. This is because a cycle of
perpetual creation and destruction exists within the universe. Every living
being born eventually dies. Humans, animals, and plants are in a state of change
and transformation, both in the context of here-and-now and within the
framework of their lifetimes. A man turns into soil, soil into a plant, and plant
into an animal, which returns to the soil upon death. Each being, whether
human, animal, or plant, undergoes changes in the struggle of life, and also
changes and improves itself and its environment. Although change is essential
in all creatures, the purpose, and direction of change are not always for the
good, which means that sometimes a change occurs for the better, while
sometimes, it occurs for the worse.26

1.2. Changing the Creation, Changing the Created, and the
Direction of Change

The change either occurs spontaneously or occurs under the influence of
an external agent. The effects of humans and the environment can also be found
in some changes that are thought to have occurred on their own. When
examining change through a human-centric perspective, direct or indirect
influence of mankind can be seen in all changes, except for those that occur due
to the passage of time, such as aging, lava explosions, or fault-line cracks that
occur in random locations throughout the earth. Collective or individual marks

25 See: Elmalil, Hak Dini Kur’an Dili, 6/3822.
26 See: Sabri Hizmetli, “islam ve Degisim”, Ankara Universitesi Ilahiyat Fakiiltesi Dergisi 37/1 (01
Agustos 1997), 88-89.
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of human influence should be sought under all events, even under those that
are believed by the many to be environmental effects, such as hail storms,
floods, droughts, or destructive earthquakes. Apart from these, there are
changes that occur in humans, animals, plants, and nature that are caused by
humans in a more direct manner. While such changes can be in a good direction
that is in accordance with the fitrah, they can also be in the opposite direction.
In changes where mankind is the subject, the changes towards good reflect
changes that are in accordance with the fitrah, while changes towards worse
reflect the opposite.

2. Living in Accordance with the Fitrah

Allah, the creator of the universe and the ruler of the worlds, sent
religions, prophets, and books to guide mankind, which provided them with
ample examples of good and ill and provided them with many clues that let
them distinguish between the two. Amongst all material beings, humans are the
only beings that hold responsibility, and due to the natural capabilities
bestowed upon mankind by Allah, it holds the ability to distinguish good and
evil. Moreover, thanks to his infinite mercy and benediction, Allah still chose to
guide them to the good path, in addition to all those gifts He has bestowed.
What is clearly ordered in the book of Allah and the Sunnah of the Prophet is a
requirement of our fitrah, and those that are clearly prohibited are acts
contrary to our fitrah. Additionally, the things that are ordered as ijtihad under
the light of the revelations and the guidance provided by the experts in this
field within the framework of the principles of Maqgasid al-Shari'a and Istislah
are in accordance with our fitrah, while things that are likewise prohibited are
against our fitrah. In simpler terms, to live our lives by determining what is
good and beautiful via the guidance provided by the revelations and reason is
living in accordance with the fitrah.

In addition to the general principles of the revelations, which guide the
fitrah of mankind in identifying the measure of living in accordance with the
fitrah, it would also be appropriate to examine the actions that are proclaimed
to be appropriate or contrary to fitrah in the narrations attributed to the
Prophet or that are associated with being contrary to the fitrah and hold the
characteristic of altering the creation. In this context, the common
characteristics of the actions that are reported to be suitable or unsuitable with
fitrah can be explicitly identified. In line with these common qualities, firstly,
the conceptual framework of changing the fitrah for the better or the worst will
be drawn. In the final stage, objective criteria will be developed to determine
the principles and rules regarding preserving the fitrah or changing it for the
better.

2.1. Actions Reported to be In Accordance with Fitrah

There are narrations in hadith sources, which state some behaviors are
born of fitrah. In some of these narrations, certain actions were stated to be
borne of fitrah without indicating their exact number, and an important part of
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these narrations is commenced by counting five actions that are borne of fitrah.
However, another part of these narrations does the same by counting ten
actions. The list which includes ten actions as being borne of fitrah includes
matters also counted in other lists, with the exception of circumcision. These
narrations point to a grander truth due to the fact that they are included in a
large portion of hadith sources and that their conveyance is in coherence with
one other. In this research, however, we will attempt to explain the relationship
of these provisions with the matter of fitrah and change, instead of conveying
all of these narrations one by one and listing the evaluations regarding their
authenticity.

As abovementioned, in the narrations that state ten things borne of fitrah,
shortening the mustache, dropping a beard, cleaning teeth, cleaning the nose,
cutting nails, washing between fingers, shaving the armpits, shaving the groin,
and cleaning oneself with water are counted amongst these actions. The
conveyor of these items stated that he had forgotten the tenth item but added
that it should be rinsing the mouth with water.2” In the narrations that report
five things borne from fitrah, circumcision, groin shaving, armpit plucking, nail
cutting, and mustache shortening are included.?8 If being circumcised is not the
item that the conveyor, who communicated the previous group cannot
remember, then there are eleven items in total. In some narrations, the parts of
the body that should be cleaned periodically amongst these items were
counted, in this context, it is stated that the Prophet determined a period of
forty days for cleaning these body parts and proclaimed that this period is not
to be exceeded without cleaning them.2?

It is observed that matters that are indicated by hadith narrations to be
borne of fitrah are usually related to cleanliness and that they help human
beings to carry out their bodily cleaning in an easier and more efficient manner.
As a matter of fact, shortening the mustache, cleaning the teeth, cleaning the
nose, cutting the nails, washing between the fingers, shaving the armpit and
pubic hair, cleaning oneself with water, and rinsing the mouth with water is
obviously for cleaning purposes. No permanent processes are performed on
any essential part of the body during these processes, as they only include the
removal of parts that can be considered as waste or turn into waste due to dirt
of the body. In the process of circumcision, which includes aspects different
from the aforementioned, a certain portion of living skin is removed from a
man's genitalia in an amount that will not rejuvenate, and the original and
created form of the body is altered. However, this process is generally
correlated with cleanliness and it is seen as lawful, and even
necessary.3%Female circumcision, which has been deemed necessary by some
jurists and is subject to harsh criticism today, seems difficult to associate with

27 Miislim, “Tahare”, 56.

28 Buhari, “Libas”, 63.

29 Mislim, “Tahare”, 51.

30 See: Nebi Bozkurt, “Siinnet”, Tiirkiye Diyanet Vakfi Islam Ansiklopedisi (Erisim 10 Aralik 2020);
Hakan Hadi Kadioglu vd., “Dini ve Tibbi A¢idan Siinnet”, Atatiirk Universitesi [lahiyat Fakiiltesi
Dergisi, 25 (30 Haziran 2006), 1-16; M. Cumhur izgi, “Tedavi Amagh Olmayan Erkek Cocuk
Siinnetinin Etik Degerlendirmesi”, Tiirk Psikiyatri Dergisi, 25 (2014), 2-3.
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cleanliness.310n the other hand, through the common point of cleanliness
among the ten items we have counted, it is hereby determined that cleanliness
is borne of fitrah and things that are done in the name of cleanliness or things
that are necessary for being clean are in accordance with fitrah.

Since the matter of growing a beard, which is often counted after
shortening the mustache in some narrations, is obviously different from other
items counted, it needs a separate explanation. While all of the items of the
narrations, except the beard, order the removal of the pollution in one part of
the body or the thing that causes the pollution, growing the beard is
continuous. In other words, while a change via an intervention is essential in
most of these items, non-intervention is the central theme in the matter of
growing a beard. While all other items can be correlated with cleanliness, this is
not the case for the beard. In narrations that count five things as borne of fitrah,
shortening the mustache was counted, but growing the beard was not. In the
primary narration, while the expression used for growing a beard (;;{U\ét&;)

can mean "grow your beard", it can also mean "exempt your beard from
cutting”. Although they essentially mean the same thing, considering the
mustache and the beard together the second interpretation can mean that
shortening the mustache is essential for cleanliness while cutting the beard is
not. As a result, this means that growing a beard is either in accordance with
the fitrah or it does no harm to beings in accordance with the fitrah. Therefore,
it could be said that having a beard is in accordance with fitrah, as it is an
indicator that distinguishes men from women and Muslims from non-
Muslims.32

2.2. Actions Reported as Contrary to Fitrah

There are no direct descriptions regarding attitudes and behaviors that
are contrary to fitrah. However, in line with the definition of fitrah and the
indirect indicators laid forth by canonical texts, certain actions were asserted to
be contrary to fitrah.

For those who base their arguments on the fitrah definition included in the
canonical texts, which define fitrah as Allah's religion and tawhid, any actions
and attitudes that are contrary to tawhid and Islam, such as kufr, shirk, and
haram are considered to be contrary to fitrah. On the other hand, those who
consider fitrah to be related to khilgat and creation deem altering the original
form of any created being or, to be more precise, distorting the creation and the
created, as contrary to fitrah. In this context, not only activities that aim to alter
the essence or the appearance of humans, animals, plants, or any other beings
within the universe are denounced due to being causes of harm, but they are

31 See: M. Ihsan Karaman, “Sosyokiiltiirel, Etik, Tibbi ve islami Perspektiften Kiz Gocuklarda ve
Kadinlarda Siinnet”, Anadolu Klinigi Tip Bilimeri Dergisi 22/2 (2017), 125-130; Bozkurt,
“Stinnet”.

32 For views and evaluations regarding beard, see: Ismail Yalgin, “Sakal”, Tiirkiye Diyanet
Vakfilslam Ansiklopedisi (Erisim 09 Arahk 2020); Hiseyin Baysa, “Sakal Uzatma Ve Biyik
Kisaltmanin Hiikmiine iliskin Gériiglerin Degerlendirilmesi”, Sosyal Bilimler Dergisi 7/14 (19
Aralik 2017), 273-289.
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also considered to be within the scope of being contrary to fitrah. However, in
the religious literature, objective and consistent criteria are generally not
presented regarding the attitudes and behaviors that are judged to be haram or
impermissible due to their alteration of creation or distortion of fitrah.

The meaning of Islam and tawhid attributed to fitrah in classical sources
are considered alongside its meanings related to khilqat/creation and many
examples of distorting the fitrah have been provided, including changing the
essence, the abilities, the form, the image, or the purpose of creation.
Worshipping the sun, the moon, the stars, the fire, and the stone, even though
Allah has made the earth and the sky ready for the service of man, is to act
contrary to the purposes of their creation.33

Marking the ears of animals in order to sacrifice them to idols, even though
Allah has created them for humans to eat or to use as mounting or draft
animals, and turning halal animals to haram via these actions is to act contrary
to the fitrah of these animals.3* Among actions that alter the outer appearance
of human beings, having tattoos, hair transplantation or brow removal of
operations, teeth filing, men acting like women or vice versa, or emasculating
animals or cutting their ears are examples of distorting the fitrah.3> There are
differences in the principles to which provisions will be bound in the evaluation
of these examples, as well as in the provisions that emerge accordingly.

The authors who have envisioned modern examples of distorting fitrah in
the guidance of classical examples have cited many new examples. If these were
to be grouped in broad categories, genetically altering the genetical structure of
humans, animals or plants, sex-change operations, aesthetical operations on the
human body, providing animals or plants with hormones and medicine other
than to cure them, and, in general, destroying the balance and order of the
environment and nature are counted among the behaviors that are contrary to
fitrah.

2.3. Altering Fitrah Towards Good or Bad

We know that transformation is at the core of creation, that everything
created moves towards an end, and that people are living their lives in an effort
that involves changing things and being changed. The points stated in the
previous two chapters have explained that change and alteration processes of
humans can be towards good or the ill. If in the framework established by
certain theorists, fitrah is considered as the basic abilities that are inherent to a
being through its creation, then it is only possible to speak of the training,
development, or control of these abilities. However, if fitrah is considered as a
large concept that holds many aspects within itself, then it becomes possible to
talk about its alteration towards good or ill. Therefore, it could be said that

33 See: [bn Atiyye el-Endeliisi, el-Muharrerii’l-veciz fI tefsiri’l-kitabi’l-‘aziz, 2/114; Fahrettin Razi,
Mefétihu’l-gayb (Beyrut: Daru Ihya’it-Turasi’l-Arabi, 1420-1999), 11/ 223.

3¢ See: Razi, Mefdtihu'l-gayb, 11/223; Tahir ibn Asir, et-Tahrir ve't-tenvir (Tunus: Daru't-
Tunusiyye, 1984), 5/205.

35 See: Razi, Mefdtihu’l-gayb, 11/323; Kurtubi, Tefsir, 5/390-395.
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altering fitrah towards good is the improvement of fitrah, and changing it
towards the ill is the distortion of fitrah.

As the only being that is the target of the words of the divine, mankind is in
the position of both being subject to change and the actor of the change. Any
human acting to alter something can direct this to him or towards other
humans, animals, plants, and other creatures. Some of these alterations occur at
the stage of their emergence while others occur after the primary elements of
the being in question have been formed. The intervention of mankind to
animals or plants at their stage of emergence can take the form altering their
genetic structures, or supporting their fertilization and reproduction, or
vaccinations. After the formation of their primary elements, animals are being
subjected to emasculation, surgical removal of horns or tails and plants are
being subjected to chemical fertilizers and agricultural pesticides, all by human
beings. Likewise, humans perform surgical or non-surgical operations on other
humans to achieve aesthetical ends. Additionally, mankind spends great efforts
to erect tall buildings, dams, bridges, roads, factories, and power plants.
Endeavors to improve and construct upon earth can both be in accordance with
the fitrah of nature and contrary to it. In the latter case, such efforts generally
gravitate towards destruction. Thus, as the only being which possesses
willpower, we can say that humans have the capability for moving towards
both the good and the ill in their efforts for change and alteration.

Although it is outside our area of expertise, we can understand from the
writings of the experts that the field of genetics has reached the point where it
is possible to alter and intervene in the genome of men, animals, and plants.

Many new applications of biotechnology are mentioned in this context,
such as genetical cloning, the selection of gender before fertilization, usage of
assistive reproduction techniques, eugenics in animals and plants, the
alteration of the genetical structure of plant seeds (which are also called
genetically modified organisms), and the grafting of human organs grown on
animals to humans.

Examination of the non-surgical aesthetical processes which are
performed on the human body reveals processes such as make-up, alterations
to the body hair including beards, mustaches, and brows, the whitening or
darkening of the skin via various methods, peeling, usage of colored lenses or
usage of artificial eyelashes. The number of aesthetical procedures increases
with each passing day, and they include correcting six fingers and harelip, skin
tightening, redesigning of noses, jaws or smiles, piercings and tattoos, laser
epilation, botox, liposuction, breast enlargement, reduction or lifting,
aesthetical vagina operations, and sex-change operations. Aesthetic surgery
may be partially or completely complementary to certain treatments, such as
the treatment of burns, injuries, and surgery scars. When the purpose of having
such operations done is to eliminate material or moral damage, they may be
included in the treatment according to the degree of the damage. Some of these
operations, on the other hand, are done completely arbitrarily, which can be
described as pursuing enthusiasm, following fashion, and yielding to the devil.
On the other hand, some of the procedures may be harmful to health, while
others may be beneficial or just pointless. Considering all of these matters and
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evaluating this whole issue from a general perspective, alterations on the
human body can be considered to be in accordance with the fitrah if they are
done to remedy moral or material damages or to reach a better and more
beneficial conclusion.3¢

The interventions made in the physical structures of animals have always
been considered within the change of fitrah and khilgat. The most common
example of this is the emasculation of the male animals to terminate their
reproductive abilities. The goal of emasculation is to turn large animals
submissive to allow their use as draft animals, to fatten the males of ovine
animals, and to control the reproduction of domestic animals such as cats and
dogs. Additionally, it is also observed that the ears of sheep are cut to improve
the quality of their meat, while the same is done to ensure the cleanliness of
dogs, and the horns of some animals are removed to prevent them from
harming other animals. At other times, the ears of animals are cut or split to
mark them or they are branded for the same purpose. It is, therefore, noted that
certain procedures carried out on animals are usually done to benefit from
them more efficiently or protect them from harm.3”

As aforementioned, the interventions performed on plants are usually
done to provide the plant with extra different characteristics by altering their
genetic structure, or by providing them with fertilizers and hormones to
control their growth, or by protecting them from pests via the use of pesticides.
The benefits and harms of changing the genetic structure of seeds appear to be
a matter of controversy, and it seems difficult for a person who is not an expert
in the field to develop an informed opinion on this subject. However, it is
claimed that subjects such as gene transfer between different species and
especially the addition of animal genes to a plant species can have dangerous
consequences and cause environmental disasters. Moreover, the effects of
genetically modified (GMO), chemical fertilizers, hormones, and pesticides on
human health are also a point of wide discussion. In this case, it is necessary to
decide on this matter by considering the balance of benefit and harm on the
individual and the society, while also taking the present and the future into
consideration. This is the duty of national and international institutions in
charge of this issue. However, conflicts of interest are an ever-present danger to
the safety of humans.38

In the relationship of mankind with nature, actions that distort the fitrah
of nature are witnessed almost too often. For example, building houses on
streambeds, constructing buildings without considering faultlines and

36 For critical review, see: Omar Hasan Kasule, “Integrated Medical Education Resources:
990821P - Nature of the Human (Tabiat Al Insaan)”, Integrated Medical Education Resources
(Erisim 21 Kasim 2020); Eymen Salih, “Tagyiru halkillah ve cirdhatu’t-tecmil: ru’ye cedide”
(Erisim 10 Agustos 2015); Abdullah Monkabo, “Dirase nakdiyye li'l-ebhasi’l-fikhiyye fi mevdu'i
‘ahkamu’l-cirdhati’t-tecmiliyye” (Erisim 10 Nisan 2015); ismail Yal¢in, islam Hukuku Agisindan
Yaratilisi Degistirme Fitrati Bozma (Ankara: Fecr Yayinevi, 2018), 49-112.

37 On the topic of benefitting from animals, see: Hiiseyin Esen, Islam Hukuku Agisindan Hayvanlar
(izmir, 2013), 113-170.

38 For evaluations regarding interventions to animals, see: Yalgin, Islam Hukuku Agisindan
Yaratilisi Degistirme Fitrati Bozma, 137-151.
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earthquake zones, polluting the streams and seas in a manner that disrupts the
flora and fauna, burning or disproportionately consuming forests, pollution of
urban air, the destruction of the ozone layer with greenhouse gas emissions,
and causing the climate change are all actions that can be considered among
these. Moral weaknesses of human beings, such as their selfishness, greed, and
cruelty, when combined with the capitalist mentality that is predominant
throughout the world, destroys the very fitrah of nature. Individuals and
societies that have destructive effects on every single one of the units within
nature are responsible to Allah and to humanity in proportion to their effect.

However, mankind's routine of change and alteration does not always
cause the evil and destruction that is recounted above. It can also take the form
of improvement, correction, beautification, and doing what humans should be
doing overall. However, since the purpose of this chapter to determine the
attitudes and actions that distort the fitrah, only the examples of possible
distortions are included. However, it should be kept in mind that not all of the
changes in these examples may be contrary to fitrah, and each example should
be subjected to a detailed examination in order to make a decision on the
matter.

2.4. From Subjective Examples to Objective Criteria in the
Preservation of Fitrah

Leaving aside the differences in the interpretation of the conceptualization
of fitrah, the following sentences can be listed in an attempt to draw a
framework according to common acceptances: Allah has created humans in
accordance with a fitrah. Fitrah is the material and spiritual characteristics that
are borne from one's creation and khilgat. There is no altering the creation.
Each sort of a being was granted by Allah general physical characteristics,
which are their material aspect, and purpose of creation, which are their
spiritual aspect. Moreover, all beings were also granted abilities peculiar to
them to fulfill the aforementioned purposes. There is no change in Allah's laws
of creation. However, change is essential in material life. The duty of mankind is
to render the earth prosperous and compete with one other in the path of
goodness and benediction. If a person moves away from good and benediction
and inclines towards evil, he comes under the sway of the devil. The devil leads
people to superstitions and delusions. A man's inclination towards attitudes
and actions that distort his fitrah will render him evil, and this will either place
him under the sway of the devil or cause his evil tendencies to overpower his
tendency towards decency in his spiritual world.

In most of the classical works, changing the creation (taghyir) was used to
express the disruption of the creation or the fitrah. However, the usage of a
word that means change or alteration instead of using a word such as "ifsad",
which explicitly means to corrupt, has led to this concept being placed upon a
slippery ground, which has caused contradictions within these concepts.
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While there are interpretations that claim that making any alterations is
forbidden regardless of its time or place, 3? in certain cases, the expressions of
"this includes an alteration of the creation" and "this does not include an
alteration of the creation" are used in parallel to the religious decree formed in
the juridical law for situations that appear to be objectionable and not
objectionable respectively.*® Opinions are dispersed between haram and halal
regarding each subject under this broad category. In this case, however, which
actions and behaviors will be considered a distortion of fitrah must be
evaluated in consideration of the relevant justifications, and whether these
actions and behaviors will be deemed haram, impermissible and permissible
should be evaluated through examples in order to develop consistent
principles.

Changing the genetic structure of a new generation or producing a genetic
copy at the first stage of creation is the most fundamental act of changing
creation that can be applied today. The safety, usefulness, and long-term effects
of these procedures have not yet been adequately tested. It has been pointed
out that many medical, biological, psychological, and social disadvantages may
arise due to these procedures. As a matter of fact, even these interventions do
not completely change the rules Allah set in the creation. Any interventions that
may be performed on this perfect order and harmony within Allah's creation
carry risks. However, if these interventions are performed within the rules and
conditions of the creation and they act in a manner that is supportive of the
creation and preventative of any negativities that may emerge due to external
factors, they should not be viewed as disruptive. Although the primary field of
expertise that will determine the nature of the subject in these matters is
medicine, experts from fields such as religion, psychology, and sociology should
assist in the evaluation.#!

To make changes to a living being is like to render an organ or whole body
inoperative, such as cutting off his arm, blinding or poisoning it. The legitimacy
reasons for such an intervention are clear. Other interventions generally do not
affect the body's integrity and do not change the basic form of the body.
However, there are practices that push the boundaries for various reasons and
change the normal and natural body lines without a real need, a benefit, or a
good. Definitions or perceptions of need, benefit, and well-being are partially
subjective and, in my opinion, there is no complete objectivity in this regard.
However, these criteria will be used in the evaluation of the subject. While
attempting to reach a judgment with a Muslim mentality, the revelations shall
be first and foremost be grasped and interpreted through reason as they should
be in all subjects, and under the guidance of the revelations, a final judgment
will be made.

39 See: Muhammed b. Cerir Taberi, Cadmiu’l-beyadn fi te'vili'l-Kur’dn (Tefsir) (Beyrut: Miiessesetii'r-
Risale, 2000), 9/223; Ebli Muhammed Ali b. Ahmed Ibn Hazm, el-Muhalld bi’l-dsdr (Beyrut:
Daru’l-Fikr, n.d.), 1/423.

40 See: Yalgin, [slam Hukuku Agisindan Yaratilisi Degistirme Fitratt Bozma, 137-151.

41 For approaches regarding biotechnology, see: Anke Iman Bouzenita, “Change of Creation or
Harnessing Nature? The Reception of Biotechnology in the Islamic World”, Islamic Studies 48/4
(2009), 505-521.
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By birth, men have foreskin on their reproductive organs. Their nails and
toenails, hair, beard, mustache, and hair on other parts of the body grow
continuously, albeit at different speeds. A large part of our body, especially our
skin cells, is in a constant state of change and transformation. In the narrations
we have discussed above, circumcision, cutting the nails, cutting the mustache,
and shaving the hair in the armpit and groin areas were regarded as fitrah. The
most radical change among these is circumcision. With the circumcision
procedure, a piece of living tissue that cannot renew itself is incised and
discarded. Based on the principle that creation is based on wisdom, the incision
of this part that is present at birth can be explained either by the part having a
prenatal function or via health or culture-related reasons. Other applications
can be readily explained via health and hygiene purposes. Prior examples of
changes that are deemed appropriate to be made on the human body show that
changes that are expected to be beneficial are permissible, provided that they
do not cause any known harm.

We have above-discussed that a type of fitrah relates to the physical
characteristics and basic abilities of a species. In this context, human beings
having two eyes, two ears, two hands with five fingers, and male members of
this species having beards and mustaches on their faces while the female
members not having such features are common characteristics that reflect the
fitrah of humans. The birth of a person with six fingers, three arms, or two
heads is his fitrah and it is not correct to say that such things cannot be
changed. Likewise, it is not within their fitrah for women to have beards or
mustaches. There are many congenital or other disorders in the human body
that can cause uncommon characteristics. The elimination or treatment of such
a disorder is to correct and to make the person in question suitable with fitrah.
A woman who is exposed to male-pattern hair on any part of her body can treat
or remove this condition and make her form suitable with her fitrah. Likewise,
a person who has lost his hair correcting his situation is not distorting the
fitrah. Stating that a person seeking marriage, who has corrected one of the
above-mentioned flaws, has performed a form of deception by hiding his or her
defect does not render his or her correction of a flaw against the fitrah.
However, this may constitute a moral flaw or a sin due to the deception in
question. In this case, the correction of the disorders that cause material or
moral damage to the human body or the correction of disorders that render one
outside the boundaries of normal and natural standards should not be
considered as a violation of fitrah, but the opposite, as a return to the standards
of fitrah.*2

Some of the changes made on the human body are performed with the
purpose of beautification. The sense of beauty is inherent, and human beings
tend towards what is beautiful and avoid what is the opposite. Religious data
also supports that beauty should be respected,** but it does not fail to
emphasize that real beauty exists within.#4 For this reason, people should

42 See: Yalgin, [slam Hukuku Agisindan Yaratilisi Degistirme Fitrati Bozma, 69-75
43 Miislim, “iman”, 147; Ebt David, “Libas”, 25.
4 See: Miislim, “Birr”, 34.
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attach importance to cleanliness and the beauty of their clothes and appearance
provided that they remain within reason. However, they should not pursue an
obsessive understanding of beauty by turning the body into a fetish. For
example, trying to shape an organ into a certain shape based on fashion related
aspirations, even when that organ is within normal size standards, displaying a
part of the body as a focus for sexual attraction, and having tattoos with
symbols of certain deviant groups or faiths is exceeding the limits of fitrah, even
though some of these things may seem to be focused on beauty and attraction.
Having aesthetical operations on an organ that is within the standards of
normalcy with the sole reason being personal dislike to its shape is both
ingratitude against Allah, as well as regularizing the body by destroying the
characteristic structure within humans. To commodify the body by making it
the focus of sexual attraction or to decorate it with tattoos is a deviation of
character and belief. In addition to these, the lotus foot phenomena were
predominant in China until 1940, where the toes of women were tied tightly
starting from their childhood, or the rings worn by the female members of the
Padaung tribe to prolong their necks, or 4> some female members of African
tribes placing large rings or plates in their lips 46 demonstrate that aspiration
towards certain perspectives of beauty can sometimes become a source of
torture and even reach levels that threaten human health. For this reason,
focusing on a clean, proper, and beautiful appearance that emanates from the
sense of beauty that is within the fitrah of human beings is the necessity of
human dignity. On the other hand, applications that are harmful or deceitful, or
that contain elements of polytheism or purpose of sexual exposure, or that
permanently alter the characteristic appearance of human beings are
applications that distort the fitrah of humans.

The castration of a human or animal is the destruction of their inherent
ability to reproduce. Unless there is a medical necessity, the sterilization of a
person is a distortion of the fitrah. However, many controversies exist
regarding the issue of the sterilization of animals. Although many
commentators and jurists cite the endangerment of animals as an example of
changing the creation, which is forbidden, human beings and animals are
considered differently according to the widely accepted ijtihad.

The sterilization of animals via emasculation to increase their benefits or
to protect them from harm, or cutting off their ears or horns, or placing marks
on their ears or backs have not been judged as contrary to fitrah.4” Because
human beings are allowed to benefit from animals, provided that they do not

45 See: Nalan Damla Yilmaz Usta, “Antik insanin sosyokiiltiirel yasamini yansitan bazi dis ve
iskelet sistemi anomalileri”, 2015, 551-552.

4 See: Arzu Evecen - Zeynep Kirkincioglu, “Giysiyle Gelen Bigim-Sizlik”, Uluslararasi Sosyal
Arastirmalar Dergisi 69/1 (Mart 2020), 769.

47 See: Ibn Atiyye el-Endeliisi, el-Muharrerii’l-veciz, 2/115 ibn Atiyye Nisa 4/119 baglaminda
yaratilis1 tagyir etme baglaminda hayvanlarin enenmesinin zikredildigini oysa genel anlamda
degistirme faydaliysa mubah zararlysa yaratilisi bozma olarak bu dyetin kapsamina girecegini
vurgulamistir.
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cause these animals to go extinct or cause them unnecessary pain and
suffering.*8

Humans overstepping their limits in their interactions with the plants, the
environment, and nature and distorting the fitrah of such beings is, in essence,
turning something beneficial for them into something harmful due to their
worldly ambitions. While efforts to increase the quality and quantity of
production in order to provide people with cheap and healthy food are in
accordance with the fitrah, using drugs and hormones in a harmful way is
disruptive of the fitrah.*® Likewise, constructing dams that prevent floods is in
accordance with fitrah, but constructing houses in streambeds is against the
fitrah of the stream. If a person causes society harm due to his own interest, if
he fails to perceive future harm due to an earlier benefit, or if he fails to notice
long-term harm while he is focused on a short-term interest, he will be
attributed with ill titles, such as being selfish, greedy, and reckless. In order for
a person to direct his life to a path that is in accord with his fitrah, he needs to
subdue his ill habits by controlling his desires, while cultivating his good habits.

Conclusion: Change In Accordance with Fitrah

In the Islamic worldview, there is a universe that is centered upon Allah
and a world with humans at its center, as humans are the caliphs of Allah on
earth. As a part of its duty to serve Allah, mankind was tasked with improving
the world. This duty of being the caliphs of Allah and improving the world is
carried out according to the rules that govern nature and objects within it,
which can be identified in the light provided by reason and the revelations.
Mankind is a mortal part of the temporal world and can perceive that change
lies at both his core, as well as the core of every other sort of being. As a part of
this change, a person who tries to fulfill his duty of servitude properly must live
in accordance with the fitrah created by Allah and observe nature in the
changes he causes around him.

In order for a person to live his life by adhering to his fitrah and to not to
deviate from the line of fitrah in every change, transformation, and innovation
he seeks to carry out, he must follow these principles:

1. The principle of tawhid: The attributes of divinity should be specific to
Allah, who is one and single, and one should avoid direct and indirect forms of
shirk. Making some animals haram by dedicating them to idols, carrying
symbols of polytheistic faiths on one's person via accessories, symbols or
tattoos are factors that harm both the fitrah and the principle of tawhid.

2. The principle of righteousness: Lying and deception are matters that
destroy the trust between human beings and consequently damage human
dignity. Making something appears as though it does not exist via a change or
making something that does not exist appear as though it exists are changes
that distort the fitrah since they contain deceptions and lies. But this principle

48 For figh based viewpoints regarding emasculation of animals, see: Yalgin, Islam Hukuku
Agisindan Yaratilist Degistirme Fitrati Bozma, 127-128.

49 Regarding interventions to animals, see: Yalgin, Islam Hukuku Acisindan Yaratihsi Degistirme
Fitrati Bozma, 139-154.
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is not violated when the change is declared and has no harmful consequences
for anyone.

3. The principle of utility: Human fitrah inclines towards what is
beneficial on its own and avoids what is harmful. However, it is not always easy
to identify what is beneficial and what is harmful. If the benefit and damage are
clear within the framework of the rules of interest, the choice will be easy.
Because, causing harm is haram in the first place, as well as causing harm as
revenge for harm suffered. But even in this situation, a person can willfully
surrender to his desires and move towards the harmful by listening to the devil.
If there is an equivalence in the conflict between benefit and harm, preventing
harm should have priority. If both options will cause harm in the end, then
choosing the option that will cause the least amount of damage should be
preferred. If there is a conflict between harm on a single person and harm on
the public, state, or society, the harm of the single person is preferable to
protect the public interest.

4. Principle of goodness: although there are different approaches to the
matter of the role of reason and the revelations in determining what is good
and beautiful, the reason which understands and interprets the revelations
should play a role in knowing and understanding what is good and beautiful.
The revelations ensure the harmony and balance between reason and the
revelations by guiding the reason, especially in areas where the reason has
difficulty grasping.

5. Aclean fitrah requires turning towards what is good and beautiful.

6. Although this principle is very familiar to the principle of utility, today,
only medical experts can decide whether a subject is beneficial to human health
or not. There may be a conflict of benefits and harms in terms of health in many
issues. In this case, following the directions of the experts will be a choice that
is in accordance with the line of fitrah.

7. The principle of morality: With its wide scope, this principle
encompasses the above principles, confirms them, and also explains matters
that are difficult for them to explain. In this context, the commodification of the
human body, its use as a tool of sexual display, and sexual perversions that
violate the notions of family and marriage are considered to be contrary to
fitrah. Good morals, on the other hand, are protectors of fitrah.



The Fitrah Line in Change and Innovation

References

Abdullah Monkabo. “Dirdse nakdiyye li'l-ebhasi’l-fikhiyye fi mevdu‘i ‘ahkdmu’l-cirdhati’t-
tecmiliyye”. Access 10 Nisan 2015. https://uqu.edu.sa/.../abduallah_monkabo.docx.

Baysa, Hiiseyin. “Sakal Uzatma ve Biylk Kisaltmanin Hiikmiine iligkin Goriislerin
Degerlendirilmesi”. Sosyal Bilimler Dergisi 7/14 (19 Aralik 2017), 273-289.

Bilgin, Vejdi. “Kur’an’dan Sosyolojik ilkeler Gikarmamin imkani -Siinnetullah Kavrami Cercevesinde
Bir Elestiri-". Eskiyeni. 22 (10 Ekim 2011), 35-43.

Bor, Adil. “Din ile iliskisi Baglaminda Fitratin Mahiyeti”. Cumhuriyet Ilahiyat Dergisi 21/3 (15 Arahk
2017),1671-1704. https://doi.org/10.18505/cuid.296749.

Bouzenita, Anke Iman. “Change of Creation or Harnessing Nature? The Reception of Biotechnology
in the Islamic World”. Islamic Studies 48/4 (2009), 499-523.

Bozkurt, Nebi. “Siinnet”. Tiirkiye Diydnet Islim Ansiklopedisi. Erisim 10 Arahk 2020.
https://islamansiklopedisi.org.tr/sunnet--hitan#2-islamda.

Buhari, Abl Abdillah Muhammed b. ismail. el-Cdmiu’s-sahfh. Critical ed. Muhammed Ziiheyr b.
Nasir. 9 vol. b.y.: Daru Tavki'n-Necat, 1422.

EbG Daviid, es-Sicistani. es-Siinen. Critical ed. Suayb el-Arnaviid. 7 vol. Beyrut: Daru'r-Risaletii’l-
Alemiyye, 1430/2009.

Elmalily, Muhammed Hamdi Yazir. Hak Dini Kur’an Dili. 9 vol. Istanbul: Nebioglu Basimevi, 1960.

Esed, Muhammed. Kur’an Mesaji: meal, tefsir. Trc. Ahmet Ertiirk - Cahit Koytak. Istanbul: Isaret
Yayinlari, 1996.

Esen, Hiiseyin. Islam Hukuku Agisindan Hayvanlar. izmir, 2013.

Evecen, Arzu - Kirkincioglu, Zeynep. “Giysiyle Gelen Bigim-Sizlik”. Uluslararast Sosyal Arastirmalar
Dergisi 69/1 (Mart 2020), 761-774. https://doi.org/10.17719 /jisr.2020.3995.

Evgin, Abdiilkadir. “Hadislerde ‘Fitrat’ Kavrami ve ‘Islam Fitrat’ Séyleminin Tenkidi”.
Kahramanmaras Siitcii Imam Universitesi llahiyat Fakiiltesi Dergisi 1/1 (2003), 93-110.
Eymen Salih. “Tagyiru halkillah ve cirdhatu’t-tecmil: ru’ye cedide”. Erisim 10 August 2015.

http://www.feqhweb.com/vb/t10045.html.

Hizmetli, Sabri. “Islam ve Degisim”. Ankara Universitesi Ilahiyat Fakiiltesi Dergisi 37/1 (01 August
1997), 87-99. https://doi.org/10.1501/11hfak_0000000898.

ibn Abdilber, Ebli Omer Yusuf b. Abdillah. et-Temhid lima fi'l-Muvatta mien’l-mednf ve’l-esdnid. 24
vol. Magrib: Vizaratu Umumi’l-Evkaf ve’s-Sufini’l-Islamiyye, 1387.

ibn Astir, Tahir. et-Tahrir ve't-tenvir. 30 vol. Tunus: Daru’t-Tunusiyye, 1984.

ibn Atiyye el-Endeliisi. el-Muharrerii’l-veciz fi tefsiri’l-kitdbi’l-‘aziz. Critical ed. Abdiisselam
Abdiissafi Muhammed. 6 vol. Beyrut: Daru’l-Kiitiibi'l-ilmiyye, 1st edition, 1422/2001.

ibn Faris, Ebii’l-Hiiseyn Ahmed b. Faris er-Razi el-Kazvini. Mu‘cemu mekdyisi’l-luga. 6 vol. Beyrut:
Darii’l-Fikr, 1979.

ibn Hazm, Ebt Muhammed Ali b. Ahmed. el-Muhalld bi’l-dsdr. 12 vol. Beyrut: Daru’l-Fikr, ts.

ibn Hibban, Ebi Hatim Muhammed. Sahihu [bn Hibbdn. Critical ed. Suayb el-Arnaiid. 18 vol. Beyrut:
Miiesseseti’'r-Risile, 2nd edition, 1414.

ibn Mace, Ebu Abdullah Muhammed b. Yezid. Siinenii ibn Mace. Critical ed. Muhammed Fuid
Abdukbaki. 2 vol. b.y.: Daru lhyai Kiitiibi'l-Arabiyye, n.d.

ibn Manzir, Ebii'l-Fazl Cemaliiddin Muhammed b. Miikerrem. Lisdnu’l-Arab. 15 vol. Beyrut: Daru
Sadir, 1994.

izgi, M. Cumhur. “Tedavi Amaghi Olmayan Erkek Cocuk Siinnetinin Etik Degerlendirmesi”. Tirk
Psikiyatri Dergisi. 25 (2014), 1-8.

Kadioglu, Hakan Hadi - Aydin, ibrahim Hakk: - Bekiryazici, Eyiip. “Dini ve Tibbi A¢idan Siinnet”.
Atatiirk Universitesi [lahiyat Fakiiltesi Dergisi. 25 (30 Haziran 2006), 1-16.

Kaplan, ibrahim. “Din, Fitrat ve Akl-1 Selim iligkisi Uzerine”. Cukurova Universitesi [lahiyat Fakiiltesi
Dergisi (CUIFD) 17/2 (29 Aralik 2017), 61-84.

Karaman, M. ihsan. “Sosyokiiltiirel, Etik, Tibbi ve islami Perspektiften Kiz Cocuklarda ve Kadinlarda
Siinnet”. Anadolu Klinigi Tip Bilimeri Dergisi 22/2 (2017), 125-130.

Kasule, Omar Hasan. “Integrated Medical Education Resources: 990821P - Nature of the Human
(Tabiat Al Insaan)”. Integrated Medical Education Resources. Erisim 21 Kasim 2020.
https://omarkasule-tib.blogspot.com/2011/02/990821p-nature-of-human-tabiat-al.html.

Kisa, Mahmut. Kisa agiklamali Kur’an-1 Kerim meali. Konya: Armagan Kitaplar, 2013.

Kurt, Yasar. “Kur’an’da Fitrat Kavrami”. Dinbilimleri Akademik Arastirma Dergisi 5/2 (2005), 71-
104.

Ul
1
O

Tevilat 1/2 (2020)



560

Tevilat 1/2 (2020)

Ismail Yalgin

Kurtubi, Ebu Abdillah Muhammed b. Ahmed. el-Cami’ li-Ahkdami’l-Kur’dn (Tefsiru’l-Kurtubi). 20 vol.
Kahire: Daru’l-Kiitiibii’'l-Misriyye, 1964.

Mohamed, Yasien. “The Interpratations of Fitrah”. Islamic Studies 34/2 (1995), 129-151.

Miislim, b. el-Haccac. el-Cdmiu’s-sahih. Critical ed. Muhammed Fuad Abdiilbaki. 5 vol. Beyrut: Daru
ihyai't-Turasi’l-Arabi, 1374.

Nesai, Ebi Abdirrahman Ahmed b. Suayb. es-Siinen (el-Miictebd). Critical ed. Abdilfettah Ebt
Gudde. 9 vol. Halep: Mektebii’l-Matb{iatii'l-islamiyye, 2nd edition, 1406,/1986.

Razi, Fahrettin. Mefatthu’l-gayb. 32 vol. Beyrut: Daru Thya’it-Turasi’l-Arabi, 3nd edition, 1420-1999.

Taberi, Muhammed b. Cerir. Cdmiu’l-beydn fi te'vili’l-Kur'dn (Tefsir). 24 vol. Beyrut: Miiessesetii'r-
Risale, 2000.

Tirmizi, Muhammed b. isa. Siinenii’t-Tirmizi. Critical ed. Bessar Avvad Ma’rif. 6 vol. Beyrut: Daru’l-
Garbi'l-islami, 1998.

Usta, Nalan Damla Yilmaz. “Antik insanin sosyokiiltiirel yasamini yansitan bazi dis ve iskelet sistemi
anomalileri”. 2015. 13.

Yalgin, ismail. fslam Hukuku Agisindan Yaratihisi Degistirme Fitratt Bozma. Ankara: Fecr Yayinevi,
2018.

Yalgin, Ismail. “Sakal”. Tiirkiye Diydnet Vakfi Islam Ansiklopedisi. Erisim 09 Arahk 2020.
https://islamansiklopedisi.org.tr/sakal (09.12.2020).

Zebidi, Muhammed b. Muhammed Murteza el-Hiiseyni. Tacu’l-‘ariis min cevdhiri’l-kamiis. 40 vol.
iskenderiye: Daru’l-Hidaye, n.d.



Cilt / Volume: 1

Say1 / Issue: 2

Kis / Winter 2020
Selcuk Universitesi
islami ilimler Fakiiltesi Dergisi

TEVILAT

Updating the Religious Decree:
Its Scope, Possibility and Reasons®

Ahmet Yaman

Professor, Necmettin Erbakan University, Faculty of Theology, Dept. Islamic Law
Prof. Dr., Necmettin Erbakan Unv., llahiyat Fakiiltesi, islam Hukuku Anabilim Dali
Konya, Tiirkiye

yamanahmet@hotmail.com https://orcid.org/0000-0001-5358-1687

Yaman, Ahmet. “Updating the Religious Decree: It's Scope, Possibility and Reasons”.
Tevilat 1/2 (2020), 561-579. https://doi.org/10.5281/zenodo.4673043

Since it depends on the orders and specifications of Allah Almighty, the issue of
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conditional to the historical and social conditions in which they were produced.
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Dini Hiikmiin Giincellenmesi: Alani, imkani ve Gerekgeleri

Yiice Allah’in buyruk ve belirlemelerine bagh oldugu i¢in dini hikmiin ve
bunlarin bir araya gelmesiyle olusan fikhin giincellenmesi meselesi hem
akademik hem de duygusal boyutlari olan ve bu sebeple de dikkatle ele alinmasi
gereken bir konudur. Bu mesele etrafinda birisi tefrit digeri ifrat sayilabilecek iki
sagliksiz tavir yaninda, metodik cercevede daha dengeli bir degisim teorisi
Oneren Ugiincli bir tutum bulunmaktadir. Dinl hiilkmiin asla degismeyecegini
savunan tefrit yaklasimi, klasik fikih doktrinini, meseleye son noktay1 koyan
hiikiimler mecmuasi olarak géormektedir. Bunun karsisinda konumlanan ifrat
goriisiine gore ise dogrudan Kitap ve Siinnet’te bulunanlar da dahil olmak {izere
dini-fikhi hiikiimlerin tamamy, iiretildigi tarihsel ve toplumsal sartlarla kayithdir.
Dolayisiyla toplum ve sartlarin degisimine paralel olarak bu hiikiimler de
degismelidir. Daha dengeli ve yontemsel olarak daha tutarli olan iigiinci
yaklasima gore ise degisimin ilkesel olarak miimkiin olmadig1 alanlar disinda
kalan fikhi hiikiimler, dayanaklar1 ve amaglar1 itibariyla degisime konu
olabilirler. Bu yazi, iste bu son yaklasim etrafinda bazi saptamalar yapacaktir.

Anahtar Kelimeler: Fikih, Dini Hiikiim, Nas, Tarihsellik, icm3, ictihad, Vesail,

Ozet Degisim.

Introduction

Whether the religious/shar’i decree is open to change or it is possible to
update the answers given to it is a delicate issue that has always attracted
attention. The fact that religion has a dogmatic character in one aspect and
therefore, it is necessary to take a proper attitude to pure belief without being
discussed and reasoned; on the other hand, it sets rules to regulate the society
with a dynamic character and for this reason, it has the flexibility to manage the
changing conditions of life which has created the necessity to examine the
subject from different angels. In this regard, the issue has come to the fore
considering both kalam and figh principles in the tradition of Muslim science.

This article based on a paper presented in “the Current Religious Issues
Consultation Meeting” held by High Council of Religious Affairs on the subject
titled “Understanding Religion: Constants and Variables” in Istanbul on 11-12
May 2018 will analyse the issue within the frame of the figh acquis. Although
the term "religious decree” is used in many disciplines of Islamic sciences,
especially kalam, practical legitimate decree comes primarily to mind due to
both its predominant currency in the literature and its references in daily life.
In other words, "religious decree" generally evokes fighi verdicts and fatwa.

Therefore, the possibility, limits, and justifications of change in figh and
fatwa will be discussed here under the title of "Updating Religious decree". In
this regard, firstly, the nature of the religious decree will be emphasized, then
the change in Islamic law based on nass with its definite (qat'i) and
presumptive (zanni) qualities and in this regard whether historicity can be at
stake or not will be discussed and then, the possibility of change in nass will be
questioned in the provision of "purpose and occasion". After then, the nature of
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the consensus of scholars (ijma) and whether it is open to change will be
discussed and finally the reasons for the change of final jurisprudence (ijtihad)
or fatwa will be handled.

1. Religiuous Decree and Its Nature

As it is known, “decree”, which is one of the key terms of figh and usool
(method) of figh, is defined with relation to Shari’ al-Hakim. No matter it is
defined as "orders of Shari’ related with the actions/behaviours of liable
people" by Islamic theologists (Mutakallim) or defined as "the thing that is fixed
with the way of addressing on the actions/people's behaviour, that is, the result
of this adress" by the Fugaha/Hanafi jurists (Hanafi fuqaha), it is accepted that
the judgment is based on a source, Allah, who makes laws/shari’a. As a matter
of fact, a believer who reads the following verses believes that Allah has the
authority to govern and make rules just as He has the authority to create and
that the rules set must be approved by Him:

His is all creation and all command. Blessed be Allah, the sustainer of all the

worlds. 1

“Indeed, We did reveal the Torah, containing guidance and light, by which the

prophets, who submitted themselves to Allah, made judgments for Jews. So did

the rabbis and the scholars, as they were required to protect Allah’s Book, and

were witnesses to it. So do not fear the people; fear Me! And do not sell My

revelations for a cheap price. Those who do not rule according to what God

revealed are the unbelievers... In their footsteps, We sent Jesus son of Mary,
fulfilling the Torah that preceded him; and We gave him the Gospel, wherein

is guidance and light, and confirming the Torah that preceded him, and

guidance and counsel for the righteous. So let the people of the Gospel rule

according to what God revealed in it. Those who do not rule according to

what God revealed are the sinners. And We revealed to you the Book, with

truth, confirming the Scripture that preceded it, and superseding it. So, judge

between them according to what God revealed, and do not follow their desires

if they differ from the truth that has come to you. For each of you, We have

assigned a law and a method. Had God willed, He could have made you a

single nation, but He tests you through what He has given you. So, compete in

righteousness. To God is your return, all of you; then He will inform you of

what you had disputed.”?

“Now We have set You (O Prophet) on the clear way of faith. So, follow it, and

do not follow the desires of those who do not know the truth.”3

“Say, “Have you considered the sustenance God has sent down for you, some of

which you made halal (lawful) and some haram(unlawful)?” “Say, “Did Allah

give you permission, or do you fabricate lies and attribute them to Allah?"*

“They ask You (O Prophet) for a ruling about women. Say, “Allah gives you a

ruling (fatwa) about them.”>

al-A‘raf 7/54.
al-Ma’ida 5/44-48.
al-Jathiya 45/18.
Ytinus 10/59.
al-Nisa’ 4/127.
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For him, when it comes to regulating life by law, the role attributed to him

is "Shari’™ which means a legislator (law maker). However, Shari’ Ta'ala gives
his prophets the authority to make law too:

“They are the ones who follow the Messenger, the unlettered Prophet, whose
description they find in their Torah and the Gospel. He commands them to do
good and forbids them from evil, permits for them what is halal (lawful) and
forbids to them what is haram (unlawful), and relieves them from their
burdens and the shackles that bound them. Only those who believe in him,
honour and support him, and follow the light sent down to him will be
successful.” 6

“We have revealed to you the Scripture, with the truth, so that you judge
between people in accordance with what God has shown you. And do not be
an advocate for the traitors!””

“But no, by your Lord, they will not believe until they call you to arbitrate in
their disputes, and then find within themselves no resentment regarding your
decisions and submit themselves completely.”8

“The response of the believers, when they are called to God and His Messenger
in order to judge between them, is to say, “We hear and we obey.” These are
the successful.”

“It is not for any believer, man or woman, when God and His Messenger have
decided a matter, to have liberty of choice in their decision. Whoever disobeys
God and His Messenger has gone far astray.”0

As it is understood, since the Prophet (pbuh) has the power to make

an

judgments, the word "shari’" is also used for him metaphorically.1!

Since it is out of question for both the scriptures that are revealed and the

prophets who have declared them to meet the need for norms word by word
that will continue until the Day of Judgment, in accordance with the nature of
divine revelation (wahy), wisdom and prophecy,1? the task of establishing
judgment has been assigned to scholars and jurists who know these two
heritages very well in both words and spirit as new needs arise:

“It is not advisable for the believers to march out altogether. Of every division
that marches out, let a group remain behind, to gain understanding of the
religion, and to notify their people when they have returned to them, that
they may beware.”3

“When some news of security or alarm comes their way, they broadcast it. But
had they referred it to the Messenger, and to those in authority among them,
those who can draw conclusions from it would have comprehended it...”1#
“...Therefore, take a lesson, O you who have insight.”15

© ® N o

al-A‘raf 7/157.

al-Nisa’ 4/105.

al-Nisa’ 4/65.

al-Nar 24/51.

al-Ahzab 33/36.

See Talip Tiircan. "Seriat". Tiirkiye Diyanet Vakfi Islam Ansiklopedisi (Accessed 15.11.2020).
s Y 5l ek ¥ sl ol O Abu al-Layth as-Samarqandi, an-Nawazil (al-Fatawa), (istanbul:
Stileymaniye Kiitiiphanesi., Fatih, nu. 2414), 2b.

al-Tawba 9/122.

al-Nisa’ 4/83.

al-Hashr 59/2.
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When Muadz said, "Whenever I cannot find a verdict in the book of Allah and

the Sunnah of His Messenger (pbuh), 1 will make decision on my own

(ijtihad)", The Prophet (pbuh) appreciated him and stated that this method

was suitable for Allah's approval 16

With this authorization, mujtahid-figh scholars bring judgments in religion
by putting forth all their scientific efforts with complete sincerity. Ijtihad, which
is an effort to determine what Shari’ Ta’ala can say on matters related to human
behavior but whose decrees are not clearly included in religious texts/nass, is
described as speaking on His behalf in the final analysis. As a matter of fact, the
result reached by the mujtahid/mufti has been considered as Allah's decree
both in his own eyes and in the eyes of the person who asks for fatwa about an
issue.l”

In that case, a religious decree is based either on a qat’i (definite) nass, on
a zanni (presumptive) nass, ijtihad or ijma. The gat’i nass and zanni nass do not
cause doubts in our minds in determining the religious decree, as they are both
nass. However, there may be a question whether ijma and ijtihad are
institutions that give the judgment the qualification of "lawfulness/shar’iyyah"
as aresult.

As it is known, both ijma and ijtihad are scientific activities carried out
based on detailed evidence, that is, revelation in the final analysis. Essentially,
ijma is a consensus of opinion that consists of ijtihads coming together at one
point. As both ijtihad and ijma are based on revelation, its comprehension and
interpretation, and are deeds within the framework that they draw; the
judgments put forward by ijma and ijtihad are also religious-shar‘i decrees.
Actually, the fact that Almighty Allah himself determined this framework and
ordered to make judgements in the way He showed!® and to order to gain
Islamic scholarship (tafaqquh) in the frame of His religion and then to declare
that some people have a duty to uncover an issue through deep investigation?®
shows us that the judgment is also religious-shar‘i.2® Likewise, it can easily be
deduced from some of the Prophet's expressions (pbuh) that the conclusions
are reached by ijtihad are religious decrees although they are human activities.
His words urging to ijtihad, his encouragement on the issue, his emphasis on
the importance of being Islamic scholar, his expressions informing that the
scholar attains a reward even if he is mistaken in the ijtihad?! are important in
terms of showing that all the religious decrees are included in religion.

16 Abu Dawud, “Akdiye”, 11; Tirmidhi, “Ahkam”, 3.
17 Badr ad-Din Muhammad b. Bahadir Zarkashi, al-Bahru al-mubhith fi usil figh (Kahire/Gardeka:
1992) 6/317: 43§ 5 G5 b b & (5 3 253 &b e (16 15 Amer Padesah, Taysir al-Tahrir

(Kahire 1351) 4/229: .o 5 JS al oS> 6,8 dis o N1 3 U gl oy

18 al-Nisa’ 4/65, 105; al-Ma’ida 5/44-49; Surah an-Nir 24/5; Surah al-Ahzab 33/36.

19 Surah at-Tawbah 9/122; al-Niir 4/83.

20 See about the concept “shariyyah”: Ahmet Yaman, “Islam Hukukunda Ser’ilik Kavrami Bashkli
Bildirinin Miizakeresi”, 1. Islami Ilimlerde Terminoloji Sorunu Sempozyumu, Ankara 2006, p.
269-275.

21 See Bukhari, “Ilim”, 9, 10, 37; “Vud{”, 10; “I‘tisim”, 13, 21; Miislim, “Hac”, 446; “Kasime”, 29;
“Imara”, 175; “Fedailii's-Sahabe”, 138; “Akdiye”, 15; Abl Dawud, “Akdiye”, 2, 11; Tirmidhi,
“Ilim”, 4; “Ahkam”, 3.
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What is meant by shari’a and religiosity here is either to state that the
decree (hukm) is included in the nass, which are the main sources of religion or
to emphasize the jurist (fagih) who obtained the provisions by making ijtihad
did this by referring to the main sources of the religion. Of these two decrees
constituting the shari’a, the one that is explained directly in the nas is called
munazzal sari’ah (sent down shari'a), and the one determined by mujtahids is
called muawwal shari’a (interpreted shari'a).22 The sentence "Shari'a is either
tawqif or qiyas "23 uttered by some scholars summarizes what has been said up
to this point.

In fact, our scientific tradition is based on this acceptance. As a matter of
fact, even citing a sentence from Imam-i A‘zam Abu Hanifa (d. 150/767) can be
sufficient in this matter. In al-Fighu'l-Akbar, he stated that the term "religion”
includes all practical provisions besides belief and Islam in terms of content,
with the expression "wa'sh-sharai‘i kullihd". The rest of his words on the
subject is as follows:

"The term ‘Islam’ means submitting to the orders of Allah. Although the

words Islam and faith (iman) are defined differently in terms of language,

there cannot be faith without Islam and Islam without faith. These two

terms cannot be separated from each other. Therefore, the term religion

includes faith, Islam and all shar’i decrees.”24

The determinations we have made so far regarding the nature of the
shar’i/religious decree is clearly summarized by the following sentences by
Imam Shafii (d. 204/820) under the heading "The Manner of the Religious
Explanation (Declaration)":

Almighty Allah explains how the creatures he created will fulfil the acts of

worship in one of the following ways:

a. Allah declares in Quran the necessity of performing basic obligations

such as wudu, prayer, zakat, pilgrimage, and fast, and avoiding overt and

22 See Tiircan, "Seriat".

23 Muhammad al-Ghazali, Asas al-giyas (Riyad: 1993), 103-104. i} «» e B8 kel Bl o)
Aadally Ll el 5 e Ul sa s oS5 @l May o8 Lals b5 Wl gl 1 o i ) Bl gl el
S~ Ll s Y sl SlSous St J] oS e 2l oISV 0 Of gas 0,88 6 madl a5 4 (o 13] L
Ol el B Sl Y1 Jlorta] pn Jind LS g e dolie s Leslas Jasd L s - =l B ol Sy
N 0T LS g5 lay gy il D3] 5 semial) 328 )OIl 0,0 oy Jing LoS 5 Aol Ciudis o 5 puaitall
Md}iuaraiar@@b,@lh}g@i}ﬂ\dﬁiytfﬂ\;}.@r@i@&)@\?:ﬂ#ﬁ&éﬂj#ﬁ@d\g
Jstnadl mall e 4 Fal W L3 a3l o5 NS VW gl 1ds; See Zerkesi, al-Bahru’l-muhit, 7/12. It
should be noted that al-Ghazali opposes the giyas in the sense of "al-ra'y al-mahd/pure
personal view", it should not be taabbudi (the rules whose wisdom is unknown, completely
look at Allah's orders and prohibitions) / Tahakkumi (the rules without evidence) and
therefore he evaluates it within the "tawqif" which is based on the meaning and purpose of the
giyas that can be known the meaning and purpose of nass. However, as al-Ghazali also points
out in the same place, the word "tawqif" has been used in the literature for
taabbudi/tahakkumi decrees whose reasons can not be understood. When it is used in this
narrow/special meaning, the sentence "shari'a is either tawqif or giyas " will not be wrong.

24 Abu Hanifa, Nu‘man b. Thabit, Al-Figh al-Akbar (Imarat: 1999), 57: a LsI,Y sLaVi, DGR oY1
Rl f S Loay 0layl S 3] a5 V3 p3l S 0l 055 Y 805 0L Sl o G FAL] Gk b JE
ks w2l p3Layls 0ladl s @15 il s
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hidden major sins (jumal al-faraid) such as committing adultery, drinking,

carcass and eating pork.

b. Explains how to fulfil the fards declared in the Kuran such as the

number of prayers and how to perform them, when and how to pay zakat,

by referring to the Prophet (pbuh) He sent.

c. In the matters not found in the Book (Quran), the decree is explained

with the sunnah of the Prophet (pbuh). Since Allah considers the obedience

to the Prophet and to his decrees put forward by him as obedience to

Himself, whoever obeys his sunnah, obeys the fard of Allah.

d. One form of the declaration takes place by Almighty Allah's orders to

the believers (scholars) to make all the efforts to find out the decree

(ijtihad). He tests them in terms of whether they obey the other fards or

not, as well as whether they obey his orders to make ijtihad and whether

they behave according to the result they attained.25

It will be useful to note here, because of its similar content, the following
statement of Muhammad bin Hasan Shaybani (d. 189/805), Abu Hanifa's
disciple and an imam teaching his sect:

[Im (knowledge) is four kinds:

a. The one in the Book (Quran) and similar to it,

b. The Sunnah reported from the Prophet (Pbuh) with a valid evidence

and similar to it,

c. The knowledge defined through the consensus of the Prophet’s ashab

(ijma) and similar to it. The decrees the ashab disagree are also in this

group. These are not abandoned altogether; if one of them is preferred, the

similar one is compared to it.

d. Those approved by most of the Muslim jurists and the ones similar to

them. Knowledge never extends beyond these four types."26

2. Ijtihad in Decrees Based on Qat’i (Definitive) Nass

So far, a lot have been said around the precept "ljtihad is never allowed
when a nass is present.” to summarize in a single sentence, the rule “ijtihad
cannot be made in the decrees based on definite nass”?7 has been reached as a
result of these negotiations. At this point, I think that the rule “ijtihad cannot be

25 Muhammad ibn Idris ash-Shafi'i, al-Risala (Kahire 1940), 21-22: L s} aalsJ al obl L Flazs
b 81555 Do el O 3 a3 i Jio Ll 0l Lo giad oy o o315 o a0 o (e L) sy (a5
P S e G ) s cpally Exall STy el U3 s e Loy gt g Lo il i 4l Loss
s S35 Bl s oo fas 0L Lo n S s e 3 oS Loty L Lee S b o g5
B s oS i ad ) e L s e ) o il ey B0 Loty DS e DT A el 3 e S 2
d.lssb.unuz);u:u,g}zjmlu,@}%ﬁww}.ﬂ)y&é&j‘L&Ji;@ﬁij‘ijwlydy,ungts
el 5 st S eslh ol LS ol VI S sl als el B 3le Yl

26 Ibn 'Abd al-Barr, Jami’ Bayan al-'ilm wa-fadlih (Kahire: 1982), 315: & LS 3 06 L :44- 5 Gl [..Ld!
Gl G Bl gle pasl s 06 U Gaed g 55 8 o e i Lo i s 22 3 06 G dgdl U gLl
sl Lo domtnl Uy agdl G e iU e 530 U355 I8 4 stV 85 BB wamen G2 250 Y o 1, G GUTSS
V10830 s e alall 2525 5 06 8158 565 44T G el

27 Mecelle, md. 14; Ali Haydar Efendji, Diireru’l-hukkdm serhu Mecelleti’l-ahkdm (Istanbul 1330)
1/65-66.
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made in decrees based on definite nass” can be stretched and this can be
manifested in three points. Therefore, my answer to the question "Is ijtihad in a
judgment based on definite nass?" will be "yes". This ijtihad is not in the
direction of dismissing it or revealing the opposite of what he said. However,
the possibility of ijtihad may arise in the following three points:

a. If a qat'i nass puts forward a decree and bases it on a reason (illat), it
means that it transfers the authority to the mujtahids to decide that it is
inapplicable in cases when there is no reason (illat). Therefore, an opportunity
for ijtihad arises in this regard. For example, not giving zakat to al-mu’allafah
qulubuhum, one of the places where zakat is given, at certain intervals starting
from the time of Abu Bakr (mabpwh) is not an act of making a decree contrary
to the verse.28 It is a situation determination in terms of not implementing the
decree due to the disappearance of its justification. Therefore, if the cause (illat)
gains a concrete existence again later, the decree will come back accordingly.
He stated that the wisdom (hikmat), reason, need and reason of the nass should
be stated and accepted that zakat can be given to the al-mu’allafah qulubuhum
when necessary.2?

b. The second opportunity for ijtihad in qat’i nass may arise in the
direction of putting temporary restraints on the permissible field.3° As a matter
of fact, while the related verse3!"Chaste women among the believing women and
those who were given the Book (Scripture) before you, on the condition that they
marry in a legitimate marriage, and not in the form of having an illegitimate
relationship (adultery) or keeping secret friends (mistresses), are halal to you if
you give them their dowries.” opens a wide area of permissibility for marrying
women of the Ahl al-Kitab (people of the book), which was restricted in the
period of Caliph Omar; It would not be very correct to use the term "prohibition”,
but we also know that there is an application that can be perceived as such by
the public.32 This practice can be remembered here as an example of the ijtihad
of making temporary restrictions in the permissible field.33

c. The third stage of ijtihad in the gat’i nass can be seen as adding to the
quantitative expressions called "muqadderat" in our tradition of usool. The fact
that the punishment for consumption of alcohol was around forty flogs in the
period of the Prophet (pbuh) while it was increased later at the request of
Caliph Ali (Ali ibn Abi Talib),3* the increase in the money’s worth over dinars-

28 al-Tawba 9/60.

29 Abu Bakr ibn al-Arabi, Aridhat al-Ahwazi (Beyrut: Daru’l-Kiitiibi’l-ilmiyye, n.d.), 3/172: ol > 5
3 5 gay Ol sle 135 (Sl @ OF conisl 13] &l ol @lso see Muhammad b. Ahmad al-Kurtubi, al-
Jami' li-'Ahkam al-Kur’an (Kahire: 1964), 8/181.

30 Shatibi, Abu Ishaq Ibrahim ibn Miusa, Al-Muwafaqaat fi Usool al-Sharia (Beyrut: 1991) 1/130
etc.; Ahmad b. idris al-Qarafi, al-Furiiq (Beyrut: Alemii’l-Kiitiib, n.d.), 2/33; also see 2/122-131.

31 al-Ma’ida 5/5.

32 Abu Bekr Ahmad b. Ali al-Jassas, Ahkam al-Qur’an (Beyrut: 1993), 2/459; Bayhaqi, Sunan al-
Kubra (Beyrut: 2003), 7/280.

33 See for details and other examples: ibrahim Yilmaz, Isldm Hukukunda Kamu Otoritesinin Miibahi
Sinirlandirmasi (Ankara: 2020).

3¢ See Bukhari, “Hud(id”, 4; Abu Dawud, “Hud(id”, 35-37; Muhammad b. Ahmad b. Abi Sahl Abu
Bakr al-Sarakhsi, al-Mabstt. (istanbul: 1983), 24/30; Muhammad b. Ali as-Shawkani, Nayl al-
Awtar (Kahire: 1971), 7/156-157.
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dirhams for the penalty in parallel with the increase in camel prices, and
moreover, the ratio of 1 to 10 was increased up to 12000 in dirhams as a result
of deterioration over time35 shows that an addition can be made in the field of
mugadderat and therefore an ijtihad can be made in this field. On the other
hand, because the numbers are in the group of particular (has) words and they
indicate definite decrees,3¢ the nass containing mugadderat are gat’i nass.3”

3.]jtihad in the Decrees Based on Zanni (Presumptive)
Nass

It will be appropriate to consider ijtihad which may come to the fore when
the nass is zanni (presumptive) in two stages as certainty (thuboot) and
indication al-zanniyyat (presumtion).

Zanniyat at thuboot, that is, the doubt, according to the criteria of the
mujtahid, in the stages of the nass being carried into next generations, may
result for mujtahid not to consider the nass in the result of some
methodological preferences. Deciding on this is an ijtihad by nature, and this
ijtihad may have manifested that nass should not be taken as a source of
degree. In this case, the nass whose thuboot is zann itself becomes the subject
of ijtihad with regard the acceptability before the decree it puts forward. In this
context, Hanafi and Malikis attitudes towards khabar-i wahids which do not
meet the conditions they seek to practice according to it can be recalled.

The second ijtihad, which can come to the fore when nass is supposed to
be zanni, emerges when there is an issue about zanni al-dalalah. In this case,
there may be different interpretation possibilities with methodological
preferences and depending on that different interpretation; zanni al-dalalah
may lead the emergence of different decrees. The evidence of not accepting the
precept "Ijtihad is never allowed when there is a nass” in general is the saying
“the ijtihad and disagreement is allowed when there is a nass™® can be
remembered as a determination confirming my idea. As a matter of fact,
although the thuboots of the order ":si|"3? in the Surah Kawthar or " |25

VS“‘J "0 in the verse of ablution (wudu) are gat'i nass, it gives way to more

than one decree due to the fact that its dalalah is zanni.*! Moreover, it is known
that although the hadith*? "No prayer is valid unless ‘Fatihat al-Kitab’ is recited"

35 See Malik b. Enes, Muvatta’, “Ukal”, 1-2; Abu Dawud, “Diyat”, 18, 20; Ibn Majah, “Diyat”, 6;
Sarakhsi, al-Mabstit 26/75 et al.; Shawkani, Nayl al-Awtar, 7/68-70; Halil Sahillioglu, "Dinar”,
TDV Isldm Ansiklopedisi, (Access 12.04.2018); Ali Bardakoglu, "Diyet", TDV Isldm Ansiklopedisi,
(Accessed 12.04.2018).

36 See Mehmet Erdogan, Isldim Hukukunda Ahkdmin Degismesi (Istanbul: 1990), 135-139.

37 Abd al-Aziz al-Bukhari, Kashf al-asrar sharh al-usul al-Bazdawi, (Daru’l-Kitabi’l-islami: n.d.),
1/80.

38  Hayreddin Karaman, “Dinin Anlasilmasi Meselesi: Sabiteler ve Degiskenler” Opening
conference given at the Current Religious Affairs Consultation Meeting VIII (Istanbul 2018).

39 al-Kawthar 108/2.

40 al-Ma’ida 5/6.

41 Qurtubi, al-Jami' li-’Ahkam al-Kur’dn, 20/219 etc.

42 Tirmidhi, “Mevakit”, 69, 115, 116; Ibn Majah, “Ikdme”, 11.
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is described in terms of thuboot as mashhoor, it is subject to different decrees*3
due to the fact that its dalalah is zanni.

If [ am asked whether the possibility of making ijtihad based on zanni nass
still continues today, I will, on principle, reply that the competent jurists are
authorized on this issue, and they can make new interpretations on nass whose
dalalah are zanni. That is, such an ijtihad is possible in principle. But could
there be anything unspoken from the past to present on zanni nass? Is it "Ma
taraka al-awwalin li al-akhirin " or "Kam taraka al-awwal{n li al-akhirin"? The
conclusion reached from my research is that it is possible to choose between
the necessity of ijtihad or takhrij in new issues and the old ijtihad. In terms of
ensuring the survival of figh by these means, the second statement that the
previous ones leave much to be done to the next is correct; however, the first
one, that is, the statement that nothing is left to the next, seems more correct at
the point of understanding the texts. that is, there is nothing left that has not
been said about the meaning frames of zanni nass. To express it in a more
concrete example, the commandments in the verse* “ (&, b G NI L e Vs

;*P & a4 355" verses and the word “qadhaa” in the hadith?s " Gz O
W2l sLak 55 V5 e 3l LAk 5555 Gl " cannot be subject to new meanings today.

Here I will proceed to another point regarding change, the question of
historicity:

4. Historicity in Qat’i (Definitive) Nass

Are the qat’i nass restricted to a certain society and time? [ agree that It is
not possible to change them, but I wonder if new decrees can be made by
considering them as belonging to history with regard to their current/original
words and leaving the words on that time and to transfer their principle
aspects to present time and establish new decrees?

In the face of these questions, my opinion is that the decrees of shari’a
based on definite texts are historical and supra-social. I am not expressing this
as an emotional or ideological judgment; on the contrary, I have this opinion
based on the declaration of Almighty Allah, the owner of these nass; namely:

Approximately 2000 years after the Torah was sent down to Prophet
Moses, Almighty Allah still says, “But why do they come to you to appoint you as
an arbitrator, when they have the Torah, which contains Allah’s Law?” Then, they
turn away from you. They are not believers. "¢ Approximately 600 years after the
Bible was sent down to Prophet Isa (Jesus), Allah commands “So let the people
of the Gospel rule according to what Allah revealed in it. Those who do not rule
according to what Allah revealed are the sinners."” He warns "those who do not
judge by what Allah sent down.." all the thousand years after the holy

43 Serahsi, al-Mebstit, 1/18-19; Ibnii’l-Arabi, Aridatii'l-ahvez, 2/46-48.
4 al-Nisa’4/34.

45 Bukhari, “Hay1z”, 20; Muslim, “Hay1z”, 69; Abu Dawud, “Taharet”, 105.
46 al-Ma’ida 5/43.

47 al-Ma’ida 5/47.
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scriptures and brings some sanctions in a manner that will encompass them;*8
then, He says, “We have revealed you the scripture, with the truth, so that you
judge between people in accordance with what Allah has shown you. And do not
be an advocate for the traitors”,*° and “These are the limits set by Allah, so do not
transgress them. Those who transgress Allah’s limits are the unjust.”>° From all
these, it can easily and by all means be inferred that the Shari’/legislator
Himself has not limited the revelation he sent down to a history and geography.

If I am asked whether there are any qat’i nass limited to the history and
geography, I will say “Yes, there are also some nass bearing historicity,” and I
anticipate they can be grouped into two:

a. These are related to either directly the Prophet (pbuh) or his family;
therefore, they automatically carry a historical identity. In this context, for
example, I can remind you of the prohibition of marriage to the "wifes of the
Prophet (ummahat al-mu'minin)" after the death of the Prophet Muhammad
(pbuh) by the najwa verse "O believers, Whenever you would like to have private
talk with the Prophet, give something in charity before it..”s! and the verse
“..You must never offend the Messenger of Allah, nor must you ever marry his
wives after him, for that would be a great mistake with Allah.”52

b. On the other hand, these nass may have made a decree parallel to
periodic possibilities, experiences and technologies. As in the example of "ribat
al-khayl (war horses)" in the verse "And prepare against them all the power you
can afford, and all the cavalry you can mobilize, to terrify thereby Allah’s enemies
and your enemies, and others besides them whom you do not know, but Allah
knows them...">3 and the procedure of cleaning a bowl besmirched with
impurities after washing it with water seven times and then rubbing it with soil
for the eighth time.>* These are some examples to be included in the group of
gat’i nass, but we know, can determine with our mind very easily, and infer, due
to the fact that our scientific tradition makes us understand in this way, that
they are historical. However, the nass in this category are rather few and they
seem to be limited to these two areas.

5. Historicity in Zanni Nass

[ am of the opinion that this category is also beyond history and society. As
I have stated above, I do not come to the conclusion that the gate of ijtihad
based on zanni nass is now completely closed. I reiterate that declaration
ijtihad, qiyas ijtihad, and istislah ijtihad can widely be used and it has already
been used by people throughout history. They are not issues that relate to
historicity and take each other away. For example, although the Prophet (pbuh)

48 al-M&’ida 5/44, 45, 47.

49 al-Nisa’4/105.

50 al-Baqara 2/229.

51 al-Mujadala 58/12-13.

52 al-Ahzab 33/53.

53 al-Anfal 8/60.

54 Bukhari, “Vud®”, 33; Miislim, “Taharet”, 93. For discussions about whether ‘illa is
understandable in mind or not, see: al-Juwayni, al-Burhan fi usili’l-figh (Kahire 1400), 2/911,
943; Mahmoud b. Ahmad ez-Zencani, Tahrij al-furil ala al-ustl (Beyrut 1987), 38 etc.
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had a negative attitude to the system of narkh (tas'ir),55 the companions
(ashab) designed a different system after his death. While certain
interpretations were made around the concept of "fi sabilillah" which has a
wide expansion as a group to give zakat, some other inter interpretations were
added to it based on old interpretations throughout history.5¢ Since the main
reason behind the prohibition of receiving zakat disappeared for the clan of
Hashim after a while, it gained another identity.5”

I will also end the matter here to proceed to another subject, the issue of
purpose-means:

6. Change in the "Maqgsad and Wasila" Type of Decrees in
Nass

The purpose of the religious-legal regulations in the last analysis is to
establish the social order by making the idea of justice prevailing and to ensure
the soul-body integrity of the people. A number of wasails are foreseen in order
to achieve this goal. The ability of these wasails to get the person to achieve the
relevant purpose may decrease or end completely over time. In such cases, the
ways through which decrees of figh will progress will be handled in three
stages:

a. If both the zanni and qat'i types of the nass are not the target, that is,
the main purpose and purpose of the decree but a means for the achievement of
that purpose, the specified occasion and reasons are discredited when they lose
their effectiveness.58 In this case, new wasails (means) compatible with the
purpose of the decrees are substituted for such vasails. Therefore, the absence
of the wasail (means) does not necessitate the absence of the maqasid
(purposes). The Prophet (pbuh) himself showed that such an expansion was
possible. In the long narration, also known as the Dajjal hadith, the Prophet
(pbuh) substituted a new wasail suitable for the time, by answering the
question whether only five-time prayers would be enough for a day that would
be as long as a year. He said, "No. You determine (taqdeer) your own times
yourselves!" for the prayer is the main purpose, and time is a wasail (means). It
cannot be said that prayer will not be obligatory in a place where the time does
not come.

b. Although it is possible to fulfill the decrees of the wasail exactly the
same way, they leave their place to new wasails that will fulfil the purpose fully,
if the relevant purpose is no longer sufficient as the social conditions have
changed. For example, the Prophet (pbuh) found it sufficient to have two

55 Abu Dawud, “Biiy” 49; Tirmidhi, “Biiyd” 73; Ibn Majah, “Ticarat” 27.

56 "Contemporary Islamic scholars such as Cemaéleddin al-Kasimi, Mahmud Selt(it, Haseneyn
Muhammad Mahlif and Muhammad Hamidullah have understood the term fi sabilillah in the
verse as all kinds of activities that benefit Muslims." Mehmet Erkal, "Zekat", TDV Islém
Ansiklopedisi, (Accessed 12.04.2018). At this point, I should note that I find it more appropriate
to interpret the expression "fi sabilillah” in the verse to include those who set out on a
pilgrimage by obeying the command of Allah, soldiers who strived for the sake of Islam and
Muslims, and people who set out for knowledge.

57 Zayla'i, Uthman bin Ali, Tabyin al-Haqa'iq sharh Kanz al-Daqa'iq (Bulak: 1313),1/303.

58 See Qarafl, al-Furiq, 2/33,153; Shatibi, al-Muwafaqaat, 2/11.
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witnesses in the narrow neighbourhood of Medina>® in order to ensure the
marriage contract and to prove and protect the rights of the parties. But in
today's crowded societies, making the marriage contract bound to only two
witnesses also bring misuses. Since the point aimed by the legal order will be
reached more effectively today with announcement and registration, wasila
(means) together with the witness turns into announcement and registration.°

The following examples also confirm the existence of such an opportunity:

In the incidents of unintentional killing and injuring, the sensible family
member involved in the payment of the wergild (diyat) in the early period
including the Age of happiness in Islam, was initially a paternal male relative
(asabah) of a person to participate in the payment. However, when social
relations changed over time and other administrative categories such as the
divan organization and other social clusters such as profession groups
emerged, it was thought that the sensible family member would be re-
evaluated in the case of this new situation and they were composed of different
people-segments. As a matter of fact, Hanafis concluded as a result of such an
interpretation that the sensible person to pay was the one who lived in the
same region with the criminal performing the same art or profession.t!
Similarly, it is recommended to take a pledge in the Quran to secure the debt
during the journey.®? The registration may be substituted due to the
transportation burden and taking of the pledge during the journey.

c. In some cases, new scientific developments may allow for the
establishment of more effective and more easily applicable wasail decrees. In
such cases, the old wasail decrees may be replaced by new ones. The Prophet’s
(pbuh) wasila for cleaning the bowl licked by the dog by washing it for seven
times with water and in the eighth time scrubbing with soil can be replaced by
detergent and his wasila of stone used for removing dirt from body for istinja
can be replaced by cloth, paper, etc.63

7. The Consensus (Ijma) and Change

What I deliberately prefer here is the companions’ consensus (ijma al-
ashab) as it is a less controversial issue. As it is known, after the first years of
the caliphate of Uthman, when political debates started to occupy the agenda
and they clouded some realities, the companions of Prophet Muhammad (pbuh)
migrated to different parts of the Islamic world. So the functionality and
possibility of consensus (ijma) became debatable.

Therefore, restricting to the aforementioned period, I express that the ijma
that occurred before the emergence of conflicts in the period of companions did
not change either. Because that ijma set forth the provisions regarding the

59 Bukhari, “Nikah” 36; Ebu Davud, “Nikah” 19; Tirmidhi, “Nikah” 14; Ibn Majah, “Nikah” 15.

60 See Ahmet Yaman, Isldm Aile Hukuku (istanbul: 2018), 49.

61 Sarakhsi, al-Mabstit, 26/66, 110; 27/125; Marghinani, al-Hidayah fi Sharh Bidayat al-Mubtadi
(istanbul: 1986) 4/225. See for detailed information Kasif Hamdi Okur, Isldm Hukukunda Sosyal
Sorumluluk: Akile Ornegi (istanbul: 2017).

62 al-Baqara 2/283.

63 See ibn al-Qayyim, I'laam ul Muwagqqi'een 'an Rabb il 'Aalameen (Beyrut: 1991) 3/19.
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symbols of religion or jumal al-faraid* a statement by Imam as-Shafii
mentioned above, that is, the definite orders and prohibitions that constitute
the identity elements and main dynamics of the religion. When these are
removed and changed, for the fact that the religion will not be understood in its
original form, and one step later, it will be misunderstood and open the door to
new interpretations beyond the "completed"®5 form of religion, we are faced
with a situation that the religion seems to be understood "right" by some
people for the first time. This result has no explanation in terms of either
reason or history and science. Therefore, the companions' consensus (ijma) is
closed to change. The following decree was adopted with the words of the
Hanafi scholar Fahrulislam al-Bazdawi (d. 482/1089) in the tradition of figh:
The companions’ consensus is like the verse and mutawatir khabar (news whose
accuracy is certain. )6

The decrees such as the prohibition of a Muslim woman to marry a non-
Muslim, the legality of the taraweeh prayer (not the decree belonging to it and
not the number of rak'ahs but the existence), prolonging the time of night
prayer (1shaa) until dawn, the fact that the azan is made up of the known
words, the obligation for a menstruating woman to complete the abandoned
fasts later but not the abandoned prayers, the necessity of kaffarah for
intentional violation offast by engaging in sexual intercourse can be
remembered as examples in this context.

In addition to this reality, which is the basic principle, we should also state
that an ijma, whose basis is based on maslahat or custom (orf), becomes open
to change depending on the change of maslahat or orf. The possibility of such a
change is a known and reiterated issue, especially in the Hanafi usil al-figh. As
a matter of fact, Isa b. Aban (d. 221/836), a disciple of Imam Muhammad ash-
Shaybani (d. 189/805), a classical period scholar Fahrulislam al-Pazdavi, and
Ottoman period scholars Firisteoglu Ibn Melek (d. After 821/1418), Mustafa
Hulusi Giizelhisari (d. 1253/1837), and Mahmud Esad Seydisehri (d.1917)
discussed this issue.t”

Having presented these, I have come to the last issue of "change in
religious decree"”. From this point, [ will touch upon the intellectual ground and
reasons of change in ijtihad and fatwa.

8. Change in Ijtihad

ljtihad is a human activity. Therefore, like every human activity, ijtihad is a
scientific activity that is always intertwined and interacts with the knowledge
of the mujtahid, his understanding of method, environmental factors, sociality

64 Shafii, al-Risala, 21-22,157, 213.
65  Al-Ma’ida 5/3.
66 Abd al-Aziz al-Bukhari, Kashf al-asrar, 3/261: 3l gzl 515 HA| Je 4lwall Cl.q[
67 Abd al-Aziz al-Bukhari, Kashf al-asrar, 3/176: iasis isladl &l Jis \... inlad plas| dag o 533
I o e AT glsl; Ibn Melek Firigteoglu, Serhu Mendri’l-envar (Istanbul: 1308), 245;
Mustafa Hul@si Giizelhisari, Mendfi'u'd-dekaik fi serhi Mecami’i’l-hakdik (istanbul: 1303), 187;
See for the view of isa b. Eban. Mahmud Esad Seydisehri, Telhis-i Usiil-i Fikih (izmir: 1313), 293
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and the phenomenon he is dealing with. Fact, knowledge, opportunity and
environment directly affect the mujtahid and determine his ijtihad. As it is, it
would not be correct to claim that the analysis of ijtihad in the doctrine of figh
never changes and it is the only thing that can be said until the morning of
doom. Such a claim is neither fundamentally reasonable, nor is it a reality.
Therefore, there is an opportunity to change ijtihad.

So, what are the reasons for this change? Some reasons such as change of
time, change of place, change of situation, change of customs, change of
knowledge, change of need and umum al-balwa have given the scholars and
those are responsible for making ijtihad the opportunity to change ijtihads. I
will present them very briefly and with an example for each.t8

What the jurists and figh traditions mean by the change of time is the
manifestation called ‘fasdd al-zamdn’. That is, the negative change in people and
their understanding over time, the deterioration of general morality, the
weakening of the sense of taqwa, and the loss of consciousness of justice.
Accordingly, the decrees put in accordance with the understanding of justice,
which once had a certain standard and the understanding of taqwa, which was
once again a certain quality, will be subject to a change due to the negative loss
of quality, change and deterioration of these standards of justice and taqwa.
Such interventions have always been made by the jurists throughout history. As
a matter of fact, the disagreement between the founding imam and the next
ones in Hanafis is not actually an evidence-burhan dispute; Instead, it is
expressed in a poetic way with the expression® “ is> Gl Y Olajs as 3]
Ole 57 that there is a conflict of time.

For example, due to the weakening of the sense of responsibility and trust
of the craftsmen, it was decided that they were responsible for indemnifying
the goods delivered to them, the witnessing of close relatives in favor of each
other was no longer accepted due to the loss of justice and trust, three talags
(granting of divorce by the husband) given at one time were counted as three
for the purpose of disciplining and chastening men whose religious feelings
were weakened. As Omar bin Abdulaziz (d. 101/720) said, "decrees have also
changed and multiplied due to the deterioration of people”.

The change of place also affects in the change of ijtihad. Because the
situations of the countryside and city are different from each other; hot zone is
different from cold zone; and the Muslim society is different from non-Muslim
society. Then, the decree put due to the characteristics of a place may be open
to change when the place changes. The changes in ijtihad after Imam Shafii’s
migration from Baghdad to Egypt may be the beautiful example for this in our
history of figh. Undoubtedly, some events such as the loss of the shadow of his
master, Imam Malik, he had felt on his head before, his attainment to new
sources of information, as well as the events in his methodology are of course
more effective in these changes, but we can never ignore that natural,

68  See for details Ahmet Yaman, Fetva Usillii ve Addbi (Istanbul: 2017), 199-226.
69 Sarakhsi, al-Mabstit, 8/178; 19/166; Marghinani, al-Hidayah, 3/275; Zayla'i, Tabyin al-Haqa'ig,
1/43; 3/185.
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environmental and social characteristics of Egypt were also partially effective
in that change.”?

A fatwa of Imam Abu Yusuf (d. 182/798) about mosques (masjids) is really
noteworthy in this context: While he was at the head of the circle of lessons
after his teacher Abu Hanifa in Kufa, when a place was determined as a mosque,
Abu Yusuf regarded the down and upstairs of it as a mosque and did not allow
the use of those places for other purposes. However, after he migrated to
Baghdad and started to work as a qadi'l-kudat in addition to his scientific
activities, he changed his ijtihad in Kufa when he saw that people were obliged
to make a mosque and use each part in a different way within the narrow
possibilities of the city.”!

Change of situation; for example, situations such as livelihood difficulties,
abundance, travel, residence, illness, health, fear, security are also effective in
changing the decrees. As it is known, in our figh tradition, there are very strict
decrees regarding long-term residence in dar al-harb (non-muslim country),
acquiring the citizenship in dar al-harb and taking the Mus’haf (Quran) with
them. However, this situation has changed considerably today and the main
reasons behind such restrictive decrees put in the old times seem to be no
longer there. As such, to insist on the continuation of the old rule means to
struggle against the usual flow of life and to contradict with it, which is not
considered a very reasonable attitude; On the contrary, it would be a behaviour
that contradicts the thought of figh, which is based on fine understanding and
deep understanding.

As it is an obvious reality that the customary decrees change with the
change of custom, [ will not dwell on it separately.”2

This is how knowledge changes. A decree once made depending on the
prevailing and accepted scientific knowledge of the time will naturally change
with the new knowledge when the scientific information is proved to be wrong.
Nothing could be more natural than that. In the past, in accordance with the
scientific knowledge of the period, our jurists made a judgment on whether a
woman who had a miscarriage would be puerpera or there would be an
indemnity (ghurra) according to the condition of that miscarriage based on
whether the falling entity’s organs and body parts became apparent. Based on
today's scientific data, we know that we are faced with a living being from the
zygote stage in the first moment of fertilization. Therefore, regardless of the
stage of pregnancy, puerperium will be the case when the embryo falls off or is
removed. Jurisprudents (fugaha) have the opportunity to establish new decrees
based on new scientific knowledge about previously unknown or different
known subjects such as the longest duration of pregnancy, the time of the
fetus’s coming to life, the detection of the crescent, and some other

70 See for a different interpretation. Lemin, “Kadiyyetu teessiiri’s-Shafii bi’l-bleti’l-Misriyye”, al-
Véadiha/1 (Rabat: 1424,/2003), 189-209.

7t Marghinani, al-Hidayah, 3/19; Ibn al-Humam, Fath al-Qadir (Kahire: 1970), 6/235; Erdogan,
Isldm Hukukunda Ahkdmin Degismesi, 251-252.

72 The following tract (risala) of Ibn Abidin on this subject includes many examples besides very
valuable methodological analyzes. “Nesru’l-arf fi binai ba’dr'l-ahkam ale’l-urf’, Mecmilatii'r-
Resdil (Istanbul: 1320), 2/114-147.
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astronomical calculations, as well as when death occurred depending on the
possibilities that medicine gives us, surrogacy etc.

Change in needs also has such an effect. Things that were considered as
tahsiniyyat in the past may now be considered as hijiyyat or even dharuriyyat
in certain places. Naturally, depending on this, change in fatwa will be
inevitable. For example, refrigerator, telephone, computer, air conditioner in
hot regions, heating system in cold regions, compulsory education expenses,
insurance, expenses related to the measures that can be taken against theft can
now be included in the framework of the basic needs while calculating the zakat.

Umim al-balwa (widespread hardship) and change constitutes the last
reason [ will touch on. As it is known in the tradition of figh, "Umtm al-balwa"
is generally defined as the things that everyone is exposed to, difficult to avoid,
that finds everybody in one way and happens a lot. Such developments may
make it necessary to change the decree when it is no longer possible to get rid
of it. Otherwise, the legal system may face the danger of staying out of life. So
what do people do in such a danger? Either they behave hypocritically or if the
phrase is right, they say "I both cry and go". If the latter happens, all difficulties
and deprivation are left in their lap. Since it will not be possible for this
situation to be sustainable, a solution is sought in other legal areas after a while.

Some conditions are required for the umiim al-balwa to be effective. First
of all, it is imperative that this situation (balwa) which concerns everyone in
some way should not be a fantasy fact; that is, it should be real. Other
conditions to be sought are that it should not directly contradict a nass, and that
the event itself stems from the nature of the event rather than the
insusceptibility of people. The anxiety of whether a change is sought fort he
sake of somewhat arbitrariy and self-righteous in order to get rid of the
established ruling, has required these conditions to be put into effect by the
jurists. I will conclude my words on the subject of balwa by giving an example
from our classical literature. Imam Muhammad al-Shaybani (d. 189/804)
regarded cowpat as light najasat and, with the foresight that it was possible to
avoid it, he said that if it covers more than a quarter of a piece of the cloth, it
prevents one from performing salah (prayer); however, he changed this
opinion after his trip to the city of Rey. Because he saw that the inhabitants of
Rey could not protect themselves from cattle droppings since they have a great
number of cattles and lived together with them, which was a general problem.
Thereupon, he gave up his old view and like Imam Malik's fatwa, he said that
cattle droppings on clothes would not prevent prayer.73

Conclusion

In this article, in which I have tried to present the scope, possibility,
justification and limits of the change of religious decree, that is, figh, the
following points were underlined:

73 Ibn al-Humam, Fath al-Qadir, 1/204; Mehmet Erdogan, Isldm Hukukunda Ahkdmin Degismesi,
251.
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A religious/shar’i decree, which is defined as "the thing that is
substantiated via Shari’s address, that is, the result of the address, is based
either on gat’i nass or zanni nass. Since both ijtihad and ijma are based on the
understanding and interpretation of revelation and revelation, and they are
prosedures within the framework that they draw, the decrees they put forward
are religious and shar’i decrees.

The rule "[jtihad is never allowed when there is a nass” is generally
understood as "ijtihad cannot be made in judgments based on unconditional
nass. However, it is seen that it is clear that it is open to ijtihad in three aspects:
determining whether the reason of the definite nass is found and accordingly,
whether the provision continues or not, in terms of making limitations in the
permissible field and making additions to the mukaddarat.

Shar’i decrees based on both qat’i nass and zanni nass have historical and
supra-social character.

The decree of the wasail (means) which is put with nass, but can no longer
fulfill its function, is open to change.

The ijma occured in the period of the companions (sahabah) is closed to
change. However, the ijmas whose base is maslahah or custom (orf) are not
closed to change.

The ijtihad of the Mujtahids is open to change in principle. Justifications
such as umum al-balwa are effective in this change with the change of time,
place, situation, customs, knowledge and needs.

And finally, Almighty Allah knows the best of everything, and He is the one
bestowing success.
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Yaklasik son iki yiizyilldir Misliimanlarin gerek politik zafiyetleri
nedeniyle diinya siyasetinde s6z sahibi olma 6zelligini yitirmeleri ve gerekse
Sanayi Devrimi ile baslayan sosyal, iktisadi, hukuki vb. degisimler islam
diinyasinda ¢oziilmesi oldukg¢a zor sorunlar yiginini giindeme getirmistir. Bu
donem itibariyle sekiiler medeniyetin dayattifl sorunlarla da bas etmeye
baslayan islam diinyas), sadece hukuki acidan degil topyekiin kendi disinda
olusan degisime ilk etapta kendi degerleri c¢ercevesinde kalarak ayak
uyduramamus, Islam hukukunun hareketli ve dinamik yapisi ortaya ¢ikan yeni
problemlerin ¢oziimiinde islevselligini ortaya koyamamistir. Bununla birlikte
islam hukukgular birtakim metodolojiler gelistirmek suretiyle zamanla mevcut
problemlerin ¢dziimiine iliskin faaliyetlere girismislerdir. Giiniimiizde Islam
iilkelerindeki tiniversitelerde Islam hukuku alaninda yapilan tezler, kitap ve
makale telifleri ve kurumsal faaliyetler ortaya ¢ikan yeni fikhi meselelerin
¢coziimine 151k tutmay1 hedeflemektedir. Soner Duman’in inceledigimiz eseri de
bu minvalde degerlendirilmesi gereken, son yillarda mevzuya iliskin kaleme
alinmis ¢alismalar arasinda popiilaritesi bulunan bir teliftir.

Bu eser, miellifin sosyal medyada kendisine ydneltilen fikhi sorulara
iliskin yazdig1 yazilarin bir araya getirilmesiyle olusan iki kitaptan birisini teskil
etmekte olup (s. 15-16), bir giris ve yedi ana boliimden miitesekkildir. Miellif,
eserin yontemine iliskin izahlarda bulundugu giristen onceki kisimda, ele
alinan meselelerin degerlendirmesinde su hususlara dikkat etmeye gayret
ettigini Ozellikle zikretmektedir: Klasik fikih birikimini merkeze almak,
hiikiimleri delilleri ve hikmetleriyle birlikte zikretmek, giiniimiiz meselelerinde
bireysel fetvalar1 degil siira ictihadi yoluyla verilmis kararlar1 merkeze almak,
orf ve maslahat1 dikkate almak, akademik anlatimla yetinmemek (s. 18-20).

Eserin giris bolimiinde evvelemirde giiniimiiz fikih problemlerinin
mabhiyeti ve sebepleri lizerinde duran miiellif, konuyu usili problemler ve fiiria
iliskin problemler seklinde iki kisimda incelemistir. Usiili problemler bashgi
altinda fikhin biitlinline y6nelik sorunlardan bahseden Duman, Fikhin islam
hukuku kavramiyla isimlendirilmesinin sakincalarini séyle izah eder: “..Bu
durumda ge¢misten bugiine kendi i¢ sistematigi icinde bir yeri ve agirligi olan
muamelata iligkin hiikiimler, kendi altyapilari, kendilerini destekleyen itikadi
ve ahlaki temelden koparilarak salt diinyevi kural ve diizenlemeler seklinde
takdim edilmektedir...” (s. 23-24). Fikih usuliiniin giniimiiz problemlerini
¢ozmede yetersiz kaldigini savunan farkli ¢evrelerce ortaya konulan alternatif
usil ve yéntemler (Kur’an islam’1 Séylemi ve Tarihselci S6ylem) hakkinda bilgi
veren miellif, ictihad faaliyeti ve kavramlastirma (sultan, dariilharp, cariye,
miiste’'men vb.) ile ilgili bazi sorunlara da deginmektedir. FirQ ile ilgili
problemler kisminda ise; siyasi rejimlerin fikha olan bakis acilarinin ve
giiniimiiziin degisen sosyal, iktisadi, teknolojik vb. durumunun giincel fikih
problemlerinin olusumuyla olan irtibati iizerinde durulmustur (s. 27-29).

Eserin giris bolimiiniin ikinci ara baghginda giiniimiiz fikih
problemlerinin ¢6zlimiinde fikith mirasiyla iliski biciminin nasil olmasi
gerektigine yogunlasan miiellif, mevzuya iliskin tasfiyeci yaklasim, gelenekgi
yaklasim ve telfik¢i yaklasimin temel o6zelliklerini belirtmekte ve bazi
elestirilerde bulunmaktadir. Miiellife gore tasfiyeci yaklasimin “Gliniimiizdeki
yapl gecmisten neredeyse biitliniiyle farkli oldugundan fikth miras1 modern
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sorunlarin ¢déziimiinde bir katki sunamayacaktir” seklindeki tezinin temel
problemi, mesruiyete iliskindir: “Zira genis kamuoyu nezdinde on asr1 askin
stredir olusan gelenegi, mezheplerin yaklasim tarzlarimi dikkate almaksizin
iiretilen ¢oziimlerin benimsenmesi ve mesru goriilmesi gercekei bir yaklasim
degildir.” Geleneke¢i yaklasimin “Fikih mirasinin giiniimiiz Miislimanlarinin
problemlerini ¢6zme konusunda yeterli ¢ozimler sundugu” seklindeki
argiimani da degerlendiren Duman, bu yaklasimin yeni sorunlarla ylizlesmek
yerine yapilanin aktarim faaliyetinden 6teye gecemedigini, neticede bunun da
¢oziim getirmek yerine aksine gilinimiz Mislimanlarinin zihninde fikih
gelenegi hakkinda menfi bir imaj olusturdugunu kaydeder. Duman, “Herhangi
bir usil endisesi olmadan ge¢miste ileri siiriilen goriisler icinde sazz olarak
degerlendirilen ve itirazla karsilanmis ictihadlar1 keyfi ve gelisigiizel bir
bicimde kullanabilen” telfikei yaklasimi ise metodolojik olarak pek ¢ok a¢idan
tenkit etmistir. Kendi biinyesinde birtakim sorunlari barindiran bu g
yaklasima mukabil yeni bir yontem iizerinde duran miellif, gelenekle iligki
bicimimizin “yok sayan”, “kutsayan”, “kullanan” degil, “yeniden iireten” bir
nitelige sahip olmas1 gerektigini vurgulamakta ve teklif ettigi ydntemin
hususiyetlerini arz etmektedir. (s. 31-43).

Eserin sekiz ana boliimiiniin ilkinde miiellif genel bir fikth okumasi
yaparak fikih, fakih, islam hukuku kavramlar, fikih-hikmet iliskisi, fikhin
sistematik yapisi gibi konulara muhtasar sekilde deginerek okuyucuya genel bir
fikih perspektifi sunmaktadir. Eserin bundan sonraki alti bélimiinde ise
birtakim fikih meseleler konularina gore su sekilde tasnif edilmistir:
ibadetlerimiz, Mali-Ticari Konular, Aile Hayatimiz, Helaller ve Haramlar, Tibbi
Konular ve Belirli Giin ve Gecelerin Dindeki Yeri.

“Ibadetlerimiz” baglikh kisimda ¢oraplar lizerine mesh, telefon, tablet vb.
ekranindaki Kur’an sayfalarina abdestsiz dokunmak, aragta namaz kilmak, uzun
stireli ugak yolculuklarinda orug¢ vaktinin belirlenmesi ve Alzheimer
hastalarinin ibadetler bakimindan durumu gibi meseleler; “Mali-Ticari Konular”
bashginda faizli bankalarin kredi kartlarmmi kullanmak, bireysel emeklilik
sistemi, banka promosyonu, kidem tazminati, danabank/siitbank uygulamas,
altin-para giinii yapmak gibi meseleler; “Aile Hayatimiz” isimli kisimda evlat
edinmek ve koruyucu annelik, kadinin kocasina (ve yakinlarina) hizmet etme
yukiimliliigiiniin olup olmadigy; “Helaller ve Haramlar” kisminda sosyal medya,
iceriginde alkol bulunan igeceklerin hiikmii, istihile, resim ve heykel yapma,
erkegin kiipe takmasi, yilbasi kutlama, spor takimlarini tutmak gibi meseleler;
“Tibb1 Konular” kisminda plastik cerrahi, kiirtaj, dogacak cocugun cinsiyetini
belirleme gibi meseleler; son boliimde ise Kadir gecesinin fazileti, Berat gecesi,
arefe giinli ve Muharrem ay1 gibi konular yer almistir.

Miiellifin oldukc¢a sade bir iislup ile kaleme aldig1 bu eserde yer alan
meselelerin ~ bir  kisminin  gliniimiiz  fikkh  problemleri  olarak
degerlendirilmesinin isabetli olmayacagi belirtilmelidir. S6z gelimi; “Namazda
Kur’an'in Terciimesini Okumak”, “Namazda Salli ve Barik Dualarim1 Nigin
Okuyoruz?”, “Kur’an’da Nicin Namazin Kilinisi Tarif Edilmemis?”, “Ramazan Ay1
Disinda Oru¢ Bozmanin Hiikkmii”, “Sarta Bagli Bosama”, “Kadinin Sesi ve
Yabanci Erkeklerin Huzurunda Kur’dan Okumas1”, “Miisliiman Erkegin Kitabi
(Yahudi, Hristiyan) Kadinla Evlenmesi” vb. zikredilen meseleler klasik fikih
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literatiiriinde yer almakta olup giinimiiz sartlarinda hikiim ag¢isindan bir
farklilik arz etmemektedir. “Diinyalik Pesinde Kosmak Koétii mii?”, “Dedikodu
Giinahindan Nasil Tovbe Edilir?” vb. gibi zikredilen meselelerin ise dini boyutu
olmakla birlikte giincel fikhi problemler cercevesinde degerlendirilmeleri pek
makul goziikmemektedir. Miellife sosyal medyada yoneltilen sorular arasinda
yer almasi hasebiyle bu meselelere eserde yer verilmis olmasi muhtemel
goziilkmektedir. Bununla birlikte ele alinan biitiin meselelerin okuyucularin dini
hayatina 151k tutacagi 6zellikle ifade edilmelidir.
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Bu eser, Alevilerin dini otoritesi konumundaki dedelik kurumunun
islevlerini ve bu islevlerin gegmisten glinlimiize kadarki degisimini Adiyaman
Alevileri 6zelinde incelemektedir. Anadolu ve Balkanlarda hala devam etmekte
olan Alevilik inanci, kendine 6zgli yasam bicimi, gelenekleri, inang¢ ve
degerleriyle merak uyandirmis, yerli ve yabanci bir¢ok bilim insan tarafindan
arastirmalara konu olmustur. Yilmaz ARI tarafindan kaleme alinan bu eser de
Anadolu Aleviligini ve bu inancin temel karakteristiklerini giinlimiizdeki dede

Yilmaz Ari, Degisim Siirecinde Alevilikte Dini Otorite - Adiyaman Dedeleri Ornegi (Ankara:
Berikan Yayinevi, 2020).
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ve taliplerinin gortsleri dogrultusunda ortaya koyan ender calismalardan
biridir.

Bu eserde Adiyaman sehir merkezinde yasayan Alevilerin dini otoriteleri
olan dedeler ve dedelerin Alevi dini yasamina etkileri arastirilmistir. Yapilan
arastirmada kaynak tarama, gozlem ve goriisme (milakat) tekniklerinin
kullanildig1 nitel arastirma modeli uygulanmistir. Arastirma i¢in Adiyaman
sehir merkezinde ikamet eden 7 dede ve 121 kaynak kisi (2’si Alevi bireylerle
evli, 1'i Alevi-Stnni evliligi yapmis bir ailenin torunu olmak iizere sadece 3
Siinni) toplamda ise 128 kisi ile goriisiilmistiir.

Bu calismada Alevilerin hem ge¢misteki hem de giiniimiizdeki dini hayati
genel hatlariyla ortaya konulmaktadir. Bu anlamda éziinii islam’a dayandiran
Anadolu Aleviliginin farkli inang ve degerleri biinyesinde barindiran giiniimiiz
yapisina yer verilmektedir. Yazarin tespitlerine goére Anadolu Aleviligi Orta
Asya kaynakli Samanizm ve Yesevilik kokenli sGff izleri tasimaktadir. Ayrica
Allah-Muhammed-Ali inancy, ehl-i beyt, on iki imam kiiltii ve kerbela matemiyle
de Sia inancindan izler tasimaktadir.

Anadolu Aleviliginde en yiliksek dini otorite olan dedelik kurumu ocak
teskilati diizeninde isler. Ocak teskilati, Alevilerin etkilesime girdigi diger kultiir
ve medeniyetler icerisinde eriyip kaybolmamasinda biiyiik 6neme sahiptir.
Ocaklara mensup dedeler, Alevi topluluklarina 6nderlik ve dini rehberlik
yapmis, dini térenleri yonetmis, darginlar1 baristirmis, hastalara sifa dagitmis
ve birtakim suclara karisanlari diiskiin ilan etmek gibi fonksiyonlar icra
etmistir. Arastirmanin yapildig1 Adiyaman’da da Aleviligin kismen canli olarak
yasandigi alt1 ocak bulunmaktadir.

Yazara gore, laiklesme ve sekiilerlesme olarak ifade edilen degisim
stirecinde toplumsal degerler gibi dini degerler de nitelik ve islevleri agisindan
degisime ugramis, arka plana itilmis ve yiizeysellesmekten kendini
kurtaramamistir. Modern sehir hayatina gegmeden 6nce Aleviler, inanglarina ve
dedelere etkin sekilde baglydi, dede ve talipleri arasinda siki bir irtibat
mevcuttu. Kirsal alanda yasayan Alevi, karsi karsiya kaldig1 problemlerde
¢oziim mercii olarak oncelikle dedelere basvuruyordu. Kente gocle birlikte
egitim diizeyi yiikseldi ve diger inang otoriteleri gibi dedelerin dini otoritesi de
giic kaybetti. Dedelerle talipleri arasindaki irtibat zayiflamaya, dini térenlerin
sayisl ve torenlere katilim azalmaya basladi. “Ortami aydinlatmada ve sembolik
cerag hizmeti goriiliirken c¢eragcinin kullandigi mumlarin yerine elektrikli
lambalar, dedelerin okudugu deyis, dua ve giilbanklarin yazili metinlerini
koyduklar1 masa ve rahleler, ses diizeyinin artan kalabalik topluluga rahat
ulasabilmesi i¢cin mikrofon ve ses kolonlari, sanatsal anlamda bu isi daha iyi
yapan profesyonel zakirler, televizyon, video Kkayitlari, sosyal medyada
(Facebook, Instagram vb. sosyal paylasim sitelerinde) yapilan anlik canl
yayinlar vb.” devreye girdi (s.246). Alevi topluluklarda o6nceleri dedelerin
otoritesindeki hizmetler, kent toplumuna gecisle ve cemevlerinin faaliyete
gecmesiyle birlikte dedelerin kontroliinden uzaklasmis ve cemevi, vakif ve
derneklerin kurucularinin da dahil oldugu karma bir otorite hakimiyetine
girmistir.
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Yazarin tespitlerine gore giiniimiizde kentlesmenin de bir sonucu olarak
geng nesil dedelerin dini otoritesinden uzaklasma egilimine girmistir. Bunun
gerekceleri olarak Alevi dedelerin kendilerini yenileyememesi, gen¢ kusagin
yash kusaga gore daha egitimli olmas1 ve bagimsiz diisiinebilmesi, 6zellikle
biiyiik sehirlerde ulasim ve iletisim problemleri, Alevi taliplerin ve hatta
dedelerin temel inang ritiiellerine diizenli katilamayisi soylenebilir. Alevilik
inanci gii¢ kaybetmekle beraber, belli zamanlarda dini rittiellerin diizenli olarak
devam etmesi, Alevi kimligini canli tutma ihtiyaci, ziyaret mekanlarina yapilan
geziler vb. Alevilik inancinin ve dedelerin otoritesinin hala islevini
stirdirdiigiinii gostermesi agisindan onemlidir.

Eserin girisinde arastirmanin konusu, problemi ve alt problemleri, amaci
ve Onemine yer verilmigtir. Ayrica arastirmanin kapsami ve arastirmada
kullanilan yodntem ve tekniklere deginilmis, yararlanilan temel kaynaklar
degerlendirilmistir.

Eserin birinci boéliimiinde arastirma konusuna giren temel kavramlar
incelenmistir. Din ve c¢esitli acilardan otorite olgusu, karizma kavrami ve
karizmatik otorite kuramina agiklik getirilmis, “karizma eksenli otoritenin
yerini kurum, teskilat ve geleneklere” biraktigi “karizmanin rutinlesmesi”
strecine deginilmistir. Ayrica Alevilik, kizilbaslik, ehl-i beyt, on iki imam,
seyyidlik, dort kapi-kirk makam, musahiplik-yol kardesligi kavramlari s6zlik ve
terim anlamlariyla genisce izah edilmistir. Bununla beraber toplumsal degisim
ve temel dinamiklerine yer verilmis, toplumsal degisimin din ile iliskisi farkl
yaklasimlara gore irdelenmistir. Dini otorite, dini otorite tipleri ve Alevilikte
dini otorite tiplerine temas edildikten sonra dini otoritenin olusumu ve temel
karakteristikleri ortaya konulmustur.

Eserin ikinci boliimiinde Adiyaman Aleviliginde dedelik kurumunun tarihi
ve kiiltiirel gegmisine yer verilmistir. Bu bashik altinda Orta Asya, Horasan ve
Erbil dolaylarindan Anadolu cografyasina gelen Alevilerden Adiyaman’a
yerlesenlerin cografi dagilimlar1 ve demografik yapisina deginilmistir. Ayrica
“stilale ve soy” anlamlarinda kullanilan ve dedelerin mensup oldugu ailelerin
kastedildigi ocak kavramina deginilmistir. Ardindan Adiyaman’daki alti Alevi
ocag ve ocaklarin hizmetini gérmiis kisiler hakkinda genel bilgi verilmistir.

Eserin {i¢iincli boliiminde Adiyaman Aleviligi 6zelinde en st hiyerarsik
basamaktaki dini otorite olan dedelik kurumuna ve tarihi ge¢misine yer
verilmistir. Dedelerin nitelikleri ve dedelik kurumunun islevleri hakkinda genis
sekilde bilgi verilmistir. Ardindan bu calismaya konu olan Alevilikte dini otorite
konumundaki dedelik kurumunun nitelik ve islev agisindan yasadig1 degisim
ele alinmistir.

Ugiincii béliimdeki “Dedelik Kurumunun islevleri” bashgi altinda dedelerin
islevleri sayilirken, sehven araya “Dede-Cem Iliskisinde Degisim” baghiginin
girdigi goriilmektedir. Aslinda yerinin bir sonraki ana baslik olan “Degisim ve
Dedelik Kurumunda Degisimin Boyutlar1” altinda olmasi kanaatimizce daha
uygundur.
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Bu calisma Alevilik inancina ve Alevilikteki dedelik kurumuna bizzat
taliplerinin goziiyle bakma firsati sunmasi agisindan 6zgiin ve degerlidir. Bu
calismayla genelde so6zli kiltiire dayanan Alevilik inanci, bizzat yasayanlarin
penceresinden literatiire kazandirilmistir. Calismanin bu anlamda 6énemli bir
boslugu doldurdugu ve literatiire katki sagladigi s6ylenebilir.

Sonug olarak bu calisma mevcut literatiir 1518inda Anadolu Aleviligini ve
bu inanctaki dedelik kurumunu ge¢misi ve bugiiniiyle analiz etmis, cesitli
acilardan degisen yonlerini Orneklerle degerlendirmistir. Dedeler ve
taliplerinin ifadelerinden sundugu pasajlarla okuyucuya bizzat inananlarinin
penceresinden bakis agilar1 sunmustur. Ardindan yorum ve degerlendirmelerle
okuyucuya Alevilik inancini ve dedelik kurumunu anlama ve inceleme imkani
saglamistir. Bunu yaparken de oldukc¢a anlasilir ve sade bir dil kullanmistir.

Bu eser Alevilik konusunda derinlemesine incelemelere ve baska
arastirmalara zemin hazirlamasi agisindan o6nemlidir. Ayrica sadece
akademisyenler, arastirmacilar ve diisiince kuruluslar i¢in degil Alevilik ve
Anadolu Aleviligi konusuna ilgi duyan okuyucularin da istifade edecegi dnemli
bir veri kaynagidir.
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