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ARASTIRMA MAKALESi / RESEARCH ARTICLE

Tebriz-Maveraiinnehir Hattinda Bir Beylikler Dénemi Alimi: Bedru'r-
RGmi Davud b. Kutlugbek b. islam b. Receb el-Kani*

A Scholar of the Beyliks Period on the Tabriz-Transoxiana Line: Badr al-Ram1 Dawud
b. Kutlugbek b. Islam b. Rajab al-Kan1

Mehmet Kalayci~ ©, Muzaffer Tan

Oz

Yazma eserler, ihtiva ettikleri metin ici ve metin disi bilgiler bakimindan birer tarih vesikasi islevi gorebilmekte, bu haliyle
de bir metnin belirli bir nisha tzerinden fiziksel dolasim slrecine eslik eden sahislarin tarihinin aydinlatiimasina vesile
olabilmektedir. Merkezinde Bedru’r-Rimfisimlibir alimin bulundugu bu makale, bunun 6nemlibir 6rneginiolusturmaktadir.
Makalede, bazi yazma eserlerde yer alan ona ait biyo-bibliyografik mahiyetteki bilgiler degerlendirilmistir. Bu ¢ercevede
makalede ikisi fikih, biri tefsir alaninda olmak lizere Bedru’r-Rami’nin istinsah ettigi (ic yazma eserin ferag kayitlarinda
sundugu bilgiler, bir el-Kessdf nishasinin sonunda kayitli bulunan ona verilmis iki icazet belgesinde gegen bilgiler ve onun
Pezdevi’nin Usdl'tine yazdigi muhtasar serhin dibacesinde yer alan bilgiler tahlil edilmistir. Bedru’r-Rimi’ye ait/dair olan
bu bilgiler, biyo-bibliyografik mahiyette baska bilgiler Gzerinden baglamsal bir degerlendirmeye tabi tutulmus, boylelikle
de Bedru’r-RGmi’nin bilgilerinin yasadigi donemin umumi manzarasi igerindeki karsiligi anlagiimaya cahsiimistir. Makale,
Bedru’r-Ramf gibi bir Beylikler dénemi aliminin varligindan haberdar olunabilmesine imkan tanidigi kadar, ayni zamanda
ilgili donemdeki ilmi gelenegin Anadolu disindaki ilim merkezleriyle irtibatina dair de -en azindan Bedru’r-Rimi 6zelinde-
anlamli bir resim sunmaktadir.

Anahtar Kelimeler
Bedru’r-Rimi, Beylikler, Hanefilik, Ulema, Orhaniyye Medresesi, Yazma Eser

Abstract

Manuscripts can function as historical documents in terms of the intertextual and extratextual information they contain,
and they can be instrumental in this way in enlightening the biography of those involved in the physical circulation of a
certain copy of a text. This article is an important example of this as it deals with the scholar Badr al-Rimi. The article
evaluates his biblio-biographic information with regard to certain manuscripts. In this context, the article analyzes the
information given in the faragh records of three manuscripts al-Rim1 copied, two in the field of jurisprudence and one in
the field of tafsir. The information in the two ijazat documents were given to him at the end of a copy of al-Kashshaf and
in the preamble of the abridged commentary Badr al-Rim1 wrote on al-Pazdawi’s Usil. The article contextually evaluates
this information on al-RimT using other biblio-biographic information, in an attempt to understand the meaning of this
information in the general framework of the period in which he lived. The article not only highlights awareness of scholars
of the Beyliks period such as Badr al-Rimi but also presents in the case of Badr al-RUmT at least a meaningful picture of
the relationship of the Anatolian Beyliks period’s scholarly tradition with the scholarly centers beyond Anatolia.

Keywords
Badr al-Ramr, Beyliks, Hanafism, ‘Ulama’, Orkhaniyya Madrasa, manuscript
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Extended Summary

Limited knowledge exists about scholarly life in the Anatolian Beyliks period, and this is
often explained through the limitation of historical data that allows one to have knowledge
about this subject. This situation often leads one to remain confined to what is known
of the history of this period. However, recent studies, especially those on manuscripts,
have required the meaning that has been attributed to the concept of historical data to be
reevaluated. In past years, most of the manuscripts in the Turkish Manuscript Libraries
have been put into the service of researchers by allowing them to obtain visual images of
the manuscripts. This has allowed manuscripts to be positioned as an independent field in
the archaeology of knowledge much more than before. The intertextual and extratextual
historical information in manuscripts is an important historical data source. Through this
source, many unknown names, works, and institutions can be brought to light, with the
scholar Badr al-RGmi being a striking example of this as the subject of this article.

No information exists about this scholar in biographical or bibliographic works. He
gave his full name as Dawud b. al-Shaykh Kutlugbek b. Islam b. Rajab. For the first
time, scholars became aware of his existence through a faragh record written by him in
1313 AD/712 AH at the end of a copy of ‘Ala’ al-Din al-Bukhart’s Kashf al-Asrar. This
record is an important piece of information in that a person from Anatolia had copied this
work shortly after it was composed. As such, however, this information had at most a
footnote regarding an examination centered on the circulation of Kashf al-Asrar. During
this article’s studies on Anatolian Beyliks period, additional information about him was
encountered in other manuscripts. In this sense, this study found two separate ijazats that
had been given to al-Riimi by Fakhr al-Din al-Charpardt and Muhammad al-Hamadant
on al-Kashshaf. Likewise, two juridical works were found to have been copied by Badr
al-Rumi, one of which was from Hafiz al-Din al-NasafT and the other from ‘Ala’ al-Din
al-Bukhar1. Badr al-Riim1 copied the former in 1306/705 in the Orkhaniyya Madrasa that
had been allocated to the Hanafis in Ilkhanid Tabriz.

The clue Waliyy al-Din Jarullah Efendi provided in a manuscript note led to this
article being composed on the basis of these fragmentary records. While listing the
commentaries on al-Pazdaw’s Usial, Jarullah Efendi was found to have included Badr
al-RimT’s commentary in the list and to regarded it as an abridgement of ‘Ala’ al-Din
al-Bukhart’s Kashf al-Asrar. In his note, Jarullah Efendi stated that he had read al-
Pazdaw1’s work with his disciples and pondered the commentaries on it, mentioning Badr
al-Rim1’s commentary among them. This suggested that the related commentary might
have been in Jarullah Efendi’s possession. Thus, the study examined the juridical works
in the collection of Jarullah Efendi and found one commentary that had been mistakenly
cataloged as ‘Ala’ al-Din al-Bukhari’s Kashf al-Asrar to have in fact belonged to Badr al-
Rami. The information in its preamble revealed Badr al-Raim1 to have read al-Pazdaw1’s

346



Kalayci, Tan / Tebriz-Maveraiinnehir Hattinda Bir Beylikler Dénemi Alimi: Bedru’r-RGmi Davud b. Kutlugbek b...

Usal from “Ala’ al-Din al-BukharT and to have received the ijazat for the work from
a person named Arshad al-Din. As a result, the current article has been composed by
making use of the information in the various separate records, some of which came from
Badr al-Rimi.

The intertextual and extratextual historical records discussed in this article deserve
special attention in two respects. The first is that they allow expansion of the knowledge
of the scholarly life during the Anatolia Beyliks to a certain extent. The juridical ijazats
in the Ottoman period are known to have generally been attributed to Akmal al-Din al-
Babarti. This is understandable both in terms of the basic logic of ijazats and al-Babarti’s
undeniable role in this regard. However, this situation should not lead one to think that
a strong juridical tradition in Anatolia had begun with al-Babarti. Badr al-Rtm1 showed
that at least one generation before al-Babarti, one Anatolian scholar had read about ‘Ala’
al-Din al-Bukhari, an important figure in the Hanaff tradition. When considering that
‘Ala’ al-Din al-Bukhar had been the teacher of al-Babarti’s teacher, Qiwam al-Din al-
Kaki, Badr al-Rum1’s discipleship to al-Bukhari becomes worthy of being taken into
consideration. The second is that the manuscripts can be used as an important source
of biblio-biographic data, especially with regard to the history of the Anatolia Beyliks.
Limited information is found associated with the history of religious thought during this
period. However, intertextual and extratextual historical information in related manuscripts
written by Anatolian scholars or in Anatolian cities during the Beyliks period reveals the
written tradition to have been stronger than expected. The fragmentary nature of these
records makes assessing the relevant period relatively difficult in terms of references to
them. However, these records appear in the first analysis to be distinct from one another
and to be able to allow meaningful patterns to form over time. The records this article
has shared and analyzed regarding Badr al-RGim1 were accumulated piece by piece over
a period of around five years during our studies on the Anatolian Beyliks. This firstly
encourages the expansion of knowledge on the meaning and function of manuscripts as
well as regarding these manuscripts as a vital component of historical archeology.
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Giris

Beylikler donemi Anadolu’sunun ilim hayatina dair bilgilerimiz sinirlidir;
bunu da ¢ogu kez bu konuda bilgi sahibi olmaya imkan taniyacak tarihsel verinin
sinirliligt ile izah etmek durumunda kaldigimiz bir gergektir. Bu durum genellikle
bize, ilgili ddnemin tarihi baglaminda, sahip olduklarimizla yetinmek mecburiyetini
dayatmaktadir. Fakat son zamanlarda, 6zellikle yazma eserler odakli ger¢eklestirilen
caligmalar,' “veri” kavramina yiiklemis oldugumuz anlami sorgulamay1 gerekli
kilmaktadir. Asirlarin giiniimiize tagidigi bu eserler, aslinda telif edildikleri, istinsah
edildikleri veya dolasimda kaldiklar asirlardan da bazi unsurlari giintimiize tagimustir.
Tiirkiye yazma eser kiitiiphanelerinde kayitli bulunan yazma eserlerin énemli bir
kismi, geride biraktigimiz yillarda gorsel imajlarinin alinmasiyla aragtirmacilarin
hizmetine sunulmustur. Bu durum, yazma eserleri eskiden oldugundan ¢ok daha fazla
miistakil bir bilgi arkeolojisi alan1 olarak konumlandirmaya imkan tanimaktadir.
Eserlerin ana metninin yaninda, farkli niishalarinda kay1tli bulunan metin dis1 notlar
kesfedilmeyi bekleyen, listelik bunu fazlasiyla hak eden tarihsel bir veri hazinesi
konumundadir. Hakkinda bilgi sahibi olmadigimiz, tasavvur diinyamizda kii¢iik
de olsa bir yer isgal etmemis ya da edememis ¢ok sayida isim, eser ve kurum bu
hazine sayesinde giin yiiziine ¢ikarilabilecektir. Bu yaziya konu olan Bedru’r-Rim1
isimli bir alim bunun dikkat ¢eken bir 6rnegini olusturmaktadir.

1 Bunoktada zikredilebilecek ¢ok sayida ¢alisma s6z konusudur; bunlardan yontem i¢in mahiyette
olan bazilari i¢in bk. Sami Arslan, Osmanli ’da Bilginin Dolasimi: Bilgiyi Istinsahla Cogaltmalk
(istanbul: Ketebe Yaynlar1, 2020); Berat Acil (ed.), Osmani: Kitap Kiiltiirii: Carullah Efendi
Kiitiiphanesi ve Derkenar Notlar: (Istanbul: ILEM Yaynlar1, 2020); Miistakim Aric1 ve Mehmet
Arikan (ed.), Tasradan Merkeze Bir Ulema Ailesi: Taskopriiliizadeler ve Isamiiddin Ahmed
Efendi (Istanbul: ILEM Yayinlari, 2021); Mehmet Kalayc1 ve Muzaffer Tan, “Bir 16. Yiizyil
Osmanli Aliminin Pesinde: Zeyrekzade Emrullah Mehmed Efendi ve Otobiyografik Anlatilari,”
Ankara Universitesi Ilahiyat Fakiiltesi Dergisi 62, no. 1 (2021): 1-90.
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Ismini genellikle Daviid b. es-Seyh Kutlugbek b. Islam b. Receb olarak kaydeden
ve Bedru’r-Rimi? olarak bilindigini belirten bu alim hakkinda biyografik ve
bibliyografik eserlerde hicbir bilgi bulunmamaktadir. Bu isimde birisinin varligindan
ilk defa Alaiiddin Abdiilaziz b. Muhammed el-Buhéari’nin (6. 730/1330) Kesfii'l-
Esrdr isimli eserinin bir niishasinin istinsah kaydi sayesinde haberdar olabildik.
Istinsah1 gerceklestiren kisi Bedru’r-Rami idi ve ferag kaydinda istinsahin 712
(1313) yilinda tamamlandigi kayitliydi.* Rimi kiinyeli bir kimsenin, telifinden
kisa bir siire sonra bu eseri istinsah etmis olmasi1 Beylikler Donemi ilim hayati
bakimindan belki kismen 6nemli goriilebilirdi. Ancak bu haliyle bu bilgi, Kesfii 'I-
Esrar’in dolasimi -hususen de Anadolu’daki dolasimi- merkezli bir tetkikte en fazla
bir dipnot bilgisi vasfini haizdi. Beylikler donemine dair siirdiirdiigiimiiz ¢aligmalar
esnasinda bazi yazma eserlerde ona dair bagka bilgilere tesadiif etmemiz, Bedru’r-
Rami’yi miistakil bir ilginin odag1 haline getirdi. Oyle ki Fahruddin Ahmed b.
el-Hasen el-Carperdi (6. 746/1346) ve Muhammed b. el-Hasen el-Hemedani’den
(6. 8./14. yy.), Ebii’l1-Kastm Mahmiid b. Omer ez-Zemahseri’nin (8. 538/1144) el-
Kessaf’1i¢in aldig1 ve bir el-Kessdf niishasinin sonunda kayitli olarak giiniimiize
gelebilmis iki ayr1 icazeti sz konusuydu.* Bu isimlerden Hemedani’nin e/-Kessdf’a
yazdig1 serhin bir niishas1 yine Bedru’r-Rami tarafindan istinsah edilmisti.’> Yine
Tebriz’de Hanefilere tahsis edilmis Orhaniyye isimli bir medresenin varligindan
onun istinsah ettigi Hafizuddin Ebii’l-Berekat Abdullah b. Ahmed en-Nesefi’nin
(6. 710/1310) el-Kafi fi Serhi’l-Vafi adl1 eserinin bir niishasinin istinsah kaydi
sayesinde haberdar olunabilmekteydi.®

Karsilagilan parca parca bilgileri miistakil bir yaziya doniistiirme saiki, Veliyytiddin
Carullah Efendi’nin (6. 1151/1738) bir miitalaa notunda sundugu ipucu {izerinden
sekillendi. Carullah Efend:i ilgili notta, Fahrulislam Ali b. Muhammed el-Pezdevi’nin
(6. 482/1089) Usul’ii lizerine serh yazan isimler arasinda Bedru’r-Rimi isminde

2 Buradaki Bedr kelimesi, Bedruddin lakabinin kisaltilmis halidir. Nitekim Fahruddin el-Carperdi
ve Muhammed el-Hemedani’nin verdigi icazetlerde Bedru’l-mille ve’d-din olarak nitelenmistir.
Veliyytiddin Carullah Efendi de derkenar notlarinda bazen Bedruddin er-Rimi bazen de Bedru’r-
Rami olarak ondan bahsetmistir. Muhtemelen yasadigi donemde Bedruddin lakapli baska
kisilerden ayirt edici olmasi i¢in Bedr kelimesi ile er-Rimi kelimesi, bir sifat tamlamasina
doniistiiriilmiis ve Bedru’r-Ram{ seklinde terkiplestirilmistir. Nitekim bunun gerek ilgili donemde
gerekse sonraki siirecte Niru’s-Sirdzi, Bedru’t-Tavil, Bedru’r-Resid, Siracti’l-Hindi, Tacii’s-
Siibki ve Aliyyii’l-Kari gibi ¢cok sayida drnegine tesadiif etmek miimkiindiir. Bu nedenle yazi
genelinde Bedru’r-Riimi yazimi tercih edilmistir.

3 Buhari, Kesfii 'I-Esrdr (Sileymaniye Kiitiiphanesi, Bagdatli Vehbi, 370), 282b.
4 Zemahseri, el-Kessdf (Siileymaniye Kiitiiphanesi, Fatih, 369), 276a-77a.

Hemedani, Tavdihu Miiskildti’l-Kessdf (Manisa Yazma Eser Kiitiiphanesi, Manisa il Halk, 103),
116b.

6 Nesefl, el-Kdfi fi Serhi’l-Vifi (Sileymaniye Kiitiiphanesi, Laleli, 1064), 357a.
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birisine de yer vermis ve bu serhin Alaiiddin Buhari’nin Kesfii '[-Esrar’inin muhtasari
oldugunu belirtmistir. Bedru’r-Rimi’ninki de dahil Pezdevi’nin eseri {izerine
yazilmis serhleri, Pezdevi’nin eserinin kiraati sirasinda miitalaa ettigini belirtmesi’
bu eserin onun miilkiyetinde bulunuyor olabilecegi ihtimaline kap1 araladi. Bu
dogrultuda onun koleksiyonunda bulunan fikih usulii eserlerine dair yaptigimiz
taramada Alaiiddin Buhari’nin Kesfii 'I-Esrdr’1 olarak kataloglanmig bir niishanin
gercekte Bedru’r-Riim1’nin eseri oldugunu fark ettik. Bu eserin dibacesinde yer
verdigi bilgiler ayrica dikkat ¢ekiciydi; zira Bedru’r-Riimi burada Pezdevi’nin
Usulinii Buhari’den okudugunu ve Ersediiddin isminde birisinden de s6z konusu
eser i¢in icazet aldigini belirtmekteydi.

Yazida, Bedru’r-Rimi’nin istinsah ettigi i¢ yazma eserin ferag kayitlarinda gegen
bilgiler, bir e/-Keggaf nlishasinin sonunda ona verilmis iki icazet belgesinde yer
bilgiler ve Bedru’r-Rimi’nin Pezdevi’nin Us:il’{i lizerine yazdig1 muhtasar serhin
dibacesinde dile getirdigi bilgiler esas alinmistir. Yazi, ilk tahlilde birbirinden
ayri1 gibi duran bu bilgilerin, Bedru’r-Rimi odakl1 olarak bir araya getirilmesi ve
baska yan bilgilerle genisletilmesi iizerinden nihai sekline kavusmustur. Nihai
sekliyle yazi, Beylikler doneminde Bedru’r-Rimi isminde bir alimin yasadigini
ve basta fikih ve tefsir olmak tlizere cesitli alanlarda ilim tahsili i¢in Anadolu
disinda bulundugunu, Fahruddin Carperdi, Muhammed Hemedani ve Alatiddin
Buhari gibi 6nemli alimlerle goriistiigiinii, hatta bunlarin bazilarindan icazetler
aldigini ortaya koymaktadir. Bu ise bir yandan ilgili donem Anadolu’sundaki ilim
gelenegine dair mevcut bilgilerimizi genisletirken bir yandan da yazma eserlerdeki
metin i¢i ve metin dis1 bilgilerin ilim ve diisiince tarihimizin karanlikta kalmis kimi
yonlerinin aydinlatilmasinda ne kadar 6nemli bir veri havuzu iglevi gorebilecegini
orneklemektedir.

I. Hafizuddin Nesefi’nin e/-Kdfi’sinin Miistensihi Olarak Bedru’r-Rimi

[lk iizerinde durmak istedigimiz, Hafizuddin Nesefi’nin el-Kdfi fi Serhi’l-Vafi
isimli eserinin iki ciltlik bir niishasinin ikinci cildinin sonunda yer alan Bedru’r-
Rami’ye ait bir istinsah kaydidir:

7  Pezdevi, Usil (Siileymaniye Kiitliphanesi, Carullah, 506), Ia.
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0, burada kendi ismini Daviid b. es-Seyh Kutlugbek b. Islam b. Receb er-Riimi
olarak sunmakta ve e/-Kdfi adl1 eserin yazimini 705 Zilkadesi’nin sonlarinda Cuma
glinii (10 Haziran 1306) kusluk vaktinde, Tebriz’de Orhaniyye Medresesi’'nde
tamamladigini belirtmektedir. Tebriz i¢in “yiice, bliylik, mamur, miibarek,
salihlerin makami, ziihdiin ve takvanin menbai, alimler ve fazillar kaynagi,
abidlerin ve muttakilerin meskeni, meliklerin ve emirlerin sigmagi, evliyanin
burcu” nitelemelerini kullanmakta, Orhaniyye Medresesi’ni de “imamlarin imami,
Islam’in seyhi, muhakkiklerin kutbu, hak yolcularmin gurur kaynagi, [kendini
dine] adamiglarin serefi, Allah’in yeryiiziindeki dostu Ebli Hanife’nin ashab1 i¢in
inga edilmis, miibarek ve ugurlu medrese” olarak nitelemektedir.® Ferag kaydinin
hemen sol alt kosesinde, daha ince bir hatla yazilmig 708 (1308-1309) tarihinin
zikredildigi bir kayit s6z konusudur. Agikca belirtilmemis olsa da bunun, bir
mukabele veya kiraat kaydi olmasi ihtimal dahilindedir.

Bedru’r-Rimi’nin ferag kaydinda paylastig1 bilgiler, bir ferag kaydindan fazlasini
barindirmakta ve ihtiva ettigi énemli bazi ayrintilar itibariyle genel bir tahlili
hak etmektedir. Ilk {izerinde durulmas: gereken husus, istinsah ettigi eserdir; bu
eser Hanefl fikih ve ilim geleneginin dnemli isimlerinden biri olan Nesefi’nin
el-Kafr’sidir. Nesefi’nin, e/-Vafi isimli kendi eseri tizerine bir serh olarak kaleme
aldig1 bu eser, Hanefi fiirl fikhinin en temel metinlerinden olan e/-Hiddye’nin eksik
biraktigi konulari tamamlama amacina matuftur.’ 684/1285 yilinda Kirman’da telifi

8  Nesefi, el-Kdfi fi Serhi’l-Vafi (Laleli, 1064), 357a.
9  Murteza Bedir, “Nesefi, Ebii’l-Berekat,” TDVIA, 32/567.
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tamamlanan eser, Hanefi fikh1 merkezli tedris geleneginde énemli bir yer isgal
etmistir. Bedru’r-Rim1’nin yaziya gecirdigi niisha, eserin, Anadolulu bir kimse
tarafindan yaziya gecirildigi tespit edilebilen -simdilik- en eski tarihli ntishasidir
ve heniiz miiellifi Nesefl hayattayken istinsah edilmistir.

Bedru’r-Raimi’ye ait ferag kaydinda iizerinde durulmasi gereken ikinci husus,
istinsahin gergeklestirildigi yer olan Tebriz sehrine dair tespitlerdir. Tebriz, Abaka
Han’dan (6. 680/1282) itibaren ilhanlilari merkezi sehri olma vasfin1 kazanmus;
oglu Gazan Han (6. 703/1304) doneminde (694-703/1295-1304) bir ilim ve kiiltiir
merkezine doniigmiistiir. Ilhanli tahtina oturmadan yaklasik bes ay dnce 694/1295
yilinda Miisliiman olan'® Gazan Han, iktidar1 sirasinda islam’1 Ilhanlilarin resmi dini
olarak ilan etmis ve devletin tiimiiyle Islamilestirilmesi i¢in bir reform baslatmustir.
Bu kapsamda hakimiyeti altindaki sehirlerde bulunan tim Hristiyan, Budist ve
Zerdiist mabetler tahrip edilmistir. Hatta Gazan Han’in babasi1 Arglin Han’1in
(6. 690/1291) insa ettirdigi ve iginde kendi resminin bulundugu bir tapinak da
bundan nasibini almistir." Onun ayrica Islam’in toplumsal alandaki goriiniirliigiinii
artirmak amacina matuf olarak gayrimiislimlerden kimliklerini belli edecek sekilde
kiyafet giymelerinin istenmesi, icki ve faizin yasaklanmasi, hac yol giivenliginin
saglanmasi gibi ilave bazi uygulamalari da yirirliige koydugu kaydedilmektedir.'?
Ozellikle din alaninda gerceklestirilen bu reformlar, Gizan Han’1n din alaninda
bir birliktelik tesis etme diisiincesinin bir tezahiirii olarak degerlendirilmistir."
Gazan Han’in hicri takvimle on yila yakin siiren iktidar siiresince, ¢ok sayida
Mogol’un Miisliiman olmasinin yani sira, hakimiyeti altindaki topraklarda yogun
ve kapsamli bir imar faaliyeti kendisini gostermis, 6nceki Mogol istilalarinda
harap olan bdlge sehirlerinin yildizi yeniden parlamaya baglamistir. Bunun en fazla
goriiniir oldugu sehir ise, devlet merkezi olarak da belirlenen Tebriz’dir. Tebriz, bu
stirecte alimlerden sufilere, seyyidlerden talebelere farkli kesimlerin bulustugu bir
merkeze doniismistiir. Nitekim Bedru’r-Rimi’nin ilgili ferag kaydinda Tebriz i¢in
kullandig1 nitelemeler, sehrin Gazan Han’1n iktidar siiresince elde ettigi konumu
ortaya koymaktadir.

Géazan Han’1n heniiz 33 yasindayken vefati sonrasinda kardesi Olcaytu Han (6.
716/1316) tahta oturmustur. Olcaytu Han’1n iktidari stiresince (703-716/1304-1316)
Sultaniye sehri Ilhanlilarin yeni baskenti ve ilim merkezi olmus ve Tebriz’i gélgede

10  Onun Islam’a girisi ve buna y&n veren amillere iliskin bk. Osman Gazi Ozgiidenli, Gazdn Han
ve Reformlart (1295-1303) (Istanbul: Kakniis Yayinlari, 2009), 93-102.

11 Ozgiidenli, Gdzan Han ve Reformlart, 333.

12 Hanifi Sahin, “Camiu’t-Tevarih’e Gore Gazan Han’in Miisliimanligi ve Bunun ilhanl Toplumuna
Yansimalari,” Bilig 73 (2015): 211-24.

13 Ozgiidenli, Gdzdn Hén ve Reformlart, 334.
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birakmistir. Ancak yine de Tebriz hem onun hem de Gazan Han’in oglu Ebtl Said
Bahadir Han (6. 736/1335) donemlerinde bir ilim ve kiiltiir merkezi olma vasfini
stirdiirmistiir. Bunda Gazan Han’1n yani sira onun, daha sonra da kardesi Olcaytu
Han’m vezirligini yapan Residiiddin Fazlulldh-1 Hemedani’nin (6. 718/1318)
sehirde gerceklestirdikleri imar ve kiiltiir faaliyetlerinin rolii biiytiktiir. Gazan Han
tarafindan 696/1297 yilinda insaati1 baglatilan ve 702/1303 tarihinde 6nemli bir
kismi tamamlanan Gazaniyye kiilliyesi bu faaliyetlerin 6nemli bir 6rnegidir. Sam-1
Gazaniyye veya Senb-i Gazaniyye olarak da bilinen kiilliye, icerisinde ¢ok farkli
boliimlerin bulundugu bir hayir ve kiiltiir kurumudur. Kiilliyede, Gazan Han’in
kabrinin bulundugu kiimbet, cami, Hanefller ve Safiiler icin iki ayr1 medrese,
dervisler i¢in hankah, seyyidler i¢in dariissiyade, rasadhane, dariissifa ve kiitiiphane
gibi boliimler yer almaktadir." Gazan Han ve Olcaytu Han dénemlerinin kudretli
veziri Residiiddin’in inga ettirdigi Rab‘iresidi isimli kiilliye de Tebriz’deki ilm1
hareketlilikte 6nemli bir fonksiyona sahip olmustur. Insasma 700/1300 yilinda
baslandig1 ve 709/1309 yilinda biiyiik bir kisminin tamamlandigi kaydedilen bu
kiilliye, ayn1 zamanda Tebriz sehriyle de biitlinlesen bir yasam alanina doniismiistiir.
Kiilliyenin merkezinde biri yazlik digeri kislik iki cami, medrese, Kur’an ve
hadis kitaplarinin gogaltildigi bir boliim, 6ksiiz ve yetim ¢ocuklar okulu, hankah,
asevi, hastane ve daha bagka birimlerin bulundugu belirtilmistir.!* Bu birimlerin
en onemlilerinden biri olan medresede, kiilliyenin miitevellisi tarafindan segilen
yirmi bes 6grencinin, besi nakli ilimler yirmisi de akli ilimler alaninda olmak tizere
bes yil boyunca egitim gordiigi ifade edilmistir.'

Bedru’r-Riimi’nin ferag kaydinda verdigi bilgilerde iizerinde durulmasi gereken
bir diger ayrinti, Orhaniyye isimli medresedir. Bu ayrinti, Tebriz’de bu isimde bir
medrese oldugunu ve bu medresenin Ebli Hanife’nin ashabina tahsis edildigini
ortaya koymasi bakimindan énemlidir. Esasen, Tebriz’de bu isimde bir medrese
oldugunu ortaya koyan, bu haliyle de Bedru’r-Rim1’nin verdigi bilgiyi teyit eden
iki ayr kayit daha mevcuttur. Bunlardan ilki Bedru’r-Rimi’ninki gibi Nesefi’nin
el-Kafi isimli eserinin bir niishasinda yer almaktadir:

14  Osman Gazi Ozgiidenli, “XIV. Yiizyilda Tebriz’de Bir Hayir ve Kiiltiir Kurumu: Senb-i Gazan
(Gazaniyye),” Istanbul Universitesi Edebiyat Fakiiltesi Tarih Dergisi 37 (2001-2002): 260-61.

15 Osman Gazi Ozgiidenli, Ortacag Tiirk-Iran Tarihi Arastirmalar: (Istanbul: Kakniis Yayinlari,
2006), 213-16.

16 Ozgiidenli, Ortacag Tiirk-Iran Tarihi Arastirmalart, 220.
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Niishanin ferag kaydinda yazim isinin Muhammed b. Ali el-Horasani eliyle
705 Muharrem’inde (Temmuz/Agustos 1305) bir Carsamba giinii ikindi namazi
sonras1 dariilmiilk olan Tebriz’de Biiylik Orhan Medresesi’nde tamamlandigi
belirtilmektedir.'” Miistensih, “Biiyiik Orhan” kelimesinin hemen akabinde
“Allah onun kabrini korusun.” seklinde bir duada bulunmaktadir. Diger kayit ise
Muzafferiiddin Ahmed b. Ali Ibnii’s-Sa‘ati’nin (6. 694/1295) Serhu Mecma i’l-
Bahreyn’inin Muhammed b. Omer b. Abdiilmiimin .... (?) eliyle 708 Ramazan’mnin

20’sinde Pazartesi giinii (3 Mart 1309) istinsah edilmis bir niishasinda bulunmaktadir:

Miistensih, burada, yazim isini Tebriz sehrinde Orhaniyye Medresesi’nde
gerceklestirdigini belirtmekte, medrese i¢in “Allah dmriinti uzatsin.”, banisi igin

17 Nesefl, el-Kdfi fi Serhi’l-Vafi (Siileymaniye Kiitiiphanesi, Karagelebizade, 137), 433a.
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de “Allah bu medreseyi inga ettirenin kabrini ve istirdhatgahim giizellestirsin.”
seklinde dua etmektedir.'®

Bedru’r-Rim1’ninki dahil bu kayitlar birlikte diistiniildiigiinde, Tebriz’de Orhan
isminde veya kiinyesinde birisinin bulundugu, bu kisi tarafindan bir medrese
yaptirildigi, medresenin onun adina nispetle Orhaniyye olarak bilindigi ve
Hanefilere tahsis edildigi sdylenebilir. Bu ise, Orhan isimli kisinin kim oldugu
veya olabilecegi yontinde giiglii bir akademik meraki beraberinde getirmektedir.
Mevcut veriler 15181nda bu kisinin Gazan Han olmasi, Orhaniyye isimli medresenin
de Senb-i1 Gazaniyye kiilliyesinde bulunan iki medreseden Hanefilere tahsis
edilmis olan medrese olmas1t muhtemel gibidir. Senb-i Gazaniyye 702/1303 yilinda
tamamlanmistir; Horasani’nin yaziya gecirdigi e/-Kdfi nlishasinin 705 (1305)
yilinin baginda, Bedru’r-Rimi’ninkinin ise ayni yilin sonunda olmasi zikri gecen
Orhaniyye’nin Senb-i Gazaniyye’de Hanefilere tahsis edilmis medrese olabilecegini
ihtimalini miimkiin kilmaktadir. Ayrica Horasani’nin “Biiyiik Orhan Medresesi”
seklindeki nitelemede, Biiyiik Orhan ifadesinden hemen sonra “Allah onun kabrini
korusun.” seklindeki duasi, medresenin banisinin 705 (1305) yilinin baginda hayatta
olmadig1 anlamina gelmektedir. Bunun s6z konusu baninin 703/1304 yilinda vefat
eden Gazan Han olabilecegi yoniinde giiglii bir isaret olarak degerlendirilmesi
miimkiindiir. Elimizdeki ne eski ne de yeni hi¢bir kaynakta, Gadzan Han icin veya
herhangi bir ilhanli y&neticisi igin Orhan isminin ya da unvaninm kullanildig
yoniinde bir bilginin mevcut olmamasi, maalesef bu ihtimali mukayeseli bir tahlile
tabi tutmaya engel olusturmaktadir. Ancak yine de Bedru’r-Rami’ninki dahil
olmak tizere ilgili eserlerde acikca zikri gegcen Orhan ve Orhaniyye ayrintisinin,
Tebriz’deki ilim hareketliligi baglaminda dnemsenmesi gereken bir husus oldugunun
altin1 ¢izmek gerekir."”

II. Fahruddin Carperdi’den icazet Almis Bir Kimse Olarak Bedru’r-Riimi
Zemahseri’nin el-Keggaf’ min 679 Zilhiccesi’nin sonunda Salt giinii (21 Nisan

18 Ibnii’s-Sa‘ati, Serhu Mecma ‘i’I-Bahreyn (Siileymaniye Kiitiiphanesi, Fatih, 1758), 218a.

19 Tlgili kayitlardaki kullanimlarin, Orhan kelimesinin menseine dair tartismalara da belli 6l¢iide 151k
tuttugu agiktir; fakat bu yonde bir tahlilin bu yazinin kapsamini agtigini belirtmek durumundayiz.
Yine de Bedru’r-Riim1 de dahil baz1 miistensihlerin dikkat ¢ektikleri Tebriz’deki Orhaniyye isimli
medresenin varliginin, Siimer’in ve Tezcan’in bu noktadaki tespitlerini kismen tashih edecek
kismen de genisletecek 6nemli bir veri niteligi tagidigin belirtmek gerekir. Bk. Faruk Siimer,
Tiirk Devletleri Tarihinde Sahis Adlar: (Istanbul: Tiirk Diinyas1 Arastirmalari Vakfi, 1999),
2/763; Semih Tezcan, “Orhan Gazi’nin Ad1 Uzerine,” Tiirkcenin Yiikselis Caginda Bursa’da
Dil Kiiltiir ve Edebiyat Bilgi Soleni Bildiriler i¢inde, ed. Hatice Sahin (Bursa: Bursa Biiytiksehir
Belediyesi Yayinlari, 2010), 32-35.
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1281) istinsah1 tamamlanmis bir niishasinin® sonunda gliniimiize ulagabilmis iki
icazet sayesinde Bedru’r-Rimi’nin bu eseri iki ayr1 kisiden okudugu ve her ikisinden

de icazet aldig tespit edilebilmektedir. Bunlardan biri Fahruddin Carperdi’den
aldigi icazettir ve su sekildedir:

ubb‘JW"éﬂ"‘IH#ulnyw’wj_ﬁi-',l.-, - T ———— )
i b it
A o sl L plosogsean s sy
(Sl p AR g0 LI AR e N
'-.,bﬂ_;#‘,'_-;.l',r:f'Ljv*”":ﬂ“‘*‘"*"'ln'-"ﬁk“’{””" T‘..-h,,.b_ﬂ’,.ﬁﬂﬂ.!
At Lt L Han il -‘l.-ll-fll)t}""”‘"“‘t""m
S i Lag g Lt s A / e d b
T I b cis 0l Ll e iy sl ooy el e
Pl _osleces sl JglghblasnallP 7 ﬁﬁ”‘ﬁ"ﬁ T Ol
T T O TR T L et W g
o "hq G st ot o tummwwﬁ;
PO R ] S wd Ml "'b"’JMP:;:,;w
- el o b R MT{.L.;_,.::‘._.W
ol e Lot kst bppafi— s
D L S

= Lyslalstpanlio?
i 0 h_,ul.ﬂ'lf-lup_ul-_uﬂ'l .
e R b
Ul h:fuf“"b“""*'”lf il
_{,M,-l.np'n-ﬂh!ﬂﬁ" | ailale -W&PUL‘&'
e e
A skl otasses el =
(e M}Lﬁphuw.ﬂw""n&’w jop
J#b':_p,w _...J;::-'\JHU'*J ,w)i_,uf/ !

4l é'U.pll--J
: .

B i WJHW'."][J‘;M WLH”'::
| ROl
- :

Carperdi’nin kendi el yazisiyla yazdigi*' ve sonunda ismini not ettigi icazette,
Bedru’r-Rimi’nin isminin “Bedru’l-mille ve’d-din David b. el-merhiim es-said
Kutlugbek b. el-merhim Selam er-Rimi el-Kani” olarak kaydedildigi goriilmektedir.
Carperdi, onu “yiice goniillii imam, yaratilmislarin gururu, fazilet sahibi akranin
iistiinii, pek ¢ok iyi hasleti kendinde toplayan, yiicelik sahibi, fakihlerin dnderi

20 Zemahseri, el-Kessdf (Fatih, 369), 275b. Niishanin zahriyesinde Ibnii’l-Hatib el-Meragi’ye ait
702 Muharrem’i (Agustos-Eyliil 1302) tarihli bir nevbet notu mevcuttur. Buradan hareketle
niishanin sonraki bir tarihte Bedru’r-Rim1 nin miilkiyetine girdigi sdylenebilir. Not su sekildedir:

Al ) 2 el Cadaad) by seaal) (9) o sibestll aAlll Jumd gy m O el (9 el agy she il 5 8
“lamsus 5 (ol s oy G 4S aild

21 Carperdi’ye ait oldugu tespit edilebilen baska hatlarla mukayese edildiginde, Bedru’r-Riimi’ye

verilen icazetin hattmm Carperdi’nin kendi hatt1 oldugu anlasilabilmektedir. Ornegin Carperdi’nin

696 Rebiiilevvel’inde (1296) istinsah ettigi, 733 Zilkadesi’nde (1333) de bir miitalaa notu diistigii

bir eser i¢in bk. ibnii’l-Hacib, el-Izdh fi Serhi’I-Mufassal (Millet Kiitiiphanesi, Feyzullah Efendi,
2007), 129a-b.
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dostumuz” seklinde nitelemekte, istirakiyle kendi meclisini sereflendirdigini ve
onu pek ¢ok ilimde ehliyet sahibi, tiirlii tiirlii hasletlerle donanmis bir kimse olarak
tanidigini belirtmektedir. Bedru’r-Rmi, e/-Kegsdf’ in cogunu hakkiyla, vukifiyet
gostererek ve tiim dikkatini vererek dinlemis, icazet talebinde bulunmasi tizerine
de Carperdi ona eserin tamamini rivayet etme ve istekli talebelere bunun tedrisini
gergeklestirme izni vermistir. Carperdi, onun el-Kessdf disinda tefsir, hadis, fikih
ve baska alanlarda c¢ok sayida eseri de kendisinden dinledigini ifade etmekte ve
kendisine telif ettigi, icazetli oldugu veya rivayet hakkina sahip oldugu eserlerin
de rivayeti i¢in izin verdigini belirtmektedir.?

Fahruddin Carperdi, basta dil ilimleri olmak tizere, fikih ve tefsir alaninda yetkinlik
kazanmis, eserler yazmis ve 6grenci yetistirmis bir kimsedir. Carperdi, dmriiniin
biiytlik bir kismini Tebriz’de gegirdigi bilinen bir kimsedir. Tebriz’e ne zaman
yerlestigi tam olarak bilinmiyor olsa da,® dmriiniin sonuna kadar burada kaldig1
bilinmektedir. Bu durumda, Bedru’r-Riimi’nin ondan e/-Kegssdf’1 dinlemesinin
Tebriz’de gergeklesmis olmasi kuvvetle muhtemeldir. Ancak Carperdi’nin verdigi
icazette herhangi bir tarih bilgisinin mevcut olmayisi, bunun Bedru’r-Rimi’nin
Orhaniyye Medresesi odakli olarak Tebriz’de bulunusu sirasinda mi1 yoksa sonraki
bir tarihte Tebriz’e tekrar ugradigi sirada mi1 gergeklestigi sorusunu cevaplamayi
zorlagtirmaktadir. Bu noktada Carperdi’nin verdigi icazette Bedru’r-Rm1’yi tistiin
hasletler sahibi ve akrandan bir kimse olarak niteledigini ve fakihlerin 6nderi olarak
takdim ettigini gdz ard1 etmemek gerekmektedir. Ozellikle “fakihlerin 6nderi”
seklindeki niteleme, Bedru’r-Rimi’nin fikih ilminde yetkinlik kazanmis ve bir
talebe olmanin Gtesine gegmis bir kimse oldugunu ihsas etmektedir. Ayrica Carperdsi,
icazet metninde kendi eserleri i¢in de ona rivayet izni verdigini belirtmektedir. Bu
acilardan bakildiginda Bedru’r-Rim1’nin Carperdi’den e/-Kessdf 1 dinlemesinin
ve icazet almasinin sonraki bir siiregte gerceklesmis olabilecegi 6ngoriisiinde
bulunmak miimkiin gibidir. Yine de kesin bir ¢ikarimda bulunabilmek giictiir.

Carperdi, Zemahseri’nin e/-Kegsdf min tahsili baglaminda kendisine miiracaat
edilen 6nemli bir isimdir. Bedru’r-Rim1’nin icazeti, bunun en azindan Anadolu
merkezli 6nemli bir tezahiirii konumundadir. Carperdi’nin verdigi icazet, Bedru’r-
Rmi’nin e/-Kessdf disinda tefsir, hadis, fikih ve diger alanlarda da ondan bazi
metinleri okudugunu veya dinledigini ortaya koymaktadir. Bu kapsamda hangi

22 Zemahseri, el-Kegsaf (Fatih, 369), 276b-77a.

23 Abdiilgaffar el-Kazvini’nin e/-Havi isimli eserine yazdigi serhin telif nlishasinin ferag kaydinda
serhin yazimini 694 Zilkade’sinde (Eyliil-Ekim 1295) Tebriz’de tamamladigini belirtmektedir. Bu
bilgiden hareketle Carperdi’nin en azindan bu tarihte Tebriz’de oldugunu séylemek miimkiindiir.
Bk. Carperdi, el-Emali fi’l-Kesf ani’l-Havi (Siileymaniye Kiitliphanesi, Murad Molla, 859),
232a.
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eserlerin tahsile konu oldugunu tespit edebilmek giictiir. Bu alanlar icerisinde ise
fikhin yer aliyor olusunu 6nemsemek gerekir. Zira Bedru’r-Rimi’ye dair bu yaziya
konu olan kayitlar, onun Hanefilige mensubiyetini ortaya koymaktadir. Buna karsin
Fahruddin Carperdi, Safii fikhina mensup bir kimsedir.

Carperdi’nin el-Kegsdf odakli Rukniiddin fsd b. Muhammed es-Sarayi isimli
bir kisiye kendi hattiyla yazdig1 icazette, el-Kessdf disinda hangi eserleri okuttugu
tespit edilebilmektedir. Bu eserler; Ebii’l-Kasim es-Satibi’nin (6. 590/1194) Hirzii I
Emani adh kasidesi, Kazvini’nin el-Havi’si ile Irsadii t-Talibin’i, el-Gayetii 'l-
Kusva, el-Mufassal, Liibabii’l-Miftdh, Burhaniiddin en-Nesefi’nin (6. 687/1289)
Mukaddime’si, [buna dair] Serh’i ve en-Nikdt’1dir.** Bunlardan Abdilgaffar el-
Kazvini’nin (8. 685/1286) eserleri Safii fiirQ fikhiyla ilgili eserlerdir; el-Havi ile
ilgili olarak kullandig1 “Imam-1 Azam es-Safit Muhammed b. Idris’in mezhebindeki
fetvalar konusunda” seklindeki ifadesini Carperdi’nin Safiilige mensubiyetinin giigli
bir disavurumu olarak not etmek gerekmektedir. Gayetii’I-Kusvd ise Carperdi’nin
hocas1 Nasiruddin el-Beyzavi’nin (6. 685/1286) yine Safii flirli fikhinda kaleme
aldig1 bir eserdir. Bu 6rnekler, ilk tahlilde Bedru’r-Rimi’nin Carperdi’den
gerceklestirdigi fikih tahsilinin Safiilik odakli olabilecegini diisiindiirmektedir.?
Fakat Carperdi’nin Hanefi fikhiyla da ilgilendigi yoniindeki bazi1 kayitlar1 da
g6z ard1 etmemek gerekmektedir. Her ne kadar giinlimiize ulagsmis niishalarina
tesadiif edilemese de Carperdi’nin Burhaniiddin el-Merginani’nin (6. 593/1197)
el-Hidaye’si ile Pezdevi’nin Usul’tini serh ettigi belirtilmistir.?® Carperdi’nin Sarayi
isimli kisiye okuttugu eserler arasinda yer alan Burhaniiddin Nesefi’nin ii¢ eserini
de bunun bir yansimasi olarak degerlendirmek mimkiindiir. Fikihta Hanefilige
mensup oldugu bilinen Nesefl, yazdigi eserlerle ilm-i nazar’in sistematik bir hale
gelmesinde basat rol oynamis kimselerdendir. Onun Mukaddime fi’I-Hildf olarak
da isimlendirilen el-Fusiil adli eseri ilm-i nazar’in en énemli metinlerinden biri

24 Zemahseri, el-Kegsaf (Siileymaniye Kiitiiphanesi, Yozgat, 81-2), 486b-87a.

25 Carperdi heniiz hayattayken onun es-Sirdcii’l-Vehhdc’inin Omer b. Abdiirrahim b. Kemal el-
Kirsehri isimli Anadolulu bir kimse tarafindan 745 Ramazan’inda (Ocak-Subat 1345) yaziya
gecirilmis bir niishasinin bulunmasi bunu kismen teyit eder niteliktedir. Bk. Carperdi, es-Sirdcii 'I-
Vehhac (Siileymaniye Kiitiiphanesi, Fatih, 1432), 116a.

26  el-Hiddye iizerine serh yazdig1 bilgisini Katib Celebi, Zeyniiddin el-Iraki’nin Zeyl ale’l-Iber’inden
nakille zikretmektedir. Bk. Katib Celebi, Kesfii 'z-Ziiniin, nsr. M. Serefeddin Yaltkaya-Kilisli
Rifat Bilge (Ofset, Ankara: TTK Yayinlar1, 2014), 2/2036; Pezdevi’nin Usi/’iine serh yazdigi
bilgisi igin yine bk. Katib Celebi, Kesfii 'z-Ziinin, 1/112.

358



Kalayci, Tan / Tebriz-Maveraiinnehir Hattinda Bir Beylikler Dénemi Alimi: Bedru’r-RGmi Davud b. Kutlugbek b...

olarak degerlendirilmistir.”” Nesefi’ye ait olup da Carperdi’nin okuttugu ti¢iincii
eser olan en-Nikat, Hanefiler ile Safiiler arasindaki kirk ihtilafli meselenin ilm-i
nazar yontemiyle tartisildigi, Hanefilerin iddia ortaya koyan, Safiilerin de itiraz
eden olarak konumlandirildig: bir eserdir.2® Ozellikle bu son eser, Carperdi’nin
Hanefl metinlere ve Hanefi fikhina vakif oldugunu diistinmeyi miimkiin kilmaktadir.

III. Muhammed Hemedani’den Icazet Almis Bir Kimse Olarak Bedru’r-

Rimi

Bedru’r-Riimi’nin tahsil gordiigi tespit edilebilen bir baska isim Muhammed
Hemedani’dir. Bu tahsil, yine Zemahseri’nin e/-Kessaf’ 1 merkezlidir ve Hemedani’nin
verdigi bir icazet sayesinde tespit edilebilmektedir. Bu icazet, Carperdi’nin verdigi
icazetin bulundugu e/-Kessdf niishasinda yer almaktadir:
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27 Nesefi’nin bu metninin medreselerde dgrencilere ezberlettirilen bir metin oldugu belirtilmistir.
Bk. Siikrii Ozen, “Ilm-i Hilaf yahut Fukaha Metoduna Gore Cedel Hakkinda Klasik Bir Metin:
Menseii’n-Nazar,” Makalat 2 (1999) 176; Eserle ilgili daha genis bilgi i¢in bk. Necmettin
Pehlivan ve Hadi Ensar Ceylan, “Adabu’l-Bahs Devrimine Dogru Son Evrim: Burhanuddin
en-Nesefi’nin el-Fustl’ii,” Ankara Universitesi Ilahiyat Faliiltesi Dergisi 56, no. 2 (2015): 1-75.

28 Pehlivan, en-Nikat’n birbirini takip eden bir eser serisi olarak yazildigini, en-Nesefi’nin bu seri
altinda iki tanesi mufassal onar meseleden, bir tanesi muhtasar kirk meseleden ve nihayet bu
muhtasar eserin serhinden olugan dort eserinin olmasi gerektigini belirtmektedir. Bk. Necmettin
Pehlivan, “Ilm-i Nazarm Tekamiiliine Dogru: Burhanuddin en-Nesefi’ye Gore (6. 687/1289)
Ait Yeni Eserler,” Ankara Universitesi Ilahiyat Fakiiltesi Dergisi 61, n0.2 (2020): 340-41.
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Carperdi’ninkinin aksine, Hemedani’nin verdigi icazette tarih bilgisi de mevcuttur.
716 Ramazan’1inin 6. giinii (22 Kasim 1316) tarihli bu icazette Hemedani, Bedru’r-
Rami’nin ismini “Bedru’l-mille ve’d-din Daviad b. Kutlugbek b. Selam er-Rim1
el-Kani1” olarak kaydetmis ve onu “yiice goniillii biiyiik imam, fazillarin meliki,
yaratilmislarin gurur kaynagi, pek ¢ok hasleti ve meziyeti kendine toplayan,
ahlak ve siret bakimindan kendisinden razi olunan” bir kimse olarak vasfetmistir.
Onun, e/-Kessaf in tamamini kendisine okudugunu, kendisinin de Semsti’l-mille
ve’d-din Muhammed el-Keysi’den okudugunu ifade etmekte ve ona miifessirlerin
kostuklar ilkelere riayet etmesi sartiyla eseri kendisinden rivayet etme izni verdigini
belirtmektedir.”

Hemedani hakkinda tabakat eserlerinde herhangi bir bilgi tespit edilememektedir;
ancak el-Kegssdf'1 kendisinden tahsil ettigini belirttigi Semsiiddin Muhammed b.
Ahmed el-Keysi (6. 694/1295) hakkinda sinirli da olsa bilgi mevcuttur. Keysi’nin
farkli ilim alanlarinda yetkin oldugu, Bagdat Nizamiyye’sinde tedris makaminda
bulundugu ve Siraz’da vefat ettigi kaydedilmektedir.® frsad ild [lmi’I-I ‘rab, onun
bilinen ve gliniimiize ulagabilmis tek eseri olup dil alanindaki yetkinligini 6rnekler
niteliktedir.?! Kutbiiddin es-Sirazi (6. 710/1311)* ve Abdiirrezzak el-Kasani (6.
736/1335)% Keysi’den tahsil gordiigli kaydedilen 6nemli bazi isimlerdir. Bedru’r-
Rami’nin icazeti, Keysi’nin talebelerinden birinin Hemedani oldugunu, benzer
sekilde Keysi’nin okuttugu kitaplardan birinin de el-Kegssdf oldugunu ortaya
koymaktadir.

Hemedani’nin Tavdihu Miiskilati’l-Kessdf adli eseri glinlimiize ulasabilmistir.
Eserin dibacesinde miiellif ismi Muhammed b. el-Hasen el-Hemedani olarak
kayitlidir. Hemedani, e/-Kessdf in alimler arasinda dolasimda ve segkinler
nezdinde meshur oldugunu, eserin miifessirlerin goriislerini 6zetleyen, tahkik
ehlinin diisiincelerini 6z olarak veren, liigat, irab ilimlerinin incelikleri, meani
ve beyan ilimlerinin hakikatleriyle dolu, akil sahiplerini hayrette birakan bir eser

29 Zemabhseri, el-Kessdf (Fatih, 369), 276a.

30 Selahuddin Halil b. Aybek es-Safedi, el-Vdfi bi’'l-Vefeydt, thk. Ahmed el-Arnavit ve Tiirki
Mustafa (Beyrut: Daru Thyai’t-Tiirasi’l-Arabi, 2000), 2/100.

31 Eser icin bk. Keysi, frsdd ila Ilmi’l-I rab, thk. Abdullah Ali el-Hiiseyni el-Berekati ve Muhsin
Salim el-Omeri (Mekke: Camiatii Ummii’l-Kura, 1987).

32 Sirazi’nin, Keysi’den [bn Sind’nin el-Kdniin fi t-Tibb’1n1 okudugu kaydedilmistir. Bk. Mustakim
Arici, “Kutbuddin Sirazi’ye Gore Tababet Sanati ve Hekimlik Ahlaki,” Kutadgubilig: Felsefe
- Bilim Aragtirmalari 22 (2012): 48.

33 Kasani’nin Keysi’den tefsir ve hadis tahsilinde bulunmus olabilecegi belirtilmektedir. Bk.
Necmettin Ergiil, “Abdurrezzak Kasani (6. 730/13309)’nin Hayati, Ilmi-Tasavvufi Kisiligi ve
Eserleri,” Birey ve Toplum Sosyal Bilimler Dergisi 3, no. 5 (2013): 98.
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olduguna dikkat ¢ekmektedir. Fazilet sahibi ¢ok sayida kiginin bu eserin kiraati
ve semaina 6nem verdiklerini, eserin inceliklerini elde edebilmek icin epeyce
caba sarf ettiklerini, fakat eserin bazi noktalarinin onlara oldukca zor geldigini
ifade etmektedir. Kendisi bu kapali noktalar1 ¢éziimlemek i¢in epeyce bir zaman
harcamis, bu esnada eseri kendisine okuyan veya dinleyen kimseler, ondan bu
hususlar agikliga kavusturacak bir eser yazmalarini istemislerdir. Bu istegi defalarca
geri gevirmesine ragmen 0grenciler 1srarina kayitsiz kalamamis ve serhini yazmas,
bunu da Tavdihu Miiskildti’l-Kessdf olarak isimlendirmistir.>*

Hemedani’nin dibacede verdigi bilgilerden anlasildig1 kadariyla yazdig eser,
aslinda el-Kessdf odakli okumalar esnasinda gergeklestirilen dil odakli kisa
aciklamalarin ve ¢oziimlemelerin bir araya getirilmesi iizerinden sekillenmistir.
Onun, Carperdi ile birlikte e/-Kegsdf’1 ilk serh eden kisi oldugu, ancak eserinin
sonraki literatiirde Carperdi’nin serhi kadar ilgi gormedigi belirtilmistir.** Bu siiregte
el-Kessdaf’in en fazla ilgi gordiigii ve cok yonlii bir miitalaa zeminine doniistiigii
yerlerin baginda 6zelde Tebriz sehri, genelde ise Horasan bolgesi gelmektedir.
Carperdi ve Serefiiddin et-Tib1 (6. 743/1343) bunun Tebriz’de iki 6nemli ayagi
konumundadir. Yazdiklari serhler ile el-Kegssdf odakli sonraki serh ve hasiye
gelenegine giiglii bir sekilde tesir eden bu iki alim,* ayn1 zamanda bu metnin
tedrisinde de basat rol oynamislardir. Hemedani’nin de bu siirecte Tebriz’de bulunup
bulunmadigini tespit edebilmek giictiir, ancak el-Kessaf merkezli olarak Tebriz’de
olusan ilim hareketliligi bunun ihtimal dahilinde olabilecegini diisiindiirmektedir.

Carperdi ve Hemedani’den aldig1 icazetlerde, Bedru’r-Riimi’nin kiinye
bilgisinde gecen el-Kani (W) ifadesi dikkat gekicidir. “er-RGmi” nispetinin
hemen akabinde bulunmasi, bunun bir yerlesim yerine yonelik bir génderme
olabilecegini diisiindiirmektedir. Ilgili ddSnem Anadolu’sunda buna mesnet teskil
edebilecek iki muhtemel yerlesim yeri tespit edilebilmektedir. Bunlardan ilki Sivas’in
giinlimiizde Yildizeli ilgesine bagli Avcipinart koyudiir. Bu kdyiin eski ismi Kan’dir
(U8). Koyiin, adini, yakinindan gegen Kan deresinden aldigi kaydedilmektedir.’’
K&yiin daha eski ismi ise Kanabad’dir (2LU) ve Anadolu Selguklu sultani 1.
[zzeddin Keykavus tarafindan yaptirilan Sivas Dariissifasi’nin vakfiyesinde bu

34 Muhammed b. el-Hasen el-Hemedani, Tavdihu Miiskildti’I-Kessaf (Stileymaniye Kiitiiphanesi,
Murad Molla, 308), 1b.

35 M. Taha Boyalik, “Tefsir Serh-Hasiye Geleneginde Kurucu Bir Eser: Kutbiiddin er-Razi’nin
Serhu Miiskilati’l-Kessat’1,” Nazariyat: Islam Felsefe ve Bilim Tarihi Arastirmalart Dergisi S,
no. 2 (2019): 143.

36 Boyalik, “Tefsir Serh-Hasiye Geleneginde Kurucu Bir Eser,” 143.

37 Refet Yinang, “Kayseri ve Sivas Darligsifalari’nin Vakiflar1,” Belleten 48, no. 189-190 (1984):
304.
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isimle zikri gegmektedir.*® Bu bilgiler dikkate alindiginda en eski ismi Kanabad
olan, ancak Kan seklinde kisaltilarak kullanilan Sivas’a bagli bir yerlesim yerinin
kayda deger bir niifusu barindirdigi ve biiyiik bir nahiye oldugu 6ngoriisiinde

bulunmak miimkiindur.*

Bedru’r-Rimi’nin el-Kéni seklindeki kiinyesine zemin olugturabilecek ikinci

olasilik, gliniimiizde Erzurum’un Yakutiye ilcesine bagli olan Dadaskdy’diir.
Erzurum sehir merkezine oldukg¢a yakin bir mesafede bulunan®® bu kdyiin, eski ismi
Kan (08) olup Cumhuriyet doneminde Dadas/Dadaskoy olarak degistirilmistir.*!
[lgili dsSnemde Erzurum, ilhanhlarin hakimiyeti altindadir; HatGniyye, Yakitiyye

38

39

40

41

615/1218’de tanzim edilen vakfiyede ilgili Dariissifa’ya vakfedilen araziler arasinda Sivas’in
Kanabad nahiyesindeki Koymad divanisi de yer almaktadir. Bk. Yinang, “Kayseri ve Sivas
Dariigsifalari’nin Vakiflar,” 301-304; Vakfa konu olan arazinin Danyal kopriisiinden Kan
nehrine ve Tumluca dagia kadar uzandigi, ayrica Subasi, Sandal, Donur, Dene, Koymad,
Kavak, Kici, Kizilkdy, Candar, Salure, Bedahaci, Begdili, Hanis, Serkler gibi kdyleri i¢ine
aldig: belirtilmektedir. Bk. Ali Haydar Bayat, “Anadolu Selguklu Saglik Miiesseselerinden
Sivas Dariissifas1 ve Vakfiyesi,” I. Uluslararas: Tiirk-Islam Bilim ve Teknoloji Tarihi Kongresi
i¢inde (Istanbul: I.T.U. Mimarlik Fakiiltesi Bask1 Atélyesi, 1981), 2/29.

Erzincan depreminin bagta Erzincan olmak iizere gevre illerde olusturdugu tahribatin yaralarinin
sartlmas1 amacina matuf olarak bir takim diizenlemelerin yiiriirliige konuldugunun belirtildigi
4 Mart 1940 tarihli Resmi Gazete’de Kan kdyii de gegmektedir. KOy, burada Sivas vilayetinin
Sisorta nahiyesine bagli bir kdy olarak zikredilmistir. Bk. Resmi Gazete, 4449, 4 Mart, 1940:
13436.

Giinlimiizde artik Erzurum’un neredeyse bir pargasi haline gelen Dadaskdy, eski sehir merkezine
yalnizca 5 km. uzakliktadur.

1940 yilinda Igisleri Bakanlhig: tarafindan yayimlanan 8589 sayili genelge gergevesinde,
yabanc1 dil ve koklerden gelen ve kullanilmasinda karisikliga yol acan yerlesim yerlerinin
adlarinin Tiirkge adlarla degistirilmesinin kararlastirildigi, bunun uygulamaya dokiilmesinin
1957 yilinda kurulan Ad Degistirme Ihtisas Komisyonu’nca gerceklestirildigi, komisyonun
1978 yilina kadarki faaliyetleri kapsaminda 28.000 civarinda yerlesim isminin degistirildigi
kaydedilmektedir. Erzurum’un Kén koyii de bu kapsamda ismi degistirilen kdylerden biridir.
1835 yilinda gergeklestirilen niifus sayimi kapsaminda kdyiin Ispir’e baglh olarak kaydedildigi,
niifusunun da 49 hane ve 121 kisiden olustugu tespit edilmistir. Bk. Erisim Nisan 29, 2022,
http://www.ispir.gov.tr/1835-yilinda-ispir.
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gibi kapsamli egitim komplekslerinin insasina sahne olmus* ve 6énemli bir ilim
merkezine déniismiistiir.** Erzurum’un bu noktadaki 6nemi siyasi, askeri ve
ekonomik agidan bir kavsak noktasi olusudur. Oyle ki Ilhanli hakimiyeti sirasinda
sehrin “Karakurum’a ve Tebriz’e giden-gelen Sultan, sehzade ve iist diizey Selguklu
gorevlilerinin, [Thanlilarm Anadolu’dan vergi toplamak i¢in gonderdigi gérevlilerin,
Anadolu’da gikan isyanlari bastirmaya giden-gelen ilhanl valilerinin ve yaylak-
kislak kurmaya gelen Mogol ordularmin ugrak yeri” oldugu belirtilmis,* {lhanlilarin
Trabzon limani {izerinden Avrupa ile kdpri tesis etmesinde kilit rolii oynadigina
dikkat cekilmistir. Erzurum’un bu siirecte Ilhanlilarin kiiltiir ve ilim merkezi
konumundaki Tebriz ile irtibat1,* Bedru’r-Rimi’nin en azindan 705/1306 yilinda
Tebriz’de bulunuyor oldugu bilgisiyle birlikte diisiiniildiigiinde onun sahip oldugu

42 Bunlardan Cifte Minareli Medrese olarak da bilinen Hatliniyye Medresesi’nin Anadolu
Selguklularmin son déneminde ve kismen [lhanlilara tabi bir sekilde gorev yapan Muineddin
Pervane ya da [lhanllari Anadolu valisi konumundaki Geyhati’nun esi tarafindan yaptirilmas
olabilecegi hususu akademik ¢evrelerde hala canliligini koruyan bir tartisma konusudur. Bk. Halik
Karamagarali, “Erzurum’daki Hatuniye Medresesi’nin Tarihi ve Banisi Hakkinda Miilahazalar,”
Selcuklu Arastirmalart Dergisi [Malazgirt Zaferi Ozel Sayis1900.Y11] 3 (1971): 209-47; Osman
Giirbiiz, “Erzurum Cifte Minareli Medrese’nin Yapim Tarihi ve Banisi Hakkinda Yeni Bir
Yaklasim,” Atatiirk Universitesi Tiirkiyat Arastirmalart Enstitiisii Dergisi 11, no. 25 (2004):
145-60. Burhaniiddin el-Merginani’nin e/-Hiddye adli eserinin bir niishasi Mahmid b. el-Hiiseyin
el-Hac eliyle 730 (1330) yilinda Hatiniyye Medresesi’nde istinsah edilmistir. Bk. Merginani,
el-Hiddye (Siileymaniye Kiitiiphanesi, Fatih, 2239), 319a. Osmanli belgelerinde Hatuniyye
Medresesi’ne vakfedilen kdyler arasinda Kan koyiiniin de gegtigi belirtilmistir. Bk. Enver
Konukeu, Sel¢ukiulardan Cumhuriyete Erzurum (Ankara: Yiiksekogretim Kurulu Matbaasi,
1992), 65. (Bu bilgiyi bor¢lu oldugumuz Hanifi Sahin’e bu vesileyle ayrica tesekkiir etmek
isteriz.) Yakitiyye Medresesi ise Olcaytu zamaninda ilhanlhlarin Erzurum ve Bayburt valisi
olarak goérev yapan Hoca Cemaleddin Yakut tarafindan 710/1310 y1linda insa ettirilmistir. Bk.
Ayse Denknalbant, “Yakutiye Medresesi ve Kiimbeti,” TDVIA, 43/293. Pezdevi’nin Usi/*iiniin
bir niishasmin ferag kaydinda gegen, niishanin Babert [Bayburt] sehrinde Hace Cemaliiddin
Medresesi’nde 712 Cemaziyelahir’inde (Ekim-Kasim 1312) istinsah edildigi yoniindeki
bilgiye bakilirsa Hoca Cemaleddin’in yakin tarihlerde Bayburt’ta da bir medrese insa ettirdigi
anlagilmaktadir. Bk. Pezdevi, Usil (Sileymaniye Kiitiiphanesi, Fatih, no.1221), 166a-b.

43 Busiirecte Erzurum’da veya Erzurumi kiinyeli kisilerce yaziya gegirilmis bazi eserlerin bulunuyor
olmast, bunu kismen de olsa teyit eder niteliktedir. Ornegin Hafizuddin Nesefi’nin el-Kdafi adl
eserinin bir niishasi, el-Hiiseyin b. Ali el-Aksaray1i eliyle 713 (1313) tarihinde Erzurum sehrinde
istinsah edilmistir. Bk. Nesefi, e/-Kdfi (Kastamonu Yazma Eser Kiitiiphanesi, 931), 236b; Ismini
Hiiseyin b. Ali b. Yahya el-ErzurGimi olarak veren bir kisinin de 734 (1334) tarihinde e/-Hiddye’yi
istinsah ettigi tespit edilebilmektedir. Bk. Merginani, e/-Hiddye (Siileymaniye Kiitiiphanesi,
Fatih, 2254), 267a.

44 Firdevs Ozen, “Ilhanlilar Devrinde Erzurum,” Dil, Tarih ve Cografya Fakiiltesi Dergisi 56, n0.2
(2016): 264.

45 Yakatiyye Medresesi’nin bir kapisi Tebrizkapi olarak isimlendirilmis olup, bu isim halen de
kullanilmaktadir.
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el-Kani kiinyesinin Erzurum ile iliskili olabilecegini ihsas etmektedir. Yine de bu
hususu nihayete erdirebilecek bir 6ngdriide bulunabilmek gligtiir.

IV. Hemedéani’nin Tavdihu Miiskilati’l-Kegsdf imin Miistensihi olarak Bedru’r-

Rimi

Bedru’r-Rimi’nin, kendisinden icazet aldigi Hemedani’nin giiniimiize ulastig
tespit edilebilen tek eserinin bir niishasinin miistensihi olusu ayrica dikkat ¢ekicidir.
Bu durum, ilgili niishanin ferag kaydinda su sekilde yer almistir:

Ferag kaydi bilgisinde ismini “Daviid b. Kutlugbek b. Islam er-Riimi” olarak
sunmakta ve eserin istinsahini 717 Cemaziyelahir’inin sonlarinda Cuma giinii
(2 Eyliil 1317) en-Nasiriyye isimli medresede tamamladigini kaydetmektedir.*
Burada istinsah/kitabet yerine “talik” kavramin tercih ediyor olmas1 dikkat
cekicidir; boylesi bir tercihin, niishanin baz1 sayfalarinin kenarlarinda yer alan
yer yer hacimli bazi kenar notlariyla bir iliskisi olmalidir. Her ne kadar bu notlarin
altinda kim tarafindan yazildigini ihsas edecek bir bilgi mevcut degilse de, yine
de niishanin hattiyla benzerlik tasidigi i¢in bunlarin Bedru’r-Riim1’ye ait olmasi
ihtimal dahilindedir. Istinsah kaydindaki bilgi dikkate alindiginda, Bedru’r-Rimi’nin
Hemedani’den icazet aldiktan yaklasik bir yil sonra onun eserini istinsah ettigi
anlagilmaktadur. Istinsahi gergeklestirdigi en-Nasiriyye Medresesi’nin neresi oldugu
merak konusudur.

Tarih ve tabakat kitaplarindaki kayitlar dikkate alindiginda ilgili ddnemde en-
Nasiriyye adin1 tagiyan birden fazla medrese s6z konusudur. Bunlar igerisinde en
meshuru, Memliik Sultani el-Melikii’'n-Nasir Muhammed b. Kalavun (6. 741/1341)
tarafindan Kahire’de insa ettirilen ve 703/1303 tarihinde agilis1 gergeklestirilen
en-Nasiriyye isimli medresedir. Her biri dort fikith mezhebinden birine tahsis
edilmis dort eyvandan olusan medrese, faaliyete girdigi tarihten itibaren asirlarca

46 Muhammed b. el-Hasen el-Hemedani, Tavdihu Miiskilati’[-Kegsdf (Manisa Yazma Eser
Kiitiiphanesi, Manisa il Halk, 103), 116b.
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6nemli bir ilim merkezi islevi gérmiistiir.*” Bedru’r-Rimi’nin istinsah1 717/1317
yilinda tamamladig1 g6z oniinde bulunduruldugunda, Kahire’deki en-Nasiriyye nin
istinsah1 gergeklestirdigi medrese olmasi ilk tahlilde muhtemel goriilebilir. Fakat
istinsah kaydindaki bir ayrint1 bu ihtimale tereddiitle yaklagsmay1 gerektirmektedir.
Bedru’r-Rimi, en-Nasiriyye Medresesi ni zikrettikten sonra medresenin banisi i¢in
“Allah buranin banisine rahmet etsin.” seklinde bir duada bulunmaktadir. Boylesi
bir ifade medresenin banisinin kesin olarak vefat ettigine delalet etmese de, yine
de bunu giiclii bir sekilde ¢agristirmaktadir. Kahire en-Nasiriyye Medresesi nin
banisi olan el-Melikii’'n-Nasir’1n vefat tarihi 741/1341°dir. Bu durumda Bedru’r-
Rami’nin istinsah1 gergeklestirdigi medresenin Kahire’deki Nasiriyye Medresesi
olma ihtimali -tiimilyle ortadan kalkmamakla birlikte- zayiflamaktadir.

en-Nasiriyye olarak kaynaklarda zikri gegen diger iki medresenin ikisi de
Dimask’tadir ve her ikisi de Eyytibilerin Haleb ve Dimagk kolunun son hiikiimdari
olan el-Melikii’'n-Nasir Salahuddin Yasuf'b. Muhammed (6. 658/1260) tarafindan
insa ettirilmistir. Bunlardan ilki 653 (1255) yilinin sonlarinda insas1 tamamlanan
en-Nasiriyyetii’l-Civaniyye,* ikincisi ise 654 (1256-57) yilinda bir dariilhadis olarak
inga edilen en-Nasiriyyetii’l-Berraniyye’dir.** Banisinin vefat tarihinin, Bedru’r-
Rami’nin eseri istinsah ettigi tarihten dnce olusu bu iki medreseden birinin, onun
istinsah1 gerceklestirdigi medrese olmasini -en azindan teorik olarak- miimkiin
kilmaktadir.

Her ne kadar mevcut literatiirde bu yonde bir bilgi mevcut degil ise de,
Artukogullarinin hakimiyeti altinda bulundugu siiregte Mardin’de en-Nasiriyye
isimli bir medresenin varligindan, burada istinsah edilmis iki metin sayesinde
haberdar olunabilmektedir. Ayn1 mecmuada kayith ve her ikisi de ayni kisinin
hattiyla yaziya gecirilmis bu iki metinden ilki Pezdevi’nin Us#/’ii olup, Mahmad
b. ibrahim er-Rimi eliyle 685 Receb’inin ortalarinda (Eyliil 1286) Mardin sehrinde

47 Bumedrese ile ilgili bilgi i¢in bk. Ahmet Saglam, “Misir-Kahire Nasiriyye Medresesi Vakfiyesi,”
Celal Bayar Universitesi Sosyal Bilimler Dergisi 15, no. 1 (2017): 249-68.

48 Abdiilkadir b. Muhammed en-Nu‘aymi, ed-Daris fi Tarihi’l-Meddris (Beyrut: Darti’1-Kiitiibi’l-
iImiyye, 1990), 1/350-351. Nu‘aymi, en-Nasiriyyetii’l-Civaniyye’de ilk ders veren kisinin
Sadruddin Ahmed b. Yahy4 ibn Seniyyiiddevle (6. 658/1259-1260) oldugunu kaydetmistir.
el-Melikii’n-Nasir Y{suf’un muhabbet besledigi ve hakkinda &vgiilerde bulundugu ibn
Seniyyiiddevle Safiilige mensup olup Dimask’ta kadilkudatlik gérevinde bulunmustur. Bk.
Safedi, el-Vafi bi’l-Vefeyat, 8/161. en-Nasiriyyetii’l-Civaniyye’de, ibn Seniyyiiddevle nin
itibaren de buradaki tedrisin Safif Kadi’nin uhdesinde olmasi1 yoniinde bir diizenleme yiiriirliige
konulmustur. Bk. Nu‘aymi, ed-Daris fi Tarihi’l-Medaris, 1/351.

49 Nu‘aymi, ed-Daris fi Tarihi’l-Medaris, 1/85-87.
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en-Nasiriyye isimli medresede yazimi tamamlanmistir.®® Mecmuadaki yer alan
Kitab fi [Imi’I-Miindzara adl diger metin ise miiellifi meghul olarak kataloglanmis
olup,’! ayni kisi tarafindan, 685 Muharrem’inde (Subat-Mart 1286) yine Mardin
en-Nasiriyye Medresesi’nde istinsah edilmistir.”* Ikinci eserin ferag kaydinda
miistensihin kendisi i¢in en-Niksari kiinyesini kullandig1 goriilmektedir. Bu iki
metnin yazildig1 685/1286 tarihinde Artukogullarinin Mardin kolunun yoneticisi
konumundaki kisi, Muzafferuddin Kara Arslan’dir. 658/1259-1260 yilindan
689/1290-1291 yilina kadar otuz yil1 agkin yoneticilik yapan Kara Arslan déneminde
Artukogullarinin Mardin kolu, {lhanlilara tabi olmus, bu tabiyyet de halefleri
zamaninda stirdiiriilmiistiir. Kara Arslan ve halefleri doneminde Mardin sehri,
ilim ve kiltiir bakimindan en verimli donemini yasamistir.?* Bedru’r-Rmi’nin
en-Nasiriyye olarak zikrettigi medresenin Mardin’deki medrese olup olmadigi
konusunda kesin bir degerlendirmede bulunabilmek elbette giigtlir. Bununla birlikte,
kendisinin ilhanlilarin baskenti Tebriz’de bulundugu dikkate alinirsa, 717/1317
yilinda ilhanlilara tabi ve Ilhanllarla giiglii baglar gelistiren Artukogullari’nin
hakimiyetindeki Mardin’de bulunma ihtimalini g6z ard1 etmemek gerekir.

V. Alaiiddin Buhari’nin Kesfii ’I-Esrdr’inin Miistensihi Olarak Bedru’r-Rimi
Bedru’r-Riimi’ye dair tespit edilebilen bir diger tarihsel kayit, Alaiiddin
Buhéri’nin Kesfii '[-Esrdr isimli eserinin bir nlishasinda bulunmaktadir:

50 Pezdevi, Usiil (Siilleymaniye Kiitiiphanesi, Fatih, 1223), 138b.

51 Birbaska niishasiin zahriyesinde eserin, Mi ‘varu 'n-Nazar ald Mezhebi l-Imam Ebi Hanife fi Adib,
miiellifinin de Burhaniiddin b. Abdiilaziz en-Nesefi olarak kaydedildigi tespit edilebilmektedir.
Bk. Nesefl, Mi ‘yaru 'n-Nazar (Kopriilii Kiitiiphanesi, Fazil Ahmed, 530), 1a (Bu bilgiyi ve
ilgili yazmay1 bizimle paylasan Necmettin Pehlivan’a bu vesileyle tesekkiir etmek isteriz).
Zahriyede kayitli olan miiellif ismi muhtemelen dibacede nasil gegiyorsa o sekilde alinmig
gibidir. Burhaniiddin ve en-Nesefi kiinyeleri ilk tahlilde meshur hilaf¢1 Burhaniiddin Muhammed
b. Muhammed en-Nesefi’yi cagristirsa da burada zikri gegen Ibn Abdiilaziz ayrintis1 buna pek
fazla imkan vermemektedir. Ancak miiellifin ger¢ekte kim oldugu konusunda ilave bir bilgiye
ulagilamamuistir.

52 Nesefi, Kitdb fi [lmi’l-Miindzara (Siileymaniye Kiitiiphanesi, Fatih, 1223), 190b.

53 es-Sahd'ifii’I-Ildhiyye adli eserinin bir niishasinin zahriyesinde yer alan ancak kim tarafindan
yazildig1 belli olmayan bir not, meshur hilaf¢1 Semstiddin Muhammed b. Esref es-Semerkandi’nin
(6. 722/1322) de bu siiregte Mardin’de bulundugunu diisiinmeye imkan tanimaktadir. Notu yazan
kisi, Semerkandi’nin e/-Mukaddime fi’I-Hilafiyyat isimli eser iizerine yazdig1 serhi temin etme
imkani buldugunu belirtmekte ve serhte gecen sebeb-i telife dair bilgilere yer vermektedir. Buna
gore 686 (1287-1288) yilinda telifi tamamlanan eseri Semerkandi, Mardin sehrinde bir talebe
toplulugunun istegi tizerine kaleme almis, Mifidhu 'n-Nazar olarak isimlendirmis ve Mardin
hakimi Ebii’l-Hars Kizil Arslan el-Artuki’nin kiitiiphanesine bagislamistir. Bk. Semerkandi,
es-Saha ifii’I-Ilahiyye (Siileymaniye Kiitiiphanesi, Sehid Ali, 1688), la; Krs. lhan Kutluer,
“Semerkandi, Muhammed b. Esref,” TDVIA, 36/475.
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O burada ismini “David b. es-Seyh Kutlugbek b. Islam er-Riimi” olarak
takdim etmekte, niishanin yazimini, tashihini ve asil niisha ile mukabelesini
712 Zilhicce’sinin 20’sinde Carsamba giinii (18 Nisan 1313) gerceklestirdigini
belirtmektedir.’* Bedru’r-Rimi, kendi ferag kaydi bilgisinden 6nce, istinsahta esas
aldig1 niishanin ferag kaydi bilgisini de paylasmistir. Buna gore kaynak niisha,
musannife okunmus bir niishadan hareketle Buhara’da istinsah edilmistir.

Bedru’r-Rimi’nin yaziya gegirdigi eser olan Kesfii 'I-Esrar, Pezdevi’nin Usi/l’i
iizerine yazilmis kapsamli bir serhtir ve yazildigi donemden itibaren Hanefl
gelenekte kabul gérmiistiir. Pezdevi’nin Usil’line yonelik tam metin halinde ilk
serh® Hiisamiiddin es-Signaki’nin e/-Kdfi isimli eseridir; bunu Alaiiddin Buhari’nin
serhi takip etmistir. Buhari’nin serhinin telif tarihi tam olarak belli degildir; bununla
birlikte Signaki’nin serhinden hemen sonra yazildig1 bilinmektedir. Signaki’nin
serhinin telif tarihinin 704 Cemaziyelevvel’i (Kasim-Aralik 1304)% oldugu goz
ontinde bulunduruldugunda, Buhari’nin bu tarihten sonraki bir tarihte serhini kaleme
almis olabilecegi soylenebilir. Bu durumda, Bedru’r-RGm1’nin telifinden kisa bir
siire sonra serhi istinsah ettigi anlasilmaktadir. Istinsah1 nerede gerceklestirdigi
hususunda herhangi bir bilgi paylasmamaktadir. Telifinden kisa bir siire sonra eseri
istinsah etmis olmasi 6nemsenmesi gereken bir husustur; Kesfii I-Esrdr’m giinlimiize
ulagabilmis niishalar1 gdzden gecirildiginde Bedru’r-Riimi’nin niishasinin ayni

54 Buhari, Kesfii'l-Esrar (Stileymaniye Kiitliphanesi, Bagdatli Vehbi, 370), 282b. Bu bilgi i¢in
Muhammed Osman Dogan’a tesekkiir ederiz.

55 Signaki’den 6nce Hamidiiddin ed-Darir tarafindan yazilmis bir serhten s6z ediliyor olsa da
bunun bir talika oldugu belirtilmistir. Bk. Kéatib Celebi, Kesfii z-Ziinun, 1/117.

56 Katib Celebi, Kesfii z-Ziiniin, 1/116.
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zamanda eserin Anadolu kokenli biri tarafindan istinsah edildigi tespit edilebilen
-simdilik- ilk niisha oldugu anlasilmaktadir.

VI. Fahrulislim Pezdevi’nin Us#/l’iiniin Sarihi Olarak Bedru’r-Rimi

Bedru’r-Rimi’ye ait tarihsel kayitlar i¢erisinde en dikkat ¢ekici olani, kuskusuz
Pezdevi'nin Usiil’line yazdigi serhin dibacesinde verdigi bilgilerdir. Katib Celebi’nin
(6. 1067/1657), Pezdevi’nin bu eseri iizerine yazilmis serhleri siraladigi listede
Bedru’r-Rimi’nin ve eserinin zikri gegmemektedir. Boyle bir eserin varligina
ilk dikkat ¢ceken, Veliyyiliddin Carullah Efendi’dir (6. 1151/1738). O, bu noktada
biri Bedru’r-RGmi’nin s6z konusu eserinin zahriyesinde, digerleri de Pezdevi’nin
Usul’i ile Alaiiddin Buhari’nin Kegfii 'I-esrar’inin kendi koleksiyonunda bulunan
niishalarinin zahriye sayfalarinda olmak tizere birbirine benzeyen, ancak her birinde
kiiciik ama 6nemli ayrintilarin eslik ettigi dort miitalaa notu kaleme almistir.
Bedru’r-Rimi’nin eserinin zahriyesindeki hari¢ diger {i¢ not, Carullah Efendi’nin
derkenar notlarini konu edinen bir ¢alismada Koksal tarafindan, Carullah Efendi’nin
ozellikle Hanefi fikih usuliiyle ilgili eserlere yonelik biitiinciil perspektifinin tasvir
edilmesi amacina matuf olarak ana hatlariyla tetkik edilmistir.’” Gerek Pezdevi’nin
eseri lizerine yazilan serhler gerekse Bedru’r-Rim1’nin bu serhler igerisinde nerede
durduguna dair tamamlayici bilgiler sundugundan Carullah Efendi’nin bu notlarinin
muhtevasina kisaca deginmek gerekmektedir. Pezdevi’nin eserinin niishasindaki
notunda Carullah Efendi, Katib Celebi’nin Kesfii z-Ziintin’unda zikrettigi bilgileri
Ozetlemis, sonrasinda da burada olmayan bazi bilgileri kendisi eklemistir:
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Onun bu kapsamda ilave olarak sundugu bilgilerden biri de Pezdevi’nin eserini
serh edenlerden birinin Bedru’r-Rimi oldugu yoniindeki bilgidir.>® Carullah

57 Asim Ciineyd Kd&ksal, “Veliyyiiddin Carullah Efendi’nin Fikih Ustliine Dair Notlar1,” Osmanili
Kitap Kiiltiirii: Carullah Efendi’nin Kiitiiphanesi ve Derkenar Notlar: i¢inde, ed. Berat Agil
(istanbul: ilem Yaynlari, 2020) 203-07.

58 Pezdevi, Usil/ (Siileymaniye Kiitiiphanesi, Carullah, 436), 1a.
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Efendi’nin diger bir miitalaa notu, Alaiiddin Buhari’nin Kesfii 'I-Esrdr’inin bir
niishasinin zahriyesinde kayithdir:
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Aslinda Carullah Efendi’nin bu notu yazmaktaki amac1 Kesfii '[-Esrdr’in
kaynaklarini listelemektir; bu cercevede zikrettigi bilgilerin devaminda Semsiileimme
Muhammed b. Ebi Sehl Ahmed es-Serahsi’nin (6. 483/1090 [?]) Usul’i ile
Pezdevi’nin Usil’li arasinda bir karsilagtirma yapmakta, ardindan da Pezdevi’nin
eseri lizerine yazilmis serhleri siralamaktadir. Carullah Efendi, Serahsi’nin Usa/’{inlin
Pezdevi’ninkinden hacim olarak daha genis, ancak kolay oldugunu, buna karsin
Pezdevi’ninkinin digerine nazaran daha kiigiik hacimli ancak daha incelikli ve zor
oldugunu, bu nedenle de 6nde gelen alimler tarafindan serh edildigini belirtmektedir.
Bu alimler arasinda ilkin Alaiiddin Buhari’ye ve ders arkadasi Burhaniiddin el-
Buhari’ye yer vermektedir. Burhaniiddin’in Alaiiddin’in serhine belli noktalarda
itirazlar yonelttigini, Alatiddin’in de onun bu itirazlarina miistakil bir hasiye ile cevap
verdigini ifade etmektedir. Alatiddin Buhari’nin s6z konusu hasiyenin baslangicinda
itirazlar1 ctimle climle aktarsa da, geri kalan kisminda bunu siirdiirmedigini, bunun
ise ikisi arasindaki gerginlikten kaynaklandigini belirtmektedir. Carullah Efendi
notun devaminda, Pezdevi’nin Us#l’iine bu iki isimden daha 6nce serh yazan
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kisinin ise Hiisamiiddin Signaki, Signaki de dahil biitiin serhlere tekaddiim eden
serhin ise Hamidiiddin ed-Darir’in serhi oldugunu kaydetmekte, kenara diistiigii
ilave bir notta da Alaiiddin, Burhaniiddin ve Hiisdmiiddin’in serhlerinin her birinin
ikiger biiyiik ciltten olustuguna dikkat ¢cekmektedir. Onun bu listede zikrettigi
serhlerden biri de Bedru’r-Rim1’nin serhidir; o Bedru’r-Riimi’nin bu serhte ana
metnin tamamina yer verdigini ve serhin iki ciltten olustugunu belirtmektedir.*

Carullah Efendi’ye ait bir baska tetkik notu Pezdevi’nin Us#a/’iiniin diger
bir niishasinin vikaye sayfasinda kayitlidir. Yine Pezdevi’nin Usul’i ilizerine
yazilmis serhleri siralayan Carullah Efendi, bu notunda serhler konusunda ilave
bazi mukayeseler ve degerlendirmelerde bulunmaktadir:
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Pezdevi’nin eserine serh yazanlardan biri olarak daha dnceki notta zikrettigi
Burhaniiddin el-Buhari’nin uzun kiinyesini Burhantiddin Mahmad b. Muhammed
el-Buhari el-Bogabeki [?] olarak vermekte ve onun Hiisamiiddin Signaki’nin

59 Buhari, Kesfii'I-Esrar (Stileymaniye Kiitiiphanesi, Carullah, 505), 1a; Onun serhin iki ciltten
olustugu yoniindeki tespiti muhtemelen sehiv lirlinii olmalidir. Zira 499 nolu demirbasta kayitl
olan niisha, tek ciltten olugmaktadir ve metin karsilagtirmasi yapildiginda Pezdevi'nin Us:i/’iiniin
tamamin1 kapsadigi goriilmektedir.
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talebesi oldugunu belirtmektedir.®® Pek ¢ok ciimlesi Alatiddin Buhari’nin serhinden
alinmis olsa da Burhaniiddin’in serhinin Alatiddin’in serhinden daha faydali bir
serh oldugunu el-insdfkaydiyla not etmektedir. Carullah Efendi, Pezdevi’nin eseri
iizerine Bedru’r-Rimi olarak bilinen Daviid b. es-Seyh’in de bir serh yazdigini, bu
serhin Alaiiddin Buhari’nin serhinin bir muhtasari oldugunu, serhte Pezdevi’nin
metninin tamamina yer verildigini belirtmekte ve serhin baslangi¢ climlesini
alintilamaktadir. Kenara diistiigii bir kiraat notunda ise, Pezdevi’nin eserinin
tamaminin, lizerine yazilmig serhlerin miitalaasi ile birlikte 1122 (1710-1711)
tarihinde Feyziyye Medresesi’nde kendisine okundugunu belirtmektedir. Bu
kapsamda zikrettigi serhler arasinda, Hiisamiiddin Signaki’nin, Alaiiddin Buhari’nin,
Burhaniiddin Buhari’nin, Ekmeliiddin Muhammed b. Mahmd el-Béberti’nin (0.
786/1384), Vecihiiddin Omer b. Abdiilmuhsin el-Erzincani’nin (5. 743/1342) ve
Bedru’r-Rimi’nin eserleri bulunmaktadir. Bedru’r-Rimi’nin eserini zikrederken,
bu eserin Miintehe I-Kavi olarak isimlendirildigini belirtmektedir.*!

Carullah Efendi’nin bu c¢ercevede dikkat ¢ekilebilecek son notu, Bedru’r-
Rimi’nin eserinin zahriyesine diistiigii nottur:

Notta, bu eserin Bedru’r-Rimi olarak bilinen David b. es-Seyh tarafindan
Pezdevi’nin Usil’tine yazilmis bir serh oldugu, Alatiddin Buhari’nin serhinin bir
mubhtasari niteligi tasidigi ve miellif niishasi oldugu belirtilmektedir.®* Carullah
Efendi’nin bu notu yazdig1 499 demirbas numarada kayitli niisha, Alaiiddin

60 Carullah Efendi’nin kaydettigi bu bilginin ne 6l¢iide dogru olup olmadig: ayr: bir tetkiki
gerektirmektedir; bununla birlikte eger gercekten dogru ise Burhaniiddin Buhari’nin Alaiddin
Buhari ile yasadiklari gerilimde, Pezdevi’nin eserine kapsamli ilk serhi yazan Signaki’nin de
bu gerilimin dolayli bir tarafi olma ihtimali belirmektedir.

61 Pezdevi, Usil (Stileymaniye Kiitiiphanesi, Carullah, 506) Ia.

62  Bedru’r-Rami, Miintehe’l-Kavi fi Serhi’l-Pezdevi (Silleymaniye Kiitiiphanesi, Carullah, 499),
la.
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Buhari’nin Kesfii 'I-Esrdr’1 olarak kataloglanmistir.* Eser incelendiginde, Carullah
Efendi’nin Bedru’r-Rimi’nin ve eserinin isimlerinin tespitinde dibacede gegen
bilgileri merkeze aldig1 gorilmektedir. Carullah Efendi’nin miitalaa notlarinda
Bedru’r-Riimi’nin eserini konumlandirmakta zorlandig1 da anlasilabilmektedir.
Bedru’r-Riim1’nin eseri, bir yoniiyle Pezdevi’nin Usi/’{ine yonelik bir serh iken
bir yoniiyle de Pezdevi’nin bu eserine Alaliddin Buhari tarafindan bir serh olarak
yazilan Kesfii 'I-Esrdr’in muhtasaridir. Bundan dolay1 Carullah Efendi, Bedru’r-
Ram1’nin eserine hem Pezdevi’nin Us#i/’ii lizerine yazilmis serhler listesinde yer
vermis hem de bu eserin Buhari’nin eserinin bir muhtasar1 oldugu yoniindeki
kanaatini paylagmistir. Bu haliyle onun Bedru’r-Rim1’nin eserini bir serh olarak
degerlendirmekle birlikte, 6zgiin ve miistakil bir serh olarak gérmedigi sOylenebilir.

Bedru’r-Rimi’nin eserinin muhtevasi Carullah Efendi’nin gézlemini dogrular
niteliktedir. Serhte, kirmizi miirekkeple Pezdevi’nin ibarelerine eksiksiz bir sekilde
yer verilmis, devaminda da siyah miirekkeple bu ibarelere yonelik kisa agiklamalar
ortaya konulmugtur. Metin karsilastirmasi yapildiginda Bedru’r-Rmi’nin getirdigi
aciklamalarin Alaiiddin Buhari’nin Kesfii I-Esrdr’imin bir 0zeti niteligi tasidigi
anlasilabilmektedir. Ancak eserin dibacesinde yer alan bazi tespitler, Bedru’r-
Riam1’nin 6zgilinlitkten daha baska bir kaygi lizerinden kendi eserini kaleme aldigini
ortaya koymaktadir. Buna gegmeden 6nce eserin dibacesinde gegen bilgilere dair
genel bir degerlendirmede bulunmak gerekir:
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63 Eserin yanlis kataloglanmasi, Carullah Efendi koleksiyonun 1922 ile 1932 yillar1 arasinda
olusturulan katalog ¢aligmasi sirasinda ger¢eklesmis olmalidir. Zira bu kapsamda hazirlanan
defterde de 499 nolu demirbasin Alaiiddin Buhari’nin Kesfii 'I-Esrdr’1 olarak kaydedildigi
goriilebilmektedir.
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Dibacede yer alan bilgileri, biri Bedru’r-Rim1i’nin Pezdevi’nin Us#/’li baglaminda
sahip oldugu rivayet senedini zikrettigi kisim, digeri de sebeb-i telifi agikladig:
kistm olmak iizere iki zeminde miitalaa etmek miimkiindiir. ilk kisimdaki bilgilerde
Bedru’r-Rimi, ismini “David b. es-Seyh el-med‘0 bi-Bedri’r-Rimi” seklinde
sunmaktadir. O, Pezdevi olarak bilinen ve her yerde meshur olan kitab1 Buhari’ye
okumus, arkadaslariyla birlikte ondan dinlemis ve fazileti herkesge bilinen bir
kisiden de eserle ilgili ali bir icazet almaya muvaffak olmustur. Metindeki tahribiyet
nedeniyle tam olarak okunamasa da Bedru’r-Rimi, icazet aldigin1 belirttigi kiginin
adin1 “Ersedii’l-mille ve’d-din Ersed ... b. Mahmid el-miifti” olarak zikretmis ve
bu kisinin eserin miiellifi Pezdevi’ye kadar uzanan rivayet senedini paylagmistir.
Senet su sekildedir: Ersediiddin > [Fahruddin] Muhammed b. Muhammed Ilyas
el-Maymergi + Hafizuddin Muhammed b. Muhammed Nasr el-Kebir el-Buhari >
Semsiileimme Muhammed b. Abdissettar el-imadi el-Kerderi > Burhaniiddin Ali
b. Ebi Bekr b. Abdirresid b. Abdilcelil el-Merginani es-Semerkandi > Necmiiddin
Omer b. Ahmed en-Nesefi > Fahrulislam Ali b. Muhammed el-Pezdevi.*

[k kisimdaki bilgilerde en dikkat cekici olan1, Bedru’r-Riimi’nin Pezdevi’nin
eserini Buhari’ye okudugu yoniindeki bilgidir. Buhari olarak géndermede bulundugu
kiginin kim oldugu ilk tahlilde belli degildir. Ayn1 donemde yasayip da hem
Pezdevi’nin Usil’i ile ilgilenmis hem de el-Buhari kiinyesine sahip oldugu bilinen
iki meshur kisi s6z konusudur; Carullah Efendi’nin notlarinda da zikredildigi tizere
bunlardan biri Alaiiddin el-Buhari digeri de Burhaniiddin el-Buhari’dir. Ancak
Bedru’r-Riimi’nin eserinin dibacesinin ikinci kisminda verdigi bazi bilgiler, yine
eserin muhtevasinin Kesfii 'I-Esrdr’in muhtevasinin bir muhtasari olusu, Carullah
Efendi’nin bu yondeki miitalaasi ve Bedru’r-Rm1’nin Kegfii I-Esrdar’m 712 (1313)
tarihli bir niishasinin miistensihi olusu gibi hususlar dikkate alindiginda, onun
Pezdevi’nin Usi/’tinii kendisine okudugu kisinin Alatiddin Buhari olmasi kuvvetle
muhtemeldir. Usi/’ii Buhari’ye okudugunu belirttigi ciimlenin hemen devaminda

~ 6

paylastig1 “arkadaslarimla birlikte dinledim” seklindeki ifade de dikkat ¢ekicidir.*

Bedru’r-Rimi, Buhari’den Pezdevi’nin Us#a/’iinii okumasinin nerede
gerceklestigine dair bir bilgi sunmamaktadir. Alatiddin Buhari’nin 700’1 yillarin

64 Bedru’r-Rimi, Miintehe’l-Kavi, 1b.

65 Bedru’r-Riimi’nin arkadaglari icerisinde kendisi gibi Anadolu kokenli baska bir kimsenin
bulunup bulunmadigi ise sadece bir merak konusudur. Kesfii 'I-Esrar’in yakin tarihlerde istinsaht
gerceklestirilmis bir bagka niishasinin miistensihinin de er-Rtmi kiinyeli bir kisi olusu ilgili
donem Anadolu’dan bagka isimlerin Buhari’den tahsil gérmiis olabilecegini en azindan ihtimal
diizeyinde diisiindiirmektedir. Bu kisi ismini Eba Bekr b. Tbrahim es-Sultanyiki er-Rami
olarak sunmakta ve eserin istinsahin1 716 Zilhicce’sinde (Subat-Mart 1317) gergeklestirdigini
belirtmektedir. Bk. Buhari, Kesfii 'I-Esrar (Millet Kiitiiphanesi, Feyzullah Efendi, 633), 306b.
Bu kisi, Ibn Battiita’nin Kastamonu’yu ziyareti sirasinda kendisiyle goriistiigii ve devrin 6nde
gelen alimlerinden olarak zikrettigi Taciiddin es-Sultanyki’dir.
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baglarinda Buhara’da oldugu kesin olarak bilinmektedir.®® Buhari’nin Pezdevi’nin
Usul’tine yazdig1 Kesfii'l-Esrar isimli serhini, 704 Cemaziyelevvel’inde telifi
tamamlanan®” Hiisimiiddin Signaki’nin serhinden sonra yazdig: bilinmektedir.
Kesfii’l-Esrar’ 776 Saban’t (Ocak-Subat 1375) tarihli bir niishasinda istinsaha
esas teskil eden kaynak niishanin ferag kaydi bilgisi miistensih ismi hari¢ oldugu
gibi alintilanmigtir. Bu alint1 sayesinde kaynak niishanin miistensihinin Alatiiddin
Buhari’nin 6grencisi oldugu, eseri 709 Zilkade’sinde (Nisan-Mayis 1310) Abdullah
es-Subezmiini, Semsiileimme el-Kerderi ve Haherzade Bedruddin el-Kerderi’nin
kabirlerinin bulundugu tiirbede gergeklestirdigi tespit edilebilmektedir.®® Bu
isimler icerisinde en azindan Semsiileimme el-Kerderi’nin 642/1244 tarihinde
Buhara’da vefat ettigi ve buraya yarim fersah mesafedeki Subezmiin’da defnedildigi
bilinmektedir.*” Bu durumda, istinsahin Buhara’ya yakin Subezmiin’da gerceklestigi
sOylenebilir. Bu tarihlerde Alatiddin Buhari’nin Buhara veya ¢evresinde olmast
muhtemeldir. Ancak Alatiddin Buhari’nin vefatindan kisa bir siire 6nce 729/1329
yilinda Tirmiz’de olduguna da dikkat cekmek gerekir. Nitekim Kesfii 'I-Esrdr’in
bir niishasinin katibi olan el-Ala el-Ebiverdi isimli kisi, 729 Sevval’inde (Temmuz-
Agustos 1329) eseri Buhari’ye Tirmiz’deki hiicresinde okudugunu, niishanin
baslangi¢ ve bitis climlelerini Buhari’nin kendi hattiyla yazdigini belirtmistir.” Yine
Ekmeliiddin Baberti’nin hocas1 Kivamiiddin Muhammed b. Muhammed el-Hocend1

66 Nitekim Buhari, ibnii’l-Hacib’in Serhu Muhtasari 'I-Miintehd’simin bir niishasin 702 Zilkade’sinde
(Haziran-Temmuz 1303) Buhara’da Ummii’l-medaris olarak bilindigini belirttigi el-Medresetii’l-
Miiciriyye’de istinsah etmistir. Bk. Tbnii’l-Hacib, Serhu Muhtasari’l-Miintehd (Siileymaniye
Kitiiphanesi, Murad Molla, 684), 248b.

67 Signaki, el-Kdfi Serhu Usiili’l-Pezdevi (Siilleymaniye Kiitiiphanesi, Carullah, 491), 227a.

68 Buhari, Kesfii 'I-Esrdr (Stleymaniye Kiitiiphanesi, Carullah, 498), 250b. Kesfii 'I-Esrdr’in Bedru’r-
Rami’nin istinsah tarihine yakin tarihlerde yaziya gegirilmis birkac niishasina bu minvalde
deginmek gerekir. Bu niishalardan biri 713 Ramazan’1 (Aralik 1313) tarihlidir; miistensih,
Buhari igin “seyhim, efendim, senedim, tistadim ve dostum” ifadelerini kullanmaktadir. Ferag
kaydinin hemen kenarinda Carullah Efendi tarafindan diisiilmiis 1126 (1714-1715) tarihli bir
kiraat notu mevcuttur. Notta Carullah Efendi, bu cildin tamaminin, miiellifin hattinin bulundugu
bir niishadan hareketle 714 (1314-1315) tarihinde yaziya gegirilmis bir niisha tizerinden kendisine
okundugunu, ilgili niishanin baginda Buhari’nin kendi hattinin bulundugunu belirtmektedir. Bk.
Buhari, Kesfii 'I-Esrar (Carullah, 505), 275a; Yine yakin bir tarihte 713 Sevval’inde (Ocak-Subat
1314) Said b. Ahmed b. Muhammed el-Hallal el-Buhari i¢in bir hatira olarak yaziya gegirilmis
bir niishanin miistensihinin de Alaiiddin Buhari’nin 6grencisi oldugu anlasilabilmektedir. Bk.
Buhari, Kesfii 'I-Esrar (Sileymaniye Kiitiiphanesi, Fatih, 1334), 321a.

69 Ahmet Ozel, “Kerderi, Semsiileimme,” TDVIA, 25/276.
70 Buhari, Kesfii 'I-Esrar (Stileymaniye Kiitiiphanesi, Murad Molla, 671), 1a, 294a.
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el-Kéki’nin (6. 749/1348) de Buhari’den Tirmiz’de tahsil gordiigii kaydedilmisgtir.”
Bedru’r-Rimi’nin Buhari’nin yaninda gerceklestirdigi okumanin Buhara’da m1
yoksa Tirmiz’de mi veyahut baska bir yerde mi gerceklestigi konusunda kesin
bir yargida bulunabilmek gii¢ olmakla birlikte bunun en azindan Maveraiinnehir
bolgesinde gerceklesmis olabilecegini diisiinmek imkan dahilindedir.

Bedru’r-Rim1’nin serhinin dibacenin ilk kismindaki bilgiler icerisinde iizerinde
durulmasi gereken bir baska ayrint1, onun Pezdevi’nin eseri odakli rivayet senedidir.
Alaiiddin Buhari’den okudugu bu eserin rivayet icazetini Ersediiddin Ersed b.
... Mahmiid’dan almistir. Tabakat ve teracim eserlerinde Ersediiddin kiinyesine
sahip herhangi bir bir kimseye tesadiif edilememektedir. Ancak Bedru’r-Riimi’nin
paylastigi icazet senedi, Ersediiddin’in, Fahruddin Maymergi ve Hafizuddin Kebir
Buhéri’nin 6grencisi oldugunu ortaya koymaktadir. Bu iki alim, Semsiileimme
Kerderi’nin dikkat ¢ceken 6grencileri olmalar1 yaninda Hanefl gelenekte gerek
Merginani’nin el-Hiddye’si gerekse Pezdevi’nin Usil’ii baglaminda rivayet
senetlerinin kendilerinde toplandig1 merkezi isimlerdir. Ersediiddin’in senedi,
ayni zamanda Alaiiddin Buhari’nin, Pezdevi’nin Us#/’ii baglaminda sahip oldugu
senetle kismen kesismektedir. Buhari’nin Kegfii [-esrdr’in dibacesinde sundugu
senet, Fahruddin Maymergi > Semsiileimme Kerderi + Haherzade > Burhaniiddin
Merginani > Necmiiddin Omer Nesefi > Fahrulislam Pezdevi seklindedir.”
Buhari’nin senedi ile Ersediiddin’in senedi arasinda en 6nemli kesisme, Fahruddin
Maymergi’dir. Buhari’nin, Pezdevi’nin Us:/’liniin tamamini ayn1 zamanda amcast
olan Maymergi’ye okudugu anlasilmaktadir. Buna karsin Ersediiddin, ayni eseri
hem Maymergi’den hem de Hafizuddin el-Kebir el-Buhari’den okumustur. Bu, eseri
bastan sona her iki isimden ayr1 ayr1 okudugu anlamina gelebilecegi gibi, eserin
belirli kisimlarini bu iki sahistan okudugu seklinde de anlasilabilir. Bu ikinci husus,
genelde bir alimin yaninda baslanan tahsilin o alimin vefat etmesi lizerine kalan
kisminin bagka bir alimin yaninda tamamlanmasi seklinde cereyan edebilmektedir.
Nitekim Alatiddin Buhari’nin senedinde bunun bir 6rnegine tesadiif edilmektedir.
Buhari, senette, Maymergi’nin Pezdevi’nin Usu/’iinii basindan esbdbu 's-serdi
kismina kadar Semsiileimme Kerderi’den, buradan eserin sonuna kadarki kismi da
Bedruddin Haherzade’den (6. 651/1253) okudugunu belirtmektedir.”* Muhtemelen

71 Muhyiddin Abdiilkadir b. Muhammed Ibn Ebi’l-Vefa el-Kuresi, el-Cevahiru’I-Mudiyye fi
Tabakati’l-Hanefiyye, thk. Abdiilfettdh Muhammed el-Hulv (Cize: Hecr 1i’t-T1ba‘a ve’n-Nesr
ve’t-Tevzi® ve’l-I‘lan, 1993), 4/295.

72 Bukisi Semsiile’imme el-Kerderi’nin kizkardesinin oglu oldugu i¢in Haherzade olarak adlandirilan
Bedruddin Muhammed b. Mahmtid’dur. Bk. Muhammed b. Abdiilhay el-Liiknevi, e/-Feva 'idii 'l
Behiyye fi Terdcimi’l-Hanefiyye (Beyrut: Daru’l-Erkam, 1997), 327.

73 Buhari, Kesfii 'I-Esrar (Carullah, 505), 2a.

74 Buhari, Kesfii 'I-Esrar (Carullah, 505), 2a.
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bu durum, Kerderi’nin 642/1244 yilinda vefat etmesinden kaynaklanmistir. Benzer
bir durumun Ersediiddin i¢in de gegerli olup olmadigi konusunda fikir yiirtitebilmek
pek miimkiin degildir; zira 693/1294 yilinda vefat eden” Hafizuddin Buhari’ye
karsin Maymergi’nin vefat tarihi bilinmemektedir.” Ote yandan tabakat ve teracim
eserlerinde Alaiiddin Buhéri’nin EbG Hanife’ye kadar uzanan fikih senedinin,
Fahruddin Maymergi + Hafizuddin Buhari > Semsiileimme Kerderi > Burhaniiddin
Merginani > Necmiiddin Nesefi > Fahrulislim Pezdevi > Ismail b. Abdissadik
> Abdiilkerim el-Pezdevi > Ebl Mansir el-Matiiridi > Eb{i Bekr el-Clizecani
> Muhammed seklinde sunuluyor olduguna dikkat ¢ekmek gerekir.”” Gergekte
Alatiddin Buhari’nin e/-Hiddye merkezli senedi olan™ bu senedin Pezdevi’ye kadarki
kismi, Ersediiddin’in senediyle birebir ortiismektedir. Biitiin bu bilgiler gdz 6niinde
bulunduruldugunda, Bedru’r-Rimi’nin Pezdevi’nin eseri i¢in kendisinden icazet
aldig1 Ersediiddin’in Alaliddin Buhari’nin akrani, hatta ders arkadasi olabilecegi
Ongoriisiinde bulunmak miimkiindiir. Ancak bu noktada merak uyandiran husus,
Bedru’r-Riimi’nin nigin eseri kendisine okudugunu belirttigi Buhari’den degil de
Ersediiddin’den icazet almis oldugudur. Bu noktada tek sdylenebilecek husus,
Buhari’den eserin okunmasi veya dinlenmesinin muhtemelen tek basina icazet
i¢in yeterli olmadigidir. Bunun tesinde bir degerlendirmede bulunabilmek giigtiir.

Bedru’r-Riimi’nin serhinin dibacesinin ikinci kismi sebeb-i telife dairdir ve 6nemli
bazi tespitler icermektedir. Ona gore, Pezdevi’nin Us#/’liniin s6hreti yeryliziinden
ta semaya ulagmis, usul alaninda 6nde gelen alimler bile bu kitabin ihtiva ettigi
hazineleri anlamaktan aciz kalmiglardir. Bedru’r-Rimi, eseri hakkiyla bu iki alime
okumak istediginde, eserin anlagilmasi gii¢, ziyadesiyle zor ve dikkat gerektiren
bir metin oldugunu fark etmistir. Kitab1 okuyan her alim kenarlara ¢ok faydali pek
cok hasiye not etmis, bu sayede metin sinirli bazi hususlar diginda genel olarak
anlasilir hale gelmistir. Bu hasiyeler, Semsiileimme Kerderi’nin 6grencilerinden
birine Buhara’da ger¢eklestirdigi kiraat ile kitabin biitiin sirlar1 kendine agilan bir
imamin elinde herkese nasip olmayacak nitelikte bir serhe doniigmistiir. Biitiin
iistiin niteliklerine karsin bu serh yeni baslayanlar i¢in fazlasiyla genis bir serhtir.
Bedru’r-Rami, bu serh ve diger serhlerin talebelerin derdine derman olmadigini, bu

75 Kuresi, el-Cevdhiru’l-Mudiyye, 3/337; Liknevi, el-Fevd 'idii’l-Behiyye, 325-26.

76 Kuresi, el-Cevdhiru’l-Mudiyye, 3/318-19; Mahmiid b. Siileyman el-Kefevi, Ketd ibii A ‘lami’l-
Ahydr min Fukdha’i Mezhebi 'n-Nu ‘méni’l-Muhtdr, thk. Saffet Kose ve digerleri (Istanbul:
Mektebetii’l-irsad, 2017), 3/269-70; Liiknevi, el-Fevdi dii’I-Behiyye, 306-07.

77 Kefevi, Keta'ibii A ‘lami’l-Ahyar, 3/365; Liiknevi, el-Fevalidii’l-Behiyye, 161

78 Ekmeliiddin Baberti tarafindan el-Indye’nin girisinde paylasilan senet su sekildedir: Baberti
> Kivamiiddin el-Kéaki > Hiisamiiddin Signaki + Alaiiddin Buhari > Hafizuddin Kebir Buhari
+ Fahruddin Maymergi > Semsiileimme Kerderl > Burhaniiddin Merginani. Bk. Ekmeliiddin
Baberti, el-Indye fi Serhi’l-Hiddye (Siileymaniye Kiitiiphanesi, Carullah, 773), 1b-2a.
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haliyle de Pezdevi’nin eserinin sanki hi¢ serh edilmemis gibi kaldigin1 belirtmektedir.
Bundan dolay1 talebeler, metnin iistesinden gelmede umutsuzluga diismisler,
inceliklerinden yiiz ¢evirmek durumunda kalmiglardir. Bedru’r-Rimi, bu kitabi tahsil
etmek isteyen 0grencilerin, kitabr anlamada ne kadar zorlandiklarina, neredeyse
iki y1l ugragsmalarina karsin yine de zihinlerinde pek bir sey kalmadigina dogrudan
sahitlik ettigini dile getirmektedir. Ogrenciler, ona bu serhi 6zetlemesini talep
etmisler, o da bu dogrultuda ihtisarda bulunmustur. Bedru’r-Rtimi, telif gerekcesini
acikladigi bu ifadelerin hemen yanina bir tashih notu diigmiis ve bu muhtasarin
kitapta ehli disinda kimsenin i¢ yiiziine vakif olamadigi hususlari ¢oziimlemeye
tahsis edildigini, bundan dolay1 da isminin Miintehe I-Kavi fi Serhi’l-Pezdevi olarak
belirlendigini belirtmistir.”

Dibacenin ikinci kisminda Bedru’r-Rtmi, Pezdevi’nin Us#/’iinii okurken ve
okuturken karsilastig1 zorluklara dikkat cekmektedir. Kendisinden eseri okudugunu
belirttigi iki alim, Alatiddin Buhari ile Ersediiddin olmalidir. Ona goére zaten zor
olan bir metin lizerine yazilmis olan serhler metni anlasilir kilmadigi gibi daha
da zorlastirmistir. Bedru’r-Rimi’nin bu hususu, Pezdevi’nin eserini tahsil etmek
isteyen 0grencilerin yasadiklari gligliik izerinden 6rneklemesi son derece carpicidir.
Eserin zorlugu ile bas etmekte sikint1 yasadiklarini, bu nedenle de karamsarliga
durumda, onun icazetli oldugu Usiilii 'I-Pezdevi’yi bir miiddet boyunca okuttugu,
ogrencilerin yasadiklar1 giicliiklere taniklik ettigi ve kendi serhini/muhtasarini
da bu taniklik sonrasinda kaleme aldig1 6ngdriisiinde bulunmak miimkiindiir.
Bu agidan bakildiginda onu bdyle bir serh yazmaya iten saikin, yeterli dil veya
bilgi donanimina sahip olmayan bir 6grenci topluluguna temelde Pezdevi’nin
Usu/l’tind, kismen de Alaiiddin Buhari’nin Kesfii I-Esrdr’in1 kolaylastirma arzusu
oldugu sdylenebilir. Muhtemelen bundan dolay1 Bedru’r-Rimi, Kesfii I-Esrdr’dan
Ozetledigi aciklama sadedindeki bilgilerin yaninda Pezdevi’nin metninin tamamina
da kendi serhinde yer vermistir. Bunun 6grenciler i¢in kolaylik ifade ettigi kadar,
Bedru’r-Rimi’nin tedris siirecini de kolaylastirdig1 agiktir. Her haliikarda Bedru’r-
Rimi’nin, Pezdevi’nin Us#/linlin anlagilmasina katkida bulundugu kesindir. Ancak
merak konusu olan husus, bu tedrisin nerede ve ne zaman gerceklestigi ve dgrenci
olarak buna kimlerin muhatap oldugudur. Pezdevi’nin Usu/’iinii tahsil ederken
zorlanan 6grenci portresi, Bedru’r-Riimi’nin hocalik yaptig1 bolgenin Anadolu
olabilecegini ihsas eder gibidir, ancak mevcut durumda bunu dogrulayabilecek
bir bilgi bulunmamaktadir.

79 Bedru’r-Rami, Miintehe’l-Kavi, 1b-2a.
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Sonug¢

Bu yaziya konu olan kayitlar, tarihte Bedru’r-Rim1 Daviid b. Seyh Kutlugbek
b. Islam b. Receb el-Kani isimli bir Alimin yasadigini, Tebriz’de ve Maveraiinnehir
bolgesinde bulundugunu, buralarda Fahruddin Carperdi, Muhammed Hemedani
ve Alatiddin Buhari gibi isimlerin yaninda bazi metinleri okudugunu ve icazetler
aldigini ortaya koymaktadir. Biyografik ve bibliyografik eserlerde hakkinda higbir
bilgi bulunmayan bu alime®*® dair bu yazida ele alinan tarihsel kayitlar, ayn1 zamanda
ona dair -en azindan simdilik- tespit edilebilen yegane bilgi kaynagi konumundadir.
Bu kayitlar, Bedru’r-Rimi’ye dair anlamli bir portre ortaya koymasina karsin yine
de onunla ilgili pek ¢ok hususu muallakta birakmaktadir. Bu hususlar arasinda
belki de en 6nemlisi onun ne zaman vefat ettigidir. Kesin olarak sdylenebilecek bir
husus var ise o da Bedru’r-Rimi’nin 717/1317 yilinda sag oldugudur. Pezdevi’nin
Usul’tine yazdig1 serhin dibacesinde verdigi bilgiler, en azindan bir tedris faaliyetinde
bulundugunu diistinmeye imkan tanimaktadir. Bu agidan bakildiginda da onun
VII/XIV. yiizyilhn ilk yarisinda veya ortalarinda vefat etmis olabilecegi, sadece
bir 6ngorii diizeyinde dile getirilebilir.

Bedru’r-Riim1’ye dair bu yazida ele alinan tarihsel kayitlar iki agidan ayrica
onemsenmeyi hak etmektedir. Ilki bunlarin Beylikler Dénemi Anadolu’sunun
ilm1 miiktesebi noktasindaki bilgilerimizi belli 6l¢iide genisletmeye imkan tantyor
olusudur. Osmanli dénemindeki fikih icazetlerinin genellikle, Molla Fenari
iizerinden Ekmeliiddin Baberti’ye, Baberti iizerinden de Kivamiiddin Kaki ve
hocas1 Alaiiddin Buhari’ye baglandig1 bilinmektedir. Icazetlerin temel mantig
acisindan bu hem anlasilabilir bir durumdur hem de Baberti’nin bu noktadaki rolii
yadsiamaz niteliktedir. Fakat bu durum, Anadolu’da gii¢lii bir fikih geleneginin
Baberti sayesinde ve sonrasinda olustugu yoniinde bir kanaate kap1 aralamamalidir.

80 Bunoktada benzer kiinye bilgilerine sahip olmasi nedeniyle Bedru’r-Rimi ile ayni kisi olabilecegi
cagrisimma yol acan Bedru’t-Tavil Daviid b. Gulbek/Aglebek b. Ali er-Riim1 el-Konevi hakkinda
kisa bir degerlendirme yapmak gerekir. Kuresi'nin verdigi bilgilere bakilirsa, Bedrut-Tavil, dil
odakl1 ilk tahsilini Konya’da gergeklestirmis, meshur Hanefi fakih Celaliiddin el-Habbazi’nin
Dimasgk’a gelisi sonrasinda ondan fikih tahsil etmistir. Otuz y1l kadar Dimagk’ta kaldiktan
sonra, Haleb’e yonelmis ve burada Kaliciyye ve Tarhaniyye medreselerinde on bes yil kadar
ders vermistir. Halep’ten ayrildigi sirada 715/1315-1316 yilinda vefat etmistir. Bk. Kuresi, el-
Cevahiru’'l-Mudiyye, 2/190. Kuresi’nin verdigi bu bilgilerde Bedru’t-Tavil’in kiinye bilgisinin,
Bedru’r-Rami’nin David b. Kutlugbek b. Islam seklinde kiinye bilgisiyle uyusmadigim éncelikle
ifade etmek gerekir. Yani sira Bedru’t-Tavil’in Habbazi’den tahsil gormek iizere geldigi Sam
bolgesinden vefatina kadar hi¢ ayrilmadigr anlasilabilmektedir; halbuki Bedru’r-Rimi’nin
Tebriz’de ve Maveraiinnehir’de bulundugu tespit edilebilmektedir. Bedru’t-Tavil’in 715/1315-
1316 yilinda vefat ettigi kaydedilmektedir. Bedru’r-Rlimi ise 717/1317 y1ilinda bir eserin istinsahini
gerceklestirmistir. Biitiin bu hususlar, Bedru’t-Tavil ile Bedru’r-Rimi’nin ayni kisi olmadigimni
ortaya koymaktadir.
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Bedru’r-Rami, Baberti’den bir veya birka¢ kusak 6nce, en azindan Anadolulu bir
kisinin Hanefl gelenegin énemli bir ismi olan Alaiiddin Buhari’den okudugunu
orneklemektedir. Alatiddin Buhari’nin, Baberti’nin hocasinin hocasi oldugu dikkate
alindiginda, Bedru’r-Rmi’nin ona olan 6grenciligi 6nemsenmeyi hak etmektedir.

Ikincisi ise bu kayitlarin, yazma eserlerin énemli bir biyo-bibliyografik veri
kaynag1 olarak kullanilabilecegini drnekliyor olusudur. Bu durum, elbette yazma
eserlerin tekabiil ettigi biitiin donemler i¢in gegerli olmakla birlikte, bunun Beylikler
donemi Anadolu’su i¢in ¢ok daha fazla anlam ifade ettiginin altin1 ¢izmek gerekir.
Bu dénemin dini diisiince tarihine iliskin halihazirda sahip oldugumuz bilgiler
oldukga sinirhdir. Var olanlar da bu déonem Anadolu’sunda, kitabi bir gelenegin
siirl 6lgiide karsilik buldugu yoniinde yaklasimlara neden olmakta ve ilgili donem
Anadolu’sunun agirlikli olarak sifahi kiiltiir ve tasavvufl yonelimler tizerinden
okunmasina kap1 aralamaktadir. Halbuki ilgili donemde Anadolulu isimler tarafindan
veya Anadolu sehirlerinde yaziya gecirilmis yazma eserlerin ihtiva ettigi metin harici
kayitlar ve bu kayitlara yanstyan bilgiler, bu siirecte dikkate alinmasi gereken bir
kitabi gelenegin dolasimda oldugunu gosterir niteliktedir. Bu kayitlarin parga parga
olusu, bunlardan hareketle ilgili doneme dair bir degerlendirme yapmay1 gorece
zorlastirmaktadir. Ancak ilk tahlilde birbirinden ayr1 gibi duran kayitlarin zamanla
birbiriyle kesismeye baglamasi, anlamli riintiilerin viicuda getirilebilmesine imkan
tanimaktadir. Bedru’r-Rami ile ilgili kayitlar bunun dikkat ¢ekici bir 6rnegini
olusturmaktadir. Onunla ilgili bu yazida paylastigimiz ve tahlil ettigimiz bilgilerin
yaklagik bes yillik bir zaman diliminde Beylikler donemi Anadolu’suna dair
stirdlirdiigiimiiz caligmalar sirasinda parca parca biriktigini belirtmek isteriz. Bu
ise, her seyden Once yazma eserlere yiiklemis oldugumuz anlami ve fonksiyonu
genisletmeyi gerekli kilmakta, yazma eserleri kapsamli bir tarihsel arkeoloji alan1
olarak konumlandirmaya bizi ¢agirmaktadir.
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Dirar b. Amr’in Kitabu’t-Tahris’i, islamf firkalar hakkinda bilgi veren en eski kaynaklardan biridir. Kitap, hicri Il.asirda firkalar
arasindaki polemiklerde kullanilan ¢ok sayida hadis rivayetini ihtiva etmektedir. Kitabin muellifi bu rivayetleri hangi
metoda gore kullanmistir? Kullanilan rivayetlerin sihhat degeri nedir? Mdellifih hadis kullanma metodunun hadisgilerin
rivayet kurallarina uygunlugu agisindan anlami nedir?

Elinizdeki ¢alisma bu sorularin cevabindan yola gikarak muellifin hadis konusundaki yaklasimini ortaya koymayi
amaglamaktadir. Calismamizda muellifin metodunun ortaya konulmasinin yani sira kitapta yer alan rivayetler, kaynaklari
ve sihhat durumlari agisindan tasnif edilerek bu konuda genel bir bilgi verilmeye calisiimistir. Kitapta bulunup da temel
hadis kaynaklarinda yer almayan rivayetlere ayrica isaret edilmistir.

Galismamizda muellifinin rivayetleri kullanma metodunun zayif oldugu, rivayetleri manayla aktararak hadiscilerin rivayet
icin belirledigi kurallara uyulmadigl, bu yiizden asli sahih olan bir ¢ok hadisin lafiz ve mana degisikligine ugradigi sonucuna
varilmistir.

Anahtar Kelimeler
Dirar b. Amr, Kitabu’t-Tahris, Hadis tahrici, itikadi firkalar, Hadis elestirisi

Abstract

Dirar ibn Amr’s book Kitab al-Tahrish is the oldest resource regarding the religious groups or factions. The book contains
sources from the 2" century AH and includes many hadith narrations these groups used as evidence to support their
opinions against their opponents. In his book Dirar lists a given controversy and then provides the hadith of each faction
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cites to support their position regardless as it sound or fabricated. But what approach did the author of the
book use when including these narrations? How accurately did he transmit the narrations in his book? Is there
a similarity between the author’s uses of hadith and modernists’ understanding of hadith? This research seeks
to answer these and other questions that are necessary to reveal the approach of the book and its author. After
probing and classifying these texts, the book clearly is not including the same category of hadith in terms of
accuracy. It contains sound, weak (i.e., incomplete sanad or with transmitters of questionable authority), and
even fabricated narrations, some of which are not found in other sources. In addition, the author’s approach
when referring to these narrations is considered inaccurate compared to the methods of modern sources and
sometimes contains words that have been distorted from what is factual.

Keywords
Kitab al-Tahrish, Dirar ibn Amr, Accuracy of hadith, Approach to hadith, Criticism of Hadith

Extended Summary

The companions and generations who came after them busied themselves with the
narrations of the Sunnah, studying them and protecting them from fabricators. They
also were concerned with misinterpretation and thus shared fabricated narrations that
supported the positions where they differed. Despite all that, some of them distorted parts
of the wording within authentic narrations to bring them in line with their own theological
or jurisprudential positions, or even to have fabricated whole narrations outright.

Many Hadith books have existed that collect authentic Hadiths through a multitude
of approaches, and scholars have also classified books to clarify the names and opinions
of theological groups, comparing those opinions and the evidence for each with multiple
efforts. However, a large part of the opinions of some theological groups were not written
down, especially regarding the evidence and proof they had inferred, and Dirar bin Amr
as a pillar of some groups was unique in collecting many texts that were inferred by
the rest of the groups in the early centuries. As such, his book 4/-Tahrish combines two
things: the names and opinions of the ideological (i.e., faith-based) Kalam and political
groups who differed from one another, and the legal texts, especially the Hadiths upon
which these groups relied for their opinions.

Kitab al-Tahrish by Dirar ibn Amr is considered a classical resource for the differences
between various groups due to being written in the 2™ century AH. The work contains
several narrations of hadith that groups of the time used as proofs against their opponents.
The book’s premise is that Satan causes problems among people and provokes discord.
One of the tools Satan uses is those who interpret texts according to their whims, twisting
them to conform with their own creed and positions. Therefore, Dirar ibn Amr created a
character he calls al-Faqih, who transmits fabricated hadiths or interprets them according
to his desires. Dirar’s intended conclusion is that differences of opinion can be attributed
to following one’s arbitrary views based on whim and opinion, and this is the true reason
for differences in the interpretation of existing texts.
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However, what methodology did the author use when presenting these narrations?
How accurately did he transmit them in his work? What standard do they hold in terms of
acceptance or rejection relative to the rules of hadith criticism specialists have previously
relied upon? This article was written as a response to these questions and others necessary
to examine and uncover this work and its author’s methodology.

After examining these texts and their classification, what has been made clear is that
they don’t all have the same level of authenticity. Some are sahih whereas others are
weak, or even fabricated if not unavailable in other sources. Besides the fact that the
author clearly is not precise in his presentation of the narrations, most are transmitted
according to their general meaning, with verbiage differing from what reliable sources of
hadith have authenticated, or at times even with distorted wording from what is known
to be accurate.

One of the most important observations noticed when writing this research and
studying Kitab al-Tahrish is that Dirar ibn Amr did not rely on the methods of hadith
scholars in criticizing hadith accounts in this book, despite his living in the period the
hadith transmission, the emergence of the the science of the hadith criticism (al-jarh wa
al-ta’dil). However, we did not find Dirar ibn Amr using standart terminology of hadith
transmission or their rules of criticism regarding the transmitters.

One important question arises here that cannot be answered with certainty. Did Dirar
ibn Amr ignore this because he was not recognize the methods of hadith scholars for
criticizing hadith accounts and wanted to present an alternative method of his own that he
stipulated at the end of his book? Or was it because of his lack of knowledge regarding
this transmission-based method and his reliance on the approach of abstract mental
understanding. This is why the work requires a detailed and precise study to compare
its narrations with what is considered acceptable, and the work is definitely worthy of
several studies as well as in-depth, expansive research.

Despite the popularity of the book and the multiple studies done on it, I did not find
anyone who objected to the issues discussed in this study, in particular the narrations, the
way it was presented, or the authenticity and accuracy of its transmission. For example,
the first edition of the book, with no other version having yet appeared as of the date of
this research, lacked an introduction to these problems, and the two virtuous editors of the
book did not criticize these narrations when they appeared within the pages of the book.
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Abstract

In modern medicine and technologies, it is commonly accepted and recognized by the laws in western countries that
patients have decision-making rights regarding the end of their lives. While people can choose medical cardiopulmonary
resuscitation (CPR), some may refuse it for personal, moral, social, or religious reasons. Sometimes, when treatment is
futile, it is possible to make an end-of-life decision with a recommendation from a doctor. Therefore, issues that must
be addressed in both ethical and Islamic terms surround end-of-life decisions. One of these issues involves Do-Not-
Resuscitate (DNR) orders. DNR is a decision that means treatment methods are not applied to a patient when their
breathing or heart has stopped for some reason. This decision is taken either because of a testament signed by the
person when they were healthy or because the doctor cannot perform any curative intervention. In this study, the
status and applicability of DNR orders will be investigated from an Islamic Bioethics perspective, and fatwas will be
cited to clarify the status of DNR orders in Islam. Additionally, because DNR is essentially the refusal or withholding of
medical treatment, the provisions of Islam concerning seeking medical treatment and withholding treatment have been
extensively researched. This study aims to demonstrate that DNR instructions are Islamically applicable in cases where
treatment is unnecessary, considering classical and contemporary Islamic sources.
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Introduction

In recent decades, technological advances in science and medicine have provided
many opportunities for humans to extend their lifespans. However, these possibilities
also come with challenges and concerns. Considering that Islam is the second-
largest religion in the world, it is essential to examine whether these possibilities
are ‘ethical and j@ iz (permissible)’ according to Islamic teachings. Muslim
patients, their relatives, and healthcare providers who want to preserve their lives
per Islamic teachings wish to learn how to accommodate science and medical
advancements within their beliefs. Islamic bioethics has been developed to find
answers to such problems. Islamic bioethics has several stakeholders who provide
the resources to grow and improve this discipline. Healthcare professionals, health
policymakers, historians, social scientists, and scholars in Islamic studies are all
watching Islamic law, medicine, and bioethics problems. Each of these stakeholders
evaluates answering questions about how Islamic principles communicate with
medical practice and influence them. These evaluations are used to inform Islamic
scholars under Islamic Law about issuing fatwas (legal rulings) on bioethical issues.
Therefore, fatwas are used by physicians to recognize the acceptability of medical
treatment, and by Islamic scholars to receive universal Islamic bioethics standards.'

Human lives have been extended by developments in technology, especially
in the medical sciences. For example, cardiopulmonary resuscitation (CPR) is
performed if a patient’s pulse or breathing stops. This method came into use in the
1960s and saved many human lives.? The procedure aims to resuscitate a patient
by using an electrical shock-powered system on the heart and supplying oxygen
to assist with intubation. CPR is currently being practiced regularly in hospitals.
CPR can be both beneficial and detrimental for patients. It can help save lives.
However, CPR may also prolong the cycle of pain and death. CPR is vital when a
person loses their life since cardiac arrest and respiratory failure are likely to occur.
A CPR order has the goal of saving and prolonging lives. However, the failure of
a CPR order results in the patient dying. However, some patients wish not to be
resuscitated. The literature has studied this order, the Do-Not-Resuscitate (DNR),

1 Aasim I. Padela, Hasan Shanawani, and Ahsan Arozullah, ‘Medical Experts & Islamic Scholars
Deliberating over Brain Death: Gaps in the Applied Islamic Bioethics Discourse,” The Muslim
World 101, no. 1 (2011): 1-2, https://doi.org/10.1111/j.1478-1913.2010.01342 x.

2 Young-Rye Park, Jin-A Kim, and Kisook Kim, ‘Changes in How ICU Nurses Perceive the
DNR Decision and Their Nursing Activity after Implementing It,” Nursing Ethics 18, no. 6 (1
November 2011): 802—13, https://doi.org/10.1177/0969733011410093.
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for patients who suffer from severe burns,’ cardiopulmonary insufficiency,* cancer,’
dementia,® and for the elderly.” As 0of 2008, CPR has been implemented under the
code blue procedure, and the right of DNR has been contested.?

Because CPR is considered vital and has been taken under the blue code, a doctor
who intentionally or unintentionally omits CPR is considered a murderer. Until
1990, the withdrawal of CPR was regarded as a professional mistake. However, on
1 December 1991, the US Constitutional Court brought into force the ‘Patient Self-
determination Act,” which states patients must decide on the treatment applied to
them. The consequence, however, was the adoption of a patient-centered approach,
and physicians often made these patient requests.’ The physician usually writes
DNR orders following a discussion with the patient or the patient’s surrogate
decision-maker. Several countries have allowed people to sign DNR orders in
advance. Legislation in several countries, such as Belgium and Holland, facilitates
and enforces the implementation of DNR orders."°

From an Islamic Law perspective, DNR directives are followed by numerous
issues that have necessitated solutions. In Saudi Arabia, DNR orders were first
regulated by a fatwa in 1988, which excluded the patient and their family from
decision-making. Even though all Saudi Arabian hospitals follow the core principles

3 Yiicel Yiice et al., ‘Can We Make an Early “do Not Resuscitate” Decision in Severe Burn
Patients?,” Ulusal Travma ve Acil Cerrahi Dergisi = Turkish Journal of Trauma & Emergency
Surgery: TJTES 23, no. 2 (March 2017): 139, https://doi.org/10.5505/tjtes.2016.71508.

4 M. O’Reilly, C. M. P. O’Tuathaigh, and K. Doran, ‘Doctors’ Attitudes towards the Introduction
and Clinical Operation of Do Not Resuscitate Orders (DNRs) in Ireland,’ Irish Journal of Medical
Science (1971 -) 187, no. 1 (February 2018): 25, https://doi.org/10.1007/s11845-017-1628-6.

5 Ming-Tai Cheng et al., ‘Impact of Major Illnesses and Geographic Regions on Do-Not-Resuscitate
Rate and Its Potential Cost Savings in Taiwan,’ ed. Doris YP Leung, PLOS ONE 14, no. 9 (12
September 2019): 2, https://doi.org/10.1371/journal.pone.0222320.

6  Amal Al Farhan et al., ‘Patient Reluctance to Accept Do Not Resuscitate Order: Impact on
Clinical Care,” Eastern Mediterranean Health Journal 26, no. 8 (24 August 2020): 933-38,
https://doi.org/10.26719/emh;.20.009.

7  SimaMogadasian et al., ‘The Attitude of Iranian Nurses About Do Not Resuscitate Orders,’ Indian
Journal of Palliative Care 20, no. 1 (2014): 21-25, https://doi.org/10.4103/0973-1075.125550.

8  Burcu Cuvalci and Sevilay Hintistan, ‘DNR Order and Elderly,” Middle Black Sea Journal of
Health Science, 28 December 2017, 1, https://doi.org/10.19127/mbsjohs.338904.

9  Engin Bastiirk, ‘Do-Not-Resuscitate (DNR) Talimatinin Temel Etik Ilkeler Acisindan
Degerlendirilmesi,” 7 Klin Tip Etigi-Hukuku-Tarihi 11 (2003): 12-21.

10 Barbara A Daveson et al., ‘To Be Involved or Not to Be Involved: A Survey of Public Preferences for
Self-Involvement in Decision-Making Involving Mental Capacity (Competency) within Europe,’
Palliative Medicine 27, no. 5 (1 May 2013): 419, https://doi.org/10.1177/0269216312471883.
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of this policy, there is no homogeneity in its implementation.' However, no law
directly applies to DNR orders in countries with a substantial Muslim community,
such as Turkey. In many Turkish hospitals, ethics departments and consultants are
not consulted before issuing DNR orders.!? In Turkey, DNR orders are regarded
as a form of euthanasia. As a matter of fact, the Turkish penal code considers
euthanasia to be a crime. However, DNR orders can be issued in Turkish hospitals
under certain conditions. Additionally, Turkey has no clear-cut rules or ethical
guidelines regarding Do-Not-Resuscitate orders. It is, therefore, difficult for clinics
to bring up DNR orders without causing ethical and legal dilemmas.!

This article aims to examine how Islamic and ethical approaches can be applied
to these modern problems. Although there is no specific discussion among Islamic
scholars, there are some guidelines that physicians can refer to when dealing with
Muslim patients regarding DNR. In this study, DNR orders will be discussed
in terms of Islamic permissibility. In addition, the issues of seeking treatment,
withholding treatment, and medical futility, which are closely related to deciding on
the DNR orders, will also be examined from the perspectives of Muslim scholars.
This research aims to demonstrate that DNR instructions are Islamically applicable
when a physician has determined that treatment is futile.

End-of-life decisions also contain concerns. Euthanasia, withdrawing and
withholding life support, and executing DNR orders are among the most contentious
of these issues. A substantial number of studies have been conducted on euthanasia
and whether or not a terminally ill patient, who cannot be medically cured, has the
right to end life or reject care.'* However, it seems that today there is a consensus
among Islamic scholars that active euthanasia is forbidden (haram) in Islam.

11  Abdullah S Amoudi et al., ‘Perspectives of Interns and Residents toward Do-Not-Resuscitate
Policies in Saudi Arabia,” Advances in Medical Education and Practice 7 (14 March 2016):
165, https://doi.org/10.2147/AMEP.S99441.

12 Bastiirk, ‘Do-Not-Resuscitate (DNR) Talimatinin Temel Etik ilkeler Acisindan Degerlendirilmesi,’
19.

13 Senay Giil, Giilcan Bagcivan, and Miray Aksu, ‘Nurses’ Opinions on Do-Not-Resuscitate
Orders,” OMEGA - Journal of Death and Dying, 23 October 2020, 2, https://doi.
org/10.1177/0030222820969317.

14 Hassan Chamsi-Pasha and Mohammed Ali Albar, ‘Ethical Dilemmas at the End of Life: Islamic
Perspective,” Journal of Religion and Health 56, no. 2 (1 April 2017): 400-410, https://doi.
org/10.1007/s10943-016-0181-3; Mohammed Ghaly, ‘Islamic Ethical Perspectives on Life-
Sustaining Treatments,” Eastern Mediterranean Health Journal 28, no. 8 (31 August 2022):
557-59, https://doi.org/10.26719/emh;j.22.044; Afshan Mohiuddin et al., “When Can Muslims
Withdraw or Withhold Life Support? A Narrative Review of Islamic Juridical Rulings,” Global
Bioethics 31, no. 1 (2020): 29, https://doi.org/10.1080/11287462.2020.1736243.
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Active euthanasia is prohibited by contemporary fatwa authorities like Yusuf
al-Qaradawi,'” the Egyptian muftis,'¢ the Islamic Medical Association of North
America (IMANA),"” the Islamic Medical Association (IMA),'8 and the Presidency
of Turkish Religious Affairs (Diyanet)."

At the fatwa assembly meeting held at al-Azhar University, it was determined
that ending a patient’s life for any disease and suffering was not permissible.
According to the legislature, the patient is not permitted to end their life. It is also
not appropriate for physicians to cause the patient’s death even with the patient’s
permission.? However, a life-support system can be stopped in the case of a
patient’s brain death, as agreed by the Council of the Islamic Figh Academy in
1986 in Amman.?! This decision has become the basis for policy in other nations.
According to this verdict, if a person’s heartbeat and breathing stop irreversibly,
the physicians conclude that it is no longer possible to resuscitate the patient. In
addition, if the brain activity has ceased and the brain has started to die, then death
can be deemed appropriate.?? From this perspective, it can be said that it is ja iz to
terminate the life support devices connected to a patient in this situation.

According to the fatwa on the rejection of CPR, DNR may be applied if three
specialists agree that further treatment is futile and harmful for the patient. Obviously,
withholding treatment that causes the patient’s death is in principle, unacceptable.
However, this ruling is excluded in cases where it is unnecessary or detrimental
to the patient in the opinion of specialist physicians about the treatment applied.

15 Yusuf Al-Qaradawi, ‘Islam’s Stance on Euthanasia,” online, 2021, https://archive.islamonline.
net/1005.

16 ‘Fatawa - Euthanasia,” Dar Al-Ifta Al-Misriyyah, 2022, https://www.dar-alifta.org/Foreign/
ViewFatwa.aspx?1D=453 &text=euthanasia.

17 IMANA Ethics Committee, ‘Islamic Medical Ethics: The IMANA Perspective | Journal of the
Islamic Medical Association of North America’ 37, no. 1 (2005): 234, https://jima.imana.org/
article/view/5528.

18 Mohammad Yousuf Rathor, Azarisman Shah Bin Mohamad Shah, and Sheikh Farid Uddin Akter,
‘The Principle of Autonomy as Related to Personal Decision Making Concerning Health and
Research from an “Islamic Viewpoint”,” Journal of the Islamic Medical Association of North
America 43, no. 1 (2011): 66, https://jima.imana.org/article/view/6396.

19 “Otanazi Caiz Midir?,” Din Isleri Yiiksek Kurulu:Dini Bilgilendirme Platformu, accessed 4
August 2022, https://kurul.diyanet.gov.tr/Cevap-Ara/992/otanazi-caiz-midir.

20 Tugba Erkog, ‘Fikhi Agidan Hayatin Sonuna Iligkin Tibbi Sorunlar:Otanazi,” in Hayatin Baslangici
ve Sonu, ed. Hakan Ertin and Merve Ozdemir (Istanbul: ISAR, 2013), 285.

21 Majma° al-Figh al-Islami, Resolutions and Recommendations of the Council of the Islamic Figh
Academy 1985-2000 (Islamic Research and Training Institute Islamic Development Bank, 2000),
30.

22 al-Islami, 30.
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Abdulaziz Sachedina discusses this topic in his book Islamic Biomedical Ethics.
He states that the ‘right to die’ cannot exist in Islam and explains the situation in
the light of the Mejelle code (Ottoman civil code) (19) that /a@ darar wa la dirar
‘no harm shall be inflicted or reciprocated.’® Due to this, if the medication causes
new pain and does not heal the patient, it is advised to discontinue intensive care.
Therefore, palliative treatment should be pursued, aiming only to relieve the
patient’s suffering. Nonetheless, in this case, the decision would be based on the
physician’s judgment that the procedure is ineffective rather than the patient’s
opinion.?* As a result of this opinion, the decision of a physician who is an expert
in the field should be preferred over the decision of the patient. The doctor will
inevitably adopt a paternalistic attitude since the doctor’s opinion will depend on
whether the treatment is beneficial.

The end-of-life decision studies usually concentrate on situations where the
treatment is futile. It was found that there are no comprehensive studies relevant
to DNR orders in the Arab and Muslim world.?® The studies mainly focus on the
fatwa issued in 1988 by the Presidency of the Administration of Islamic Research
and Ifta in Riyadh, Saudi Arabia.?* In addition, it was noted that in some studies in
Muslim countries, there are negative attitudes towards DNR orders.?’ It also stated
that the DNR orders in these countries have conflicting perspectives.? In Islamic

23 C.A. Hooper, ‘The Mejelle. Articles 1-100,” Arab Law Quarterly 1, no. 4 (1986): 375, https://
doi.org/10.2307/3381414.

24 Abdulaziz Sachedina, Islamic Biomedical Ethics: Principles and Application (Oxford University
Press, USA, 2009), 170-71.

25 Alaa Gouda, Ahmad Al-Jabbary, and Lian Fong, ‘Compliance with DNR Policy in a Tertiary
Care Center in Saudi Arabia,’ Intensive Care Medicine 36, no. 12 (December 2010): 2149,
https://doi.org/10.1007/s00134-010-1985-3.

26 M. Takrouri and T. Halwani, ‘An Islamic Medical and Legal Prospective of Do Not Resuscitate
Order in Critical Care Medicine,’ Internet J Health 7, no. 1 (2008): 12—16; Salem Saiyad, ‘Do
Not Resuscitate: A Case Study from the Islamic Viewpoint | Journal of the Islamic Medical
Association of North America,” accessed 1 April 2022, https://jima.imana.org/article/view/4477;
Hassan Chamsi-Pasha and Mohammed Ali Albar, ‘Ethical Dilemmas at the End of Life: Islamic
Perspective,” Journal of Religion and Health 56, no. 2 (1 April 2017): 400—410, https://doi.
org/10.1007/s10943-016-0181-3.

27 Mogadasian et al., ‘The Attitude of Iranian Nurses About Do Not Resuscitate Orders,’ 21;
Masood Fallahi et al., ‘The Iranian Physicians Attitude toward the Do Not Resuscitate Order,’
Journal of Multidisciplinary Healthcare 9 (29 June 2016): 279, https://doi.org/10.2147/JMDH.
S105002.

28 Fatima S Abdallah et al., ‘Intensive Care Unit Physician’s Attitudes on Do Not Resuscitate Order
in Palestine,” Indian Journal of Palliative Care 22, no. 1 (2016): 38, https://doi.org/10.4103/0973-
1075.173947; Gouda, Al-Jabbary, and Fong, ‘Compliance with DNR Policy in a Tertiary Care
Center in Saudi Arabia.’
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countries, there are a limited number of DNR orders for research.? Despite this,
the results of these studies are contradictory, and further research on this topic is
recommended.’® However, non-standard, informal, and verbal DNR orders are
popular in many countries where Muslims constitute the majority of the population,
such as Turkey.* These references show that a comprehensive study of DNR orders
and related issues seeking treatment and withholding treatment will help fill the
gap in this issue.

The main research problem in this work is can DNR orders be decided according
to existing fatwas and, if so, which circumstances allow them to be signed? What are
the Islamic positions on seeking treatment and withholding treatment? Additionally,
to what extent have the farwas on DNR changed? In this research, I will focus on
two fatwas issued by the Presidency of the Administration of Islamic Research and
Ifta’ in 1988 and by Darul Ifta’ Birmingham in 2011. It is necessary to investigate
historical changes between two fatwas and to what extent they add ethical concerns
to their Islamic legal perspectives. Therefore, the content of this article will be
limited to two fatwas issued by fatwa authorities on the DNR orders.

The Do-Not-Resuscitate Orders

Resuscitation aims to restore the blood circulation and respiratory functions of
cardiac or respiratory arresting patients. Cardiopulmonary resuscitation (CPR) is
applied when a person’s cardio or respiratory function has stopped. This application
has a purpose: to save a patient’s life by using an electrical shock-powered device
on the heart and giving oxygen to aid with intubation. Nowadays, CPR is widely
practiced in hospitals.?> CPR is regularly given to any unconscious cardiac and/or
respiratory arrest patient. Patient prognosis plays an important role in the success
of CPR. There is also an assumption that CPR should only be extended to patients
with high survival chances.*

29 Fallahi et al., ‘The Iranian Physicians Attitude toward the Do Not Resuscitate Order,” 280;
Abdallah et al., ‘Intensive Care Unit Physician’s Attitudes on Do Not Resuscitate Order in
Palestine,” 36.

30 Mogadasian et al., ‘The Attitude of Iranian Nurses About Do Not Resuscitate Orders,’ 24.

31 Bastiirk, ‘Do-Not-Resuscitate (DNR) Talimatinin Temel Etik ilkeler A¢isindan Degerlendirilmesi,’
19.

32 Mohammed M Jan, ‘The Decision of “Do Not Resuscitate” in Pediatric Practice,” Saudi Med J
32,1n0.2 (2011): 115-22.

33 Jonas A Cooper, Joel D. Cooper, and Joshua M. Cooper, ‘Cardiopulmonary Resuscitation
| Circulation’ 114, no. 25 (2006): 2847, https://www.ahajournals.org/doi/full/10.1161/
CIRCULATIONAHA.106.610907.
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There is concern about CPR administration for those with chronic disease or
with no possibility of survival since life-sustaining and viable care for these types
of patients may be useless. In addition, it may also extend patient suffering. For
example, patients are less likely to recover in cancer cases. Furthermore, patients
successfully given CPR will also be subjected to aggressive treatments inside
intensive care units; complications such as rib fractures, neurologic problems, or
impaired physical condition can result from aggressive therapies.** However, in
severe and untreated cognitive disorders, constant medical treatment is required
without any possibility of healing®. Moreover, there is a possibility that chronically
vegetative or comatose patients (complex neurological disorders in which the
patient is conscious but is not conscious of themselves and their surroundings)
will experience poor living conditions.*® The patient’s recovery in this situation
will not always be possible, so they will likely remain in a poor condition. Due to
this, some intensive care physicians refuse to treat these types of patients.’” This
is because they are not likely to benefit from treatment since recovery will not
always be possible. As a result of this futile treatment, when these kinds of patients
require continuous medical intervention regularly, the hospital and their families
will likely incur significant costs due to futile treatment.*® Although there is a view
that medical services should be used when helping the patient,* it is also assumed
by physicians that if the patient is unable to benefit from medical care, the medical
resources are a waste, which may result in the possibility of future exhaustion of
supplies or sevices.* Therefore, if the treatment offered to the patient is futile,
health care providers cannot administer CPR.

DNR orders are decisions made by the patient not to resuscitate, not to administer
artificial feeding, and not to withdraw other forms of intensive care. DNR is

34 Jacqueline K. Yuen, M. Carrington Reid, and Michael D. Fetters, ‘Hospital Do-Not-Resuscitate
Orders: Why They Have Failed and How to Fix Them,” Journal of General Internal Medicine
26, no. 7 (July 2011): 791, https://doi.org/10.1007/s11606-011-1632-x.

35 Dato K Inbasegaran, ‘Consensus on Withdrawal and Withholding of Life Support in the Critically
11l,” Berita Anestesiologi 6, no. 1 (2004): 1.

36 Martin M. Monti, Steven Laureys, and Adrian M. Owen, ‘The Vegetative State,” BMJ 341 (2
August 2010): 2, https://doi.org/10.1136/bm;j.c3765.
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Section 4. Adult Advanced Life Support,” Resuscitation 81, no. 10 (October 2010): 1307, https://
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39 Omar Hasan K. Kasule, ‘Outstanding Ethico-Legal-Fighi Issues,’ Journal of Taibah University
Medical Sciences 7,n0. 1 (1 August 2012): 5-12, https://doi.org/10.1016/j.jtumed.2012.07.003;
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generally applied when the resuscitation is effective, but the disease cannot be
healed, and death is imminent, even if it only prolongs the patient’s death cycle.*' It
is a medical, ethical* , and legal issue, especially in end-of-life care* to decide on
the futility of therapeutic interventions and the application of DNR.* DNR orders
were offered as an alternative to end-of-life care in the US in the early 1970s* ,
and in 1976, the first hospital policies were published on DNR orders.* In Muslim
countries like Saudi Arabia, fatwas are accepted as a source of law on such issues,
though an official fatwa was not issued until 1988 by the General Presidency of
Scholarly Research and Ifta in Riyadh: Fatwa 12086.*” Surprisingly, there is no
explicit fatwa on this subject on either the official website of Diyanet* or the
fatwa website of Dar al-Ifta al Misriyya* , established in 1895. While the Turkish
healthcare system is relatively advanced, it is noteworthy that there are no explicit
legal provisions or fatwas regarding DNR. The reasons for this situation may be
subject to a detailed examination. Furthermore, as far as Do-Not-Resuscitate orders
are concerned, Turkey has no clear-cut rules or ethical guidelines. Therefore, clinics
may encounter ethical and legal dilemmas when discussing the DNR order.*® As
a result of the legal and ethical difficulties associated with DNR orders, they are
still discussed today.”!
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DNR orders are one of the contemporary issues in both a medical and Islamic
context. Classical Islamic jurists, therefore, do not directly address the question of
DNR.* For this reason, it will be linked to the current debate while researching the
question of DNR from an Islamic perspective. DNR instructions, which are the act
of giving up resuscitation, may be linked to the search for any disease care in Islam.
It is important to note that in carrying out a DNR order on a patient, they will die,
which makes DNR appear similar to murder. The procedure of DNR, however,
differs from killing since it involves withholding non-beneficial resuscitation to
allow natural death to occur. Also, it can be contrasted to murder, which is defined
as the deliberate and intentional act by which one ends the life of another.” As a
result, the Islamic ruling regarding mercy killing does not apply to DNR. Despite
this, it is important to underscore that DNR has the ultimate effect of death, and
a DNR order and not using medical procedures, i.e., not starting treatment, are
intimately connected. Examining Islamic scholars’ views regarding seeking or
withholding treatment would be beneficial to gain a deeper understanding of the
fatwas issued on DNR.

Seeking Remedy and Treatment in Islam

While CPR is a treatment, DNR orders prevent this treatment from being started.
To understand the position of DNR orders in Islam, it is important to examine
what Islamic sources say about seeking treatment for the patient. In the Qur’an,
diseases are mentioned for various reasons®, but there is no explicit provision for
treatment. Also, belief-related diseases such as profanity and shirk are mentioned.*
Nevertheless, the Qur’an states that “a healing for what is in [your] hearts,”*; for
believers, “healing and mercy.”” The rukhsa (concession) suggested alleviating
responsibility for Muslims due to physical illnesses or excuses.’ However, treating
diseases may not be mentioned because seeking treatment is a natural and rational
need. What is more, verses that state “do not throw [yourselves] with your [own]

52 Mohammad Mustaqim Malek, Noor Naemah Abdul Rahman, and Mohd Shahnaz Hasan, ‘Do
Not Resuscitate (DNR) Order: Islamic Views,” Al-Qanatir: International Journal of Islamic
Studies 9, no. 1 (2 July 2018): 36.
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54 Sira al-Baqarah, 2/184, 185; al-Nisa‘, 4/43; al-Ma’idah, 5/6; al-Tawbah, 9/91; al-Nar, 24/61;
al-Muzammil, 73/20.
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destruction [by refraining],” “do not kill yourself,” and “in which there is healing
for people”® have been considered evidence of the legitimacy of treatment and cure.

The Prophet points to those who are genuine in their treatment methods and
states that being treated does not contradict belief and trust in God (tawakkul).
In addition, he warns of those who are negligent about health. In this context, he
said ‘There is no disease that Allah has created, except that He also has created its
treatment.’®' Also, he mentioned that ‘Usamah bin Shank said: “Some Bedouins
asked: ‘O Messenger of Allah shall we treat (our ill)?’He said: ‘Yes, o worshippers
of Allah! Use remedies. For indeed, Allah did not make a disease, but He made a
cure for I’ - or — ‘a remedy. Except for one disease.’ they said: ‘O Messenger of
Allah! What is it?’ He said: ‘Old age.””* In the Hadiths, the Prophet recommended
they treat but do not use haram in treatment.

Moreover, the Prophet himself used treatment when he was sick. He also stated
that health is one of the two blessings people do not know.®* Furthermore, when
the Prophet prayed to God, he wished to become healthy; he would not approve of
the death wish® and would recommend that long life is expected to be spent with
good deeds.® It was reported that during the Prophet’s illness before his death, his
doctors tried to treat him. In summary, the Prophet recommends that a remedy be
found and notes that any illness other than death can be cured.®® Several hadiths
emphasize the importance of patience in the face of disease. However, this does not
imply there is no need to seek treatment. In these hadiths, patience is emphasized
as the central virtue of human existence.

Contemporary Muslim Scholars’ Views on Seeking a Remedy and Treatment

Contemporary scholarly opinions about seeking medical remedies depend on
clinical efficiency. Yusuf al-Qaradawi (born 1926), an Egyptian Islamic theologian,
has stated that treatment is necessary if severe suffering is felt, if there is the
possibility of success, and if recovery is hopeful. Considering patients and their

59 Sira an-Nisa“, 4/29.
60 Siara an-Nahl, 16/69.
61 Sahih Bukhari, Sahih Bukhari, trans. Muhsin Khan, Ist ed., 2009, 1271.
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66 Sahih Bukhari, Sahih Bukhari, 1271.
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families in conditions where rehabilitation is not promising, the doctor views
beginning or stopping care as appropriate and legal. According to al-Qaradawr,
continuing care with life support machines and medications means sometimes
prolonging the disease. He also adds that even if the patient eventually dies,
respiration and blood circulation continue depending on the life-support equipment.
However, the patient is unaware of this information. In this state, the treatment
of the patient will incur a high cost, which causes the unit to be unable to provide
care to other patients who need life support.®’ In this case, stopping the life support
machines means withdrawing the permissible treatment. According to the consensus
of the Islamic Jurisdictional Council in the Kingdom of Saudi Arabia in Jeddah in
May 1992, the basic rule for all medical treatments is permissible. However, they
have stated that the treatment provision will differ depending on the patient and if
the disease causes a loss of life or limbs or if the disease is transmitted to someone
else. In these cases, searching for medical treatment becomes wa;jib.

However, modern jurists struggle to issue fatwas on novel medical problems
because of new advancements in medicine and technology. For example, looking
at the getting treated decision of the Islamic Figh Academy, it seems to be largely
compatible with the views of the Shafi‘T and the Maliki madhab about the seeking
treatment issue. The modern view includes the categories of amputation of a limb,
disability, or a communicable disease that harms others. This decision has no
information regarding the moral obligation of clinical efficacy. Additionally, it is
unclear whether this council has engaged in debates regarding the epistemology
of medical science or how biostatistics is used to assess clinical effectiveness.®’

As aresult, the decision is also insufficient for modern biomedicine. However,
the moral status regarding the quest for medical care should be taken into account
in light of the structure, epistemology, and means of contemporary biomedicine
construction for the development of a holistic Islamic bioethics.” Otherwise, the
rate of fall to errors can increase when a fatwa is issued on bioethical matters.
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Muslim Scholars’ opinions on withholding treatment

In Islamic law, while any issues are being settled, the five fundamental principles
known as ‘Magasid al-Shari‘a,” which means the aims or purposes of the law’!,
are taken into consideration. These principles are the protection of intellect ( ‘aq/),
religion (din), property (mal), generation (nasl) and soul (nafs).”” This verdict is
appreciated in the Qur’an in Siira al-An’am: ““ Do not take life which God has made
sacred except in the course of Justice” (Q; 6:151). Moreover, human life is very
valuable; “Whoever kills a soul unless for a soul or for corruption [done] in the
land - it is as if he had slain mankind entirely. And whoever saves one - it is as if
he had saved mankind entirely” (Q; 5:32). As stated in these verses, humans are
entrusted with a soul and are responsible for protecting it. Furthermore, no one has
the right to terminate their own life or that of others. In addition, when appropriate,
the protection of life takes precedence over other principles. Consequently, many
figh rulings have been made on the basis that a person who will die if he obeys the
orders of religion or does what is forbidden, or a person who is threatened with
death, may disobey these orders or violate these prohibitions.” As an example, a
person who is in need and cannot find food can eat what is haram in order not to
die’ and not even be held responsible by their religious authority if they do not
follow the guidelines of their faith.

There is a comparison between the treatment status of the individual and
the example mentioned above in the classical figh books. HanafTs, therefore,
consider treatment permissible. In some cases, however, permissible actions
become obligatory. As an example, when someone is starving, thus eating becomes
compulsory for them. Despite this, treatment cannot convert a permissible act,
such as eating, into an obligation under certain circumstances. Accordingly, Hanafi
scholar, al-Mawsili (d. 683/1284), is opposed to making giyas between the necessity
of eating for those who are dying of hunger and the treatment of the patient. He
believes that this person must eat enough so that he does not die. It is a sin, however,
to avoid eating and drinking and starve to death. Even though people cannot discuss
the same situation during treatment, Mawslli states that he believes treatment is

71 Robert M. Gleave, ‘Makasid Al-Shari‘a,” in Encyclopaedia of Islam, Second Edition (Brill, 24
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beneficial, but people can recover without treatment as well.”> Consequently, the
outcomes of the two situations are very different. In addition, the effectiveness of
the treatment cannot be guaranteed. In contrast to eating and drinking, there is a
possibility that one can recover without treatment.

Moreover, among the Shafi‘1 scholars, al-Ghazali (d. 505/1111) has profound
views regarding treatment. Despite the possibility of treatment being high, the abids
and zahids in al-Ghazali’s book who abandoned treatment made clear that there
is a certain benefit to relying on God.” Similar to Hanafis, withholding treatment
is associated with zanni (speculative) and gat‘i (definitive) evidence. Al-Qarafi
(d. 684/1285), one of the Maliki scholars, held similar views on the issue to the
other two madhabs. According to him, it is not wajib for a person who is about to
die to be treated, while it is wajib for a person to eat. This is because even though
it is unknown if the treatment benefits anyone, the food will certainly benefit a
hungry person. Aside from the abandonment of eating and drinking, no other cause
of death is associated with it. In contrast, the situation in the treatment setting is
quite different.”” Similar to the Hanafis and Shafi‘Ts, the scholars of Malik also
discussed the distinction between the withholding of treatment and the acts of
eating and drinking based on presumed benefits. In the opinion of Ibn Taymiyya
(d. 729/1328), one of the Hanbali scholars, treatment is not essential because the
patient can recover without it. Ibn Taymiyya, like the scholars of the other three
madhhabs, distinguishes between eating and being treated.” The difference is also
similar to other views, with the assumption that treatment is not certain.

In summary, classical Islamic jurists explained that eating and drinking are
fard under the rule of dariira (necessity). This is when there is a danger to life.
When it comes to treatment, they do not make the same assumption.” In other
words, the treatment may be beneficial as well as ineffective, depending on the
circumstances. From the nutrition example, it can be concluded that making the
treatment mandatory would be beneficial. Modern medicine, on the other hand,
recognizes as futile any medical treatment or practice that the physician, patient,
or their representative agrees is ineffective, useless, offers minimal or little quality
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of life benefit, is unlikely to meet the patient’s expectations, or does not recognize
a reasonable chance of survival.®

Medical Futility

Over the past twenty years, the notion of medical futility has become increasingly
prevalent. Medical futility refers to interventions that are not likely to benefit the
patient significantly.®! There is no verbally accurate, exact, or easily identifiable
measure of futility. Although different physicians have used the concept of futility,
it has been demonstrated that a particular outcome could lead to different outcomes.
The American Medical Association (AMA) recommends that if a treatment is
ineffective, the success rate must be zero; other physicians recommend that the
success rate be at least 13 percent. Similarly, according to the AMA, the perception
of medical treatment goals and the evaluation criteria of the results varies among
physicians. CPR serves only physiological purposes when a patient is suffering from
cardiopulmonary arrest: reversing the cardiac arrest and restoring the respiratory
system. When CPR is used in such a scenario, and the patient is kept alive by
the first intervention, the application will be considered successful. By contrast,
resuscitation is considered futile if it cannot restore vital functions.®

In accordance with the American Heart Association (AHA) guidelines, medical
futility authorizes physicians to unilaterally suspend or cease resuscitation in the
following circumstances: First, when the functions of circulation and respiration
cannot be successfully reversed, despite the use of appropriate basic and improved
life support. Second, the patient’s vital signs worsen despite all attempts to treat
the condition. Third, studies have shown that no patient survived the conditions
specified after CPR was administered. In studies conducted with a series of CPR
treatments administered to patients with metastatic cancer, none of the patients
survived to discharge.®® Holding or stopping resuscitation under these exact and
precise conditions is appropriate.®*
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Contemporary Islamic scholars and fatwa institutions have also focused on
medical futility regarding terminating treatment. Yusuf al-Qaradawt is among those
who have suggested terminating treatment or not even beginning it if the treatment
is futile. In this case, al-Qaradaw1 believes that terminating or not starting treatment
does not constitute an act of euthanasia.* In the same vein, IMANA permits the
termination of treatments deemed futile by a team of physicians.? As discussed
in the 2007 Consultation Meeting of the Presidency of Turkish Religious Affairs,
it is possible for a person who suffered brain death to withhold life support.®’
Accordingly, the Turkish Religious Affairs proposes terminating treatment if brain
death has occurred in a patient whose resuscitation, in the opinion of physicians,
is unlikely. In their opinion, treating patients of this kind is medically futile and
should not be continued.

There is no doubt that the concept of futile treatment accords with the view of
Islamic scholars that the treatment of the patient can be refused if it is thought
that it will be unsuccessful. Nevertheless, since determining the limits of medical
futility is a matter of specialization, the decision-makers should be medical experts.
Islam states that “certainty cannot be void by doubt or speculation,” which must
be respected in the DNR decision. At this point, certainty is crucial in determining
the suitability of CPR practice. According to a fatwa, it is the expert’s responsibility
to clarify any scientific or medical issues that may arise. Making a DNR order
decision requires the expert’s opinion, experience, and extensive knowledge. As a
result, a physician’s decision based on previous experience in similar circumstances
may be accepted as a justified DNR.

Contemporary Muslim Scholars’ opinions on DNR orders

Decision-making about the execution of DNR orders is not a simple process,
both from a legal and moral point of view. In general, medical practice, including
DNR instructions, is based on the principle of intent (niyya) from the Islamic
perspective. In the case of DNR orders, they may be allowed in Islamic terms if
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the intent is to stop or implement treatment due to medical futility. However, in
cases where the purpose is to alleviate the patient’s pain, DNR is not permitted.”
Also, some fatwas were issued showing the ijtihad of Islamic scholars regarding
the acceptability of DNR on the patient under certain medical situations.

The Presidency of the Administration of Islamic Research and Ifta’, Riyadh,
Kingdom of Saudi Arabia (KSA), in fatwa number 12086 issued in 1988:

“First: If the patient is dead on arrival at the hospital, there is no need to use resuscitators.
Second: If the patient’s condition is not fit for resuscitation according to the medical report
of three trustworthy specialist doctors, there is also no need to use resuscitators.

Third: If the patient is suffering from an obstinate illness that is not responding to treatment
and their death is certain, according to the testimony of three trustworthy specialist doctors,
there is also no need to use resuscitators.

Fourth: If the patient is incapacitated or in a state of mental inactivity due to a chronic
illness, or suffering from an advanced stage of cancer, a chronic heart or lung illness, or the
recurrence of heart and lungs failure, and it is the decision of three trustworthy specialist
doctors, there is no need to use resuscitators.

Fifth: If the patient shows evidence of untreatable brain damage according to the medical
report of three trustworthy specialist doctors, there is no need to use the resuscitator, as it
will be of no benefit.

Sixth: If resuscitation of the heart and lungs will be ineffective and inappropriate in a
specific case, according to the medical opinion of three trustworthy specialist doctors,
there is no need to use the resuscitator. No consideration should be given to the opinion
of the patient’s family as to whether or not resuscitation should be applied, because this is
not their area of expertise.”!

Based on this fatwa, the ‘No Code’ or ‘Do-Not-Resuscitate’ status policy is applied
in Saudi Arabian hospitals. These policies generally focus on resuscitation and
advanced life support decisions. Furthermore, these policies have been significant
instruments for recognizing when aggressive life support has restricted value in
patients with advanced medicinal conditions.”” This policy includes the following
statements: DNR status is applied after the approval of at least three specialists
in the field, and the patient’s relatives are informed about the decision taken.
As a result of the DNR policy, significant reductions in futile or hopeless CPR
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practices in which the chances of successful resuscitation are close to zero” have
been observed. DNR orders were written by 66% and 84% of patients who died
in Intensive Care Units and wards.**

If the patient is conscious and competent enough, they should be informed and
should take part in discussions on the treatment to be applied. Let’s suppose the
patient is not competent enough or in a comatose or vegetative state. In that case,
the treatment should be discussed with the patient’s family members, especially
with the most appreciative and understanding person. However, according to
the fatwa, the DNR order is a very paternalistic decision that does not require
the patients’ families. The patient’s families and guardians cannot decide on the
application or removal of resuscitation measures and procedures because they are
not qualified in medical practice. The fatwa explicitly addresses this by saying
that it is not their area of expertise. The DNR order is legal only if it is signed
by three qualified physicians, usually two consultants and one staff physician,
in Saudi Arabia.”® It can also be accepted at the hospital only when the patient is
admitted. When signed, the DNR order form is kept on the patient’s registry and
should be reviewed by physicians per the hospital’s policy. However, this fatwa is
contrary to the biomedical ethics principle of ‘respect for autonomy.’ This principle
expresses the right of the patient to decide on bodily interventions. However, it
has been observed that surveys about ‘end of life care beliefs among 461 Muslim
physicians’ do not accept more paternalist decisions than half of the participants.
Moreover, about 29% of the participant physicians think that religious teachings
are not clear.”

The second fatwa on DNR is found in Darul Ifta Birmingham. It is displayed
on the website and based on a question-and-answer format, with the questions
answered by Mufti Mohammed Tosir Miah. The DNR fatwa was issued by Miah
in 2011, numbered 70, in the following:

“A Do Not Resuscitate or DNR order is a written order from a doctor that resuscitation
should not be attempted if a person suffers cardiac or respiratory arrest. Such an order
may be instituted by the patient or his immediate relatives. In addition, there are farwas of

93 Laura Landon, ‘CPR-When Is It Acceptable to Withhold It? And a Hospital Survey of “Not for
CPR” Orders,” Age and Ageing 29, no. S1 (2000): 9.

94 M. Rahman et al., ‘Current Practice of Do-Not-Resuscitate (DNR) Orders in a Saudi Arabian
Tertiary Care Center,’ Critical Care 5,no0. 1 (2 March 2001): 121, https://doi.org/10.1186/cc1322.

95 Pasha and Albar, ‘Do Not Resuscitate, Brain Death, and Organ Transplantation,’ 250.

96 Fahad Saeed et al., ‘End-of-Life Care Beliefs Among Muslim Physicians,” American
Journal of Hospice and Palliative Medicine® 32, no. 4 (1 June 2015): 391, https://doi.
org/10.1177/1049909114522687.
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scholars in some medical situations not to resuscitate the patient. DNR is considered to be
a form of medical treatment and the majority of scholars agree that medical treatment is not
something which is obligatory but something which is mustahabb (desirable).” It is stated
in Fatawa Hindiyyah that there are three means used for removing harms:

1. Those that remove harm for certain such as drinking water to quench thirst and eating food
to remove hunger. In this category abstaining from eating and drinking is not considered as
putting trust in Allah, rather it is unlawful to refrain from using these means.

2. Those means where it is presumed one’s health will be restored, such as medical treatment.
In this category, using medication is not against putting trust in Allah and abstaining from
it is not a sin.

3. Those means which may cure like amulets, taweez. In this category, complete reliance
on Allah is only achieved by abstaining from using them.”

The conclusion we can come to is that in a situation where further treatment is
futile then to pass a DNR order over the patient with the consent of the patient or
his immediate relatives is permissible. Also, it will be permissible for the patient
to make a will that give permission to withdraw treatment in such situations.””

Based on this fatwa, it can be said that DNR orders can be Islamically permitted
under certain circumstances. It is stated that the DNR decision depends on the
patient or the patient’s family because the advanced treatment is futile. Also, in the
fatwa where DNR is considered as the form of treatment, DNR orders are based
on the opinion of the Islamic jurists that the search for treatment is not mandatory
but recommended or desirable. As long as these conditions are met, it has been
ruled that DNR decisions are permissible.

It can be clearly noted, however, that there are significant variations between the
Saudi and Birmingham fatwas. The first of these distinctions is that while the Saudi
fatwa is based upon a paternalistic point of view, which means that it is physician-
centered, the decision-making process which was adopted by the Birmingham

fatwa is patient-centered. On the other hand, the Saudi farwa is contrary to the
principle of biomedical ethics, the automatic and inherent respect for autonomy,
since it requires three specialists in the field to decide on DNR. However, the area
of expertise of physicians is not provided in detail, nor is it specified how to ensure
that they are trustworthy. Al-Bar and Chamsi-Pasha have identified the fields of
doctors as being two consultants and one staff physician'®, but still, they do not go
into detail. The Birmingham fatwa has supported patient autonomy by saying DNR

97 Mufti Nizamuddin, Fatawa Hindiyya, vol. 1 (Lebenon: Dar Al-Kotob Al-ilmiyah, 2000), 350.
98 Mufti Nizamuddin, Fatawa Hindiyya, vol. 5 (Lebenon: Dar Al-Kotob Al-ilmiyah, 2000), 355.
99 Mohammed Tosir Miah, ‘Death & Burial, Fatwa Number: 70,” Darul Ifta Birmingham, 2011.

100 Mohammed Ali Al-Bar and Hassan Chamsi-Pasha, Contemporary Bioethics (Cham: Springer
International Publishing, 2015), 250, https://doi.org/10.1007/978-3-319-18428-9.
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can be allowed with the patient’s or their family’s consent. Similarly, although the
Saudi fatwa says that doctors must be trustworthy, there are no guidelines provided
on how such a trait might be established. To whom should they be trustworthy?
Leaving this unspecified makes it difficult to determine which doctors or physicians
can fulfill the requirements and formulate decisions for DNR orders.

A second major difference is that people can sign the DNR orders as an advance
directive when they are healthy, according to the Birmingham fatwa. This option
is not mentioned as available to the patient or individual under the Saudi fatwa;
it is not specified whether it is permissible. Alternatively, this choice is inferred
only as being inaccessible since the Saudi fatwa clearly states that the person and
their family or guardians are not experts and are, therefore, unable to make such
a decision.

A further distinction between the two fatwas is that while the Saudi farwa has
elaborated on what conditions DNR application is permissible, albeit without
providing any basis, the Birmingham fatwa, on the other hand, directly references
a previous ruling. This is the Fatawa Hindiyyah, which is one of the reference
fatwa books of Hanaft madhhab written in India in the 1700s, and the Nizam
ul-Fatawa.'! Therefore, the legitimacy of the Birmingham fatwa was proved by
using classical references.

On the other hand, The North American Islamic Medical Association (IMANA)
believes that when a patient becomes terminally ill, the patient should be allowed
to die without unnecessary procedures, as determined by physicians who specialize
in observing terminal illnesses. If the patient is still alive, all medical treatment
should be continued. IMANA does not believe in continuing a person’s misery
with a life support machine while they are in a vegetative state. All life support
system operations may be viewed as provisional steps. When death is inevitable,
as decided by a team of physicians, including critical care physicians, the patient
should be allowed to die naturally without the intervention of unnecessary and
ineffective procedures. Although all current medical services are underway, no
further or new efforts should be pursued to ensure funding for artificial life.
When mechanical assistance is provided to the patient, this can then be removed.
However, the patient should be given full consideration, comfort management, and
pain control. In addition, there should be no avoiding nutrition and hydration.'* In
fact, if food and water are withheld, it could be considered, in Islamic law, an act
of murder. The patient will not die in peace and comfort if hydration and nutrition

101 Miah, ‘Death & Burial, Fatwa Number: 70.”
102 IMANA Ethics Committee, ‘Islamic Medical Ethics,” 36-37.
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are stopped; on the contrary, they may suffer thirst and hunger for up to two weeks.
Lethal injunction and killing the patient in minutes could be more humane, rather
than torturing them for the length of these weeks. This is, however, seen as a form
of euthanasia, which is certainly prohibited in Islam.'®

In addition, Omar Kasule, who is a pioneer in integrating Islamically-appropriate
medicine into medical practice and teaching, emphasized that the patient was already
allowed to request DNR while in the process of dying, so the act of not attempting
resuscitation would not be considered murder. In this sense, the DNR application
only prevents doctors from interfering with the natural process of patient death.'™
Therefore, the termination of resuscitation depends on the precise nature of the
death process. It can be said that this view is compatible with the fact that attempts
at resuscitation can be abandoned when exposed to the untreatable conditions
specified in the fatwas. Kasule seems to offer a guide that can be regarded as
complementary to the fatwas, pointing out the need to ensure the inevitability of
death, particularly after the pre-death conditions underlined by the fatwas.'®

Conclusion

It is essential to be aware that a DNR order indicates that a patient is to receive
all medical treatment, excluding cardiopulmonary resuscitation. In addition, all
interventions designed to ensure the patient’s comfort and dignity will continue. The
common denominator of the fatwas investigated in this study, is that the application
of DNR is permissible according to Islam when — and only when — further medical
care 1s futile or ineffective. However, there is no common consensus on who will
decide the DNR decision. According to the dominant opinion in the Saudi fatwa,
that prerogative belongs solely to three doctors who are specialists in the field
and, by some measure, trustworthy. Furthermore, only the legal aspect of the DNR
orders has been addressed in the fatwas, but the ethical aspect has been ignored.

On the other hand, there is a discourse parallel to the bioethical principles, which
is based on respect for autonomy, found within the Birmingham fatwa. Accordingly,
in the Birmingham fatwa, it is emphasized that the patient or their relatives have the
authority to make decisions at the end of life. If the patient cannot make decisions,
then the patient has no autonomy to decide. In this case, the patient’s family or
guardian should be included in the decision-making group. Islam also believes
that doctors have a significant role in this decision-making process.

103 Al-Bar and Chamsi-Pasha, Contemporary Bioethics, 250.
104 Kasule, ‘Outstanding Ethico-Legal-Fighi Issues,’ 7.
105 Malek, Rahman, and Hasan, ‘Do Not Resuscitate (DNR) Order,’ 38.
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In the case of seeking medical treatment, there are different rulings among
the four Sunni schools of law, madhabs. Nevertheless, it has been seen that their
thoughts and verdicts are similar to classical views in the fatrwas issued under today’s
conditions. On the other hand, it can be said that the developments in science and
medicine have advanced in ways that cannot be imagined, revealing the need to
revise the classical legal formulas. It would be helpful to use a holistic point of
view in these reviews, including ethics, as well as Islamic and legal guidelines
for medical issues, as these medical issues often include problems that need to be
addressed ethically.

To conclude, DNR orders are encouraged in Islam in cases of futile treatments.
Muslim patients or families should receive medical treatment, including resuscitation,
until they have recovered or reached the stage of inevitable death (terminal illness)
or a vegetative state. It is imperative to seek medical help in life-threatening
situations. When treatment benefits are questioned, seeking treatment becomes a
matter of choice. Moreover, when treatment is futile, it is not necessary for it to
continue. Additionally, all Muslims are encouraged to have a written living will
and to let their next of kin know their wishes. Furthermore, all hospitals and health
care providers in most Muslim countries require a clear policy regarding DNR and
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Galisma, Arap modernitesi sairlerine gore siir ve nesir arasindaki yakinlagma fikrini ve aralarindaki ayrim sorununu ele
almaktadir. Bu sorun, daha sonra gelen yenilik ve siirsel 6zglirlesme ¢agrilarinin tim igin bir giris noktasini temsil etmistir.
Galisma, bu modernistlerin, konumlarini hakh gikarmak igin sunduklari sanatsal gerekgeleri belirlemeyi hedeflemektedir.
Calisma bir giris ve dort bolimden olusmaktadir: Birinci bolimde siir ile nesir arasindaki geleneksel ayirim ele alinmistir.
ikinci bélimde, siirin nesirden ayrilmasi gerektigini savunan modernist sairler grubuna yer verilmistir. Ugiincii bélimde
ise, siiri nesre yakinlagtirmaya ¢agiran modernist sairlere yer verilmistir. Son bélimde ise, ritmik ve anlamsal yapi Gizerinde
durulmus, bunun vezin musikisinin yerine, siir musikisi igin farkli bir alternatif olup olamayacagi incelenmistir.

Anahtar Kelimeler
Siir, Nesir, Modernite, Sairler, iligki

Abstract

The study presents the idea of rapprochement between poetry and prose among the poets of Arab modernity, and the
problem of distinguishing between them. This problem represented an entrance to all the calls for renewal and poetic
liberation that followed, and the study aims to identify the technical justifications presented by these modernists to
justify their position.

The study came in an introduction, and four sections: the first dealt with the traditional distinction between poetry and
prose, the second dealt with the team of modernist poets who maintained the distinction of poetry from prose, and the
third presented the modernist poets calling for a rapprochement between poetry and prose, while the latter dealt with
the rhythmic and semantic structure As a distinctive alternative to poetry music from the music instead weights.
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Extended Summary

Classic criticism has been preoccupied with distinguishing between verbal arts,
and setting specific characteristics for the nature of each art in what was known
as the theory of literary genres. This is becasuse separating the genders, defining
the concept of each art, and clarifying its characteristics is a guide for reading. It
gives the reader a key to read the text in a manner appropriate to the literary genre
that is contained under it which conforms to the classic perception that believed
in qualitative purity and intentionality. Many recent studies have focused on the
classification of literature, and tried to determine the characteristics distinguishing
each category. Therefore, we find a theory of systems, a theory of poetry, a theory
in the novel, and other divisions that need us to re-read.

The dialectic of the relationship between prose poetry is one of the most prominent
literary polemics and artistic dichotomies that preoccupied literary criticism and
poetic creativity in the ancient Arab heritage. The prosody and rhyme of poetry
and prose and the music of the poetic metre of the Khalian prosody played an
essential role in that distinction.

The problem of literary genre still occupies a space of modern critical thought.
For after the theory of literary genres was destroyed and campaigns were launched
against the boundaries separating genres, the problem became greater than it used
to be. The question is what determines the affiliation of a creative text to its kind?
Is it the intention? The author? What he writes on the cover title (poetry, prose,
story, novel, theater)? What if the creator abstained from this responsibility and
did not write what reveals the type of his writing? Or he evaded, so he wrote on
the cover of his work the term “texts”, and did not specify whether they are poetic
texts, narrative texts, or theatrical texts?! And what if this writing itself refuses to
be attributed to a type, such as the prose poem, or free verse poetry, for example?
Finally, what if we remove the cover of the literary work from it? Can it be attributed
here to a literary work? What is the decisive criterion governing this genre, which
allows for the attribution, or the possibility of attributing, a literary work to it?

The modern movement in Arab poetry was characterized by removing the
differences between literary genres and the convergence of arts, especially between
poetry and prose. It is one of the characteristics of poetry which employs it artistically.
Although the poets of Arab modernism agreed to renew poetry, they differed in the
quality and nature of this renewal, and they also differed in their attitude towards
heritage. Some of them preserved the poetic heritage, and some of them called to
break away from it. This is what urged Arab modernism not to take a single path
due to the different cultural and sectarian trends of its pioneers.
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There is no doubt that modernism - in fact - is a continuous rebellion that is not
linked to a time, place, or literary genre. Because true modernism has a transcendent
character that differentiates between all these frameworks. There is no doubt that
this rebellion finds itself only in a series of free adventures that challenge traditions,
restrictions and frameworks, or even let us say that it does not challenge them, and
does not even recognize them at all.

Since poetry was the most creative genre committed to traditions and restrictions,
confronting it first, then revolting against it secondly, is one of the most prominent
features of modernism. Poetry and Prose were called the prose poem.

The study presents the idea of rapprochement between the language of poetry
and prose among the poets of Arab modernity, and the problem of distinguishing
between them. This problem represented an entrance to all the calls for renewal
and poetic liberation that followed, and the study aims to identify the technical
justifications presented by these modernists to justify their position. Some of the
modern arab poets believed in the necessity of separation of the different literary
arts and maintaining the independent characteristics of every single art.It,s not
allowed to remove the limits among them so as not to lead to confusion and artistic
distortion of these arts, and therefore these rejected the convergence between the
language of poetry and the language of prose, refusing to get rid of poetry from
the most important heritage characteristics that distinguish it from prose through
its different eras, which is morphology or grammatical weight words while another
modernist group believed in the importance of overlapping Literary genres, the
dissolution of differences, and the disappearance of borders between them, and
this current has rejected grammatical weight as a distinguishing technical criterion
for the language of poetry from the language of prose. They tried to search for an
alternative new rhythmical source, ,and they preferred using intonation for giving
internal and external musical sense, Rhythm, which is concerned with the external
and internal music of the language of poetry.

Modernist poets were chosen as a model for study for several reasons, including:

1- The poets of Arab modernism got rid of the unity of verses, which constituted
a starting point for the rapprochement between poetry and prose.

2- The admiration of Arab modernist poets towards the heritage of Arab prose,
and the openness of their texts to the poetics of mystical prose, the Holy Qur’an
and the Bible.

3- The pioneers of modern poets are not only poets, but critics, who practiced
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criticism scientifically; Most of them wrote critical books that represented the
theoretical basis for modern poetic trends.

4- The poetic writings of each combined free verse and prose poems.

In order for the study to be more comprehensive in its handling of the problem
of the relationship between poetry and prose, the researcher expanded the selection
of the model of the selected poets temporally and geographically, so that this model
includes most of the regions of the Arab World. Therefore, the study consists of
two pioneering generations, namely:

The first generation: It includes the Iraqi poet Nazik Al-Malaika, the Egyptian poet
Salah Abdel-Sabour, the Syrian poet Adonis Ali Ahmed Saeed, and the Lebanese
poet Youssef Al-Khal.

The second generation: It includes the Yemeni poet Abdul Aziz Al-Magqaleh,
the Moroccan poet Muhammad Bennis, and the Bahraini poet Alawi Al-Hashimi.

Study Methodology: The study adopted the critical analytical method, which
combines the opinions of these critics on the relationship between poetry and prose,
with the analysis of these opinions critically.

The study revealed that the stance of modern poets towards the relationship
between poetry and prose was not one, but took three levels:

The first: It refused to abolish all the barriers between poetry and prose, adhered
to the theory of literary genres, and called for the importance of preserving the
rhythmic meter music as distinguishing poetry from prose, represented by Salah
Abdel-Sabour and Nazik Al-Malaika.

The second: It called for a rapprochement between poetry and prose, and rejected
the theory of literary genres, represented by Youssef Al-Khal, Adonis, and Abdel
Aziz Al-Magqaleh.

The third: It tried to root the music of prose poetry as an alternative to the music
of prosody, represented by Muhammad Bennis and Alawi Al-Hashimi.
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Introduction

Islamic political thought is a broad field that covers a multitude of concerns and
topics while diverging into different genres according to the topic of primary concern,
ranging from arguments for legitimacy and governance to social conditions and
normative-practical guides. The three main genres that comprise Islamic political
thought are: first, al-Ahkam al-Sultaniyah, which are concerned with legal arguments
for governance and its legitimacy embodied by works such as al-Mawardi’s al-
Ahkam al-Sultaniyah wa-al-Wildyat al-diniyah and Ibn al-Azraq’s Bada i * al-Silk fi
Tabd’i ‘ al-Malik; second, philosophical works like that of Ibn Stna’s Kitab al-Shifa’
and al-Farabi al-Madinah al-Fadilah, which were under the influence of Hellenic
thought. Finally is al-Adab al-Sultaniyah or, Adab al-Mulitk,'which is the Islamic
world’s equivalent of Mirrors for Prince’s writings in the West.?

The third genre, Adab al-Muliik, is the concern of this paper. Adab al-Muliik
received significant attention starting from the Abbasid period with its effort to
glean wisdom from past civilizations and reformulate it in an Islamic framework.
Ibn al-Mugqafta‘ (d.759) is attributed with pioneering this genre, whose works, such
as al-Adab al-Kabir, were an inspiration for similar works later on. This genre is
concerned with the context of the ruling power as it is, and seeks to elaborate on its
basis according to a rich background of histories of past rulers, be it the Arabs or the
Caliphs. It weaves together a tradition that deals with the reality of the world, in the
sense of establishing certain precepts which could guide rulers for the betterment
of their lands.? The main differences between the Al-Adab al-Sultaniyah genre, on
the one hand, and the Islamic Philosophers tradition and al-Ahkam al-Sultaniyah

1 Adab al-Sultaniyah and Adab al-Muliik are used interchangeably.

2 Al-Ahkam al-Sultaniyah wa-al-Wildyat al-diniyah [The Ordinances of Government] by al-
Maward is considered the main source and example for jurisprudential writings on politics,
covering arguments for legitimacy, authority and legal discourse on the Caliphate. A/-4hkam
al-Sultaniyah was such a seminal work that a genre of Islamic political thought was named after
it. Badasilk fi Taba'i* al-Mulk [Marvel of State Conduct, and the Nature of Authority] by Ibn
al-Azraq falls into the same genre and covers the same topics, though it shows much influence
from the Al-Adab al-Sultaniyah works with its engagement with the ethical-moral essence of
politics and community, arguing that a political order with a sound moral system enjoys prosperity
and outlives a corrupt one. Meanwhile, the works of Kitab al-Shifa’ [The Book on Cure] and
Kitab Ara’ ahl al-Madinah al-Fadilah [The Book on Opinions on the People of the Virtuous
City], were an effort by Ibn Stna and al-Farabi to synthesize Hellenic cosmology, philosophy,
and political thought with Islamic thought, giving a naturalistic and reason-based system of how
sound politics should be and why philosophers are best suited for ruling a perfect social order.

3 Makram Abbes. Al-Islam wa-al-Siyasivah fi al- ‘asr al-Wasit [Islam and Politics in the Classical
Age]. Trans. Muhammed Haj Salim. Beirut: Nohoudh Center for Studies and Publications,
(2020): 22.
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genres on the other lie in the reasons of writing and focus, which resulted in its
unique handling of political authority that warranted a separate genre.

Al-Adab al-Sultaniyah did not engage in the theoretical basis of government or
its legitimizing factors. Political association was taken as a fact of reality which
was necessary due to human nature needing a stable social order for its survival.*
This approach was also the opposite of what philosophers worked on. There was
no ideal political order that ought to be materialized in order to achieve good rule;
thus, there were no philosopher-kings or perfected states and populations. al-Adab
al-Sultaniyah was only concerned with the here and now, and how to make it work
efficiently with minimum harm or incompetence. It simply did not concern itself
with legitimizing political authority or defining its ideal form. The method used
examples from the ancients and their collective experiences as beneficial tools
for society regardless of any regime’s structure or longevity. If it was beneficial,’
a change in ruling authority was welcome. As such, al-Adab al-Sultaniyah genre
was made as a guide for rulers on how to best run their respective realms with
maximum benefit for collective human existence. It is a practical manual centered
on the ruler’s best conduct.

Some modern studies have engaged with al-Adab al-Sultaniyah and attempted to
explain their goal and nature without taking into consideration its logic, methodology,
and goals; the resulting outcome was a misinterpretation of what al-Adab al-
Sultaniyah authors intended by their works. The writings of Muhammad ‘Abid
al-Jabiri (d.2010) and ‘Al Umlil (1940-) are a case in point. They both delved into
the al-Adab al-Sultaniyah genre and accused it of establishing tyrannical rule void
of any principles of equity and justice. The genre legitimized unjust governance
in Islamic political thought, making it unquestionable. In an almost conspiratorial
fashion, these writers fused what they saw as tyrannical in pre-Islamic imperial
traditions with Islam. This study aims to reassess al-Jabirt and Umlil’s conclusions
by looking at the original al-Adab al-Sultaniyah works to see if there was in fact
an establishment of authoritarian ideals, or whether it merely a misunderstanding
of the context of al-Adab al-Sultaniyah. The goal of the study is to pinpoint how
political authority was perceived, what its purpose was, and what its ethical limits
according to al-Adab al-Sultaniyah classics were.

Another criticism of al-Adab al-Sultaniyah literature is that the Persianized
Quranic and prophetic discourse caused this political discourse to follow principles
that are not found in Islamic doctrines. This meant that the goals and form of al/-

4 Abbes, al-Islam wa-al-siyasiyah fi al-‘asr al-Wasit, 27.
5 Abbes, al-Islam wa-al-siyasiyah fi al-‘asr al-Wasit, 32-33.
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Adab al-Sultaniyah are not necessarily Islamic but subservient to Persian rule.
The emphasis on obedience, for example, is not something taken as a part of
Islamic doctrines and does not fit its religious narrative.® The study draws upon
a methodology, through which it analyzes and compares the foremost classical
works of al-Adab al-Sultaniyah for a better understanding of some main concepts
such as Nasitha (Advice), Shiird (Consultation) and ‘adl (Justice). The goal is to
understand the role of these concepts and their relation to the ruler to arrive at
whether al-Adab al-Sultaniyah literature legitimized tyranny or just governance
and general welfare.

Perception of Al-Adab al-Sultaniyah as a source of tyranny

According to its critics, al-Adab al-Sultaniyah literature rationalizes tyranny
as the natural order of things and clothes submission to authority as an ethical
duty. In the view of its critics, while the authors of al-Adab al-Sultaniyah are to
blame, scribes get the greatest part of the blame because they implanted ideas of
unconditional obedience, unquestioned authority, and the centralization of power.
Islam is placed under the power of rulers to ensure control and to trivialize power
sharing or the role of Shiird (i.e., consultation). Political power is only held by
the singular figure, and only the highest circles of society may have some say in
decision making. Critics of the genre claim that scribes imported imperial Sasanian
political culture and subverted Arab-Islamic culture, which ultimately imposed
tyranny all the while disguising their arguments as religious precepts.

The Moroccan scholar, ‘Ali Umlil claimed that Ad@b al-Mulitk authors had close
ties with ruling authorities, and they pushed for the idea that political power is a
craft with a specific set of rules; they resorted to teaching the new Islamic imperium
what these rules were. To Umlil, Ibn al-Mugaffa‘ saw the Arab conquerors as new
to politics, they had to be taught properly the ways of governance, and what better
example to follow than Sasanian imperial culture.” Umlil argued that Ibn Mugqaffa‘
believed both political and religious authority should be under the ruler’s control.
The shari‘ah could be a source of opposition to tyranny and therefore it had to be
controlled. According to Umlil, Ibn al-Mugqaffa‘ argued that religion is limited to
specific fields, and the rest is up for the intellect to explore. Of course, the ruler’s
intellect has the exclusive right to political thinking.

6  Muhammad Jabriin, Nash 'at al-Fikr al-siyast al-Islami wa-tatawwuruh [The origin of Islamic
Political Thought and its Evolution], (Doha: The Forum for Arab and International Relations,
2015), 164-165.

7 ‘Al Umlil, al-Sultah al-Thaqafiyah wa-al-Sultah al-Siyasiyah [The Cultural Authority and the
Political Authority], (Beirut: Center for Arab Unity Studies 1998), 62-63.
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The result is that no form of Shiird is binding, since it is there only when a ruler
desires; it is also not accepted except by the top elites.® Shiird is not an obligation,
but a function used by authorities whenever convenient. As for the common
people, Umlil sees that they were disregarded as “senseless masses.” To further his
argument, he quotes al-Jahiz (d. 868) to showcase how commoners are negatively
perceived and should not be educated, for it would pose a risk to rulers if they
were educated. On the other hand, the livelihood and welfare of scribes are with
the rulers and not the commoners. This latter group are close for their importance
but kept at distance for the threat they pose to the elites.” Knowledge of politics
is an elitist field of study which is accessible to rulers and taught by philosophers
and scribes, establishing a paternalistic image of politics focused on a top-bottom
reform system. Umlil summarizes his point by saying:

And he (the scribe) does not wait for reforms from the commoners, and there is no sign of it
in this literature. There is a paternalistic image of authority in the literature, the ruler has to
be the caretaker of the common people as a father or a shepherd, they are his responsibility.
The care of the father in exchange for the obedience of the sons.!®

According to Umlil, the embedded imperial culture in the Adab al-Muliik genre
heralded a fundamental change in Islamic political thought, particularly in the
writings of jurists who appropriated the genre and clothed it in religious garb. It
was an attempt to preserve their influence on the political scene, as well as to claim
that they were the only ones who could testify to the legitimacy of a ruler. The
result, per his argument, was the ultimate victory of the scribes over the jurists in
the battle for ideological political influence. The state took an authoritarian form
of government.

The scribes mandated authoritarianism, and the jurists gave it religious legitimacy
by aligning the logic of the political with the general goals of Shari‘ah.!! Shari‘ah
was subdued ultimately to political protocols and not the opposite; legitimacy was
dictated by political protocols and not the opposite. This is reflected in the works
of jurists, Umlil gave a list of scholarly opinions as an example to prove his point
as the following. He starts with Ab@i Bakr al-Turtisht (d.1127), pointing toward
political systems not based on religion, that sound policies are sufficient to build
a successful political order while religion alone is not enough. Then Ibn ‘Aqil (d.
1119) commented that the claims of the absence of politics when not compliant
with Shari‘ah are false, showcasing a divide between religion and competent

Umlil, al-Sultah al-Thaqdfivah wa-al-sultah al-siyasivah, 67.
9 Umlil, al-Sultah al-Thaqafiyah wa-al-sultah al-siyasivah, 99.
10 Omlil, al-Sultah al-Thaqafiyah wa-al-sultah al-siyasivah, 128-129.
11 Umlil, al-Sultah al-Thaqafiyah wa-al-sultah al-siyasiyah, 135.
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policies. Umlil completes his list with al-Mawardi (d.1058),'> who, Umlil claims,
agreed on the same theme that religion alone cannot establish political authority,
but rather the former was subdued to the latter despite claiming that they are two
sides of the same coin. The affirmation of authoritarian-style political order was
accompanied by jurists defending the system while advocating the maintenance of
an Islamic facade, an attempt to cover the subjection of religion to political whims
while legitimizing an imported Sassanid political ethos.

The Caliphate became a legitimacy made by authority and not a legitimacy that makes the
authority, the jurists had to accommodate all of this.!

Al-Jabiri’s criticism does not diverge from Umlil’s, but he adds what he calls
“the crisis of ethos”. The argument al-JabirT proposes is that Arab cultural heritage
depended on imported elements from Persian, Greek, and Gnostic legacies; purer
Arab-Islamic writings only emerged as a response to this intrusion.'* The importing
was part of a crisis in the ethical system, which prompted different responses to
fill the gap. This was reflected in the early civil wars of Islamic history and the
formation of early sects. The chaos of internal strife needed external ethos to shore
up cracks and secure the unity of state and society. Religion served as a unifier
and a source of legitimacy for rulers. Obedience to rulers became part of obeying
God; such ideas were readily available in Persian legacies and only needed its
adoption under Islamic terms.

Al-Jabir puts the blame on scribes and authors; their messages were the first to
establish principles of obedience in the Umayyad period. Al-JabirT saw it as a shift
from Bedouin ideals of equality and humility to imperial cultures of unquestionable
authority by using religious rhetoric.'® Essentially, the shift to an imperial centralized
political system from a Bedouin one was seen as necessary for having a functioning
state, which involved using religion as justification for obedience. This process
does not have its origin in al-Qur’an and al-Sunnah for al-JabirT, for there are no

12 For more on al-Mawardi see, Bekir Alboga, Lehranalytische Betrachtung bei Abii ,I-Hasan
al-Mawardr (974-1058): Oberster Richter des 4./10. Jahrhunderts im islamischen Kalifat der
Abbasiden; sein Leben und seine Gedankenwelt [ Teaching-Analytical Examination in the Case
of Abu al Hassan al Mawardi (974-1058): Chief Judge of the 4th/10th Century in the Islamic
Caliphate of the Abbasids; His Life and his World of Thought] (K&ln: Divanverlag, 2014), 1-129

13 Umlil, al-Sultah al-Thagafiyah wa-al-sultah al-siyasivah, 136-137.

14 Muhammad ‘Abid al-Jabiri, al- ‘Aql al-akhlagi al- ‘Arabi: dirasah tahliliyah naqdiyah li-nuzum
al-Qayyim fi al-Thaqgafah al- ‘Arabiyah [The Arab Ethical Mind: a Critical Analytical Study of
ethical systems in Arab Culture], (Beirut: Center for Arab Unity Studies, 2001), 59.

15 Al-Jabird, al-‘Aql al-akhldqi al- ‘Arabi: dirdsah tahliliyah naqdiyah li-nuzum al-Qayyim fi al-
Thaqafah al- ‘Arabivah, 126-129.
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teachings of obedience to rulers in scripture. That process began with Mu‘awiyah’s
rule and the later literary add-ons by scribes to justify rule of force which were
taken from Persian traditions. The resulting mixture was then adopted and furthered
by Abbasid authority.!®

Al-Jabiri sought to observe how political authority shifted from a tribal system
devoid of religious-political terms to one that uses religion for its purposes and
legitimation. To that end, he went on to elaborate on the Persian origins of using
religion as a method of maintaining political power, and his reference was Ardashir
I (d.242), the founder of the Sassanid Empire and the scribes’ role model. The
Persian model, as shown by Ardashir, was focused on controlling religion. Al-JabirT
used this example to showcase the danger of letting religion loose without utilizing
it; thus it had to be used as a tool to secure the stability of the political order over
the people.!” Al-JabirT perceived this as the exclusion of the people from political
processes and an establishment of a rigid hierarchy justified by both religion and
force, political authority thus became a divine gift from God and justice became
a voluntary offering from the ruler.'® The ultimate result, as al-Jabiri proposes,
is the establishment of political authority on the basis of faith via hijacking the
latter for the purposes of the former, wherein a system is established that prevents
religious figures from turning on the rulers, while using faith as a chain to control
the population and turn people into servants within a social hierarchy. The import
of Persian Sassanid political ethos had turned tyranny into the norm, which is
supported by the idea of the divine rule of kings."

Justice vs. Tyranny in Al-Adab al-Sultaniyah

Observing the nature of authority in the works of Al-Adab al-Sultaniyah, however,
shows a different image. Unlike what was argued by Umlil and al-JabirT, justice,
consultation, and advice are looked upon as cardinal necessities for good governance.
When scrutinized, one finds that primary sources attempt to establish justice as
the hallmark of a good ruler. Ibn al-Mugqaffa‘, the father of al-Adab al-Sultaniyah
literature, emphasized this in his works, for instance, in al-Adab al-Kabir:

16 Al-Jabiri, al-‘Aql al-akhlagt al-‘Arabt: dirdasah tahliliyah naqdivah li-nuzum al-Qayyim fi al-
Thagafah al-‘Arabiyah, 149-150.

17 Al-Jabiri, al- ‘Aql al-akhlagt al-‘Arabt: dirdasah tahliliyah nagdivah li-nuzum al-Qayyim fi al-
Thaqafah al-‘Arabiyah, 157.

18 Al-Jabiri, al-‘Aql al-akhlagt al- ‘Arabi: dirdasah tahliliyah naqdivah li-nuzum al-Qayyim fi al-
Thaqafah al- ‘Arabiyah, 164.

19 Al-Jabird, al- ‘Aql al-akhlagt al-‘Arabi: dirdasah tahliliyah naqdivah li-nuzum al-Qayyim fi al-
Thagqafah al- ‘Arabiyah, 170.
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There is no wealth better than reason, and no amicable comrade better than consultation.?

All other Muslim authors of the genre followed suit.?! Ibn al-Muqaffa states
that a ruler cannot do without aid and a minister, and they, in turn, cannot benefit
without mutual fellowship and sound advice; no sense of fellowship can be cultivated
without advice and consultation.

It is safe to argue that justice is the chief of political virtues, as shown in different
works of al-Adab al-Sultaniyah, by setting it as the bedrock on which creation
stands, a state will risk corruption and total collapse if justice is not observed, and
ipso facto human existence in its entirety is under threat. For instance, Abii Manstr
al-Tha‘alibi (d.1038) affirms in his work Adab al-Muliik that the heavens and earth
were established on justice, which makes it an integral part of existence’s well-being.
All nations agree on the centrality of justice around which politics, authority, and
dominion revolve.?? Just authority is the undisputed best governance that lasts the
longest, brings security, eliminates fear, disciplines the unruly, and prospers the
most; a ruler causes destitution and corruption if he transgresses. Besides, unjust
rulers are examples for others for their abysmal records and disastrous reign, for
they suffer shaking dominion and poverty; such rulers are better off falling from
a high cliff, according to al-Tha‘alibi.?

Moreover, al-Mawardi corroborates this vision by placing justice as the chief
virtue rooted in sound reason; the resulting good intellect produces all virtues as a
consequence of the victory of man’s good instincts over the bad ones.?* Cultivation
of goodness has plenty of emphasis as part of Muslim beliefs. Al-Mawardi quotes
a Hadtth to drive this point home in regard to rulers. The Prophet said, “Two types

20 Ibn al-Muqafta‘, Aal-Adab al-kabir wa-al-adab al-Saghir [The Major Ethic and the Minor
Ethic], (Dar Sader, [nd]), 27.

21 For More on Ibn al-Mugqaffay, see Judith Josephson. «The Multicultural Background of the
Kitab al-adab al-kabir by Abdallah Ibn al-Mugqaffa.» Current Issues in the Analysis of Semitic
Grammar and Lexicon 56, no. 3 (2005): 166.

22 For more on al-Tha‘alibi, see, Bilal Orfali. “The Works of Abli Manstir Al-Tha’alibi (350-
429/961-1039).” Journal of Arabic Literature 40, no. 3 (2009): 273-318. http://www.jstor.org/
stable/20720591.

23 Abu Mansiir Al-Tha‘alibi, Adab al-muliik [The Ethics of Kings], edit. Jalil al-*Atiyah. (Beirut,
Dar al-Gharb al-Islami, 2005), 89-91.

24 Abi al-Hasan al-Mawardi. Tahsil al-nazar wa Ta jil alzafar [Facilitation Consideration and
Acceleration the Victory in the Ethics of the King and Kingdom’s policy], edited by Ridwan
al-Sayyid. (Beirut: Ibn Al Azraq Center for Political Heritage Studies, 2012),134. For an English
comprehensive review of Tahsil al-nazar wa Ta il alzafar, see Zatari, Fadi. 2022. “Classical
Islamic Political Thought: A Perspective on Al-Adab As-Sultaniyya”. Journal of Islamic Thought
and Civilization 12 (1), 247-52. https://doi.org/10.32350/jitc.121.14.
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of people if they are good then the people will be good, and if they are corrupt then
the people will be corrupt, they are the scholars and the rulers.”?

It is the duty of the Ruler to diligently oversee public affairs so he will not derail
justice by either incompetence or heavy handedness. Departing from the median
path kills virtue per al-Mawardi.?® Justice is to ensure the welfare of the governed
population, without which a ruler cannot achieve justice or fulfill his duties. This
includes ensuring the safety of their abodes, resolving differences, enforcing
laws, and presiding over their general affairs. Establishing a good welfare order
ensures justice is served, if this is not observed then a state will not function since
its people are riddled with disputes and injustice devours rights. This shows that a
little transgression by rulers causes great harm since they follow disastrous desires,
which leads to the breakdown of social order.”’

Virtue is essential for sound governance, as [bn Nubatah al-Misr1(d.1366) gives
details on essential virtue sources that bring about justice. In his work, he considers
justice as an outcome of reason, bravery, and modesty; such things are earned by
intermingling with sages and learning from wise men regarding the great affairs
of politics and governance, which sharpens the mind and facilitates the practice
of justice.” The ideal result of virtue cultivation is the median path, by which Ibn
Nubatah defines politics as the management that leads to the betterment of both the
world and hereafter; a path with discipline without cruelty and leniency without
weakness; that is, basing decisions on what is beneficial which is included under
the rubric of justice.”

On another level, scholars of Adab al-Sultaniyah literature have warned against
injustice, and how it harms worldly affairs as God takes away blessings from the
lands run by transgressors and tyrants. Abti Bakr al-Turtiishi (d.1127) elaborates

25 Al-Mawardi, Tahsil al-nazar wa Ta il alzafar, 169.
26 Al-Mawardi, Tahsil al-nazar wa Ta il alzafar, 231.
27 al-Mawardi, Tahsil al-nazar wa Ta il alzafar, 264-276.

28 For more on how rulers are perceived to be in constant need of others to fulfill justice, see also
al-Mawardt’s Kitab Durar al-suliik fi Siyasat al-muliik [the Book of Pearls of Conduct in the
Governance of Kings]. 91-93.

29 Al-Misr1 Ibn Nubatah, Al-Mukhtar min Kitab tadbir al-Duwal [Excerpts from the book of
governing states]. Ed. Salwé Qandil. (Beirut, Ibn al-Azraq Center for Political Heritage Studies,
2012), 102.
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on this by giving experienced examples.*®. One is that the Sultan in the Maghreb
knew of a sugarcane orchard owned by a woman from which a single cane could
fill a goblet. The Sultan wanted that orchard for himself. He visited the orchard
and spoke to the woman to verify the claims, but he questioned her on seeing
sugarcane only producing less than half a goblet. The woman said the plentiful
nature of her orchard is true, but perhaps the Sultan’s intentions changed it for the
worse so the blessing of the sugarcane was taken away.’!

In other words, the warning against tyranny transcends worldly dangers as
it threatens the soul and its fate in the afterlife. Abii Hamid al-Ghazali (d.1111)
expounds on this aspect in his al-Tibr al-Masbiik fi Nasthat al-Mulitk. He considers
authority a blessing for the one who fulfills its duties but an unmatched misery for
those who fail in their tasks; justice is of such religious importance, as signaled
by a number of Hadith al-Ghazali quotes such as, “The Justice of one day by the
ruler is favored by God more than worshiping for seventy years.”*? Also, “Two
from my Ummabh are barred from my intercession, a tyrant king and an innovator
in the faith who transgressed its boundaries.”?

Al-Ghazali mentions these reports and several other Hadiths to emphasize the
piety-value of Justice.* For a ruler to maintain the soundness of his soul and to
avoid injustice, they must consult the scholars and also be wary of corrupt scholars
who may put their position in the afterlife in jeopardy. A genuine consultant is
known for his lack of greed and selfish desire by which his advice is known to be
sincere.*® The ruler’s duty of upholding justice becomes personal. He must oversee
officials and balance the activity of scholars so that injustice does not have a place
to grow since if it does, then it will be his responsibility too.

30 For more on Abu Bakr  al-Turttshi see, Kilig, Muharrem. “Turtlse: Endiliislii Malik1 fikih
alimi ve muhaddis® [al-Turtishi: Andalusian Maliki Jurist and Narrator Prophetic Tradition]
Tiirkiye Diyanet Vakfi Islam Ansiklopedisi 41 (2021): 430-1. For an English comprehensive
review of Siraj al-Mulitk, Zatari, Fadi. 2022. “Classical Islamic Political Thought: A Perspective
on Al-Adab As-Sultaniyya”. Journal of Islamic Thought and Civilization 12 (1), 247-52. https:/
doi.org/10.32350/jitc.121.14.

31 Abu Bakr al-Turtashi, Siraj al-Mulitk [Lamp of Kings] (Beirut: Dar al-Minhaj, 2016), 179.

32 Abu Hamid al-Ghazali, al-Tibr al-Masbiik fi Nasthat al-Muliik [The Spilled Gold Dust in the
Advice of Kings], (Beirut: Dar al-Kutub al-‘Ilmiyah, 1988),16.

33 al-Ghazali, al-Tibr al-Masbiik fi Nasthat al-Muliik, 16
34 al-Ghazali, al-Tibr al-Masbiik fi Nasihat al-Muliik, 16-17.
35 Al-Ghazali, al-Tibr al-Masbik fi Nasihat al-Muliik, 18.
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Furthermore, al-Ghazalt emphasizes that for justice to set foot, it needs a sound
reason to realize reality as it is and not be lost in false appearances. Thus, a ruler
who wants authority for luxury is like a beast. If it is for the crown, then it is of
womanly traits unfitting for kingship, and seeking power for executing anger-driven
desire is ignorance; these cloud reason, and if so, then justice cannot take root, and
the ruler responsible for this corruption will be thrown in hellfire.*® Thus, a ruler
has the duty to maintain and protect them as they are the basis of civilization, and
so with this, justice is achieved; if such weight is placed on good governance, then
how come Adab al-Sultaniyah authors advocate tyranny?

Al-Shiira and Nastha vs. Tyranny

The importance of virtue, and its centrality to justice and its practice are
demonstratively tied into the connection between the ruler and their environment. As
mentioned above, the interaction between rulers and sages, with its virtue-bringing
nature, leads to the principles of al-Shiird “consultation” and Nasiha “advice,”
for how would virtues be cultivated without them? Al-Mawardi emphasized both
al-Shitrd and Nastha by pointing out how a ruler needs both when faced with a
decision on an ambivalent affair; it is demanded from them to take the advice of
wise men and consult experienced people who possess perseverance and trust,
finishing his point by quoting the Hadith that goes as follows:

Consult, for the one seeking counsel receives aid, and the consultant is trusted, and beware
of desire as it is the lead for the miserable.?’

A single man’s opinion is flawed as it could fall under the influence of desire and
other emotions that cloud judgment, a decision could be made according to these,
which could lead to corruption of governance. Listening to advisors eases work
as they guide towards what is objectively beneficial. This avoids the pain of regret
and brings happiness by achieving maximum gains with less effort than going on to
govern alone.*® Al-Tha‘alibT’s instrumental rationalization of it showcases another
approach to the indispensability of a/-Shiird, it is a tool to be used in managing
governance and different opinions about it. 4/-Shiira is an instrument to achieve
the best results in the world of politics, if that tool is weakened or abandoned then
the whole apparatus becomes corrupt.*

36 Al-Ghazali, al-Tibr al-Masbiik fi Nasthat al-Muliik, 22-23
37 al-Mawardi, Tahsil al-nazar wa Ta il alzafar, 207.
38 al-Mawardi, Tahsil al-nazar wa Ta il alzafar, 210.

39 In the work of the Andalusi scholar Ibn al-Azragq, it is argued that both the ruler and ruled need
consultations to bring about sound opinion; al-shtird is one of the foundations of politics and
political authority, with all actors needing it indispensably. See Abi ‘Abd Allah Ibn al-Azraq,
Bada’i* al-silk fi Taba’i* al-mulk [Marvel of State conduct, and the nature of authority]. ed.
‘Al1 Sami al-Nashsha. (Cairo: Dar al-Salam, 2008), 261-264.
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Thus, consulting and depending on people of wisdom is a must, even if they are
challenging to handle for a ruler, with them a healthy political order is established,
harm is prevented; it is a pillar of competent governance and the first step before
decision making, Shitra brings patience in difficult times since a collectivity of
the wise is further from making mistakes than the single one.*

Likewise, Nasiha is central for al-Tha‘alibi. He quotes from the prophetic
tradition, which supports his argument that advice has a religious role in government
as well as being instrumental. It is the duty of the ruler to listen to advice on all
matters; it is the source of the correct opinions that whenever they become clear,
they must be followed, as shown by the Hadith: “The religion is Nastha, they
said, to whom O Messenger of Allah? The Prophet said, To Allah, His Book, His
Messenger, and to the leaders of the Muslims and their commoners.”!

Ibn Nubatah goes into detail regarding the relations between the ruler and his
advisors and councils; it is a state of cooperation bound by the goal of the common
good, which all attempt to achieve. Ibn Nubatah points to how crucial it is to
refer to people of sound opinions during decision-making, for they are the ones
of experience, and Shiird becomes the pillar of sound policymaking as a result of
this particular dynamic. It is important also to avoid people of desire and ignorance
when rulers consult and that whoever is on his council should be picked carefully.*
Aside from his consulters of Shiira, a ruler also needs those who inform him of
the state’s general affairs, especially those who give him Nasiha regarding their
governance and their enemies as well.

Competent rulers always keep those who give advice close to them; they also
honor them and reward them for their efforts.* Nasiha is as crucial as Shirad. Ibn
Nubatah warns the ruler against corrupt advisors. He gives the example of the
Caliph Abii Muhammad Miisa ibn al-Mahdt al-Had1 (d.786), publicly proclaiming
that the only advice that should be accepted is one that is for the sake of Allah and
the general public of the Muslims. He continues by adding that Nasiha and Shiirad
are essential for the principle of Justice because of their relevance to the general
well-being of Muslims, and with them, decisions related to appointing governors
and organizing the military are taken. It is therefore important to be vigilant about
what state officials are doing and how their duties are carried out.

40 Abu Manstr Al-Tha‘alibi, Tuhbfat al-Wizara [The Ornament of the Ministers], (Cairo, Dar al-
Afaq al-*Arabiyah, 2000), 86-87.

41 Al-Tha‘alibi, Tuhbfat al-Wizara, 104.
42 Ibn Nubatah, AI-Mukhtar min Kitab tadbir al-Duwal, 132.
43 Ibn Nubatah, AI-Mukhtar min Kitab tadbir al-Duwal, 148.

474



Zatari, Fili / The Image of Sultan in Islamic Mirror of Princes

Ibn Nubatah adds that a ruler should approach officials with discipline that is
balanced with affability. In the practice of advice and securing their livelihood,
a ruler should not overburden advisors with duties nor punish them for every
mistake, and above all, the ruler must accept consultation and verify the truth
of what he receives.** Above all what has been said, though Ibn Nubatah makes
Nastha and Shiira exclusive in the elite elements of society, he did not forget the
common person; they are never forgotten, for they have intrinsic value as they
are the pillar of civilization, the center of the circle of governance. With them the
state’s territories are maintained, frontiers are secured, and the fruits of governance
appear in the lands.*

Rethinking al-Adab al-Sultaniyah

The flourishing of Adab al-Sultaniyah s works coincided with the rise of Islamic
political doctrines and the resurrection of Sunni power during the 10th and the
11th centuries, with narratives full of exalted kings conditioned by how much
service they rendered the Muslim community and how just and competent they
were. Al-Adab al-Sultaniyah s narrative grouping authority and religion together
is a way to bring Islamic doctrine and ethics into circles of power in the form of
advice that resonates most with new dynasties seeking to learn from older ones.*

In Adab al-Sultaniyah literature, perceiving power and how authority is exercised
is not a simple justification of tyranny. It is a multi-dimensional realm connected to
certain precepts of religion, ethics, and history. Authors of the Adab al-Sultaniyah
were concerned with the functional aspect of political practice. Their works were
manuals to be learned for the purpose of practicality. Adab al-Sultaniyah paints an
image of authority laden with rituals and protocols that define where power lies
and how it is practiced, so the political structure is governed by symbols of power
and legitimacy even though the socio-political system is hierarchical. This system
of symbols of legitimacy showcases how power is practiced as a witnessed reality
that rulers cannot escape.*” In addition, it is simplistic to say that Adab al-Sultaniyah
authors placed religion as a servant of political forces which fully controlled it;
critics by researchers like al-JabirT and Umlil had, as a result of such simplicity,
fallen into a misinterpretation of the genre and its purpose.

44 Ibn Nubatah, AI-Mukhtar min Kitab tadbir al-Duwal, 177.
45 Ibn Nubatah, A/-Mukhtar min Kitab tadbir al-Duwal, 178.

46 Black Anthony, The History of Islamic Political Thought. From the Prophet to the Present.
(Edinburgh University Press, 2011.) 113.

47  ‘Izz al-Din Al-‘Allam, AI-Adab al-sultaniyah dirdasah fi Binyat wa thawabit al-khitab al-siydst
[The Mirror of Sultans: a Study in the Structure and Principles of Political Writing], (Kuwait:
‘Alam al-Ma‘rifah, 2006), 126.
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The position of Adab al-Sultaniyah authors towards phrases like “the Sultan is
God’s shadow on earth” is to be understood in their methodology of how they dealt
with political reality, one that was taken as a natural force without a desire to change
it into some ideal form. The state and political authority are not questioned for how
they came about or how one could further their theory; the Adab al-Sultaniyah
authors dealt with them as realities to be understood for their importance. As a
result, any phrase like the aforementioned one is to be taken as indeed an exaltation
of the ruler and his rank, but an exaltation based on an instrumental view of said
rank within a larger nomos that governs all humanity so as to avoid destructive
chaos. That said, nomos and its human affairs are encompassed in Shari ‘ah and its
stipulations of justice, so following the nomos of justice is considered a religious
activity.

The instrumental understanding of why authority is revered is not directed
towards breaking religion so it would be a tool in the hands of monarchs, but to
build a logic-based ethics discourse that can create harmony in both power and
faith so that Shari‘ah and the ‘Ulama’ (i.e., Muslim scholars) remain engaged
with reality since faith holds the soul of any political entity.*® There is no true
division between faith and politics as a result of understanding what Adab al-
Sultaniyah authors aimed for; it was an attempt to organize the role of both in
tandem, believing in a separation, or the subservience of one to the other, make
it seem that the ‘Ulama,’ or the Rulers, were either hypocrites in their beliefs or
unaware of what was happening.

The observations made in Adab al-Sultaniyah literature showed the need for
politics and faith in one another under a civilizational umbrella that governed
them by setting certain objectives, including the greater good of the believers. A
ruler may have hard power, but he will need faith on an existential level since it
is the soul of his society that gives cohesion, unity, and organization necessary
to have political structures in the first place. Authority survives with faith, while
faith is strengthened with authority. Religion is a wider system that encompasses a
society, including its political sphere. Adab al-Sultaniyah literature’s instrumental
approach and its realistic perspective of political authority asserts that certain
protocols even govern rulers in their political sphere, and a larger nomos dictated
by reality enforced the practice of justice, lest the political order fall apart. The
storytelling done by Adab al-Sultaniyah authors is to hammer this point home
by bringing religious teachings, historical lessons, and stories that make justice
a core principle for survival and prosperity on a metaphysical and worldly level.

48  Al-‘Allam, Al-Adab al-sultaniyah dirasah fi Binyat wa thawabit al-khitab al-siyasi, 137.
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Adab al-Sultaniyah literature aims beyond the legal prescriptions of Figh
jurisprudence as part of its focus on human action as a fruit of either good or bad
aspects of the self, and it is a guide to proper conduct and prevention from lowliness
written as a manual by those close to centers of power. So it is not prescriptive in
its nature that a ruler has to follow it like a constitution, but rather it is a manual
to guide the ruler to have the best ethical conduct possible; it is a road to God that
goes parallel to the legal prescriptions of Shari‘ah.*’ This genre of political literature
took virtue from whatever could send the message across, from Hadiths, histories
of Persians, Romans, and the Arabs before and after the coming of Islam, Adab
al-Sultaniyah fits the political reality so it could make it the best version of itself
on the pillars of an the Islamic based ethical paradigm that is addressed in a high
literary form to the regime of the day. The idea that the literature is Persianized
and thus made it lose a large chunk of its supposed Islamic identity is not entirely
true as well; there is no definitive opposition against obedience to authority as a
tenant, it is also expressed that in Adab al-Sultaniyah literature that if a ruler and
his regime are just then it is only logical to obey, as in complete one’s duty, and
preserve good order, which is also based on inspired religious ethics.*

Conclusion

Adab al-Sultaniyah or Adab al-Mulilk literature has received substantial criticism
for being an enabler of tyrannical rule via legitimizing Persian style rule, through
incorporating religious justifications for authoritarian rule. It is important to note
that Adab al-Sultaniyah literature did not seek to conceptualize political theories
or systemize legal stipulations for it; its concern was the ethical dimension of
authority by producing works that function as practical manuals for rulers to act
according to sound principles.

As for the accusation of supporting tyranny, it is evident that Adab al-Sultaniyah
literature is abundant with warnings against tyrannical rulers, that rulers who
transgress doom themselves and their peoples due to their misconduct. Furthermore,
the literature hammers home the importance of justice as the main pillar of politics

49 Jabrin, Nash at al-Fikr al-siyasi al-Islami wa-tatawwuruh, 159.

50 Itis found in various Adab al-Muliik books that obedience is only natural, it is important to keep
in mind that the writers took reality as it is, and within Islamic belief, there are no objections to
learning from different civilizations which had effective governing philosophies and institutions.
This is only an attesting to Adab al-Sultaniyah literature>s openness to beneficial ideas, of course,
granted that such Ideas do not go counter to Islamic doctrine. However, since Persian systems of
rule maintained justice and competence at the time better than other systems, it became logical
to adopt them since ensuring justice is a religious obligation, as the article explained. For more
on obedience, see al-Turtiishi, Sirdj al-Muliik, 220.
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and consulting, along with advice being the basis for decision making. The accusation
of tyranny stems from a modernist dislike of pre-modern monarchical governance.
It is important to keep in mind that modern concepts of authoritarianism cannot be
used to analyze pre-modern states.’' Al-JabirT and Umlil were being anachronistic
in their analysis of Adab al-Sultaniyah literature, in addition to not recognizing the
anti-tyrannical rhetoric used in the works themselves. For instance, a/-Shiird and
Nasiha, the Adab al-Sultaniyah or Adab al-Muliik “used interchangeably” were
simply guides for rulers to improve themselves and the pre-existing political system
at the time. Lastly, the accusation that Adab al-Sultaniyah authors of Persianized
Islamic doctrines are not quite accurate themselves, the literature shows the ability
of Islamic political thinkers to adopt diverse elements from other civilizations
without losing primary religious objectives such as justice. These issues come
from how understudied Adab al-Sultaniyah are in comparison to al-Ahkam al-
Sultaniyah or Islamic philosophy, which creates a kind of conflation between Adab
al-Sultaniyah and its objectives and other genres that have different concerns.
More studies ought to be made on the Adab al-Sultaniyah to truly appreciate the
projects its authors embarked on.
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Oz

Arap kilise kiiltirel mirasi, pek ¢ok essiz dil olgusu, kelime ve anlam icermekle birlikte Arap kiitiiphanesi, igerigi kilise
terimleriyle sinirli olan birkag sozliik ve indeks haricinde kilise kiltiirel mirasiyla ilgili bir so6zlige gereksinim duymaktadir.
Arastirmacilari bu kiltirel mirasin ihtiyaciyla ilgilenmeye yonlendirmek ve leksikografi alaninda galisanlarin Arap kilise
kilturel mirasina ait metodolojik temele sahip bir sézlik yapiminin éniindeki engelleri kaldirarak iglerini kolaylagtirmak
adina bu c¢alisma, Arap kilise kilttrel mirasinin mevcut durumunun yani sira essiz kelimeleri, anlamlari ve sahitleri
Gzerinde durmayi ve bu noktadan hareket ederek bu so6zIigln yapimi igin uygulanabilir metodolojik bir vizyon sunmayi
amaglamaktadir. Calisma, dil kurallarinin dayattigi dogru ve yanls olgltlerinden bagimsiz olarak metin incelemesi ve
ozelliklerinin gikarsamasini temel edinen betimsel metoda bagli kalmistir. Aragtirmaci, bu hususta Arap tarihi boyunca
kilise klltiirel mirasi gergekliginden elde edilen ve icerik segciminde kilise mezhepleri ve ilimlerinin temsil edildigi dilsel bir
kalliyatr temel edinmistir. Calisma, derleme ve kaleme almadan olusan iki asamada kilise kulttrel mirasina ait bir sozliik
ingasinin standartlarini belirlemek igin gerekli bir referans gerceve sunmanin yani sira bu dilin bazi 6zelliklerini ortaya
koymayi da amaglamaktadir.

Anahtar Kelimeler
Kilise Arapgasi, Hristiyanlik Arapgasi, Ozel Dil, Sina Yazmalari, Sozliikbilim, Biitiince Dilbilimi

Abstract

The Arabic ecclesiastical heritage contains many unique linguistic phenomena, vocabulary, and meanings. However, the
Arabic library lacks a dictionary for its ecclesiastical heritage apart from a few lexicons and glossaries whose material is
limited to strictly ecclesiastical terms. With the aims to direct researchers to this heritage in need of care and to pave
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the way for workers in lexicography in order to systematically construct a dictionary of Ecclesiastical Arabic,
this study seeks to reveal the reality of the Arabic ecclesiastical heritage and the uniqueness of its words,
meanings, and evidence and then provide an applicable systematic vision for constructing this dictionary. The
study is committed to the descriptive approach based on studying the texts and deducing their characteristics
regardless of the criteria of right and wrong as imposed by language rules. The researcher relies on a linguistic
corpus derived from the reality of the ecclesiastical heritage throughout the history of Arabic in which the
representation of sects and ecclesiastical sciences was taken into account while choosing the material. The
study aims to provide a reference framework to set the standards for constructing an ecclesiastical Arabic
dictionary in two stages (i.e., collecting and editing), as well as to reveal some of the characteristics of this
language.

Keywords
Ecclesiastical Arabic, Christians’ Arabic, Argot, Sinai Manuscripts, lexicography, Corpus linguistics

Extended Summary

Ecclesiastical Arabic is a unique language containing many rare phenomena,
vocabulary, and unique linguistic uses. This language has rules that are not subject to
the laws of natural languages and is independent of the rulings that are customarily
sanctioned by the followers of the religion; it lacks the authority of the general
Arabic reality or the interference of its masters. Despite the richness of the Arabic
ecclesiastical heritage, due care has not been taken, and its language has been studied
only a little to this day. This can be attributed to the most following important
reasons: this heritage’s limitations to church parishioners, the lack of publications
on this heritage compared to its size, and the weak linguistic formation of most
research on it.

The linguistic study of the Arabic ecclesiastical heritage will help to explain many
linguistic phenomena in Arabic dialects, fill a wide gap regarding its vocabulary,
trace back to its origins, and reveal aspects of the influence of Arabic as well
as its own influence on other languages. The study will also help connect the
vicious circles in the history of Arabic. If the study also goes beyond the limits
of just a linguistic study, it will reveal other beneficial aspects including a deep
understanding of the topics of belief, philosophy, and comparison of religions as
an objective study of the psychological and social aspects of Arab Christian sects
and a re-reading of Arab history, especially the history of the East.

Sensing the richness of the Arabic ecclesiastical heritage and its need for the
attention of those engaged in linguistic study, especially with regard to the scarcity of
research achieved in this field, the study’s researcher seeks to dig into this language
and explore some of its secrets. The study relies on linguistic material involving
more than 170 sources from the Arabic ecclesiastical printed and manuscript
heritage and extends in time from the earliest known appearance of that heritage
until the modern era using a variety of texts to express the various schools and
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sciences. The researcher has attempted to invest the collected material in a study
of this language from a lexical perspective by tracing its verbal and semantic
peculiarities; searching its origins, history and uses; and reviewing it according
to the regulations of modern lexicography.

This study shows the uniqueness of the Arabic ecclesiastical heritage with its many
linguistic phenomena that characterize it as a unique language. These phenomena
vary to include morphological forms, structures, and meanings. The study traces
the history of the Arabic ecclesiastical heritage as well as its authorship trends. The
researcher has ended up classifying the authors of that heritage into two schools:
the Eastern School (Mashreq), and the Coptic School. The researcher also points
out that some individuals and limited trends have occurred that do not belong to
either of the two schools (e.g., Arabists and missionaries).

The researcher has sought to track down previous works and concluded the Arabic
library to be devoid of an ecclesiastical heritage dictionary with the exception of a
few studies concerning ecclesiastical terminology and other studies concerned with
Coptic Arabic. This study suggests a methodology for building an Ecclesiastical
Arabic dictionary based on a linguistic corpus derived from that heritage and also
on modern lexicography rules. The researcher has demonstrated the features of
the proposed methodology through two main phases: the first concerned with
collecting and preparing material and the second with lexical editing.

In the stage of collecting materials, the researcher built a computerized linguistic
corpus for the Arabic ecclesiastical heritage and provided a description of this
corpus. It contains 6,388,401 words from 179 sources. The researcher classified
the texts of the corpus according to three considerations, with the first being
in terms of a historical representation into three sections (i.e., ancient heritage,
medieval heritage, and modern heritage), the second being in terms of six sections
of sectarian representation (i.e., the Melkite texts, Maronite texts, the Nestorian
texts, the Jacobite texts, the Coptic texts, and other texts), and the third in terms
of cognitive representation in five sections (i.e., sources of beliefs and theology,
sources of jurisprudence and worship [and laws], biblical sources [translations and
commentaries], sources of literature and ethics, and sources of church history).

The study also presents a separate statistical description of the corpus texts
in each of the three classifications and proposes a methodology for editing the
desired dictionary along six axes representing the basic information included in the
dictionary: entries and lexical units (Ilexemes), lexical meanings, lexical evidence,
etymological information, historical information, and levels of use.

With regard to the entries and lexical units, this study provides a vision for
editing the lexical forms, and the researcher suggests three types of lexical units:
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singular units, compound units, and special morphemes. As for lexical meanings, the
researcher presents the conception of liberating the meaning from the context and
suggested two sources for this. One is basic and represented in the linguistic corpus,
and the other is secondary and represented in the previous lexical achievement.
With regard to the lexical evidence, the study shows the feasibility, both direct and
indirect, of the lexical evidence. Regarding tracing the special meanings in particular,
the researcher presents a conception of the contextual features and the controls for
citations. In regard to the etymological information, the researcher concludes that
the nature of the desired dictionary dictates the richness of its etymological material
and also presents a methodological vision for editing morphological information
based on one of three possibilities: that the word belongs to one of the languages of
the ancient world, that the word is borrowed from Arabic, or that the word belongs
to one of the modern languages. As for the historical information, the study shows
the changing nature of this information according to the available text material,
and the researcher suggests a methodology for dating texts based on the dates of
their composition and on the dates of their authors’ deaths. Regarding the levels
of use, the researcher presents a concept for editing these usages in the dictionary
and suggests categorizing them by considering their position under three levels:
worship, learning, and social. The researcher also suggests classifying them by
considering which of three levels they belong to: Mashreq Arabic, Coptic Arabic,
or Common Ecclesiastical Arabic.
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Reinterpreting the Tension between Din and Dunya:
The Nagshbandi Tarigah as Experienced and Shaped by its
Mujaddidi and Khalidi Shaykhs

Din ve Diinya Geriliminin Yeniden Yorumlanmasi: Miiceddidi ve Halidi Seyhlerinin
Deneyimleri Baglaminda Naksibendi Tarikati
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Abstract

In his article “Did Premodern Muslims Distinguish the Religious and Secular?,” Rushain Abbasi convincingly demonstrates
how pre-modern Muslim thinkers had made an array of meaningful distinctions between din (‘religion’) and dunya (‘the
world’) approximating the religious-secular dyad. This paper explores a fourth typology, a latent opposing attitude toward
the din-dunyad binary, by expanding Abbasi’s analytical trajectory to include both a discursive and pragmatic framework
— the former involving scrutiny of the content and substance of rationally thought-out arguments, the latter demanding
a closer look at how ideas have informed and shaped practical forms of reasoning and their application in the real world.
Therefore, beyond the conceptual and epistemological signification of the din-dunya binary in Islamic thought as surveyed
by Abbasi, an attempt will be made to show how Muslims have also reasoned in both theoretical and practical terms to
bridge the tension between the two spheres. The overarching objective is to consider how the din-dunya binary fares in
the Islamic mystical tradition through a case study analysis of five prominent Nagshbandi shaykhs: Ahmad Sirhind1, Khalid
al-Shahraziri, Ahmad Guimushanevi, Zahid Kotku, and Mahmud Esad Cosan. The dialectical method developed by Shmuel
Eisenstadt, which supposes a basic tension between the transcendental and mundane orders, will be applied to examine
how each individual shaykh experienced, interpreted, and bridged the opposition between din and dunya in both their
doctrinal teachings and life-practices. The study aims to show how the shaykhs applied certain ethico-mystical principles
like khalwat dar anjuman (‘solitude within society’) in a way that saw them engaging in a constant and concerted effort
at bridging the unbridgeable in their worldly and other-worldly pursuits.

Keywords
Nagshbandiyyah , Din-Dunya Binary , Dialectical , Tension , Transcendental , Mundane , Khalwat dar Anjuman

Oz

Rushain Abbasi “Modern 6ncesi ddnemde Musliimanlar dini ve sekileri birbirinden ayirdilar mi?” adl makalesinde birgok
yazarin aksine bu iki alanin modern 6éncesi diinyada da giinimuzdekine benzer bir bigimde ayrilmakta oldugunu iddia
etmektedir. Bu makalede Abbasi’nin 6nerdigi tglu siniflandirmaya bir dérduncisiini eklemeyi 6nermekteyiz. Din ve
dlinya arasindaki ayrimin sadece analitik bir ayrim olmadigini, iki ucun birbirine zit, gerilimli bir iligki iginde ortaya ¢giktigini
iddia etmekteyiz. Bu ayrim sadece doktriner diizlemde degil, ayni zamanda gilinlik yasamda, sdylemsel diizlemde ve
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pratik akil yiriitme noktalarinda ortaya ¢ikmaktadir. Bu baglamda din ve diinya arasindaki ayrim Abbasi’nin
iddia ettigi gibi sadece Islam diisiincesine ickin kavramsal bir ayrimin &tesindedir. Makalenin temel amaci bes
Naksibendi seyhinin bu gabayi bizzat kendi yasamlarinda ne sekilde sergilediklerini gostererek tartismaktir. Bu
amag dogrultusunda Shmuel Eisenstadt tarafindan 6ne siirilmus olan gergekligin transcendental (askin olan)
ile mundane (gtindelik olan) diizlemler arasindaki gerilimi ele aldigi kavramsal gergeveye basvurulmustur. Bes
seyhin bu gerilimi nasil yasadig ve kendi pratik kararlarinda ne sekilde yorumlayarak Ustesinden geldikleri,
iki alan arasinda nasil kdpri kurduklari ve bunun kendi 6gretilerine nasil yansidigi makalede tartisilmaktadir.
Bu baglamada Naksibendiligin “halvet der-enciimen” prensibi bu iki diinya arasindaki gerilimin Ustesinden
gelinmesini mimkin kilan anahtar yaklasim olarak ele alinmaktadir.

Anahtar Kelimeler
Naksibendi Tarikati, Din-Dlinya Ayrimi, Diyalektik , Gerilim, Askin, Glindelik, Halvet Der-Encimen
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Introduction

In one of his most recent articles, Rushain Abbasi presents a persuasive case that
calls attention to the concepts of din and dunya — in what he renders as ‘religion’
and ‘non-religion’, respectively — in pre-modern Islamic discourse as representing
an indigenous Islamic binary that corresponds, at least in some approximation,
to the modern religious-secular dyad.' He identifies three main typologies of
Muslim thinkers in this regard: (1) separationists, who maintain a differentiating
distinction between din and dunya; (2) non-differentiationists, who insist that Islam
encompasses all dimensions and aspects of life; and (3) synthesizers,? who affirm
the din and dunya distinction but in a way that finds a middle course between the
first two typologies. Abbasi goes on to illustrate how the thought of Abii Hamid
al-Ghazali (d. 1111) conforms to the third typology as one who “acknowledges an
inherent division between the religious and secular sciences, whilst simultaneously
understanding the latter through a religious cosmology that embeds the word of God
into His natural creation.”” The thought and practice of Ghazali — including many
Muslims of his caliber — is far more complex than what the above categorization
allows. We would like to therefore problematize his threefold typology by exploring
precisely what he dismisses, namely, a latent rift between din and dunya.

Approaching Islamic discourse as a product of discursive inquiry and reasoning
runs the risk of overlooking other interrelated aspects including, most generally, the
practical elements of discourse. One form of reconciliation between text and practice
is found in Talal Asad’s characterization of Islam as a ‘discursive tradition’ where
discourse is said to “address itself to conceptions of the Islamic past and future,
with reference to a particular Islamic practice in the present.” Asad’s proposed
methodological corrective, which he offers from an anthropological perspective
of Islam, is also helpful when conducting a textual analysis on concepts like din

1 Itshould be noted that the din-dunya binary signifies, at best, two separate spheres, which is the
distinction Abbasi essentially attempts to bear out in the context of Islamic thought. Conversely,
in the religious-secular binary, ‘the secular’ represents, in the first instance, an ideology that
purports to be the sheer absence of ‘the religious’, whether in the social or political domain.
While this study entertains the semblance of the din and dunya distinction with that of the
modern religious and secular divide, this issue continues to be the subject of much controversy
and debate, however, one that is well beyond the scope of this paper.

2 Although Abbasi does not refer to “synthesizers” in his study, this term seems to correspond
best to his typological description.

3 Rushain Abbasi, “Did Premodern Muslims Distinguish the Religious and Secular? The Din—
Dunya Binary in Medieval Islamic Thought,” Journal of Islamic Studies 31, no. 2 (May 2020):
26.

4 Talal Asad, “The Idea of an Anthropology of Islam,” Occasional Paper Series. Washington:
Georgetown University Center for Contemporary Arab Studies (1986): 14.
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and dunya, that is, by constructing meaning based not only on the text’s empirical
content but also on the writer’s practical intent. To illustrate, when we take the
life of Ghazali as an example, we find that the content of his thought strongly
correlated with his own practical experiences. Before he penned his magnum opus,
the 7hya’, a masterful literary synthesis of Islamic doctrine and ethico-mystical
teachings, Ghazalt had undergone a momentous personal crisis which ultimately
saw him abandoning his worldly career and life altogether to pursue otherworldly
salvational activities. Ghazali’s acute breakdown involved an apparent disconnect
between his dini and dunyawi aspirations. His solution to this, we are told, was to
forgo the dunya and focus on din. This decision of his would lead him to vagabond
about the world in more than a decade-long spiritual retreat. In this context, Ghazali
was attempting to subvert the tension between din and dunyd through a radical
separation of the two. He, however, admits his failure to realize this separation
in any absolute way: “the vicissitudes of the times, the affairs of the family, the
need of subsistence, changed in some respects my primitive resolve, and interfered
with my plans for a purely solitary life.” Although Ghazali eventually returns to
his family and career, the opposition that he initially discerned and experienced
between din and dunya is significant, not least because this is what later enabled
him to synthesize the two domains in his own thought and practice.

Applying a discursive and pragmatic framework to the din-dunya binary

Abbasi makes an important observation when he writes, “The dini was often
seen as above the dunyawr and could breach it in an almost inverse relationship
to the modern religious-secular distinction, in which it is the secular that sets the
terms for religion.”® However, by broadening the trajectory in how we probe the
notions of din and dunya to include both a discursive and pragmatic framework
— the former involving scrutiny of the content and substance of rationally thought-
out arguments, the latter demanding a closer look at how ideas have informed and
shaped practical forms of reasoning and their application in the real world — would
arguably enrich our understanding further. This line of inquiry is partly informed by
Ahmet Karamustafa’s assessment of the notion of din, which he carries out in light
of both frameworks. In this context, he gives the example of the thirteenth-century
mystic-philosopher ‘Aziz Nasaft (d. circa 1300), who had “viewed human life as a
continuous struggle to achieve perfection in which individual human souls attempt
to develop themselves to the highest level of the “spiritual” domain of existence

5 Quoted in William James, Varieties of Religious Experience (London & New York: Routledge,
2002), 313.

6  Abbasi, “Did Premodern Muslims,” 9.
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(which is, nevertheless, inextricably interconnected with the “physical” domain).””
Karamustafa continues to tell us how, “Nasafi had monistic views about the cosmos,
and seen in this context, such a conception of din as a pragmatic framework for
human conduct proves to be quite different from the theistic understanding of din
as a natural human propensity toward monotheism.”® Therefore, examining the
din-dunya binary in light of both discursive and pragmatic frameworks allows us
to see how Islamic thought and practice intersected as Muslims simultaneously
engaged in theoretical discussions and addressed real-life practical issues.

The latent rift between din and dunya in Islamic spirituality

Historically, Muslims can be shown to have taken an ambivalent or even negative
stance with respect to the dunya — paralleling, in an inverse manner, the modern
secularist view of religion — which had led more piety-minded Muslims to relinquish
their temporal (dunyawi) responsibilities and duties in search of a spiritual (din?)
life. This, however, is not to suggest that Muslims had conceded to a doctrinal
separation between the religious and the secular as we find in early Christianity,
for instance, but to rather put forward the idea that Muslims have without question
exhibited comparable tendencies in the name of piety. This was especially true in
the case of Ghazali whose attitude toward the dunya, according to his /hya’, was
as follows: “At the judgement the dunya will appear as a horrid old hag and will be
cast into the fire,” to which Arthur Tritton notes is “an idea which contradicts the
fundamental thought of Tslam.”!® Ghazali’s view of the world in this manner, which
may not cohere with his thought elsewhere, is not surprising since he operated on
multiple levels as a jurist, theologian, philosopher, and mystic.'' Abbasi is therefore
right to point out that Ghazali in different instances makes clear distinctions between
din and dunya, albeit in varying degrees.'? Yet, as alluded to already, Ghazali had
also made a markedly radical distinction between the two spheres over the course
of his protracted spiritual journey.

99 9

7  Ahmet Karamustafa, “Islamic Din as an Alternative to Western Models of “Religion”,” in
Religion, Theory, Critique, ed. Richard King, 163-171. (New York: Columbia University Press,
2017), 167.

Karamustafa, “Islamic din,” 167.

9 Quoted in A.S. Tritton, “Dunya,” in The Encyclopaedia of Islam, ed. Bernard Lewis, Ch. Pellat
and Joseph Schacht, vol. 2 (Leiden: E.J. Brill, 1965): 626.

10  Tritton, “Dunya,” 626.

11 Notwithstanding, Ghazalt generally expresses a dim view of the world in the context of its
misuse for serving the passions and ego.

12 Abbasi, “Did Premodern Muslims,” 23-5.
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In probing the Islamic renunciant tradition, we find that Muslims who adopted
aworld-renouncing outlook had often spurned the dunya and polarized it with din.
Many early Muslim renunciants had, therefore, perceivably embraced an attitude
that was, in some measure, strikingly similar to Christian and Buddhist monks,
which, in effect, translated into an apparent schism between din and dunya."

Later, Sufis who advocated inward piety and adopted a world-transcending attitude
are said to have “bridged the abyss between individualist renunciatory piety and
community-oriented world-affirmation.”'* Therefore, the great majority of Sufis
increasingly began embracing the world and had no qualms about material gain,
especially considering their devotional regimen foregrounded ideas such as fagr
(“spiritual poverty’), which signifies the recognition of being in complete reliance
and constant need of God. Earning a living was taken so seriously by some Sufi
shaykhs, such as those of the Shadhiliyyah, that aspirants who did not have an
occupation would be denied initiation."

The so-called synthesis mentioned above would introduce a new kind of tension,
nevertheless, since Sufism “was still subject to the antisocial pull of the option of
other-worldly contemplation.”!® The peculiar tension between din and dunya in the
Sufi context thus tended to be in what may be described as a flux between being
in a ‘mutually-defining relationship’ as Abbasi aptly phrases it, and a ‘mutually
opposing’ one as a modern secularist would have it. That is to say, while Sufis
indeed generally accommodated both din and dunya in a complementary way, they
nevertheless did at times see the dunya as having a corrupting influence on din,
and in turn, led some to adopt a mental posture or course of action that indicated
a mutually opposing sentiment toward din and dunya.

Yet the supposed rift between din and dunya as indicated by certain Muslims
of either a pronounced renunciant or mystical bent has invariably been objected

13 This is not to suggest that other spiritual traditions directly influenced the development of Islamic
renunciation, but to simply point out the undeniable, even if ever so slight, resemblance in their
religious and worldly orientations. See Ahmet Karamustafa’s God s Unruly Friends: Dervish
Groups in the Islamic Later Middle Period 1200—1550. (Salt Lake City: The University of Utah
Press, 1994), 29.

14 Karamustafa, God's Unruly Friends, 29.

15 The Shadhilis’ insistence on gainful employment and physical labor, in particular, is said to
have stemmed from the Khurasanian Malamati ethic, which stressed, among other things, the
importance of being a producer rather than a mere consumer; see irfan Giindiiz’s “Mehmed
Zahid Kotku (RH.A)’in Tarikat ve Irsad Anlayis1,” Vuslatinin 14. Yilinda Mehmed Zahid Kotku
(K.S.) ve Tasavvuf Sempozyum Konusmalari, ed. H. Hiiseyin Erkaya, 85-94 (Istanbul: Seha
Nesriyat, 1995).

16 Karamustafa, God's Unruly Friends, 31.
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to by their Muslim detractors. Some of these detractors who tended to be of a
resounding legalist bent were generally against the dualistic conception of reality
upheld by Sufis in which they divided everything into the outward (a/-zahir) and
the inward (al-batin).

The din-dunya binary in the case of the Nagshbandiyyah

Meanwhile, legal-minded Muslims who positioned themselves within the mystical
tradition have also sought to address and reconcile the perceived opposition between
din and dunya. In this regard, the Nagshbandis emerge as one of the prime examples
of Muslims who developed their mystical regimen by accommodating the tension
between din and dunyd in their everyday lives and institutionalizing it in their
doctrinal interpretations. As indicated earlier, under the early Sufis, the dunya and, by
extension, “Life in society was now seen not as an evil snare that had to be shunned
at all cost but as a challenge, admittedly formidable but not insurmountable, on the
path that led humanity to God.”'” Nevertheless, the Sufis were still vulnerable to
the temptation of seclusion from the world in pursuit of the contemplative life. In
this way, the response put forward by the Nagshbandis to the tension between din
and dunyd becomes intelligible in light of the Tarigah’s ethico-mystical principle
of khalwat dar anjuman (‘solitude within society’) — one of eleven Naqshbandi
precepts known as the kalimat-i qudsiyyah or ‘sacred words’ — and the primacy
that the Nagshbandis have consistently assigned to teaching and guiding the people
which, in Sufi parlance, refers to the activity of irshad.'®

This paper will therefore explore the din-dunya binary in the Nagshbandi path by
employing the dialectical method proposed by Eisenstadt. Along with the din-dunya
binary and our main analytical tool of the transcendental-mundane dialectic, we
will also make use of similar expressions such as ‘other-worldly and this-worldly’
as well as ‘spiritual and temporal’ depending on the context and specificity of the
matter under discussion.

Certain ideational and practical differences are known to have existed between
the Nagshbandis as those who continuously adapted to the times, reconfigured past
legacies, and reoriented themselves in light of changing contexts. Yet they have also
exhibited a definitive character in terms of strict adherence to legal injunctions and
prophetic prescriptions, a generally positive attitude toward worldly activism, and

17 Karamustafa, God's Unruly Friends, 29.

18 A concisely written analysis of the kalimat-i qudsiyyah is provided in Itzchak Weismann’s The
Nagshbandiyya: Orthodoxy and Activism in a Worldwide Sufi Tradition. (London & New York:
Routledge, 2007), 27-30.
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an inner contemplative life in total devotion to God. In this respect, the principle
of khalwat dar anjuman, which combines inward devotion with outward activity,
arguably not only provides the theoretical grounds on which this-worldly and
other-worldly affairs could be justified and accommodated in a consonant way
but further suggests that the tension between the transcendental and the mundane
was to be made one of the prime elements of the Naqshbandiyyah.

Khalwat dar anjuman is amply mentioned in scholarly works dealing with the
Nagshbandiyyah, and much has been said regarding its significance throughout
the literature.!” However, there has been little emphasis in terms of the various
implications that khalwat dar anjuman has had in the lives of its practitioners in
different historical and regional contexts. Now, to be more specific, khalwat dar
anjuman refers to a peculiar attitude or orientation toward the here and now where
the Sufi mystic adopts a posture of detached involvement. In practice, the seeker
on the path is meant to be at once in constant recollection of God and actively
engaged in worldly pursuits. This, in theory, is expected to culminate in a state of
mystical immersion where only God is perceived to truly exist and matter.

With that said, while the substantive meaning of khalwat dar anjuman remained
consistent throughout the ages, its functional signification nonetheless appears to
have changed over time. The objective here will therefore be to examine how the
Nagshbandis practiced khalwat dar anjuman in different ways and across varying
historical contexts in their attempt to bridge the tension between this world and
the other world.

In what follows, our analysis will revolve around the life and thought of five
Nagshbandi shaykhs from the Mujaddidi-Khalid1 sub-branch: Ahmad Sirhindi,
Khalid al-Shahraztri, Ahmad Giimiishanevi, Zahid Kotku, and Mahmud Esad
Cosan. All of these figures, who happen to be part of the spiritual chain of the
Iskenderpasha community, stand out in the manner in which they responded to and
bridged the tension between the transcendental and the mundane. Sirhindi marks
the starting point in our narrative where the Nagshbandi revivalist impulse begins
to burgeon in Mughal India. Khalid and Giimiigshanevi as major actors within the
Tariqah are representative revivalists of the Ottoman period while the revivalism
of Kotku and Cosan do especially well in the context of modern Turkey. The
Iskenderpasha community led by Kotku and later under Cosan would serve as the

19 For an excellent outline of the early Naqshbandiyyah, see Jiirgen Paul’s Doctrine and Organization:
The Khwajagan/ Nagshbandiya in the First Generation after Baha 'uddin. (Berlin, Germany: Das
Arabische Buch, 1998); cf. Jiirgen Paul, “Solitude within Society: Early Khwajagani Attitudes
toward Spiritual and Social Life,” Sufism and Politics, ed. Paul L. Heck, 137-164. (Princeton:
Markus Wiener Publishers, 2012).
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backbone of several major political parties. It would, therefore, not be any stretch
of the imagination to view the Nagshbandis as having played a critical role in the
political landscape of both the pre-modern and modern world.

In showcasing Abbasi’s point on the din-dunya binary, the five Naqshbandi
shaykhs mentioned above will serve as a case study to demonstrate how each
figure responded to the tension between the transcendental and the mundane in the
context of both pre-modern and modern times. The paper’s analytical approach is
based on Eisenstadt’s criteria of the following five possible ways that alternative
visions could develop in their response to the said tension: (1) the nature of the
tension is reformulated; (2) the degree of the tension is significantly, if not entirely,
diminished such that the transcendental and the mundane become conflated; (3)
the prevailing conception of the tension is rejected; (4) the conventional religious
and intellectual conceptions are hroadened through other-worldly (e.g. mystically)
charged responses to the tension; and (5) the original conception of the tension is
preserved, suggesting opposition to its institutional concretization.?

Ahmad Sirhindi (1564-1624)

Widely recognized as the mujaddid or ‘renewer’ of the second millennium for
his revivalist achievements and contribution to Islam’s florescence in the Indian
sub-continent, Ahmad Sirhindi left a most indelible mark on the mystical thought
and ethos of the Nagshbandiyyah. Based on Eisenstadt’s five-fold criteria, we
will begin by looking at how SirhindT kept to the conventional implementation
of khalwat dar anjuman, and, as such, preserved the original conception of the
tension between the two realms at the level of praxis. This will be followed by
considering SirhindT’s engagement with Ibn ‘Arab1’s mystical philosophy to show
how his nuanced conceptualization prompts a reformulation of the tension at the
level of theory.

Sirhindt was thoroughly concerned with practical matters inasmuch as he was
with theoretical ones. While Sirhind1 goes to great pains in developing an elaborate
method of understanding the various states and stages of mystical ascent, he
confesses that all of this is meant for one to better adhere to the prophetic model
and to practice the Shari‘ah with sincerity and excellence. Sirhindi’s life is moreover
full of examples where he exercises his practical reasoning in response to the
tension between the transcendental and the mundane. In a letter written by Sirhindt
detailing his mystical experiences under his preceptor, Muhammad al-Baqi(bi’llah)
(1564—-1603), he tells us of an instance when he once sensed a deficiency in his
spiritual state and wished to leave his preoccupation with irshdad. Yet, despite his

20 Shmuel Noah Eisenstadt, “The Axial Age,” European Journal of Sociology, (1982): 305-6.
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self-dismay, he is said to have continued carrying out his duties and abandoned
his desire to flee.?! In his Mabda’wa Ma ‘ad, we find SirhindT telling his disciples
while in i ‘tikaf * that their intention to seclude themselves should be for none
other than adhering to the prophetic way. And he concludes by asking rhetorically,
“What would be gained from us secluding and withdrawing from the people?.’?

Then there is Sirhindi’s engagement with the mystical philosophy of Muhy1
al-Din Ibn ‘Arabi1 (1165-1240). Sirhind1’s incisive and critical take on wahdat al-
wujiid has attracted much scholarly attention in both the past and present.?* This has
not unexpectedly presented us with a wide range of interpretations on the matter.
Granted that observers in certain cases have made the most out of the distinctions
between the two variant conceptions of God’s unity, the implications underlying
both, however, cannot be easily assailed.

There are two majorly contrasting paradigms in how Muslims have theorized
about the reality of God’s being in relation to the world. The first postulates a
classical theist perspective wherein God is entirely distinct and separate from the
world. The second proposes a panentheistic® view wherein God is neither altogether
separate from the world nor altogether unified with it. The latter corresponds to the
theosophical framework devised by Ibn ‘Arabl who accentuates God’s immanence
and, in all important respects, fuses the this-worldly and the other-worldly. While
the former is consistent with the (final) configuration by Sirhindi who underscores
God’s transcendence while taking attention away from His divine immanence.
However, Sirhindi does not completely invalidate Ibn ‘Arabi’s model and instead
relegates it to a lower status of mystical attainment. In this way, as we shall see,
Sirhindt attempts to reconcile the tension between the two paradigmatic perspectives
through his conceptualization of wahdat al-shuhiid. But before delving into what
Sirhindi had to say, it would seem appropriate to first briefly sketch out the crux
of Ibn ‘Arabt’s thought.

21 Ahmed Sirhindi, Mektiibdt Tercemesi, trans. Hiiseyin Hilmi Isik. (Istanbul: Hakikat Kitdbevi
Yayinlari, 2007), 450.

22 This refers to a vow of spiritual retirement that is carried out typically in a mosque during the
last ten days of the sacred month of Ramadan.

23 Ahmed Sirhindi, “Mebde’ ve Me‘ad.” Imdm-1 Rabbani Risdleleri, trans. Necdet Tosun, 18-144.
(Istanbul: Sufi Kitap, 2016), 95-6.

24 This comes as no surprise not least because SirhindT himself draws a great deal on wahdat al-
wujiid as a point of reference when fleshing out his own thought in several of his works including
Maktiabat, Mukashafat al-Ghaybiyyah, and Ma ‘arif al-Ladunniyyah.

25 This is not to be confused with pantheist. For a discussion on panentheism in the Islamic

tradition, see Ahmed Afzaal’s “Disenchantment and the Environmental Crisis: Lynn White Jr.,
Max Weber, and Muhammad Igbal,” Worldviews 16, (2012): 239-262.
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While Ibn ‘Arabl may have been the first to develop a fully-fledged mystical
philosophy centered on unraveling the enigma surrounding the nature of God’s
existence, many thinkers prior and posterior had also tackled this issue and arrived
at conclusions analogous to his.?® Above all, their concern in making a clearer sense
of Islam’s core doctrine of tawhid (lit: unification; the profession of belief in the
unity of God) appears to have united them in their intellectual endeavors. Junayd
al-Baghdadi (d. 298/910), the archetype of Iraqi Sufism, is a primary example
worth mentioning as one who defined tawhid as “the separation of the Eternal
from that which has originated in time,” (Ifrad al-Qadim ‘an al-muhdath).”” In
this regard, as one author elaborates, there is a “paradox of the idea of unification
being achieved by separation [which] implies that one of these elements has no
true reality: thus the Eternal, the Real (a/-Hagq) must be separated from all that is
created and ultimately unreal.”?® And then there is Ghazali, another representative
example, who affirmed that ‘there is nothing in existence save Allah Most High and
His acts’, (laysa fi al-wujid illa Allah ta ‘ala wa af“aluh).” The overlapping idea of
assigning ultimate reality to God alone aligns with Ibn ‘Arabi’s conceptualization
of God — later to be styled by others as wahdat al-wujiid *° — albeit with some
variation in their depth, purpose, and final verdict.

In the thought of Ibn ‘Arabi, wahdat al-wujiid (‘oneness of being’) holds that
“there is only one Being, and all existence is nothing but the manifestation or
outward radiance of that One Being.” Hence, “everything other than the One
Being...is nonexistent in itself, though it may be considered to exist through
Being.”?! We also find Ibn ‘Arabi in his Fusiis al-Hikam, which is where he sets

26 Muslim thinkers were already formulating ideas that corresponded to the essential meaning
of wahdat al-wujiid as early as the second century of the Hegira; for instance, see William C.
Chittick’s “Rumi and wahdat al-wujiid,” Poetry and Mysticism in Islam: The Heritage of Rumi,
ed. Amin Banani, Richard Hovannisian, and Georges Sabagh (Cambridge: Cambridge University
Press, 1994), 70-1.

27 Ali Hassan Abdel-Kader, The Life, Personality and Writings of al-Junayd: A Study of a Third/
Ninth Century Mystic with an Edition and Translation of his Writings. (London: Luzac &
Company Ltd., 1962), 70.

28 Andrew Wilcox, “The Dual Mystical Concepts of Fana’ and Baqa’ in Early Stfism,” British
Journal of Middle Eastern Studies 38, no. 1 (April 2011): 104.

29 Abu Hamid al-Ghazali, Jawahir al-Qur’an. (McGill Library Islamic Lithographs Digital
Collection, 1288/1871-2), 7.

30 The term wahdat al-wujiid was first popularized by one of Ibn ‘Arabi’s foremost disciples and
commentators, Sadr al-Din al-Qtinaw1 (d. 673/1274), to only later be rendered equally infamous
through the polemics of his main detractor, Ahmad Ibn Taymiyyah (d. 728/1328).

31 William C. Chittick, The Sufi Path of Knowledge: Ibn al-Arabi’s Metaphysics of Imagination.
(Albany: State University of New York Press, 1989), 79.
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out to establish the essential link between God and His creation, explaining that
every human individual has an element of the Divine within them. Along these
lines, he writes: “for He describes Himself to us through us. If we witness Him we
witness ourselves, and when He sees us He looks on Himself.”*2 He then proceeds
to demonstrate the inseparability of God’s transcendence from His immanence. This
is followed by an exposition on how the perfected human individual’s elevated state
is contingent on God’s essence, for it is the only thing that is said to be elevated
in itself.>® Therefore, as far as Ibn ‘Arabi is concerned, all opposites are united
in God’s essence, and all propositions are attributed to either God as the infinite,
or God as the finite manifestation (tajalli).** Moreover, since the world, whose
existence Ibn ‘Arabl deems as purely a manifestation of God, has no reality of
its own, he ultimately rules out any separate realities of either, say, a higher or
lower order.*> The points mentioned hitherto amid Ibn ‘Arab1’s thought differ in
crucial ways from the perspective of Sirhindi, which, for our purposes, shall be
highlighted in what follows.

SirhindT grounds his thought in the doctrine of wahdat al-shuhiid (‘oneness of
perception’), characterized by a mystical experience where one becomes aware of
God as if He were one with the world yet in a manner that reflects not objective
reality but rather an individual’s subjective perception. Yet he, interestingly, advances
the idea of wahdat al-shuhiid in a way that skillfully circumscribes wahdat al-wujiid
without requiring him to reject its core premise. In other respects, Sirhind1 does
not stop short of arguing against the conflation of experience with knowledge but
pursues the matter further with the idea of ‘abdiyyat (‘servitude to God’) in what
he describes as the culminating stage of mystical ascent.*® This is likewise alluded
to by Sirhindi in the verse, ‘A servant [of God] must know his limits’, which he
intersperses throughout his collected letters.

Sirhindi affirms, pace Ibn ‘Arabi, that the notion of wahdat al-wujiid is something
that the imaginative faculty can grasp if one were to contemplate on the meaning
underlying the declaration of faith —i.e. ‘There is no god save Allah’— deliberately
as ‘There is no existent save Allah’.*” But the apprehension of God’s unity in this

32 Muhyt al-Din Ibn ‘Arabi, The Bezels of Wisdom, trans. Ralph Austin. (New York, Ramsey, &
Toronto: Paulist Press, 1980), 55.

33 Ibn ‘Arabi, Bezels, 85.

34 Muhammad Abdul Haq Ansari, Sufism and Shari ‘ah: A Study of Shaykh Ahmad Sirhindi's Effort
to Reform Sufism. (London: The Islamic Foundation, 1986), 105-6.

35  Ansari, Sufism, 115.
36 Sirhindi, Mektibat, 18, 197.
37 Sirhindi, Mektiibdt, 458.
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manner, SirhindT explains, is at once self-induced and impermanent. It is a mere
construct of the mind, an imaginative experience that has no relation to the spiritual
heart. For, knowledge of God’s unity does not entail knowledge of the state (hal)
or station (magam) of one’s heart. In this sense, with respect to the idea of God
being one with reality, we find Sirhind1 bringing into focus the distinction between
belief and perception, the latter of which he holds to be closer to the truth since
it does not culminate in a denial of other existents alongside God.*® And while
Sirhindi concedes to the idea that mystical experiences could indeed lead to an
unfolding of true reality (hagigah), he nonetheless saw the intuitive significance
of such experiences being outweighed by their practical benefits of purifying and
transcending the self to duly obey and please God.

In countervailing the notion of tashbih, God’s divine immanence, with an
added stress on tanzih, God’s divine transcendence, Sirhind1 underlines that God
is entirely separate from the world and His creation. Everything apart from God
is considered a non-being that exists only as a shadow (zil/) of God’s being. This
distinction, which Sirhind1 foregrounds in his system of thought, ultimately allows
him to refute the premise that the world is ontologically conterminous with God,
as Ibn ‘Arabi contends. Sirhindi establishes the primacy of God’s transcendence
through his mystical journey, from ‘ilm al-yaqin (knowledge-based certainty)
and ‘ayn al-yagin (visual-based certainty) to haqq al-yaqgin (realization-based
certainty) as its culmination — the first two corresponding to wahdat al-wujiid and
the third to wahdat al-shuhiid.*® In doing so, SirhindT not only maintains a clear
and meaningful separation between God and all that is other than God but also
demonstrates that the tension between the transcendental and the mundane realms
of existence, which Ibn ‘Arabi arguably dissolves through his conceptualization
of God’s unity, is retainable not only from a theological perspective but also from
a mystico-philosophical one.

The two conceptions offered by Ibn ‘Arabt and Sirhindi in regard to God’s
unity indicate two very different manifestations of Eisenstadt’s proposed tension
between the transcendental and the mundane. The notion of wahdat al-wujiid
and its widespread adoption by Sufis in general aligns with Eisenstadt’s second
alternative, in which the tension between the transcendental and the mundane is
effectively denied. Moreover, wahdat al-wujiid implicates a return to a previous
state in which the said tension was non-existent. Now, if Sirhind1’s conception is
understood in opposition to that of Ibn ‘Arabi, this necessitates the designation

38 Sirhindi, Mektubat, 72.
39 Sirhindi, Mektibat, 73-74.
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of Sirhind1’s position as a reformulation. Therefore, according to Eisenstadt’s
framework, it ultimately seems to be the case that Sirhind1 restored the centrality
of the tension within the Nagshbandiyyah by countervailing the transcendental
with the mundane.

Khalid al-Shahraziiri (1779-1827)

While initially restricted to provinces within the Arab-speaking Ottoman
territories, the Khalidt offshoot of the Nagshbandi-Mujaddidt path would bolster
its socio-political presence and spread throughout major parts of Islamdom in a
rather impressive fashion under the auspices of its founder Khalid al-Shahraziirt
and his able deputies. Khalid’s personal life was representative of how he not
only bridged the tension between the transcendental and the mundane but also
preserved the original conception of the tension*” through his practice of khalwat
dar anjuman. His calculated responses to the time’s socio-political challenges,
which depended on several key practical innovations in his mystical teachings,
saw him broadening*' khalwat dar anjuman to include the conventional Sufi ritual
practice of khalwah, which was nonetheless utilized by Khalid purely as a spiritual
technique intended to more efficiently train and mobilize his disciples.

The presence of the din-dunya binary is especially discernible in Khalid’s
practical reasoning. Before leaving his shaykh’s company to spread the Tarigah,
Khalid says to Dihlawt, ‘I shall seek religion (a/-din) and this world (al-dunya) in
the interest of strengthening religion’, to which Dihlawt responds, ‘Go, I approve
giving you both’.*?

In the grander scheme of things, Khalid’s vision was set on revitalizing Muslim
societies through the Shar‘ah and the prophetic example, very much like Mujaddidis
prior to him. Although his thinking was geared less toward offering theoretical
solutions than practical ones. And while indeed Khalid represents a critical link to

40 This corresponds to Eisenstadt’s fifth criteria where the ‘pristine form’ (i.e. of contemplative
solitude) is upheld.

41 The fourth criteria is where other-worldly charged ideas or practices are presented in response
to the tension.

42 Ibrahim Fasih Haydarizade, al-Majd al-Talid fi Manaqib al-Shaykh Khalid. (1875), 33; cf.
Hasan Shukri, Manaqib-1 Shams al-Shumiis dar Haqq-1 H adrat-i Mawland Khalid al- ‘Ariis.
(Istanbul: Mahmut Bey Matbaasi, 1884), 17-18. This reminds us of the kind of dedication that
Sirhind1 had for irshdd, one that was akin to “a veritable “politics of guidance” (siyasat al-
irshad) which led him [i.e. Khalid] to construct a network of no fewer than 116 khalifas [...]”
(Algar, “Political Aspects of Nagshbandt History,” 132).
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SirhindT as one who revived his ideals,* there are nonetheless several underlying
distinctions between the two that cannot be ignored. Sirhindi exhibits more interest
in explaining the inner aspects and meanings of the Shari‘ah, while Khalid draws
on the superiority of the Shari‘ah to counteract its undermining by those from
within and without. This fundamental distinction explains why Khalid was far
more practical-minded than SirhindT when responding to the tension between the
transcendental and the mundane.

To elaborate further on this last point, even in Khalid’s written correspondences
we find him integrating the divergent affairs of mysticism and politics. He, for
instance, dedicates one of his letters to an apologetic explanation of the much-
debated subject of rabitah (‘spiritual bond’) in an attempt to justify it as a legitimate
mystical technique,* and in his closing remarks implores his disciples residing in
Istanbul as follows:

‘I bid you to supplicate whole-heartedly, during the day and night, for the perpetuity of the
Sublime Ottoman State upon which [the integrity of] Islam depends; and for its deliverance
from the enemies of the religion, the accursed Christians (a/-Nasara al-mala ‘in) and the
dissident Persians (a/-A jam al-murtaddin)’.*

What his line of reasoning suggests is that even when Khalid can be seen sorting
out issues related to mystical practice, he insists on reminding his disciples of the
importance of worldly matters and their inseparability with being a Nagshbandt Sufi.

As alluded to already, after he was appointed shaykh and given complete authority
to initiate others into the Tarigah, Khalid soon attracted aspiring Sufis to his
circle, offering them spiritual instruction and, in time, mobilizing them for his own
purposes. Despite his overt political ambitions, Khalid was equally concerned with
spiritual matters. He emphasized in particular the practices of silent-dhikr, solitary
retreat, and, above all, rabitah.

There are several different ways in which the Naqshbandis have understood and
practiced the technique of rabitah. Overall, there are two major significations of

43 David Damrel,“The Spread of Nagshbandi Political Thought in the Islamic World” In Nagshbandis,
ed. Marc Gaborieau, Alexandre Popovic, & Thierry Zarcone, 261-279. (Istanbul & Paris: Editions
Isis, 1990), 277.

44  See below for more on rabitah.

45 Khalid, “Risalah fT al-Haqq al-Rabitah.” In Majmii‘ ‘Azimah, 19-27. (Istanbul, n.d.), 27. See

also Butrus Abu-Manneh’s Studies on Islam and the Ottoman Empire in the 19th Century
(1826—1876). (Istanbul: The Isis Press, 2001), 25n1.
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rabitah that stand out. The first is a general practice that complements suhbah.*
The second is where rabitah is considered an entirely separate technique and
principle from suhbah.*’ Khalid would adopt rabitah in the second sense, alongside
the conventional Sufi practice of khalwah as in ritual seclusion in a cell. These
two spiritual techniques, as it turned out, proved to be far more appropriate and
essential to the success of his mission.

Khalid’s preference to utilize rabitah and khalwah in the strict sense mentioned
above was due to the fact that suiibah required considerable devotion on the part
of the shaykh, which proved impractical for Khalid given the distance and the
sheer number of disciples under his tutelage.*® The implication here is that had
Khalid employed the practice of suhibah, the Tarigah would not have been able to
reach its full potential in scale and impact. In this way, Khalid’s appropriation of
rabitah and khalwah as a more efficient way of training disciples and broadening
the Tarigah’s reach and influence appears to have played a decisive role in his
overall mission to revive Islam.*

All in all, Khalid’s general orientation was very much like Sirhind1’s in that
both leaned a great deal more toward the mundane than the transcendental. Khalid
introduced crucial changes into the Nagshbandiyyah, although he himself was not
exceedingly concerned with doctrinal matters as was Sirhindi. And while Sirhindi’s

46 In this sense, rabitah indicates the spiritual binding of the disciple’s heart with his shaykh,
which could take place either in the shaykh’s presence or absence. Here, suhibah refers to the
close association between shaykh and disciple in which the physical presence of both parties
are required in order to facilitate an affectionate attachment (mahabbah), and ultimately the
impartation of the shaykh’s spiritual qualities and manners to the disciple. Suhbah was to be
fulfilled in unison with the practice of khalwat dar anjuman, which is where both the shaykh
and his disciple are actively involved in the world during the entire training process. In this
method of instruction, therefore, the ritual practice of khalwah, which in the specific sense
corresponds to a forty-day spiritual retreat known as arba ‘in, does not find support in the core
doctrinal principles adhered to by the Nagshbandis.

47 When discerned in this way, one is to practice rabitah in the way just-mentioned albeit in the
absence of one’s shaykh, and at all times. Under these conditions, rabitah is associated with
the practice of dhikr — a technique which is typically reserved only for God — since “attaining
absorption in the shaikh (al-fana 'fi al-shaikh) is a prelude for absorption in God” (Abu-Manneh,
“Studies on Islam,” 33).

48 Abu-Manneh, “Studies on Islam,” 30.

49 It may further be observed that these two religious practices were strongly correlated with his
political ambitions in specifically creating a more formal and centralized arrangement within
the Tarigah. This is partly confirmed when we consider his unprecedented insistence on having
all affiliates of the Tarigah, including the disciples of his deputies whom he never came into
contact with, to practice rabitah by having only his image fixed in their hearts (Abu-Manneh,
“Studies on Islam,” 30).
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reworking of Ibn ‘Arabi’s thought had fostered a critical shift in the Tarigah’s
theoretical discourse, Khalid’s overtly political and militant posture, along with
his adoption of a new range of disciplinary techniques, proved to be instrumental
in the shift in focus that he brought about in the realm of praxis. In this respect,
Khalid’s legacy would leave a significant impression on the caliphal center in
Istanbul where, as we shall now see, over the next two centuries, the Nagshbandis
would preserve the spirit of his calling to actively revive Islam and resist anything
that served to undermine its supremacy.

Ahmad Giimiishanevi (1813-1893)

Gilimiishanevi was a leading Ottoman scholar and revivalist during the second
half of the nineteenth century. He provides us with one of the more intriguing
examples of the tension in question when considering his religious revivalism,
missionary zeal, and personal life, which was wrought with apparent contradictions.
When we apply Eisenstadt’s analytical approach, we will find that Giimiishanevi
preserved the original conception of the tension between the transcendental and
the mundane in his own life while broadening the doctrinal interpretations of the
Tarigah to include the disciplinary technique of khalwah. It will also be observed
that the tension had become a constitutive element in Glimiishanevi’s personality
in what might be attributed to his predilection for hadith — something we do not
find with Sirhindi and Khalid — and emphasis on embodying the prophetic way in
his conduct and character with strict attention to detail.

To analyze how the said tension figured in Glimiishanev1’s life, we may begin
with a biographical work entitled Hadiyyah al- ‘Arifin by Mustafa Fevzi. The
Hadiyyah delivers an intimate account of not only Glimiishanev1’s upbringing and
career but also his general frame of mind toward people, religion, and the world.
We are told that Glimiishanevi possessed a constant awareness of God’s presence in
the world and that, ‘His [spiritual] essence was always free from worldly affairs’.%
Evidently, out of a peculiar kind of reverence he felt toward God, he curiously saw
it as improper to stretch out his legs even in a state of weakness or while asleep; for
example, once, when he had fallen ill, he is said to have reddened at the doctor’s
request to extend his legs.

Meanwhile, in choosing to maintain an active interest in mundane affairs,
Glimuishanevi is known to have performed various administrative and executive
functions in the tekke that he had founded. His fekke was strategically located right

50 Mustafa Fevzi, Hadiyyah al-‘Arifin fi Managib Qutb al- ‘Arifin Mawlana Ahmad Ziya’ al-Din
b. Mustafa al-Gumushkhanawi. (Istanbul, 1895), 34.
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opposite the Bab-1 Ali, viz. the Ottoman civil-bureaucratic headquarters otherwise
known as ‘the Sublime Porte’. He also established one of the largest libraries
in Istanbul, in addition to a printing press which made reading material readily
available to the public at no cost to them.

Giuimiishanevi was critical of adopting anything that stood contrary to Islam.
This would manifest in palpable ways through his opposition to the project of
westernization.”' One example worth mentioning is his opposition to the founding
of the Ottoman Bank.> It is said that this event motivated Glimiishanevi to take
initiative and offer an alternative form of financing at his fekke through a community
chest, which operated much like a conventional wagfor ‘pious endowment system’.
The funds, initially collected from some of his wealthy disciples, were used to
support small businesses as well as to establish extensive libraries across various
cities including Bayburt, Of, and Rize.>

While Giimiishanevi certainly lends the impression of someone who had a
striking personality, the attitude that he appropriated in his spiritual life was, albeit,
at once sober and calm. He, for instance, held firm to the principle of khalwah in
keeping with the Khalid1 path, and religiously practiced it four times during the
year. The proper methodologies (usizl) and customs (adab) of spiritual practices
in general were to be performed in secrecy, and any unseemly behavior was to be
avoided. One should consume less, speak less, and sleep less — ascetic principles
by which Giimiishanev1 himself is said to have lived. Escaping from the world is
not proper, as was overly engaging in it. He was also keen on not engaging in any
worldly discussions for a period of time after the morning prayer and throughout
the night after the evening prayer.

In order to understand Giimiishanevi’s approach to the tension between the
transcendental and the mundane from a religious doctrinal perspective, we may refer
to his Jami ‘ al-Usil. He explains that a true Sufi must meet certain conditions and
possess certain qualities before engaging in any affair.>* Another serious offense,
according to Glimiishanev, is for a person to advance into a position of which
they are neither eligible nor deserving. These two points are said to constitute

51 Especially when it came to European cultural values and its capitalist monetary system.

52 As far as Giimiishanevi was concerned, the modern banking system as an interest-based institution
not only went against the core fundamentals of Islam, but it also better positioned European
powers in furthering their political dominance and economic interests at the expense of Muslims
(irfan Giindiiz, Giimiishdnevi Ahmed Ziydiiddin, 66).

53 Fevz, Hadiyyah al- ‘Arifin, 34.

54 Ahmed Ziyaiiddin Gimishanevi, Veliler ve Tarikatlarda Usil. (Istanbul: Pamuk Yayincilik,
2005). 167
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the basis of all errors.® His emphasis on the second matter, in particular, is due
to what he saw as the inextricable connection between spiritual excellence and
worldly engagement.

Being of the view that treading the path toward God was a gradual learning
process, Glimiishanevi would make the most of khalwah as a technique to train his
disciples. Retreating from the world for forty days gives a person the opportunity to
rectify their heart by instilling it with the presence of God and preparing it for life
in society. In this respect, Giimiishanevi says that, ‘If you [succeed in] not allowing
your heart to become obsessed with the world (diinya) and the things that belong to
the world (diinyalik), you will be among those who attain greatness in knowledge
(ilim) and gnosis (marifet). No secret or knowledge will remain hidden from that
person’.* Similarly, those who act in accordance with Glimiishanevi’s teachings
are said to be guaranteed four things: ‘God will make them truthful, their actions
sincere, their sustenance [as if it were] pouring down on them like rain, and will
protect them from physical dangers’.%’

It is within reason to conclude that the very existence of the tension between the
transcendental and the mundane was highly germane to Giimiishanev1’s life and
thought. The tension was essentially interpreted by Giimiishanevi as a threat to the
believer and the main obstacle in one’s spiritual journey. Reconciling the tension
involves recognizing its ever-looming presence and grappling with it throughout
the entirety of one’s life.

Mehmed Zahid Kotku (1897-1980)

Despite the demolition of Glimiishanevi’s tekke during the middle of the twentieth
century, his ideas and mission would live on through his spiritual inheritors.
Foremost among them was the Sufi-scholar Mehmed Zahid Kotku, a prominent
visionary of his time who hailed from Bursa during the late Ottoman period and

55 Gumiishanevi, Veliler, 166.
56 Gumishanevi, Veliler, 169.

57 Gumiishanevi, Veliler, 168. These two quotes appear to reflect a paradox between two ways of
looking at the world. Following Glimiishanev1’s thought process we are left with the basic idea
that by simply denying the world, one is guaranteed happiness, success, and affluence. In this
way, wealth is not necessarily a thing to be shunned, even if in excess. ‘The righteous person is
the one who is freed from being captive to the transitory pleasures of the world, and in this way
attains true freedom, and is [moreover] able to take from them (i.e. pleasures) whenever they
want and relinquish them whenever they please. This act of taking and relinquishing should be
such that the heart mustn’t be saddened by its coming into or leaving one’s possession, so that
not even the slightest of taint will enter upon the heart’ (Glimiishanevi, Veliler, 171).
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flourished in Istanbul throughout the mid Turkish republican era. Understanding
Kotku’s approach in how he negotiated the tension between the transcendental
and the mundane requires scrutinizing the two major fronts on which he operated.
The first was his determination in creating a moral society in compliance with
Islam’s religious standards and its Sufi-inspired ethical code. While the second
was his aspiration for Muslims to politically and economically excel and become
formidable in the face of their European and American rivals, in the hope of
ultimately surpassing them one day.

As the Turkish regime began loosening its grip on the organization and expression
of religion in the public sphere, Kotku would make the most of his dual position
as a Sufi shaykh and civil servant at the Iskenderpasha mosque in Istanbul’s Fatih
district. Under these circumstances, he found himself at liberty to challenge —
albeit in allusive ways — the state-sanctioned secularist ideology by promoting an
alternative moral vision for society. This newfound freedom is commonly attributed
to the democratization of the Turkish polity and its transformation to a multiparty
system during the mid-1950s, which resulted in political parties competing with one
another to gain support from Sufi-led communities.*® While such an explanation
may seem plausible, it is arguably misleading since it outright disregards the
underlying agency of individual Sufis. From this perspective, it may be surmised
that figures like Kotku who proved to be effective in adapting to the times made
it all the more difficult for the Turkish state to eradicate Sufism from society even
after decades of suppression.

The major struggle for Kotku which he interpreted as the jihdd of the time
was on the economic front. This was largely directed at Western imperialism,
as often referred to in many of his works. Kotku seems to have embraced this
sentiment by way of Glimiishanevi. Both were keen on pointing out that Muslims
ought to abstain from consumerism and goods produced abroad and to always be
prepared for armed struggle.” Kotku also made it a point for Muslims to pursue
opportunities of leadership, especially when it came to holding key positions in
the state bureaucracy.®® Moreover, he lamented at the fact that Muslims were more
given to becoming civil servants than engaging in trade and industry.®!

58 For example, see “Turkey,” in The Columbia World Dictionary of Islamism, ed. A. Sfeir (2007),
368.

59 Serif Mardin, “The Nakshibendi Order of Turkey,” in Fundamentalisms and the State, ed. Martin
Marty & R. Scott Appleby, 204-232. (Chicago & London : The University of Chicago Press,
1993), 223-4.

60 Kotku, Cennet Yollar:. (Istanbul: Server Yayinlari, 2018). 102-6.
61 Kotku, Tasavvufi Ahlak. (Istanbul: Bahar Yayinevi, 1975).
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Koktu believed that the economic struggle needed to be reinforced with a strong
educational foundation. ‘Whoever wants to work for the revival (ihya) of Islam
must work toward [gaining] knowledge. Manufactories do not bring one closer to
God, but perhaps may [even] lead them to depravity and sin. Salvation is [achieved]
not with [building] manufactories, but with knowledge and jikad. Manufactories
are needed for these [two] things. That is, it is a preparation for jihad’.** ‘As for
today’s jihad, it is clear,” Kotku writes, ‘freedom cannot be obtained except by
fully mastering the most vigorous religious (din) and worldly (diinya) disciplines,
[alongside] trade and commerce’.®

Taking into account the changes in the social and political context and conditions
from 1958 onwards, the new code of conduct elaborated by Kotku, which sought
to fuse tradition with modernity, was encapsulated in his reformulation of the
classic Sufi adage: ‘a morsel of food, a cloak, and a Mazda’ — the last addition
alluding to Japan’s economic success and its preservation of traditional values.*
As it transformed from a tekke-based, relatively small-sized community, to one
founded on textual and more anonymous relationships,® we find the Iskenderpasha
community gradually turning into a model for political associations and economic
cooperation, demonstrating its adaptivity to changing circumstances and ability to
reimagine Islam throughout these processes.

Mahmud Esad Cosan (1938-2001)

Kotku’s successor and son-in-law, Mahmud Esad Cosan presents us with a highly
contrasting example in comparison to Nagshbandt shaykhs in bygone eras. Cosan’s
response to the tension between the transcendental and the mundane proved not only
pragmatic, but also tended to accentuate this-worldly concerns above and beyond
other-worldly ones. Relative to his predecessors, he projected an aura that was of
a man of this world and not so much of a Sufi, let alone a shaykh. In between his
professorial duties and role as a Nagshbandt shaykh, Cosan would nevertheless
display his ability to bridge the tension between the two orders through his practice
of khalwat dar anjuman. His written and verbal communications concerning Islam’s
core teachings further suggest a broadening of the tension. This involved a two-
step process. He would initially evoke a sense of awareness of the said tension’s
existence among his general audience who, as one might assume, was comprised

62 Kotku, Cihad (Istanbul: Seha Nesriyat, 1984), 24.
63 Kotku, Cihad, 27.

64 Hakan Yavuz, “The Matrix of Modern Turkish Islamic Movements,” in Nagshbandis in Western
and Central Asia, ed. Elisabeth Ozdalga, 129-147. (Istanbul: Numune Matbaas1, 1999), 141.

65 Hakan Yavuz, “The Matrix of Modern Turkish Islamic Movements,” 146.
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largely of uninitiated Muslims. He would then offer a resolution to the tension by
drawing on ideas like jihad and khalwat dar anjuman.

During his professorship, Cosan initiated the publication of Zslam and would
use his writings as a platform to spread Islamic values and teachings, offer his
take on the issues of the time at home and abroad, and maintain communication
with his disciples.® The two key ideas underlined by Cosan, jikad and khalwat dar
anjuman, do particularly well to understand how he bridged the tension between the
transcendental and the mundane. Cosan divides jikad into two major categories: (1)
struggling against the unbelievers (esp. western imperialist nations) who represent
the enemy in plain sight; and (2) struggling against the less perceptible enemies
of the Devil and one’s own ego-self.®” The first kind of jihad signifies a struggle
at the mundane level, for even his remarks later down the line, indicate this.®® The
second kind of jihdd stresses the inward struggle, wherein Cosan advises that
Muslims transcend carnal desires and worldly attachments to earn the pleasure of
God. Elsewhere, Cosan also mentions the significance of jihad as the ideal form of
monasticism in Islam.® Meanwhile, his take on khalwat dar anjuman is relatively
more straightforward.”

What is unprecedented in the case of Cosan is how he communicated the teachings
of the Nagshbandiyyah on a mass scale to both readers of his periodicals and
listeners of his radio program. He would therefore have to filter the teachings of the
Tarigah in his discussions to ensure that it contained nothing too technical for the

66 Mahmut Esad Cosan, Islami Calisma ve Hizmetlerde Metod. (Istanbul: Seha Nesriyat, 1995),
41.

67 Mahmut Esad Cosan, “Allah Yolunda Cihad” in fslam (1983).

68 ‘The unbelievers want you to simply spend your time in worship, to pray and recollect God at
home, [and to say,] “Look, there is freedom! What else do you want?” They are [essentially]
telling you not to be concerned with anything else so that they may be able to exploit the country
at will* (Mahmut Esad Cosan, “Allah Yolunda Cihad” in Zslam (1983).

69 ‘Asaterm, what does rahib (monk) mean? It means people who fear God and aspire to regulate
their conduct in a way that will make God love them. Indeed, monks in religions of the past, such
as in Christianity, were religious people, [and were] striving to earn good deeds...by secluding
into a cave, living alone in a tranquil setting, far away from the people, worshipping God, and
being free from evil’ (Mahmut Esad Cosan, Hazineden Piriltilar: Cuma Sohbetleri, vol. 1, ed.
Metin Erkaya, (1993), 155-6).

70 “In this context, he says: ‘Ramadan ended, the religious festival began, i ‘tikaf concluded. What
are we to do next? After this, we are to live based on the principle of khalwat dar anjuman...
That is, to maintain a good state in society as if one were in solitude, [and] to be with God
among the people. And they also said: The hand at work, the heart with God. This is why I
advise khalwat dar anjuman, that is, to be as if in 7 tikaf while among the people’ (Mahmut
Esad Cosan, Hazineden Piriltilar: Cuma Sohbetleri, vol. 7, ed. Metin Erkaya (1999), 168.
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uninitiated Muslim. And in conveying solely the content of principles like khalwat
dar anjuman, its essential component as a mystical state of complete immersion
in God’s recollection becomes inadvertently lost.

Cosan exhibited very little interest in disseminating the 7arigah as Nagshbandis
prior to him had. His intentions seem to have been more set on arousing the Turkish
masses with a type of religious consciousness and the realization that Islam is the
only authentic way of living in the world. One way he appealed to the people, for
instance, was by underscoring Islam in terms of its significance as a cultural form
of expression and potential as a unifying force against the Other. In his reading and
listening materials, especially those intended for public consumption, Cosan would
often provoke a negative sentiment toward western culture and its imperialistic
impulse. In his periodical /slam, he was unambiguous in how he felt about the
West and would use the Muslim-unbeliever dichotomy as an idiom of reawakening
Muslims from their worldly- and materialist-induced stupor.”" We also find Cosan’s
pragmatism especially prominent in his religious reasoning. In one of his articles,
he explains the importance of studying economics and underlines that disregarding
knowledge of this world may very well lead to retribution in the hereafter.”?

At this juncture, the tension between the transcendental and the mundane,
which had been defined by the personal initiative of Kotku, trended more toward
the latter. The intensive use of mass media and social networks had transformed
not only the content and means of conveying the community’s message, but also
the nature of the interaction between disciple and shaykh. The lack of poetry
in Cosan’s discourse, compared to Kotku’s captivating oratory skills, likewise
suggests a meaningful shift in the said tension. If one of the explanations for the
displacement of language is closely linked to the historical moment, then in the
case of modernization, not only does the interaction between shaykh and disciple
become considerably altered due to the highly effective means of communication,
but the substance of the message being transmitted becomes equally weakened.

Conclusion

This study has attempted to broaden Abbasi’s categorization of the din-dunya
binary in pre-modern Islamic thought by exploring its alternative signification
in the Islamic mystical tradition through a discursive and pragmatic framework.
In this context, applying Eisenstadt’s transcendental-mundane analytical model
proved to be useful in framing the din-dunyd binary as a tensional opposition.

71 Cosan, “Allah Yolunda Cihad.”
72 Cosan, “Islami Calisma,” 36.
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In the case study analysis it was demonstrated how each of the five Nagshbandi
shaykhs interpreted, experienced, and bridged the perceived tension between din
and dunya in both their life-practices and ethico-mystical doctrines.

Despite the vast historical and geographical trajectory from Sirhindi to Cosan, a
remarkable continuity was made evident in how the Nagshbandis bridged the tension
between their worldly and other-worldly concerns through practices like khalwat dar
anjuman. How each shaykh had bridged the said tension, notwithstanding, varied
in noticeable ways. Sirhind1’s response occurred on multiple levels, including in
his own personal life, religious revivalism, and political activism. However, these
three areas paled in comparison to his engagement with mystico-philosophical
theory, as seen in his reconfigured response. Sirhindi’s alternative conception of
wahdat al-shuhiuid casted new light on wahdat al-wujiid and, in significant respects,
countered its subversion of the tension between the two orders of reality. The
tension in the case of Khalid was addressed more pronouncedly on the practical
level. His worldly ambitions and missionary zeal were on par with Ahrar as
their respective political endeavors in establishing the Shari‘ah at the state level
were interpreted to be the most efficient way to guarantee its implementation.
Gilimiishanevi’s appropriation of the tension was far more pressing in his own
personality and spiritual state owing to his attention to detail when it came to living
his life according to the prophetic way. Kotku’s efforts toward bridging the tension
were salient in the social and economic spheres. Muslims in Kotku’s estimation
had either become too passive or too worldly (esp. in their lack of moderation
and drive toward physical and spiritual jihad). He would try to develop a middle
ground between these two extremes by encouraging a more competitive economic
spirit and cultivating an ethos that was morally Islamic and ethically Sufi. Cosan’s
approach differed in crucial ways as he attempted to align his objectives with the
vision laid out by Kotku. This saw Cosan bridging the tension by combining his
role as a Sufi shaykh and university professor with his personal commitment to
playing an active part in social, economic, and political affairs.
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Opsiyon sozlesmeleri, yatinmcilarin risk ve belirsizligin hakim oldugu bir ortamda risklere karsi korunmalarini saglayan en
6nemli finansal tiirev araglarindan biridir. Ayrica bu sézlesmeler kaldirca dayal spekiilatif tutumlara da yol agmaktadir.
Ote yandan, bu sézlesmelerin risklere karsi korunmayi saglayan sdzlesmelere, asli itibariyle riskli s6zlesmelerden gegildigi
soylenmektedir. Ancak realitede, bahsi gegen riskler sézlesmenin 6ziinde halen mevcut konumundadirlar. Buna binaen,
bunlar riske dayali kumar araglarindan baska birsey degildir. Zira bunlar tedbirli davranan kisiler ile risk tGcretini 6demeyi
kabul edenler tarafindan alinip satilmaktadir.

Basta Korfez ilkeleri olmak Uzere birgok Arap Ulkesinin finansal piyasalarinda opsiyon sozlesmelerinin uygulanmasina
yonelik egilimi ve islemlerine seri yasal bir nitelik kazandirma gabalari 1si§inda, bu galisma, bahsi gegen soézlesmelerin
hiikmiind islam iktisadi agisindan degerlendirmektedir. Bu galisma tiimevarim ve tiimdengelim olmak tizere iki metoda
dayanmaktadir. Bununla birlikte, opsiyon sozlesmeleri kavramini, kokenleri ve gelisimlerini, tirlerini, 6zelliklerini ve Islami
bakis agisini ele almistir. Neticede, bu galisma, opsiyon sézlesmelerinin seri agidan caiz olmadigl sonucuna ulasmistir.
Buna mukabil, fiyat istikrarsizligin risklerine karsi korunmak icin islam iktisadi agisindan, kaporali satis, seri opsiyon ve
baglayici vaad olmak lzere birtakim alternatifler sunulmustur. Béylece opsiyon sézlesmelerinin alinip satilmasina gerek
kalmamaktadir.
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Abstract

Option contracts are an essential financial derivatives tool as they have opened the way for investors to hedge
against risks in an environment characterized by risk and uncertainty. Options also enable investors to speculate
based on financial leverage. However, some view options contracts to have turned from being contracts that
were initially a risk to contracts for hedging against risks. In reality, options are still associated with the same
risk; they are nothing but gambling tools for trading in risks, as they are sold and bought by transferring them
to those who accept the risk transfer. In light of many Arab countries’ tendency toward implementing options
contracts in their financial markets, especially in Gulf countries, and their attempts to provide a legal character
to their transactions, this study aims to determine the ruling regarding these contracts from the perspective
of Islamic economics. The study relies on inductive and deductive approaches and deals with the concept of
options, their origin and development, types, characteristics, and Islam’s perspective toward them. The study
has concluded that option contracts are not permissible and that Islamic economic alternatives have been
developed to hedge against price-change related risks by selling the deposit and the binding promise while not
putting them up for trade.

Keywords
Derivatives, Option contracts, Securities, Financial markets

Extended Summary

Option contracts are among the most important instruments of financial
derivatives because they pave the way for investors to hedge against risks in an
environment characterized by risk and uncertainty. Options also enable investors
to speculate using financial leverage. Meanwhile, some profess option contracts
to have transformed from being risk contracts into contracts for hedging against
risks while actually still maintaining the same risk. This is because options are
nothing but gambling tools for trading in risks, due to being sold and bought by
being transferred from those who are hedging against them to those who accept
them with a desire to obtain the fee for taking on the risk.

In light of many Arab countries’ (especially Gulf countries) inclination toward
implementing option contracts in their financial markets while maintaining Shariah
compliance, this study intends to discuss the Shariah ruling regarding these contracts
from the perspective of Islamic economics. The study relies on inductive and
deductive approaches to discuss the concept of option contracts, their origin,
development, types, and Islam’s view toward them.

The study defines an option contract as a contract between two parties, one
being the holder or buyer of the contract and the other being the issuer or seller
of the contract. Under this contract, the buyer has the right to buy from or sell to
the issuer a number of units of a real or a financial asset at a specific price agreed
upon in advance during the contract initiation on the condition that the execution
will take place at a later date (i.e., the execution or expiration date). The buyer has
the right not to execute the contract if this execution is not in their best interest.
In exchange, a compensation payment is made to the issuer, called a reward or
premium, during the contract initiation phase. This premium is neither refundable
nor a part of the transaction value.
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The study also discusses the types of option contracts and categorizes them
according to various considerations. In terms of the type of transaction, option
contracts can be divided into a call option, a put option, or a double option. In
call options, the investor (buyer of the option) has the right to buy a number of
financial securities (or other) at a specified price on a certain date in return for a
premium paid by the buyer to the issuer of the option. In put options, the investor
(buyer of the option) has the right to sell a number of financial securities (or other)
at a specified price on a certain date in exchange for a premium paid by the buyer
to the issuer of the option. In double options, the investor (the purchaser of the
option) has the right to buy and sell a number of financial securities at a specified
price on a specific date in return for a premium paid by the buyer to the issuer of
the option, thus combining both the call and put options under one contract.

In terms of ownership of securities, option contracts can be divided into covered
and uncovered options. In the covered option, the contract issuer (seller) owns the
underlying securities of the contract or has sufficient cash to meet their obligations
if the request is made to execute the contract and the contract is a put option. In
the uncovered option, however, the option seller does not have enough of the
underlying securities from the contract to allow them to fulfill their obligations
upon a request to execute the contract and deliver the underlying asset if the
contract is a call option or lacks sufficient cash to meet their obligations if the
contract is a put option.

In terms of contract execution date, option contracts can be divided into American
options and European options. In American options, the option buyer has the
power to exercise or execute it at any time during the period from the conclusion
of the contract until the expiry date. The European option, however, is an option
contract that can only be exercised or executed on the contract’s specified expiry
date. Namely, the expiry/execution date is the last valid day of the contract (i.e.,
the third Friday of the month of execution/expiry).

The study also presents the emergence and development of option contracts,
as they have been known for hundreds of years. In the 19" century, traders in the
United States called them privileges, but these were traded in an unorganized market
only among people who knew each other in a city. Meanwhile, the first organized
market for trading in option contract shares was established at the Chicago Stock
Exchange in April 1973. Through this, options were traded in the organized market
only after being traded over the counter.

The study seeks to find out the ruling on option contracts in light of Islamic
Shariah based on their depiction. This requires identifying the rights in Islamic
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Shariah by considering how an option gives not an obligation but a right to its
purchaser and by identifying the named contracts that can be viewed as being in
agreement with option contracts. In addition, the study includes a discussion on
considering option contracts as new and unnamed contracts.

The right in option contracts is shown to not originally be an inherited right for
the seller but rather one created through the contract for the benefit of the buyer.
Furthermore, after its creation, the right is not associated with wealth but with
the abstract aspect of buying or selling. If selling Shariah-mandated rights such
as Haq al-Shufa’ah [right of preemption] and Hagq al-Qisas [right of retribution]
is not permissible unless they are associated with wealth, then selling rights not
mandated by Shariah (e.g., options) is impermissible a fortiori.

Furthermore, option contracts are not the same as the permissible Salam contract,
because the price in option contracts is not paid during the contract initiation phase
but rather delayed until the execution date and done through settlement of price
differences. According to the opinion of the majority of scholars on Salam contracts,
however, the price must be paid during contract initiation, or within a period of no
more than three days according to the Maliki scholars. Moreover, the underlying
asset in the option contract is sold several times while in the possession of the
first seller and before the first buyer takes possession of it with the aim being to
receive or pay the price differences, while selling the item before receiving it is
not permissible in the Salam contract.

Option contracts are also not the same as sales that use Bai’ al-Urbun [down
payment contract], which Imam Ahmad approved of, unlike the view of the majority.
This is because the down payment is part of the price of the commodity. However,
the option premium is a liability or an obligation that represents the price of the
option itself separate from the price of the asset. Additionally, the subject matter (i.e.,
commodity) is present in the sale using Bai’al-Urbun. As for the option contract,
the subject matter does not exist. Furthermore, the right in option contracts may
be for the buyer or for the seller, while in sales using Bai’ al-Urbun, the right is
only granted to the buyer. In addition, option contracts are tradable, while sales
using Bai’al-Urbun are not. The objective of option contracts is not to attain the
purpose of the contract (i.e., receipt of the price and the subject matter), but rather
to benefit from the price differences. However, in sales using Bai’ al-Urbun, the
purpose of the contract is achieved by delivering the remainder of the price and
receiving the commodity.

Option contracts are also unlike sale contracts in which Khiyar al-shart [right
of cancelation] is stipulated, for option contracts are independent of sale contracts,
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while Khiyar al-shart has no independent existence. It is related to the sale contract
itself and its subject matter is a specific commodity. Moreover, the subject matter
of option contracts is a mere right, not a real or financial asset, while the subject
matter of contracts in Khiyar al-shart is an existing commodity. Lastly, options
are tradable, whereas a Khiyar al-shart is not.

An option contract cannot be considered as a new unnamed contract in order
to be legitimate in Shariah. Although the general rule in Islamic transactions is
permissibility, applying this maxim should not go against the fundamentals of the
Shariah. Charging money in exchange for granting options can be considered the
same as attaining people’s wealth unlawfully. Also, option contracts are undoubtedly
of the Gharar [ambiguity] and gambling types. They also involve usury, and all of
these are prohibited by Islamic law. They also violate the objective of sale-based
contracts, which is to grant ownership. Options contracts also fall under the sale
of what one does not have or possess as well as Ba i al-kali bil kali [sale of debt].
Options also go against the maxim of justice, which is the cornerstone of contracts,
because the interests of the contracting parties clearly collide as the benefit of one
party is, at the same time, a loss for the other.

Although option contracts in their current forms are impermissible, Islam does
not forbid anything without having multiple permissible alternatives in its place.
Creativity and good innovation in worldly matters are required and desirable as long
as they are disciplined through religious commands. Therefore, no objection exists
toward finding Shariah compliant alternatives to option contracts, provided that
they are targeted toward hedging against price movements and not for speculation.
This should be done by avoiding resorting to the use of patchworked rulings to
provide Shariah excuses; being blameworthy by copying, imitating, or using
tricks; or using Satanic financial engineering. This is done by avoiding things
Sharia consider impermissible such as Riba [usury] and Gharar, selling what
is not owned, or delaying the possession of countervalues to initiate a debt with
another debt,. This is also done in addition to being reasonable regarding the core
objectives and holistic matters in Islamic economics by basing Shariah rulings on
partial and holistic matters as well as the core and minor objectives.

This can be achieved by basing sales using Bai’ al-Urbun [down payment
contract], Shariah-approved rights, and the binding promise without trading them.
This ensures achieving the actual delivery and possession of the assets, be it real
or financial, while avoiding gambling. This also realizes the interests of both
contracting parties without having a zero-sum game. Ultimately, this is beneficial
to the national economy.
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RESEARCH ARTICLE

An Analysis of the Relationship Between Allah Centeredness and
Moral Disengagement in terms of Some Variables

Allah Merkezlilik ile Ahlaki Uzaklasma Arasindaki iliskinin Cesitli Degiskenler
Agisindan incelenmesi

Nurgiil Bulut ®, Ahmet Celalettin Giines™ ©, Hatice Ayar

Abstract

The study aimed primarily to examine the relationship between Allah centeredness and moral disengagement. The
second aim of the study was to examine the relationship of both variables with demographic variables such as gender
and, age, and marital and educational status. The study was conducted using, a relational screening model and descriptive
analyzes, and consisted of 502 participants, aged between 16 and 70 who had graduated from primary/secondary school,
high school, university or from second or third cycle degree programs. The data collection process of the study was
performed using at demographic information form, Scale of Allah Centeredness, and Scale of Moral Disengagement. In
the study, a negative significant relationship was found between Allah centeredness and moral disengagement. It was
also found that the explanatory effect of Allah centeredness on moral disengagement was 5.6%. Significant relationships
were detected between Allah centeredness and moral disengagement variables and age, gender, and educational status.
The findings were compared with the literature data in the discussion section, and interpretations and recommendations
were made.

Keywords
Religiosity, God Belief, Divine Command Theory, Moral Disengagement, Allah Centeredness

Oz

Bu galismanin amaci Allah merkezlilik ile ahlaki uzaklagma arasindaki iliskiyi incelemektir. Aragtirmanin ikinci amaci her iki
degiskenin cinsiyet, yas, medeni durum ve egitim durumu olmak tzere demografik degiskenler ile iliskisini incelemektir.
iliskisel tarama modeli ile betimsel analizlerin kullanildigi arasirmanin érneklemini yaslari 16 ile 70 arasinda degisen
ilkokul/ortaokul, lise, tniversite, yiiksek lisans ve doktora mezunu 502 katiimci olusturmaktadir. Aragtirmanin veri
toplama siireci, demografik bilgi formu, Allah Merkezlilik Olgegi ve Ahlaki Uzaklasma Olgegi kullanilarak gerceklestirilmistir.
Arastirmada, Allah merkezlilik ile ahlaki uzaklasma arasinda olumsuz yonde anlamli iliski tespit edilmistir. Diger taraftan
Allah merkezliligin ahlaki uzaklagma tizerindeki agiklayicilik etkisinin %5.6 oldugu bulgulanmigtir. Aragtirmada hem Allah
merkezlilik hem de ahlaki uzaklasma degiskenleri ile yas, cinsiyet ve egitim durumu arasinda anlamli iligkiler tespit
edilmistir. Elde edilen bulgular tartisma kisminda literatir ile karsilagtirilmis, yorumlanmig ve éneriler sunulmustur.
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Introduction

The divine command theory argues that good and evil are determined by God,
and it manifests itself in various ways in the moral understanding of monotheistic
religions.' In this understanding, which bases morality on revelation, good and bad
are determined by God’s command or prohibition, and these orders are considered
a moral duty. For a believer, supreme knowledge belongs to God, and supreme
moral behavior and the source of good are also based on God. According to Islamic
thought, it is expected that human beings take the commandments of Allah as the
source of moral principles, observe Allah’s consent while conducting themselves,
and behave in such a way as is in line with their love for Him. It is considered that
the belief that creatures owe everything to Allah? and that Allah will repay what
is done in this world in the Hereafter® will motivate human beings, who are moral
creatures, to act correctly and as they are expected to do. In this close and strong
relationship that is established between God and man, the individual acts with the
knowledge that s/he is always watched over by God and is responsible to Him.* It
seems difficult for an individual who accepts that moral knowledge is determined
by God’s orders and prohibitions and who reaches this level of consciousness,
to exhibit an immoral act. However, a man may at times decline from fulfilling
the judgments of God, who created him and guides him on how to live, and may
refrain from taking moral action, which can be explained as a manifestation of
behavior which by disregards the hierarchical ontology and epistemology between
man and God.® Also, it can be considered that this inconsistency between discourse
and action originates from the inability to establish a strong bond with God, the
inability to internalize belief, or some weaknesses that people have.

Bandura, who wrote and theorized on the commiting of immoral act, argued
that an individual judges a matter in his own inner world before taking moral

1 John E. Hare, God and Morality: A Philosophical History (Malden: Blackwell Publishing,
2007), 264.

2 “Say: ‘Truly, my prayer and my service of sacrifice, my life and my death, are (all) for Allah,
the Cherisher of the Worlds’.” Presidency of Religious Affairs (3 May 2022), En’am/162.

3 “Every soul shall have the taste of death: And only on the Day of Judgment shall you be paid
your full recompense. Only he who is saved far from the Fire and admitted to the Garden will
have succeeded: For the life of this world is but goods and chattels of deception.” Presidency
of Religious Affairs (3 May 2022), Ali Imran/185.

4 “When My servants ask thee concerning Me, [ am indeed close (to them): I respond to the prayer
of every suppliant when he calleth on Me: Let them also, with a will, Listen to My call, and
believe in Me: That they may walk in the right way.” Presidency of Religious Affairs (3 May
2022), Bakara 2/186.

5 Nurgiil Bulut, “The Reflection Forms of Perceptions Regarding God Belief and Morality on
Actions”, Journal of Ilahiyat Researches 55/1 (June 2021), 493.
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action and then transforms this into behavior as a result of positive or negative
evaluations.® There are times, when individuals may also face a dilemma about
performing actions contrary to the moral principles and values that they esteem
and that bring benefit to them. In such a case, the individual has to go out of the
field of morality or work out his behaviors in a form suitable for the purposes
that are in line with his values. In such cases, the individual can disable the moral
sanctions internalized by him thus far by making the self-regulation mechanisms
dysfunctional and can take part in an immoral act without feeling any discomfort
or guilt by eliminating the contradiction he will experience within himself.” In
this way, he will allow the misconception that his problematic behavior has no
moral sanction. This mental act of an individual who is not conscious of moral
responsibility or who makes himself insensitive to this awareness is described
as moral indifference.® Moral indifference gives rise to a kind of ignorance on
cognitive, emotional, and volitional levels. When an individual performs an
immoral act, he finds some ways out for himself by creating moral disengagement
mechanisms such as moral justification, euphemistic labeling, palliative comparing,
displacement of responsibility, diffusion of responsibility, minimizing, ignoring, or
misconstruing the consequences, dehumanization, and attributions of blame.® The
moral disengagement mechanism allows for the preservation of feelings of moral
integrity even if it breaks the link between moral sanction and the individual by
compromising moral standards.!°

Religion, God Belief, and Moral Disengagement
For those who believe in religion, Allah constitutes the epistemological source
of morality by stating man’s area of responsibility and how he should behave with

6 Albert Bandura vd. “Mechanisms of Moral Disengagement in the Exercise of Moral Agency”,
Journal of Personality and Social Psychology (1996), 364-374.

7  Albert Bandura, “Moral Disengagement in the Perpetration of Inhumanities”, Personality and
Social Psychology Review 3/3 (1999), 206.

8  Albert Bandura, Social Foundations of Thought and Action: A Social Cognitive Theory (Englewood
Cliffs, NJ: Prentice-Hall, 1986), 375-389.

9  Albert Bandura, “Selective Moral Disengagement in the Exercise of Moral Agency”, Journal
of Moral Education 31/2 (2002), 103; Albert Bandura, Moral Disengagement: How People Do
Harmand Live with Themselves (New York: Worth Publishers, 2016), 2.

10 Bandura,“Selective Moral Disengagement in the Exercise of Moral Agency”’; Albert Bandura,
Moral Disengagement: How People Do Harmand Live with Themselves (New York: Worth
Publishers, 2016).
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concrete, clear and understandable rules.! Morality, on the other hand, is on a level,
which keeps the relationship between the Creator and the creature alive by always
activating reciprocity. In such a case, an individual keeps his communication alive by
acting in line with the God in whom he believes, to whom he is connected, and whose
being he declares. Such an individual realizes the moral thing by strengthening the
mental and emotional bond as long as he maintains continuity in this relationship.!
Saroglou presents a model that points to the basic components of religiosity by
explaining being religious with the dimensions of belief, attachment, behavior, and
belonging.'" In this context, he classifies morality as a key dimension of religion; and
according to him, religion not only deals specifically with morality as an external
relation but also includes morality among its fundamental dimensions.'* However,
having sought His consent, an individual who believes in Allah may still refuse to
establish a relationship based on moral principles by observing certain orders and
prohibitions, despite his love for the Creator, and despite all religious sanctions.
In such a case, individuals acting contrary to the requirements of religion may
engage in immoral acts developing moral distancing mechanisms for this. People
who have faith in Allah must have a strong motivation and consciousness to realize
moral principles. For this reason, it is expected that such people stay away from
committing immoral acts in any situation and observe morality.'®

There are different studies in the literature discussing the relationship between
religiosity or belief and morality. In a study that investigated the relationship between
religious belief and moral maturity levels, it was found that the moral maturity
level of Imam Hatip High School students was found to be higher than other high
school students.'® The findings of another study showed a positive relationship
between religious belief and moral maturity levels. Also, it was understood that the
religious belief and moral maturity levels of higher education students receiving

11  Ain Simpson et. al., “Belief in Divine Moral Authority: Validation of A Shortened Scale with
Implications for Social Attitudes and Moral Cognition”, Individualality and Individual Differences
94 (2016), 256.

12 Ali Ulvi Mehmedoglu, Tanr: 'yt Tasavvur Etmek (Istanbul: Camlica Yayinlar1, 2011), 148; Nurgiil
Bulut, Dini Tasavvurun Sekiiler Déniisiimii (istanbul: DBY Yayinlari, 2021), 200-201.

13 Vassilis Saroglou, “Believing, Bonding, Behaving and Belonging: The Big Four Religious
Dimensions and Cultural Variation”, Journal of Cross-Cultural Psychology 42 (2011), 1320-1340.

14 Saroglou, “Believing, Bonding, Behaving and Belonging: The Big Four Religious Dimensions
and Cultural Variation”, 1326.

15 Mehmet S. Aydin, Tanri-Ahlak Iiskisi (Ankara: TDV Yayinlar1, 1991), 220.

16 Mustafa Sengiin, The Examination of Moral Maturity Levels of High School Students in terms
of Some Individual Variables (Samsun: Ondokuz May1s University, Institute of Social Sciences,
Doctoral Dissertation, 2008), 130.
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religious education were higher.!” According to the results of one such study, it is
understood that access to the general objectives of the Religious Culture and Moral
Knowledge courses can increase the religiosity and moral maturity of high school
students, which can reduce the aggression levels of the students.!® In a previous
study that examined the positive relationship between religion and morality in
schools, it was reported that students who attended religious schools tended to be
more religious and engaged in moral behaviors than students from non-religious
schools.!” Similarly, a positive relationship is seen between morality and religion
in Christian religious schools, since religious schools include moral values in their
curricula.?’ The reflection of this relationship on actions happens in different ways.
For example, the greater the strength of an individual’s religiosity, the higher the
probability of maintaining in-group loyalty, respect for authority, and sticking to
concepts such as honesty.?! According to another study, it was found that the more
an individual identifies with his religion, the less willing he is to engage in utilitarian
forms of moral reasoning and argumentation.”> According to another study that
reported similar results, the more religious people are, the less comfortable they
are to ignore moral rules and evaluate their decisions from a purely utilitarian
perspective.” In another study discussing the effects of religiosity on moral actions,
it was reported that as the level of religiosity increased, the level of destructiveness
decreased according to people’s perceptions of their religiosity.?* Moreover, when

17 Mevliit Kaya -Ciineyd Aydin, “The Investigation Relations Between Religious Belief and Moral
Maturity Levels of Students at University”, Ondokuz Mayis University Rewiev of the Faculty
of Divinity 30 (2011), 15-42.

18 Mustafa Fatih Ay, “The Relationships Among Religious Culture And Ethical Knowledge
Education, Religiosity, Moral Maturity and Aggression” Milli Egitim 50/232 (2021), 313-334.

19 Ashid Ali Shah, “Self-Religiosity, Father’s Attitude and Religious Education in the Moral
Behaviour of Adolescents” Psychology and Developing Societies 16/2 (2004), 187-207.

20 Roberta D. Calvet, “Studies on the Effects of Sympathy and Religious Education on Income
Redistribution Preferences, Charitable Donations, and Law-Abiding Behavior”, Dissertation
(Georgia State University, 2011).

21  Jared Piazza -Justin F. Landy, “Lean Not on Your Own Understanding: Belief That Morality
Is Founded on Divine Authority and Non-Ultilitarian Moral Thinking”, Judgment and Decision
Making 8/6 (2013), 639-661.

22 Olga Antonenko Young et. al. “Thou Shalt Not Kill”: Religious Fundamentalism, Conservatism,
and Rule-Based Moral Processing”, Psychology of Religionand Spirituality 5 (2013), 110-115.;
J. Piazza, P. Sousa, “Religiosity, Political Orientation, and Consequentialist Moral Thinking”,
Social Psychological and Individualality ScienceS5/3 (2013), 334-342.

23 Azim F. Shariff, “Does Religion Increase Moral Behavior?”, Current Opinion in Psychology 6
(2015), 108-113.

24 Hasan Kayiklik-Mehmet Emin Kalgi, “The Relation between Levels of Vandalist Behavior and

Religiosity Levels of Secondary School Students”, Cukurova University Journal of Faculty of
Divinity 17/2 (2017), 1-18.
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the limited number of studies directly or indirectly discussing the relationship
between religion and moral disengagement were examined, it was found that the
majority of them were related to school-age youth. Studies conducted on adults were
mostly on professional ethics violations,” harmful substance use,?® cyberbullying,*’
sports,?® criminals or prisoners,? refugees,*® and soldiers!. Many studies show that
religiousness-related elements e.g. the belief in God, piety, prayers, and religious
participation affect moral actions. When people establish positive relationships
between religion and morality, religiosity shapes moral attitudes and behaviors in
different ways. However, no study was found discussing the relationship between
Allah centeredness and moral disengagement in adults.

Defining religiosity has existed as a problematic field throughout the history of
quantitative religious studies. Because of the difficult nature of religiosity, many
researchers emphasized that a common definition could not be agreed on, but it
was also stated that a definition of religiosity could be made based on its general
characteristics.’* Parallel to what was mentioned in previous paragraphs, some

25 Guo Gongxing et. al., “Effects of Negative Workplace Gossip on Unethical Work Behavior in
the Hospitality Industry: The Roles of Moral Disengagement and Self-Construal”, Journal of
Hospitality Marketing & Management 31/3, (2022), 290-310.

26  Giulio D’Urso et. al., “Drug Use as a Risk Factor of Moral Disengagement: A Study on Drug
Traffickers and Offenders against Other Individuals”, Psychiatry, Psychology and Law 25/3
(2018), 417-424.

27 Maria Grazia, Lo Cricchio et. al., “Moral Disengagement and Cyberbullying Involvement: A
Systematic Review”, European Journal of Developmental Psychology, 18/2 (2021) 271-311.

28 Jonathan Robertson-Bram Constandt, “Moral Disengagement and Sport Integrity: Identifying and
Mitigating Integrity Breaches in Sport Management”, European Sport Management Quarterly
21/5(2021), 714-730.; Nicholas Stanger et. al. “Linking Facets of Pride with Moral Behaviour
in Sport: The Mediating Role of Moral Disengagement”, International Journal of Sportand
Exercise Psychology, 19/6 (2021), 929-942.; Maria Kavussanu et. al. “Antisocial Behavior,
Moral Disengagement, Empathy and Negative Emotion: A Comparison Between Disabled and
Able-Bodied Athletes”, Ethics & Behavior 25/4 (2015) 297-306.

29 Angela Mazzone et. al., Interactive Effects of Guiltand Moral Disengagement on Bullying,
Defending and Outsider Behavior, Journal of Moral Education 45/4 (2016) 419-432.; Irene
Petruccelli et. al., “Moral Disengagement Strategies in Sex Offenders, Psychiatry”, Psychologyand
Law 24/3 (2017), 470-480.

30 Mary Grace Antony, “How Moral Disengagement Facilitates the Detention of Refugee Childrenand
Families”, Journal of Ethnicand Migration Studies 45/5 (2019), 770-786.

31 Miriam C. Graaff, et. al., “On Moral Grounds: Moral Identity and Moral Disengagement in
Relation to Military Deployment”, Military Psychology 32/4 (2020), 363-375.

32 H. W. Dresser, Qutlines of thePsychology of Religion (New York: Crowell, 1929). akt. R. W. Hood
et. al., The Psychology of Religion: An Empirical Approach, (New York, GuilfordPublication,
2009), 8.
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researchers mentioned religiosity as the acceptance of supernatural assumptions,*
constructs formed by one’s relationship with the divine or transcendental one.**
It is seen that the relationship with the creative, holy, or transcendental being is
considered a common characteristic of religiosity in many religious traditions,
especially in religions such as Islam, Judaism, and Christianity.? In this context,
the concept of Allah centeredness means putting Allah as the Creator at the center
of all cognitive evaluations that an individual makes individually and socially.*
This cognitive evaluation results in certain behavioral patterns in the individual
dimension of emotion or the social life dimension. These patterns constitute a
possible basis for describing an individual’s relationship with Allah. At this point,
it was examined whether moral distancing is observed in Turkish Muslims in
Tiirkiye who have an Allah-centered thought system and reflect this in their lives
and whether there is a relationship between the two in this study. The hypotheses
guiding the study are as follows:

H,: A negative correlation exists between Allah centeredness and moral
disengagement.

H,: Allah centeredness is a negative predictor of moral disengagement.
H, : Allah centeredness mean scores differ in favor of female participants.
H,,: Allah centeredness mean scores differ in favor of married participants.

H, : Allah centeredness mean scores differ in favor of groups with higher education
levels.

H,: A positive correlation exists between the variables of age and Allah
centeredness.

H, : Allah centeredness mean scores differ in favor of older age groups.

H,, : Moral disengagement mean scores differ in favor of male participants.

33 Benjamin Beit-Hallahmi — Michael Argyle, The Psychology of Religious Behaviour, Belief and
Experience (London: Routledge, 1997), 6-7.

34 Peter C. Hill — Ralph W. Hood, Measures of Religiosity (Birmingham: Religious Education
Press, 1999), 5; Kate M. Loewenthal, The Psychology of Religion: A Short Introduction (Oxford:
Oneworld Publications, 2008), 3; G. H. Koenig et. al., “Measures of Religiosity”, Measures
of Individualality and Social Psychological Constructs, ed. GregoryBoyle et. al. (Cambridge
Massachusetts: AcademicPress, 2015), 530.

35 Hideo Kishimoto, “An Operational Definition of Religion”, Numen 8/1 (1961), 238.; G. H.
Koenig et. al. “Measures of Religiosity”, 530.

36 Umit Horozcu-Ahmet Celalettin Giines, “Scale of Allah Centeredness (SAC): Reliability and
Validity Study”, The Journal of Near East University Faculty of Theology 6/2 (2020), 297.
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H,,: Moral disengagement mean scores differ in favor of single participants.

H, : Moral disengagement mean scores differ in favor of groups with lower
education levels.

H,: A positive correlation exists between the variables of age and moral
disengagement.

H_ : Moral disengagement mean scores differ in favor of older age groups.

Method of Research

All procedures conformed to institutional ethical requirements. Also, approval for
the study was granted by the Ethics Committee of Istanbul University (2021/151).
Research participation was voluntary and confidential. Informed consent was obtained.

Research Design: The research which examines the relationships between the
level of Allah centeredness and the level of moral disengagement was designed in
the relational screening model. Correlation analysis and simple linear regression
analysis were performed. In addition, it was investigated whether the levels of
Allah centeredness and moral disengagement differed according to demographic
variables (gender, age, marital status, educational status or backround). In this
context, descriptive analyzes were also included in the research.

Population and Sample: The population of the research is Muslim Turks living
in Tiirkiye. It is limited by various demographic characteristics. The research
population is primarily restricted to individuals between the ages of 16 and 70.
In the second place, the research population is limited to those continuing in or
graduating from various educational stages. These stages are as follows: elementary
and secondary school, high school, university, and second and third cycle degree
programs.

The sample of the study was determined using the convenient sampling method.
781 participants filled out the questionnaire form. However, 92 participants who
did not meet or fulfill the necessary criteria were excluded from the sample. After
that, it was determined that 374 of the participants were in the university group.
An unbalanced distribution was found among the education groups. Therefore, 374
participants in the university group were subjected to systematic sampling criteria.
While one unit was included in the sample, one unit was excluded from the sample,
respectively. In this way, only 187 participants in the university group were included
in the sampling. As a result, the final sample consisted of 502 participants aged
between 16 and 70 who were either attending elementary and secondary school,
high school, university or second or third cycle degree education programs or who
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had already obtained a qualification in any these stages. The other characteristics
of the sample are as follows:

Gender: 181 male (36.1%) and 321 female (63.9%).
Marital Status: 165 single (32.9%) and 337 married (67.1%).

Educational Status or Background: Elementary and Secondary School (n: 58,
11.6%), High School (n: 146, 29.1%), University (n: 187, 37.3%), Second Cycle
and Third Cycle Degree (n: 111, 22.1%).

Age Groups: 16-22 ages (n: 72, 14.3%), 22-28 ages (n: 68, 13.5%), 28-33 ages
(n: 86, 16.9%), 33-40 ages (n: 119, 23.7%), 40-45 ages (n: 47, 9.4%), 45-70 ages
(n: 110, 21.9%).

Data Collection Procedure and Instruments: The data collection process
was carried out on an online platform (Google Forms) in 10.11.2021-28.06.2022.
In order to collect demographic information, four questions about gender, age,
marital status and educational status or backround were asked of the participants.
Moreover, two different scales with 16 items were used in the questionnaire. The
first of the scales was the Scale of Allah Centeredness (SAC) and the second is
the Scale of Moral Disengagement (SMD).

Scale of Allah Centeredness: Developed by Horozcu and Gunes only the 7th
item of the 8-item scale is reverse coded. The lowest score that can be obtained from
the scale is 8 and the highest score is 56. When a high score is obtained from the
scale it indicates a high level of Allah centeredness. The fit indices obtained in the
confirmatory factor analyses of the single factor scale were X2 /df=1.73, RMSEA
=.074, NFI = .95, NNFI = 0.97, CFI = 0.98, RFI = .93, RMR= 0.062, SRMR =
0.046, GFI = 0.94 and AGFI = .89. Cronbach’s Alpha coefficient was determined
as .89. These values show that the 7 point likert scale of Allah Centeredness is a
reliable and valid scale.”’ In this study, Cronbach’s Alpha coefficient was found
as 0.759.

Scale of Moral Disengagement: This is an 8-item, single-factor scale developed
by Moore et al.*® This scale was adapted into Turkish by Ekmekg¢ioglu and Aydogan.*®
Ekmekgioglu and Aydogan carried out the adaptation study in 4 different samples.
There is no reverse-coded item in the 5-point Likert scale. The lowest score that

37 Umit Horozcu - Ahmet Celalettin Giines, “Scale of Allah Centeredness (SAC): Reliability and
Validity Study”, The Journal of Near East University Faculty of Theology 6/2 (2020), 318-320.

38 Celia Moore et. al., “Why Employees Do Bad Things: Moral Disengagement and Unethical
Organizational Behavior”, Personnel Psychology 65/1 (2012), 1-48.

39 Emre Burak Ekmek¢ioglu-Enver Aydogan, “The Validity And Reliability Study Of The Scale
Of Moral Disengagement”, Third Sector Social Economic Review 54/2 (2019), 701-712.
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can be obtained from the scale is 8 and the highest score is 40. When a high score is
obtained from the scale, it indicates a high level of moral disengagement. According
to the results of confirmatory factor analysis, it was determined that the single
factor model showed good fit values (y2 =25.593, df=17, 42/ df=1.50, CF1=0.99,
IF1 =0.99, TLI =0.98, RMSEA = 0.04, SRMR = 0.02). Item factor loads were
greater than 0.50 and took values between 0.59 and 0.87. The Cronbach’s alpha of
the scale is 0.91. In this study, Cronbach’s Alpha coefficient was found as 0.758.

Data Analyses: Analysis of the data was carried out using SPSS version 26. First
of all, the data were transferred to the SPSS and the variables were defined and
arranged. The processing stage of the research was carried out with parametric tests
after it was determined that the data were normally distributed (Allah Centeredness
[Skewness -1.097, Kurtosis 1,466]; Moral Disengagement [ Skewness 1.229, Kurtosis
1.871]). Pearson Correlation was used in relational analyses. The following values
were taken as reference for the correlation coefficients: 0.70-1.00 indicates a strong
relationship; 0.70-0.30 indicates a moderate relationship and 0.30-0.00 indicates a
weak/low relationship.* Independent sample t-test was used for two-group variables
and One-Way ANOVA test was used for variables with three or more groups.

Findings
Table 1.
Descriptive Statistics (Mean Scores)
. 7 Point Likert of Allah 5 Point Likert of
Variables .
Groups Centeredness Moral Disengegament
Mean Scores Mean Scores
All Participants (n: 502) 5.99 1.91
Male (n: 181) 5.87 2.06
Female (n: 321) 6.05 1.83
Single (n: 165) 5.76 1.98
Married (n: 337) 6.10 1.88
Elemantary and Secondary School 6.26 291
(n: 58)
High School (n: 146) 6.00 2.08
University (n: 187) 5.98 1.76
Second Cycle and Third Cycle
Degree (n: 111) 385 1.80
16-22 Ages (n: 72) 5.66 2.19
22-28 Ages (n: 68) 581 1.80
28-33 Ages (n: 86) 597 1.96
33-40 Ages (n: 119) 6.114 1.85
40-45 Ages (n: 47) 6.111 1.93
45-70 Ages (n: 110) 6.15 1.82

40  Sener Biiyiikoztiirk, Sosyal Bilimler Icin Veri Analizi (Ankara: Pegem Akademi, 2004), 31-37.
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Considering the points that can be obtained from the scale, Allah centeredness
levels of the participants are well above the average and the moral disengagement
levels are below the average. Allah centredness mean scores are well above the
average (3.50) and moral disengagement mean scores are below the average (2.50)
in all male-female, single-married, educational status or backround, and age groups.

Relationship Between Allah Centeredness and Moral Disengagement

Table 2.
The Correlation Between Allah Centeredness and Moral Disengagement

Allah Centeredness ** p<.01

-237%*

Moral Disengagement N: 502

As seen in Table 2, weak negative and significant correlation was found between
the Allah centeredness level of the participants and their moral disengagement level
(r=-.237, p<.01). These results supported the hypothesis (H,, that “A negative and
significant correlation exists between the variable of Allah centeredness and the
variable of moral disengagement”.

Allah Centeredness as a Predictor of Moral Disengagement

Table 3.
Simple Linear Regression Analysis for Allah Centeredness and Moral Disengagement
r r? B t F P
-.237 .056 =211 -5.466 29.882 .000

Dependent Variable: Moral Disengagement

Independent Variable: Allah Centeredness

Simple linear regression analysis was applied to determine the explanatory
level of Allah centeredness on moral disengagement. As a result of simple linear
regression analysis (7able 3), it is seen that there is a weak negative and significant
relationship between Allah centeredness and moral disengagement (r=-.237, r*=.056,
p<.01). According to these data, Allah centeredness, as an independent variable,
has an explanatory power of 5.6% on moral disengagement. Hence, the hypothesis
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that “Allah centeredness is a negative predictor of moral disengagement” (H.)
was verified.

Allah Centeredness and Moral Disengagement in Terms of Gender

Table 4.
Allah Centeredness and Moral Disengagement in terms of Gender (t-Test)
_ t Test
Groups N X Std. D.
t df P
Male 181 5.87 .880
Allah 2237 500 019
Centeredness Female 321 6.05 .800
_ Moral Male 181 2.06 728 3.401 500 001
Disengagement Female 321 1.83 137

As Table 4 indicates, the mean scores of Allah centeredness and moral
disengagement of male and female participants differ significantly. In terms of
Allah centeredness mean scores, female (X=6.05) participants had higher mean
scores than male (x=5.87) participants (t[508]=-2.237; p<.05). These results
showed that the hypothesis of “Allah centeredness mean scores differ in favor of
female participants” (H, ) was supported. Moreover, male (X=2.06) participants
had a higher mean score of moral disengagement than female (Xx=1.83) participants
(t[500]=3.401 p<.05). Therefore, the hypothesis of “Moral disengagement mean
scores differ in favor of male participants” (H;,) was also verified.

The Relationships Between Age and Allah Centeredness & Moral Disengagement

Table S.
The Correlation Between Age and Allah Centeredness & Moral Disengagement
Allah Centeredness Moral Disengagement
Age .189%%* - 116%*
##p<.01

As seen in Table 5, it was determined that there was weak positive and significant
correlation between the ages of the participants and their Allah centeredness level
(r=.189, p<.01). However weak negative and significant correlation between the
ages of the participants and their moral disengagement level was found. According
to these results, both the hypotheses of “A positive correlation exists between the
variable of age and variable of Allah centeredness.” (H,) and “A positive correlation
exists between the variable of age and variable of moral disengagement.” (H,)
were supported.
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Table 6.
Allah Centeredness and Moral Disengagement in terms of Age Stages (One-Way ANOVA)
Source
Age N X Std. of Sum of df Means F p  Differences
Stages D. . Squares Square
Variance
1?32 72 566 .95
238 68 581 .84
Between 058 5 299
- Groups
E 2?53 86 597 .80
% 6>2 6>1
£ 0 Withi 4453 001  5>14>1
o Ul 6114 73 W 333200 496 672 4>23>1
= 4) Groups
< 4‘();)‘5 47 6111 .83
_ Total 348.166 501
4?630 110  6.15 .81
Total | 502 599 .83
1?32 72219 .77
2?;8 68  1.80 .664
Between ¢ 165 5 1637
= 28-33 Groups
g 3) | 86 19 .88
o
2 3340 Within 1>21>3
=
g ) 119  1.85 .664 Groups 267.722 496 .540 1.637 .010 14 16
= -
s 40545 47 1.93  .660
= (%)
Total 275.907 501
4?&;0 1o 1.8 .72
Total | 502 1.91 74

Table 6 shows the results of the One-Way ANOVA test for Allah Centeredness
and moral disengagement in terms of age groups. The results show that the mean
scores of Allah centeredness (F=4.453; p<.05) and moral disengagement (F=1.637;
p<.05) differ significantly. LSD test was used at the Post-Hoc test stage to determine
the differences between the groups. As a result, in the Allah centeredness variable,
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the 16-22 age group had a significantly lower mean score than the 28-33, 33-40, 40-
45, and 45-70 age groups. The 33-40 and 45-70 age groups achieved significantly
higher mean scores than the 22-28 age group. In terms of the moral disengagement
variable, the 16-22 age group had a significantly higher mean score than all the
22-28,28-33, 33-40, and 45-70 age groups. In conclusion, the hypothesis of “Allah
centeredness mean scores differ in favor of older age groups.” (H4, ) was supported
but hypothesis of “Moral disengagement mean scores differ in favor of older age
groups” (H,,) was not.

Allah Centeredness and Moral Disengagement in terms of Marital Status

Table 7.
Allah Centeredness and Moral Disengagement in terms of Marital Status (t-Test)
- t Test
Groups N X std. D. b
t df P
Singl 165 5.76 .884
Allah ingle -4.432 500 .000
Centeredness Married 337 6.10 784
~ Moral Single 165 1.98 754 1,499 500 135
Disengagement  \farried 337 1.88 734

Table 7 shows that the mean scores of the participants in the Allah centeredness
and moral disengagement variables differ significantly according to their marital
status. In the Allah centeredness variable, married (x=6.10) participants scored
higher than single (X=5.76) participants (t[500]=-4.432; p<.05). With these
results, the hypothesis of “Allah centeredness mean scores differ in favor of
married participants.” (H,, ) was verified. On the contrary, although single (x=1.98)
participants scored higher than married (x=1.88) participants this difference was
not significant in the moral disengagement variable (t[500]=1.499; p>.05). For
this reason, the hypothesis of “Moral disengagement mean scores differ in favor
of single participants.” (H,,) was rejected.
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Allah Centeredness and Moral Disengagement in terms of Educational Status
or Background

Table 8.
Allah Centeredness and Moral Disengagement in terms of Educational Status or Background
Educational Source
Status or N X SIt)d' of SS ul?;r(::fs df 1SVI 32:::':: F p Differences
Background " Variance "1 1
Elementary
and
Secondary 58  6.26 .76
School (1)
2 High School 146 6 0 Between 6.528 3 2176
g 2) Groups
=
2
] University Within 1>2
S 3) 187 598 .81 Groups 341.638 498 .686 3172 024 1>3
= 1>4
= Second
< Cycle and
Third Cycle 111 585 .74 Total 348.166 501
Degree (4)
Total 502 599 .83
Elementary
and
Secondary 58 221 .96
School (1)
g| (HighSchool 1y 0 hog g4 | BEWERN 067 3 4956
g 2) Groups
D
g 1>4
s . . >
£ University |17 176 57 | WIthin o0 040 408 524 153
2 (3) Groups
=] 9.454 .000 2>3
E Second 2>4
=]
= Cycle and
Third Cycle 1 1.8 .62 Total 275907 501
Degree (4)
Total 502 191 .74

Table 8 presents the results of the analysis carried out to determine whether the
mean scores of Allah centeredness and moral disengagement differ according to
the variable of educational status or backround. It was determined that the mean
scores of Allah centeredness (F=3.172; p<.05) and moral disengagement (F=9.454;
p<.05) differed significantly according to educational status or backround. LSD test
was used at the Post-Hoc analysis stage to determine which levels of educational
or backgrounds differed. In the variable of Allah centeredness, the elementary and
secondary school (X=6.26) group had a higher mean score than the high school

581



darulfunun ilahiyat 33/2

(X=6.00), university (x=5.98) and second or third cycle degree (x=5.85) groups.
In the moral disengagement variable, the primary and secondary school (X=2.21)
group had a higher mean score than the university (x=1.76) and second or third
cycle degree (x=1.80) groups. In the same variable, the high school (X=2.12) group
also achieved higher mean scores than the university (x=1.76) and second or third
cycle degree (x=1.80) groups. As a result of the findings, the hypotheses that “Allah
centeredness mean scores differ in favor of groups with higher education levels.”
(H,,) and “Moral disengagement mean scores differ in favor of groups with lower
education levels.” (H, ) were rejected.

Discussion
This study discusses the relationship Allah centeredness and moral disengagement
through diverse variables in light with the findings of former relative studies.

The Relationship between Allah Centeredness and Moral Disengagement

In the study, a negative, low-level and significant relationship was found
between the variables of Allah centeredness and moral disengagement (r=-.237,
p<.01). Schwartz and Huismans assumes that religiosity will be strongly positively
associated with obedience to a transcendent authority and acceptance of traditional
customs and beliefs (tradition); will have strong negative relationship with values
emphasizing a person’s emotional satisfaction (hedonism); will have positive
relationship with others’ expectations and moral standards (compliance); will have
negative relationship with pleasurable arousal (stimulation), and a weaker negative
relationship with values encouraging individuals to think and act independently (self-
direction). These predictions are also confirmed by studies*' involving numerous
participants from different religions and nationalities. Mehmedoglu found positive
significant relationships between the level of religiosity and success dimensions,
universalism, benevolence, tradition, conformity and security, which were classified
as value orientation groups, and negative significant relations with the hedonism

41 Sipke Huismans, “The Impact of Differences in Religion on the Relation Between Religiosity
and Values”, Journeys into Cross Cultural Psychology, ed. Anne-Marie Bouvy et. al., (Amsterdam
1994), 255-268.; Shalom H. Schwartz - Sipke Huismans, “Value Priorities and Religiosity in
Four Western Religions™ Social Psychology Quarterly 58/2 (1995), 88-107.; S. Roccas - Shalom
H. Schwartz, “Churchstate Relations and the Association of Religiosity With Values: A Study of
Catholics in Six Countries”, Cross-Cultural Research 31 (1997),356-375; Cigdem Kagitcibasi
- Ersin Kusdil, “Value Orientations of Turkish Teachers and Schwartz’s Theory of Values
Running Head: Values”, Turkish Journal of Psychology 15 (2000), 72.; Ali Ulvi Mehmedoglu,
“Genglik, Degerler ve Din”, Kiiresellesme, Ahldk ve Degerler ed. Yurdagiil Mehmedoglu — Ali
Ulvi Mehmedoglu, (Istanbul: Litera Yaymcilik, 2006), 275-276.
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dimension.* Similarly, Balc1 Arvas finds positive meaningful relationships between
personal values consisting of components including honesty and sharing, respect
and accuracy, sharing and respect and degrees of feeling the influence of religion.*
Karsli found positive and significant relationship between spiritual-human values
and religious attitudes. In the latter, it was determined that people with a high level
of religious attitude achieved significantly higher than average scores regarding
human, spiritual values.* In her study on adolescents, Acat discovered that there are
positive and significant relationships between religiosity and the tendency to ethical
values consisting of justice-honesty, love-respect and cooperation components.*
The studies of Eksi/ Cift¢i* and Aydin?’, reveal that as the level of religious belief
increases, the level of moral maturity of students also increases. Kogak showed
that there is a low negative correlation between moral disengagement attitudes and
religiosity levels. As students’ level of religiosity increases, there is a significant
decrease in the tendency towards moral disengagement.*® In Giilmez’s study on
adult males, it was found that participants with high levels of religiosity had lower
tendencies towards moral disengagement.*

42 Ali Ulvi Mehmedoglu, “ilahiyat Fakiiltesi Ogrencilerinin Deger Y énelimleri ve Dindarlik-Deger
Iliskisi (M.U. Ilahiyat Fakiiltesi Ornegi)”, International Journal of Theological and Islamic
Studies 30/1 (2006), 151.

43 Fatma Balc1 Arvas, “A Research on the Relationship Personal Values and Religiousness”, Journal
of the Human and Social Science Researches 7/5, (2018), 55-56.

44  Necmi Karsli, “Spiritual-Humanistic Values and Religiousness in University Students” Ondokuz
Mayis University Review of the Faculty of Divinity 50 (2021), 162.

45 Betiil Acat, “The Relationship Between Religiosity, Values, Internet Addiction and Life Satisfaction
Among Adolescents” (istanbul: Marmara University, Institute of Social Science, Master Thesis,
2019), 76-77.

46 Halil Eksi - Muhammed Ciftei, “Predicting High School Students’ Problematic Internet Use in
Terms of Religious Beliefs and Moral Maturity”, Addicta: The Turkish Journal on Addictions
4/2(2017), 189.

47 Kaya - Aydin, “The Investigation Relations Between Religious Belief and Moral Maturity
Levels of Students at University”, Ondokuz Mayis University Rewiev of the Faculty of Divinity
30 (2011), 34.

48  Ali Kogak, “Ilahiyat Fakiiltesi Ogrencilerinde Ahlaki Uzaklasma ve Dindarlik iliskisi Uzerine
Nicel Bir Arastirma”, Islam ve Yorum IV, ed. Emine Giizel - Ramazan Mese (Malatya: Inonii
Universitesi Yaymevi, 2020), 3/119.

49 Cigdem Giilmez, Violence Against Women, Moral Disengagement and Religiosity (Samsun:
Ondokuz Mayis University, Institute of Social Sciences, Doctoral Dissertation, 2014), 250.
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Codato et al.” recorded a negative relationship between religious and spiritual
beliefs and moral disengagement. D’Urso, Petruccelli, and Pace’' find a negative
relationship between intrinsic religiosity and moral disengagement. Stark>? finds
a negative relationship between the importance given to God and the desire to
commit moral violations. In addition, in a study conducted on 30 prisoners in Italy,
negative significant relationships were found between moral disengagement and
intrinsic religiosity.*

The findings of our study show that there is a significant negative relationship
between the level of Allah centeredness and level of moral disengagement, and
they are in line with similar research findings. Thus, it can be conferred that an
individual whose orientation and belief in Allah is increasing and who continues
living in this direction is more inclined to perform moral actions. Similarly, it can
be said that belief in God has an effect on the emergence of morality as well as on
moral indifference. For example, Hacikelesoglu, finds that religiosity had a 2%
explanatory power on moral indifference.>* As for that study, it revealed that Allah
centeredness has an explanatory power of 5.6% on moral disengagement. From
this perspective, it should be emphasized that the predictors of different variables
of the scales used for measurement of religiosity differ. The stated explanatory
rates can be considered quite low, but this can be explained not by the low effect of
religiosity on moral disengagement in general, but by the limitedness of religiosity
inclusiveness of the measurement tools used. Additionally, the negative relationship
between Allah centeredness and moral disengagement levels, albeit low, based on
this study sample and on the extent of the value of the findings invalidates Bandura’s>
claim that individuals use moral disengagement mechanisms regardless of age,
gender, race, ethnicity, socioeconomic level or religious affiliation.

50 Marta Codato, et. al., “Civic and Moral Disengagement, Weak Personal Beliefs and Unhappiness:
A Survey Study of the “Famiglia Lunga” Phenomenon in Italy”, Testing, Psychometrics,
Methodology in Applied Psychology 18/2 (2011), 92.

51 Giulio D’Urso et. al. “Attachment Style, Attachment to God, Religiosity, and Moral Disengagement:
A Study on Offenders”. Mental Health, Religion & Culture 22/1 (2019), 5.

52 Rodney Stark, “Gods, Rituals, and the Moral Order”, Journal for the Scientific Study of Religion
40/4 (2001), 624.

53 D’Urso et. al. “Attachment Style, Attachment to God, Religiosity, and Moral Disengagement:
A Study on Offenders”, 6.

54 Hizir Hacikelesoglu, “A Research on The Relationship Between Social Media Disorder, Religiosity
and Moral Disengagement In Adolescents”, Journal of Academic Research in Religious Sciences
21/2 (2021), 894.

55 Bandura, “Selective Moral Disengagement in the Exercise of Moral Agency”, 115.
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Allah Centeredness and Moral Disengagement in terms of Gender

In terms of gender, when Allah centeredness and moral disengagement mean
scores are evaluated, it is found that there is a significant difference between male
and female groups. While, in the Allah centeredness variable (t[508]=-2.237;
p<.05), women (X=6.05) had a higher mean score than men (X=5.87); in the moral
distancing variable (t[500]=3;401 p<.05), men (X=2.06) had a higher mean score
than women (x=1.83). The findings obtained in the Allah centeredness variable
are in parallel with many research results in the literature in terms of religiosity.
Alma determined that Allah centeredness mean scores in the gender variable are
significantly higher in favor of female participants in her study with university
students.’ When the literature is examined, it can be said that the Allah centeredness
data bases on gender obtained in our study are compatible with the studies of
Stark®’, Kayiklik®®, Kirman®, Yapici® and Cirhinlioglu and Ok®!, who concluded
that women are more religious than men. In a study conducted in a university
sample, the results showed that God-centeredness average scores did not differ
significantly according to gender groups.® In some others, it was found that men’s
religious attitudes and religiosity levels are higher than those of women.®

The findings obtained in the moral disengagement variable show that our study’s

56 Meryem Alma, A Field Research on the Relationship Between Others Centered Extarnality, Allah
Centeredness and Getting Affected By Gossip About One'’s Self (Istanbul: Istanbul University,
Institute of Social Sciences, Master Thesis, 2021), 43-44.

57 Rodney Stark, “Physiology and Faith: Addressing the “Universal” Gender Difference in Religious
Commitment”, Journal for the Scientific Study of Religion 41/3 (2002), 496-498.

58 Hasan Kayiklik, Orta Yas ve Yashlikta Dinsel Egilimler (Adana: Baki Kitabevi, 2003), 158.

59 Mehmet Ali Kirman, Din ve Sekiilerlesme: Universite Gengligi Uzerine Sosyolojik Bir Arastirma
(Adana: Karahan Kitabevi, 2005), 128.

60 Asim Yapici, Ruh Sagligi ve Din Psiko-Sosyal Uyum ve Dindarlik (Adana: Karahan Kitabevi,
2007), 246.

61 Fatma Giil Cirhinlioglu - Uzeyir Ok, “Who Are More Religious: Women or Men?”, Zeitschrift
fiir die Welt der Tiirken/Journal of World of Turks 3/1 (2011), 135.

62 Ahmet Celalettin Giines, The Relationship Between Allah Centeredness, Others Centered
Extarnality and Positive Cognitive Triad in University Students, (Istanbul: Istanbul University,
Institute of Social Sciences, Master Thesis, 2021), 44; Biisra Nur Yiiksel, Investigating the
Relationship Among College Students'’s Codependenct with Allah Centeredness and Others
Centered Externality (Istanbul: Istanbul University, Institute of Social Sciences, Master Thesis,
2021), 195.

63 Mevliit Kaya, Din Egitiminde Iletisim ve Dini Tutum (Samsun: Etiit Yaymlar1, 1998), 116; Murat
Yildiz, Oliim Kaygist ve Dindarlik (Izmir: Izmir ilahiyat Vakfi Yaynlar1, 2006), 140.
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results are similar to the studies of Bandura et al.®*, Codato et al.®>, and Caravita
et al.®®, who concluded that men have more moral disengagement tendencies
than women. However, some studies in the Turkish literature show a different
picture. For example, in his study on theology faculty students Mehmedoglu
determined that the value orientation of female participants achieved significantly
higher mean scores than male participants in the dimensions of self-orientation,
universalism, benevolence and security.’” Ozcan and Erol determined that female
participants achieved significantly higher mean score in the areas of religiosity,
power, universalism, security and benevolence as value dimensions while male
participants achieved a significantly higher mean score in the hedonism dimension.*
In Acat’s study on adolescents, female participants obtained significantly higher
mean scores than male participants in the categories of fairness-honesty, love-
respect, and inclination to ethical values consisting of cooperation components.®
In the studies of Gencer”’, Kagan and Yazicioglu’', it was determined that the
average scores of men in moral indifference levels are significantly higher than
that those of women. The findings of our research overlap with the findings of
Giingor’, Yapici, and Yuruk’, who determined that the moral values of females
are higher than those of males.

64 Bandura et. al., “Mechanisms of Moral Disengagement in the Exercise of Moral Agency”, 368.

65 Codato et. al., “Civic and Moral Disengagement, Weak Personal Beliefs and Unhappiness: A
Survey Study of the “Famiglia Lunga” Phenomenon in Italy”, 92.

66 Simona Caravita, et. al., “Peer Influences on Moral Disengagement in Late Childhood and Early
Adolescence”. Journal of Youth and Adolescence 43/2 (2014), 201.

67 Mehmedoglu, “Ilahiyat Fakiiltesi Ogrencilerinin Deger Yénelimleri ve Dindarlik-Deger {liskisi
(M.U. ilahiyat Fakiiltesi Ornegi)”, 152.

68 Zeynep Ozcan-Haticetiil Kiibra Erol, “Tendency of University Students towards Values and
Relation of Religiousness & Values (Sample of Karabiik)”, Journal of History Culture and Art
Research 6/4 (2017), 927.

69 Acat, The Relationship Between Religiosity, Values, Internet Addiction and Life Satisfaction
Among Adolescents, 51.

70 Nevzat Gencer, “Youth and Moral Disengagement: An Assessment on High School Students’
Levels of Moral Disengagement” International Journal of Social Sciences Academy, 3/3 (2020),
320.

71 Miicahit Kagan - Miifide Merve Yazicioglu, “Investigation of Moral Distancing Attitudes of
University Students in Terms of Various Variables”, Uluslararas: Tiirk Kiiltiir Cografyasinda
Sosyal Bilimler Dergisi 6/1 (2011), 7.

72 Erol Giing6r, Degerler Psikolojisi (Amsterdam: Hollanda Tiirk Akademisyenler Birligi Vakfi
Yayinlari, 1993), 68.
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Education: The Case of Divinity Faculty of Cukurova University”, Cukurova University Journal
of Faculty of Divinity 15/1 (2015), 9.
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Our study shows that the level of religiosity and moral disengagement of women
is higher than that of men. This can be explained by the fact that women have a
more fair, empathetic, sensitive and harmonious nature. Therefore, this nature of
women directs them to establish a more sincere and emotional bond with God,
thus hindering their immoral behavior.

Allah Centeredness and Moral Disengagement in terms of Age and Age Groups

While there are positive significant relationships between age and Allah
centeredness (r=.189, p<.01); significant negative correlations exist between
moral disengagement and age variable (r=-.116, p<.01). Therefore, we can say
that as the age progresses, the level of Allah centeredness increases and develops
positively, and the level of moral distancing decreases. Alma recorded that there is
a low-level positive and significant relationship between the age variable and Allah
centeredness.” In his study, Kayiklik™ observed that religiosity scores increased
with increasing age, while Ayten’® stated that there was an age-related increase
in performing prayers. When the literature is examined in terms of the moral
disengagement variable, Ozcan and Erol found that there is a negative significant
relationship between the level of feeling the influence of religion and hedonism.
They found positive significant relationships between the dimensions of compliance,
security, benevolence and tradition.” The findings of these studies show parallelism
with our findings. In addition, in his study on university students Giines determined
that Allah centeredness mean scores did not differ significantly according to age
groups.”® In another study”, no significant difference was found between the age
groups in the moral disengagement variable, while Kogak® recorded that both the
moral disengagement and religiosity levels of students did not cause a significant
difference according to age groups. The literature, as in our study, found that there

74 Alma, A Field Research on the Relationship Between Others Centered Externality, Allah
Centeredness and Getting Affected by Gossip About One's Self, 46.

75 Hasan Kayiklik, Orta Yas ve Yashilikta Dinsel Egilimler, (Adana: Baki, 2003)

76  Ali Ayten, Relationship between Self-Actualization and Religiosity (Istanbul: Marmara University,
Institite of Social Sciences, Master Thesis, 2004), 86.

77 Ozcan - Erol, “Tendency of University Students towards Values and Relation of Religiousness
& Values (Sample of Karabiik)”, 931.

78 Glines, “The Relationship Between Allah Centeredness, Others Centered Extarnality and Positive
Cognitive Triad in University Students”, 43.

79 Kagan - Yazicioglu, “Investigation of Moral Distancing Attitudes of University Students in
Terms of Various Variables”, 7.

80 Kocak, “Ilahiyat Fakiiltesi Ogrencilerinde Ahlaki Uzaklasma ve Dindarlik {liskisi Uzerine Nicel
Bir Arastirma”, 121.
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will be an increase in the level of belief and religiosity with increasing age. The
reasons behind this can be interpreted as the increase in religious consciousness
and awareness with increasing age, experiencing rational inferences, grounding
of belief, and transition in the religious understanding from the level of imitation
to the level of investigation. In addition, while dealing with problems such as
finding a job, marriage, economic concerns, and the education of children in young
adulthood, a person may have gotten closer to the Creator and performed religious
acts such as trust, prayer and shelter. After one’s mid-life years, thought of death
and the afterlife may cause an increase in one’s religious beliefs and worship. The
decrease in moral disengagement in parallel with the increase in religious belief
can be attributed to the fact that participants regard religious knowledge and moral
knowledge as equivalent, and that religious knowledge brings about a positive
change in morality. As age progresses, a person can behave in a more balanced
and consistent manner when faced with the problems. In addition, the reflection
of religiosity on behavior, as well as belief and knowledge, indicates the existence
of a true belief in Allah.

Allah Centeredness and Moral Disengagement in terms of Marital Status
In terms of marital status variable, while a significant difference is found between
single (X=5.76) and married (x=6.10) groups in Allah centeredness mean scores
(t[500]=-4.432; p<.05); there is no significant difference between single (X=1.98)
and married (X=1.88) in terms of moral disengagement variable (t{500]=1.499;
p>.05). Karsl finds that there is no significant difference between married and
single people in terms of belief, but married people scored significantly higher
than single participants in terms of worship, religious feelings, intrinsic religious
motivation levels and general religiosity.®’ Another study found that married adults
are more likely to have an intrinsic religiosity model than singles and widows.
However, within the framework of the same variable, it was shown that there is
no significant difference between the models of externally motivated religiosity in
terms of marital status of all adults (married, single or widowed).®? Baynal found
that married people tended to be more religious than singles.*> Kogak found that
married people achieved significantly higher average scores than singles in terms

81 Necmi Karsh, Relationship of Anger Management and Religiousness (Erzurum: Atatiirk University
Institute of Social Sciences, Doctoral Dissertation, 2011), 185-190.

82 Mustafa Kog, “The Relationship Between Demographic Characteristics and Religiosity: An
Empirical Research on Adults”, Uludag University The Rewiev of The Faculty of Theology 19/2
(2010), 241.

83 Fatma Baynal, “The Research of Religiosity and Mental Health in Adults According to Some
Variables”, Journal of the Human and Social Sciences Researches 4/1 (2015), 214.
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of both religiosity and moral maturity.® These findings in the literature support
the results of our research. However, some studies only indirectly support the
conclusion of this study. For example, Serwinek® revealed that marital status does
not have a significant effect on ethical perceptions. Ozyer and Azizoglu®, on the
other hand, find that people’s ethical values do not differ significantly according
to their marital status. The reason why married individuals get higher scores than
singles at the level of religiosity can be explained by the need for greater effort in
being a good role model for one’s family and children, as well as the more regular
and disciplined life brought about by marriage.

Allah Centeredness and Moral Disengagement in terms of Education Level
In terms of education level variable, in the mean scores Allah centeredness,
elemantary and secondary school group (X=6.26); has a significantly higher mean
score than the high school (X=6.00), university (X=5.98) and second cycle & third
cycle degree (x=5.85) education groups (F=3.172; p<.05). In the mean scores of
moral distancing, elemantary/secondary school (x=6.26) and high school (Xx=6.00)
groups achieved significantly higher mean scores than both university (x=5.98),
second and third cycle degree (X=5.85) education groups (F=9.454; p<.05). In
similar studies, it was observed that there was a negative difference in religiosity
as the education level increased.’” It was also observed in the studies conducted
by Uysal*® | Kayiklik®, Koktas® and Ozbaydar® and Acar et al.”? that there was a
decrease in the level of religiosity as the level of education increased. Balc1 Arvas,
in her research on married adults, identified from the scale of feeling the effect of

84 Ali Kogak, The Relationship Between Moral Maturity and Religiosity: The Case of Adana
(Adana: Cukurova University, Doctoral Dissertation, 2022), 122-123.

85 Paul J. Serwinek, “Demographic & Related Differences in Ethical Views Among Small
Businesses”, Journal of Business Ethics 11/7 (1992), 555-566.
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Attitude”, The International Journal of Economic and Social Research 6/2 (2010), 59-84.

87 Veysel Uysal, “A Plot Study on Islamic Religiosity Scale”, Journal of Islamic Research 8/3-4
(1995), 270; Mehmet Taplamacioglu, “Yaslara Gére Dini Yasayisin Siddet ve Kesafeti Uzerinde
Bir Anket Denemesi”, Journal of the Faculty of Divinity of Ankara University 10 (1962), 150-
151.
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90 Mehmet Emin Koktas, Tiirkiye 'de Dini Hayat (Istanbul: Isaret Yaymlari, 1993), 78, 215.

91 Belma Ozbaydar, Din ve Tanri Inancinin Gelismesi Uzerine Bir Arastirma (Istanbul: Baha
Matbaasi, 1970), 57-63.

92 Niliifer Voltan Acar et. al., “Bireylerin Dindarlik Diizeylerinin Bazi Degiskenler A¢isindan
Incelenmesi”, Hacettepe University Journal of Education 12 (1996), 48.
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religion that the primary school group achieved a significantly higher mean score
than college/university and graduate groups. She also observed that secondary
school and high school groups achieved a significantly higher average score than
the college/university group.” The results of Sezen’s study® are also very similar in
terms of class variable. The studies in the literature are in line with the findings of
our research in terms of the negative relationship between the weakening of belief
or the decrease in religiosity and the level of education. ince states that the lower
religiosity scores of postgraduate graduates compared with other education-level
groups can be explained by a decrease in the need for religious belief, since the
education received increases the self-confidence of individual.”® Kog, on the other
hand, explains this result by social, psychological and cognitive factors such as the
fact that adults with a lower level of education, who have a more submissive religious
attitude and behavior, experience less religious doubt.*®

Our study showed that moral disengagement decreases as the level of education
increases. In Kaya’s research, it was determined that the moral judgment levels of
upper grade students were higher than those of students in lower grades.”” In Yilmaz’s
study, the scores regarding moral disengagement of participants with primary and
literate education differ significantly compared to those with secondary, undergraduate
and graduate education, but there is no difference between those with undergraduate
and graduate education.” Accordingly, as the level of education increases, moral
disengagement gradually decreases. These studies show parallelism with the findings
of our research in terms of the negative relationship between education level and
moral disengagement. Balci Arvas obtained results differing from the aforementioned
findings. In her study conducted on married adults, she found that as the level of
education increased, the level of personal values decreased. In the personal values
inventory, it was determined that the primary school group got significantly higher
mean scores than the university groups; the middle school group got significantly
higher mean scores than the university and graduate groups; the high school group

got significantly higher mean scores than the college/university and graduate groups.”

93 Arvas, “A Research on the Relationship Personal Values and Religiousness”, 53.

94 Abdulvahid Sezen, 4 Study on The Relationships Between Faith Development and Religious
Fundamentalism in a Sample of University Students (Izmir: Dokuz Eyliil University, Institute
of Social Sciences, Doctoral Dissertation, 2008), 157-160, 204.

95 Numan Ince, Piety and Psychological Resilience Relationship: Burdur Case (Isparta: Siileyman
Demirel University, Institute of Social Sciences, Master Thesis, (2019), 69.

96 Kog, “The Relationship Between Demographic Characteristics and Religiosity: An Empirical
Research on Adults”, 240.
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Ondokuz Mayis University, Institute of Social Sciences, Doctoral Dissertation, (1993), 92-93.
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The negative relationship between Allah centeredness and education level in our
study can be interpreted as the effect of the separation of religious and scientific
sciences in our education system. The positivist approach rejects religious elements
due to the distant attitude shown towards the metaphysical space. The opposite
is true in moral disengagement. Morality increases depending on the increase in
education level. These findings may be an indication that people focus on different
value systems due to the universalizing principles such as justice, right, and
righteousness instead of referring to religion in their moral decisions.

Final Evaluation and Recommendations

The conclusion of this study, which examined the relationship between Allah
centeredness and moral disengagement in terms of various variables, showed that
the findings primarily related to religiosity/belief are similar to the literature on
this subject. The present study also concluded that socio-demographic variables
are effective and determinant on the Allah centeredness levels of individuals. In
addition, our research results on moral disengagement are generally similar to
the literature in terms of variables. The negative significant relationship between
moral disengagement and Allah centeredness also overlaps with similar studies.
Our research results are limited to scale, method, time and sample, and the results
of studies to be conducted in different scales, methods, times and samples may
vary. To be able to discuss the relationship between Allah centeredness and moral
disengagement it is necessary to determine the factors having impacts in moral
disengagement and to demonstrate the effects of these factors in Allah centeredness.
Therefore it is meaningful the low effect of Allah centeredness detected as 5.6%
in moral disengagement. It may be possible to reach more detailed findings on
the subject with studies based on qualitative methods in which the relationship
between moral disengagement and belief will be discussed. In addition, it might
be suggested that new researchers could work on different studies in which the
characteristics and demographic variables of the study groups are increased and
diversified.
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Abstract

Codification was a widespread phenomenon in 19""-century Europe when the Majallah al-Ahkam al-Adliyyah (Civil Code
of the Ottoman Empire, henceforth Majallah) was created. The spirit of the times was such that Europe was heavily under
the influence of the French Civil Code. In such a context, the Majallah was envisioned as a means to fill the lacunae in the
law as applicable to the judicial system. Accepting the Majallah as a figh text transplanted into a codification paradigm
raises the problem of whether the imperatives of figh accord with those of that paradigm. This article examines the
phenomenon of codification and what functions it serves. The article also delves into the history of the Majallah in order
to investigate the extent to which it is an expression of a codified paradigm and thereby serves the same functions as the
latter. This investigation speaks to the larger imperatives inherent within any effort where Islamic law has been codified.

Keywords
Majallah, Codification, Functional Comparison, French Civil Code, Ahmed Jawdat Pasha

* Corresponding Author: Danish Naeem (PhD. Canditate), Ibn Haldun University, Alliance of Civilizations Institute, Istanbul, Turkiye.
E-mail: danish.naeem@gmail.com ORCID: 0000-0003-3782-6191

To cite this article: Danish, Naeem. “The Majallah as Codified Figh.” darulfunun ilahiyat 33, 2 (2022): 597-617. https://doi.org/10.26650/

di.2022.33.2.1150985
This work is licensed under Creative Commons Attribution-NonCommercial 4.0 International License @. BY _NC



mailto:danish.naeem@gmail.com
https://orcid.org/0000-0003-3782-6191

darulfunun ilahiyat 33/2

Introduction

First published in 1868, the Majallah was a text containing the rules of figh,
specifically those pertaining to transactions. It was enacted by decree of the Ottoman
Sultanate after a committee of scholars had been commissioned to produce a text
that would be used in the Nizamiye Courts.! By virtue of being a legislation and a
code, it is often seen as the first useful instance where figh had been successfully
codified and applied in a real-world setting, if not an entirely modern one.

The Majallah which has seventy-three chapters and 1,851 articles is divided into
sixteen books.” Following the first article are ninety-nine general and universal
axioms that are intended as an aid for the judge in cases where guidance is not found
in the Majallah proper, which starts with Article 101.*> The Majallah evidently does
not run the gamut of figh topics, as do the axioms that antecede the substantive figh
rules forming the bulk of the text. The presence of two different genres in a specific
order suggests also that this does not purport to be an academic text but one that
fulfills a different function, being internally coherent as a legal text in the modern
sense.* Another indication of this was the use of selection of rules from within the
Hanafi madhhab, or school of law, without consideration for the imperatives of legal
reasoning but the needs of the time and the welfare of humanity, a justification that
would be used in later codifications to conform to European norms. These features
all hint toward a European influence in the context of the Majallah.’

Codification is a phenomenon that accompanied the advent of nation-states.
One who accepts that it was relevant in the formation of the Majallah would
need to delve into an analysis of this phenomenon. What is meant when the term
codification is used with respect to law in the Western paradigm? What are the
problems it is expected to solve? What are the characteristic principles inherent to
this form of legal articulation? These questions are important because if any rules
of figh are expected to be transplanted into a codified legal paradigm, the raison

1 For Nizamiye Courts see Avi Rubin, Ottoman Nizamiye Courts: Law and Modernity (New York:
Palgrave Macmillan, 2011).

2 Ahmed Akgiindiiz, Karsilastirmali Mecelle-i Ahkam-i Adliye: Mecelle Ta dilleri ve Gerekgeleriyle
Birlikte (Turkey: Osmanli Arastirmalari Vakfi, 2013).

3 Necmettin Kizilkaya, Legal Maxims in Islamic Law: Concept, History and Application of Axioms
of Juristic Accumulation (Leiden, The Netherlands: Brill | Nijhoff, 2021), 221.

4 The two genres are legal rules and legal maxims. See Tahsin Gorgiin, ““Yeni’ Anlama ve

Yorumlama Yéntemlerinin Fikih Ustiliine Gére Durumu,” Isldmi Ilimlerde Metodoloji: Usiil
Mes’elesi 1,2005, 685.

5 See Murteza Bedir, “Fikih to Law: Secularization through Curriculum,” Islamic Law and Society
11, no. 3 (2004): 389.
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d’etre would be to realize these functions. However, as would any transplant in
an inorganic context, this contrived transformation would raise certain problems
requiring examination.

The driving force behind the Majallah was not the principles that characterize
codification but the professed desire to resort to local norms rather than imported
or transplanted ones when determining the blueprint of a nascent legal system.
The Majallah was enacted piecemeal over a period of eight years starting in 1868
and ending in 1876. However, the larger historical context was one where the
proponents of modernization were pushing reforms conforming to the European
trends of the time, which were for the major part, colored by the principles of
codification. The milieu in which the Majallah had been created was one where the
French legal system was held as the standard for legal achievement. The zeitgeist
meant that formulative agents of the polity understood that a modern effective legal
system needed to be patterned after European ones, which had for the most part
been influenced by the French Civil Code. Furthermore, the Ottoman state had
transformed through internal and external impulses into a form where the system
necessitated legislation to fill a gap which, in turn, was necessitated by the very
character of the system. That the Majallah is unique in its character and that the
factors that gave rise to it were not organic but external to figh as a discipline also
hint at the European influence underlying it.°

The French Civil Code of 1804 is generally considered the epitome of the science
of legislation in the modern age. This judgment is justified by the fact that this code
has known extraordinary success throughout the world over the last two centuries:
It has been adopted in many countries of continental Europe and Latin America as
well as being taken as a model of civil codification in the Americas, Asia, Middle
East, and Africa, especially in the countries that had been colonized by France,
whether through wholesale translation or with considerable modifications.’

A number of works have engaged with Islamic law and codification. Tarek
Elgawhary has taken the opinions of the ‘ulama’ of 20"%-century Egypt regarding
the codification of the law of personal status and examined their arguments for and

6  Kuzilkaya, Legal Maxims, 180.

7  Damiano Canale, “The Many Faces of the Codification of Law in Modern Continental Europe,”
in 4 Treatise of Legal Philosophy and General Jurisprudence: Vol. 9: A History of the Philosophy
of Law in the Civil Law World, 1600-1900; Vol. 10: The Philosophers’ Philosophy of Law from
the Seventeenth Century to Our Days, ed. Enrico Pattaro et al. (Dordrecht: Springer Netherlands,
2009), 149, https://doi.org/10.1007/978-90-481-2964-5_4.
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against it.® Guy Burak has focused on the conceptual issues that have been debated
regarding codification and Islamic law in the scholarship dealing with the last
two centuries.’ In a similar vein, Anver Emon has argued for the compatibility of
Islamic law with codification, taking the view of a different approach towards the
politics of the state.'” Leonard Wood has examined legislation as an instrument of
Islamic law, comparing premodern and modern views with respect to its Islamic-
ness.!! This article will first establish how the impulse behind the Majallah was
affected to a great extent by the French codification regime, then it will address
the phenomenon of codification and the imperatives it brings to bear upon rules
in a legal context. Lastly, the article will address how figh fares when considered
in light of those very imperatives.

The Making of the Majallah and French Influence

The Majallah does not claim explicitly to be codified law or a code. Taken by
itself, it is a standard figh text with its casuistic rules and division into chapters
using a particular scheme not dissimilar to figh manuals that were being taught
in madrasas at the time, though with some differences.'? When the Majallah was
created, the historical context was a peculiar one. The Ottoman Sultanate was in
its death throes, and internal and external pressures acted in concert to create the
conditions for a change of legal regime. It would be relevant here to discuss the
extent of the foreign influence on the Majallah, in particular the French character
of this impetus.

8  Tarek A. Elgawhary, “Restructuring Islamic Law: The Opinions of the ‘Ulama’ towards
Codification of Personal Status Law in Egypt,” ProQuest Dissertations and Theses (Ph.D.,
Ann Arbor, Princeton University, 2014), ProQuest Dissertations & Theses Global; Publicly
Available Content Database (1640769548), https://www.proquest.com/dissertations-theses/
restructuring-islamic-law-opinions-i-ulama/docview/1640769548/se-2.

9  Guy Burak, “Codification, Legal Borrowing and the Localization of ‘Islamic Law,”” in Routledge
Handbook of Islamic Law, ed. Khaled Abou El Fadl, Ahmad Atif Ahmad, and Said Fares Hassan,
Ist ed. (New York: Routledge, 2019), 389-99, https://doi.org/10.4324/9781315753881-25.

10 Anver M. Emon, “Codification and Islamic Law: The Ideology Behind a Tragic Narrative,”
Middle East Law and Governance 8, no. 2-3 (November 28, 2016): 275-309, https://doi.
org/10.1163/18763375-00802008.

11 Leonard Wood, “Legislation as an Instrument of Islamic Law,” in The Oxford Handbook of
Islamic Law, ed. Anver M. Emon and Rumee Ahmed (Oxford University Press, 2018).

12 Some examples would be Multaqa al abhur, Quduri, and al Ikhtiar. These and others were the
sources to which the creators of the Majallah resorted when they produced the latter text. For
the Multaqa, see Stikrii Selim Has, “The Use of Multaga’l-Abhur in the Ottoman Madrasas and
Legal Scholarship,” Osmanli Arastirmalar: 7, no. 7-8 (1988), http://dergipark.ulakbim.gov.tr/
oa/article/view/5000116787.
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There is evidence that there was a conspicuous desire to import the French Civil
Code wholesale through a simple translation or derivation. On one side were the
mutafarnijin (or Francophiles) such as Kabuli Pasha (d. 1877), who would insist
upon this, while on the other side were people such as Ahmed Jawdat Pasha (d. 1895)
and Rushdi Pasha (d. 1882), who advocated for figh as a solution to the lacunae
present in the law and to have it be the law of the Nizamiye Courts."® The existence
of external political pressure for the same purpose was also an incontrovertible
reality. The French ambassador at the time, Monsieur Bourée (d. 1886) — apparently
the most powerful of the ambassadors in Istanbul at the time according to Jawdat
Pasha — desired to have the Civil Code taught in the halls of the Divdn-1 Ahkam-1
Adliyye by appointing a teacher from France and to furthermore have the Civil
Code enacted in the Nizamiye courts.'

A short account of the making of the Majallah can be found in the memoirs of
Ahmed Jawdat Pasha, who relates how the everyday claims brought before the
Tijarat (Commercial) Courts had become too much to handle, as foreigners did
not want to approach the Sharia Courts. Sharia law did not permit the testimony
of non-Muslims against Muslims, nor that of the musta 'man against the dhimmi,
15 and this discrimination made such foreigners — who were, for the most part,
Christians — shun the Sharia Courts and advocate for the use of the French Civil
Code in the Nizamiye Courts.'®

Meanwhile, the express position of the framers of the Majallah, which included
Jawdat Pasha, with respect to the reasons for the Majallah are expressed in the short
essay that precedes the Majallah proper. To know this will provide a foundation
for comparing the mentalité of the Majallah with that of the Civil Code that was
competing with it."”

The framers of the Majallah start their argument with an overview of how
any legal system is structured: with mention of marriage, transactions, and penal

13 See Ahmed Cevdet Pasa, Maruzat, ed. Yusuf Halagoglu (Cagr1 Yayinlari, 1980), 199-201.

14 Ahmed Cevdet Pasa, Tezakir, ed. Mehmet Cavid Baysun, vol. 4 (Ankara: Turk Tarih Kurumu
Basimevi, 1953), 95. Pasa, Maruzat, 200.

15 The terms musta’man and dhimmi are relevant in the Ottoman context where the Dar al Islam/
Dar al Harb paradigm was applicable. In such a context the former referred to a person given
security for a temporary duration while the latter denotes a ‘protected’ person or non-Muslim
living in the lands of Islam (Dar al Islam) but whose life and property are protected under the
Sharia.

16 Ahmed Cevdet Pasa, Tezakir, ed. Mehmet Cavid Baysun, vol. 1 (Ankara: Turk Tarih Kurumu
Basimevi, 1953), 62-63.

17 For mentalité, see Pierre Legrand, “European Legal Systems Are Not Converging,” The
International and Comparative Law Quarterly 45, no. 1 (1996): 60-64.
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matters.'® The Sharia also has the additional category of ibadat (forms of worship),
but the aforementioned three categories are common to all civilized nations. The
framers then admit that contemporary commercial transactions had evolved,
such as those pertaining to the polichay (bills of exchange) and the laws of iflas
(bankruptcy), to an extent that had required the creation of independent legislation
relevant to those particular areas of commerce. This had resulted in the formation
of the Commercial Code, the Tijarat Kaniinnamesi which catered to the aspects of
conventional practice, while in other matters recourse was still made to the basic
civil law." Issues such as rahin (pledge), kafalat (bail), and vakalat (trusteeship)
were treated in a manner similar to penal matters that involved claims of rights
violations. That had been perceived to be a lacuna in the legal fabric, and several
statutes in the form of kaniin (code) and nizam (regulation) had been issued to
address it.?* However, these efforts had not managed to supplant the laws of figh
which had been used time and again to cover this deficiency in the legislation,
specifically the area of figh that pertains to mu ‘@malat (transactions). The framers
also admit that there were certain complications that were encountered, with
these matters being sent to the Sharia or civil courts on occasion; however, these
problems were rendered ineffective once the Tamyiz-i Hugiig Majlislari (Courts
of Cassation, or appellate courts) were formed. These courts were placed under
the authority of hukkam (judges) who decreed cases falling under the purview of
the Sharia or relating to civil matters in accordance with the laws of figh or civil
legislation respectively.

However, and here is the crux of the argument, the civil laws were also based
on the Sharia, and the judges of the Courts of Cassation not being equipped to
understand the workings of figh often and inevitably left them vulnerable to
charges of arbitrariness stemming from si-i zann (malignant suspicion), as if
they had been disposed to rule not based upon legislation but juridical whimsy.
This was the situation of the Courts of Cassation. When looking at the Tijarat

18 For the names and official designations of the framers of the Majallah, see Akgiindiiz,
Karsilastirmali Mecelle, 46.

19 The Commercial Code of 1850, a translation of the French Commercial Code of 1807, was
considered to be defective and inadequate due to the fact that it was effected in a hurry and
later underwent modification because it did not fulfill commercial needs. Giilnihal Bozkurt,
Bati Hukukunun Tiirkiye 'de Benimsenmesi: Osmanli Devleti’nden Tiirkive Cumhuriyeti’'ne
Resepsiyon Siireci, 1839-1939, vol. 164 (Tiirk Tarih Kurumu Basimevi, 1996), 203; Mustafa
Sentop, “Tanzimat Doénemi Kanunlastirma Faaliyetleri Literatiirii,” Tiirkiye Arastirmalar
Literatiir Dergisi, no. 5 (May 1, 2005): 655-56.

20 See Halil Inalcik, “Kanin,” in Encyclopaedia of Islam, Second Edition, ed. P. J. Bearman
et al., Encyclopaedia of Islam (Brill, April 24, 2012); Halil Inalcik, “Kanun,” in 7DV Islam
Ansiklopedisi, accessed July 25, 2022, https://islamansiklopedisi.org.tr/kanun--hukuk.
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Mahkamalari (Commercial Courts), similar difficulties were encountered, and
matters impertinent to commerce gave rise to problems, because the governing law,
the Tijarat Kaniinnama-i Humayin (Commercial Code of 1850), did not address
such issues and no recourse could be had in any of the laws of Europe, as these
had not been posited as laws of the Ottoman Sultanate. If these matters were to be
looked at from the perspective of the Sharia and thereby sent to the Sharia Courts,
they would need to be reconsidered from the very beginning, notwithstanding the
mutual incongruities of the principles governing each type of court, thus leading
to a dilemma, and this implies that such a transfer might not be possible. If instead
the members of the Commercial Courts were entrusted with the solution, these
members would be handicapped in the same way as those of the Civil Courts due
to their lack of qualifications regarding figh.

Based on this explanation, one can discern that the growth in the commercial
practice had been the cause for the special commercial legislation where lacunae
were found, and this in turn had led to the creation of statutes to address this
deficiency. However, such problems could not be fully resolved, and the ultimate
recourse had to be made to figh. At that point, the relevant courts did not have the
necessary qualifications to apply the rules and reasoning of figh on such occasions,
and this directly led to the need for such a code that would be accessible to the
members of those courts. The lacuna in the law was apparently the crossroads where
the choice between a pure transplant and a figh text had become relevant, but the
socio-political milieu was such that legislation was the only choice. Legislation
in that milieu took the form of a code, with the exemplar of codification being the
French Civil Code.

The dispute between Ahmed Jawdat Pasha and those espousing the French Civil
Code was about the substance of the envisioned law, not a question of its form or
its discursive character. Even once Jawdat Pasha prevailed and the Majallah had
been born as a child of the figh textual corpus, this did not take away from the
fact that it had been enacted in a legislative manner after the fashion of the French
Civil Code and the established mindset of the Ottoman statesmen who had been
influenced by French ideas of how law should be. Comprising a fundamental part
of those ideas is the phenomenon of codification.

Codification
The word codification was concocted by Jeremy Bentham from the Latin noun
codex (block of wood) and the Latin verb facis/facere (to make).?! In the context

21 Csaba Varga, Codification as a Socio-Historical Phenomenon (Budapest: Akadémiai Kiado,
1991), 19.
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of the legal system, codification means to articulate law in a written form. Though
codification may perform this function of expression, it is does not subscribe to
any inherent values by virtue of its form: “it has nothing to do with the goodness
or badness, the wisdom or folly of that which is codified”.?? In itself, codification
is “a neutral form, an instrument to bring about a transformation of the structure
and content of the law.”? The linguistic meaning of the term with respect to a text
is simply to reduce it to a code, or to systematize or classify it.* Thus, codification
essentially performs a reductive function. It passes over or makes redundant one
or more possibilities of legal precept or interpretation in favor of a single version.

The code may be created in order to bring about the resolution of any of several
possible problems. Old laws fallen into disuse might need to be effaced. Repeated
amendments and legislative volatility may have left the law inscrutable or buried
in a legislative nook. Exceptions to the rule may have accumulated over time,
obfuscating the rule itself. An inconsistency might exist in the way related laws
are expressed or how laws belonging to diverse subjects coexist. Laws pertaining
to the same subject matter may also manifest divergent “economic and social
philosophies of the different decades in which they were enacted” and thus need to
be modified to reflect the mores of the time.* Another problem that the code may
be employed to surmount is the entrenchment of the legitimacy of a new political
order.?® Thus, through the establishment of a code, the new polity cements its
authority as law-giver and infuses the mechanisms of control with its will.

Two species of codification exist: substantive or true codification®” and formal
codification.?® The former consists of the “systematic and innovative constructions
of a body of written rules relating to one or several defined matters, founded
on a logical coherence and constituting a basis for the growth of law in a given

22 F.F. Stone, “Primer on Codification,” Tul. L. Rev. 29 (1954): 303.

23 Varga, Codification, 14.

24 Merriam Webster's Collegiate Dictionary (Eleventh Edition) (Merriam-Webster, Inc., 2004).
25 Stone, “Primer on Codification,” 304.

26 1bid, “The new State which has come into being by dint of revolution or treaty and desires
to state originally its legal principles; the old State which by revolution has overthrown its
government or governing class and wishes to state the aims of the new order; the State that
desires to imitate the laws of another State; the monarch who desires to leave as his monument
an enduring memorial in the form of a complete legal system; the legal reformers who seek to
impress the legal structure as a whole with the conclusions of a new economic or social order;
all these present situations for which codification has been proposed or used to resolve.”

27 See Jean Louis Bergel, “Principal Features and Methods of Codification,” Louisiana Law Review,
no. 5 (1988 1987): 1077-88..

28 Ibid, 1088-97.
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domain.”” The latter is characterized by the recognition and categorization of rules
already in existence. This type is also termed as a consolidation or restatement.*°
Substantive codifications are largely but not exclusively the defining feature of civil
law countries. One example of substantive codification is the statutes introduced
in India in the 1800s. Similarly, formal codifications are not unique to common
law systems, though they are prevalent there.

Modern codification efforts seeking to impart substantive or true codification to
Islamic law incline towards this type of codification, in many cases taking place in
former colonies of civil law?! or common law countries but where the legal fabric
has been reconstructed using substantive codification.** At a cursory examination,
the Majallah is an example of formal codification, while the Civil Code that had
provided it its motivation is evidently closer to substantive codification. When
the Majallah came into being, the rules of figh existed in a voluminous textual
corpus and served as the source for the Majallah. In that sense, the Majallah is a
consolidation of the figh pertaining to mu ‘amaldt (or transactions).

The codification phenomenon may be considered from the perspective of three
discursive effects: legislative technique, legal theory, and legal philosophy. ** Upon
a separate examination of these aspects, one can discover the conventional view
that has prevailed in European legal culture. Also helpful is the definition given
by Scarman who states succinctly:

A code is a species of enacted law which purports so to formulate the law that it becomes
within its field the authoritative, comprehensive and exclusive source of that law.3*

Legislative Technique

This is the idea that the law must be simple and accessible to its subjects as
well as to its practitioners. It should be known and understood so that ignorance of
the law is not an excuse at a very pervasive level. The law must also be coherent
and not permit contradiction across its width and breadth inasmuch as antithetical

29 Ibid, 1075-76.
30 Ibid, 1076.
31 Such as Egypt and Iraq.

32 One example is Pakistan where some effort has been made to ‘Islamize’ the laws. For an analysis
of these efforts see Martin Lau, The Role of Islam in the Legal System of Pakistan, London-
Leiden Series on Law, Administration and Development 9 (Leiden ; Boston: M. Nijhoft, 2006).

33 Canale, “Many Faces,” 137.

34 L.G. Scarman, “Codification and Judge-Made Law: A Problem of Coexistence,” Indiana Law
Journal 42, no. 3 (1967): 358.
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rules or alternative solutions to a case must not exist. Finally, the law must be all-
encompassing, not omitting any possible cases that might appear before the court
so that there remains no necessity to turn to another source of law for the case at
hand. Comprehensiveness endows the code with “all the law within its field, whether

the law’s historical source be statute, or custom in the shape of judicial decision.”*

This perception of the code as a self-contained and self-referential system illustrates,
possibly better than anything, the deep-seated conviction of civilian jurists that law can be
reduced to propositional knowledge and that it is useful to organize the law in this way.3¢

Legal Theory

According to this idea, the enactment of a code entails the relegating of all
other sources of law to insignificance in comparison to the new code which would
reign unchallenged and without peer. Such annihilation of all rivals is necessary
because it ensures the possibility for development and reform. It necessitates that
judges consciously overlook any role played by extra-legislative elements in the
interpretation of the code. The formulation of the erstwhile law that preceded the
code thus becomes irrelevant. The dead law is buried for good. The exclusivity
of the code stems partly from the notion, more imagined than real, that the code
is meant to exhaust all legal solutions. Even where the code allows for reference
to externalities, this permission keeps legal authority within the prerogative of the
code. That the code purports to exclusive authority has significant implications for
all other past legislative forms, rendering them obsolete. Sources of law such as
custom are relegated to a merely commendatory character, as the code becomes
the only acknowledged law so-called and the only legitimate bearer of norms.

It becomes apparent that in codified legal systems, all law is understood as a
system of commands exclusively enacted by the sovereign. This provides the said
sovereign stringent control of all legal content and form: any legal materials and
sources besides the sacrosanct code may be permitted an existence as ‘law’ only
if the sovereign wills them as such. This sacred and ‘anointed’ character of the
code whereby it has become ‘the chosen law’ abrogates existing law as an older
dispensation. This resembles canonization, wherein selected texts are chosen in
order to impart them with divine authority while the remaining become apocrypha
and of dubious legitimacy.

35 Ibid, 359.

36 Pierre Legrand, “Strange Power of Words: Codification Situated,” 7ul. Eur: & Civ. LF 9 (1994):
16.
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Legal Philosophy

At this level of discourse, upon examining the phenomenon with respect to the
nature of law itself and legal authority, codification can be seen to have become
the mechanism for realizing a paradigm governed by the principles of liberty and
equality through a positive articulation of these principles and by manifesting them
in the other rules that make up the system. The principle of equality would include
the notion that all citizens have equal rights under the sovereignty of the law, and
this paradigm frowns upon discrimination based upon the religious conviction of
the subjects of the law.

Enactment implies the conferral of authority as well as the force and legitimacy
of democratic and technical deliberation and the involvement of the “whole
community”.?” These ideas have interesting implications for codification. To
assert that the enactment of a code an act of law-making is trivial, but the fact
that this code lays claim to exclusive sovereignty is a matter worthy of deeper
scrutiny. In this 19% century-European idea of law, a code displaces authority from
the maker of the law to and hands it to the law itself. Indeed, it would seem that
the modern nation state invokes obedience through the authority of the law qua
code. No entity appears to exist behind the law pulling its strings; the law must
be obeyed for its own sake and not because some intelligent entity commands it.
Modernity’s progress from a unitary sovereign to a nation-state reinforces such
a notion. Furthermore, severing ties to former constructions of the law creates
ruptures in the understanding of the law. The imperatives of development and
reform, essential objectives of a code, require that interpretation not have recourse
to any law that has been superseded by the code. This is fathomable but throws
into relief the problem inherent in codification: a necessary rupture of epistemic
authority. The very act of overt lawmaking through a code denotes a usurpation of
legal authority. The impulses that spawn codification (i.e., the need for development
and reform) are necessarily accompanied by the need for exclusive authority that
imbues the code, and it is this concomitant authority that precludes any rival
claimant to legal and thus normative sway.

The Functions of Codification: How Does Figh Compare?

Recalling the functions that are served by codification with respect to the law
would be appropriate here. One of these is a reductive function that entails the
post-codification product to represent the law exclusively. Figh similarly has had
the notions of specification and abrogation as developed by the jurists. Moreover,
codification performs a comprehensive function whereby all rules and norms that

37 Scarman, “Codification and Judge-Made Law,” 359.
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are meant to regulate human behavior are included in the sanctioned corpus of
laws. When looking at figh, however, the rules derived from the Divine texts are
supposed to cover all acts for which human beings are responsible. Therefore, figh
addresses a vast variety of human behavior, even transcending that which may
be sanctioned by the courts. Thirdly, codification performs an enactive function
that serves to legitimate and elevate the text to an official status recognized by
the judicial system. In a sense, all other functions can be seen as the consequence
of the last (i.e., enactive) function. Enacting a code makes all other relevant rules
inadmissible in a court of law. When looking at enactment, figh is again different,
and the historical distinction between figh and siyasa (governance/statecraft) and
then between figh and ganiin (ruler’s ordinance) had persisted until the Majallah
where with certain rules having been ratified by the ruler’s executive authority.
These were distinguished from the rules of figh, which did not undergo this type
of enactment. A fourth function is rationalizing function, in which the code and
brings order and a particular kind of logic to the selected body of rules.

One can observe that a text in the figh paradigm might subsume the same
objectives, albeit in ways and forms that are different to those of codification,
and these methods bear little resemblance to the means used to effect legislation.
However, a qualitative difference exists between the functions performed by
codification and any functions that figh seeks to perform, because all the functions,
whether reductive, comprehensive or otherwise, are imbued with a different sort of
mentalité than the phenomenon observed in 19"-century Europe. When addressing
the hermeneutic functions, figh also contains certain devices for effecting changes
in a text. However, these are of a different nature to the purported functions of
codification due to its view of the legal text and its place with respect to the state
and the subject populace. The codification phenomenon seeks to mold the text with
a view to achieving certain objectives. In this project, the pre-text is important
only as far as material for the ultimate product (i.e., the code) and supersedes the
pre-text in its primacy and authority as a reference and ultimate arbiter in case
of competing texts. The imperatives of figh are such that hermeneutic principles
are weighted towards determining the will of the author of the law rather than the
considerations of its audience. Thus, textual considerations come before extra-
textual ones. This can also be understood as straying into the realm of eisegesis
from that of exegesis.

The quest for simplicity is patently an extra-textual consideration in the sense
that the purpose is to uncomplicate the task of the consumer and the practitioner of
law. This is thus a consideration that functions from the perspective of the audience.
The more a society develops in the sense of complicated situations requiring
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resolution, the more its law mirrors such complexity in the way rules are expressed
and in the way these address diverse cases. When considering the way figh has
developed over more than a millennium, to encompass its complexity in a single
text while remaining true to the imperative of simplification would be unrealistic.
Figh has always been the domain of the expert and scholars have had famously
spent long years studying with different teachers and travelling to distant lands
for such knowledge. Of course, this does not rule out the existence of texts that
have been written specifically for lay or beginner audiences. However, ultimately
the application of figh in the courts has been seen as the province of the trained
scholar. The framers of the Majallah seem to have recognized the scarcity of such
trained scholars and intended the Majallah to provide guidance to such individuals
who would adjudicate in the courts and be able to resort to some level of figh even
while not being able to access its diversity and complexity.

Wherever human endeavor and a multiplicity of minds is involved, the potential
always exists for incoherence and contradiction; however, the presence of a singular
source and voice means that figh is at least different from a code in the aspect
that one does not need to assume a singular voice when reading the Quran and
sunnah, as they are both ultimately the utterances of one Supreme Author. Still,
one does need to do so when reading a code. The very definition of figh clarifies
itself as the product of human endeavor, but one derived from a Divine text.
With respect to authority, each school of thought in figh has its own mechanism
for determining the more authoritative rules from others, but this determination
does not compare to the categorical exclusion of pre-existent rules as occurs in
codification. This authoritarian characteristic found in codification is not to be
found in the figh tradition.

Does the Code Have Benefits?

The many advantages a codified form brings to the law are compelling. The
code brings the concept of logic and order into the legal sphere. The plethora of
legal propositions and ideas become coherent and perhaps even consistent as
they take the shape of a code, one where meaningful interrelationships may be
discerned as opposed to random, arbitrary, and dispersed notions.*® This order is
part and parcel of the oft-touted formal rationality that is supposedly a feature of
developed civilizational systems.

This order and method that is introduced into the law serves to make it clear and
accessible to the layman, the subject of the law who has perhaps the most to benefit

38 Stone, “Primer on Codification,” 307.
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from an understanding of the mechanism of social control that increasingly regulates
a large portion of his existence. One may also claim that codification makes the
law accessible to the lawyer and the judge, and this assertion would certainly have
a better claim to truth than the former one. In the workings of the legal system, it
is indeed the legal profession that is the most involved with questions regarding
what the law is and how it affects the facts of any dispute.

The sine qua non of codification is, as said earlier, its reductive function. Thus,
the code reduces the plurality of law and legal concepts to a singular uniform body.
This uniformity goes some way towards making the law accessible and easier to be
discovered. The quality of uniformity and clarity together lead to certainty, a highly
desirable value and one of the principal reasons given for adopting codification.
This certainty also allows laymen to order their affairs according to what the law
requires, because the probability of the courts deciding in a certain manner gives
sanction to certain behaviors in the subjects of law. On the other hand, lawyers
similarly benefit, while judges are supposed to take the code as a starting point in
their deliberations. Thus, law becomes more predictable. Moreover, setting down
a code as law serves to diminish the discretion of the judicial organ of the state
who, not entrusted with a legislative role, at least according to democratic theory,
is not expected to make law, only just to discover and apply it.

As stated earlier, codification is a neutral form and a method. However, this
article will show how even a method may not be value-neutral. One should be
wary of assertions regarding the supposedly neutral character of codification in a
system of law. As McLuhan perspicaciously puts it, “The ‘content’ of any medium
blinds us to the character of the medium.” It is typically the medium that mediates
between the elements of society and “shapes and controls the scale and form of
human association and action.”*

Perhaps the codified legislation is found to create a measure of certainty in the
legal system. However, it would be rash to expect that as social change outstrips
legislative foresight and the code becomes less and less relevant, and as judges
gain increasing recourse to extra-legislative considerations, this degree of certainty
would remain constant. In fact, certainty in the first place is a myth, as this notion
of certainty-through-uniform-law assumes consistent application of deductive
modes of reasoning by judges who are rarely constrained or obligated to act in
such a fashion. Actual judicial activity is technical and discretionary and contrary
to imaginary notions that owe their outlook to the civil law way of thinking.

39 Marshall McLuhan, Understanding Media: The Extensions of Man, 1st MIT Press (Cambridge,
Mass.: MIT Press, 1994), 9.

40 Ibid, 9.

610



Naeem / The Majallah as Codified Figh

The discretionary nature of judicial activity lays bare the myth of uniformity.
Over time, the code becomes increasingly removed from the exigencies of social
practice and consequently from juristic considerations. As this happens, its role
as arbiter of what the law is considerably diminished.

The struggle once exerted on behalf of the code was therefore largely replaced by the struggles
of judicial practice. Codification lost its original raison d’étre. In other words, from being
master of establishing the law, the code became degraded primarily to a conceptual-referential
framework of the everyday practice of shaping the law. It is no longer the embodiment, but
rather a mere reference-basis of the living law.*!

One of the much-heralded functions of the code, to wit, that of accessibility
to the public (i.e., the lay person) turns out to be fallacious upon considering the
implications of how the code comes to relate to judicial activity. While assumed
to literally embody the law, the statute results in a determinate form only through
the transforming medium of judicial activity, which may take some or many
diverse hermeneutic routes to its conclusion. The claim that the codified law will
somehow transform the law into a comprehensible reality for the lay population
is largely unfounded:

How can one truly present as clear and certain that which acquires meaning only through
judicial interpretation which is at once technical and essentially discretionary? The problem
is compounded by the danger that lay persons, encouraged by the apparent accessibility of
the code’s language, will think that they understand the law.*

Even though they are specialists in the legal arena, lawyers are scarcely possessed
of the certainty that comes from specialized knowledge of the law. The presence of
various interpretations and variable weights that may be assigned in the course of
judicial reasoning make the knowledge of what the law is a most inexact science.

The idea of code-as-law is symptomatic of a particular type of rule-based thinking.
In other words, those advocating the code as being conducive to the operation
of law, whether amongst the specialists or the laity, have a peculiar conception
of what law is and how it works. The simplistic notion that law is a set of rules
identifies closely with the movement known as legal positivism. The positivist
conception stands upon two basic assumptions: Firstly, the status of law qua law
is contingent upon the fact that it has been laid down or posited and secondly, law
is conceived as a “finite and comprehensive code.” Codified law would evidently
be par excellence the type of law referred to as positivistic by combining the two

41 Varga, Codification, 120.
42 Legrand, “Strange Power of Words: Codification Situated,” 20.

43 Brian Simpson, “The Common Law and Legal Theory,” in Legal Theory and Common Law,
ed. William Twining, 1986, 11.
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assumptions as a whole. This jurisprudential mindset runs into difficulties when
it encounters a notion of law contrary to the positivist notion. One such example
would be custom, with Islamic law being even more relevant here. Law that is
conceived this way loses its human character, and context as a functioning institution
and becomes objectified. An increasing number of jurists find this conception of
law to be simplistic and lacking a conceptual depth corresponding to reality. They
profess that “law simply cannot be captured by a set of rules, that ‘the law’ and
‘the written rules’ do not coexist, and that there is indeed much ‘law’ to be found
beyond the rules.”*

As aresult, this understanding creates a chasm between the reality of what law is
and how it is represented in the juristic discourse. The code erects an epistemological
obstacle to knowledge of all things legal:

In other words, it could be that a code leads the jurist astray by suggesting that to have
knowledge of the law is to have knowledge of the rules (and that to have knowledge of
the rules is to have knowledge of the law!). It could also be that, in its quest for rationality,
foreseeability, certainty, coherence, and clarity, a civil code strikes a profoundly anti-
humanist note.*

The role that codification serves with respect to the law may justify a limited
analogy to the way a primary religious text functions as the basis upon which all
juristic and jural activity turns. That any usurpation of the legal order in a Muslim
society could succeed without attempting to displace the texts that are fundamental
to the Islamic legal enterprise and supplant them with an alternative, especially
one that is so pliant to the imperatives of political will, would be unsurprising. A
more significant difference occurs in the way that texts such as the Qur’an and
Hadith are used by the gadis or jurists compared to how a code lives in the legal
system: The usil al figh (or hermeneutic principles) that are cardinal to the nature
of Islamic law draw robust boundaries around juristic endeavor, boundaries that
are largely absent in paradigms where the integrity of texts has not acquired such
a hallowed character. In a codified legal order, the code is the be-all and end-all.

Legal practice is to flow through the conceptual structure and system of the code. The
legal process may only take place within these limits: it is the alpha and the omega. The
code maintains its organizing, orientating and methodological functions even when the re-
assessment of judicial practice actually runs against codelaw. It is the conceptual system and
institution of the code that invariably provide at least the medium of regulation by judicial
practice: its officially only referable source of inspiration, components, methodological

foundations, and form of expression.*®

44 Legrand, “Strange Power of Words: Codification Situated,” 18.
45  Ibid, 18.
46 Varga, Codification, 121-22.
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The Code as Exclusionary Instrument?

As mentioned earlier, the code is by definition reductionist and hence exclusionary.
A choice is made between multiple competing legal concepts, one of which is
elevated to the station of the code. This exclusion is analyzed by Legrand, who
gives the examples of the Quebec code and the European civil code and states that
codification “pursues the implementation of a universal language of recognition
and adjudication.” In doing so, the code effectively leads to the marginalization of
sub-cultures, as in the case of the Quebec code where Anglophiles were deprived,
and of ways of thinking about the law, as in the case of the European code which
would lead to the extinction of the common-law way of thinking. The code constrains
individuals to cases and situations envisioned by the code; thus, as they invoke the
authority of the code, their particular cases are subsumed within the universal reality
espoused by the code. By omitting certain content from the code and enacting this
‘negative space,’ the code deliberately excludes certain social conceptions. This
effect of monopolization becomes certain because a code necessarily arrogates
for itself exclusive authority.

Moreover, the disposal of competing interpretations definitively deals a
debilitating blow to intellectual inquiry. Jurists would be compelled to reconcile
such rules that have been declared authoritative and thus untouchable. If this
cannot easily occur, the jurists may resort to circumventing it through hair-splitting
distinctions or by bending or stretching other rules in order to accommodate it
as opposed to an outright repudiation. Such a repudiation might have led to a
better rule, but codification precludes that possibility from the outset. Semantic
distinctions are drawn in desperate juristic attempts to preserve equity or maintain
the requirements of justice in difficult cases. Furthermore, other rules are stretched
(i.e., the scope of their construal is expanded) to cover situations unjustly excluded
by the rule or merely not included in the code. These intellectual gymnastics that
are required from scholars are rendered all the more pathetic due to the fact that
the rules envisioned in the code had likely been a result of historical and political
circumstance and hence arbitrary.

Codification: An Instrument of Power?
Codification is a concrete procedure that transforms the nature of law. It provokes
several questions of the type intimated by Legrand as:

Who, through the text of law, exerts power and over whom? Who is being denied access
to power and at what cost? What interests are served by the legal discourse as it defines
and circumscribes itself in the way it does?*®

47 Pierre Legrand, “Codification and the Politics of Exclusion: A Challenge for Comparativists,”
U.C. Davis Law Review 31 (1997): 799.

48 Legrand, 805.
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Codification serves the political imperatives by making law subservient to
these through its formal rationalization. The exclusive nature of the code betrays
totalistic tendencies. The modern nation-state is consummately jealous of rivals to
legitimacy and legislative authority. The exclusivity of the code ties in perfectly
with the aspiration of the state towards monopoly of the mechanisms of power.
This power extends not only to the right to violence but also to the preemptive
determination of the social norms that are crucial to the regulation and control of
the subject population.* Codification leads to definite kinds of changes in the force
fields of power and the structures of authority, thus warranting the foregrounding
of these issues. Even though the achievement of clarity, logic, and uniformity are
often the proclaimed reasons for establishing the code, in claiming to these self-
evident virtues the political authority would find its legitimacy reaffirmed and its
authority amplified.*

How this happens deserves comment. Through the transformation of the legal
system to a formally rational one, codification facilitates the accumulation of power
of the political class and its ability to wield its will with greater ease. Codification
is no mere instrument for the formal ordering of law but instead serves a more
consequential role “as a means of the political power of the state to assert a central

will uniformly in the whole of the community.”!

Codification is the means, and also the product, of the transformation of law from its role
being an agent of preserving the traditional framework of everyday life to being an agent to
formulate and also to assert the arbitrary will of the ruler, effective by its formal enactment
and open to further development in any direction through formally controlled processes.*?

In its function of making the law formally rational, codification succeeds like no
other mechanism. It is “the most widely spread and the most effective means of the
law’s formal rationalization.”? This “technical shaping of the law” is mirrored by
the “politico-economic organization of society.””* Towards this end, bureaucracy
and law are developed in tandem as the two institutions fundamental to the political
will-to-power of the state, a parallel development to which history has borne witness.>

49 For an examination of how the state does this, see Pierre Bourdieu, Loic J. D. Wacquant, & Samar
Farage, “Rethinking the State: Genesis and Structure of the Bureaucratic Field,” Sociological
Theory 12, no. 1 (1994): 1-18.

50 Legrand, “Strange Power of Words: Codification Situated,” 9.
51 Varga, Codification, 334.

52 Ibid, 334.

53 Ibid, 333-34.

54 Ibid, 333.

55 1Ibid, 335.
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The deepening consolidation and sophistication of political power arose first, in the field of
law, in making the norm-aggregate of law relatively complete and well-arranged and, in the
field of administration, in establishing an appropriate institutional machinery, together with
legislation and administration of justice as integrated into the state machinery itself. Since
codification proved to be the most suitable means of making the law relatively complete
and well-arranged, the local points of codification development frequently coincided with
the progress of administrative organization.*®

The objectification of law, i.e., its reification through expression in writing and
the grant of exclusive, almost sacred authority and erection of norm structures
embodied by the code implied that the law had attained a formal rationality that
“is considered the sine qua non of all conscious, planned and controlled social
influencing.”’

The codification process shifts the locus of law-making from the judiciary to
the legislature, and this is manifestly the act of giving this function an overtly
political nature. In paradigms such as Islamic law where political interests play a
minute role in the making of the law, codification subverts the very nature of the
legal system and opens it up to considerations of power.

Conclusion

Codification as a necessary form of law does not sit easily with a system such
as figh where the workings of the law at the derivation, application, and invocation
stages are vastly dissimilar from and based upon divergent premises compared
to a system that gives priority to political authority. Codification is an attempt to
construct an artificial personality for the law, to treat an imagined distance between
law and man as a real one. Codification also inevitably leads to a rupture in the
epistemological tradition that has historically defined the operation of Islamic
law in society. It has, moreover, led to a forced separation between substance and
form, as traditional form has been cast away in favor of norms that have been
transplanted in formally rational systems. These systems operate under dynamics
that are wholly foreign to the Islamic ethic.

An antinomy evidently exists between the concept of Islamic law or figh and the
imperatives of a codified law. Even when considering the legal institutions as they
have developed in the course of Islamic history, one finds the role of codification
to be more abridged than has been assumed. Assuming a separation of powers,
since codified law is always the exclusive domain of the law-maker, personified

56 Ibid, 335.
57 Ibid, 334.
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by the legislature in the modern nation-state, if the role of the executive in enacting
Islamic law is found to be curtailed, any codified law attributable to the executive
would consequently be deprived of much of its legitimacy. As can be discerned,
the Majallah, is an incongruous transplant into a codified legal paradigm where
the particular trappings of this paradigm militate against the spirit and proclivities
of figh.
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Klasik metinlere dair ¢alismalarin arttig1 gliniimiiz diinyasinda her giin daha da gelisen
teknolojik araglar, bundan yiizyillar 6nce yazilmis bir kaynaga ulagsmada arastirmacilara
biiyiik kolayliklar saglamaktadir. Farkli disiplinlere yer veren bir¢ok veri tabaninin varlig
ve heniiz basilmamakla birlikte taranarak kataloglanan binlerce yazmayi tanitan kiitiiphane
verileri gibi toplu dokiimantasyon hizmetleri, merkezinde klasik eserlerin bulundugu
bir arastirma yapmak isteyen giinlimiiz arastirmacilar1 i¢in paha bicilmez servettir.
Klasik kaynaklara ulagimi kolaylastiran biitiin bu hizmetlere karsin yine de gliniimiizde
-okunabilmekle birlikte- klasik metinleri anlama ve anlamlandirma noktasinda birtakim
zorluklarla karsilagilmaktadir. “Okunabildigi halde metnin yorumlanamamasinin sebebi
nedir? Metinlerde dolayli anlatim olarak da ifade edilen satir aras1 okuma yapmak miimkiin
miidiir? Goriinenden hareketle gériinmeyene veya miiellifin zihin diinyasina ulagilabilir
mi? Metinlerin i¢sellestirilmesi nasil gergeklesir?” gibi bir¢ok soru, metin okumalarinda
karsilagilan zorluklar sirasinda glindeme gelmektedir. Elbette ¢esitli temayiil ve metodolojiler
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dolayisiyla aragtirmacilarin bu soruya verecekleri cevaplarda birtakim farkliliklar
olacaktir. Ancak surasi bir gergek ki her eser, satir ve climleleriyle miiellifin zihin
diinyasina, onun bilgi birikimine, meselelere nasil yaklastigina, tartistig1 konulara
ne kadar 6nem verdigine, konular1 nasil aktardigina, hangi iddiaya nasil cevap
verdigine ve meselenin kiinhiiniin suuraltinda nasil sekil bulduguna dair bizi
aydinlatacak hayati bilgiler sunmaktadir.

Islam medeniyetinin klasik doneminden itibaren sziin hakikatine ulasmak ve
miitekellimin asil maksadini saptayabilmek icin bir¢ok ¢aligma yapilmistir. Kur’an
ve hadis gibi ilimlerin yaninda siir elestirisi ve belagat disiplinlerinde de bu yonde
kayda deger calismalara imza atilmistir. Buradan hareketle degerlendirme konumuz
olan Mine’l-hasddi’l-kadim isimli eser hem yukaridaki sorulara cevap vermesi hem
de klasik donemde alimlerin bilginin ingasi siirecinde nasil bir metot benimsediklerini
ele almas1 yoniiyle 6n plana ¢ikar. Omriinii metinlerden hiikiim ¢ikarmak (istinbat)
ve climlelerden hareketle miitekellimin zihin diinyasina ulagsmak gibi meselelere
vakfeden Ezher Universitesi’nin dnemli arastirmacilarindan Muhammed Muhammed
Ebl Misa’nin verdigi konferanslari gozden gecirilerek bir araya getirilmesiyle
olusan bu eser, islam medeniyetinde iz birakmis alimlerin metin veya meselelere
yaklagimlarina bir alimin onlarca yillik birikim ve tecriibesi esliginde yer verir.
Eserde, metinler geregi gibi okunmadikc¢a Islam geleneginin zengin seriiveninin
tam olarak anlasilamayacagi tezi hakimdir. Metin okumalarinda benimsenmesi
gereken yonteme ve gelenekte goz ardi edilen meselelere yer veren eser, kisa ancak
ilgi ¢ekici bir¢ok basliktan olusur. Eserin temel amaci, giinlimiiz arastirmacilarina
gelenegin zengin yoniinii ve bilginin insasi siirecinde hangi ilkelere dikkat edilmesi
gerektigini gostermektir.

Mine’l-hasadi’l-kadim; bir mukaddime ve kisa pasajlar dahil otuza yakin bolimden
olusur. Eserin metni, didaktik bir 6zellik tasimast dolayisiyla okurun istifadesinin
oncelendigi, yazarin tavsiye ve yonlendirmelerinin hakim oldugu bir tisluba sahiptir.
Egitim politikalar1 bagta olmak iizere gliniimiiz iiniversitelerinin on planda tutmasi
gereken degerlere atif yaptig1 mukaddimede yazar, gelisim ve ilerlemenin yegane
yolunun tetkik ve incelemeye dayali arastirma merkezli bakis agisi iizerine insa
edilecek bir ilimden gegtigini belirtir (s. 5-6). Ona gore arastirmalar, tekrardan
ziyade, iginde bulundugu zaman ve toplumun ihtiyaglarim karsilayabilen yenilikler
getirmelidir. Ilmin dinamik 6zelligine vurgu yaptig1 bu mukaddimede yazar,
okuyucuyu eserin ilerleyen sayfalarinda isleyecegi konulara hazirlar. Nitekim ilim
ehline sayg1 duyulmasina, birligi bozacak herhangi bir etiketleme ve 6tekilestirme
faaliyetine girmeden Islam medeniyetinin bize ulasan ilmi birikiminin okunmasi
gerektigine atif yaptiktan sonra eserin en 6nemli konularindan biri olan alimlerin
bilginin insasi siirecinde benimsedikleri yaklasimlara geger (s. 17). Boylece bu
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gecis araciligryla klasik donemde bilginin ingasi ve temellendirilmesi siirecinde
alimlerin ihraz ettikleri basarilarin modern donem arastirmacilari tarafindan 6rnek
alinmasi gerektigine dikkat ¢eker.

Bilginin ingas1 siirecinde alimlerin benimsedikleri arastirma ve inceleme
metotlarina yer veren “Mendhicii ‘ulemdind fi bindi’l-ma ‘rife” isimli boliimde,
yazarin eserin geneline hakim olan metinlerin etkili ve derinlikli bir sekilde okunmasi
gerektigine yonelik vurgusu yogun bir sekilde hissedilir. Yazara gore alimlerin
metinleri nasil okuduklarinin ve uzmanlik alanlariyla ilgili kurucu metinleri nasil
kaleme aldiklarinin gergek anlamda saptanmast, akil diinyamizin ve ilimlerimizin
yeniden sekillenmesine yardimci olacaktir (s. 17-18). Hayat1 boyunca alimlerin
metotlarini inceledigine dikkat ¢eken yazar, etkili ve kapsamli buldugu klasik donem
metin tahlili metotlar1 iizerinden giiniimiizde yaygin bir sekilde siirdiiriilen, kahir
ekseriyeti akli ve zihni ameliyeden yoksun metin okumalarini tenkide tabi tutar.
Klasik eserlerin sadece i¢indeki bilgileri tahsil etmek i¢in okundugunu, bdyle bir
okumanin ise kurucu kimlige sahip eserler ile bunlardan hareketle yazilan eserlerin
bir tutulmasina yol agtigini savunur. Yazarin bu tenkidi, eserlere salt bilgi yoniiyle
yaklasilmamas1 gerektigini gostermesi bakimindan olduk¢a énemlidir. Zira salt
bilginin hedeflendigi metin okumalari; miiellifin birikimi, meselelere yaklagimu,
climleleri sentaktik agidan nasil dizdigi, kurdugu ciimleler ile zihin diinyas1 arasinda
bir irtibatin olup olmadig: gibi salt bilginin 6tesinde zihni bir faaliyet gerektiren
ve arastirmaci kimligi yansitan hayati unsurlarin ihmali demektir. Bu durum ise
zamanla okuyucunun birkag ciltten olusan eserdeki bilgilerin tablo haline getirildigi
formalara yonelmesine sebep olabilir. Bunun farkinda olan yazar, asli kaynaklardaki
zenginligin anlagilabilmesi ve giin yiiziine ¢ikarilabilmesi i¢in eserlerin ilmik ilmik
dokurcasia okunmasi gerektigi gorlisiindedir. Yazar, goriisiinii temellendirmek
ve dikkat ¢ektigi noktalarin klasik donem alimleri tarafindan da uygulandigim
goOstermek amaciyla ayni eseri defalarca okuyan kisileri 6rnek verir (s.23-25).
Bunun yaninda metin tahliliyle 6n plana ¢ikan Abdiilkahir el-Ciircani’nin (6l.
471/1078-79) zevkiselime dayanan analiz eksenli yontemine de atif yapar (s.29-
43). Aktardig1 biitlin bu isim ve pasajlardan hareketle tek bir seyin altini ¢izer:

i3]

“Metinler tistiinkorii okunmamalidir.

Yazar, alimlerin metinleri titiz bir sekilde okuduklarini, yeri geldiginde her
kelimenin tizerinde durduklarini, bir sonuca ulagsmak i¢in istikra (tiimevarim) ve talil
(timdengelim) gibi birgok yonteme bagvurduklarini belirttikten sonra giiniimiizde
bu hususlarin ihmal edilmesinin dogru olmadigini belirtir. Aslinda o, giiniimiiziin
geligsen teknolojisinde herkesin ulasabilecegi bilgiden ziyade akil yiiriitme ve
ayrintili diigtinmeyi gerektiren bilginin anlagilmasi ve idrak edilmesi siireci tizerinde
durur. Zira ona gore bilgi ortada olup herkes tarafindan iktisap edilebilir. Ancak

621



darulfunun ilahiyat 33/2

bilginin nasil ortaya koyuldugunu tespit etmek ve bu konuda metodolojik bir
stire¢ olusturmak derinlikli bir arastirma gerektirir. Bundan dolay1 o, giiniimiizde
ogrencilere bilgiyi nasil 6greneceklerinin 6gretilmesinin yeterli olmadigini, bunun
yaninda bilgiyi nasil insa edeceklerinin de 6gretilmesi gerektigini savunur (s.
43). Yazar, bu baglamda Islam medeniyetine yaklagimini yansitan énemli bilgiler
aktarir. O, metinlerin dikkatli bir sekilde ele alindig1 ve derinlikli eserlerin verildigi
kozmopolit ve kolektif 6zelligi haiz islam medeniyetinin zenginligini herhangi
bir ulusa indirgemeden vurgulamaya c¢alisir. Islam medeniyetinin ulastig1 giicii
orneklendirmek amacryla 1071 yilinda Bizanslilar ile Selguklular arasinda vuku
bulan Malazgirt Savasi’nda esir diisen Bizans Krali Romanos Diogenes’nin (6l.
1072) serbest birakildigi tarihi olay1 aktarir. Bu olaydan hareketle ¢esitli sebeplerden
otirt etnik kimligi tizerinden Selguklu Sultan1 Tugrul Bey’e (61. 455/1063) yoneltilen
tenkitlerin kabaliktan baska bir sey olmadigim ifade eder. Bunun yaninda Islam
medeniyetinin bu olayda oldugu gibi herhangi bir 6tekilestirme faaliyeti olmadan
eski ihtisamina donmesi gerektigine dikkat ceker (s. 45).

Ciircani’nin goz ardi edilen metodunu ele aldig1 boliimde yazar, onun Dela 'ilii’[-
i ‘cdz ve Esrarii’l-belaga isimli eserlerinin sakli bilgileri agiga ¢cikarmak, metinlerin
inceliklerine ulasmak ve hiikiim ¢ikarmak bakimindan 6n planda oldugu
diisiincesindedir (s. 55). Ciircani lizerinden giliniimiiz arastirmacilarina vurgu yaparak
alimlerin yagadiklar1 zamanin gereksinimlerine gore yazdiklarini, bundan dolay1
yazilarina bir misyon ve vizyon yiiklediklerini ifade eder. O, kendisinden 6nceki
literatiirii titiz bir sekilde okuyan Ciircani’nin ilim tahsil etmekle yetinmedigine,
var olan ilmi keskin zekasiyla isleyerek sonraki nesillere kaynak olacak yeni bir
ilim insa ettigine dikkat ¢eker (s. 56-57). Metinleri en ince ayrintisina kadar tahlil
etmesi, kelime ve sozlerdeki kapalilig1 gidermesi, miitekellimin beyan giiciine
atif yapmasi, siir gibi edebi iirlinleri adeta tatmasi (tezevvuk etmesi) ve nazim
teorisi ekseninde bir metnin sentaktik yapisini ¢dziimlemesiyle Ciircani, islam
geleneginde 6nemli bir yer tutmustur. Eser boyunca yazar, Ciircani’nin teemmiil
(ayrintili digiinme), tefekkiir (zihinsel yeti olusturma), tedebbiir (enikonu diisiinme)
ve taharri (derinlikli arastirma) ilkelerine dayanan bu okuma yontemine yogun
bir sekilde atif yapar. Anlattiklarinin salt tasvir veya nakilde kalmamasi igin okur
kitlesinin muhatap alindig1 yonlendirici ve bir o kadar da tesvik edici 6rnekler
aktarir (s. 66-70).

Mine’l-hasddi’l-kadim; bir¢ok farkli baslik icermesine ragmen genel olarak
“Metinlerin titiz bir sekilde okunmasinin elzem oldugu” seklinde 6zetlenebilecek
tek bir konuya odaklanir. Eserde alimlerin bilgiyi alimlama metotlarina yer veren
birbiriyle ilintili béliimlerden sonra kiiltiir tarihgisi Ibnii’1-Kifti’nin (61. 646/1248)
cok yonlii ilmi kimliginden hareketle diger milletlerin ilimlerinden ne dl¢iide
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faydalandigi, Abbas Mahmud Akkad’in (61. 1964) belagat gelenegine yaklagimi,
Mahmiid Muhammed Sakir’in (61. 1997) gelenek ve medeniyet tasavvuru,
belagat geleneginin yeniden ihyasi, din-siyaset iliskisi, modern dénemde islam
ile 6zdeslestirilen koktencilik ve Islamei terdrizm kavramlari, ihmal edilen belagat
anlayisi, klasik kitaplarin mukaddimelerinin nemi, Islam geleneginin nevi sahsia
miinhasir 6zellikleri gibi gz ardi edilemeyecek envaigesit konu islenir. S6z konusu
konular, derin ve stimullii bir metin tahlili izerinden okuyucuya sunulur.

Klasik dénemde kaleme alinmis kitaplarin nasil okunacagi, bu kitaplardaki
bilgilerin nasil elde edilecegi, bilgilerin derlenmesi ile islenmesinin ayn1 olup
olmadig1 gibi meseleler, tartisilmaya ve giincelligini muhafaza etmeye deger
meselelerdendir. Tefekkiire ve piirdikkat bir zihin ¢abasina dayali 6zgiin bir okuma
metodunun gerekliligi iizerinde duran Ebli Miisa, giiniimiizde bu meselelere vurgu
yapan arastirmacilarin basinda gelir. Kaynake¢a ve dizinin olmamasi 6nemli bir
eksiklik olsa da onun bu eserinin, islam medeniyetine 6zgii metot arayisina dair
onemli bilgiler sundugu muhakkaktir. Eser; Islam geleneginin zengin birikiminin
ac1ga ¢ikarilmasi, bilginin insas1 siirecine hizmet eden alimlerin kurucu kimligine
vurgu yapmasi ve metinlerin salt okunmas ile tahlil edilerek okunmasi arasindaki
farka deginmesi yoniiyle klasik metin uzmanlarina kayda deger bilgiler aktarir.
Bunun yaninda eserin; derinlikli bir metin okumasinin nasil yapilacagini vurgulamasi,
klasik donemdeki alimlerin diger medeniyetlerin ilimlerinden nasil faydalandiklarina
deginmesi, metinlerin inceliklerine ulastiran, ayn1 zamanda tezevvuk metodunun
esaslarindan olan kavrama ve tatma (tezevvuk) eksenli okumalar i¢in neyin elzem
oldugunu belirtmesi, belagat ve i‘caz gibi konularda ihmal edilen 6nemli meselelere
dikkat ¢ekmesi ve glinlimiizde tartigma konusu olmaya devam eden dini nitelikli
bircok 6nemli meseleye aciklik getirmesi gibi konulardan hareketle basta Arap
dili ve belagati olmak iizere sair alanlardaki arastirmacilarin dikkatlerini cekmeye
aday oldugu ortadir. Ancak eserin zengin icerigine ve yazarin ¢alisilmaya deger
gordiigli meselelere ragmen halihazirda konuyla ilgili doyurucu ¢alismalarin
yapilmadigini soylemek miimkiindiir. Muhtemelen bu konudaki ¢alismalarin iizerine
gidilmemesinin sebebi, cevaplanmay1 bekleyen bir dizi sorunun yer aldig1 onciiller
dolayistyladir: “Bilginin ingasi igin gercekten 6zgiin bir okuma metoduna ihtiyag var
midir? Islam medeniyetine 6zgii bir metot insas1 miimkiin miidiir? Metinleri okuma
ve anlama metodu kisiden kisiye farklilik arz ediyor mu? Metinlerin verdikleriyle
yetinmek ile arka plana ulasmak arasinda bir fark var midir? Islam medeniyeti,
metin tahlili yoniiyle hangi seviyededir?” gibi sorularin cevaplarinin klasik metinlere
bakis agimizin yeniden sekillenmesinde etkili olacagt muhakkaktir. Ebi Miisa’nin
Mine’l-hasddi’l-kadim isimli eseri, s6z konusu sorulara cevap bulmak isteyen
merakli aragtirmacilara ufuk agici bilgiler sunmaktadir.
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Ele aldigimiz eserin ilk bdliimii tanaziye dair temel gergeve ve Islam disindaki
semavi dinlerin yaklagimini konu edinmektedir. Bu basligin altinda 6tanazinin
mabhiyeti, ¢esitleri ve tarihi incelenmekte; semavi dinlerden Yahudilik ve
Hristiyanligin yaklasimlarina yer verilmektedir.

Ikinci boliim 6tanaziye dair temel tartisma konular1 olan insanin mahiyetini,
onur kavramini ve hayata dair farkli perspektifleri incelemektedir. Dahasi 6liim ve
mutlak 6zgiirlilk methumlari ile 6tanazi taraftarlarinin ve karsitlarinin argiimanlari
bu boliimde detaylica tartisiimaktadir.

Bir sonraki boliim aktif ve pasif 6tanazi suclarinin islam hukuku agisindan maddi
ve manevi unsurlariyla degerlendirmesini igermektedir.! Buradaki tartismanin asil
maksadi sorumlu ve cezalandirilacak olan kisinin ya da kisilerin, diyani ve kazai
durumlarini ortaya koymaktir.

Son boliimdeyse tedavinin reddi bilhassa 1ztirar, maraz-1 mevt ve sekerat-1
mevt baglaminda tartisilmakta, klasik donem fukahasinin tedaviye yaklasimlari
degerlendirilmektedir. One ¢ikan hususlardan biri, klasik donemde fukahay1
etkileyen tibb1 imkanlarin giiniimiiz sartlarinda degistigidir. Dolayisiyla tedavinin
esirgenebilirligi her donem yeni imkan ve tespitlerin 151¢1nda tekrar incelenmelidir.
Sonug olarak belirli sartlar altinda beyhude tedavilerin esirgenebilecegi neticesine
varilmaktadir.

Kitap hem yontem itibariyle hem de modern tibbin tikel bir problemini fikhi
perspektifle degerlendirmis olmasi agisindan nadir 6rneklerden birisidir. Bilhassa
tarihi, etik, fenbilimsel ve dini agilar1 bir arada degerlendirmesi bakimindan kiymetli
bir yere sahiptir. Gliniimiize hitap etmesi ve giincel teknolojik imkanlar tizerinden
yazilmis olmasi agisindan kitabin muteber bir kaynak olabilecegi kanaatindeyiz.
Y 6nteminde 6ne ¢ikan bir husus kitabin klasik kaynaklari illeti tizerinden sunmasidir.
Yani klasik kaynaklarda verilen hiikiimleri oldugu gibi almak yerine hiikiimlerin
bagli oldugu unsur ve sartlarin1 gozeterek glinlimiiz sartlarina uygulayip ahkam
bildiriminde bulunmaktadir.

Kitap dort ana boliimiin altinda cokga alt boliimden olusmaktadir. I¢indekiler
kismina bakildiginda basliklandirmanin tutarlt bir ¢izgiye sahip olmadigi
goriilmektedir. Mesela 6tanaziye dair temel ¢ergeve ile semavi dinlerin yaklagimimi
bir baslik altina koymak yerine, dinlerin yaklasimini fikhi perspektiften 6nce ele
almak daha uygun goziikmektedir. Ayrica dtanaziye dair tartismalari, semavi
dinlerin yaklagimini zikrettikten sonra ele almak biraz olagan dis1 goziikkmektedir.

1 iki tirinde de sonug Islam’in “6ldiirmek kast1” ile masum olan higbir canin 6ldiiriilmesine
miisaade etmeyecegi yoniindedir.
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Kaynaklarmn kullaniminda bilhassa siyer ve Islam tarihi ile ilgili olaylarmn asli
kaynaklardan referansla belirtilmesi onem arz etmektedir. Kitapta bazi hadiselerin
klasik kaynaklardaki yerinin belirtilmemesi durumu s6z konusudur. Bu baglamda;
olmasi gerektigini diislindiigiimiiz bazi yerlerde referans bulamamis olmamiz éne
stiriilmiis bir iddianin temelinin var olup olmadigini arastiracak okuyucularin igini
zorlastiracaktir. Mesela “Islam Hukuku’na gére bir kimsenin bedeni iizerinde
herhangi bir tasarruf yapilmasinda izninin alinmasi sart kosulmustur.” iddias1
referans gostermeden ortaya konulmustur.

Kitapta boliim baglarinda yonteme dair ayrintili siralamalara yer verilmistir. Bu
acidan yazarin, okuyucunun zihninde genel bir sema olusturmasi ¢ok faydalidir.
Boylece okurken zihin genel semayi takip edebildigi icin baglantilar1 daha kolay
bir bigimde anlayip meseleden sapmayacaktir.?

Alt meselelerin ehemmiyetine deginilmesi de okuyucunun baglami tam
kavrayabilmesi a¢isindan destekleyici bir husustur. Yine konularin ¢6ziimlenmesiyle
alakali karsilasilabilecek sorunlara yer yer deginilmis, zorluklarindan bahsedilmek
suretiyle metodolojinin heniiz tekamiil siireci igerisinde olduguna da isaret edilmistir.
Bu agamada olunmasina ragmen belirtmek gerekir ki eserde tip-fikih iliskisi tahkim
baglaminda gergekten basarili bir sekilde kurulmus goziikmektedir. Yine, merkez
kavramlarin tanimlanmasi ya da dipnotta agiklanmasi konuya uzak okuyucular
acisindan fayda saglamaktadir. Baydar bir problemi yorumlamak i¢in genel olarak
su yontemi benimsemektedir: (1) Meselenin tanimlanmasi, (2) mesele hakkinda
etik acidan goriislerin dizilip miizakere edilmesi, (3) fikhi perspektifler ve (4) son
olarak biitiin tartigmalar 1s181nda problemin ¢oziilmesi.

Yazar salt kronolojik anlatim yerine 6nemli kavramlarin donem dénem farkl
anlamlarini incelemistir. Bu 6zellik, okuyucunun anakronizme diismesine engel
olmaktadir.*

Tartisma tislubu ile kaleme alinan kisimlar sadece iddia-itiraz seklinde degildir.
Bilakis itirazlara verilen cevaplara da yer verilmistir, bu 6zelligin eseri daha degerli
kildig1 kanaatindeyiz.’ Tartigmalarda yazarin kendi degerlendirmelerine de yer
vermesi eserin 6zgiinliigii bakimidan kiymetlidir. Bazen de yazar karsit gorisiin
temsilcilerinin iddialarini ortaya koyduktan sonra tutarsizliklarini ya da diisiince
akiginda g6zden kacirmis olduklari noktalar1 dogrudan belirtmektedir.

2 Bkz Sayfa 229.
3 Ornek icin bkz. s. 63.

4 Ornek igin bkz. s. 38. Otanazi kavrami, kelimeden hukuka ve hukukilesmesinden diinya
giindemine girmesi seklinde iki ayr1 parametreyle degerlendirilmektedir.

Bkz. s. 145-146.
6 Bkz.s. 162.
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Dinlerin 6tanaziye bakis acilari incelenirken, yazar her yorumu ve her mezhebi
zikretmek yerine dnemli mezheplerin hakim goriislerini ele almakla yetinmistir.
Bu tartigmalar, asil konu ile okuyucunun iligkisini koparmamak agisindan énemli
bir tercih gibi gozitkmektedir.

Yazar, ¢agdas okuyucularin algilarina sekil veren ve hayata bakis agilarini
belirlemesi muhtemel paradigmalara dair 6nemli a¢iklamalara yer vermistir.”
Bununla ilintili olarak “mutlak 6zgiirliik”, “6lme hakk1” ve “yasam kalitesi” gibi
modern sdylemleri savunan bazi ideolojiler kritik edilmistir.

Takdir edilmesi gereken bir diger husus; problemlerin nazari olarak ele alindiktan
sonra somutlastirilmasi i¢in farkli tilkelerin uygulamalarini incelemis olmasi ve bazi
iilkelerin farkli yasamalariin ve sartlarinin ortaya konulmasidir. Bdylece “genel
gecer adil bir 6tanazi” uygulamasinin pratikte karsilik bulmadigi ortaya konulmustur.
Mantiksal anlamda tanim yapanlarin hatalarint mantik ilminin yontemiyle ortaya
koymaktadir.® Mesela s. 66-67’de kisi ve insan kavramlari tizerine yiiriitiilen
tartigmada mantiksal anlamda dogru ¢ikarimlar bulunmakla kalmayip konuyu
getirecegi noktaya tasima bi¢imi dikkat ¢ekicidir. Yazar, kendi savunacagi goriisii
uygun bir zemine oturtmak i¢in insan-kisi ayrimina dair tartismalara yer vermis, bu
tartigmalarin arasinda degerlendirmede bulunduktan sonra bu ¢gikarimlarin tizerine
kendi teorisini insa etmistir. Yazarin istidlallerine en piiriizsiiz 6rnek ise merhamet
saikinin cinayeti cinayet olmaktan gikarip gikarmayacagi ile ilgilidir. Ote yandan
okuyucunun Islam diisiincesinde insanin mahiyeti ile iliskili fikirlerini yanlis
anlamasini engellemek icin bilfiil ve bilkuvve ayrimina dikkat ¢cekilmistir. Baydar,
Islam diinyasinda insanin, Bati’nin bazi iddialarinin aksine, insanlik vasfini bilfiil
akledememesiyle kaybetmeyecegini, “diistinen/akleden canli” taniminin bilkuvve
akletmek tizere kurulmus bir tanim oldugunu zikreder.!'

Yazarin 6tanazinin konusu olan insan hayatinin daha fazla hassasiyet gerektirmesini
tekrar tekrar dile getirmis olmasini 6nemli buluyoruz. Bu agidan tekrar zaman kaybi
olmak yerine, okuyucuyu bilinglendirme anlaminda bir etkiye sahip olacaktir.

Yazarin bazi yorumlarina katilmadigimizi da belirtmek isteriz: Mesela insanin
“ahsen-i takvim” lizere yaratilmig oldugunu ifade eden ayetten “insan”n fizyolojik
anlamda essiz bir yapiya sahip oldugu mu anlagilmalidir? Nitekim en azindan insan
kadar baska canlilarda da heniiz ¢6ziimlenememis duyu mekanizmalarindan ve

7  Bkz.s. 62.
Bkz. s. 29.
9 Bkz.s. 111.

10 Bkz.s. 69.
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mucizevi yaratiliglarindan bahsetmek bize gére miimkiin géziikkmektedir. “Ahsen-i
takvim” kavraminin daha fazla insanin ahlaki diizeydeki potansiyelini ifade ettigi
kanaatindeyiz."

Kitabin degerini arttiracak bir baska husus da yazarm yer yer pratik anlamda
onemli teklif ve tavsiyelerde bulunmasidir. Mesela 6tanazinin 6niinii agmak yerine
alternatif olarak insanin sanina yakisir bir bigimde dmriiniin sonunu gecirebilmesi
i¢in Onerilerde bulunmasi buna 6rnek olarak zikredilebilir.'?

Yine yazarin {slami agidan hayatin ve 6liimiin anlamlandirmasi gibi konularda
kelam ilmine bagvurmus olmasi gerekli olan bir yontemdir. islam geleneginden
kiilli bir yaklagimla 6liimiin anlamlandirmast i¢in fikih, kelam, felsefe ve tasavvuf
ilimlerine bagvurulmasimni gerekli gérmekteyiz, ki zaten yazar da eserinde bunu bu
sekilde yapmis bulunmaktadir.

Klasik kaynaklardan faydalanirken klasik donemde fukahanin cinayet, 6liim ve
1zdirar gibi kavramlarla baglantili olan tartismalarina detaylica yer vermektedir. Bu
tartigmalar1 bu kadar ayrintili olarak sunma sebebiyse fikhi perspektiften bakmay1
kolaylastirmasidir. Zira tartismalarin hangi ilkelerden yola ¢ikarak yiirtitiildiigiinii
gormek, hangi sartlara bagl olarak belli basli hiikiimlerin verildigini saptamak
giintimiize dair hiikiimlere de 151k tutmaktadir.'*

Baydar’in fikih kaynaklarinda yazilanlart oldugu gibi kabul etmeyip, dnce
degerlendirmesi giinlimiiz fikih ¢aligmalar1 agisindan aydinlaticidir.'® Bu agidan
yazarin kritik bir bakisla meselelere yaklastigini ifade edebiliriz.

Olumsuz goziiken bazi noktalara da deginmek gerekmektedir. Eserdeki dipnotlar
bazen iki sayfa tizerinden sarkarak okuyucuyu yorabiliyor.! Bu durum okumayi
zorlastirmaktadir. Bize gore, gergcekten dnemliyse ya metin i¢inde yer verilmeli
veya kisaltilmali ya da ¢ok gerekli degilse bu sekilde kullanilmamalidir. Aksi
takdirde okuyucunun odag1 dagilmakta ve metni okurken akis bozulmaktadir.!”

11 Bkz.s.71.

12 Bkz.s. 87; 333-334.

13 Ornek icin bkz. s. 110, 152-153.

14 Or.s. 133-135 “maraz-1 mevt’-terminal dénem benzetmesi.
15 Bkz.s. 169.

16 Ornegin 402 ve 405 numarali dipnotlara bakilabilir.

17 Goze garpan en uzun dipnotlar igin bkz. s. 153, no. 443 ve 445; s. 288, no. 783; s. 301 no. 807;
s. 304 no. 815;s. 316-317, no. 841-844.
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Bir diger husus, yazim hatalari1 baglaminda yanlis yazilmis kelimeler,'® harflerin
kaymis ya da tamamen eksik olmasi ve hatta bazi yerlerde anlami tamamaiyla
tersine ¢evirecek sekilde anlam kaymasina ugramis olmasidir.” “Nitekim ag
susuz birakarak 6ldiirmeler Hanefl mezhebinde kasten éldiirme kapsamindadir.”
seklindeki ifade, aksi neticesine varilacak sekilde onceki sayfalar boyunca incelenip
degerlendirilmistir. Yine “Mezkir aletler, kili¢ gibi 6liimiin dogrudan sebebi
sayilmamakta [ ...]” seklinde varilan netice hatalidir. Nitekim kili¢ 6liimiin dogrudan
sebebi sayilmaktadir. Yazarin bu hatalarin dikkatinden kagmis olma ihtimalini
diisiindiigiimiizii belirtmek isteriz, fakat sonraki baski dncesinde mutlaka bu
ifadelerin tashih edilmesi elzemdir.

Kritik edilmesi gereken bir diger husus okuyucunun maruz kaldigi tekrarlardir.
Icerik dogru olsa da bir kitapta bir tespite vardiktan sonra belki yeri geldiginde
o tespit kisaca hatirlatilabilir, fakat tartisma asamasi tekrarlanmamalidir.? Yine
kitapta 6nceden defaatle zikredilmis bir hususun okuyucunun karsisina ¢ikmasi nadir
olmayan bir durumdur. “Intihar edenin diinyevi agidan herhangi bir cezaya muhatap
olmamasi, Gtanazi ve 6lme hakkini savunanlarm iddia ettigi gibi intiharin mesru
goriilmesinden dolay1 degil cezaya muhatap olacak kisinin hayatta olmamasindan
kaynaklanir.” ciimlesi de yine bu kabildendir. Bize gore kendi boliimiinde bu neticeye
varildiktan sonra diger boliimlerden bu gibi hususlarin tekrar yazilmasi okuma
zevkini diistirmektedir. Yazarin yanlis anlamalara mahal vermeme gayretinden
kaynakli oldugunu diisiindiigiimiiz bu tekrarlar okuyucunun okuma istegini menfi
yonde etkileyecektir.!

Sonuca baglamak gerekirse elimizdeki bu eser bilhassa Tiirk-Islam diinyasinda
biyofikih perspektifiyle bu kapsamiyla bulunabilecek nadide eserlerdendir. Etik,
Islam hukuku, kelam, tasavvuf, tip, sosyoloji ve psikoloji alanlari bu eserin igerigini
olusturan alanlardan sadece birkac tanesidir. Kitabin sadece teorik tartismalara ve
hiikiim tespitiyle kalmayip, pratikte Stanazi uygulamasina alternatifler sunmast
takdire sayandir.

Genel olarak dili anlagilir ve alanla ilgili olan akademisyenler tarafindan
degerlendirilecek bir eser olarak karsimiza ¢ikmakla birlikte ilk baskisinda bazi
hatalar barindirmaktadir. Ikinci baskida bu sorunlar giderilirse alanda kaynaklik

18 Ornegin bazen “beyhude” bazen “beyhtide” kullanilmustir.
19 Ornek igin bkz. s. 178-179.

20 Mesela sayfa 189’un yarisindan fazlasi, sayfa 184-185’te yiiriitiilmiis bir tartismanin farkl
climle yapilarryla tekrarlanmasindan ibaret goziikmektedir.

21 Mesela s. 213 “kullanilan alet” kismi kitapta daha 6nce gegmistir. Yine “Tedavinin Reddi”
baslig1 altindakiler ¢cogunlukla 6nceki boliimlerde tartigilmistir.
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teskil etmesi agisindan pek kiymetli bir eser olacagi kesin goziikmektedir. Bilhassa
tip-fikih faaliyetlerini bir araya getirme konusunda drneklik teskil etmesinin ileriki
donemde biyofikih ¢alismalarina 151k tutacagini diisiinmekteyiz.
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Tiirkiye’de bir siire yasamis ve Hacettepe Universitesinde yiiksek lisans egitimi de
almis olan sosyal antropolog Profesor Jenny White tarafindan kaleme alinan ‘Miisliiman
Milliyetciligi ve Yeni Tiirkler’ adl1 eser, Osmanli’nin son donemlerinden giiniimiize genis
yelpazede Tiirkiye Cumhuriyeti’nin toplumsal, siyasal, etnik, kiiltiirel ve dini siireclerini
analiz etmektedir. Ayrica Jenny White’in Tiirkiye’de saha ¢alismalarindan (katilimli gézlem,
milakat, anket vb.) elde ettigi veriler de eserde yer almaktadir. 2013 yilinda ABD’de
Princeton Universitesi yayimlarindan ‘Muslim Nationalism and the New Turks’ adiyla
basilan eser, ayni1 yil iletisim Yayinlar1 tarafindan Tiirkgeye terciime edilmistir. Eser giris
boliimiiyle baglayarak; alt1 ana boliim, sonug ve sonsdz boliimlerinden meydana gelmektedir.

Jenny White, eserin giris boliimiinde Tirk kimligini olusturan etkenler iizerine
yogunlasmaktadir. Tiirk kavraminin anlamina, toplumsal ve kiiltiirel karsiligina, Tiirk ve
Miisliiman iligkisinin boyutlarina deginmektedir. Kemalizm’in milli kimlik insa siireci
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ile laiklik, din ve Islami kimlikler arasindaki iliskilere odaklanmaktadir. White’a
gore, Tirkiye’de 1980’11 yillardan itibaren baglayan devrimsel degisim siirecleri
liciincii Cumhuriyet olarak isimlendirilmelidir. Oncesinde devletin kurulus siirecini
birinci Cumhuriyet, 1950’li yillardan sonrasini ise ikinci Cumhuriyet olarak
tanimlamaktadir. Ona gore birinci ve ikinci Cumhuriyet’in dindar ve laikleri ile
ligincii Cumhuriyet’in dindar ve laikleri birbirinden farklidir. Oyle ki kullandiklar
kavramlar, soylemler, semboller, yasam bigimi birbirinden farklilagmistir. Yazar i¢in
1980°1i y1llar sonrasinin tigiincli Cumhuriyet olmasinda ti¢ temel etken belirleyicidir.
Birincisi 1980 darbesinin siyasal yapiy1 daha radikal bir hale getirmesi, ikincisi
ANAP ile Ozal’1n iktidara gelmesi ve Tiirkiye’yi kabugundan gikartip uluslararasi
diinyaya agmast, iigiinciisii ise Islamci siyasal partilerin 90’11 yillardan itibaren
hizla yiikselmesi. White gore, 1980 darbesini yapanlar bu gelismelerin hi¢birisini
ongorememisti.

2000’11 yillara gelindiginde AK Parti iktidari ile birlikte yeni bir Tiirk kimliginin
ortaya ¢iktigini diistinen White i¢in bunun ad1 ‘Miisliiman milliyet¢iligi’ olmustur.
Bu yeni kimlik Kemalist ideolojiden kopmus yeni bir Islami kimlige isaret
etmekteydi. Diger bir adiyla bu kimlige Miisliman Tiirkliigii denilebilirdi. White,
Tiirkliik ve Miisliimanligin Tiirkiye’de artik hem laikler hem de dindarlar nezdinde
biitiinliik kazandigini iddia etmektedir. AK Parti’nin Osmanlicik hayallerine de
deginen miiellif, bunun gerek bolge tilkeleri gerekse igerdeki elitler tarafindan
hos karsilanmadigin1 vurgulamaktadir. Giris kisminda ayrica Kiirt halki ve teror
sorunu, demokratiklesme adimlari, bireysel hak ve 6zgiirliikler, Alevilerin talepleri,
Avrupa Birligi tiyeligi gibi konular da ele alinmaktadir.

Giris boliimiiniin akabinde ilk baglik olarak ‘Islam ve Millet’ konusu islenmektedir.
Bu baslik birinci, ikinci ve iiglincli Cumhuriyet donemleri ile baglamaktadir.
White, birinci Cumhuriyet déneminde 1900°lii yillarin basindaki ittihat Terakki
Cemiyeti’'nin faaliyetlerini anlatmaktadir. Tiirk sdzctigiiniin o donemlerde hangi
manada kullanildigina dikkat ¢ekmektedir. Akabinde Cumhuriyetle birlikte erken
donem milli kimlik inga etme siirecini ele almaktadir. Yazar; ikinci Cumhuriyet
donemi kisminda ¢ok partili hayata gecis, dinin toplumsal ve kamusal alanda daha
belirgin hale gelmesi, 1960 ve 1970’li yillardaki darbe siirecleri ve toplumsal
fay hatlarin1 incelemektedir. Ugiincii Cumhuriyet dénemi béliimiinde ise 1983
yilinda iktidara gelen Ozal’in Tiirkiye’de gerceklestirdigi ¢1gir agic1 adimlar analiz
edilmektedir. White, {ligiincli Cumhuriyet donemi olan 1980°li yillardan itibaren
Tiirk-Islam sentezinin de ortaya ¢iktigimi ve gii¢lendigini diisiinmektedir. Jenny
White’a gore, Tiirkiye’nin neo-liberal ve kapitalist diinya pazarina agilmaya
basladig1 zaman dilimi iigiincii Cumhuriyet dénemidir. Ugiincii Cumhuriyet ayni
zamanda Islamci hareketlerin de siyasal arenada giiglendigi bir dénemdir. Yazar,
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Erbakan ve Milli Goriis hareketinin 70’lerde kurulup 90’11 yillarda zirvesini
yasadigini ancak 2000°1i yillarin baginda diisiise gegtigini ifade etmektedir. White,
bu boliimde son olarak AK Parti’yi Miisliiman sekdiler olarak tanimlayarak, milli
gorlisten ayristiklari noktalart ortaya koymakta, Tiirkiye’de sekiiler elit kesime AK
Parti’nin nasil bir alternatif oldugunu ¢arpici 6rneklerle degerlendirmektedir. Beyaz
Tiirkler kavramina karsilik miiellif, Kemalistlerin AK Partilileri Siyah Tiirkler
olarak nitelendirdigine vurgu yapmaktadir. Miiellife gore, AK Parti Tiirkiye’nin
liderliginde diger Islam iilkeleriyle isbirligine dayali bir Miisliiman milliyetgiligi
yaratma fikrini savunmaktadir.

Eserde ikinci baglik olarak ‘Korku Cumhuriyeti’ konusu ele alinmaktadir. Yazar, bu
boliimde Tiirkiye Cumhuriyeti’nin birlik ve beraberliginin korunmasi adina siyaset,
toplum ve ordu iliskilerini analiz etmektedir. Bu baglamda “Tiirkiye Tirklerindir”
sOylemini masaya yatirarak, iilkedeki asker-sivil iliskilerini incelemekte, Kemalist
kesimin Cumbhuriyetin kazanimlarin1 muhafaza etmek adina neler yaptig1 ortaya
konulmaktadir. Jenny White, 6zellikle 2000’li yillardan itibaren Tiirkiye’de stirekli
terdr tehdidi iizerinden bir boliinme-par¢alanma sdylemi iiretildigini ve bu durumun
Tiirk toplumunda dis unsurlara karsi birlestirici bir sonug lrettigini iddia etmektedir.
Miiellife gore sekiiler, milliyetci, dindar, liberal bircok farkli kesim milli bir anlayis
etrafinda kenetlenmistir. White, Tiirkiye’deki milliyet¢i siyasal hareketlere de
deginerek, 1970’11 yillardan itibaren yagsadiklari serencami gézler oniine sermektedir.
Tiirk toplumunun bir millet olma yolunda hangi asamalardan gectigine deginen
yazar, Turklik ve Miislimanlik arasindaki iligkiyi tarih, din, siyaset, kiiltiir ve
etnisite gibi farkli agilardan ele almaktadir. Ayrica Tiirkiye’deki okullarda milli
giivenlik dersleri ile bireylere 6gretilmeye ¢aligilan milli kimlik ve itaat bigimine
de dikkat cekmektedir. White, 2000°1i y1llardan itibaren Avrupa Birligi kapsaminda
gerceklestirilen egitim reformlarini analiz ederek, egitim sisteminin nasil 6grenci
merkezli hale getirildigini ortaya koymaktadir. Son olarak Tiirkiye’deki askerlik
sistemine deginen yazar, asker olma anlayisimin Tiirk erkeginde yarattigi milli
bilince ve toplumsal kabul gérmeye vurgu yapmaktadir. Ona gore askerlik vazifesi
bireye milleti icin bedenini feda etme ruhu kazandirmakta ve Tiirk erkegi ulusu
ugruna her zaman canini verebilmektedir.

Eserde tiglincii baslik olarak ‘Misyonerlik ve Bagortiisii” konusu tartigilmaktadir.
Miiellif bu boliimde Tiirkiye’deki misyonerlik faaliyetlerini incelemekte ve devletin
gayrimiislimlere bakigini ortaya koymaktadir. Misyonerlik faaliyetlerinin devletin
¢esitli kurumlarinda nasil algilandigi aktarilmaktadir. White, konunun devaminda
Tiirkiye’de uzun yillardan beri yasayan gayrimiislim kokenli vatandaslardan alintilar
yapmaktadir. Hristiyan, Yahudi, Ermeni, Siiryani vb. bir¢ok farkli dini ve etnik
kimlikler ile Tiirk toplumu arasindaki iligkiler analiz edilmektedir. Akabinde yazar
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basortiisli konusuna giris yaparak, kentli hayatta dindar ve sekiilerler arasindaki
gerilimlere deginmektedir. Basortiisii, tiirban veya esarp seklinde ifade edilen
ortlinme bicimlerinin siyasal, kiiltiirel, toplumsal yonlerine dikkat cekmektedir.
Jenny White, misyonerlik faaliyetlerinin Tiirk toplumunda algilanis bi¢ciminin
milli ve dini kimligi yok etme oldugunu ileri siirmektedir. Tiirk toplumunun
misyonerlik ¢aligmalarina panzehir olarak Tiirkliik ve Miisliimanligi 6zdeslestirdigini
diistinmektedir. Ona gdre Miisliiman milliyetciliginin kdkenleri Tiirkiye’den
daha 6nce Osmanli’ya dayanmaktadir. White i¢cin Miisliiman milliyetciler klasik
Islamcilar ile karistirilmamalidir. Miisliiman milliyetciler disarya daha acik, fazla
tutucu olmayan, bati ile daha uyumlu calisabilecek bir anlayisa sahiptir.

Eserin dordiincii baghigi ‘Melezlik Yasak’ konusunu agimlamaktadir. Bu boliimde
yazar, Tiirk toplumunda sanat, siyaset, edebiyat, ekonomi vb. alanlarda farkl
tandanslara sahip kisilerin nasil degerlendirildigine ve toplumun farkliliklara
nasil baktigina odaklanmaktadir. Jenny White’a gore yeni Cumhuriyetle birlikte
Osmanli’da din merkezli olusan Tiirk kimligi bir temizlenme siirecine girmis ve
millilik agirlikli bir kimlik tiretilmistir. Bu kimlik karsit birgok unsuru dislayici
bir yapiya da sahip olmustur. Ona gore Tiirk kimligi ve kiiltiirii ile birlikte 2000’11
yillardan itibaren Ermeniler, Kiirtler ve Aleviler gibi birgok kesim ile toplum 6zdesim
kurma noktasina gelmistir. Akabinde White, Tiirkiye’de kent ve kir yagsamini ele
almakta ve sehirlerin tahribat edilisini ortaya koymaktadir. Koy-kent ayrimi yaparak,
her iki yasam tarzinin Tiirk toplumunda viicut bulma halini analiz etmektedir.
Ozetlemek gerekirse miiellif boliimiin genelinde Tiirkiye’de her bir sahada karma
yaklagim modelinin uygulanabilirligini anlamaya ¢alismaktadir. Tiirk ile Kiirdiin,
dindar ile sekiilerin, kentli ile kdyliiniin, zengin ile fakirin birbiriyle etkilesimini
masaya yatirmaktadir. Yazar devaminda Tiirkiye’de kentli hayatta elitler ile kentin
kiy1 kdsesinde kalmig ve banliydlesmis kesimini sinifsal ¢cergevede incelemektedir.

Eserin besinci bagliginda ‘Cinsiyet ve Millet’ konusu ele alinmaktadir. White’a
gore, Tirk toplumunda erkegi dnceleyen ve kadini ikinci plana atan ataerkil bir
yaklagim tarzi hakimdir. Erkek, kahramanlik ve cesaretin simgesi olarak takdim
edilirken, kadin daha sinirh 6zelliklerle takdim edilmektedir. Ona gore Tiirkiye’de
kadinlar daha az egitimli ve ekonomik 6zgiirliikleri yok denecek kadar az oldugu
i¢in erkek egemen bir toplumsal yap1 mevcuttur. Ayrica yazar bu boliimde
kadinlarla yapmis oldugu miilakatlardan da kesitler aktarmaktadir. Jenny White,
Tiirk toplumunda vatan olgusunun nasil oldugunu analiz etmeye ¢alisarak, sinirlari
korumanin bireyin onuru ve namusu ile iligkilendirilisine dikkat ¢cekmektedir.
Son olarak Tiirk toplumunda annelik riitbesinin milli kimlik i¢erisinde nasil bir
payeyi temsil ettigine deginilmektedir. Bu baglamda askerlik, annelik ve sehitlik
kavramlar tartisilmaktadir.
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Altinct boliimde White ‘Tercihler ve Topluluk’ konusuna yogunlagmaktadir.
Yazara gore Tiirk toplumunda ge¢miste var olan kolektif dayanigma 6nemli 6lglide
zayiflamis, bireyselligin 6n planda oldugu yeni bir hayat tarzi ortaya ¢ikmistir.
Benzer sekilde kadinin geleneksel rolleri degismis, sivil toplum ve galigma hayatinda
kadin daha belirgin hale gelmistir. Buna karsin kadin halen daha Tiirk toplumunda
yeteri kadar temsil edilememektedir. White, Tiirkiye’de Islami kimligi 6ne ¢ikan
kadinlarin giyim-kusami, sosyal hayati, dini refleksleri gibi hususlarda 6nemli
degisimler yasandigini diistinmektedir. Ona gore gerek Kemalist kimlikler gerekse
Islami kimlikler eski kaliplarindan hizla uzaklasmaktadirlar. Toplumsal degisme
Kemalistlerin de dindarlarinda diinyasinda yeni diigiincelere olanak saglamaktadir.
Miiellife gore Tiirkiye’de Kemalizm, muhafazakarlik, dindarlik, liberalizm,
milliyetcilik gibi kavramlar yeniden tartisilmalidir. Ayrica kadin haklari, geng
haklart, esitlik gibi konularda tekrar giindeme gelmelidir. White, ataerkil toplum
yapisinin Tiirkiye’de halen daha egemen oldugunu ve kadinlar birtakim haklar elde
etse de insani temelde kadin-erkek esitliginin saglanmadigini iddia etmektedir.
Ona gore kadin toplumda hicbir zaman aktif 6zne olamamigtir. Bu durum White’a
gore, kadinin ikinci siif vatandasglhigina isaret etmektedir.

Jenny White sonug¢ boliimiinde Tiirkiye’deki farkli toplumsal, kiiltiirel, etnik
ve dini kesimlerin iliskileri iizerine genel degerlendirmeler yapmaktadir. Laik
kesim ile dindar kesim arasindaki gerilimleri siyasal ve toplumsal baglamda analiz
etmektedir. Tirkiye’de Miisliimanligin ve Tiirkliiglin anlagilma bigimlerini ele
almaktadir. Milli kimligin olugsmasinda Osmanli’dan giiniimiize hangi faktorlerin
etkili oldugu ortaya konulmaktadir. White, Tiirk toplumunun kendine has bir
model yaratip yaratmadigini tartismakta, bu modelin sadece Tiirkiye ile sinirl
kalmayip tiim Islam diinyasini kusatacak siyasal ve ekonomik bir yapiya déniisiip
doniisemeyecegini masaya yatirmaktadir. Yazar Tiirk toplumunun milli birligini
saglama konusunda sahip oldugu hassasiyetlere de dikkat cekmektedir. Bu baglamda
ulus olmanin temellerini agiga ¢ikarmaktadir.

Eser miiellifin sonséz boliimii ile tamamlanmaktadir. Bu bdliimde yazarin
Tiirkiye’nin son on yilinda yasanan siyasal, kiiltiirel, toplumsal olaylarla
ilgili degerlendirmeleri yer almaktadir. Siyasi iktidar ¢ercevesinde yapilan
degerlendirmelerde 2013 yilinda gerceklestirilen gezi eylemleri merkeze
alinmaktadir. Bu baglamda donemin basbakani R. Tayyip Erdogan ile gezi
eylemcileri arasindaki tartismalar Erdogan’in baskin maskiilenligi (erkeksilik)
baglaminda degerlendirilmektedir. Gezi eylemlerine katilan insanlarin talepleri
ve siyasal iktidarin bu taleplere yaklasim bigimleri tartigiimaktadir. Bagbakan
Erdogan’in gezi eylemlerini anlama bi¢imi, gezi eylemcilerinin hangi saikler
dogrultusunda sokaklara ¢iktigi, gezi eylemlerinin Misir’daki darbe siireci ile
benzerligi, Tiirkiye’de demokrasi ve degisim ile iliskisi analiz edilmektedir.
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Jenny White’m Tiirk toplumunu kapsamli sekilde analiz etmeye calistigi
eserinde Tiirk ve Miisliiman kimliginin olusum siirecleri merkeze alinmaktadir. Bu
baglamda Tiirkiye’deki toplumsal fay hatlar1 analiz edilmektedir. Toplumun kirillgan
yonleri, ayrigilan ve birlesilen hususlar, milli kimligin olusumu konular1 ayrintil
sekilde ortaya konulmaktadir. Yazar goriislerini dile getirirken bir taraftan teorik
kaynaklardan diger taraftan da yapmis oldugu saha ¢aligmalarindan veriler sunarak
iddia ettigi tezlerini giiclendirmeye calismaktadir. White, Miisliiman milliyetciligi
sOyleminin altin1 doldurarak yeni bir kavramsallastirma insa etmektedir. Bu kavram
modern diisiinceyle sekillendirilmis bir anlayisa isaret etmektedir. Bu bakimdan
eserin Tiirk toplumu 6zelinde boyle bir kavram ortaya koymasi 6nemlidir. Ayrica
Osmanli’nin son doneminden gliniimiize Tiirk toplumuna dair ¢ok boyutlu bir analizi
icermesi de dikkat ¢ekicidir. Buna karsin yazarin Tiirkiye’deki siyasal, kiiltiirel ve
toplumsal siirecleri analizinde baz1 eksiklikler géze ¢arpmaktadir. Ozellikle ‘Korku
Cumhuriyeti, Melezlik Yasak, Cinsiyet ve Millet’ basliklarinda iddia edilen bazi
tezlerin gegerlilik yoniinden eksik kaldig1 sdylenebilir. Tiirk toplumunun farkli
etnik ve dini unsurlar1 biinyesinde barindirmasi, kiiltiirel yapisindaki gesitlilik,
muhafazakar niifusun baskin olusu, toplumun vatan-millet biitiinliigiine ¢cok dnem
vermesi gibi hususlarin yeteri kadar ¢oziimlenemedigi anlasilmaktadir.
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Muhyiddin Ibnii’l-Arabi (6. 638/1240), 6zel olarak tasavvuf metafizigi seklinde ifade
edilse de genel anlamda Islam metafiziginin kurucu isimlerinden biridir. Kurucu diisiiniir
anlaminda daha sonra kendisinden seyh-i ekber seklinde bahsettirmesi, tasavvuf tarihindeki
bu miistesna yerini anlatmak igindir. Ibnii’l-Arabi’nin miistakil bir eseri yahut vahdet-i
viicid ismiyle bilinen teorisi lizerine, bagta son yillar olmak {izere, ¢esitli caligmalar
yapilmistir. Ayrica ibnii’l-Arabi’nin hayatini ele alan tarihsel calismalar da yapilmistir.
Ancak bu calismalar, hi¢gbir zaman ilk tlirdeki eserlerin sayisina ulasamamistir. Bununla
birlikte onlarin &nemli bir kismi Ibnii’l-Arabi’nin diisiincesinin kaynaklarini, tesekkiiliinii ve
seyrini adim adim takip etmeye izin verecek zemin ve zamani okuyucusuna aktaramayacak
eksikliklerle malul olmustur. Hig siiphesiz Ibnii’l-Arabi’nin hayatinin biiyiik bir kismi
-stirekli yolculuk yaptigi anlaminda- yolda gegmesi, ¢ok fazla insanla karsilagsmasi ve
neredeyse gittigi sehir sayis1 kadar da eser kaleme almasi, hayati hakkinda derinlikli
calismalarm yapilmasini giiglestiren sebeplerden biri olmustur. Ote yandan Ibnii’l-Arabi’nin
diislincesini tiim boyutlariyla anlayabilmek i¢in hayati hakkinda yapilmis s6z konusu
calismalara da basvurmak gereklidir. Claude Addas’m Muhyiddin Ibn Arabi: Kibrit-i
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Ahmer’in Pesinde isimli ¢caligmasi, bu bosluklarin doldurulmasina katki saglamay1
hedefleyen bir ¢aligma olmastyla 6ne cikar (s. 21-23).

Addas, Ibnii’l-Arabi hakkindaki ¢alismalariyla taninan ¢agdas arastirmacilardan
biridir. Ayrica Avrupa’da ibnii’l-Arabi’nin taninmasinda énemli rol oynayan
Michel Chodkiewicz’in (6. 2020) kizidir. Bilindigi gibi Chodkiewicz, Avrupa
akademyasinda Ibnii’l-Arabi hakkindaki calismalarin kayda deger bir asama kat
etmesinde etkili olmus isimler arasinda kendisini ilk siralarda anabilecegimiz
bir kisidir. Babas1 gibi Addas’in da ¢alismalarini Ibnii’l Arabi’nin hayat1 ve
doktrini tizerine yogunlastirdig1 goriiliir. Cesitli telif, tahkikli nesir ve terclime
faaliyetlerinin yan1 sira Ibnii’l-Arabi hakkindaki teziyle doktora derecesi almustir.
Esasen degerlendirmesini yapacagimiz elimizdeki kitap da onun 1987 yilinda
Sarbonne Universitesi’nde yaptig1 séz konusu tez ¢alismasidir.

Muhyiddin Ibn Arabi: Kibrit-i Ahmer’in Peginde ismiyle Tiirkce’ye ¢evrilen
bu eserin orijinal ad1 /bn ‘Arabi ou La quéte du Soufre Rouge’dir. Eser ismini,
Ibnii’l-Arabi’nin Kitdbu'I-Isrd’sinda gecen “Séyle bana, ey dost, seni nereye
gotiirmemi istiyorsun? ... Resuliin sehrine gitmeliyim, nurlu makami ve kibrit-i
ahmer’i bulmaya.” (s. 7) sdziindeki kibrit-i ahmer teriminden alir.!

Kibrit-i ahmer, Ibnii’l-Arabi’den de 6nce tasavvuf tarihinde kullanilagelen
kavramlardan biri olmustur. Tirk¢e’de kirmizi kiikiirt anlamina gelen kibrit-i
ahmer, toprag1 altin yapan iksir olarak bilinmektedir. Tasavvuf istilahinda ise koti
huylarin, iyileri ile yer degistirmesi anlaminda kullanilmistir. Bununla irtibatl
olarak da tasavvuf literatiiriinde genellikle elde edilmesi gii¢ olsa da manevi
kemallerin ¢ok 6nemli olduguna dikkat gekmek i¢in tercih edilen bir terim olmustur.’
Anlasilacag lizere kibrit-i ahmer kavram ile tasavvuf metinlerinde vurgulu bir
anlatim saglanmistir. Ibnii’l-Arabi’nin de kibrit-i ahmere telmihte bulunarak
esasinda marifetin kiymetli; ancak ¢ok zor elde edilen bir sey olduguna isaret
ettigi goriilmektedir.

Fransizca dilinde yazilan eser, Tiirkge’ye terciime edilmeden dnce ingilizce
(1993) ve Ispanyolca’ya (1996) cevrilmisti. Ingilizce’ye, Peter Kingsley tarafindan
Quest for the Red Sulphur: The Life of Ibn ‘Arabiismiyle terctime edilmistir. Eserin
Tiirkge’ye terciimesini Atila Ataman iistlenmistir. Ataman, Addas’in Ibn Arabi:

1 Muhyiddin b. Arabi, el-Isrd ile’l-makdmi’l-esra: Kitdbu 'I-Mi rédc, Thk. ve serh Suad el-Hakim,
(Beyrut: el-Miiessesetii’l-camiiyye, 1988), 59.

2 Ethem Cebecioglu, Tusavvuf Terimleri ve Deyimleri Sozliigii, (Istanbul: Anka, 2004), 376;
Siileyman Uludag, Tasavvuf Terimleri Sozligii, (Istanbul: Kabalc1, 2016), 218; Zafer Erginli,
Metinlerle Tasavvuf Terimleri Sozligii, (Trabzon: Kalem Yaymevi, 2006), 560-56; ilhan Ayverdi,
Misalli Biiyiik Tiirkce Sozliik: H — N, (Istanbul: Kubbealt1, 2006), 1726.
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Doéniigii Olmayan Yolculuk ismiyle yine baska bir ¢alismasini Tiirkge’ye terclime
etmesinin yaninda Chodkiewicz’in Sahilsiz Bir Umman: Muhyiddin Ibn Arabi
isimli calismasinin da miitercimidir. Bundan dolay1 Ataman, Ibnii’l-Arabi’yi konu
edinen Avrupa akademyasindaki eserlerin Tiirk¢e’ye terclimesini iistlenmesiyle
taninan isimlerden biri olmustur.

Tanitimini yapacagimiz elimizdeki eser, Sufi Kitap’tan 2009°da ilk, 2020 yilinda
ikinci baskisini yapmustir. Biz ayni1 zamanda son olan, ikinci baskisini esas alacagiz.
Ayrica eser daha Once, ayn1 miitercim tarafindan Gelenek Yayincilik’tan ikisi de
2003 yili igerisinde olmak iizere iki baski yapmustir.

Addas’in Muhyiddin Ibn Arabi: Kibrit’i Ahmer’in Pesinde’si on béliim ve bir
sonugtan olusur. Onsdz ve giristen sonra ele alman bu boliimlerin basliklar1 sirasiyla
soyledir: Anavatan (s. 27-53), Allah Aski (s. 55-104), Segilme (s. 105-128), ibn
Arabi ve Endiiliis Ulemasi (s. 129-150), Allah’in Genis Arzi (s. 151-175), Fas (s.
176-219), Vedalar (s. 220-233), Hac (s. 234-279), “Kullarima Nasihat Et” (s. 280-
313), “Peygamberlerin Ilticagah1” Sam (s. 314-368). 11k béliim, Endiiliis’iin tarihi
ile baslar. Boylelikle Addas okuyucusuna 6ncelikle, Ibnii’l-Arabi’nin dogdugu ve
yaklasik olarak 31 yasina kadar hayatini gegirdigi yeri tasvir eder. Burada Endiiliis’iin
dini, fiziki, sosyal ve hemen biitlin alandaki sartlarini zihinde canlandiracak bigimde
anlatir. Ayrica Addas, Ibnii’l-Arabi’nin gegtigi topraklardaki Miisliiman diisiince
yapis1 hakkinda bilgi veren arastirmalari1 da metne dahil ederek dolayli olarak
Ibnii’l-Arabi’nin hayatinin anlasilmasina katki saglayan yan ¢alismalardan da
istifade eder. S6z konusu ¢aligmalarin dolduramadigi bosluklari, heniiz yeterince
calisilmamis olmasi gibi gerekgelerle yer yer gosterir (s. 81, 129-130). Bu durum
ayni zamanda yazarin ele aldig1 konulardaki literatiir hakimiyetini yansitmaktadir.
Bununla beraber Addas yararlandig1 kimi eserlerde yer alan alintilarin, asillariyla
uyusmadigini gostererek bazi miithim tespitler de yapar. S6z gelimi onlardan biri, ayni
zamanda Ibnii’l-Arabi’yi savunma amaciyla yazilmus ilk eserlerden biri olmastyla
one ¢ikan Ebu’l Hasen ‘Ali b. ibrahim el-Kari’nin ed-Durru s-Semin fi Mendkibi’s-
Seyh Muhyiddin’idir (s. 95; 12. dipnot). Hayat1 hakkinda ¢ok fazla bilgi bulunmayan
Kari’nin Ibnii’l-Arabi’den yaklasik bir asir sonra yasadig1 bilinmektedir.’ Bunun
yani sira Addas, kendisinden dnce yasamis Ispanyol oryantalist Miguel Asin
Palacios’un (8. 1944) Ibnii’l-Arabi hakkinda ortaya koydugu iddialarm gergeklikle
uyusmadig1 yahut yetersiz dayanaklara dayandigi gibi birtakim tespitleri ileri
siirmekten de geri durmaz (s. 78-80).

3 “Metni Yayimlayanin Onsozii”, Ebu’l-Hasen ‘Alf b. Ibrahim el-Kari, Ibn Arabi’nin Menkibeleri
(ed-Durru s-Semin fi Menak 'bi’s-seyh Muhyiddin), ¢ev. Abdulkadir Sener-Mehmet Rami Ayas,
(istanbul: Iz Yaymcilik, 2016), 11.
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Addas eserinde, ¢agdas Ibnii’l-Arabi arastirmacilarinin goriis ve ifadelerine
sik sik yer verir. Ancak Suad el-Hakim disarida tutulursa, Michel Valsan (6.
1974), Henry Corbin (6. 1978) ve Fritz Meier (6. 1998) gibi yalnizca Avrupa’daki
arastirmacilara basvurdugu goriilmektedir. Ote yandan elimizdeki eserin, Ibnii’l-
Arabi hakkinda yapilmis bir tez oldugu dikkate alindiginda akademik bir calisma
oldugu ve dolayisiyla kaynak ve referanslariin da bu minvalde oldugu diisiiniilebilir.
Fakat Addas, Ibnii’l-Arabi hakkinda, kendisinin de “tamamen uydurma” seklinde
belirttigi rivayetleri (s. 357) yahut dogruluk ihtimali zayif olan verileri de metne
dahil eder. S6z konusu unsurlar metnin genel isleyisinde siklikla bulunur. Bununla
birlikte Addas, bu unsurlarin gectikleri hemen her yerde otantikliklerinin ne derece
olduguna dair bir kayit diismekten de kaginmaz.

Dikkatli bir bigimde incelendiginde, Ibnii’l-Arabi hakkinda biyografik bir
calisma oldugundan bahsedebilecegimiz, en azindan igerigin bunu sdylemeye
izin verdigi, elimizdeki eserin birincil kaynaklarini ibnii’l-Arabi’nin bizzat kendi
yazdigi eserleri olusturmaktadir. Addas ¢ogu zaman bu eserleri birbirleriyle (s.
156, 187, 200...) bazen de sohbet etme veya talebesi olma gibi irtibatlarla Ibnii’l-
Arabi’ye dogrudan yahut Mieyyidiiddin el-Cendi (6. 691/1292 [?]) gibi daha sonra
Sadreddin Konevi’nin (6. 673/1274) talebesi olmas1 bakimindan dolayli olarak
taniklik eden kisilerin eserleri ile karsilagtirarak okuyucuya aktarir. Ayrica Addas
bu karsilagtirmalarinin sonucunda tespit ettigi ortiismeleri de okuyucuya gosterir
(s. 58-60; 71-72,202-203...).

Bilindigi gibi Ibnii’l-Arabi’nin hayat: hakkindaki ipuglari, birincil olarak bizzat
kendisinin yazdig1 eserlerde yer alir; ancak bunlar eserlerinde oldukca daginik
bir vaziyettedir. Yazar, ¢esitli kaynaklar1 bir konu etrafinda etkin bir bicimde
kullanarak okuyucuyu bu dagmikliktan uzaklastirmaktadir. Oyle ki kronolojiyi
de anlatima dahil ederek okuyucuya sanki Ibnii’l-Arabi’nin dur durak bilmeyen
yolculuklarindaki ayak izlerini takip etme imka&ni1 verir. Bununla birlikte Addas,
sema kayitlarini referans alarak Ibnii’l-Arabi’nin bu yolculuklarinda yaninda kim-
lerin bulunduguna iliskin birtakim goriisler 6ne siirer (s. 286-287). Kimi zaman
Ibnii’l-Arabi’nin s6z konusu eserlerde izini kaybettigi aralig1 da kaydeder. Hatta
Addas, bu araliklarda Ibnii’l-Arabi’nin nerede ve neyle mesgul olduguna iliskin
cesitli dayanaklara sahip birtakim varsayimlarda bulunur (s. 224). Boylece Ibnii’l-
Arab1’nin hayatini, igerisinde en az bosluklarin olusacagi sekilde okuyucusuna
aktarir. Fakat basta son kisim olmak iizere bazi bilgilerde ise zaman zaman tekrara
disiildiigii, eserin gozden kagmayacak hususlarindandir (s. 325, 326 — 332, 333).

Addas ileride iizerinde duracagi meselelere deginirken bile dipnot vermis, tam
olarak hangi sayfalarda onlar1 ele alacagini bu dipnotlarda belirtmistir (s. 139).
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Bunun yaninda dipnotlarda, isaret ettigi eserlerin en son Avrupa’da kim tarafindan
nesredildigi yahut terciime edilip edilmedigi gibi ayrintili bilgilere de zaman zaman
yer verir. Bu husus dipnotlarin okuyucu i¢in oldukg¢a bilgilendirici oldugunu
gosterir. Fakat elimizdeki eserde dipnotlar yaygin gdsterimin tersine, sayfanin
dogrudan altinda degildir. Bunun yerine boliimiin arkasinda toplu bir bigimde yer
alir. Bu durum ise ¢ogu zaman islevsel degildir, dyle ki kimi zaman okuyucu igin
yorucu da olabilmektedir. Kitabin, orijinal dildeki baskisini iistlenen Gallimard
Yayinevi (Ibn ‘Arabt ou La Quéte Du Soufre Rouge, Paris: Gallimard, 1989) ise
Tiirkge ¢evirisinde oldugu gibi son notu tercih etmemis, sayfa altlarinda dipnot
gosterimini esas almistir. Ayrica eserin Ingilizce gevirisinde de metnin orijinal
dildeki baskisinda tercih edilen dipnot yontemi benimsenmistir.

Elimizdeki eserin terciimesini listlenen Ataman teatral, metanoia (s. 39), melting
pot (s. 45), imitatio propheta (s. 195, 252), auctoritas (s. 259), koiné (s. 262),
actus essendi (s. 263), ad intra/extra (s. 348), in divinis (s 353), stricto sensu (s.
371) gibi basta Latince olmak tizere yabanc1 dildeki bazi kelimeleri ¢evirmeden
birakmis, dogrudan metinde kullanmistir. S6z konusu kelimelerin ¢ok teknik
bir anlama sahip olmadiklar diisiiniildiigiinde, ¢evirmenin bu tercihi ile neyi
amagladig1 anlasilir degildir. Ote yandan ¢evirmen, dipnotlarda okuyucuya yer
yer ilave bilgiler verir. S6z gelimi kimi zaman Addas, Ibnii’l-Arabi hakkindaki bir
esere metinde deginirken dipnotta yalnizca tam kiinyesini vermekle iktifa eder.*
Eserin Ingilizce’ye terciimesini iistlenen Peter Kingsley de Addas’m sdz konusu
dipnotuna herhangi bir ekleme veya ¢ikarma yapmaz.> Ataman ise (varsa) Tirkce’ye
cevirisini kimin yaptig1, hangi yaymevinden ¢iktig1 ve kag tarihinde nesredildigi
gibi spesifik bilgilere de terciimesinde yer verir (s. 366).

Addas “Ibnii’l Arabi’nin, en azindan iranl dost ve talebelerini” ifade etmek i¢in
parantez icerisinde Konevi ve Evhadiiddin-i Kirmani’nin (6. 635/1238) isimlerine
yer vermektedir. Bilindigi gibi bu ifade, Kirmani i¢in gecerli olsa da Konevi’yi
kapsamaz (s. 147). Clinkii Konevi Malatya’da dogmus, Konya’ya yerlesmis ve
burada defnedilmistir.® Konya sehrinin hayatindaki 6nemi de kendisine izafe edilen
Konevi nisbesinde kendini gostermistir.

Kitabin sonunda zengin bir ekler kism1 yer alir. Addas s6z konusu eklerin ilkinde,
Ibnii’l-Arabi’nin hayatin1 kronolojik bir cetvel iizerinden ele alir. Ibnii’l-Arabi’nin

4 Claude Addas, Ibn ‘Arabi ou La Quéte Du Soufre Rouge, (Paris: Gallimard, 1989), 326.

Claude Addas, Quest for the Red Sulphur: The Life of Ibn ‘Arabi, gev. Peter Kingsley, (Cambridge:
Islamic Texts Society, 1993), 278-279.

6  Ekrem Demirli, Nazari Tasavvufun Kurucusu Sadreddin Konevi: Hayati, Eserleri ve Diisiinceleri,
(istanbul: ISAM Yayimlari, 2010), 16, 20.
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dogumuyla baglattig1 bu cetvelde; zamani, mekani ve hatta kaynagini gostererek
Ibnii’l-Arabi’nin hayatindaki bazi gelismeleri ele alir. O kadar ki Addas bulunla da
kalmaz, ele aldig1 her bir vakianin ger¢eklestigi zamanda, tarihte yasanan énemli
hadiselere de kisaca yer verir. Bu yoniiyle benzerine ¢ok az rastlayabilecegimiz
bu ¢alisma sayesinde okuyucu, kitab1 hi¢ okumayip yalnizca bu cetvele bakarak
dahi Ibnii’l-Arabi’nin biyografisi hakkinda pek gok fikre sahip olabilir. Sonraki
ekler sirasiyla sdyledir: Ibnii’l-Arabi’nin goriistiigii kisiler, Endiiliis ve Magrib’de
ser’1 ilimleri okudugu hocalar1 ve goriistiigii edipler. Addas en son ekte ise bnii’l-
Arabi’den sonra ve dnceyi gosteren dort farkls silsileyi aktararak ondan sonra olusan
Ekberi gelenegi gostermekle birlikte, Ibnii’l-Arabi’nin soyunun Hz. Muhammed’e
dayandigini bu silsileler {izerinden teyit etmistir.

Sonug olarak ifade etmek gerekir ki, Addas sadece biyografi yaziciligi
yapmamuistir. Gerek degerlendirme ve karsilastirmalari gerek metin sonu ekleriyle
zengin bir eser sunar. Olaylart basindan sona kronolojik ve ayrintili bir bi¢imde
ele almasi, tiim eser boyunca okuyucuya sanki Ibnii’l-Arabi’nin ayak izlerini adim
adim izleme imkan1 verir. Boylelikle eser iizerinden en az bosluk olacak sekilde
[bnii’l-Arabi’nin diisiincesi ve kaynaklari, derli toplu bir bigimde takip edilebilir.
Eserin dil ve tislubundaki yalinlik ve anlatimindaki akicilik, ¢eviri dilinde de
genel olarak siirdiiriilmiistiir. Tim bunlarla birlikte ayn1 zamanda bir doktora tez
calismas1 olmasiyla da bilinen bu eserin, akademik agidan yukarida ifade ettigimiz
bazi sorunlarla malul oldugu vakiadir.
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[k olarak insan-hayvan iliskisini felsefi boyutlariyla ele alan dort makaleyi
degerlendirecek olursak; Heike Baranze tarafindan kaleme alian ve Ingilizcesine
de yer verilen “Akil, Sezgi ve Esitlik” baglikli makalede hayvanlar, ahlakilik dl¢titii
baz alinarak insanlarla karsilagtirilmistir. Bu noktada filozoflarin goriislerine yer
verilirken, bu goriisler hayvanlarin ahlakli olmamalari sebebiyle insanlardan farkli
olmalart noktasinda toplanmistir. Ciinkii ahlakilik rasyonaliteye baglidir ancak
hayvanlarda rasyonellikten s6z edemeyiz. Boylelikle bu goriislerden rasyonel
olmayan ve ac1 ¢ekmeyen hayvanlarin deneylerde kullanilabilecegi sonucuna
ulasilmaktadir. Ancak yazar, hayvanlarin insanlardan farkli oldugunu kabul ederek
ahlaki 6zne olan insan ile savunmasiz varliklar olan hayvanlar arasindaki iliskinin
ahlaki olmasi gerektigini savunmaktadir. Yazarm bu tezini giicli 6rneklerle ve
arglimanlarla destekledigini soyleyebiliriz.

Andag Kiligckap tarafindan kaleme alinan “Hayvan Refahi ve Davranigsal
Ozellikler” baslikl1 bir diger makalede hayvan davranislari iizerinde durularak bu
canlilarin refahinin nasil saglanabilecegi noktasinda ¢ikarimlarda bulunulmustur.
Ayrica yazar, hayvanlarla insanlar arasindaki belirli ortak davranislar1 sistematik
bir sekilde ortaya koyarak bu davranislara gore hayvanlarin denek olarak
kullanilabilecegini ileri siirmiistiir. Ornegin, arastirmalar sonucunda farelerin
depresyon belirtileri gosterdigi tespit edilmistir. Bu gibi davraniglarin incelenmesiyle
hayvanlarin hafiza ve dikkat gibi bilissel siireclerden gectikleri sdylenebilir. Onemli
gordiigiimiiz diger bir husus ise ev hayvanlar kategorisinde evcil hayvanlarin
refahina yonelik etik sorunlari ele alan yazar, okuyucuya modernlesmeyle birlikte
ortaya ¢ikan modern insan prototipinin hayvanlari olumsuz etkiledigi mesajini
vermektedir. Ornegin, sadece 1rka gore hayvanlarin ticari isletmelerden satin
alinmasi gibi hayvan dogasina aykiri uygulamalar hayvan refahi agisindan etik
problemler dogurmaktadir. Kanaatimizce, basta kedi olmak tizere pek ¢cok hayvanin
kisirlastirilmast da bu uygulamalara eklenmesi gereken ve son donemlerde popiiler
olan etik bir problemdir.

“Deney Hayvanlar1 ile Calismanin Etik Boyutlar1” isimli tigiincii makalede
yazar Altan Armutak, hayvanlarin denek olarak kullanilmasini ve hayvanlarin bir
degeri olmadigini savunan Kant ve Aquinas gibi filozoflarin goriislerini okuyucuya
aktararak hayvan refahini goz ardi ettikleri gerekgesiyle onlara birtakim elestirilerde
bulunmustur. Biz de yazarin bu elestirilerini oldukg¢a duyarli ve ahlaki bulmaktay1z.
Makalede hayvanlarin refahi1 noktasinda diger bir 6ne ¢ikan husus deneklerin
kullanildiktan sonra 6tanazi yapilmasidir. Bu basl bagina biiytik bir etik problemdir.
Ciinkii deneyden sonra eski sagligina donen hayvanlar da 6tanazi yapilmaktadir.
Bu baglamda bizce saglikli hayvanlar 6tanazi yapilmamali ve eger bu sart ise
anestezi kullanilmalidir. Son olarak, yazar hayvanlarin refahi noktasinda etkili
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olan 5R olgiitiinden bahsetmistir. Bu dlgiitler ise alternatif yontemler kullanmak,
hayvanlarin refahin1 saglamak, en az sayida hayvan kullanmak, rehabilitasyon
ve sorumluluk ilkeleridir. Olduk¢a 6nemli olan bu 6Sl¢iitlerden diger bildirilerde
de bahsedilmistir. Kanaatimizce bilimsel arastirmalarda hayvanlar denek olarak
kullanilacaksa bu olgiitlere uygun bir arastirma faaliyeti slirdiiriilmesi elzemdir.

Ikinci olarak, hayvan refahini hukuki agidan ele alan ii¢ makaleyi degerlendirecek
olursak; Islam hukukunun hayvanlari nasil ele aldigina dair yazilan “Cesitli Ac1lardan
Hayvanlara Karst Sorumlulugumuz” baslikli ilk makale Hiiseyin Hatemi tarafindan
kaleme alimmistir. Yazar Kur’an-1 Kerim ve siinnetin hayvan haklarina deger
verdigini giiclii 6rneklerle desteklemis ve yaratici tarafindan insanogluna verilen
evrensel davranis ilkelerinden bahsetmistir. Nitekim, esitlik, hakkaniyet ve kimseye
zarar vermeme ilkelerine uyarak insan Allah’in yarattigi hayvanlarin, basta yasama
hakk1 olmak iizere birtakim haklarini g6z éntinde bulundurmalidir.

Bu baglamda degerlendirecegimiz “Islam Hukukunda Hayvan Haklar1 ve
Hayvanlara Kars1 Sorumlulugumuz” adli diger makalede yazar Ulfet Gorgiilii
de Islamiyet’in hayvanlara verdigi degeri ayetler ve hadislerle desteklemistir.
Nitekim, hayvan haklar1 “hukukullah” kapsaminda ele alinmis ve insana bu noktada
birtakim sorumluluklar yiiklendigi belirtilmistir. Hayvanlarin temel olarak, yasama
hakki, beslenme hakki, barmma hakki ve giizel muamele gérme hakki vardir.
Ancak zaruret durumlarinda bu haklarin bazilarindan feragat edilebilir. Soyle ki
hayvanlarin yagamlarinin sonlandirilmasinin gida, ibadet ve zararli olma gibi mesru
gerekgeleri vardir. Ornegin, ibadet maksadiyla kurban kesmek mesru bir gerekge
olup bu hayvana giizel muamele gostermek esastir.

Modern hukukta hayvanlarim nasil konumlandirildigin1 Yasemin Babayigit’in
kaleme aldig1 “Tiirkiye’de Hayvan Haklar1” adli makaleden &greniyoruz. Modern
hukukta hayvanlarin can olarak degil de mal/esya olarak kabul edilmesi birtakim
olumsuz sonuglar dogurmustur. Nitekim, hayvanlara karst kotli muamelelerde
bulunulmasi su¢ olarak degil de kabahat olarak ele alinmaktadir ve ceza da bu
ayrima gore degismektedir. Ayrica hukukta hayvanlarin sahipli/sahipsiz ayrimina
tabi tutuldugunu soyleyebiliriz. Bu ayrima gore sahipli bir hayvanin zarar gérmesi
durumunda hapis cezas verilirken, sahipsiz bir hayvanim insanlar tarafindan istismar
edilmesi durumunda para cezasi yeterli goriilmektedir. Tiim bu verilenlerden
hayvanlarla ilgili yasalarin cezai yaptirim giictiniin caydirict olmadig1 sonucunu
cikarabiliriz. Ayrica makalede hayvanlara kotii muamelenin erken uyari isareti
olmasi lizerinde duran yazar adli tip uzmani Nevin Atasoy’a atif yaparak birtakim
psikolojik tahlillere yer vermistir. Yazarin avukat olmasi sebebiyle hukukgu kimligine
dayanarak yaptigi bu tespitler ¢cok degerlidir.
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Ugiincii 5Snemli husus ise eserde etgillik ve vejetaryenlik hakkinda birbirine muhalif
nitelikte iki makale bulunmaktadir. Bu sayede okuyucu konuyu karsilastirmali olarak
degerlendirme imkam bulmaktadir. Sarra Tlili’nin kaleme aldig1 ve Ingilizcesine de
yer verilen “Islam’da Vejetaryenlik” baglikl1 ilk makalede Richard Foltz tarafindan
ileri siiriilen Islam’da vejetaryenligin savunulmasina ydnelik argiimanlar elestirel
bir bakis agisiyla degerlendirilmistir. Yazar degerlendirmelerini ayet ve hadislerle
desteklemistir. Yazarin ulastig1 sonuca gore Islamiyet hayvan iiriinlerini insanlarin
faydalanabilecegi nimetler olarak kabul etmekte ve insanlart hayvan tirlinlerini
tiikketip tiiketmeme noktasinda serbest birakmaktadir. Bu makalenin esere dahil
edilmesi ile Islamiyet’in hayvansal iiriinlerin tiiketimini nasil ele aldig1 sorusu
okuyucunun zihninde agikliga kavusturulmustur.

Bu konuda eserde bulunan bir diger makale Murat Dinger Cekin tarafindan
yazilmis olan “Et Yemege Etik Bakis” isimli makaledir. Yazarin tezi, et tiiketiminin
birtakim etik problemleri beraberinde getirmesi sebebiyle ahlaki olmadigidir.
Yazar tezini desteklemek gayesiyle ad1 gegen etik problemleri mecbur olmadan
hayvan 6ldiirme, hayvani 6ldiirtirken azap verme, hayvanlara reva goriilen hayat,
et tiiketiminin tabiata verdigi zarar ve et tiiketiminin yol ac¢tig1 gida adaletsizligi
olarak bagliklar altinda agiklamistir. Makalede insan- hayvan iligkisinde tek yonlii
bir faydadan séz edilemeyecegini belirten yazar insanlarin hayvanlar tizerindeki
olumsuz tutum ve davranislarini ele almistir. Yazar her ne kadar tezini kendi
acisindan gii¢li 6rneklerle desteklese de neredeyse insanlarla hayvanlar1 bir
tuttugunu sdyleyebiliriz. Clinkii et yiyerek hayvanlarin zarar gormesine sebep olan
insanlarin bagka insanlara faydali olmaktan kagmarak organlarmi bagislamadiklar
ornek gosterilmistir (s.153).  Son olarak, birtakim yanlis tutumlara ev sahipligi
yapan bu makalenin esere dahil edilmesi farkli goriisleri de 6grenmemiz agisindan
yerinde olmustur.

Hayvanlarin deneylerde kullanilmasi birgok etik problemi beraberinde
getirmektedir. Bu sebeple, ilgili eserde dort makale bulunmaktadir. Konunun
onemini ilk olarak Seyit Ankarali’nin yazmis oldugu “Deney Hayvani Nedir?
Nigin Kullanilir?”” adli makaleden 6greniyoruz. Yazarin tezi ilaglarin ve tedavilerin
arastirilmasi gibi gerekli durumlarda hayvanlarim denek olarak kullanilabilecegidir.
Makaleden ¢ikardigimiz sonuca gore hayvanlarin denek olarak kullanilmasinin 6ne
cikan sebebi hayvanlarin insanlarla olan fizyolojik benzerligi ve onlarin da insanlarin
yakalandiklar1 bazi hastaliklara yakalanabiliyor olmasidir. Ancak deneylerin dnceki
makalelerde de bahsedilen 5R kriterlerine gore yapilip yapilmadigit HADMEK
tarafindan teftis edilmelidir. Son olarak, yazarin agik bir iislup kullandigini ve
okuyucuya birtakim sorular yonelterek onlar1 ¢ikarim yapmaya sevk ettigini
sOylemeliyiz. S6yle ki, glinlimiiz diinyasinda gii¢lii alternatifler tiretilmedigi siirece
denek hayvanlarina ihtiyacimiz vardir.
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Degerlendirecegimiz bir sonraki makale “Hayvan Deneylerinde Denetim
Mekanizmasi ve Karsilasilan Sorunlar” olup Fatma Alev Kaymaz tarafindan kaleme
almmustir. Yazar deneylerde karsilasilan sagliksiz kosullar gibi etik problemleri
ortaya koyarak bu problemlerin iistesinden nasil gelinecegine dair tutarli ve
sistematik ¢ikarimlarda bulunmustur. Bu problemlerin iistesinden gelebilmek
icin denek hayvanlariin ne dl¢lide gerekli oldugu sorgulanmalidir ve alternatif
yontemler tercih edilmelidir. Bu baglamda yazarin ortaya koymus oldugu ¢6ziim
onerilerinin kuruluslar tarafindan dikkate alinirsa birgok etik problemin tistesinden
gelinecegi kanaatindeyiz.

“Arastirmalarda Kullanilan Deney Hayvan1 Sayisi Nasil Azaltilir?”” baglikli
makale Handan Ankarali tarafindan yazilmis olup deneysel bir arastirmada
planlama yontemlerinden bahsedilmistir. Yazar planlama yontemlerini sayisal
verilere dayanarak aktardigi i¢in bir sosyal bilimci agisindan anlasilmasi giigtiir.
Ancak 6lgiitlere uygun planlama yontemleri gelistirilirse deneylerin sonuglarmin
giivenilirlik ve gegerlilik oranlarinin arttirilabilecegi sonucuna ulasabiliriz.

Degerlendirecegimiz son makale Tuba Erkog¢ Baydar tarafindan kaleme alinan
“Islam Hukukuna Gére Hayvan Deneyleri” adli makaledir. Yazar Islam hukukunun
hayvanlardan faydalanma hususuna nasil yaklastigina dair bir ¢ergeve ¢izmektedir.
Nitekim, Islamiyet insanlarin hayvanlarin etinden, siitinden ve derisinden
faydalanmasina cevaz vermektedir. Yazarin bu noktada ele aldig1 temel soru
hayvanlardan istifade edilmesine yonelik bu 6rnekler hayvanlarin denek olarak
kullanilmasinin miibahligina kap1 agar m1 sorusudur. Yazar bu noktada Islam
hukukundaki zaruret prensibinden yola ¢ikarak hayvan deneylerinin yapilabilecegi
sonucuna ulasmustir. Ornegin, tiim insanligin yararina bir ilag iiretilecekse hayvanlar
denek olarak kullanilabilir. Bu anlayis bizleri “zarar-i ammi def”’i igin zarar-1 hdss
ihtiyar olunur "' kiilli kaidesine gotiirmektedir. Ancak insanlarin hayvanlar tizerinde
smirsiz tasarruf yetkisi yoktur. Bu baglamda hayvanlara yonelik muamelelerde
onlara eziyet verilmemeli ve merhametli davranilmalidir.

Ozetle, insan-hayvan iliskisinin keyfiyeti ve hayvanlardan istifade edilmesi
tibbi ve hukuki etik problemleri de beraberinde getirmistir. Insanlik olarak ahlaken
sorumlu oldugumuz canlilara yonelik etik problemleri dile getiren bu kitap, calistay
bildirilerinden olustugu igin tek bir konu hakkinda degildir. Bu baglamda “Hayvan
etigi” hakkinda akla gelen pek ¢ok sorunun cevabini farkli bildiriler sayesinde
bulmaktayiz. Kitapta, hayvan davranislarini bat1 diisiince gelenegine ve Islam
diisiince gelenegine gore felsefi acidan temellendiren makalelere yer verilirken,
sonrasinda hayvanlarin Islam hukuku ve modern hukukta nasil ele alindig

1 https://www.mecelle.com/node/939

651


https://www.mecelle.com/node/939

darulfunun ilahiyat 33/2

agiklanmistir. Ayrica makalelerde et yemenin gerekli olup olmadigi sorusuna
cevap aranmistir. Son olarak ise makalelerin ¢ogunlugu biiyiik bir etik problem
olarak kabul edilen hayvanlarin deneylerde kullanilmasi problemine odaklanmistir.
Bu noktada makalelerin belirli bir diizen icerisinde kitaba eklenmesi okuyucunun
zihninde bilgileri saglam bir zemine oturtmasi agisindan faydali olmustur. Konunun
Islam hukuku agisindan da ele alinmasinin ise islamiyet’in hayvan haklarina
onem vermedigini iddia eden kimseler i¢in cevap niteligi tasidigini belirtmeliyiz.
Ayrica, sert kapak halinde basilan kitabin baski kalitesi de yiiksektir. Diger bir
One ¢ikan husus ise makalelerde acik anlasilir bir dil kullanilmistir ve eserin dili
lisans 6grencilerinin seviyesine de uygundur. Makalelerde hem klasik hem de
modern kaynaklara atif yapilirken gegmisteki ve giiniimiizdeki etik yaklagimlar
mezcedilmistir. Bu sayede alana dair yeni sozler sdylenmis ve yeni yaklasimlar
ileri stiriilmiistiir. Esere yonelik elestirimiz ise yapay et, diger bir adiyla endiistriyel
et konusunun ayr1 bir makale olarak esere dahil edilmemis olmasidir. Bu konudan
her ne kadar birkag tebligde kisaca bahsedilmis olsa da ayri bir bildiri olarak ele
alimmasi daha uygun olurdu. Ciinkii, et endiistrisinin ¢evre iizerinde yikic1 bir etkisi
vardir. Ayrica hayvanlar tizerinde kapsamli antibiyotik kullanimi ve hayvanlardan
biyopsi alinmasi ciddi saglik riskleri olusturmaktadir. Boylelikle bu durum hayvan
etigi agisindan problem teskil etmektedir.

Eserdeki bildirilerden ¢ikardigimiz sonuca gore zaruret durumlar hari¢ hayvanlara
zarar verilmesinin dini agidan mesru bir temeli yoktur. Bu nedenle, uygar bir ilerleme
kaydedeceksek, hayvanlara ne yaptigimizi anlamali ve onlara nasil davranmamiz
gerektigini diistinmeliyiz. Hepimiz hayvanlarla iliskilerimizi hayvan etigi 1s181inda
gerekgelendirmeliyiz. Son olarak, okuyucuya biitlinciil bakis agisiyla muhteva
ettigi konular1 inceleme imkan1 sunan bu kitabin okunmasi, alana ilgi duyanlara
tavsiyemizdir.
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Cumhuriyet donemi Tiirkiye’si Islamcilik seriiveninde kadinlarin kamusal alandaki
varlhig1, giiniimiize kadar iizerinde ¢okga tartismanin yiiriitiildiigii bir alandir. Ilahiyat
cevrelerinde kadinlarin akademisyen kimliklerine kavusma siireci, Tiirkiye siyasi tarihiyle
es zamanli okunmalidir. 1953 yilinda Ankara ilahiyat Fakiiltesi’nde' dokuz kiz 6grenci
ile baslayan egitim hayat1, 1967 yilinda Hatice Babacan’in Ankara ilahiyat Fakiiltesi’nde
basortiilii bir sekilde derse girmek istemesi ile tartismalarin alevlendigi, fakiilte icerisinde
protestolarin yapildigi, donemin dekani ve bakaninin istifa etmek zorunda kaldigi bir
cikmaza girmistir.? Yiiksek Islam Enstitiisii tecriibesinde ise 1970’lere kadar iki-ii¢ kiz
ogrenci ile devam eden okul, 1980’lerde ti¢ kiz 6grenci mezun etmistir.> 1983-84 yillarinda

1 Ankara ilahiyat Fakiiltesi oncesi Dariilfiintin ilahiyat tecriibesi de aniimalidir. Ancak bu donemde ilahiyat
fakiiltesine, Edebiyat fakiiltesinden sadece bir kiz dgrenci nakille gelmis, okula devam edemedigi i¢in
1928 yilinda kaydr silinmistir. Bk. Metin Unver - Hiiseyin Sarikaya, U¢ Devir Bir Fakiilte, (Istanbul:
Istanbul Universitesi Yayinevi, 2022), 125.

2 Hatice Arpagus, “Islamciligin Tiirkiye Seriiveni: Kadimlari ilahiyat Tecriibesine Katkilar1”, Marmara
Universitesi Ilahiyat Fakiiltesi Dergisi 51 (2016): 32; https://www.yeniakit.com.tr/haber/hatice-babacanin-
yegeni-ali-babacan-ortu-yasakcilari-ile-beraber-1558872.html. (Erisim 15 11 2022).

3 Arpagus, “Islamciligin Tiirkiye Seriiveni”, 27-28.

* Sorumlu Yazar: Rahime Karayigit (Doktora Ogrencisi), istanbul Universitesi, ilahiyat Fakiiltesi, Temel islam Bilimleri-Hadis, istanbul,
Turkiye. E-posta: rahime.karayigit@ogr.iu.edu.tr ORCID: 0000-0001-6175-8796
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8 ilahiyat fakiiltesinde okuyan toplam dgrenci sayisi 1480 iken bunlardan 228’inin
kiz 6grenciler olmasi, egitim faaliyetinde kizlarin da var olmaya basladigini
gostermektedir.* Ankara Ilahiyat’tan 1953 yilinda mezun olan Neda Armaner
(6. 2022), 1960 yilinda akademik kariyerine “Din Psikolojisi” alaninda devam
ederek 1982 yilinda profesor iinvanini alan ilk kadin ilahiyat akademisyenidir.’
1960°larda Ankara [lahiyat Fakiiltesi’nden mezun Beyza Bilgin, 1965 yili itibariyle
akademik kariyerine “Din Egitimi” alaninda devam etmis, 1988 yilinda din egitimi
alanindaki ilk profesor® olmustur.” 28 Subat (1997) siirecinde hem 6grenci hem de
hoca kadrosunda kadinlar agisindan inkitaya ugrayan egitim hayati ileriye doniik
kadin akademisyenlerin yetismesini de otelemistir. Bagortiisii problemlerinin
Universitelere sirayeti sebebiyle uzun yillar kadinlar ilmi mecralardan mecburi olarak
uzak kalmistir. Kadinlarin kamusal alanda varlik gostermesinde son otuz yillik
tecriibeyi goz oniinde bulundurdugumuzda 2016 yilinda yapilan bir arastirmaya
gore ilahiyat fakiiltelerindeki erkek akademisyen orani % 83 iken kadinlarin orani
%17°dir. 28 Subat siirecinde engellenen kiz 6grencilerinin ilahiyat se¢imlerindeki
oncelikli durum, 2010 y1l1 itibariyle kiz 6grencilerin okullardaki sayisinda artiga
sebep olmustur.® 2013 yilindan itibaren YOK’te OYP programi ile merkezi
atamalarin yapilmasi, kadin akademisyenlerin tiniversitelerdeki dagilimini biiyiik
olciide artirmustir.® 2021-22 verilerine gore ilahiyat'® alaninda 4788 akademisyenin
unvanlaria gore dagilimi asagidaki sekildedir."

4 2010-2011 yillar1 arasinda 26 ilahiyat fakiiltesinde okuyan toplam 7038 6grencinin 4107’si
(%58,35) kiz, 293171 (%41,64) erkek 6grencidir. Bk. Ayse Zisan Furat, “Yiiksek Din Ogretimi
ve Istihdam {liskisinde Cinsiyet Oranlarimin Degisimi”, Istanbul Universitesi llahiyat Fakiiltesi
Dergisi [Darulfiinin flahiyat] 26 (2012): 182.

https://www.biyografi.net/kisiayrinti.asp?kisiid=1497. (Erisim 11 11 2022).

6  Temel Islam Bilimleri, Hadis Anabilim dalinda ilk kadin profesér unvaninin alimmasi i¢in (Prof.
Dr. Huriye Mart1 2017) 29 y1l beklemek gerekecektir.

7 https://tr.wikipedia.org/wiki/Beyza Bilgin, https://www.yeniakit.com.tr/biyografi/beyza-bilgin.
(Erisim 11 11 2022.

8  Arpagus, “Islamciligin Tiirkiye Seriiveni”, 37.
9  Arpagus, “Islamciligin Tiirkiye Seriiveni”, 39-40.

10 Tlahiyat kapsamima Islami Ilimler, Din Ilimler, Yiiksek Islam Enstitiisii vb. fakiilte isimleri de
dahil edilmistir.

11 Veriler, https://istatistik.yok.gov.tr/ sayfasindan elde edilmistir. (Erisim 13 11 2022).
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Tablo 1.

Ilahiyat Alaminda Akademisyenlerin Unvan ve Cinsiyete Gore Dagilimi

UNVAN ERKEK KADIN TOPLAM
PROFESOR 722 28 750
DOCENT 618 75 693
DR. OGRETIM UYESI 1178 257 1435
OGRETIM GOREVLISI 443 113 556
ARASTIRMA GOREVLISI 813 541 1354

Tabloda goriildiigii lizere arastirma gorevlisi kadrosunda kadinlar agisindan bir
artis gozlenmektedir. Arastirma gorevlisi sayisindaki bu artisin sebepleri arasinda
iiniversiteye dzgiirce giren kiz 6grencilerin sayisinin artmasi ve akademik hayata
devam istekleri, cari alimlar yerine merkezi atamali YOK/OYP sisteminin devreye
girmesi zikredilebilir. Hocalarin zaman igerisindeki zihni degisimleri de siirece
olumlu katki saglamistir. Akademik hayattaki kadinlarin dogal siirecle gelisen
bu artisi, daha onceki ilm1 toplantilarda az sayida olduklarindan ortama dahil
olamamalari, onlar1 ilm1 bir toplant1 yapmaya sevk etmistir.

Kocaeli - Darica’da 28-29 Haziran 2022 tarihinde bu minval tizere gergeklesen
ve hadis alaninda akademik ¢alisma yapan 47 kisinin'? katildig1 programda,
arastirmacilarin birbirleri ile iletisimini giiclendirmesi ve alandaki kadin hocalarla
ilmi miizakerelerde bulunma, tamamlanmis ve devam eden ¢alismalar konusunda
bilgi sahibi olma ve tartisma zemininin olugmasi amaglanmistir. Program, Basma
Mobarek’in Kuran tilavetiyle baglamistir. A¢ilis konusmasi Prof. Dr. Aynur Uraler’e
tevdi edilmis; Uraler, “Buhari’nin el-Camiu s-Sahih’inde Ilim Babindan Hareketle
[lim Adamimda Bulunmasi Gereken Vasiflar’1 dile getirmistir. Kadim ulemanin
yontemini benimseyen Uraler, kendi goriisleri yerine ayet ve hadisleri referans alarak
“Ilim” hususundaki goriislere yer vermistir. Ilim Adabinda kisinin haddini bilmesi
ve ayet-hadisleri sanik sandalyesine oturtmamasi gerektigini ifade eden Uraler,
asil olanin Allah rizasi oldugunu ve niyetlerimizi halis kilmamizi ifade etmistir.
[lim insanlarinin tasidig1 sorumlulugun farkinda olarak ilmi emaneti korumak
icin gayret gostermesi gerektigine dikkat ¢ekmistir. Kendi 6grencilik yillarinda
yurtdisina gonderilen bir mektubun cevabinin alti ay sonra geldigini ifade eden
Uraler, bugiinkii teknolojik imkanlar ile ge¢misi yargilamamamizi, giiniimiizdeki
imkanlardan azami 6l¢iide istifade ederek ilim yolculugumuza devam etmemizi
tavsiye etmistir.

Programin devaminda tamamlanmis arastirmalar kisminda, Dr. Ogr. Uyesi
Emine Demil, Siretin Risalet Oncesi adl1 doktora ¢alismasini akademisyenlere
sunmustur. Tarih kitaplarinin kronoloji esasli, hadis kitaplarinin ise sthhat merkezli

12 Toplant1 neticesi ulasilan koordinasyon ile WhatsApp Muhaddisat grubu 206 katilimciya
ulasmuistir.
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yazildigini ifade eden Demil, hadis ve tarih kitaplari mukayese edilerek yeniden
bir siyer yazilmasi gerektigi kanaatindedir. Ntr-i Muhammedi meselesi, Hz.
Peygamberin dogumuyla ilgili tartigmalar, sakku’s-sadr, rahip Bahira hadisesi
gibi siyer rivayetleri arasinda {izerine yogun tartigmalarin oldugu meseleleri tezine
konu edinen Demil, hadis kaynaklarindaki rivayetleri isnad ve metin analizine tabi
tutmus, rivayetler arasinda bazi tenakuzlarin oldugunu tespit etmistir. Bu anlatilarin
peygamber tasavvurunu olumsuz etkiledigini diisiinen yazar, rivayetlerin Kur’an’a
arz basta olmak iizere muhteva tenkidine tabi tutularak ¢oziimlenmesi gerektigini
ifade etmistir.

Toplantida heniiz yazim asamasinda olan tezler, arastirmacilara iki tematik
gruba ayrilarak sunulmustur. “Hadis Ustlii” ve “Hadis Tarihi ve Literatiiri”
oturumlarindan olusan iki grupta “Hadis Usilii” béliimiinde ilk olarak Zeynep
Ekici, “Bir Zabt Kusuru Olarak Vehm ve Zabt Rivayetlerine Etkisi” adl1 doktora
arastirmasini anlatmis ve karsilastig1 problemleri miizakere imkani bulmustur.
Ekici, ibn Hacer’in Takribii t-Tehzib adl eserinden vehmle itham edilmis 700 raviyi
inceleme alani olarak tespit etmistir. Vehm-illet iligkisine dikkat ¢cekilen miizakerede,
arastirmaciya ilel kitaplarii g¢aligmasina dahil etmesi ve rical kitaplarinda yer
alan “vehm” cerhinin, raviler i¢in ilel kitaplarinda nisbi cerhe doniisebilecegini
dikkate almas1 yoniinde tavsiyelerde bulunulmustur. Ustl konularinda ikinci tez ise
Aise Nida Yildiz tarafindan hazirlanan “Ibn Hibban’in Ferd Oldugu iddia Edilen
Hadislere Itirazlari -et-Tekdsim ve’l-enva‘ Ozelinde-" adli yiiksek lisans tezidir.
Aragtirmanin amaci, Ibn Hibban’in “X kisinin teferriid ettigini iddia eden(ler)in
goriisiinii ¢iiriiten haber” kalibiyla gelen basliklarindaki teferriide yonelik itirazlarini
incelemektir. Sema Sayim “Sahih-i Buhdri’de Siyer Kronolojisi” adl1 yiiksek lisans
tezini arastirmacilarla paylasmistir. Arastirma; Sahih-i Buhdri’deki tarihe dair
rivayetleri, Ibn Ishak ve Ibn Hisam ile karsilastirma ve bunun sonucunda ortaya
cikan ihtilafli haberleri inceleyerek Buhari’nin siyer rivayetlerindeki yontemini
analiz etme hedefindedir.

“Hadis Tarihi ve Literatiirii” oturumunda ise devam eden tezlerden Merve ileri’nin
“Hadis Egitim-Ogretim Faaliyetlerinde Kadin Muhaddislerin Rolii — Hicri V.-VIL.
Asir” doktora tezi tartisilmistir. Kadin muhaddislerin hadis ilminin gelisimindeki
rolii, egitim faaliyetlerindeki etkin konumlari tespit edilmeye ¢alisilmistir. Sahdbeden
gilinimiize 9328 muhaddisenin tespit edildigi doktora ¢alismasinda V.-VII yiizyil
arasindaki yaklasik 1000 isim {izerinden panorama ¢izilmistir. Aragtirmanin temel
sorulart; kadin muhaddislerin egitim mekanlari, 6grenim-6gretim yaslari, vefat
tarihleri, rihleye kars1 tutumlari, yasadiklar1 bolgeler, hangi yontemleri kullanarak
hadis aktariminda bulunduklaridir. Bu béliimdeki ikinci arastirmaci Tuba Oztiirk iin
Ebl Davud’un Siinen’itlizerine 20. yiizyilda yazilmis iki serh olan “Avnu’l-ma’bid
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ve el-Menhelii’l- azbii’l-mevriid’un Mukayesesi” adl1 doktora tezi miizakere
edilmistir. Tlgili iki eserin tercihinde tarihi olarak yakin dénem ve benzer siyasi
konjonktiirde yazilmalar1 etkili olmustur. Caligmada, Hindistanl, AzZimabadi’nin
ehl-i hadis egilimi ile Misirlt Hattab es-Siibki’nin e/-Selefl egiliminin gerhlerine
etkisi olup olmadig1 arastirilacaktir. Ayrica serhlerin ortak kaynaklari, farkli yonleri,
birbirlerine etkileri ve fikhi yaklagimlarini ortaya konmaya calisilacaktir.

Toplantinin ikinci giinliinde Dr. Fatma Yiiksel Camur, Dog. Dr. Ayse Esra
Sahyar, Dr. Rahile Yilmaz, Dr. Ayse Giiltekin akademi ve yurt dis1 tecriibelerini
arastirmacilarla paylasmistir. Fatma Yiiksel Camur, Birmingham Universitesi’nde
misafir doktora 6grencisi olarak yaptig1 ¢alismalarda tez konusunun Bati’daki
karsiliginin “anlatibilim” oldugunu kesfettigini ifade etmistir. Glinlimiiz hadis
arastirmacilarinin sosyal bilimler alanindaki okumalarla calistiklar1 konularda agilim
saglayabilecegi, akranlar ve hocalarla miizakerenin arastirmanin kalitesini artiracagi
gorligiindedir. Ayse Esra Sahyar, yazilan metinlerin demlendirilmesini ardindan tekrar
okunarak hocaya gonderilmesini tavsiye etmistir. Sosyal hayata dair bazi kisitlamalar
olabilse de anne-baba hakkini gézeterek onlara vakit ayirmamiz gerektigini
belirtmistir. Ayse Giiltekin, ilm1 hayatin baslangigta mesakkatinin olacagini ancak
sonrasinda baldan tath hale gelecegini; asistanlarin, hocalarin derslerine girerek
tecriibe kazanmasi gerektigini; 6gretmenin, kisinin kendi 6grenmesine biiyiik
katkis1 oldugunu dile getirmistir. Rahile Yilmaz, arastirmalarimizin gelecekte hangi
mecralarda bulunacagini tahmin edemeyecegimizi bu sebeple dilimizi gelistirerek
calismalarimizda kaynak taramalarimizi zengin tutmay1, akademisyenlerle iletigim
halinde kalarak konuyu miizakere etmeyi ve lisans diizeyinden itibaren yurtdist
tecriibesi edinmenin faydalarini anlatmisgtir.

Toplantinin son oturumunda Dr. Sehal Deniz Varlik, “Hz. Peygamber’in Deger
Verme Ahlakini Hayata Aktarma” projesini arastirmacilarla paylasmistir. Sekli
stinnetlerin toplumda 6n plana ¢iktigini diislinen arastirmaci, “Siinnette Deger
Verme Ahlaki”n1 esas alarak Diyanet mensuplari ve tiniversite 6grencileri lizerinde
alan arastirmasi yapmay1 planlamaktadir. “Stinnet meselesini teoriden pratige nasil
getirebiliriz?” sorusuna cevap iiretmeyi amaglayan bu proje ile siinnet hususunda
toplumsal farkindalik olusturulmasi hedeflenmektedir.

Toplant1 neticesinde katilimeilar dniimiizdeki yillarda tez ve makale sunumlarinin
artmasini ve farkli sehirlerden hocalarimizla tanisarak tecriibelerinden istifade
etmenin alana dair motivasyonlarini artirdigin1 belirtmislerdir. Oniimiizdeki
toplantilarda teknik ekipmanin daha iyi kurgulanarak programin yiiz yiize/¢evrimici
katilima ag¢ik olmasi, programa uzaktan katki sunulmasini saglar. Diizenleme
ekibinde her kademeden akademisyenin bulunmasi, toplantinin organizasyon
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bakimindan daha insicaml yiiriitiilmesine yardimei olur. Tlahiyat alanindaki kadin
akademisyenlerin Tiirkiye’deki serencami dikkate alindiginda bu toplantinin
gerceklesmis olmasi imit vericidir. Mevcut toplantilarin tiim hadis akademyasini
kapsayacak 6l¢iide biiyiik toplantilara evrilmesi temennimizdir.
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MAKALE YAZIM KURALLARI

1. Istanbul Universitesi Ilahiyat Fakiiltesi tarafindan yaymmlanan darulfunun
ilahiyat, akademik bir dergidir. darulfunun ilahiyat’a gonderilmis makaleler
¢ift-kor hakemlik sistemi kullanilarak degerlendirilmektedir.

2. darulfunun ilahiyat’a bagvurusu yapilan makaleler, Yayin Kurulu tarafindan
on degerlendirmeye tabi tutulur ve uygun goriildiigi takdirde iki ayr1 hakeme
gonderilir. Yaym Kurulu, hakemlerden gelen yanitlara gére makalenin yayina
kabul edilmesine, reddedilmesine, ya da gozden gegirilmek iizere yazara geri
gonderilmesine karar verir. Yazarin gozden gegirip tekrar bagvuruda bulundugu
makalenin yayinlanip yaymmlanmayacagma Yaym Kurulu karar verir.
Reddedilen makalelerin yazarlarina siirece dair bilgilendirme yapilmaktadir.

3. darulfunun ilahiyat’a gonderilecek makaleler, daha 6nce yayinlanmamis veya
baska herhangi bir yerde yayin siirecine girmemis olmalidir. Makalelerin
arastirma ve yayin etigine uygun bi¢imde hazirlanmis olmasina &zen
gosterilmelidir.

4. Dergiye bagvurusu yapilan makaleler intihal programi ile taranmaktadir.

5. Elektronik bagvurular https://dergipark.org.tr/tr/login  adresinden kabul
edilmektedir.

6. Makale yazim kurallar1 anahatlariyla asagida belirtilmistir, daha detayli bilgiye
Dergi web sitesinden ulasilabilir. http://ilahiyatjournal.istanbul.edu.tr/tr/
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GENEL BiCiM OZELLIiKLERI

Yazi Tipi

Biitiin metinde 10,5 punto Times New Roman yaz1 karakteri
kullanilir.

Sayfa Yapisi

A4 boyutlarindaki kagida;

» ist, alt, sag ve sol bosluk 2,5 cm (0.98 ing)

» iki yana dayali

» satir sonu tirelemesiz
Caligmalar tek siitun olarak hazirlanmalidir. Paragraf
baslarinda 0,5 cm girinti konmalidir.

Paragraf Yapist

Paragraf sekmesinde girintiler boliimiinde;
» Once ve sonra alani 6 pt (0,6 line)
» satir araligi 1,5 olmalidir.

Sayfa Sinirt

Yukaridaki sablona gére hazirlanmis bir calisma 25 sayfay1
(10000 kelimeyi) asmamalidir.

BASVURUNUN BOLUMLERI

Baslik

Makale basligi bold ve sayfaya ortali olmalidir.

Yazar [simleri

Yazar isimlerini basvuru dosyasina kesinlikle eklemeyiniz.
Yazar isimleri yer alan basvurular isleme alinmaz ve iade edilir.

Gonderilen makaleler Tiirkce ve yabanct dilde “baslik (title)”,
“dz (abstract)” icermelidir. Ozler 150 kelimeyi gegmemelidir.
Ozde atif kullanilmamalidir.

Anahtar Kelimeler

Makalelerde konuyu tanimlayan Tiirkce ve Ingilizce “anahtar
kelimeler” bulunmalidir. 5 terimi gegmemelidir.

Ana metnin nasil goriinecegine dair 6rnek bir metin i¢in liitfen

Ana Meti
fa Vietin darulfunun ilahiyat’in web sayfasini inceleyiniz.
Dergiye gonderilen yazilarda referans sistemi CMOS 17 yazim
Kaynakc¢a kurallarina uygun hazirlanmalidir. Detayli bilgi i¢in bkz. http://

www.chicagomanualofstyle.org/tools_citationguide.html
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TABLOLAR, SEKILLER VE EKLER

Tablo ve Sekiller

Tablo, sekil, resim, grafik vb. unsurlar metin igerisinde yer almalidir.
Calismanin sonunda ayrica verilmemelidir.
Tablo ve sekillerde genel sablonun disinda paragraf sekmesinde
girintiler bolimiinde;

» Once ve sonra alani 0,

» satir aralig1 Tek olmalidir.

Ekler

Her bir ek, kaynakcadan sonra ayr1 sayfalarda verilmelidir.

Diger

p degerini sadece tablo disinda gosteriniz. Tablo i¢erisinde ayr1 bir
p siitunu olusturmayniz. Metin i¢indeki p degerlerini italik olarak
gosteriniz.

BASLIK SiSTEMi

Baglik Olusturma

Birinci ve ikinci diizeydeki bagsliklari olusturan kelimelerin ilk
harfleri biiyiik yazilmalidir (istisna: ve, ile, de, mi gibi ekler her
zaman kiiciik harfle yazilir). Tablo ve sekil basliklar1 da bu kurala
gore diizenlenmelidir.

Temel Bagliklar

Calismanin baghg1 ve temel bagliklar (Yo6ntem, Bulgular, Tartisma)
ortalt ve bold yazilir (Giris bolimiine Giris baghgi konulmaz).

Ikinci Diizey Baslik

Sola dayali ve bold yazilir. Kendinden &nceki paragraftan bir
satir bosluk ile ayrilir.

Ugiincii Diizey Baslik

Sola dayali, 0,5 cm icerden ve bold yazilir. Sadece ilk kelime
biiyiik harfle baglar; geri kalanlar kiiciik harfle devam eder.
Sonuna nokta konur ve paragraf bashigin hizasindan devam
eder. Kendinden dnceki paragraf- tan satir boslugu ile ayrilmaz.

Dérdiincti Diizey Baslik

Sola dayali, 0,5 cm igerden, bold ve italik yazilir. Sadece ilk
kelime biiyiik harfle baslar; geri kalanlar kiigiik harfle devam
eder. Sonuna nokta konur ve paragraf bagligin hizasindan devam
eder. Kendinden onceki paragraftan satir boglugu ile ayrilmaz.

Besinci Diizey Baslik

Sola dayali, 0,5 cm igerden ve italik yazilir. Sadece ilk kelime biiyiik
harfle baslar; geri kalanlar kiigiik harfle devam eder. Sonuna
nokta konur

ve paragraf bagligin hizasindan devam eder. Kendinden 6nceki
paragraftan satir boslugu ile ayrilmaz.

Tablo ve Sekil Basliklar

Tablo ve Sekil ifadeleri (Tablo 1., Sekil 1. gibi) bold bigimde
kullanilir. Tablo ve sekil basliklarint olusturan kelimelerin ilk
harfleri biiyiik ve baglik italik olarak yazilir.
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NOTES FOR CONTRIBUTORS

1. darulfunun ilahiyat, published by Istanbul University Faculty Theology, is
an academic journal. The articles sent to darulfunun ilahiyat are evaluated
using the double-blind review system.

. The articles submitted for publication are first examined by the Journal
Manager and Chief Editor in regard to the suitability of their goals, subject,
content, presentation style and compliance to the journal’s writing rules.
Articles that have passed the preliminary evaluation process are sent to two
referees that are expert in the specific field of the study. If the views of the
referees on the work are at odds, then a third referee will be consulted.
According to the reports of the referees the Editorial Management either
accepts or rejects the article. The authors of the rejected articles are notified
regarding the procedure.

. The articles submitted for publication should not have been published nor
submitted to another journal/editorial book previously. The articles should
be composed in accordance with the international research and publication
ethics standards.

4. Plagiarism allegations or abuses are constantly being investigated in order

to protect the rights of authors and integrity of the journal. Submitted
papers to the journal are examined by the plagiarism prevention program.

5. darulfunun ilahiyat accepts the submissions through Dergipark

https://dergipark.org.tr/en/login

6. The guideline for general format properties is as follows. Further details

are available at http://ilahiyatjournal.istanbul.edu.tr/en/
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GENERAL FORMAT PROPERTIES

Font

The font used in the entire manuscript should be Times New
Roman, font size 10,5.

Page Layout

In a A4 paper, page margins for bottom, top, right, and left
should be pre-set as 0.98 inch. Text should be justified with no
hyphenation breaks in words at the end of a line. Text should
be typed as a single-column document.

Paragraphs and headings should not be indented, but aligned
with the main text.

Paragraph Format

Paragraph indents should be pre-set in the tabs section as
follows:

» before and after: 6 pt

» line spacing: 1.5

Page Limit

Manuscripts prepared in compliance with the guidelines should
not exceed 25 pages (10.000 words).

MANUSCRIPT SECTIONS

Title

Article titles should be boldfaced and centered.

Author’s name

The names of all authors and their institutions should not be
included in the main document.

Submitted articles should include Turkish and English title

Abstract and abstract. The abstracts should not exceed 150 words. No
citations should appear in the abstract.
The articles should include Turkish and English keywords
Keywords which present the scope and content of the text. The keywords
should not exceed 5 words..
. Please look at the samples which are available at the journal’s
Main Text

website for an example of how the main text will look.

Citations and References

The journal uses Chicago Manual of Style 17 (Notes
and Bibliography). For further details see http://www.
chicagomanualofstyle.org/tools_citationguide.html
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TABLES, FIGURES AND APPENDICES

Tables, figures, pictures, graphics, and similar aspects should be
embedded in the text, and not provided as appendices.
Under the Paragraph tab, ensure that the indentation is as follows:

Tables and Figures » before and after: 0
» spacing: Single
Tables and figures should be left aligned, and the text wrapping
feature should be turned off.
Appendices Each appendix should be displayed on a separate page after the

references section.

LEVELS OF HEADING

The Heading Style

First letters of the first and second levels should be capitalized.
(Exception: conjunctions such as and, or, but should be in
lowercase)

Main headings (i.e.
Methodology, Results etc.)

Centered, boldface.

Second level headings

Flush left, boldface, separated with a line spacing from the
previous paragraph.

Third level headings

Flush left, boldface with a 0,5 cm indentation, lowercase
paragraph heading ending with a period (Only the first letter is
capitalized), not separated with a line spacing from the previous
paragraph.

Fourth level headings

Flush left, boldface, italicized, with a 0,5 cm indentation,
lowercase paragraph heading ending with a period (Only the first
letter is capitalized), not separated with a line spacing from the
previous paragraph.

Fifth level headings

Flush left, italicized, with a 0,5 cm indentation, lowercase
paragraph heading ending with a period (Only the first letter is
capitalized), not separated with a line spacing from the previous

paragraph.

Table and figure
headings

Headings for tables and figures should follow the same code.




