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Es’ari Mu'tezile’den Neden Ayrildi?

Mehmet KESKIN*

Ozet

Es’arl Mutezile iginde yetismis ve uzun yillar bu diisiince sistemini samimiyetle
savunmustur. Kirkli yaslarda Mu’tezile mezhebinden ayrilarak Ehl-i Siinnet diistincesine
katilmis ve Mu'tezile'nin giddetli hasimlarindan biri olmugtur. Bu makalede Eg’ari’nin
Mu'tezile’den ayrilmas: baglaminda kaynaklarda zikredilen rivayetler farkli varyantlariyla
ele alinip incelenecektir.
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Why Did Ash’ari Leave Mu'tazila?

Abstract

Al-Ash'ari grew up in the Mu'tazila and defended this system of thought sincerely for
many years. In the age of forties, he left the Mu'tazilah sect and joined the Ahl al-Sunnah
thought. He was one of Mu'tazilah’s fiercest opponents. In this article, in the context of
quitting the band of Ash’ari from Mu'tazilah, the narrations contained in the sources will be
handled in different variants.
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Giris

Ehl-i Siinnet’in 6nde gelen kelami ekollerinden biri olan Eg’ariligin kurucusu
ve mezhebin adini kendisinden aldig1 Ebu’l-Hasan Ali b. Ismail el-Eg’ari, yasanu
boyunca gecirdigi farklilasan fikri merhaleleri ge¢misten giiniimiize siirekli
tartisilagelmistir. Clinkii o Mu'tezililik, Hanbelilik ve daha sonralar1 Es’arilik olacak
olan Kiillabilik mezhepleri icinde yer almigstir. Onun Mu'tezile’den ayrilip Ehl-i
Siinnet diisiincesine katildig1 kesin olmakla birlikte Ehl-i Siinnet mezheplerinden
Hanbelilikle olan irtibat1 Es’arl’yi bir donem Hanbeli bir donem Kiillabi (Es’ar?)
olarak algilanmasma ve bunlardan hangisinin en son fikri merhalesi olduguna
iliskin tartismalarin ge¢misten giiniimiize dek siirmesine yol a¢mistir. En az bu
durum kadar, onun Mu'tezile’den neden veya hangi olaylar neticesinde ayrilmis
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oldugu da tartisma konusu olmustur. Biitiin bu polemiklere kaynaklik eden bizzat
Es’ari’nin kendi hayatiyla ilgili verilerdir.

Es’arl, Yemen’den gelen Es’ar kabilesine mensup olup soyu meshur sahabe
Ebu Musa el-Es’ari’ye dayanmaktadir. Es’ari daha ¢ocuk yastayken babasinin
tavsiyesi {izerine Basra’da donemin Ehl-i Hadisin onder alimi olan Zekeriyya es-
Saci’den egitim almistir. Babasinin vefat: iizerine muhtemelen onlu yaslardayken
Ciibbal’'nin himayesinde yetismis ve kirk yasina kadar Mu'tezili diisiincenin
savunucusu olmustur. Sonradan aniden insanlar onun Mu'tezile’den ve Mu'tezili
diisiinceden ayrilip onlarla fikri miicadelede bulundugunun ilanina tanikhik
etmislerdir. Artik Es’ari Ehl-i Siinnet safina ge¢mistir. Hem kaynaklar hem de
cagdas arastirmalar onun bu fikri degisikliginin sebepleri {izerinde durmuslardir.
Ayrica o Mu'tezile’den ayrildiktan sonra Hanbeli diisiinceye mi katild1 yoksa daha
sonra Eg’arilik olarak anilacak olan Kiillabiligin yolunu mu takip ettigi hususu da
ayrica tartismalidir. Es’ari’nin Mu'tezile’den ayrilma nedenlerine gecmeden once
onun Mu'tezili donemine deginmek yerinde olacaktir.

1- Mu’tezili Eg’ari

Babasiin vefatindan sonra annesinin Ciibbai ile evlenmesiyle yaklasik
olarak on yagindan itibaren Es’ari, Ciibbai'nin 6grencisi olmus ve ondan Mu'tezile
mezhebini 6grenmeye baslamustir.! Es’ari kirk yaslarina dogru geldiginde Mu'tezili
diisiincede dylesine ilerleyip uzmanlast: ki Basra Mu’tezile’sinin bas1 olan Ciibbai,
Ogrencisi Es’ari’yi kendi yerine tartismalara gonderir olmustur.? Bu donem,
Es’arl’nin fikri merhalelerinin ilki olarak kabul edilir. Her ne kadar Es’ari’nin babas1
vefat etmeden 6nce onu Basra’daki Ashabu’l-Hadisin énde gelen temsilcilerinden
ve ayn1 zamanda muhaddis ve Safii fikihgisi olan Ebi Yahya Zekeriya b. Yahya es-
Saci’ye (307/919) egitmesi i¢in vasiyet etmisse de onun gerek ailesinde gerek es-Saci
gibi Ehl-i Hadis’ten aldig1 egitim ¢ok kiiciik yasta olmasindan dolay1 onun i¢in bagh
basma fikri bir merhale olmaktan uzaktir.? Bu nedenle Eg’ari’nin ilk fikri
merhalesinin Mu'tezili dénem oldugunu kabul etmek daha makuldiir. Ancak
ailesinden aldig1 bu ilk egitim, fikri temelini olusturmaktadir. Klasik kaynaklar

! ez-Zehebi, Ebu Abdillah Muhammed b. Ahmed b. Osman b. Kaymaz (748/1347), Siyeru A’ldmi'n-Nubeld,
(thk, Suayb Arnavut-Muhammed Naim el-Arkisi), Beyrut 1413/1992, XV, 86; Ibn Kadi Suhbe, Ebu Bekr
b. Ahmed b. Muhammed b. Omer (851/1447), Tabakdtu’s-Safiiyye, (thk. el-Hafiz Abdulalim Han), Beyrut
1407/1986, 11, 113; el-Makrizi, Takiyyuddin Ahmed b. Ali,(845/1441) el-Hitat ve'l-Asir, Kahire ts., II, 359;
Subhi, Ahmed Mahmud, “el-Esari el-Mitekellim”, Mevsuatu Hadareti ’l—fslﬁmiyye, Umman 1993, s. 379.

2 Eg’ari’nin, Ciibbal yerine tartismalara katildigina dair. Bkz., el-Ehvazi, Ebu Ali el-Hasan b. Ali b.
Ibrahim (446/1055), “Mesalibu ibn Ebi Bisr”, Ngr. Michel Allard, Bulletin D’eétudes Orientales, c. XXIII,
Damas 1970, s. 155; [bn Asakir, Ebu'l-Kasim Ali b. Hasan (671/1175), Tebyinu Kezibi'l-Mufteri fi ma Niisibe
ile’l-fmdm Ebi’l-Hasan el-Es’ari, Dimesk 1399/1979, s. 91.

® Fevkiye Hiiseyn, Eg’ari’nin hayatinin bu ilk on yili1 Ehl-i Hadis’ten Kur’an ve Hadis ilimlerini aldig1

birinci merhale olarak zikreder. Bkz., Fevkiye Hiiseyn, “Mukaddime” Es’ari el-Ibdne, (thk., Fevkiye
Hiiseyn Mahmid), Kahire, 1987, 1, 29.
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Es’art’nin ilk fikri merhalesinin Mu'tezili dénem oldugunu zikrederler." Cagdas
arastirmalar da bu hususta klasik kaynaklara tabi olurlar. Boylece birkag

aragtirmacinin kanaati istisna kabul edilirse’ bu hususta hem klasik kaynaklarin
hem de ¢agdas calismalarin ittifakindan soz edilebilir.

Es’ari’nin kendisi el-Umed adli eserinde telif ettigi eserlerin listesini verirken;
el-Cevibit fi’s-Sifat an Mesaili Ehli’z-Zey§ ve’s-Subuhdt adli bir eserden s6z ederek bu
kitabin ilahi sifatlar konusunda yazilmis ve kendisinin en hacimli kitaplarindan
oldugunu, itizal tizereyken Mu’tezile mezhebini dogrulayici olarak yazdig: ve onlar
icin benzerinin telif edilmedigini belirttigi bu kitabim tenkit ettigini, Allah’in ona
hakki gostermesi neticesinde itizaldan dondiigiinii ve bu kitab1 delillerle ¢iiriiterek

elestirisini yaptigin séjylemekteclir.6 Bu husus ve hocasi yerine tartismalara
katilmas: dikkate alindiginda Es’ari’nin Mu'tezili iken mezhepte geldigi konum
rahatlikla tahmin edilebilir.

Eg’ari’nin Mu'tezile icinde yer aldigi donemle ilgili malumatin kaynaklarda
olduk¢a az olmasi nedeniyle onun séz konusu donemdeki goriisleri hakkinda
yeterli bilgi elde etmek miimkiin degildir. Kaynaklarda Eg’ari’nin Mu'tezili
doneminin hem kendi taraftarlarinca hem de mubhaliflerince ihmal edilmesinin
nedeni farkli olmakla birlikte yukaridaki neticenin ortaya ¢ikmasini saglamislardir.
Kesin olmamakla birlikte muhtemelen Es’ari taraftarlar kendi imamlarinin
Mu'tezili donemi ile ilgilenmeyi faydaci bulmamuslar hatta belki de sakincal
gormiislerdir. Bunun yerine daha ¢ok carpici ve fayda miilahaza edilen Es’ari’nin
Mu'tezile’den ayrilmas: ile alakali verileri aktarmayi tercih etmislerdir. Boylece
Es’arl mensuplart Mu'tezile’den ayrilma baglaminin disinda hemen hemen
Mu'tezili Eg’ari’den hi¢ s6z etmemektedirler. Muhtemelen Mu'tezili olmayan Eg’ari
mubhaliflerinin ve 0zellikle Hanbelilerin onu hala Mu'tezilikle suglamalari,
Eg’ar’nin 1srarla Mutezili olmadigini ispat cabasina girismeye sevk ettigi gibi
taraftarlarin1 da onun Mu'tezile’den dondiigiiniin ve Mu’tezile’den olmasi bir yana
arttk onlarin en azili hasmi oldugunun ispatina sevk etmistir. Bir nevi Eg’arl’yi
savunma muvacehesinde Mu'tezililigini ele almiglardir denilebilir.

* Eg’ar’nin 6nceleri Mu'tezili olduguna dair bkz., Ibnii'n-Nedim, Ebu’l-Ferec Muhammed b. Ishak
(385/995), el-Fihrist, Beyrut 1978, s., 257; ez-Zehebi, Siyeru A’limi'n-Nubeld, XV, 89; ibn Hallikan, Ebu’l-
Abbas Semsuddin Ahmed b. Muhammed b. Ebi Bekr (681/1282), Vefeydtu'l-A’yin ve Enbiu’z-Zemin, (thk.
Ihsan Abbas), Beyrut 1968, III, 285; el-Ehvazi, Mesdlib, s. 153, 155; Ibn Asakir, Tebyin, 5.39-40; Ibnu’l-
Cevzi, Ebu’l-Ferec Abdurrahman b. Ali b. Muhammed (597/1201), el-Muntazam fi Tarihi’l-Mulik ve’l-
Umem, (thk. Abdulkadir Ata), Beyrut 1992, VI, 333.

% Ornegin; Eg’ari'nin el-Ibdne eserini tahkik edip ve {izerinde genis bir ¢alisma yapan Fevkiye Hiiseyn,
Eg’ari’nin Ehl-i Hadis'ten Kur’an ve Hadis ilimlerini aldig1 hayatmn ilk on yilmi Eg’ari'nin ilk fikri
merhalesi oldugunu ileri siirer. Bkz., Fevkiye Hiiseyn, “Mukaddime”, I, 29.

6 ibn Asakir, Tebyin, s. 131; ez-Zehebi, Siyeru A’lamu’n-Nubeld, XV, 87; es-Subki, Tacuddin Ebu Nasr
Abdulvehhdb b. Ali (771/1370), Tabakatu's-Safiiyyeti’l-Kubrd, (thk. Abdulfettah Muhammed-Mahmud
Muhammed), 1992, 11, 361.
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Ehl-i Hadis ve asir1 nasscilar tarafindan hep Mu'tezililikle itham edilmesi
taraftarlarinin onun Mu'tezile’den doniisiinii daha detayl zikretmeye yOneltmistir.
Bu yilizden onun Mu'tezililigi ile ilgili degil de Mu’tezile’den ayrilmas: ile ilgili
detayli bilgiler kaynaklarda mevcuttur. Ote yandan Eg’ari’nin Mu’tezile’den ayrilip
onlara hasim olmasi ve Mu'tezili diisiinceye siddetle elestirmesi Es’ari’nin
Mu'tezile mensuplarinin eserlerinde de onun Mu'tezili dénemi ile ilgili bilginin yer
almamasina sebep olmus olmasi kuvvetle muhtemeldir. Bu nedenle, klasik
kaynaklarda Es’ar’nin Mu'tezililik donemi ile ilgili doyurucu bilgi bulmak hemen
hemen miimkiin olamamaktadir. Ozellikle bu dénemde savundugu goriisler ve
kendisine 6zgii Mu'tezili fikirlerinin olup olmadigini bilmemekteyiz. Ancak onun
bu donemde gerek hocasi Ciibbai ve gerekse kendi adina bazi tartismalara

katilmas:” ve Mu’tezile'nin esaslarina uygun olarak kendi ifadesiyle “daha &nce
Mu'tezile i¢in bunun gibi bir eser telif edilmemistir.”® dedigi eser ve eserler telif

etmis olmasi, ayrica kelamin bazi dakik meselelerinde kendine has bazi gijrl'igsleri9
serdetmesi goz oniine alindiginda, bunlarin neler oldugunu tam olarak bilinmese
de bu dénemde az da olsa Es’ari’nin kendisine has baz: fikirlerinin oldugu veya
olabilecegi sonucu ¢ikarilabilir. Ciibbai’nin yaninda yetismesi ve hocasimnin onu
kendini temsilen tartismalarda yer almasi igin gorevlendirmesinden hareketle
Es’ari’nin o donemde hocas: olan Ciibbai ile ayn1 veya benzer goriisleri paylastig:
sOylenebilir. Aksi takdirde Ciibbai'nin onu kendisini temsilen miinazaralara

gondermesi diistiniilemez. Dolayisiyla kaynaklarda Ciibbai’ye ait belli bash
goriislerin tiimii olmasa da biiyiik bir kisminin Eg’ari tarafindan da savunulan

goriisler oldugunu sdylemek miimkiindiir."” Eg’ari’nin kendisinin ifade ettigi gibi
Mu'tezili oldugu dénemde birkag telif disinda eser yazmamuistir. Rivayetlere gore
Es’arl bu donemde cedelde gii¢lii olmasina karsin tasnifte hocasina nazaran zayif
idi. Cogu zaman yazmaya baslayinca ifadeleri kopuk olur ve arzuladigin ifade

edemezdi."" Bu durum géz éniine alindiginda, Mu'tezile’nin Basra lideri ve telifte
en iyilerden olan hocasi Ciibbai varken Eg’ari’nin Mu'tezili diisiinceyi savunan
bircok eser yazdig: diisiiniilemez.

7Bkz., el-Ehvazi, Mesdlib, s., 155; ibn Asakir, Tebyin, s. 91.

8 fbn AsAkir, Tebyin, s. 131; ez-Zehebi, Siyeru A’ldmi’'n-Nubeld, XV, 87; es-Subki, Tabakatu's-Safiiyye, 111,
361.

? Eg’art’nin Mu'tezili dénemde, madumun sey olup olmadig1 konusunu tartisti1 ‘Kitabun fi Bab1 Sey’
eseri onun bu doénemde dakik meseleleri ele alip tartistigim gosterir. Eg’ari daha sonra bu eserdeki
goriiglerinden vazgegmistir. Bkz., Tbn Asakir, Tebyin, s. 133.

10 Ciibbai'nin goriigleri igin bkz., el-Es’ari, Ebu’l-Hasan Ali b. Ismail (324/936), Kitabu Makalati'l-Islimiyyin
ve ihtilﬁfi ‘I-Musallin, thk., Hellmut Ritter, Wiesbaden 1980, s. 276, 412-413, 464, 542; el-Ciiveyni, Imamu’l-
Haremeyn Ebu’l-Muali Abdulmelik (478/1085) Kitabu'l-Irsad, (thk., Es’ad Temim), Beyrut 1985, s. 121;
Kadi Abdulcebbar, Ebu'l-Hasan b. Ahmed (415/1024), Serhu’l-Usiili’l-Hamse, (thk, Abdulkerim Osman),
Kahire 1988, s. 275; Tritton, A. S., Islim Keldma, (cev. Mehmet Dag), Ankara, 1983, s. 140-147.

1 el-Ehvazi, Mesilib, s. 155; Ibn Asakir, Tebyin, s .91.
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Es’arl Mu'tezili doneminde Allah’in sifatlar1 konusunda Mu’tezile mezhebini
anlayisint yansitan bir eser yazmustir. Fakat kaynaklarda bu eserin ismi
zikredilmemektedir. Ancak Eg’arl Allah’in ona hakki gdstermesi neticesinde bu
goriislerinden vazgectigini ve Mu'teziliyken Allah'in sifatlar1 konusunda yazdigi
kitabini, el-Cevdbdt fi's-Sifit an Mesdili Ehli’z-Zey§ ve’s-Subuhdt adli bir eserle

nakzederek Onceki goriislerini elestirdigini st')ylemek’tedir.12 Mu'tezili doneminde
yazdig bir bagka eser de, Kitabun fi Bab1 Sey’dir. Es’arl bu eserde esyanin madum
olsalar da sey olduklarini savundugunu ancak sonra bu eseri nakzettigini, bu esere

itimat edilmemesini st')yler.13 Muhtemelen Es’ari bu eserle yoklugun (ma’dumun)
bir sey oldugunu ileri siiren ilk kisi olarak kabul edilen ve Ciibbai'nin hocas: olan

es-Sahham el-Basri'yi (270/883)14 destekleme yoluna gitmistir.

2- Eg’ari’nin Mu’tezile’den Ayrilmasi

Es’arl, ilim ve yonetim merkezi olan Basra ve Bagdat'ta yasamis ve
Ciibbal’nin oglu Ebli Hasim'le birlikte Ciibbal’den ders alarak bir Mu'tezili olarak
yetismistir. Boylece Es’arl, donemin Basra Mu'tezilesinin lideri sayilan Ciibbai'nin
fikirlerine katilmis, uzun yillar bu fikirleri samimiyetle savunmustur. Kirk
yasindayken Eg’ari’nin diislince diinyasinda kesin olarak neler oldugunu
bilmedigimiz birtakim degisimler meydana gelmis ve bunun neticesinde fikri
mecrasint  degistirmistir. Kaynaklarin bildirdigine gore aniden insanlar,
Mu'tezile’den ayrilip onlara karsi cephe aldigmma dair Es’ari’nin ilamina tarmk
olmuslardir.

Eg’ari’nin hayatin1 aktaran kaynaklar onun Mu’tezile’den déniisiinii Basra
Camisi'nde ilan ettigi hususunda miittefiktirler. Bu degisimi bize bildiren en eski
rivayet Ibnii'n-Nedim’in aktardig1 su rivayettir: “Ebii’l-Hasan Ali b. Ismail b. Ebi Bisr
el-Es’ari Basraldir. Onceleri Mu'teziliydi, ancak daha sonra bir cuma giinii Basra
Camisi’nin minberine ¢ikarak, yiiksek sesle: “Beni bilen bilir. Beni bilmeyene kendimi
tamtiyorum ben falan oglu falanim., Kur'an'mn yaratinug oldugunu, Allah'in gozle
goriilemeyecegini ve ser olan fiilleri benim yaptigumi soylerdim. Simdi tovbe ediyorum,
inandi§im bu seyleri terk ediyorum ve Mu’tezile’yi reddediyorum” diyerek adl ve halku’l-
Kur'an soyleminden wvazgecip tovbe etti. Mu'tezile'nin hatalarini ortaya ¢ikarmaya

basladi.”" Tbnii’'n-Nedim’in bu rivayetindeki bazi noktalarin aciklandigi baska bir
rivayet de Ibn Asakir'de yer almaktadir. Bu rivayet, Es’ari’nin kirk yil Mu'tezili
olarak yasadiktan sonra, bir ara inzivaya gekilip on bes giin evine kapandigini,

12 jbn AsAkir, Tebyin, s. 131; ez-Zehebi, Siyeru A’lamu’n-Nubeld, XV, 87; es-Subki, Tabakatu's-Safiiyye, 111,
361.

13 fbn AsAkir, Tebyin, s. 133.
4 Tritton, [sldm Keldma, s. 139.

15 {bni'n-Nedim, Filirist, s., 257; Bkz., ez-Zehebi, Siyeru A’lami’'n-Nubeld, XV, 89; bn Hallikan, Vefeyatu'l-
Ayan, 11, 285.
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sonra Basra Camisinin minberine ¢ikarak: “Ey insanlar! Arastirdim. Bana her iki
tarafin delilleri esit kuvvette goriindii, bu nedenle ne hak olani batila, ne batili hakka tercih
edemedim. Boylece Allah’tan beni hidayete ulastirmasini diledim O da beni su kitaplarimda
belirttiim itikada ulastirdr. Bu nedenle bir siire sizden ayri kaldim. Bu elbisemi ¢ikardigim
gibi onceki goriislerimden de ayrildim” dedigini ve Ehl-i Stinnet’in goriislerine uygun
olarak yazmis oldugu kitaplarini halka verdigini anlatir."

Bu rivayetler diginda yine Basra Camisi'nde gectigi bildirilen hem Ibn Asakir

hem de ibnu’l-Cevzi'nin aktardigi ve Ebli Abdillah el-Hamrani’ye'” dayanan farkh
bir rivayet daha vardir. Bu rivayet soyledir: “Ebi Abdillah el-Hamrani der ki:
“Farkinda degildik, bir Cuma giinii aniden Es’ari’yi Cuma namazindan sonra Basra
Camisinin minberine ¢ikmuis gordiik. Beline bagladig bir serit (kurdele) vardi sonra onu

kesti ve “Sahit olunuz, Ben itizali fikirlerimden tivbe ediyorum” dedi.”"® Béylece Eg'ar,
Mu'tezile’de yetisip onu en iyi savunanlardan olduktan sonra aleyhlerine donmidis,
onlara karst siki bir hasim olup Mu'tezile’'ye siddetli elestiriler yoneltmeye

baglamugtir.”

Es’ari’nin Mu'tezile’den ayrilmasini ilan etmesi ile ilgili rivayetlerde ifade
farkliliklar1 olmakla birlikte Dbirbirini destekler —mahiyettedir. Es’ari’nin
Mu'tezile’den ayrilis nedeni tizerinde ise tam aksine birbirinden farkl rivayetler ve
goriisler mevcuttur.

Eg’ari’nin Mu'tezile’den ayrilisinin sebebini gordiigii riiyalara baglayan
Es’arl mensuplarina ait bazi kaynaklarin® yarunda ¢ogu Es’ari alimlere ait bir kistm

eserler ise Mu'tezile’den ayrilisini onunla hocas1 Ciibbai arasinda gegen fikri
tartismalara baglamaktadir. Ayrica Es’arinin makam ve sohret arzusu vb.

nedenlerle ayrildigin ileri siirenler de vardir.”' Konu ile ilgili arastirma yapanlar da
bu konuda farkli nedenleri tercih etmislerdir. Biz burada hem kaynaklarda hem de
konu ile ilgili yapilan arastirmalarda Es’ari’nin Mu’tezile’den ayrilis sebebi olarak

16 fbn Asakir, Tebyin, s. 39.

7 {bn Asakir, Hamrani’'nin mechul oldugunu belirtir. Bkz., ibn Asakir, s. 40. Fakat Hamraninin
rivayetlerini el-Ehvazi kullanmaktadir. Bkz., el-Ehvazi, Mesdlib, s. 155 vd. Muhtemelen ibn Asakir de
ondan almis giinkii her iki eserde de yer alan rivayet ayrudir. Ancak Ibn Asdkir mechul diyerek
Ehvazi'nin rivayette bulundugu Hamrani'nin Eg’ari ile ilgili hos olmayan rivayetlerinin giivenirligine
siiphe diisiirmiis oluyor. Ancak Ibn Asakir tarafindan da bu rivayetlerden bazilarmin kullanilmast
dikkat cekicidir.

18 Bkz., Ibn Asakir, Tebyin, s.40; Ibnu’1-Cevzi, el-Muntazam, V1, 333. Ibn Asakir’ deki rivayet “bana sahit
olunuz, ben Islam digindaki bir din {izereydim su an Miisliiman oldum, i¢inde bulundugum itizali
fikirlerimden t6vbe ediyorum” seklindedir. Bu rivayeti ve eklemesiyle birlikte aym1 sekilde el-Ehvazi’de
de rastlamaktayiz. Bkz., el-Ehvazi, Mesilib, s.155. Biiyiik bir ihtimalle bu ekleme Mu'tezile’yi kotiilemek
igin yapilmistir.

19 Krs., Henna Fahuri,— Halil Cerr, Tarihu'l-Felsefeti’l-Arabiyye, Beyrut 1982, 1, 176.

20 Bkz., ibn Asakir, Tebyin, s.38vd.; Giridi, Surii, Ardu’l-Milel, Istanbul, 1303, s. 206.

21 Bkz., el-Ehvazi, Mesalib, s. 155.
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One siiriilen rivayet ve verilerden sadece ikisi iizerinde durup inceleyecegiz. Bunlar
Es’arl ile Hocas1 Ciibbai arasinda gectigi soylenen tartismalar ile bizzat Es’ari’nin
gordiigii belirtilen riiyalardir.

2.1. Tartigmalar

Es’arl ile hocas1 Ciibbai arasinda gectigi belirtilen fikri tartismalar, Es’arl
Bagdat’a gitmeden oOnce Basra’da gergeklesmistir. Ciinkii Es’arl Mu’tezile’den
ayrildiktan sonra bir miiddet daha Basra’da kalmis muhtemelen hocas: Ciibbai'nin
vefatina dogru veya vefatindan sonra Bagdat'a gitmistir.”” Kaynaklarda yer alan
tartismalarin igerigine bakildiginda ¢ogunun Es’ari’nin Mu'tezile’den ayrildiktan
sonra gerceklestigi agik ise de tamaminin Mu'tezilyken mi yoksa Mu'tezile
mezhebini terk ettigini ilan ettikten sonra m1 gerceklestigini tam olarak tesbit etmek

miimkiin degildir.23 Bazi kaynaklar Eg’ari’nin hocas: Ciibbai ile yapti1 bazi fikri
tartismalar sonucunda Mu'tezile’den ayrildigimi zikrederler. Bu tartismalarda
dikkati ¢eken hususlardan biri, Es’ari’nin Mu'tezile diyalektigini iyi kullandig1 ve

onlart kendi silahlariyla vurdugudur.” Eg’arimin bir bakima “¢oziimsiiz

problemlere farkli bir yorumla cevap bulmasi”” seklinde ifade edilebilen ve birgok
kaynakta yer alan bu tartismalardan ilkin ti¢ kardes meselesi (ihve-i selase) olarak
meshur olan ve Mu'tezile’nin ilahi fiiller konusundaki bazi goriislerinin ¢ikmaz
oldugunu gostermeyi hedefleyen meseledir. Aynm1 zamanda bu tartisma Salah-
Aslah problemini de icermektedir.

Birinci Tartisma: Uckardes Meselesi

Bu tartisma bircok kaynakta farkli varyantlariyla yer almaktadir. Rosalind

Ward Gwynne'nin tespit ettigi’ gibi bu husustaki en erken kaynak olarak Eg'ari
mezhebine mensup erken donem alimlerinden olan Abdulkahir el-Bagdadi'nin
(429/1037) eserinde “eger canimi almazsa iman edecegini bildigi kisinin canini
almasinin Allah igin caiz olduguna dair” bashg: altinda yer alan su rivayettir:
“Kaderiyeden aslah1 iddia edenlere sunu sdyleriz. Bir karindan (anneden) dogan,
biri ¢ocukken olen diger ikisinin ergenlige ulastigi ancak onlardan biri miimin
digeri kafir olan ti¢ ¢ocugun ahiretteki durumunu bize sdyleyin.” denilir. Onlar:
“Kafir olan ebedi cehennemde kalir. Diger ikisi cennette olurlar. Fakat iman edenin

2 Abdurrahman, Bedevi, Mezﬁhibu'l—fslﬁmiyyin, Beyrut 1983, s. 492.

B Krs., Bedevi, Mezihib, s. 492.

# Krs., Nicholson, R.A., A Literary History Of The Arabs, Cambridge 1979, s. 378.
* Nicholson, A Li terary History Of The Arabs, s. 376.

* Gwynne, Rosalind Ward, “al-Jubba’i, al-Ash’ari and the Three Brothers: the Uses of Fiction”, The
Muslim World, LXXV/3-4 (1985), s. 132.
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cennetteki derecesi ¢ocuk olandan daha yiiksek olur.” diyecekler. “Sayet ¢ocukken
Olen Rabbinden imanl olan kardesinin cennetteki makami gibi bir makamu isterse
Allah ona ne cevap verecektir?” diye sorulur. Sayet Allah, ona: “Kardesin, ameliyle
cennette yiiksek konuma gelmistir. Senin ise amelin yoktur.” seklinde cevap
verirse; ¢ocuk: “Onun ameli gibi ameller yapmam i¢in beni neden yasatmadin?”
diye sordugunda Allah’in cevabi ne olur?” denir. Sayet: “Senin ¢ocukken Slmen
senin i¢in daha iyiydi /aslahti. Cilinkii seni yasatsaydim sen kafir olurdun/inkar
ederdin.” diyecektir derse; o zaman biz ona: “Sayet bu dogru/makul bir mazeretse
buluga erdikten sonra kafir olan kardes de “Ya Rabbi sen, kardesimi canim
cocukken aldin. Ciinkii yasatsaydin kafir olacagmi biliyordun. Benim balig
olduktan sonra kafir olacagimi bildigin halde neden benim camimi ¢ocukken
almadin?” der. Bununla (bu 6rnekle) aslah prensibini savunanlara gore bu soruyu

soranin cevabini Allah veremez hale gelir ki Allah bundan yiicedir.27 ibn Firek,
Eg’ari’nin: “Sayet yasatsa kafir olacagim bildigi miimini yasatmasini ve ayni sekilde
sayet yasatsa iman edecegini bildigi kafirin canini almasi Allah'in hikmetinde

caizdir.” dedigini Salah-Aslah ve Liituf baglig1 alinda nakleder.”

Bu rivayetin en erken varyantlarindan birini de 505/1111 tarihinde vefat eden
Es’arl ve Safii alimi olan Gazzali aktarmaktadir. “Allah Kuluna Diledigini Yapar”
baslig1 altinda yer verdigi rivayet soyledir: “Miisliiman olarak dlen bir ¢ocuk ile bir
yetiskin arasinda ahirette gecen bir tartisma diisiiniilsiin. Allah balig olanin
derecesini artirir ve c¢ocuga istiin kilar. Cilinkii o bulugdan sonra iman ve
taatla/ibadetle yorulmustur. Mu'teziliye gore bunu yapmak Allah’a vaciptir. Sayet
cocuk: “Ey Rabbim neden onun konumunu benimkinden daha yiiksek kildin?
Derse, ona “Ciinkii o ergen oldu ve kullukta/taatta ¢abaladi.” der. Bunun iizerine
¢ocuk: “Sen beni ¢ocukken canimi aldin. Halbuki ibadet/taat yapmam i¢in hayatimi
devam ettirtmen sana vacipti. Sen onun Omriinii uzatarak litufta bulundun.
Benimkini ise uzatmayarak adaletten ayrildin. Neden ona liitufta (tafdilde)
bulundun? Allah soyle der: “Buluga erseydin ben senin miisrik veya asi olacagin
bildigimden, senin i¢in aslah olan ¢ocukken 6lmekti -bu Mu'tezilinin Allah adina
beyan ettigi mazerettir-. Bu esnada kafirler cehennem derinliklerinde “Ya Rab balig
olunca sirk kosacagimizi bilmiyor muydun? Bizi ¢ocukken oldiirseydin ya, biz
¢ocugun yerinden daha asag1 bir yere de raziy1z.” diye seslenirler. Buna nasil cevap
verilir? Boyle bir durumda ilahi fiillerin Mu'tezile'nin tartisiyla tartilmaktan

kesinlikle yiice olmasi gerekir (demekten bagka bir yol var mi?).” Gazzali bu

7 el-Bagdadi, Abdulkahir b. Tahir b. Muhammed (429/1038), Usiilii’d-Din, Beyrut 1981, s. 151-152.

* ibn Féirek, Ebu Bekr Muhammed b. el-Hasan (406/1015), Mucerredu Makaldti’s-Seyh Ebi’l-Hasan el-Es’ari,
(thk., Daniel Gimaret), Beyrut 1987, s. 124, 129.

* el-Gazzali, Ebu Hamid Muhammed b. Muhammed (505/1111), fhyau Ulumiddin, Cidde, 2011, 1, 411-
412.
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rivayetin bir baska varyantina da el-Iktisdd fi'l-I'tikid, adli eserinde yer

. 30
vermektedir.

Bu rivayetlerden “ihve-i selase” (ii¢ kardes) olarak meshur olan ve Eg’ari ile
hocas1 Ciibbai arasinda cereyan ettigi belirtilen rivayet varyantini 606/1209 yilinda
vefat eden meshur Es’ari kelamcisi Fahruddin er-Razi aktarmaktadir. Bu rivayet
soyledir: “Hikaye edilir ki, Seyh Ebu’l-Hasan el-Es’arl, Hocast Ebu Ali el-
Ciibbal'nin mezhebini terk edip ilim meclisinden ayrilip goriislerine kars: ¢ikmasi
(itirazlar1) artinca aralarinda bir yabancilasma (sogukluk) oldu. Giinlerden bir giin
Ciibbal'nin miizakere meclisinebaz: alimler de katildilar. Seyh Ebu’l-Hasan da bu
meclise gitti ve Ciibbai’den gizlenerek bir kdsede oturdu. Orada bulunan yash
kadinlardan birine: “Sana bir mesele 6gretecegim. Sen onu bu hocaya sor. Ona deki:
benim {i¢ oglum vards; biri olduk¢a dindar ve zahit, ikincisi oldukga kafir ve fasik
ve lclinciisii buluga ermeyen bir ¢ocuk idi. Hepsi bu hal tizere dldiiler. Ey Seyh
(Hoca) bana onlarin durumunu soyle.” Ciibbai: “zahit cennetteki makamlardadir.
Kafir cehennemin katlarindadir. Cocuk ise selamet ehlidir (ona azap yoktur)”
diyerek cevap verir. Eg’arl kadina: “Ona sor bakayim sayet cocuk zahit olan
kardesinin ulastig1 cennetteki o ytiice derecelere/makamlara gitmek isterse bu ¢ocuk
i¢in miimkiin miidiir?” Ciibbai: “Hayir, ¢linkii Allah ona soyle der: “Kardesin o
yliksek makamlara ilim ve amel ile kendini yordugundan dolay1 ulasmistir. Senin
ise boyle bir seyin yok.” Bunun iizerine Ebu’l-Hasan kadina: “Ona sor bakayim
sayet cocuk: “Ey Alemlerin Rabbi sug/giinah benim degildir. Ciinkii sen canimi ben
buluga ermeden aldin. Sayet bana yasama firsat1 verseydin belki de dindarlik ve
ziithtte kardesimden daha fazlasini yapardim” derse, Ciibbai: “Allah ona soyle der:
“Yasasaydin tugyan edip kafir olacagini ve cehennemi hak edecegini biliyordum.
Bu duruma varmandan 6nce, senin maslahatini gozettim ve atesten kurtulman igin
seni ¢cocukken canini aldim.” Bu cevap {izerine Ebu’l-Hasan kadina: “Sor ona, sayet
kafir ve fasik olan kardes Cehennemin asag1 katmanlarinda basim kaldirip: “Ey
alemlerin Rabbi, Ey Ahkemu’l-Hakimin ve Ey Erhamu’r-Rahimin! Bu kiigiik
kardesin buluga ererse kafir olacagimi bildigin gibi benim de durumumu
biliyordun. O halde neden onun maslahatin1 gézettin de benimkini gézetmedin?”
derse. Bu hikayeyi rivayet eden ravi derki: “Diyalog bu konuya gelince Ciibbai
cevap veremez duruma geldi ve duraksadi. (Etrafa) bakinca Ebu’l-Hasan’1 gordii ve

bu sorularin yash kadindan degil de ondan geldigini anladi.””" Boylece bu tartisma

ANy

sonunda Ciibbai'yi ilzam eden Eg’ari oldu.

Razi’den sonra gelen Ibn Hallikan (681/1282), Ibn Teymiyye (728/1328),
Zehebi (748/1347), Ibn Kayyim el-Cevziyye (751/1350), Subki (771/1370), Taftazini
(792/1390), Ciircani (816/1413), Taskopriiliizade (968/1561) gibi alimler ufak tefek

* el-Gazzali, el-Iktisid fi'l-I'tikad, (thk.: Tbrahim Agah Cubukgu - Hiiseyin Atay), Ankara, 1962, s. 184-185.
. er-Razi, Fahruddin Muhammed b. Omer (606/1209), et-Tefsiru’l-Kebir, Beyrut, 1420/1999, XIII, 143-144.
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degisiklerle birlikte Razi'nin rivayetini esas almiglardir.” Boylece bu rivayetin
sohret bulmasinda ciddi katkilar: olmustur.

Razj, ti¢ kardesle ilgili aktardig1 rivayetin hemen ardinda meshur Mutezili ve
Safii alimi olan Kadi Abdiilcebbar'in 6nde gelen talebelerinden Ebii’l-Hiiseyn
Muhammed b. Ali b. Tayyib el-Basri'nin (436/1044) Ciibbai’den dort nesil/donem
sonra gelerek bu probleme ¢6ziim buldugunu sdyledigini ve baz1 iddialar ileri
surdiiglinii kaydeder. Ebii’l-Hiiseyn'in ileri siirdiigii argiimanlar1 Razi tek tek ele

alarak cliriitmeye gallglr.33

Ug kardesle ilgili kaynaklarda yer alan bu rivayete Watt su tenkitleri
yoneltmektedir. Birincisi, hikaye ‘{i¢ kardes’ hakkinda olmayip ‘ii¢ ¢ocuk’
hakkindadir. Ikincisi, bu hikaye de elestirilen goriisiin Ciibbai’nin degil de Bagdat
Mu’tezilesine mensup bazilarinin goriisii olmasidir. Ciibbai Allah’in “tefaddul’ ile
hareket edebilecegine, yani insana hak ettifinden daha fazla sefkat
gosterebilecegine inamiyordu. Ciibbai, bu hikayeyi Bagdat mektebine kars:
kullanmak iizere se¢mis olabilir. Ugiinciisii, bu hikayenin miiteahhir kaynaklarda
yer almasidir. Tbn Asakir (572/1176) bundan soz etmezken Subki’de (771/1370)
rastlanir. O da hocas1 Zehebi’den (748/1347) nakleder. Diger taraftan ayn1 hikaye,
hakikatte Gazzali (505/1111) tarafindan daha 6nce Eg'ari tarafindan kullanilmig

oldugundan hi¢ soz edilmeksizin Mu'tezili goriisiin bir tenkidi igin kullarur.”
Watt'in  yonelttigi bu elestirilerin benzeri Rosalind Ward Gwynne de

bulunmaktadir.”
Watt'in hikayenin ii¢ kardes hakkinda degil de ii¢ ¢ocuk hakkinda oldugu
seklindeki itirazina baktigimizda bunun bazi kaynaklarda biri miimin, biri kafir ve

digeri cocuk olan ii¢ kisi hakkinda oldugu zikredilir.”* Ancak en erken rivayet

2 Bkz., ibn Hallikén, Vefeyatu'l-A’yin, IV, 267-268; ibn Teymiyye, Takiyyiiddin Ahmed b. Abdiilhalim el-
Harrani (728/1328), Minhacu’s-Siinneti’n-Nebeviyye, (nsr. Muhammed Resad Salim), Riyad 1406/1986, III.
198-199; ez-Zehebi, Siyeru A’limi'n-Nubeld, XV, 89; ibn Kayyim el-Cevziyye, Ebu Abdillah Muhammed b.
Ebi Bekr (751/1350), Sifau’l-Alil fi Mesaili’l-Kedai ve’l-Kaderi ve’l-Hiknmeti ve’t-Ta’llil, (thk. Muhammed
Bedruddin), Beyrut 1978, s. 216; es-Subki, Tacuddin Ebu Nasr Abdulvehhab b. Ali (771/1370), es-Seyfu’l-
Meshiir fi Serhi Akideti Ebi Mansiir, (thk. M. Saim Yeprem), Istanbul, 1989, s. 28; es-Subki, Tabakatu's-
Safiiyye, 1II, 356; et-Teftazani, Sa‘diiddin (792/1390), Serhu’l-Akdidi’n-Nesefiyye, Karagi, 2012, s.57; el-
Ciircani, es-Seyyid es-Serif Ali b. Muhammed (816/1413), Serhu’l-Mevikif, Beyrut, 1998, VIII, 218-219;
Tagkopriizade, Ahmed b. Mustafa (968/1561) Miftahu’s-Saade ve Misbahu's-Siyade fi Mevzildti'l-Uliim,
Kahire 1968, I1,165-166; el-Halebi, Ibrahim b. Muhammed b. Ibrahim, Nimetu'z-Zeria fi Nusarati’s-Seria,
(thk. Ali Riza), Riyad, 1998, s., 109-110.

% er-Raz, et-Tefsiru'I-Kebir, XI1I, 144-145.
* Watt, Montgomery, Islam Diigiincesinin Tesekkiil Devri, (cev. Ethem Ruhi Figlaly), Istanbul, 1998, s. 376.
» Bkz., Gwynne, a.g.m., s. 137 vd.

* Subki bu rivayeti: Eg’'ari Ciibbai'ye “Kiyamet giiniinde huzura gelen bir miimin bir kafir ve bir de
¢ocugun durumu hakkindaki gériisiin nedir diye sorar” seklinde vermektedir. Bkz., es-Subki, es-Seyfu’l-
Meshur fi Serhi Akideti Ebi Mansur, s. 28; es-Subki, Tabakatu's-Safiiyye, 111, 356.
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olarak goriinen Bagdadi'nin rivayetinde bunlar I<arde§’cirler.37 Sonraki rivayet olan
Gazzali rivayetinde ise ii¢ gocuk gecer.” CiibbAi ile ilgili dile getirdigi onun Allah'in
tefaddul ile hareket edebilecegine inandig1 seklindeki tenkidine gelince, burada s6z
konusu olan teklif ve iman agisindaki liituf veya aslahin yapilmasinin geregi ya da
Allah’in buna kudreti meselesidir. Yoksa Allah’in iman etmis muti kigiler arasinda
birine daha fazla Omiir vererek onun itaate devam ederek derece ve sevabinin

ARy

artmasinin saglama liitftunda bulunma meselesi degildir. Ciibbai'nin belirtilen

goriisii derece ve sevapla ilgili olup iman ve teklifle ilgili degildir.”” Dikkat edilirse
tartismada dile getirilen iman konusu oldugu goriiliir. Bu nedenle bizce yapilan
itiraz yerinde degildir. Bu hikayenin miiteahhir kaynaklarda yer aldig1 ve Subkinin
hocasi Zehebi’den bunu naklettigi dogrudur. Fakat Zehebi’den énce bunu Ibn
Hallikdn ondan Once Fahruddin er-Razi, ondan once Gazzali ve ondan once de
Abdulkahhir el-Bagdadi rivayet etmistir. Rivayetleriyle ilgili detaya ve erken
donem rivayetlerine Onceki sayfalarda yer verilmistir. Ayrica Bagdadi ii¢ kardes

meselesini Kaderiyye'ye karsi kullamilan bir argiiman olarak sunmaktadir.”’ Bu
nedenle Tbn Asakir’in rivayette bulunmamasi meseleye siiphe ile yaklasmay1 hakli
kilmamaktadir. Soylendigi gibi Ciibbai'nin bu hikayeyi Bagdat mektebine karsi
kullanmak tizere se¢mis olmasi biitiin bunlar goz Oniine alindiginda zor
goriinmektedir. Ustelik bunu destekleyecek bir delil de heniiz yoktur.

Tartismay1 kaydeden Eg’ari kaynaklar bu tartismada, Allah'in diledigi kisiye
rahmetini ve diledigi kisiye azabini has kildigina ve O’'nun fiilleri gaye/amaglardan
her hangi bir seyle illetlendirilmis olmadiginin ispatina dair delil oldugunu ifade

ederler.” Ayrica sz konusu tartisma, Allah iizerine bir seyi yapmak vacip olur
mu? Allah'in biitiin fiilleri bir illete mebni midir? Seklindeki iki soruyla da

yakindan alakalidir.” Gériildiigii gibi bu hikdye sadece salah aslah problemiyle
alakal1 olarak kullanilmis degildir. Genel olarak ilahi fiillerin niteligi ile ilgili olarak
kullanilmistir. Bir yandan, Allah’in fiillerinde tamamen serbest oldugu, O'nun
fiillerinin zorunlu olarak bir hikmete mebni olmas: gibi bir kayda baglanamayacagi,
kulu igin hayr1 da serri de yapmaya kadir olup diledigini yapmakla cair
olmayacagi, O'nu sinirlayacak tiist bir merci olmadigini vurgulamak i¢in bu 6rnek -
her ne kadar 6zelde salah-aslah ile ilgili olsa da- kullanilir. Nitekim Es’ari, diinyada
Allah kullarina nasil farkl farkli muamelede bulunuyorsa ahirette de durumun
boyle oldugunu Allah’in herhangi bir seyi kulu ic¢in yapma vucubiyyetinin

¥ Bkz., el-Bagdadi, Usilii'd-Din, s. 151-152.

% Bkz., el-Gazzali, fhyau Ulumuddin, 1,411-412. Krs. el-Gazzalj, el-Iktisad fi ‘I-I'tikdd, s. 184-185.
% Ciibba'nin bu konudaki goriisii icin Bkz., el-Es’ari, Makaldt, s. 575.

* el-Bagdadi, Uslii’d-Din, s. 151-152.

“ibn Hallikan, Vefeyatu’l-A'ydn, IV, 267-268; es-Subki, Tabakatu's-Safiiyye, 111, 356.

* Krs., Subhi, Ahmed Mahmud, fi flmi’l-Kelam Dirasetiin Felsefiye li Ardi'l-Firaki’l-Tslamiye fi Usilli'd-Din,
Beyrut 1985, 11, 45.
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olmadigini sdyler. Miilk onun diledigi gibi miilkiinde tasarruf eder. Bu konuda bir

ahdi varsa elbette Allah sdziinden dénmez.*”

ikinci Tartisma: Allah’in isimleri Meselesi

Es’arl ile hocasi1 Ciibbai arasinda gectigi ifade edilen bir bagka tartisma
konusu Allah'mn isimleri meselesidir. Bununla ilgili erken rivayetlerden biri
Bagdadi de yer alir. Bu rivayete gore bir giin Ciibbai: “Sana gore taat nedir?” diye
Es’arl’ye sorar. Es’ari: “emre uygunluktur.” der. Ve Ciibbai'ye bu konudaki
goriislinii sorar. Ciibbai: “Bana gore taatin anlam (fiilin) iradeye uygun olmasidir.
Bagkasmin dilegini yerine getiren herkes ona itaat etmis olur.” Bunun {izerine
Es’arl: “Bu ilkeye gore Allah kulun dilegini yerine getirdiginde kula muti olmas:
(itaat etmis olmast) gerekir. Sen bu goriisiinle immetin icmasina muhalif oldun ve

alemlerin Rabbini inkar etmis oldun. Sayet Allah kula muti’ olmasi caiz olursa ona

boyun egmesi de caiz olur ki Allah bu gibi seylerden yiicedir” der."

Allah'in isimlerin tevfiki (semi’) olup olmadig1 sorusu {izerine yapildig
sOylenen baska bir tartismaya gore, Adamin biri Ciibbai’'nin yanina gelir ve Allah'a
akil isminin verilmesinin caiz olup olmadigim sorar. Ciibbai, ‘akl’ kelimesi men'

anlamina gelen ikal” kelimesinden tiiretildigini, men'in ise Allah hakkinda muhal
oldugunu belirterek boyle bir tesmiyenin caiz olmayacagini sdyler. Bunun {izerine
Es’ari, Ciibbai'ye: “Senin bu kiyasina gore Allah'a hekim ismi de verilmez. Ciinkii
bu isim hayvanin c¢ikip gitmesini engelleyen demir anlamina gelen “hikmetu'l-
licam”dan tiiretilmistir. Bu lafiz da engelleme (men') anlamindaki kelimeden
tiiretilmis olduguna gore ve engelleme de Allah hakkinda muhal oldugundan senin
hekim ismini de Allah’a vermeyi caiz gormemen gerekir.” der. Buna cevap
veremeyen Ciibbai, Es’ari’ye, Allah’in hekim olarak adlandirilmasini caiz gordiigii
halde neden Allah'in &kil olarak isimlendirmesini men' ettigini sorar. Eg’ari,

7

Allah'in isimlerinin tespitinde takip ettigi prensibin kiyas olmayip bu hususta ser’i
iznin olmasi oldugunu belirterek, ser’in hekim ismini verdigi i¢in bu ismi uygun
gordiiglinii ve nassin akil ismini men' ettigi i¢in kendisinin de bu isimlendirmeyi
men’ ettigini ve sayet seri’ bu ismi vermis olsaydi kendisinin de bunu verecegini

. 46
soyler.

s Bkz., el-Bagdadi, Usillii’d-Din, s. 151; ibn Furek, Mucerred, s.130,335; ibn Teymiyye, Minhicii’s-Siinne,
III, 14; Krs, el-Magribi, el-Firaku’l-Kelamiyye, s. 325; Oz, Mustafa, “Ebu’l-Hasen Es’ari ve Eg'arl
Mezhebinin Prensipleri” Diyanet Dergisi, 1974. XIII, Say, 111, s. 192.

“ el-Bagdadi, Abdulkahir b. Tahir b. Muhammed (429/1038), el-Fark beyne’l-Firak, (thk., Muhyuddin
Abdulhamit) Beyrut, 1995, s. 183. Krs., el-Bagdadi, Abdulkahir b. Tahir b. Muhammed (429/1038), el-
Milel ve’n-Nihal, (thk., Albert Nasri Nader ) Beyrut, 1970, s. 129.

© “’Kal” kelimesinin cogulu “Ukul” dur. Bkz., er-Razi, Zeynuddin Muhammed b. Ebi Bekr b.
Abdulkadir (667/1268), Muhtaru’s-Sthih, Beyrut 1988, s. 447.

“ es-Subki, Tabakatu's-Safiiyye, 111, 357-358.
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Bu husustaki bagka bir tartisma da Ciibbai'nin Allah’in isimlerinin kiyasi
oldugunu iddia edip Allah’'in biitiin fiillerinden O’'na isim tiiretilebilecegini iddia
etmesiyle ilgilidir. Rivayete gore Es’ari, Ciibbai'ye “Allah gebeligi yaratan oldugu

. . .1 - .« e . . . 47
i¢in O’'na muhbil ismini veriyorsun” diyerek onu ilzam eder.

Ugiincii Tartisma: “Allah’in Emrettigi Her Seyi Diledigi” Meselesi

ANy

Bu rivayete gore Eg’arl, Ciibbal'ye: “Allah emrettigi her seyi dilemis
oldugunu iddia ediyorsun. O halde baskasinda alacagi olup da borcunu 6demeyi
savsaklayan kimse alacakliya “Vallahi senin hakkinmi yarin verecegim insallah”
derse ancak yarin olunca vermezse ne olur” der. Ciibbai: “Allah ona hakkini
vermesini diledigi i¢in yemininden dolay1 giinahkar olur” der. Bunun iizerine
Es’arl bu goriisle Ciibbai’'nin timmetin icmaina muhalefet ettigini. Ciinkii Allah'in
mesietini ekleyerek yemin eden kimse yeminini tutmazsa giinahkar olmayacag:

hususunda ittifak oldugunu belirtir."

Ciibbai’yi temsilen katildig1 halka acik yapilan tartismalardan birinde
hasmina yenik diistiigii ve bunun iizerine Mu'tezili diisiinceden vazgegtigini ifade

eden ayr1 bir rivayet daha vardir.”” Bu rivayette dikkati ceken en 6nemli husus
diger rivayetlerde tartisma Ciibbai ile Es’ari arasinda gerceklestigi halde, buradaki
tartismanin ise, Eg’ari’nin, Ciibbai’ye niyabetle katilmis oldugu bir miinazara
olmasidir.

Kimileri bu tartismalar neticesinde Es’ari’nin hocasi Ciibbai’den dolayisiyla

Mu’tezile’den ayrildigini belirtmektedirler.” Nispeten bu dogrudur. Ancak bundan
Oonce Eg’ari’nin fikri bir hazirlik donemi gecirmis olmasi gerekir. Bunun giiglii
kaniti, Eg’ari’nin derste hocasina bazi sorular sordugu, tatmin edici cevaplar
bulamadig1 ve bu durumun onu ¢ok rahatsiz ettigi, sonunda diisiince sorunlarina
¢6ziim arama yoluna gittigini bildiren rivayettir.” Bu rivayet gosteriyor ki, Eg’ari
onceleri aklina takilan sorulari hocasina soruyor, fakat tatmin edici cevap
alamiyordu ve muhtemelen bu arada da Ehl-i Hadis’ten olan ve ilk hocalarindan
olan Zekeriya b. Yahya es-Saci’den de etkileniyordu. Iste zihnini mesgul eden bu
sorulara zamanla kendince cevap bulunca bunu tekrar hocasi Ciibbai'ye

¥ el-Bagdady, el-Fark beyne'l-Firak, s. 183-184. Krs., el-Bagdadi, Kitabu'l-Milel ve'n-Nihal, s. 129.
8 el-Bagdadi, el-Fark beyne’l-Firak, s. 184.

4

i el-Ehvazi, Mesilibu Ibn Ebi Bisr, s. 155; ibn Asakir, Tebyin, s. 91. Esari'nin tartismaya girdigi bu
muhalifin kim oldugu belirtilmemektedir. Ibn Kiillab ekoliine mensup biri olabilir.

% es-Sehrisrani, Ebu'l-Feth Muhammed b. Abdilkerim (548/1153), el-Milel ve n-Nihal, thk. Ahmed Fehmi,
Beyrut 1992, I, 28; [zmirli, Ismail Hakk1, Yeni [lmi Keldm, Ankara 1981, s. 68; Ebii Reyyan, Muhammed
Ali, Tarih’l-Fikri'l-Felsef fi’l—fslﬁm, Beyrut, ts.,, s. 196; Kemal Yazici-Antown Gatas Kerem, A’lamu’l-
Felsefeti’l-Arabiyye, Beyrut 1990, s. 130-131.

* Tbn Asakir, Tebyin, s. 38-39.
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gotiiriyordu. Bunun kaynaklarda aktarilan tartismalara doniismiis olmast
muhtemeldir.

Es’ari’nin bu mezhebi terk etmesinden sonra da Basra’da Mu'tezile ile fikri

tartigmalara devam ettigini gosteren rivayetler de vardir.” Bu nedenle bu
tartismalarin sonradan uyduruldugunu savunmanin giiglii bir kamiti yoktur.
Ustelik aralarinda tartismalarin olmasi gayet tabiidir ve gelisen olaylarin seyrine de
uygundur. Ancak nakledenler rivayetlerine bazi diizenlemeler ve eklemeler yapmis
olabilirler. bu durum tartismalar1 yok saymayr veya uydurma olarak gormeyi

gerektirmez. Ustelik Es’ari hocasi Ciibbai’ye karsi miistakil reddiyeler yazdig™
gibi, diger eserlerinde de onun adimi zikrederek goriislerini tenkit ettigi
goriilmektedir. Biitiin bunlar kaynaklarda yer verilen tartismalarin gercekligini
destekler mahiyettedir. Ancak bu tartismalardan bir kisminin eserler vasitasiyla
yapilmis olma ihtimali bazilarinin yiiz ylize yapilmis olma ihtimalini ortadan
kaldirmaz.

2.2. Riiyalar

Ibn Asakirin Eg’ari’nin Mu'tezile’den ayrilisina neden olarak gosterdigi
birbirlerinden farkli rivayetler bulunmaktadir. Ancak igerik olarak hemen hemen
aymidirlar. Ciinkii hepsi Eg’arinin s6z konusu ayriigim gordiigii riiyaya
baglamaktadir.

Birinci rivayet kelamci olan Ahmed b. Hiiseyn'den gelmektedir. Bu rivayete
gore, Es’arl kelam ilminde derinlesince derste hocasina sorular sormaya basglar.
Ancak tatmin edici cevap bulamaz. Bu durum onu rahatsiz eder ve ne yapacagin
bilemez hale gelir. Bunun iizerine fikri problemlerine ¢6ziim bulmak igin bir gece
Allah’a dua eder. Sonra rityada Hz. Peygamber’i goriir ve kendisine “Siinnetime
saril.” der. Buna binaen Eg’ari, kelami meseleleri Kur'an ve Slinnete (nassa) arz

eder, uyanlari kabul, uymayanlar ise reddeder.™

* ibn Asakir, Eg’ari bizzat kendisi Mu'tezililerle tartismak igin onlarin yanmna gittigini ve onlarla
tartigtigy ile ilgili rivayeti bize aktarmaktadir. Bkz., Tebyin, s.116-117. Ayrica Bkz., Tebyin, 94-95; es-Subki,
Tabakatu's-Safiiyye, 111, 349.

? Ornegin ibn Farek ‘en-Nakd ala Usili’l-Ciibbd?’ adiyla bir eser zikretmekte ve bu kitaptan Eg’ari'nin bazi
goriiglerini aktarmaktadir. Bkz., ibn Fiirek, Mucerredu Makalat, s. 93, 329. Ibn Asakir ise bu eseri “Kitab fi
Nakdi Kitabi’l-Ustil” adiyla vermekte ve Es’ari'nin, bu kitab1 Ciibbai'nin el-Us{l olarak bilinen kitabma
elestiri olarak yazdigi, Ciibbal'nin Mutezile'nin prensiplerini iceren degisik konulardaki diisiincelerinin
yanlighgmi ortaya c¢ikardign ve Mutezilenin sundugu biitiin delilleri ilahi hiiccetlerle cliriittiglint
kaydedilirdir. Bkz., Tebyin, s. 130. Yine Ibn Farek, “Kitab Nakdi'l-Istitaa ale’lI-Ciibb4i” isimli bir eserden
daha sz ederek ondan nakillerde bulunur. Bkz., Tebyin, s. 110. Eg’ari'nin Mu'tezileye kars1 yazdig:
eserler icin bkz., Mehmet Keskin, [mam Es’ari ve Es arilik, Istanbul, 2013, s. 114-124.

* Tbn Asakir Tebyin, s. 38-39.
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Ibn Asakirin bu konuda aktardig1 ikinci rivayet ise, Ebu Abdillah b.
Muhammed’e dayanmaktadir. Bu rivayette de yine Hz. Peygamber’i riiyada
gordiigii ve Es’arl’ye goriislerinde Siinnete sarilmasini emrettigi aktarilir. Ancak bu
rivayette olay ilkinden daha detayli aktarilir. Buna gore riiya, Ramazan aymin
basinda, ortasinda ve kadir gecesi olmak {iizere ii¢ defa gerceklesir. Bu rivayette
Siinnete tabi olmasi istenir. Fakat kelami da terk etmeyip nassin hizmetinde
kullanmasi1 soylenir. Ayrica Eg’ari’nin, bir riiyadan otiirii otuz yil boyunca tabi
oldugu bir mezhebi terk etmesinin zor oldugunu belirtmesi {izerine Peygamberin,
bu iste Allah’in ona yardim edecegini sOyledigi ve Eg’ari’nin bu yardima mazhar

oldugu anlatilir.”

Uglincii rivayet ise Ebr'l-Hasan b. Mehdi'nin rivayetidir. Bu rivayette
rityasinda kendisine Hz. Peygamber, Mu’'tezile’den donmesini ve onlara kars:
miicadeleye baslamasini soyledigi ifade edilir. Aslinda bu rivayet hemen hemen bir
onceki rivayetle aymidir. Burada da Eg’ari’nin Siinnette yer alan goriislere uymasi,
bunu akli ve kelami delillerle desteklemesi Hz. Peygamber tarafindan riiyada
kendisinden istenmistir. Ancak bu rivayette, Es’ari’nin ortaya koydugu goriislerin
Hz. Peygamber tarafindan onaylanan goriisler oldugu daha agik bir sekilde

Vurgulanmaktadlr.56

Yukarida Ozetle aktardigimiz rivayetlerin tamami, Es’ari alimlerin
kitaplarinda yer almaktadir. Ancak bunlar ¢ogu arastirmacilar tarafindan kabul
gormemis ve genelde rivayetlerin icerdigi amaglar goz oniine alinarak bunlarin

uydurulmus oldugu veya siipheli oldugu kanaatine varilmistir.>” Bu rivayetleri hig
bir tenkide tabi tutmadan Eg’ari’nin ayrilisina neden olarak gosterenler de

ohrnug’cur.58

Es’ari’nin Mu'tezile’den ayrilmadan oOnce gecirdigi fikri bunalimi ve
psikolojik durumu aydinlatmas: bakimindan bu rivayetler, son derce onemlidir.
Ozellikle birinci rivayette yer alan ve Eg’ari’nin derste hocasina sordugu sorulara
tatmin edici cevap alamamasi ve bu fikri sorunlarina ¢oziim yolu aramaya
baslamas: dikkat ¢ekicidir. Sorunlarina ¢dziim aradig) sirada bunun riiyalarina da
girmesi miimkiindiir. Ancak bu rivayetlerin sonradan belli bir amaca hizmet icin

* Tbn Asakir, Tebyin, s. 40-41.
* fbn Asakir, Tebyin, s. 42-43.

¥ el-Magribi, Ali Abdulfettah, el-Firaku'l-Keldmiyyeti 'l—islumiyye, Misir 1986, s. 279; Ahmed Emin, Zuhru'l
Islam, Beyrut 1969, IV/66; Bedevi, Mezihib, s.492; Subhi, Amed Mahmud, “el-Esari el-Miitekellim”, s. 380;
Subhani, Cafer, Buhusun fi'l-Milel ve'n-Nihal, Kum 1411/1990, II, 19.

% Giridi, Surii, Ardu’l-Milel, Istanbul, 1303, s. 206; Abdulhayy, M, “Eg’arilik” (¢ev. Ahmet Unal), Islam
Diisiincesi Tarihi, istanbul, 1990, I, 257.
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diizenlenmis olmasi da muhtemeldir.” Ciinkii bu rivayetler esas itibariyle su iig
amaca yOneliktir.

a. Kelam ilmini savunma: S6z konusu rivayetleri inceledigimizde, Es’arl’nin
kelami metodu kullanmasini bizzat Hz. Peygamber istemekte ve boylece dzellikle
kelama siddetle karsi ¢ikan ve onu din dis1 gostermeye devam eden ayni1 zamanda
kendileriyle bir ¢ok meselede ortak paydalar1 olmasimna ragmen kelami metodu
kullandig1 i¢in daha ¢ok Ashabu’l-Hadis tarafindan tenkit edilen Eg’ari de en iist
makamdan desteklenmis olmakta ve bunun Allah’in bir emri ve yardimi oldugu
belirtilmektedir.

b. Es’ari mezhebini savunma: Siinnete uygun ve siinnete dayal1 bir mezhep
oldugunu, bunun Rasulullah’in emriyle gerceklestigini, igerdigi goriislerin
tamamen nassa uygun ve peygamberin siinnetini savunma sadedinde oldugu ayni
zamanda hak mezhep oldugu belirtilmektedir. Burada Hz. Peygamber'den cok
sonralar1 ortaya ¢ikan bir mezhep olan Eg’ariligin Mezhepler Tarihinde sikca
rastlanan kendini mesru gostermek icin Islam’in ilk dénemi ile irtibatlandirma
cabasini bu rivayetlerle net olarak gormekteyiz. Bu bir nevi “tarihin geriye dogru

isletilmesi”® dir. Bu durum, vuku bulmasi muhtemel olan sade bir rityanin
hedeflenen amaca uygun olarak nasil detaylandirildigini da gostermektedir.

c. Mu'tezile mezhebini koétiilemek: Her {i¢ rivayette de 6zellikle Allah’in
ahirette goriilmesi konusu ele alinarak diger rivayetlerde oldugu gibi dogrudan
olmasa da dolayli olarak Mu'tezile'nin siinnet ve hak disi oldugu gosterilmeye
calisilmistir. Boylece hem Eg’ari hem de yeni ekolii itizalden teberri edilmesi
saglanmis olmaktadr.

Biitiin bunlardan sarfi nazar ederek, diyebiliriz ki bu riiyalar bize, Es’ari’nin
Mu'tezile’den ayrilmadan once gegirdigi fikri bunalimi ve sorunlart kendi
agisindan ¢oziime kavusturma cabasi igerisinde oldugunu gostermekle birlikte
onun yeni mezhebinin kelam1 meselelere yaklasim tarzini da sunmaktadir.

» Krs, Subhi, Ahmed Mahmud, fi Iimi’l-Kelém, 11, 49-50. Baz1 arastirmacilar bu riiyalar1 gercek kabul
ederek bunlar Egari’nin diiriistliigi ve takvasma baglamaktadirlar. Ornegin bkz., Feyytmi,
Muhammed ibrahim, el-imém Ebii’l-Hasan el-Eg’ari, Kahire, 2003, s. 170.

% Onat, Hasan, Tiirkiye'de Din anlayisinda Degisim Siireci, Ankara 2003, s. 133.
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Sonug¢

Es’ari’nin Mu'tezile’den neden ayrildig1 meselesi hem klasik eserlerde hem
de cagdas calismalarda iistiinden asirlar ge¢mis olmasina ragmen {iizerinde fikir
birligi saglanamayan bir konu olmakla kalmamis aym1 zamanda erken dénem
kaynaklardan itibaren giiniimiize dek devam etmistir.

Es’ari’nin yillarini verdigi diisiince sisteminden ayrilmasiyla ilgili gecmisten
gliniimiize en ¢ok dile getirilen rivayetler onun kendi hocas: Ciibbai ile aralarinda
gecen tartismalarla ilgili verilerdir. Bunun kadar olmasa da ikinci sirada
sayabilecegimiz diger bir rivayet konusu mezhebini degistirmesine neden olarak
gosterilen Eg’ari’nin riiyalaridir.

Ciibbai ile 6grencisi Eg’ari arasinda vuku buldugu belirtilen tartismalarla
ilgili en bilinen rivayet ihve-i selase (ii¢ kardes) meselesi olarak meshur olmus
hikayedir. Bu rivayetin kaynagi Fahruddin er-Razi olmakla birlikte, hikdyenin
sohrete kavusmasinda, Ibn Hallikan, Ibn Teymiyye, Zehebi, Ibn Kayyim el-
Cevziyye, Subki, Taftazini, Ciircani ve Taskopriiliizade gibi Ehl-i Siinnet’in
alimlerin etkisi olmustur. Bu rivayet, Watt ve Gwynne gibi batili arastirmacilar
tarafindan elestirilmisve bu rivayetin uydurma veya en azindan siipheli oldugunu
calismalarinda dile getirmislerdir. Hikaye incelendiginde rivayet Razi'nin aktardig:
sekliyle gerceklesmemis olma ihtimali bulunmaktadir. Ancak bunu biitiiniiyle yok
saymak pek miimkiin goriinmemektedir. Ciinkii kaynaklarda yer alan rivayetleri
yok sayacak dnemli bir kanit bulunmamaktadir.

Diger tartisma konusu Allah’in isimleri meselesinde gerceklestigi soylenen
ve akil, muhbil, muti’ gibi isimlerin Allah’a verilmesine yol acan Ciibbainin
goriislerinin Es’ari tarafindan agir bir sekilde elestirildigi tartismalardir. Ayrica
emir, mesiet ve iradeyi konu alan bir tartismadan da kaynaklar s6z etmektedirler.

Kaynaklarda degisik varyantlarla yer alan bu tartismalarin disinda Eg’ari’nin
Mu’tezile’den ayrilmasina neden sayilan baska bir olay da onun gordiigii ifade
edilen riiyalardir. Bu riiyalarda; Hz. Muhammed'i (s.a.v) gordiigii ve ona Kur’an’a
ve stnnete donmesi, Ehl-i Siunnetin itikadin1 kelami delillerle desteklemesi
Peygamber tarafindan kendisinden istendigi rivayet edilir. Riiyalarla ilgili
rivayetler incelendiginde adeta Eg’ari'nin kuracag: kelami ekoliin yolu cizilmis
gibidir. Ayrica bu riiyalarda {ic hususa dikkat c¢ekilmis oldugu goriiliir. Bunlar:
Kelam ilmini ve Eg’arl mezhebini savunma, Mu'tezile mezhebini kotiillemektir.
Eg’ari’nin Mu'tezile’den ayrilmadan once gecirdigi fikri bunalimi ve psikolojik
durumu aydinlatmas: bakimindan riiyalarla ilgili rivayetler olduk¢a 6nemlidir.

Sadece bu tartisma ve riiyalarin Es’ari’nin Mu'tezili diisiinceyi terk etmesine

yol a¢tigini soylemek zor oldugu gibi bunlar1 birer hayal veya uydurma yahut
senaryo oldugunu soylemek daha da zordur.
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Why Did Ash’ari Leave Mu’tazila?*

Mehmet KESKIN™

Abstract

Al-Ash'ari grew up in the Mu’tazila and defended this system of thought sincerely for
many years. In the age of forties, he left the Mu'tazilah sect and joined the Ahl al-Sunnah
thought. He was one of Mu'tazilah’s fiercest opponents. In this article, in the context of
quitting the band of Ash’ari from Mu'tazilah, the narrations contained in the sources will be
handled in different variants.

Keywords: al-Ash’ari, al-Jubbai, The Three Brothers, Mu'tazilah

Es’ari Mu'tezile’den Neden Ayrildi?

Ozet

Es’arl Mutezile iginde yetismis ve uzun yillar bu diisiince sistemini samimiyetle
savunmustur. Kirkli yaslarda Mu’tezile mezhebinden ayrilarak Ehl-i Siinnet diisiincesine
katilmig ve Mu'tezile’nin siddetli hasimlarindan biri olmustur. Bu makalede Eg’ari’nin
Mu'tezile’den ayrilmasi baglaminda kaynaklarda zikredilen rivayetler farkli varyantlariyla
ele almip incelenecektir.

Anahtar Kelimeler: Es’ari, Ciibbai, Thve-i Selase (ii¢ kardes), Mu’tezile

Introduction

Different ideological experiences of Abu al-Hasan Ali ibn Ismail al-Ash’ari,
one of the leading kalam figures of Ahl al-Sunnah who established Ash’ari
movement and after whom the sect was named, have always been discussed
because he participated in Kulabi sects, which were once considered Mu'tazila,
Hanbali and Ash’ari schools. Evidence indicate that he abandoned Mu'tazila and
adopted the ideology of Ahl al-Sunnah, and his relationship with the Hanbali

* This paper is the English translation of the study titled "Es’ari Mu'tezile’den Neden Ayrildi?"
published in the 5t issue of Ilahiyat Akademi. (Mehmet KESKIN, “Eg’ari Mu'tezile’den Neden Ayrildi?”,
flahiyat Akademi, say1: 5, 2017, s. 93-112.) The paper in Turkish should be referred to for citations.

** Assoc. Prof. Dr., Van Yiiziincii Y1l University, Faculty of Theology, Department of the History of
Islamic Sects, mkeskin@yyu.edu.tr.
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school, which is one of the Ahl al-Sunnah sects, caused people to perceive him as a
Hanbali and Kulabi (Ash’ari) and to continue discussing which one of these is his
final ideological destination until current time. Another issue that is as
controversial as the afore-noted is related to why or as a result of what he left
Mu’tazila. What acts as a source to these controversies is actually related to the data
regarding Ash’ari’s life.

Ash’ari is a member of Ash’ar tribe from Yemen, and his origins are related
to Abu Musa al-Ash’ari, a well-known sahabah member. When Ash’ari was a child,
he was taught by Zakariyya as-Saji, a leading Ahl al-Hadith scholar of Basra period,
upon his father’s recommendation. After his father’s passing, he was raised under
the guidance of Jubbai when he was a teenager, and he acted as a supporter of
Mu’tazila until the age of 40. It was later understood that he left the Mu'tazila and
Mu'tazila ideology and ideologically fought against them. He then became a
supporter of Ahl al-Sunnah. Both sources and contemporary studies have examined
the reasons for his ideological change. Another controversial issue in this regard is
related to whether he adopted Hanbali school after leaving Mu’tazila or accepted
the concept of Kulabi movement that would be called as Ash’ari school later. Before
detailing the reasons why he left Mu'tazila, this study mentions his time as a
Mu’tazila member.

1 - Mu'tazila Ash’ari

After the passing of his father, Ash’ari had been taught by Jubbai who
married his mother during his teenage years, and he learnt the basics of Mu'tazila
from him.! When he was around 40, he became an authority of Mu'tazila to such
degree that Jubbai, the head of the Basra Mu'tazila branch, sent Ash’ari to
discussions on his behalf.? This era is accepted as the first stage of Ash’ari’s
ideological development. Although his father told him to receive education from
Abu Yahya Zakariya ibn Yahya as-Saji (307/919), one of the leading representatives
of Ashab al-Hadith, a hadith authority, and a Shafi figh authority, as his last will,
the education Ash’ari received from his family and Ahl al-Hadith members such as
as-Saji is far from being an ideological stage for him as he was a child during those

! az-Zahabi, Abu Abdillah Muhammad ibn Ahmad ibn Osman ibn Kaymaz (748/1347), Siyaru A’lami an-
Nubala, (ed., Shuaib Arnawut-Muhammad Naim al-Arkusi), Beirut 1413/1992, XV, 86; Ibn Qadi Shuhba,
Abu Baqr ibn Ahmad ibn Muhammad ibn Umar (851/1447), Tabakatu ash-Shafiiyya, (ed. al-Hafiz Abd al-
Alim Khan), Beirut 1407/1986, 11, 113; al-Magqrizi, Taki ad-Din Ahmad ibn Ali,(845/1441) al-Hitat wa al-
Asar, Cairo, nd., II, 359; Subhi, Ahmad Mahmood, “al-Ashari al-Mutakallim”, Mawsuatu Hadarati al-
Islamiyya, Umman 1993, p. 379.

2 For more details about Ash’ari’s participation to discussions in place of Jubbai, See: al-Akhwazi, Abu
Ali al-Hasan ibn Ali ibn Ibrahim (446/1055), “Masalibu Ibn Abi Bishr”, ed. Michel Allard, Bulletin
D’études Orientales, c. XXIII, Damas 1970, p. 155; Ibn Asagqir, Abu al-Qasim Ali ibn Hasan (571/1175),
Tabyinu Kazibi al-Muftari fi ma Nusiba ila al-Imam Abi al-Hasan al-Ash’ari, Dimashk 1399/1979, p. 91.
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times.> Therefore, it would be more appropriate to regard the Mu’tazila era as the
first ideological stage of Ash’ari. However, the education he received from his
family constitutes the basis for his ideological approach. Classical sources indicate

that Ash’ari’s first ideological stage dates back to the Mu’tazila era.* Contemporary
studies depend on the classical sources in this regard. Therefore, if the ideas of a

. . 5
couple of scholars are considered as an exception,” an agreement would be present
between the classical sources and modern studies.

While providing the list of works he compiled in al-Umad, Ash’ari mentions
about a work entitled al-Jawabat fi as-Sifat an Masaili Ahli az-Zaygh wa ash-Shubuhat
and says that this is one of his most extensive studies on divine titles. He also notes
that he criticized this book, which he wrote to confirm Mu’tazila and a similar form
of which was not written before for them, when he was leaving Mu’tazila, and that
he understood his mistake and refuted this book with evidences upon the direction

of Allah.’ Considering this point and the fact that he participated in discussions on
behalf of his master, the position Ash’ari achieved when he was a Mu'tazila
member can be easily estimated.

Considering the fact that the number of sources reflecting the period when
Ash’ari was a Mu'tazila member is limited, it is not possible to obtain information
about his ideas regarding this period. Although certain sources indicate that the
reason why Ash’ari was neglected by the supporters and opponents of his
Mu'tazila period is different, they ensured that the result above emerged in this
regard. Although not yet certain, Ash’ari supporters did not consider studying the
Mu’tazila period of their imam as pragmatist, and they might have even regarded
this period as harmful. Instead, they preferred conveying the data about why
Ash’ari left Mu'tazila which they considered more critical and beneficial. Thus,
Ash’ari members do not mention about Ash’ari’'s Mutazila period except the time

3 Fawkiyah Husein consider the first ten years of Ash’ari’s life as the first stage where he learned Quran
and Hadith information from Ahl al-Hadith. See: Fawkiya Husein, “Mukaddima” Ash’ari al-Ibana, (ed.,
Fawkiya Husein Mahmood), Cairo, 1987, I, 29.

* For more details about Ash’ari being a Mu'tazili member before, see: Ibnu an-Nadim, Abu al-Faraj
Muhammad ibn Ishaq (385/995), al-Fikhrist, Beirut 1978, p., 257; az-Zahabi, Siyaru A’lami an-Nubala, XV,
89; Ibn Halliqan, Abu al-Abbath Shams ad-Din Ahmad ibn Muhammad ibn Abi Baqr (681/1282),
Wafayatu al-A’yan wa Anbau az-Zaman, (ed. Ikhsan Abbath), Beirut 1968, III, 285; al-Akhwazi, Masalib, p.
153, 155; Ibn Asagqir, Tabyin, p. 39-40; Ibnu al-Jawzi, Abu al-Faraj Abd ar-Rahman ibn Ali ibn
Muhammad (597/1201), al-Muntazam fi Tarihi al-Muluq wa al-Umam, (ed. Abd al-Qadir Ata), Beirut 1992,
VI, 333.

® For example, Fawkiyah Husein, who extensively analyzed and studied al-Ibanah by Ash’ari, claims that
the first ten years of Ash’ari’s first ideological development dates back to the first ten years when he
received Quran and Hadith education from Ahl al-Hadith. See: Fawkiya Husein, “Muqaddima”, I, 29.

¢ Ibn Asagqir, Tabyin, p. 131; az-Zahabi, Siyaru A’lamu an-Nubala, XV, 87; as-Subki, Taju ad-Din Abu Nasr
Abd al-Wahhab ibn Ali (771/1370), Tabakatu ash-Shafiiyyeti al-Kubra, (ed. Abd al-Fattah Muhammad-
Mahmood Muhammad), 1992, 111, 361.
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when he left Mu'tazila. Ash’ari opponents who were not Mu’tazila members and
Hanbali followers blamed him for still being a member of Mu'tazila, which drove
Ash’ari to continually make efforts to prove he was not a Mu’tazila member. This
process caused his supporters to make attempts to prove that Ash’ari left Mu'tazila
and became their greatest rival let alone accepting him as a Mu’tazila member. It is
fair to state that they reviewed his Mu’tazila period in the process of supporting
Ash'ari.

Ahl al-Hadith and extremist work supporters always considered him a
Mu’tazila member, which caused his supporters to talk about the period he left
Mu’tazila more. Therefore, sources have detailed information about his departure
from Mu’tazila instead of his time in this school. Moreover, the fact that Ash’ari left
Mu'tazila, became one of their opponents and severely criticized Mu’tazila may be
the cause for the absence of the information regarding his Mu'tazila period in the
works of Mu'tazila members. Thus, it is almost impossible to find satisfactory
amount of information about Ash’ari’s Mu'tazila period in the classical sources. We
are not sure about the ideas he supported in this period and about whether he has
personal Mu'tazila ideas. However, the evidences that he participated in certain

discussions on behalf of his master Jubbai and himself’, that he compiled works

while stating “There has been no similar works for Mu'tazila before.”” in
accordance with the principles of Mu’tazila, and that he offered his personal ideas

in certain specific kalam issues’ indicate that Ash’ari had or might have had his
own ideas in this period although it is not known what exactly these ideas were.
Considering the facts that he was raised alongside Jubbai and assigned the duty of
taking part in discussions on behalf of Jubbai, it is fair to state that Ash’ari shared
the same or similar ideas with Jubbai in that period. Otherwise, Jubbai would not
have sent Ash’ari to represent him in discussions. Therefore, most, not all, of the

ideas from Jubbai are the ones that were also supported by Ash’ari.”’ As also noted
by Ash’ari, he did not write anything except a couple of compilations when he was
a Mu'tazila member. According to certain statements, Ash’ari was good at disputes

7See: al-Akhwazi, Masalib, p., 155; Ibn Asaqir, Tabyin, p. 91.

8 Ibn Asagqir, Tabyin, p. 131; az-Zahabi, Siyaru A’lami an-Nubala, XV, 87; as-Subki, Tabakatu ash-Shafiiyya,
111, 361.

° Kitabun fi Bab al-Shay by Ash’ari which examines whether the absent facts are related to objects
indicates that he reviewed specific issues in this period. Ash’ari later abandoned his ideas in this work.
See: Ibn Asagqir, Tabyin, p. 133.

10 For Jubbai’s ideas, see: al-Ash’ari, Abu al-Hasan Ali ibn Ismail (324/936), Kitabu Makalati al-Islamiyyin
wa Ihtilafi al-Musallin, ed., Hellmut Ritter, Wiesbaden 1980, p. 276, 412-413, 464, 542; al-Juwayni, Imamu
al-Haramain Abu al-Muali Abd al-Maliq (478/1085) Kitabu al-Irshad, (ed., As’ad Tamim), Beirut 1985, p.
121; Qadi Abd al-Jabbar, Abu al-Hasan ibn Ahmad (415/1024), Sharhu al-Usuli al-Hamsa, (ed., Abd al-
Qarim Uthman), Cairo 1988, p. 275; Tritton, A. S., Islam Kelami, (trans. Mehmet Dag), Ankara, 1983, p.
140-147.
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while being weak at amendments compared to his master. His statements were

generally disjointed, and he could not express what he meant when he wrote."
Accordingly, it would be nonsense to think that Ash’ari wrote many works
supporting Mu'tazila ideology instead of his master Jubbai who was the master of
Basra Mu'tazila school and one of the best in writing compilation.

Ash’ari wrote a work reflecting the ideology of Mu'tazila about Allah’s titles
during Mu’tazila period. However, relevant sources do not mention the title of this
work. Ash’ari states that he abandoned these ideas as Allah directed him and that
he criticized and disaffirmed his work on Allah’s titles, which he wrote when he
was a Mu'tazila, in his work al-Jawabat fi as-Sifat an Masaili Ahli az-Zaygh wa ash-

Shubuhat.”” Another work he wrote in Mu'tazila period is entitled Kitabun fi Babi
Shay. Ash’ari states in this work he supported the idea that objects occupy a
physical space even if they are absent. He also notes that he criticized this work and

that it should not be considered.” Ash’ari supported ash-Shahkam al-Basri

(270/883)"* who was regarded as the first person stating that absence indicates an
object in this work and who was the master of Jubbai.

2- Ash’ari’s Departure from Mu'tazila

Ash’ari lived in Basra and Baghdad, the center of Islamic science and
administration, and he was raised as a Mu’tazila while being taught by Jubbai who
also taught Abu Hashim, his son. Therefore, Ash’ari agreed with Jubbai and
supported his ideas for many years. When he was 40 years old, his ideological
world went through certain changes which we do not know exactly, and he
changed his ideological approach. According to certain sources, people witnessed
that he suddenly abandoned Mu'tazila and took a stance against them.

Sources reflecting Ash’ari’s life agree that he declared he left Mu'tazila in
Basra Mosque. The following narrative reporting this change is the oldest one in
this regard which was conveyed by Ibnu an-Nadim: “Abu al-Hasan Ali ibn Ismail ibn
Abi Bishr al-Ashari is from Basra. He was once a Mu’tazila but he took the steps of the
minbar in Basra Mosque saying the following loudly: “Those who know me actually know
well. I introduce myself to those who do not know me. I am the son of him and him. I said
Quran was a creature, Allah cannot be seen with naked eyes, and I did the canon actions. I
know foreswear. I abandon all these I believed once, and 1 reject Mu'tazila.” He abandoned

al-Akhwazi, Masalib, p. 155; Ibn Asaqir, Tabyin, p. 91.

12 Tbn Asagqir, Tabyin, p. 131; az-Zahabi, Siyaru A’lamu an-Nubala, XV, 87; as-Subki, Tabakatu ash-Shafiiyya,
1II, 361.

B Ibn Asaqir, Tabyin, p. 133.
4 Tritton, Islam Kelami, p- 139.
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the adl and halg al-Quran statement. He then revealed the mistakes of Mu'tazila.”"

Another narrative explaining certain points in this narrative of Ibnu an-Nadim is
reflected by Ibn Asaqir. This narrative indicates that Ash’ari secluded himself for 15
days after living as a Mu'tazila for 40 years, and stated the following in the minbar
of Basra Mosque: “O! People! I examined. Evidences of both sides seemed equally right to
me. Thus, I could not prefer the truth to myths or myths to truth. Therefore, I prayed to
Allah to make me see the correct path, and Allah directed me to the beliefs I mentioned in my
books. Therefore, I have isolated myself from you for some time. I left my previous ideas just
like I took of this dress of mine.” He also tells that he distributed his books suiting the

ideas of Ahl al-Sunnah to the people."

In addition to these narratives, there is another narrative associated to Abu
Abdillah al-Hamrani"”, reported to have occurred in Basra Mosque and conveyed
by both Ibn Asaqir and Ibn al-Jawzi. It is as follows: “Abu Abdillah al-Hamrani
says: “We did not know what was happening. We saw Ash’ari taking the steps of the
minbar in Basra Mosque following the Friday prayer. He had a band around his waist. He
cut it, saying “Please witness that I abandoned my previous ideas.”" Therefore, after
becoming one of the best supporters of Mu'tazila, Ash’ari objected to Mu'tazila,

became a serious rival to them and directed severe criticisms to Mu’tazila."”

The narratives reflecting Ash’ari’s declaration that he left Mu'tazila have
differences but they generally support one another. However, there are different
narratives and ideas reflecting why Ash’ari left Mu'tazila.

In addition to certain Ash’ari sources associating the reason to the dreams

Ash’ari saw”™, some works by some Ash’ari scholars relate the reason for departure
to the ideological discussions between him and his master Jubbai. Moreover,
Ash’ari’s desire for positions and reputation was the reason for the departure,

5 Ibnu an-Nadim, Fikhrist, p., 257; See: az-Zahabi, Siyaru A’lami an-Nubala, XV, 89; Ibn Halliqan, Vafayatu
al-A’yan, 111, 285.

16 Tbn Asaqir, Tabyin, p. 39.

7 Tbn Asaqir says the state of Hamrani is unknown. See: Ibn Asaqir, p. 40. However, Hamrani’s
narratives are used by al-Akhwazi. See: al-Akhwazi, Masalib, p. 155 and the rest. Ibn Asaqgir must have
received the narrative from him because the narratives in both works are the same. However, by saying
unknown, Ibn Asaqir makes Ash’ari-related unpleasant narratives of Hamrani, from whom al-Akhwazi
conveyed a narrative, suspicious. In addition, another interesting point is that some of these narratives
were used by Ibn Asagir.

18 See: Ibn Asagqir, Tabyin, p. 40; Ibnu al-Jawzi, al-Muntazam, V1, 333. Ibn Asagqir’s narrative is as follows:
“Witness that I was about to follow a religion other than Islam but now I became a Muslim. I abjure and
abandon all my previous ideas. The same narrative with the additions were also reflected by al-
Akhwazi. See: al-Akhwazi, Masalib, p. 155. This addition must have been formed to blemish Mu'tazila.

19 Cf.: Hanna Fakhuri,— Halil Cerr, Tarihu al-Falsafati al-Arabiyya, Beirut 1982, 1, 176.

2 See: Ibn Asagqir, Tabyin, p. 38 and the rest.; Giridi, Sirii, Arau al-Milal, Istanbul, 1303, p. 206.
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according to some.” People conducting studies on this topic preferred different
reasons in this regard. This study approaches to the topic only through the
narratives and data provided in relation to Ash’ari’s departure from Mu'tazila from
the relevant sources and studies. These are the discussions believed to have
occurred between Ash’ari and his master Jubbai, and the dreams which are
believed to have been seen by Ash’ari.

2.1. Discussions

The ideological discussions reported to have occurred between Ash’ari and
Jubbai took place in Basra before Ash’ari went to Baghdad. Ash’ari stayed in Basra
for some period after abandoning Mu'tazila and went to Baghdad probably after

and around the time Jubbai passed away.” Although the content of the discussions
in the sources indicate that most of the discussions occurred after Ash’ari left
Mu'tazila, it is not possible to determine whether all of the discussions occurred
when he was a Mu'tazila member or after he declared that he abandoned

Mu’tazila.” Certain sources reflect that Ash’ari left Mu’tazila as a result of certain
ideological discussions with Jubbai. One of the interesting points in these
discussions is that Ash’ari used the Mu'tazila dialectic well and hit them with their
weapons.24 This issue generally aims to reflect that Ash’ari’s certain ideas including
“finding solutions to insoluble issues with different comments”” and the issue of
Three Brother (Ikhwa al-salasah) and Mu'tazila’s certain ideas regarding divine

actions actually cause dilemma and uncertainty in this case. Moreover, this
discussion includes the issue of Salah-Aslah.

First Discussion: The Issue of Three Brothers

This discussion has been included with its different variants in many sources.
As noted by Rosalind Ward Gwynne,26 the oldest source in this regard is the
following narrative by Abd al-Qahir al-Baghdadi (429/1037), one of the early-period
Ash’ari scholars, under the title “permissibility of killing someone who will not
show faith if they are not killed”: “We can tell the following to those who claim all

2 See: al-Akhwazi, Masalib, p. 155.

2 Abd ar-Rahman, Badawi, Mazahibu al-Islamiyyin, Beirut 1983, p. 492.

Bt Badawi, Mazahib, p. 492.

* Cf.: Nicholson, RA., A Literary History Of The Arabs, Cambridge 1979, p. 378.
* Nicholson, A Literary History Of The Arabs, p. 376.

* Gwynne, Rosalind Ward, “al-Jubbai, al-Ash’ari and the Three Brothers: the Uses of Fiction”, The
Muslim World, LXXV/3-4 (1985), p. 132.
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best arise from destiny: They say ‘Tell us the state of three children siblings, one of
whom dies in his/her childhood, while the other two, one of whom is a disbeliever
while the other is a believer, reach adolescence in the eternal world.” They are
replied as follows: ‘“The disbeliever will stay in hell eternally. The other two will go
to paradise. However, the degree of the believer will be higher than the one who
dies in childhood.” ‘"How will Allah respond when the one that dies as a child
demands a position, just like that of his/her believer sibling, in paradise?” And
when Allah answers: “Your sibling achieved this place due to his/her practices. But
you have no practices.” The child says: “Why did not you enable me to live to
perform practices just like him/her?’, and Allah responds: ‘Dying as a child was
better/beneficial for you because if I let you live, you would become a disbeliever.”
In this case, if this is a correct/senseful excuse, the disbeliever one would say: ‘O!
Allah! You took the life of my sibling when he/she was a child. Why did not you
take mine although you knew that I would become a disbeliever when I reached
adolescence?” According to those who defend the aslah principle, Allah becomes

unable to answer this question which cannot be the case for Allah.” Under the titles
of Salah-Aslah and Lutuf, Ibn Furaq says Ash’ari stated the following “Only Allah

knows the reasons for letting the one live who will be a disbeliever in his upcoming

years or taking the life of one who will show faith if one is permitted to live.”**

One of the earliest variants of this narrative is reflected by Ghazali (d.
505/1111), and Ash’ari and Shafii scholar. The narrative he conveys under the title
“Allah Does Whatever Allah Pleases to the Servants” is as follows: “Say there is a
discussion between a child who dies as a Muslim and an adult. Allah increases
degree of the believer and makes him/her superior than the child because that adult
spent his/her life practicing religiously in adolescence. According to Mu’tazila,
doing so is necessary by Allah.” If child asks: “O! Allah! Why did you make his/her
degree superior than me?” Allah answers: “Because he/she practiced after
adolescence.” Upon this answer, child says: “You took my life when I was a child. It
was necessary for you to let me live so that I could practice and obey you. You
blessed him/her enabling to live longer. But it was unfair of you not doing the same
for me. Why did you bless him/her?” Allah answers: “I knew that If you had
reached adolescence, you would have become a disbeliever or rebel. What was
better for you was to die as a child.” This was an excuse reflected by Mu’tazila on
behalf of Allah. Meanwhile, disbelievers scream from the depths of hell: “O! Allah!
Would not you know that we would be disbelievers when we reached adolescence?
Why did not you take our lives in childhood? We even accept a place lower than
that of this child.” How is this answered? In this case, divine actions should be

7 al-Baghdadi, Abd al-Qahir ibn Tahir ibn Muhammad (429/1038), Usulu ad-Din, Beirut 1981, p. 151-152.

* Ibn Furak, Abu Baqr Muhammad ibn al-Hasan (406/1015), Mujarradu Maqalati ash-Sheikh Abi al-Hasan
al-Ash’ari, (ed., Daniel Gimaret), Beirut 1987, p. 124, 129.
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more exalted than being assessed by Mu'tazila. (Is there any option but to say this?)

* Ghazali includes another variant of this narrative in al-Iktisad fi al-I'tikad.”

Fahruddin ar-Razi (d. 606/1209), a well-known Ash’ari kalam authority,
conveyed the narrative variant which is known as “ikhwa al-salasa (three
brothers)” and believed to have occurred between Ash’ari and his master Jubbai. It
is as follows: “According to statements, an alienation (distance) emerged between
Sheikh Abu al-Hasan al-Ashari and Abu Ali al-Jubbai when Ash’ari abandoned
Mu’tazila and objected to their ideas more than ever. Certain scholars attended the
negotiation meeting of Jubbai one day. Sheikh Abu al-Hasan attended this
assembly and sat at a corner hiding from Jubbai. He said to one of the old women
there: “I will mention an issue to you. Go ask the master about this issue. Tell him
that you had three sons. First of them was religious and devotee, while the second
was a disbeliever and sinner, and the third was a child. They all died in these states.
O! Sheikh! Please tell me about their states.” Jubbai says to her: “The believer has
positions in paradise. The disbeliever is in the layers of hell. The child, however,
receives no punishment.” Ash’ari tells the woman: “Ask him whether it is possible
for the child receiving no punishment to achieve the same positions of the believing
child in paradise? Jubbai replies: “No, because Allah says: “Your brother achieved
these positions with his practices and religious activities. You did no such things.”
Abu al-Hasan says to woman: “Ask him what if the child says ‘O! The Creator of
the Universes! I am not responsible because you took my life before I reached
adolescence. If you had given me the chance to live longer, maybe I could have
done more than what my brother did as a religious person.” Jubbai: “Allah answers:
‘I knew that you would reach beyond your limits, become a disbeliever and deserve
hell. I observed your state and took your life preventing you from going to hell.””
Abu al-Hasan says to woman: “Ask him what if the disbelievers and sinners in the
lower layers of hell raise their heads and say: ‘O! Allah! The Ahkam al-Hakimin
and Arhamu ar-Rahimin! You knew about our states just like you knew that this
little brother would have deserved hell if he had lived longer. Then why did not
you observe our states?” The narrator of this story says: “When the dialog reached
this point, Jubbai could not say anything and hesitated. He looked around and saw

Abu al-Hasan, understanding that these questions came from him instead.””! Thus,

who refuted Jubbai at the end of this discussion was Ash’ari.

Scholars such as Ibn Halligan (681/1282), Ibn Taymiyyah (728/1328), Zahabi
(748/1347), Tbn Qayyim al-Jawziyyah (751/1350), as-Subki (771/1370), Taftazini

» al-Ghazali, Abu Hamid Muhammad ibn Muhammad (505/1111), Ihyau Ulum ad-Din, Jeddah, 2011, I,
411-412.

% al-Ghazali, al-Iktisad fi al-I'tikad, (ed.: ibrahim Agah Cubukcu - Hiiseyin Atay), Ankara, 1962, p. 184-
185.

3 ar-Razi, Fahruddin Muhammad ibn Umar (606/1209), at-Tafsiru al-Qabir, Beirut, 1420/1999, XIII, 143-
144.
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(792/1390), Jurjani (816/1413) and Taskopriiliizade (968/1561), all of whom lived

after Razi, based their ideas on Razi’s narrative with a couple of changes.”
Therefore, they provided serious contributions to the popularity of this narrative.

Razi notes that Abu al-Husein Muhammad ibn Ali ibn Tayyib al-Basri
(436/1044), one of the remarkable students of Qadi Abd al-Jabbar, a well-known
Mu'tazila and Shafii scholar, came four generations after Jubbai and found a
solution to this issue and that he reflected certain claims. Razi makes an effort to

separately refute the arguments mentioned by Abu al-Husein.”

Watt directs the following criticisms to this narrative in the sources about
Three Brothers. The first is related to “three children” instead of “three brothers”.
The second indicates that the criticized ideas belong to certain Baghdad Mu’tazila
members instead of Jubbai. Jubbai said Allah can act showing the divine superiority
and show compassion to people more than they deserve. Jubbai might have
selected this study to use it against the Baghdad school. The third indicates that this
story is included in the following sources. Ibn Asagqir (572/1176) does not mention
about this but Subki (771/1370) reflects it. He conveys this idea from Zahabi
(748/1347). Moreover, the same story is used by (505/1111) Ghazali to criticize a

Mu'tazila idea without mentioning that it was also used by Ash’ari before.”* A
similar form of this criticism is also directed by Rosalind Ward Gwynne.35

Watt’s objection that the story takes place between three children instead of
three brothers indicates that this story includes three people: a believer, a

disbeliever and a child.” However, they are brothers in Baghdadi’s narrative which

See: Ibn Halliqan, Wafayatu al-A’yan, IV, 267-268; Ibn Taymiyya, Taqi ad-Din Ahmad ibn Abd al-Halim
al-Harrani (728/1328), Minhaju as-Sunnati an-Nabawiyya, (ed. Muhammad Rashad Salim), Riyadh
1406/1986, III. 198-199; az-Zahabi, Siyaru A’lami an-Nubala, XV, 89; Ibn Qayyim al-Jawziyya, Abu
Abdillah Muhammad ibn Abi Baqr (751/1350), Shifau al-Alil fi Masaili al-dai wa al-Qadari wa al-Hiknmati
wa at-Ta’llil, (ed. Muhammad Badruddin), Beirut 1978, p. 216; as-Subki, Tajuddin Abu Nasr Abd al-
Wahhab ibn Ali (771/1370), as-Sayfu al-Mashhur fi Sharhi Akidati Abi Mansur, (ed. M. Saim Yeprem),
Istanbul, 1989, p. 28; as-Subki, Tabakatu ashs-Shafiiyya, 111, 356; at-Taftazani, Sa’duddin (792/1390), Sharhu
al-Akaidi an-Nasafiyya, Karagi, 2012, p. 57; al-Jurjani, as-Sayyid ash-Sharif Ali ibn Muhammad (816/1413),
Sarhu al-Mawagif, Beirut, 1998, VIII, 218-219; Tagkdpriizade, Ahmad ibn Mustafa (968/1561) Miftahu as-
Saada wa Misbahu as-Siyadah fi Mawzuati al-Ulum, Cairo 1968, II, 165-166; al-Halabi, Ibrahim ibn
Muhammad ibn Ibrahim, Nimatu az-Zaria fi Nusarati ash-Sharia, (ed. Ali Riza), Riyadh, 1998, p., 109-110.

s ar-Razi, at-Tafsiru al-Qabir, X111, 144-145.

# Watt, Montgomery, Islam Diigiincesinin Tegekkiil Devri, (trans. Ethem Ruhi Figlali), Istanbul, 1998, p.
376.

» See: Gwynne, Id, p. 137 et al.

* as-Subki conveys this narrative as follows: Ash’ari asks Jubbai “What is your idea about the state of a
believer, a disbeliever and a child before the divine presence?” See: as-Subki, as-Saifu al-Mashur fi Sharhi
Agqidati Abi Mansur, p. 28; as-Subki, Tabakatu ash-Shafiiyya, 111, 356.
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seems as the oldest narrative in this regard.” Ghazali’s narrative, the one following

Baghdadi’s narrative, contains three children.” Regarding his criticism toward
Jubbai that he believed Allah can show superiority, the issue here is actually related
to the necessity of blessing or aslah in regard to offers and beliefs or the point is
related to Allah’s power in this regard. The issue is not related to Allah’s decision to
make the life of an acquiescent believer longer and bless that person so that he/she
can practice longer and have higher degrees and more benevolent acts. Jubbai’s
ideas are related to degrees and good deed rather than the concept of faith and

offers.” The interesting point is that what is mentioned in discussions is related to
the topic of belief. Thus, this study stresses that the objection in this regard does not
make sense. It is a fact that this story is included in the following sources and
narrated by Zahabi, Subki’s master. However, this was narrated by Ibn Halligan
before Zahabi, by Fahruddin ar-Razi before Ibn Halligan, by Ghazali before
Fahruddin ar-Razi, and Abd al-Qahhir al-Baghdadi before Ghazali. The details
related to narratives and early-period narratives were provided in the previous
pages. Moreover, Baghdadi reflects the issue of three brothers as an argument used

against Qadariyya.” Thus, the fact that Ibn Asagir does not convey a narrative
justifies approaching to the issue with suspicion. Considering the afore-noted
points, it does not seem senseful to think that Jubbai selected this story to use
against Baghdad school. Moreover, there is no concrete evidence in this regard.

Ash’ari sources reflecting this discussion indicate that Allah makes the divine
blessing and torture specific to any people Allah deems suitable and that divine
actions are the evidences reflecting that these actions are not associated to any

human purposes.*' In addition, this discussion is related to the following questions:

Is Allah obligated to do something? Are all actions of Allah related to a reason?* It
is clear that this story is not solely used in regard to the salah-aslah issue. This story
has been generally used in relation to the quality of divine actions. This example is
used, despite being related to salah-aslah in particular, to indicate that Allah is
totally free in the divine actions and cannot be regarded as obligated to associate
the divine actions to a reason or wisdom, that Allah can do or prevent whatever
Allah deems necessary for the creatures, and that there is no superior authority
which can restrict Allah. Moreover, Ash’ari indicates that Allah can act however
Allah pleases toward the creatures in the eternal life just like Allah does in this

7 See: al-Baghdadi, Usulu ad-Din, p. 151-152.

% See: al-Ghazali, Ihyau Ulum ad-Din, 1, 411-412. Cf.: al-Ghazali, al-Iktisad fi al-I'tikad, p. 184-185.
¥ For more details about Jubbai’s ideas on this issue, see: al-Ash’ari, Makalat, p. 575.

* al-Baghdadi, Usulu ad-Din, p. 151-152.

“bn Halliqgan, Vafayatu al-A’yan, 1V, 267-268; as-Subki, Tabakatu ash-Shafiyya, 111, 356.

* Cf.: as-Subki, Ahmad Mahmood, fi llmi al-Kalam Dirasatun Falsafiya li Arai al-Firaqi al-Islamiya fi Usuli
ad-Din, Beirut 1985, II, 45.
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mortal world, and that Allah does not have to do anything for any creatures.
Objects and subjects all belong to Allah. If Allah has a vow, Allah does not break

P . 43
the divine promise.

Second Discussion: Issue of Allah’s Names

Another topic of discussion that is believed to have occurred between Ash’ari
and Jubbai reflects the titles of Allah. One of the early narratives in this regard is
conveyed by Baghdadi. Accordingly, Jubbai asks Ash’ari: “What does obeying
mean to you?” Ash’ari replies: “Following the instructions.” Ash’ari also asks
Jubbai about his ideas. Jubbai replies: “To me, the exact meaning of obeying is
related to the suitability to will. Anybody fulfilling others” wishes would obey
them.” Ash’ari says: “Accordingly, it means Allah would obey creatures when
Allah fulfills their wishes. By saying so, you opposed to the works of Muslims and
denied the Allah of the universes. If the claim that Allah obeys people is
appropriate, then it would also be appropriate for Allah to bow down to people,

which is not the case for Allah.*

According to another discussion about whether Allah’s titles are divine, a
man asks Jubbai whether it is suitable to give the title “akil” to Allah. Jubbai states

that the term “akl” is derived from the term “ikal”” meaning prevention or
restriction, and that these meanings or such an assertion cannot be the case for
Allah. Upon this answer, Ash’ari says to Jubbai: “Accordingly, Allah cannot be
named hakim because this name is derived from the phrase ‘hikmat al-lijam’
meaning the iron bars preventing animals from leaving their places. Considering
the fact that this phrase is derived from the concept of ‘man’ meaning prevention
and that Allah cannot be prevented, you should not consider giving the name of
hakim to Allah as appropriate.” Jubbai cannot give a response to this statement and
asks Ash’ari why he deems naming Allah as akil inappropriate though he finds the
title hakim suitable for Allah. Ash’ari says the principle he follows in determining
Allah’s titles is not the action of comparison but the presence of canon permissions,
and he states that he finds the title hakim suitable as it was given by the canon
principles and that he considers the term akil as inappropriate as it was disaffirmed
by the religious works. Ash’ari also notes that if canon principles would deem this
title suitable, he would accept it.

? See: al-Baghdadi, Usulu ad-Din, p. 151; Ibn Furak, Mujarrad, p. 130,335; Ibn Taymiyya, Minhaju as-
Sunna, 111, 14; Cf.: al-Maghribi, al-Firaqu al-Kalamiyya, p. 325; Oz, Mustafa, “Principles of Abu al-Hasan
Ash’ari and Ash’ari Sect” Diyanet Dergisi, 1974. X111, Issue, III, p. 192.

* al-Baghdadi, Abd al-Qahir ibn Tahir ibn Muhammad (429/1038), al-Farq bayna al-Firaq, (ed.,
Muhyuddin Abd al-Hamit) Beirut, 1995, p. 183. Cf.. al-Baghdadi, Abd al-Qahir ibn Tahir ibn
Muhammad (429/1038), al-Milal wa an-Nihal, (ed. Albert Nasri Nader ) Beirut, 1970, p. 129.

* The plural of “i’qal” is “U’qul”. See: ar-Razi, Zaynuddin Muhammad ibn Abi Baqr ibn Abd al-Qadir
(667/1268), Mukhtaru as-Sihah, Beirut 1988, p. 447.
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Another discussion in this regard is related to Jubbai’s claims that Allah’s
titles are based on comparisons and that Allah’s all actions can create titles for

Allah. According to a narrative, Ash’ari refutes Jubbai stating “You give the title

‘muhbil’ to Allah as Allah also creates pregnancy.”*

Third Discussion: The Issue that Allah Wishes Whatever Allah Orders

According to this narrative, Ash’ari says to Jubbai: “You claim that Allah
wishes whatever Allah orders. Then what happens when a person who has a debt
and receivable fails to pay the debt, says to the creditor “I swear I will pay you
tomorrow”, and still fails to pay on that day? Jubbai replies: “That person becomes
a sinner due to swearing as Allah wishes that the creditor should be paid.” Upon
this answer, Ash’ari says Jubbai opposes to the works of the ummah because
people would agree that one who swears by reflecting Allah’s freedom in divine

. . . . . 47
actions would be a sinner if one fails to keep one’s promise.

There is another narrative indicating that Ash’ari was defeated by his
opponent in a discussion he participated on behalf of Jubbai and he abandoned

Mu’tazila ideology upon this defeat.” The most interesting point in this narrative is
that the discussion arises from a debate Ash’ari participated on behalf of Jubbai
although the discussion is reflected to have occurred between Jubbai and Ash’ari.

Some state that Ash’ari left Mu'tazila due to Jubbai and as a result of these

discussions.” This is partly true but Ash’ari must have undergone an ideological
preparation before these discussions according to this belief. The concrete evidence
in this regard is the narrative indicating that Ash’ari asks certain questions to his
master, gets no satisfactory answers, becomes quite disturbed, and makes an effort

to seek answer to the ideological questions.”’ Accordingly, Ash’ari asked his
questions to his master but got no satisfactory answers, and meanwhile, he was
being influenced by Zakariya ibn Yahya as-Saji, an Ahl al-Hadith member and one
of his first masters. He conveyed his personally-found answers to the unanswered
questions to Jubbai in time. It is possible that this process turned into the
discussions reflected in all sources.

* al-Baghdadi, al-Farq bayna al-Firaq, p. 183-184. Cf.: al-Baghdadi, Kitabu al-Milal wa an-Nihal, p. 129.

4

! al-Baghdadi, al-Farq bayna al-Firaq, p. 184.

® al-Akhwazi, Masalibu Ibn Abi Bishr, p. 155; Ibn Asaqir, Tabyin, p. 91. It is not known who the opponent
of Ash’ari was in this discussion. He might be someone from Ibn Qullab school.

“ ash-Shahrisrani, Abu al-Fath Muhammad ibn Abd al-Qarim (548/1153), al-Milal wa an-Nihal, ed.
Ahmad Fahmi, Beirut 1992, 1, 28; Izmirli, ismail Hakk, Yeni [lmi Kelam, Ankara 1981, p- 68; Abu Rayyan,
Muhammad Ali, Tarikh al-Figri al-Falsafi fi al-Islam, Beirut, nd., p. 196, Kemal Yazici-Antown Gatas
Kerem, A’lamu al-Falsafati al-Arabiyya, Beirut 1990, p. 130-131.

*"Tbn Asagir, Tabyin, p. 38-39.
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There are narratives indicating that Ash’ari continued his ideological

discussions with Mu'tazila in Basra after abandoning this sect.” Therefore, there is
no concrete evidence indicating that these discussions were made up later.
Moreover, discussions between them are totally natural and suit the progress of the
events. However, narrators might have added or removed things from their
narratives, which does not require neglecting the discussions or regarding them as

false. Ash’ari wrote separate refutations to ]ubbaisz, he mentioned his name in other
works and criticized his ideas. These all support the reality of the discussions in
different sources. However, the possibility that some of these discussions were
conducted through the works does not terminate the possibility that some were
conducted face to face.

2.2. Dreams

There are different narratives indicated by Ibn Asaqir as a reason for
Ash’ari’s departure from Mu'tazila but their content is almost the same because
they all relate Ash’ari’s departure to the dream he saw.

The first narrative is conveyed by Ahmad ibn Husein, a kalam authority.
Accordingly, Ash’ari starts asking questions to his master when he become
competent in kalam but gets no satisfactory answers. This disturbs him, causing
him to have uncertainty about what to do. Upon this, he prays to Allah for seeking
solutions to his ideological problems. He then sees the Prophet who tells him
“Follow my Sunnah.” Accordingly, Ash’ari relates kalam issues to Quran and
Sunnah, and he accepts the suitable ones while rejecting the opposite.

The second narrative conveyed by Ibn Asagqir is related to Abu Abdillah ibn
Muhammad. According to this narrative, Ash’ari sees the Prophet who orders him
to follow the Sunnah. However, the issue is reflected with more details in this
narrative. Accordingly, the dream is seen three times: at the beginning and middle
of Ramadan, and on Laylat al-Qadir. Ash’ari is told to follow the Sunnah in this
narrative. However, he is also told to use kalam discipline for Islamic works.
Moreover, after stating that it is hard for him to abandon a sect he has followed for

* Ibn Asagqir states that Ash’ari himself met with Mu’tazila members to discuss with them and he
actually discussed with them. See: Tabyin, p. 116-117. See also:: Tabyin, 94-95; as-Subki, Tabakatu ash-
Shafiiyya, 111, 349.

* For example, Ibn Furaq mentions about a work entitled ‘an-Nakd ala Usul al-Jubbai’ and reflects certain
ideas of Ash’ari from this work. See: Ibn Furaq, Mujarradu Makalat, p. 93, 329. Ibn Asaqir says this work
is entitled ‘Kitab fi Nakdi Kitabi al-Usul’ and states that Ash’ari wrote this book as a criticism to Jubbai’s al-
Usul, that Ash’ari revealed the ideological wrongs of Jubbai in regard to Mu'tazila principles, and that he
refuted all evidences of Mu'tazila through divine arguments. See: Tabyin, p. 130. Ibn Furaq also mentions
about a work named Kitab Nakdi al-Istitaa ala al-Jubbai and conveys narratives from it. See: Tabyin, p. 110.
For more details about the works of Ash’ari against Mu'tazila, see: Mehmet Keskin, Tmam Es’ari ve
Es’arilik, Istanbul, 2013, p. 114-124.
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30 years just for a dream, the Prophet says to him that Allah will help and Ash’ari

will receive this help.”

The third narrative is conveyed by Abu al-Hasan ibn Mahdi. Accordingly,
the Prophet tells Ash’ari to abandon Mu'tazila and to start to fight against them.
This is actually almost the same with the previous narrative. This narrative
indicates that Ash’ari is told by the Prophet to follow the ideas in Sunnah and
support these through rational and kalam-based evidences. However, this narrative
stresses more clearly that the ideas reflected by Ash’ari are the ones approved by

the Prophet himself.™

All of the narratives briefly noted above are included in the books of Ash’ari
scholars. However, these were not accepted by many scholars, and they were
believed that they are mostly false or suspicious considering the goals indicated in

narratives.?9 There have been scholars who considered this narrative as the reason

of Ash’ari’s departure without criticizing it.”

These narratives are highly important for enlightening the ideological crisis
and psychological issues Ash’ari suffered before leaving Mu'tazila. The interesting
points include Ash’ari’s failure in receiving satisfactory answers for the questions
he asked to his master and his efforts to seek solutions to these questions. This issue
might have become a dream for him when he sought solutions. However, it is

possible that these narratives were revised to serve for a particular purpose later.”
These narratives are related to the following three criteria.

a. Defending the kalam discipline: The afore-noted narratives indicate that
the Prophet himself wants Ash’ari to use the kalam method. Therefore, Ash’ari,
who strictly opposed kalam, continued to reflect kalam as non-religious, and got
criticized by Ashabu al-Hadis as he used the kalam method which had many points
common with this school, is supported by the highest degree and believed that this
is Allah’s order and assistance.

b. Defending Ash’ari sect: Ash’ari is reported to be based on Sunnah and
formed upon the Prophet’s order, to contain ideas suiting the religious works, and

* Ibn Asaqir, Tabyin, p. 40-41.
*Ibn Asagqir, Tabyin, p. 42-43.
» al-Maghribi, Ali Abd al-Fattah, al-Firaqu al-Kalamiyyati al-Islamiyya, Egypt 1986, p. 279; Ahmad Amin,

Zukhru al Islam, Beirut 1969, IV/66; Badawi, Mazahib, p. 492; as-Subki, Amad Mahmood, “al-Ash’ari al-
Mutakallim”, p. 380; Subkhani, Jafar, Bukhusun fi al-Milal wa an-Nikhal, Qum 1411/1990, 11, 19.

% Giridi, Sirii, Arau al-Milal, Istanbul, 1303, p. 206; Abd al-Hayy, M, “Eg’arilik” (trans. Ahmet Unal), Islam
Diisiincesi Tarihi, Istanbul, 1990, I, 257.

7 Cf.: as-Subki, Ahmad Mahmood, fi llmi al-Qalam, II, 49-50. Certain researchers regard these dreams as
real and relate these to the honesty and faith of Ash’ari. E.g. see: Fayyumi, Muhammad Ibrahim, al-Imam
Abu al-Hasan al-Ash’ari, Cairo, 2003, p. 170.
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to aim supporting Prophet’s Sunnah. It is also claimed to be the school of truth.
These narratives clearly indicate the efforts to relate Ash’ari school, a sect that
emerged later than the era of the Prophet, to the early periods of Islam to justify the
sect, which is a common action seen in the history of sects. This is a sort of

“rewinding the history””. This also shows how a simple dream that might actually
be seen is detailed in accordance with the determined goal.

c. Blemishing Mu'tazila: All three narratives examine the issue of seeing
Allah in the eternal life while aiming to directly or indirectly reflect that Mu’tazila
does not observe the scope of the sunnah, thus being false, which is also noted by
other narratives. Therefore, efforts are made to prevent people from abandoning
Ash’ari and the new school.

Considering these evidences, it is understood from these dreams that Ash’ari
makes an effort to solve the ideological crisis and issues by himself before leaving
Mu'tazila, and these dreams reflect how he approaches to the kalam issues of his
new sect.

Conclusion

The issue of why Ash’ari left Mu'tazila is still a controversial issue in classical
and modern works although it has been centuries since that incident, and it has
been examined since the period of early works in this regard.

The narratives mentioned most in regard to Ash’ari’s departure from the
ideological system he followed for years are related to the data indicating the
discussions between him and Jubbai. Another relatively less important narrative
issue in this regard is related to Ash’ari’s dreams considered as the reason of
Ash’ari’s change of ideology.

The most well-known narrative indicated to have occurred between Jubbai
and Ash’ari is reported to be The Three Brothers story. The source of this narrative
is actually Fahruddin ar-Razi but it became well-known thanks to the contributions
from Ahl al-Sunnah scholar such as Ibn Halliqan, Ibn Taymiyyah, Zahabi, Ibn
Qayyim al-Jawziyya, as-Subki, Taftazani, Jurjani and Taskdpriiliizade. This
narrative was criticized by western researchers such as Watt and Gwynne who
noted that this narrative is false or causes suspicion at least. It is possible that the
narrative might have not occurred like how Razi conveyed. However, it is not
possible to holistically disregard it because there is no significant evidence
neglecting the narratives in the sources.

% Onat, Hasan, Tiirkiye'de Din anlayisinda Degisim Siireci, Ankara 2003, p. 133.
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Another topic of discussion is related to the severe criticism by Ash’ari
toward Jubbai who caused people to give certain titles such as akil, muhbil and
muti, which is believed to have occurred in the discussion regarding Allah’s titles.
In addition, sources also mention about a discussion based on the concepts of
Allah’s freedom and will.

In addition to these discussions in different variants, another incident
considered as the reason of Ash’ari’s departure is the dreams he is believed to have
seen. It is narrated that he saw the Prophet (p.b.u.h) in his dreams and was told to
follow the Quran and Sunnah, and to support the studies of Ahl al-Sunnah through
kalam evidences. The narratives related to dreams indicate that Ash’ari almost set
the lines of the kalam school he founded later. Moreover, it is clear that he
mentioned three interesting points in these dreams: Defending kalam discipline
and Ash’ari school means blemishing Mu’tazila. The narratives-related to dreams
are highly important for enlightening the ideological crisis and psychological issues
Ash'ari suffered before leaving Mu'tazila.

It is difficult to say that this discussion and relevant dreams solely caused
Ash’ari to abandon Mu'tazila ideology, or to accept that these are nothing but some
false imaginations or scenarios.
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Es’ari Mu’tezile’den Neden Ayrildi?
Ozet

Es’arl Mutezile i¢inde yetismis ve uzun yillar bu diisiince sistemini samimiyetle
savunmustur. Kirkli yaslarda Mu’tezile mezhebinden ayrilarak Ehl-i Siinnet
diistincesine katilmis ve Mu'tezile’'nin siddetli hasimlarindan biri olmustur. Bu
makalede Eg’ari’nin Mu'tezile’den ayrilmas1 baglaminda kaynaklarda zikredilen
rivayetler farkli varyantlariyla ele alinip incelenecektir.

Anahtar Kelimeler: Es’arl, Ciibbai, fhve-i Selase (¢ kardes), Mu'tezile

Why Did Ash’ari Leave Mu’tazila?
Abstract

Al-Ash'ari grew up in the Mu'tazila and defended this system of thought
sincerely for many years. In the age of forties, he left the Mu'tazilah sect and joined
the Ahl al-Sunnah thought. He was one of Mu'tazilah’s fiercest opponents. In this
article, in the context of quitting the band of Ash’ari from Mu'tazilah, the narrations
contained in the sources will be handled in different variants.

Keywords: al-Ash’ari, al-Jubbai, The Three Brothers, Mu'tazilah
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