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Luay Hatem Yaqoob - Muhammet Caner Ilgaroglu

Khodja-Zade’s Tahafut and Its Place in Ottoman Thought
Abstract

In the tradition of Islamic philosophy, mashsha’iyyiin have been subjected to serious criticism in Ghazali’s
(d. 1111) work Tahafut al-Falasifa, with the claim that their philosophical views are incoherent. Tahafut, which
pioneered the structural transformation of Islamic philosophy, is also the source of the tradition of Tahafut
in Islamic thought. Islamic philosophy in the Ottoman period presents a multidisciplinary structure in which
the disciplines of ilm al-kalam, philosophy and tasawwuf converge in terms of subject, purpose, and method.
Besides, it is the continuation of a tradition in which Ghazali’s thought is dominant in general. philosophy
gained momentum with a competition for a work that Fatih Sultan Mehmed wanted to be written on
Ghazali’s Tahafut. In this competition, Khodja-zade’s (d. 1488) Tahafut al-Falasifa and Al@> al-Din ‘Ali al-TaisT’s
(d. 1482) Kitab al-Zuhr competed and Khodja-zade’s work won the competition with major praise. This work
of Khodja-zade entitled Tahafut al-Falasifa has an exceptional place in terms of its contribution to both the
Islamic philosophy tradition and the tradition of tahafut. This work, in terms of its theoretical approach,
which has a feature that offers insight and method of addressing the issues systematically, is a typical
example to the Islamic philosophy of the Ottoman period and gained a considerable reputation at that time.
The original name of Khodja-Zade’s work is Kitdb al-Tahafut fi'l-Muhakama Bayna'l Ghazali wa'l Falasifa. The
work consists of twenty philosophical issues. Khodja-Zade explained his views on all philosophical issues in
these twenty-two issues, and also discussed the issues on which Ghazali conflicted with the philosophers.
Three issues that have become important in the tradition of thought after al-Ghazali denounced the
philosophers constitute the main subject of the work. The instructions and annotations written on this work
made a great contribution to the development of philosophy in the tradition of Ottoman thought, and
moreover, in a sense, it provided the revival of the dusty volume of tahafut discussions. In this article, by
using literature and data analysis methods, the tradition of tahafut reflecting the course of Islamic
philosophy in the Ottoman period and the place and importance of Khodja-Zade’s tahafut in this tradition
will be revealed. Another aim of this study is the possible relations between Khddja-Zade's intellectual
personality and the structural features of the Ottoman thought tradition.

Keywords: Islamic Philosophy, Ottoman Thought, Tradition of Tahafut, Khédja-Zade, Tahafut al-Falasifa.

HocazAde’nin Tehafiit’ii ve Osmanl Diistincesindeki Yeri
Oz
islam felsefesi geleneginde Messat filozoflar, gériislerinin tutarsiz oldugu iddiasiyla Gazzalt (6. 1111)'nin
Tehdfiit adli eserinde ciddi bir elestiriye maruz kalmislardir. islam felsefesinin yapisal doniisiimiine n ayak
olan bu eser Islam diisiincesinde tehifiit geleneginin de kaynag niteli§indedir. Osmanli dénemi islam
felsefesi; keldm, felsefe ve tasavvuf disiplinlerinin, konu, ama¢ ve metot bakimindan yakinlastig
multidisipliner bir yap1 arz etmektedir. Bununla birlikte o, genel olarak Gazzali diistincesinin baskin oldugu
bir gelenegin devamidir. Bu felsefe, Fatih Sultan Mehmed’in, Gazzali'nin Tehdfiit adli eserini daha anlasilir
kilacak bir eserin yazilmasini emrettigi bir yarismayla ivme kazanmistir. S6z konusu bu yarismada
HocazAde'nin Tehdfiitiilfeldsife’si ile Ali et-Tlsi'nin (5. 1482) Kitdbu'z-Zuhr'u rekabet etmis, sonugcta
Hocazade'nin eseri bilyiik begeni toplayarak yarismay1 kazanmistir. Hocazide'nin Tehifiitii'l-felasife adl

eseri gerek Islam felsefe gelenegine ve gerekse tehafiit gelenegine yaptigi katki agisindan son derece
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miistesna bir yere sahiptir. S6z konusu bu eser, teorik yaklasimi, konular: sistemli bir sekilde ele alma
ydntemi ve derinlikli bakis sunan §zelligi bakimindan, Osmanli dénemi islam felsefesine tipik bir rnek teskil
etmis ve hatir1 sayilir bir iin kazanmistir. Hocazide, Teh4fiit'tinde akli ve nakli birbirinin tamamlayicis
olarak gérmistiir. O, diistincelerinin yerindeligi ile keldm-felsefe tartismalarimin merkezinde yer almis ve
tehafiit gelenegi icerisinde hakli bir konum elde ederek Osmanli dénemi islam felsefesinin énde gelen
diisiiniirleri arasinda yer almistir. Hocazadde'nin eserinin orijinal adi “Kitab(’'t Tehafiit fi el-Muhikeme
beyne’l Gazzali ve’l-Felasife”dir. Eser, yirmi iki felsefi meseleden olusmaktadir. Hocazide bu yirmi iki mesele
icerisinde biitiin felsefi konular hakkindaki gériisiinii agiklamis, Gazzal'nin de filozoflar ile ¢atistigi konular:
karsilastirmali olarak ele almustir. Gazzali'nin, filozoflar1 tekfir etmesinden sonra diisiince geleneginde
onemli hale gelen {i¢ mesele, eserin ana konusunu olusturmaktadir. Dislince ve metot bakimindan Osmanl
Dénemi [slam felsefesinin énemli temsilcilerinden biri olan HocazAde, eserinde Gazzali ve diger filozoflarin
goriislerine yer vermis, goriisler arasinda mutabakat saglamaya calismis ve en iyi tercihi yapmaya gayret
etmistir. Bu eser iizerine yazilan talikat ve hasiyeler Osmanl disiince geleneginde felsefenin gelismesine
biiyiik bir katkida bulunmus dahasi bir anlamda tozlanmis ya da kiillenmis tehafiit tartismalarinin yeniden
canlanmasini, harlanmasini saglamistir. Bu makalede literatiir ve veri analizi yontemleri kullanilmak
suretiyle Osmanli dénemi islam felsefesinin seyrini yansitan tehéfiit gelenegi ve bu gelenek igerisinde
Hocazadenin tehafiit adli eserinin yeri ve 6nemi ortaya konacaktir. Bu ¢alismayla amaglanan bir diger husus
ise Hocazade’nin entelektiiel kisiligi ile Osmanl diisiince geleneginin yapisal 6zellikleri arasindaki muhtemel
iligkilerdir.

Anaghtar Kelimeler: islam Felsefesi, Osmanl Diisiincesi, Tehafiit Gelenegi, Hocazide, Tehafiitii'l-felasife.
Introduction

The existence of Islamic civilization has been continuing in Anatolia for nearly a thousand
years. This entity, which started with the pioneering initiative of the Great Saldjik and Anatolian
Saldjik states, reached its peak with 600 years of Ottoman rule that surrounded three continents.
Under the influence of the Ottoman, tawhid, justice, mercy, and love, which are the basic
theoretical and experiential elements of Islamic civilization, have brought historical
transformations to all humanity. Undoubtedly, the Ottoman State, which had both ethnic and

religious diversity, owed this success to its deep-rooted intellectual and cultural accumulation.

The expression the tradition of tahafut in the Ottoman refers to the philosophical side of
the Islamic thought tradition, which emerged in the axis of the disciplines of ilm al-kalam,
philosophy and tasawwuf, and draws attention to the special appearance of this philosophical
tradition in the Ottoman State. This tradition basically reflects the debate about whether aql or
naql is important in understanding the truth. As a matter of fact, as the scholar who started the
tradition of tahifut Ghazali, caused discussions on ilm al-kalam and philosophy and started a
comprehensive tradition of thought by including tasawwuf, and did not aim to destroy
philosophical thought in Islam, as some claim. On the contrary, he aimed to distance Islamic

philosophy, which is based on religion-philosophy reconciliation, led by Peripatetic philosophy,
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from Platonist, Aristotelian and Neoplatonist roots. Thus, he wanted to include philosophy in ilm
al-kalam. This situation gained momentum with Fakhr al-Din al-Razi (d. 1210) after Ghazali, and it
was reflected in the thought system under the name of philosophical kalam in the Ottoman
period.! The most obvious example of this is that Ottoman scholars referred to Razi as “imam” in

their works.*

Ghazali had great effects on Islamic thought in general and philosophy in particular.
Especially, a new era has started in the relations between philosophy and kalam, and a new door
has been opened in the understanding of philosophical problems with this work. Again, under the
influence of Ghazali, the mutakallims, who used logic as a method, were more interested in
philosophical problems. Again, with the acceptance that the truth can be known through kashf
(uncovering) and ilham (inspiration), he opened the door of ilm al-kalam to tasawwuf and this
discipline has begun to take on an eclectic identity. Thus, from the twelfth century kalam and
tasawwuf took on a philosophical structure by following this path opened by him. In Islamic
thought, a series of scientific, political, and religious approaches, which started with Ghazali’s
work entitled Tahdfut al-Falasifa, which he wrote as a rejection of philosophical approaches in
1095, changed the course of Islamic philosophy tradition and the period of classical thought came
to an end and the period of renewal has begun. This renewal period, which continued with the
works written by Razi and his followers in the form of philosophical kalam, was systematized by
Muhyi’l-Din Ibn al-‘Arabi (d. 1240) and his student Sadr al-Din al-Kiinawi (d. 1274), who lived in
the same century. Together with the philosophical tasawwuf tradition called Akbariyya, it formed
the foundations of Ottoman thought. Razi, the founding scholar of this theoretical tradition,
which formed the framework of the Islamic thought tradition in the 13th century, combined the
criticisms of Tbn Sina (1037) by many authors such as Ghazali, Sahlan Savi (d. 1145), Abd al-Barakat
al-Bagdadi (d. 1152), and al-Shahrastani (d. 1153) in his own works. The intellectual activity caused
by these criticisms enabled Ibn Sina’s philosophy to both centralize in the tradition of Islamic
thought and to produce ideas on different subjects in ilm al-kalam. Most of the post-twelfth-
century Islamic theoretical traditions can be described through Avicennaism or its critique.
Ghazali, al-Bagdadi, Shihab al-Din al-Suhrawardi (d. 1191) and Razi are the leading scholars who

criticize Ibn Sina’s views.3

Omer Faruk Erdogan, “Filozof Kimligi ile Ibn Sind’nin Keldmi ve Tasavvufi Diisiinceye Etkisi”,
Bilimname XLI (2020/1), 668-669.

Enver Demirpolat, “Osmanlilarda Felsefenin Seriiveni”, Firat Universitesi flahiyat Fakiiltesi Dergisi
14/1 (2009), 107.

Esref Altas, “ibn Sina Sonras: Felsefi Gelenek: ibn Sinacilik ve israkilik”, Islam Diisiince Atlas, ed. ibrahim
Halil Uger (Konya: Konya Biiyiiksehir Belediyesi Kiiltiir Yayinlari, 2017), 2/617.
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The works of kalam and philosophy in the renewal period of Islamic thought are mostly
studies in the style of commentary, reasoning (muhakamah), summation and hashiya on Razi’s
works. As a matter of fact, his followers such as Siraj al-Din Urmavi (d. 1283), Athir al-din al Abhari
(d. 1264), Daud al-Qaysari (d. 1350), Adud al-Din al-1dji (d. 1355), al-Taftazani (d. 1390), Kutb al-Din
Shirazi (d. 1311), Nasir al-Din Tasi (d. 1274) and al-Katibi (d. 1277) reconsidered the issues of kalam
and philosophy of the classical period until the 19th century. They pioneered the copyrighting of
many classical works. Thanks to these works written by these thinkers in the fields of philosophy,
kalam, tasawwulf, logic and rhetoric, the 13th century has almost become the period of the history
of works of the Islamic world.* The leading kalam works of this period; Razi’s al-Muhassal and al-
Mabahith al-Mashriqiyya, ‘Amidi’s (d. 1233) Abkdr Al-Afkdr, Tusi's Tajrid al-i‘tigad, al-Baydawt’s (d.
1286) Tawali'al-Anwar. Philosophical works are Suhrawardi’s Hikmat al-Ishrak, Razi’s Sharh al-
Isharat, AbharT’s Hidayah al-Hikmah. Again, in this period, the three important classics of
tasawwuf are Ibn al-‘Arabi’s Fusus al-Hikam and al-Futahat al-Makkiyya and al-Kanawi’s Miftah al-
Qayb.’ The 13th century, which played a key role in the history of Islamic thought, is the end of
the 11th and 12th centuries, and the beginning of the 14th, 15th and 16th centuries.

Since this new philosophy tradition, which emerged in the post-Ghazali period, coincided
with the foundation period of the Ottoman State, it also determined the founding philosophy of
the state. Over time, this understanding has become a philosophy of life for the Ottoman society
through scholars such as Farid al-Din ‘Attar (d. 1233), Sa’adi-e Shirazi (d. 1291), Mawlana Djalal al-
Din Rami (d. 1273), Yiinus Emre (d. 13207), Haci Bektas Veli (d. 1337), Haci Bayram-1 Veli (d. 1430),
Molla Djami (d. 1492). The understanding of wahdat al-wudjiid, which was developed especially
by Ibn al-‘Arabi and Sadr al-Din al-Kiinawi, has come to a dominant position in almost all areas of
the Ottoman State, from the administrative mechanisms to the madrasahs.® As it can be
understood from what has been said so far, the Islamic philosophy of the Ottoman period is a
philosophy tradition in which the thought of Ghazali is dominant. It is also a composite thought
tradition in which philosophy, kalam and tasawwuf are handled together.

The developments related to philosophical sciences in Ottoman madrasas gained
momentum especially after the conquest of Istanbul. In the light of the information conveyed by

Katib Celebi (d. 1657) about the scientific structure of the period, it can be said that the demand

Omer Tiirker, “16. Yiizyih isldm Felsefe Gelenegine Eklemlemek”, Sahn-i Semdn'dan Dariilfiintin’a

Osmanli’da flim ve Fikir Diinyas: Sempozyumu Bildiriler Kitab, ed. Ekrem Demirli et al. (istanbul: Zeytinburnu

Belediyesi Kiiltiir Yaynlari, 2017), 25.

> Omer Tiirker, “Yenilenme Dénemi”, Isldm Diisiince Atlas, ed. ibrahim Halil Uger (Konya: Konya Biiyiiksehir
Belediyesi Kiiltiir Yayilari, 2017), 2/498.

¢ Bekir Karliga, “Yirmisekiz Mehmet Celebi'nin Yeni Bulunan Bir Fizik Kitabi Terclimesi ve Onsekizinci

Yiizyilin Baginda Osmanh Diisiincesi”, Bilim-Felsefe-Tarih (istanbul: Hikmet Nesriyat, 1991), 291-292.
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for philosophical sciences in the Ottoman State became widespread after the conquest and this
development continued until the middle periods of the state. According to Katib Celebi, names
such as Molla Fanari (d. 1431), Kadi-zade al-Rtimi (d. 1436), Khodja-Zade (d. 1488), Ali Kushju (d.
1474), Mwayyad-zade (d. 1516), and Kinalizade ‘Al2> al-din “Ali Celebi (d. 1572) can be counted
among the scholars who came to the fore in the intellectual and transmission sciences during the
reign of Sultan Fatih.” Similarly, Altas says the following about the transformation of Islamic

philosophical thought into a tradition during the reign of Sultan Mehmed:

“In the fifteenth century, the efforts of “small harmony” (comparison and harmony of
theology and philosophy) and great harmony (comparison and harmony of philosophy,
kalam and tasawwuf) within the framework of the reasoning project of Sultan Mehmed the
Conqueror, and then the philosophical discussions during the reign of Sultan Bayezid II,
simultaneously as a result, the debates between the Dawani and the Dashtaki in Iran point to
the birth of third period Avicennaism or the resurgence of philosophy. However, it should be
noted that Avicennaism in this period perceived the philosophy of Ibn Sina as a perspective
or as one of the intellectual traditions and diversification of thought. Scholars in this period
were mutakallims who worked on the Jurjani (d. 1413), Taftazani and Tisi’s texts and were
affiliated with the Razi school. They are also scholars who accept philosophers such as
Ibn Sina and Suhrawardi as masters. Among the intellectuals who were related to each other
in this period, the following names can be counted: Ali Kushju, Ali Tasi, Khodja-Zade, Molla
Lutfi, Mawlanazade, Khatibzade, Neyrizi, Sadr al-din Dashtaki, Dawani, Maybudi, Mu’ayyad-
zade, Kamalpashazade, Khafri, Qiyas al-din Dashtaki, Kamal al-din Ardabili, Tashkopruzade,

A g

Lard.

This scientific development during the reign of Sultan Mehmed the Conqueror, of course,
stems from his intellectual personality. As a matter of fact, when he conquered Istanbul, he
emphasized the hadith of the Prophet Muhammad by saying we have completed the small jihad,
now it’s time for the big jihad. In order to make the city of Istanbul, the most magnificent center
of Christianity for a thousand years, the most exceptional center of Islam, he started inviting
scholars there and opening madrasas. The Sahn-i Saman Madrasahs, built by Sultan Mehmed the

Conqueror, provided great momentum for Islamic philosophy in the Ottoman period.

In this context, the tradition of Tahafut, which is a part of the Islamic philosophy tradition
and where some physics and metaphysical issues that are the subject of dispute between
mutakallims and philosophers are systematically discussed, also found the opportunity to
continue in the Ottoman period Islamic philosophy. This tradition, which started with Ghazali’s

work entitled Tahafut al-Falasifa, in which he wrote his criticisms of philosophers, indicated an

7 Hatice Toksdz, “Osmanli’'nin Klasik Déneminde Felsefe ve Degeri”, Degerler Egitimi Dergisi 5/13 (2007), 128.

8 Altas, “ibn Sina Sonrasi Felsefi Gelenek: ibn SinAcilik ve israkilik”, 2/621-622.
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important development towards becoming a systematic writing tradition with Ibn Rushd’s work
entitled Tahafut al-Tahafut, in which Ibn Rushd criticized the approach of partly philosophers and
mostly mutakallims. Two more independent works were added to this tradition with the
encouragement of Sultan Mehmed the Conqueror for the revival and continuation of this
tradition. The first of these is Khodja-Zade’s Tahafut al-Falasifa and the second is Al2> al-Din ‘Ali
al-TasT’s Kitab al-Zuhr.® The tradition of tahafut was continued in the next century with a hashiya
written by Tbn Kamal (d. 1536) to Khadja-Zade’s Tahafut and a ta’liqah written by Qarabaghi to the
same text. In the eighteenth century, Mahmad Amin al-Uskudari wrote a talkhis on Khddja-Zade’s
Tahafut.'® While most of these written works defended Ghazali’s rightness, a few of them saw the
philosophers as right. In general, if Ibn Rushd’s Tahafut is excluded due to some of its features,
these works have taken their place in the life of thought as hashiya, ta’liqas and talkhis written
especially on Khodja-zZade’s interpretation of Ghazali, rather than bringing new interpretations

to the issue.*

1. Khodja-Zade and the Revival of Islamic Philosophy through the Tradition of Tahafut in
the Ottoman Period

Sultans would choose their teachers from among the ulama with high scientific ability. The
sultan who had the most teachers among the Ottoman sultans was Mehmed the Conqueror.
Sirajuddin Mehmed Halebi, Ibn Temjid, Mawlana Ayas, Molla Giirani, Sinan Pasha, Khodja-Zade,
Abd al-Qadir Isbartai, Hasan Samsoni, Wali ad-din-ade Ahmed Pasha, Khayr ad-din Efendi and

Akshems al-Din are the teachers of Sultan Mehmed the Conqueror.*?

One of Sultan Mehmed’s teachers, Khodja-zZade’s full name is Muslih al-Din Mustafa b.
Yisuf b. Salih al-Bursawi. He was born in 1434 in Bursa. His father is Hoja Sinan (Yusuf Efendi),
one of the richest merchants of Bursa. Muslih al-Din became famous as Khodja-Zade, as those
dealing with trade were called hodja at that time. "> Khodja-Zade opposed his father who wanted
him to do trade when he was younger, and turned to science education, made everyone accept his
superiority in many sciences before he was a minor. For this reason, his teacher, Khidir Celebi,
gave him the title of aql-e-salim. Khodja-Zade, who gained respect of his teacher and those around
him at a young age, was presented to Sultan Murad II by his teacher and was appointed as the

mudarris (professor) of Esediye madrasah by the Sultan. Thus, Khadja-Zade, who was officially

®  Omer Faruk Erdogan, “Osmanli’da Kelam-Felsefe iliskisi ve Tehafiit Gelenegi”, TALID Tiirkiye Arastirmalart
Literatiir Dergisi 14/28 (2016), 275.

1 Erdogan, “Osmanli’da Kelam-Felsefe iliskisi ve Tehafiit Gelenegi”, 275.

' Erdogan, “Osmanli’da Kelam-Felsefe iliskisi ve Tehafiit Gelenegi”, 275.

12 ismail Hakk1 Uzungarsili, Osmanli Devleti'nin llmiye Teskilati (Ankara: Tiirk Tarih Kurumu, 1965), 145.

3 Uzungarsili, Osmanh Devleti'nin Ilmiye Teskilat1, 145.
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included in the ‘ilmiyye class, worked here as a mudarris for six years. Khodja-Zade had a
discussion with Molla Zeyrek and Molla Sayyidi Ali in the presence of Fatih Sultan Mehmed,
proved his scientific ability with the answers he gave, and the Sultan appointed him as Khace-i
Sultani (teacher of padishah). ' Khodja-Zade, who was respected by Fatih, gained a distinguished
place among scholars with his humility. According to Namik Kemal’s statement, when Sultan
Mehmed saw that any scholar was too proud, he would put him in a debate with Khodja-Zade and
put him in his place. ** Sultan Mehmed wanted Khddja-Zade to argue with Molla Zeyrek, who was
proud of Sayyid al-Sharif Djurdjani. Khodja-Zade proved himself once again in the presence of the

Sultan and he was appointed as a mudarris to the Sahn-i Saman madrasah.

Sultan Mehmed, who gave importance to science and supported the ulama, also showed
great interest in the subject of Tahafut, which became a tradition after Ghazali. In order to reveal
the truth on this subject and to revive the tradition, he commissioned two scholars he trusted to
examine and evaluate Ghazali’s work and to write a work on this subject. ' The first of these is
Khodja-Zade, and the second is Ala> al-Din “Ali al-Tasi. Khodja-Zade completed his work in four

months and ¢Ali al- TG in six months and presented it to the Sultan.!

Although Khodja-Zade’s was more valuable in these two works, the Sultan rewarded each
of the authors with ten thousand dirhams and gave Khddja-Zade a magnificent robe. ** This work
of Khodja-zZade named Tahafut al-Falasifa has an exceptional place in terms of its contribution to

both the Islamic philosophy tradition and the tradition of tahafut.

As it is known, Ghazali tried to determine the aims of Islamic philosophers with his work
entitled Makasid al-falasifa (The Aims of the Philosophers). With his work entitled Tahafut al-
Falasifa, he criticized Mashsha’1 philosophy in order to settle accounts with Greek philosophy in
the person of al-Farabi (d. 950) and Ibn Sina. In this work, Ghazali touched on twenty subjects and
opposed and criticized philosophers in general and Muslim philosophers such as al-Farabi and
Ibn Sina in particular. Ghazali states that Ibn Sina and his followers have erred in seventeen points
(each one of which he addresses in detail in a chapter, for a total of seventeen chapters) by
committing heresy (bid‘a). However, in three other chapters, he accuses them of being utterly
irreligious (takfir). Among the charges that he leveled against the philosophers is their inability
to prove the existence of God and inability to prove the impossibility of the existence of two Gods.

Ghazali denounces philosophers on three issues; a. eternity of universe, b. that Allah only know

" Uzungarsili, Osmanli Devletinin lmiye Teskilati,145.

5 Uzungarsili, Osmanli Devleti’nin llmiye Teskilati,145.

16 Uzungarsili, Osmanh Devleti’nin Ilmiye Teskilat, 145.
7 This book was published entitled “Tehafiitii'l Felasife”.

* This book was published entitled “Tehafiitii'l Felasife”.
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the general aspects of the nature, not the particular, and c. that the reward and punishment in

the afterlife only spiritually, not physical.”

Ibn Rushd wrote another work, titled Tahafut al-Tahafut (The Incoherence of the
Incoherence) against him, in a manner similar to Ghazali’s book Tahafut al-Falasifa. Along with
this work, Ibn Rushd criticized Ghazali’s views in his work Fasl al-Magqal fi ma bayn al-Hikma wa
al-Shariah min Ittisal and proved with evidence that it was wrong for him to accuse Islamic
philosophers of takfir and bid‘a. In fact, Ibn Rushd says at the end of his work “Undoubtedly, this
man -Ghazali- made mistakes in terms of wisdom as well as in terms of Shari‘a.”* These two works
gave birth to a tradition of thought called tahafut in the history of Islamic philosophy, in which
some physical and metaphysical issues that were the subject of controversy between mutakallims

and philosophers were systematically discussed.

After Ibn Rushd, the subject of tahafut gained importance in Islamic philosophy, and
scholars began to write articles and books on the subject. While some supported the views of Ibn

Rushd, others supported the views of Ghazali.
2. Khodja-zade’s Tahafut and Its Content

The original name of Khodja-Zade’s work is Kitab al-Tahafut fi'l-Muhakama bayn al- Ghazali va
Ibn Rushd. The work consists of twenty-two philosophical issues. Khodja-Zade explained his views
on all in these twenty-two issues, and also discussed the issues that Ghazali conflicted with the
philosophers comparatively. Khodja-Zade, who is one of the important representatives of Islamic
philosophy in the Ottoman Period in terms of thought and method, discussed the views of Ghazali
and other philosophers in his work, tried to reach agreement between the views and tried to make
the best choice. Therefore, while he was writing his work, he followed a moderate path and stayed
away from excess and understatement. With this work, he represents the essence of moderate
Islamic philosophy. Three issues that have become important in the history of thought after
Ghazali denounced the philosophers in his work constitute the subject of the work. In fact, after
Ghazali’s Tahafut, there was a coldness towards philosophy among people, and this situation
continued until Ibn Rushd, who came a century later and wrote Tahafut al-Tahafut. Khodja-zZade
clarifies the issues in his work by making commentaries and comparisons. The topics covered in

the work are clearly expressed without any ambiguity. The work, in terms of its style and method,

' Ebu Hamid bin Muhammed bin Ahmed el-Gazzali, Tehdfiitii-| Feldsife, Simplifier. Adil Abdulmunim Ebu
Abbas (Kahire: Dar’ut Telaih, 2011), 173.

2 Abu al-Velid Muhammed Ibn Rushd, Tahafut al-Tahafut (Kahire: Mektebet ibn Sin4, 2011), 299; See 1d, Fasl
al-Magqal fi ma bayn al-Hikma wa al-Shariah min Ittisal, Simplifier. Mohammed Ammarah (Kahire: Dar’ul
Maarife, no date), 36.
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is an example to the Islamic philosophy of the Ottoman period and gained a considerable

reputation at that time.

Khodja-Zade in his work, sees agl and naqgl as complementary to each other. His thoughts
are seen among the leading values of philosophical thought in the Ottoman period. Khodja-Zade
praised Ghazali in his introduction and described him as Hujjat al-Islam (The proof of Islam).
Regarding the philosophers, he said, “although they made few mistakes in the natural sciences,
they were wrong in most of the kalam”. Khodja-Zade said that the main purpose of writing this

work in his book was to refute the views of philosophers on ‘ilm al-tabi‘a and ‘as complemen.?

Khodja-Zade used some of the arguments that Ghazali and Razi used to answer the
philosophers. Against the philosophers, he agrees with Ghazali on the three most important
philosophical issues. However, Khodja-Zade developed a more detailed and explanatory style than
Ghazali in explaining and answering the arguments of philosophers. Khodja-Zade wrote in a clear
philosophical language that is not mysterious. It is observed that he was more selective than
Ghazali in choosing the appropriate wording. In addition, he avoided using expressions about
philosophers accusing them of takfir and accusing them of hypocrisy and bid’atism. Khodja-zade,
in his work, did not comment on Ghazali’s takfir of philosophers on three famous issues. He did
not make a statement as to whether he agreed with Ghazali’s view or not. He was content only
with the sentences in the preface of the book stating that the philosophers were wrong in issues

of ilm al-kalam.
Khodja-zade’s views on these three issues are briefly as follows;
2.1, Eternity of the Universe

Khodja-Zade says in the introduction of his book: “the most important thing that people
compete with each other to obtain is the knowledge of the mabda', the ma‘ad and the knowledge
between them.”?? Khddja-zZade says that the views about the issue of eternity of the universe are
divided into three parts; the universe is hadith, the universe is kadim, it is meaningless to say
anything about whether the universe is kadim or hadith. The basis of the debate and disagreement
on this subject are questions such as whether the universe comes out of Allah through himself or
the elder, whether Allah’s precedence over the universe is due to the existence of time and rank,
or whether it is not with time but with personality and rank. In this issue, it is seen that the
philosophers are trying to reach a suitable solution and they are divided into three groups.

Khodja-Zade, following Ghazali, preferred the first view from these three views, which states that

2t Muslih al-Din Mustafa b. Yusuf Khodja-Zade, et-Tehdfiit Fi'l-Muhdkeme Beyne'l Gazzali ve'l Feldsife, Critical
ed. Luay Hatem Yaqoob (Beyrut: Er-Risale el-Alemiyye, 2018), 18.
2 Khodja-zZade, et-Tehdfiit Fi'l-Muhdkeme Beyne’l Gazzdli ve'l-Feldsife, 23.
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the universe came into being and was created by Allah.* According to Khadja-zZade, when the
universe did not exist, it was created by the influence of Allah’s attribute of will. This principle in
question is the hudith principle defended by Ghazali and earlier classical mutakallims, which

Khodja-Zade defends.

Khodja-Zade says that it is not possible to accept the views of philosophers regarding the
creation of the universe by Allah, “If the universe came into existence in eternity, its creation (its
will) must have been in eternity”.?* According to Khddja-Zade, the fact that a fail who can choose
and allocate has a will that he can use whenever he wants without needing anyone, refutes the

claims of the philosophers.

According to Khodja-zZade, neither the universe prioritizes time nor time it can be said that
came before the universe. The hudath of time has been possible only with the hudith of the

universe. Because time is the amount of movement of the biggest falak.

Again, according to him, the succession in the events that occur daily is the succession of
the successive events and is not impossible. However, the consolation seen in the existence of the
universe is the constellation of events that come together and organized in existence, which is

impossible.?

Khodja-Zade clarifies the issue with another argument. If we say that Allah’s creation of
the universe took place in pre-eternity, but the universe did not exist in pre-eternity due to the
possibility of its being eternal, we must state that there is such a choice even though there is no
reason for the choice (murajjih). If the universe had come into existence a certain amount before
it came into being, it would not have been eternal. It is possible for the universe to come into

being before the time it came into being.?®

As it can be understood, Khodja-Zade put forward four different arguments against the
philosophers' claims that the universe is eternal. One of these arguments is about will, one is about

time, one is about daily events and the other is about causality.

2.2. Allah’s Knowledge of Particulars

Khodja-Zade divides the opinions on this subject into three; Allah knows only himself;

Allah knows his essence and everything other than him in a general way, Allah absolutely knows

»  Khodja-zZade, et-Tehdfiit Fi'l-Muhdkeme Beyne’l Gazzdli ve'l-Feldsife, 23.
2 Muhammet Caner Ilgaroglu-Luay Hatem Yaqoob, “Alemin Ezeliligi Meselesi: ibn Sina, Gazzall ve
Hocazade'nin Gériislerinin Karsilastirilmas1”, Adiyaman Universitesi Sosyal Bilimler Enstitiisii Dergisi 32
(2019), 328.

» Khodja-zZade, et-Tehdfiit Fi'l-Muhdkeme Beyne’l Gazzdli ve'l-Feldsife, 23.

% Khodja-zZade, et-Tehdfiit Fi'l-Muhdkeme Beyne'l Gazzdli ve'l Feldsife, 89.

https://dergipark.org.tr/tr/pub/atebe | 37




Luay Hatem Yaqoob - Muhammet Caner Ilgaroglu

everything, general and partial. The origin of the disagreement on this subject is the question of
how it is possible for Allah to know the formed and changing parts without the attainment of
change and ignorance in Himself. This is a problem that philosophers are trying to solve by trying

to find a suitable starting point for it. Philosophers are divided into three views on this issue.

Ibn Sina preferred the view that Allah knows everything not in part, but in general, that
his knowledge does not correspond to time, and that the knowledge of particulars necessitates
change in the person of the knower. With this, about Ibn Sina’s view on Allah’s knowing the
particulars, we find it useful to quote Rahim Acar’s evaluations in his article titled “Who Else

Knows the Particulars, If Not the Creator? Avicenna on God’s Knowledge of Particulars.”

Scientists have contradictory interpretations. Although Ibn Sind emphasized that Allah
knows particulars, it is remarkable that many of his readers and commentators did not find
this convincing...Sometimes Ibn Sina’s statements such as Allah knows everything are
ignored, and sometimes it is claimed that he is actually trying to hide his true views while
using these statements. In short, the claim that Allah does not know the particulars,
especially those that are subject to formation and decay, is a widely accepted interpretation
of Ibn Sina’s view... Ibn Sind’s view on divine knowledge regarding particulars should be
examined by taking into account his vision of divine knowledge and the role he gave to this
knowledge in the existence of things. For, according to Ibn Sina, Allah’s knowledge of things
is the only condition for the existence of things. Everything that exists in the manner and
under conditions that Allah knows it to exist, because Allah knows it to exist. Otherwise,

nothing would exist.”

Khodja-Zade and Ghazali, on the other hand, preferred the third view, the view that Allah
knows all particular and universal beings with absolute knowledge, despite the differences in

argument and style and the change in the method of proof.”®

Ibn Rushd, on the other hand, touched upon the issue of the particulars and the universals
in his work Fasl al-Maqal and stated the following: Undoubtedly, Allah’s knowledge is beyond

being described as partial or universal. Therefore, there is no point in arguing in this matter.?*
2.3. The Issue of Ma’ad

The main problem of the issue is shaped around whether the ma‘ad and the hereafter life

will be with the soul or with both the soul and the body. 1t is seen that Khodja-zade, Razi and

7" Rahim Acar, “Yaratan Bilmezse Kim Bilir? fbn Sind’ya Gére Allah'in Ciiz'ileri Bilmesi”, Islam Arastirmalart
Dergisi 13 (2005), 1-2.

% Muhammet Caner Ilgaroglu-Luay Hatem Yaqoob, “Allah’in Ciizleri (Tikeller) Bilmesi Meselesi: fbn Sin3,
GazzAli ve Hocazdde nin Goriislerinin Karsilastirilmas1”, Manas Sosyal Arastirmalar Dergisi 8 (2019), 946.

»  See Ibn Rushd, Fasl al-Magal fi ma bayn al-Hikma wa al-Shariah min Ittisal, 41.
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Ghazali have an agreed view that the soul and body will be resurrected together. Khodja-Zade
revealed the basic approaches in philosophy and kalam tradition related to the issue of ma‘ad in
the twenty-second chapter of his work and stated that these approaches did not exceed five, when
we compare Khodja-Zade with the philosophers in the issue of ma‘ad, it is seen that they adopt

diametrically opposite views on the following two discussions.*°
a. Evidence of spiritual ma‘ad.
b. Denial of bodily/material ma‘ad.

Khodja-Zade included eight evidence used by philosophers on the denial of bodily ma‘ad
and answered each of these arguments in the style used by philosophers. The issue of ma‘ad has
been an issue agreed upon by all sects in Islamic thought. However, the conflict between the sects

is about its nature rather than its existence.?!

Khodja-Zade did not oppose the philosophers because of their thoughts about the
spiritual realization of the ma‘ad and that the soul’s pleasure is greater than that of the body.
However, he criticized the claims of philosophers that ma‘ad is unique to the soul and that the

body will not be resurrected, and he opposed them at this point.
Conclusion

The philosophical debates in the tradition of Islamic thought continued not only in the
classical period, but also in the Ottoman period. However, the Islamic philosophy of the Ottoman
period is a structurally transformed philosophy, in which philosophy, kalam and tasawwuf
converged around the same problems. Especially after Ghazali’s criticism of Mashsh2’i
philosophy, Islamic philosophy has undergone a structural change since the 12th century. As a
result of this process, the boundaries between philosophy, kalam and tasawwuf disappeared, and
the subjects of these three fields were discussed together. The general characteristic of Ottoman
Turkish thought is similar. In this respect, this structural transformation should be taken into
account when trying to understand the attitude of Ottoman scholars towards philosophical
problems. In other words, understanding the Islamic philosophy of the Ottoman period is possible
by examining the works related to these three fields. Because Ottoman scholars, following the
tradition of philosophy that reached them, were interested in philosophical problems by writing
works in which philosophy-kalam and tasawwuf were discussed together. In addition, they
discussed theological-philosophical problems through the writing of tahafut, which started with

Ghazali and became a tradition with many other scholars. On the other hand, Ottoman sultans

0 Khodja-zZade, et-Tehdfiit Fi'l-Muhdkeme Beyne'l Gazzdli ve'l Feldsife, 96.
' Muhammet Caner Ilgaroglu-Luay Hatem Yaqoob, “Farabi ve Hocazide'nin Goriisleri Baglaminda Mead
Meselesi”, MANAS Sosyal Arastirmalar Dergisi 8/4 (Ekim 2019), 3098.
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showed particular interest in philosophical sciences. They have provided talented scholars in this
field with opportunities to think and write freely. In this regard, the efforts of Sultan Mehmed and

Suleiman the Magnificent draw attention.

The importance given to philosophical thought in the Ottoman period can be understood
both from the activities of Ottoman scholars and from the free thought environment and support
provided by the Sultans to the scholars. The tradition of tahafut, which Ghazali started with his
Tahafut al-Falasifa, continued with Ibn Rushd in the classical period, and with the encouragement
of Sultan Mehmed, this tradition of thought in the Ottoman period was revived with the works of
Khodja-Zade and Al2> al-Din ‘Ali al- Tasi. Notedly, Khodja-Zade stated his thoughts, which he
identified with religion, as truths that should be defended by supporting the views of Ghazali and
on the other hand, he underlined the views of philosophers that needed to be corrected, refuted
or rejected. Although Khodja-Zade preserved the boundaries of al-Ghazali’s work, unlike him, he
displayed a cautious attitude towards open takfir of philosophers. Again, unlike Ghazali, he
included two different issues in his work and increased the number of issues on which he criticized
philosophers to twenty-two. He also criticizes Ghazali, from time to time in his work. Khodja-Zade,
similar to Ghazali, considers that the issues related to kalam can be known not by agl, but by
religious teachings, therefore, these issues can only be resolved on the basis of nagl. He also says
that philosophers go to extremes in this regard. On the other hand, according to him,
philosophers have reached the truth in sciences such as calculation and logic. Khodja-Zade’s aim
is not to oppose pre-Ghazali mutakallims or the philosophers’ thoughts on natural philosophy and
theology. On the contrary, he compares these two groups within the framework of the views of
previous mutakallims and philosophers. He wanted to reveal his own thoughts about them. In this
context, it can be stated that Khodja-Zade rejected many principles of previous mutakallims and

abandoned their theses, but accepted the principles and theses of philosophers.

Khodja-Zade has produced many works with various qualities together with tahafut while
writing his works, he especially emphasized the relationship between philosophy and ilm al-kalam,
which came to the fore in his period. Because Khodja-Zade’s works enter the period of
philosophical kalam and contain the features that emerged with the philosophization of the
kalam. After him, the tradition of tahafut continued in the Ottoman, and a corpus of tahafuts
written in the form of summation, ta'liqa and hashiya on Khodja-zade’s work was formed. This
place of Khodja-Zade in the tradition of tahafut makes him an original and typical scholar of
Islamic philosophy of the Ottoman period. He almost becomes the name at the center of the

kalam-philosophy debates in Ottoman thought.
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Gikar Catismasi: Yazarlardan Luay Hatem Yaqoob ATEBE dergisi editdr kurulunda
gorevlidir. Ancak yazarin makalesinin yayinlandigi bu sayida gérevi askiya alinmis ve editdr

yetkileri kaldirilmistir. Bu baglamda cift tarafli kor hakemlik ilkelerine uyulmustur.
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