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EDITORDEN
Kiymetli Arastirmacilar,

Birbirinden farkli konular1 tartisan bilimsel nitelikteki 8 arastirma makalesi, 6 terciime, 2
doktora tez 6zeti ve bir kitap degerlendirmesinden olusan ULUM dergisinin 3. cildinin 2.

sayisini takdim etmekten mutluluk duymaktayiz.

Dergimizde yayimlanan yogun emek mahsulii makalelerin uluslararasi akademik camianin
bilgisine sunulabilmesi ve yazarlarimizin yurt disindan atif alabilmesi amaciyla, dergimiz bu
sayidan itibaren Tiirkce ve Ingilizce yayimlanacaktir. Bu saymmizda, ilahiyat alaninda
tamamlanan ve yayin i¢in dergimize gonderilen doktora tezlerinin kiinye bilgileri ile dzetlerinin
de dergimiz aracilig1 ile uluslararasi indekslere dahil olmasi ve yurt disindan ulasilabilir olmasi

amactyla Tiirkce ve Ingilizce yayimladik.

Dergiye gonderilen makaleler ¢ift tarafli kor hakemlik ilkesi ¢ercevesinde hakem
degerlendirmesinden geg¢irilmekte ve uluslararasi saygin akademik yayin kuruluglarinca da
kullanilan Intihali Engelleme Programinda (Turnitin) kontrol edilmektedir. Dergimize

gonderilen ¢aligmalarda Isnad Atif Sistemi'nin kullanilmasini da gerekli goriilmektedir.

Index Islamicus, The Philosopher’s Index’te taranan, EBSCO ve DOAJ’da yer alan dergimizin,
bu asamaya gelmesinde emek ve katkilari olan, yayim siire¢lerini en iyi sekilde siirdiiren editor

ve yayin kurulu liyeleri ile hakem, yazar ve okurlarimiza tesekkiirlerimi sunuyorum.

Mehmet Ata Az

Editor



FROM THE EDITOR

Greetings,

We are pleased to present the 2nd issue of the 3rd volume of the ULUM journal, which consists
of 8 research articles, 6 translations, 2 doctoral thesis abstracts and a book review that that

discuss different topics.

In order to present the articles published in our journal to the international academic community
and to enable our authors to be cited from abroad, our journal will be published in Turkish and
English as of this issue. In this issue, we have published the abstracts of doctoral dissertations
completed in the field of theology in Turkish and English in order to be included in international

indexes through our journal and to be accessible from abroad.

The articles submitted to the journal are peer-reviewed within the framework of the double-
blind peer-review principle and are checked in the Plagiarism Prevention Program (Turnitin),
which is also used by internationally respected academic publishers. It is also deemed necessary

to use the Isnad Citation System in the studies sent to our journal.

I would like to express my gratitude to the editors and editorial board members, referees, writers
and readers, who have contributed to the progress of our journal, which was scanned in Index
Islamicus, The Philosopher's Index, and included in EBSCO and DOAJ, for their efforts and

contributions to this stage.

Mehmet Ata Az
Editor
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Maturidite Scholar Abiui Ishaq al-Saffar’s Understanding of Kalam

Based on al-asma’ al-husna

Abstract

Seen in four verses of the Qur’an and two different versions of a hadith narrated by the AbtG Hurayra (d.
57/678), al-Asma al-husna is an expression that refers to the beautiful or most beautiful names of Allah. Since the
earliest periods of Islam, muslim scholars have written various books focusing on issues, such as al-asma’
al-husna', the meanings of these names and praying with these names. The book Tafsir al-asma’ al-husnd,
written by the Abu Ishaq al-Zajjaj (d. 311/923), a scholar specializing in language and syntax, is the first
known work devoted to this subject. Similarly, the book al-Asma> wa-I-sifat by Ash‘ari theologian ‘Abd al-
Qahir al-Baghdadi (d. 429/1037-38) addresses the same subject. The present study discusses Maturidite
scholar Abi Ishak al-Saffar's (d. 534/1139) understanding of Kalam based on his interpretation of al-asma’
al-husna. Approximately one-third of his theology book called Talkhis al-adilla li-qawa‘id al-tawhid is com-
posed of his interpretation of al-asma al-husna. An examination of the related sections in it reveals that al-
Saffar attempts to explain the issue of divinity based on one hundred seventy-seven al-asma> al-husna. al-
Saffar first explains the divine names provided in an alphabetical order from a semantic perspective. After-
wards, he explains each holy name theologically by linking it to a related subject in theology. An analysis of
his book Talkhis al-adilla would reveal that he deals with all other theology issues in connection with the
beautiful names of God, except for the subject of caliphate. Because no other work is known to have ad-
dressed the beautiful names of God in such detail in the Hanafite-Maturidite theological literature before al-
Saffar, we decided to investigate what he offered in his work further. This article aims to introduce and
evaluate his understanding of theology based on his interpretation of al-asma’ al-husna. Thus, the original-
ity of his book will be considered within the framework of the literature of al-asma> al-husna.

Keywords

Kalam, Maturidiyya, Abt Ishaq al-Saffar, Talkhis al-adilla, al-asma’ al-husna’, Beautiful Names of God

Matiirid? Alimi Eb{i ishk es-Saffar’in Esm4-i Hiisndya Dayanan Kel4m Anlayis1

Oz

Esma-i hiisnd, Kur’an’da dort ayette ve EbQ Hiireyre’den (6l. 57/678) rivayet edilen bir hadisin farkli iki
versiyonunda yer alan Allah’in giizel/en giizel isimleri anlaminda bir ifadedir. Esma-i hiisndnin hangi isimler
oldugu, bu isimlerin anlamlar1 ve bu isimlerle dua etme gibi konulari igeren kitaplar, erken dénemlerden
itibaren islam alimleri tarafindan kaleme almmstir. Lugat ve nahiv alimi EbQ Ishak ez-Zeccac'in (1.
311/923) Tefsiru esmd’illahi’l-hiisnd adli eseri, bu konuya tahsis edilmis bilinen ilk ¢alismadir. Es‘ari kelamcisi
Abdiilkahir el-Bagdadi’nin (1. 429/1037-38) el-Esma’ ve’s-sifdt adli eseri de ayni konuya dairdir. Bu ¢alismada,
Matiirld? Alimi Eb{ ishak es-Saffar'in (81. 534/1139) esma-i hiisna yorumu cercevesinde keldm anlayisi ele
alinmistir. Onun Telhisii'l-edille li-kava‘idi’t-tevhid adli keldm eserinin yaklasik ticte birlik bir kismini esma-i
hiisna yorumu olusturmaktadir. Bu béliim incelendiginde Saffar’m ulihiyet konusunu 177 esma-i hiisnay:
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esas alarak izah etmeye calistig1 goriilmektedir. Saffar, alfabetik bir sira icerisinde ele aldig ilahi isimleri
oncelikle lugavi (semantik) yonden agiklamaktadir. Sonrasinda ise inceledigi ilaht ismi, bir keldm konusu ile
baglanti kurarak kelami perspektifle izah etmektedir. Onun eseri incelendiginde hilafet konusu hari¢ diger
kelam babhislerini, esma-i hiisna ile baglantili kurarak ele aldigi anlasilmaktadir. Saffar 6ncesi Hanefi-Ma-
tiirldi keldm literatiirii icinde esma-i hiisninin bu kadar kapsamli ele alindig1 baska bir eserin bilinmemesi,
bizi bu konu 6zelinde arastirma yapmaya yoneltmistir. Bu makalede onun esma-i hiisna temelli kelam an-
layis1 tanitilmaya ve degerlendirilmeye ¢alisilacaktir. Boylece esma-i hiisna literatiirii cercevesinde onun
eserinin 6zglinliigii de ele alinmis olacaktur.

Anahtar Kelimeler

Kelam, Matiiridilik, Eb{i ishak es-Saffar, Telhisii'l-edille, Esma-i hiisna, Allah’in Giizel isimleri

Introduction

al-asma’ al-husnd is an adjective phrase consisting of a combination of the Arabic words al-asma’ and
al-husna. This compound appears in the Qur’an in four verses.' The al-asma,’ the first half of the phrase, is
the plural of the word Pism' and means names. al-husna, the second half, is derived from the word 'hsn,'
which means beautiful. It is a superlative adjective with the literal meaning ‘the most beautiful’ or an adjec-
tive meaning ‘beautiful’.? The phrase refers to the most beautiful names of Allah or has the meaning beautiful
names of Allah. In both cases, this adjective phrase emphasizes that Allah has only gorgeous names.

The source of al-asma’ al-husna is four verses of the Qur’an.’ These verses state that Allah has beauti-
ful names and highlight the necessity of praying with them. The narrator of hadiths about al-asma’ al-husna
is Abli Hurayra (d. 58/678). The narrations from him can be divided into two categories. The first consists of
a text saying, “Allah has ninety-nine names, one-hundred minus one, and he who memorizes them all by heart will
enter Paradise”." The second includes a list of God's beautiful names attached to the text of the hadith. The

! Muhammad Fwad ¢‘Abd al-Baqi, al-MuSam al-mufahras li-alfaz al-Qur’an al-karim (Qahira; Dar al-Hadith, 1467), 445,
2 Tbn Manzir, Lisan al-‘Arab, ed. ‘Abd Allah Ali al-Kabir (Qahira: Daru’l-Madrif, n.d.), “hsn” 13/114-119.

“To God belong al-asma’ al-husng, so call on Him by them.” (al-A‘raf, 180); “Say: call on God, or call on the Merciful, by whichever name you
call on Him, to Him belong al-asm@ al-husna.” (al-Isr@, 110); “Allah - there is no deity except Him. To Him belong the best names.” (Ta Ha
20/8); “He is Allah, the Creator, the Inventor, the Fashioner; to Him belong the best names. Whatever is in the heavens and earth is exalting

Him. And He is the Exalted in Might, the Wise.” (al-Hashr 59/24).

For the source of narrations containing only text, see Muhammad b. Isma‘il al-Bukhari, al-Jami‘ al-sahih, ed. Muhammed Ziiheyr
b. Nasr (s.L.: Dar Tawq al-Najat, 1422), “Tawhid”, (no. 2736); Muslim b. al-Hajjaj, al-Jami‘ al-sahih, Critical ed. Muhammad Fuw’ad
‘Abd al-Baqi (Beirut: Dar Ihya’ al-Turath al-‘Arabi, 1956), “Dhikr”, 2 (no. 2677).

www.ulumdergisi.com
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narrations that contain the divine names are included in books by al-Tirmidhi (d. 279/892) and Ibn Madja
(d.273/887).°

There are two views on what should be understood from the phrase ninety-nine in the hadith. The first
is that number ‘ninety-nine’ is used in its literal meaning as a numerical value. According to the second, on
the other hand, it is figure of speech without a limitation.® It is believed that narrators attach the phrase
‘one-hundred minus one” after ‘ninety-nine’ in the text to eliminate the possibility of confusing ninety-nine
(s o) and seventy-seven (L. ). As it is known, the diacritical marks that help distingish letters
which resemble each other were not yet used in the earlier versions of the Arabic script. There are also
different opinions regarding what is meant by the action of "1 (ahsaha: count it)' which is encouraged in
the hadith with the reward of entering Paradise. Counting, memorizing, understanding, adopting, and living
duly are among the possibilities of the intended action meant by the word of ahsa.’

Whether or not a new name can be used for Allah other than the divine names mentioned in the
Qur’an and hadiths is another topic for discussion in Islamic theology, and there are basically two ap-
proaches to it. The first is the doctrine of tawgif. That is, the origin of divine names is revelational, and the
use of these names by the servants is possible only through His revelation.” The other is the practice of al-
qiyas. Other names can be attributed to Allah by His servants on the condition that these names are husna
(beautiful) and include meanings that are appropriate to Allah's name.' Theoretically considered, although
there are two opposing views on this issue, some scholars that advocate the tawqifi view strengthened the
understanding of qiyas in practice by using names, such as Wajib al-Wujid (the Necessary being) and Huda
(the Lord) for Allah. These names are not included in the Qur’an or hadiths. Moreover, non-Arab Muslim
nations refer to Allah in their own languages. Pointing out to this practice, Bekir Topaloglu states that an
actual ijma‘ (Muslim's consensus) has been formed, suggesting that al-asma> al-husna cannot be tawqifi."

For narrations that contain both the text and the list of al-asma al-husna, see Ibn Madja, Sunan, Ibn Madja, Critical ed. Hafiz Aba
Tahir Zubair ‘Ali Za’1 (Riyad: Dar al-Salam, 2009), “Du‘a”,10 (no. 3860-3861); Abii ‘Tsa Muhammad al-Tirmidhi, al-Jami® al-kabir,
Critical ed. Bashshar ‘Awwad Ma‘rif (Beirut: Dar al-Gharb al-Islami, 1998), “Da‘awat”, 83 (no. 3506-3507).

For perspectives on the meaning of ‘ninety-nine’, see Bekir Topaloglu, “Esma-i Hiisna”, Tiirkiye Diyanet Vakfi Islim Ansiklopedisi
(Istanbul: TDV Yayinlari, 1995), 11/406-409; Metin Yurdagiir, Ayet ve Hadislerde Esmd-i Hiisnd Allah’in Isimleri: Literatiir ve Serh (Is-
tanbul: Marifet Yayinlari, 2006), 19-23.

This statement exists in all narrations. For these narrations, see al-Bukhari, el-Cimiu’s-sahih, “Tawhid” (no. 2736); Muslim, al-
Jami* al-sahih, “Dhikr” 2 (no. 2677); Ibn Madja, Sunan, “Du‘a” 10 (no. 3860); al-Tirmidhi, al-Jami‘ al-kabir, “Da‘awat” 83 (no. 3506).

For perspectives on the meaning of the word of ‘.21 (ahsa)’, see Topaloglu, “Esma-i Hiisna”, 11/406; Musa Kogar, imam Matiiridi'de
Esmé-i hiisnd (Istanbul: Marmara University, Graduate School of Social Sciences, Master’s Thesis, 1992), 39-43; Yurdagiir, Ayet ve
Hadislerde Esma-i Hiisnd Allah’m Isimleri, 23-24.

For detailed information on the fact that the name does not form an exact meaning reality as an adjective does, see al-Magsad
al-asna fi sharh asma’ Allah al-husna, ed. ‘Abd al-Wahhab al- Jabi (Kibris: al-Jaffan wa’l-Jabi, 1987), 173-174.

1 For detailed information, see Fakhr al-Din al-Razi, al-Tafsir al-kabir (Beirut: Dar Thya’ al-Turath al-‘Arabi, 1420), 140; Orhan Sener
Kologlu, “Esma-i Hiisna'da Tevkifilik - Kiyasilik Problemi: Fahreddin er-Razi Ornegi”, Uludag Universitesi llahiyat Fakiiltesi Dergisi
13/2 (Haziran 2004), 234.

For detailed information on the names of wajib al-wujid and Huda, see Topaloglu, “Esma-i Hiisna”, 11/409, 411.
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This study aims to scrutinize the Maturidite scholar Abii Ishaq al-Saffar's (d. 534/1139) interpretations
of the beautiful names of Allah (on page 332 through 654 of his work entitled ‘Telhisii’l-edille li-kava‘idi’t-
tevhid’) and it attempts to identify if his understanding of kalam is based on al-asma> al-husna."” The fact
that al-Saffar addresses al-asma> al-husna in line with theological discussions points to the idea that his
understanding of kalam is based on al-asma’ al-husna. This study aims to investigate if this hypothesis is
true.

A doctoral study on al-asma al-husna was carried out in 1984 by Metin Yurdagiir, and it was published
as a book."” Similarly, a decade later, another doctoral research study on a critical edition of ‘Abd al-Qahir
al-Baghdadi's (d. 429/1037) al-Asma’ wa-l-sifat was carried out by Muhammed Arugi.” There are also master’s
theses on this issue. For instance, Hiiseyin Sahin prepared one in 1989, in which he introduced seventy-four
of printed works or manuscripts addressing al-asma al-husna.” Another master's thesis was completed in
1992 by Musa Kogar on Abi Mansiir al-Maturidi's (d. 333/944) views on the issue, and this study was also
published.'® Moreover, there is an article by Angelika Brodersen, entitled “Das Kapitel tiber die "schonen
Namen Gottes" im Talhis al-adilla li-qawa‘id at-tauhid des Aba Ishaq as-Saffar al-Buhari (gest. 534/1139)”.
In this article, Brodersen analyzes al-Saffar's perspectives on the subject matter. He points out that al-Saffar
allocates generous space for al-asma’ al-husna and makes linguistic invasions."” This study focuses on the
voluminous al-asma’ content of Talkhis al-adilla's, also emphasized by Brodersen, and its originality will be com-
pared with the literature on al-Asma’ that precedes his work.

1. Compiled works on al-Asma’ al-husna in the pre-al-Saffar period

Abii Ishaq al-Saffar was born in Bukhara in approximately 450/1058. He spent his childhood, youth,
and middle ages in this city, the regional center of the Hanafi madhab. al-Saffar is said to be a member of
the scholarship and virtue of al-Saffar and his father, grandfather, and son were among the leading scholars
of the Hanafi madhab in Bukhara during their lifetimes. The prominent members of this family were known
as the sadr/chief of the Bukhara Hanafis and had enjoyed a significant religious and scientific status in Bukhara
before 495/1102. This golden period ended with the exile of al-Saffar to Marv in 495/1102 by Sanjar b. Malik-
shah (d. 552/1157). al-Saffar spent his later adulthood until the age of seventy-three in exile in Marv, where
Ash‘arism was prevalent and libraries were famous. His exile years enabled him to gain a clear understand-
ing of Ash‘arism through its original sources. al-Saffar, who came back to Bukhara on the return of exile in

2 Abii Ishaq al-Saffar, Talkhis al-adilla li-kava‘idi’t-tevhid, Critical ed. Angelika Brodersen (Beirut: Al-Ma’had al-Almani lil-abhas al-
sharqiyya, 2011), 1/332-2/654 (Pages 332 to 654).

Yurdagiir, Ayet ve Hadislerde Esmé-i Hiisnd Allah'in Isimleri.

Muhammed Arugi, Abdiilkahir el-Bajdadi ve el-Esma ve’s-Sifat Adh Eseri (Istanbul: Marmara University, Graduate School of Social
Sciences, Ph.D. Dissertation, 1994).

Hiiseyin Sahin, Esmd-i Hiisnd ve Eserleri (Istanbul: Marmara University, Graduate School of Social Sciences, Ph.D. Dissertation,
1989).

Kogar, imam Matiiridi'de Esmd-i hiisnd.

Angelika Brodersen, “Das Kapitel iiber die ,,schdnen Namen Gottes" im Talhis al-adilla li-qawa‘id at-tauhid des Abi Ishaq as-
Saffar al-Buhari (gest. 534/1139)”, Zeitschrift der Deutschen Morgenlindischen Gesellschaft 164/2 (2014), 375-406.
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523/1129, died in 534/1139. Standing out with his knowledge in figh, hadith, Arabic language, and theology,
al-Saffar wrote works entitled Talkhis al-adilla li-qawa‘id al-tawhid and risala fi al-kalam, and these have sur-
vived to our day. He is one of the narrators of the hadith books of al-Tirmidhi and al-Bukhari (d. 256/870).
He has enough knowledge of hadith and was able to educate his students in this area. However, al-Saffar is
essentially a theologian. He is a Hanafite-Maturidite scholar, who adheres to al-Maturidi's theological
method and views."®

This first subsection addresses compiled works on al-asma> al-husna in the pre-al-Saffar period, be-
fore the 5th/11th century and provides brief information about the related literature and its contents, with
a particular focus on whether it has theological content. The first known work devoted to the subject of al-
asma’ al-husna is the work titled Tafsir al-asma’ al-husna by Arabic language scholar Aba Ishaq al-Zajjaj (d.
311/923)." al-Zajjaj's book aims to identify, the meanings of the beautiful names of Allah. Therefore, al-Zajjaj
first elaborates on the holy names in terms of language based on their order in al-Tirmidhi’s narration and
cites the verses about the mentioned names later.”” However, he does not spare much space for the inter-
pretation of the names.” There is also no interpretation of the meaning of the compound al-asma’ al-husna
in the book. According to al-Zajjaj, the names are tawqifi,”” and the number of Allah's names is limited to
ninety-nine as mentioned in the hadith narration.” In fact, it is seen that he adheres to this number as he
infers the divine names from the Qur’an. al-Zajjaj thinks that the word 'c-f (ahsa)' can be understood as
'counting' and 'trying to infer the beautiful names of Allah from the Qur’an'.** Such a perspective means
that his book itself is an example of the action of 'ahsa'. al-Zajjaj discusses whether the word 'Allah’' is a
derived word and whether it can be counted as an al-asma> al-husna and also touches on the perspectives
of those who say it is a derived word.” This work of al-Zajjaj is one of the sources cited by al-Saffar in deter-
mining the etymology and original meaning of words.*

Ibn Khuzayma's (d. 311/924) Sha’n al-du‘@ [al-Asma al-husna] is a work written about the nature of
prayer and recommended prayers.” This work has survived until today as a part of Kitab Sha’n al-du‘@, writ-
ten by the hadith scholar Abi Sulayman al-Khattabi (d. 388/998). The sharh begins with elaborations based
on verses and hadiths about the nature and attributional aspects of prayer, continues with the commentary

For detailed information on al-Saffar's life, his scientific personality and his knowledge of Islamic sciences, see Abdullah Demir,
Ebii Ishak Zahid es-Saffar'm Keldm Yéntemi (Ankara: ISAM Yayinlari, 2018), 184-199.

¥ al-Saffar, Talkhis al-adilla, 1/345; ibrahim Yildiz, “Eb{ ishak ez-ZeccAc'in Esma-i Hiisna ve Besmele Hakkinda iki Eseri”, Uludag
Universitesi llahiyat Fakiiltesi Dergisi 24/1 (Ekim 2015), 42.

®  For more examples, see Abii Ishaq al-Zajjaj, Tafsir al-asma al-husna, ed. Ahmad b. Yiisuf al-Daqqaq (Dimashq: Dar al-Ma’miin li-

|-Turath, 1399), 42.

' For detailed information on al-Zajjaj’s book, see Yildiz, “Ebii ishak ez-ZeccAc'in Esmé-i Hiisn4 ve Besmele Hakkinda iki Eseri”, 60.

*  al-Zajjaj, Tafsir al-asma@ al-husna, 26, 67-69.

»  al-Zajjaj, Tafsir al-asma@ al-husna, 10-12.

*  al-Zajjaj, Tafsir al-asma@ al-husna, 22-24.
»  al-Zajjaj, Tafsir al-asma@ al-husna, 25-26.
% al-saffar, Talkhis al-adilla, 1/337; 2/525, 648; For the information cited, see al-Zajjaj, Tafsir al-asma@ al-husnd, 337.

77 Mustafa Isik, “Ibn Huzeyme”, Tiirkiye Diyanet Vakfi Islim Ansiklopedisi (Istanbul: TDV Yayinlari, 1999), 20/80.
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of Ibn Khuzayma's book al-Asma’ al-husnd. Then, it contains the hadiths and sharhs regarding al-asma’ al-
husna, which the author has determined using a source other than that of Ibn Khuzayma.”® Ibn Khuzayma's
work entitled Sha’n al-du‘@ is among the sources cited by al-Saffar.” Kitab Ishtikak asma® Allah, which was
compiled by Abi 1-Qasim al-Zajjaji (d. 337/949), resembles Aba Ishaq al-Zajjaj's book as it aims to identify
the etymology of the names of Allah.*

Ash‘ari theologian and a Shafi‘i scholar Abti ‘Abdallah al-Halimi's (d. 403/1012) book entitled al-Minhaj
fishu‘ab al-iman on the principles of faith, some figh subjects, and moral rules is one of commonly consulted
sources because it contains information about al-asma al-husna. al-Halimi explains the beautiful names of
Allah through a remarkable grouping at the beginning of the first part devoted to the subject of faith in
Allah.” He notes that al-asm2’ al-husna are firmly established by the Qur’an, sunna, and ijma¢, and he divides
al-asm2’ al-husna into five categories based on its content related to belief.”” In the first of these, he states
the names al-Awwal (the First), al-Akhir (the Last), and al-Baqi (the Eternal), each of which proves that Allah
is eternal.” In the second, he lists names, such as al-Kafi (the All-sufficient) and al-‘Ali (the Sublime), which
prove the unity of Allah (the divine oneness-peerlessness).* In the third, he refers to the names that prove
the creation of the universe, such as al-Hayy (the Living), al-‘Alim (the Knower), al-Qadir (the Powerful), and
al-Khaliq (the Creator).” In the fourth one, he deals with names, such as al-Ahad (the Indivisible), al-‘Azim
(the Magnificent), and al-‘Aziz (the Precious), which mean that Allah cannot be compared to the created.*
In the last group, he lists the names, such as al-Mudabbir (the Providential ruler), al-Qayytim (the Self-sub-
sisting), al-Rahman (the Merciful) and al-Rahim (the Compassionate), which imply that Allah is the creator
and administrator of the entire universe. With this classification, he aims to criticize natural philosophers
(tabi‘iyyiin) and philosophers (falasifa), who claim that nature has maintained its existence independently of
Allah.”” With this classification and interpretation, al-Halimi influenced the Ash‘ari scholars following him.
This influence is apparent as Ahmad b. Husayn al-Bayhaqi' (d. 458/1066), an Ash‘ar theologian, cited al-
Minhgj in his work named al-Asma’ wa-l-sifat and handled al-asma> al-husna by dividing it into five groups
just as he did.”® Despite the theological content of the book, al-Saffar does not mention this work at all.

% Based on four copies, Ahmad Yiisuf al-Daqqaq published the work under the name Sha’n al-du‘a’ (Damask 1404/1984) See Salih
Karacabey, “Hattabi”, Tiirkiye Diyanet Vakfi islam Ansiklopedisi (Istanbul: TDV Yayinlari, 1997), 16/491.

#  al-Saffar, Talkhis al-adilla, 1/369.

** Abii 1-Qasim al-Zajjaji, Kitab Ishtikak asma’ Allah, ed. Abd al-Husayn al-Mubarak (Beirut: Mu’assasat al-Risala, 1406/1986).

1 For the details of ‘al-asma@ al-husnd’ classification, see Aba ‘Abdallah al-Halimi, Kitab al-minhdj fi shu‘ab al-iman, ed. Hilmi Muham-

mad Fiida (Beirut: Dar al-Fikr, 1399), 1/188-210; Metin Yurdagiir, “el-Minhac fi su‘abi’l-iman”, Tiirkiye Diyanet Vakfi Islim Ansiklo-
pedisi (Istanbul: TDV Yayinlar1, 2005), 30/106.

32 al-Halimi, al-Minhdj, 1/187.

3 al-Halimi, al-Minhaj, 1/188-189.
**  al-Halimi, al-Minhaj, 1/189-190.
> al-Halimi, al-Minhaj, 1/190-195.
% al-Halimi, al-Minhaj, 1/195-200.
7 al-Halimi, al-Minhaj, 1/200-208.

*  Veysel Kasar, “Halimi’nin Kitdbu'l-Minh4c’1 ve Keldm Agisindan Degeri”, Harran Universitesi [lahiyat Fakiiltesi Dergisi 15/15 (Hazi-

ran 2006), 139-140.
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Ash‘ari theologian ‘Abd al-Qahir al-Baghdadi's (d. 429/1037-38) book entitled al-Asma’ wa-l-sifat was
written listing the names in alphabetical order.” His work consists of two parts. The first sets the theoretical
framework and brings up some conceptual discussions about the essence of al-asma’. The second covers the
linguistic explanations, sharhs, and evidence for one hundred forty-seven names under twenty-four main
headings. It is noteworthy that al-Baghdadi divides the divine names into three groups following the under-

1.40

standing of Ash‘ari; namely, al-dhat, ma‘ani, and af‘al.* al-Saffar does not cite this work, which is considered

as an Ash‘ari theological tradition.

Shafiq scholar Ahmad b. Husayn al-Bayhaqi's (d. 458/1066) book on faith titled al-Asma’ wa-l-sifat*!
contains the narrations of hadiths on divine names and their interpretations. In the first part of the book,
with two parts, al-asma’ al-husna are examined by dividing them into five groups. The second describes
Allah's attributes and provides hadith narrations regarding these attributes.”” al-Saffar does not mention
this work as a reference, either.

al-Tahbir fi al-tadhkir [Taking delight in the recollection of God's names]”, which is written by Stfi scholar
and Ash‘ari theologian ‘Abd al-Karim al-Qushayri (d. 465/1072), includes mystical commentary. Therefore,
al-Tahbir could be considered as the first stifi commentary on the beautiful names of Allah. In his work, al-
Qushayri explains a hundred names of God, starting from the name of Allah to the name of al-Sabir (the
Patient). It can be seen that these names are grouped by common root names, such as al-Qadir (the Powerful)
and al-Mugtadir (the All-powerful), and by names commonly used together, such as al-Awwal (the First) and
al-Akhir (the Last). Following the explanation of the name Allah, he goes on to explain whether the pronoun
'huwa (He)' is a holy name, which is a controversial issue.* al-Saffar does not refer to this work either.

Being a contemporary of al-Saffar, Ash‘ari theologian al-Ghazali's (d. 505/1111) wrote a book entitled
al-Magsad al-asna®. In the first of the three parts that the book has, general theoretical information about al-

* Arugi, el-Esmd ve’s-Sifdt Adl Eser, 108-109.
0 Arugi, el-Esmd ve’s-Sifdt Adl Eser, 107-108.

*1 Ahmad b. al-Husayn al-Bayhagqi, al-Asma wa-l-sifat, Critical ed. ‘Abd Allah Muhammad Hashidi (Jeddah: al-Maktaba al-Savadi,
1413).

2 Muhammed Aruci, “el-Esma ve’s-sifat”, Tiirkiye Diyanet Vakfi islam Ansiklopedisi (Istanbul: TDV Yayinlari, 1995), 11/420-421.

“  “al-Qushayri strongly rejects the idea of any human-divine resemblance in his work on the names of Allah, al-Tahbir fi ilm al-

tadhkir since he thinks that this implies human equality with God and thus transgression of the boundary between the Creator
and creature. For him, the meanings of God’s names serve to cultivate a spirit of intimacy (uns) with one’s lord. Engagement
with God’s qualities in this way is meant to purge oneself of baser impulses (shahawat) that keep one’s mind veiled from God.
For example, one of God’s names is “Holy” (qadds), which, for al-Qushayri, implies transcendence of any shortcoming or defi-
ciency. Those who understand this meaning of the name, he explains, will seek to purify themselves in their outward behaviour,
and God, in turn, will purify them in their inner state. For instance, when people purify their tongues of backbiting, God will
purify their hearts of it. In no way, however, does such human engagement with God’s qualities imply a share in them or any
sort of resemblance between the human and the divine”. See. Heck, Paul L., “Ethics in Stfism”, Encyclopaedia of Islam, Three, ed.
Kate Fleet etc. http://ekaynaklar.mkutup.gov.tr:2097/10.1163/1573-3912_ei3_COM_26244 (26 September 2020).

“  <Abd al-Karim al-Qushayri, al-Tahbir fi al-tadhkir, ed. Ibrahim Basytini (Qahira: Dar al-Kutub al-Arabi, 1968); Siileyman Uludag,
“Kuseyri, Abdiilkerim b. Hevazin”, Tiirkiye Diyanet Vakfi Islam Ansiklopedisi (Ankara: TDV Yayinlari, 2002), 26/474.

* al-Ghazali, al-Magsad al-asna.
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asma’ al-husna is provided. Divine names are interpreted with the intention to help the reader acquire moral
virtues by learning these names.* This emphasis placed on morality makes it possible for this work to be
considered as the literature of zuhd and sufism. In the second part, the names in the narration of Aba
Hurayra regarding al-asma’ al-husna are listed and explained.” This chapter concludes with the opinions of
stfis about the moral lessons that the servants should learn from the names described.” The last part is
devoted to such topics as whether al-asma’ al-husna is limited to number ninety-nine and tawkif.” al-Saffar
does not refer to this work either.

It is highly unlikely that al-Saffar, who lived in exile for a long time in the city of Marv, where
Ash‘arism was prevalent, was unaware of these works written by Ash‘ari scholars. His not citing these works
since the 5"/11™ centuries could be a conscious manifestation, not only of the principle that the meanings
of words, and therefore the meanings of divine names “should be determined by looking them up in the sources
in which words' original meanings are given”, but also of the lughawi method he used. His mentioning the two
oldest primary sources in this field (i.e., al-Zajjaj and Ibn Khuzayma's works) confirms this theory.

While reviewing the literature on al-asma’ al-husna3, it is of utmost importance for the present study
to identify whether the Hanafite-Maturidite scholars who lived before al-Saffar had a book on this subject.
It is known that Abi Hanifa (d. 150/767), who was the imam of the Hanafis in Islamic Law and creed, does
not have a work on this subject or divine names are not interpreted in the books attributed to him. However,
the views of Hanafite-Maturidite scholars regarding the names and attributes of Allah are based mainly on
the perspectives and principles of Abii Hanifa in al-Figh al-Akbar. This work emphasizes that the names of
Allah and the attributes of essence and action (sifat al-dhat and al-afal) are eternal. As a result, the eternity
of attributive adjectives is a rigid principle for the Hanafite-Maturidite line. The attributes of essence (sifat
al-dhat) are hayat (life), kudra (power), ‘ilm (knowledge), kalam (speech), sam® (hearing), basar (sight), and
irada (will), while the attributes of the act (sifat al-af‘l) are to create, to give, to build, to make, to create out
of nothing and so on. Moreover, it is cited that the attributes of Allah are “Allah is knowing” and “He is
powerful with His might” by emphasizing the difference between the divine attributes and the holy names.
The practice of mentioning nouns and adjectives separately was also followed by the Maturidite scholars,
and in this framework, an alternative perspective was created to Mu‘tazila's understanding that disregards
the attributes.

Being a strong advocate of the theological method in Hanafis, al-Maturidi mentions some issues re-
lated to al-asma’ al-husna in his works Kitab al-Tawhid, and Ta’wilat al-Qur’an. In Kitab al-Tawhid, it is stated
that Allah’s having names and attributes is well established by means of naqli (from the Qur’an and hadiths)
and ‘akli (rational) proofs.*® However, a detailed explanation for these names is not included. This work
includes detailed discussions of the fact that the attributes of Allah with different nouns and adjectives do

*  al-Ghazali, al-Magsad al-asna, 45.

¥ al-Ghazali, al-Magsad al-asna, 60-149.
8 For example, al-Ghazali refers to the views of Abii-‘Ali al-Farmadi (d. 477/1089), one of the important Siifis of the Nakshbandiyya
line (tarika-yi Nagshbandiyya). “For more information, see al-Ghazali, al-Magsad al-asna, 150-156.

¥ al-Ghazali, al-Magsad al-asna, 164-167.

0 Abi Mansir al-Maturidi, Kitab al-Tawhid, Critical ed. Bekir Topaloglu - Muhammed Arugi (Ankara: ISAM Yayinlari, n.d.), 97.
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not require similarity to those of the creatures and His takwin (bringing into existence) attribute. In Ta’wilat
al-Qur’an, explanations about the meaning of the compound are included in three of the four verses in which
the holy names exist.” There are also comments on subjects, such as the meaning of ninety divine names in
the mentioned work and whether it is permissible to use these names to refer to anyone else than Allah.
Furthermore, in both works, it is seen that such subjects as hadith narrations about al-asma’ al-husna, the
number ninety-nine, and the meaning of the word 'ahsa (count)' are not mentioned. In these works, it is
implied in the comments that al-Maturidi is an advocate of tawqifi understanding. Ta’wilat al-Qur’an is
among the sources that al-Saffar cites.

As mentioned in the related literature, Hanafi jurist and the Qur’an commentator Aba Bakr Ahmad b.
‘Ali al-Razi (d. 370/981), who is also known as al-Jassas, has a book named Sharh al-asma’ al-husna. However,
no copy of this work has been identified so far.”” al-Saffar does not refer to this work either.

One of the Hanafite-Maturidite scholars, Abii Shakiir al-Salimi (d. after 460/1068) covered al-asma’ al-
husna under a separate section in his book titled Kitab al-Tamhid fi bayan al-tawhid.”® This section discusses
the verses and hadith narrations that mention al-asma> al-husna. It also explains the notions of *ism - mu-
samma (the name - the named) and critizes Mu‘tazila's views on these concepts. Moreover, it mentions issues
such as the number of names, the tawqifi perspective of names, and the names of prophets and angels.”* al-
Salimi points out that the knowledge of the essence of Allah can be gained through His names and attributes
when he discusses issues related to al-asma’ al-husna.” Angelika Brodersen claims that al-Salimi’s work is
not sufficient to carry out profound research on al-asma’ al-husna, due to the absence of detailed arguments
about the names of Allah and the failure to deal with the names separately.”® However, in our opinion, it is
necessary to acknowledge that al-SalimT’s is a pioneer in this area and his work is a prominent source since
he examines al-asma’ al-husna in an independent section within the Hanafite-Maturidite theological litera-
ture.

We should mention that the book titled Tabsirat al-adilla by Abt I-Mu‘in al-Nasafi (d. 508/1115), who
lived in the same era with al-Saffar, failed to address the meaning, source, number, and implications of the
compound of al-asma’ al-husna.”” However, in his other work, Bahr al-kalam, he discusses the *ism - musamma,
which has a direct theological content.”® Considering the books that have survived until today and were

L al-A‘raf 7/180, al-Isra> 17/110, al-Hashr 59/24. For the details of these verses interpreted by al-Maturidi, see. Ta’wilat al-Qur’an,
Critical ed. Ahmet Vanlioglu etc. (Istanbul: Mizan Yaynevi, 2006), 6/121-122; 8/337-338.

2 For detailed information, see Mevliit Glingér, “Cessas”, Tiirkiye Diyanet Vakfi Islam Ansiklopedisi (Istanbul: TDV Yayinlari, 1993),
7/428; Brodersen, “Das Kapitel iiber die‘schénen Namen Gottes’ im Talhis al-adilla”, 383.

53 Abi Shakdr al-Salimi, Kitab al-Tamhid fi bayan al-tawhid, Critical ed. Omiir Tiirkmen (Ankara: ISAM Yayinlari, 2017).
> al-Salimi, al-Tamhid, 148-149.

> al-salimi, al-Tamhid, 144; Omer Sadiker, Ebii Sekiir es-Salimi'nin Kelam Anlayisi (Adana: Gukurova University, Graduate School of

Social Sciences, Ph.D. Dissertation, 2019), 143-160.

> Brodersen, “Das Kapitel iiber die ,,schénen Namen Gottes" im Talhis al-adilla”, 382.

57

Abi I-Mu‘in al-Nasafi, Tabsirat al-adilla fi usil al-din, Critical ed. Hiiseyin Atay - Saban Ali Diizgiin (Ankara: Diyanet isleri Baskan-
lig1, 1993).

% Abii 1-Mu‘in al-Nasafi, Bahr al-kalam, ed. Wali al-din M. $alih al-Farfur (Dimashq: Maktabat al-Farfar, 1421), 138-140.
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mentioned earlier in this article, it can be said that the work focusing on the use of al-asma’ al-husna as
evidence in theological issues was not compiled by the Hanafite-Maturidite scholars during the pre-Saffar
period.

Although al-Saffar's contemporary Ash‘ari scholar al-Ghazzali wrote a distinct book about divine
names, his interpretation of al-asma> al-husna and that of al-Saffar's in Talkhis al-adilla are fundamentally
different in terms of their starting points. Although both primarily make linguistic explanations in their
works, al-Ghazali seems to have preferred to interpret al-asma al-husna in the context of learning moral
and exemplary lessons. However, after providing linguistic descriptions, al-Saffar analyzes and interprets
the subject with a theological point of view to resolve theological issues. Although al-Saffar's pen name is
“zahid (Ascetic),” his ascetism is an abstention in terms of avoiding world commodities, politics, and rulers,
not in a sense that opens doors to inspiration and esoteric interpretations. In this sense, he is a theologian
who maintains that Islamic theology does not see inspiration as a common source of information and strug-
gles against esoteric interpretations. His work and interpretations also conform with the essence of kalam.

Although al-Saffar follows a similar method with ‘Abd al-Qahir al-Baghdadi with respect to using al-
phabetical order, revealing the theoretical framework of the related concepts and addressing the linguistic
aspects of the names, he differs from al-Baghdadi in reporting information about the theological of inter-
pretation of al-asma. Likewise, al-Saffar seems to follow a similar method with al-Halimi in terms of intro-
ducing a topical classification of the names related to the existence of Allah, the unity of God, his creation
and management of the universe, and their interpreting the issues regarding Godhood within the scope of
al-asm2’ al-husna, yet he differs from al-Halimi in that he deals with these in connection with many issues
of Islamic theology, particularly with the problems related to God’s decree, destiny, and the Afterlife.

al-Saffar's principles and interpretations about al-asma’ al-husna can be thought of as an effort to fill
an apparent gap because Hanafite-Maturidite scholars did not compile any books or book sections in this
field. When al-Saffar's work is analyzed, it can be said that he attempts to re-compile this subject by referring
to earlier scholars as he cites linguists along with hadith, and theology scholars of the early period. Given
the books of contemporary scholars, such as al-Ghazali, on al-asma’ al-husna and the limited content on al-
asm2’ al-husna produced by Maturidite scholars, the value of al-Saffar's book could better be understood in
terms of Hanafite-Maturidite kalam literature.

2. al-Asma’ al-husna in Talkhis al-adilla

al-Saffar discusses the subject of al-asma’ al-husna under two headings in his theological book named
Talkhis al-adilla. In the first, he provides theoretical information about the beautiful names of Allah.” He
initially addresses the issues of the name (’ism) and attribute (sifat) distinction as well as the >ism - musamma
(the name - the object named) and the naming (tasmiya). He provides very detailed explanations of these
concepts in terms of language. The second part explains one hundred seventy-seven al-asma’ al-husna, from
the name Allah to al-Hadi (the Guide) one by one in alphabetical order.®® He supplies the derivations of these

*° al-Saffar, Talkhis al-adilla, 1/341-390.
€ al-Saffar, Talkhis al-adilla, 1-2/395-652.
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names and groups them under one hundred thirty-nine headings. This part is characterized by extensive
content and richness and can be a book on its own right; it corresponds to one-third of the 912-page work.
al-Saffar deals with issues of Godhood regarding Allah's names and attributes in a section of 322 pages (pages
332-654). A large portion of this section consists of the interpretation of the beautiful names of Allah. It
includes the analysis of divine names in terms of language, evidence for tawgif, and explanations of relevant
theological issues. Therefore, it can be said that his theological thought and especially his understanding of
Godhood rests on al-asma’ al-husna.

al-Saffar explains one hundred fifteen divine names by mentioning the evidence from the Qur’an. It
is already known that the ten names for which he presented no evidence are attributed to Allah in the verses.
Therefore, one hundred and twenty-four of the divine names he explained in his book have Qur’anic refer-
ences. This corresponds to nearly 70% of one hundred seventy-seven names addressed in Talkhis al-adilla.
The al-asma’ al-husna explained by him overlap with the ninety-two of the names in the list of al-asma” al-
husna narrated by al-Tirmidhi and eighty-five of those mentioned in the narration by Ibn Madja. The num-
ber of names addressed in al-Tirmidhi and Ibn Madja but not in Talkhis al-adilla is seventeen. A joint analysis
of the repeating names of al-Tirmidhi and Ibn Madja's list of al-asma> al-husna would reveal that the one
hundred and seven names in these lists are the same as the divine names explained by al-Saffar. However,
he refers to sixty-seven additional names, which are not mentioned in neither of the narrations.®" In this
respect, the list of the beautiful names of Allah in Talkhis al-adilla contains more names than the list in the
hadith. This substantiates the suggestion that the hadith, which contains number ninety-nine regarding al-
asm2’ al-husna, is understood by al-Saffar as a figure of speech.

al-Saffar addresses theological issues while explaining the sixty-five of al-asma> al-husna in his book.
Considering the names for which he does not offer theological interpretations to avoid repetition due to
near-synonymity, the number of the divine names he explained in terms of theology reaches one hundred
fifty. For example, he deals with the principle of tawhid (the divine Oneness) within the explanation of Al-
lah's names. In the names related to the divine Oneness, such as al-Mutawahhid (the Solitary), al-Mutafarrid
(the Matchless), and al-Wahid (the One), the reader see the notation “We provided the meaning of this name
earlier” and is directed to an earlier section where the names were the first explained. The percentage of
the divine names addressed in connection with theological subjects is approximately 85%. Therefore, in
Talkhis al-adilla, the finding Allah's names are theologically discussed and explained is further supported.
The explanation of these one hundred seventy-seven names through a theological lens shows the authen-
ticity of Talkhis al-adilla within the Hanafite-Maturidite literature.

al-Saffar interprets some of the names by associating them with more than one theological issue. For
example, in the name al-Mujib (the Responder), by mentioning whether the invocation (du‘@) of the infidel
will be accepted or not, he criticizes Mu‘tazila for the principle of aslah (God is bound to do the best). Ac-
cording to him, a good understanding of the meaning of the name al-Mujib would falsify those who claim
that Allah will only accept the invocations of believers. Besides, in the interpretation of this name, he also
offers theological explanations regarding the issue of takfir (accusation of unbelief) and the acceptance of

61

Table-1: Divine names according to al-Saffar, https://dergipark.org.tr/tr/download/journal-file/18714.
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prayers by prophets as a miracle (mu$iza).® Another example for this point can be the name al-Khaliq (the
Creator). In the interpretation of this name, al-Saffar, in line with the principle of wahdaniyya (uniqueness),
rejects the Mazdaeans' (Majiis) dualist God concept and Ahmad b. Habit's (d. 232/846-847) claim that there
exists two gods; One is the eternal Allah, and the other is the created Jesus Christ born from Mary.” While
explaining the name of al-Khaliq (the Creator), he elucidates the relation between takwin (bringing into ex-
istence) and mukawwan (brought forth), one of Allah's attributes of essence (sifat al-dhat); he stresses that
these concepts are not the same. Al-Saffar criticizes al-Ash‘ari and point outs that Allah's attributes of action
(sifat al-afial) are considered among attributes of essence (sifat al-dhat).**

While dealing with the meanings of divine names, al-Saffar is hardly contented with offering theolog-
ical explanations, so he attempts to reject the views of different religions, sects, and philosophical move-
ments that run counter to the Islamic belief by engaging in 'defense' activity. Therefore, the interpretations
of Allah's beautiful names, which are far beyond lexical meanings, can be considered as an effort to build a
holistic theological understanding that includes the concepts of Allah, the world, and human.

3. al-Saffar's al-asma’ al-husna interpretation method

al-Saffar interprets al-asma’ al-husna both linguistically and theologically. This seems like a clear re-
flection of his scholarly personality because al-Saffar, who is of Arab origin, has a good command of the
Arabic language. It is understood that he gained his knowledge of Arabic from his grandfather Aba Nasr
Ishaq b. Ahmad al-Saffar (d. 405/1014), a scholar interested in syntax, through his father. Madkhal ila Kitab
Sibawayh, Madkhal al-saghir fi al-nahw, and al-Radd ‘ala Hamza fi hudiith al-tashif are Abt Nasr al-Saffar's books
on linguistics. Madkhal is about Sibawayh's al-Kitab on Arabic grammar. This work is also among the primary
language sources of Badr al-Din al-Zarkashi's (d. 794/1392) book titled al-Burhan fi ‘uliim al-Quran, which is
related to understanding the Qur’an. Abai Nasr al-Saffar wrote his book al-Radd ‘ala Hamza fi hudiith al-tashif,
which deals with the spelling errors in Arabic, as a refuttal to the book named al-Tanbih ‘ala hudith al-tashif
by Hamza al-Isfahani (d. 360/971), a scholar of linguistics and syntax. al-Isfahani's work al-Tanbih focuses on
spelling and punctuation errors committed by linguists, literary men, poets in text and poetry. This work
by Abi Nasr al-Saffar’s has been used as a source by many authors such as Yakit al-Hamawi (d. 626/1229)
and Ibn Khallikan (d. 681/1282).% The fact that Abi Nasr al-Saffar wrote a rebuttal to such a book indicates
his good command and knowledge of Arabic. It can be noticed that his expertise in Arabic, which he had
inherited from his family, gave al-Saffar an advantage in the field of theology, particularly in his interpre-
tation of al-asma’ al-husna. This is because his linguistic competence reveals itself not only through philo-
logical and semantic explanations that he offered while explaining and proving his views but also through
the references he made to pre-Islamic period poems and early period linguistic works.

¢ al-Saffar, Talkhis al-adilla, 2/597.
¢ al-Saffar, Talkhis al-adilla, 1/458-459.
¢ al-Saffar, Talkhis al-adilla, 1/460-462.

®  See Demir, Saffar'm Keldm Yontemi, 166-167.
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In his book, al-Saffar uses mainly the semantic method, which refers to inferencing based on form-
meaning analysis and the logic of the Arabic language.*® Studies on al-Saffar's understanding of theology
have suggested that he frequently utilized semantics, including the interpretation of al-asma> al-husna in
his work.”” The purpose of using this method is to prevent attempts to impose meanings that are not in-
cluded in the etymological origins of words, particularly religious concepts.*”® In line with the method he
uses when explaining al-asma’ al-husna, he initially attempts to detect the root that forms actual meaning (’asl
al-wad) of the word within the language it belongs to. The sensitivity that he displayed; that is, “the preservation
of the original meaning from which words originate” is based on the understanding that Allah forms up language
by giving words their actual meanings. For this reason, he opposes the view that language is a human prod-
uct by origin.”® According to his understanding, the source of both language and the divine names is Allah.
Therefore, the holy names should be given meaning after tracing back to the original meaning of the words
that make up the name's root.

The second basic principle that al-Saffar sticks to in his interpretation of al-asma’ al-husna is the belief
that name and attribute are distinct from each other.”® He bases this principle on linguistic explanations. For
example, he claims that linguistically considered, 'alim (scholar)' is a name, and the word '‘ilm (knowledge)'
is an attribute. By referring to language scholars, he defends his view, highlighting the prevalence of the
idea that “names are derivatives, and the adjectives are infinitives”. His aim in persistently defending this
principle is to reject Mu‘tazila's understanding of divine attributes. Mu‘tazilite understanding rejects the
notion that the derived attributes hayat (life), ilm (knowledge), irada (will), qudra (power) and so forth are
considered self-existent with Allah (q@’im bi-dhatihi). It also posits that accepting it will damage the principle
of tawhid (the unity of God) because Mu‘tazilite scholars thought that the attribution of these to Allah would
require accepting the multiplicity of eternals other than Allah's essence (ta‘addud al-qudama). They consid-
ered this as a contradiction to the unity of Allah.”

al-Saffar's other principle is that al-asma’ al-husna cannot be limited to a certain number. In this context,
he thinks that the statement in some narrations that Allah has ninety-nine, a hundred minus one, names is
far from being a numerical limitation. According to him, restricting Allah's names to a certain number is
not right. The expression “a hundred minus one,” in the hadith was added to emphasize number ninety-
nine. According to him, ninety-nine is an intentionally used figure of speech, which expresses the infinity

Demir, Saffar'in Keldm Yontemi, 475.

¢ For detailed information, see Demir, Saffar'm Keldm Yéntemi, 475-480; Galip Tiircan, “Kelamin Dil Uzerine Kurdugu Istidlal Sekli -

Bakillant'nin Yaklasimi Baglaminda Bir Degerlendirme”, Siileyman Demirel Universitesi llahiyat Fakiiltesi Dergisi 27 (Aralik 2011),
130-131.

% Regarding al-Saffar’s use of the semantic method, see Demir, Saffdr'in Keldm Yéntemi, 475-480.

© al-Saffar, Talkhis al-adilla, 1/374.

™ al-Saffar, Talkhis al-adilla, 1/360.

"t The true forms of the attributes of Allah in the Mu‘tazili Kalam are al-‘Alim (the Omniscient), al-Qadir (the Powerful), al-Hayy
(the Living) and al-Mu‘id (the Restorer). See Qadi ‘Abd al-Jabbar b. Ahmad al-Hamadhani, Sharh al-usiil al-khamsa, trans. ilyas
Celebi (Istanbul: Tiirkiye Yazma Eserler Kurumu Baskanligi, 2013), 1/210-214. For the detailed views of Mu‘tazila about the es-

sence-attribute discussion and the theory of ethics they put forward to solve, see Orhan Sener Kologlu, Ciibbdiler’in Kelam Sistemi
(Ankara: ISAM Yayinlari, 2017), 240-249.
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of Allah's names'. al-Saffar bases this view on the 180th verse of Sirat al-A‘raf which mentions as al-asma
al-husna without reference to any number, and he presents this verse as evidence that its meaning cannot
be limited. He does not consider it right to interpret the verb 'count' in the same hadith as counting with
language/tongue because when the word is given the meaning to calculate, it is concluded that those who
count these names will go Paradise. He contends that the act of 'counting' here means to 'know'. He bases
his opinion on the verb ' ja>f: to count' in verse “l:iz 5 2 8" >, by saying that the verb 'count' does not
mean a numerical counting operation wherever it is used. Otherwise, it is necessary to say that Allah per-
formed a numerical counting action with this verse in the Strat al-Jinn, which would not fit his reputation.”

Another interpretation principle of al-Saffar regarding al-asma’ al-husna is formulated as La ta‘til wa-
la tashbih; La jabr wa-1a tafwid: neither the divesting of the conception of Allah of all attributes (ta‘til), nor
comparing Allah to the created (tashbih); that is, neither absolute compulsion (jabr), nor whole delegation
(tafwid).”* He uses this principle with reference to Abli Hanifa.” According to this principle, it is not correct
to isolate Allah from the divine attributes and not ascribe any attribute to him (ta‘til), as Mu‘tazila did. Also,
the agnostic understanding of tafwid that God has no will concerning human actions and leaves them to
their discretion (tafwid) is not accurate.”® By mentioning this principle, al-Saffar stresses that the divine
names need to be comprehended without considering ta‘til and tafwid. Again, with this principle, he opposes
the comprehension of Allah's names in a way that will entirely deprive people of free will (jabr), as in the
understanding of Jabriyya. Based on the same principle, he also rejects the idea of comparing Allah to the
created (tashbih). In the explanation of the name al-Jamil (the Beautiful), al-Saffar includes a discussion
about whether this name can be attributed to ‘Allah's face (wajh).”” He concludes that the name al-Jamil
cannot be attributed to the God's face (wajh); that is, what is meant when saying “Allah is beautiful” is not
the physical (face) beauty, but that Allah is free from defects and deficiencies (tanzil). In this context, he
criticizes the Mushabbiha because of the mistake of comparing God to the created.”

al-Saffar tries to understand and explain al-asma’ al-husna based on the main principles we outlined
above. As the first step, he aims to identify what root the divine name he deals with is derived from. Sec-
ondly, he conveys linguists' opinions about the meaning of the word in question and considers usage exam-
ples in the verses. He tends to identify the meaning of the word in the verses. Third, he considers theological
issues related to the divine name that he determined. The purpose of his theological explanations is to reveal
the views of the Ahl al-Sunna in general, and Hanafi-Maturidis in particular and to reject opposing ones. al-
Saffar uses the power of these divine names to reject and refute beliefs and ideas that oppose to Islamic
belief. He considers this as a duty of Islamic theology. In this context, for example, the three oldest sects of

7 “That he may know that they have conveyed the messages of their Lord; and He has encompassed whatever is with them and has enumerated
all things in number”. al-Jinn 72/28.

7 al-Saffar, Talkhis al-adilla, 1/370-371.

™ al-Saffar, Talkhis al-adilla, 1/400.

> This word is also attributed to Abl Hanifa in the commentary of al-Tahawi. For detailed information see Isma‘il b. Ibrahim al-
Shaybanti, Sharh al-agida al-Tahawiyya (Beirut: Dar al Kutub al-‘Timiyyah, 2018), 21.

76 For detailed information, see ilyas Celebi, “Sifat”, Tiirkiye Diyanet Vakfi islam Ansiklopedisi (Istanbul: TDV Yayinlari, 2009), 37/102.
77 al-Qasas 28/88; al-Rahman 55/26-7

8 al-Saffar, Talkhis al-adilla, 1/429-430.
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Christianity, Yakiibiyya (Jacobites), Nastiriyya (Nestorianism), and Malkaiyya (Melkites) deal with and criti-
cize the divine names related to the principle of the unity of God. Accepting al-asma’ al-husna as a frame-
work, he also rejects tabi'iyyin (the natural philosophers), al-Dahriyyin (the materialists), Thanawiyya (the
dualists), and those who believe in incarnation (huliil). By using the divine names as evidence, he attempts
to refute the Jahmiyya, Jabriyya, Ash‘ariyya, and Mu‘tazila sects based on their views that he thinks are against
the Islamic belief. al-Saffar's interpretation of al-asma’ al-husna constitutes 84% of the pages on which the
views on the Godhood are covered in Talkhis al-adilla. This shows al-Saffar’s attempt to base the understand-
ing of Godhood on Allah's beautiful names. The study of al-asma’ al-husna in the Hanafite-Maturidite liter-
ature from a theological perspective reveals the value of this work.

4. al-Saffar's using al-asma’ al-husna as evidence in theological issues

al-Saffar lists al-asma> al-husna alphabetically and interprets the names through the semantic method
apparent in Talkhis al-adilla. Using this semantic method, he attempts to deduce the meaning of each divine
name he examines and goes on to explain the theological issues existing in the holy name's meaning. The
theological issues that he addresses based on al-asma’ al-husna include knowledge, existence, Godhood, di-
vine attributes, prophethood, the God’s decree (qad@) - destiny (Qadar), and the Afterlife. However, it should
be noted that al-Saffar did not address the issue of the caliphate (khilafat) while explaning Allah's beautiful
names. He discussed it in Talkhis al-adilla under a separate heading without associating it with the divine
names.” It is nice to see that the issue caliphate, which has legal and political aspects, is addressed without
reference to holy names and that the divine names are not involved in political interpretations.

4.1. Knowledge - Existence

al-Saffar, in his book Talkhis al-adilla, discusses knowledge (“ilm) in a separate section. While explaining
al-asm2’ al-husna in alphabetical order, he directs the reader to this section so as to avoid repetition when
he addresses the names al-‘Alim (the All-knowing), al-‘Alim (the Knower), and al-‘Allam (the Most Knowing).
There are many similar examples. Therefore, the lack of theological interpretations for some names is due
to their appearing under a separate heading elsewhere in the book, and the reader is notified about this in
the relevant entry.*

He examines existence under a separate heading in the first part of his work. However, he does not
provide any interpretations about al-asma> al-husna here and offers them in the description of the divine
names associated with existence. In this context, while explaining the name al-Mubdi’ (the Starter), he ap-
parently attempts to prove that Allah's creating concerns everything existent (mawjiid) or non-existent

7 al-Saffar discusses books, tradition, ijma and the names of the caliphs in the order they became the caliphs, after the death of

the Prophet Muhammad, and touches on the issue of whether imams are Quraysh, see al-Saffar, Talkhis al-adilla, 1-2/169, 801-
842.

& For information, see al-Saffar, Talkhis al-adilla, 1/73-133.
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(ma‘diim), and that He not only created the objects, but also the‘arad (accident). Then he tries to refute the
opposing view.*!

4.2. Godhood

al-Saffar determines the meaning of the concepts of ’ism, wasf, and musamma using the linguistic
method before beginning to explain the names of Allah in alphabetical order. He then focuses on the rela-
tionship between divine names and the musamma (the named). As it is known, if thre is a the relationship
between the names of Allah and His essence (dhat); that is, the divine names and attributes are the same or
different is addressed under the title of the *ism - musamma (the name - the named) in Islamic Theology.*
This subject constitutes a subheading of divine attributes. Jahmiyya, Mu‘tazila, and Shi‘i theologians are of
the opinion that the name is different from the named. This understanding is based on the idea that if the
name and the attributes were the same, more than one gadim (pre-eternal) entity would be formed and that
the belief of the Oneness and Unity of God would be harmed. However, most of the theologians of Ash‘arite
and Maturidite advocated that the names and attributes of Allah are not separate from His essence (dhat).
Therefore, it does not contradict the belief of al-tawhid.*

al-Saffar commences with identifying the origin and essential meanings of ’ism - musamma. Accord-
ing to him, the ’ism is “what signifies a certain meaning without a time limit [absolute meaning]”*; the mu-
samma is the one that is referred to as a name like Zayd and Amr [the truth itself], and the tasmiya is the word
that refers to the meaning in the named.* He cites syntax scholars such as Khalil b. Ahmad (d. 175/791),
Sibawayh (d. 180/796), and Abl ‘Ubayda Ma‘mar (d. 209/824) to back up his views on this issue. Later, in
pursuit of further support for his own opinion, he refers to the views of earlier period theologicans Abu I-
‘Abbas al-Qalanisi, ‘Abdallah b. Sa‘id al-Qattan (d. 240/854), and Harith b. Asad al-Muhasibi (d. 243/857).
According to him, the ’ism and the musamma are the same because what is meant by the name is the named
itself.* For example, when the sentence “I divorced Zaynab” is used, the marriage bond ends with the entity

called as “Zaynab”, not the name “Zaynab”.*’

al-Saffar also provides explanations regarding the source of the divine names because after the unity
of the name and the named is put forward, the problem that by whom the named will be named arises. He
insists that these names are unchangeable. The names of Allah mentioned in the Qur’an and hadiths are in
the highest (al-martaba al-<ulya) order. It is impossible for someone other than Allah Himself to name Him

8 Mu‘ammar b. ‘Abbad and his companions believe that Allah created only objects, and objects form ‘arad. For this view and the

explanation of al-Saffar, see Talkhis al-adilla, 2/549.
8 For detailed views of Maturidite scholars on the name-musamma relationship, see al-Maturidi, Kitab al-Tawhid, 160-165; al-
Salimi, al-Tamhid, 144-145; al-Nasafi, Tabsirat al-adilla, 1/160-177; Nir al-Din Ahmad b. Mahmud al-Sabiini, al-Bidaya fi usil al-din:
Matiiridiyye Akaidi, trans. Bekir Topaloglu (Istanbul: IFAV Yayinlari, 2015), 70-73.
& flyas Gelebi, “Isim-Miisemma”, Tiirkiye Diyanet Vakfi Isldm Ansiklopedisi (Istanbul: TDV Yayinlar1, 2000), 22/549-550.
8 al-Saffar, Talkhis al-adilla, 1/345-346.
& al-Saffar, Talkhis al-adilla, 1/346-347.
86

For the examples given by al-Saffar on the assumption that name and musamma are the same, see Talkhis al-adilla, 1/348-350.

8 al-Saffar, Talkhis al-adilla, 1/350.
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with a name suitable to His glory.” For this reason, al-Saffar attempts to reveal the source of the names
attributed to Allah from the verses and hadiths. There are divine names in his book for which he does not
mention evidence concerning its source. It should not be thought that he did not present evidence for these
names as he was unable to obtain it. The reason why he did not mention the source of these names might
have been because he thought that everybody knew the origin of these names in the Qur’an and the hadiths,
or that he had previously explained the meanings of these names in his book. For example, although he
discusses the theological interpretations that Allah is eternal in the name of al-Bagi (the Eternal), he is ob-

served to cite a related verse “Everything will be destroyed except His face (wajh)”®

as evidence regarding
his name instead of a verse in which this name is directly mentioned. This could be due to the fact that the
name al-Baqi is included in the Qur’an is a well-known issue and that the meaning of the name is clearly

stated in the verse in the Siirat al-Qasas.”

The advocates of tawqif can be divided into two groups: The first includes those who think it is inap-
propriate to derive a name for Allah from the concepts that refer to Allah in the form of a verb in the Qur’an
and hadiths. The second includes those who welcome the use of the derivations of the verbs in the Qur’an
and hadiths, such as active participle (‘ism al-fa‘il) and passive participle (‘ism al-maftl) forms for Allah.”" al-
Ghazali can be given as an example for those who support this understanding. al-Saffar does not see any
harm in giving God the names derived from the verbs used for Allah in verses and hadiths either. For exam-
ple, in the sixth verse of Surat al-Tawba, the verb “hear (s.)” is attributed to God. al-Saffar uses the name
“ebdi al-Sami® (the Hearer)”, which is anoun derived from this verb. The number of divine names he narrates
in this form is twenty-six. The names derived from the verbs constitute 14% of the one hundred seventy-
seven holy names that al-Saffar explains in his book.” The derived names and verb origins are shown in
Table 2.

Table 2: Divine names derived from the word according to al-Saffar

Verbs attributed to Allah in the The Derived names
Qur’an
«S>: Ruled S al-Hakim (The Wise): The One that rules
dy: Gave sustenance aiph al-Razzaq (The All-Providing): The One that gives sustenance
st to hear et al-Sami® (The Hearer): The one that hears
=t Covered Sl al-Satir (The Veiler of sin): The one that covers sins

8 al-Saffar, Talkhis al-adilla, 1/391.

® al-Qasas 28/88

*  al-Saffar, Talkhis al-adilla, 2/306-307.

1 Kologlu, “Esméa-i Hiisna’da Tevkifilik - Kiy4silik Problemi”, 242-251.
°2  al-Saffar, Talkhis al-adilla, 1/490-491.
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12t Witnessed
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! Knew

! Knew

ot To forgive
ot To forgive
Je: Superior
=k Opens

»6: The mighty, the One that is
incapable of nothing

¢4 al-Qayytim (the Self-subsist-
ing): The One that controls all

-t He accepted repentance
(tawba)

~e: It was high

+! al-Ahad (The Indivisible): To
be the only

«1: al-Ahad (The Indivisible): To
be the only One

i To dominate

i To dominate

il To dominate

4 al-Majid (The Glorious): To be
famous and honored

«: To be eternal

_+Tal-Akhir (The Last): To be eter-
nal
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al-Shahid (The Witness): The One that witnesses

al-“Afi (The Forgiving): The One that forgives

al-‘Alim (The Omniscient): The One that knows

al-‘Allam (The Absolute knower): The One that knows a lot
al-Ghafur (The All-Forgiving): The One that forgives
al-Ghaffar (The Forgiving): The One that forgives a lot
al-Ghallab (The Victorious): The highly superior

al-Fatih (The Opener): The One that opens

al-Qahhar (The Subduer): The one that is incapable of nothing,
the highly superior and the almighty

al-Qayyam (The Self-subsisting): The One that controls every-
thing that exists

Qabil al-Tawb (The Acceptor of repentance): The One that ac-
cepts repentance (tawba)

al-Muta‘ali (The Exalted): The Supreme

al-Mutawahhid (The Solitary): The only One

al-Wahid (The One): The only One

al-Malik (The Sovereign): The Owner
al-Malik (The King): The Owner

Malik al-Mulk (The Owner of all sovereignty): The Owner of the
property

al-M3jid (The Noble): The One worthy of praise

al-Muqaddim (The Expediter): The eternal One

al-Mwakhkhir (The Delayer): The eternal One
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ay: to help el al-Nasir (The Protector): The One that helps

=2 al-Khaliq (The Creator) Sl al-Khallaq (The Sublime Creator): This name denotes the plenty
of creation made by Allah.

Being one of the proponents of the doctrine of tawqif, al-Saffar is among those who adopt the second
perspective mentioned above. He supports the idea that the origin of divine names is revelational because
he accepted the names derived from the root of the verbs used about Allah in the Qur’an. According to him,
all other names are derived. For instance, al-Qadir (the Powerful) is derived from qudra (power).” Therefore,
he derives divine names from the verbs in the verses or the meanings of these verbs. This method is limited
to four names: al-Mutafarrid (the Matchless), al-Safth (the Merciful), al-Mjid (the Originator), and al-Mu‘id
(the Restorer). al-Saffar sees no harm in attributing the names al-Ahad (the Indivisible) and its synonym al-
Mutafarrid (the Matchless) as well as al-‘Afaw (the Amnesty-giver) and its synonym al-Safth (the Merciful)
to Allah as they bear the same meaning with God's names in the Qur’an. He sees no harm in using al-Mjid
(the Originator) and al-Mu‘dim (the Destroyer), arguing that the meanings of these two names are precise.
He also does not object to using the names mawjud (existent) and ma‘diim (non-existent), suggesting that
nothing but Allah is capable of creating. al-Saffar thinks that the inclusion of the names al-Qadir (the Pow-
erful) and al-Khaliq (the Creator) in the Qur’an suffices for the acceptance of these names. al-Saffar accepts
other names which have the same meaning as the names attributed to Allah in the Qur’an or the names that
are associated with divine names. For him, both the names in the Qur’an and their meanings are the primary
sources for Allah's names. The names which are derived from the meaning are presented in Table 3.

Table 3: Divine Names derived from meaning according to al-Saffar

The Divine names in the Qur’an and the hadiths The Divine names derived from the meaning
231 al-Ahad (The Indivisible) Spizall al-Mutafarrid (The Matchless)
il al-‘Aftw (The amnesty-giver) Cbedl al-Saftih (The Merciful)
Sl al-Qadir (The Powerful), al-Khaliq (the (pandt cansal al-Mucid (The Originator), al-
Creator Mu‘dim (The Destroyer)

According to al-Saffar, the names derived from verbs referring to Allah in the Qur’an and the names
derived from the verbs with the same meaning as the divine names, even if they are not included in the
Qur’an, can be accepted as a name for Allah upon Muslim's consensus (ijma‘).”* As an indication of Muslim's
consensus, he cites examples from Arab poetry and those from Muslims' everyday use® as evidence. For

8 al-Saffar, Talkhis al-adilla, 1/379.
**  see al-Saffar, Talkhis al-adilla, 1/371-373, 391.
> al-Saffar, Talkhis al-adilla, 2/621.
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example, the inclusion of the name al-Talib (the Seeking) in the poem by ‘Abd al-Muttalib b. Hashim (d. 577),
which narrates Allah's sending a flock of common swifts to protect the Ka’bah, is evidence presented by him
showing that this name can be used for Allah because Prophet Muhammad heard this poem and did not
object to the attribution of the name al-Talib to Allah. Moreover, al-Talib is known and used as one of the
names of Allah among Arabs.”

al-Saffar, lists the attributes of essence (sifat al-dhat) of Allah, as hayat (life), ‘ilm (knowledge), sam®
(hearing), basar (sight), will (irada), qudra (power), kalam (speech) and takwin (bringing into existence).” He
used the name al-Hayy (the Living) from the beautiful names of God as evidence for Allah’s attribute of life;
the names al-Basir (the Seer), al-Muhsi (the All-Enumerating), al-Hakim (the Wise), and al-Khabir (the Saga-
cious) as evidence for His attribute of knowledge; the names of al-Sami® (the Hearer), al-Sami¢ (the All-
Hearing), al-Musammi‘ (God hears the word), and al-Wasi¢ (the Boundless) as evidence for His attribute of
hearing; the name al-Basir (the Seer) as evidence for His attribute of sight; the names al-Qadir (the Power-
ful), al-Qadir (the All-Powerful) and al-Mugqtadir (the All-powerful) as evidence for His attribute of will; the
names al-Qadir (the Powerful), al-Qadir (the All-Powerful), al-Mugtadir (the All-powerful), al-Malik (the Sov-
ereign), al-Malik (the King), Malik al-Mulk (the Owner of all sovereignty), al-Halim (the Forbearing), al-Qawi
(the Strong), al-Qahir (the Irresistible Subduer), al-Qahhar (the Subduer), al-Matin (the Firm), al -Dayyan
(the Supreme ruler), al-Mu‘izz (the Giver of honor), al-Mudhill (the Humiliator), and al-‘Aziz (the Precious)
as evidence for His attribute of power; the name al-Hamid (the Praiseworthy) and al-Mutakallim (the
Speaker) as evidence for His attribute of speech; the name al-Khaliq (the Creator), al-Khallaq (the Sublime
Creator), al-Musawwir (the Form-giver), al-Mu‘dim (the Life-taker), al-Mdjid (the Originator) as evidence
for His creating (takwin). However, al-Saffar does not provide any details about divine speech. He discusses
this subject in a separate section apart from where he mentions the holy names.”® An examination of the
related section in which God's speech is addressed would reveal that he interprets God's speech with the
attribute of kalam. It is also clear that he criticizes those who reject Allah’s being Mutakallim, as this equals
to attributing silence and muteness to Him. For the attribute of takwin, he mentions al-Khaliq, al-Khallaq, al-
Musawwir, al-Mu‘dim, al-Mujid, al-Munsi” and Faliku-1'isbah.

Table 4: The theological subjects that al-Saffar addresses in connection with Allah's attributes of es-
sence (sifat al-dhat)

Attribute The Divine names used as evidence Relevant theological
topic
The Divine Life - al-Hayy (The Living) That Allah is al-Hayy is
(Hayat) not related to any

*  al-Saffar, Talkhis al-adilla, 2/501.
7 He uses the word “zat1” for attributes of Allah and states that it is wrong for Ash‘aris to evaluate takwin attribute as an attribute
of act (sifdt al-afal) because he considers it as an attribute of essence. For the classification of attributes, see al-Saffar, Talkhis al-
adilla, 1/460.

% For more detailed information on Allah’s speech (kalam Allah) see al-Saffar, Talkhis al-adilla, 2/747.
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al-‘Alim (The All-knowing), al-‘Alim
(The Knower), al-‘Allam (The Most
Knowing), al-Basir (The Seer), al-Muhsi
(The All-Enumerating), al-Hakim (The
Wise), and al-Khabir (The Sagacious)
al-Muhit (The Encompassing), al-
Mugit (The Nourisher), al-Hafiz (The
Preserver), al-Hafiz (The Guardian),
and al-Raqib (The Watchful)

al-Qadir (The Powerful), al-Qadir (The
All-Powerful), and al-Mugtadir (The
All-powerful)

al-Qadir (The Powerful), al-Qadir (The
All-Powerful), al-Mugtadir (The All-
Powerful), al-Malik (The Sovereign, al-
Malik (The King), Malik al-Mulk (The
Owner of all sovereignty), al-Halim
(The Forbearing), al-Qawi (The
Strong), al-Qahir (The Irresistible Sub-
duer), al-Qahhar (The Subduer), al-
Matin (The Firm), al-Dayyan (The Su-
preme ruler), al-Mu‘izz (The Giver of
honour), al-Mudhill (The Humiliator),
al-‘Aziz (The Precious), al-Mifi (the
Protector), al-Muhaymin (the Domi-
nant), al-Kafi (The All-sufficient), al-
Wakil (The Trustee), al-Mudammir
(The Destroyer), al-Muhlik (The De-
stroying), al-Musta‘an (The One sought
for help), al-Nasir (The Protector), al-
Nasir (The Helper), al-Ghalib (the Dom-
inant) and al-Ghallab

al-Sami® (The Hearer), al-Sami¢ (The
All-Hearing), al-Musammi® (God hears
the word), and al-Wasi¢ (The Bound-
less)

al-Basir (The Seer) and al-Mudrik (The
Seer and Hearer)

cause such as the soul,
spirit and so forth.

the
knowledge of all the ex-

God  possesses

istent (mawjud) and
non-existent
(ma‘dim).

God is capable of creat-
ing anything existent
and non-existent.

The name al-Qadir is
derived from the at-
tribute  of
(qudra). God has power

power

over everything exist-
ent and non-existent.

What is the nature
(mahiyyah) of Allah's
hearing?

What is the nature of
God's sight? Does Allah
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al-Hamid (The Praiseworthy), al-Muta-
kallim (The Speaker), al-Muyassir (The
One makes His servants' path easier),
al-Mubin (The Manifest), al-Shahid
(The All and Ever Witnessing), and al-
Shahid (The Witness)

al-Khaliq (The Creator), al-Khallag

see/know everything
in pre-eternity?

Is divine speech (kalam
Allgh) eternal? The na-
ture of God's speech,
the command of ‘Kun’
of God, Khalq al-Qur’an
(The Createdness of
Qur’an)

Takwin (bringing into

ating (Takwin) (ool B (gradl iyl (The Sublime Creator), al-Badi® (The  existence) and
el U syl S Inventor), al-Musawwir (The Form-gi- mukawwan  (brought

ver), al-Mu‘dim (The Life-taker), and
al-Mjid (The Originator) al-Munsh?
(The All-inventor), Faliq al-Habb wa al-

forth) are not the same.
God's attributes of the
act (sifat al-aftl) are

Nawa (The Splitter of the grain and the eternal. These are not
pit), Faliq al-Isbah (the Splitter of the

dawn)

separate attributes but
rather a part of the at-
tribute of takwin.

al-Saffar does not include a conceptualization in the form of salbi or tanzihi attributes. Considering
the beautiful names of God al-Saffar included in his book and the meaning he ascribed to these names, we
attempted to classify Allah's tanzihi attributes. He mentions the names al-Nir (the Light), al-Awwal (the
First), al-Akhir (the Last), al-Batin (the Hidden), al-Zahir (the Manifest), and al-Mawjtd (the Existent) to
explain the attribute of existence (wujtd), the names al-Awwal (the First), al-Mugaddim (the Preceding), al-
Akhir (the Last), al-Muta’akhkhir (the Later), al-Baqi (the Eternal), al-Qayytm (the Self-subsisting), al-
Qayyam (the Creator and Ruler of the universe) and al-D@’im (the Eternal) to explain the attributes eternity
(gidam) and permanence (baka), and the names Allah, 11ah (God), al-Badi® (the Inventor), al-Khaliq (the Cre-
ator), al-Mudabbir (the Providential ruler), al-Rabb (the Lord), al-Mutawahhid (the Solitary), al-Mutafarrid
(the Matchless), and al-Wahid (the One), and al-Nir (the Light) to explain the attribute unity and oneness
(wahdaniyya) as evidence from al-asma’ al-husna. For the unity of God (tawhid), it is seen that he uses the
names of al-Ghafir (the Forgiver), al-Ghafir (the Oft-Forgiving), and al-Ghaffar (the Pardoner) as evidence
to disprove the practice of attributing partners to God (shirk). He mentions and explains the names al-‘Ali
(the Sublime), al-A‘la (the Highest), al-Muta‘ali (the Exalted), al-Jalil (the Sublime), al-Jamil (the Beautiful),
al-Basir (the Seer), al-Sami® (the Hearer), al-Majid (the Glorious), al-Majid (the Noble), and al-Musawwir (the
Form-giver) as evidence for the God’s not resembling the created (mukhalafa li-al-hawadith). The names al-
‘Azim (the Magnificent), al-Jamil (the Beautiful), al-Basir (the Seer), al-Sami® (the Hearer), al-Sami¢ (the
Hearer), and al-Matin (the Firm) to explain and prove that Allah cannot be physically compared to the cre-
ated. He mentions the names al-Rahman (the Merciful), al-Rahim (the Compassionate), al-Halim (the For-
bearing), al-Hamid (the Praiseworthy), al-Ra’af (the Clement), and al-Jalil (the Sublime) to properly explain
the divine equivalents of the attributes that connotate humane feelings such as wrath (ghadab) and satisfac-
tion (rida) in an appropriate way to befit Allah’s dignity. He uses the names al-Qayytm (the Self-subsisting),
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al-Qayyam (the Creator and ruler), al-Q@’im (the All-Observing and Controlling), al-Malik (the Sovereign),

al-Malik (the King), Malik al-Mulk (the Owner of all sovereignty) as evidence for God’s attribute of self-ex-

istence and self-sufficiency (Qiyam bi T-nafsihi). al-Saffar does not interpret the anthropomorphic attributes,

such as yad (hand) and ‘ayn (eye) in connection with the divine names, but instead prefers to explain them

using the interpretation method (ta’wil).”

Table 5: The theological subjects that al-Saffar addresses in connection with the salbi attributes of

Allah
Attribute

The  Existence

(Wujid)

The Eternity
(Qidam)

The Permanence
(Baga")

The Unity and
Oneness of God

(Wahdaniyya)

Being not like the
created

The Divine names used as evidence

‘_,Auh“ 4_,5-?\ :ij u,:J\
ymgedl bl

Az (¥

‘f,,zﬂ ‘9‘“’“ 4,4-[.3\ 4,4-?\
.ﬂJLg...“ ¢ daall :".HA.“ ‘f\,ﬂ\

Cptadl ¢ il Al cal
Cpandl gl cdmgrdl ()t
i) G el gl sl
s

(o) ¢ ozl ¢ Je ¢ Ao
‘J,.A?“ 4‘}9:,-5\ ‘_},12.51 AFP)\
‘w] ‘r.,bJ ;),.A..n ;@..J\

99

are covered in a separate section,.

al-Nir (The Light), al-Awwal (The First),
al-Akhir (The Last), al-Zahir (The Mani-
fest), al-Batin (The Hidden), and al-
Mawjid (The Existent)

al-Awwal (The First) and al-Muqaddim
(The Preceding)

al-Akhir (The Last), al-Muta’akhkhir
(The Later), al-Baqi (The Eternal), al-
Qayyam (The Self-subsisting), al-
Qayyam (The Creator and ruler), al-
Da’im (The Eternal), al-Samad (The Im-
penetrable), and al-Mutabarak (The
Holy)

Allah, 11ah (God), al-Badi¢ (The Inven-
tor), al-Khaliq (The Creator), al-
Mudabbir (The Providential ruler), al-
Rabb (The Lord), al-Mutawahhid (The
Solitary), al-Mutafarrid (The Match-
less), al-Musawwir (The Form-giver), al-
Wahid (The One), al-Witr (The One), al-
Nir (The Light), al-Ghafir (The For-
giver), al-Ghafir (The Oft-Forgiving),
and al-Ghaffar (The Pardoner)

al-Ali (The Sublime), al-A‘la (The High-
est), al-Muta‘ali (The Exalted), al-
Rahman (The merciful), al-Rahim (The

Relevant theological topic

God has a reality outside of
the mind.

God precedes and eternal-
izes everything that exists.

Allah is permanent and eter-
nal.

Allah is unique in terms of
His attributes. There is no
opposite of Allah. What is
the situation of associator in
the Hereafter? What is the
difference between polythe-
ism and other sins?

God is higher than the cre-
ated, both physically and in
terms of human emotions.

See al-Saffar, Talkhis al-adilla, 2/678-687 for more information about ascribing Allah attributes such as “yad” and “‘ayn”, which
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(Mukhdlafa li-al-  .SY caoldl camedl 3y3 8 Compassionate), al-Jalil (The Sublime),
hawadith) sl St LS SO al-Jamil (The Beautiful), al-Basir (The
39390 cagemmall Seer), al-Sami¢ (The Hearer), al-
Musawwir (The Form-giver), al-Halim
(The Forbearing), al-Hamid (The Prai-
seworthy), al-Ra’if (The Clement), al-
Majid (The Glorious), al-Majid (The No-
ble) al-Kabir (The Great), al-Kubbar (The
Great), al-Akbar (The Most Great), al-
Mashkir (The Praiseworthy), al-Ma‘bid
(The Worshipped), al-Mahmid (The
Glorious) and el-Wadiid (al-Wadad (The
loving).

The Self-Exist- bl (& b ot al-Qayylim (The Self-subsisting), al- Allah is self-existent (qa’im
ence and Self- 4l el (Wbt bl Qayyam (The Creator and ruler), al- bi-nafsihi)
Sufficiency Q&@’im (The All-Observing and Control-
(Qiyam bi-nafsihi) ling), al-Malik (The Sovereign), al-Malik
(The King), and Malik al-Mulk (The
Owner of all sovereignty)

The issue of polytheism (shirk) can be given as an example of the interpretation on the attributes of
essence (sifat al-dhat), and the salbi attributes of Allah discussed with reference to the divine names. al-Saffar
interprets the names al-Ghafir (the Forgiver), al-Ghafir (the All-Forgiving), and al-Ghaffar (the Forgiving)
to elucidate the relationship between faith and deeds as well as associating other gods with Allah. al-Saffar
notes that the name al-Ghafir was derived from “fa - a4 - 22" and means to “cover”. In line with this meaning,
he explains the status of associator (mushrik) in the Afterlife and mentions the difference between shirk and
other sins.'® He initially explains that the gravest sin (kabira) is shirk. Afterwards, he stresses that shirk will
not be forgiven by drawing attention to the verses “Allah will forgive all sins”**" and “Allah never forgives
associating a partner to Him; but forgives any other sin of whomever he wishes”**. Besides, he also highlights the
verses in which it is declared that the associators will only be forgiven if they repent (tawba).'”® Then, he
notes that repentance will clear the associater of the quality of associatorship and that this person's status
will be just like the believers in the Afterlife. This view is based on the knowledge that the associator will
not be questioned for the sin of shirk he committed in the past because his sin will be forgiven thanks to his

104

repentance.'™ al-Saffar states that shirk differs from other sins in that it is not possible for the associater to

be forgiven without repentance. Sins other than shirk are eligible for being forgiven without repentance.

100 al-Saffar, Talkhis al-adilla, 2/517.

191 al-Zumar 39/53.

102 3]-Nisa’ 4/116.

105 al-Furkan 25/68,70, al-Ma’ida 5/73-74. See al-Saffar, Talkhis al-adilla, 2/518.
104 al-Saffar, Talkhis al-adilla, 2/519.
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When a person who insists on a sin dies, he/she can be forgiven by the grace of Allah. However, shirk is not

105

one of these sins.'” As it is understood, al-Saffar prefers to explain the divine names within a theological

context, and he differs from the preceding scholar who wrote works on holy names from this aspect.

4.3. Prophethood

al-Saffar deals with prophethood by referring to the names al-Ba‘ith (the Awakener), al-Rahman (The
Merciful), al-Mujib (the Responder), al-Hadi (the Guide), al-Da‘i (the Inviter), al-Ndr (the Light), al-Muhyi
(the life-giver), al-Mumit (the Life-taker), al-Mu’min (the Believer), al-Warith (the Inheritor), al-Mawla (the
Hepler), al-Muhaymin (the Dominant), al-Wali (the Friend), and al-Ra’Gf (the Clement). However, it should
be noted that he does not elaborate on these names.'*

Table 6: The Divine names al-Saffar uses as evidence in prophethood

Prophethood The Divine names used as evidence Relevant theological
topic
Sending a prophet - J cesl al-Ba‘ith (The Awakener) and al- Sending prophets to
Rahman (The Merciful) every ummah,
Qualifications  of el cOyph al-NGir (The Light), al-Ra’af (The One of the names of
the Prophets Clement), and al-Muhaymin (The Muhammed is Ndr.,
Dominant)
Miracle il commall al-Mujib (The Responder) and al- Isitamiracle that Allah
Muwmin (The Believer) accepts the prayer of
the prophets?

Prophet Muham- (b (i (s (oo al-Hadi (The Guide), al-Da‘ (The In- By sending prophets to

mad as a guide . viter), al-Mawla (The Hepler), and al- His servants, Allah
Wali (The Friend) guides them to what is
right.
Prophets' and Mes- . al-Mu‘id (The Restorer) How are prophets'
sengers' being questioned in  the
questioned in the grave?
grave

105 al-Saffar, Talkhis al-adilla, 2/519-520.

1% For issues such as belief in rasiil (messenger) and nabi (prophet); the difference between messenger and prophet; prophethood,
compassion and custody, and the miracle that Allah gave to His saints, see al-Saffar, Talkhis al-adilla, 1-2/163-169, 801-813.
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Prophet S al-Warith (The Inheritor) Prophet Muhammad as
Muhammad the last prophet and
the end of
prophethood with him

al-Mujib (the Responder) can be given as an example of the divine names al-Saffar refers to in his
discussion of prophethood. According to him, the name al-Mujib is derived from the root “ Gl oy~ 2"
and it stands for “the one that responds to invocation (du‘@). He provides theological explanations regard-
ing the nature (mahiyya) of the response to the invocations of prophets (nabis) and messengers (rasiils) in the

' He claims that prophets and messengers were granted miracles as a response to

elucidation of this name.
their prayers. Consequently, the acceptance of prophets’ invocation is a miracle and proof of prophecy,
whether or not this miracle is performed to invite people to religion upon the question or request of their

tribes.'®

4.4. God’s decree and destiny

al-Saffar discusses the topics of God’s decree (qada’) and destiny (qadar), human acts, and the creation
of evil with reference to the names al-Sadiq (the Truthful One), al-Salam (the Peace), al-Quddds (the Holy),
al-Hamid (the Praiseworthy), al-Barr (the Good), al-Hakim (the Wise), al-Hakam (the Judge), al-‘Adl (the
Just), al-Qadir (the Powerful), al-Qadir (the All-Powerful), al-Nafi¢ (the Good provider), al-Darr (the Harmer),
and al-Mumit (the Life-taker). He used the names al-Mumit (the Life-taker), al-Miifi (the Protector), al-Muta-
waffi (The Life-taker), and al-Mutawafi (The Life-taker) as evidence for the appointed time of one's death
(’ajal). He explains the issue of giving rizq to living things with reference to the names al-Raziq (the pro-
vider), al-Razzaq (the All-Providing), al-Jawad (the Magnanimous), al-Basit (the reliever), al-Latif (the sub-
tle), al-Mun‘im (the Bountiful giver), al-Muti® (the Giver), al-Mufdil (the Bestowing), al-Maliyy (the Rich),
and al-Mani¢ (the Shielder).**

Table 7: The Divine names al-Saffar mentions about God’s decree and destiny

God’s decree and des- The Divine names used as evidence Relevant theological topic
tinty
Creation of the Evil cagodl ¢l M (ol al-Sadiq (The Truthful One), Whether evil, cruelty, and lie can

(oSl oSl oSl W i al-Salam  (The Peace), al-  be attributed to Allah
bl @l adh oW (Jadl Quddis (The Holy), al-Hamid
o) (The Praiseworthy), al-Barr

07 al-Saffar, Talkhis al-adilla, 2/597.
198 al-Saffar, Talkhis al-adilla, 2/597.
109 al-Saffar, Talkhis al-adilla, 2/745.
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(the Good), al-Barr (the
Good), al-Hakim (The Wise),
al-Hakim (The Judge), al-
Hakam (The Judge), al-‘Adl
(The Just), al-Qadir (the
Powerful), al-Qadir (The All-
Powerful), al-Nafi® (The
Good provider), al-Darr (The
Harmer), al-Mumit (the Life-

taker).
Appointed time of s (ol coondd al-Mumit (The Life-taker), Is the death of men determined
one's death (Ajal) al-Mutawaffi  (The Life- by Allah in eternity?

taker), al-Mutawafi (The
Life-taker)

Sustenance (Rizq) Wl oledt B gy al-Raziq (The Provider), al- Does God have to provide His
(Jraiad) ¢ Jandd) couid cidall  Razzaq (The All-Providing), men with halal sustenance? Can
@W ol Sl Sad al-Jawad  (The Magnani-  Allah give His men (much or lit-
cpadl (S ) A mous), al-Basit (The Re- tle) sustenance as he wishes?
Sl (S liever), al-Latif (The Subtle),

al-Mun‘im (The  Bountiful
giver), al-Muti® (The Giver),
al-Mufdil (The Bestowing),
al-Shakir (The Grateful), al-
Shakir (The Appreciative),
al-Wahhab (The Bestower)\
al-Mani¢ (The Shielder), al-
Maliyy (The Rich) al-Qabid
(The Constrictor), al-Kafil
(The Surety), al-Mughith
(The One who sends the bles-
sed rain), al-Mubarak (The
Sublime), and al-Mutabarak
(The Holy)

Sustenance can be given as an example of the controversial issues about the God’s decree and des-
tinty. According to al-Saffar, the names of al-Raziq (the Provider) and al-Razzaq (the All-Providing) are de-
rived from the root “ &~ 33,” and mean “the One that protects His men and supports them”. He understands
in a real sense that Allah gives His sustenance to anyone he wishes and is the One that provides food. There-
fore, the name of al-Raziq, in its true sense, cannot be attributed to anyone other than Allah because no one
apart from Him is powerful enough to create sustenance. Moreover, Allah gives sustenance to anyone in any
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amount he wishes. However, it would not be right to think that Allah is under an obligation to provide it."’
al-Saffar states that Ahl al-Hagg (the people of truth) divides rizq (sustenance) into two parts. The first is
tayyib (clean), and the other is ghayr al-tayyib (non-clean) sustenance."' According to this perspective, ben-
efiting from sustenance can be halal or haram'* as Allah has granted the opportunity to obtain clean or non-
clean sustenance from food and drinks. On the other hand, Allah has forbidden the procurement of suste-
nance from haram and ordered to obtain it from halal. What falls upon men is to turn to the clean ones.'”
Referring to the Ahl al-Hagg, al-Saffar conveys the general view of Ahl al-Sunnah. He uses the name Ahl al-
Hagg to refer to the Ahl al-Sunnah in general and to the Hanafite-Maturidite tradition, in particular. al-
Saffar criticizes Mu‘tazila about sustenance as they think that Allah is the only al-Razzaq due to giving halal
sustenance. According to his account, Mu‘tazila believes that Allah has been praised for the provision of

114

sustenance to his men, and he thinks that this praise is sensible because it is only for halal provision."* al-

Saffar criticizes this understanding of Mu‘tazila when he addresses the names of al-Raziq and al-Razzagq.

4.5, Faith

al-Saffar refers to the name al-Muwmin (the Believer) while elucidating the issue of faith, to the names
al-Ghafir (the Forgiver), al-Ghafir (the Oft-Forgiving), and al-Ghaffar (the Pardoner) to explain the connec-
tion between the practice (‘amal) and faith, to the names al-Mujib (the Responder) and al-Tawwab (the Ac-
ceptor of repentance) while explaining the phenomenon of the accusation of unbelief (takfir), and to the
names al-Tawwab, Qabil al-Tawb (The Accepter of repentance), al-Mu‘afi (The Giver of health), al-Halim (the
Forbearing), al-Ghafir, al-Ghafiir, and al-Ghaffar about the connection between sin and faith, and repent-
ance. On the other hand, he does not mention any divine names as evidence while addressing the issues of
faith-Islam, equality in faith and whether the faith of the person who pretends to believe (mugallid) is
valid.”**

Table 8: The Divine names al-Saffar uses with reference to faith

Faith The Divine names used as evidence Relevant theological topic
Definition of faith gl al-Mw’min (The Be- Whois the believer?
liever)

Faith and practice ool QU il s al-Ghafir (The Forgiver), Is action included in faith or not? What
condl b ol al-Ghaftr (The Oft-For- is the status of those who commit grave
giving), al-Ghaffar (The sins in the Afterlife?

10 al-Saffar, Talkhis al-adilla, 1/480-481.
W al-Saffar, Talkhis al-adilla, 1/481.
W2 al-Saffar, Talkhis al-adilla, 1/481.
13 al-Saffar, Talkhis al-adilla, 1/482.
14 al-Saffar, Talkhis al-adilla, 1/482.

"5 For more details about notions such as faith-Islam, the inclusion of deeds in faith, the exception in faith and the truth of faith,

see al-Saffar, Talkhis al-adilla, 2/699-722, 733-735.
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Takfir el ¢ ladd Pardoner), al-Mujib (The ~ Who could be declared an unbeliever?
Responder), - al-Tawwab Is the repentance of someone who com-
(The Acceptor of Repent-

Repentance ance), Qabil al-Tawb (The
Accepter of repentance), s the prayer of a heretic accepted?
al-Mu‘afi (The Giver of
health), and al-Halim
(The forbearing)

mits the sin of blasphemy accepted?

What are the ideal conditions for re-
pentance?

Whose repentance is accepted?

Is the repentance of a person in his su-
preme moment accepted?

Does Allah have to accept the repent-
ance of His servants?

Faith and Islam - - These were addressed under a separate
heading without establishing a relation-
Exceptioninfaith - - ship with the divine names.

Equality in faith - -

Imitator's faith - -

al-Saffar's interpretation of some of the divine names as they related to faith-action can be given as
an example. He states that the name of al-Tawwab is derived from the root of “ Lb- ww- 5" and the root
verb means returning from sins to Allah's command. He puts forth this name against the question 'whose
repentance shall be accepted?' He claims that the repentance of someone who deliberately kills believer
because of his faith is not accepted. Repentance is valid for each sin. However, it is not valid for those who
deliberately kill someone without any rightful cause. Thus, the verse “Whoever deliberately kills a believer,
his sentence is hell to stay in it forever”** is the proof of this.!” al-Saffar draws attention to the alliance of
the Followers of Sunnah, which he calls as Ahl al-Hagg because Ahl al-Sunnah aligns with the fact that there

118

is no sin graver than blasphemy'®, The verse “Has the message been revealed to him out of [all of] us?”

"1 states that past sins will be forgiven if the sinner returns to

Instead, they are in doubt about My message
faith from blasphemy. It is known that the deliberate killing of someone is also among the sins committed
by heretics. Therefore, even the sin of deliberately killing a man by someone who returns from blasphemy
and begins to believe is forgiven. So, the sin of murder can be forgiven for those who get to be a believer.
From this perspective, according to al-Saffar, the one to be “sentenced to hell” as someone who murdered

someone deliberately as declared in the verse is someone who murders another because of his faith. The

"¢ al-Nisa> 4/93.

W7 al-Saffar, Talkhis al-adilla, 1/425.
18 al-Saffar, Talkhis al-adilla, 1/425.
119 sad 38/8.

ULUM 3/2 (December 2020)



189 | Haciibrahimoglu - Demir, Maturidite Scholar Abi Ishaq al-Saffar’s Understanding of Kalam Based on al-asm@ al-husna

point he takes into consideration is whether the quality of faith continues in the person. As long as faith
continues, the interpretations claiming this person is to stay in eternal Hell lose their consistency.'*

4.6. The Afterlife

al-Saffar explains the stages of the Afterlife, including barzakh (isthmus), al-ba‘th (resurrection), al-
hashr (the reunion of souls), al-hisab (the reckoning), al-mizan (the balance), shafa‘a (the intercession), and
the topics of Heaven and Hell by referring to the names of al-Muhyi (the Life-giver), al-Mumit (the Life-
taker), al-Hasib (the Accounter), al-Jami¢ (the Assembler), and al-D2’im (the Eternal). However, he does not
refer to any divine names when he elaborates on mahshar (the place of assembly), al-mizan, sirat (the bridge
spanning the hell-funnel and leading into the Paradise), and rw’yat Allah (the vision of God)."*" In comparison
to the topics related to the Afterlife, which he associates with the divine names, there is little information
about the shafa‘a in the explanation of the name al-Hasib. This can be attributed to the fact that intercession
is discussed in an independent section.'**

Table 9: The Divine names that al-Saffar uses as an evidence to his eschatological arguments

Eschatological The Divine names used as evidence Relevant theological topic

arguments

The intermediary ool ¢ o al-Muhyi (The Life- What is the intermediary life of believ-
state of human exist- giver) and al-Mumit ers, heretics, fdsigs (transgressor of the
ence between death (The Life-taker) law of God), those who died as children,
and resurrection (Bar- and animals?

zakh)

The Resurrection el ¢ o al-Muhyi and al- How do angels, jinn, and demons get
(Ba‘th) Mumit resurrected?

The Reunion of souls .. al-Muid (The Re- What is the status of children who are
(Hashr) storer) miscarried or religiously non-mukallaf,

and animals in the Afterlife? What is
the status of limbs devoured by wild an-
imals or severed from the body in the
Afterlife? Who is given compensation?

120 al-Saffar, Talkhis al-adilla, 1/425-426.

2L For detailed information on subjects such as the vision of God in the Afterlife (ru’yat Allah) and seeing God in dream, see al-Saffar,
Talkhis al-adilla, 1/274-278.

122 For rational proofs on the bridge (sirat), prayer hall and existence of it and the vision of God in the Afterlife, see al-Saffar, Talkhis
al-adilla, 2/867-911.
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What is the Afterlife of angels, demons,

and jinn?
The Place of the Assem- - - It was addressed in an independent sec-
bly (Mahshar) tion without building a relationship

with the divine names.

The Reckoning (al- bl ool al-Hasib (The Ac- How does Allah call His subjects to ac-

Hisab) counter) and al-Jami¢ count? How will Allah gather His sub-
(The Assembler) jects on the Judgement Day?

The Balance (al-Mizan) - - It was addressed in an independent sec-
tion without building a relationship
with the divine names.

The Bridge (Sirat) - - It was addressed in an independent sec-
tion without building a relationship
with the divine names.

Heaven and Hell e al-Daim (The Eter- Have the Heaven and Hell been cre-

(fanna and Jahannam) nal) ated? Are the dwellers of the Heaven
and Hell stationary or in motion?

The Intercession .- al-Hasib (The Ac- Can Allah forgive anyone whom He

(Shafa‘a) counter) wishes with Shafa‘a (the Intercession of

someone)?

The Vision of God -
(Rwyat Allah)

It was addressed in an independent sec-
tion without building a relationship
with the divine names.

Various issues related ool ol

to the Afterlife

al-Muhyi (The Life-gi-
ver) and al-Mumit
(the Life-taker)

Can the dead be given 'talkin'? What
should be said during talkin? How is the
questioning of a child who is not yet

mukallaf? Is it the corpse or the spirit
that is subjected to the torment of
grave? How does a miscarried baby get
resurrected?

The name al-Mu‘id (the Restorer) can be cited as an example of al-Saffar's use of the divine names as
evidence and basis in the discussion of eschatological subjects. He refers to this name to explain the topic of
hashr (the Reunion of souls). He reveals with linguistic evidence that the word i‘dda means “return to the
original state”. Accordingly, the name al-Mu‘id is derived from the root “ s;(return)”. When the semantic
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properties of concept in the Qur’an is examined, one could recognize that it is used in conjunction with the

2 al-Saffar states that there are six factions with different ap-

concept of ibda (creation out of nothing).
proaches to the resurrection and creation out of nothing within the context of the explanation of these

divine names, and he lists them as follows:'**

a) They were a group that existed between the Prophet Isa (Jesus) and Prophet Muhammad and be-
lieved that there was a creator of the universe and that they would get resurrected after death. In terms of
receiving reward and punishment, they are also subject to the sharia law that Prophet Ibrahim introduced.

b) The second faction believed that Allah is the One, who resurrects His servants after death, but they
did not accept the Messenger of Allah as a prophet and continued to worship their idols. This group includes
people who followed ‘Umar b. Marsad al-Kalbi. They claim that the deceased does not wait in the grave and
travels until they get resurrected. This travel is called “4,”. al-Saffar says that this word is also mentioned

125

in their poems.'” al-Saffar's appears to have enjoyed supremacy in his field of study, due to his ability to
reach the poems of the early period and interpret what the words and concepts they used meant along with

his ability to quote from these poems.

c) The third faction believes that resurrection after death is an act of the creator. Yet they deny the
Afterlife. To reject this perspective, al-Saffar cites many verses that serve as evidence for the existence of
life after death.

d) The fourth faction is the group known as Dahriyya. They deny the existence of a life other than
that in this world. Therefore, there is no ibda‘ and no i‘ada for them. al-Saffar argues that the 24th verse of
Strat al-Casiyah refers to the Dahris and states that the concept of Dahr (time) also appears in their poems.

e) The fifth faction includes those who argue that no information can be obtained about the day of
resurrection and think that any view on this matter is nothing more than conjecture.'*

f) The sixth faction believes in resurrection and ibda‘; however, it continues to attribute partners to
God . According to al-Saffar, Abd al-Muttalib, the grandfather of the Prophet, is included in this group. al-
Saffar based his argument that Abd al-Muttalib believed in resurrection, as apparent in the poem verse “My
Lord! You are al-Mubdi’ (the Starter) and al-Mu‘id (the Restorer)”, which is attributed to him.'”” al-Saffar
rejects the views of Zuhayr b. Abi Salama and Zayd al-Fawaris that the dead do not know zest and pain and
do not hear the cry. According to him, “the dead do know zest and pain in the intermediary life, and if they
are called, they can hear it.'”®

In his claims, al-Saffar basically tries to establish as basis for the death’s not being extinction. There-
fore, he argues that death occurs in the corpse and that Allah has the power to create death. He also adds

12 al-Burdj 85/13.

124 al-Saffar, Talkhis al-adilla, 2/549.

125 al-Saffar, Talkhis al-adilla, 2/550.

126 al-Saffar, Talkhis al-adilla, 2/551.

127 al-Saffar, Talkhis al-adilla, 2/552.

128 al-Saffar, Talkhis al-adilla, 2/552-553.
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that Allah is capable of creating death for rith (the soul/spirit) but will not make it. Besides these, he ad-
dresses whether people who are skinny or fat will be resurrected as is, which is one of the controversial
issues associated with resurrection. He also explains the status of the body limbs severed from the body or

129

devoured by wild animals in the Afterlife and criticizes Mu‘tazila's views on these issues.'”” He claims that

two groups will be resurrected. The first is those to be questioned; the second is those exempt from al-hisab

130

(the questioning). The latter includes babies, children, and majnuns.”’ al-Saffar states that the majority of
Mu‘tazila deny the resurrection of babies, children, and majnuns. He claims that Mu‘tazila committed an
error, thinking that resurrection was only for punishment.”! Referring to the work of Aba Bakr Ibn Farak
al-Isfahani (d. 406/1015), al-Saffar maintains that Ash‘ari considers it reasonable for babies, children, and
majnuns to either be resurrected and go to Heaven or not to be resurrected. However, he states that, ac-
cording to Ahl al-Hagg, the reunion of souls will be for both punishment and blessing, and he argues that

babies, children, and the mentally ill will be resurrected to bear God's blessings.'**

al-Saffar also addresses the concept of %wad, which refers to compensation that humans will receive
in the Afterlife in return for the pain that inflicted them in the world. He criticizes Ash‘ari for approaching
Mu‘tazila with respect to seeing “iwad in the Afterlife as a reward for the scourges and pain encountered in
the world. ‘Iwad is related to Mu‘tazila's principle of justice and the principle of aslah. It is applied to those

¥ According to this view, chil-

who are not obliged to fulfill religious duties, such as animals and children.
dren are resurrected and then taken to Heaven created for them. Only after they have been blessed in ex-
change for ‘iwad will they become earth. al-Saffar believes that children were created as a source of happi-
ness for humankind; that happiness would also be experienced in Heaven, that there would be no question-

ing for them, and that is why Mu‘tazila's understanding of ‘iwad is flawed."*

According to al-Saffar, the resurrection of wild animals, insects, and birds is proven with al-nass.

These creatures are resurrected; however, then they become earth. al-Saffar quotes Ibn Fiirak, who says that

135

Ash‘ari believe in the resurrection of animals." al-Saffar believes that these animals' renewal will not be to

practice ‘iwad but to manifest Allah's power. However, Abii 1-Qasim al-Ka‘bi al-Balkhi (d. 319/931) suggests

129 al-Saffar, Talkhis al-adilla, 2/570.
130 al-Saffar, Talkhis al-adilla, 2/570.

31 al-Saffar, Talkhis al-adilla, 2011, 2/570. Qadi ‘Abd al-Jabbar finds it contrary to the principle of justice of God that children might
experience the hellish punishment because of their mushrik parents. By adressing the subject under a separate heading, he
states that semi-evidence supports his view. See Qadi ‘Abd al-Jabbar b. Ahmad al-Hamadhanti, Sharh al-usil al-khamsa, trans. ilyas
Gelebi (Istanbul: Tiirkiye Yazma Eserler Kurumu Baskanligi, 2013), 2/284-294.

132 “And those who believed and whose descendants followed them in faith - We will join with them their descendants, and We will

not deprive them of anything of their deeds. Every person, for what he earned, is retained”, According to al-Ttir 52/21, al-Saffar
believes that this verse is evidence for the resurrection of children and lunatics, see Talkhis al-adilla, 2/571.

33 For ‘iwad opinion, see Qadi ‘Abd al-Jabbar, Sharh al-usiil al-khamsa, 2013, 2/312-324; Orhan Sener Kologlu, “Mutezile Keldminda
Yeniden Yaratma (I‘4de)”, Usul Islam Arastirmalari 9/9 (Haziran 2008), 25-26.

34 al-Saffar, Talkhis al-adilla, 2/571-572.

13 “And there is no creature on [or within] the earth or bird that flies with its wings except [that they are] communities like you.

We have not neglected in the Register a thing. Then unto their Lord they will be gathered”. al-An‘am 6/38. al-Saffar believes
that this verse is evidence that animals will be gathered. See Talkhis al-adilla, 2/584.
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that these animals will be resurrected for ‘iwad. al-Saffar also states that Mu‘tazila considers it proper for
‘iwad to be in the world, in the grave, or in Heaven where they will stay permanently. He also says that Ja‘far
b. Harb (d. 236/850) considers it possible for poisonous and predatory animals, such as snakes and scorpions
to be sent to Hell as tormentors for the people of Hell after being rewarded for some time in the world or in
the first rest of the Afterlife.”® He also touches upon the argument of Mu‘tazila scholar ‘Abbad b. Sulayman
al-Saymari (d. 250/864) that these creatures will be resurrected and then annihilated.”” Moreover, he men-
tions the arguments of Abii I-Hudhayl al-‘Allaf (d. 235/849) and Mu‘ammar b. ‘Abbad (d. 215/830). They think
that animals are divided into two: The first group of animals are those whose appearance is beautiful and
who can enjoy the blessings of Heaven. The saints of God will have zest just by seeing these animals. The
other group is the ugly and afflicting ones. These scholars maintain the belief that Allah will place the ani-

138

mals in this group into Hell to torment the people there."*® al-Saffar opposes these views by stating that Ahl
al-Sunna agrees that animals cannot enter Heaven. He claims that these creatures cannot benefit from

heaven, which is the home of grace. '’

al-Saffar also mentions how the limbs severed from the body and the organs devoured by wild animals
will be resurrected and whether thin or fat people will be resurrected as is. He discusses these in line with
his interpretations of the names of al-Muhyi (the Life-giver), al-Mumit (the Life-taker), and al-Mu‘id (the
Restorer). The answers to these questions are directly related with the fundamental element that will be
subjected to resurrection. Two views regarding resurrection, based on the essence or the accident (‘arad),
stand out. The view, based on essence as the basic element of i‘ada, takes the part al-juz’ to the center. How-
ever, these parts are not the ones that are present in the person throughout his life. As for i‘ada, it refers to
the basic amount required for the continuity of life. al-Saffar thinks that the status of the limbs severed from
the body is like the status for the essence as it is not possible for these parts to be subjected to punishment
separate from the body. Allah has the power to create another hand instead of a missing limb because it is
not possible for the original limb to be separated from the rest of the body in relation to the status. The
original limb and the second limb created later are ultimately equal to each other." al-Saffar quotes
Mu‘tazilite scholar Abu’l-Kasim Ka‘bi's view that if a believer's hand is cut off and then he commits blas-
phemy, it is not possible for that person's hand to be resurrected. al-Saffar rejects this view, citing Aba
Hanifa. According to this, people have many organs, and it is not possible for each limb to be characterized
by faith or blasphemy, their limbs are subject to the judgment intended for the essence.'"'

al-Saffar answers the question of whether people who are skinny or fat will be resurrected as is in the
Afterlife again with reference to the name al-Mu‘id. This is because a person may, at times, be fat or skinny
during his or her life. In other words, fatness and thinness are not essential and unchangeable elements of

3¢ al-Saffar, Talkhis al-adilla, 2/585.
37 al-Saffar, Talkhis al-adilla, 2/585-586.
138 al-Saffar, Talkhis al-adilla, 2/586.
139 al-Saffar, Talkhis al-adilla, 2/587.

140 Regarding the status of limbs leaving the body, see “Indeed, those who disbelieve in Our verses - We will drive them into a Fire.

Every time their skins are roasted through, We will replace them with other skins so they may taste the punishment. Indeed,
Allah is ever Exalted in Might and Wise”. al-Nisa> 4/56. See al-Saffar, Talkhis al-adilla, 2/574.

11 al-Saffar, Talkhis al-adilla, 2/574-575.
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human creation. Therefore, bodily qualities gained in the world, such as thinness or fatness, will not be

permanent in the Afterlife."

How the body parts that are devoured by wild animals and birds will be resurrected is another subject
of discussion. This issue was raised and discussed primarily by Mu‘tazilite scholars.' If a wild animal and
bird devours human limbs or the limbs of other animals, they become a part of the body of the eating animal.
There is no clear information in the Qur’an and hadiths as regards how such limbs will be resurrected. al-
Saffar says that an example can be the case of Hind bt. ‘Utba (d. 14/635), who chewed the heart Hamza, the
Prophet’s uncle after he was martyred at the Battle of Uhud. It is also known that wild animals can devour
human limbs. According to al-Saffar, these eaten parts can no longer be subject to punishment or reward
due to their transformation into the eating animal's body. He also warns that it would not be right for people
to delve into this issue as this could cause them to stray from the right path.'**

al-Saffar also refers to the status of angels, jinns, and devils in the Afterlife within his interpretation
of the name al-Mu‘id. He states that angels, jinns, and demons are composite beings. As their riths (the
souls/spirits) were also created, they are considered as mortals. Jinns are mukallaf, who is obliged to fulfill
the religious duties, like humans. It is proven that the devils will also be resurrected.'” The Sabians and
philosophers deny jinns and demons but believe in the existence of angels. They think that angels are a
mental essence and that they are self-existent. However, according to al-Saffar, this view means denying
the existence of the Creator. According to him, angels are mortals, just as all the people of samawat are.

Just as the people of the earth, sons of Adam, are mortals, so are the jinns and the devils that live here.
al-Saffar also refers to the manner of angels' death and provides information about it. He states that angels
do not just fall and die.'*® As can be seen, al-Saffar refers to many theological debates about the Afterlife
within his interpretation of the name al-Mu‘id. Because of this, his interpretations of al-asma’ al-husna has
a theological content. It is different from those of previous scholars. In this respect, God's beautiful names
are the fundamental basis and principles on which al-Saffar's understanding of the kalam is based.

142

“We will gather him on the Day of Resurrection blind”, T3> Ha> 20/124; “We will gather them on the Day of Resurrection [fallen]
on their faces - blind, dumb and deaf”. al-Isrd 17/97; “On the Day [some] faces will turn white and [some] faces will turn black”.
al-‘Tmran 3/106 is proofs that fat and weak will not be created. See al-Saffar, Talkhis al-adilla, 2/576-578.

3 Kologlu, “Mutezile Keldminda Yeniden Yaratma (i‘dde)”, 35-36.

144 al-Saffar, Talkhis al-adilla, 2/577-578.

145 “So, by your Lord, We will surely gather them and the devils”. Maryam 19/68. See al-Saffar, Talkhis al-adilla, 2/578-579.
16 al-Saffar, Talkhis al-adilla, 2/579-580.
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Conclusion

Globally considered, al-Saffar holds a unique place in al-asma’ al-husna' literature, and he interpreted
the names of Allah first from a linguistic/semantic and then a theological perspective, which was unprece-
dented in the Hanafite-Maturidite tradition. al-Saffar's linguistic approach is based on preserving the original
meaning which words are derived from. In this context, instead of referring to the works of al-asma’ al-
husna' as his contemporary al-Ghazzali did, he first referred to Arabic poetry and the books of early lexicog-
raphers and scholars of syntax. This study reviewed the al-asma’ al-husna' literature from the first period
up until the 6th/12th century which al-Saffar lived in, and a major conclusion to draw is that he followed an
original method compared to those of previous scholars and their works.

It is clear from his interpretations and tendencies that he adopted the Ahl al-Sunna, which he referred
to as Ahl al-Hagg, particularly the Hanafite-Maturidite religious understanding, and criticized opposing
views which contradict it. Considering his work Talkhis al-adilla as a whole, it is clear that the divine names
were elaborated on, used as evidence, and explained by associating them with controversial theological
subjects. The interpretation of 85% of the one hundred seventy-seven divine names covered and defined in
his work in connection with the topics of systematic theology indicates the originality of his approach to al-
asma’ al-husna'.

al-Saffar's method of interpretation, which is based on semantics and includes a theological point of
view, far exceeds the approaches that interpret the beautiful names of God by limiting them to the divinity
of God. To him, divine names are not a subject that can be interpreted only by reducing it to the attributes
of Allah; instead, they are related to all of the topics covered by the science of theology, except the cali-
phate/imamate, which are connected with politics.

al-Saffar's addressing controversial theological subjects in association with the divine names seems
to have given him a richness of original perspectives and interpretations. Furthermore, his approach pro-
vides the reader with the idea that Allah's names are pivotal in understanding many topics related to the
realm of existence. Therefore, according to him, God's beautiful names not only allow us to know Allah but
also give us a holistic perspective that enables us to understand many topics related to the realm of existence
and to reject views that run counter to Islamic faith.
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Dynamics of the Approach to ‘The Other’ in Ottoman State and Its Reflections

in the Field of Education

Abstract

The other is a notion that refers to those that are outside the characteristics that a person or group describes
themselves. People and societies have different characteristics from each other individually and culturally.
Difference is a phenomenon seen in all aspects of life. Faith, language, ethnicity, and cultural differences are
phenomenas that add meaning and values to human life actually. Nevertheless, these differences can be-
come cause of conflict often. Teaching of preserving, sustaining, respecting of differences and that these are
wealth of human life is absolutely necessary for prevent or to keep to the minimum level conflicts. All these
can be realized through education and legal regulations. Multiculturalism which means coexistence of cul-
tural differences is one of the main characteristics of human societies. Because of that, problems and solu-
tions related to differences in society also have common sides from yesterday to today. Based on this idea,
the aim of the article is to introduce the legal sources of educational rights of subjects belonging to beliefs
other than Islam and how this right is used in Ottoman society with a multicultural structure. Firstly, Ottoman
legal system is based on Islamic Law. In Islamic Law, duties and responsibilities of muslims and non-muslims
are different from each other. But this difference does not mean that non-muslims deprived main rights and
freedoms such as faith, worship, education, travel and trade. Islamic law guarantees the fundamental rights
of members of different faiths within its structure. In addition, in the Turkish understanding of the state,
there is a tradition of respecting differences in the exercise of legal rights. In this respect, the Ottoman State
respected the educational rights of its subjects belonging to different ethnicities and religious beliefs on
grounds related to religion and state tradition and did not prevent them from using them. It is necessary to
divide the Ottoman education system into two periods before and after the Constitutional Reforms (Tan-
zimat) Era. In both periods muslim and non-muslim’s educational institutions have similiar basic features.
Educational institutions of both groups are supported by foundations, and their purpose, program and teach-
ers are religious. After the preparation of the General Education Regulations (Maarif-i Umumiye Ni-
zamnamesi) dated 1869 during the Tanzimat period, religious influence on education has been replaced by
an understanding based on social needs and equal civil rights. While educational activities were previously
carried out only under the Community Foundations, Official Public Schools (mektep) were established in ad-
dition to these institutions during the Tanzimat period. As a result of the regulations made in the education
system, all citizens were admitted to military and civilian public schools without distinction. Non-muslim
members had taken part in commisions which new education system planned, too. Thus, a step was taken
towards a secular structure in the field of education as both administration and understanding. In the General
Education Regulations, in which the educational organization is organized extensively, non-muslims are also
allowed to open private schools for their communities. With the same judicial arrangement, it was permitted
to open primitive schools for every religious communities. Since the Abdulhamid Il era, religious classes have
been included in the programs of secondary schools, but non-muslims have been exempt. The reason why
religious classes are included in secondary schools is that non-muslims usually prefer private congregations
or foreign schools established by them instead of Public Schools. The Ottoman state legally granted rights in
the field of education to non-muslims, who held the status of “other” or “minority”. Thanks to these rights,
no religious and ethnic structure that lived under Ottoman rule for centuries was destroyed, and all differ-
ences retained their religious and cultural identity. This understanding and practice should be considered an
important experience that should also be considered for today's societies.

Keywords: Religious Education, Ottoman State, Tanzimat, Non-muslim, Multiculturalism
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Oteki, kisi ya da bir grubun kendini tanimladigi 6zelliklerin disinda kalanlari ifade eden bir kavramdir. insan
ve toplumlar bireysel ve kiiltlrel acidan birbirlerinden farkh 6zellikler tasirlar. Farklilik, hayatin her alaninda
gorilen bir olgudur. inang, dil, etnik kdken ve kiiltiirel alanlardaki farkliliklar aslinda insan hayatina anlam ve
deger katan olgulardir. Bununla birlikte s6z konusu farkliliklar cogu kez birer ¢atisma nedeni haline de gele-
bilmektedir. Farkliliklarin korunmasi, yasatilmasi, saygi duyulmasi ve insan hayatinin zenginligi oldugunun
Ogretilmesi, catismalarin 6nlenmesi ya da asgari diizeye cekilebilmesi agisindan mutlaka gereklidir. Biitiin
bunlarin gerceklestirilebilmesi ise egitim ve hukuki diizenlemeler ile miimkin olabilir. Kiltirel farkliliklarin
bir arada yasamasi anlamini tasiyan ¢ok kulttrllik, insan toplumlarinin temel 6zelliklerinden birisidir. Bu
nedenle, toplumda farkhliklarla ilgili yasanan sorunlar ve ¢6ziim yollarinin da diinden bugiine ortak taraflari
vardir. Bu diisiinceden hareketle makalenin amaci, ¢ok kiiltiirlii yapiya sahip Osmanl toplumunda, islam
disindaki inanglara mensup tebaanin egitim haklarinin hukuki kaynaklari ve bu hakkin nasil kullanildiginin
tanitilmasidir. Oncelikle Osmanli hukuk sistemi islam Hukukuna dayanmaktadir. islam hukukunda Miisliiman
ve gayrimuslimlerin gorev ve sorumluluklari birbirlerinden ayrilmistir. Ancak bu farkhlik gayrimislimlerin
inang, ibadet, egitim, seyahat ve ticaret gibi temel hak ve hirriyetlerden mahrum olduklari anlamina gelmez.
islam hukuku, farkli inang mensuplarinin temel haklarini, kendi yapisi icinde giivence altina alir. Bunun
otesinde Turk devlet anlayisinda, farkliliklarin hukuki haklari kullanmalarina saygili olmak gelenegi vardir. Bu
itibarla Osmanli Devleti din ve devlet gelenegine bagli gerekgelerle farkh etnik kéken ve dinfinanglara mensup
tebaasinin egitim haklarina saygili olmus ve kullanmalarina engel olmamistir. Osmanli Devleti'nde egitim sis-
temini Tanzimat 6ncesi ve sonrasi olarak iki déneme ayirmak gerekir. Her iki donemde de Musliman ve gay-
rimislimlerin egitim kurumlari temel Ozellikleri agisindan birbiriyle benzer 6zellikler tasir. Her iki grubun
egitim kurumlari vakiflar tarafindan desteklendigi gibi amac, program ve 6gretmenleri de dini niteliklidir. Tan-
zimat doneminde 1869 yilinda Maarif-i Umumiye Nizamnamesinin hazirlanmasindan sonra egitim tzerindeki
dinf etki, yerini toplumsal ihtiyag ve esit vatandaslik haklarina dayanan bir anlayisa terk etmistir. Egitim faali-
yetleri daha 6nce sadece cemaat vakiflarina bagli olarak yerine getirilirken, Tanzimat déneminde bu ku-
rumlarin yani sira resmi devlet okullari (mektep) da kurulmustur. Egitim sisteminde yapilan dizenlemeler
sonucunda askeri ve sivil devlet okullarina bitin vatandaslar ayirim yapilmadan kabul edilmistir. Yeni egitim
sisteminin planlandigi komisyonlarda gayrimislim Uyeler de yer almistir. Boylece egitim alaninda hem idare
hem de anlayis olarak laik bir yapiya dogru adim atilmistir. Egitim teskilatinin kapsamli olarak diizenlendigi
Maarif-i Umumiye Nizamnamesinde gayrimislimlerin kendi cemaatleri icin ayrica 6zel okullar agmalarina izin
verilmistir. Yine bu yasal diizenleme ile ilkokullarin her cemaat icin ayrica agilmasi ve programda yer alan din
derslerinin de farkhliklara gore okutulmasi kararlastiriimistir. Orta dereceli okullarin programlarinda Il
Abdiilhamit déneminden itibaren islam din derslerine yer verilmis; ancak gayrimislimler muaf tutulmustur.
Orta dereceli mekteplerde din derslerine yer verilmesinin nedeni, gayrimislimlerin devlet okullari yerine
genellikle kendilerinin kurdugu 6zel cemaat ya da yabanci mekteplerini tercih etmeleridir. Osmanli Devleti
hukuki olarak “6teki” yahut “azinlik” statlisiinde tuttugu gayrimislimlere egitim alaninda haklar tanimistir.
Bu haklar sayesinde asirlar boyunca Osmanli idaresinde yasayan hicbir dini ve etnik yapi yok olmamis, bitin
farkhliklar dini ve kiltirel kimliklerini korumustur. Bu anlayis ve uygulama, giiniimiz toplumlari icin de dik-
kate alinmasi gereken 6nemli bir tecriibe olarak kabul edilmelidir.

Anahtar Kelimeler: Din Egitimi, Osmanli Devleti, Tanzimat, Gayrimuslim, Cok KalttrlGluk

Introduction

The notion of "the other" is one of the concepts that are widely used, described and interpreted in
today’s world. Basically, expressing being "different", this notion has an extremely important place for hu-
mans and human societies in their realization and identification of themselves and in their recognition of
their roles and duties. In this respect, "the self" and "the other" are respectively a fact, first intellectually and
then in cultural and social senses.
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Positive or negative understanding, interpretation and application of these concepts do not originate
from this very fact, but rather, entirely from the approach to these concepts. Therefore, the negativity ex-
pressed by term "othering" (or marginalization) as used from time to time today is completely due to assign-
ing such a negative meaning. Otherwise, each "self" is an original entity that is unique to its individual and
different from “the other”. As the common basic values among the “selves” decrease, the "other" begins to
emerge, which is a quite natural process. Thus, the "othering" is the unnatural, morbid form of behavior that
emerges in the mind and reflects into the behavior, which manifests in the form of wishing to make “others”
like “their own” or treating them as if they are “non-existent” by neglecting this natural process. Prevention
of this situation that gives rise to drawbacks for personal and social life is closely related to the education
practices carried out both in theoretical situations and in various other settings.

The concepts of people, culture, society, and education are so intertwined that they are inseparable
from each other. Culture can be defined as the shared ways of life of human communities. However, it is
frequently observed that the shared ways of life are not the same even within the same society and that
certain understanding and practice differences do emerge. Also referred to as cultural diversity or multicul-
turalism, this situation is one of the main features of human societies. In short, each society, no matter how
homogenized culturally it is, inevitably incorporates certain differences.! When addressing the issue of dif-
ferences or consideration of others, the reality shows us that dissimilarity is a very fact that the nature or the
creation has bestowed upon human beings, which cannot be prevented, and which is essentially a source of
wealth in the society. This reality can be treated in the forms of dispute or tolerance, but the latter is the
correct one. Differences have to be accepted as they are. This approach can only be rendered dominant
through formal and informal education. For this reason, a field of study entitled ‘Intercultural Education’ has
been introduced today, and regarding the religious aspect of the same purpose, a course called Intercultural
Religious and Moral Instruction is included in the curriculum of Departments of Religion and Ethics Teaching
in universities. For this reason, after World War 1, a field of study entitled ‘Intercultural Education’ has been
improved. Regarding the religious aspect of the same purpose, a course called Intercultural Religious and
Moral Instruction is included in the curriculum of Departments of Religion and Ethics Teaching that estab-
lished in some divinity faculities.

Our intent with give place concept of "other" is religious differences. Because in Ottoman society, the
main criteria for determining the legal status and rights of people is not ethnicity, social class, language or
color, but the religion to which they belong. According to this classification, the segment defined as a minority
today is a non-Muslim subject, called zimmi, with a different legal status than Muslims. The aim of the study
is to introduce the rights that the mentioned minorities have in education and how these rights are used.

We hope that the understanding of how the differences were treated during the course of history will
have a positive contribution to the better management of the issue of differences, which maintains its im-
portance in today’s world as well. We believe that Ottoman Empire is a good example regarding what this
historical approach was and which characteristics it had, because of both its manner of practices and the
closeness of its epoch. The results obtained from the Ottoman state's practices in this regard can contribute
to the solution of problems today.

1. Legal Status of Non-Muslims in Ottoman Society

Ottoman society had a very colorful, multi-national structure with respect to the diversity of beliefs
and ethnicities which it embodied. Ottoman administration placed its citizens in different statuses on the
basis of its own legal structure. In this respect, the section of the citizens in the Ottoman society referred to

1 Bhikhu Parekh, Cokkiiltiirliiliigii Yeniden Diisiinmek Kiilttirel Cesitlilik ve Siyasi Teori [Rethinking Multiculturalism, Cultural Diver-
sity and Political Theory] (Ankara: Phoenix Yayinevi, 2002), 253.
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as “the other" in sociological term and as the "minority" in legal term was the section of the citizens who
were defined as the non-Muslims. To this, the expression “non-Sunnis" may also be added only as an indica-
tion of the difference in the Islamic faith, without any real legal effects.

We have to emphasize that this classification is mainly based on the faith and on the sense of law
based on faith. It can be seen that, within the framework of this distinction, Ottoman administration was
respectful for the fundamental rights of all sections of its citizens, and that apart from this categorization it
did not allow any privileges to the ethnic differences. Non-Muslim citizens would benefit from the basic rights
provided by the State, just like other communities in the society but under a different status. The said fun-
damental rights also included rights of employment, settlement, travel, selection of faith, and worship and
educational rights. Non-Muslims were able to exercise their lawsuits related with their private law in their
own courts and also to enjoy the rights of electing their religious leaders and spiritual councils.?

As the maintaining the own cultural structure of each community was accepted as the natural right of
that community, the transitions (religious conversions) between communities - without introducing any legal
obstructions - were not welcomed.3 The State would not make any special attempts for religious conversions,
and quite the contrary, it was requested that the ultimate preferences in this respect should be made com-
pletely voluntarily. When we look into the actual conversion movements, we observe that the number of
non-Muslims people converting to Islam remained extremely low. The number of non-Muslim who converted
to Islam and who were registered so in Bursa from the middle of the 15 century until the beginning of the
20" century was found to be 835.% In order to prevent forced conversion attempts, non-Muslims who con-
verted to Islam were subjected to a strict investigation in order to find out whether or not the conversion
was upon consent.® All these demonstrate that non-Muslims were in complete freedom to choose and exer-
cise their religions under Ottoman administration.

However, it is also known that non-Muslims encountered certain limitations. We believe that such
limitations are understandable and acceptable as they are related to the tiny details and they do not mean
any deprivation of fundamental rights and liberties. Such practices can be considered as a sigh of dominance
and superiority of the State while it can equally be said that they mean to emphasize the intrinsic character-
istics of the people belonging to different faiths and cultures, and even to establish the means of preserving
those characteristics.

It is an acceptable and understandable approach even in our time that the culture adopted by the
majority of the people in any society should be preserved; efforts should be made to ensure its continuity
and to demonstrate it as a better example, provided that the right to life is recognized to the other cultures.
On the other hand, the historical periods during which all such understandings and practices were upheld
should be judged during the course of their own times and in comparative with the understandings and prac-
tices of other contemporary societies. We are aware that during Middle Ages, religion was the ultimate de-
cisive factor in the social and administrative structures of the societies, both in the East and in the West.
When the approaches of the two worlds to the religion-based differences are compared, it would not be
wrong to point out that such differences were treated much more favorably in the Ottoman Empire®.

2 Cevdet Kugtik, “Osmanli Devleti’'nde ‘Millet’ Sistemi [The ‘Millet’” System in Ottoman State]’”, Osmanli 4 (Ankara: Yeni Turkiye
Yayinlari, 1999), 209-210; ibrahim Ozcosar, “Siryani Kiliselerinde Egitim [Education in Assyrian Churches)”, Siiryaniler ve Siiryani-
lik 11 [Syrians and the Syrian II] (Ankara: Orient Yayinevi, 2005), 200-202.

3 QOzer Ergeng “Osmanli Klasik Diizeni ve Ozellikleri Uzerine Bazi A¢iklamalar [Some Explanations on Ottoman Classical Period and
Its Features]”, Osmanli 4 (Ankara: Yeni Tirkiye Yayinlari, 1999), 34.

4 Osman Cetin, Sicillere Gére Bursa’da Ihtida Hareketleri ve Sosyal Sonuglari (1472-1909) [Conversion Movements in Bursa and
Social Consequences According to Registers (1472-1909)] (Ankara: Tuirk Tarih Kurumu, 1994), 14-15.

5 Erdogan Keles, “XIX. Yuizyilin ikinci Yarisinda Mugla’da Gayrimislimlerin Sosyo-Ekonomik ve Hukuki Durumlari [Socio-Economic
and Legal Status of Non-Muslims in Mugla during the Second Half of the 19t Century], Akademik Arastirmalar Dergisi 5 (19)
(2003-2004), 225.

6 Berdel Aral, “The Idea of Human Rights as Perceived in the Ottoman Empire”, Human Rights Quarterly, 26 (2) (2004), 471-475.
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It is also important to note that not only non-Muslims but also some Muslim groups were treated
within the scope of the differences. It is quite possible to argue that the main reason why the non-Sunni
Muslims were considered as the "other" was purely political at that time.

The tolerance for the differences in the Ottoman society takes its roots both from the traditional state
approach of Turkish tribes and from the approaches of Islam in this issue. Turkish state tradition is based on
the understanding of keeping people from different races and faiths together and on the ability to govern
them. This tradition is based on providing justice within the framework of law (customs), respect for people,
tolerance to different beliefs, and responsibility of the ruler who represent the State, and has its roots deep
in the beliefs and life philosophies of the Turks. As a result of this understanding, great freedoms were
granted to the dominated peoples, allowing them to continue their former lives.”

When the issue is examined in a religious perspective, we notice that the Turks have maintained similar
understandings both before and after Islam. The divine origins of the concept of ruling mentioned in the
Orkhon (Orhun) inscriptions demonstrate this very fact clearly.® After the Turks became Muslims, their fair
approach to the differences has continued and even strengthened through the principles of Islam on this
issue. Islamic thought teaches that differences in terms of race and creed are only natural and that these
differences have to be respected (Qur'an, Chapters: Hujurat 49/13, Al-An'am 6/149, and Nahl 16/9). Islam
emphasizes that God’s will is the decisive one beyond people’s will in ethnic differences while primarily the
responsibility and will of the individual is the main determinant in faith differences, which have to be re-
spected in any case. All these principles covering the rights of people to select their beliefs, to practice and
to learn / teach the same are included in the established legal system and public administration by recogniz-
ing these freedoms on a legal basis. Naturally, those parts left outside after establishing the freedoms on a
legal basis have to be recognized as the sovereignty right of the political authority.

2. Education Rights of Non-Muslims in Ottoman Society

After talking briefly about the approach of the Ottoman society and its conduct of state towards dif-
ferences, which was based on tolerance and justice, and about the origins of this approach, we can now
proceed with the evaluation of the related practices in the field of education. This topic needs to be ad-
dressed on two different perspectives, namely before and after the period of Tanzimat (i.e. Constitutional
Reforms) during which radical changes were implemented in the Ottoman Empire in the fields of administra-
tion, education, economics and law.

We can identify the main features of the approach and organization of the education before Tanzimat
period as follows: First of all, education activities were of religious nature. This was undoubtedly so for the
Western world as it was for the Islamic world during the Middle Ages. Educational institutions in both worlds
flourished on religion-based principles in terms of their locations, teaching objectives, programs, and of the
identities of the teaching staff. Putting aside the new educational institutions (all of which were military and
technical education institutions) that were opened on the eve of Reforms (Tanzimat), the formal education
in the Ottoman Empire was carried out by Primary (Sibyan, lit. Children’s) Schools and by the Madrasas (High
Schools, College) during the classical period. Enderun (The Palace School) provided education only to a special

7 Bahaeddin Ogel, Tiirk Kiiltiirtiniin Gelisme Cadlari Il [Development Ages of Turkish Culture] (istanbul: MEB Yayinlari, 1993), 31,
63; ibrahim Kafesoglu, Tiirk Milli Kiiltiirii [Turkish National Culture] (Ankara: Tirk Kalttriini Arastirma Enstittsi Yayinlari, 1977),
212-213, 218-219, 228.

8 |brahim Kafesoglu, Tiirk Milli Kiiltiirii, 304-306; Talat Tekin, Orhon Yazitlari [Orkhon Inscriptions] (Ankara: Tiirk Dil Kurumu Yayin-
lari, 1988).
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and limited section. Religious characteristics were utterly dominant in the functioning of the first two insti-
tutions while very intensely dominant in the last one.® Otherwise, formal education would only reach to a
certain segment of the society. Primary schools and Madrasas as the formal educational institutions in the
Ottoman Empire were so widespread that they would be considered significant for their periods. For exam-
ple, towards the end of the 16™ century there were around 150 Primary schools and 50 Madrasas in Bursa,
which was one of the important centers at that time.° This figure increases even further for Istanbul.'! How-
ever, it is also observed that the number of students attending to the Madrasas, which then corresponded
to secondary and higher educations after the Primary School, was very low compared to the general popula-
tion. We even know that there was not enough interest for Primary schools, and that an Imperial Order
(Ferman) was issued to promote them. In these conditions, education is carried out in common and informal
educational environments such as mosques, tekkes (mystical teaching places), village rooms and families,
except in a Primary Schools and Madrasas.

Finally, education services were carried out through foundations [pious foundations (waqf)]. Although
supervision of the foundations was carried out by the State, the initiative of private enterprises including
people and communities was the main actor in the establishment and functioning of these foundations.

Thus, we clearly see that the educational activities before Tanzimat period were of religious nature
and were mostly carried out by formal and informal institutions managed by foundations that can be consid-
ered more properly as private enterprises, or in informal settings. All of these characteristics apply also to
non-Muslims. Educational institutions were opened in the vicinity of worshipping places, and the education
was of religious nature. These institutions were funded by philanthropists and foundations. Finally, education
activities did not consist of these formal institutions only, and - especially to be a family - informal elements
made up the remaining part of the education services. In conclusion, planning and implementation of non-
Muslim religious education during the pre-Reforms (Tanzimat) period was entirely carried out under the di-
rection of the relevant community, within the framework of the rights and opportunities provided by the
State. *?

The available information about the educational work of non-Muslims in the pre-Tanzimat period in-
dicates that the non-Muslim citizens did have educational means and facilities, and that these means were
utilized under the above-mentioned conditions. Greek schools teaching Greek, Philosophy, Theology and As-
cetic Discipline and operated under the auspices of the Patriarchate in Phanar (Fener) District in Istanbul
admitted students from the provinces as well. The graduates of these schools were employed in religious
services as well as in certain government services, and the financial expenditures of these schools were pro-
vided by the Patriarchate and the Greek community. Also belonging to Greek community, Heybeliada Priest
School was opened in 1844 along with another school that was launched in Kurugcesme District in Istanbul.*®
Although Armenian Schools flourished significantly in number and quality as of the ends of 18™ Century,
there had been several Armenian schools running before that date. Established around the churches and
operated by the clergies, these schools instructed Armenian, Theology, Writing and Accounting. According

9 Ulker Akkutay, Ender(in Mektebi [Ender(n School] (Ankara: 1984); Zeki Salih Zengin, Tanzimat Dénemi Osmanli Orgiin E§itim
Kurumlarinda Din Egitimi ve Ogretimi (1839-1876) [Religious Education and Training in Ottoman Formal Education Institutions
during Tanzimat Period (1839-1876)], istanbul: MEB Yayinlari, 2004), 11-29.

10 Mefail Hizl, Mahkeme Sicillerine Gére Osmanli Klasik Dénemi Bursa Medreselerinde Egitim-Ogretim [Education-Instruction in
Bursa Madrasas in Ottoman Classical Period According to Court Records] (Bursa:1997), 15; Mefail Hizli, Mahkeme Sicillerine Gére
Osmanli Klasik Déneminde ilkégretim ve Bursa Sibyan Mektepleri [Primary Education and Bursa Primary Schools in the Classical
Period of Ottoman Empire According to Court Records] (Bursa: 1999), 41.

11 Kemal Ozergin, “Eski Bir RGznameye Gore istanbul ve Rumeli Medreseleri [Istanbul and Rumelia Madrasas According to An Old
Diary (RGzname]”, Tarih Enstitiisii Dergisi, 4-5 (1974), istanbul: Edebiyat Fak. Matbaasi, 275-287; Madeline Zilfi, “The ilmiye Re-
gisters and The Ottoman Medrese System Prior to The Tanzimat”, Collection Turcica, 3: Contributions a I'histoire économique et
sociale de I'Empire Ottoman (Louvain: 1983), 322.

12 Zeki Salih Zengin, “Tanzimat ve Sonrasi Dénemde Osmanh Toplumunda Gayrimuslimler ve Din Egitimi [Non-muslims and Religious
Education in Ottoman Society in The Age of Tanzimat and Its Aftermath]”. Degerler Egitimi Dergisi 6 (15), 2008, 139-171.

13 Osman Nuri Ergin, Ttirk Maarif Tarihi [Turkish Education History] |-l (istanbul: Eser Matbaasi, 1977), 739, 743-744, 745-748.
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to the determinations made by the Armenian Patriarchate in 1834, there were 120 schools at that time in

various parts of Anatolia. Apart from these, several schools established by foreigners were also actively run-
g 14

ning.

When the post-Reforms period is examined, we observe some major developments in the field of ed-
ucation in line with the changes occurring in the general sense. These developments also reflected in the
form of expansion and widening of educational opportunities for non-Muslim subjects in the Ottoman terri-
tory. In the meantime, significant increases occurred in the number of foreign schools during the following
years as a result of the missionary activities, which had already increased just before the Tanzimat period.®

The remarkable development in the education system during the Tanzimat period was the transition
from the religious education to the instruction of religion as a part of the curriculum. The teaching of religion
was included in the curriculum of the newly opened schools, but religion ceased to be the decisive element
of the education in the entire education system, as opposed to the regular practices in Madrasas, the tradi-
tional educational institutions. In the face of such a development, the main issue to be addressed in educa-
tion field concerning the view of Ottomans to the “other” was whether or not to include the religion(s) other
than Islam in the curriculum of the State schools, or whether or not to allow religious communities to open
their own private schools. In this regard, different practices are observed during different periods.

As Primary schools and Secondary (Risdiye, lit. Maturing) schools were opened according to the com-
munities during the Reform years, just like the previous practices, the religion of the particular community
running the school was the subject of education®®. As for the High (idadi, lit. Preparatory) schools, religion
was not included in their curriculum at all. During the reign of Sultan Abdulhamid Il and afterwards, only
Islamic religion was instructed in the public schools, and the students of other faiths were not required to
take this course.

This practice essentially demonstrates that Ottoman Empire did not actually hold a much different way
than it did before concerning its view to the "other". Because, by this practice, the identity of the State em-
phasizing Islam was preserved in a sense, but without imposing any obstacles for minorities and even for
foreigners to open educational institutions and to perform activities in this field’.

At this point, we need to mention Imperial Rescript of Reform (Firman of Islahat), i.e. Imperial Order
for Reforms) as an important document providing educational rights of non-Muslims during Tanzimat years.
In the said Firman, repair or rebuilding of the institutions belonging to non-Muslim population such as hos-
pitals and churches as well as schools would be subject to the approval of the government along with the
license issued by the heads of the relevant religious communities. The said Firman also emphasized that each
religious community had the right to open both religious schools and general educational as well vocational
schools, and that the opening and functioning of the schools with religious purposes was entirely left at the
discretion of the spiritual leaders of the relevant community. The curriculum and teaching staff of the schools
to be opened for general or vocational education would be determined by the Sultan and would be overseen
by a Council consisting of a mixture of Muslim and non-Muslim members. Further, the Firman stated that the

14 Ergin, Tirk Maarif Tarihi, 750-753, 769, etc.

15 Mustafa Murat Ontug, “Balikesir’deki Ermeni Kilisesi ve Mektep A¢ma Faaliyetleri [Armenian Church in the Province of Balikesir
Turkey and its Activities Related to Establishment of a Mektep]”, OTAM, 19 (2005), 343-364; ilay ileri, “Azinliklarin Egitimi | [Edu-
cation of Minorities 1]”, OTAM, 17 (2005), 1-12; ilay ileri, “Azinliklarin Egitimi lI-11l [Education of Minorities II-111]”, OTAM, 23 (2008),
129-148.

16 See Maarif-i Umumiye Nizamnamesi, articles 6, 18 and 23.

17" The conditions required to open these schools were set forth in article 129 of Maarif-i Umumiye Nizamnamesi as follows: 1.
Teachers should have Graduate Certificates approved by Ministry of Education or by local education authorities, 2. The curriculum
and books should be approved by Ministry of Education or by local education authorities, and 3. Permission to open should be
granted by the Ministry in Istanbul, and by the local education authorities and the governor in the Provinces. All of these condi-
tions have the objective of supervision and inspection, not an obstacle to open the schools.
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children of all the citizens meeting the necessary criteria would be allowed to get enrolled without any dis-
crimination in all the schools opened by the Ottoman Empire, and those non-Muslim students also would be
accepted in the military and civilian schools.

The issues mentioned in the Firman such as opening the schools, determining the curriculum and
teachers, opening institutions like churches, hospitals and so on were also permitted during the earlier peri-
ods, subject to certain rules. In contrast to this, the right of the non-Muslims to open schools for general and
vocational education and to enter military and civilian schools opened by the State should be considered as
a new practice. However, this situation emerged in the Ottoman Empire after 1846. Before Tanzimat period,
Muslim and non-Muslim educational institutions continued with their own traditional methods. During that
period and under the existing structure of the education, it was not possible for Muslims or for non-Muslims
to admit members of different communities in their educational institutions, and such a request and approval
would be out of the question. Mixed education irrespective of religious differences between the students
was only made possible for the newly created formal educational institutions, and such practice had already
started in the very early period of the Reforms, long before the date when the Firman was issued®®. There
were not any obstacles in front of this practice, that is, the admission of all sections of Ottoman citizens to
the State schools, and the same practice was also implemented later during the reign of Sultan Abdulhamid
Il. There are not any records indicating any obstacles for the admission of even foreigner children to the State
schools, let alone for the non-Muslim Ottoman citizens; on the contrary, it was officially stated that this prac-
tice would not cause any inconvenience®.

Non-Muslim members were also included in several commissions set up for the organization of edu-
cation during those years. After the establishment of General Ministry of Education in 1857, a Mixed Com-
mission composed of the members of Muslim community and of different non-Muslim communities was also
set up in order to aid with the arrangements related with the Secondary (Riisdiye) schools and for other
schools. The document evidencing this fact? states that the language of instruction in the courses given by
the schools other than Primary schools would be entirely Turkish, from which it is clearly understood that
the language of instruction and curriculum of the Primary schools would be shaped according to the own
language and religion of each community.?

The above-mentioned Mixed Commission was restructured in 1863 and was divided into two commis-
sions, one responsible for the regulation of the Primary schools opened for Muslim children, and the other
for the regulation of medium and high-grade schools opened for the children of both Muslims and non- Mus-
lims. Among the members of the second commission, there would be two representatives from each of
Greek, Armenian and Catholic communities, and one representative from Jews and Protestants in addition
to a non-Muslim clerk member.2? The same practice continued during later years as well. Non-Muslim mem-
bers were included in the education commissions set up in the capital and in the provinces pursuant to the
General Education Regulations dated with 1869. 23

The General Education Regulations dated with 1869 stipulates that Primary schools should be sepa-
rately established for the Muslim and non-Muslim citizens, and that the costs such as construction, repair

18 For example, non-Muslims students were admitted to the School of Medicine in 1840. See.Ergin, Tiirk Maarif Tarihi, 726.

19 The Memorandum by Ministry of Education concerning whether the children of foreign nationalities may be admitted to High
Schools (Idadi) was examined in Special Ministers Council and it was concluded that it would not cause any trouble. See. Sultan’s
Order concerning the Acceptance of Students from Foreign Nationalities into High Schools (Idadi), 15 Rebillevvel 1305/18
Tesrinisani 1303 (30 September 1887), Diistur (5), Tertib-i Evvel, pp. 949-950.

20 For this document dated 13 July 1857 (20 Sevval 1273); see Berker, Tiirkiye’de ilk Ogretim, [Primary Education in Turkey 1] (Ankara:
Milli Egitim Basimevi, 1945),46-47.

21 Ali Akyildiz, Tanzimat Dénemi Osmanli Merkez Teskilatinda Reform [Reform in the Ottoman Central Organization during Tanzimat
Period] (istanbul: Eren Yayinlari, 1993), 247.

22 Aziz Berker, Tiirkiye’de ilk Ogretim 45-49; Mahmut Cevad, Maarif-i Umumiye Nezareti Tarihge-i Teskilat ve icraati [History of
Organization and Activity of General Ministry of Education] (Ankara: MEB Yayinlari, 2002), 69-72.

23 Maarif-i Umumiye Nizamnamesi, articles 132, 133, 136, 138, and 143.
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and maintenance expenses as well as salaries of teachers should be born by the related communities. In
addition, the religious classes included in the curriculum would be instructed to teach their religion according
to the principles to be determined by the spiritual leaders of each community. Further to this, it is also stated
those non-Muslim students would even be able to take Concise Ottoman History, Geography and Practical
Life Knowledge courses in their own languages.?

What is new in the Regulations was the fact that Primary schools previously opened through founda-
tions were to be launched by the Government. In addition to this, these schools would be opened separately
according to each community and the communities would continue their education activities in their own
languages and religions during earlier times as well. The situation in religious teaching was maintained by the
Education Regulations. Regarding the language of instruction, Writing and Mathematics courses included in
the curriculum would be given in Turkish while the others were still allowed to be read in their own languages.
Considering the fact that the further stages in the education were entirely in Turkish language, it would not
be difficult to guess that the success of these students would be affected negatively due to poor level of
Turkish language in their schools. This practice resulted non-attendance of non-Muslim children to the official
schools, which result was encouraged indirectly?.

Since the teaching in the High schools (idadi) and in higher education institutions would be mixed irre-
spective of the religion, the curriculum did not include any religion courses. Besides, vacations in all schools
were determined by taking into consideration their sacred days according to their religion.®

The Regulations also provided separate sections for non-Muslims when defining the structure of the
teacher training institutions, and a separate section was included in Secondary (Risdiye) Schools Branch of
Male Teachers College (Darti’l Muallimin) to train teachers for non-Muslims Secondary schools. The own lan-
guage of each community would be taught as an independent subject, and also, courses such as General
History and Book-Keeping Procedures would also be instructed in their own language. Similarly, there would
be one each section for non-Muslims respectively in Primary (Sibyan) and Secondary (Ristiye) Branches of
Female Teachers College (Dari’l Muallimat), and the religion classes in the curriculum of these sections would
be determined by the spiritual leaders. When the annotation inserted at the side of the courses in the cur-
riculum reading “Instruction shall be carried out in the own language of each community...” (article 6) is con-
sidered, it is understood that the teaching in this section would not be in Turkish language. Further, the re-
quirement set forth in the Education Regulations that it is a prerequisite to be an Ottoman citizen in order to
become a teacher in Public schools demonstrates that non-Muslim citizens are entitled to be employed in
these schools.?’

Despite the traditional understanding aiming to preserve the own culture of each community / nation
in the Ottoman Empire, the influence of Western intervention increasing as of 19" century was sure in the
outbreak of religious conflicts observed during the following years; such conflicts were merely forced to hap-
pen or were simply claimed to occur indicating religious differences as the causes?®. The demands by West-
erners for recognition of religious freedom to non-Muslims were, in fact, nothing but a pretext which they
excused for intervening with the internal affairs of the Ottoman Empire. European States which involved in
the preparation of Reform Firman of 1856 did not seem satisfied with the said Firman, and as such, British
ambassador Canning, who wanted to shape the Firman as he wished, was claiming that freedom of religion
was not provided fully by the Firman. “The freedom of religion as understood by this ambassador was a total

24 Maarif-i Umumiye Nizamnamesi, articles 3-4, 6, and 15.

25 Indeed, a report prepared about arrangement of education at 1896 had been said non-muslim families do not choosing public
high schools (idadi). Prime Ministry Ottoman Archive, Y. EE. Nu: 131/21, 16 Zilkade 1313 (29 April 1896).

26 Maarif-i Umumiye Nizamnamesi, articles 8, 25, 32-33, 38, 40, 46 and 48.

27 Maarif-i Umumiye Nizamnamesi, articles 53-54, 68-70 and 178.

28 Zeki Salih Zengin, “Tanzimat ve Sonrasi Donemde Osmanli Toplumunda Gayrimuslimler ve Din Egitimi [Non-muslims and Religious
Education in Ottoman Society in The Age of Tanzimat and Its Aftermath]”. Degerler Egitimi Dergisi 6 (15), 2008, 151.
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independence for Protestant missionaries to steal believers from Orthodox and Catholic Christians and from
Muslims.”?° Movements centered on non-Muslim citizens aiming to seek cultural-religious rights after the
Reforms seemed to put forward these claims, but in reality, such demands did not go beyond being a tool
and means of exploitation for the main objectives that were based on the political and economic benefits of
the Western states. Despite all these, the Ottoman Empire adopted the principles of just approach to all of
its citizens and of not depriving them of their basic rights as a whole. These principles were also committed
during the activities of modernizing the education, launched during the Reforms period.

During the reign of Abdulhamid Il, the inclusion of only Islamic courses in schools should be the result
of the tendency of Islamism in educational policy. On the other hand, the fact that non-Muslim Ottoman
citizens intensively preferred the schools run by their own communities rather than State Schools despite the
absence of any obstacles for the latter®® necessitated to include Islamic courses in the curriculum in the for-
mer schools.?! The non-inclusion of religious education in the curriculum of High schools (idadi) during the
Tanzimat period was the result of the intention of non-discrimination between the students of different faiths
in this regard. However, lack of attendance to the State schools by non-Muslims did away with this intention.
It does not seem reasonable to explain the non-preference of State schools by non-Muslim citizens only with
the lack of the courses on their religion in these schools. It could be argued that this practice had certain
effect but we think that the real reason was that these people did not actually want to go to the State
schools.3? Indeed, the Reform Firman stipulated that every community should have the right to open its own
school, and it is known that this principle was included or demanded in order to ensure the provision of the
basic rights of the non-Muslim population.

It is also known that the main party taking the advantage of the article in the General Education Regu-
lations permitting to open private schools was the minorities and in particular foreign nationalities, who even
did not care to comply with the provisions of this article most of the time. All these demonstrate that non-
Muslims did not show interest for the official schools for some reason or another and that these schools
become educational institutions in time where only the children of Muslim citizens attended. As a result and
in the face of the existing facts, the policy of the State at that period was directed to unite the citizens around
Islamic faith, which was naturally reflected in the education system.®® As a result of such an understanding,
Islamic courses were included in the curriculum of all the schools with increased class hours, and the non-
Muslim students, who were already in a small number, were exempted from these courses®*.

Along with this practice, opinions were put forward in the same period suggesting that instruction of
religion should be completely abolished from the curriculums, or that the religions of the non-Muslim citizens
should also be included in the curriculum in order to allow opportunity so that everyone could learn their
religion in the schools. Shakir Pasha, one of the prominent statesmen of the period, emphasized that the

23 Kiguk, “Osmanli Devleti’'nde ‘Millet’ Sistemi [The ‘Millet’ System in Ottoman State]”, 209-214.

30 Bayram Kodaman, Abdiilhamit Devri Egitim Sistemi [Education System During the Reign of Sultan Abdulhamid] (istanbul: Otiiken
Yayinlari, 1980), 178-179; Erdal Acikses, Amerikalilarin Harput'taki Misyonerlik Faaliyetleri [Missionary Activities of Americans in
Harput] (Ankara: Turk Tarih Kurumu, 2003), 105; Mehmet Emin Yolalici, “Maarif Salnamelerine Gére Trabzon Vilayeti’nde Egitim
ve Ogretim Kurumlari [Education and Training Institutions Trabzon Province According to the Yearbooks of the Ministry of Edu-
cation]”, OTAM, 5 (1994), 465.

31 0Of 891,809 students attending in the Primary, Secondary and High schools run by State in the entire country in 1897, the number
of non-Muslim students was determined to be only 607. See Tevfik Giiran, Osmanli Devleti’nin ilk istatistik Yilli§i 1897 [The First
Statistical Yearbook of the Ottoman Empire 1897] (Ankara: Devlet istatistik Enstitiisii, 1997), 107.

32 Yahya Akyiiz, “Cevdet Pasa’nin Ozel Ogretim ve Tanzimat Egitimine iliskin Bir Layihasi [An Explanation (Layiha) of Cevdet Pasha
Concerning the Private Instruction and Tanzimat Education]”, OTAM, 3 (1992), 108-110.

33 Benjamin C. Fortna, Mekteb-i Hiimayin Osmanli imparatorlugu’nun Son Déneminde fslam, Devlet ve Egitim [Imperial Classroom
Islam, the State and Education in the Late Ottoman Empire] (istanbul: iletisim Yay., 2005), 217-218.

34 There are many documents in the Ottoman State Archives in Istanbul (hereinafter to be referred as BOA) on this issue. See
BOA.MF.MKT. No: 182/46; 202/45; 325/26; 1024/23. Admission of even non-Muslim students to Secondary (Risdiye) schools,
where Muslim students attended, by exempting them from Islam religion courses was not considered as a problem either. See
BOA.MF.MKT. No: 39/107; 46/94; 62/25; 188/61; 709/51.
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differences in the teaching of language and religion necessitated Primary schools to be opened separately
according to religious communities and that this practice were leading adverse outcomes; he holds the view
that these institutions should be reorganized as the institutions providing education in the same language
and not teaching the religion. Touching also the status of education in the Secondary (idadi) schools in his
report, Shakir Pasha, draws attention to the fact that non-Muslims did not send their children to these
schools due to non-inclusion of the religions other than Islam in the religion courses, and that, in addition,
non-Muslim citizens demanded the allocation of a share from the taxes collected for education to their pri-
vate schools; finally, Shakir Pasha concludes that Secondary (idadi) Schools, in their existing forms, have failed
to fulfill their purpose of establishment.3

Itis known that a cautious and cold attitude was shown during the reign of Sultan Abdulhamid Il against
the foreign schools which were basically set up for the purpose of missionary work, and that their activities
were closely monitored in an attempt to oversee them.3® This approach may be due to several reasons; but
what is directly related to our subject is the fact that these institutions would lead people of Ottoman citizens
- almost all of whom are non-Muslims - to a path outside their own beliefs and cultures, or the concern that
such a situation might happen. In fact, another report prepared on the missionaries operating in Eastern
Anatolia to provide aid to orphaned children contains the following statements:

“... The government should build an orphanage (school) in a suitable location in Anatolia, each class of
Ottoman citizens should be accepted to this school, and the books necessary for maintaining the national
identities of these children and for the upbringing of their conducts should be included in the curriculum; if
these steps are fulfilled successfully, then there will be no need for the establishment of education facilities

by missionaries and by other foreign nationalities for these purposes...”.?”

This statement demonstrates that Ottoman statesmen making the determining educational policy did
not have any such aim to direct non-Muslim children to a faith other than their own beliefs, that their goal
was to maintain the own faith and culture of everyone, and in addition, to raise them as individuals who are
naturally devoted to their society and State. Indeed, as it was during the previous years, it was not intended
to prevent the activities of minority schools during these years, and it is known that the State would provide
support when requested. For example, the fire-damaged Armenian Primary school located around Kadirga
Harbor in Istanbul was rebuilt in 1847 in a much better form than the former one under Sultan's decree at
the request of the Patriarch.3® The demand submitted by the Armenian community in Bafra in 1901 for the
reconstruction of their devastated schools was investigated Department of State Civil Service. As a result of
the review, a license to operate the school was granted and in addition, it was decided that half of the con-
struction cost should be born by the State.®® The demand by the Armenian Patriarch for the reorganization
of the education in the schools submitted during the greeting ceremony of anniversary of his accession to
the throne was deemed appropriate by Sultan Abdulhamid I, and Prime Ministry (Sadaret) was ordered to
initiate necessary studies by setting up a commission composed of Muslim and non-Muslim members.*°

The practice that religion courses given in the official schools during the reign of Sultan Abdilhamid Il
and during Constitutional Monarchy Il (Mesrutiyet) periods were based on Islam was not the cause of conflict
between the Ottoman citizens. Apart from teaching Islam in schools, Moral course was also included as a
separate subject, which contained information necessary for every human being in the name of morality as

35 For the Education Report dated 1896 prepared by Sakhir Pasha concerning 6 provinces in Eastern Anatolia, see BOA. Y. EE., No:
131/21.

36 Zeki Salih Zengin, “Il. Abdilhamit Doneminde Yabanci ve Azinlik Mekteplerinin Faaliyetleri [The Activities of Foreign and Minority
Schools in the Abdulhamid Il Period]”, Belleten 71 (261) (2007), 613-652.

37 See BOA. Y.A.RES., No: 101/39.

38 BOA.A.DVN.MHM. No: 5/1, 1263 (1847).

39 BOA.Y.A.RES. No: 111/70, Gurre-i Zilkade 1318 / 20 February 1901 (Hijri 7 Subat 1316).

40 BOA.Y.PRK. BSK. No: 53/126, 31 August 1897 (2 Rebiulahir 1315).

ULUM 3/2 (December 2020)



213 | Zengin, Dynamics of the Approach to ‘The Other’ in Ottoman State and Its Reflections in the Field of Education

well as teaching of respect for freedom of religion and belief. In such a program structure, the area where
there would be differences was the religion course and as we mentioned earlier, non-Muslim students were
already exempt from this course. The same situation applied also during the years of second Constitutional
Monarchy (Mesrutiyet). Religion courses were Islam-centered. Apart from this course, the Moral course
taken by all the students was made more comprehensive with the addition of rules of good manners and
etiquette and was instructed under various course names such as Civil Knowledge, Knowledge of Moral Val-
ues, and Civil and Moral Knowledge. When the programs, curriculum and textbooks prepared for these
courses are closely examined, we can see the ideas being covered that individuals enjoyed the right to free-
dom of religious and philosophical thought as well as freedom of thought and belief, that all Ottoman citizens
had equal rights, and that Ottoman homeland belonged to its citizens together with all different elements
possessing equal rights.

These topics covered in the curriculum, and more importantly, the approach to religious differences
demonstrate that such differences were not regarded as a cause of inequality concerning citizenship rights,
and that was the subject of teaching, thus emphasizing the belief that it was possible to live together in spite
of the faith differences.

It is understood that the issue of whether to include religion courses in the schools was discussed in
the context of maintaining social and political unity, and the practices were shaped accordingly, both during
the Tanzimat period and during the later years. Despite the different practices in these two periods, neither
such concerns could be eradicated nor could the disintegration of the political unity of the State be pre-
vented. Undoubtedly, it not possible to claim that the question of whether to include instruction of religion
in schools or conducting such and such course in this or that manner was the single determining factor for
the occurrence of such an undesired outcome. It is not to be forgotten that the determined and preconceived
separatist movements, fed by external inducements, had a significant share on the failure of obtaining a
positive outcome. In the face of such a reality, it would not be wrong to point out that granting this and that
right related with education or with another field would not go beyond an excuse.*! Indeed, granting to the
minorities and foreign nationalities the right to open their schools under the name of “private schools” by
special legislative amendments did not at all create the satisfaction and commitment to the State to the
extent expected, which is a point that should not be disregarded in this respect.

Conclusion

We can see that the minorities who lived in the Ottoman society had a status different from the pre-
sent-day practices in legal terms, but this difference still took place in its own unique circumstances in the
legal system, and that there are significant differences between the present and the past statuses of today's
multi-cultural understanding and the relevant practices. First of all, an equal approach to the different beliefs
and cultures that exist in the society is understood by today’s multi-culture expression. Also, in a secular state
concept, religion is not considered as a cause of differentiation / inequality in the relationship of the State
with its citizens. In an atmosphere covered by such an approach and understanding, an equal approach
should naturally be displayed to religion-based differences in both planning and implementation phases of
the courses when it comes to teach religion as a subject of education / instruction in formal education insti-
tutions addressing to the entire society. It does not seem possible to claim that this understanding and prac-
tice, as mentioned above, was indeed so in the past, neither for the Ottoman society nor for the other com-
munities. In our opinion, the decisive issue in this regard is the secular approach. Therefore, the issue of

41 Parekh argues that formation of a common sense of belonging among different communities in multi-cultural societies is possible
when the necessary conditions are ensured, but it would be very difficult to keep politicized societies together; if the multi-
cultural society becomes unable even it has done everything expected, it should refrain from oppression and violence, therefore
it should accept its misfortune to be the result of fragility existing in all human institutions. See Parekh, Cokkdiltiirliiliigi Yeniden
Diistinmek, 303.
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respect for differences and for the right to life in societies composed of different cultures should be examined
in conjunction with whether or not this mentality plays a part in the conduct of the state. During the periods
before the secular understanding, it was out of the question that the political authority would keep an equal
distance against all religions, or it would disregard the religion in the administrative - legal construction of
the State; however, within such a state mentality, it is not always correct to reach a conclusion that other
religions would be deprived of the right to life or they would be entirely ignored by the State. When the
relations between religion and the State in those periods are examined, the rights granted by the political
authority to the religion(s) other than the religion used by it to express its own identity, and the reflection of
such rights to the areas like education and law should be given the main priority.

We should also point out that it is not in our age solely that the differences in societies with different
beliefs and cultures have arisen as an issue of this or that size. However, there are certain differences be-
tween the present-day and earlier periods regarding the size of the problem and the disputed areas. Indeed,
for the Ottoman Empire, it was completely out of the question to instruct different religions at the same time
as a course or as a subject in the general curriculum in the formal education institutions before the Tanzimat
period, because the educational institutions of that period were already operated separately according to
religious and even sectarian differences. Inclusion of different religions into the area of formal education was
made possible only during the period after Reforms.

In the light of the above findings, we can say that there was not a totally equal approach to all religions
in Ottoman Empire, which was not a fully secular state even in its later periods, because it was aimed to
preserve religious / Islamic identity of the State. Despite this reality, a situation where the religions other
than Islam was regarded non-existent, or where such religions were deprived of certain set of rights was
completely out of the question in the Ottoman Empire, both before and after the Tanzimat period. Although
this approach does not fully accord with today's multiculturalism understanding, there should not be any
serious problems in this regard when we accept that the right of life and the right to perform religion freely
ought to be ensured effectively for other religions.

It can be seen that non-Muslim citizens were not subject to a discriminating treatment for access to
the right to education or were not deprived of education rights under the arrangements carried out within
the scope of the education modernization efforts launched with Tanzimat period in the Ottoman Empire.

It is understood that the issue of whether or not religion courses should be included in the schools
opened after the Reforms was considered together with the issue of maintaining the national unity of Otto-
man Empire, which had a structure consisting of individuals belonging to different religions and cultures, and
that the planning for education was made accordingly.

Despite all the rights recognized and the respect shown for the differences, the expected result could
not be obtained with respect to maintaining the national unity. When the course of events during the period
of time making up the last period of the Ottoman Empire, the turning points, and the ultimate outcome of
these events are seriously examined, it is understood that the main problem regarding the differences was

not "deprivation of religious / cultural rights".*?

In such a case, it can be discussed - merely with a view to finding solutions from the historical experi-
ence for the future problems, or to contributing to the efforts of taking lessons from a topic already made
history - whether or not shaping the contents of religious instructions based on the own faiths and worship

42 On this subject, see “ll. Abdilhamit Déneminde Yabanci ve Azinlik Mekteplerinin Faaliyetleri [The Activities of Foreign and Mi-
nority Schools in the Abdulhamid Il Period]”, Belleten 71/261 (2007), 613-652; Berker, Tiirkiye’de ilk Ogretim, 67-69); Fortna,
Mekteb-i Hiimay(n, 135, 291-296.
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teachings of each religion along with the main idea that having different faiths is actually a wealth for hu-
manity and a reality deserving the respect could indeed be a solution.

When we look at the issue of which one of the said different practices is more accurate and realistic,
the answer will, no doubt, have a value at least from the point of satisfying the scientific interest on such an
issue that is made history. To reach a sound conclusion, having knowledge on both pre- and particularly post-
events of the approaches and practices that were involved during the course of that part of history will be an
important contribution. Considering what happened during the disintegration period of the Ottoman Empire,
it will be easier to put forward an idea about which one of the educational policies implemented until then
was more accurate and realistic. All these also have certain components that are reflected to the present or
to the future: Religion should be the subject of instruction with a curriculum that includes tolerance and
respect for all kinds of differences. Cultural and religious differences alone are not the causes of conflict and
separation; but rather, approaches aiming to obtain interests and to exploit may turn these differences into
an instrument of conflict and separation. This adverse outcome could be avoided by upholding the rights of
life and the rights to learn and teach religion around the principles of tolerance and respect for differences,
along with the prerequisite that those who bear differences should have good intentions and should possess
an understanding to refrain from abusing the rights granted to them.

Education and religious education and approach and practices about non-Muslim citizens of the Otto-
man Empire has significant aspects today also. The Ottoman state does not have a secular legal system. For
this reason, he classified his citizens as Muslims and non-Muslims. Despite this, it protected the religious and
cultural rights of people of different faiths and secured them legally. However, many states today have
adopted a secular understanding of law. Secular understanding refuses to group people according to their
beliefs in the face of the law. It also accepts all rights related to religion, such as choosing faith, living, teach-
ing-learning, as basic human rights. At this point, there is no difference between Ottoman law and secularism.
It is understood that the Ottoman State had a wide religious tolerance compared to other societies in the
periods in which it lived. However, this tolerance, which was shown mainly for Christians and Jews during the
Ottoman period, should be taken into account for all sections of faith today. The state's relationship with its
citizens should be within the scope of equal citizenship rights, not religious preferences. Any activity with
religious preferences and experiencing these preferences should be free, so as not to violate other rights and
rules.

Finally, we think that a comparative study of the historical practices of the education of religion in
various societies incorporating different cultures and beliefs would be very productive in this regard. Such a
comparative study - even in a tentative form - is too exhaustive to be beyond the purpose and the limits of
this present study and requires an intense work as well.
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The Science of Metaphysics and Different Naming Conventions Ranging From
Prote Philosophia to al-‘ilm al-ilahi: An Analysis Centered on Abi al-Barakat al-
Baghdadi

Abstract

Aristotle is considered to be the founding father of metaphysics. He specified the subject and scope of this
science and used the names “first philosophy (prote philosophia)”, “theology” and wisdom (sophia) for it.
However, there have been some changes both in the scope and naming of this science after his time. Alt-
hough it is generally accepted that the subject of metaphysics is “being qua being,” there has been a confu-
sion about the relationship between metaphysics and theology. Philosophers such as al-Farabi and Avicenna
directly studied this issue to eliminate such confusions. Different names such as first philosophy, after-phys-
ics, al-‘ilm al-ilaht and al-ilahiyyat have always been used to refer to it. This study discusses why the science
of metaphysics is named in different ways, mainly based on the evaluations of Abi al-Barakat al-Baghdad. It
also questions if there is a relationship between different names and the scope of metaphysics and the
method of analysis it uses? Do different names for the same scholarly area refer to the same science in terms
of the subjects, areas of study and problems addressed, or does each name refer to different content than
others? To achieve its intended aims, it also refers to the epistemology of Abi al-Barakat al-Baghdadi.

Keywords

Islamic Philosophy, Ab al-Barakat al-Baghdadi, Aristotle, Metaphysics, After-physics, al-‘llm al-ilahi, First phi-
losophy

Metafizik ilmi ve Bu ilmin Farkli Sekillerde isimlendirilmesi; Prote Philosophia’dan
el-ilmi’l-ilahiyyat’a: Ebii’l-Berekat el-Bagdadi Merkezli Bir inceleme

0z

Metafizik ilminin kurucusu olarak Aristoteles kabul edilir. Aristoteles bu ilmin konusunu ve inceleme alanlarini
belirlemis ve bu ilme yonelik ilk felsefe (prote philosophia), teoloji ve hikmet (sophia) gibi isimleri kullanmistir.
Ancak sonraki donemde bu ilmin hem konusu hem de isimlendirilmesi hakkinda degisiklikler meydana geldi.
Metafizigin konusunun “varolmasi itibariyle varolan” oldugu genel kabul gérmekle birlikte, bu ilmin konusu-
yla teoloji arasindaki iliski hakkinda filozoflarin zihninde bir karisiklik oldugu da goriilmektedir. Farabi ve ibn
Sina gibi filozoflar bu karisikliklari gidermek amaciyla dogrudan bu konuyu ele alarak incelediler. Bu ilme
yonelik farkli isimlendirmeler de islam felsefesi icerisinde hep var oldu. Metafizik ilmi icin ilk felsefe denildigi
gibi fizikotesi, el-ilmd’l-ilahi ve el-ildhiyydt ilmi gibi farkli isimlendirmeler de hep kullanildi. Bu ¢calismada met-
afizik ilminin nicin farkh sekillerde isimlendirildigi konusu Ebi’l-Berekat el-Bagdadi'nin degerlendirmeleri
Gzerinden ele alinacaktir. Bu farkh isimlendirmelerle metafizik ilminin konusu ve inceleme yéntemi arasindaki
bir iliskinin olup olmadigi sorgulanacaktir. Ayni ilme yénelik bu farkli isimlendirmeler konu, inceleme alani ve
sorunlari itibariyle ayni ilme mi génderme yapmaktadir, yoksa bu her bir isimlendirme digerinden daha farkl
bir icerige mi sahiptir? Bu ¢alismada ayrica amaci gerceklestirmek icin de ihtiya¢ duyuldugu kadariyla Ebi’l-
Berekat’in bilgi felsefesine deginilecektir.

Anahtar Kelimeler

islam Felsefesi, Ebii’|-Berekat el-Bagdadi, Aristoteles, Metafizik, Fizikotesi, ilahiyyat ilmi, ilk Felsefe
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Introduction

Metaphysics, which is given different names, such as al-‘ilm al-ilahi, al-ilahiyyat, ma ba‘de’t-tabia“and
el-felsefetii’l-GldG by Muslim philosophers, ranks first among the sciences in terms of its value and exaltation.
The most prominent reasons for this are that (i) it is a science which all sciences are based on, and (ii) the
first Cause, which is the loftiest in terms of existence and the reason for the existence of all other beings, is
investigated by this science. These reasons show that ontology and theology are both included in metaphys-
ics. Highlighting one of these or basing metaphysics on one of them raises questions about the nature of the
subjects that this science addresses. It is known that the relationship between metaphysics and theology has
been a matter of discussion, and some philosophers have reduced metaphysics to theology.

Aristotle, who was the first philosopher to consider metaphysics as a separate discipline, drew a gen-
eral outline of it by elaborating on its focus and the issues it addresses. A well-known statement about the
subject of metaphysics describes it as "a science (epistémé) which investigates being qua being (to on hé on)
(al-mawjid bima huwe mawijid)", and this statement can be traced back to Aristotle. Despite this clear-cut
statement about the subject of metaphysics, what Aristotle meant with it has been a subject of controversy
across time in the history of philosophy. This is because Aristotle's book Metaphysics addressed issues related
to both theology and ontology. In fact, Aristotle himself used different names for this science, such as the
first philosophy (prote philosophia), theology (theologia) and wisdom (sophia) to highlight different subjects
and issues in his works. All these add to the disputability of what the essential subject of metaphysics is and
how this science should be named.

Within the Islamic thought, the scope of this science has been discussed since the earliest times and
the approach that reduced metaphysics to theology has existed since then. At this point, the kalam scholar-
ship of al-Kind1, who is also accepted as the first Muslim philosopher (d. 252/866), remains strongly evident
in his approach to metaphysics. When he mentions metaphysics at the beginning of his work called fT al-
Falsafa al-ala, he says, “the most honourable and supreme philosophy is metaphysics (al-Falsafa al-Gla); by
this | mean the First Truth, which is the root of all truths”. He also portrays the true philosopher as someone
with such lofty knowledge. Adopting an Aristotelian approach, al-Kindi defines knowing something as recog-
nizing its reasons, so he considers knowing the supreme reason as the loftiest knowledge. Al-Kindi’s con-
structing metaphysics on knowing the First Cause shows that he has a theology-oriented understanding of
this science.! What he means by "al-illa al-Gla " in his work entitled ff Hudld al-Esya and Rusimiha is that He
creates out of nothing; He is active, complementary to everything and does not move.? Al-Kindi's comments
on the purpose of Aristotle in his book Metaphysics is quite insightful, with respect to understanding his
match-up of metaphysics and theology:

"The purpose of Aristotle in his book titled Metaphysics (ma ba‘det'tabi‘iyyat) is to explain the things
that are not intact with matter, things which are not intertwined with matter and are not identified
with it even if they are intact with matter, the unity of God, His names, His being the cause and com-
plement of every agent, His being the God of everything, His being the ruler who manages everything

with His strong will and absolute wisdom".2

Al-KindT's choice of al-Falsafa al-Ula as the title of his work while mentioning the name of Aristotle's
book Ma ba‘det'tabi‘iyyat is a conscious choice* and reflects the relationship he established between meta-
physics and theology. The association that al-Kindi established between metaphysics and theology had

1 Ya'kib b. ishak al-KindT, ff Falsafa al-Uld. Resdil al-Kindi al-falsafi, ed. Abdulhadi Abl Ride (Cairo: Dar al-Fikr al-‘Arabi, 1950), 98-
101.

2 See, al-Kindi, Ya'kiib b. ishak. fi Hudid al-Ashyadi ve Rusimiha. Resdil al-Kindi al-falsafi. ed. Abdulhadi Abid Ride (Cairo: Dar al-Fikr
al-‘Arabr, 1950), 165-180.

3 Ya'kab b. ishak al-Kindi, fi Kemmiyyet kutub Aristiitalis ve ma yahtdcu ileyhi fi tahsil al-falsafati. Resdil al-Kindr al-falsafi. ed.
Abdulhadr Abd Ride (Cairo: Dar al-Fikr al-‘Arabr, 1950, 363-384), 384.

4 Mahmut Kaya, “Ma Ba‘de’t-Tabia”, Tiirkiye Diyanet Vakfi islam Ansiklopedisi (Ankara: Tiirkiye Diyanet Vakfi, 2003), 44(27), 165-
166.
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followers in later periods as well. Amirf (d. 381/992) categorises sciences into natural, mathematical and
theological branches (sinda‘tii'l-ilahiyyin) and notes that the science of theology is a discipline that studies
the first causes of the universe and what is the first, the only and real. This shows that he follows the example
of al-KindT in the science of theology.> Harizmi's (d. 387/997) words in his work Mefétihu'l-‘ulim about the
science of theology are in line with al-Kindi's perspectives.® It is known that some scholars in later periods
(e.g., Sadreddin Konevi, d. 673/1274) maintained the perspective that reduces metaphysics to theology.

This reductionist perspective of metaphysics, which highlighted al-Kindt's theology, was also welcomed
by different philosophers in later periods. However, al-Farabrt (d. 339/950) describes this attitude as a delu-
sion that some people had. He said that the minds of scholars were confused about metaphysics and wrote
an independent treatise to solve this problem. In his short paper, which Avicenna mentions as the work that
had solved the trouble he had understanding the subject of metaphysics, this philosopher of Farab does not
discuss the background of the names of metaphysics, such as after-physics (ma ba‘de’t-tabia‘) and al-‘ilm al-
ilaht. However, he uses these names carefully and makes references to their content.” In this work, al-Farabi
says that the focus of metaphysics (ma ba'da't-tabia') is the most general issues, such as absolute existence
and the only one, without using the phrase "being quo being", which is commonly used in this field, and he
adds that the studies on God are also carried out in this science because it is the basic knowledge of the being
in the absolute sense.® In this way, he makes a clear distinction between metaphysics and theology, and he
explains in what respects theological issues fall within the scope of this science.

Avicenna reports al-Farabi's claim that scholar's minds are confused about the subject of metaphysics.
In his autobiography, Avicenna also mentions a serious distress he experienced regarding the subject of Ar-
istotle's book Metaphysics. It was al-Farabi, with his work mentioned above, who guided Avicenna out of this
hopeless deadlock, which made him happy enough to make donations to the poor, due to his thankfulness
when he resolved it.°

It is well known that Avicenna brought up the debate about the subject of this science in his book
Metaphysics, which is the thirteenth science addressed in al-Shifa. The first four sections of the first chapter
of this work are devoted to a discussion of the subject of this science. In these sections, he discusses not only
how the subject is perceived in the philosophical tradition but also what should be the main subject in this
science, in addition to whether theological issues such as God and his attributes are within the scope of this
science, and how legitimate it is to investigate these issues. His purpose in doing this was to help metaphysics
correct a mistake in which Aristotle and those who wrote commentaries on his works were involved and to
help this science to get rid of non-metaphysical subjects!® and to protect others' minds from the dilemma he
himself had experienced. In fact, the problem that Avicenna had about the purpose of Aristotle's book Met-
aphysics stems from the challenge involved in the perspective that reduced metaphysics to theology, which
was adopted by al-Kindi and later philosophers who followed his path, and that he was only able to overcome
this with the help of al-Farabi's work. The solution offered by Avicenna is based on the distinction between
subject and problems in science. The subject of metaphysics is "being qua being". Theological issues such as
the existence and attributes of Allah are not a subject of this science but are only among the problems ex-
amined in it. This solution he offered was quite compatible with that proposed by al-Farabi in his work cited

5 Abdi al-Hasan al-Amiri, Kitabu al-‘flam bimendakib al-Isldm. ed. Ahmed Abdulhamid Gurab (Riyad: Dar al-Asalet li as-sekafa ve an-
nashri ve al-‘ilam, 1988), 899.

6  Muhammed b. Ahmad al-Harizmi. Mafatih al-‘ulim. ed. ibrahim Ebyari. 2n edition. (Bayrit: Dar al-Kutub al-Arabi, 1989), 153-
156.

7 Abu Nasr al-Farabi, fi Agraz al-Hakim fi Kulli Makalat min al-Kitab Mavsam bi al-Hurdf. in al-Samarat al-Mardiyye: fi Ba‘di Risalat
al- Farabiyya. ed. Friederich Dieterici (Leiden: Brill, 1890), 34-39.

8 al-Farabu, fi Agraz al-Hakim fi Kulli Makalat min al-Kitab Mavsiam bi al-Huraf”, 35-36.

9 |bn Sina, es-Seyh er-Reis’in (ibn Sind) Hayati (Otobiyografi), ibn Sind: Riséleler icinde, Notlar ve trans.Alparslan Agikgeng - M. Hayri
Kirbasoglu (Ankara: Kitabiyat yay. 2004), 11-25.

10 See Omer Mahir Alper,” Avicenna’s Conception of Scope of Metaphysics: Did He Really Misunderstand Aristotle?”, istanbul Uni-
versitesi llahiyat Fakiiltesi Dergisi 16 (2007), 85-103.
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above. Despite the suggested solutions to this problem from al-Farabt and Avicenna, the trend that identified
the subject of metaphysics as God and his attributes, due to the closeness kalam and philosophy and even
their intertwinement, maintained its existence in the Islamic world.*!

As an extension of his philosophy that places knowledge in the centre, Abl al-Barakat al-Baghdadi
introduces his study of metaphysics by first defining what knowledge is. For him, knowledge is a relativity
between the mind and what it knows. Relativity entails a reciprocal relationship between the knower and
the known. Therefore, the primary focus of knowledge is the actual beings with which sensory perceptions
directly interact. This perspective assumes that the focus of all sciences is quintessentially based on data from
sensory perceptions. In other words, what all sciences examine by focusing on them as a subject is "the be-
ing", and the problem they want to address is related to the domain of beings. No science deals with a subject
outside or beyond what actually exists.

All sciences examine the being, so they do not differ in terms of what they study; the difference lies in
the way they examine the being. Ab( al-Barakat makes a dual distinction, as in al-Farabi's treatise "the Aims
of Aristotle's Metaphysics".*? He claims that one can study the beings in terms of either their "specific as-
pects" or their "general aspects". Studying the specific aspects of the beings involves examining them in terms
of their being material sensory bodies or non-sensory divine essence. Considering the beings as material
sensory bodies involves their examination as plants and living things. An example of this would be the exam-
ination of human beings, who belong to the class of living things, in terms of their being virtuous, deficient,
sick or healthy. Examining the beings through a special lens can take many different forms. Therefore, at this
point, different sciences come into play. From this point of view, physics as well as disciplines such as ethics
and medical science can examine the being from different aspects.’

As for the general examination of the beings, this is the study of being qua being. In such an examina-
tion, it is not a matter of examining the beings from a special point of view as in the sciences such as physics,
ethics or medical science, but the beings are examined only in terms of their existence. It is metaphysics that
studies the beings from the most global perspective, and Abi al-Barakat notes that it is considered as an
independent science by Aristotle.’* What we understand from his words is that this science had already ex-
isted before Aristotle, but it was him who determined its subject and laid down its principles. The subject of
metaphysics, which investigates the beings in the most general sense, was identified as "being qua being" by
its founder. Therefore, sciences are categorised based on a dual classification: those that first examine the
beings with respect to their a) general aspects and b) specific aspects. While the former is metaphysics, which
studies the being from a general perspective, the sciences that examine the being from a specific one differ
according to the nature of the subject they address.

Although metaphysics is often accepted as the science with the widest scope among sciences, this
generality is relative. Generality hereby refers to the highest level of study areas of the mind, and it emerges

11 To address this issue, Sirajaddin al-Urmawi wrote a separate work called Risale fi al-Fark Beyne mezu‘ayi al-‘ilm al-divine ve al-
kalam. In this work devoted to separating metaphysics and kalam, the science of kalam is constrained with the studies on the
essence of God and is positioned under the science of metaphysics, in contrast to the understanding that accepts kalam as a
universal science, an idea which emerged with al-Ghazali. See Tuna Tunagdz, “Sirdceddin el-Urmevi’nin Risale fI'I-Fark beyne
mezu‘ayi’l-‘ilmi’l-ildhi ve’l-kelam Adli Eseri: Elestirel Metin ve Ceviri”, Kutadgubilig: Felsefe — Bilim Arastirmalari 0/31 (2016), 281-
304. For a review on the subject, see Tuna Tunagdz, Sirdceddin el-Urmevi’nin islam Diisiincesine Yén Verecek Disiplin Arayisi:
Risale fi'l-fark beyne mevzG‘ayi’l-ilmi’l-ilahi ve’l-keldm Uzerine Bir inceleme”, Cukurova Universitesi ilahiyat Fakiiltesi Dergisi 16/1
(2016), 37-82.

12 Aba al-Barakat, al-Kitab al-Mo‘tabar, ed. Yusuf Mahmud, 3 Volume, (Doha: Dar al-Hikmat, 2012), 3(3)/6-7. Cf. Farabi, “fi Agraz
al-Hakim fi Kulli Makaleti min al-Kitabi Mevsim bi al-Huraf”, 34-39.

13 Aba al-Barakat, al-Kitab al-Mo‘tabar, 3(3)/ 6-7.

14 Aba al-Barakat, al-Kitab al-Mo‘tabar, 3(3)/ 6-7.
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with reference to the subsidiary branches of science. In this respect, the following can be said: Each of the
sciences with their specific focus primarily deals with their own subjects from the most general aspect, and
when the subjects get more specialized, their subsidiary branches come into play to deal with more specific
issues. The same is true for the sub-branches. Accordingly, it is metaphysics that is the science with the most
general focus; in other words, the science that represents the most general view of the human mind on the
being.

Ab( al-Barakat presents an analysis of the science of metaphysics at the beginning of the chapter "fi'l-
Hikmeti'l-ilahiyyat" in al-Kitab al-Mo‘tabar. However, unlike what Avicenna does at the beginning of the
chapter al-ilahiyyat in the work al-Shifa, he does not focus on the subject of this science. What lies behind
this perspective of Abl al-Barakat is the argument that "all sciences ultimately converge on studying the
being," which is reflected as a key factor in his classification of sciences. Therefore, according to Abi al-Bar-
akat, there is no difference between the fact that what is studied actually exists in the objective realm and
that it only exists in the mind. Since the mind itself is in the objective realm, what exists in this realm as well
as what exists as a form in actual beings is included in the category of the beings.®

Likewise, this approach of Abil al-Barakat could be based on the most general notions of the mind.
Since the concept of being is one of the most general notions in the mind, all sciences converge on the com-
mon point they examine; that is, the being. Therefore, the focus of all sciences is what exists. This indicates
that subject-based typology of sciences fails to make a clear distinction among them. For this reason, Abd al-
Barakat adopts an approach that emphasizes method-based typology rather than a topic-based one when he
attempts to classify sciences and to tell them apart.'® This is also apparent in his approach to metaphysics.
He states that Aristotle took into account the scope of this science when he separated metaphysics from
other sciences. This tells us that metaphysics ultimately examines what exists just as other sciences do. There-
fore, the main point in distinguishing this science from other sciences and identifying its scope as an inde-
pendent science is not the subject it studies but how it studies this subject and its scope. When identifying
the subject of metaphysics, the question of "how" or "in what aspects" is more decisive than "what". This is
because the subject examined in this science is ultimately "the being" as in other sciences. The answer to the
question of how much of the being is examined is "all", and the answer to the question of from what aspects
it examines its subject is in terms of its "existence". Then it is clear that the science in question examines all
the beings in terms of their existence. Aristotle's work Metaphysics already included Abd al-Barakat's idea
that all sciences ultimately deal with the being and the distinction between them is not made on the basis of
their subjects but on the basis of their scope and how they go about studying their subjects. In metaphysics
4/1, the philosopher of Stagira notes that metaphysics deals with the being in a universal way, in terms of its
existence, and specific sciences such as mathematics and natural sciences examine the accidents that belong
to the parts of the being.'’

A closer look at Abi al-Barakat's approach to sciences and his claims would reveal that, to him, it is not
very reasonable to discuss what the subject of metaphysics is. Therefore, he does not discuss what the focus
of metaphysics is in this section. Therefore, the main focus of the aforementioned section is the examination
of the different names given to this science. Throughout the history of Islamic philosophy and that of philos-
ophy, different philosophers used different names, such as "after-physics (ma ba‘de’t-nature‘)", "first philos-
ophy" and "al-‘ilm al-ilaht". As mentioned above, Aristotle himself, who was the founder of metaphysics, used
different names for it. Do these different names point to conceptual richness or just matter of choice, or do
they have anything to do with the nature and scope of this science along with the problems it addresses and
method it uses? Abi al-Barakat focuses on this question, which other philosophers took little interest in. As

15 Aba al-Barakat, al-Kitab al-Mo‘tabar, 3(3)/6, 13.

16 See Abii al-Barakat's typology of sciences. Omer Ali Yildirim, Ebi’l-Berekat el-Bagdad¥ nin Bilgi Anlayisi ve ilimleri Tasnifi, Turkish
Studies: Karsilastirmali Dini Arastirmalar, 12/20 (2017), 337-56. DOI Number: http://dx.doi.org/10.7827/TurkishStudies.12363.

17 Aristotle, Metaphysics, Trans. David Ross (Global Grey ebooks. 2018), 47 (1003a, 20-30). Also see |bn Rusd, Aristoteles Metafizik
Biiyiik Serhi, trans. Muhittin Macit (Istanbul: Litera,2016), 3 (1) / 486-488.
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far as the names given to this science is considered, while al-Kindi is contented with referring to what the
name "first philosophy" implies,'® al-Farabi uses after-physics/md ba‘de’t-tabia‘ and al-ilahiyyat as other
names for metaphysics in his work devoted to explaining the subject of metaphysics with great care, taking
into account their content and makes an implicit reference to the background of these names.'® The last part
of al-Shifa: Metaphysics 1/3 lbn Sina briefly addresses the issue of naming this science. Although he never
uses it until after the third chapter (instead uses the terms "first philosophy" and "al-ilahiyyat", "al-‘ilm al-
ilaht" to refer to the science of metaphysics), he directly says that the name of this science is after-physics at
the onset of his analysis about the names of metaphysics in the related chapter. He further develops the
references of al-Farabi by providing brief explanations about the names mad ba‘de’t-tabia“and al-‘ilm al-ilahr,
which are used as the names of this science. On the other hand, Abi al-Barakat attaches more importance
to the naming of this science in his explanations about the science of metaphysics that he offered at the very
beginning of al-Kitab al-Mo‘tabar. He provides an evaluation of different names for this science, which ulti-
mately focuses on the being; and he begins his evaluations with the term "after-physics".

It is known that it was Andronikos of Rhodes (d. the first century B.C.), who lived in the period after
Aristotle and was the eleventh teacher of Lyceum, who first used the phrase "after-physics/td metd td
phusika”. Andronikos published Aristotle's works by classifying them and organized some notes which fol-
lowed the science of physics in this classification and used the umbrella term td Metd tG Phusika to describe
their place within the general classification. These notes, which are referred to as "td Metd td Phusika" and
are understood to have been written in a wider time frame during Aristotle's life, are Aristotle's book Meta-
physics itself. This Greek term by Andronikos was translated into Arabic as "ma ba‘de't-tabia’‘ (after-physics)".
However, the content of this term has evolved to mean something quite different from what Andronikos
originally meant.

The nature of knowledge must be revealed to be able to clarify what is meant by the term "after-
physics". Even though the expressions "physical" and "beyond the physical" seem to have an ontologically
loaded meaning at first glance, their meaning is in fact epistemologically loaded. When we pose the ques-
tions, "What is it you call physical?" A potential response with an ontological basis could be "what actually
exists with an external form". However, if a further question such as "what is meant by what actually exists
in external form?" is posed, the answer will necessarily include the quality of "being perceived by the senses".
This shows us that even if the external is acknowledged as an actual existence in itself, it can only be talked
about by the human after the object is made to the mind. Then the content of the term "physical" is "the
object of our perceptions". This can be seen more clearly in the phrase "beyond what is physical". What all
these indicate is that one has to describe the nature of knowledge to understand the expression "after-phys-
ics". Abi al-Barakat also follows such a path in his study.

According to Abl al-Barakat, knowledge is a relativity between the knower and known.? In the Perita-
petic tradition, including Avicenna, while knowledge is accepted as a mental abstraction,?* Abi al-Barakat
thinks differently.?? Relativity is one of the fundamental concepts of his philosophy of knowledge. He explains
knowledge through this approach. Likewise, he bases "after-physics" upon it. It is essential that the basis of
the "physical" should first be formed. What is meant by the physical? Relativity entails the actual existence
of and mutual relations between the knower and the known. This is because the prior condition for relativity

18 al-Kindf, fi Falsafa al-Ola, 101.

19 al-Farabi, “fi Agraz al-Hakim fi Kulli Makalat min al-Kitab Mavsim bi al-Hurdf”, 35-36.

20 Abu al-Barakat, al-Kitab al-Mo‘tabar, 3(3)/5.

21 |bn Sina, Avicenna’s de Anima (Arabic Text), ed. Fazlur Rahman (London: Oxford University Press. 1959), 48 vd; a. mlf. isaretler
ve Tenbihler, trans.Ali Durusoy (Istanbul: Litera yay., 2005), 110-111.

22 Omer Ali Yildinim, Ebii’l-Berekdt el-Baddadi ve Messdi Felsefe Baglaminda Nefis, Benlik ve Bilgi (istanbul: Litera,2018), 118 vd.
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is the actual existence of both parties involved in this relationship. Explaining knowledge through relativity
requires saying that the first known things for the mind are actually existing ones. The means that the knower
uses to access information are the sense organs. Therefore, the beings that the knower initially comes into
contact with, through his sense organs, will be those who actually exist in the objective realm because there
is a direct relation of relativity between the knower and the known. Then what is meant by the term "physi-
cal" is the beings that sense of perceptions first come into contact with.

A particular outcome of this theory of knowledge is that what is best known is the relativity that
emerges in the form of the relationship in which it directly takes place. This is because relativity entails the
actual existence of both parties. This urges us to say that the first and the best known to the mind are those
that actually exist in the objective realm; that is, the physical beings. Now that the word "physical" is eluci-
dated, we need to focus on "after-physics".

This term certainly does not refer to what ontologically exists after physical entities. Its meaning also
has an epistemological reference. According to the theory which considers knowledge as relativity, what is
meant by second-order and second-degree knowing includes cases in which relativity between the forms in
the mind and the mind is apparent. Relativity is a relationship between the mind and the forms abstracted
from the beings in the objective realm. As the mind is in contact with the abstracted form of what exists at
this level, emerging information is secondary knowledge.?® This science has been called after-physics because
relativity does not occur between the agent and the thing that actually exists, but between the agent and the
form perceived by the senses from the actual being.

Then the following becomes obvious: What is studied in metaphysics belongs to the realm of beings
as well. However, the issues addressed are the principles, sources, conditions and qualities that are globally
related to all beings rather than individual beings or the attributes they possess as a certain “thing”. There-
fore, the concept after-physics is definitely not a reference to a realm outside the physical one. Therefore,
we can say that in an attempt to form the conceptual basis of after-physics, Abl al-Barakat uses a criterion
that we can call "being known" or "degrees of relativity," rather than an ontologically based distinction. This
is because what is studied in this science ultimately belongs to the realm of the beings, so metaphysics is not
the study of an absolutely unknown realm or a "beyond the being". As Abi al-Barakat confirms, such a study
of the unknown is not possible at all. He maintains that one must possess some kind of "prior knowledge"
about the subject that he desires know.? Then it is not possible for a person to focus on a subject on which
he has no prior knowledge. This is a view that prioritizes what exists. Trying to understand the "prior
knowledge" mentioned above based on the Platonic understanding of knowledge will hardly be compatible
with the epistemology of Ab( al-Barakat, who accepts knowledge as relativity. Therefore, it seems more ap-
propriate to consider this "prior knowledge" as the concord between the subject that is desired to be known
and the mental ability and capacity of the knower. In other words, according to the theory that accepts
knowledge as relativity, it is not possible for the mind to know anything other than itself without the actual
beings. This statement means that each piece of information has to be based on the sensory perceptions.
Accordingly, the subjects addressed by metaphysics are the objects of knowledge of the human mind in a
particular respect. Therefore, it is not possible to detach metaphysical knowledge from the realm of beings.
To further clarify this, one could argue that there will be no metaphysical knowledge without actual beings.
To put it another way, there will be no metaphysics without the science of physics. This was clearly stated by
Kutbuddin al-Razi (d. 766/1365) in a later period. He described the science of metaphysics as "the

23 Abu al-Barakat, al-Kitab al-Mo‘tabar, 3(3)/5.
24 Abi al-Barakat, al-Kitab al-Mo‘tabar, 3(1)/85, 309. Krs., ibn Sina, Il. Analitikler: Burhan, trans.Omer Tiirker (istanbul: Litera,2006),
7.
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examination of the state of the abstracted beings from the perspective of the body".? This statement clearly
reveals what we see implicitly in AbG al-Barakat by conceptualizing it with the term "abstract forms."

What makes metaphysics a true "science" is that it is grounded on what is physical and that it is a study
of the nature of the invariable substance that are reached based on the physical. This is because this type of
analysis is not purely deductive; it is based on what actually exists, and it reaches the universals by using the
associations among the beings and preserves the relation it has with the physical even in its most advanced
analysis. This is also the main characteristic of understanding of knowledge and metaphysics in Aristotle, who
considers the knowledge of something as the knowledge of its causes.

At this stage of our analysis, the following question arises. In a theory that describes knowledge as
relativity, what is known at first and the best are beings close to the senses. The beings with which the senses
come into contact indirectly are the ones known in the second place. If what is meant by the concept of after-
physics is second-order and second-degree known ones, then wouldn't the knowledge of metaphysics rank
second in terms of informational value? However, it was accepted that metaphysics was based on evidence,
and the knowledge of this science was believed to have the highest degree of accuracy. In this case, isn't
there a clear incompatibility between Abl al-Barakat's theory of knowledge and the construction of meta-
physics through evidence?

To come up with an answer to this question, which seems quite justifiable at first sight, it is necessary
to return to Abl al-Barakat's theory of knowledge and focus on a different aspect of it. He classifies the act
of knowing something into two: knowing the essence of something and knowing something in terms of its
attributes. According to him, it is more valuable to know something with its essence and the characteristics
that belong to this essence than to know it with its attributes. It is possible to express this in a different
conceptual framework as follows: "it is more valuable to know something by its form, type and distinctive
features than to know it by its functions and relations". However, the examples Ab( al-Barakat cited are of a
nature that pushes the limits of the distinction between essence and accidents in the classical logic. This
distinction tells us that knowing a person by his/her personal characteristics, knowledge, works, attitude,
what path he/she follows and so forth is more valuable than knowing this person by such properties as height,
weight, race and so forth.

The explanation above is exemplified Abi al-Barakat's work: Today, a person who knows Aristotle by
his writings on knowledge and wisdom knows him better than one who lived in his period but knew him only
by his sight and personality, not by the knowledge and wisdom that we know today.?® This is because the
second person knows him by his visible corporeal features. These features are his accidents; they are not
"the essence that forms his nature". As the first person knows him with his characteristics that directly iden-
tify him; in other words, with his personality, such information is more complete. While the second person's
knowledge is no longer valid when what he knows disappears or dies, the first person's knowledge is not. So,
although what is known to our senses first are actual beings, we cannot say that the knowledge of these
beings is the loftiest in all respects. In other words, "to know with the sensory organs is not to know the
nature of the known in the best way". This is because these features that are perceived primarily by the
senses do not belong to the nature of that thing; that is, they are not "characteristics that make up its es-
sence"; they are the features of the body. Therefore, what is meant by the expression "the best known" as
mentioned in the above statement does not mean those whose nature is most fully appreciated. What is
meant here is the most easily known or primarily known which follows the knowledge of one's own self; that
is, corporeal properties. Since it is superior knowledge to know something with its essential characteristics,
metaphysical knowledge is the most superior knowledge on which the research on the nature of all beings

25 For a review on the subject, see Necmi Derin, “Kutbeddin Razi ve Metafizik Anlayisi”, Dicle Universitesi ilahiyat Fakiiltesi Dergisi
11/1 (2009), 141-55.
26 Abu al-Barakat, al-Kitab al-Mo‘tabar, 3(3)/190.
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ultimately depends. This is because metaphysics investigates the most general and universal things that be-
long directly to the nature, rather than corporeal features.

When we look again at the term "after-physics" used for this science, its meaning gets more concise.
What is expressed with this term is not a classification based directly on ontology, but a reference is made to
a wider area that includes Aristotle's writings on subjects other than those of physics. However, this wider
area is also constrained by the principle of "examining the being with its most general features". The subjects
addressed by this science are not only the primarily sensed ones but also those that rank second in terms of
senses. The words of Abl al-Barakat about this science also refer to this. We can say that this practice of
naming is not based on ontological priority but is centred on human/sense-nature. Thus, one could argue
that the metaphysics meant by the term after-physics is a sort of "natural" metaphysics. If we acted based
on an ontological priority, as Abi al-Barakat noted, it would be more appropriate to call the science of met-
aphysics as "pre-physical".?’ This is because those studied in this science rank higher in priority than those
who have actual existence in the objective realm in terms of existence and are their founding principles. This
indicates that what is behind the meaning of the term after-physics in Abi al-Barakat's mindset is the division
of the field of knowledge into two. The first is the area which is close to the senses, while the second is the
one reached using the operations performed on the forms obtained through the senses. The term after-
physics refers exactly to the second area.

Another name used for the science of metaphysics is the "first philosophy". Although Aristotle did not
use the term after-physics, the use of the term prote philosophia can be traced back to him. This science is
called the first philosophy due to the examination of the first principles and general attributes in this science.
As noted earlier, this science studies the principles that do not actually exist in the objective realm. Although
these principles rank second in terms of being perceived by the senses, they come before others in terms of
existence and even function as their founding reasons. This science was named as the first philosophy be-
cause it studies these initial founding principles and general attributes.?® So, the term "after-physics" is re-
lated with epistemology and refers to the order of being known within the relative knowledge hierarchy,
whereas the term "first philosophy" is rather based on an ontological criterion and refers to the position in
the hierarchy of existence. First philosophy is a path to true wisdom as it leads to knowledge of the founding
principles and reasons of existence. This is probably the reason why Aristotle highlighted this name for met-
aphysics. According to Aristotle, to know something is to know its reasons, and it is always more valuable to
possess knowledge of the first causes than to possess that of secondary ones because this gives the knower
a universal perspective.?® Wisdom can only be gained by acquiring the knowledge of the first and universal
causes. In addition, in al-KindT's words, our knowledge of things would be absolute only when we know the
reasons.’® Therefore, it is clear that knowing God as the first reason; that is, knowing the science of meta-
physics, is the necessary condition for true wisdom; it is essential for being a true philosopher. The reason
why metaphysics was named as "first philosophy" is that it studies the first reasons and it helps gain the
knowledge of God. As can be understood, the first philosophy refers to the theological aspects of metaphys-
ics. In this way, one who gains a universal perspective of the beings achieves a real level of wisdom.3! In

27 Abi al-Barakat, al-Kitab al-Mo‘tabar, 3 (3) / 6-7. cf. ibn Sina, es-Sifd: Metafizik, trans.Omer Tiirker (istanbul: Litera,2004), 2 (1)/19.

28 Abu al-Barakat, al-Kitab al-Mo‘tabar, 3(3)/7.

29 Aristotle, Metaphysics, 1-4 (980a—982b).

30 See Kindi, “fi Felsefeti’l-01&”, 98-101.

31 Learn more about the subject, see Mehmet Onal, “Aristoteles’in Metafizik’inde ilahiyatin Yeri ya da Felsefe ve Dinin Ortak Alani
ilahiyat”, Siileyman Demirel Universitesi ilahiyat Fakiiltesi Dergisi 30 (2013), 47-56.
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Aristotle's words, the science of metaphysics, with its theological aspects,® is in high demand and the loftiest
among theoretical sciences.*

It is noteworthy that in al-Kitab al-Mo‘tabar, Abl al-Barakat hardly preferred the term "first philoso-
phy" as a name for metaphysics. In his aforementioned work, he provides a brief explanation about the term
"first philosophy" in the section devoted to the discussion of the names given to this science. He, otherwise,
does not use this name, which Aristotle himself uses, as a section heading in his work. On the other hand, he
uses other names both as section headings and as a name within the subject, besides providing analyses of
these names. He says that this name can be accepted if it refers to the being at the beginning of an ontological
hierarchy, while it cannot be accepted if what is meant is its ranking first in terms of knowing.

V.

Another name used for this science is “al-ilahiyyat”. We can say that “al-ilahiyyat” is the most com-
monly used name for this science in circles of Islamic philosophy. Although it is accepted that the subject of
metaphysics is the "being qua being" and that it studies the beings from the most general and universal
perspective, why is the name "al-ilahiyyat" preferred for this science and what does it refer to?

First of all, it should be noted that the word “al-ilahiyyat” is the plural of the word ilghi (divine), and it
means divine ones. Then the question can be reformulated as: What or who are meant here by “al-ilahiyyat”;
that is, by the divine ones?

Ab al-Barakat begins his discussion of the question above with a conceptual analysis of the word
"god/ilah". In this analytical process, the concept of relativity, which was previously mentioned as a notion
with a key importance in the philosophy of knowledge, appears once again in a different context. This analysis
is based on the idea that the word "god" is a name used in relativity. According to him, what is meant by the
concept of al-ilah in the books written by the prominent people in this science: (i) "is a relative meaning
understood in relation to who or what accepts it as deity". (ii) The thing that accepts the deity as a deity
imitates him in its self-acts and moves its body according to his will, wishing and guidance. For example, some
students name their teachers whom they imitate as god and lord. Another proposition by Abi al-Barakat on
this issue is that the god is the invisible agent. Based on these three propositions, the following can be said:
Deity has the command of and power over mankind; mankind cannot influence him, but the characterization
of deity as deity occurs in relation to those who accept him as deity. It is also important that “deity” emerges
in a relative sense. These explanations lead us to saying that what the thinkers, whom Abd al-Barakat refers
to as "the previous ones", meant by divine/ilahi is spiritual angels, heavenly souls and minds which are sep-
arate from the matter.3

When we adapt what is said about the analysis of the word “god/ilah” in the last paragraph to the
subjects of al-ilahiyyat, we encounter the following: Heavenly souls are in the position of being gods com-
pared to human souls as it is accepted that they have effects on human souls and what happens in the world;
in other words, they are agents. They are invisible agents. Therefore, they are divine beings. Similarly, with
respect to empowerment, human souls consider celestial souls as their target. This shows that what is meant
by the word "deity" exists in the heavenly souls. When we consider the conditions of the celestial souls in
contrast with minds free from matter, we see that they are not gods for minds, and the opposite is true here.
That is, minds free from matter are in a sense the deities of heavenly souls and are divine beings. For minds
free from matter, there is another deity who is at a higher level than these minds. This explains why the word
"god" should be used in relativity.

32 Aristotle, Metaphysics, 98 (10264, 20-25).
33 Aristotle, Metaphysics, 186 (1064b — 5).
34 Abu al-Barakat, al-Kitab al-Mo‘tabar, 3(3)/13.
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Now our analysis justifies the use of the plural word "al-ilahiyyat" rather than its singular form. There-
fore, what is meant by divinities in the word “al-ilahiyyat” is wider than that, although at first glance it is
understood that things related to God and his essence are studied. That is, al-ilah, which is directly studied
here, does not refer to Allah, Lord and so forth or is not God in a special sense. What is meant by the word
"al-ilah" is an absolute deity or deities. In addition, it is an agent or a principle which something accepts as a
guide, which it accepts as the ultimate goal it wants to attain in its own actions, which it accepts has an effect
on it and which comes into existence in line with these acceptances. However, within this wider area, the
study of God as a special deity is also included because God is the "ilah" who is accepted as the principle,
cause and agent. In other words, He is the God of the gods and is truly divine as he is at the highest level of
relativity. These qualities are also attributes for God.

The study of God's attributes in this science is based on the following: The overall focus of this science
is "being qua being". Its secondary subject is "things that attach to being qua being". A method beginning
from the most general is followed in the examination of what is attached to it as it exists. The "principle",
"cause", "agent" and "purpose" are examined in this exact order. When all of these are examined in a relation
of relativity, this investigation goes on to study "God in absolute sense" and finally the "God of the gods"*°.
Within such an order, what is examined first is more general than what is done later. Although a path from
the general to the specific is followed in this analysis, it is seen that the most special is the most sublime and
the foremost with respect to hierarchical sublimity and “being first” in an ontological sense. Therefore, the
God of the Gods is the first principle, the first cause, the first agent, and the supreme goal. Then the main
purpose in this science is not to examine God and his attributes. The examination of the most general in a
relation of relativity leads to such a result. In this case, the study of God is not the subject of this science, but
the outcome/fruit of it. The word al-ilahiyyat, which means the divine ones, is preferred for this science not
only because those examined are effective causes, such as principle, cause, agent and goal, which are ac-
cepted as a kind of deity, but also because the supreme God, who is the first principle of all beings and who
obligate them and gives existence to them is studied in this science.®® According to Abi al-Barakat, the reason
for this preference was that the concept of "god" had widespread use among philosophers and that they
included not only the god in a narrow sense, but also included angels, spiritual beings and separate souls,
including the human soul separated from the body. Avicenna notes that this science's being called al-‘ilm al-
ilaht means it is being named with the most valuable thing it possesses.?”

As with term "after-physics", the name "al-ilahiyyat" refers to the study of what cannot be perceived
through sense organs. Therefore, the difference between these two names should be clarified. The method
of examination, which is meant by the name “al-ilahiyyat”, does not start from what is special to the mind to
work its way up to the general, as with the science of metaphysics. Instead, the opposite path is followed;
the examination starts from the most general one goes down to the specific. Another distinction is that, as is
the case with after-physics, what is studied in this science are studied in terms of their existence, rather than
in terms of their relation to physical ones, and the things that are attached to them due to their existence.
The most important difference between what these two names mean is that the term "after-physics" refers
to a science that is a kind of "natural theology" built on mental notions derived from physics. In this respect,
it can be said that the basis of this naming is knowledge/perception. The name “al-ilahiyyat”, on the other
hand, refers to an ontological grounding since it begins with the most general. One of the places where this
ontological approach can be seen most clearly is the content of the word al-ilahiyyat, as stated above. As a
matter of fact, in Abi al-Barakat's words, what is meant by the divine is the angels, spiritual beings and the
human soul separated from the body, separate souls and God, who is the God of gods. In this case, the science
of al-ilahiyyat does not refer to an order or an epistemological sequence as seen in the metaphysical science
and emphasizes a separate aspect that is different from that of others. In this naming, which we see most

35 Abu al-Barakat, al-Kitab al-Mo‘tabar,3(3)/12.
36 Abu al-Barakat, al-Kitab al-Mo‘tabar, 3(3)/26.
37 |bn Sina, es-Sifd: Metafizik, 2(1)/20.
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preferred by philosophers, such as Avicenna in Islamic philosophy, metaphysical science refers to the exam-
ination of the being qua being. This necessarily turns metaphysical study into an ontological one, which is
one of the corner stones of Avicenna's metaphysics.

With the conceptual analysis provided above, what is meant by al-ilahiyyat becomes clearer. That is,
al-ilahiyyat studies both the being due to its existence and general subjects such as principle, cause, agent,
goal, and spiritual angels and universal attributes which are attached to the being because of its existence.
Because of the characteristic they carry, each of these can also be called "deity" or "lord". The attributes that
are known to be examined in this science are also the most general attributes related to beings because of
their existence. Descriptions such as possible and necessary, which are examined in this science, are adjec-
tives that are attached to the beings because of their existence.

Conclusion

The preliminary source of human knowledge is sensory data. All our knowledge primarily depends on
the data we gain through our sensory organs. Therefore, all our knowledge is related with what exists and
the focus of all sciences is ultimately "the being". Herein exists no difference between different branches of
science. The focus of metaphysics is also "the being". Branches of science differ in terms of how they go about
investigating their subjects rather than what they study.

What exists is examined either from a specific or a general perspective. Metaphysics is the science that
adopts the most general perspective while studying what exists. It is the science in which what exists is stud-
ied in terms of its existence.

Giving metaphysics "different names" in the history of philosophy is closely related with which aspects
of its subject matter is studied and what subject among the ones it studies is highlighted. This science is called
"after-physics/mad ba‘de-tabi‘a", due to its epistemological approach to its subject matter. What humans first
know are the beings that exist outside the mind and which sensory data come into direct contact with. Ac-
cording to Abl al-Barakat, knowledge is a relativity, which happens between the mind and the being that it
directly perceives. These are the subjects that physical sciences study. Based on the data coming from sen-
sory perceptions in the mind, the universal forms and universal information occur in the form of relativity
between the mind and the forms in it, so this information that emerges in this way is referred to as "after-
physics" science. In other words, the physical sciences examine the first substance, whereas the metaphysical
scientific do the second. Metaphysics offers the knowledge of the universal as it is a science interested in
what we have beyond physics.

The topics addressed by the metaphysics are globally the principles of existence, its causes and agents.
They precede beings close to the human senses with respect to existence. This science is called "first philos-
ophy" not only because it investigates issues that come before others with respect to their existence and that
functions as the principle, cause and agent, but also the First Cause, which is the principle of the principles,
the cause of the causes and the agent of the agents, is studied based on a relation of relativity. Because
metaphysics is the first philosophy, it gives us the knowledge of a special kind of being. In this respect, it is
clear that the term "first philosophy" refers to the theological aspect of metaphysics.

The reason why this science is called al-ilahiyyat is related to the meaning that philosophers attribute
to the concept of god. God is a word used in relativity and attributed to the one who accepts it as god. God
is not only the invisible agent but also the being that can be accepted as a model for the acts and behaviour
of a person that accept him as deity. The being with these characteristics is called the divine being. This
science addresses and analyses the principle, cause and agent of all beings. Principle is a kind of deity for
whom it is a principle. Similarly, cause is deity for whom it is a cause, and agent is a deity for whom it is an
agent. Since the concept of deity had such a meaning and enjoyed widespread use at that time, the name
"al-ilahiyyat", which means those who are divine, was preferred when naming this science.
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A comparative look at metaphysical and divine concepts reveals the following: The subject of both
sciences is what exists. While the term after-physics works bottom up in metaphysics, the notion of al-ilahiy-
yat adopts a top-down approach. Metaphysics in the after-physics sense is a kind of natural theology; meta-
physics as al-ilahiyyat is the ontological study of the being.
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A Critical Approach to Causality and Rational Knowledge in Ibn Khaldiin

Abstract

The purpose of this study is to critically approach the thoughts of causality and rational knowledge in Ibn
Khaldiin, who is one of the greatest names of Islamic philosophy. Ibn Khaldiin, who is a tremendously com-
petent sociologist, historian, and politician, constituted his work entitled Mugaddima in a way exhibiting the
science of ‘umran. One of the fundamentals of science undoubtedly is the theory of causality. We see that
Ibn Khaldiin, who construed everything in the universe in the light of the causality, does not use the same
theory when miracles and supernatural events are in question. This differentiation basing on the distinction
of the human intellect and divine revelation has not eliminated any contradiction coming out in the context
of the causality. Another matter we examine in this study is the critique of Ibn Khaldoin about rational
knowledge against philosophers. According to him, it is not a correct method reaching the universals with
abstractions made from the particulars. It is because such universals have not been compatible with the
facts. Ibn Khaldin criticizes the philosophers in the context of metaphysical knowledge. But, if we consider
the science of ‘umran to be a kind of metaphysics, we might say that his method contains some contradic-
tions.
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ibn Hald(in’'un Nedensellik ve Rasyonel Bilgi Diisiincesine Elestirel Bir Yaklagim
Oz
Bu makalenin amaci Islam diisiincesinin en énemli isimlerinden olan ibn Haldun'un nedensellige ve akli
bilgiye dair diisiincelerine elestirel bir sekilde yaklasmaktir. Son derece yetkin ve etkili bir sosyolog, tarihgi
ve devlet adami olan ibn Haldun’un Mukaddime eseri iimran ilmini etraflica ele alan bir sekilde hazir-
lanmustir. fbn Haldun tarafindan tesis edilen timran ilminin dayandig1 en temel prensiplerden birisi siiphesiz
ki nedensellik ilkesidir. Alemde olan her seyi sebep-sonug iliskisi icinde anlamlandiran tbn Haldun'un aym
metodu mucize ve keramet gibi konularda kullanmadigini gérmekteyiz. Akil ve vahiy ayrimina dayanan bu
farklilasmanin nedensellik baglaminda ortaya ¢ikan celiskiyi tam olarak bertaraf ettigini diisiinmiiyoruz.
Makalenin ele aldig1 diger bir konu da ibn Haldun'un filozoflara akli bilgi konusunda ydnelttigi elestiridir.
Tikellerden tiimel olusturmanin dogru bir yéntem olmadigini iddia eden Ibn Haldun tiimellerin realiteye
uygun olmadigina inanmaktadir. Tbn Haldun filozoflar1 metafizik bilgi baglaminda elestirir. Ancak biz iimran
ilminin bir tiir metafizik oldugunu kabul edersek Tbn Haldun'un yaklasiminin celiskili oldugunu séyleye-
biliriz.
Anahtar Kelimeler

islam Felsefesi, ibn Haldun, Nedensellik, Akli Bilgi, Elestirel Yaklasim
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Introduction

Ibn Khaldiin (1332-1406) is one of the most significant and famous thinkers of Islamic thought. Tbn
Khaldiin, whose whole life lasted in the middle of political relations and educational affairs, lived in a period
when the brightness of Islamic thought came to disappear. Most of the schools of thought, philosophical
debates, sound theological refutations came out in general before him. On the other hand, this case has a
positive side as well because Ibn Khaldiin could find an opportunity to look at Islamic thought holistically.

Researchers have been elaborating on the ideas of Ibn Khaldiin from various angles because he has
significant assessments of politics, culture, economy, history, and sociology. Besides, his thoughts about
religion, philosophy, and Sufism deserve attention. As a result of this variety, some researchers describe Ibn
Khaldiin as a political theorist, economist, historian, philosopher, sociologist, and even a Sufi. These descrip-
tions are right to some extent because what Ibn Khaldiin meant with the science of ‘umran encompasses all
of these fields.!

This article has two main sections. In the first section, I will focus on the concept of causality and
various contexts in which Ibn Khaldiin used it. Ibn Khaldtin’s emphasis on causality is unconcealed and pow-
erful. Insomuch that this case caused Ibn Khaldiin to be qualified as a positivist thinker.” On the other hand,
Ibn Khaldiin puts aside the thought of causality when religion, miracles, and supernatural events (karamat)
are in question. However, while we believe that, as a religion, Islam has a metaphysical foundation, we know
that its interlocutor is a human being living in the physical world. Thus, it is possible to mention a contra-
diction in Ibn Khaldiin’s approach. While expecting from humans to understand whole life, social structures,
political affairs, economic changes under the light of causality, expecting from them at the same time to
confirm religions and religious phenomenon with a claim of miracle or divine wisdom is an inconsistency.

In the second section, I will try to examine a critique of Ibn Khaldiin against philosophers and their
method of logic. This section, which is partly relevant to his approach to causality, will focus on rational
knowledge. The point that I would like to draw attention to is that although Ibn Khaldiin criticizes the phi-
losophers in the matter of rational knowledge and metaphysics has a similar perspective in the science of
‘umran. He claims that universal (kulli) principles or concepts generated from particular (juz’i) things do not
comply with facts mostly. But, as we will see, the science of ‘umran is based on such universal principles
generated from particular events and changes that happened in the fields of politics, economy, history, and

! Muhammad ‘Abid al-Jabiri, Nahnu wa al-Turath: Qira’at Muasira fi Turdathind al-Falsafi (Beirut: Markaz al-thaqafi al-‘arabi, 1993),
300; Siileyman Uludag, ibn Haldun: Hayati, Eserleri, Fikirleri (Ankara: Harf Yayinlari, 2015), 37-41; Siileyman Uludag, Tasavvufun
Mahiyeti: Sifdu’s-Sdil li-Tehzibi’l-Mesdil ve Mukaddime’de Tasavvuf llmi (Istanbul: Dergah Yayinlari, 2019), 58-60; Semih Ceyhan, “ibn
Haldun’un Siifilere ve Tasavvufa Bakisi: Umranda Tasavvuf {lmi”, fbn Haldun: Giincel Okumalar, ed. Recep Sentiirk (Istanbul: iz
Yayincilik, 2017), 81-120; Kadir Canatan, fbn Haldun Perspektifinden Bilgi Sosyolojisi (Istanbul: A¢ilim Kitap, 2013), 137-164; Ahmet
Arslan, fbn Haldun (Istanbul: istanbul Bilgi Universitesi Yaynlari, 2019), 4; ‘Abd ar-Rahman b. Muhammad Ibn Khaldiin, ibn Hal-
dun: Bilim Ile Siyaset Arasinda Hatiralar (et-Ta'rif), trans. Vecdi Akyiiz (Istanbul: Dergah Yayinlari, 2017), 23, 58; Umit Hassan, fbn
Haldun: Metodu ve Siyaset Teorisi (Ankara: Dogu Bat1 Yayinlari, 2019), 19-57; Seyfi Say, Ibn Haldun'un Diisiince Sistemi ve Uluslararast
Hliskiler Kuramu (Istanbul: {lk Harf Yayinlari, 2011); Cengiz Tomar, “Between Myth and Reality: Approaches to Ibn Khaldun in the
Arab World”, Asian Journal of Social Science 36 (2008), 603.

al-Jabiri, Nahnu wa al-Turdth, 302-303. However, Recep Sentiirk claims that Ibn Khaldan, in contrary to the prevalent opinion, is
an alternative thinker to positivism. See, Recep Sentiirk (ed.), ibn Haldun: Giincel Okumalar (Istanbul: iz Yayincilik, 2017), 9.
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sociology. As known, Ibn Khaldin designed the science of ‘umran as a metaphysic in sociology and history.’
This section, where we will assess the problem of knowledge in respect of compatibility with the facts (re-
ality), will help us to understand better and look critically at Ibn Khaldtn’s thought.

1. Ibn Khaldiin and Causality

Causality, as a theory, is to express the process in the universe by referring to a cause-and-effect re-
lation. In other words, it is “the relation between two things when the first is thought of as somehow pro-

”* The causes can be natural or divine. As for Ibn Khaldin, we know

ducing or responsible for the second.
that he is a faithful believer.” According to him, everything in the universe happens by God’s wish, but He,
by His will, attaches all effects to causes.® Some thinkers who follow the line of Ash‘ari-Ghazzali reject the
natural causality because of that it will deactivate God over the universe. According to Ghazzali, the arrange-
ment in the universe seems to us as the natural causality, but it is a habit of eyes. For him, God creates
everything and every act individually. Ghazzali aims to emphasize that God is omnipotent and active per-
petually.” While Ibn Khaldiin confirms Ghazzali’s attitude, he explains everything in the science of ‘umran

employing causality.

At first, we should express clearly that Ibn Khaldoin highlights the coordination in the universe. Ac-
cording to him, “the whole of existence in (all) its simple and composite worlds is arranged in a natural
order of ascent and descent so that everything constitutes an uninterrupted continuum.”® This kind of con-
tinuum is an indicator of the relation between cause and effect. All acts belonging to either humans or ani-
mals can come out as a result of some causes that precede the acts. Each of these causes is temporally created
(hadith). These temporally created causes connected to each other take people to the knowledge of God.
Even though human intellect (‘aql) is incapable of grasping all of those causes, we know that nothing in this
universe can happen without some of those causes. Therefore, Ibn Khaldiin confirms the perfect coordina-
tion based on the relation of cause and effect that is observed in the universe.’

In the system of Ibn Khaldlin, we witness the causality in the fields of geography, economy, sociology,
and politics. He built the science of ‘umran upon this principle. In the pages ahead, we will exemplify the
claim of causality in Ibn Khaldiin from these disciplines. The geographical causality may come first because

Senol Korkut, “ibn Haldun’un es-Siyasetii'l-Medeniyye Teorisini Elestirisi”, fbn Haldun: Giincel Okumalar (Istanbul: iz Yayincilik,

2017), 171; Tahsin Gérgiin, “Ibn Haldun'un Toplum Metafiziginin Giincelligi ve Giiniimiizde Toplum Arastirmalar1 A¢isindan

Onemi”, Ibn Haldun: Giincel Okumalar (Istanbul: iz Yayincilik, 2017), 325-368; Tahsin Gorgiin, “Ibn Hald(in", Tiirkiye Diyanet Vakfi

Islam Ansiklopedisi (Accessed September 17, 2020).

*  Alan Robert Lacey, A Dictionary of Philosophy (London: Routledge & Kegan Paul Ltd, 1996), 45.

At this point, we notice that Taha Hussain suggests that Ibn Khaldan is not a pious and sincere believer. Taha Hussain, Falsafatu

Ibn Khaldiin al-litima‘yya, trans. ‘Abdullah ‘inan (Qairo: Matba‘a al-i‘timad, 1925), 25.

¢ ‘Abd ar-Rahman b. Muhammad Ibn Khaldiin, Mugaddima, ed. ‘Ali ‘Abd al-Wahid Wafi (Qairo: Daru nahda misr, 2014), 2/522.

7 Abil Hamid Ghazzali, Tahafut al-Falasifa, ed. Sulaiman Dunya (Cairo: Dar al-ma‘rifa, 1966), 235-236; 239-251; Ilai Alon, “Al-Ghazali
on Causality”, Journal of the American Oriental Society 100/4 (1980), 397-405.

¢ Ibn Khaldiin, Mugaddima, 3/923.

°  Ibn Khaldiin, Mugaddima, 3/966; 1/410.
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it deals with the creation of human beings. We mean by the geographical causality Ibn Khaldin’s classifica-
tions and statements about seven different climate zones." According to Ibn Khaldiin, human beings have
been living in seven climate zones. The most suitable zone for life and ‘umran (civilization) is the fourth one
since it has the most moderate air temperature."

There is a close connection between the seven climate zones and ‘umran. In Ibn Khaldion’s mind, the
differences between people and societies that live in the same climate zone are relevant to unequal improve-
ments of civilizations. However, the differences between people and societies that live in the different cli-
mate zones are relevant precisely to geographical factors like humidity, aridity, heat, and coldness." For Ibn
Khaldiin, in a region, if there is extreme heat or coldness, living creatures deteriorate. Hence, the perfect
level of ‘umran is possible in the fourth zone, where the climate is moderate. Perfection changes according
to nearness to the moderate climate zone. Since the third and fifth zones are next to the fourth, they are
also close to perfection. Since the second and sixth zones are far from the fourth zone, their perfection is
lesser. As for the first and seventh zones, since they are very far from the fourth one, they have nothing to
do with perfection in terms of ‘umran (civilization)."” As seen in Ibn Khald@in, he employs the term moderate
(mu‘tadil) as used in Islamic philosophy. According to many Islamic philosophers, being moderated in eve-
rything, even in worship, is the key to virtue."* Therefore, perfection or superiority is possible with being
moderated.

According to Ibn Khaldin, if the climate is moderate in a region, the sciences, arts, buildings, foods,
garments, plants, animals, and humans are moderate there.” The people of those regions have wealth and
precious mines.'® In other words, everything in that area is close to perfection. Also, for Ibn Khaldan, it is
possible to see this perfection not only on those things mentioned above but also on the souls, bodies, and
morals of people who live there. Iraq, India, China, Syria, Hijaz, Yemen, Spain, and Greece are some of the
regions where the climate is moderate, and, thus, people are close to perfection. He maintains that because
of the effect of the climate, people of those regions are perfect in terms of body type, skin color, morality,

On this division, Ibn Khaldan follows the knowledge of geography that is prevalent in the Middle Age. Bk. Claudius Ptolemaeus,
Ptolemy’s Almagest, trans. G. ]. Toomer (London: Duckworth, 1984), 19, 123-129; Ibn Tufayl, Hay b. Yaqzan (Qairo: Muassasa Hindawi,
2012), 5.

" Tbn Khaldtin, Mugaddima, 1/373-381.

2 Tbn Khaldiin, Mugaddima, 3/928.

B Ibn Khaldiin, Mugaddima, 1/353.

1 Tbn Miskawayh, Tahdhib al-Akhlaq wa Tathir al-A‘raq (Egypt: al-Maktaba al-husayniyya al-misriyya, 1908), 20-24; Abii Bakr ar-Razi,
“et-Tibbu’r-R(hani: Ahlakin lyilestirilmesi”, ed. Mahmut Kaya, Felsefe Risdleleri (Istanbul: Tiirkiye Yazma Eserler Kurumu Bas-
kanlig1 Yayinlari, 2016), 100-101; al-Kindi, “Hikemiyatii'l-Kind{: Kindi'nin HikemiyAt1”, ed. Mahmut Kaya, Kindi: Felseff Risaleler
(Istanbul: Klasik Yayinlari, 2018), 318-319.

According to Ibn Khaldiin, also the development of architecture is relevant to the climate directly. In the climate zones that are
far from moderation, people live in underdeveloped shelters or caves. As for the fourth climate zone, which is the most moderate
one, the architecture has been advanced. We should note that to Ibn Khaldiin, the moderation of climate influences the building
of cities, castles, big walls, roads, and bridges. Ibn Khaldiin, Mugaddima, 2/781-782; 2/865-866. On the other hand, we know that
the climate is not a determiner alone on the development of the architecture or arts. It is a requirement as well for a society to
transform from Bedouins into a sedentary society. According to Ibn Khaldiin, although Arabs live in a moderate climate zone,
they are far from the arts very much. Therefore, we can say that it is a necessity living in the climate zone moderate and having
a sedentary civilization. Ibn Khaldiin, Mugaddima, 2/854-897.

16 Tbn Khaldiin, Mugaddima, 1/393.
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and religion.” For him, even the prophethood is relevant to the climate to some extent. By referring to a
Qur’anic verse (Ali ‘imran, 3/110), Ibn Khaldiin says that since the prophets are the most perfect of people
in terms of soul and body, they should be in those regions. We never already heard that a prophet came to
another area.’

On the other hand, those people who live in the first and seventh climate zones are very far from
perfection. Ibn Khaldiin claims those people are unaware of morality, sciences, arts, elegant garments, and
esthetical buildings. Since those people, including people of the second and sixth climate zones, are far away
from moderation, they are insufficient for ‘umran. Sudanese and Slavs are among them. For Ibn Khaldin,
those people are similar to savage animals more than human beings in terms of morality because of the
conditions of the climate. For instance, Sudanese are hasty, hedonist, reveler, and stupid because of some
negative effects of the climate. In this respect, Ibn Khaldiin criticizes the historian Mas‘Gdi and philosopher
al-Kindi, who associated such states of affairs of Sudanese with the weakness of their intellect. According to
Ibn Khaldiin, this approach is faulty and insufficient because neither Mas‘Gdi nor al-Kindi pointed out the
enormous effects of the climate."” The situation of those people is the same in religion as well. According to
Ibn Khaldiin, those people neither know about prophethood nor follow a religion (sharia). Its reason is that
they are far away from humanity and ‘umran and that they are not appropriate to understand the subtlety
of the divine message.” Even though Ibn Khaldiin has such a claim, it is more reasonable to expect from God,
as per His justice and mercy, to send prophets to those people to empower them and to make them moral,
knowledgeable, civilized, and educated.

As for the economic causality, we see that Ibn Khaldiin explains some issues such as the enrichment
of ordinary people and rulers, changes in population, tax policies, and financial situations of states with the
relation of cause and effect. For Ibn Khaldln, a state or dynasty is bedouin at the beginning. Since there is
not much welfare and traditional activities among bedouins, the expenses of states or dynasties are low.
Soon after, a bedouin society moves to a sedentary civilization, and then new customary activities and habits
appear. Correspondingly, the expenses of the state increase and taxes gain more importance. Raising and
collecting taxes are necessary to keep the welfare of the state and to fund new habits and luxurious ex-
penses. As a result of the boost in taxes, the loyalty of people living there declines. They are aware of the
unbalance between the amount of taxes and services that the state offers. So, people consider paying taxes
to be unnecessary. By degrees, the taxes decrease, and the state begins to enlarge the scope of taxes and to
collect taxes from everything. These changes come to end with the destruction of the state.”

For example, Ibn Khaldiin, who has some explanations about black and white races, claims many of genealogists to have erred
in this issue. In the Old Testament (Genesis, 9: 20-29), Noah curses his son, Ham. According to many genealogists, Sudanese, who
are acknowledged to be children of Ham, are black because of this curse. For Ibn Khaldin, this claim is a superstition. The dif-
ferent skin color does not stem from race, but the climate differences. In this regard, he attempts to get support from Ibn Sina,
who is a scientist and philosopher, and to explain the difference of skin color by referring to natural causes only. Ibn Khaldtn,
Mugaddima, 1/394-395.

8 Tbn Khaldiin, Mugaddima, 1/392.

¥ Tbn Khaldtin, Mugaddima, 1/397-398.

»  Ibn Khaldiin, Mugaddima, 1/394.

2t Tbn Khaldiin, Mugaddima, 2/688-689.
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Besides, Ibn Khaldiin examines some effects of the population on the economy in the context of cau-
sality. For him, if a city develops and has many dwellers, the prices of foods and necessary items decrease.
But, the prices of fruits and luxury items increase. If the population of the city decreases, the opposite situ-
ation occurs.” By the population increases, welfare and enrichment also increase. In this way, welfare and
enrichment spread all over the city. Ibn Khaldiin explains this case with the term labor. For him, when the
labor increases, its value also rises among the laborers, so that their profit enhances inherently. As a result
of the increment and enrichment, the people of the city come to own good buildings, garments, servants,
mounts, and pieces of equipment.”’

In addition, when Ibn Khaldiin exhibits his thought of the economy, he also stresses that rulers should
not occupy with trade. Rulers, because of their ranks, have various opportunities that can make them rich
faster than ordinary tradesmen. Moreover, since people are eager to serve the rulers free of charge, it causes
unstable competition and tax problems. According to Ibn Khaldiin, almost in every example, the rulers, who
deal with the trade, are wealthier than other tradesmen, who do not have a political rank.* This is just an
example of economic changes that cannot happen without a rational reason. Eventually, in those para-
graphs, where I attempt to sum up the ideas of Ibn Khaldiin concerning the economy, we see that the whole
economic system continues through the relation of cause and effect, follows an order, and does not develop
or decline randomly.

Concerning causality in Ibn Khaldiin’s thoughts, it is possible to give some additional examples as well
from the field of sociology. The social causality is a concept, which suggests a relation of cause and effect,
on which social formations, changes, and developments rely upon. The scope of this concept is broad en-
compassing also the moral and religious attitudes of human beings. According to Ibn Khaldiin, everything
in a social area happens with the relation of cause and effect. At first, he highlights the fact that the reason
why human beings live together is a need for defense and protection. A person, as a social being, cannot
defend him/herself against the dangers of nature without the help of other people. He/she cannot produce
defense pieces of equipment alone. Even if he/she does, he/she cannot use them effectively. Thus, a person
must live together with fellow men.”

Ibn Khaldin divides societies into Bedouins and sedentary people. The reason of this kind of division
is the difference of livelihood seen in those societies.” According to Ibn Khaldiin, this difference causes peo-
ple to differentiate as well in terms of physical and moral features. In other words, Bedouins and sedentary

22 Tbn Khaldiin, Mugaddima, 2/806; 2/811.

% Ibn Khaldiin, Mugaddima, 2/803.

#  Tbn Khaldiin, Mugaddima, 2/843; 2/691-697.
»  Ibn Khaldiin, Mugaddima, 1/340-341.

¢ The essential factor of distinction of societies as Bedouins and sedentary people is the means of livelihood. The difference in the
means of livelihood causes the structural differences of societies as well. Concerning the concepts of Bedouins and sedentary
civilization, Ibn Khaldiin says “Some people adopt agriculture, the cultivation of vegetables and grains, (as their way of making
aliving). Others adopt animal husbandry, the use of sheep, cattle, goats, bees, and silkworms, for breeding and for their products.
Those who live by agriculture or animal husbandry cannot avoid the call of the desert, because it alone offers the wide fields,
acres, pastures for animals, and other things that the settled areas do not offer. It is therefore necessary for them to restrict
themselves to the desert. Their social organization and co-operation for the needs of life and civilization, such as food, shelter,
and warmth, do not take them beyond the bare subsistence level because of their inability (to provide) for anything beyond
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people, even though they are the same in nature and disposition, differentiate physically and morally be-
cause of the effect of different social structures. The sedentary people are ugly and unhealthy physically,
while Bedouins are not. Concerning morality, while sedentary people are close to evil, Bedouins are close to
goodness. It is because sedentary people lose their moral sensitivities and foul their souls when they try to
accommodate to the requirements of the urban lifestyle. Thus, while Bedouins, in general, are sincere and
pure, sedentary people are cunning and pretentious.”

As known, the purpose of ‘umran is the welfare and sedentary civilization. For Ibn Khaldiin, an ‘umran
that arrived target grows old and comes to deteriorate. It means a kind of moral corruption at the same
time. The sedentary people who live in cities cannot meet all of what they need alone because, in the urban
lifestyle, the division of labor is an obligation. Thus, sedentary people always need those who protect, help,
and serve them. This case is an obstacle for sedentary people to be free and independent. In addition to
these physical and moral divergences, according to Ibn Khaldiin, Bedouins and the sedentary people are
different on religious feelings. The religious feelings and lives of sedentary people are not steady because
luxury and comfort in urban life make their souls unclean. Whomever’s soul is unclean, his/her religious
feelings and sincerity weaken contemporaneously.”

Another difference between Bedouins and sedentary people is about their personalities. Sedentary
people care about luxury, comfort, and tranquility. They live in wealth, and to obtain this wealth, they al-
ways deal with a specific job. While occupying with their jobs, they entrust the task of defense to adminis-
trators and security staff members. As for Bedouins, they spend a long time alone in dangerous and deserted
areas. They successfully learn how to struggle against savage animals and natural troubles. According to Ibn
Khaldiin, as a result of these conditions, sedentary people become coward and submissive while Bedouins
are brave and stubborn.”

According to Ibn Khaldiin, a human being is the child of his habits, not that of his nature and disposi-
tion. People assimilate the characteristics of their jobs and lifestyles. For example, since traders, as per the
nature of their jobs, pursue profits and advantages, their personality fouls. They lose many human virtues

those (things). Subsequent improvement of their conditions and acquisition of more wealth and comfort than they need, causes
them to rest and take it easy. Then, they co-operate for things beyond the (bare) necessities. They use more food and clothes
and take pride in them. They build large houses and layout towns and cities for protection. This is followed by an increase in
comfort and ease, which leads to the formation of the most developed luxury customs. They take the greatest pride in the
preparation of food and fine cuisine, in the use of varied splendid clothes of silk and brocade and other (fine materials), in the
construction of ever-higher buildings and towers, in elaborate furnishings for the buildings, and the most intensive cultivation
of crafts in actuality. They build castles and mansions, provide them with running water, build their towers higher and higher,
and compete in furnishing them (most elaborately). They differ in the quality of the clothes, the beds, the vessels, and the
utensils they employ for their purposes. Here, now, (we have) sedentary people.” Ibn Khaldiin, Mugaddima, 2/467; ‘Abd ar-
Rahman b. Muhammad Ibn Khaldtn, The Mugaddimah: An Introduction to History, trans. Franz Rosenthal (London: Routledge &
Kegan Paul, 1958), 1/249.

77 <Abd ar-Rahman b. Muhammad Ibn Khaldiin, Mukaddime, trans. Siileyman Uludag (Istanbul: Dergah Yayinlari, 2018), 329 (fn.7).

% Ibn Khaldiin, Mugaddima, 2/821; 2/473.

»  Ibn Khaldiin, Mugaddima, 2/476.
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after a while. As understood clearly from these statements, for Ibn Khaldiin, social environment, occupa-
tions, and lifestyles have a determinative role in the moral, personal, and religious aspects of humans.*

In the context of social causality, another example is the effect of the psychology of winner-loser on
humans and societies. As the relation between winner and loser can be military, it can be political and eco-
nomic as well. In any case, its effects are observable on humans and societies. According to Ibn Khaldin, a
loser admires the winner because the former thinks that he does not have perfection as the winner does. If
he had the same competence, he would not be a loser. As a result of this assumption, the loser is inclined to
imitate the garments, customs, professions, weapons, and training and manufacturing methods of the win-
ner. In this way, a critical individual or social transformation happens.’* As seen from these expressions, Ibn
Khaldiin attempts to ground almost all transformations and imitations observed in societies with rational
explanations and a cause-and-effect relation.

Concerning causality in Ibn Khaldin’s thoughts, lastly, we may attract attention to some examples
from the field of politics. The political causality defines all relationships that occur among individuals, soci-
eties, and states with a cause-and-effect relation. Previously, we said that in Ibn Khaldiin’s thought, every-
thing in the universe happens with God’s will. Moreover, God creates everything according to constant rules
and immutable customs. In His deeds, there is no place for a coincidence or arbitrariness. In this sense, Ibn
Khaldiin examines some political issues also by considering causality. Some of those issues include the fol-
lowing: all states have natural limits, the quantity of a group feeling (‘asabiyya) affects states, variety of the
groups and tribes affects states negatively, political leaders are ambitious to be one man in dominions, Bed-
ouins always is before sedentary civilizations, the royal authority (mulk) provides welfare, it and regresses
after reaching welfare and comfort, and all states, like human beings, also have a lifetime.”

According to Ibn Khald@in, human beings must protect themselves not only from natural troubles and
savage animals but also from other human beings. It is because human beings have a potential impulse and
ambition leading to harm to each other. For Ibn Khaldiin, people need an authority to protect their rights.
Thus, rulership is mandatory and natural as well as protection, nutrition, and sustaining life are obligations.
It is possible only with people helping each other.” People who come together with those purposes consti-
tute a group feeling that is a pre-condition of sovereignty. A person who is eligible to be the ruler must be a
member of this group feeling. In this way, a group or family can transform into political power because a
royal authority comes only after the group feeling.*

*® Ibn Khaldiin, Mugaddima, 2/477; 2/854; Tbn Khaldiin, Mukaddime, 331 (fn.8). Another factor that is effective in human character-
istics and morals is nutrition. According to Ibn Khaldin, the bodies of Andalusians, who live far from abundance, are beautiful
and healthy, their morals are close to moderation, and their minds are clear. As for people who live where foods are abundant,
their bodies are shapeless and unhealthy, and their minds are blurred. Also, nutrition affects the religious attitude of humans.
For Ibn Khaldiin, people, who are in abundance and eat much some foods such as meat and wheat, are negligent and care about
religion less because of their negligence. As seen, Ibn Khaldiin prefers to elucidate the influences of geography, climate, the
types and amount of food on the human body, moral, character, and religious feeling by relying on the natural causes. Ibn
Khaldtin, Mugaddima, 1/400-401; 1/403.

3t Ibn Khaldiin, Mugaddima, 2/505.

2 Tbn Khaldiin, Mugaddima, 2/522-538.

33 Ibn Khaldiin, Mugaddima, 1/341; 2/495; 2/559.

**  Tbn Khaldiin, Mugaddima, 2/485-488; 2,/580.
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Furthermore, the effect of social structures on the coming political powers into existence is enor-
mous. According to Ibn Khaldiin, savage tribes are more capable of triumphing and dominating because
courage is a natural result of Bedouins. This kind of courage impels Bedouins to oppress and dominate other
tribes. Consequently, they increase their political power and influence. In this respect, Ibn Khaldin gives an
example from the Mudar tribe and says: “In this connection, one may compare the Mudar with the Himyar
and the Kahlan before them, who preceded them in royal authority and in the life of luxury, and also with
the Rabi‘a who settled in the fertile fields of Iraq. The Mudar retained their desert habits, and the others
embarked upon a life of abundance and great luxury before they did. Desert life prepared the Mudar most
effectively for achieving superiority. They took away and appropriated what the other groups had in their
hands.””

When the relation between the group feeling and the royal authority is in question, Ibn Khaldiin eval-
uates Arabs in itself. For him, Arabs, because of their Bedouins and savage characteristic, are people tough
to obey other tribes or nations. Besides, arrogance, envy, and passion for a presidency are prevalent among
Arabs. However, by Islamic law and morality, Arabs’ such negative features evanesced, and their political
situation consolidated.’® On the other hand, Ibn Khaldin’s statements in this manner are not clear enough.
We have learned through the Qur’an that the Arabs’ group feeling is so powerful. According to Ibn Khaldiin,
even prophethood develops by the group feeling. Ibn Khaldiin, who claims to the group feeling has brought
out a royal authority, propounds that religion as well, is influential in the foundation of royal authority. In
the pre-Islamic period, Arabs did not have powerful empires. However, with the Islamic religion, Arabs pos-
sessed powerful empires, like the Umayyad and Abbasid empires. In this case, we may ask whether the group
feeling, or religious identity was influential in the establishment of these empires. If it was the group feeling,
why did the Arabs not have powerful empires before Islam? If it was a religious identity, the theory of group
feeling propounded by Ibn Khaldiin shows weakness even though not destroyed. Also, if we say it was be-
cause of religion, we also know that religion makes a group feeling and the group feeling brings a royal
authority. And then, the royal authority causes moral corruptions such as luxurious life, wastage, vanity,
and greed. In this case, a question of whether religion is good or bad arises.”

The last example regarding the political causality is about the lifetime of dynasties. According to Ibn
Khaldiin, all dynasties are born, grow, and die. Some signs of old age come out in all dynasties after reaching
welfare and comfort. The most evident one of those signs is the division of the dynasty and domestic dis-
turbances. For Ibn Khaldn, it is not a result of mismanagement, but it is an immutable fate of all dynasties.
He sets forth many rational explanations to evaluate this matter with a natural cause and effect relation.”®

So far, I have tried to exemplify the causality in the science of ‘umran established by Ibn Khaldin
from the fields of geography, economy, sociology, and politics. I underlined that causality plays a vital role
in Ibn Khaldain’s thought. However, when some matters that especially are relevant to religion are in ques-
tion, we see that Ibn Khaldiin does not conform to the causality, although it is a key in the science of ‘umran.

*  Ibn Khaldiin, Mugaddima, 2/494; Tbn Khaldiin, The Mugaddimah, 1/283.
¢ Ibn Khaldiin, Mugaddima, 2/510-511.

7 Aslan, ibn Haldun, 162-170.

*  Ibn Khaldiin, Mugaddima, 2/706-708.
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It is acceptable for the metaphysical dimension of religion to some extent. But we may see that Ibn Khaldiin
violates the causality on some religious matters that are relevant to the physical world.

Ibn Khaldiin mentions some battles that happened between old and new dynasties. For him, it is not
possible to destroy the old and settled dynasties with sudden attacks. There must be for a long time and
gradually attacks to defeat such dynasties. He attempts to support his claim through many historical events
and rational explanations based on the natural cause and effect relation. He says that it is the way whereby
God rules so in the universe. And then, he refers to the Qur’anic verse, “No change you will find in the prac-
tice of God” (al-Ahdhab, 33/62). Afterward, Ibn Khaldiin speaks about Islamic conquests that do not happen
compatibly with his claims. For him, the fact that three to four years after the death of the Prophet Muham-
mad, Muslims conquered the territories of Persian and Byzantine, in a short time, does not confute his claim
aforementioned because those conquests happened by the miracles of the Prophet only. In this respect, he
says,

It should be realized that this was one of the miracles of our Prophet. The secret of it lay in the will-
ingness of the Muslims to die in the holy war against their enemies because of their feeling that they
had the right to religious insight, and in the corresponding fear and defeatism that God put into the
hearts of their enemies. All these (miraculous facts) broke through the known custom of a long wait
(governing the relationship) between new and ruling dynasties. Thus, (the rapid conquest) was one
of the miracles of our Prophet. The fact of the appearance of (such miracles) in Islam is generally
acknowledged. Miracles cannot be used as analogies for ordinary affairs and constitute no argument
against (them).”

Another example is about the cases of birth of the Prophet Muhammad. Where Ibn Khaldin explains
the art of midwifery and its significance for humanity, he claims some people to have not needed this art.
For example, according to traditional sources, when the Prophet was born, his umbilical cord was already
cut off by itself, and he was circumcised. Since Ibn Khald@in cannot find a rational explanation for such cases,
he says that they happened directly by God’s creative act.*

Also, when Ibn Khaldiin mentions the science of tasawwuf, he affirms the effect of powerful souls to
other existent beings. It is a claim concerning the supernatural events asserted greatly by Sufis. As Ibn Khal-
dan says, there are such claims abundantly about the companions of the Prophet and the friends of God.
However, Ibn Khaldiin, who claims the skin color, height, weight, and even morality of people to have been
determined by geographical, social, and economic causes, do not try to find a rational explanation for why
some people’s souls are powerful. He interestingly says that it is just God’s blessing.* Even though a human

**  Ibn Khaldiin, Mugaddima, 2/721; Tbn Khaldiin, The Mugaddimah, 2/134; Hussain, Falsafatu Ibn Khaldiin al-Iitima‘iyya, 61-62. Also, see
Ibn Khaldtin, Mugaddima, 1/408; 2/623; Ali Caksu, “Ibn Khaldun and Hegel on Causality in History: Aristotelian Legacy Reconsid-
ered”, Asian Journal of Social Science 35 (2007), 54.

“ Tbn Khaldiin, Mugaddima, 2/874.

‘0 Tbn Khaldiin, ‘Abd ar-Rahman b. Muhammad, Shifd al-sa’il wa tahdhib al-masail, ed. Muhammad Muti® al-Hafiz (Damascus: Dar al-
fikr, 1996), 59-65.
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soul is a metaphysical being, it is together with a human body that is a physical being and the most signifi-
cant component of ‘umran. Thus, it is not a convincing way to accept the human soul as a part of the meta-
physical world only and to speak of the soul as incompatible with the principles of the physical world.*

Ibn Khaldiin has similar thoughts about sorcery and talisman as well. For him, the soul of some people
who deal with sorcery and talisman can affect things in the universe and connect with the spirits of celestial
bodies. So, those people influence the world. According to Ibn Khaldiin, while the effects of prophets and
saints are divine, the effects of magicians are satanic. He does not explain this difference by employing a
rational argument, but his statements rely on some traditional acknowledgments.*” For him, since the su-
pernatural events of Sufis and miracles of prophet’s stem from the divine source, they are more influential
and superior to sorcery, talisman, and magic. Although Ibn Khaldiin has not any rational argumentation or
concrete causality, he affirms the accuracy of those narratives. Most probably in Ibn Khaldiin’s mind, the
story between Moses and magicians that is in the Qur’an stays as a point of reference literally.” It is possible
to say that since Sufis ascend this rank by training their souls, their effects on the world happen with phys-
ical causes. But, according to Ibn Khaldlin, worship or training is not mandatory for the rank of sainthood.
God’s selection is adequate to be a saint. Whomever God wills, He can exalt him or her to a degree.”

Eventually, God, who has the power to create everything how He wills, created the physical world
with the relation of cause and effect. As Ibn Khaldiin also says, the mines transform into plants, the plants
transform into animals, and the animals transform into human beings by a cause-and-effect relation.* Alt-
hough God has the power to create all of them independently, He did not do it. Ibn Khaldiin, who attempts
to explain even black and white races by relying on the theory of causality, prefers to explain matters that
are relevant to religion with the will of God. In those matters, he is not eager to connect causes and effects
and to resort to rational analyses but inclined so much to accept those narratives as admitted in the tradi-
tion. This attitude of Ibn Khaldlin is not compatible with his theory suggested in the science of ‘umran,
which is the human area that relies on the causality. Within this framework, there must be some rational
explanations about supernatural events because those events influence nature. Also, when the effects of the
celestial bodies are in question, Ibn Khaldiin refers to the refutations of theologians approvingly and claims
the relation of cause and effect to have been different from what we know. In other words, according to Ibn
Khaldiin, some cases that seem as a relation of cause and effect may be an individual manifestation of the
divine will. Thus, for him, it is useless to contemplate the causes in the universe and is a danger misleading
human reason. Ibn Khaldiin, who asserts that human reason cannot grasp all causes, offers to hold on tightly
to the oneness of God (tawhid). As clearly seen, Ibn Khaldiin follows intensively traditional thoughts. With

2 Tbn Khaldiin, Mugaddima, 3/992.

" Ibn Khaldtn, Mugaddima, 3/1043-1045; 3/1031; Ibn Khaldiin, Shifd al-sa’il, 157-158.
“  Tbn Khaldiin, Mugaddima, 3/1037; 3/1079; 3/1042-1043.

“  Ibn Khaldiin, Mugaddima, 1/431; 1/414-415; al-Jabiri, Nahnu wa al-Turath, 276.

‘" Ibn Khaldtn, Mugaddima, 1/410-412.

ULUM 3/2 (December 2020)



253 | Kaya, A Critical Approach to Causality and Rational Knowledge in Ibn Khaldiin

this perspective, we can say that everything that Ibn Khaldiin tries to explain with the causality in geogra-
phy, economy, sociology, and politics can happen in fact by God’s will, not by the relation of cause and effect.
Consequently, this kind of approach of Ibn Khaldiin weakens the theory defended by himself.”’

2. Ibn Khaldiin and Rational Knowledge

The second section of this study is about knowledge and we will also touch on the concepts of human
reason and logic.* This section focuses on the point where Ibn Khaldiin’s critiques intensify. A holistic ap-
proach is necessary to understand the issue. Firstly, we know that Ibn Khaldiin does not have sympathy with
philosophy. He claims al-Farabi and Ibn Sina to have been a heretic. For him, dealing with matters of physics
and metaphysics is useless. Thus, giving up dealing with those matters is a sign of being a good Muslim at
the same time. Besides, instead of the way of philosophers who follow the rational method, he recommends
the way of tasawwuf to attain the truth. In the way of tasawwulf, isolation from all sensate and rational
comprehensions is the main principle.”” Even though Ibn Khaldin has many critiques against philosophy,
the purpose of this section is not to answer them. This section aims to show a similarity between Ibn Khal-
din’s abstractions in the science of ‘umran and philosophers’ abstractions in physics and indirectly in met-
aphysics. We see that Ibn Khaldiin contradicts himself when he criticizes philosophers concerning the for-
mations of universals.

Ibn Khaldin mentions three different worlds: the sensate world (‘alam al-hiss), cogitation world (‘alam
al-fikr), and the spiritual world (‘alam al-arwah). The sensate world is the physical world where human beings
and animals share. The world of cogitation, where there are no animals, is higher than the sensual compre-
hensions. As for the spiritual world, it is in the highest degree, and humans attain the knowledge through
dreams and divine guidance (shari‘a). According to Ibn Khaldiin, we have knowledge and thoughts in our
hearts about the existence of the spiritual world, but the most obvious proof is the authentic dreams. Ra-
tional knowledge that philosophers try to reach with the method of logic is not functional in this world.
Also, the knowledge of philosophers about this world is nothing else other than conjecture. The way of ac-
quiring certainty (yaqin) is to believe what the religion informs. As seen, Ibn Khaldiin does not have any
proof or sound argument, whereby most humans can affirm for the existence of this world, except personal
dreams and beliefs. Thus, we cannot say that the knowledge that comes through dreams and religions is
more reliable than the rational knowledge that philosophers try to acquire with the methods of logic.”

7 Tbn Khaldiin, Mugaddima, 3/966-968; 3/1089; Arslan, fbn Haldun, 360-372.
* Since the concept of knowledge has a connection with sciences, Ibn Khaldiin touches upon the classification of sciences. How-
ever, it is not at the center of our study. For detailed information, see Ibn Khaldtin, Mugaddima, 3/1114; 3/930; 3/991; 3/1006;
Aygiin Akyol, “Ibn Haldun’un ilim Anlayisinda Felsefe ve Tarih Tasavvuru”, Hitit Universitesi ilahiyat Fakiiltesi Dergisi 10/20 (2011),
35.

¥ Tbn Khaldiin denies the philosophers’ claim that it is possible to attain an authentic knowledge in the metaphysics by employing
rational and logical methods. This point is a problem worthy of research in detail. However, when we look at al-Farabi, who is
at the center of Ibn Khaldan’s critiques, we see that al-Farabi does not have such a claim. On the contrary, he says that since we
have a physical body, our knowledge about God cannot be perfect at all. Abli Nasr Muhammad al-Farabi, el-Medinetii'l-Fazila:
Tanri-Alem-insan, trans. Yasar Aydinh (Istanbul: Litera Yaymncilik, 2019), 60-65; Ibn Khaldiin, Mugaddima, 3/1082-1084.

> Ibn Khaldiin, Mugaddima, 3/921; 3/930; 3/1003-1004; 3/1029; 3/1083; Arslan, Ibn Haldun, 196.
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In the pages ahead, the point where we focus on is the world of cogitation. According to Ibn Khaldiin,
the greatness of the human aspect of human beings is proportional to the greatness of their cogitative fac-
ulty. It is because, by this faculty, human beings understand the coordination and the relation of cause and
effect in the universe.”’ Human beings perform plausible and consistent acts with this faculty only. It is the
most significant difference between humans and animals. On the other hand, Ibn Khaldiin considers human
reason to be incapable of grasping all causes and criticizes the philosophers, for they claim people to know
God by contemplating the natural cause and effect relation.”

Human beings acquire knowledge with the cogitative faculty beyond the sensual perceptions and
think of immaterial beings. According to Ibn Khaldiin, the term af’ida (heart-fu’ad) in the Qur’an means con-
templation. The cogitation has several degrees. The first is the degree of the discerning intellect (tamyizi)
whereby human beings distinguish good from bad, and it is relevant to conceptualizations (tasawwurat)
mostly. The second is the degree of experimental intellect (tajrubi) that helps human beings to regulate
social relations. It is relevant to assents (tasdigat) mostly. The last one is the speculative intellect (nazari)
that enables human beings to pass beyond senses and know things that are not physical. This degree is
relevant to conceptualizations and assents arranged in specific conditions. Human beings can produce new
knowledge in this degree of cogitation.”

Ibn Khald@in begins the process of comprehension of the soul with senses. Then, the common sense
(hiss al-mushtarak), which is the first of internal comprehension faculties, comes into play. It helps people to
perceive tangible things. Afterward, the perceptions ascend to the imagination, which forwards the percep-
tions to memory. Lastly, all of them arrive in the cogitative faculty, whereby the act of thinking develops. It
is a kind of spiritual area because human beings with this faculty can contemplate concepts without a need
for material things. As compatible with these explanations, Ibn Khaldin points out three kinds of human
souls. The first is the soul of people who live at the level of sensory perception and imagination. Those peo-
ple are scholars who do not have spiritual comprehensions. The second kind is the soul of saints. The scope
of this kind of soul is broader than the first. Thus, saints, who have this kind of soul congenitally, are familiar
with religious sciences and divine knowledge. As for the last kind, it belongs to prophets, who have precisely
spiritual comprehensions that are superior to the knowledge of an ordinary human being. 1t is the divine
revelation.™

According to Ibn Khaldiin, the knowledge of an ordinary human being is an acquired knowledge (muk-
tasab). Since human beings acquire knowledge through various methods, some veils between the knower
and a known thing occur. Consequently, those veils are obstacles for a correspondence (mutabaqgat) that is
the mandatory condition of sound knowledge. Even though people resort to the principles of logic to assure

*! Ibn Khaldiin, Mugaddima, 3/917-918.

*2 Ibn Khaldtin, Mugaddima, 3/966-968; Murteza Bedir, “Isldm Diisiince Geleneginde Nakl{ ilim Kavrami ve ibn Haldun”, ibn Haldun:
Giincel Okumalar, ed. Recep Sentiirk (Istanbul: iz Yayincilik, 2017), 44.

%3 Ibn Khaldiin, Mugaddima, 3/916; 3/924; al-Jabiri, Nahnu wa al-Turath, 269.

> Ibn Khaldiin, Mugaddima, 1/413-414; al-Jabiri, Nahnu wa al-Turath, 271-274.
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the existence of such correspondence, they usually do not succeed. For Ibn Khaldiin, with worship such as
fasting, prayer, and invocation, a person turns to God, so that those veils may be removed.”

In this context, the critiques of Ibn Khaldin against the science of logic and his emphasis on corre-
spondence as a criterion for sound knowledge are remarkable. For him, “the science of logic is rules “ena-
bling a person to distinguish between right and wrong, both in definitions that give information about the
essence of things (mahiya), and in arguments that assure apperception.”® In this definition, the point un-
derlined is the fact that the science of logic contains many rules and whereby arrives at decisions. According
to Ibn Khaldiin, those rules are not natural but technical.”” As he said above, the process of comprehension
begins with sense perceptions that are common to humans and animals. Only human beings can arrive at
universals, so that they differentiate from animals. Ibn Khaldiin explains this process of comprehension
concisely as follows:

The basis of perception is the sensibilia that is perceived by the five senses. All living beings, those
which are rational as well as the others, participate in this kind of perception. Man is distinguished
from the animals by his ability to perceive universals, which are things abstracted from the sensibilia.
Man is enabled to do this by virtue of the fact that his imagination obtains, from individual objects
perceived by the senses and which agree with each other, a picture conforming to all these individual
objects. Such (a picture) is universal. The mind then compares the individual objects that agree with
each other, with other objects that (also) agree with them in some respects. It thus obtains a picture
conforming to both of the two groups of objects compared), in as much as they agree with each other.
In this way, abstraction continues to progress. Eventually, it reaches the universal (concept), which
admits no other universal (concept) that would agree with it, and is, therefore, simple.*®

After those explanations, Ibn Khaldiin gives more details about logic. He criticizes the philosophers’
understandings concerning the concepts of primary intelligibilia and secondary intelligibilia. Ibn Khaldiin
clarifies those concepts as follows:

There are (certain) intelligent representatives of the human species who think that the essences and
conditions of the whole of existence, both the part of it perceivable by the senses and that beyond
sensual perception, as well as the reasons and causes of (those essences and conditions), can be per-
ceived by mental speculation and intellectual reasoning. They also think that the articles of faith are
established as correct through (intellectual) speculation and not through tradition, because they be-
long among the intellectual perceptions...They [philosophers] did research on the (problem of per-
ception). With great energy, they tried to find the purpose of it. They laid down a norm enabling
intellectual speculation to distinguish between true and false. They called (that norm) ‘logic.” The
quintessence of it is that the mental speculation which makes it possible to distinguish between true
and false, concentrates on ideas abstracted from the individual existentia. From these (individual exis-
tentia), one first abstracts pictures that conform to all the individual (manifestations of the existentia),

> Ibn Khaldiin, Mugaddima, 3/922.

% Ibn Khaldiin, Mugaddima, 3/1021; Ibn Khaldiin, The Mugaddimah, 3/137.
*7 Ibn Khaldiin, Mugaddima, 3/1112.

%8 Ibn Khaldiin, Mugaddima, 3/1021; Ibn Khaldiin, The Mugaddimah, 3/137.
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just as a seal conforms to all the impressions it makes in clay or wax. The abstractions derived from
the sensibilia are called ‘primary intelligibilia.” These universal ideas may be associated with other ideas,
from which, however, they are distinguished in the mind. Then, other ideas, namely those that are
associated (and have ideas in common) with (the primary intelligibilia), are abstracted from them.
Then, if still other ideas are associated with them, a second and third abstraction is made, until the
process of abstraction reaches the simple universal ideas, which conform to all ideas and individual
(manifestations of the existentia). No further abstraction is possible. They are the highest genera. All
abstract (ideas) that are not derived from the sensibilia serve, if combined with each other, to produce
the sciences. They are called secondary intelligibilia.”

Ibn Khaldtn’s critiques start at this point. According to him, the philosophers assume that their ideas
about the material world rely on demonstration (burhan), but this assumption is false. Whatever they call
demonstration is nothing else than conjecture. The philosophers, of course, have some rational premises.
Those premises that have been originated mostly from secondary intelligibilias are not compatible with the
fact. For Ibn Khaldiin, primary intelligibilias are compatible with the fact more than secondary ones, even
though the philosophers claim secondary ones are absolute. Ibn Khaldiin says that even if we accept sec-
ondary intelligibilias to be compatible with the fact, it proves that they are not rational but sensory because
the confirmation is possible with observation. Thus, the philosophers err twice: the first, they accept sec-
ondary intelligibilias as absolute and the second, claim those premises to have been purely rational.”’

According to Ibn Khaldiin, it is possible to determine the accuracy of information about the material
world only by its compatibility with the fact. We should assess historical, sociological, political, economic,
and military events and narratives conforming to this principle. For him, the narratives or information only
that are in the sphere of possibility are acceptable. By the term possibility, Ibn Khaldiin refers to the possi-
bility in actual fact, not in the intellect.” Ibn Khaldiin criticizes scholars similarly. For him, the philosophers
do not succeed in reaching intelligibilias from physical beings. Because of the same reason, scholars are not
successful in politics either. Scholars deal with meaning always and produce the meaning by abstracting
from sensory things. Like the philosophers, they have many ideas, which are not compatible with the fact.
They are incompetent in political matters that are the area of reality since the thoughts found in the minds
of scholars do not have any equivalent in the real world.”*

**  Ibn Khaldtin, Mugaddima, 3/1080; Ibn Khaldiin, The Mugaddimah, 3/246.
% Ibn Khaldiin, Mugaddima, 3/1082.

' Tbn Khaldtin, Mugaddima, 2/553. Furthermore, Ibn Khaldiin claims the prophets’ knowledge to have been superior since it relies
on direct observations and is compatible with the facts. Ibn Khaldiin, Mugaddima, 3/923.

62 Ibn Khaldiin, Mugaddima, 3/1120. In this context, we may remember some words of Siileyman Uludag, who claims Ibn Khaldiin
to have been a realist eminently even in religion. It is because Ibn Khaldiin defends that natural and social phenomenons - with
some exceptions- cannot contradict Islam. Ibn Khaldiin, Mukaddime, 432 (fn.23). However, it is not clear how to determine those
exceptions. How do we know which things we should reject because of their incompatibility with the facts? For example, in one
town of Maghrib, there were some problems such as air pollution, stench, and some illnesses. According to some narratives,
those problems stem from breaking a talisman. For Ibn Khaldiin, this claim is unacceptable and just a superstition. The reason
for the air pollution is the stagnancy of air in that region. Ibn Khaldn, Mugaddima, 2/786. But then, when Ibn Khaldiin mentions
the supernatural events that happen at the hands of the saints, he refers to a narrative about a famous Sufi, Abi Yazid Bastam.

According to the narrative, when Abll Yazid comes to the banks of Tigris, two banks of Tigris come together for him. Although
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Having pointed out the similarities between scholars and philosophers, we continue Ibn Khaldin’s
statements concerning the science of logic. According to him, no one can keep himself safe from mistakes
in the science of logic because this science relies on abstractions. Those abstractions are far from sensory
perceptions. Already the essence of this science is to constitute universal principles by moving away from
material things.”

As in human perceptions, Ibn Khaldin considers rational methods in understanding the matters of
the unseen to be useless. He claims those matters to have belonged to the spiritual world and been under-
standable only with a transmission (nagl) coming from that world. Also, he reminds us that this kind of
knowledge belongs to prophets and saints only. For Ibn Khaldiin, whoever attempts to reach this kind of
knowledge through rational or scientific methods can arrive only where which is nothing else than error
and heresy.*

Ibn Khaldin criticizes those who reach the universals through rational methods. Moreover, he says
that since the matters of the spiritual worlds exceed the limits of the human intellect, a person should obey
the religious transmissions. In this case, the human intellect becomes only a vehicle that enables people to
distinguish the good from harmful and to maintain life in order. The only benefit of the science of logic Ibn
Khaldiin considers is that the science sharpens the human intellect. Besides, people must be aware of the
dangers and harms of this science.”

Concerning the universals, Ibn Khaldiin says that each event in the ‘umran is not suitable to compare
with another one. Even though some events are similar to each other in some respects, they are different in
other manners. Thus, we should not evaluate all of those events with the same criteria or rules.®® On the
other hand, when Ibn KhaldGin mentions history, he claims that in historical, sociological, and political
events, only names and some data change while the flux of the events does not change at all. In this sense,

he says “the past resembles the future more than one (drop of) water another.””

Furthermore, Ibn Khaldiin, who claims the universals that are produced by rational methods to have
not been compatible with the facts, uses a similar method with the philosophers. The philosophers make
the universals by abstractions from the particulars. And then, they build sound knowledge over those uni-
versals. In line with this knowledge, they produce new knowledge and arrive at a decision. As for Ibn Khal-
dan, he also follows a very similar way. He observes social, political, economic, and military events and

he is in a hurry, he gets on a boat without steering towards this divine bestowal. Ibn Khaldiin, Mugaddima, 3/1044. Ibn Khaldiin,
who considers much historical information to be superstition and nonsense because of their incompatibility with the facts,
affirms this narrative either literally or metaphorically. So, why does he not prefer to interpret other historical information
metaphorically?

% Ibn Khaldiin, Mugaddima, 3/1121.

¢ Tbn Khaldiin, Mugaddima, 3/994; al-Jabiri, Nahnu wa al-Turdth, 269-270; Omer Tiirker, “Mukaddime’de Akli ilimler Algisi: Tbn
Haldun’un Bireysel Yetenekler Teorisi”, fbn Haldun: Giincel Okumalar, ed. Recep Sentiirk (Istanbul: iz Yayincilik, 2017), 67; Arslan,
Ibn Haldun, 13, 371-379; Hasan Tanriverdi, “Problem of Possible Rational Metaphysis According To Ibn Khaldun”, Hitit Universitesi
flahiyat Fakiiltesi Dergisi 17/34 (2018), 9; Hasan Ocak, “ibn Haldun’un islam Filozoflarina Yonelttigi Elestiriler: Metafizik Ornegi”,
Dinbilimleri Akademik Arastirma Dergisi 13/3 (2013), 119.

% Ibn Khaldiin, Mugaddima, 3/1086.

% Ibn Khaldiin, Mugaddima, 3/1121.

¢ Ibn Khaldiin, Mugaddima, 1/292.
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changes, and then makes some universal principles by abstractions from the events. In line with those prin-
ciples, he builds some knowledge concerning the fields of sociology, politics, and the economy as well. By
basing on this knowledge, he arrives at some decisions about events that are general, not particular.”® We
know that Ibn Khaldan’s critiques against the philosophers are not about only their attempt to interpret the
metaphysical world with the human intellect. He criticizes in the same way the philosophers’ method of
understanding the physical world as well. Therefore, we can use the same approach for Ibn Khaldian’s
thoughts about sociology, history, economy, and politics that are among the elements of the physical world.
In this respect, we can see that Ibn Khaldtin contradicts himself.*®

Conclusion

In the mind of Ibn Khaldiin, between religion and philosophy or human intellect and divine revelation
is separated clearly. In this way, he intends to prevent the human intellect from interfering in the area of
the religion. According to Ibn Khaldiin, while the divine knowledge addresses the soul of human beings,
another kind of knowledge that enables humans to regulate the social life, where human beings reside phys-
ically, is in the domain of the human intellect. However, the intellect is a faculty of the human soul. Thus,
identifying religion with soul and the social life with the intellect is a problem. The nature of humans is not
suitable for this kind of matching. Hence, Ibn Khaldlin, who interprets both the religion and the worldly life
through this distinction, could not get away from some contradictions mentioned in this study.

As a result of this contradictory attitude, Ibn Khaldiin explains everything in the universe with the
relation of cause and effect while accepting narratives of miracles and supernatural events, which are found
abundantly in the religious tradition, without regarding the absence of the causality. While he elucidates all
social, historical, and political events with some specific rules, he does not need to provide rational or nat-
ural causes, for example, for the Islamic conquests that he considers to be the miracles of the Prophet.

% Some examples of universal principles that Ibn Khaldin constitutes through his observation on particular individuals or events

are the following: “conditions within the nations and races change with the change of periods and the passing of days... a few
individuals only become aware of it.” Tbn Khaldiin, Mugaddima, 1/321; Ibn Khaldiin, The Mugaddimah, 1/56; “The common people
follow the religion of the ruler.” Ibn Khaldiin, Mugaddima, 2/506; Ibn Khaldtin, The Muqaddimah, 1/300; “[Because of egoism-
ta’alluh] in the nature of humans there is the inclination of haughtiness.” Ibn Khaldiin, Mugaddima, 2/531; 2/846; Ibn Khaldin,
The Muqaddimah, 1/337; 2/332. We encounter many similar examples that are based on such generalizations. Cannot say that
those judgments always are valid and compatible with the facts. When we think that the science of ‘umran is full of these kinds
of judgments that do not rely on demonstration, can we say that the science of ‘umran is useless, harmful, or false?
¢ Although this kind of similarity, Umit Hassan claims that Ibn Khaldiin opposes the speculative rationalism, which does not rely
on observation, is not objective and realistic. In this way, Hassan softens Ibn Khaldiin’s anti-rational attitude. However, When
Ibn Khaldiin criticizes the science of logic, he says that even if we accept that the ideas of the philosophers are compatible with
the fact, it proves that they are sensory, not rational. So, in contrary to Hassan, it is not possible for Ibn Khaldiin a rationalism
based on observation. Or, Ibn Khaldiin did not understand precisely what the philosophers call rational. We think that it is not
possible for Ibn Khaldiin not to understand this contradiction, but possible for him to follow loyally the religious and mystical
tradition that he has. Furthermore, it is a fact that the thoughts of Ghazzali concerning the philosophers have been influential
on Ibn Khaldtn, Hassan, fbn Haldun: Metodu ve Siyaset Teorisi, 118; Ibn Khaldiin, Mukaddime, 789 (fn.3); Korkut, “es-Siyasetii’l-
Medeniyye Elestirisi”, 182-191; Kamil Saritas, “Gazzal{'nin Akil Tasavvurunun ibn Haldlin’da Yansimasi Sorunu”, Marife (Yaz
2014), 43-62.
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As for the matter of knowledge, he puts forward some critiques against the method of the philoso-
phers. Whether his claims are right or not is a problem of another study. But, while he criticizes the philos-
ophers’ way on the matter of reaching the knowledge of metaphysics and physics, Ibn Khaldiin follows a
very similar method not in philosophy and logic, but in sociology, politics, and history. The disciplines are
different, but the methods of Ibn Khaldiin and the philosophers are similar very much. This point also is
another weakness in the approach of Ibn Khaldiin.

To sum up, we know that Ibn Khaldiin undoubtedly is one of the most significant thinkers in Islamic
thought. Especially his work, Mugaddima, is full of enlightening explanations. On the other hand, although
Ibn Khaldoin has enormous success in interpreting social, historical, and political events and changes, he
does not show the same persuasiveness in philosophy. It is probably because of his loyalty to the religious
tradition that he follows.
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The Correction of a False Conceptualization:
The Authenticity of the Kalam Imputation

Abstract

What are the sources of the naming of the ‘ilm al-kalam? In the emergence of this term, is the external influ-
ences of Islamic thought decisive than internal dynamics or not? Although it is not actually true, today there
are many claims that link the naming of kalam to external influences. This problem of imputation is also the
process of “self-fulfillment of a prophecy”. So how did the issue come to this? In the beginning, the first
group of orientalists exemplified the concept of ‘kalam’ through the word ‘logos’ to improve the understand-
ing of their readers or explain what meaning of kalam is. Subsequent orientalists have loaded a truth value
on this view by way of using this information as a reference. Some Muslim scholars who wanted to support
religious knowledge with the philosophical method encouraged this understanding or approaching even if
they did not want to do this. Thus, the claim that the term ‘kalam’ was taken from the Greeks was gradually
adopted. In fact, there is no evidence in Islamic classical sources confirming this claim. In reality, those con-
siderations are a result of the Greek Western-centered perspective. In our article prepared to draw attention
to this view, the conceptual ground on which the imputation of the Kalam science is based on Islamic thought
has been investigated. The thesis of the word ‘kalam’ which namely consists of the ability of speech, the
speech of God, the reading of the Qur'an, and the reason for defending the Islamic creed is belong to Islamic
thought is encouraged, and also the similarity between ‘kalam’ and ‘logos’ are accepted only commonness
of natural language and basic human experiences.

Keywords

Kalam, Logos, Theology, Authenticity, Islam, Christianity

YANLIS BiR KAVRAMSAL iNSANIN DUZELTILMESi: "KELAM" iSIMLENDIRMESINiN

0zGUNLUGU MESELESI

0z

Kelam teriminin ortaya ¢cikmasinda etkili olan faktorler nelerdir? islam teolojisinin kelam ismini almasinda dis
kaynaklar daha mi ¢ok belirleyici olmustur? Gercekte dogru olmamasina ragmen giinimuizde kelam ilminin
isimlendirmesini dis etkilere baglayan iddialar bulunmaktadir. Bu durum bir bakima bir kehanetin kendini
gerceklestirmesidir. Peki buraya nasil gelindi? Baslangicta bazi oryantalistler, kelam teriminin anlamini kendi
okuyucularina daha iyi anlatmak icin Eski Yunanca’da disiinceyi, bilinci ve mantigi ifade eden ‘logos’ keli-
mesini ornek gostermislerdir. Sonraki sirecte bu bilgileri referans alan bircok arastirmaci bu érnegi cesitli
yorum teknikleri ile gerekcelendirmistir. Daha sonra dini bilgiyi felsefi araglarla temellendirmek isteyen
Musliman arastirmacilar bu bilgiye kitaplarinda yer vermek sureti ile bu kaniyi giiclendirdiler. Boylece
mantikla iliskisi Arap dili izerinden verili olan ‘Kelam’ teriminin Yunanlilardan alindigi iddiasi zaman iginde bir
hakikat degeri kazanmis oldu. Gergekte klasik kaynaklarda bunu dogrulayan bir kanit bulunmamaktadir. Bu
anlayis akademideki Bati-Yunan merkezli bakis agisinin bir sonucudur. Bu duruma dikkat cekmek icin hazir-
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lanmis calismamizda Kelam ilminin isimlendirilmesinin, islam disiincesi icinde dayandigi kavramsal zemin ir-
delenmistir. Metin boyunca kelam kelimesinin, insanin konusma erdemi, Allah’in hitabi, Kur’an’in okunmasi
ve bir iddiay! gerekgesi ile savunma seklindeki anlam bigimlerinin islam disiincesine ait oldugu, Kelam ile
logos arasindaki anlam benzerliginin dogal dilin ve temel insani tecrlbelerin benzerliginden kaynaklandigi tezi
gerekcelendirilmeye calisiimistir.

Anahtar Kelimeler

Kelam, Logos, Teoloji, Ozgiinliik, islAm, Hristiyanhk

Introduction

According to Tritton, who is one of the orientalist scholars, no religion begins as a theology.! But this
generalization is incorrect. Nevertheless, there is an almost general agreement within the ranks of modern
scholars, that the dialectical technique of Kalam is obtained from external sources. For example, some West-
ern scholars stated that the Muslim theologians, who use logical arguments to determine the principles of
religion, obtained these dialectical techniques from early Christian theology.? Another group put forward that
the ‘kalam’ was produced by imitating the meaning of the logos in Greek root. For example, Josef van Ess has
pointed out Greek, Michael A. Cook has indicated the Syriac sources. Henry Wolfson also has stated that
kalam was used to translate into Arabic the different meanings of the Greek term’s logos or dialexis.> Some
scholars, such as H.R. Gibb and S. Pines, put forward that mutakallim / apologist word used firstly in the early
Abbasid dynasty, and they used Greek logic against dualistic heretics.* Another idea is that Kalam has also a
lot to do with apologetics. Influenced by Hellenistic philosophical and theological thought, it uses various
rationalistic tools to defend Islamic doctrines and uproot what it perceives as heretical concepts, infiltrated
Islamic thought. Thus, it is tightly connected to the term agida which stands for belief, creed, or article of
faith.®

1 A.S. Tritton, “Foreign Influences on Muslim Theology”, Bulletin of the School of Oriental and African Studies 10/04 (1942): 837.

2 |gnaz Goldziher, Introduction islamic Theology and Law (Princeton University Press, 1981), 13-4; Henry Austryn Wolfson, The
Philosophy of Kalam (London: Harvard University Press, 1976), 85-6; Oliver Leaman, An Introduction to Classical Islamic Philosophy
(Cambridge: Cambridge University Press, 2001), Georges C. Anawati, ‘Kalam’, The Encyclopedia of Religion, 1987. 231-42; Livnat
Holtzman, ‘Islamic Theology’, Handbook of Medieval Studies: Terms - Methods - Trends, ed. Albrecht Classen (De Gruyter, 2010),
56—68; S. Horovitz, Yunan Felsefesinin Kalama Etkisi, trns. Ozcan Tasci (Istanbul: Litera Yayinlari, 2014), 1-16.

3 Wolfson, The Philosophy of Kalam, 85-86; Mark Muelhaeusler, ‘Christian Polemic and the Formation of Islamic Dogma’, Muslims
and Others in Early Islamic Society, ed. Robert Hoyland, 2004. 241- 58; Josef van Ess, ‘The Beginnings of Islamic Theology’, The
Cultural Context of Medieval Learning, ed. J. E. Murdoch and E. D. Sylla, 26 (Springer, Dordrecht: Boston Studies in the Philosophy
of Science, 1975), 87-111; ‘The Logical Structure of Islamic Theology’, Logic in Classical Islamic Culture, ed. Gustav E. von Gru-
nebaum, 1970; Michael A. Cook, ‘The Origins of Kalam’, Bulletin of the School of Oriental and African Studies, 1980, 32-43; Michael
A. Cook, Early Muslim Dogma: A Source-Critical Study (New York: Cambridge University Press, 1981), 124-144; Alexander Treiger,
“Origins of Kalam”, The Oxford Handbook of Islamic Theology (New York: Oxford University Press, 2016), 28-43.

4 Dimitri Gutas, Greek Thought, Arabic Culture, The Graeco-Arabic Translation Movement in Baghdad and Early ’Abbasaid Society
(2nd-4th 5th-10th c.) (New York: Routledge, 1998), 72.

5 De Lacy O’Leary D. D., Arabic Thought and Its Place in History (New York: Kegan Paul, Trench, Trubner & Co, 1922), 1-36.; William
Montgomery Watt, Islamic Creeds: A Selection (EDinburg: EDinburgh University Press, 1994), 1-10.
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Considering of the translation movements as the beginning, it is necessary to focus on when the con-
cepts of philosophy and theology were first used in Muslim thought to respond these claims. As it is deter-
mined that the words of ‘philosophy / falsafa’ and ‘philosopher / faylasof’ in Muslim thought were firstly
mentioned in translation Baydaba's book named Kalila and Dimna® which translated from Pahlavi to the Ar-
abic by Abdallah b. Mugaffa (d. 139/756). It was the first allegorical text translated in Islamic thought. This
book, Kalila and Dimna, an important allegorical work in terms of carrying moral and political dual meaning
simultaneously, were seen as a means of searching for wisdom.’ Previously, the meaning of the word philos-
ophy used to search the knowledge of truth was expressed precisely with the word ‘wisdom / hikmah’. Liter-
ally, wisdom is the equivalent of philosophy in Arabic.2 When it is used for God in the Qur'an, it means the
knowledge about being in general and creating everything in the most robust way. When it is used for human
beings, it is understood as to recognize being and good deeds. In fact, in a use dated to CE 588, the meaning
of knowing the truth of existence as it is and substituting everything reveals its philosophical depth.® Apart
from this, there are also examples where it is used in terms of prophethood,*® competence,!! and knowledge.
Claiming that Muslims, who started using the word philosophy long afterwards, did not know philosophical
thought under the name of wisdom, is a misconception created by the Western-Greek worldview.

Recently, another thought has been processed around the ‘theology’ concept. For example, F. E. Pe-
ters, the author of the book named ‘Aristoteles Arabus’, stated that the pre-Islamic Arabs were aware of the
concept of theology by way of Enneads of Plotinus,*? and then he stated a list of Aristotle's books that are
mentioned in Ibn Nadim’s book ‘Kitab al-Fihrist’.*® It is not even necessary to remember that there was a
great temporal gap between pre-Islamic term and Ibn Nadim’s tenth century. On the other hand, ‘Theology
of Plato’, the book that was attributed to Aristotle in Islamic thought belongs to Proclus. Apart from that, it
is known that the Neoplatonists produced the word theology through the philosophy of ‘Theurgy’ and that
this word was gradually converted into Christian religious studies. 1* This situation is not odd for Christianity.
Because Christianity is based on Jewish theology, Roman law, and Greek thought.' Islam is distinguished
from Christianity in this sense. As a matter of fact, today the concept of ‘Islamic Theology’ is used in the sense
of speculative inquiry as a special feature of Christian theology. It is the work of orientalists who encourage
this. For example, according to Anawati, even kalam, which is a branch of Islamic thought, is generally trans-
lated as theology. But it is not entirely dependent on the scholastic method. Anawati describes the kalam

6 Abdullah b. Muqaffa’, Kalila and Dimna (Cairo: Maktaba al-Amiriyya, 1937), 15, 37, 44.

7 Peter Heath, Allegory and Philosophy in Avicenna (Ibn Sina) : With a Translation of the Book of the Prophet Muhammad’s Ascent
to Heaven (Pennsylvania: University of Pennsylvania Press, 1992), 5.

8  Louise Gardet, Hicri 330 Yilindan Once Islam’da Din ve Felsefe, trns. M. Sait Yazicioglu (Paris, 1961), 333.

9 Adib. Zayd al-Ibadi, Diwan, trns. Muhammad Cabbar (Baghdad, 1965), 160.

10 3l-Sad, 20.

11 |bn Abdi Rabih, Iqd al-Farid, trns. Ahmad Amin, Qairo, nd. 2/6.

12 F E. Peters, Aristoteles Arabus:The Oriental Translations and Commentaries of the Aristotelian Corpus (New York: Brill, 1968), 78.

13 Muhammad b. ishaq Ibn Nadim, Kitab al-Fihrist (Cairo: Muassasa al-Furgan, 2009), VI1/308-309.

14 Plato, Timaeus, lll. 300. 16; Alc. 377. 391f. in Complete Works, ed. John M. Cooper, Dijital Ed (Indianapolis: Phackett Publishing
Company, 1997); Proclus Diadochos, Elements of Theology, trns. E.R. Dodds (New York: Oxford at the Clarendon Press, 1963),
319.

15 Chad Meister - James Stump, Christian Thought : A Historical Introduction (New York: Routledge, 2010), 12-18.
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with the concept of speculative theology in the sense of proving the principles of religion, rather than through
logical arguments.'®

The place where kalam method used first, it is generally acknowledged that the first discussions among
Muslims that might be called ‘theological’ were the result of political and social developments during the first
century of Islam, before the beginning of the translation movement. The questions of legitimacy of succes-
sion, the relation of leadership to faith and the concomitant problem of unbelief, when that relationship was
not deemed adequate, appear to have been, understandably, at the center of discussion.!” After that they
need an effective method to defend Islamic doctrine against other religions and philosophical movements.
Again, at the beginning, the most ancient dimension of Kalam is linguistic meaning.'® It is possible to gain the
current meanings of the concept of kalam in the Arabo-Islamic mind. In particular, the idea that the meanings
of kalam are taken from the Greek philosophical tradition is a manifestation of the European-based civiliza-
tion claim. Arabic language logic and knowledge of nakhiv /grammar had the potential to carry the religious
and philosophical dimension of Islamic thought. To show the possibility of this, the meaning forms of the
concept of kalam in Islamic thought will be included. Here some details about usage of kalam words in Islamic
thought. Here, an evaluation will be made over the usage of the word kalam in Islamic thought.

1. Kalam as Speech Ability of the Human

The kalam that derived from root ‘K°L>M? (&K in Arabic mean speech, werb, cutting and hurting a lot.
It also signifies that a verbal structure is fully explained with its complete meaning.'® As a technical term, the
kalam has been described as ‘the word that signifies an exemplary meaning in terms of pointing out a nature
with it,2% and is a word that is fully described by most linguists as means of talking about something or any
part of the speech.?! In this sense, the kalam word is explained in terms of morphological structure; it is
defined as ‘hurdf al-mandhumah /order of letter’ and ‘aswat al-muqatta‘a / cessation of the sounds’. The
word ‘mugatta‘a” refers to the cessation of the sounds and the foundation at a point where the meaning is
obtained. At the point of foundation, the word is composed of the letters. For example, words like ‘¢ 18 ¢ S
o!" are two words, although they are two letters. In this sense, sounds and lined letters are said to mean the
same thing. Like the soundtrack ‘dc ¢ 4¢’, every sound whole becomes speech. On the other hand, Qadi Abd

16 Anawati, ‘Kalam’, 231-242.

17 Gutas, Greek Thought, Arabic Culture, 72.

18 Qadi Abd al-Jabbar, Mutashéabih al-Qur’an, ed. Adnan Mahmud Zarzur (Cairo: Daru at-T(ras, 1969), 1/332.

19 Halil b. Ahmad, Kitab al-ayn, ed. Mahdi Mahzumi - ibrahim Samrat (Maktabatu al-Hilal, 1988), 5/378; Muhammad b. Ahmad al-
Azhari, Tahzib al-lughah, ed. Muhammad Avdi Marab (Beirut: Dar al-ihya at-Turas, 2001), 10/147; Ahmad b. al-Faris, Mu’cam al-
Magqayis al-Lughah, ed. Abdassalam Muhammad Harun (Beirut: Dar al-Fikr, 1979), 5/131; Jamal ad-Din lbn Mandhdr, Lisan al-
Arab (Beirut: Dar as-Sadr, 1990), 12/522-524; Muhammad b. al-Yaqub Firudhabadi, Qamus al-muhit (Beirut: Muassasa ar-Risale,
2005), 1/1155; Ab( al-Fayd Muhammad b. Muhammad, Tac al-arus min javahir al-gamds, (Cairo: Dar al-Hidaye, 1995), 33/371;
Muhammad Muhyi ad-Din Abd al-hamid, Tuhfah as-saniyya (Riad: Maktaba ad-Dar as-Salam, 1997), 15; Amr b. Bahr al-Jahiz, al-
Bayan va’t-tabyin (Cairo: Maktaba al-Hanci, 1998), 2/281-283; John Walbridge, ‘The Islamic Art of Asking Questions: ’llm Al-
Ikhtilaf and the Institutionalization of Disagreement.’, Islamic Studies 41/1 (2002), 81-84.

20 Sayyid Sharif al-Jurcani, Ta’rifat (Beirut: Dar al-Kutdib al-llmiyya, 1983), 185 (4 &Su b :@=dl Jai wis P9 2k Gand £ o4bg0ll Ladl)) g2
lilall ©layally caogz )l dal)l dumylinlly ciapsills ciginall Aol GleBly Cludlall oo By 5 . )

21 William Montgomery Watt, islam Diisiincesinin Tesekkiil Devri, trns. Ethem Ruhi Figlal (Ankara: Sarkac Yayinlari, 1986), 226; Ce-
malettin Erdemci, Keldm limine Giris (istanbul: Dem Yayinlari, 2012), 8.
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al-Jabbar stipulates expression in speech. Otherwise, it would be necessary for the communication with the
mark to be words. Again, we see that the ‘nakhivites / linguists’ accept the order of the word but limit it to a
minimum of two words to obtain the meaning. It must have the format ‘@3 L)’ or ‘W) (4@'.22 Accordingly, the
recipe is as follows. The phrase based on two words can be kalam.? The word that reveals a complete mean-
ing is also called kalam.?*

According to Ab al-Hudhayl, kalam has meaningful voices that are heard with speech phrases or words
in the book but not heard.?®> Ab Hashim al-Jubbai considered the letters in the mission of sounds.?® According
to Abi Hashim, something is not reasonable with its name. Because one-word does not be a name without
unshakable and reasonable meaning. According to this, kalam is ‘regular allocations formed by reasonable
letters.”?” Kalam is constructed with ‘reasonable letters/hurif al-ma‘qal’ and ‘ordered allocation / nidham al-
mahsus’. ‘Ma’qil’ means reasonable structure while ‘mandhim / ordered’ means composed of two or more
than two letters. For example, bird voices are not kalam.?® Therefore, voice is not enough alone in speech.
For this reason, Abl ‘Ali al-Jubba’t, who was father of Abl Hashim al-Jubba'i, has not accepted the voice as
speech.?® Abi Ali has resigned the ‘eswat al-waqi / only sound’ as principle of the speech. According to Abi
Ali kalam occurs without voice. Because voice is not considered as speech, Abi Ali’s definition of kalam is
based on the words ‘makhfidh / memorize’ and ‘maktib / writing’.2° Besides, Asha’ri stated that kalam is
what its meaning is based on with a mutakallim, that is, kalam is not something based on voice or letters, on
the contrary, kalam is ability of speech and what is invented by humans.?! According to Fakhr ad-din ar-Radhi,
kalam is ‘agwal al-‘ibarat / pronunciation of the phrase’ and ‘Qudrat al-takallim / ability of speech.” 32 There
are two aspects of this scheme as ‘mujarrad / abstract’ and ‘garina / sign.”*® The ‘hukm / verdict’ of kalam is
like other ‘mudrikat / perceptions. Kalam is a reality that is only in mind. It is attributed only to the act. When
it is produced with ‘tawlid / chance of the motion’, the local place of the sound becomes substances.?*

‘Huraf al-Ma‘qdl / Reasonable Sound’ is the expression that occurs in the order of two or more letters,
the combination of independent voices. It is appealed and summarized in a way that calls for meaning. The
sounds which come from nature are not words by themselves. Because sounds by themselves are not based
on reasonable words. The reasonableness of the Arabic words is based on their unification in the Arabic
language structure and in the Arabic language rural. Kalam is expected to be spoken with the correct style. If
there is confusion, that is, if the sounds and meanings of the letters do not have regularity, there is no word.
For example, one letter it by self is not a word. Likewise, sounds from nature and animal sounds, such as

22 Qadi Abd al-Jabbar, Sharh al-usil al-khamsa, ed. Ahmad b. al-Huseyn (Cairo: Maktabatu Wahb, 1996), 528-32.

23 Jurcani, , Ta’rifdt, 185. (sUawYb caielS (pouai b )

24 Jurcani, , Ta’rifat, 185. (pW1 sluwl dud Sl CSpadl (aaall g2)

25 Abd al-Karim Shahristani, Nihayat al-igdam fi ilm al-Kalam (Baghdad: Maktabat al-Musanna, 1973), 320. ‘Hurafun mufidatun
mesmu‘atu’n maa’l aswa’, gayri mesmu‘atun ma‘a’l kitab’

26 Qadi Abd al-Jabbar, al-Mughni fi abvab at-tawhid va’l-adl, ed. ibrahim Abyari (Cairo: Dar al-Masriyye, 1958), 7/15.

27 ‘Ma yahsulu min al-huruf al-ma’qulu lehu inzamu’n-mahsus’

28 Qadi Abd al-Jabbar, Mughni, VII/11.

29 Qadi Abd al-Jabbar, Mutashabih al-Qur’an, 1/317.

30 Qadi Abd al-Jabbar, Mughni, VII/15.

31 Shabhristani, Nihayat al-lgdam fi ‘ilm al-kalam, 320.

32 Fakhreddin b. Omer b. Husayn Radhi, al-Muhassal, ed. Taha Abdurrauf (Beirut: Dar al-Kitab al-Arabi, 1404), 89.

33 Qadi Abd al-Jabbar, Mughni, ed. Emin Huli (Cairo: Dar al-Misriyye, 1958), 16/360.

34 Qadi Abd al-Jabbar, Mughni, 7/26.
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parrot speech based on imitation, that do not rely on any reasonable coding are not regarded as words. The
sounds made by the dumb are not included in the category of speech. For any phrase to be the speech, the
expressions must be allocated to a meaning. According to Abi al-Husayn al-Basri, kalam is the order of audi-
ble sounds assigned to a reasonable meaning in the language.® In this way, the word allocated to a meaning
becomes musta‘mal kalam / functional speech. Sounds that are not assigned any meaning are also called
muhma’l-kalam / nonsense speech.?® While ‘muhma’l-kalam / nonsense speech’ is not based on any mean-
ing, ‘musta‘mal kalam / functional speech’ has been divided into two kinds as adjective and non-adjective.
Adjective word describes the non-adjective functional word which has two kinds as generally terms (thing,
being etc.) and specific terms (Ibrahim, Ali, Ebra, Yusuf).3” However, the meaning inside of humans also is not
words. Therefore, as much as the reasoning of the phrase, it should be expressed and heard with ‘independ-

ent voices / aswat al-muqatta’, and ‘audible voice / sawt al-masmu‘.3®

2. Kalam as Divine Speech of God

It is considered that ‘kalam’ has two meaning levels as divine and human. The divine word is at the
‘Command Authority’ that manifests the occurrence and creation in the world. Again, the word of God has
righteousness, justice, and wisdom. Verses confirming this idea are stated in the Qur'an as follows: ‘When
God wants to create something, when he wills something, he says just ‘oS / be!” and whatever he wants it
happens.”® In Islamic mysticism, according to Ibn al-Arabi, this word in divine speech is the ‘creation’ which
reports ‘kawn’, that is, being.*° In this way, the ‘demand authority /magam al-du‘a’ is located opposite the
‘order authority /magam al-‘ald’. The word formed at humanity level belongs to the human. People every-
time need of al-Haqq. This situation is hidden in every human word. In this weakness, human words are made
to express the demand. For this reason, prayer, poetry, story, epic, and truth are always intertwined in human
words.

Since the beginning of the prophecy, the peoples believe that God has word, and he can speak when-
ever he will. It is stated in the New Testament that ‘In the beginning, was the Word, and the Word was with
God, and the Word was God.”*! In the same way there are much evidence like that in the Qur'an. The Qur'an
is accepted as the founding source of Islam. It is also a philological resource of the Arabic language treasure
that provides the researchers first uses of the words. In the Qur'an, words related to the KLM root are ex-
pressed in seventy places and in seven styles.*? In twenty of them, the werb kallama (555) generally refers to
the speech of all people and God address of the world and the hereafter. It means that Jesus speaks in the
crib. Likewise, it also finds a place in the sense of speaking of Zechariah and angels. In four places, he finds a

35 Ab{’l-Husain al-Basri, al-Mu’tamad fi usil al-figh, ed. Muhammad Hamidullah (Damascus: Ma’hadi ‘ilm1, 1386), 15-16. ‘Ma inta-
zama min huraf al-masmu’at al-mutamayyidhat al-mutawadi’n ala isti’maliha fi’l-me‘ani’

36 Muhammad Halabi, Sirr al-fasahaa (Beirut: Dar al-Kut(b al-limiyya, 1982), 32-35.

37 Basri, al-Mu’tamad fi usdl al-figh, 15-16.

38 Halabi, Sirr al-Fasahah , 40.

39 al-Baqarah, 02/117; Al imran, 3/47; al-An’am 06/73; an-Nahl, 16/40; Yasin 36/42.

40 Muhyi ad-Din Ibn al-Arab, Fusds al-Hikam, trns. Aytekin Sahin (Ankara: Shre Yayinevi, 2017), 46.

41 New Testament, John, 1:1.

42 Muhammad Fuad Abd al-Baqi, al-Mu’cam al-mufahras li alfaz al-Qur’an al-Karim, ed. Manstr Fahmi (Cairo: Dar al-Ktdb al-
Misriyye, 1364), K-L-M root.
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place in terms of silence and speech with the form of yatakallam (ékij).“ The word (9‘3) comes on infinitive
mood in four places. In these verses, the word of God is expressed directly in a way that is subject to hearing,
descension and alteration. When expressions are used in the word kalim (95) form outside of the context in
which they are based on, reference is made to indicate the manipulation problem.** In the remaining four-
teen places, the word kalimatun (4£) *° and in twenty-eight places the word kalimatun (4a5)*¢ earn a mean-
ing based on its content. For example, the phrase ‘al-kalimat al-tayyiba’ was commented in terms of the true
word, Qur'anic Reading, praying for the prophet.*’

The word kalam in the form of his mufrad / singular in the Qur'an means gospel, tawhid,*® Jesus,*

promise, Qur'an,>® the words of God,>! the good word,>? the denial words,> promise of God,** eternal prom-
ise,> promise of punishment,*® word of torment,®’ the accrual of eternal destiny.>® The plural form of the
kalam word refers to the meanings of eternal destiny and al-lawh al-mahfaz / preserved sheet. The words
also refer to comprehension which is rewarded to Adam.* It also refers to the root meanings in which met-
aphysical suspicion is eliminated in Abrahamic belief.®® In addition, it is mentioned in the Qur'an that the
words of God, which are perfect in terms of warmth and justice, will not change,®! they will accrue when the
time comes,®? and even God will realize his words by his act.®®* According to the Qur'an, the words of Allah
are infinite. This situation is expressed as follows in the verse: ‘Say: Even if the ocean is ink for my Lord's
words and we add so much, the sea will run out before the words of my Lord are over.’®*

43 H{d, 11/105; an-N(r 24/16; ar-Rim 30/35; an-Naba 78/38

44 an-Nisa 04/46; al-Maida 05/13, 41; al-Fatir 35/10

45 al-Bagarah, 02/37, 124; al-An’am 06/34, 115; al-A’raf 07/158; al-Anfal 08/07; Yun(is 10/64, 82; al-Kahf 18/27, 109; Lokman 31/27;
al- Shura 42/24; at-Tahrim 66/12

46 Aliimran 03/39, 45, 64; 4/171; al-An’am 6/115; 07/137; at-Tawbah 09/40, 74; Y(nus 10/19, 33.

47 Eyub b. Musa al-Husain Ab( al-Baqa, al-Kulliyat mu’cam fi mustalahat, ed. Adnan Darvish - Muhammad Masr1 (Beirut: Muassasah
ar-Risala, 1433), 756.

48 Al-i imran 03/64.

49 an-Nisa 04/17.

50 al-A’raf 07/137.

51 at-Tawbah 09/40.

52 jbrahim 14/24-26.

53 at-Tawbah 09/74.

54 al-A’raf 07/137.

55 Y{@nus 10/19, 11/110, 20/129.

56 HGd 11/119.

57 ez-Zumar 39/19, 71, al-Ghafir 40/06.

58 Y{nus 10/33, 96.

59 al-Bagarah 02/37.

60 al-Baqgarah 02/124, Saban Ali Diizgiin, ‘isimlerden Kelimelere: Adem’den ibrahim’e insan Zihninin Tekamdili,” KADER Kaldm Aras-
tirmalari Dergisi 9/1: 1-6.

61 al-An’am 06/34, 115; Y(inus 10/64; al-Kahf 18/27, 109.

62 al-Anfal 08/07, 10/08.

63 al-Shura 42/24.

64  al-Kahf 18/109
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According to the Qur'an, all the verses in the Qur'an, including those addressed in human language,
are the revelation of God. Therefore, It is considered that the Qur'an with its literal parts and letter is being
the eternal word of Allah has been accepted as one of the most important principles of Islamic belief at the
end of many discussions taking place among the schools of kalam.® In this respect, the Qur'an, as it is men-
tioned in the Qur'an, is the speech of God.®® Here, kalamullah is both a name for the science of kalam and
evidence for the fact that Allah is a speechmaker. ‘Kalamullah’ and ‘kalam al-qadim’, which means the speech
of God is eternal.’” But human speech is defined as elocution acts that consist of sounds, plots, can be written
on paper, stored in the heart,®® made possible by writing, recitation, and pronunciation.

3. Kalam as Chanting of Qur'anic Phrase

If the subject of Kalam Science is Allah's eternal word, Kalamullah, it means the Qur'an.®® The word
Qur'an is a notation that refers to the reading of words and lines that symbolize divine notifications. It is
named as a verse to keep the statements of the Book, which is the physical dimension of the Qur'an, separate
from human sentences. There are two ways to speak of the verses of the Qur'an, namely ‘gira ‘at / preacher
reading’ and ‘tilawah / comprehensive reading’. Qira‘at is simply chanting words. In this sense, it signifies
the reading of Qur'an as a whole. The person performing the reading is called ‘garT’. Qari serves the purpose
of inoculating verses by speaking with tune. Reading the Qur'an keeps the believer's emotional theme alive.
However, the readings that comprehend the contextual relations were considered more valuable than the
gira‘at . Tilawah, which has the meaning of following in fact and belief, also expresses moral-metaphysical
states of action. Tilawah also means commemoration and chanting in the Qur’an.”® For this reason, it was
expressed with the right-correction reading, haqqa tilawatihi, in the sense of reading properly in the Qur'an.”*

65 Ab( al-Hasan al-Ash'ari, Magalat al-islamiyyin ve'l ikhtilaf al-musallin, ed. Helmut Ritter (Visbaden, 1963), 8, 191, 192, 193; Kitabu
Luma’, ed. El Ab MagqarisT (Beirut: Matbaa al-Kasuliki, 1952), 4, 15; al-ibana an usil ad-diyana, ed. Abd al-Qadir Arnavuti (Da-
mascus: Maktaba al-Bayan, 1981), 51, 55; Ab( Bakr Muhammad b. Hasen lbn Flraq, Mucarradi magalat, ed. Danial Gimare
(Beirut: Daru al-Masrig, 1978), 22, 61, 17, 63; Qadi Abd al-Jabbar, al-Muhit bi’t-taklif, ed. Omar Seyyid Iz (Cairo: Shirket al-
Misriyya, 1384), 2, 332; Qadi Abd al-Jabbar, Mughni fi ebvabi tevhid ve’l-adl, 7/ 3-4; Ali b. Ahmad lbn Khazm, al-Fasl fi al-ahva
ve’l-milel ve’n-nihdl, (Beirut: Dar al-Ma’rifa, 1975), 3/7-13.

66 al-Baqarah 02/75; at-Tawba 0906; al-Fath 48/15

67 |bn al-Ahmad, Kitabu al-ayn. 5/378; Azhari, Tahzib al-lughah, 10/147; Ahmad b. Faris, Magayis al-lughah (Beirut: Dar al-Fikr,
1979), 5/131; Ibn Mandhir, Lisan al-Arab, 12/522-524; Firuz abadi, Qamds al-muhit, 1/1155; Ab( al-Fayd, Tac al-ariis min javahir
al-gamds, 33/371.

68 Ash'ari, Magalat, 6-7, 465

69 |bn al-Ahmad, Kitabu al-ayn. 5/378; Azhari, Tahzib al-lughah, 10/147; Ahmad b. Faris, Maqgayis al-lughah (Beirut: Dar al-Fikr,
1979), 5/131; Ibn Mandhir, Lisan al-Arab, 12/522-524; Firuz abadi, Qamds al-muhit, 1/1155; Ab( al-Fayd, Tac al-ariis min javahir
al-gamds, 33/371.
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al-gayb (Beirut: Dar al-ihya at-Tlras, 1420), 4/30; Muhammad b. Jarir at-Tabari, Cami al-bayan fi te’vil al-Qur’an, ed. Ahmad
Muhammad Shakir (Beirut: Muassasah Ar-Risala, 1420), 2/567-569, 570-571; Mahmud b. Ahmad Zamakhshari, al-Kashhaf an
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When the addressee is asked to read the verses in the Qur'an, it is called ‘igra’. When asked to read the book
considering the contextual relationships, it was called ‘utlu /read by reasonable’.”?

4. Kalam as Method of Verification Islamic Creed

Preacher reading was not considered sufficient in the Qur'anic understanding. If it were so, the expres-
sion ‘hagqa tilawatihi’ would not be found in the Qur'an in the sense of reading in the best way.”® It is clear
that the verses are expected to be read in a thought operation and to be understood through the fact that
they are proof of faith. However, in the early stage of Islam, it was obviously not sufficient to ‘read from the
chanting letter’ only with the worshiping word of Kalamullah. The emergence of figh, hadith, tafsir, mysti-
cism, and balagah sciences are the indication that the chanting is not sufficient. Clearly, rational reasons were
needed to establish the truth and application of the revelation. The word of kalam has been distinguished by
its place in the form of the name of the scientific hymn that defends the truth and practice of revelation
against other religious theories at this level.” For this purpose, when someone is asked to say his challenging
words, he is called to prove his claim. In the Qur'an, this demand is expressed with the word ‘hatu burhana-
kum’ meaning “bring your evidence.”””

Kalam is to read the verses in the sense of evidence. When the subject of Kalam is evidence, it deserves
a scientific meaning. This is a requirement of the Islamic doctrines. It is encouraged that the belief is based
on evidence in Qur'an. People are asked to look at the functioning of the universe, and they are asked to look
at the events of history and nature. For this purpose, while the declaration of religion is called the ‘tabligh
/teaching’, kalam is called the supporting these creeds with evidence. As a matter of fact, ‘teaching / amr bi
al-ma’ruf wa'l-nahy ‘an al-munkar’ is accepted among five principles in the Mu'tazilite, which was the found-
ers of the first theological school. For this reason, kalam has been described with religious purposes in Islamic
thought. According to this, the kalam is defined as a great award from the blessing of God, in which ‘halal’
and ‘haram’ are known and that meanings and questionings are considered with it.”® However, kalam is re-
lated to the order to perform the religious commands.”” Again kalam is described as the proof obtained from
the knowledge of the ‘sharia/religious laws.””® The term llm al-Kalam, derived from the word kalam, is under-
stood as a divine discipline that finds a response in Mu'tazilite, Maturidi and Ash’ari schools against external
challenge to Islamic thought.”

haqaiq al-gavamidi at-tanzil, (Beirut: Dar al-Kitab al-Arabi, 1407), 1/183; EbG Mansdr al-Maturidi, Te'vilat al-Qur’an, ed. Mecdi
Baslum (Beirut: Dar al-K(tdb al-llmiyya, 2005),1/553.

72 al-Maide 05/27; al-An’am 06/151; al-Kahf 18/27; an-Naml 27/92; al-Ankabut 29/42; Fakhr ad-Din Radhi, Mafatih al-gayb, 4/30.

73 Fakhr ad-Din Radhi, Mafatih al-ghayb, 4/30; Tabari, Cami al-bayan fi te’vil al-Qur’an, 2/567-569, 570-571; Zamahshari, al-Kashhdf,
1/183; Maturidi, at-Ta’vilat al-Qur’an. 1/553.

74 Abd ar-Rahman Ibn Khaldin, Lubab al-muhassal, ed. Refiq Acem (Beirut: Dar al-Mashrig, 1995), 33-34.

75 al-Baqarah 02/111; al-Anbiy3a; 21/24; en-Naml 27/64; al-Kasas 28/75.

76 Qadi Abd al-Jabbar, Sharh al usdl al-khamsa, 528.

77 Fakhr ad-Din Radhi, al-Ma ‘alim fi usal ad-Din, (Beirut: Darul-Fikr, 1992), 48
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Since the scholastic methods of kalam had a tremendous impact on medieval thinkers within the circles
of traditionalist Islam, and on Jewish and Christian thinkers.2° Due to the relation of the kalam with the mind,
it is associated with the word ‘logos’ in Greek.2! In terms of this meaning, kalam is considered a method based
on dialectical argumentation. 8 But the doctrinal legitimacy of the method of Kalam is also based on the
Qur'an. In the Qur’an, it is recommended that people should be invited to the truth with reason / al-aql and
wisdom / al-hikmah. However, according to Michael Cook, the form of the argument of Kalam was imitated
here from the discussions with Christians. Cook argues that the forms of argumentation on silencing his rival,
especially in dialogue, were later introduced into Islamic thought in the context of Chaldean and Assyrian
texts.® However, if you look carefully ‘if he says this... You can say this’ or ‘If he says... you can say this! If he
does not... then say this’ argumentation form is used, like completely dialectical interlocution, in the Qur'an.’

62. They said, ‘Are you the one who did this to our gods, O Abraham?’

63. He said, ‘But it was this biggest of them that did it. Ask them if they can speak.’

64. Then they turned to one another, and said, ‘You yourselves are the wrongdoers.’

65. But they reverted to their old ideas: ‘You certainly know that these do not speak.’

66. He said, ‘Do you worship, instead of God, what can neither benefit you in anything, nor harm you?
67. Fie on you, and on what you worship instead of God. Do you not understand?’

68. They said, ‘Burn him and support your god if you are going to act.’

69. We said, ‘O fire, be coolness and safety upon Abraham.’

Another exemplary dialogue that proves that Kalam thought is based on the Qur'an not only on the
naming but also on the method takes place in Yasin Sdrah. As understood from verses, the polytheists chal-
lenged the Prophet (PBUH) by showing the rotten bones, “Who will resurrect those rotten bones?” In the
Qur'an, this question is answered with the following verse “the one who resurrected first will be created it.”
After that, this idea was proved by shoving nature evidence. In conclusion, it will not be difficult for the cre-
ator of the world from nothing re-creating humans from rotten bones.®

Conclusion

Kalam is conceptualized as the name of divine science / al- ‘ilm al-ilah1 that finds a response in Mu‘tazi-
lite, Matdrid1, and Ash'arite schools against the external challenge to Islamic thought. But some Western
scholars put forward some ideas against the authenticity of the naming of the kalam. Due to the relation of
the kalam with the mind, it is associated with the word ‘logos’ in Greek. Besides, the thesis that the science

80 Harry Austryn Wolfson, Repercussions of the Kalam in Jewish Philosophy (Cambridge: Harvard University Press, 1979), 29-32, 73-
74.

81 Parviz Morevedge, ‘Kalam’, Encyclopedia of islam and the Muslim World, ed. Richard C. Martin (USA: Macmillan Reference, 2004),
1/385.

82 A.Hadi Adanali, ‘Kalam: islamin Rasyonellesme Siireci’, islamiyat 3/1 (200 M.S.), 60.

83 Cook, ‘The Origins of Kalam’. 32—43; Cook, Early Muslim Dogma: A Source-Critical Study, 124-144.
84 al-Anbiya 21/62-69.
85 Yasin, 36/77-83.
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of Kalam is influenced by Christianity is imagined due to its relationship with religion. In the Qur'an, there is
no basis for claiming that Jesus is mentioned as ‘the word of God’ affected the determination of the naming
of ‘ilm al-kalam’. Likewise, there is no basis for claiming the logic dimension of the word kalam that it is
acquired with the meaning of the logos. The word ‘kalam’ cannot be reduced to the concept of theology or
logos, although ‘philosophical’ or ‘rhetorical’ methods are used in the kalam science. On the other hand, it is
a result of Western-centered science and philosophical understanding that Greek Thought and Christian be-
lief are effective in choosing the word ‘kalam’.

As a result, the basic potential of the Arabic language and the religion of Islam was determinant on the
‘kalam’ being the name of the founding science of Islamic thought. As an Arabic word, the kalam, means
speech, werb, cutting and hurting a lot, signifies that fully described by most linguists as means of talking
about something and any part of the speech. Another feature of this term is that it is fully explained with
complete meaning. In terms of this meaning, kalam is considered a method based on dialectical argumenta-
tion. So, the term of kalam includes words, reason, and evidence. It is also used in the sense of the speech of
Allah in the form of divine word in the Qur'an. Sometimes it can signify Allah's creative command. Therefore,
it is considered the naming of kalam is a result of the manifestation of Qur'anic understanding through the
Arabic language and Islamic religion. If the councils of the Umayyad or Abbasid caliphs are taken as basis, it
will see that the ‘poets / sua’ra’ are the orators of the ‘art councils/maijlis al-udaba’, while the ‘mutakallim /
apologist’ the orators of the ‘science councils/majlis al-‘ulama’. No external resources affect their recognition
by these names. There are experts in every society who speak about religion and literature. Therefore, the
similarity of methods arises from the similarity of basic human activities, not direct influence.

www.ulumdergisi.com



Arvas, The Correction of a False Conceptualization: The Authenticity of the Kalam Imputation | 274

References

Abd al-Baqgi, Muhammad Fuad. al-Mu’cem al-mufahras li alfaz al-Qur’an al-Karim. ed. Mansur Fehmi. Cairo:
Dar al-Katub al-Misriyye, 1364.

Abd al-Hamid, Muhammad Muhyi ad-Din. Tuhfah as-Saniyye. Riyad: Maktaba ad-Dar as-Salam, 1997.
Adanali, A. Hadi. “Kelam: islamin Rasyonellesme Siireci”. islamiyat 3/1 (2000), 23-76.
Anawati, Georges C. “Kalam”. The Encyclopedia of Religion. 231-242, 1987.

Basri, Abl al-Husayn. al-Mu’tamad fi usal al-figh. ed. Muhammed Hamidallah. Damascus: Ma’hedi ‘lim,
1386.

Jahiz, AbG Osman Amr b. Bahr. al-Baydn wa’t-tabyin. Cairo: Maktaba al-Hanci, 1998.
Cook, Michael A. Early Muslim Dogma: A Source-Critical Study. New York: Cambridge University Press, 1981.
Cook, Michael A. “The Origins of Kalam”. Bulletin of the School of Oriental and African Studies, 32—43.

Jurjani, Ali b. Muhammad as-Sayyid al-Sharif. Ta'rifat. ed. Abdurrahman Umeyr. Misir: Matbaa al-Khayriyya,
1306.

De Lacy O’Leary D., D. Arabic Thought, and Its Place in History. New York: Kegan Paul, Trench, Trubner & Co,
1922.

Diadochos, Proclus. Elements of Theology. trns. E.R. Dodds. New York: Oxford at the Clarendon Press, 1963.

Abi al-Baka, Eyub b. Musa Al-Huseyni. Kulliyat al-mu’cam fi mustalahat ve’l-furug al-lughaviyyah. ed. Adnan
Dervish- Muhammad Masri. Beirut: Muassasa ar-Risala, 1433.

Abi al-Fayd, Muhammad b. Muhammad. at-Tac al-arus min javahir al-qadmdas. Cairo: Dar al-Hidayah, 1995.
Ibadi, Adi b. Zayd. Diwan. trns. Muhammad Cabbar. Baghdad, 1965.
Erdemci, Cemalettin. Kelam ilmine Giris. istanbul: Dem Yayinlari, 2012.

Ash’ari, Abd al-Hasan Ali b. ismail. Magalat al-islamiyyin ve ihtilafu’l-musallin. ed. Helmut Ritter. Visbaden,
1963.

Ash’ari, Ab al-Hasan Ali b. ismail. al-ibana an usil ad-diydna. ed. Abd al-Qadir Arnavuti. Damascus: Maktaba
al-Bayan, 1981.

Ash’ari, Abi al-Hasan el-Ash’art. Kitab al-luma. ed. El Ab Maqarisi. Beirut: Matbaa al- Kasuliki, 1952.

Ess, Josef van. “The Beginnings of Islamic Theology”. The Cultural Context of Medieval Learning. ed. J. E. Mur-
doch and E. D. Sylla. C. 26. 26. Springer, Dordrecht: Boston Studies in the Philosophy of Science, 1975.

Ess, Josef Van. “The Logical Structure of Islamic Theology”. Logic in Classical Islamic Culture. ed. Gustav E. von
Grunebaum, 1970.

Azhari, Muhammad b. Ahmad. Tahzib al-lughah. ed. Muhammad Avdi Marab. Beirut: Dar al-ihyai at-Tiras,
2001.

Firuzabadi, Abd Tahir Muhammad b. Ya'qub. Qd@mus al-muhit. Beirut: Muassasa ar-Risala, 2005.
Gardet, Louise. Hicri 330 Yilindan Once islam’da Din ve Felsefe. trans. M. Sait Yazicioglu. Paris, 1961.

Goldziher, Ignaz. Introduction Islamic Theology and Law. trans. Andras and Ruth Hamori. Princeton University
Press, 1981.

Gutas, Dimitri. Greek Thought, Arabic Culture, The Graeco-Arabic Translation Movement in Baghdad and
Early ‘Abbasid Society (2nd-4th 5th-10th c.). New York: Routledge, 1998.

ULUM 3/2 (December 2020)



275 | Arvas, The Correction of a False Conceptualization: The Authenticity of the Kalam Imputation

Halab1, Abd Abdallah Muhamd b. Muhammad b. Sinan. Sirr al-Fasahah. Beirut: Dar al-Kutub al-llmiyyah, 1982.

Heath, Peter. Allegory and Philosophy in Avicenna (Ibn Sina) : With a Translation of the Book of the Prophet
Muhammad'’s Ascent to Heaven. Pennsylvania: University of Pennsylvania Press, 1992.

Holtzman, Livnat. “Islamic Theology”. Handbook of Medieval Studies : Terms - Methods - Trends. ed. Albrecht
Classen. De Gruyter, 2010.

Horovitz, S. Yunan Felsefesinin Kelama Etkisi. trns. Ozcan Tasci. istanbul: Litera Yayinlari, 2014.
Ibn al-Abd al-Rabth. Iqgdu’l-Farid. trns. Ahmad Amin. Cairo, s.n., nd.

Ibn al-Arabi, Muhyi ad-Din. Fusis al-Hikam. trns. Aytekin Sahin. Ankara: Sure Yayinevi, 2017.
ibn al-Faris, Ahmad. Meqayis al-lughah. Beirut: Dar al-Fikr, 1979.

Ibn al-Firaq, Ebubekr Muhammad b. Hasen. Miicerredi maqalat. ed. Danial Gimare. Beirut: Dar al-Mashriq,
1978.

Ibn al-Khazm, Ali b. Ahmad. el-Fasl fi’l-ehva ve’l-Milel ve’n-nihal. Beirut: Dar al-Marifah, 2. Edition, 1975.
Ibn al-Khaldun, Abdurrahman. Lubab al-muhassal. ed. Rafig Acam. Beirut: Dar al-Mashriq, 1995.

Ibn al-Mandhdar, Jamal ad-Din. Lisan al-Arab. Beirut: Dar as-Sadr, 1990.

Ibn al-Mugqaffa’, Abdallah. Kalila wa'd-Dimna. Cairo: Maktaba al-Amiriyyah, 1937.

Ibn an-Nadim Muhammad b. ishaq. Kitab al-fihrist. Cairo: Muassasa al-Furgan, 2009.

Ibn al-Ahmad, Halil. Kitab al-ayn. ed. Mahdi Mahzum - ibrahim Samrat. Maktaba al-Hilal, 1988.

Qadi Abd al-Jabbar, Abi al-Hasen. al-Muhit bi at-taklif. ed. Omar Sayyid i'z. Cairo: Shirket al-Misriyye, 1384.

Qadi Abd al-Jabbar, Abl al-Hasen. Mughni fi ebvabi tawhid va’l-adl. ed. Emin Khuli. Cairo: Dar al-Misriyye,
1958.

Qadi Abd al-Jabbar, AbG al-Hasen. Mutashabih al-Qur’an. ed. Adnan Mahmud Zarzur. Cairo: Dar at-Taras,
1969.

Qadi Abd al-Jabbar, Abd al-Hasen. Sarh al-usil al-khamsa. ed. Ahmad b. Huseyn. Cairo: Maktabatu Wahb,
1996.

Leaman, Oliver. An Introduction to Classical Islamic Philosophy. Cambridge: Cambridge University Press,
2001.

Mataridi, EbG Mansdar. Ta’vilat al-Qur’dn. ed. Majdi Baslum. Beirut: Dar al-Katab al-limiyya, 2005.
Meister, Chad - Stump, James. Christian Thought : A Historical Introduction. New York: Routledge, 2010.

Morevedge, Parviz. “Kalam”. Encyclopedia of Islam and the Muslim World. ed. Richard C. Martin. C. I. USA:
Macmilan Reference, 2004.

Muelhaeusler, Mark. “Christian Polemic and the Formation of Islamic Dogma”. Muslims and Others in Early
Islamic Society. ed. Robert Hoyland, 2004.

Peters, F. E. Aristoteles Arabus:The Oriental Translations and Commentaries of the Aristotelian Corpus. New
York: Brill, 1968.

Platon. Complete Works. ed. John M. Cooper. Indianapolis: Phackett Publishing Company, Dijital Ed., 1997.
Razi, Fakhr ad-Din b. Omar b. Husayn. Mafatih al-gayb. Beirut: Dar al-ihya at-Taras, 1420.

Razi, Fakhr ad-Din b. Omar b. Husayn. al-Muhassal fi al-Afkar al-Mutaqgaddimin va’l-Mutaakhirin. ed. Taha
Abd ar-Rauf. Beirut: Dar al-Kitab al-Arabi, 1404.

www.ulumdergisi.com



Arvas, The Correction of a False Conceptualization: The Authenticity of the Kalam Imputation | 276

Razi, Fakhr ad-din b. Omar b. Husayn. Maalim fi Usil ad-Din. Beirut: Dar al-Fikr, 1992.

Shahristani, Aba al-Fath Abd al-Karim Muhammad. Nihayat al-lgdam fi llm al-Kalam. Baghdad: Maktaba al-
Musanna, 1973.

Tabari, Muhammad b. Jarir. Cami al-bayan fi te’vil al-Qur’édn. ed. Ahmad Muhammad Shakir. Beirut: Muassasa
ar-Risala, 1420.

Treiger, Alexander “Origins of Kalam”, The Oxford Handbook of Islamic Theology. New York: Oxford University
Press, 2016.

Tritton, A. S. “Foreign Influences on Muslim Theology”. Bulletin of the School of Oriental and African Studies
10/04 (24 Subat 1942), 837. https://doi.org/10.1017/S0041977X00090066

Walbridge, John. “The Islamic Art of Asking Questions: ‘llm Al-Ikhtilaf and the Institutionalization of Disagree-
ment.” Islamic Studies 41/1 (2002).

Watt, William Montgomery. islam Diisiincesinin Tesekkiil Devri. trns. Ethem Ruhi Figlal. Ankara, s.n., 1986.
Watt, William Montgomery. Islamic Creeds: A Selection. Edinburg: Edinburgh University Press, 1994.

Wolfson, Harry Austryn. Repercussions of the Kalam in Jewish Philosophy. Cambridge: Harvard University
Press, 1979.

Wolfson, Henry Austryn. The Philosophy of Kalam. London: Harward University Press, 1976.

Zamakhshari, Mahmud b. Ahmad. al-Kashaf an haqaiq al-gavamid at-tanzil. Beirut: Dar al-Kitab al-Arabr, 3.
Edition, 1407.

ULUM 3/2 (December 2020)



Journal of Religious Inquiries

ISSN 2645-9132
Volume: 3 Issue: 2 (December 2020)

Hegel's Dialectics and Fanon's Struggle for Recognition:
The White Mask of Black Skin or Internalized Orientalism

frfan Kaya

Assistant Prof., Cumhuriyet University Faculty of Theology
Department of Sociology of Religion, Sivas, Turkey

ikaya@cumhuriyet.edu.tr ORCID 0000-0002-8761-7489
Article Information
Type
Research Article
Received Accepted Published
07 December 2020 29 December 2020 31 December 2020
Cite as

Kaya, irfan. “Hegel's Dialectics and Fanon's Struggle for Recognition: The White Mask of Black Skin
or Internalized Orientalism”. ULUM 3/2 (2020), 279-296.

Research / Publication Ethics
This article was reviewed by at least two referees, a similarity report was obtained using Turnitin,
and compliance with research/publication ethics was confirmed.

Copyright ©
2020 by ULUM islami {limler Egitim ve Dayanisma Dernegi, Ankara, Turkey

CCBY-NC 4.0
This paper is licensed under a Creative Commons Attribution-NonCommercial License




Hegel's Dialectics and Fanon's Struggle for Recognition:

The White Mask of Black Skin or Internalized Orientalism

Abstract

Colonialism, which emerged as a natural consequence of the Western thought that reduces "the other" to
"the same," has become apparent, particularly with the modernization process. Non-Western societies, who
have been subjected to modernization, have had to struggle for "recognition" against the "imperialism of
the same". "Recognition", the core idea of Fanon's thought, is also a "Hegelian concept"; the theory of recog-
nition is based on Hegelian thought. We could assume that the post-Hegelian world took shape around the
Hegelian dialectical thinking. Fanon, who is from an old colonial world where it was not yet customary to
challenge slavery, thinks that stepping out of the dialectical Hegelian circle could enable you to resist and
speak for yourself. This is because Fanon thinks that dialectics, which determines the necessity as the basis
of freedom, strips one from his own being and own self. The other obstacle in the path of decolonization,
which Fanon sees as a tool for changing the order of the world, is that the slave wants to look like the master;
in Fanon's words, black skin wears a white mask, which is conceptualized as internalized orientalism. The
present study focuses on Fanon's thought and aims to examine Hegel and his dialectics, along with Fanon
and his critical dialogue with Hegelian dialectics and phenomenology around the theme of internalized ori-
entalism, with a particular reference to Black Skin White Masks. Thanks to the deconstruction method it uses,
and based on Fanon's black experience, the present study attempts to demonstrate that getting rid of alien-
ation and speaking for yourself could be achieved by stepping out of Hegelian dialectical thinking and set-
ting the removal of the mask as a precondition.

Keywords

Sociology of Religion, Recognition, Dialectic, Colonialism, Internalized Orientalism

Hegel’in Diyalektigi ve Fanon’un Taninma Miicadelesi:

Siyah Derilinin Beyaz Maskesi ya da i¢sellestirilmis Oryantalizm

Oz

“Baska”’y1 “Ayni”ya indirgeyen Bat1 diisiincesinin dogal sonucu olarak ortaya ¢ikan sémiirgecilik 6zellikle
modernlesme siireciyle birlikte islerlik kazanmistir. Modernlesme siirecine maruz kalan Bati-dis1 toplumlar
ise bu “ayninin emperyalizmi”ne kars1 “taninma” miicadelesi vermek durumunda kalmistir. Fanon diisiin-
cesinin de merkezi kavrami olan “taninma”, ayni zamanda “Hegelci bir kavram”dir. Taninmanin kuramsal
temeli Hegelci diisiinceye dayanmaktadir. Ayrica Hegel-sonrasi diinya i¢in Hegelci diyalektik diisiince etra-
finda sekil aldigini séylemek miimkiindiir. Kéleligi sorgulamanin heniiz adet olmadig eski bir sémiirge diin-

yasindan olan Fanon ise direnmenin ve kendi adina konusmanin Hegelci diyalektik dairenin disina ¢ikmakla
miimkiin oldugunu disiinmektedir. Zira Fanon’a gére, zorunlulugu 6zgiirligiintin esasi olarak belirleyen
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diyalektik, onu kendi varligindan, kendi benliginden soyup ¢ikarmaktadir. Fanon agisindan diinyanin diize-
nini degistirmeye aday olarak gordigii somiirgesizlestirmenin dniindeki diger engel ise bizim igsellestiril-
mis oryantalizm olarak karsiladigimiz kélenin efendiye benzemek istemesi, Fanon’un tabiriyle siyah derili-
nin beyaz maske takmasidir. Siyah Deri Beyaz Maskeler’in ¢izdigi ¢ercevede Fanon diisiincesini konu edinen
makale Hegel ve diyalektigi, Fanon ve Fanon’un Hegel diyalektigi ve fenomenolojisiyle girdigi elestirel diya-
logu igsellestirilmis oryantalizm temas: etrafinda incelemeyi amaglamaktadir. Makale, yapisskiim metodu
sayesinde Fanon'un siyah deneyiminden yola ¢ikarak yabancilasmadan kurtulmanin ve kendi adina konus-
manin Hegelci diyalektik diisiincenin disina ¢ikmakla miimkiin oldugunu gostermeye c¢alisirken bunu mas-
kenin gikarilmasi 6n sartina baglamaktadir.

Anahtar Kelimeler

Din Sosyolojisi, Taninma, Diyalektik, Sdmiirgecilik, i¢sellestirilmis Oryantalizm

Introduction

This study focuses on Fanon's thought with reference to his first work, Black Skin White Masks, written
in 1952. It initially describes Hegelian dialectics and elaborates on Fanon and the critical dialogue he en-
gaged in with Hegelian dialectics and phenomenology, and then it evaluates the term internalized orientalism,
with a particular reference to the white mask worn by the black skin, "a neurosis which blacks fall into" or
"a war waged by blacks against themselves". The emphasis the article lays on Fanon's thought is that his
views serve as a warning for all non-Western societies exposed to the process of modernization. In fact, the
black man's “expressing himself through himself” and his getting ahead in the world could be possible only
through “removing the white mask he wears"." An indirect focus of the article is the tradition of Western
thought, which describes understanding as going beyond the particular or always reaching the knowledge
of the plenary and universal. The insistence on subordinating the particular to the universal, which has
existed since Plato, has resulted in the "dictatorship of the same", which fails to understand the Other with-
out dedifferentiating it. Derrida considers this as one of the greatest illusions of Western thought. This is

When the issue is extended to Islamic societies, it is seen that "there is a century in which Islam was far from establishing a
tradition and specifying it with all its philosophy, practices and mentality." See Yasin Aktay, islam ve Sekiilerlesmenin Kaynaklari
(Istanbul: Tezkire Yayinlari, 2017), 30. On the one hand, Muslim societies do not/cannot "add" to the "what comes to them"
(although how far it has handed the tradition down to today is also controversial). On the other hand, as the data on the deve-
lopment of Islamism indicate, the additions can hardly go beyond being steps that serve for the objectives of secularism. Relati-
ons with the West for the last two centuries have been either in the form of direct support or direct opposition. The issue is that
these societies take up a position according to or against the West. On the other hand, despite the West could be an option. The
initiative of "Islamization of knowledge" is essentially an example of the despite-the-West attitude. We think that the authenticity
of Fanon's stance is that he finds the reaction against the colonizer meaningful but insufficient and urges the colonized to go
beyond it. Fanon's struggle for recognition is apparent in seeking adequate answers to the questions listed in Ziauddin Serdar's
foreword to Fanon's book. “The next step, however, confronts us with a dilemma. Should the Black Man describe himself in
reaction to the white and thus make him the benchmark of everything? Or should we ceaselessly continue to pursue a concrete
and brand-new understanding of humankind? Where can we find the right method of resistance? How should the black man
speak for himself? " See Ziauddin Serdar,” ingilizce Baskisina Ons3z”, Siyah Deri Beyaz Maskeler, Frantz Fanon, trans. Cahit Koytak
(Istanbul: Encore Yayinlari, 2016), 16.
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because "all metaphysicists from Plato to Rousseau and from Descartes to Husserl, have progressed by think-
ing in this Western tradition and by calling on good before evil, positive before negative, pure before impure,
simple before complex and the substance before accidental attributes." And it's not just a metaphysical ges-

"2 Therefore,

ture among others, but the simplest, deepest, and most powerful metaphysical requirement.
the building of this metaphysical system needs to go through deconstructed. Metaphysical concepts are
ultimately ordered based on a hierarchical system. The strategy of deconstruction is not simply an inversion
of binary categories. “First, it illustrates how opposites are related and how one becomes more privileged
than and superior to the other. Secondly, it disrupts the hierarchy, decentralizes it, and finally supports the

fluid constructs of meaning by deconstructing both terms."

Making a move that removes dichotomies,
Fanon said, “whoever admires the Negro is as sick as those disgusted with him".* With this, he provided one
of the best examples of deconstructionist strategy long before Derrida. Therefore, using the deconstruction
method, this article aims to expose the deceptions which, in Nietzsche's words, find a final refuge in Hegel's

dialectics.

1. The Subaltern and Wounded Consciousness

We have probably failed to convincingly demon-
strate that colonialism did not confine itself to imposing its
own law on the present and future of the colonial country.
Colonialism is not satisfied with trapping the colonial peo-
ples or draining all forms and essence from their brains.
With such perverse logic, it heads towards the past of the
colonial people, and it distorts, disfigures and destroys that
past.’

Having gained a classical status in the postcolonial thought literature, particularly thanks to his work
"Can Subaltern Speak?", Gayatri Spivak sought to reveal the obstacles to subaltern's speaking. Beyond the
literal meaning of the term, the subaltern's inability to speak is not because he lacks the ability to speak but
due to his inability to express himself through himself.® Assuming that the question "Can the subaltern
speak?" is posed specifically with non-Western societies in mind, we have to look for the reasons for "not
being able to express himself through himself" not only in the Enlightenment thought that had flourished
in Continental Europe following three centuries of establishment but also in modernization that spread
across the world as a parallel project. In fact, according to sociologist Turner, the process of civilization and

Jacques Derrida, Limited Inc, trans. Samuel Weber (Evanston: Northwestern University Press, 1988), 93.

Banu Alan Siimer, “Jacques Derrida”, Cajdas Fransiz Felsefesi, ed. Isil Bayar Bravo etc. (Ankara: Phoenix Yayinlari, 2019), 322.
Fanon, Siyah Deri Beyaz Maskeler, 25.

Frantz Fanon, Yeryiiziiniin Lanetlileri, trans. Sen Siier (istanbul: Versus Yayinlari, 2016), 205.

The American Marxist literary critic Fredric Jameson describes subalternity as "the intellectual inferiority, dependency and the
habit of obedience, which is dramatically experienced by exploited peoples who are under unavoidable structural domination."
See Fredric Jameson, “Third-World Literature in the Era of Multinational Capitalism”, Social Text 15 (Autumn 1986), 76.
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rationalization, which took effect as a part of modernization, can be broadly considered as "the institution-
alization of the Western culture's ethics of world domination; that is, the externalization of the will to
power". Moreover, the extension of the will to power to the institutionalization of culture, civilization and
reason can also be considered as the colonization of the world. The phrase "colonization of the world" refers
not only to the geographical colonization of an external space, but also to the colonization of the mind or
consciousness by reason and science. Thus, it appears that colonization realized through the processes of
civilization and rationalization serves for the objectives of establishing domination and subjugation."”’

Modernization is the name given to the great transformation experienced when the whole world,
starting from Europe, felt the influence of the founding paradigm of modernity that refers to "the societal,
cultural, political, economic changes and the way of thinking which emerged with the Enlightenment". The
pain of this transformation was felt at the individual, societal and administrative levels, during the nation-
state structuring when nations gained their independence after World War L. First of all, one could say that
non-Western countries, on the one hand, struggled for independence against imperial powers; on the other
hand, they accepted the "modernity" assumptions on which the post-independence colonial rule was based.’
On the individual and societal level, it is possible to say that the cultural lag experienced before and after
modernization led to to cultural trauma initially and cultural schizophrenia in people's memories over time.’
The problem stems from the contradiction that the Easterner has to refuse his being an Easterner in order
to be Westernized, and to refuse it, he first has to accept to be one. The tension created by this contradiction
that emerged during the modernization process is the main component that makes the state of “wounded
consciousness” permanent to the extent of the violence created by the biological reality that a black person
can never be white." The equivalent of the state of “wounded consciousness”, which compels one to look

Georg Stauth-Bryan S. Turner, Nietzsche'nin Danst, Toplumsal Hayatta Hing, Karsilikliik ve Direnis, trans. Mehmet Kiiciik (Ankara;
Bilim ve Sanat Yayinlari, 2005), 136.

While the question of whether colonialism created the nation-state or vice versa is debatable, the irony involved in nationalism
in non-Western societies is as follows: Although nationalism itself is motivated by the desire to get out of Western colonialism,
domination and hegemony, it owes its ideological origins to the West, and uses the same practices of administrative centraliza-
tion and cultural homogenization that characterize the formation of the nation-state in the West. Therefore, "the idea of the
nation itself and the way it is envisioned has already been marked by the legacy of the colonialism that it is trying to abolish, a
"foreign" practice that somewhat tries to get localized. See Arif Dirlik, Kriz, Kimlik ve Siyaset, Kiiresellesme Yazilari, Sami Oguz
(stanbul: iletisim Yayinlari, 2009), 145. Similarly, Partha Chatterjee asserts that nationalism in the colonies is an "invented"
term, and that its assumptions exactly reproduce the colonialist's cultural formulations. See Partha Chatterjee, Milliyetci Diisiince
ve S6miirge Diinyast, trans. Sami Oguz (Istanbul: iletisim Yayinlari, 1996), 71. As an anti-imperialist thinker and activist, Frantz
Fanon's cautious and warning attitude towards nationalism will be addressed in "internalized orientalism" to be discussed
shortly.

The dominant structure created by the West through orientalist discourses was met with an occidentalist reaction in the East.
It would be appropriate to consider occidentalism, which is "a form of rhetoric on the one hand and a defence mechanism on
the other", as a product of "split of consciousness" and "cultural schizophrenia". Furthermore, there appears to be no symmetry
between orientalism and occidentalism, with respect to their historical and sociological contexts. While orientalism is a disco-
urse about power, occidentalism is an area in which the anti-imperialist, anti-capitalist, national and existential responses of
the East find a channel for expression.

The dimensions of the "wounded consciousness" developed by orientals seem to have astonished even Westerners. "Westerners
are sometimes amazed at the extension to which the Easterners believe in post-Enlightenment values such as science and prog-
ress implicitly and largely without questioning." See Allan Megill, Asiriligin Peygamberleri, Nietzsche, Heidegger, Foucault, Derrida,
trans. Tuncay Birkan (Ankara: Bilim ve Sanat Yayinlari, 1998), 494.
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through the eyes of someone else, due to intellectual inferiority, dependency and the habit of obedience, is
“coloniality” which can also be defined as “internalized orientalism” in current social sciences. Therefore,
it differs from colonialism. While colonialism is mainly concerned with the political, economic and military
power relations established under the domination of another nation, the colonial state is more intimately
related to the world of knowledge, thought, concepts and desires. “The colonial state refers to the longstand-
ing patterns of power that emerged as a result of colonialism, but which define culture, labour, inter-sub-
jective relations, and the production of knowledge far beyond the rigid boundaries of colonial rule. Thus,
colonialism survives. It is kept alive in books, in academic performance criteria, in cultural patterns, judi-
ciously in people's core selves, self-aspirations, and in many other aspects of modern-day experiences. In
this sense, as modern subjects we breathe colonialism night and day."" Even though one was involved in a
former colony that gained its independence or he or she is not a part of de facto exploitation, thinking with
concepts of Western origin and trying to understand and explain oneself through Western values are an
indication of the ongoing existence of the colonial state. This is the why particularly post-colonial theorists,
in an attempt to show the ongoing imbalance of the colonial power, emphasize that the colonized are often
dumb and defined, whereas the colonizer are those who speak and define. This state of the exploited, who
maintains his objectivity and cannot be the agent of his own life, is called the coloniality of being." In a context
where colonization is rigorously continuing, Fanon is a figure who succeeded in expressing this "state of
being open to exploitation", as described by Malik b. Nebi, with a particular reference to the black who stand
before the mirror with the desire to be white. The state of consciousness, which he describes using the met-
aphor of black skin and white mask, should be extended to all societies experiencing the modernization pro-
cess as it is a product of the hegemonic attitude of the Western Agent, who reduces the Other to the Same.
Therefore, it is obvious that removing the "mask" that is worn is a prerequisite to the success of the "strug-
gle for recognition" proposed by Fanon.

2. Hegel and His Dialectics

"We will never give up reading or rereading Hegel,
and from a certain point of view, I do nothing but attempt

to explain myself with respect to this.””

Hegel assumes seminal significance for modern thought as he represents the tradition of metaphysi-
cal thinking that started with Plato, or in Derrida's words, he marks "the culmination of that white mythol-
ogy that reunites and reflects Western culture"'*. His importance stems from the idea that many aspects of
modern thought have been shaped around the reactivity to his philosophical system. As such, according to
Heidegger, "Since the death of Hegel in 1831, everything boils down to a counter-movement, not only in

I Nelson Maldonado-Torres, “On the Coloniality of Being”, Cultural Studies 21/2 (Nisan-Mayis 2007), 243.
Maldonado-Torres, “On the Coloniality of Being”, 243.

Jacques Derrida, Positions, trans. Alan Bass (Chicago: The University of Chicago Press, 1981), 77.
Jacques Derrida, Margins of Philosophy, trans. Alan Bass (Chicago: Chicago University Press, 1982), 213.
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Germany but also throughout Europe."" The negative response to Hegelianism has been a major character-
istic of the contemporary French social thought. For instance, Foucault's endeavour can be considered as an
attempt to escape from Hegel. While Foucault's project describes the mechanisms of regulation and exclu-
sion that have operated in the European society, particularly since the late eighteenth century, Foucault,
using a motif that reminds us of Bataille's thoughts on Hegel, discerns a historical conflict between "the
Same" and "Another/the Other". As noted in Kojeve's Hegelian commentary, just as every "master" needs a
"slave", every "Same" needs "the Other" to define himself against. When there is no such as "the other", it
has to be invented. In his work History of Madness, Foucault narrates how society, deprived of a class that it
could exclude, due to the disappearance of leprosy in the late Middle Ages, diverted its attention to lunatics
and locked them in asylums and exposed them to the alienating objectivity of modern psychiatry. In the
Birth of the Clinic, he discusses the emergence of clinical medicine, which he thinks is placing bodily illness
under the same kind of objectifying view. In the Birth of Prison, one that finds itself under the surveillance of
the all-seeing eye is now crime; just as mad people are kept under observation in asylums and patients in
hospitals, criminals are kept under observation in prisons.'® Although what Foucault does is declaring that
he is independent from Hegel, all these statements indicate what an important role Hegel played in his
thinking. The dialectician Hegel tried to surround the universe through movement of the rational mind,
while the anti-dialectician Foucault challenges the Hegelian homo dialecticus. Instead, he advocates an anti-
integrationist way of thinking that explicitly rejects any understanding of "world spirit", even the "Euro-
pean mind". Rather than trying to encompass difference in identicalness, attention should be paid to the
proximity between this and the understanding in which it is treated as a difference."” Hegelianism has also
been Derrida's perennial target. In his article written in 1967, he portrayed Hegelianism as an insidious and
all-encompassing danger: “Hegelianism, thus misunderstood and underestimated, is left to expand the lim-
its of historical domination by eventually using its enormously encompassing resources without any ob-
struction. The Hegelian evidence appears lighter than ever when it actually collapses on us with all its

”1® According to Megill, "Unlike Foucault, Derrida thinks there is no possibility of escaping from He-

weight.
gel. Derrida posits that any attempt to establish a truth already means reintegration with the dialectics. That
is, as soon as one opens his/her mouth to express a meaning, he uses a phrase like "Hegel, who is always
right". For instance, Foucault tried to unearth the truth of madness, but because he used a precise language,
he subordinated madness to the power of reason. Apparently, any attempt to establish a truth that runs

counter to the dialectics will face a similar fate because every counter-truth will be swallowed up by the

> Martin Heidegger, The End of Philosophy, trans. Joan Stambaugh (New York: Harper&Row, 1973), 89’dan aktaran Allan Megill,
Agirihgin Peygamberleri, Nietzsche, Heidegger, Foucault, Derrida, trans. Tuncay Birkan (Ankara: Bilim ve Sanat Yaynlari, 1998), 231.
Under the Nietzschean surface of Heideggerian thought, which criticizes metaphysics, an eternal Hegelian tone can also be
discerned. If we believe Young, Said was unable to get rid of the Hegelian dialectics that he voiced in Orientalism, and in fact he
tended to go through the very processes he criticized. See Robert Young, Beyaz Mitolojiler, trans. Can Yildiz (Istanbul: Baglam
Yayinlari, 2000), 26, 203-205.

Megill, Asiriligin Peygamberleri, 292,

Megill, Asiriligin Peygamberleri, 294,

Jacques Derrida, Yazi ve Fark, trans. P, Burcu Yalim (istanbul: Metis Yayinlari, 2020), 331.
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insatiable mouth of the dialectics."” Nietzsche describes the counter-position that reactive movements take
in dialectical thought using a literary language: “The deserts grow: woe him who doth them hide!”*

According to Hegel, who equates being and thought, philosophy is the self-thinking of being as a re-
quirement of identity principle, and dialectics is the form of development that enables the being to realize
itself. History finishes off its process of development in line with Hegelian dialectics, which gained popular-
ity in the form of thesis-antithesis-synthesis, as an expansion of the Spirit. In Hegel's dialectical development,
while the opposition between thesis and antithesis is overcome with the key notion Aufhebung (sublate),
which means "lift up", "to transcend", "to go beyond" and "to develop through elimination", the negative
side is eliminated, and a new level or synthesis is attained by preserving the positive side. In fact, contrary
to what is believed, in Hegel's existing understanding of thesis, anti-thesis and synthesis, it hardly seems
possible to speak of integrity due to the differentiation created at the beginning. Thus, synthesis leads to
the demolish of the other. The key here is in the initial differentiation. In Hegel's own words, in the "being-
in-itself" moment, consciousness is abstract and formal, in a fully unmediated way, identical with itself and
hardly alienated from itself as it does not gain a concrete content through objectivization. Consciousness
steps into the world of relationships in the next stage, "being-for-itself", as required by the principle of
"truth as a whole". The transformation of consciousness into self-consciousness depends on its alienation
from itself although this appears like a fundamental contradiction. Self-knowledge can be achieved through
recognition by someone else. In Sartre's words, this moment is a necessary phase in the development of self-
consciousness, which Hegel calls being for another; the path to inner life passes through someone else.” In
fact “self-consciousness is being in and for itself. Therefore, self-consciousness or being conscious in itself
also means being in and for oneself for another. This means that self-consciousness can only be realized by
being recognized and known."* For Hegel, it is mutual recognition that completely satisfies the conditions
for absolute independence. In such mutual recognition, the parties are equivalent and independent of each
other. As to freedom, it is possible only when two people with self-consciousness get to know each other. In
Sartre, however, this reciprocity proves difficult for a quite a few reasons. First, the conflict of being-for-
itself and something-others was developed as an epistemological problem in Hegel. The main problem in
Hegel's approach is that entity and knowledge are considered identical. However, for Sartre, the measure of
existence is not knowledge; it is entity that measures the truth. Accordingly, while consciousness affirms
itself in the struggle in question, it demands the acceptance of its own existence, rather than that of an
abstract truth. Sartre also opposes Hegel's views with reference to the principle of "ontological separation
in consciousness". The ontological separation in consciousness defeats the idea that I perceive myself as an

23 «w

object in someone else.” “When I view another as an object, I cannot do it in terms of his being-for-self

because someone else radically appears to me in another form. There is nothing in common between the

Megill, Asiriligin Peygamberleri, 399.
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Friedrich Nietzsche, Béyle Buyurdu Zerdiist, trans. Turan Oflazoglu (Istanbul: Cem Yayinlari, 1997), 358.
2L Jean-Paul Sartre, Varlik ve Hiclik, Fenomenolojik Ontoloji Denemesi, trans. Turhan Ilgaz-Gaye Cankaya Eksen (istanbul: ithaki Yayin-
lar1, 2010), 325.

2 Georg Wilhelm Friedrich Hegel, Tinin Gériingiibilimi, trans. Aziz Yardiml (Istanbul: idea Yayinlari, 1986), 124. Fanon's chapter
"Negro and Hegel" opens with the epigraph in which Hegel's definition of self-consciousness is quoted. See Fanon, Siyah Deri
Beyaz Maskeler, 257.

Firat Mollaer, Kimlik, Taninma Miicadelesi ve Sarkiyatcilik (Istanbul: Metis Yayinlari, 2019), 118.
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object other and the subject I; nor is there between consciousness of oneself and consciousness of other. If
someone else is primarily the object for me, I cannot know myself in another and I cannot perceive another
in its real being; that is, in its subjectivity. No universal knowledge can be gathered from the relationship

"** It turns out that, for Sartre, the main point is not knowledge but exist-

between forms of consciousness.
ence. That is, the section on phenomenology devoted to Hegel in his phenomenological ontology essay ends
with the statement "My relationship with someone else is primarily and fundamentally a relation from be-
ing to being, rather than a relation from knowledge to knowledge".” Famous for writing forewords to anti-

"2 con-

colonial works, Sartre's following words indicate that his commitment to "the same's imperialism
tinues: “I take up the struggle for recognition with the demand that my own concrete existence be accepted,
rather than that of an abstract reality. Then the Other generally remains attached to external things; it

appears to me and itself to be immaterial. He is the Slave, and I am the Master."”’

Before moving the struggle for recognition to the context of the master-slave dialectics, it should be
noted that the relationship between the Self and the Other cannot be established by reducing it merely to
the consciousness of the Self. The reduction of the relationship between Self and the Other to consciousness
means relying on the idea of the truth that reduces to the Same, which is formulized as Western metaphys-
ics. On the other hand, the recognition of the master by a slave, or more precisely by a being without self-
consciousness, can be viewed as an incomplete victory. According to Hegel's description, as self-conscious-
ness is possible only when another self-consciousness exists, the authority of the master is invalidated by a
lack of recognition. The slave, on the other hand, is perceived as an object, but his working and giving ex-
istence to objects actually makes his own intellectual existence permanent. However, his orientation to-
wards self-consciousness through production hardly suffices for his master to recognize him because “the
master laughs off the consciousness of the slave. What he wants from the slave is labour rather than recog-
nition."” The labour put forward by the slave per se is not for liberation. While the master shoulders the
responsibility of fighting against negativizing activity, the slave avoids assuming such a responsibility as he
lacks a unique sense of self-worth. When Fanon highlights that “the Negro does not know the price of free-

77« 129

dom” “because he does not fight for it”*, he propounds one of the existentialist interpretations of phenom-
enology and emphasizes that the Negro does not “create himself” and his priority is security, rather than

freedom.*

**  Sartre, Varlik ve Higlik, Fenomenolojik Ontoloji Denemesi, 332.

»  Sartre, Varlik ve Higlik, Fenomenolojik Ontoloji Denemesi, 333.

¢ Sartre's struggles against racism tended to be in the form of a foreword. Sartre's foreword to Senghor's Anthology of "Black"

Poets "Black Orpheus" was followed by his foreword to the works of Albert Memmi, Frantz Fanon and Patricia Lumumbra. See
Robert Bernasconi, Irk Kavramim Kim Icat Etti? Felsefi Diisiincede Irk ve Irkcilik, trans. Zeynep Direk vd. (istanbul: Metis Yayinlari,
2015), 123.

7 Sartre, Varlik ve Higlik, Fenomenolojik Ontoloji Denemesi, 326.
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Fanon, Siyah Deri Beyaz Maskeler, 261.
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Fanon, Siyah Deri Beyaz Maskeler, 261.
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Mollaer, Kimlik, Taninma Miicadelesi ve Sarkiyatgilik, 112.
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3. Fanon, the Struggle for Recognition and the Obstacle against it: Internalized Orientalism

Known as the "Marx of the Third World", Fanon, as a representation of "the experience of a black man
thrown into the world of the whites" was a figure, who functioned as a source of inspiration for post-struc-
turalist’ and post-modern thought with his ideas that evoke a multicultural environment in which today's
identities are destabilized, identifications are fragile, and unified national identities are impossible. He was
a thinker who dared to express his concerns against nationalism when national consciousness was in high
demand, and for some people he was a nationalist, Marxist, existentialist theorist of independence, who
never compromised his anti-imperialist stance.”” Fanon is perhaps not sufficiently known in our country,
which needs "talking to Fanon" the most. He is a figure that France wants to forget, due to the Wretched of
the Earth, which was written shortly before his death in 1961 and is considered as the "manifesto for the
independence of the third world".”> Fanon, who was forgotten by the Francophone world in the 1960s due
to their colonial background, has become one of the first names that comes to mind in the criticism of cul-
tural policies in the Anglophone world under the leadership of Edward Said. He is regarded as the founder
of post-colonial theory, with a particular reference to the decolonization of language, thought and social

1 Given that post-structuralism tries to tear down or correct Hegelianism by pinpointing its cracks, the significance of the critical

"dialogue" Fanon has with Hegel can be better understood. Robert Young claims that the events in Algeria, in which Fanon
fought for independence, had a great impact on the emergence both French and post-structuralist thought. “If the so-called
post-structuralism is the product of a single historical moment which is undoubtedly both a sign and a consequence, this mo-
ment is probably not May 1968 but the Algerian War of Independence. From this perspective, it is important to note that Sartre,
Althusser, Derrida and Lyotard, among others, were all either born in Algeria or personally involved in the events of the war."
See Young, Beyaz Mitolojiler, 11.
> Born in Martinique in 1925, Fanon grew up in Fort de France, "in an old colonial world where questioning slavery was not yet
customary". He left Fort de France to fight alongside the free French during the war. He returned to Martinique in 1945 to study
philosophy. He lived there under the influence of the election campaign organized for his teacher Aime Cesaire, who had a great
share in his anti-imperialist stance. Fanon returned to France to pursue formal education in medicine, psychiatry and philo-
sophy. He received psychiatry education in Lyon, where he also directed a black journal called Tam-tam. Following the lectures
of Professor Maurice Merleau-Ponty in the psychology department of the University of Lyon was perhaps his first encounter
with phenomenology. Fanon wrote up Black Skin White Masks (Peau Noire, Masques Blancs), which would later be one of the
most influential books of the twentieth century, as a graduate thesis in Lyon. His thesis was rejected on the grounds that it did
not meet scientific criteria and was speculative, but it was published as a book in 1952. The book described "the experiences of
a black man thrown into the white world" by the philosopher Francis Jeanson, who wrote the foreword to the book. In 1953, he
became head of the psychiatry department of a hospital in Blida-Joinville in Algeria. In May 1945, when the French celebrated
their liberation from the German occupation, the Muslim riot that erupted in Setif in the Kabylia region of Algeria was brutally
suppressed by the French army, leading to the deaths of 45,000 people. One year after Fanon's arrival in Algeria, France was
defeated in the Battle of Dien Bien Phu in Vietnam in 1954, and the Algerian National Liberation Front officially launched a war
of liberation. Later, as the representative of the National Liberation Front, he went to Accra, the capital of Ghana, and Mali to
raise support from black Africa for the anti-colonial fighters in the Maghreb. In 1961, he learned that he had developed leukae-
mia. He first went to the Soviet Union and then to the USA. Upon arriving in the USA, he was arrested, and his treatment was
discontinued, and he was interrogated by the CIA for ten days. He wrote the Wretched of the Earth in a short period of ten weeks
before his death. A few days after seeing his book, he died at a hospital in Washington in December. The following year, Algeria
gained its independence. The information about his biography was gathered from the following source. See Robert Young, Post-
kolonyalizm: Tarihsel Bir Giris, trans, Burcu Toksabay Kopriilii-Sertag Sen (Istanbul: Matbu Yayinlari, 2016), 366-367.
David Macey, who wrote his biography, reports that on the day Fanon died, copies of his work were confiscated by the French
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police. See David Macey, Frantz Fanon: A Biography (United Kingdom: Verso Books, 2012), 487.
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sciences. Writing the most comprehensive history of the theory's development process, Robert Young de-
scribes the influence of Fanon as follows: "When Said is put aside, post-colonial theory is predominantly

based on the works of Frantz Fanon."”**

"Recognition", which is the core notion of Fanon's thought, is also a "Hegelian concept"*. Moreover,
we can say that it is Hegelian thought that forms theoretical basis of recognition. In fact, while this concept
has been frequently used in demands for recognition of the identities of people from different backgrounds
since the 1960s, Hegel's Phenomenology of Spirit has become a major work of reference. In this respect, we
should note that Alexandre Kojeve's interpretation of Hegel was highly influential in giving direction to the
theoretical debates of the twentieth century. Fanon, on the other hand, "contributed" to these debates by
adapting Hegel's master-slave dialectics to colonialism.’ By engaging in a critical dialogue with Hegelian
phenomenology and Sartre's philosophy, Fanon calls into the question of the universality of the master-
slave relationship in line with Hegel's thought: As a theory of recognition, is the Hegelian model valid only
for European subjects? Or, does it remain valid when adapted to colonial societies and continue to provide
aframework for analysis? In terms of recognition, there is an absolute reciprocity in Hegel's dialectics. When
it comes to the colonial societies, mutual recognition in Hegel gives way to unilateralism®” because, accord-
ing to Fanon, "the black wants to be like the master. This is because he is less independent than the Hegelian

slave™®

. What makes him less independent than the Hegelian slave is his sticking to the subjectivity of the
White master. As such, the Fanonian slave, who has no real desire to be recognized, accepts the subjectivity
of the master as his own will. “Black people desire to be white, whereas white people wish to reach a higher
level of humanity by enslaving"* Indeed, the question "What are black people after?" which is posed in the
introduction of Black Skin White Masks is essentially a question of whether the Black have a desire for recog-
nition that seeks self-awareness. In response to this question, Fanon says, “I will say even though I know
that I will suffer the wrath of my black brothers: Black people are not human beings." to point out that
Hegelian recognition will not be possible under colonial conditions. This is because while the black man
craves for the self-consciousness of the white master, the white mask worn by his black skin is the biggest
obstacle in the path of attaining independent self-consciousness. Apparently, in the colonial context, the

status of the slave against the master, the object against the subject, and the person who keeps silent against
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Young, Postkolonyalizm: Tarihsel Bir Giris, 23.
*  Firat Mollaer, “Frantz Fanon’un Celiskili Kimligi: Avrupa-merkezcilik ve Milliyetciligin Otesinde Taninma”, Fanon’un Hayaletleri,
Fanon’la Konusmayz Siirdiirmek, ed. Firat Mollaer (Istanbul: ithaki Yayinlari, 2018), 109.

% The reason why the verb contributed used above was enclosed in quotation marks was to avoid a possible misunderstanding that
Fanon could not step out of Hegel's dialectical spiral. A particular example of the comments regarding Fanon's position vis-a-
vis that of Hegel's is Ethan Kleinberg's remark that he is not optimistic about the success and authenticity of Fanon's reading of
Hegel, and his claim that Fanon's "attempt to drive the colonial slave away from the Hegelian Slave is actually parallel to the
Hegelian movement". See Ethan Kleinberg, “Kojéve and Fanon: The Desire for Recognition and the Fact of Blackness” ed. Tyler
Stovall and Georges Van Den Abbeele, French Civilization and Its Discontents: Nationalism, Colonialism, Race (Lanham: Lexington
Books, 2003), 116. Nigel Gibson, who studies Fanon, considers the significance of Fanon's relationship with Hegel and comments
that "Fanon's introducing race to the master/slave dialectics, although largely overlooked, is a profound and original contribu-
tion made in the context of the post-war "Hegelian" Renaissance in France. See Nigel C. Gibson, Fanon: The Postcolonial Imagination
(Cambridge: Polity Press, 2003), 30.

Mollaer, Kimlik, Taninma Miicadelesi ve Sarkiyatgilik, 111.
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Fanon, Siyah Deri Beyaz Maskeler, trans, Cahit Koytak (Istanbul: Encore Yayinlari, 2016), 261.
% Frantz Fanon, Black Skin, White Masks, trans. Charles Lam Markmann (London: Pluto Press, 2008), 3, 45, 178.
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the speaker is a practice of internalized orientalism in terms of the phenomenology of recognition that "He-
gel failed to conceive". “This self-orientalist attitude, which has developed as a result of the dialogue held
with orientalism for the last two centuries, is the product of the effort to read and express themselves
through Western values that we encounter in the process of modernization of non-Western societies. This
kind of effort to prove oneself ultimately means the approval of Western domination."* After all, oriental-
ism as the "Orientalization of the East" cannot be realized and placed on a firm ground without "Self-Orien-
talization". Therefore, analyses carried out without an internalized version of orientalism remain incom-
plete. In this regard, Said's Orientalism is criticized for not addressing the question of how "Eastern" societies

might have contributed to the emergence of orientalism as a practical tool and concept.”

The failure of the Hegelian phenomenology of recognition in the colonial context, according to Fanon,
stems from a problem inherent to the phenomenology itself. "Phenomenology in Fanon's thought has
stepped into a dichotomous world that abides by the principles of mutual exclusion and is governed by pure
Aristotelian logic; it is a place where negotiation is impossible.” The colonial world divided into camps is
invalidated by "the simple operating logic of orientalism and the essentialism present in this logic". In the
Wretched of the Earth, Fanon states that "the colonial world is a world divided into two"; he asserts that being
white turns into a symbol of purity, justice, righteousness and virginity. Whiteness is characterised by being
civilized, modern and human. Being black is just the opposite of this: in the collective unconscious, it con-
notes ugliness, sin, darkness, immorality. One can describe and expand this experience of black with the
discourse of the West-East polarity in orientalism. While concepts such as progress, rational thought, scien-
tificity, secularity, and civilization became identical with and represented by the "West"; others such as
reaction, irrationality, emotional thinking, religion and culture became descriptive of the “East”. On the
other hand, it is seen that "Eastern" intellectuals try to provide scientific bases for "Western fantasy" instead
of attacking this categorizing idea which is based on the contradictions introduced by the "West".* Fanon
thinks that he glorifies blackness by quoting Senghor's words "Emotion is Negro as reason is Greek," but he
actually criticizes non-Western societies for reproducing the Eurocentric view that sees them lacking the

“ irfan Kaya, “Sosyolojik Diisiincede Avrupa-merkezcilik, Otekilestirme ve Oryantalist Sdylem Uzerine Post-kolonyal Bir Okuma

ve Elestirisi”, Cumhuriyet ilahiyat Dergisi 21/3 (Aralik 2017), 2003.

Arif Dirlik, Postkolonyal Aura, Kiiresel Kapitalizm Caginda Uciincii Diinya Elestirisi, trans. Galip Dogduaslan (Istanbul: Bogazici Univer-
sitesi Yaynlari, 2010), 186-206.

Mollaer, Kimlik, Taninma Miicadelesi ve Sarkiyatcilik, 115. According to Derrida, who produced his philosophical works based on
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both the relationship he established with phenomenology and criticisms voiced against it, phenomenology has fallen into the
trap of the system that it tried to criticize because it is both a criticism of metaphysics and a part of the metaphysical enterprise.
See Jacques Derrida, Speech and Phenomena: And Other Essays on Husserl’s Theory of Signs, trans. David B. Allison-Newton
Garver (Evanston: Northwestern University Press, 1973), 9.
“ In our country, Ziya Gokalp struggled to stand up to the West in terms of culture by reducing it to the field of science and
technology. Gokalp's conceptualization of "hars" is the product of such a struggle. The name that we should mention before
Ziya Gokalp is Namik Kemal, who is known as the cult figure of the Turkish intelligentsia. As in his example of "Miidafaaname",
the partially insurgent and partially defensive occidentalist attitude that he adopted grew into the characteristic feature of the
Turkish thinking after him. "What emerged was a typical Islamist attitude, which has survived to the present day in its reactio-
nary, apologist, culturalist and romantic form." See Irfan Kaya, “Modernitenin Ayna imgesi Olarak Romantizm ve Islamcilikta
Romantik Modernlesmenin Ortaya Gikisi”, Cumhuriyet ilahiyat Dergisi 22/3 (Aralik 2018), 1505. Therefore, if we adapt the saying
"We all came out from Gogol's 'Overcoat', supposedly used by Dostoyevski to express his influence on Russian literature, we
can say "We all came out of Namik Kemal's 'Overcoat'”.
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ability to rationalize and manage themselves. “Did I read it right? I re-read them with undivided attention.
The magical Negro culture was waving to and saluting me even from the other side of the white world. Negro
statue, Negro sculpture art! My chest was beginning to swell with joy. Was this the salvation? " A striking
example of movement within the Hegelian dialectical circle is the fact that Eastern societies, under the lead-
ership of their intellectuals, seek salvation in "emotion" as this is what remains for them when the West
represents "reason". just as the Easterner became more pious as the West moved away from religion. After
all, being "pious", being irrational and using intuition are the signs of immaturity or childhood. To get en-
lightened, it is necessary to step out of immaturity. According to the Eurocentric point of view, the "East-
erner" lives in his childhood. Like every child, he needs a "white" parent to guide him and to take rational
decisions on his behalf. Fanon expresses his reaction to the Westerner's call for reason as follows: “I ration-
alized the world, and it rejected me with race discrimination. As no harmony is possible at the level of rea-
son, I have got involved in irrationality... I struggle desperately in irrationality. I am neck-deep in irration-
ality. And how my voice is tinkling!™* In the dilemma of "civilization-culture", which is one of the sub-
expansions of the West-East orientalist discourse, it is heavily ironic that non-Western societies have to take
up their struggle for liberation over the concept of "culture". This is because, etymologically considered,
the concepts of "colonialism" which they struggle for and "culture" come from the same root. The concepts
used for describing itself, speaking on its behalf, fighting against the West point up the extent to which
orientalism has been internalized.

Dialectical thinking expresses the philosophical nature of appropriating the other as a form of
knowledge. There has to be the "other". If there are no slaves then there is no master "as imposed by a
devastating dialectical magic."* In the face of this evolutionary scheme that progresses from black to white;
in other words, the Hegelian dialectical structure established using a hierarchical system, Fanon sets his
strategy on "dismantling". Being aware that the possibility of breathing would disappear for the Negro the
moment he accepted the Black-White distinction created by the European, Fanon noted that "the concern
of our time with all its gravity is not to know the world, but to change it!"* This was an obvious manifesta-
tion of his objection to the post-Hegelian world. Fanon's first move was intended for the "colonist who cre-
ated and continues to create the colony." This is because it is the civilization bearing the stamp "white" on
it that "drives the Negro to existential deviation". "What is called the Negro soul is indeed the work of the
White man."" "It is the white man who created the Negro."* Based on the reaction of Fanon against the
dialectical thought expressed in Black Orpheus by "Hegelian Negro-friendly" Sartre, we can say that Fanon
acted with awareness of what he was facing. When Sartre speaks in the name of Black here, he actually

* Fanon, Black Skin, White Masks, 123.

*  Helene Cixous-Catherine Clement, the Newly Born Woman, trans. Betsy Wing (Manchester: Manchester U Press, 1986), 70.
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Fanon, Siyah Deri Beyaz Maskeler, 33.
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Fanon, Siyah Deri Beyaz Maskeler, 30.
*  These sentences of Fanon are reminiscent of the famous lines that Sartre wrote on the Jewish problem: "A Jew as a person that
others look at and say, "look, he/she is a Jew." This is the simple truth to keep in mind when resolving the issue... It is the anti-
Semitic attitude itself that creates the Jewish character. See Fanon, Siyah Deri Beyaz Maskeler, 118. 1t was his philosophy teacher
who first reminded Fanon of the fact that he shared the same misery as the Jew, whom he considered as his brother: "When you
hear Jews being spoken out against, just keep in mind that it is really you who is being spoken against." See Fanon, Siyah Deri
Beyaz Maskeler, 151. The difference between these two is that Jews are the prisoners of their own appearance, not the image they

have created for themselves.
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silences him for ever. “Indeed, the Negro case emerges as a sub-phase of the dialectical thought process: If
the affirmation of white supremacy in theory and practice is a thesis; the Black case, which appears to be of
antithetic value, is also the opposite pole that provides the negative charge. However, such negative attrib-
ute per se is not enough. Negros who are committed to the Negro cause are well aware of it. They too know
that human values can be synthesized and made dominant in life only in a society where racial discrimina-
tion is abolished. Therefore, the Negro case actually carries its own end,; it is not a destination but a transit
area; not the ultimate goal, only a provisional tool.”* Reading these lines, Fanon feels that his last chance
slips through his fingers and calls out to his friends: "Do you know how severe is the blow that the young
generation of Black poets has received?"

I said. Help was sought from someone known as a friend of black-skinned people, and what he did was
nothing but holding and showing their action as a relative and limited one. This Hegelian Negro-friendly
thinker seems to have forgotten, above all, that consciousness needs to disappear in the darkness of the
absolute, to appear as a light in that darkness, as a requisite of recognizing its own being. Adopting an atti-
tude that opposes to rationalism, the author appeals to the negative pole, the negative attribution, but in
doing so he fails to remember that the negative element derives its value from the absolute; that is, almost
from the absolute in the form of substance. Consciousness, which is constrained only with the experience
of living, is unaware of the principles, reasons and limits of its own existence; it must be so.” Fanon strik-
ingly explains the debilitating effects of hearing that the notion of the blackness which Sartre advocated
was only a temporary phase—"I should have lost myself in blackness... I shouldn't have recognized it"—in
the historical process of progressing towards a given goal. According to him, the dialectics, which deter-
mines imperativeness as the basis of freedom, peels it away from its own existence, its own self. “It is not
me who creates a meaning around my own existence and the reason for my being, but it is the meaning
itself that existed before me and waited for me to come and stake a claim on it. It is not my suffering as a
Negro, my troubles, my black teeth and white teeth sharpened to bite, my Negro breath that is smelly due
to hunger that gave power to the torch that I lighted to set the world up on fire, but it is this abstract torch
which gives such a historic chance to all of them and who already existed before them, is that so?”*' Criti-
cizing Sartre for ignoring the richness of black culture, Fanon presented a richer analysis two years after
the publishing of Black Skin White Masks: "It is the white man who created the Negro. But it is Negro who

creates Negritude."*

¥ Jean-Paul Sartre, “Orphee Noir”, Anthologie de la nouvelle poésie négre et malgache de langue francaise’den aktaran Fanon, Siyah Deri

Beyaz Maskeler, 165.
Fanon, Siyah Deri Beyaz Maskeler, 165-166.
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Fanon, Siyah Deri Beyaz Maskeler, 166-167.

*2  Frantz Fanon, A Dying Colonialism, trans. H. Chevalier (New York: Grove Press, 1967), 47.
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4, Black Skin White Masks

Fanon's Black Skin White Masks is a book that discusses the exploiter and exploited together in colonial
conditions. We can summarize the problem that the book focuses on using the following sentences by Fanon:
“Black people desire to be white; the white man, on the other hand, seeks to realize a human condition."*
What Fanon is after is to try to identify the white man's whiteness and the black man's blackness; that is,
the orientations of this double narcissism and the motivations that inspire it. Later, the struggle for "break-
ing this hellish circle that traps the black in their shell" moves Fanon away from Hegel. Fanon, who finds
someone that admires a Negro as dangerous as the one that feels disgust towards him, developed a move-
ment ahead of his time with the awareness of the fact that a man who is uprooted, chased, hampered and
condemned to see the truths he has found in his own problematic of existence disappear one after another
must give up posing a contradiction that coexists with him against the world. Its primary goal is to decolo-
nize and liberate people: "To overcome this meaningless drama that gives others a role above me, to remove
the words black and white, both of which are unacceptable, from my vocabulary and to head towards univer-

sality by exalting solely and exclusively the concept of humankind.”*

Black Skin and White Masks is introduced with the question "What do the black want?" and is closed
with the section on "Negro and Hegel". In this section, which is opened with an epigraph from Hegel, Fanon
picks up where Hegel left off, by answering this initially posed question, while at the same time clarifying
why the dialectics of recognition would not be realized under colonial conditions. First of all, reciprocity is
one of the bases of the Hegelian dialectics. “A person actualizes himself in proportion to his willingness and

effort to impose himself on others. This is a desire and effort to be recognized and accepted by others.””

Under colonial conditions, what the master wants the slave to do is to work rather than seek recog-
nition. “Similarly, the slave in question is by no means similar to the one who loses himself in an object and
finds the sources of his freedom in his work. Black people want to be just like the master. Therefore, they
are less independent than the Hegelian slave. In Hegelian dialectics, the slave turns his back to the master

and his face to the object. And here the slave abandons the object and turns to the master."**

One of the issues that annoyed Fanon was the proposed methods of liberation in the struggle for the
independence. This was because in the colonial conditions where the struggle for independence was waged,
making a start by returning to the origin, to the essence, was an argument that many nation states resorted
to. Fanon, on the other hand, stands off from this kind of essentialist understanding of a golden age hidden
somewhere in the past and waiting to be discovered. The so-called black soul is also what the white man
ultimately constructed, and black people are compelled to sacrifice the reality and the future for a mystical
past described by this essentialist identity. However, Negro should learn to define himself as an opportunity
for the future. Thus, Fanon is against understanding the black experience through an essentialist perspec-
tive. Although Fanon considers nationalism vital in the struggle for national independence, he hardly finds
it sufficient. According to Fanon, if nationalism is not elucidated, enriched and amplified, if it is not promptly
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Fanon, Siyah Deri Beyaz Maskeler, 25.
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Fanon, Siyah Deri Beyaz Maskeler, 236.
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Fanon, Siyah Deri Beyaz Maskeler, 257.
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Fanon, Siyah Deri Beyaz Maskeler, 261.

www.ulumdergisi.com



Kaya, Hegel's Dialectics and Fanon's Struggle for Recognition: The White Mask of Black Skin or Internalized Orientalism| 294

transformed into social and political consciousness; in other words, into a new humanism, it will end in a
deadlock. He warns that the bourgeoisie of the underdeveloped countries may condemn national conscious-
ness to an inefficient formalism unless essential measures are taken.”

Conclusion

"... The desire to be white." Undoubtedly, we must say that this is not/cannot be imagined, even in a
dialectical structure designed in favour of the master. For Fanon, who keeps away from nationalist con-
sciousness and tries to make a start without surrendering to identityist thought and without getting to the

bottom, such a zeal for existence is the biggest obstacle in the path of "progress".”® “

I have spoken of going
too far, but it is what we need to do when carrying out a critical evaluation: to go too far.”” For "a humanity
that knows how to dig its plow into its flesh to find a meaning or reality to be unearthed and raised, away
from the obstacles that others put in the way of it”,* to “place the people of a country where unlawfulness,
inequality and favouritism have been turned into a legislative principle and where the indigenous who are
terminally mentally ill in their own country experience absolute dehumanization” is to make the exploited
people get rid of the mask they zealously wear. In doing so, as Sartre notes in his foreword to the Wretched of
the Earth, he does not waste his time in condemning them. He does not feel hostility to the West by being
attracted to occidentalism, which is the first argument used in reaction to orientalism. This is because he
knows that "the Black Man, who dreams of turning his race into white is as poor as the one who preaches
grudge against the Whites". He struggles to teach his brothers to overcome the European by breaking down
the dialectical structure on their behalf. He analyses Europe for his brothers and breaks and dismantles the
alienation mechanisms for them.
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A Comparison of Katib Celebi and Edward Bernard's Education, Works and Mental
Backgrounds

Abstract

The comparison of Ottoman and European history can be viewed as a novel approach in historical studies.
Therefore, this study adopted such an approach by focusing on two important figures of the Ottoman and
British intellectual life. These two people, who are often known for their catalogue and bibliographic works,
were studied with respect to their intellectual skills, educational and intellectual backgrounds. The study
focused on similarities and differences, and efforts were made to uncover the reasons lying behind them.
This is because, being leading figures in their own cultural contexts, Katib Celebi and Edward Bernard are
intellectuals of the Ottoman Classical Period and of the Renaissance, respectively. This study basically aimed
to compare and contrast Katib Celebi [d. 1067/1657] and Edward Bernard [d. 1697] in terms of their educa-
tional background, studies, and mental background. It addressed how both scholars were brought up, what
kind of works they produced besides why and how they produced them. Furthermore, based on the data
from this comparison, the study also investigated if Katib Celebi could be considered as a Renaissance intel-
lectual. The reader's attention was drawn to the characteristics of the period, and an overall description of
a typical intellectual in the seventeenth century was provided. Thus, this was intended to paint a global
picture of the mentality of the period. Therefore, it was shown that alternative perspectives are also possible
when it comes to Ottoman and European history.

Keywords

Islamic History, Ottomans, European History, Comparative Method, Katib Celebi, Edward Bernard

Katip Celebi ile Edward Bernard’'in Egitim, Calisma ve Zihni Arka Planlarina iliskin

Bir Mukayese

Oz

Osmanli ile Avrupa tarihinin mukayese edilmesi tarih ¢alismalarinda yeni bir yaklasim olarak degerlendiri-
lebilir. Bu yiizden ¢alismada Osmanli ve ingiliz entelektiiel hayatinin iki snemli figiirii merkeze alinarak bir
mukayese yapilmistir. Katalog ve bibliyografik calismalariyla dikkat ¢ceken iki figiir entelektiiel becerileri,
egitimleri ve entelektiiel arka planlari ile ele alinmistir. Mukayesede benzerlik ve farkliliklara odaklanilmus,
benzerlik ve farkliliklarin sebepleri tespit edilmeye gayret edilmistir. Ciinkii kendi kiiltiirel ¢evrelerinde
onemli figiirler olan Katib Celebi Osmanli Klasik Dénemi’nin, Edward Bernard ise R6nesans’in bir miinevve-
ridir. Bu arastirmada Katib Celebi [6]. 1067/1657] ile Edward Bernard [61. 1697] genel olarak egitimleri, calis-
malar1 egitimleri ve zihni arka planlar1 bakimindan mukayese edilmistir. Her iki yazarin nasil yetistigi ne
tiir eserleri ne igin ve nasil verdikleri tizerinde durulmustur. Ayrica Edward Bernard ile mukayesesi tizerin-
den Katib Celebi’nin bir Ronesans aydini sayilip sayillamayacagi incelenmistir. Calismada dénemin 6zellikle-
rine ayrica dikkat ¢ekilmis,17. yiizy1la iliskin bir aydin tipolojisinin genel gériintiisii verilmeye ¢alisilmistir.
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Boylece doneme iliskin genel zihniyetin ortaya konmasi amaglanmistir. Dolayisiyla Osmanli ve Avrupa tarihi
soz konusu oldugunda baska bakis agilarinin miimkiin oldugu da gésterilmistir.

Anahtar Kelimeler

islam Tarihi, Osmanlilar, Avrupa Tarihi, Mukayese Metodu, Katib Celebi, Edward Bernard

Introduction

The 16th and 17th centuries are known as a period of major transformations in world history. There-
fore, appreciating today is partially related to understanding the nature of those times. The emergence of
geographical discoveries and similar methodical changes probably brought up the issue of classification as
well as the collection of knowledge. Therefore, proper understanding of the 16th and 17th centuries depends
on additional readings and evaluations of how knowledge is gained. The differentiation of Europe and its
technological, socio-economic and political structure should be read and categorised with respect to this
issue. Turks have always been neighbours with Europeans, interacting with them in intellectual, political
and cultural domains. Europeans can be said to have begun collecting information about the East con-
sciously and professionally from the 14th century onwards. Therefore, Europe's interest in Turkish history
in general and Ottoman history in particular has maintained its vitality since the 16th century. In contrast,
it is truly remarkable that the interest in the history of Europe in Turkey remained superficial.

To understand the issue better, an evaluation can be carried out on the characteristics of a typical
intellectual in the Ottoman State. In terms of Ottoman history, particularly with respect to the 17th century,
the most appropriate example is undoubtedly Katib Celebi. His European counterpart was Edward Bernard
as he produced similar works and was the founder of the European bibliography. It can be said that both
figures lend themselves for comparison intended for understanding the period and recognizing a typical
intellectual.

Katib Celebi is a well-known figure for those who study the history of the Ottoman State. What makes
Celebi unique for many people is his methodological distinctiveness. Particularly when it comes to the lit-
erature with the allegations of the decline of the Ottomans, his views are often mentioned, and his findings
are cited many times. Although discussions about him have been going on for a long time, there is need for
more research on two aspects: The first of these is his methodology and resources, and the second is his
comparison with his European contemporary.

The Renaissance, which started with the direct contact of ordinary people to the sacred texts in Eu-
rope, is actually a change of method. The alteration of the scholastic method in Europe through the Reform
movements paved the way not for general assumptions, but for data obtained through observation. No stud-
ies have been carried out so far to compare neither the figures of the period in the Ottoman State nor Katib
Celebi, without political reasons.

Another avenue of research with reference to Katib Celebi is the bibliography movement which ap-
parently flourished at the time and the qualities that it had. Katib Celebi made a list of virtually all the man-
uscripts in the Ottoman geography with the works he saw during his travels and recorded their biblio-
graphic data. Interestingly, Edward Bernard, a professor of mathematics and astronomy, also prepared a
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similar bibliography of Western manuscripts in England, within the same period. Such works of these figures
are significant in terms of their being attractive and concurrent.

In this study, two leading intellectual people for both the Ottoman State and Europe are compared
and contrasted, and what each of them did during the same period is examined in detail. Similarities and
differences along with the intellectual backgrounds is revealed, and a broader picture of the intellectualism
in that period is painted. In this context, the study discusses related key issues and their backgrounds and
examines the Ottoman and European intellectual lives in the aforementioned period in detail.

1. “The Classical Period”: The Reign of Suleiman the Magnificent and the Reformation

Can we speak of a classical period for Europe or the Ottoman State? If so, are the beginning and end
of this period evident? Whether these questions can be answered or not actually fall within the scope of the
philosophy of history. In particular, turning time into a comprehensible form leads to an internal problem.

The correspondence of a classical period to different time periods with respect to different time
frames and geographical locations brings about interesting results. Therefore, perhaps it would be more
appropriate to assess the understanding of classical period within the scope of time and space. However,
one can say that the historical events that took place in the European and Ottoman geographies are often
considered approximately simultaneous. The leading causes of synchronicity are probably their varied re-
lations, their geographical proximity and economic relations and military struggles.

The classical period must also be related with the socio-economic and political maturity of the state
itself. Moreover, it is necessary to include its scientific sophistication in this presupposition. Therefore, one
could argue that, for the Ottoman State, the classical period corresponds to an era that began with Mehmed
11 the Conqueror [d. 886/1481] and ended with Murad I1I [d. 1003/1595]. This is because after its foundation,
the institutionalization of the state was possible during the Conqueor's reign, and its borders reached its
extreme points during that of Murad I1I. Actually, this does not mean much on its own because for a classical
period to be considered as such, the contribution of the surrounding dates is also significant. Globally con-
sidered, if we are to talk about a classical period in Europe, it should obviously be the Reform period. This is
because the movement that Luther [d. 1546] initiated manifested its effect in every field, including Ancien
Régime. Although there might be some exceptions, the classical periods of different countries can be con-
sidered to have been in different time frames. For instance, the British classical period deserves to be con-
sidered separately in terms of its quality rather than quantity because although the British classical era
emerged at the same time as the Reform movements, it earned the label "classic” thanks to remarkable
improvements made by Henry VIII [d. 1547] in economy and education.

It is often thought that the most significant characteristic of the Renaissance was the political stances
in works of art, yet the key feature was inherent in the Reform movement. There are underlying reasons
why both humanism and scholasticism as a methodology were abandoned, and empiricism was put to use.
This must be strongly related to the Reform movement. Even though the output of the Renaissance enjoyed
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popularity because of its visibility, it was the Reform movement that formed the intellectual basis and es-
tablished the system.

Accepting the Reform as a movement that only covered the practical aspects of religion could lead to
seriously flawed conclusions. On the contrary, the methodological aspect of the Reform that apparently
covered practical issues increased in visibility with the Renaissance. The most important reflection of the
Reform was apparent in the fact that it revealed intellectual obligations. Among the genuine reasons for
such a development were people's access to the Bible and Torah and the chance to interpret these holy
books. As such, the interpretation of holy books resulted in the end of the monopoly of the clergy in access-
ing lofty knowledge; the general public was able to gain access to it. Even though how such a need arose is
controversial, it would be more appropriate to say that it was due to the pressure of the tradition of inter-
pretation, rather than economic justifications. The fact that the right to engage in the holy books was pro-
vided to ordinary [secular] persons with at least university education, along with the members of the hier-
archical clergy, undoubtedly did carry far-reaching economic and political implications. The spread of edu-
cation, particularly in the countries to north of the Alps, and more importantly, the poor's access to free
education are closely related to the creation of national unions like those in Germany. The appearance of
rich commercial cities in Central and Northern Europe, as in Italy, should certainly be addressed in line with
the emergence of relatively educated middle classes. Commercial activities and monetary sovereignty are
more likely to prioritize debates on dogmas rather than interpretation. The discovery that the holy books
could be read in different ways opened utterly different doors to Europe. Over time, the change in method
naturally manifested itself in scientific studies and technology as its advanced components.

The attempt made by the new tafsir movement that emerged as Protestantism to interpret the holy
books helped open new doors in the Christian world. On the other hand, the Church was not late to respond
to this powerful development of thought in the north of the Alps, with a similar but more powerful reform
movement. The Papacy, with the Council of Trent [1545-1563], simply challenged the tafsir movement that
developed in the north with respect to both religious faith and deeds. Thus, the Church had its first reaction
in the field of education; that is, it partially expanded the possibility of interpretation of the holy books and
diversified the method of interpretation in a way that it can stand to new problems without shifting to the
empirical method. This could probably account for the harsh prosecution and penalizing of those who ex-
pressed their views on the scientific research methods and natural philosophy in the 16th and 17th centu-
ries.

Undoubtedly, as the Ottomans and Europeans had a common frontier, they must be evaluated simul-
taneously within same context. The contact ensured by geographical proximity produced economic, social,
political and cultural similarities. The arrival of Europeans to America and the Far East and the Ottomans
extending their lands to three continents occurred in roughly the same time frame. In this regard, one could
say that political and commercial expansion were synchronously occurring phenomena. Similarly, it seems
possible to simultaneously evaluate the time frames which witnessed the pinnacle of intellectual production
and higher education institutions where they were highly visible. It is also noteworthy that as a result of
the intellectual production, various institutions were established in every field, along with the construction
of architectural masterpieces at roughly the same time.
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2. Katib Celebi and Edward Bernard

The essential information about the life story of Katib Celebi can be obtained from two of his own
works. The first of these is Siillemii'l-viis(l, and the second is Mizanii'l-hakk. Celebi provided his curious
readers with brief information about himself in both sources. Neither of the mentioned sources include
information about where Celebi was originally from. However, as far as he learned from his mother, he says
that he was born in Istanbul in February 1609. He noted that his father, whose name was Abdullah, had
qualified as an armorer from Enderun.' His father's duty could furnish some clues as to the family environ-
ment where Celebi grew up. Although he might not have received a systematic madrasa education, his fam-
ily could have shown adequate care to his training. It is understood that Katib Celebi apparently received
his primary education from private tutors that his father hired for him and later studied to memorise the
Quran, and for this reason, he tried to complete his studies in the Dariilkurra of Mesih Pasha. His life story
informs us that he took lessons from the teachers named Kirimli isa Halife, Zekeriyya Ali ibrahim Efendi and
flyas Hoca. He completed his studies on calligraphy by taking lessons from a person known as Bégrii Ahmet
Celebi.”

After taking the basic lessons, probably thanks to his father's relations, she started to work as a civil
servant as his initial level in official duty in the Anatolian Accountancy Office, one of the sections of the
Divan-1 Hiimayun. Celebi was probably around fourteen years old when he began to perform this first duty,
in which he learned most probably accounting methods, the functioning of the state, along with special
writing types such as siyaka.’ For this reason, it is necessary to view the "office," which Celebi served for, as
a school. Although the office hardly corresponded to the systematic higher-level formal education in the
Ottoman State, it was a form of in-service training itself. Those trained here could progress based on the
promotion system within the functioning of the state. As such, those who worked in the offices were trained
and got promoted within the master-apprentice hierarchy and practice. In fact, Celebi already expresses
this by saying “...as my father was a government official, I was able to enter the class that he belonged to, as
[ was fortunate enough".

As understood from his life story, while Celebi continued his education in the office, he always went
on military expeditions. In the first, he made Terjan and Baghdad expeditions with his father. His return to
Istanbul from the expedition that he went on during the siege of Erzurum [1627-1628] was a milestone in
his life. It is understood that Celebi attended KadizAde Mehmed Efendi's [d. 1045/1635] lesson on his return
to Istanbul, and he was highly influenced by the lesson itself and the lecturer's attitude towards the value
of science. Later, he attended the lessons taught by A‘re¢ Mustafa Efendi, who won a name for himself in his
period. Celebi had the chance to see the higher education books collected and organized by A‘re¢ Mustafa
Efendi; he read al-Endeliisiyye, Hidayetii'l-hikme, and the commentary on Miilahhas fi'l-hey'e and Eskdlii’t-te’sts.

Even though he participated in different expeditions later, he did not give up his education. He at-
tended the lectures delivered by Abdullah Efendi, the mudarris of the Hagia Sophia Mosque and Kegi

To be "Cherag" It means to start receiving a salary or to retire. Mehmet Zeki Pakalin, Osmanli Tarih Deyimleri ve Terimleri Sozliigii
(Istanbul: Milli Egitim Bakanlig1, 1993), 1/352.

> Orhan Saik Gokyay, Katip Celebi (Ankara: Kiiltiir ve Turizm Bakanlig1, 1986), 12.

*  Orhan Saik Gokyay, “Katib Celebi”, Tiirkiye Diyanet Vakfi islim Ansiklopedisi (Ankara: Tiirkiye Diyanet Vakfi, 2002), 25/ 36.
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Mehmed Efendi, the mudarris of the Siileymaniye Mosque; this means he also studied at the madrasa level.
He read Ibn Hajar al-Askalani's [d. 852/1449] Nuhbetii'l-fiker in lessons taught by Preacher Veli Efendi and
also participated in Elfiyye classes. He also had the chance to study TelhisiiI-miftah and Semsiyye in lessons
by other teachers and he further trained himself.* In Mizanii'l-hakk, he meticulously listed the other lessons
he attended.

It is probable that with a large amount of inheritance left by a relative, it was much easier for him to
make his living. It was even possible for him to devote himself to his scientific studies by dividing this her-
itage in line with his standards of living. He spent the aforementioned inheritance to support himself and
to purchase books, except for some of it that he had allocated for marriage. Katib Celebi, who had a son, gave
up his job due to an issue related to his promotion in his profession and devoted himself to the education of
his child, to teaching those who wanted to take lessons and to doing research on his books. He died on Oc-
tober 6, 1657.

It is certain that Katib Celebi had been to different geographies during his lifetime and that the traces
of the era he lived in permeated his books. With the influence of his curiosity and personality, he produced
works that should be meticulously examined in the history of the Ottoman State. There is no doubt that
these works are fundamental works of reference, just like those of Bernard because his works Kesfti'z-zintin,
Cihdnniima, Fezleke among others not mentioned here have been basic works since his time. Geography, his-
tory and methodology have been built on these works and have progressed thanks to them. Although there
are some debates today, it is still the case in a great many areas.

In Katib Celebi, it is possible to find the intellectual skills of empiricism and questioning which are in
high demand among current publications in the West. Later researchers found Katib Celebi interesting, par-
tially because what is seen in the West were already present in his works. After all, the Western approach
supporting causality with material sources of information produced new results in terms of method. The
most obvious outcome of this effort was apparent in his perception of the universe as Celebi had always
preserved the world-centred perception of the universe proposed by Aristotle and grounded by Ptolemy,
instead of the idea of the universe introduced by Tycho Braché [d. 1601] and further developed Nicolaus
Copernicus [d. 1543].> However, Celebi probably failed to overcome this mentality, due to the public consent
on the issue. In his own life story, although he says that he read Ali Kuscu's [d. 879/1474] Muhammediye
besides Serh-i eskdl and Serh-i Cagmini and he gained the skill of making a schedule showing locations and
movements of stars, creating main rules and making calendars with these readings, he had some reserva-
tions about applying the new understanding in the West.® Perhaps, this should not be expected from him.

Others' perceptions of Katib Celebi's personality are predominantly positive. Both his contemporaries
and later sources almost agree that Celebi's morality is worthy of commendation. Mehmed Izzeti b. Lutful-
lah's words can aptly illustrate this: "Celebi was a benevolent, good-natured person, a man of few words and

n7

a dominant man."’ Celebi was probably a dignified, quiet person who could separate agents from acts, and

¢ Gokyay, “Katib Celebi”, 25/37.

Hilmi Ziya Ulken, “Katip Gelebi ve Fikir Hayatimiz”, Katip Celebi: Hayati ve Eserleri Hakkinda Incelemeler (Ankara: Tiirk Tarih Ku-
rumu, 1957), 178.

5 Katib Celebi, Mizaniil-hakk, 132-133.

7 Gokyay, Katip Celebi, 21.
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also someone who thought over cause and effect relationships. His inquisitive and curious personality prob-
ably led him to work and contemplate on books for hours in later years. He states that this first happened
to him when he was younger; he spent time examining books at night by candlelight. However, unlike such
positive perceptions, there were also those who thought differently about him. It is also reported that, alt-
hough not many, there are also very harsh sentences used to describe Celebi, which are beyond the limits
of criticism.’

Edward Bernard was born in Northamtonshire in 1638. His father was Joseph Bernard, the rector of
Perry St. Paul.’ After his father died soon after his birth, Bernard was left alone with his mother and was
sent to his uncle for better education. His uncle, about whom very little is known, enrolled him in the Mer-
chant-Taylor School in 1648, which would have significant impacts on his career in the future. It is under-
stood that he received high-quality education under the mentorship of Thomas Wyatt, who was one of the
best teachers of the time. He took Latin and Greek lessons at the same school, and he significantly improved
himself in languages.'® While studying these languages, he tried to use methods such as philological com-
parison and criticism. After the aforementioned school, he continued his education at John's College. Then
he started to work on several other Eastern languages, such as Arabic, Syriac, Coptic and Hebrew, as he did
not feel himself competent enough in languages. During his higher education, he took lessons from famous
teachers of the period; for instance, he studied maths with John Wallis [d. 1703]. As a result of these studies,
he was awarded the degrees of B.A. in 1658, M.A. in 1662 and B.D. in 1669."

He frequently travelled during his lifetime. As such, between 1668 and 1669, he continued his research
in Leiden in mathematics and particularly in the fields of geometry and astronomy developed by Arab schol-
ars. Upon being invited by King of France Charles 11 [d. 1685] in 1676 to teach his sons, he spent some time
at the palace teaching the princes. Besides his various astronomical observations, he prepared astronomical
tables displaying the positions of the stars. He gave up his job at Oxford in 1691 and spent his retirement
period in Brightwell."” Bernard, who died at the age of 58 in 1697, was buried somewhere in the north wall
of the chapel at St John's College."”

Bernard had administrative positions at the university for a while and did managerial work at key
positions. On April 17, 1667. He was appointed to Oxford University as a proctor while he was a fellow of
John’s College." However, for Bernard, the turning point in his life was probably his appointment to the

Orhan Saik Gokyay, “Katip Gelebi: Hayati-Sahsiyeti-Eserleri”, Katip Celebi: Hayati ve Eserleri Hakkinda incelemeler (Ankara: Tiirk
Tarih Kurumu, 1957), 12.

Leslie Stephen - Sidney Lee, the Dictionary of National Biography: From the Earliest Times to 1900 (London: Oxford University Press,
1917), 2/378.

Harry Bristow Wilson, The History of Merchant-Taylor’s School: From Its Foundation to the Present Time (London: [y.y.], 1814), 797.

At Oxford University, Baccalaureus refers to bachelor of arts (BA); Magister Artium refers to master's degree (MA), and Baccalaureus
Divinitatis means a postgraduate degree (BD) in theology.

Raymond Flood - John Fauvel, “John Wallis”, Oxford Figures: Eighth Centuries Of the Mathematical Sciences, ed. John Fauvel, Raymond
Flood, Robin Wilson (Oxford: Oxford University Press, 2013), 135.

Stephen - Lee, The Dictionary of National Biography: From the Earliest Times to 1900, 2/379.

Wilson, The History of Merchant-Taylor’s School: From Its Foundation to the Present Time, 796.
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Savilian Chair. When 1673, Christopher Wren [d. 1723] was appointed as an adviser to the king, Edward Ber-
nard, who had been his assistant since 1669, was promoted to the chair.

Bernard delivered geometry and astronomy lessons at the Savilian Chair between 1673 and 1691. As
one researcher points out, along with Bernard, such major scholars of the time as John Wallis, Edmund Hal-
ley [d. 1742], David Gregory [d. 1708], were keenly aware of the importance of Arabic in expanding their
knowledge of mathematics."” Perhaps simply because of this, mathematics became Bernard's main preoccu-
pation. Working from there, he headed towards the works of Muslim scholars who quoted and interpreted
the works of Greek mathematicians. This must have caused to him to feel that he should study first-hand
sources. Thereafter, it is clear that he was interested in Arabic manuscripts and was densely occupied in
them.

Bernard was one of the experts of his time, particularly in Eastern languages. He had the opportunity
to use his skills and extraordinary talents in this field in two areas. That is, he put a lot of effort in compiling
Eastern manuscripts and classifying them and displayed remarkable skills in extracting the necessary infor-
mation from these manuscripts and using them. Probably just because of this skill, he went to Leiden to act
as a consultant on the fifth, sixth and seventh books of Apollonius' work the Conic and worked there for a
long time. Since the original text of this important book with an interesting story had been missing, this
copy was bought by Jacobus Golius [d. 1667] in Aleppo and brought to the library. Therefore, a copy taken
by Bernard himself was brought to Oxford and was published by Dr. Halley in 1710. On his return from Lei-
den, Bernard devoted himself to working at the Bodleian Library in Oxford as he had always taken interest
in the valuable manuscripts in this library.'®

Although Bernard was a good mathematician and astronomer, he exhibited his most important skill
in classifying manuscripts. Euclid's work the Elements and Apollonius' the Conics were among his special in-
terests, as these were required readings at the Savilian Chair. However, he had always been interested in
language studies. In his correspondence with his friends, Bernard talked at length about the language prob-
lems he sometimes experienced in manuscripts.'’

Although Bernard planned to publish the works of Euclid, Proclus, Apollonius, Serenus, Arhcimedes
Eutocius, Atheneus, Vitruvius, Diophantus, Theon, Nicomachus, Theodosius, Antolycus, Menelsus, Ptolemy,
Almagest, Psellus, Manilius, Porphyry, Bryennius, Aristoxenus and Nicomachus in fourteen volumes, this
was possible with the work of Dr. Smith titled Veterium Mathematicorum Synopsis, published in 1704. Later,
other studies also continued to be published by Oxford University."®

15

G. A. Russel, “Introduction”, The ‘Arabick’ Interest of the Natural Philosophers in Seventeenth-Century England, ed. A. G. Russel (Leiden:
E.J. Brill, 1994), 14.

Charles Hutton et al., The Philosophical Transactions of the Royal Society of London, From Their Commencement, in 1665, to
the Year 1800, Abridged, With Notes and Biographic Illustrations (London: C. and R. Baldwin, 1809), 3 / 75-76.

Charles G. D. Littleton, “Ancient Languages and New Science, The Levant in the Intellectual Life of Robert Boyle”, The Republic of
Letters and the Levant, ed. Alastair Hamilton etc. (Leiden: Brill, 2005), 162.

A. de Morgan, "Oxford Edition of Pappus”, Notes and Queries: A Medium of Inter-Communication for Literary Men, Artists, Antiquaries,
Genealogists,etc. (London: Bell and Daldy, 1856), 2/227-228.
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As early as 1698, one year following the death of Bernard, the Bodleian Library at Oxford University
bought manuscripts on geometry, astronomy and some others on linguistics, including al-Bir(ini's [d. circa
453/1061] al-Kanin, for 200 pounds."

Perhaps science and learning were not totally polarized at the time. The Latitudinarian® movement
meant something significant. These were the main developments in the 17th century. In a sense, there was
an impression in Edward that religion and science match up with each other. Perhaps the most significant
outcome produced by the aforementioned developments was catalogue studies.”

3. The Scientific Curiosity of Katib Celebi and Edward Bernard in the Light of their Times

Katib Celebi did not receive a systematic madrasa training, and this probably affected the rest of his
life. It is remarkable that he described himself as "one of the clerks/katibs" whenever he needed to provide
information about himself. A significant finding ascertained by Adivar was that he was "kept at a distance"
by madrasa scholars, probably due to his lack of madrasa education. If it is true, Celebi's constituting an
unconventional point of curiosity in the scientific wisdom available at the time and his being ignored by the
leading actors of the regime must have influenced his thoughts. This state of his was also seen in Mustafa
Al# of Gallipoli [d. 1008/1600], who developed a critical nature as a result of his unrealized expectations. "As
he came into contact with western science, thanks to his friends, his critical ideas were fully developed, but
at this time, perhaps by necessity, he was caught in the illusion of self-admiration and started to attack the

so-called scholars and ordinary Sufis whenever possible”.”

Despite the developments that occurred during the marvellous period in the West, there must be
certain reasons why Celebi remained relatively hesitant about his curiosity. Although there are certain
traces of empiricism in his works, his method was actually not directly related to it. The biggest reason for
this was that Celebi failed to develop his thoughts in collaboration with others in an organized way. On the
other hand, it is easily understood that Bernard's works and his critical efforts were fed by an intensive
shared effort. A similar critical struggle focuses on systematic facts, as seen in Mizinii'l-hakk, rather than
on the basis of text and thought in Katib Celebi. Perhaps it is possible to view this approach in terms of
thought processes and as a sharp criticism of the Ottoman administration and thought system. However,
further research into Celebi work is needed to explore the ideas that Bernard developed with reference to
highly concrete issues, such as Eastern manuscripts and mathematics. As can be seen both in Evliya Celebi

¥ Colin Wakefield, “Arabic Manuscripts in the Bodleian Library”, The ‘Arabick’ Interest of the Natural Philosophers in Seventeenth-Cen-
tury England, ed. G. A. Russell (Leiden: E.J. Brill, 1994), 136-137.

?  Latitudinarianism is a philosophical movement that emerged among Christian theologians in Britain in the 17th and 18th cen-
turies. They supported free thought and its free development rather than sharp perspectives on scientific studies. For more
information: Patrick Miiller, Latitudinarianism and Didacticism in Eighteenth-Century Literature: Moral Theology in Fielding Sterne, and
Goldsmith (Miinster: Peter Lang, 2007), 15-44,

Michael Cyril William Hunter, Science and the Shape of Orthodoxy: Intellectual Change in the Seventeenth Century Britain (Suffolk: St.
Edmundsbury Press Ltd., 1995), 117.

22 Abdiilhak Adnan Adivar, Osmanl Tiirklerinde ilim (istanbul: Remzi Kitabevi, 1982), 150.
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[d. circa 1095/1684] and Mustafa Alf of Gallipoli, Celebi's thinking remained shallow. Although it could be
possible to understand and predict why this was the case, it is difficult to know it for certain.

It is possible to see methodology as one of the main differences between Celebi and a common Renais-
sance intellectual although there is not a very sharp distinction between the two. After all, Celebi thought
in the same way his ancestors did. Although he took interest in different fields, he principally contemplated
on the general working principle of madrasas. While the scholastic method evolved into empiricism in the
West, right from the 16th century, Celebi still used what he had learned before. On the subject of method,
Celebi's response to Yahya Efendi's question, "Would you lecture in the madrasa or study on Hashiyas?"
provides a clearly stated summary. According to Celebi, “his method was to preserve the manners by dealing with
multitude through the single and covering what is general. It was decided that being committed to the particular and
initiating discussions was a waste of time. His hard effort prevented being contented with a single branch of science.”
As can be understood, Celebi followed a deductive method. It would be appropriate to view his books, which
are the products of his interest and knowledge in various fields, as an outcome of this method.

Bernard, on the other hand, probably had a world of thought far from such a method. His curiosity
and interest in mathematics and astronomy directly helped him learn Arabic. However, the indications of a
change in method in the 17th century, which was a critical period, can be noticed in Western scholarship in
a such a way that is different from Muslim scholarship. In Bernard's correspondence with his friends, it is
possible to find some clues as to the nature of this difference. Bernard's propositions about the phases of
the sun and the observation of it as mentioned in a letter that he wrote to his friend Flamsteed [d. 1719] on
July 3, 1684 or Flamsteed's highlighting the importance of observation in his letters to Bernard are ex-
tremely important in this respect.* His interest in experimentation and observation reveals the differences
between his method and the deductive method of Celebi. It is true that, whether consciously or not, Bernard
did not hesitate to voice his opinion on this issue. We should admit that, in collaboration with Robert Boyle
[d. 1691] and Edmund Halley, they further improved the method of observation they adapted from Muslim
scholars, particularly Tbnii’l-Heysem [d. circa 432/1040] and Cabir b. Hayyan [d. circa 200/815].> But in an-
other letter that Bernard sent to John Collins [d. 1683] on April 3, 1671, long before his letter to Flamsteed,
he underscored the role of acquired knowledge in obtaining new knowledge, even though he referred to the
previous studies and attributed value to observation and experimentation, and he showed the Royal Society
as the authority to do this.”* Although we cannot say that this statement directly matches up with infor-
mation that points beyond empiricism, his emphasis on past knowledge and its synthesis with new
knowledge should be considered important. Moreover, official academies, which did not exist in the Otto-
man State, fulfilled a quite different and extremely important role outside of universities in Europe.

Bernard's curiosity in Arabic led him not only to take an interest in different areas but also to possibly
produce his work titled Catalogi, which is the same as Kesfii’z-ziiniin. More importantly, his willingness to

# Katib Celebi, Mizdnii'l-hakk, 131.

** Eric Gray Forbes et al., The Correspondence of John Flamsteed: First Astronmer Royal: Volume Two 1682-1703 (Bath: IOP Publishing Ltd.,
1997), 174.

Jan Loop - Johann Heinrich Hottinger, Arabic and Islamic Studies in the Seventeenth Century (Oxford: Oxford U Press, 2013), 4.

25

¢ Stephen Jordan Rigaud, Correspondence of Scientific Men of the Seventeenth Century: Including Letters of Barrow, Flasmteed, Wallis, and

Newton (Oxford: The University Press, 1841), 1/158.

www.ulumdergisi.com



Gelik, A Comparison of Katib Gelebi and Edward Bernard's Education, Works and Mental Backgrounds| 308

establish the fundamental units he needed to access real knowledge in astronomy and mathematics helped
him to produce new works. In fact, the publication of De mensuris et ponderibus antiquis (Ancient weights and
measures) in 1688, which could be considered as a follow-up of Edward Pococke's [d. 1691] work should be
understood as the outcome of such an effort. This is because the book grew into an extremely significant
and fundamental work as it encompassed extensive information about measurements which had been used
until that time. Bernard established a firm basis for the controversial and unreliable measures with the help
of Arab sources. His approach certainly facilitated more robust and reliable observation and record keeping
for scientific purposes.

An issue of further discussion is whether Katib Celebi's curiosity was directly related to the establish-
ment of science as in Bernard. However, it could be hypothesized that Celebi's expertise in at least one of
the issues that he took up in his works was related to his curiosity, if not in each of his works. A good example
of this would be his noting, in Mizinii'l-hakk, that he had grown curious about the science of medicine be-
cause of his illness, which in his own words, imbalanced his nature. Although he did not directly produce a
work in this field, he wrote that he had begun to study medical science to seek healing and had even resorted
to other methods of spiritual treatment.”

Suraiya Faroghi attempts to understand Celebi's interest in geography by associating it with the time
in question. According to Faroghi, Celebi's interest in non-Ottoman regions is the outcome of some realistic
and highly day-to-day affairs. The main reason for this interest should be the Venetian Wars, which took
place in the time when Celebi lived, especially the sea battles in Crete and the Thirty Years' War in Europe
between 1618 and 1648.%

It is known that Abdiirrahim Efendi, the Shaykh al-Islam of the era [d. 1066/1656] frequently invited
Celebi and had conversations on science with him. It seems that Katib Celebi's reaching such high-status
people in his period was an important issue for him. The Shaykh al-Islam of the time sent Tamvimii't-
tevarih, one of his works, to Koca Mehmed Pasha and said, “he deserves higher ranks as he hardly desires
this world; he is not after promotion and reputation. You should never hesitate to grant whatever he wishes
in this job". Celebi declares that by saying this, the Shaykh al-Islam functioned as an intermediary for his
appointment to a higher position.”” Even though such friendships of his caused discontent among the
‘ulam®’class, it is important that he came into contact with the key administrators of the state. Maybe just
because of the depth of his knowledge, maybe because of such relationships or his career in accounting, he
was invited to a critical meeting to seek his opinions. This meeting was held on February 17, 1653 under the
chairmanship of Mehmed 1V [d. 1104/1693] to discuss the economic condition of the state. Although it was
a relatively technical and bureaucratic meeting, he wrote his work called Diist{irii'l-‘amel, a work focusing
on budget and financial difficulties, thanks to this meeting.”® The official contact of Katib Celebi with the

77 Katib Celebi, Mizdnii'l-hakk, 132.

% Suraiya Faroghi, Osmanlt Tarihi Nasil incelenir: Kaynaklara Giris, trans, Zeynep Altok (Istanbul: Tarih Vakfi Yurt Yayinlari, 1999),
234.

¥ Katib Celebi, Mizdnii'l-hakk, 134.

*° Bilal Yurtoglu, Katip Celebi (Ankara: Atatiirk Kiiltiir, Dil ve Tarih Yiiksek Kurumu Atatiirk Kiiltiir Merkezi, 2009), 142.
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state was clearly limited with this, but his wider and systematic influence was only possible through his
works.

Bernard's having received better higher education than Celebi enabled him to take on different bu-
reaucratic duties. His most important duty was to head the Savilian Chairs. Although these chairs were in-
tended for education at the time, they fulfilled some sort of scientific support function in England. The
Savilian and Laudian chairs, which represented the culmination of scientific activities and the state, were
among the leading scientific institutions of the time. The Savilian Chair was established by Henry Savile in
1619 for distinguished scholars to deliver lectures only in the fields of geometry and mathematics and re-
ceived financial support. The Savilian Chair coincides with the time when Bernard was at the pinnacle of his
profession. He was appointed as an assistant to Christopher Wren, who was the head of the Savilian Chair of
Astronomy in 1669, but when Wren was promoted as a royal adviser, Bernard became the chair and held it
between 1673 and 1691.

It is probable that his diligence in his job helped open other doors for him. For instance, one of the
bureaucratic and religious duties offered to him was the private priesthood of Peter Mews, the bishop of
Bath and Wallis, which he undertook during his early career. Moreover, it should also be noted that imme-
diately after his doctorate in Oxford, he was appointed as the rector of Brightwell and gained ground in the
religious-bureaucratic hierarchy.” Each of these were deemed to be extremely important tasks. Moreover,
his correspondence with leading scientists of his time means that he was a well-connected scholar. Moreo-
ver, especially the function performed by academies is related with the establishment of a European-wide
scientific network. Virtually all scientists were related with and informed about one another. Various insti-
tutions, particularly the Royal Society, which was founded in England, provided scientists with the oppor-
tunity to meet, discuss scholarly issues and be informed about each other in a different way than universi-
ties. This kind of structural organization in Bernard's scholarly circle of friends from Flamsteed to Halley
must have played a major role.

Pococke helped Brian Walton [d. 1661] identify and compile the Arabic translations of the Bible.
Thanks to this effort, Bernard, Narcissus Marsh [d. 1713] and Thomas Hyde [d. 1703] began to work at Oxford
in a team that undertook in-depth research studies. Unfortunately, these studies initially had scientific ob-
jectives in mind, which evolved into bureaucratically oriented affairs over time. Thus, more and more peo-
ple who knew Eastern languages were assigned to diplomatic missions. In fact, talented people who were
knowledgeable about the East and were needed by the state had always been raised there.

Scientists of this period communicated extensively among themselves. For instance, letters from
those days can be considered as the most notable evidence of this. While in Aleppo, Robert Huntington [d.
1701] would correspond with Istefan al-Diiveyhi [d. 1704], the Maronite Patriarch in Antakya. As understood
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from a letter written by Bernard to a friend, Bernard spoke of Huntington's getting a Samaritan Torah dur-
ing his tenure in Aleppo.”” This highlights two critical skills: scientific communication and working collabo-
ratively as a team. While working in Leiden, Bernard sent Pococke a copy of the catalogue he produced in
1668 to get his thoughts. It is also known that Pococke provided him with feedback on the deficiencies or
mistakes he found in the catalogue sent to him. That is, in the reply message Pococke sent to Bernard, there
was feedback regarding some article headings that were missing or inadequate. According to Pococke, Ber-
nard should have made the necessary additions as he overlooked some important points in the entry titles
and descriptions he provided.” Criticism was important to Bernard. He proofread Richard Bentley's [d. 1742]
work titled Epistola ad Johannem Millium, again upon his request, and he made the necessary revisions. Ac-
cording to Bernard, the content of Bentley's critical work is extremely unsettling, awful and overwhelming.
Therefore, he warned him to revise and correct the redundancies. However, Bentley courteously refused
this request and continued to preserve his thoughts on what he knew.*

On the other hand, the nature of the scholarly colloboration among Ottoman scholars should partic-
ularly be examined. There are also opinions highlighting that Celebi was not very popular among scholars
although he had acquaintances, not only at the office but also within the bureaucratic structure.”® Moreover,
he clearly notes, in his life story, that when the possibility of a new duty appeared for him, he was hampered
by gatekeepers.* Therefore, although the top madrasas were located in Istanbul, it is not clear yet how he
communicated with the Ottoman scholarly world. There were probably people outside of the world of insti-
tutional science that he consulted or collaborated with. French-born Mehmed ihlas? [d. circa 1065/1655] was
probably one of the chief assistants of Celebi, particularly due to his translations from Latin.” Although
thlasi is said to have helped Celebi in translations, how much help he offered is open to debate. This is be-
cause Atlas Mayor, for instance, along with other translations are a compilation rather than a direct transla-
tion according to Adivar.*® The words that Abu Bakr Behram [d. 1102/1691], who began to translate Atlas,
after Celebi wrote about the author of this work, show that Eb{i Bekir b. Behrdm knew him. This was also
verified by some researchers who stated that they were both friends and colleagues.” However, serious
doubts about modernity should be voiced. It is also a matter of curiosity whether Celebi simply exchanged
correspondence with Tezkireci Kése ibrahim Efendi of Szigetvdr, a translator whose name is heard in trans-
lations from the West. Because it is already known that Ibrahim Efendi translated Noel Durret's [d. 1650] zic
titled Nouvelle théorie des planétes (A new theory of planets) under the name of Secence’l-eflak fi gayetii'l-idrak and
sent a copy to Qadiasker [military judge] Unsi Efendi.* Moreover, as reported by Adivar, although there was

2 H.T. Norris, “Edmund Castell and His Lexicon Heptaglotton (1669)”, The ‘Arabick’ Interest of the Natural Philosophers in Seventeenth-
Century England, ed. A. G. Russel (Leiden: E. J. Brill, 1994), 72,

» Wakefield, “Arabic Manuscripts in the Bodleian Library”, 138.

*  Anthony Grafton, Defenders of the Text: The Traditions of Scholarship in an Age of Science: 1450-1800 (Cambridge: Harvard University

Press, 1994), 15.

Adwvar, Osmanh Tiirklerinde ilim, 151.

% Katib Celebi, Mizdnii’l-hakk, 134.

7 Katib Celebi, Mizdnii'l-hakk, 134.
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Adwvar, Osmanh Tiirklerinde ilim, 155.
*  Thomas Goodrich, “Osmanli Haritacilig1 1450-1700", Dogumunun 400. Yil Déneminde Katip Celebi, ed. Bekir Karliga - Mustafa Kagar
(Ankara: Kiiltiir ve Turizm Bakanlig, 2012), 137.

Ekmeleddin thsanoglu, Osmanlilar ve Bilim: Kaynaklar Isijinda Bir Kesif (istanbul: Etkilesim Yayinlari, 2010), 130.
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another person named Aleksandros Mavrokordato, who studied medicine at the universities of Padua and
Bologna, he was probably still studying in Europe during the later life of Celebi.

While the global mindset in the West gradually evolved towards the heliocentric approach, the per-
sistence of the world-centred perception in its virtually unaltered form in the Ottoman land constitutes one
of the important problematic issues. However, the observational practices of Muslim astronomers were
highly critical. In fact, the observations directly served for satisfying scholarly curiosity as well as attaining
daily objectives. It was a daily necessity for Muslims to closely follow the movements of celestial bodies to
decide on the time of their worship. However, unlike those in the Ottoman State, observations in the West
advanced for some reason and gave way to a heliocentric understanding of the universe, moving away from
an earth-centred one.

The chief reasons why both Bernard and Celebi are known today are the catalogues they prepared.
These two produced important works in different fields, but they probably owed the most important part
of their reputation to the fact that they made meaningful lists to organize the books around them and any
others they could find. There were products in the Ottoman experience or in Ibn al-Nedim's [d. [d. circa
385/995] work; there were also similar studies in Europe. However, what deemed the catalogues of both
scholars critical was that they organized books in their own countries or immediate vicinities by using an
encyclopaedic concern and a new order. Highlighted by Celebi, his work Kesfii'z-ziiniin, which included me-
ticulously prepared lists, meant something different. The scientific, interpretative comparisons he included
in the introduction of this work mean that he reinterpreted the traditional classification of knowledge. The
aforementioned work could be considered as the best example of high-quality knowledge-science classifi-
cation when Mevz{i‘atii'l-‘ulim by Taskoprizide Ahmed Efendi [d. 968/1561] is dismissed. This is because it
would not be right to consider Kesfii’z-ziiniin merely as an index of books. It is remarkable that Celebi pro-
vided explanatory notes about the books he saw. A great novelty was Celebi's including additional infor-
mation such as the author, language, date of publication, and annotations of the works he listed in his book.
Listing the books by using order of the letters in the Arabic alphabet could obviously allow his book to be
considered as an index and a useful research tool." However, in Europe in the aforementioned period, there
were no indexes the end of books similar to those in today's publications. This is because the aforementioned
classification functions as a table of contents rather than an index. However, in the West, tools developed
as a part of page setting and intended for more functional use of books were first seen during the second
half of the 16th century. The most developed examples of indexes appeared in 1633.”” On the other hand,
Bernard's catalogue, although not yet certain, is considered as the beginning of bibliography in Europe. Even
if the work is considered to be shallower in the description of the books compared to that of Celebi, it is an
eminently valuable work. It is particularly significant in terms of including manuscripts and early printed
books found in London, Oxford and surrounding libraries.*
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ilhan Kutluer, “Kesfii’z-ziin{in: Klasik Bilim Gelenegimizin Biiyiik Atlas1”, Vefatinin 350. Yilinda Katip Celebi, ed. Sait Oztiirk (Istan-
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Bernard often paid attention to the ordering of books in the original way. Besides the titles of the
books, he also included the names of the authors, if any. It is also seen that he paid attention to the time of
writing or publishing. At times, it is also seen that concise information about the contents of some books is
provided as in “A Treatise of Coats of Arms, intuled liber Armorum; this book is said to have been translated and
compiled together at St. Albans, in 1486, reportedly by the Lady Julian Berners, Lady of the prioress of Sopwell Nun-
nery near St. Albans. It was first printed in the year mentioned above.* The indexes at the end of each section
are quite striking. Author names in the indexes are listed alphabetically, with additional distinctive infor-
mation if the author names can be confused. In addition to some place names, important book titles are also
included in the list. In this respect, this work is of great value. Also, the useful information about the Bod-
leian Library provided in the introduction is particularly important. Both books were written in Latin, Eng-
lish and Arabic, which were lingua francas in their respective periods and cultures.

The general view and approach seen in Katib Celebi and partially noticed in Edward Bernard in line
with the characteristics of his time was gradually replaced by specialization, at least in Europe. While the
first signs of this were seen with the universities' starting to establish faculties within themselves, it further
advanced during the time of Bernard. When John Greaves, a mathematics and astronomy scholar and an
English scientist that travelled in the Ottoman State, came to Istanbul in 1638, he carried out research on
the construction of mosques and tent sizes, and he mentioned his experiences in his book Observations on his
Travels. Greaves published Ali Kusgu's Riséle fi'l-hey, originals of which were in his own collection, under
the title of Ali Kushgii de terrae magnutidune and sphaerarum coelestium a terra distantiis, first in 1650 and then
in 1652.

Bernard and the catalogue he produced did not emerge from personal curiosity alone. Especially, it
can be thought that this is the outcome of the rapidly developing cultural curiosity, along with the historical,
philological and scientific requirements. It is already possible to see the signs of this in the catalogue studies
of John Moore, Hans Sloane, Thomas Gale and in those of others.*

After the devastating fire of 1666 that swept through London during the restoration period, new
building types were sought. Therefore, Turkish architecture, along with those of various countries, was ex-
amined, and even some of its practices were adopted by British architects. Christopher Wren, who was at
the Savilian Chair before Bernard, wrote a letter to North to find out how the great domes of Turkish
mosques were built, and he did research for Wren and gathered some information about it.* It could simply
be hypothesized that this interest and curiosity passed to Bernard.

It is known that Bernard conducted various studies regarding measurements in De mensuris. Interest-
ingly, he was also curious about the geometric measurements of Hagia Sophia and those of Mimar Sinan's
works. It is clear that he was informed by Ibn Ma'ruf about dome dimensions as well as geometric solutions

*  Edward Bernard, Catalogi librorum manuscriptorum Angliae et Hiberniae (Oxoniae: E Theatro Sheldoniano, 1697), 397.

*  Elisabeth Leedham-Green - David McKitterick, “Ownership: Private and Public Libraries”, The Book in Britain: 1557-1695, ed. John
Barnard, D. F. McKenzie (Cambridge: Cambridge University Press, 2002), 4/338.
“ Banu Bilgicioglu, “16. ve 18. yiizyillar Arasinda Avrupa ve Osmanli Miinasebetleri Neticesinde Osmanli ve Kiiltiir Sanatinin Av-

rupa Toplumu Uzerinde Gésterdigi Etkilesimlerden Bazi Ornekler”, Sanat Tarihi Yillig 19 (2006), 101.
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and carried out studies on the actual heights and diameter measurements of these domes.*” Such examples
can also be considered as signs that the perspective of specialization began get established. However, before
Bernard, William of Ockham [d. 1347] claimed that universals were fraudulent and real information was
hidden in particulars. In this regard, the relationship between his claims and methodological transformation
in Europe should be investigated. This attempt should be understood as subjectivity that emerged with the
contribution of the operational requirements of the age. On the other hand, one cannot speak of a major
development in terms of the specialization of education in the Ottoman State unlike a higher degree of it in
Europe. The state had a system that progressed on its own, and it is understood that it was rather undesira-
ble to follow a path other than this. A European-style specialization partially emerged in the 19th century.

Conclusion

Undoubtedly, one cannot speak of the tendency to refer to the decline of the state, which is a com-
monly used description for the Ottoman State. However, there were definite signs that education in Euro-
pean universities had evolved since the 16th century. Universities, which became almost national after the
reform, paved the way for the development of the intellectual climate, indirectly though. The Reform, which
emerged as a religious movement, led decent education and knowledge of language to become essential
assets. Language sciences, which primarily developed as a scientific instrument, later assumed a role that
supported both religious and technical research. The most important task in this transformation was per-
haps undertaken by authentic university chairs and academies.

This is an outcome of mere scientific curiosity as explained earlier, but it is also necessary to consider
two other potential reasons. The first of these should be an attempt to protect material cultural assets. A
particular manifestation of catalogue curiosity was keeping a record of and preserving manuscripts and
printed books that had been the rapidly increasing in number since the 16th century. The second and more
important issue was the rapidly increasing collection of material assets belonging to non-European cultures
and the accumulation of related knowledge. Catalogues should be considered as a part of the efforts to clas-
sify the accumulated knowledge. This is because it is necessary to take a look at the establishment of causal-
ity at the time within the context of catalogues. Katib Celebi's curiosity is more personal and spontaneous.
This seems easily predictable, given the emergence of his famous work and the time required to produce it.
Such an intense curiosity about diverse topics, ranging from geography to astronomy and from catalogues
to figh is undoubtedly something personal. It should be noted that psychological, cultural and surely polit-
ical developments had a great impact on his attempts. It would be correct to argue that the continual wars
in the Mediterranean and the curiosity about Europe at least led to an interest in geography and history
books. While it was possible for Bernard to seek help from his friends and to consult colleagues working on
similar issues and to lay the groundwork, Celebi was deprived of similar opportunities.

Therefore, lastly, teamwork was an apparent characteristic in Western scholars. In general, scholarly
studies, including those of Bernard, were carried out in this way, and people working on similar interests
communicated with each other. Mehmet ipsirli aptly elucidated this. According to Ipsirli, "upon comparing
the curiosity and knowledge of orientalists, who were contemporaries of Katib Celebi, about the East with those of Katib

7 Alpay Ozduran, “Sinan’s Arsin: A Survey of Ottoman Architectural Metrology”, Mugarnas 15 (April 1998), 102.
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Celebi about the West, one could recognize that Celebi remained somewhat shallow." The main reason for this is not
Katib Celebi's incompetence. The interest of the orientalists in the East was not based on personal aspirations
but on a consistent and systematic infrastructure, whereas the interest of Katib Celebi was afflicted with

poor infrastructure and was something personal in its nature."*
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Contributions of Jarida Al-limiah to Non-Formal Religious Education

Abstract

Jarida al-llmiah, originally known as Ceride-i IImiye in Ottoman Turkish, published by the Mashihat Authority
between 1914 and 1922, was initially a publication in which official correspondence and transactions were
announced to the public. Later, with the impact of the difficult situation that the Ottoman State experienced
at the time, it grew into a journal that focused more on writing articles on scientific and religious subjects, to
inform the society, to guide it and to psychologically support it. Since it was a journal published by an official
institution and enjoyed the opportunity to be delivered to remote parts of the country, it promoted non-
formal religious education by informing the society. The purpose of this study is to assess to what extent
Jarida al-limiah was successful in providing the public with religious knowledge. With this purpose in mind,
nine articles, each written by a competent and respected author in religious sciences, were sampled and
evaluated with respect to content, language and style. The results revealed that the journal partially reflected
the ideas of the official authority of the time as it was the official publication of the Mashihat Authority. A
major point highlighted in the articles was that the perceived reasons for the problems of the Ottoman State
were considered to be getting away from the orders and disregarding prohibitions of Islam and that it was
only possible to get rid of this plight by firmly adhering to the religion. Although a plain and comprehensible
style was apparent in the articles, there were also pieces of writing that could appeal to people with more
advanced religious knowledge. A striking feature of the articles was that they placed emphasis on elucidating
critical concepts, quoting verses, hadiths, and the views of Ahl as-Sunnah scholars. Moreover, it was found
that the problems of the period were influential in the selection of the issues that the journal addressed.

Keywords

Non-formal Religious Education, Mashihat Authority, Daru'l-Hikmeti'l-Islamiye, Jarida al-limiah

Ceride-i IImiye Dergisi’nin Yaygin Din Egitimine Katkisi

0z

Mesihat makaminin 1914-1922 yillar arasinda yayinladigi Ceride-i iimiye énceleri resmi yazismalarin, islem-
lerin duyuruldugu bir dergi 6zelligindeydi. Sonralari Osmanli devletinin, igerisinde bulundugu durumun etki-
siyle toplumu bilgilendirmek, yonlendirmek, halka psikolojik destek saglamak vb. icin daha ¢ok ilmf ve dinf
konularda makale yazmaya agirlik veren bir dergi hiiviyetine blrinmistir. Resmi kurumun dergisi olmasi
dolayisiyla Glkenin birgok yerine ulastirilma imkaninin olmasi, toplumu bilgilendirme noktasinda yaygin din
egitimine katki saglamistir. Calismanin amaci dini bilginin halka ulastirilmasi hususunda Ceride-i ilmiye’nin ne
diizeyde basarili oldugunun tespit edilmesidir. Bu amacla her biri dini ilimler konusunda yetkin ve saygin ya-
zarlar tarafindan kaleme alinarak dergide yayinlanan 9 makale belirlenerek icerik, dil, bilgi ve Gslup agisindan
degerlendirilmistir. Yapilan arastirmada s6z konusu derginin Mesihat makaminin resmi yayin organi olmasin-
dan dolayi, ddnemin resmi otoritesinin sahip oldugu fikirleri kismen yansittigi gériilmistiir. incelenen maka-
lelerde, Osmanli Devleti’nin icinde bulundugu olumsuzluklarin nedenlerinin islam’in emir ve yasaklarindan
uzaklasilmis olmasinda arandigi ve bu durumdan kurtulmanin ancak dine simsiki sarilmakla miimkiin olacagi
vurgusunun 6ne cikarildigi tespit edilmistir. Makalelerde ¢cogunlukla sade, anlasilir bir Gslup tercih edilse de
daha ileri diizeyde dini bilgiye sahip kimselerin anlayabilecegi makalelerin de oldugu belirlenmistir. Makale-
lerde kavramlarin agiklanmasina, ayetlerden, hadislerden, ehl-i siinnet alimlerinin gérislerinden alintilar ya-
pilmasina ehemmiyet verildigi dikkat cekmistir. Ayrica donemsel problemlerin konu seciminde etkili oldugu
anlasiimistir.

Anahtar Kelimeler
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Yaygin Din Egitimi, Mesihat Makami, Daru’l-Hikmeti’l-islamiye, Ceride-i ilmiye

Intorduction

Non-formal education is a voluntary form of education offered to people at different levels of devel-
opment in high demand areas outside formal education. One component of non-formal education is non-
formal religious education. In the Ottoman State, non-formal religious education was provided in mosques,
lodges, libraries, village guest rooms and in homes through such activities as homilies, khutbas (sermons) and
religious conversations.! Homilies and sermons in mosques were delivered by imams, orators and preachers
who received education in madrasas. It is commonly known that officials who provided common religious
services experienced problems in terms of quality during the last period of the Ottoman State and that insti-
tutions such as Medreset(i'l-Vaizin and Medreseti'l-Eimme ve'l-Huteba were introduced as a part of the new
regulations introduced during the Second Constitutional Era to eliminate such problems and to educate reli-
gious officials better.? During the same period, among periodicals, which quickly proliferated in number, were
journals, such as Sirat-1 Mistakim, which also aimed to inform the public about religious issues. Jarida al-
lImiah, which is addressed this article, was a journal published in the aforementioned period and is worth
mentioning in terms of its contributions to non-formal religious education. A distinguishing characteristic of
the journal is that it was published by the Mashihat Authority, an official institution.

Jarida al-llmiah was first published in 1914 as the official publication of the Mashihat Authority. The
journal was turned over to Daru'l-Hikmeti'l Islamiye, which was established under the Mashihat Authority in
1918, and its publication continued until 1922. It periodically published totally 79 issues in nine years. The
time frame in which the journal was published coincides a deeply troubled period of World War | and the
War of Independence. Since Jarida al-limiah was the media outlet of the Mashihat Authority, it was published,
particularly for charity volunteers such as mudarrises, preachers and imams, who work within the area of
responsibility of this institution. Given the situation in the country, it could be said that the journal reached
the public through religious officials. In this respect, Jarida al-llmiah must be considered as a significant
source for non-formal religious education during the period, since imams and preachers who had direct con-
tact with the general public benefited from the articles in the journal in their homilies, khutbas and religious
conversations. Guided by the following questions, the present study aims to identify the extent to which the
articles in the journal helped improve people's religious knowledge:

What are the factors that had an impact on selection of the issues discussed in the articles about belief,
worship and morality, which were published in Jarida al-limiah, one of the leading journals of the period?
Were the notions elucidated in a comprehensible way? Were the issues addressed in a way that fulfilled the
expectations and needs of the public? Do the cited verses and hadiths match up with the issues addressed?
How sound/authentic were the hadiths mentioned in the articles?

The articles analysed in the present study appeared in the issues of the journal published after the
establishment of Darl'l-Hikmeti'l-Islamiye in 1918. The articles written by the members affiliated with the
Mashihat Authority and reflecting its opinions first appeared in the 41st issue. First of all, we screened the
articles by different authors starting with the 41st issue, and we found totally133 by 13 authors. 53 of these
were on theology, 46 on belief, 18 on the Prophet's biography, seven on worship, six on morality, and three
on philosophy. We selected nine of these articles, published in the 41st through the 66th issues by eight
authors, between January 1919 and March 1921. Six of them were on beliefs; two were about worship and
one was about morality. A significant sampling criterion for the articles was that they should address topics

1Amine Nuriye Citirik, "Osmanli Déneminde Halkin Din Anlayisinin Olusmasini Etkileyen Kaynaklar”, Cukurova Universitesi ilahiyat
Fakiiltesi Dergisi 19/2 (2019): 861-883.

2 Zeki Salih Zengin, “Osmanlilarda Il. Mesrutiyet Déneminde Yeni Agilan Medreseler ve Din Gérevlisi Yetistirme Calismalari” islam
Arastirmalari Dergisi 36(2016): 33-61.
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of particular interest to the public. The reason why we opted for the subjects of faith, worship and morality
was our effort to understand the nature of the subjects in the common sources that had an impact on the
religious life of the society at the time, along with the fact that such subjects were more frequently included
in non-formal religious education. Furthermore, we selected six articles related to faith, two about worship
and one about morality to ensure an acceptable proportion between the population and the sample. While
selecting the authors, we preferred those with more than one article, particularly in Jarida al-limiah. Biodata
about the authors were included in the study as they could be of help during the analysis of the content of
the articles.

One could see that there are studies investigating the issues addressed in Jarida al-llmiah. Among these
works are "Islamic Academy of the Last Period" by Sadik Albayrak, "A Supreme Council Daru'l-Hikmeti'l-is-
lamiye" in the Last Period of the Ottoman State by Zekeriya Akman and "Mashihat-1 Islamiyye and Jarida al-
[Imiah" by Sadik Eraslan. These works include information about the functioning of Daru'l-Hikmeti'l Islamiye,
Jarida al-limiah and the authors that published in the journal. Being closely related with the journal, Ismail
Cebeci's book titled "Jarida al-llmiah Fatwas" addressed the fatwas issued between 1914 and 1922 by the
Mashihat Authority. In Seyma Erciimen's master thesis titled "A comparison of Fatwas by Eblissulid Efendi
and by Jarida al-llmiah", Ebissuld Efendi's fatwas were compared with those issued by Jarida al-limiah be-
tween May 1914 and September 1922. Sadettin Narman's master's thesis titled "Studies of Kalam in the
Framework of Jarida al-limiah in the Late Period" introduced the journal and discussed the dawn of and the
reasons for the idea of innovation in the major centres of the Islamic world, and in the last section it ad-
dressed the method and scope of Kalam. After providing information about the establishment and function-
ing of the fatwahane, Saliha Okur Gimriikclioglu introduced a classification of the broken judicial decisions
in her article titled "The Reasons for Breaking Judicial Decisions Based on the Decisions Made by Jarida al-
[Imiah". Muhlis Kérpe's master thesis titled “Al-Ghazali in the Thought of Izmirli Ismail Hakki - In the Context
of Jarida al-llmiah” aimed to explore how Ghazali's perspectives of kalam, philosophy, Batinism and other
similar issues were evaluated by Ismail Hakki. Published in 2019, Hilal Yenilmez's master's thesis titled "The
Functioning of the‘ulama’ in the Late Period of the Ottomans through the Lens of Jarida al-llmiah" could be
considered the most recent study on the issue. In the thesis, the texts of tawjihat with information about the
appointment, dismissal and promotion of the members of the scholarship were examined, and a table listing
the names mentioned in Tevjihat-1 iimiye was created. Most of the studies were prepared to promote of the
journal. Major subjects addressed in the articles included those studied by figh or kalam. To the best of our
knowledge, no studies have focused on how the religious education of the public benefited from the articles
in this journal, which was published by an official institution and was likely to reach out all parts of the coun-
try.

In this study, in which articles on faith, worship and morality in Jarida al-llmiah were examined, docu-
ment analysis was used, and the data were analysed using content analysis. Document analysis is carried out
following a set of specific steps. Among these steps are gathering the documents, reading and understanding
their contents, taking down notes and evaluation. Content analysis involves a systematic examination of writ-
ten and oral materials. During content analysis the researcher is to gather similar data to build certain con-
cepts and themes and to organize and interpret them in a way that is comprehensible to the reader.?

Jarida al-llmiah was used as a source of data in the study. The journal's original Turkish (Ottoman Turk-
ish) edition written in the Arabic script was used in the analysis. The articles were sampled based on the
issues they addressed and were evaluated with respect to non-formal religious education, to identify the
issues that the scholars of the period observed in the society and to assess how effective they were in guiding
the society. The content of the articles could be beneficial for today's society because of the richness of their

3 Ali Balcl, Sosyal Bilimlerde Arastirma Yéntem Teknik ve ilkeler (Ankara: Pegem Akademi, 2013), 217-220; Ali Yildirnm ve Hasan
Simsek, Sosyal Bilimlerde Nitel Arastirma Yéntemleri (Ankara: Segkin, 2006), 187-227.
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content and timely topics. Moreover, all issues of the journal are open access. In this respect, the desire to
reintroduce the journal to the society led us to choose the subject of the present study.

1. Mashihat and non-formal religious education in the Second Constitutional Monarchy
1.1. Mashihat Authority

Mashihat or Office of Shaykh al-Islam is the institution to which members of the ‘ulama’, such as kadi,
mudarris, mufti, preacher imam and khatib were affiliated. These officials were responsible for legal, educa-
tional and religious services.* Although the Office of Shaykh al-Islam assumed the responsibility of mufti dur-
ing the earlier periods of the Ottoman State, when it was established, it later grew into a strong institution
that assumed the responsibility in judiciary, education and fatwa. Being the head of the ‘ulama’, Shaykh al-
Islams undertook the duties and powers of the present-day Ministry of Justice, Ministry of National Education
and the Presidency of Religious Affairs, but their responsibilities and realms of authority varied across time.>
The influence of the Mashihat Authority, which assumed an important role in political, social and cultural life
at the dawn of the nineteenth century, was gradually reduced in line with the modernization movements
that commenced following this period. In the late Ottoman Period, the scope of activity of the institution was
confined to law (religious courts) and non-formal religious education. As a part of the modernization efforts
during this period, Daru'l-Hikmeti'l-Islamiye was established as a new organization affiliated with the Mashi-
hat Authority to perform religious services more effectively.®

1.2. Daru'l-Hikmeti'l-Islamia

Daru'l-Hikmeti'l-Islamiye, which was established during the office of Shaykh al-Islam Musa Kazim
Efendi, began its activities on August 11, 1918, and its charter was prepared a few months later.” Among the
main objectives of the institution were to disseminate the religious truths and supreme values of Islam, to
properly protect religious institutions, to improve madrasas and to undertake activities in the central and
provincial areas.® Daru'l-Hikmeti'l-Islamiye continued to do its work, which it started in 1918, until 1922. It
undertook a wide variety of activities, such as disseminating the religion of Islam, illuminating the public
about scientific truths, offering religious education, protecting the ethos, eliminating harmful thoughts, pro-
tecting religious institutions, training religious officials, and publishing materials. Members of the institution
held 222 meetings during their four-year office and made decisions on 273 issues.’ Besides the decisions they
took during these meetings, they published declarations and articles and fulfilled their responsibilities by
preaching in mosques.*°

4 Hezarfen Huseyin Efendi, Telhisii’l-Beyén fi Kavdnin-i Al-i Osman, haz. Sevim ilgiirel (Ankara: TTK Yay, 1998), 197-201; I. Hakki
Uzuncarsili, Osmanli Devleti’nin iimiye Teskildt: (Ankara: TTK Yay, 1988), 173-214; Murat Akglindiiz, Osmanli Devleti’nde Seyhii-
lislamlik “istanbul: Beyan Yay, 2002), 37.

5 Ramazan Boyacioglu, “Tarihi Agidan Seyhdlislamlik, Seriyye ve Evkaf Vekaleti”, Cumhuriyet Universitesi ilahiyat Fakiiltesi Dergisi
1, (1996): 164.

6  Zekeriya Akman, Osmanli Devleti’nin Son Déneminde Bir Ust Kurul Déru’l-Hikmeti’l islémiye (Ankara: DiB Yayinlari, 2009), 22.

7 Daru’l-Hikmeti’l-islamiye’nin acilis téreni ve beyannamesi icin, bkz. Ceride-i ilmiye, 4/38 (Eyliil-Ekim 1918): 1123-1130. Negotiated
in the Council of State, the charter and rationale for foundation of Daru'l-Hikmeti'l-Islamiye, which was established with the law
dated March 5, 1918 (Jumada Al-Awwal 21, 1336), were sent to the Prime Ministry. See BOA. SD (SGra-y1 Devlet), No: 2840/22 (6
ve 8), 21 Safer 1337 (26 Kasim 1918). For the law of establishment, charter and rationale of the institution see Ceride-i ilmiye, 4/
36 (Mayis-Haziran 1918): 1057-1067.

8 Akman, Osmanli Devleti’nin Son Déneminde Bir Ust Kurul Déru’l-Hikmeti’l-islémiye, 35.

9 Albayrak, Son Devrin islam Akademisi Déru’l-Hikmeti’|-islémiye, 121.

10 Akman, Osmanli Devleti’nin Son Déneminde Bir Ust Kurul Déru’l-Hikmeti’l-islémiye, 55-84.
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1.3. Jarida al-limiah

Urglipli The journal had no sales price printed on it, except for its last issue, and we have no infor-
mation about how many copies were published, whether they were sent to offices of muftis; however, given
that the journal was sent to other official units upon request, we can hypothesize that Mashihat also sent
the copies to the units affiliated with it in the centre and provincial areas.!®.

Evaluation of the Articles in Jarida al-llmiah

Given the social, political and economic situation of the Ottoman State during the war years, media
organs proved to be an effective tool in informing and guiding the public. Authors, whose articles were pub-
lished in the official media organ of the State were aware of this, and they made every effort to provide the
public with opportunities for non-formal education through their articles on faith, ethics and worship. This
section presents a critical evaluation the articles by Ferid Kam, Ahmed Cevdet Efendi, Sherif Saadeddin Pasha,
Ahmed Rasim, Hlseyin Avni, Izmirli Ismail Hakki, Shevketi and Seyyid Nesib, with respect to their effective-
ness in guiding and educating the public.

Ferid Kam - Let's See the Truth?

Born in Istanbul in 1864, Ferid Kam is one of the distinguished people raised by the nation in the field
of science and philosophy. His quickly acquired competence in Arabic, Persian, and French helped him im-
prove his investigative personality.!® Ferit Kam was a researcher, lecturer, writer and poet who produced
Turkish and Persian works and who read ancient anthologies, studied classical sources, and had knowledge
in many fields ranging from mythology to history and from theology to Sufism.!* He acquired a vast
knowledge base by reading others ranging from Voltaire, whose thought system he followed for many years,
to Sari Abdullah Efendi's Commentary on Mathnawi.’® He worked as a mudarris of Turkish Literature at the
university in 1914, as a mudarris of the History of Philosophy at Sileymaniye Madrasa in 1917 and as a pro-
fessor of Persian Literature at Ankara Faculty of Language, History and Geography in 1943, and he died in
1944.° Ferid Kam published an article titled "On Miracles" in Jarida al-llmiah; it covered such issues as the
definition of the term miracle, the difference between miracles and karamat, types of karamat, and the dif-
ference between philosophy and religion. Moreover, he had an article titled “Ahlak-1 Seniyye-i Risaletten Bir
Nebz”'’, which he wrote as a series in the last seven issues of Jarida al-llmiah, to describe the image of the
Prophet, his way of life, his tendency to say a lot using few words, his attitude, behaviour, the way he ate and
drank; briefly, everything about his daily life in each issue.

Ferid Kam wrote his article in the last period of the Ottoman State, which was characterised by intense
debates regarding whether the West should be accepted as a model, and if so, how it should be. The author
used the following opening statement in the article, which he said was a hadith: "If God Almighty wishes for
the destruction of a tribe, He first takes the minds of the wise among the people in that tribe". The reason

11 In the formal letters sent to the Mashihat by the Legal Consultancy of the Ministry of Internal Affairs in 1914 and 1920, it was
requested that the copies of this regularly published journal be sent to the Consultancy as it benefited from the judiciary infor-
mation presented in the journal. See. BOA. DH. iD. No: 79/35, 26 Mayis 1330 (8 Haziran 1914); DH. HMS. No: 4/1, 31 Temmuz
1336 (31 Temmuz 1920).

12 Ferid Kam, “Hakikati Gorelim”, Ceride-i iimiye 4/46 (Mayis-Haziran 1919):1410.

13 Enver Uysal,"Ferid Kam’in Terceme-i Hal Hakkindaki Disiinceleri ve Kinali-zade ile ilgili Bir Denemesi” Uludag Universitesi ilahiyat
Fakiiltesi Dergisi 1/1(1986): 134.

14 Veyis Degirmencay, “Omer Ferid Kam’in Farsca Siirleri ve Tiirkge Cevirisi” A.U. Tiirkiyat Arastirmalari Dergisi 29 (2006): 171.

15 Mahir iz, “Miiderris Ferid Kam” istanbul Yiiksek islam Enstitiisii Dergisi (1964): 207.

16 Akman, Osmanli Devleti’nin Son Déneminde Bir Ust Kurul Ddru’l-Hikmeti’l-islémiye, 131.

17 Ferid Kam, “Ahlak-1 Seniyye-i Risaletten Bir Nebze”, Ceride-i limiye 68, 70, 73, 74-75, 76-77, 78-79. sayilar.
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why the author began his writing with this hadith is that he attributed the scientific weakening in the Islamic
world against the progress of the West to the failure to improve education, and therefore he criticized the
‘ulama’, whom he held responsible for these problems. The source of this narrative, which the author used
to express himself, is weak.'® We should note that the apparent meaning of the hadith is hardly compatible
with Islamic belief. The reason for the plight of the society could mainly be attributed to the deficiencies of
the society and lagging behind the era in various domains including administration, politics, economy, edu-
cation and so forth. In this hadith, an understanding such as putting the blame of the plight of the society on
fate, taking away the will of the society and putting all the responsibility on Allah created an understanding
that led to dire consequences, such as the society's falling into despair and losing the motivation for struggle
and so forth. The author states that there is no difference between the East and the West in obtaining
knowledge, that it should be taken from whoever is advanced in science and that scholarship and arts have
no religious faith; some truths cannot be attributed to a particular time or place. Prophet Muhammad or-
dered us to seek ‘ilm even if were as far from us as China. ‘Ilm is not just about grabbing a book and kneeling
in front of a teacher. By noting that "going to a distant place and learning about the women living there is
also ‘ilm",*® he hinted at how science should be adopted from foreigners if it is to be accepted. In fact, in line
with this general idea, there were people who went abroad to seek ‘ilm during those times. He claimed that
European civilization should be adopted not by compromise but by protecting both national and religious
values and supported his thesis with the example of Japan.?° In line with this, the author concluded his article
by highlighting the necessity of preserving one's own traditions, and also advancing in every field by working
hard. Adopting the technique rather than the culture was the general opinion of the conservatives at the
time. Since the culture will naturally come along with the technique, to what extent it is possible to take the
latter was not discussed in the article. Although the hadith about seeking ‘ilm is criticized in terms of its
source, it has become famous in terms of its meaning used for expressing the universality of science.?! He
presented his article in a clear style that could enable the public to understand it with ease and elucidated
the subject with concrete examples.

Ahmed Cevdet Efendi - The Duty of Humankind??

Cevdet Bey, who was the first lecturer of tafsir at Istanbul Dartlflintn, Faculty of Theology, was born
in the village of Alibeyli in Bergama in 1873. He was a lively, frank man who educated himself in Islamic
sciences and had an excellent command of Arabic and Persian.?® Being a mudarris in Bayezid Madrasa, Ahmet
Cevdet worked as a lecturer of Arabic Literature in Darilhilafe Madrasa in 1914 and in Medreseti'l-
Miutehassin in 1917, and he also worked as a lecturer of tafsir in Stileymaniye Madrasa. From 1918 to 1919,
he served as a member of Daru'l-Hikmeti'l-Islamiye and as a lecturer who delivered Peace lessons between
1920-1922. In 1924, he became a professor of tafsir and figh at Faculty of Theology at DarilflinlGn, where he
taught the Majalla. He died at the early age of 54.2% Under the heading of "the Duties of Humankind," the
journal published four of his articles addressing such issues as the value and merit of the human being, self-
disciplining oneself and so on.?*

18 Deylemi, Firdevsi’l-ahbér bi-me’siri’l-hitdb,1/250; Styti, el-Cdmi‘u’s-sagir1335; Aclni, Kesfii’l-Hafd, 1/91.

19 Kam, “Hakikati Gorelim”, 1410-1416.

20 Kam, “Hakikati Gorelim”, 1410-1416.

21 Sakir Goziitok, itk Dénem Islam Egitim Tarihi (Ankara, Fecr, 2002), 79.

22 Ahmed Cevdet Efendi, “insanin Vazifesi”, Ceride-i iimiye 4/42 (Ocak-Subat 1919): 1228.

23 Mevliit Giingdr, “istanbul Dariilfiinun ilahiyat Fakiltesinin ilk Tefsir Hocasi Bergamali Ahmet Cevdet Bey” Dariilfiinun ilahiyat
Sempozyumu, 18-19 Kasim Tebligleri (istanbul 2010): 365-384.

24 Mesut Okumus, “Darulfiinun ilahiyat Fakiltesi Muallimi Cevdet Bey ve Tefsir Tarihi Adli Eserinin Tefsir Tarihi Yaziciligindaki Yeri”
Dariilfiinun ilahiyat Sempozyumu,18-19 Kasim Tebligleri (istanbul, 2010): 425-433.

25 Ahmet Cevdet Efendi, “insanin Vazifesi”, Ceride-i iimiye 42, 43, 44, 45. and 45.
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Ahmed Cevdet began his article titled "The Duty of Humankind", which is the first in the series, by
describing the characteristics of angels, humans and animals. In his article which discusses religious self-dis-
cipline, he mentioned other beings in the universe and drew attention to the fact that human beings are
different from them. “God created angels and equipped them with intelligence; He created animals and gave
them the self; He created human beings and bestowed both the mind and self upon them. He cited the
hadith, "Those whose minds control their selves are superior to angels, whereas those whose selves control
their minds are inferior to animals” to make it easier for the reader to understand the rank of human beings
in comparison with that of others living beings. 2The saying that he mentioned in his writing as a hadith, for
which no source was specified in the text, apparently belonged to his predecessors and constituted the basis
of Rumi's teaching. He explained that one can be superior to angels if he controls his self and chooses what
is right by using his mind. He explained that one of the critical moral issues that should be considered in order
to be a perfect human being is that the one should not follow the desires of the self and that the mind should
guide the self rather than be guided by it. He cited examples of verses and hadiths to support his perspectives.
Fahrettin Razi, who divides angels into three as angels of protection, angels of obedience and angels of pre-
caution, included the views of lbn al-Arabi. Ahmed Cevdet said, “the sky creaked and groaned, and it was
right to do that. There is no empty space in the heavens, not even the size of four fingers, without an angel
with his forehead prostrating before God."?” He used a symbolic style to emphasize the multitude of angels.
While reporting the hadith with no information about its source in the text, he explained an abstract subject
by saying, "Just as the gradual increase of the light emitted by an electric and gas lamp does not cause the
explosion of the lamp or the neighbourhood which it illuminates, the crowding of angels can never be an
issue of debate." He explained the issue more comprehensibly by using the widely known example of the
lamp and gas. Then he mentioned the characteristics of animals. In the rest of his article, he noted that hu-
mankind is made up of reason and lust, and therefore his trouble is big; his burden is heavy and significant.
He referred to the difficulties of man's struggle with the self, by saying, “The helpless man should preserve
himself between these two forces; there is a high rank on the one hand and an abyss on the other”.? To
further clarify the issue, he narrated a Mathnawi story about the struggle of Majnun, who kept thinking about
Layla, with his camel, whose mind was on her offspring. In the story, Majnun's whole concern was to reach
his lover's village as soon as possible, while the only concern of the female camel was to go back to her
offspring as soon as possible. When Majnun's mind wandered off for a moment, the camel would turn back
and start running to the village to get her young. Upon regaining his senses, he would again turn the camel's
direction towards Layla's village. This trip continued for two or three days in this way. Majnun looked at the
road ahead and thought that the trip is unlikely to come to an end; he stepped off his camel and said, “Oh
camel! We are both in love, but our dearly beloved ones are in different directions. We cannot be a good
travelling companion to each other. Our being together will prevent both of us from reaching our goals. He
said, "the best thing is to separate from each other” and released the camel.?® The lesson to be learned in
this story is that obeying the self will move us away from the true lover, God. Ahmet Cevdet, a professor of
hadith, figh and tafsir, inserted quotes in Arabic and Persian in his article. This is an indication that the author
competently used Arabic, which was the language of science, and Persian, which was one of the popular
languages at the time, and that his readers who had received madrasa education were good enough at Arabic
and Persian to understand what was written in the articles. It should be noted that there were plenty of
Arabic and Persian quotes in other issues as well. Although the language he used was difficult to understand,
the examples he cited made the issue fairly comprehensible.

26 Mevlana, “Mesnevi” cev: Veled izbudak (Konya: Kiiltiir,2016): 4/569.
27 Tirmizi, Zuhd 9. ibni Méace, Zihd 19.
28 Ahmet Cevdet Efendi, “insanin Vazifesi”, 1231.

29Mevlana, “Mesnevi” ¢ev: Veled izbudak (Konya: Kiiltiir,2016):4/570.
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Sherif Saadettin Pasha - Some Wisdom about Worship*°

There is not much information about Sherif Sadedin Pasha, who was born in Mecca, particularly about
his educational background, duties and time when he came to Istanbul. He was appointed as a member of
Daru'l-Hikmeti'l-Islamia in 1919. During the time he served as a member of the institution, he was sent to
Switzerland for treatment and died in 1921.3! He published two articles in the 55th issue and 63rd issue with
the titles "the life of the Prophet and Prophethood," which was about the life of the Prophet and “Some
Wisdom of Worship,” which focused on prayer, respectively.

Sherif Sadedin Pasha explained the meaning of prayer and highlighted its importance in his writing,
and he opened it by using the hadith “It is known that prayer and fasting are among the acts of worship
performed with the body. Prayer is the central pillar of*2 the religion”. He mentioned the hikmats of perform-
ing prayer five times a day, the importance regular prayers, the meaning of doing prayers in congregation,
proper line-up during prayers, and the emphasis on everyone's being equal before Allah during prayers, along
with various personal and societal benefits of prayer, such as human perseverance, steadfastness, serious-
ness, determination and the manifestation of good morals. He wrote in short, concise and constructive sen-
tences in the article. The subject was written in a persuasive way and a fluent style. Instead of long sentences
that could be found in concise manuals of Islamic faith, he preferred sentences appealing to the mind and
soul of the reader. He referred to the development of personality by claiming that "it is prayer that helps
manifest such high qualities in people as perseverance, fortitude, determination and dignity". "A person who
regularly performs prayers gets rid of his negligence that occupies his heart day and night because of his
mundane preoccupations by appealing to Allah, acknowledging His existence and unity, and remembering
the greatness of His divinity. By saying "one understands that Allah is his guard and supervisor all the time,
and thanks to this, he stays off rebellion and has the highest honour by abandoning satanic deeds," he em-
phasized that prayer keeps people off sins. He concluded the article with an emphasis on how humankind
could get rid of negative behaviour by presenting an interpretation of the verses in Sur'at al-Ma'arij, “Indeed,
humankind was created impatient: distressed when touched with evil, and withholding when touched with
good, except those who pray."*? The verse and hadith mentioned in the article matched up with the subject
it addresses. The weaknesses in worship, especially in prayers, were cited as the primary reason why the
society suffered badly. This view reflects the general perspective of the period. According to some, a major
reason for underdevelopment was being away from Islam and the poor understanding of the correct sources
of Islam.

Ahmet Rasim (Avni) - The Religion of Islam3*

Ahmet Rasim, a late-period Turkish intellectual and a man of action, lived between 1880 and 1939.
Ahmet Rasim (Avni) became a member of Daru'l-Hikmeti'l-Islamia in 1918.% In Jarida al-limiah, he wrote an
article titled "Ignorant Courage,"3® in which he claimed that denying the invisible, graceful realm based solely
on what we see is due to ignorant courage. His article titled "Ma'rifatullah",®” (knowledge in Allah) was pub-
lished in the same issue. In this article, he explained that our existence is an evidence for the existence of
Allah, based on the saying "One knows himself knows the Lord". A series titled "Religious Lessons"®2 from the

72nd issue up to the 75th, totally in four issues, appeared in the journal. First, he proved the existence of

30 Serif Saadettin Pasa “ibadete Dair Bazi Hikmetler”, Ceride-i ilmiye 6/63 (Eyliil-Ekim 1920): 2025-2028.

31 Sadik Albayrak, Son Devrin islam Akademisi Déru’l-Hikmeti’l-islémiye (istanbul: Yeni Asya Yayinlar,1973): 191.
32 Tirmizi iman 8; Musned V 231; Aclini Kesfii’l-Hafa I/ 31-32.

33 Mearic 70/19-22.

34 Ahmet Rasim Avni, “Din-i islam” Ceride-i [imiye,4/46 Mayis-Haziran 1919:1416

35 Albayrak, Son Devrin [slam Akademisi Déru’l-Hikmeti’l-isldmiy, 162.

36 Ahmet Rasim Avni, “Cahilane Cesaret” Ceride-i [imiye,7/69 Ekim-Kasim 1921: 2222.

37 Ahmet Rasim Avni, “Marifetullah” Ceride-i ilmiye,7/69 Ekim-Kasim 1921: 2235.

38 Ahmet Rasim Avni, “Dini Dersler” Ceride-i ilmiye,72, 73, 74-75, 76-77. sayilar.
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Allah in his Series of Religious Lessons, issues common to all religions are discussed. Then he offered expla-
nations to the question "How does Islam describe God?" with the names of Allah, ar-Rahman, ar-Rahim, al-
Malik, and As-Salam from asma’ al-husna. Including the article "Religion Islam", totally seven articles of this
author were published in the journal.

In his article, the author discussed what is meant by Islam. He drew attention to various concepts by
providing parenthetical information about the meaning some terms that he used. His introducing the article
by explaining that Islam was not a barrier against civilization and progress indicated that the period itself was
influential in topic selection. The article was written to explain that religion does not prevent progress. The
author provided the interpretation of the verse "Indeed, religion in the sight of Allah is Islam" in Surah "Al
‘Imran as evidence. He interpreted the verse based on the concept of trust. He underlined the importance of
prayer after stating that a Muslim is someone trusting and that his being trusting never prevents him from
working; it rather encourages him to pray. “Salat (prayer) is an absolutely essential component of trust and
the awareness of the truth. He linked trust with prayer with the statement that "trust without prayer and a
religion without trust are not possible”. Moreover, he referred to the two meanings of "salat" (both salat and
prayer) in the hadith “prayer is the pillar of the religion; whoever performs the daily prayers sustains his
religion and whoever abandons them ruins his religion."* In the rest of the article, he interpreted the afore-
mentioned hadith in the same way done by Ajlani in his Keshfii’l-Hafa. It was customary for the authors of
the period to cite the primary source itself, as he did while mentioning the hadith in Camil’s-Sagir. When
qguoting someone in the article, they would insert the quote by mentioning its source in the text. Moreover,
by saying “God Almighty predestinated human beings, providing them with many states of good and evil,
happiness, mischief, troubles, and misfortunes, and he has given his grace against disasters," he wanted to
support his idea that prayer has the power to change destiny. He provided evidence for his perspective by
citing a hadith Camii’s-Sagir: "Avoiding destiny does not help get rid of it. However, the prayer of the right-
eous is meant to repel and remove the pain and suffering that have occurred and will happen. Therefore, O

servants of Allah, pray".*°

Hiiseyin Avni -Ma'rifatullah®

Hiaseyin Avni (Arapkirli), who lived between 1864-1954 (at the end of the nineteenth and in the first
half of the twentieth century), helped nurture many important people, not only in madrasa but also at the
Dariilfinan faculty of theology.*? In 1904, he was assigned to teach kalam by Meclis-i Kebir-i Maarif at
Dariilfiinan Faculty of Theology.**He became a mudarris of Arabic literature in Fatih madrasa in 1911 and got
acquainted with Peace lessons in 1912, and he was appointed to the membership of Daru’l-Hikmeti’l-islamiye
in 1916.* His knowledge of hadith stood out and he was appointed as a lecturer of hadith and history of
hadith at Darilfiindan Faculty of Theology in 1926.% This is quite significant as it indicates that he is engaged
in hadith as much as in kalam and points to his expertise in these fields. Hiseyin Avni, who lived in the late
Ottoman period and in the early Republican era, is an educator who made major contributions to education
during the Tanzimat period, when the Ottoman education system was revised, and in the chaotic times fol-
lowing it. His article titled Ma'rifatullah? was published in the 42nd issue of Jarida al-limiah. In addition, his
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articles on kalam, which he tried to write regularly, were included in 22 issues, from the 44th issue to the last
one, despite occasional setbacks.*’

Hilseyin Avni's desire to respond to the materialist understanding that was prevalent at the time was
influential in his choice of the subject. Most of the articles written on the principles of faith at the time tended
to respond to the trends of the period rather than to address faith-related problems of the people. A consid-
eration of the educational background and piety of the people in that period would make it obvious that the
purpose of choosing the subject was not the laypeople farming in their yards and fields. Hiseyin Avni notes
that “Marifetulah” refers to humankind's believing and affirming that God Almighty is Wajib ul-Wujud, who
is characterised by perfect attributes and is free from incompleteness as strongly as possible.*® The author
used ma'rifatullah as a core concept to draw attention to the importance of people's recognition of Allah and
explained all the rest as details and evidence that lend support to this core concept. Hiiseyin Avni noted that
the existence of God can be known through the realms and beings he created; in other words, knowing God
Almighty can only be realized through contemplating what He created; that is, by looking at the art and un-
derstanding how great the artist is. To further support his views, he quoted an anthropologist who said: "I
have been researching and examining this machine called humankind for forty years. | see so many works
with perfect order that | admire their creator. Regularity, apparent everywhere from a single particle to infi-
nite space, makes us all admire His mighty power”.*® The sources that he used to prove Allah's existence are
verses, hadiths and the words of the Companions. Considering the evidence, he used, it is arguable to what
extent he persuaded different movements of thought, but he got ahead in providing the people of the period
with the correct information. He elucidated what route to follow to understand the existence of God. He
nourished his thought with the hadith that is true in meaning but weak in its source "Think of the artistry of
Allah and His creations rather than His Self because you will not be able to fully appreciate the latter."

Ismail Hakki (Izmirli) - Virtues of Fasting and Ramadan®°

Born in 1868, Ismail Hakki (Izmirli) is one of the late Ottoman and early Republican scholars. While
teaching Philosophy at Istanbul Darilfiintn, he also taught figh at the Faculty of Law. He was appointed as a
professor of the history of Islamic philosophy at the Faculty of Letters in 1915. In 1924, he began to teach
history of hadith and hadith and became a professor of the history of figh at Darilfiinin Faculty of Theology
in 1926.%! The scientific value of Ismail Hakki lies in the fact that acquired Islamic sciences through a serious
schooling and improved himself further with the help of the languages he learned (Arabic, Persian, French,
Russian, Greek and Latin). Being a prolific scholar, he produced nearly seventy works in the fields of kalam,
figh, hadith, philosophy, siyer-i Nebi and so on.>? Although he retired in 1939, he was engaged in scientific
activities until his death on January 31, 1946.>3

Ismail Hakki published the life and thoughts of Ghazali, one of the Islamic thinkers in his series titled

"Islamic Scholars and Thinkers",>* which appeared in 22 issues from the 51st through the last in Jarida al-

liImiah. He published nine of his articles in a series titled "Hikmeti Tesri" and Mehasin-i Sherayi",>® in Issue 41
through 51, in which some concepts and issues related to kalam were discussed. From Issue 63 through 72,
he published a series of nine articles under the title of "Religion Islam" on the state of the world in the pre-

Islamic period, the prophethood (of the Holy Prophet), the law of prophets and various issues on which jurists
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disagreed. To describe the essential characteristics of the Islamic state, he published two articles titled "the
Building of the State of Islam" in the 42nd issue and "The Path Followed by the State of Islam" in the 45th
issue. His only article on worship is the Virtues of Fasting and Ramadan, which we examined in the present
study.

He used two related hadiths to introduce his article on fasting: "All the deeds of the son of Adam are
for him, except for fasting, which is for Me and | am the One Who will reward him for it" and "The breath of
one observing Saum is sweeter to Allah than the fragrance of musk. The one who fasts, experiences two joys:
First, he feels pleasure when he breaks the fast; second, he is joyful by virtue of his fast when he meets his
Lord."® In the rest of the article, Hiiseyin Avni mentioned the benefits of fasting, which gives spiritual taste
to the soul and contentment to the heart along with helping overcome the self that orders humans to do
evil. He stated that the main purpose of fasting is to gain Allah's approval. Hiiseyin Avni noted that fasting is
a shield against evil deeds, but he also warned that if a person fails to keep himself away from bad words and
behaviour and to leave unnecessary and meaningless actions, he is only deprived of material and spiritual
blessings; he will have nothing but hunger and thirst. Then he mentioned fasting manners by saying “Pray
with the words 'O Lord! | fasted for You. | believe in you. | break my fast with Your sustenance.' Start with
Basmala. Eat and drink with your right hand and use it to pass things during eating; eat what you have in
front of you; don't breathe into the glass while drinki