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8 Cemil Hakyemez

Abstract

The issue of the entry of Imamite/Twelver Shi‘ism into Iran is one of the most controversial
issues in the History of Islamic Sects. According to the established general opinion, it is
after the Safavids that the Shi’ite groups in question became the dominant thought in Iran.
Before, they were only a minority. However, this study reveals that Imamite Shi‘ism was
not a minority to be underestimated even before the Safavids.

The introduction of Imamism/Twelve Shi‘ism into Iran runs parallel to the formation of
the Shi‘ite Imamite hadith literature that was produced in Qum in the second phase of its
configuration. The first phase was inaugurated by the introduction of some extremist
doctrines in Kufa of Iraq and then discussion of them by such theologians as Hisham bin
al-Hakam and ¢Ali bin Mitham al-Tammar in such centers as Kufa and Baghdad. The Arabs
of Yemenite origin who immigrated from Kufa to Qum carried the lore formed in the
former to the latter. This Qum-centered Shi‘ism in Iran made progress in some areas that
were in contact with Kufa and Baghdad.

To speak in very general terms, Qum’s becoming the center of Imamite Shi‘ism in Iran
starts in the late third/ninth century. In this period, the followers of Imamite Shi‘ism
seemed to exist in the region of Nishabur (Sabzevar and Tus), as well as in Ahwaz and the
coasts of Fars. Towards the end of the fourth century, Imamism made some progress in
Tabaristan, Daylam, Jurjan, Hamadan, Ray, Azerbaijan, and, though to a lesser degree, in
some parts of Transoxiana. By the end of the fifth/eleventh century, such towns as Kashan
and Abeh (Aveh) near Qum had become followers of Imamism, their population having
possibly increased in Ray. By the sixth/twelfth century, they had grown even more to
acquire the majority in Ray, gaining a considerable number of followers in Qazvin,
Mazandaran, and Tabaristan (Sari and Uram) in the north and in Astarabad and Jurjan in
the northeast. In the seventh/thirteenth century, when the Ilkhanates came into power,
the Imamite Shi‘ites began to appear in Isfahan, too, maintaining their control of Ray in
which, being one of the largest cities of the time, they reached majority one century earlier;
in further east, they reached Herat and Balkh, which are located in the territory of present-
day Afghanistan. In fact, Imamite Shi‘ism held ground in the first place in Qum and the
neighboring area, as well as the region of Nishabur, never shrinking after it held ground
over there. In answer to the question of whether Shi‘ism retreated in any regions,
Azerbaijan and Hamadan are possible to be mentioned; however, they are not clearly so.
Although the names Azerbaijan and Hamadan may be given in response to the question
“whether there were regions that could be considered as a regression in some periods in
this process?”, it is not entirely clear to what extent this answer reflects the truth,
Keywords: Shi‘ism, Imamism, Iran, Qum,

Oz

imamiyye S$ifliginin fran’a girisi meselesi, islam Mezhepleri Tarihi'nin en tartismali
hususlarindan biridir. Olusmus genel kanaate gére, séz konusu Sif gruplarin iran’da baskin
diisiince haline gelmesi Safevilerden sonradir. Daha &ncesinde ise sadece bir azinhk
durumundaydilar. Fakat yaptigimiz bu calismada, imamiyye Siiliginin Safeviler éncesinde
de kiicimsenecek bir azinlik durumunda olmadigini ortaya ¢ikartmaktadir.
imamiyye/isnlaseriyye Siiliginin iran’a girisi, onun olusum siirecinin ikinci evresinde
Kum’da iiretilen Sii Imami hadis literatiiriiniin olusumu ile paralellik arz eder. ilk evre,
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The Origins of Twelver Shi‘ism in Iran 9

Irak’ta Kufe’de ortaya atilan bazi gulat fikirler ile onlarin bir kisminin Kufe ve Bagdad gibi
merkezlerde Hisam b. el-Hakem ve Ali b. Misem et-Temmar gibi kelamcilar tarafindan
tartisilmasiyla baslamasidir, Kufe’den Kum’a gog etmis olan Yemen kokenli Araplar,
buralarda olusan birikimi Kum’a tasimiglardir. iran’da Kum merkezli bu Siilik, Kufe ve
Bagdad’la temas halindeki baz1 blgelerde gelisme géstermistir.

Cok genel olarak ifade etmeye calisirsak, Kum'un fran’daki imamiyye Siiliginin merkezi
olmasi 3/9. yiizyilin sonlarinda baslar. Bu dénemde Nisabur bolgesi (Sebzevar ve Tus) ile
Ahvaz ve Fars sahillerinde de imam Siiligin miintesipleri oldugu anlasilmaktadir. Yaklagik
bir yiiz y1l sonrasina dogru gelindiginde Taberistan, Deylem, Ciircan, Hemedan, Rey ve
Azerbaycan, hatta ¢ok ciiz’i de olsa Maverelinnehir'in bazi bélgelerine de birtakim
sicramalar yaptigi gozitkkmektedir. 5/11. yiizyilda ise Kum’a yakin Kasan ve Abeh (Aveh)
gibi yerlesim birimlerinin de imimiyye’ye bagh hale geldigi, Rey’de de niifuslarinin say1
olarak artmis olabilecegi anlasilmaktadir. 6/12. yiizyillda daha da yayilarak Rey’de
cogunlugu elde ettikleri, kuzeye dogru Kazvin, Mazenderan ve Taberistan’da Sari ve Urem
vb. bazi yerlesim birimleri ile kuzeydoguya dogru da Esterebad ve bagli bulundugu
Ciircan’da dnemli derecede taraftar kitlesine ulastiklar1 goriilmektedir. 7/13. ylizyilda
ilhanhlarin hakim oldugu dénemde imamiyye Siilerinin isfahan’da da var olmaya
basladiklari, zamanimin en biiyiik sehirlerinden olan ve bir asir dncesinde ¢ogunluga
ulastiklar1 Rey’de istiinliiklerini devam ettirdikleri, Nisabur’dan daha doguya dogru da
Herat ve Belh gibi gliniimiiz Afganistan topraklarina kadar vardiklar1 kanaatine varilmistir.
Zaten ilk etapta Kum ve cevresindeki yerlesim yerleri ile Nisabur bdlgesinde tutunan
imamiyye $iasi, oralarda yer bulmalarinin ardindan hig irtifa kaybetmemistir. “Bu siireg
icerisinde baz1 dénemlerde bir geriye gidis olarak degerlendirilebilecek bélgeler olmus
mu?” sorusuna karsilik cevap olarak, Azerbaycan ve Hemedan isimleri verilebilir; ancak o
da tam olarak net degildir.

Anahtar Kelimeler: $1a, imamiyye, iran, Kum.

Introduction

Iran is a large country, with a population of 83 million people and an area of
1.650.000 kilometers square. With its territory stretching westwards from Afghanistan
to Iraq, and southwards from the Caspian Sea to the Persian Gulf and the Oman Gulf, it
bridges the continents of Asia, Africa, and Europe. Persians are the majority ethnic
group, to be followed by Azeris, Kurds, Turkmens, Lurs, Baluchis, and Arabs. Iran is
historically a multi-religious country, and the overwhelming majority are Muslims, 90
percent of them being Shi‘ites.

First of all, any study that will cover the historical trajectory of Shi‘ism in Iran
needs to consider a vast territory and various ethnic groups. It is generally accepted
that the rise of Shi‘ism in Iran as the dominant Islamic sect coincides with the rise of
the Safavids in 1501. The territory of the country, though it shrank a little from its
eastern and western borders, has remained mostly the same throughout the last five
centuries. Therefore, our primary goal in this study will be to outline the gestation of

Turkish Journal of Shiite Studies 3/1 (Haziran 2021)



10 Cemil Hakyemez

Shiism in Iran during the pre-Safavid period with a special emphasis on its
geographical and demographical centers.

The areas that we shall focus on in our investigation of the history of Shi‘ism in
Iran will be certain significant historical cities and their vicinities in which the
remnants of Shi‘ism are traceable. Since the central part of the country, being
historically viewed as part of Khurasan and the heartland of Iran is largely covered in
deserts, a corridor of important settlements is aligned along the Persian Gulf and the
Caspian Sea, taking an almost ninety-degree turn eastwards. Those cities which lie in
the east-west direction at the same time form the course of the historical Silk Road. Of
them, one can mention Qum, Ray, Jurjan, Nishabur, and Tus, from the east to the west.

The Iranian territory as we have described very sketchily when it is looked to as
the early hotbed of Shi‘ism, hosts such important cities as Kashan, Qum, Ave, Save and
Ray stretching from the south to the north, and a four-hundred-kilometer line that
runs through Qazvin, Tabaristan, and Daylam, as well as Hamadan lying some 250
kilometers east of Qum. One should also mention an enclave of some 1.200 kilometers
square, stretching from Ray eastwards to Jurjan, Nishabur, Tus, and Marv. In fact,
south of this line is bordered by the desert; the city of Ahvaz, located in Khuzistan
southwest to the Iraqi border, as well as the coasts of the Persian Gulf, were also
populated by Shi‘ites. However, the present-day Iranian province of Fars, stretching
from Isfahan southwards and covering Shiraz, and some eastern Khurasanid cities, as
well as many others lying in the south such as Kirman and Sistan, are not of much
importance for Shi‘ism. In other words, those regions in Iran where Shi‘ism spread in
the early centuries, as we shall see, were not those which were heavily populated by
Persians; on the contrary, they were the fertile western and northern soils, into which
a huge number of Arab tribes immigrated.

The cities which we have already named cover in fact an important portion of
Iran in territorial and demographical terms. One cannot, however, say that the
majority of the population of the region were Shi‘ites, for admitting the presence of
Shi‘ism over there does not mean that the region was totally or overwhelmingly
Shi‘ite. In fact, we excluded the Zaydite from our target Shi‘ite population though they
are considered Shi‘ites alike. Rather, the Shi‘ite movement that we shall focus on will
be exclusively Imamites or the Twelvers, who had probably been a minority for a long
time in cities other than Qum. Yet, over time they increased in number in a big city
like Ray, close to Qum. Relying on the information given by Mugaddasi, a famous
Muslim geographer of the fourth/tenth century, one can ascertain this fact, though
partially.

Imamism or Twelver Shi‘ism is the most widespread branch of Shi‘ism and its
adherents having been called “Imamite” until the end of the third/ninth century. They
have been named “Rafidis” pejoratively by their adversaries. This sect evolved first
into Imamism and then into Twelver Shi‘ism with a claim for the presence and

Turkish Journal of Shiite Studies 3/1 (Haziran 2021)



The Origins of Twelver Shi‘ism in Iran 11

concealment of the Twelfth Imam'. The formation of this Shi‘ite group goes as late as
the third/ninth century. Therefore, I tend to consider such groups as Imamites,
Isma‘ilites, and Zaydites to be interpenetrated Shi‘ite movements in the early period
when the Shi‘ite doctrines of each group were yet to be crystallized.

Some authors generally attribute the origin of Shi‘ism to Iranian/Persian
elements or Persian-Arab struggle, since Imamism/Twelver Shi‘ism is now integrated
with Iran.” This is of course undeniable and thus such pre-Islamic religions in Iran as
Mazdaism/Zoroastrianism and Manichaeism had, more or less, an influence on
Shi‘ism. Yet, it is untenable to explain the problem by reducing it to this factor. One
should also accept that Shi‘ism, just like other Islamic sects, came under the influence
of Judaism, Christianity, and Zoroastrianism which were the dominant religions in the
region today called the Middle East. In other words, Shi‘ism, in general terms, should
be thought of as part of the Islamic tradition that is built upon the shared Semitic-
Persian culture including the Yemenites’. The notion of a charismatic leader or the
leader-cult has always been present in the middle east with differing degrees, as one
can see in the case of the Shi‘ite Imams, this notion having been represented by various
groups in every religion.

The generic category of Shi‘ism, including Imamism/Twelver Shi‘ism, did not rise
out of blue, just as Ahl al-Sunna and other sects did not. It came down to the present
age by undergoing major developments and transformations, maintaining its vitality
even more strongly. The special charisma as especially attributed to ‘Ali and his
children from Fatima remains central to any discussion of Shi‘ism. In other terms,
there must be some certain groups who claim the universal Muslim leadership for ‘Ali
and his sons, Hasan and Husayn, and in turn their sons. However, in any talk about
Imamism/Twelver Shi‘ism as the official State sect of contemporary Iran, the
approving of the doctrine that the Twelve Imams, coming from the lineage of ‘Ali and
his son Husayn, were divinely appointed as caliph with nass (divine revelation) is
essential. Such formation took place only as late as the end of the third/ninth century.
However, the special charisma as attributed to such figures coming from Ali’s
offspring as Muhammad bin al-Hanafiyya and his son AbG Hashim, though not

1 For further information, see, Cemil Hakyemez, Sia’da Gaybet Inanci ve Gaib On Ikinci Imam el-Mehds,
(Ankara: Isam Yayinlari, 2017).

2 The famous Zahirite scholar Ibn Hazm (d. 456/1064) says as the following: “When the Persians came
to realize that they could not defeat Islam by sword and weapon, they practiced the seditious
method of Ibn Saba. Some of them declared to have converted into Islam at one, approaching the
Shi'‘ites in the guise of the love for Ahl al-Bayt. By exploiting and manipulating the injustice done
to ‘Ali, they brought Shi‘ism under their own control and then de-Islamized it.” See Ibn Hazm, al-
Fasl fi al-Milal wa al-Ahwai wa al-Nihal, critical ed. M. Ibrahim Nasr-‘Abdurrahman ‘Umayra, (Beirut:
1416/1996, 2/273.

3 The Persians living in southern Iraq had similar beliefs with the Yemenites in passing down the
political leadership through inheritance as a kingdom credited with semi-divine qualites.
Therefore, the Yemenites promptly replied to the call by the Shi‘ites who acted with the motto of
toppling the “infidel” Umayyads and restoring caliphate to the Ahl al-Bayt. Farhad Daftary,
Ismaililer; Tarih ve Kuram, Turkish trans. Ercliment Ozkaya, (Ankara: Rastlant1 Yayinlari, 2001), 85.
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12 Cemil Hakyemez

exclusive to Hasan’s and Husayn'’s offspring, emerged only as late as the end of the first
century. Though gaining no popularity in that period, some small groups in Kufa
claimed for them wasiyya (inheritance), raj‘a (return), and mahdawiyya (Messianism)*.
This charisma in time-lapsed into the lineage of Hasan and Husayn, picking up much
more popularity. Zaydism maintained the belief in the charisma of ‘Ali’s lineage
through the Hasanid and Husaynid lines. Imamites and Isma‘ilites not only confined
the charisma to Husayn’s offspring but also added to it such doctrines as nass, ta‘yin,
ma‘simiyya, ghayba, etc.

1. The Historical Background of Shi‘ism in Iran

The present-day Iranian territory is one of the earliest Islamic conquests. The
Muslim conquerors reached the borders of Transoxiana as early as the caliphate of
‘Uthman. In this vast region ruled by the Sasanids, the Zoroastrians as the most
widespread religious group were gradually converted to Islam once their lands were
conquered by the Muslims. Of them, especially those coming from the urban and
affluent families/nobilities, to preserve their privileged position, preferred the central
Sunnite conception of religion as favored by the ruling elite, and not Shi‘ism as the
representative of dissension and opposition. The fact that such ‘Abbasid vassals as
Tahirids and Samanids broke away from the ‘Abbasid Caliphate and declared their
autonomy contributed to the rising power of Sunnism in the region. Therefore, such
important cities as Isfahan and Ray as well as Nishabur, Merv, and Balkh in further east
were initially dominated by the Sunnite population. However, one could encounter the
Shi‘ite population more densely in the vicinity of Nishabur, as well as in highlands.

There are not only religious and cultural but also political dimensions to the
emergence of religious sects. In fact, Shi‘ism emerged as a result of numerous factors
such as the Islamic revelation, the beliefs and cultures existing in the region, political
incidents, and speedy demographic movements, all coming together to produce a new
interpretation of Islam. Within this context, any discussion of the political catalyzers
of Shi‘ism should focus not so much on Iran as on Yemen, especially on those Yemenite
tribes who were settled in Kufa during the caliphate of ‘Umar®. Furthermore, these
tribes played an important role in carrying political Shi‘ism into the heartland of Iran.
This observation is supported by the fact that the earliest Messianic claims emerged

4 Kufa was the center of antinomianism and extremist Shi‘ism. Almost all of those who had a mixed
geneolgy and were blamed for antinomianism in the second/eighth century lived in this city. The
ancient city of Hira, just next to it, hosted Jews, Christian, Daysanites and Manicheans. Melhem
Choksr, Islam’m Hicri Tkinci Asrinda Zindiklik ve Zimdiklar, Turkish trans. Ayse Meral, (Istanbul: Anka
Yayinlar1 2002), 295, 341.

5 In contrast to what is commonly thought, the first followers of Shi‘ism are Arabs, and not Persians.
Especially the south Arabia had centuries-old tradition of “living felicitously under the rule of
divine kings”, which reappeared as the belief of imamate when they became Muslim. Montgomery
Watt, Islam’da Siyasal Diigiincenin Olusumu, Turkish trans. Ulvi Murat Kilavuz, (Istanbul: Birey
Yayinlari, 2001), 75-76. The historian Ya‘qabi (d. 284/897) reports that all of the Yemenites in Marv
tended to Shi‘ism. Ya‘qubi, Ahmad bin Abi Ya'qiib bin Ja‘far bin Wahab, Tarikh al-Ya qiibi, (Beirut:
Daru Sadr, 1992/1412), 2/399, 408.
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amongst the Yemenite Qahtanids in Kufa®; in addition, the Yemenite ‘Ijla tribesmen
such as Mughira bin Sa‘id and AbG Mansur al-“Ijli set forth gnostic/extreme Shi‘ite
views’. In other words, looking from a general perspective, to have a general vision of
the historical trajectory of Shi‘ism, one should consider some factors ranging from the
early Islamic conquests to the speedy demographic movements, the intertribal strives
between the northern and southern Arabs, as well as the pre-Islamic cultures and
beliefs. On this matter, the primary attention should be attached to Kufa, which, along
with Basra, is one of the two leading scientific and political centers of the first century
of Islam apart from Madina. The first seeds of most of the sects were also sown in these
lands. These cities were first built by Caliph ‘Umar. Their first settlers were mostly
Yemenite tribesmen®. It was later on converted into the seat of the State. As Mu‘awiya
emerged victorious from his battle with Ali, Kufa became the hotbed of the political
dissension. Those who, like Mukhtar bin al-Thaqafi, surged against the Umayyads,
defended the rights of the Hashimids on the one hand, and received the biggest
support from these Yemenite tribes on the other. The Muslim heresiographers
referred to these groups as “Kaysaniyya”. They viewed Muhammad bin al-Hanafiyya
(d. 81/700) as their leader among the Hashimids after the murder of Husayn,
introducing his son after his death’. The fact that the Umayyads were able to clamp
down these revolts that were carried out in the name of the Hashimids, reinforcing
their authority in this region over time, caused the groups in question to move
northeast into the Iranian cities, and they deepened their relationship with the anti-
Umayyad mawalis (non-Arab Muslims) over time. For many mawalis of Khurasan
adopted Abl Hashim, grandson of ‘Ali, as their leader. Soon later, these movements
generated the northern Iran-centered ‘Abbasid revolution.

These revolts, also regarded as Shi‘ite political movements, lasted until the year
150/740 as centering in Kufa'’. Yet the revolt led by Zayd bin Al in the year 122/740
was not only an important sign of the rise of the anti-Umayyad block but also showed
that the partisanship for the sons of ‘Ali made an appearance in such Iranian cities as

6 For this understanding, see Gerlof Van Vloten, Emevi Devrinde Arap Hakimiyeti, Sia ve Mesih Akideleri
Uzerine Aragtirmalar, Turkish trans. M. Said Hatipoglu, (Ankara, 1986).

7 For more information, see Ali Avcu, Islam’in Ilk Marjinalleri Gulat-1 Sia, (Ankara: Fecr Yayinlari,
2020), 138 etc.

8 Baladhtiri, Ahmad bin Yahya bin Jarir, Futith al-Buldan: Ulkelerin Fetihleri, Turkish trans. Mustafa
Fayda, (Ankara 2002), 396.

o A group from Kaysaniyya claims that Muhammad bin al-Hanafiyya did not die; on the contrary, he
was alive and would return as the awaited Mahdi. ‘Abd al-Qahir al-Baghdadi, al-Farq bayn al-
Firaq, Turkish translation by E. Rufi Figlali, p. 19. The classical sources of Islamic heresiography
report that the doctrines of the sects titled “Mukhtariyya” and “Kaysaniyya” became publicized
only after the year 67/686 when Mukhtar was killed. Hasan Onat, Emeviler Dénemi Sii Hareketleri ve
Giiniimiiz $iiligi, (Ankara, 1993), 114.

10 Jan-Olaf Blichfeldt, Early Mahdism, Politics and Religion in the Formative Period of Islam, (Leiden, 1985),
71.
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Ray and Jurjan''. Husayn’s grandson Zayd bin “Ali and son Yahya were killed in this
revolt after a while. In fact, soon after, the ‘Abbasid revolution took place.

The ‘Abbasid revolution set the stage anew. When the Umayyads dwindled, the
Hashimids were divided that time amongst themselves. When, from the Hashimids,
the ‘Abbasids seized the power, their cousins, the sons of ‘Ali not only set to fighting
again but also acted as the base of opposition in the power-struggles that would rage
for centuries. The leading actor of the ‘Abbasid revolution and the hero of the
Khurasanids was Abli Muslim al-Khurasani. Yet, the ‘Abbasids saw the future of their
power in doing away with him and thus executed him in 137/755. This political murder
profoundly upset the people of the region, pushing them away from the ‘Abbasids and
bringing them closer to the partisanship of the sons of “Ali. This led to a convergence
between the anti-Umayyad Arab settlers and the natives on a common ideology of
political opposition. That is the rise of such extremist sects as Mubayyida,
Mukhammira, and Khurrami, which gathered Persians and Arabs together around a
common cause. Soon later, the revolts of the sons of ‘Ali were to erupt.

The sons of ‘Ali made their first revolt against the ‘Abbasids in 145/762 in Madina
under the leadership of Muhammad bin ‘Abdillah al-Nafs al-Zakiyya. This revolt,
continued by his brother after his death, was supported by Khurasanids®. In fact, the
center of the revolts soon shifted to Khurasan. As the year 219/834 set in, we see in the
region Muhammad bin al-Qasim as a son of ‘Ali appearing on stage. In response to an
invitation by a group of pilgrims from Khurasan, he went to Juzjan to start a revolt,
rallying some forty-thousand people around himself, proceeding from there to Merv
and then Talagan®.

While these political actions, generally referred to as the Zaydite revolts,
violently take place in Khurasan, the Shi‘ite underground activities showed a tendency
to spread. In this context, the Qarmatian/Isma‘ilite propagations and missions deserve
special attention. It is believed that the first Isma‘ilite mission in Khurasan was
inaugurated in the vicinity of Ray in the late third/ninth century. Thanks to the
zealous efforts by their famous missionary Abl Hatim al-Razi (d. 322/934), they gained
a considerable number of followers in Jurjan, Tabaristan, and Azerbaijan*.

As for Imamite Shi‘ites as the earliest representatives of the Iranian Shi‘ism, a
certain section of them wholeheartedly supported the revolutionary movements in
question, their relatives also taking part in them. Yet, it seems that they stayed away

n Abii al-Faraj Isfahani (d. 356/966) reports that nearly fifteen-thousand people from Khurasan and
Iraq participated in this revolt Abii al-Faraj ‘Ali bin al-Husayn Isfahani, Makatil al-Talibiyyin, critical
ed. Sayyid Ahmad Saqar, (Beyrut n.d.), 98.

12 See Mehmet Azimli, “Muhammed en-Nefsu'z-Zekiyye ve Kardesi Ibrahim’in Isyar”, Dinbilimleri
Akademik Aragtirma Dergisi, 8/3 (2008), 55-74.

13 Ya'qubi, Tarikh al-Ya 'qiibi, 2/ 471-472. For a detailed information about these revolts, see Habip
Demir, Horasan’da Siilik: Iran’da Siiligin Tarihsel Kokleri, (Ankara: OTTO, 2017), 67-75.

14 For a detailed information information on the spread of Isma‘ilism into the region, see Muzaffer
Tan, Ismaili Davet Yapilanmasi, (Ankara: Yaymnevi, 2015), 146-155; Ali Avcu, Horasan-
Maveraiinnehir'de Ismaililik, (Istanbul: Marmara Akademi Yayinlari, 2018), 113-148.
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to participate in the Zaydite revolts and stayed aloof from the Isma‘ilite underground
revolutionary activities. Many followers of Kaysaniyya, after they had waited for the
return of Muhammad bin al-Hanafiyya as Mahdi for a long time, came to view Ja‘far al-
Sadiq (d. 148/765) as their imam", Thanks to the theory of Imamite they devised in the
mid-second/eighth century, they incorporated their leader ‘Ali’s offspring through
Fatima. In the late third/ninth century, they claimed that their imam went into hiding
in the year 260/873, fixing the number of their imams as twelve with him.

As one may see clearly from the ongoing discussion, when the third/ninth
century turned, the pendulum swung in favor of the offspring of ‘Ali in the lands of
Iran. This is the reason why the ‘Abbasid caliph Ma’miin declared “Ali al-Rida in
201/817 as his successor. However, we have no exact information on the direction and
extent of the partisanship of ‘AlT’s offspring in this region. It seems that this situation
was mostly political, acting as an indicator of the popular opposition against the
‘Abbasid rule. It seems that the residents of the region tend to support voluntarily any
actions done in the name of the sons of ‘Ali. Such movements, characterized as Zaydite
in general, enjoyed serious support from the regions of Tabaristan and Daylam,
resulting in the rise of a Zaydite polity in Tabaristan. The lasting revolts spread into
the region of Ray and Jurjan and they even seized control of Jurjan'®. Afterwards, we
see the spread of the Qarmatian/Isma‘ilite movements, rallying a considerable number
of followers. On the other hand, the Imamite Shi‘ites stayed aloof from the political
movements, their activities concentrating in Kufa and Baghdad in Iraq as well as in
Qum in Iran.

When the ‘Abbasids lost the social ground to the sons of ‘Ali in Khurasan, they
cracked down on the mawalis, tending to the pro-Ahl al-Hadith policies that would win
over the Arab subjects. With this in mind, Caliph Mutawakkil banned public theological
debates, taking a negative attitude towards all non-Ahl al-Hadith groups with the
Mu‘tazilites coming first. Imamite Shi‘ites also suffered from this political tendency.
Their exclusion from the center led them to such places as Ray and Nishabur, which
were not only far from Baghdad, but also possessed a social foothold to give them

15 See Avcu, Islam’m Ilk Marjinalleri Gulat-1 Sia, 83.

16 Muhammad bin al-Qasim who was regarded as a leader by many people from the regions of Kufa,
Tabaristan, Daylam, and Khurasan, rallied around himself many Zaydites. Out of fear, he fled to
Khurasan in 219/834. Again, Yahya bin ‘Umar (d. 250/864), who was seen by many historians as the
responsible for and leader of the revolts of the sons of ‘Ali that erupted in the years 250-51/864-65
in Kufa, Tabaristan, Ray, Qazvin, Egypt and Hijaz, was killed in his final revolt in the rule of Caliph
Musta ‘In (248-252/862-866). The revolt spread even after the murder of Yahya bin ‘Umar, and Hasan
bin Zayd (d. 270/884), who revolted in the year 250/864, managed to establish a Zaydite dynasty in
Tabaristan. Following violent struggles, he won some success in Jurjan. This was followed by many
other revolts under the leaderships of Muhammad bin Ja‘far bin al-Hasan and Ahmad bin Isa al-
‘Alaw1 in Ray, Hassan bin Isma ‘il al-*Alaw1 in Qazvin, Isma ‘il bin Yasuf in Mecca, and Husayn bin
Muhammad bin Hamza al-‘Alaw1 in Kufa. Muhammed bin Zayd, who succeeded his brother Hasan
bin Zayd upon his death in the year 270/884, entered Daylam. In the year 257/870-871, al-Husayn
bin Zayd al-‘Alaw1 took control of Jurjan. Ya'qubi, Tarikh al-Ya ‘qiibi, 2/497-498; Mas’udi, Abu al-
Hasan ‘Ali bin Husayn, Muriij al-Dhahab wa Madain al-Jawhar, critical ed. M. Muhyiddin ‘Abd al-
Hamid, (Beirut, 1408/1988), 4/52-53, 147-148; Isfahani, Magqatil al-Talibiyyin, 490.
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patronage and support”. Such well-trained Imamite figures as Fadl bin Shazan en-
Nishabiri (d. 260/873) and Ibn Qibba al-Rhazi (d. 313/931) gave momentum to Shi‘ism
thanks to their theological skills in Nishabur and Ray.

2. The Earliest Imamite Shi‘ite Centers in Iran

As one may notice from our discussion so far, a large part of Iranian territory was
referred to as Khurasan in the past. This large area received many Arab settlers
following its conquest by the Muslims in the caliphate of ‘Uthman. The soldiers and
their families settled first in this region, and then some anti-Umayyad northern and
southern Arab tribesmen were sent here in exile and forced settlement. They brought
their feuds with themselves, maintaining them in these new lands®.

Any discussion of the rise of Shi‘ism in Iran makes it necessary to investigate
when, how, and where it appeared. No study of this topic is done in the early period,
to our knowledge. The anecdotes extant in the early sources of Islamic history provide
a general perception of Shi‘ism (Rafidiyya), calling no attention to the details. Of these
movements, those which evolved into mass movements received particular attention.
The sources of Islamic heresiography go into some detail, yet they do not provide
much information about the regions in which the sects appeared. The contemporary
scholarship also tries to reach some conclusions by relying on the literature of Islamic
history, heresiography, geography'’ as well as on the books by early Shi‘ite authors in
which they speak of their organization charter and the followers of their imams®. Yet
the information provided by the non-Shiite literature is very scattered and scanty. On
the other hand, since a large part of Shi‘ite literature tended to highlight their sect,
they came under the suspicion of exaggerating the actual number of the Shi‘ite
existence and describing them inaccurately. When the confusions in the geographical
names are added to these problems, the issue becomes even more complex. For
example, Sabzevar (Bayhaq) and Tus are mentioned with the names of the cities which
are located in Nishabur alike. Therefore, one may feel confused about whether a
certain sect really exists in a city or a region. The same holds true of such cities as
Kashan, Abah, Qazvin, Astarabad, etc.

Since they generally stayed aloof from political actions, Imamite Shi‘ites focused
much of their attention on scholarly activities. In this context, after the start of
Imamism’s formation in Kufa, its adherents travelled to Madina to attend the teaching

17 Abii al-Faraj Isfahani (d. 356/966) says as the following: “When Mutawakkil became caliph, the sons
of Abii Talib scattered into the neighboring regions. Hasan bin Zayd bin Muhammad bin Isma‘il
bin Zayd took control of Tabaristan and Daylam. Many revolts took place in Ray.” Isfahani, Magqatil
al-Talibiyyin, 490.

18 For a detailed information, see Demir, Horasan'da Siilik, 52-53; Ilknur Apak, Abbisiler (Ebii’l-Abbis
es-Seffih Donemi), (Istanbul: Ensar Yayinevi, 2019), 65-71.

19 For how the early Muslim geographers considered the sectarian movements in the region, see Betiil
Yurtalan, Islam Cografyacilarina Gore Mezhepler, (Ankara: Ankara University, Faculty of Divinity,
Master Dissertation, 2015), 97-132.

20 Horasan’da Siilik (Shi‘ism in Khurasan) by Habip Demir is one of the most comprehensive studies
on the spread of Shi‘ism in Iranian geography in Turkish.
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sessions of Muhammad Bagir and then Ja‘far al-Sadiq, using this lore to lay the
foundation for Imamite doctrines. In this process, they took over such notions as isma,
rij‘a, and ghayba from the neighboring communities to combine them into their own
doctrines. Soon later, they were able to have a center of their own in the city of Qum
in Iran which was built by the Arab tribes from Baghdad and Kufa®'. Although the early
Shi‘ite notions appeared in Kufa, it was Baghdad in which the Shi‘ite Imamite/Twelver
theology flourished, and it was Qum in which the earliest hadith and exegetical books
were written. In other words, Qum undoubtedly has always been the center of Shi‘ism
in Iran. It seems that Shi‘ism also made its way into this region through Qum. There
are some possible reasons for this. First, Qum is located at the center of Iran, yet it did
not have as much commercial and agricultural value as to whet the appetite of the
rulers in the region, thus being overshadowed by Ray. This enabled it to protect its
independence though it was situated in a location that gave it easy access to other
Iranian cities. It was able to maintain its integrity as a closed basin without suffering
effects of invasions, and to bring under its influence such neighboring cities as Ray,
Kashan, Aveh and Save in the course of time.

Another reason for Qum’s importance for Shi‘ism in Iran is its demographical
character. In the late fourth/tenth century, a geographer and traveller Ibn Hawqal (d.
367/977) informs that though they speak Persian, the majority of Qum¢s population
were Shi‘ite Arabs®. This place was destroyed probably during the Islamic conquest
and afterwards was re-populated by the Arab Ash‘ari tribe who had to leave Kufa in
the year 94/712-713 due to their support for the sons of ‘Ali. The first settlements were
started by Talha bin al-Ahwas al-Ash‘arT of this family who moved there in 83/702.
Next came the sons of Sa‘d bin Malik bin Amir al-Ash‘ari, who were supporters of
‘Abdullah bin al-Ash‘as who revolted against the Umayyad military governor Hajjaj. Of
these, ‘Abdullah bin Sa‘d had a son who was trained in Kufa; according to one certain
report, this person was the first to introduce Shi‘ism into Qum?®.

The residents of Qum gradually adopted the Imamite doctrine, and those who
refused to adopt it was labeled as “ghulat (extremists)” and banned from Qum in
255/869 by the leader of the Ash‘arite tribe Ahmad bin Muhammad. Henceforth, this
city became the shelter of Imamite Shi‘ism, replacing Kufa in the late third/ninth
century as the most important center for the fabrication of Shi‘ite narrations. The

21 The Shi'‘ite hadith scholarship had two important centers in the early years of ‘Abbasid caliphate:
Kufa and Qum, whereas Baghdad was the point of convergence between them. However, Kufa was
always in contact with Medina, and Qum was always in contact with Kufa. Therefore, the followers
of Imam Baqir and Imam Ja'far might includ a few people from Kufa and Qum. Just as Nishabur
and Samarqand were amongst the Shi‘ite learning centers, Qum remained the center for the eastern
parts of Khurasan. Abdulaziz Sachedina, The Just Ruler (al-Sultan al-Adil) in The Shi’ite Islam, (New
York: Oxford University Press, 1988), 65.

22 Abu al-Qasim Ibn Hawqal, Siirah al-Ard ( Islam Cografyas1), Turkish trans. Ramazan $esen, (Istanbul:
Yeditepe Yayinlari, 2014), 286.

23 Shihab al-Din Abu ‘Abdillah Yaqut al-Hamawi, Mu jam al-Buldan, (Beirut: Daru Sadr, 1397/1977),
“Qum”, 4/397. Tus1 (d. 460/1067) reports that Sa‘d bin Malik bin al-Ahwas al-Ash‘ar1 was the first
to settle in Qum. See Abt Ja'far Tasi, al-Fihrist, (Najaf: al-Maktabah al-Murtadawiyya, n.d.), 25.
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hadiths about imamate that were first narrated in Kufa were scrutinized and collected
in this city. A glance at the chains of transmitters of the Imamite/Twelver Shi‘ite
narrations shows this very clearly. For example, over eighty-five percent of the
hadiths occurring in Kulayni’s Usul al-Kafi were narrated by the hadith scholars of Qum.
If the hadiths that were reported by Kulayni from his fellow countrymen of Ray were
also added to this sum, this rate will rise to around ninety percent®.

The Qumian Shi‘ites, isolating themselves from the outside world, built a rather
shallow religious structure based on the narrations they collected from Kufa.
Therefore, they were criticized not only by their own theologians, but also by non-
Shi‘ite scholars, and therefore being considered “ghulat al-shi‘a (extremist Shi‘ites)”.
The famous Hanafite geographer Mugaddasi (d. 390/1000) makes the following
remarks on them: “The people of Qum are extremist Shi‘ites; they forsook the
congregational prayer, yet Rukn al-Dawlah forced them to restore their mosques and

attend the congregational prayers there.””

The fact that one of the leading personalities of Qum, ‘Abdullah bin Ja‘far al-
Himyari al-Qummi visited Iraq and gave a lecture to the Shi‘ite audiences in Kufa in
290/903* shows how important Qum became for Imamite Shi‘ism. Again the value
Qum held for the Imamite Shi‘ites is clearly seen from the fact that it was targeted by
the theologically-oriented (usaliyyin) Imamite Shi‘ites in Baghdad. The great Imamite
scholar Sheikh Mufid (d. 413/1022) referred to the scholars of Qum as “the grassroots
of Shi‘ites (hashawiyya al-shi‘a)”, rejecting their claim that they were the true
protectors of Imamite Shi‘ism?.

As one may see from the ongoing discussion, there is not much debate about the
decisive position held by Qum for Imamite Shi‘ism since the third/ninth century.
However, the focus of the debates is where else Imamism existed in the
aforementioned period. This can be learned regarding the early Shi‘ite biographical
lexicons like Rijal by Kashshi. Yet, the authors of this literature tend to overrate their
scholars and followers in response to the challenges made by the Sunnites. Therefore,
it is difficult to reach an accurate conclusion by depending on this literature alone.

A more accurate assessment of the areas in Iran in which Shi‘ites concentrated
can be made through some other books by the Imamite Shi‘ites. Some of these are
hidden between the lines of some of the narrations reported by the early scholars of
hadith like Kulayni (d. 329/941) who lived in the early third/ninth century. For

24 Heinz Halm, Shiism, (Edinburg, 1991), 43-44; Moojan Momen, An Indroduction to Shi’i Islam,
(London: Yale U.P., 1985), 73-74; Wilferd Madelung, “The Source of Ismaill Law”, Journal of Near
Eastern Studies, 35 (1976), 31; Etan Kohlberg, “Sii Hadis”, Turkish trans. Mehmet Ali Biiyiikkara,
Ekev Akademik Dergisi, 2/2 (2000), 48.

25 Wilferd Madelung, Religious Trends in Early Islamic Iran, (New York: Bibliotheca Persica, 1988), 82.

26 Mugqaddasi, Muhammad bin Ahmad, Ahsan al-Taqdsim fi Ma ‘rifah al-Aqalim, (Beirut: Dar al-Kutub
al-‘Ilmiyya, 1424/2004), 296.

27 Abu Ja'far Tusi, al-Fihrist, 102.
28 See Shaikh Mufid, Sharhu ‘Aqaid al-Sadiiq aw Tashth al-I ‘tiqad, (Tabriz, 1371), 33.
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example, when speaking of those who doubted the presence of the Twelfth Imam,
Ahmad bin Ishaq of Qum and Muhammad bin Ibrahim bin Mahziyar al-Ahwazi of
Ahwaz were mentioned”. Therefore, this narration as reported for different reasons
informs us of the presence of Shi‘ites in Ahwaz in addition to Qum.

As one may see from the narration, Ahwaz is one of the densely Shi‘ite-populated
areas at that period. Relying on the observations by Muqaddasi, one can say that half
the population of Ahwaz was Shi‘ite in the second half of the century. Moreover,
Mugaddasi reports sectarian strife between the Shi‘ite Marushiyyin and the Sunnite
Fadliyyin in this city. For him, the coastal sections of the neighboring Fars region were
also dominated by Shi‘ites™.

Though the city of Ahwaz as well as its related region of Khuzistan and the coasts
of Fars were situated in Iran, they have been considered together with Basra due to
their nearness and relations to it. Thus, one should turn his attention further
northwards and eastwards in search of the origin of Shi‘ism in Iran.

The following report narrated by Kulayni should be only considered one of the
pieces of evidence. In fact, any attempt at investigating the nature of the spread of
Shi‘ism in Iran can form a scheme that, centering on Qum and Nishabur, expands in
several directions®. We can learn something from the observations of Muqaddast (d.
390/1000), who lived some half a century after Kulayni, though we have difficulty in
tinding any details. For, as far as Shi‘ism is concerned, Muqaddasi seems to focus on
what is nowadays described as provinces and on large cities. To the people of whom
he speaks, he refers with the generic title “Shi‘ite”, citing no specified sectarian
identities like “Imamite”, etc. He might be unaware of the details in the regions he
visited. Somewhere in his book, he employs the term “extremist Shi‘ites (ghulat al-
shi‘a) **. Hence, one can infer that the Shi‘ites in that region had a fanatic character
differing from those in Tabaristan and Daylam.

Since we have difficulty in reaching an accurate conclusion by forming some
centers based on the information provided by Muqaddasi, we can elaborate upon some
of his reports through some works that were written in a near period by the authors
of the same sect. While a contemporary of Mugaddasi, the famous Imamite/Twelver
scholar Ibn Babawayh al-Qummi (d. 381/991), speaks of those who saw the Twelfth
Imam, he names, in addition to some figures in Baghdad and Kufa, Muhammad bin
Ibrahim bin Mahziyar of Ahwaz, Ahmad bin Ishaq of Qum, Muhammad bin $alih of

29 See Kulayni, Usiil-i Kafi, (together with its Persian translation and commentary), critical ed. Sayyid
Jawad Mustafa, (Tehran n.d.), 2/455-456.

30 Mugqaddasi, Ahsan al-Taqasim, 309-310, 323.

31 As understood from the Imamite sources, the followers of the Imams were geographically divided
into four groups: The first included Baghdad, Madain, Sawad and Kufa; the second included Basra
and Ahwaz; the third Qum and Hamadan; the fourth included Hijaz, Yemen, and Egypt. Each

region was handed over to an independent deputy with many local representatives appointed
under him. Jassim Hussain, The Occultation of the Twelfth Imam, (London, 1982), 81-82.

32 Mugqaddasi, Ahsan al-Tagdsim, 296.
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Hamadan, Bassami and al-Asadi of Ray, Qasim bin Al of Azerbaijan, and Muhammad
bin Shazan of Nishabur®.

Based on this information given by Ibn Babawayh (Shaikh Sadiq) yet for a
different purpose, we can say that he had followers, apart from Qum, Nishabur, and
Ahwaz, in Ray, Hamadan, and even in Azerbaijan. From the observations above by
Babawayh, one can conclude that, given its nearness to Qum and location on the road
to Nishabur, perhaps Ray is one of the most important cities. Ray is presently included
in the southern district of Tehran. As one can see from the observations by Ibn Qibba
al-Rhazi (d. 319/931), this area hosted Imamite Shi‘ites in the late third/ninth century,
too. However, their concentration in Ray seems to have begun not in Ibn Qibba’s
period, but later, especially in the Buwayhid period*. The fact that the Imamite scholar
Ibn Babawayh came to Ray at the behest of the Buwayhid ruler Rukn al-Dawla (ruled
between 331/943-365/976) and spent the last years of his life there strengthened them.
Later on, Mahmtid Ghaznawi captured the city in 420/1029, killing many Batinites
(Ismatilites) there. Even the Mu‘tazilites received their share from this massacre and
were exiled into Khurasan. It is reported that during this cleansing, the books by
philosophers, Mu‘tazilites, and astrologists were also burned®. Nizam al-Mulk (d.
485/1092) gives some details in his account of these incidents and narrates a story that
Mahmiid Ghaznawi killed, along with the Batinites, all of the Daylamites and
Rafidites™. His observations make it clear that not only Rafidites but also the entire
Shi‘ite population in Ray were seriously affected by these incidents.

The remarks by Muqaddasi suggest that in his age, the overwhelming majority of
Ray was composed of the Hanafite Najjaris, while the suburbs were populated by
Zafaranis; he even talks of a Hanbalite existence in this area’. These remarks by
Mugaddasi, which come just after his description of the residents of Qum as the
extremist Shi‘ites, interestingly fail to mention the presence of Shi‘ites in Ray. This
suggests that even as late as the end of the fourth/tenth century, though there were
some followers of Shi‘ism in Ray, their number was not considerable. Yet, due to the
actions Mahmud Ghaznawi took to the Shi‘ites a little earlier, in the year 420/1029,
when he captured the city, Shi‘ism grew here very fast.

As for Hamadan which Ibn Babawayh speaks of as another city hosting an Imamite
group, it lies west of Qum and is not far from it. He points out that the soldiers of this

33 See Ibn Babawayh al-Qummi (Sheikh Sadtiq), Kamal al-Din wa Tamam al-Dawlah, (Qum: Dar al-
Kutub al-Islamiyya, 1395/1975), 2/442-443.

34 The historian Ibn Kathir reports that by the year 347/958, the Rafidism spread everywhere, thanks
to the efforts by the Hamdanites and Fatimites, the rulers of Egypt, Damascus, Iraq, Khurasan, as
well as the majority of the residents of Hijaz and North Africa became Rafidite. ‘Imad al-Din Aba
al-Fida Isma‘il bin ‘Amr bin Kathir al-Qurashi al-Dimashqi, al-Bidaya wa al-Nihaya fi al-Tarikh,
Turkish trans. Mehmet Keskin, (Istanbul, 1995), 11/399-400.

3 Ibn al-Athir Abii al-Hasan ‘Ali bin Muhammad ‘Abd al-Karim al-Shaybani, al-Kamil fi al-Tarikh,
critical ed. M. Yasuf Rikaka, (Beirut: Dar al-Kutub al-‘Ilmiyya, 1407/1987), 8/171.

36 Hasan bin ‘Ali al-Ttist Nizam al-Mulk, Siydsatnama, (Tehran: Shirkate Intisharate ‘Ilm1 va Farhangi,
1387), 88.

37 Mugqaddasi, Ahsan al-Tagdsim, 296.
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city were adhered to Ahl al-Hadith, whereas Dinavar® (lying west of it) hosted
grassroots who were followers of Sufyan al-Thawri, as well as some elite groups®.
However, he gives no different information about their sect. It seems that even if there
were some Imamites here, their number was very few.

On the other hand, Nishabur, quite far from Qum, located some 900 km east of it,
was an important city, to which Sabzevar and Tus were administratively subject at the
time. Though it was far, Nishabur is the second earliest Iranian city after Qum in which
Imamite Shi‘ism held ground. When Ibn Babawayh stopped by Nishabur during his
return from a visit to the shrine of the eighth Imam ‘Ali Rida, he observed that the
majority of the Shi‘ite population conflicted, many Shi‘ites were distracted by the issue
of ghayba®. These remarks indicate the presence of a considerable number of Shi‘ite
population there. This point is verified by the information given by Muqaddasi. He
notes that though the majority was Hanafites, the Shi‘ite population formed a
noteworthy existence there*'.

Imamite Shi‘ism had an early history in Nishabur. It was probably carried into
these soils by the settlers coming from Qum and its vicinity. The fact that ‘Ali al-Rida
visited Merv and stayed there for a while and that he passed away in returning in
203/818 in Tus is mentioned as a factor for some of his relatives and followers settling
there*”. The famed Imamite theologian from the tribe of Azd, Fadl bin Shazan al-
Nishabiri (d. 260/874), also settled in Nishabur after his studies in Kufa, Baghdad, and
Wasit. He was known for his important works in Shi‘ite hadith, jurisprudence, theology
as well as for his independent opinions. Shi‘ism gained strong support in the city
thanks to his debates with other groups in general and with Ahl al-Sunna in
particular®®. He also wrote an important book titled Kitab al-idah (The Book of
Clarification) in which he answered the criticisms leveled at Shi‘ism. He attracted
attention because of preferring reason for narrations and was therefore criticized by
some Imamite authors*.

The information provided by the sources about Nishabur suggests that this city
came second after Qum in importance for the Imamite Shi‘ites in Iran. If we take
Nishabur as the center of northeastern Iran, we see some Shi‘ite population in further
east of this place. For instance, Muhammad bin Mas‘d al-‘Ayyashi (d. 320/932) is one
of the most well-known of them. The famous biographer and Mu‘tazilite scholar Ibn

38 It is in ruins in the present day.

3 Mugqaddasi, Ahsan al-Tagdsim, 296.

40 See Ibn Babawayh, Kamal al-Din, 1/2-4.
4 Mugqaddasi, Ahsan al-Taqgdsim, 248.

42 See Demir, Horasan’da Siilik, 84.

43 See Metin Bozan, “Fadl b. Sazan ve Kitabu'l-ilel'i Cergevesinde Imamet Anlayisi, AUIFD, 45/2
(2004), 70; Umit Toru, “Fazl b. Sazanin Nazarindaki Ehl- Siinnet'in Siilik Algisindaki
Tutarsizliklar”, e-makaldt, 13/1 (2020), 197-248.

4“4 Ash‘ar1 Abu'l-Hasan, Magalat al-Islamiyyin wa Ikhtilaf al-Musallin, critical ed. M. Muhyiddin
‘Abdulhamid, (Beirut, 1990), 1/134-135; Tasi, al-Fihrist, 124-125.
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Nadim (d. 385/995) notes that the books of ‘Ayyashi, who acquired a considerable
amount of scholarship in the Sunnite madrasas in his youth, enjoyed a popular interest
in Khurasan®. He is originally from Samarqand. But this city is not mentioned with a
particular Shi‘ite existence. The fact that he had a famous student like Muhammad bin
‘Umar al-Kashshi from the town of Kash in Transoxiana shows that Imamite Shi‘ism
was influential in this area. The fact that Ibn Babawayh reports that he convinced a
Shi‘ite from Bukhara who fell into doubt about the concealment of imam (ghayba)*®
indicates the existence of the followers of Imamism in Bukhara as another important
city of Khurasan. Though we have no detailed information on these matters, their
existence in this area seems to be not remarkable.

In this context, it is useful to make a brief mention of Azerbaijan, for the southern
part of Azerbaijan lies in the modern-day Iranian territory. We see that the group of
followers as referred to by Babawayh is also mentioned by other sources. The famous
Zaydite Mu‘tazilite scholar Qadi ‘Abduljabbar (d. 415/1025) report that the rulers of
such regions Daylam, Azerbaijan, etc. were Shi‘ites who have the belief in imamate.
But he gave no details.”” This suggests that one can trace the history of Imamite Shi‘ism
in Azerbaijan as far back as the second half of the fourth/tenth century even if their
number was very small*.

Another noteworthy region for general Shi‘ism in Iran is the region of Jurjan,
Tabaristan, and Daylam that covers the south of the Caspian Sea, stretching like a bow
from the east to the west. In defining “those Shi‘ites who wait for the infallible Imam
as mahdi”, Qadi ‘Abduljabbar says that they were a large community whose members
were found in Iraq, Damascus, Fars, Egypt, North Africa, Hijaz, Yemen, Bahrain, Ahwaz,
Jibal, Daylam, and Khurasan*’. Muqaddasi also speaks of a popular interest in Shi‘ism
in Tabaristan and Jurjan. This is also indicated by the texts authored by the famous
Imamite scholars Sheikh Mufid (d. 413/1022) and Sharif al-Murtada (d. 436/1044) in
response to the questions raised by the dwellers of Jurjan. Nevertheless, one can
estimate also from the remarks by Qadi ‘Abduljabbar that the majority of the
population of Jurjan was Hanafite, some part of Tabaristan being Hanafite, and the rest
being Shafi‘ite and Hanbalite™.

On the basis of the reports by Qadi ‘Abduljabbar and Muqaddasi, we can say that
these areas hosted a substantial number of Shi‘ite population. Yet, it is not clear that
those followers of Shi‘ism other than the residents of Jurjan were also followers of
Imamism because the Imamites were not the only Shi‘ite group waiting for an infallible

45 Ibn Nadim, al-Fihrist, ed. Mehmet Yolcu, (Istanbul: Cira Yayinlari, 2017), 517-518.
46 See Ibn Babawayh, Kamal al-Din, 1/2-4.

47 Qadi ‘Abd al-Jabbar, ‘Abd al-Jabbar bin Ahmad al-Hamadani, Tathbitu Daldil al-Nubuwwah
(Mucizelerle Hz. Peygamber'in Hayat1), Turkish trans. M. Serif Eroglu — Omer Aydn, ed. Hiiseyin
Hansu, (Istanbul: TYEKB, 2017), 814-815.

R For more information, see Shah1 Ahmadov, Azerbaycan’da Sitligin Yayilma Siireci, (Ankara: Ankara
University, Faculty of Divinity, Ph.D. dissertation, 2005).

49 Qadi ‘Abd al-Jabbar, Tathbitu Dalail al-Nubuwwah, 354-355.
50 Mugqaddasi, Ahsan al-Tagdsim, 275.
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imam as mahdi. For example, the Isma‘ilite Qarmatians were also waiting for Isma‘il
bin Ja‘far. However, I believe that one can talk of the existence of a Shi‘ite population
in these regions in this period, though their number was small.

To recapitulate our discussion so far, we can say that the first seeds of
Imamite/Twelver Shi‘ism had a substantial existence in the Iranian cities of Qum and
Nishabur in particular. As for their presence in other cities, I believe that they existed,
though in a small number, in Azerbaijan, Tabaristan, Daylam, Jurjan, Ray, and
Hamadan. In addition, given the fact that the geographers on whom we rely for
information go into no detail, one can only surmise that a certain number of Shi‘ite
population existed in some towns neighboring Qum and Nishabur. The Shi‘ite
biographical literature gives detailed information on this subject, yet that information
needs to be confirmed by different sources.

One of the books to be considered in this context is the Siydsatndma by Nizam al-
Mulk, who lived a century after Ibn Babawayh and Mugaddasi. Somewhere in his book,
he reports that anybody who wanted to come into the presence of the “Turk” was first
asked about “his hometown, sect, and ethnicity”, if he said that “I am a Shi‘ite, from
Qum, Kashan, Abah, and Ray,” he was denied appearing before him®'.

While Nizam al-Mulk refers to the dwellers of these regions as “Rafidites”, they
call themselves “Shi‘ite.” He is specifically aware of the distinction between the terms
Rafidites and Qarmatians (Batinites). Even worse as he considers the Batinites to be, he
tells some stories that suggest that the Rafidites were not less evil than Batinites,
trying to support this view through some reports that he thinks to come from the
Prophet Muhammad®.

The information that was given by Nizam al-Mulk nearly a century after
Mugaddasi mentions Ray, Kashan, and Abah as significant cities, apart from Qum. That
Batinism/Isma‘ilism found a substantial number of followers in Ray, even in the entire
Khurasan, in this period, is suggested by his own words. Some of them might be
Imamite, yet one cannot be sure of this. On the other hand, the cities of Kashan, Abeh,
and Save were under the Imamite Shi‘ite influence from the very beginning. These
places seemed to have received no attention or have been regarded as the vicinity of
Qum because they were close to Qum and were not particularly important for
centrality. His failure to make mention of Nishabur does not suggest that he thought
that the Rafidites did not exist there, for the information given by him was not
intended to name the cities of Rafidites (Shi‘ites).

With a reference to the information provided by Nizam al-Mulk, I have tried to
outline the first five centuries of Shi‘ism in Iran. If we want to investigate the course
of Imamite Shi‘ism and its manner of spread in the centuries to follow, we need to look

51 Nizam al-Mulk, Siyasatnama, 216.
52 See Nizam al-Mulk, Siyasatnama, 215-216, 219.
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to other authors. In this context, Kitab al-Nagd by ‘Abduljalil Qazvini (d. 585/1189), who
is an Imamite/Twelver Shi‘ite, is of special importance.

‘Abduljalil Qazvini wrote that book in refutation of a certain Shafi‘ite person who
abandoned Shi‘ism and then leveled criticisms at it*. He lived under the Great Seljukid
rule in Iran in Ray in a period in which Isma‘ilism (Batinism) was very influential. That
place in his life period, that is, in a relatively long period spanning until the late
sixth/twelfth century, was under the control of the Great Seljuk Empire, which made
great efforts, both political and institutional, to contain Shi‘ism in general and
Isma‘ilites/Batinites in particular. This led them to go underground more and more™,
other Shi‘ite groups seeming to remain limited to their regions in this process>.

Due to his sectarian tendencies, ‘Abduljalil Qazvini might have given exaggerated
information, especially about Shi‘ism. Yet, considering the general character of the
period and other factors combined, we can reach important findings through his
reports. One may reasonably think that Imamites/Twelver Shi‘ites, before the Seljukid
domination, had tended to spread in small groups from the west to the east in the
greater part of the Muslim world that was under the control of the Fatimids, the
Hamdanids, and the Buwayhids. ‘Abduljalil Qazvini describes the Usali Shi‘ite-
populated®® places as the following: Aleppo and its vicinity as well as Harran in the
district of Damascus, Bahrain, Baghdad and Kufa in Iraq, the triangle of Qum, Kashan,
and Abeh (Aveh) in Iran, Jurjan, Astarabad (in Jurjan), and Sabzevar (in Nishabur) in
the east, Mazandaran, Tabaristan (Sari and Uram), and Ray (especially Muslihgah and
Varamin) in the north as well as the towns in the vicinity of Qazvin®.

In listing the places visited and mosques attended by Shi‘ites, ‘Abduljalil Qazvini
mentions the tombs of Sayyid ‘Abdulazim, Abi ‘Abdillah al-Abyad, and Sayyid Hamza
al-Misawi in Ray, that of Fatima bintu Miisa Kazim in Qum, that of ‘Ali bin Muhammad
Bagir in Kashan, those of Fadl and Suleyman of the sons of Miisa Kazim in Ave, and that
of Abii ‘Abdillah el-Husayn bin al-Rida*®. The construction of mosques around these
tombs is a sign that these places were adopted as settlements by Shi‘ites. Yet, whether
the Shi‘ites came to these places because there were tombs or the tombs were built
after the Shi‘ite concentration is a matter of debate. Especially the Zaydite dynasty in
Tabaristan and the Buwayhid rulers made serious efforts to build these shrines. The

53 As a review of this book, see Hasan Apaydin, “Abdulcelil el-Kazvini'nin “en-Nakz” Adl Eseri ve
Siiler Hakkindaki Bilgiler”, Turkish Journal of Shiite Studies, 1/1 (2019), 54-81.

54 With the capture of the Alamut Castle towards the end of the thirteenth century, this course has
continued. The scattered Nizari Isma‘ilites, far from their imams and rallied around their local
leaders holding the title of “da‘1” or “pir”, disguised themselves amongst some esoterically oriented
Sufi groups. Daftary, Ismaililer, Tarih ve Kuram, 480.

55 For a detailed information on the Seljuk territory into which Shi‘ism spread, see Adem Arikan,
Selcuklular Déneminde Sia, (Istanbul: Istanbul University, Divinity Faculty, Ph.D. dissertation, 2010),
80-105.

56 He seems to mean those Imamite/Twelver Shi‘ites who are not extremists or Isma 1lites.

57 ‘Abduljalil al-Qazvini, Aba al-Rashid Nasiruddin, Kitab al-Nagd, (Tehran: Anjomane Athare Milli,
1358), 34, 194-202, 437.

58 Qazvini, Kitab al-Naqd, 588-589.
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fact that the earliest sources which give information on these shrines called the
“shrines of Imamzada” go only as far back as the Seljuk era, caused to think that they
were fabricated in later periods™.

Relying on the information provided by ‘Abduljalil Qazvini, we can infer that
there were Twelver Shi‘ites in Qum and its vicinity, Ray, Qazvin, Mazandaran,
Tabaristan, Jurjan, Astarabad, and Sabzevar (Bayhaq)®. In other words, we see a
Twelver expansion northwards and eastwards, in addition to its existence in Qum.

Interestingly, ‘Abduljalil Qazvini implies that Twelvers have no considerable
existence in Azerbaijan. According to his report, the towns of Iranian Azerbaijan as
well as Hamadan, Isfahan, Save, and Qazvin were overwhelmed by Shafi‘ites, and not
Shi‘ites. Yemen, Hijaz, Kufa, some North African towns, the districts of Jibal and
Daylaman were followers of Zaydism. Most of the Iraqi towns, the east of Nishabur, as
well as the entire region stretching southwards down to India were followers of
Hanafism®.

As we have already pointed out, the Imamite/ Shi‘ites population made some
progress thanks to the political situation in the fourth/ten century. Their rise,
however, seems to have come to a halt as a result of the Ghaznavid and then Seljukid
control of Iran. Yet, the latter’s dominion did not last long, the Ilkhanates taking over
the control of this region as of the year 653/1256.

The Ilkhanate support for the Imamite/Twelver Shi‘ites especially in the
beginning is well-known®. We see the Imamite Shi‘ites progress though a little in
Iran®. Signs of this can be seen in Nuzha al-Qulib by Hamdullah Mustawfi (d. 750/1350),
who functioned in the service of Sultan Oljaitii. He reports that Ray hosted both
Sunnites and Shi‘ites, but most of it was populated by the Twelver Shi‘ites except for
some settlements. For him, Qazvin and Isfahan hosted both Sunnite and Shi‘ite
populations. There was a substantial number of Shi‘ite population in Tus, Nishabur,
Herat, and Balkh. A small number of them also lived in the province of Fars*. Nearly
one century and a half before the Safavid period, in the eighth/fourteenth century, the

59 See Demir, Horasan’da Siilik, 95-100.

60 As one may see, he, somewhere in his work, lists the Twelver Shi‘ites according to their cities with
their salient features. Of them, the groups in the following cities are noteworthy: Astarabad,
Dahistan, Jurjan, Nishabur, Sabzevar, Uram, Sari, Habe, Kashan, Qazvin, Qum, Ave and Daylaman.
Qazvini, Kitab al-Naqd, 437.

61 Qazvini, Kitab al-Naqd, 111, 122-127, 459.

62 The fact that the Ilkhanate Gazan Khan (d. 1295-1304) tended to Shi‘ism shows the existence of
Shi‘ism in some parts of Azerbaijan. As a result of this and the policies of Sultan Oljaitii (d. 1304-
1317), Shi‘ism made even more progress. Shahi Ahmedov, Azerbaycan’da Siiligin Yayilma Siireci, 27-
29.

63 For a detailed information on the lands of Shi‘ite dissemination during the Ilkhanate rule (653/1256-
735/1335), see Hanifi Sahin, [lhanlilar Déneminde Siilik, (Istanbul: Otiiken Yayinlari, 2010), 193-194.

64 Hamdullah Mustawfi, Ebai Bakr bin Ahmad b. Nasir, Nuzha al-Qulib, critical ed. by Muhammad
Dabir Siyaqi, (Tehran: Kutubkhana-e Tuhiiri, 1336/1917), 53, 59, 62-63, 138, 185-187.
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major cities of Twelver Shi‘ism were Isfahan, Tus, Herat, and Balkh. This implies that
thanks to the Ilkhanate support, the Twelver Shi‘ites expanded into new cities.

Of these, Tus was not much mentioned earlier, for it was probably considered part
of Nishabur. Since it was next to Mashhad which was honored by the shrine of “Ali al-
Rida, Tus was a favorable place for Shi‘ites. Its importance increased with the building
of a big mosque by the Buwayhids in the place where “Ali al-Rida’s tomb was located.
Tus is also the hometown of Abi Ja‘far al-Tusi (d. 460/1067), who is one of the
prominent scholars of Twelver Imamism. This sect seems to have influenced the Herat
and Balkh of modern-day Afghanistan. As for Isfahan, one can see that it gained
importance in political and commercial terms from the Seljukid period onwards, and
thus some Twelver Shi‘ites moved there.

In the reports by Hamdullah Mustawfl, Ray is another significant city. Imamites
had been minority at least until the fourth/tenth century in this city. Yet, the
anecdotes of different dates indicate that their population constantly increased there.
Even by the time of Hamdullah Mustawfi, Yaqut al-Hamawi (d. 626/1229) as one of the
authors of one century and a half earlier, had reported that the majority of Ray that
was composed of three districts was Shi‘ite, the rest being mostly Hanafites along with
a small group of Shafiites. For he believed that half the counties of the city were
composed of Shi‘ites. In Rustak (subject to Ray)®, Shi‘ites were the majority, the rest
being Hanafites. After the long-lasting conflicts between the Shi‘ites and the Sunnite
Hanafites-Shafi‘ites, the Sunnites emerged victorious; but afterwards, the Shafi‘ites
and the Hanafites fought a war from which the former emerged victorious. Hamawi
reports that following the Shafi‘ite triumph, no Shi‘ite and Hanafite existed except for
those who concealed their sectarian identity®.

To conclude, Imamite Shi‘ism which bloomed in Ray in the fifth/eleventh century
was halted by the Ghaznavids and Seljukids, yet the situation changed following the
fall of the Seljuk dynasty. Thanks to the support by the Ilkhanates who replaced the
Seljuks, Shi‘ites appeared on stage again, beginning to constitute the majority of the
population of the city. This was perhaps the Shi‘ite domination of one of the largest
Iranian cities.

Of the cities cited above, one should also call attention to Qazvin, which was
described as the stronghold of Shafi‘ism in the reports by ‘Abduljalil Qazvini. Minh3j
al-Siraj al-Juzjani (d. after 664/1266), who witnessed the Mongol Invasion, shares the
same opinion of this city. In his reports, “the Castle (of Alamut) was located on top of
a mountain near the city of Qazvin, all of whose residents were followers of the creed
of Ahl al-Sunna wa al-Jama‘a, with a clean faith and a pure belief. Because of the heresy
of Batinites and heretics, a war constantly raged between them...” Hamdullah

65 It is a town subject to Ray which falls within the borders of Tehran in the present day.
66 Yaqut al-Hamaw1i, Mu jam al-Buldan, 3/116-117.
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Mustawfi (d. 750/1350)%”, however, one century and a half later, reports that Sunnites
and Shi‘ites coexisted in Qazvin. We do not know whether by Shi‘ites he meant
Batinites/Isma‘ilites or Twelvers, who appeared there later on. Yet, it seems more
probable that they might be Batinites/Isma‘ilites who pretended to be or were
converted into Twelver Shi‘ism.

Conclusion

As an attempt at delineating the background of Imamism/Twelver Shi‘ism in Iran,
this study is intended to identify the differences between the modes of Imamism as it
crystallized in the third/ninth century and then flourished in the eighth/fourteenth
century. The subsequent period became rather complicated due to the social and
political chaos triggered by the Mongol Invasion. Until the tenth/sixteenth century
when the Safavid dynasty came into power, a series of complexities took place. Certain
Shi‘ite groups came to merge with some Sufi movements. Therefore, the post-Mongol
period of Shi‘ite history in Iran should be investigated separately.

The introduction of Imamism/Twelver Shi‘ism into Iran runs parallel to the
formation of the Shi‘ite Imamite hadith literature that was produced in Qum in the
second phase of its configuration. The first phase was inaugurated by the introduction
of some extremist doctrines in Kufa of Iraq and then discussion of them by such
theologians as Hisham bin al-Hakam and “Ali bin Mitham al-Tammar in such centers
as Kufa and Baghdad. The Arabs of Yemenite origin who immigrated from Kufa to Qum
carried the lore formed in the former to the latter. This Qum-centered Shi‘ism in Iran
made progress in some areas that were in contact with Kufa and Baghdad.

To speak in very general terms, Qum’s becoming the center of Imamite Shi‘ism in
Iran starts in the late third/ninth century. In this period, the followers of Imamite
Shi‘ism seemed to exist in the region of Nishabur (Sabzevar and Tus), as well as in
Ahwaz and the coasts of Fars. Towards the end of the fourth century, Imamism made
some progress in Tabaristan, Daylam, Jurjan, Hamadan, Ray, Azerbaijan, and, though
to a lesser degree, in some parts of Transoxiana. By the end of the fifth/eleventh
century, such towns as Kashan and Abeh (Aveh) near Qum had become followers of
Imamism, their population having possibly increased in Ray. By the sixth/twelfth
century, they had grown even more to acquire the majority in Ray, gaining a
considerable number of followers in Qazvin, Mazandaran, and Tabaristan (Sari and
Uram) in the north and Astarabad and Jurjan in the northeast. In the
seventh/thirteenth century, when the Ilkhanates came into power, the Imamite
Shi‘ites began to appear in Isfahan, too, maintaining their control of Ray in which,
being one of the largest cities of the time, they reached majority one century earlier;
in further east, they reached Herat and Balkh, which are located in the territory of
present-day Afghani. In fact, Imamite Shi‘ism held ground in the first place in Qum and

67 Minhaj-i Siraj al-Juzjani, Tabaqgat-i Ndsiri, Turkish trans. by Mustafa Uyar, (Istanbul: Otiiken, 2016),
143-144.
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the neighboring area, as well as the region of Nishabur, never shrinking after it held
ground over there. In answer to the question of whether Shi‘ism retreated in any
regions, one may name Azerbaijan and Hamadan; however, they are not clearly so.

To summarize, Imamite/Twelver Shi‘ism gained a considerable amount of
prevalence in Iran within this span of four centuries. What underlies the conversion
of the Ilhanate rulers into Shi‘ism might be this popular inclination to Shi‘ism.
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Abstract

This study examines the various historical attempts to explain the nisbah—the denominal
adjectival appellation—al-Kar3ajiki, of Abii al-Fath Muhammad b. ‘Ali b. ‘Uthman al-Karajiki,
well-known Twelver Shiite theologian and jurist who studied under al-Shaykh al-Mufid (d.
413/1022) and died in 449/1057. Several biographical sources explain that al-Karajiki’s
nisbah means “tent-maker” or “tent-seller,” evidently interpreting kardjik as a word of non-
Arabic origin denoting tents, This view has been generally accepted in studies of Twelver
Shiite intellectual history, but a few scholars have noted that al-Karajiki might be
connected with a toponym. Aba al-Fath al-Kar3jiki’s birth date is not known, nor is his
native region. His writings and biographical sources demonstrate that he studied in
Baghdad and spent most of his life in Syria and Egypt, but he reports in one passage that
he was in Mayyafarigin (modern Silvan, in Turkey) in the year 399/1008-9, when he must
have been fairly young. This study argues that al-Kardjiki is a geographical nisbah that
derives from Karacik, a village in what is now the district of Bismil in the province of
Diyarbakir, Turkey. It suggests that al-Karajiki was a native of this village and that he
studied in Mayyafariqin in his youth, before traveling to Baghdad to undertake advanced
studies in Twelver Shiite law and theology.

Keywords: Anatolia, Mayyafariqin, Marwanids, Ab al-Fath al-Karajiki

Oz

Bu calisma, Seyh Miifid'in (6. 449/1057) &grencisi Oniki imam Siasi’'ndan meshur
miitekellim ve fakth Ebu’l-Feth Muhammed b. Ali b. Osman el-Keraciki’'nin (5. 413/1022)
“el-Keraciki” nisbesine dair gesitli agciklama denemelerini incelemektedir. Baz1 biyografik
kaynaklar, el-Ker4ciki nisbesinin “cadir yapan” veya “cadir saticisi” anlamina geldigine
dair bir aciklama yapmakta ve kerdcik’i agik¢a cadir anlamina gelen Arapga olmayan bir
kelime olarak yorumlamaktadir. Bu gériis, Oniki imamiyye Siasi’nin diisiinsel tarihine dair
calismalarda genel olarak kabul gérmiisse de bazi arastirmacilar, el-Karaciki'nin bir yer ad
ile baglantili olabilecegini belirtmistir. Ebu’l-Feth el-Keraciki'nin dogum tarihi ve
memleketi belli degildir. Yazilari ve biyografik kaynaklar onun Bagdat'ta ders gordiigiinii
ve hayatinin ¢ogunu Suriye ve Misir'da gecirdigini gstermektedir, ancak bir pasajda
399/1008-9 yilinda muhtemelen oldukgca geng yastayken Meyyafarikin’de (modern Bismil,
Tiirkiye'de) oldugunu bildirmektedir. Bu ¢alisma, el-Keraciki’nin Tiirkiye'nin Diyarbakir
ilinin Bismil ilgesine bagh Karacik kdyiinden tiireyen bir cografi nisbe oldugunu iddia
etmektedir. Makale, el-Keraciki'nin bu kdyiin yerlisi oldugunu ve Oniki imamiyye Slasi’nin
fikih ve kelamina dair ileri caligmalar yapmak {izere Bagdat’a gitmeden 6nce gengliginde
Meyyafarikin'de okudugunu ileri siirmektedir.

Anahtar Kelimeler: Anadolu, Meyyafarikin, Mervaniler, Ebu’l-Feth el-Ker4ciki.

Introduction

Abii al-Fath Muhammad b. ‘Ali b. ‘Uthman al-Karajiki, a well-known scholar of the
Twelver Shiite tradition, was born in the late tenth century and died in 449/1057. He
was a prominent student of al-Shaykh al-Mufid (d. 413/1022), the leading Twelver
Shiite scholar of his era in Buwayhid Baghdad, and he was active in Egypt, Palestine,
and Syria. Al-Karajiki is known to posterity chiefly through his work Kanz al-fawa’id
(The Treasure of Informative Notes), an extensive anthology that focuses on
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theological questions and that includes a number of independent treatises that he
wrote over the course of his career. Not surprisingly, most of the standard biographical
works in the Twelver Shiite tradition devote entries to him." In addition, numerous
Sunni biographical works and several chronicles include entries on this Shiite scholar.”
Nevertheless, despite some attention in modern scholarship, including a monograph
dedicated to his life and works that appeared in 2013, many aspects of al-Karajiki’s life
continue to elude scholars.’ None of the sources reports his date of birth. Though al-
Shaykh al-Mufid was his most important teacher, no evidence in the sources indicates
when, exactly, al-Karajiki studied in Baghdad. And, though his death date, place of
death, and whereabouts at certain points in the course of his life are known, studies to

! Rashid al-Din Abii Ja‘far Muhammad b. “Ali Ibn Shahrashib (d. 588/1192), Ma‘dlim al-‘ulama’, ed. ‘Abbas Iqbal
(Tehran: Matba‘at Fardin, 1934), 105-6; Muntajib al-Din b. Babawayh al-Razi (d. after 585/1189-90), Fihrist
asm@ ‘ulam@ al-shi‘ah, ed. ‘Abd al-‘Aziz al-Tabataba’i (Beirut: Dar al-Adwa’, 1986), 154; Muhammad b. al-
Hasan al-Hurr al-‘Amili (d. 1104/1693), Amal al-amil fi dhikr ‘ulam@ Jabal ‘Amil, 2 vols. (Baghdad: Maktabat al-
Andalus, 1965-66), 2: 287-88; Mirza ‘Abd Allah al-Isfahani (d. c. 1130/1718), Riyad al-‘ulama wa-hiyad al-
fudal@, 6 vols., ed. al-Sayyid Ahmad al-Husayni (Qum: Matba‘at al-Khayyam, 1980), 5:139-41; Yasuf b.
Ahmad al-Bahrani (d. 1186/1772), Lu'lu’at al-Bahrayn, ed. Muhammad Sadiq Bahr al-‘Ulam (Al-Manama,
Bahrain: Maktabat al-Fakhrawi, 2008), 321-23; Muhammad Mahdi Bahr al-‘Ulam (d. 1212/1797), Rijal al-
Sayyid Bahr al-Ulam, al-ma‘rif bi-l-Fawa’id al-rijaliyyah, 2 vols., ed. Muhammad al-Sadiq Bahr al-‘Ulam and
Husayn Bahr al-‘Ulim (Tehran: Maktabat al-Sadiq, 1984), 3:302-8; Muhammad Bagir al-Khwansari (d.
1312/1895-96), Rawdat al-jannat fi ahwal al-‘ulama’ wa-l-sadat, 8 vols., ed. Asad Allah Isma‘iliyan (Tehran:
Maktabat Isma‘iliyan, 1970-72), 6:209-15; Husayn Taqi al-Nari al-Tabrisi (d. 1320/1902), Mustadrak al-
Was@il, 3 vols. (Tehran: s.n., 1900-3), 3:497-501. No notice is devoted to al-Karajiki in Fihrist kutub al-Shi‘ah
of al-Shaykh al-Tasi (d. 460/1067), Kitab al-Rijal of Ahmad b. ‘Ali al-Najashi (d. after 463/1071), Khulasat al-
agwal of al-‘Allamah al-Hilli (d. 726/1325) or Kitab al-Rijal of Ibn Dawiid al-Hilli (d. after 707/1307-8).

2 Al-Dhahabi (d. 748/1348), Tarikh al-islam wa-wafayat al-a‘yan, 53 vols. ed. ‘Umar ‘Abd al-Salam Tadmuri
(Beirut: Dar al-Kitab al-‘Arabi, 1994), 30: 236-37; idem, al-Ibar fi khabar man ghabar, 4 vols., ed. AbQi Hajar
Muhammad al-Sa‘id b. Basylini Zaghlil (Beirut: Dar al-Kutub al-‘Ilmiyyah, 1985), 2:294-95; idem, Tadhkirat
al-huffaz, 4 vols. (Hyderabad: D@’irat al-Ma‘arif al-‘Uthmaniyyah, 1955), 3:1127; idem, Siyar alam al-nubal@,
25 vols. ed. Shu‘ayb al-Arnawit et al. (Beirut: Mw’assasat al-Risalah, 1996), 18:121-22; Salah al-Din Khalil b.
Aybak al-Safadi (d. 764/1363), al-Wafi bi-l-wafayat, 29 vols., ed. Ahmad al-Arnawit and Turki Mustafa (Beirut:
Dar Thya al-Turath al-‘Arabi, 2000), 4:96; Abli Muhammad ‘Abd Allah b. As‘ad al-Yafi‘i (d. 768/1367), Mir'at
al-janan wa-ibrat al-yaqzan fi ma‘rifat ma yu‘tabar min hawadith al-zaman, 4 vols., ed. Khalil al-Mansar (Beirut:
Dar al-Kutub al-‘Ilmiyyah, 1997), 3:54; Ibn Hajar al-‘Asqalani (d. 852/1449), Lisan al-Mizan, 10 vols., ed. ‘Abd
al-Fattah Abu al-Ghuddah (Beirut: Dar al-Bash@’ir al-Islamiyyah, 2002), 7:374; ‘Abd al-Hayy Ibn al-‘Imad al-
Hanbali (d. 1089/1679), Shadharat al-dhahab fi akhbar man dhahab, 8 vols. (Cairo: Maktabat al-Qudsi, 1931),
3:283.

3 Carl Brockelmann, Geschichte der arabischen Litteratur, 2 vols., 3 suppls. (Leiden: Brill, 1932-49), 1:434, SI: 602;
Muhsin al-Amin (d. 1952), A‘yan al-shi‘ah, 10 vols., ed. Hasan al-Amin (Beirut: Dar al-Ta‘aruf, 1984), 9:400-1;
Khayr al-Din al-Zirikli, al-Alam: Qamds tarajim li-ashhar al-rijal wa-l-nisa min al-‘arab wa-l-musta‘ribin wa-I-
mustashrigin, 8 vols. (Beirut: Dar al-‘Ilm li-1-Malayin, 2002), 6:276; Agha Buzurg al-Tihrani, al-Nabis fi al-qarn
al-khamis, vol. 2 in Tabaqdt a‘lam al-Shi‘ah, 2™ ed., ed. ‘Ali Nagi Munzavi (Qum: Mwassasat Isma‘iliyan, 1990),
177-79; Etan Kohlberg, A Medieval Muslim Scholar at Work: Ibn Tawiis and His Library (Leiden: E.J. Brill, 1992),
109, 164-66, 197, 209, 210, 212, 225, 226, 269, 275, 302, 314, 317, 318, 337; ‘Abd al-‘Aziz al-Tabataba’,
“Maktabat al-‘Allamah al-Kargjiki li-ahad muasirihi,” Turathuna 43-44 (1416 AH [1995-96 CE]): 365-404; Ja‘far
al-Muhajir, al-Kardjiki, Muhammad b. Ali b. ‘Uthman (d. 449 AH/1057 AD): ‘Asruhu, siratuhu, ‘alamuhu al-fikri wa-
musannafatuhu (Qum: Muwassasat Turath al-Shi‘ah, 2013); Devin J. Stewart, “An Eleventh-Century
Justification of the Authority of Twelver Shiite Jurists,” pp. 468-97 in Islamic Cultures, Islamic Contexts: Essays
in Honor of Professor Patricia Crone, ed. Asad Q. Ahmad et al. (Leiden: Brill, 2015); Hassan Ansari, L'imamat et
I'Occultation selon I'imamisme: Etude bibliographique et histoire des textes (Leiden: Brill, 2016), 109-14; Omid
Ghaemmaghami, Encounters with the Hidden Imam in Early and Pre-Modern Twelver Shi Islam (Leiden: Brill,
2020), 127-28, 131.

Turkish Journal of Shiite Studies 3/1 (Haziran 2021)



The Disputed Name and Origin of Aba al-Fath al-Karajiki (d. 449/1057) 34

date have pieced together only a quite incomplete sketch of his career. This study
focuses on one small part of the puzzle, the two related questions of his geographical
origin and the meaning of his denominal appellation (nisbah) al-Karajiki. Against the
common view that al-Karajiki means “tent-maker,” it is argued here that his
appellation derives from a placename, Karajik, and that the Karajik in question was a
small town in southeastern Anatolia now known as Karacik, where al-Karajiki was
probably born and raised.

1. Al-Kar3jiki’s Life and Career

The notices devoted to al-Karajiki in the biographical sources are short and to a
large degree simply repeat the limited information provided by earlier notices.
Fortunately, references in al-Karajiki's writings are more informative and fix his
location at certain dates. A note in al-Karajiki’s writings places him in Mayyafariqin in
399/1008-9. This is the earliest date associated with his life and career that is available.
In this note, al-Karajiki reports that he transmitted from his teacher Ibn Zakkar, an
expert in the Arabic lexicon.* He was thus old enough to be a student at the time,
possibly a young man.

A tentative account of al-Karajiki's career from this point on may be constructed
as follows. Al-Karajiki studied in Baghdad for a number of years in his youth. While the
available sources do not specify any dates, his main teacher in the Islamic sciences was
al-Shaykh al-Mufid (d. 413/1022), whom he cites with great frequency in his own
writings. He also transmits material from the Twelver hadith expert al-Husayn b.
‘Ubayd Allah al-Ghad@’iri al-Wasiti (d. 411/1020), and he considers al-Sharif al-
Murtada (d. 436/1044) one of the main authorities of Twelver tradition. All of these
scholars resided in Baghdad, the main center of Twelver Shiite learning during this
period. Hassan Ansari estimates that al-Karajiki may have spent two periods in
Baghdad: ca. 409-10 AH, when he studied with al-Shaykh al-Mufid and al-Ghad@’irf,
and later, when he studied with al-Sharif al-Murtada, presumably between 412 and 416
AH. Ja‘far al-Muhajir suggests that al-Karajiki’s studies occurred between 399/1008-
9, when he was in Mayyafariqin, and 407/1016-17, when he was in Cairo, adding, allahu
a‘lam “but God knows best.” I agree with al-Muhajir; it is more likely that al-Karajiki
studied in Baghdad in the years between 399/1008-9 and 407/1016-17, rather than
travelling to Egypt and then returning to Baghdad to resume his studies there.

After studying in Baghdad, al-Karajiki traveled to Egypt and Palestine. In
407/1016-17 he was in Egypt, probably to seek a position from officials at the court of
the Fatimid Caliph al-Hakim bi-Amr Allah (r. 386-411/996-1021).° It is known that he
was in al-Ramlah, the main city in the district of Palestine during this period, in
410/1019-20, 412/1021-22, and Shawwal 416/November-December 1025.” This is

4 Al-Karajiki, Kanz al-faw@id, 2 vols., ed. ‘Abd Allah Ni‘mah (Beirut: Dar al-Adwa’, 1985), 1:333.

Ansari, L'imamat et I'Occultation, 110.

6 Al-Karajiki, Kanz al-fawd’id, 1:332; 2:147.

7 Al-Karajiki, Kanz al-fawa’id, 1:385; 2:120, 134; idem, Kitab al-Tafdil, ed. Jalal al-Din Muhaddith and al-Shaykh
Muhammad al-Akhiindi (Tehran: Dar al-Kutub al-Islamiyyah, 1950), 27.
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probably because he had been appointed by Fatimid officials to a judicial or other
official position there, perhaps as a judge or deputy judge. Al-Ramlah and most of Syria
were under Fatimid control during this period, though Fatimids had a number of open
conflicts with the Jarrahids, their vassals in the region.® In 412/1022, Al-Karajiki
evidently took a short time off from his position to perform the pilgrimage to the
Hejaz, which was then under Fatimid control as well. In Mecca, he attended the
lectures of the Twelver jurist and hadith expert Ibn Shadhan al-Qummi (Muhammad b.
Ahmadb. ‘Ali b. al-Hasan, d. after 424/1033).°

After spending at least six and perhaps as many as ten or eleven years in al-
Ramlah, al-Karajiki took up residence in Egypt for a number of years. In 418/1027-28
he was in Tyre (Str), in what is now southern Lebanon, where he wrote Kitab al-Usil fi
madhhab Al al-Rasal.’® He records a theological debate in which he participated in
Bilbays in the Nile Delta, also in 418/1027-28, perhaps on his way to Cairo."" Dated
notes place him in Cairo in 424/1032-33 and Rabi® Il 426/February-March 1035."* He
wrote a number of works in Egypt. He also recorded a debate in which he opposed a
Sunni jurist who upheld the legitimacy of giyas, the use of analogy in Islamic legal
hermeneutics, at the Dar al-Ilm in Cairo, though he does not specify when it
occurred.” Since the next piece of information that gives al-Karajiki’s location places
him in Tripoli (Tarablus) in northern Lebanon in 436/1044," he may have remained in
Egypt for as many as seventeen years, from 418/1027 until 436/1044. If the three dates
given above were not interrupted by major travels, then his residence must have
lasted at least eight years, a significant stay. It is not clear how al-Karajiki made a living
during this time, but he presumably held a post of some sort. The fact that he took part
in an official debate at the Dar al-‘Ilm suggests that his stature as a scholar was
recognized both by officials and by the learned elite in Cairo.

After al-Karajiki left Egypt, dated notes place him in Tripoli (Tarablus), Sidon
(Sayda), and Tyre (Sar), all in modern Lebanon. He was in Tripoli in 436/1044-45 and
Sidon in 441/1049-50." He died in Tyre on 8 Rabi® Il 449/14 June 1057.' He may have
served as judge in any of these cities."” These dates provide a mere outline of his career,

The Jarrahids were a tribal dynasty active in Palestine in the latter half of the fourth/tenth century and

throughout the fifth/eleventh century. They attempted to take control of the province of Palestine,

repeatedly occupying al-Ramlah, rebelling against the governor of Damascus, and alternating alliances

with the Fatimids and the Byzantines. See Marius Canard, “Diarréhids,” Encyclopaedia of Islam, 2" ed., ed. P.

Bearman, Th. Bianquis, C.E. Bosworth, E. van Donzel, W.P. Heinrichs. Consulted online on 21 June 2021

<http://dx.doi.org.proxy.library.emory.edu/10.1163/1573-3912_islam_SIM_2013>.

®  AlKarajiki, Kitab al-Tafdil, 15-16.

10 Al-Tabataba’i, “Maktabat al-‘Allamah al-Kardjiki,” 391, where the text has 481 AH in error for 418 AH. See al-
Niri, al-Mustadrak, 3:498.

u Al-Karajiki, Kanz al-fawdid, 1:308-14.

12 Al-Karajiki, Kanz al-fawd’id, 1:125, 353.

3 Al-Karajiki, Kanz al-fawdid, 2:203-10.

" Al-Karajiki, Kitab al-Tafdil, 8.

5 Al-Karajiki, Kitab al-Tafdil, 8; Al-Tabatab@’i, “Maktabat al-‘Allamah al-Karajiki,” 393.

16 Mirza ‘Abd Allah al-Isfahani, Riyad al-ulama, 5:140.

Ibn Shahrashab gives al-Qadi “the Judge” as one of al-KarajikT's titles. Ibn Shahrashab, Ma‘alim al-ulam@,

105.
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but many years are unaccounted for, and many questions remain unanswered. A
thorough investigation of his published and unpublished works, a task begun by Ja‘far
al-Muhajir and Hassan Ansari, may succeed in filling in some of the gaps in the account
just given.

2. The Meaning of al-Karjikiand the Determination of His Origin

Abl al-Fath al-Karajiki's date of birth and geographical origin both remain
unknown, as several scholars have observed.” In the most thorough study of al-
Karajiki's life and works to date, Jafar al-Muhajir provides an overview of the evidence
concerning al-Karajiki's name, origin, life, and travels."” Regarding al-Karajiki’s place
of birth, he reports some of the contradictory evidence. In a collective manuscript, al-
Shahid al-Awwal (d. 786/1384) included al-Karajiki among a list of al-Sharif al-
Murtada’s students and described him as originally from Egypt (min diyar misr).** ‘Ali
b. ‘Abd al-‘Al al-Karaki (d. 940/1534) mentions al-Karajiki in an ijazah that he issued to
al-Qadi Saff al-Din ‘Isa in Isfahan on 9 Ramadan 937/26 April 1531. ‘Abd Allah Ni‘mah
and Ja‘far Al-Muhajir interpret his remarks as indicating that al-Karajiki was one of
“the jurists of Tripoli” (fugah@’ Tarablus) and that he was a resident of al-Ramlah in
Palestine (al-Ramlah al-Bayda).”! As mentioned above, it is known from other remarks
in his writings that al-Karajiki was in all three locations at different points in his
career—Egypt, al-Ramlah, and Tripoli—but there is no indication that he was born and
raised in any of those locations. Al-Shahid al-Awwal and al-Muhaqqiq al-Karaki are
evidently extrapolating from the mentions of Egypt and Tripoli in his works. In al-
Muh3jir’s view, al-Karajiki was most likely born in Tripoli in the 370s AH.”” While the
editor of al-Karajiki’s Kanz al-fawa’id gives his name as al-Karajiki al-Tarabulusi, he does
not claim that al-Karajiki was born there, but just that he was associated mainly with
that city.

Related to this issue is the determination of the exact form and meaning of al-
Karajiki’s nisbah, or adjectival appellation, which has been unclear to his biographers
for centuries. Carl Brockelmann, Hossein Modarressi, and Etan Kohlberg give the form
al-Karajaki.” Omid Ghaemmaghami gives the form al-Karajuki.** Other studies give the

1 al-Tabataba’i, Maktabat al-Allamah al-Kar3jiki,” 367; al-Muhajir, al-Kargjiki, 55; Ansari, L'imamat et
I'Occultation, 109.

19 al-Muhajir, al-Kargjiki, 29-128.

» Mirza ‘Abd Allah al-Isfahani copied al-Shahid al-Awwal’s statement in Riyad al-ulama’, 4:16-17; al-Muhajir,

al-Karajikt, 49.

Muhammad Bagir al-Majlisi, Bihar al-anwar al-jami‘ah li-durar akhbar al-a’immah al-athar, 107 vols. (Beirut:

Dar Thya al-Turath al-‘Arabi, 1992), 105:77; ‘Abd Allah Ni‘mah, introduction to Kanz al-faw@id, 1:11-12; al-

Mubhdjir, al-Karajiki, 49-50.

= Al-Muh3jir, al-Kardajiki, 52-57.

z Brockelmann, GAL, 1:434, SI:602; Hossein Modarressi Tabataba’i, An Introduction to Shii Law (London: Ithaca

Press, 1984), 44; Kohlberg, A Medieval Muslim Scholar at Work, 109, 164-66, 197, 209, 210, 212, 225, 226, 269,

275,302, 314, 317, 318, 337.

Ghaemmaghami, Encounters with the Hidden Imam, 127-28, 131.
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form al-Kar3jiki.*® Scholarship to date has proposed two main explanations of the
nisbah al-Karajiki/al-Karajuki/al-Karajaki: either that it designates the profession of
“tent-maker” or that it derives from a toponym. The preponderance of scholarly
opinion favors the former interpretation.

As part of a personal name, the nisbah falls into one of four major types. First, it
can indicate tribal or clan affiliation, as in al-Asadi, al-Tamimi, al-‘Adawt, or al-Hashimi,
designating adherence to the Banti Asad tribe, the Banii Tamim tribe, the clan of ‘Adji,
or the clan of Hashim, respectively. Second, it can announce one’s ancestor, as in al-
‘Alaw, indicating descent from “Al1 b. Abi Talib, or al-Misawt, indicating descent from
Misa al-Kazim, the Seventh Imam of the Twelver Shiites. Third, it can refer to a
toponym, usually a city or town, as in al-Baghdadi, al-Halabi, al-Balkhi, or al-Razi,
referring to Baghdad, Aleppo, Balkh, or Rayy, respectively. This may indicate the origin
of one’s ancestors, one’s own origin, or one’s place of former or current residence. And
fourth, it can refer to one’s profession. Though many terms for professions used as
names take the form fa“al, such as al-Qattan “the Cotton-dealer,” al-Bazzdz “the Silk-
merchant,” al-Haddad “the Blacksmith,” or al-Warrdq “the Book-seller,” a number of
common professional appellations take the form of a nisbah adjective. Some
professional nisbahs derive from a singular noun, such as al-Bagillani “Broad-Bean-
Seller,” al-Mawardi “Rosewater-Seller,” al-Saqati “Junk-Dealer,” while some derive from
plural nouns, such as al-Karabisi “Rag-Dealer,” al-Anmati “Blanket-Maker,” al-Maghazili,
“Spindle-Maker,” al-Sakakini “Cutler,” al-Husari “Mat-maker,” or al-Kutubi
“Bookseller.” Some nisbahs designating professions show derivations from both
singular and plural forms of a word: for example, al-Bardha‘ and al-Baradhii both mean
“Maker or Seller of Donkey Saddles,” deriving from the singular bardha‘ah or the
plural, baradhi¢, respectively.

3. The Interpretation of al-Karajiki as a Professional Nisbah Meaning “Tent-
Maker”

If one examines the nisbah al-Karajiki and attempts to determine to which of these
four categories it might belong, the first and the second can be eliminated
immediately; al-Karajiki cannot be identified with a known tribal name, nor is there
any indication that it derives from the given name of a famous ancestor. The remaining
two are both possible. The clearest statement connecting al-Karajiki with a
professional nisbah is the notice devoted to al-Karajiki by Ibn Hajar al-‘Asqalani (d.
852/1449) in his biographical dictionary Lisan al-Mizan:

Muhammad b. ‘Ali al-Kargjiki, with an -a vowel following the K-, a single, un-
geminated -r-, an -i vowel following the -j-, then k, as a denominal adjective
referring to the manufacture of tents (khiyam), which are kardjik. Ibn Abi
Tayy went to great lengths in praising him for his glorification of Imami

» al-zirikli, al-Adam, 6:276; Stewart, “An Eleventh-Century Justification of the Authority of Twelver Shiite
Jurists”; Ansari, L'imamat et I'Occultation, 109-14.
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Shiism and mentioned that he had authored many works on that topic. He
also mentioned that he had studied with Abii al-Salah al-Halabi and had met
with al-‘Ayn-Zarbi.”® He died on the second of Rabi* al-Thani in the year 449
AH [8 June 1057 CE].”

In this entry Ibn Hajar cites the Shiite author Yahya b. Humaydah Ibn Abi Tayy
(d. 630/1232-33), who wrote al-Hawi, a biographical work that is not extant but is cited
frequently in Lisan al-Mizan.”® Ibn Hajar reports that the name al-Karajiki derives from
kargjik, which means “tents” (khiyam). The name al-Karajiki thus means al-Khiyami
“the Tent-maker.” Ibn Hajar’s remarks indicate that the original entry in Ibn Abi Tayy’s
work was much longer and more detailed than his own. It is not explicitly stated that
his discussion of al-Karajiki’s name also derives from that work, but it appears that Ibn
Abi Tayy’s work was his only source for the entry, so the interpretation of al-Karajiki’s
nisbah that Ibn Hajar cites is likely that of Ibn Abi Tayy.

Shams al-Din Muhammad b. Ahmad al-Dhahabi (d. 748/1348) gives a similar but
shorter remark in Tarikh al-islam, writing, al-Kargjiki huwa al-Khiyami.*> One could also
read this nisbah as al-Khaymi, derived from the singular khaymah “tent,” but this is not
likely, because Ibn Hajar’s statement is clearly intended to set up a parallelism between
two plurals, khiyam and kargjik. The noun karajik would naturally be a plural in Arabic.
Another text that supports this interpretation, though it is not as explicit, appears in
the chronicle Mir’at al-janan wa-Gbrat al-yagzan by Abt Muhammad ‘Abd Allah b. As‘ad
al-Yafiq (d. 768/1367).

In this year there died Abu al-Fath al-Kardjiki™ al-Kh-y-mi, the chief scholar
of the Shiites and the author of many works. He was a grammarian, an expert
in the Arabic lexicon, an astronomer, physician, and theologian, among the
leading disciples of al-Sharif al-Murtada.”

This entry gives both al-Khaymi/al-Khiyami and al-Karajiki as Abt al-Fath’s nisbahs.
Muhammad Bagir al-Khwansari (d. 1313/1895-96) cites al-Yafi‘’s text and then
interprets al-Karajiki as a toponymical nisbah. He remarks that al-Khiyam/al-Khaym or
Dha al-Khiyam/al-Khaym or Dhat al-Khiyam/al-Khaym is the name of a place in al-Diyar
al-Misriyyah, “the Egyptian lands,” which he conceived of broadly as including a

Abi al-Salah Taqi al-Din b. Najm al-Din al-Halabi was a well-known Twelver Shiite jurist from Aleppo who
died in 447/1055. See Muhsin al-Amin, A%yan al-Shi‘ah, 3:634-35. Ab Muhammad Isma‘il b. ‘Ali al-‘Ayn-zarbi
was a well-known poet who was born and resided in Damascus and died in 467/1074-74. See Kamal al-Din
Ibn al-‘Adim, Bughyat al-talab fi tarikh Halab, 12 vols., ed. Suhayl Zakkar (Beirut: Dar al-Fikr, 1988), 4:1718-
21.

z Ibn Hajar, Lisan al-Mizan, 7:374.

This work has been partially reconstructed by Rasil Ja‘fariyan and published as Ibn Abi Tayy al-T2’1 al-
Halabi, al-Hawi fi rijal al-shi‘ah al-imamiyyah, ed. Rasil Ja‘fariyan (Tehran: Kitabkhanah-yi Takhassusi-yi
Islam va-Iran, 2000). The entry on al-Karajiki is presented on pp. 86-87.

» Al-Dhahabi, Tarikh al-islam, 30: 236-37.

The published text reads al-Karkh, but the copy al-Khwansari was using evidently had al-Karajiki.

al-Yafii, Mirat al-janan, 3:54.
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significant part of Syria, for he assigns al-Ramlah to that region as well.”” Ja‘far al-
Muh3jir rejects this suggestion as preposterous on the grounds that no such likely
place-names exist in Egypt.*

The evidence of these biographical texts suggests the following. The nisbah al-
Khaym or al-Khiyami was not actually part of al-Karajiki’s name, and it certainly did
not derive from a toponym, as al-Khwansari argued. The most likely explanation seems
to be that al-Dhahabi, al-Yafi‘, and Ibn Hajar al-‘Asqalani were drawing on the text of
Ibn Abi Tayy’s chronicle, in Ibn Hajar’s case directly, and in the case of the other two
either directly or indirectly. Ibn Hajar had included in his notice an explanation of the
meaning of the nisbah al-Karajiki, as referring to tents (khiyam). The original text in Ibn
Abi Tayy’s notice on al-Karajiki must have matched the explanation given in Lisan al-
Mizan closely. Al-Dhahabi gave a sort of shorthand version of the explanation, leaving
out mention of the noun in question, kargjik, but glossing al-Karajiki as al-Khiyami. Al-
Yafi‘i, however, drew on these or similar statements and interpreted al-Khiyami—or al-
Khaymi—not as a paraphrase or explanation of the nisbah al-Karajiki but as an actual
part of al-Karajiki’s name, an additional nisbah. By this gradual process, the nisbah al-
al-Khiyam1 or al-Khaymi came to be applied to al-Karajiki, but it had no ultimate basis
in the earliest sources; it arose later, merely as an explanation of the nisbah al-Karajiki.

If al-KhiyamT or al-Khaymi was not a nisbah of al-Karajiki, was it nevertheless true
that al-Karajiki meant “the tent-maker”? It is clear that al-Dhahabi, Ibn Hajar al-
‘Asqalani, and presumably Ibn Abi Tayy believed so. On the face of it, the explanation
is possible. The noun karajik has the form of an Arabic plural noun, and in the case of
appellations like al-Karabisi “the Rag-Seller,” some nisbah adjectives used as
professional appellations derive from plural nouns. So, the nisbah al-Karajiki could be
equivalent to al-Khiyami or to the cognate fa“al-form al-Khayyam.** As far as the form
is concerned, this explanation is thus possible. It has been repeated many times in later
sources, and it appears to be the most widely accepted view in writings on al-Karajiki.
‘Abd Allah Ni‘mah concludes that this explanation of al-Karajiki’s nisbah is the most
likely, and ‘Abd al-‘Aziz al-Tabataba’i states categorically that this is the correct
explanation of the nisbah.*® And if it is correct, then it provides no assistance in
determining Abii al-Fath’s origin.

The remaining problem with regard to the interpretation of al-Karajiki as
meaning “tent-maker” is to verify that karajik actually means tents, and this is not
easily done. Ja“far al-Muhajir observes that the associated singular form would likely
be karjak or kurjuk and that the word must be a foreign borrowing. However, he

Al-Khwansari, Rawdat al-jannat, 6:214.

3 Ja‘far al-Muhajir, al-Karajiki, 45.

The name al-Khayyam is of course well known, the best-known bearer being ‘Umar al-Khayyam (d.
526/1131), the mathematician and author of the famous Quatrains. The nisbah al-Khiyami is also well
attested. For example, on the thirteenth-century Egyptian Sufi and poet Muhammad ibn ‘Abd al-Mun‘im
Ibn al-Khiyami (602-85/1205-86), see Th. Emil Homerin, “Close Encounters of the Sufi Kind: Ibn al-Farid,
‘Umar al-Suhrawardi, and Two Poems by Ibn al-Khiyami,” Journal of Sufi Studies 6.1 (2017): 117-132.

*» ‘Abd Allah Ni‘mah, Introduction to al-Karajiki, Kanz al-fawd@’id, 1:11; al-Tabataba’1, “Maktabat al-‘Allamah
al-Karajiki,” 367.
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reports, the Arabic dictionaries do not record such a word.** Edward William Lane’s
Arabic Lexicon does not include it, nor does al-Fayriizabadi’s Qamiis, nor Ibn Manzir’s
Lisan al-‘arab, nor Dozy’s Supplément aux dictionnaires arabes. Could it be a borrowing
from Persian or Turkish? If the singular was karjak, the final syllable -ak could
represent a Persian diminutive suffix, and the stem could be karj, karch, garch, or so on.
If the word was Turkish, -jik could represent the diminutive suffix cik -cik -cuk -ciik.
However, it has not been possible to identify a Persian or Turkish word having a form
close to karjak or kurjuk and meaning “tent.” Even so, al-Muhajir somewhat reluctantly
accepts the view that the most likely meaning of al-Karajiki is still “Tent-Maker.””
However, in my view, the difficulty of finding an attested Arabic word, or a likely
Persian or Turkish etymon, meaning “tent” and having a form similar to karajik, karjak,
or kurjuk calls this interpretation into doubt and makes another alternative seem more
attractive. There remains the possibility that Ibn Abi Tayy, who lived two centuries
after al-Karajiki, was mistaken. As far as is evident from the texts available, he did not
cite an earlier authority for his statement, and he may have been speculating himself
rather than reporting credible information about al-Karajiki. In addition, his
statement suggests that, already in his day, the nisbah was puzzling and required an
explanation.

4. The Interpretation of al-Karajiki as a Geographical Nisbah

The other possibility is that al-Karajiki is a nisbah of the geographical type. In a
recent study, Ghaemmaghami adopts this view, giving the nisbah as al-Karajuki, citing
the famous dictionary Taj al-‘Ariis, in which Murtada al-Zabidi (d. 1205/1791) defines
Kardjuk as “a town from which derives the toponymic name (nisbah) of the scholar
Muhammad b. ‘Al al-Karajuki, from the Imamis, who has authored writings and died
in 449.7%° The editors of Taj al-‘Aris report that the specific voweling Karajuk comes
from MuS§am al-buldan by Yaqut al-Hamawi (d. 626/1229).*° Yaqut, after precisely
designating the vowels of the word as Kardjuk, with an u-vowel in the final syllable,
refers to a statement by ‘Abd al-Karim al-Sam‘ani (d. 562/1166) designating it as a
village and describing its location.”® Yaqiit was citing the famous work al-Ansab by ‘Abd
al-Karim al-Sam‘ani (d. 562/1166), but inspection of that text reveals that in al-
Sam‘ani’s view, the word was pronounced Kargjak and not Kardjuk. He, too, reports the
vowels in detail, explaining that he heard it thus from his teacher Abii al-Qasim Isma“il
b. Muhammad b. al-Fadl (d. 491/1098). Al-Sam‘ani names two historical figures who
had the nisbah, the brothers Ahmad b. ‘Isa al-Karajaki and ‘Ali b. ‘Isa al-Karajaki. Al-
Khatib al-Baghdadi (d. 463/1071) devotes an entry to ‘Ali b. Isa al-Karajaki in Tarikh

Jafar al-Muhajir, al-Kargjiki, 45.

Jafar al-Muhajir, al-Kargjiki, 46.

Murtada al-Zabidi, Taj al-‘Ariis min jawdahir al-Qamiis, 40 vols., ed. Mustafa Hijazi (Kuwait: Wizarat al-I‘lam,
1993), 27:313.

3 al-zabidi, Tgj al-‘Aris, 27:313 n. 3.

0 Yaqut al-Hamawi, MuS§am al-buldan, 6 vols., ed. Ferdinand Wiistenfeld (Leipzig: F.A. Brockhaus, 1869), 4: 247.
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Baghdad, giving his death date as 247/861-62.*' Al-Sam‘ani reports that his brother,
Ahmadb. Isa al-Karajaki, transmitted hadith from Shuja‘b. al-Walid (b. Qays al-Sukiini,
d. 204-5/819-21) and that Aba ‘Abd Allah al-Husayn b. Isma‘il al-Mahamili (d. Rabi‘ II
330/December 941-January 942) transmitted hadith from him. Al-Sam‘ani describes
the location of Karajak briefly: wa-hiya qaryah ‘ald bab Wasit “It is a village at (facing,
opposite?) the Wasit Gate.” This seems to indicate that it was a village just outside
Baghdad, at the beginning of the road to Wasit, and not a village next to the city gate
of Wasit. Both brothers were active in Baghdad in the third/ninth century.*

Al-Sam‘ani’s report thus suggests that the form of the nisbah could be al-Karajaki,
with an -a- in the penultimate syllable, and that it could refer to a village in the vicinity
of Baghdad. Abi al-Fath could be the descendant of someone whose nisbah derived
from that village. In my view, this is unlikely. The pattern of al-Karajiki's movements
does not suggest that he was from Iraq. While he studied in Baghdad, he was in Anatolia
in his youth and spent most of his career in Palestine, Syria, and Egypt.

I believe that Ibn Abi Tayy and Ibn Hajar were mistaken and that al-Karajiki does
not mean tent-maker. The nisbah indeed refers to a town, but the town in question is
not the town to which al-Sam‘ani referred. The most likely candidate, in my view, is
the village of Karacik in Southeastern Anatolia in what is now Turkey. Karacik lies on
the upper reaches of the Tigris River, in the district of Bismil in Diyarbakir province.
It lies about 60 kilometers east of Amid (Diyarbakir), about 20 kilometers west of Bismil,
about 95 kilometers west of Is‘ird (Siirt), about 95 kilometers north of Mardin, and
about 30 kilometers south of Mayyafariqin (Silvan). The nisbah derived from the name
of this village or town would have been al-Karajiki.

This suggested origin is corroborated, at least circumstantially, by al-Karajiki’s
report that he transmitted a report from Abu al-Hasan ‘Ali b. Ahmad al-Lughawi,
known as Ibn Zakkar, in Mayyafariqin in 399/1008.* What is crucial, for the present
discussion, is that Mayyafariqin, now Silvan in modern Turkey, lies just 30 kilometers
north-north-west of Karacik. It is likely, in my view, that al-Karajiki was born and
raised in the village of Karacik and then traveled to study in Mayyafariqin, the nearest
major town, in his youth. Alternatively, his father or ancestors may have originated in
Karacik but resided in Mayyafariqin. These deductions are based on the fact that al-

4 Al-Khatib al-Baghdadi, Tarikh Madinat al-Salam, 17 vols., ed. Bashshar ‘Awwad Ma‘rif (Beirut: Dar al-Gharb
al-Islami, 2001), 13:457 (no. 6326).

See also the entry on ‘Ali b. Isa b. Yazid al-Karajaki in Jamal al-Din Ysuf al-Mizzi, Tahdhib al-Kamal fi asma’
al-rijal, 35 vols., ed. Bashshar ‘Awwad Ma‘rif (Beirut: Mw’assasat al-Risalah, 1983-92), 21:87-88 (no. 4117).
Al-Mizzi’s notice adds the grandfather’s name, Yazid, gives the alternative nisbah al-Karashaki, and
confirms the death date of 247/861-62.

The dates of al-Karajiki's teacher Ibn Zakkar are not known, but he appears in an entry on Aba al-Nasr al-
Fath b. al-Husayn b. Ahmad b. Sa‘dan al-Fariqi in Ibn ‘Asakir’s Tarikh Madinat Dimashq. There, Abt al-Nasr
recites an anecdote about his teacher Abi al-Hasan ‘Ali b. Yahya Ibn Zakkar al-Fariqi al-Lughawi in which
he had to take care of an issue in one of the villages of Mayyafariqin. Ibn ‘Asakir, Tarikh madinat Dimashg,
80 vols., ed. Umar b. Gharamah al-‘Umrawi (Beirut: Dar al-Fikr, 1995-2000), 48:221. Hibat Allah b. ‘Abd al-
Wahid al-Khwarizmi reports a hadith in which the isnad begins, haddathana ‘Ali b. Zakkar al-Fariql. al-
Khwarizmi, Kitab al-Mandqib wa-l-mathalib (Beirut: Dar al-Bash@’ir al-Islamiyyah, 1999). 165.
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Karajiki must have been young at the time and the assumption that would not yet have
ventured far from his native region.

In combination with knowledge of al-Karajiki’s death-date, 449/1057, the fact that
al-Karajiki transmitted material from his teacher Ibn Zakkar in 399/1008-9, fifty years
before his death, is the main piece of evidence that throws light on his birthdate. ‘Abd
Allah Ni‘mah writes that one would ordinarily be 25 years of age before reaching the
point in one’s education at which one would record such material. For this reason, he
sets al-Karajiki’s birthdate as 374 AH, i.e., 984 CE.* Ja‘far al-Muhajir sets his birthdate
in the 370s AH, i.e., 980-89 CE.” Given that young students often attended rather
advanced lessons throughout the pre-modern period, especially in grammar and the
Arabic sciences in which Ibn Zakkar was a specialist, I consider it possible for al-
Karajiki to have been born at any date between 370/980 and 390/1000, but more likely
toward the beginning of that period. Al-Muhajir supposes that al-Karajiki traveled to
Mayyafarigin during his years of travel for the sake of learning,* evidently supposing
that he traveled north from Syria to Mayyafariqin in order to collect hadith reports. In
my view, he would have traveled in the opposite direction: first from the village of
Karajik to the main city in his region, Mayyafariqgin, and then from his outlying region
to more central lands, perhaps to Aleppo in Syria or Mosul in northern Iraq first, and
then to Baghdad, where the opportunities for studying with accomplished Shiite
scholars were greater.

5. Al-Karajiki’s Connection with Tripoli

‘Abd Allah Ni‘mah, ‘Abd al-‘Aziz al-Tabataba’1, and Ja‘far Al-Muhajir all argue that
al-Karajiki was associated primarily with the city of Tripoli in what is now northern
Lebanon. ‘Abd Allah Ni‘mah states that this was because of the length of al-Karajiki’s
residence there and his strong connections with the city’s inhabitants. He writes that
al-Karajiki adopted Tripoli as the base from which he set out to spread his influence
far and wide, and he applies the nisbah al-Tarablusi to al-Karajiki in his work.*” Ja‘far al-
Muh3jir suggests, in addition, that al-Karajiki was likely born in Tripoli. In my view,
the claim that al-Karajiki was born in Tripoli is certainly wrong, and even the claim of
al-Karajiki’s primary association with the city may be overstated.

It is known that al-Karajiki was in Tripoli in 436/1044, as mentioned earlier. In
addition, in a catalogue of al-Karajiki’s works that was recorded after his death, seven
books are identified as having been written in Tripoli.*® These works are the following:

4 ‘Abd Allah Ni‘mah, Introduction to al-Karajiki, Kanz al-faw@id, 1:13.

5 Al-Muh3jir, al-Karajiki, 50-52.

% Al-Muhajir, Al-Kargjiki, 51-54.

4 ‘Abd Allah Ni‘mah, Introduction to al-Karajiki, Kanz al-faw@id, 1:5, 9, 11-12.

The catalogue was certainly written after the death of Abi al-Fath al-Karajiki. In the entry on Kitab al-Anis
(no. 50), the author of the catalogue writes, “He died—may God have mercy on him—before attaining his
goal with regard to its composition.” The author of the catalogue apparently uses the blessing radiya llahu
‘anhu, which appears after al-Karajiki's name at the title of the catalogue, for people who have passed away.
This is confirmed by the blessings radiya llahu ‘anhum “may God be pleased with them” after the names of
al-Sharif al-Murtada, who died in 436/1044, and Abi al-Salah Taqi al-Din b. Najm al-Halabi, who died in
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1) No. 3: Kitab al-Talgin li-awlad al-mu’minin (The Book to be Taught
by Rote to the Children of the Believers). This book is reported to be short,
comprising two quires (approximately 40 pages).” It is likely a Twelver Shiite
creed.

2) No. 4: Kitab al-Tahdhib (The Book of the Orderly Arrangement). This
text is reported to be connected to (muttasil bi-) the previous title and to
present a basic summary of Islamic law regarding ritual devotions in an
arrangement that makes it easy to understand. It comprises 70 folios.” The
preceding work is likely a Shiite creed or a beginning work on theology
specifically because this book is a beginning text on law, and they are
intended to form a pair.

3) No. 5: Ma‘anat al-farid ‘ala istikhraj siham al-far@id (The Book
Which Helps the Inheritance Notary Deduce the Fractional Proportions of the
Inheritance Shares). It comprises 60 folios.”

4) No. 10: Kitab Nahj al-bayan fi mandsik al-niswan (The Book of the
Path of Clarity, on the Pilgrimage Rites for Women), written for Aba al-
Kata’ib Ahmad b. Muhammad b. ‘Ammar. It comprises 50 folios.”

5) No. 14: Kitab Rad" al-jahil wa-tanbih al-ghdfil (The Book of the Rebuke
of the Ignoramus and the Alert of the Neglectful). This work addresses the
legal question of the efficacy of wiping one’s inner shoes (or socks) in
ablutions. In it, al-Kardjiki refutes Aba al-‘Ala@’ al-Ma‘arri (d. 449/1057), who
had critiqued the views of al-Sharif al-Murtada (d. 436/1044) on the topic. No
length is given.”

6) No. 26: Kitab ‘Uddat al-basir fi hujaj”* Yawm al-Ghadir (The
Provisions of the One Who Seeks Insight, on the Proofs of the Incident at al-
Ghadir). He wrote it for Abii al-Kat@’ib [Ahmad b. Muhammad Ibn] ‘Ammar.
This work aims to prove the legitimacy of ‘Ali b. Abi Talib’s Imamate on the
grounds of the Prophet Muhammad’s famous statement at Ghadir Khumm. It
was 200 folios.”

447/1055. al-Tabataba’i, “Maktabat al-‘Allamah al-Karajiki,” 377, 380, 381, 389. The text appears to have
been written by someone from the next generation, that of al-Karajiki’s students, and it may date to the
very beginning of the independent state of the Banii Ammar, ca. 462-64/1070-72, during the reign of Amin
al-Dawlah Abu al-Talib al-Hasan b. Ahmad Ibn ‘Ammar, but this is not certain. al-Tabataba’1, “Maktabat al-
‘Allamah al-Karajiki,” 381. Al-Nari cites the entire text of the catalogue in Mustadrak al-wasa'il, and describes
it as having been written by “one of his contemporaries” (ba‘d mu‘asirihi). Al-Ntiri, Mustadrak al-Wasa’il, 497-
99.

al-Tabataba’1, “Maktabat al-‘Allamah al-Karajiki,” 378.

al-Tabataba’1, “Maktabat al-‘Allamah al-Karajiki,” 378.

al-Tabataba’1, “Maktabat al-‘Allamah al-Karajiki,” 378-79.

al-Tabataba’1, “Maktabat al-‘Allamah al-Karajiki,” 379-80.

al-Tabataba’1, “Maktabat al-‘Allamah al-Karajiki,” 380.

The text reads hajj “pilgrimage,” but this must be an error for hujaj “proofs.”

al-Tabataba’1, “Maktabat al-‘Allamah al-Karajiki,” 383.
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7) No. 64 Mukhtasar tabaqat al-wurrath (Short Work on the Levels of
Heirs). This evidently a work on inheritance law, and it is specified that he
wrote it for beginners (li-l-mubtadi’in). It is a slim (latif) volume.”

These are the works that are explicitly designated by the author of the catalogue
of al-Karajiki’s works as having been composed in Tripoli. These are cited by ‘Abd Allah
Ni‘mah and Ja‘far al-Muhajir as evidence of his long residence there. One may add one
more work to this list:

8) No. 15: al-Bustan fi al-figh (The Orchard, on Law). He wrote this work
for al-Qadi Abi Talib ‘Abd Allah b. Muhammad Ibn ‘Ammar (d. 464/1072).
Each chapter of the law is broken up into “branches,” so that the whole
chapter represents a “tree,” and the collection of chapters constitutes the

“orchard.”™

Although there is no explicit statement in this entry in the catalogue that this
work was written in Tripoli, it was very likely composed there because it was dedicated
to one of the Banii ‘Ammar family, who were important figures in the city and would
later become its rulers. Together, these works indeed suggest that al-Karajiki was a
resident of the city for a considerable period. Given the other extant data concerning
his life, the maximum span of time for his residence in Tripoli would be from
426/1034-35, the last date which places him in Egypt, to 441/1049-50, when he was in
Sidon. That gap of 15 years would constitute a signiificant period spent in Tripoli, but
it could also have been shorter. These writings suggest that al-Karajiki was working as
ajudge or deputy judge or otherwise involved in the judiciary and that he was involved
in teaching law, including inheritance law in particular.

However, modern scholars have adduced several additional pieces of evidence to
stress al-Karajiki’s connection with Tripoli in particular. Both ‘Abd Allah Ni‘mah and
Ja‘far al-Muhajir cite as evidence an ijazah that appears in the work Bihar al-anwar by
Muhammad Bagqir al-Majlisi (d. 1111/1699). As mentioned above, ‘Ali b. ‘Abd al-‘Al al-
Karaki (d. 940/1534) mentions al-Karajiki in an ijazah that he issued to al-Qadi Safi al-
Din ‘Isa in Isfahan on 9 Ramadan 937/26 April 1531. ‘Abd Allah Ni‘mah and Ja‘far Al-
Mubh3jir both interpret al-Karaki's remarks as indicating that al-Karajiki was primarily
one of “the jurists of Tripoli” (fugah@’ Tarablus) and that he was a resident of al-Ramlah
(al-Ramlah al-Bayda’) in Palestine.® In my view, this idea is based on a
misinterpretation of the text in question.

wa-min gjill@> ‘ulamd’ina wa-fuqah@ind wa-rw’as@’ihim fugaha
Halab, wa-hum jam¢ kathir; wa-minhum fuqaha Tarabulus; wa-minhum al-

%6 al-Tabataba’1, “Maktabat al-‘Allamah al-Karajiki,” 392.

> al-Tabataba’1, “Maktabat al-‘Allamah al-Karajiki,” 381.

58 al-Majlist, Bihar al-anwar, 105:77; ‘Abd Allah Ni‘mah, introduction to Kanz al-faw@’id, 1:11-12; al-Muhajir, al-
Kardjiki, 49.
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shaykh al-gjall al-sa‘id Aba al-Fath al-Kargjiki nazil al-Ramlah al-Bayda’;
wa-minhum al-shaykh al-imam al-sa‘d jami¢ al-ma‘qil wa-l-mangil Amin
al-Din Abii al-Fadl al-Tabrisi ...

And among our splendid scholars and jurists and among their leaders
are the jurists of Aleppo—and they are a large group; and among them are
the jurists of Tripoli; and among them are the venerable and fortunate
master, Abui al-Fath al-Kardjiki, resident of al-Ramlah al-Bayda’; and among
them is the fortunate leading scholar, who combines knowledge of the
rational and the transmitted sciences, Amin al-Din Abii al-Fadl al-Tabrist. ...

‘Abd Allah Ni‘mah and Ja‘far al-Muhajir interpret the text as referring to al-
Karajiki as one member of the class of Twelver Shiite jurists of Tripoli.* In my view,
however, the mentions of al-Karajiki and Abii al-Fadl represent separate entries in the
list, parallel to those of the jurists of Aleppo and the jurists of Tripoli, rather than
subordinate parts attached to those entries. The list thus reads as follows, according
to my assessment: 1) jurists of Aleppo; 2) jurists of Tripoli; 3) al-Karajiki; and 4) al-
Tabrisi. Al-Karajiki is not presented as an example of the jurists of Tripoli but as a
separate category on his own. This is corroborated by the facts that he is associated
with a different city altogether, al-Ramlah in Palestine, and that he is introduced in a
manner parallel to that of Abt al-Fadl al-Tabrisi (d. 548/1153-54), who, being a native
and life-long resident of Persia, cannot possibly be understood to belong to the jurists
of Tripoli. In addition to this interpretation, ‘Abd Allah Ni‘mah states that the
association of al-Karajiki with Tripoli represents the opinion of al-Majlisi himself,
which is simply not the case. Al-KarakT's statement cannot be cited as evidence that al-
Karajiki was viewed by posterity as a jurist from Tripoli.

Ja‘far al-Muhajir cites an additional piece of evidence, not cited by ‘Abd Allah
Ni‘mah, connecting Abii al-Fath al-Karajiki with Tripoli. An anecdote in Tahdhib Tarikh
Dimashgq reports that a certain al-Husayn b. ‘Ali b. KGjak, known as Abi al-Qasim al-
Karajiki, dictated a text in Tripoli in 359/969.° Al-Muhajir suggests that this man’s
name, al-Husayn b. ‘Alj, hints that he was a Shiite and that his nisbah suggests that he
may have been a relative of Abli al-Fath. And, if that is the case, it may be that the
Karajikis were natives to Tripoli, and Abai al-Fath may have been born there.®” The
problem with this deduction is that it is based on a copyist’s error. The text al-Muhajir
cites derives from Ibn ‘Asakir’s Tarikh madinat Dimashq, and in the original, Ibn ‘Asakir
gives his name as al-Husayn b. ‘Ali b. K@ijak, known as Abii al-Qasim al-Kdjaki. Al-
Muhajir is aware of this, but supposes that the text in Tahdhib Tarikh Dimashq is correct,
while that in Ibn ‘Asakir’s Tarikh madinat Dimashg has actually been corrupted.” In my
view, the form al-KGjaki is correct. The man in question was a Shiite poet and

al-Majlisi, Bihar al-anwar, 105:77.

0 ‘Abd Allah Ni‘mah, Introduction to al-Karajiki, Kanz al-fawd’id, 1:11-12; al-Muhajir, al-Kargjiki, 49.

o Al-Muhajir, al-Kardjiki, 43-44, 46-47, 50; Ibn ‘Asakir, Tahdhib Tarikh Dimashg, 7 vols., ed. ‘Abd al-Qadir Badran
(Beirut: Dar al-Masirah, 1979), 4:346.

62 Al-Muhajir, al-Karajiki, 47.

o3 Al-Muh3jir, al-Kardjiki, 44 n. 1.
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bookseller, and a native of Aleppo, not a native of Tripoli. Ibn al-‘Adim (d. 660/1262)
devotes a biographical entry to him in Bughyat al-talab, giving his name as Abt al-Qasim
al-Husayn b. ‘Ali b. ‘Umar b. ‘Isa al-Halabi, known as Ibn Kajak al-‘Absi. Ibn Kujak was
a native of Aleppo of Qummi ancestry.** This leaves little doubt that his family was
Shiite, but it shows that he was not a native of Tripoli and strongly suggests that he
did not have the nisbah al-Karajiki; he would have had the geographical nisbahs al-
Halabi and al-Qummi, and the tribal nisbah al-‘Absi instead. This man must have died
in the mid-tenth century. He had two sons, both poets and booksellers, who were fairly
well known, and who appear in Yaqat al-Hamawf’s Irshad al-arib: ‘Ali and al-Muhassin.
‘Ali, known as Ibn Kiijak al-Warraq, wrote a number of literary works, including Kitab
al-Tanbiriyyin, on musicians, and Kitab Aazz al-matalib, on asceticism. He died after
394/1003-4. His brother al-Muhassin was also a known poet and bookseller. He
dictated a text in Sidon in 394/1003-4 and died in Shawwal 416/November-December
1025.% Their descendants, known as Al Kajak or Bani Kajak, continued to live in
Aleppo, and a modern website devoted to the traditional neighborhoods of Aleppo
states that they are among the families associated with al-Saffahiyyah quarter,
between the Citadel and al-Jallim quarter.®” All this indicates that al-Karajiki in this
case is simply an error for al-Kijakl.

Al-Karajiki obviously resided in Tripoli for a number of years, working in the
judiciary and writing a number of legal works during that time. There is no evidence
that he was born in that city or even that he was associated with that city more than
the other cities where he resided, such as al-Ramlah or that al-Karajiki was identified
by the nisbah al-Tarabulusi.

Conclusion

Examination of the sources regarding al-Karajiki’s name and origin allows one to
make the following observations, which may clear up some of the confusion
surrounding them in medieval and modern scholarship. The nisbah al-Khiyami or al-
Khaymi that is sometimes applied to al-Karajiki may be rejected outright. It was never
part of his name but came to be applied to him as an explanation of the term al-Karajiki
that probably goes back to the biographical dictionary of the Aleppan Shiite author
Ibn Abi Tayy, who wrote in the mid-seventh/thirteenth century. It was erroneously
treated by later authors as an independent name.

Regarding the nisbah al-Karaj.ki, while the three versions al-Karajuki, al-Karajaki,
and al-Karajiki all exist, they are not all equally justifiable. The form al-Karajuki derives
from Yaqut al-Hamawt's Mu§am al-buldan, and is evidently an error, for his source, al-
Sam‘ani, does not give a u-vowel. Karajuk, with -u-, is either a simple error on Yaqut’s
part, or else represents a correction on his part or an estimated pronunciation of the

Ibn al-‘Adim, Bughyat al-talab, 6:2674-77; Yaqut al-Hamawi, Mu$jam al-udaba: Irshad al-arib ila ma‘rifat al-adib,
ed. Thsan ‘Abbas (Beirut: Dar al-Gharb al-Islami, 1993), 1733.

6 Yagqut al-Hamawi, Irshad al-arib, 1733-34, 2278.

66 Yaqut al-Hamawi, Irshad al-arib, 2278-79.

¢ https://ar.wikipedia.org/wiki/&a:8ll_cils, consulted December 30, 2020.
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name of the village outside Baghdad to which al-Sam‘ant refers. Al-Karajaki, with -a-,
is the version that al-Sam‘ani gives, drawing on the testimony of his teacher, who
reports that the nisbah derives from Karajak, a village just outside Baghdad, at or near
the Wasit Gate. Al-Karajiki, with -i-, derives from the account of Ibn Hajar in Lisan al-
Mizan, and in all likelihood from his source, Ibn Abi Tayy’s work al-Hawi. It is this form
that accords with the interpretation of the word kargjik as a plural noun, meaning
khiyam “tents.”

Nevertheless, the interpretation of the nisbah al-Karajiki as meaning “Tent-
Maker” is in all likelihood wrong. It probably goes back to Ibn Abi Tayy, and it may
simply have been the product of his speculation. The fact that it has not proved
possible to justify the explanation linguistically, by locating a term for “tents” that
resembles kargjik, makes it appear unlikely indeed. Rather, al-Karajiki is probably a
toponymical nisbah that derives from the name of Kar3jik, a village approximately 30
kilometers south of Mayyafarigin. The village, now known as Karacik, lies in the
district of Bismil in the province of Diyarbakir in modern Turkey.

It is likely that al-Karajiki was born in this village or in the town of Mayyafarigin,
and that he pursued his early studies there, as suggested by the fact that he
transmitted material from the expert in Arabic lexicon Ibn Zakkar there in 399/1008-
9. Not long after that time, he left his native region to seek instruction elsewhere, and,
perhaps after studying in other centers of Shiite learning in Aleppo or Mosul, ended
up studying in Baghdad with al-Shaykh al-Mufid for a number of years, probably
before 407/1016-17, when the sources place him in Egypt. During this period, the
province of Diyar Bakr, including Mayyafariqin, was under the control of a Kurdish
Sunni dynasty known as the Marwanids (373-478/983-1085), and the ruler at the time
when al-Karajiki resided there was Mumahhid al-Dawlah AbG Manstr Sa‘id (r. 387-
401/997-1010).%

Karajik's origin in this region suggests that there was a significant Shiite
population in this region of Anatolia in the late fourth/tenth and early fifth/eleventh
centuries. This impression is corroborated by the evidence of one of al-Sharif al-

t.% This is a collection of al-

Murtada’s fatwa texts, Jawabat al-Masa’il al-Mayyafariqgiyya
Sharif al-Murtada’s legal responsa to questions sent to him from Mayyafariqin and
dating to before 417/1029.° The impression given by the responsa is that local Shiites

felt that they had insufficient contact with the main centers of Shiite learning. They

On this dynasty, see C.E. Bosworth, The New Islamic Dynasties (Columbia University Press, 1996), 89; Stefan
Heidemann, “A New Ruler of the Marwanid Emirate in 401/1010 and Further Considerations on the
Legitimizing Power of Regicide,” Aram 9-10 (1997-98): 599-615; Thomas Ritter, Die Marwaniden von Diyar
Bakr. Eine kurdische Dynastie im islamischen Mittelalter (Wiirzburg: Ergon Verlag, 2000).

Muhsin al-Amin, for example, does not list Mayyafariqgin or other nearby cities in Anatolia as being among
“the lands of the Shiites” (buldan al-shi‘ah). See Muhsin al-Amin, Ayan al-shi‘ah, 1:194-209.

7 Devin J. Stewart, “al-Sharif al-Murtada (d. 436/1044),” pp. 167-210 in Oussama Arabi, David S. Powers, and
Susan A. Spectorsky, Islamic Legal Thought: A Compendium of Muslim Jurists (Leiden: Brill, 2013). See also
Claude Cahen, “Le probléme du Shi‘isme dans I’Asie Mineure turque préottomane,” pp. 115-29 in Le Shi‘isme
Imamite: Colloque de Strasbourg (6-9 mai 1968) (Paris: Presses Universitaires de France, 1970). I have not been
able to consult the paper of Metin Bozan on this work, titled, “Serif Murtaza’nin Cevabatu’l-Mes4ili’l-
Meyafarkiyat Adli Risalesi,” Uluslararas: Silvan Sempozyumu, 2008.
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lacked qualified Shiite scholars in the region to guide them and that they considered
this a problem. They asked, for instance, whether it was permissible to consult Shiite
legal manuals in the absence of a qualified jurist.”* Shiism may have become more
prevalent in the region in the late tenth century, when the Buwayhids conquered the
region, held it briefly, and then ceded territory there to the Shiite ‘Uqaylid dynasty.
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Abstract

The Bektashi order is known for its Shi'i roots. However, there are contradictory
interpretations in determining the origins or teachings of the Bektashi order. This paper
studies the Bektashi order focusing on Mysticizma Islame dhe Bektashizma by Baba Rexheb
(1901-1995). T argue that his work plays a vital role in explaining traditional Bektashi
thought and its transition to the modern era. This paper attempts to illustrate the Bektashi
order’s pertinence to Sufism and Shi’ Islam through his work. Albert Doja (2006) and Yuri
Stoyanov (2012) have criticized Mysticizma Islame dhe Bektashizma for attempting to
“drastically change the Bektashi Order” or “what they can manage to do with their
ideological schemes when their prestige is at stake”. This paper will access those claims by
considering Baba Rexheb’s works, and the account of his life portrayed in The Sufi Journey
of Baba Rexheb (2009) and other resources. In what continues, it tries to explain that those
modern claims in discrediting Baba Rexheb’s work are historically unlikely.

Keywords: The Bektashi Order, Bektashi Creeds, Shi'ism, Baba Rexheb, Sufism

Oz

Bektasi tarikati Sif kokleriyle taninir. Ancak Bektasi tarikatinin kdkenleri veya 6gretilerini
tespit etme noktasinda celiskili iddialar s6z konusudur. Bu makale Bektasi tarikatini, Baba
Receb'in (1901-1995) Mysticizma Islame dhe Bektashizma isimli eserini merkeze alarak
incelemektedir. Bana gdre onun bu ¢alismasi geleneksel Bektasi anlayisini agiklamada ve
bu anlayisin modern déneme uyumlu hale getirilmesinde hayati role sahiptir, Bu makalede,
onun bu eseri tizerinden Siilikle tasavvufun uyumu noktasinda Bektasi tarikatinin rnekligi
lizerinde durulmaktadir. Albert Doja (2006) ve Yuri Stoyanov (2012) Mysticizma Islame dhe
Bektashizma'y1 “Bektasi tarikatinda koklii degisim” veya “prestijleri tehlike altinda
oldugunda insanlarin fikri duruslarinda ne tiir doniistimlere basvuracaklar1” noktasinda
ele almiglardir. Bu makalede, Baba Receb'in kendi eserleri, The Sufi Journey of Baba Rexheb
(2009) ve diger kaynaklardaki hayatiyla ilgili bilgileri temel alinarak sz konusu iddialar
incelenecektir. Devaminda Baba Receb’in calismasinin itibarini sarsan bu modern
iddialarin tarihsel olarak temelsiz oldugu kanitlanmaya calisilacaktir.

Anahtar Kelimeler: Bektasi Tarikat1, Bektasiligin Kokenleri, Siilik, Baba Receb, Sifilik
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Introduction

The distress placed by Communist policymakers of Albania (1944-1991) on
religious communities in general and the Bektashi Order, in particular, is
uncountable.! The result of their policies was a ban on any kind of teaching and
practice of religion on the one hand, and destroying or changing the function of
religious centres into state-owned public entities, or elimination of their literature and
clerics on the other. Where all other religious communities of Albania* were related or
at least connected themselves to a supporting centre outside of the boundaries of the
country, Bektashism had no other outside centre: Albania was home to Kryegjyshata
Botérore Bektashiane (the World Headquarters of the Bektashi Order), after Ataturk's
ban on all Sufi practices in 1925 in Turkey. Therefore, Baba Rexheb (1901-1995), in the
introduction to his work, alludes to the insufficiency of Bektashi literature in the
Albanian language.’

Historians date Bektashism back to the appearance of Haji Baktas Wali (d. ca.1271)
in the thirteenth century in Anatolia. Bektashism as an organized Sufi Order,* however,
begins with the emergence of Piri Thani known as Balim Saltan (1457-1517) in the
fifteenth century. Throughout its history, the Bektashi Order produced its own Sufi
literature, poetry (Turkish: nefes) and practical Sufi rituals. The number of such works
is beyond counting, but they include outstanding literature that emphasizes Bektashi

doctrines and esoteric interpretation of Scripture, the nature of God, humans and the

It was not only Albania that was affected. The Bulgarian historian and anthropologist Nevena Gramatikova,
in her “Changing Fates and the Issue of Alevi Identity in Bulgaria” narrates how the post-communist Alevi
generation lost their identity and how she managed to learn about her religious identity. see: Nevena
Gramatikova and International Centre for Minority Studies and Intercultural Relations., NeortodoksalniiaT
IsliaM v BiiLgarskite Zemi : Minalo I SiiVremennost, 1. izd. ed. (Sofiia: IK "Gutenberg", 2011). Nevena
Gramatikova, "Ethnology of Sufi Orders: Theory and Practice. Proceedings of the British-Bulgarian
Workshop on Sufi Orders" (paper presented at the the British-Bulgarian Workshop on Sufi Orders, 2000).
For more on the notion and definition of Alevi and Bektashi see Cenksu Uger, Tokat Yéresinde Geleneksel
Alevilik (Ankara: Ankara Okulu Yayinlari, 2015). Harun Yildiz, Anadolu Aleviligi : Amasya Yéresi Baglaminda Bir
Inceleme (Ankara: Ankara Okulu Yayinlari, 2014). Fevzi Rencber, Hakk Muhammed Ali Aski : "Adiyaman
Alevileri" (2014). For more on retuals see Baharlu, ilgar. "Safeviler Déneminde Sema (Semah) (Kronikler,
Seyahatnameler ve Minyatiirlerde)". Tiirk Kiiltiirii ve Haci Bektas Veli Arastirma Dergisi /97 (2021): 11-28.
flgar Baharlu, "Pre-Safavid Sema (Semah) Accompanied with Sufi Classics," Journal of Alevism-Bektashism
Studies 22 (2020).

Including Sunni, Bektashi and Alevi communities, the Catholic and Orthodox Churches.

3 Rexhebi, Misticizma Islame Dhe Bektashizma (New York: Printed by Waldon Press, 1970).

The hierarchy of the Bektashi Order is usually depicted as aspirants (Ashiks, Dashamirés in Albanian),
initiated disciples (myhibs, lit. lovers) and clerics of different ranks: dervishes, Babas (or prindés), gjyshs/
jush (or Dedes), and finally the kryegjysh (DedeBaba) at the top. For more, see Nathalie Clayer, "The
Bektashi Institutions in Southeastern Europe: Alternative Muslim Official Structures and Their Limits," Die
Welt des Islams 52, no. 2 (2012): 183-203. There are, however, Albanian equivalents of the Turkish terms such
as Baba and Dede. However, in the Albanian Bektashi Order, the Turkish ranks are still used to refer to Baba

wes

and Dede or Dedebaba. Algar; puts the hierarchy as follows: “‘aseq, mohebb, darvis, Baba, kalifa, and—standing

—v-.

somewhat outside the series—mojarrad.” See Hamid Algar, "Bektasiya," in Iranica (1989).
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world. In general, it shares the Islamic Sufi idea in which Divine love and human
perfection through faith and practice is a core theme. As such, Turkish mystic
literature owes to Bektashi Sufis their way of understanding the Divine love and its

relation to man.’

1.1. Post-Ottoman and Modern Scholarship and Bektashism

Post-Ottoman and modern scholars tend to define the Bektashi Order in very
diverse and sometimes contradictory terms. Some have stressed the non-Islamic
origins of the Bektashi beliefs. It is important to note, that a considerable amount of
ethnographic studies in the Balkans during the last century have been made to serve
nationalistic and ideologized policies. While some of those scholars call the Bektashi
Order pagan or heterodox, others try to depict it as Sunni, Shi’a, or a mixture of
paganism, Christianity and Islam. Intriguingly, in some of these studies, the Bektashi
order was ascribed to be affiliated to French Masonic Lodges, and in another case to
the Dénmeh Jews and Sabbatai Zevi’s (1626-1676) movement.® Stoyanov describes
Ottoman Balkans historiography, especially after World War 11, as tending to disregard
the Islamic fundamental of their beliefs and rituals.” He, moreover, stresses the fact
that populist historiographers of the post-communist Balkan were inspired by the
thesis of pre-Ottoman Christians that identify the Balkan’s Kizilbas (Qizilbash) and
Bektashi community with pre-Ottoman Christians. This populist historiography

7”8

“retained its appeal and potential to be politically instrumentalized.” Clayer, on the
other hand, expresses the confusion in the depiction of Bektashism and adds that there
are divergences with the image of Bektashism as it is generally constructed by
intellectuals as a non-Islamic Bektashism. On the other hand, there are also certainly

divergences within Bektashism mainly organized locally around holy men with

Annemarie Schimmel, Mystical Dimensions of Islam (Chapel Hill,: University of North Carolina Press, 1975),

337.

6 Richard Davey, The Sultan and His Subjects, A new ed. (London: Chatto & Windus, 1907), 97. It is also important
to point to a reverse theory i.e. the impact of the Bektashi Order on Sabbatians. For more on this see Ada
Rapoport-Albert and Deborah Greniman, Women and the Messianic Heresy of Sabbatai Zevi : 1666--1816, Littman
Library of Jewish Civilization (Oxford ; Portland, Or.: Littman Library of Jewish Civilization, 2011). Also for
more in Turkish resources on Zevi see Cengiz Sisman, "Sabatay Sevi," in TDV Isldim Ansiklopedisi ( TDV islam
Aragtirmalar1 Merkezi, 2008). Antoine Galland et al., istanbul'a Ait Giinliik Hatiralar (1672-1673) (Ankara: Tiirk
Tarih Kurumu Basimevi, 1998).

7 Yuri Stoyanov, "Contested Post-Ottoman Alevi and Bektashi Identities in the Balkans and Their Shi‘ite
Component," in Shi'i Islam and Identity: Religion, Politics and Change in the Global Muslim Community, ed. Lloyd
V. ]. Ridgeon (London; New York: L.B. Tauris : Distributed in the United States and Canada exclusively by
Palgrave Macmillan, 2012), 183.

8 Ibid., 184.
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metaphysical power.’ It is beyond the limits of this paper to Investigate all these
controversial theories. We do, however, briefly consider some of them as instances of
the post-Ottoman and modern scholarship on Bektashism.

In 1942, Ernest Amsaur in his “The Bektashi Dervishes and the Young Turks”
emphasizes the Bektashi Order’s liberal doctrines. He points out that "In its doctrines
and beliefs the Bektashi Order is liberal. It is certainly not orthodox Sunnite, nor, for
that matter, is it orthodox Shi'1 te."" On the other hand, others refer to the grouping
of Allah, Muhammad and Ali in the Bektashi Order, linking it to the Christian Trinity.
Robert Elsie, by keeping in mind the Shi1 trend of Bektashi order, alludes to a form of
a trinity: “The figures of Allah, Muhammed and Ali have thus come to constitute a sort
of Bektashi trinity.”"" Later, however, he emphasizes that “The Bektashi, like other
Shi'ites, revere the twelve imams, particularly Ali of course, and consider themselves
descendants of the sixth imam, Jafer Sadik [Arabic: Ja‘far Al- Sadig].""* Karin Vorhoff
indicates that the nature of Bektashi doctrine is different from Shi'ism: Haci Bektas
Veli serves to distinguish Anatolian Alevism unequivocally from Shi'i sm as it is
represented by the Islamic Republic of Iran.” Vorhoff’s paper ignores historical
sequences and confuses socio-political events, movements, and interpretations with
the core creeds or beliefs. Historical Shi'i sm has as a core belief the succession of Ali
after the death of Muhammad. Different Shi’ite communities may follow different
juristic schools but that still does not make them non-Shi’a. On the other hand, the
Iranian Islamic Republic is a modern phenomenon and it is well-known that the
developments of Bektashism go back to the fourteenth century AD. Vorhoff may want
to express the idea that the contemporary Bektashi community of Turkey is not
adhering to contemporary political Shi’ism which was developed and promoted after
the Iranian Islamic Revolution in 1979. These are, however, two different fields and
categorizing them together causes misunderstandings of the common core creeds of
Sht'ite and Alevi groups throughout history.

The same problem appears in Stoyanov’s article entitled “Contested Post-
Ottoman Alevi and Bektashi Identities in the Balkans and their Shi‘ite Component”
where he repeats Vorhoff’s statement that anthropologists have encountered the

Bektashi community's "unwillingness to associate with the modern Twelver Shi ism

Clayer, "The Bektashi Institutions in Southeastern Europe: Alternative Muslim Official Structures and Their

Limits," 202.

Ernest Edmondson Ramsaur, The Young Turks; Prelude to the Revolution of 1908, Princeton Oriental Studies:

Social Science, (Princeton, N J.: Princeton University Press, 1957).

n Robert Elsie, The Albanian Bektashi: History and Culture of a Dervish Order in the Balkans (London: 1.B.Tauris,
2019), 44.

12 Ibid.

Karin Vorhoff, ""Let's Reclaim Our History and Culture!": Imagining Alevi Community in Contemporary

Turkey," Die Welt des Islams 38, no. 2 (1998): 273.
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tradition of post-1979 Iran." Yet, he admits that "their belief and their ritual system
make them qualify as part of the large tradition of Shi‘ite Islam."** Allegedly, the
above-given ideas expose confusion between religious beliefs per se and individual or
community political or social trends favouring one system or another. To figure out
this problem, it is helpful to refer to Schimmel’s historical studies on Islamic mysticism
in which she concludes, “The Bektashis have always maintained strong relations with
the Imamiya-Shia in Iran.”" What Schimmel depicts is more prominent than modern
political or social movements. She narrates the interaction of very core beliefs that
integrate Shi'ism and Sufism on the one hand and the expansion of a mystical
interpretation of revelation from Iran to the whole Persianate world on the other.
Another interpretation describes the Bektashi Order as Shi'a extremists. (Ghulat
Shi‘a). The term Ghulat Shi'a itself, however, is a controversial expression among
scholars of the Shi’a Islam. The reason lies in the ambiguity of the definition of the
extremist Shi’ites and what they represent. While some categorize the attribution of
cosmic and metaphysical roles to the Shi'a Imams as an indicator of extremism

1”16

(Ghuluww), others see it as “the old esoteric tradition,”® or a “non-rationalist

"7 which not only have nothing to do with “extremism,” but indeed can be

tradition
taken as the original form of Shi'ism. Nevertheless, Matti Moosa, for instance, in his
“Extremist Shi'ites: The Ghulat Sects" includes the Bektashi Order along with
Ghizilbash and others among the ShiT extremist and defines extremists as “those
Shi’ites who deify Imam Ali and the rest of the Imams”*® Further, in a chapter entitled
“Trinity,” he presents evidence for the claim that the love for Allah, Muhammad, and
Ali among the Bektashi community “is so close that it amounts to a doctrine of
Trinity.”" It appears that Moosa applies a literalist interpretation of the inward (Batini)
connotations of the Bektashi or Shi'i-Sufi poetry and concepts. Moosa refers to the
poetries of Sefil Abdal, Perisan Baba as evidence for his claim:

Sefil Abdal writes:

“God, Muhammad, Ali, all are one secret (Allah, Muhammet, Ali hep bir sirdir)”

and Perisan Baba says:

“The Divine Reality, Muhammad, Ali are true (Hak, Muhammet, Ali haktir)”

Pir Mehmet in a nefes expresses the same thought:

14 Stoyanov, "Contested Post-Ottoman Alevi and Bektashi Identities in the Balkans and Their Shi'lte
Component," 191.

Schimmel, Mystical Dimensions of Islam, 338.

Mohammad Ali Amir-Moezzi, Eric Ormsby, and Hasan Ansari, "Silent Qur'an and the Speaking Qur'an:
Scriptural Sources of Islam Between History and Fervor," (2016): 105.

v Ibid., 106.

Matti Moosa, Extremist Shiites: The Ghulat Sects, 1st ed., Contemporary Issues in the Middle East (Syracuse,
N.Y.: Syracuse University Press, 1987), xxiii.

1 Ibid., 132, 35-6.
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He also says:

"There is no God but God " is love (Muhabbettir Lailaheillallah)

"Muhammad the Prophet of God " is love (Muhabbettir Muhammet Resulullah)

"Ali, Prince, Saint of God" is love (Muhabbettir Ali Sah veliyullah)

Three names, in meaning one, love. (Ug isim, manada birdir muhabbet)

Love is the light which Gabriel saw (Cibrilin gordiigii nurdur muhabbet)

In the midst of God Muhammad Ali. (Allah Muhammet Ali ortasinda)

There are considerable references in Shii creeds regarding the relationship
between Muhammad and Ali. Based on a Shi’i interpretation and narrations of the
Imams, Ali in the Quran is described as the Soul of Muhammad in 3:61, where God talks
to Muhammad as follows: “Should anyone argue with you concerning him, after the
knowledge that has come to you, say, Come! Let us call our sons and your sons, our
women and your women, our souls and your souls, then let us pray earnestly, and call
down Allah’s curse upon the liars.” (Quran, 3:61)” On many other historical occasions,
Muhammad calls Ali his brother or successor (Wasi). Still, in many prayers of
visitations, Muhammad and all infallible Imams are called upon as “One Light.”
Moosa’s interpretation of the popular poets seems to be done regardless of the
theoretical foundations of these concepts in both Shi‘i and Sufi sources. The perfect
man (Insan al-Kamil), for instance, is both manifest of the name and attributes of God
and His vicegerent on earth in Islamic theoretical Sufism. On the other hand, Wilayah
is the inner side of the prophethood (Nubuwwah). It is in this sense that Muhammad
and Ali represent two sides of one reality. This, however, does not mean that they are
incarnated or are one person, rather their spirit is of a transcendent reality that stands
beyond other realities, and their soul is annihilated in their Divine beloved. The sample
poetries that Moosa uses do not represent the deification of Ali. Those are the
continuation of the esoteric understanding of the role of Wali which is based on certain
Hadith resources.

Moosa, on the other hand, when he translates Turkish popular poetry by Sefil
Abdal as “God, Muhammad, Ali, all are one secret,” takes the secrecy of the relationship
between Allah, Muhammad, and Ali as a Trinity or deifying Ali. As mentioned, a literal
reading of an esoteric concept causes such a result as has been the case in historical
debates between Sufis and their opponents. Literalist interpretations of esoteric ideas
have caused countless debates among the Sufis and their opponents.” Next, we will

briefly discuss Baba Rexheb’s response to this interpretation.

» For more on this, see John Kingsley Birge, The Bektashi Order of Dervishes (2015). Thierry Zarcone and Angela

Hobart, Shamanism and Islam: Sufism, Healing Rituals and Spirits in the Muslim World (2017).

Turkish Journal of Shiite Studies 3/1 (Haziran 2021)



58 SeyedAmirHossein Asghari

1.2. Baba Rexheb’s Life and His Contribution to the
Exploration of Bektashi Doctrines

Baba Rexheb (Albanian: Baba Rexhepi, Baba Rexheb, Arabic Rajab, Turkish:
Recep) (1901-1995), was born in Gjirokaster in southern Albania. At an early age, he
received a Bektashi education from Selim Ruhi Baba (1869-1944) and was thus initiated
into the Order as Muhib at the age of seventeen. This master is the one who expressed
the naming of Baba Rexheb as follows: Summiya Ismuhi Bi al-Rajab al-Fard Barakahu
Allahu wa azzahii “He was named with the name of Rajab, the Solitary. May God bless
him and exalt him.” It is important to mention that Selim Ruhi Baba was a disciple of
Ali Haqi Baba (d. 1907) who was authorized as Baba in Turkey by Tiirabi Dede. Baba
Rexheb narrates the following about Ali Haqi Baba’s last day of life when he asked for
a pen and a paper from his Murid i.e., Selim Ruhi, and wrote a couplet in Persian. He
had mastery in Turkish and Persian poetry. His pen name was Khaki. Trix provides an
English translation of that line:

No friend remains for you, Khaki, but sighs and wails

So you must say, “praise to God” that this remains for you*

Baba Rexheb advanced to the rank of Dervish at the age of twenty-one. In the
tradition of Albanian Bektashism, he remained celibate and served his master for
twenty years. Meanwhile, he continued his Islamic education in Gjirokastra's Medrese
(Islamic School) and received his Icazatname (Diploma) in 1925, which acknowledged
him as a young Islamic theologian and scholar. The traditional Bektashi and Islamic
education equipped him with knowledge of Arabic, Turkish, and Persian languages and
literature.

It was the emergence of WWII and the challenging situation for religious
authorities under the rule of the Albanian Communist party that eventually changed
the pattern of Baba Rexheb's life and made him leave his Tege (lodge, Albanian: Tege,
Turkish: Tekke, Persian: Tekye) and country.”” He escaped to the United States of

See Frances Trix, The Sufi Journey of Baba Rexheb, 1st ed. (Philadelphia: University of Pennsylvania Museum
of Archaeology and Anthropology, 2009), 22.

% Seeibid,, 42.

Baba Rexheb, in his conversation with Francis Trix, explains why he had to flee from Albania:

I made propaganda against Communism. So if the Communists caught me, they would have killed me. Of
course, I had to go. [Selim Ruhi] Baba knew this. I said to him: ‘Now there is no other way, I must be going.’
‘Very well, he said. ‘Then may it go well.’ I went from there, from Gjirokastra to Shkodra. From Shkodra,
then by way of the sea, I came to Italy. I lived there [for] four years, in a camp. See ibid., 23. He then went
to Bektashi lodge in Egypt but was concerned for its future and decided to move from there to the United
States. He explains, “I went there. I stayed four years in Egypt. Then I saw that the tekke would be destroyed
there. And it was not a good place for us because the Arabs didn’t like us [Albanians]. Naturally, being Sunni
they did not like tekkes. And a day would come when they would destroy the tekke. As a matter of fact, that
is just what happened.” Ibid., 24.

Turkish Journal of Shiite Studies 3/1 (Haziran 2021)



The Bektashi Order, Sufism, and Shi'ism in the Work of Baba Rexheb 59

America in 1953, where he was able to establish the first Bektashi Tege in Detroit with
the help of Albanian Muslim immigrants in 1954. Baba Rexheb's attempt to establish a
Tege in the United States, whether he foresaw it or not, perhaps saved the Albanian
Bektashi tradition and teachings from all of the attacks and persecution of the
Communist regime. In doing so, he continued to write the Bektashi teachings even
though he had limited resources with him in the United States. We divide his life into
three phases:

A: Becoming a celibate member of Bektashi Tege (Sufi lodge) of Gjirokaster in
Albania at an early age and gaining Bektashi knowledge and practice under the
guidance of Selim Ruhi Baba (1869-1944). Selim Ruhi was himself trained by Ali Haqi
Baba (d. 1907) who was a disciple of Tiirabi Dede (d. 1868) of Turkey. This indicates that
he trained under the last generation of the influental and knowledgeable traditional
Bektashi Sufis at the end of the Ottoman Empire and before the Communism era, after
which gaining traditional Bektashi knowledge from a master was not easy.

B: Escaping the limitations caused by the prohibition of practicing religion in
Communist Albania and moving to the United States of America, where he founded the
Bektashi lodge in the Detroit suburb of Taylor with the help and collaboration of the
Albanian Bektashi community in exile.

C: Composing the Misticizma Islam dhe Bektashizma and reviving other Bektashi
teachings for post-communist readers in particular who had lost their connection with
their tradition under the Communist regime. It is worth mentioning that traditionally,
the Bektashi teaching was mostly passed orally from one generation to another. Based
on Baba Rexheb's claim in his introduction to Misticizma Islame dhe Bektashizma, this is

the first book of its kind written in the Albanian language.”*

1.3. Baba Rexheb, Islamic Mysticism, and the Bektashi
Order

Misticizma Islame dhe Bektashizma® (Islamic Mysticism and Bektashism) was written
in 1969 and first published in 1970 in Michigan. Later on, selections of the book were
translated into English by Bardhyl Pogoni (1925-1985) and published in 1985.

Rexhebi, Misticizma Islame Dhe Bektashizma..

Misticizma Islame dhe Bektashizma is one of the most-read books by a Bektashi Sufi of the modern era. Clayer
quotes Metin Izeti’s remark that the most read books among the Bektashi community are as follows: Baba
Rexheb’s Misticizma Islame dhe Bektashizma, Na‘im Frashéri’s Fletore e Bektashinjét and Qerbelaja/Karbala
Mathnawi and the “Hadikatus Suada” (“Hadigah al-Su‘ada”) by Muhammad b. Sulayman Fudali (885 ?7-
963/14807-1556), (in Turkish Fuzili). Hadiqah is a Turkish translation drawn from the “Rawdat al-shuhad@
of Husayn Wa‘iz Kashifi” read during the period of matam/matem (beginning of the month of Muharram).
Clayer, "The Bektashi Institutions in Southeastern Europe: Alternative Muslim Official Structures and Their
Limits," 203.
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Regarding its importance, there are several factors to be considered. One is the
author himself, who, as a Bektashi Sufi, received his knowledge of Bektashism from
traditional mentors in pre-communist Albania and late Ottoman Turkey. Moreover,
the book includes not only Bektashi teachings, but also theoretical concepts of Islamic
mysticism and hagiographies of some Sufi saints. Therefore, it covers a broader area
than the Bektashi Order, putting it into a historical or phenomenological conversation
with the history of the Islamic Sufi tradition. On the other hand, the Bektashi World
Headquarters in Albania acknowledged this book as an essential source of the Order
and its creeds. Misticizma Islame dhe Bektashizma, therefore, plays a significant role in
articulating Bektashi’s history and beliefs for its followers.*

Misticizma Islame dhe Bektashizma is divided into two parts, each containing several
chapters. The first part includes, as mentioned briefly, the history of Sufism, its
definitions and roots, Sufi terminology, and short biographies of great Sufis. Baba
Rexheb uses this part to tie Bektashi’s beliefs to the general history of Sufism. He
begins with a definition of Islamic Sufism and Spirituality. According to him,
Spirituality is the awareness that leads to human perfection; it endows individuals
with virtuous conduct and frees them from worldly concerns. Only then can a person
achieve the ultimate goal, which is total unification with the Beloved: God Almighty.”
This practice is then what leads man to the path of perfection, equipped with all moral
principles along with His love.”® Baba Rexheb defines Sufism based on both theoretical
and practical elements. As a result of wayfaring, "man will become sacred, reaches to
the highest steps of morals, and discovers the hidden treasures (Kanz Makhfi) and
merges and remains in the throne of God which in the Sufi terminology is called
‘subsistence with God’ (Baqa Billah).”*® He discusses the unity of God (Tawhid) and
provides an interpretation of some Quranic verses such as 21:30 and 66:8 to allude to

the discussion of the Unity of Being or the Unity of Existence (wahdat al wujid)*® and

Mainly in the Albanian-speaking lands such as Albania, Kosovo, and Macedonia.

Rexhebi, Misticizma Islame Dhe Bektashizma, 1.

» Ibid.

» Ibid.

Though many claimed that the Unity of Being or the Unity of Existence is an expression used by Ibn ‘Arabi,
Chittick argues that this is misleading, for Ibn ‘Arabi never applied this expression in his works. He rather
used “Real Being” and that real being is One, arguing that there is no Real Being but God and that everything
other than God is unreal being. Chittick argues that this is comparable to Avicenna’s position that all things
are possible or contingent save the Necessary Being. Even when this expression is used by immediate
followers of Ibn ‘Arabi, Chittick argues that they did not give it a technical sense. See William Chittick, "Ibn
‘Arabl," in The Stanford Encyclopedia of Philosophy ed. Edward N. Zalta (Spring 2020 Edition).
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Muhammadan Reality. To some, this may suggest a turn to Akbarian mystical theology
in the Bektashi Order or to that of the Qizilbash or Hurtfi movements.*

In the first chapter, the author explains how Sufism developed in history after
the emergence of Islam. Baba Rexheb writes, "Islamic mysticism did not emerge on its
own (i.e., out of nowhere), rather it appeared gradually...every Muslim at that time
knew that he/she must pray to God wholeheartedly ..and it was known that
extraordinary prayers (Ndfile) were a great reward from God."** He shows that the
“Sufi" practice was constituted in the daily practice and beliefs of the early Muslims.
Later on, however, forgetfulness and worldly desires caused them to distance
themselves from many of those practices. As a result, it was the great endeavor of Sufis
to revive the spiritual tradition in later periods. He then returns to the description of
Islamic Sufi terminology before recounting the emergence of Sufism in Iraq and the
history of Sufism in later periods.

Baba Rexheb mentions some Sufi definitions of the term Sufi and Islamic Sufism
and designates that the various meanings of Sufism are rooted in and based on the
varying states of individuals who tried to define it, but in the end, they have a common
ground. As he explains in his book, all definitions of Sufi allude to a single reality which
is self-purifying (Albanian: pastrimin e shpirtit) and provides salvation from worldly
desires while combating with ego (Nafs). He argues that the reason is that the prophetic
tradition stands in contrast to all worldly passions.

One of the Baba’s resources for Sufi definition is the famous book Kitab al-Ta‘arruf
li Madhhab Ahl al-Tasawwuf by Abu Bakr al-Kalabadhi (d.380/990), one of the earliest
extant Sufi authors. By appealing to this text, Baba Rexheb, despite some of the
mentioned theories, neither depicts an isolated nor a mixed Bektashi order. As a Baba
in the Bektashi Order, he follows the broad Sufi tradition in exploring its nature. He
then presents some of those definitions:

- The Sufi is he whose heart is sincere (safd) towards God.
- The Sufi is he whose conduct towards God is sincere, and towards whom God's
blessing is sincere.”

As such, he refers to Ibn 'Arabi and his school of thought and with sympathy

explains concepts such as the Perfect Man, the Oneness of Being or the Unity of

The influence of Hurufism into the Bektashi Order is also debated and discussed among the scholars. for
more, see: Edward Granville Browne, Further Notes on the Literature of the Hurufis and Their Connection with the
Bektashi Order of the Dervishes ([Hertford]: [S. Austin], 1907).

Rexhebi, Misticizma Islame Dhe Bektashizma, 2.

3 Ibid., 29. Both definitions among the others are quoted from Kalabaadhr’s Kitab al-Ta‘arruf li Madhhab Ahl al-
Tasawwuf. We also used A.j. Arberry’s 1935 translation of Kalabaadhi’s in this section. See Abu Bakr
Muhammad Ibn Ibrahim al-Kalabadhi and A. J. Arberry, "The Doctrine of the Sufis = Kitab Al-Taarruf Li-
Madhhab Ahl Al-Tasawwuf," (1977).
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Existence (Wahdat al-Wujid), Muhammadan Reality, Qutb and his role in Sufism and
suchlike. He focuses on Islamic mysticism, its saints, theoretical and practical aspects,
and finally, after this contextual introduction, he introduces Bektashi’s beliefs and
thoughts to the reader.

To speak about Sufism without any doubt, Baba Rexheb refers to the verses of
Qur'an and Prophetic traditions (hadith). He, however, expresses that Spirituality is
not limited to Islam and has old roots, and makes it clear that Muslim Sufis have said
that Islamic Sufism draws from Islam itself, from the holy Quran, divine sayings (Hadith
Qudsi/ Alb: Hadithi Kudsi),** from the life and practice of prophet Muhammad and his
prophetic traditions (hadith). Although he indicates the ancient history of mysticism,
nevertheless, he does not confirm that the Bektashi creed as a Sufi Order is a “mixture"
of different religions or any heterodox beliefs.*® The pattern in which he writes has a
manner, in which verses of the Qur'an, Prophetic sayings, concepts of theoretical
mysticism, a mystical interpretation of Qur'an and Hadith (ta'wil) are applied within
an Islamic context. It is in such a manner that, from Baba Rexheb’s perspective, no
doubt remains whether Bektashism is a mixed religion, a pagan movement, or Shi’ite

extremism (Ghuluw).>®

For more on the notion of Divine Sayings, see A. Graham William, "Hadith Qudst," in Encyclopaedia of Islam,

Three, Encyclopaedia of Islam (Brill).

» There are accusations of heterodoxy to the Bektashi Order. Hamid Algar in his BEKTASIYA entry in
Encyclopedia Iranica defines the Bektashi order as “a syncretic and heterodox Sufi order.” He then discusses
the interpenetration of the Bektashi and Qizilbaash Orders, as a result of which “numerous elements of
Shi‘ite provenance entered Bektasi usage.” When he describes the way in which a follower is initiated into
the Bektashi Order he states that “Initiation into the Bektasi order thus included a formal profession of
faith in Twelver Shilsm.” This, however, according to Algar does not “entail obedience to Shi‘ite legal
ordinances.” See Algar, "BektaSiya." While Algar indicates that “alcohol was consumed and women
participated freely in the ceremony, dancing together with men, [which] gave rise to persistent accusations
of debauchery.” Ibid. Frances Trix narrates how Baba Rexheb did not consume alcohol during the Muhabbat
or how Ali Hakki [Haqi] Baba, fought with those who consumed alcohol in his lodge in Albania. Trix, The
Sufi Journey of Baba Rexheb, 36. There is no doubt that consuming alcohol has been performed in some lodges,
but it is also evident that some other Baba’s oppose it. Baba Rexheb gives an interpretation and definition
of the Bektashi order that is compatible with the whole history of Islamic Sufism. In this sense, Baba
Rexheb’s writings and what Trix narrates from him does not support Algar’s definition of the Bektashi
Order as heterodox or debauched. On the other hand, Riza Yildirim, in his Ph.D. dissertation, mentions that
Qizilbashs took asylum in the Bektashi Order: “All these ‘anarchic’ and heterodox groups found asylum in
the Bektashi Order, which proved the approval of the regime. Ottoman administration, on the other hand,
regarded it useful to canalize this unstable social energy into the Bektashi Order so that they would pose
less threat to the socio-political order of the Ottomans” (Yildirim 2008, 70) See also Riza Yildirim, "The
Safavid-Qizilbash Ecumene and the Formation of the Qizilbash-Alevi Community in the Ottoman Empire,
C. 1500~C. 1700," Iranian Studies 52, no. 3-4 (2019). Regarding the above-mentioned quotes and discussion,
the question is whether Qizilbash-Bektashi relation was an “influence” as Algar states, or “taking asylum”
as Yildirim mentions, or it happened based on the common creeds or because of the Qizilbash socio-
political crisis?

36 Moosa Matthew (1987), among the others, categorizes the Bektashi Order as extremist Shi’ites who deified

Ali. See Moosa, Extremist Shiites: The Ghulat Sects. Baba Rexheb’s Misticizma Islame dhe Bektashizma does not

introduce such a notion at all.
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To summarize, chapters of the first part include the foundation of spirituality,
the early centuries of Islamic spirituality, the formative period of Sufism, the
foundations of the Sufi orders, the fifth century of Islamic spirituality, and spirituality
and philosophy.

The second part is devoted to various Sufi orders and especially the Bektashi
order and its principles and creeds. In the section on the Bektashi Order, the initial
point of Baba Rexheb is that it is an Islamic mystical order that deals with the
perfection of the human soul.”” The wayfarer in this Order should seek proximity and
love toward God, purifying himself from all worldly and material desires and replacing
them with his beloved in order to reach annihilation in God (Fana Fillah) and then to
survive in a state of subsistence to God (Baga Billah). Following the tradition of Islamic
Mysticism in which “love” plays a canonical role, Baba Rexheb explains the
interrelation between the lover and the beloved™ as follows:

The beloved is the one who constantly circulates in the eyes of the lover. The one
who occupies the heart and intoxicates the lover as such that whenever he/she
looks, he/she sees nothing but the Beloved. Moreover, when he/she looks in the
mirror and sees him/herself, it seems that he/she only finds the Beloved...the
beauty of love that has embarrassed (filled) the sky and the earth has circled all
universe.”

Baba Rexheb again reflects the Islamic Sufi tradition and comments on its
principles and shows the interconnection of the Bektashi Order with that tradition.

In speaking of Bektashi principles and their relation to the principles of Islam,
Baba Rexheb stresses that "Bektashism follows and respects all Islamic commands and
practices. Its foundation is Qur'an and prophetic traditions (Hadith).” He continues to
express that Bektashism “worships Allah the exalted and prays to Him, Knows God as
the lord of the absolute power and creator of all existence being. Admires Prophet
Muhammad and have great respect for Ali."*° As mentioned, the basic creeds explained
by Baba Rexheb suggest none of the extremist elements. In agreement with many Sufi

orders, he emphasizes that Ali is the King of the saints (Shahi Evlija) who knows what

Rexhebi, Misticizma Islame Dhe Bektashizma, 121.

Chittick reminds us that a Prophetic tradition ascribes the love relationship between man and God. When
Gabriel asks Muhammad what “doing the beautiful” (al-Thsan) means, he replies that: "Doing the beautiful
is that you worship God as if you see Him, for if you do not see Him, surely He sees you." Meybudi, the
Persian Sufi, referring to this Hadith, says that: “This hadith is an allusion to the heart's encounter with
the Real, the secret core's convergence with the Unseen, and the spirit's contemplation of the Protector. It
is an incitement to sincerity in acts, letting go of wishes and loyalty to what was accepted on the First Day”.
See William C. Chittick, Divine Love Islamic Literature and the Path to God, (New Haven: Yale University
Press, 2013). 224.

Rexhebi, Misticizma Islame Dhe Bektashizma, 148.

0 Ibid., 122.
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is secret and mysterious of the universe and Wilayah from Prophet Mohammad.*' This
too is common with the Shia creeds generally. Thus, as Baba Rexheb puts it, Bektashi
principles and doctrines could be summarized as follows:

- Belief in God as Absolute Power and Creator, and faith in and respect to the
Holy Quran

- Following the prophetic tradition

- Denying the claims that the Bektashi Order has gone astray or deviated from
the Qur'an and Prophetic Hadith and tradition

- Respect and love of the household of the prophet, especially Ali, Fatimah,
Hasan, and Hossein. The Bektashi Order regards Ali as master of Evlia (saints).*

- Islam in the view of the Bektashi Order is a religion of logic and reason;
therefore, the performance of the prayers must be accompanied by
understanding and awareness of the inner meaning.

- Expression of the importance of Muslims’ daily prayers (Salat) and stress on
the importance of understanding the meaning of religious duties, otherwise
religious practice will be a mere imitation.”

To avoid accusations and misunderstanding, while explaining the respect of the
Bektashi order to Allah, Muhammad, and Ali, he alludes to the fact that the meaning
and importance that Bektashis give to Allah-Mohammad and Ali is misinterpreted by
all those who prefer to fight and despise Bektashi principles.*

Baba Rexheb’s account of the Bektashi creeds is reflective of the Order as a whole.
In fact, a great deal of Erkan-name's, or ritual-books, by Bektashi babas* share the
same view. Muhammet Ali Hilmi Dedebaba (1842-1907), for instance, begins his Erkan-
name with a prayer to God and salutation to Ahl al-Bayt, and he plays with these

concepts through his Divan-i Ashar. Pieces of these prayers and visitations are found

o Ibid.
In the discussion of Spiritual instruction, Baba Rexheb also adds, “Only those designated by the Prophet
(i.e., the Ahl ul-Bayt, the Twelve Imims, and the saints) are able to discern the subtleties of reality and the

soul”.
43 Rexhebi, Misticizma Islame Dhe Bektashizma, 127-9.
4 Tbid.

A manuscript Erkdan Name of an unknown author of the Bektashi order, written in 1818 preserved in the
Albanian National Archive. It for instance, presents a Shi’i call to prayer. Adhan, Igama, prayer times and
collecting between prayers of noon and afternoon also following second Shahadah (bearing witness) in
Adhan with asserting that Ali is the friend of Allah is among those points that leave no doubt of the closeness
and resemblance between the Bektashi and Shi' creeds. Following is the description of the call to prayer
in this manuscript in Turkish: Keyfiyet-i ikamet; Allahu ekber Allahu ekber eshedu ena ilahe illallah iki defa, eshedu
enne Muhammeden resulallah iki defa, ve eshedu enne Aliyyen Veliyullah iki defa, hayye ales-salah iki defa, hayye
alel-felah iki defa, hayye ala hayri’l-amel iki defa, kad kamedis salah iki defa, Allahu ekber Allahu ekber la ilahe illallah.
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in Twelver Shi’a traditions.* Moreover, again resembling Sh1T culture, the Bektashi
Erkan Name treatises are significantly rich and important. They present the state of
Shi’i spirit in the Bektashi order.” Baba Rexheb continues with a description of the
rituals of initiation to the Bektashi Order.

The third section of the book is dedicated to Bektashi Sufi masters, poets, and
saints. Baba Rexheb's approach is not similar to detailed historical research. Instead,
he tries to enter into a conversation with those Sufis. In these conversations, he does
not regard them as an object of his research, he rather has an intimacy with them and
puts himself in a sympathetic dialogue with them. He breaks the historical time and
joins with them in spiritual language, a simple and at the same time deep language, an
approach in keeping with Sufi tradition. He mentions the Bektashi poems to
demonstrate how previous Babas and dervishes devoted their life to their Beloved.
Following the poems, Baba writes short commentaries on some of those Sufi
expressions.

Frances Trix, in her Spiritual Discourse, Learning with an Islamic Master (1993)
presents the simplicity and at the same time profound nature of Baba Rexheb's
teachings. As is known in Sufi studies, sometimes he applies the language of “allusion”
(Isharat) and not that of the “announced expression” (‘ibarat). Primarily, this is a form
of mystical language. The language of announced expression ('ibarat) will be revealed
by interpretation while the language of allusion (Isharat) needs spiritual hermeneutics

which is a journey from outward (Zahir) to inward (Batin).

The following are instances of prayers in Muhammet Ali Hilmi Dedebaba’s (1842/1907) Erkan Name in
Turkish. It clearly shows the Shi'l- Bektashi affinities in matters related to Wilayah and Ahl al-Bayt:
Bismillahi’r-rahméani’r-rahim

Allahiimme salli ve sellim vezid ve barik ‘ald niiri seyyidina ve seyyidi’l-enbiyd’i Muhammedin Mustaf4
allahiimme salli ve sellim ve bérik ‘al niiri seyyidina ve seyidi’l- evliya'1'l-imamii ‘aliyyi’l-miirteza ...

The following segment is quoted from the famous Shr'iZiyarat ‘Ashiira:

Allahiimme’l-‘an evvele zAlimin zaleme hakki Muhammedin ve hiri tibi‘in lehii ‘ald zilike allahiimme’l-
‘ani’l-‘usdyete’lleti cahedeti’l-Hiiseyin ve sye‘at ve tabe‘at ‘ald katli- hi allahiimme’l-‘anhiim cemi‘an...See
C. Erdem, "Muhammet Ali Hilmi Dedebaba Erkdn-nimesi" Turk Kult. Haci Bektas Veli - Arast. Derg. Turk
Kulturu ve Haci Bektas Veli - Arastirma Dergisi 57 (2011).

It should not be neglected that what Baba Rexheb stated concerning the creeds is in line with the writing
of almost all of the Bektashi authors. Among them is the Albanian national poet and the Bektashi author
Naim Frashéri (1846-1900) in his “Fletorja e Bektashinjet” that was originally published in 1896 in
Bucharest. Frashri states “The Bektashis believe in the True and Mighty God, in Muhammed - Ali, Hadijah,
Fatimah, Hasan and Husein. They believe in the twelve imams that are: Imam Ali, Imam Hasan, Imam
Husein, Imam Zeynel Abedin, Imam Muhammed Bakir, Imam Jafar al Sadik, Imam Musa Kazim, Imam Ali
Riza, Imam Muhammed Teki, Imam Ali Neki, Imam Hasan Askeri, Imam Muhammed Mehdi.” See Naim
Frashéri, Fletore E Bektashinjet (Tirané: Naim Frashéri, 2000), 9. The statute of the Bektashi Community as
well asserts the originality of the Bektashi Order in the Islamic School of Ahl al-Bayt: "Bektashism is a
school of the Ehli Beit [Ahl al-Bayt], an Islamic religious doctrine and practice, which has its roots in the
Quran and the teachings of the Prophet Muhammad and of the Holy Imams... .” See Statuti I Komunitetit
Bektashian Shqiptar, (Vlore: Shtypshkronja "Vlora", 1924), 3.
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Confusing allusion and announced expression can lead to misreading the

Bektashi position in the Sufi tradition. A good example of such misunderstanding is

presented in Albert Doja’s “Spiritual Surrender” where he comments on the Sufi-

disciple relation specifically in the case of Baba Rexheb and Trix:

But whatever such patented super-informants like Baba Rexhebi may tell us, we
must not loose [sic] sight of the fact that what we are observing is exactly what
they can manage to do with their ideological schemes when their prestige is at

stake.’®

1.4. Baba Rexheb and Shia Sunni Issues

There are occasions in which Baba Rexheb raises the Shia-Sunni relationship in

his conversation with Frances Trix. It is helpful to assess those thoughts to depict his

understanding of the relationship between Bektashism and Shia Islam on the one hand

and Sunni Islam on the other. One of the early occasions is when he describes the

Bektashi lodge in Egypt where he resided for four years after fleeing from Albania to

Italy and then making it to Egypt. He makes the following statement:

I saw that the tekke would be destroyed there. And it was not a good place for us
because ... Naturally, being Sunni they did not like tekkes. And a day would come
when they would destroy the tekke. As a matter of fact, that is just what
happened.”

He explicitly shows his awareness of Sunni dislike of Tekke in the above

statement. He even predicts that the Tekke would be destroyed as eventually

happened. Another occasion is when Frances Trix explains how Baba narrates the

suppression of the Bektashi Order in the Ottoman Empire:

In his account of the suppression of his order Baba told me how, after the
Janissaries had been killed, people came forth blaming the Bektashis for the
excesses and the recent sedition of these former elite troops. Hodjas, Sunni
religious leaders, who had never accepted that the more Shi'a-like Bektashi
should have a place in Ottoman society, spoke out publicly against them and their

beliefs, insisting that they either disavow these beliefs or be executed. At this

Albert Doja, "Spiritual Surrender: From Companionship to Hierarchy in the History of Bektashism," Numen
53, no. 4 (2006): 483.

Trix, The Sufi Journey of Baba Rexheb, 23-4. On another occasion, however, he puts his departure from Egypt
as follows: “I saw that the Egyptians were Sunni and that the tekke was the only Bektashi centre there. Also,
the monarchy passed from there, a monarchy that had been considered Albanian and that liked Albanians
and had allowed them to stay. The new regime did not like the tekke” ibid., 121. Here Baba adds a political
cause for enmity for the Bektashi Tekke in Egypt in addition to the religious differences.
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point, Baba quoted the famous Bektashi saying that had been the response of

many Bektashi clerics to this pressure:

Ser veririz, sirr vermeziz.

We give our heads, never our secret.”

The above quote also explains what a historical view and action had been taking
place among Bektashi and Sunni scholars of the Ottoman Empire. He also mentions the
famous Bektashi saying which refers to the keeping of their secret. What could the
secret be? Is that the love of the household of the Prophet and announcing of the
others who called themselves Muhammad's successors as oppressors? The above
narration indicates the enmity at least between Sunni and Bektashi and on the other
hand, depicting the Bektashi Order as "more Shi'a-like." In this statement, it is clear
that Baba does not confirm the full identity of the Bektashi Order with Shi'a Islam;
nevertheless, he stresses the proximity of Shi'a Islam and the Bektashi Order. Still, on
another occasion, it seems that Baba Rexheb believes that the Bektashi Order
transcends the Shi’a-Sunni division. Trix states that;

Indeed, the Bektashis do celebrate the major Shi'a holidays of Ashura and Nevruz.

But when I asked Baba Rexheb directly if the Bektashis were Shi'a, he responded

in an old Turkish couplet implying that the Bektashis were misled neither by the

Sunnis nor the Shi'a.”*

This is an intriguing statement, and we may well wonder exactly how Baba
Rexheb thinks that both Sunnis and Shi’a were “misled.” Is he addressing the Shi'a and
Sunni as two Fighi School or is he referring to their creeds? Not only Baba Rexheb but
also many other Bektashi scholars such as Na'im Frasherl among the others have

discussed the common principles and affinity between Shi'a and Bektashi creeds.

1.5. Additional Notes On The Modern Scholarship’s
Misapprehension of Baba Rexheb And Shi’i Concepts

There is a tremendous misapprehension which has led contemporary scholars to
wrongly theorize or over-simplify the Shi’i-Bektashi commonalties. In one of such
instances, Stoyanov, considering the affinity of the Bektashi creeds to that of Twelver
Shi’i in Baba Rexheb’s Misticizme Islame dhe Bektashizma, states, “Internal development
and the renewed contacts with the principal religious and theological centres of
Middle Eastern Twelver Shi'ism seem to indicate that the ongoing Bektashi revival in

Albania may follow a trajectory of further rapprochement with the mystical and

50 Ibid., 28.
51 Ibid., 30.
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intellectual forms of Twelver Shi'ism.”** While Stoyanov mentions that Baba Rexheb’s
book is the most influential book in post-World War II Albanian Bektashism,”® he
analyzes the proximity in creeds as a result of “internal development” and “renewed
contacts” with the Twelver Shi'ism. In fact, Baba was not in contact with Twelver
Shi'ism and as his account of his life is a witness to his training by traditional Bektashi
babas, namely Ali Hakki [Haqi] Baba and Selim Ruhi Baba in Albania. Furthermore,
following the Communist regime’s enmity toward religious communities and religion
generally, he migrated in the 1950s to the United States of America. All these happened
years prior to the fall of the communist regime and well before the Iranian Islamic
revolution in 1979. The book itself was written in the mid-1960s and first published in
1970. Outside of Baba Rexheb’s work, one finds the spread of Shi’i creeds in countless
popular poems (Albanian: Bejtaji, Turkish: Nefes), Erkan Name and other Bektashi
sources from the Balkans.

In a similar vein, Albert Doja’s A Political History of Bektashism in Albania' attempts
to provide yet another explanation as to why there is proximity to Shi’i creeds in Baba
Rexheb’s Misticizme Islame dhe Bektashizma. The above-mentioned “renewed contacts"
of Stoyanov, in Doja’s work is upgraded to the unfounded claim that Baba Rexheb has
been in “contact with more sophisticated types of Sufism, read in English the works of
Western Orientalists, specifically French Orientalist Henry Corbin.'** In addition to
this, Doja further speculates that the whole of Baba Rexheb’s project is a drastic
revision of Bektashism in order to preserve the order. When Doja mentioned that Baba
Rexheb read Henry Corbin, he in a footnote provided lists of the books of Corbin that
Baba Rexheb supposedly read; note the dates: L’homme de lumiére dans le soufisme iranien,
1971; Corps spirituel et Terre céleste: de I'Iran mazdéen a Ulran chiite, 2e ed., 1979; Temps
cyclique et gnose ismaélienne, 1982; Face de Dieu, face de I'homme: herméneutique et
soufisme1983.”° It seems that Doja ignores the fact that Baba Rexheb wrote Misticizme
Islame dhe Bektashizma five years earlier than the publication of the earliest named
work of Corbin, namely the L’homme de lumiére dans le soufisme iranien. Therefore,
historically he was not able to read books that were not published yet. Even if the dates
were accurate, there is evidence that Baba Rexheb was not well enough versed in
French and English to read those sophisticated and scholarly works. Doja provides no
evidence for this claim, and Trix, as a keen disciple of Baba Rexheb, responded to our

question concerning Baba’s language ability as follows:

52 Stoyanov, "Contested Post-Ottoman Alevi and Bektashi Identities in the Balkans and Their Shi'lte
Component," 187.

> Ibid.

Albert Doja, "A Political History of Bektashism in Albania," Totalitarian Movements and Political Religions 7, no.

1(2006): 102.

> Ibid.
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Baba did not read English well. Thus, he did not come into contact with Corbin in
English when he came to America. His main reading on Sufism in the US was of the
works he had requested from Egypt of traditional works in Arabic, Persian, Ottoman
Turkish, and Albanian.... Again, I do not think Baba ever read Corbin. He read much in
Egypt from traditional sources from 1948 to 1952, and later from books that he
requested from Egypt in Arabic, Persian, Ottoman Turkish and Albanian. No "drastic
revision" here.*®

We have, moreover, Trix’s description of Baba Rexheb’s desk and the books that
were around him:

Baba rummaged on his study table that was always full of books in several

languages, largely books in the Arabic script. Among my favourites were the

volumes of the Ottoman Turkish encyclopedia, Kamus-e Al-‘alam, first published
in 1889-1898 in Constantinople by Sami Bey Frashéri, the great Ottoman
lexicographer who also happened to be Albanian. Baba located a thin dark book
in Ottoman Turkish, by Ahmed Rifat, the Mirror of Intentions on the Refuting of

Abominations, a defense [sic] of Bektashism published in 1863.”

It is evident then that Baba Rexheb’s work was neither under influence of “the
renewed contacts' with Twelver Shi'ism per Stoyanov, nor “contact with more
sophisticated types of Sufism... specifically French Orientalist Henry Corbin" per Doja.
His work rather demonstrates the traditional Bektashi creed based on what the Sufi
authors of this Order created first in conversation with Islamic culture, and secondly
from their love and devotion to the Ahl al-Bayt. There is no doubt that our
understanding of religion and its concepts and creeds naturally develops over time
and space. Baba Rexheb and the Bektashi Order are not exceptional in this case.
Attributing any development in thought as an attempt to “drastically change in the
Bektashi Order” or “what they can manage to do with their ideological schemes when
their prestige is at stake” do not capture the core concepts of devotional religiosity in
the writings of a Sufi such as Baba Rexheb. We could take Sayyid Haydar Amuli (d. ca.
787/1385) or Sayyid ‘Ali Qadi Tabataba’i (1866-1947) as instances of two Twelver Shi’i
scholars who considered the interrelation between Shi’ism and Sufism and an obvious

matter.>®

Frances, Trix. Email correspondence with the author, January 6, 2020.

> Trix, The Sufi Journey of Baba Rexheb, 20.

Sayyid Haydar Amuli (d. ca. 787/1385) in his Jame® al-asrar wa manba‘ al-anwar mentions that “the origin,
offspring, and references of both [Shi'ism and Sufism] are the same. It is because the reference of all of the
sects of Shi’a, especially the Imamiyyah branch, is none except the commander of the faithful Ali and his
children and children of his children. And the source and offspring of all of them and references for their
knowledge and principles are the God almighty. The real Sufis share the same reality. They adduce their
knowledge and their cloak (Khirgah) to ‘Ali and after him to his children and children of his children...” see
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Conclusion

Both post-Ottoman and contemporary scholarships have described the Bektashi
Order in many different and opposing ways. In trying to understand its nature and
doctrines, one cannot ignore the political crises which have wracked the Balkans and
nor the biases of scholars who were serving various political systems and nationalistic
ideologies.

Baba Rexheb’s Misticizma Islame dhe Bektashizma gives us an important insight into
the nature and principles of the Bektashi Order and its relation to Islamic Sufism in
general and Shi’i Islam in particular. Baba Rexheb’s work plays a significant role in
making a bridge between the Ottoman, post-Ottoman, and contemporary
understanding of the Bektashi Order. This book, despite some modern attempts to
undermine it, sheds light on the nature and principles of Bektashi Order from within
the tradition which allows a more accurate assessment of post-Ottoman scholarship.

By closely attending to Baba Rexheb’s approach to mysticism, the definition of
Sufism and mystical concepts, along with his careful explanation of the Bektashi
doctrine, there remains no doubt that the Bektashi Order principally is an Islamic
Order. Moreover, its way of interpreting Islamic creeds aligns it closely with Shi'a
creeds, what we might call, following Paziiki, “Spiritual Shi'ism.”*® At the same time,
Bektashism, like other Sufi orders, has produced its own extensive literature while
sharing and borrowing from other Sufi traditions. We also emphasized on some
misreadings in some historic and modern understandings of Bektashism based on what

Baba Rexheb depicts of this order. We noticed that there was an attempt from scholars

Haydar ibn ‘Ali Amuli, Henry Corbin, and ‘Uthman Yahyd4, Jami‘ Al-Asrar Va Manba' Al-Anvar: Bih InzImam-i,
Risalah-i Naqd Al-Nuqid Fi Ma'rifat Al-Vujid ([Tehran]: Anjuman-i Iranshinasi-i Faransah, 1989), introduction.
Sayyid ‘All Qadi Tabataba’i (1866-1947) was a Sufi-Shi'l figure in Najaf Seminary contemporary to Baba
Rexheb. 1t is narrated from him, that “the best man is a Sufi Fagih”; in trying to reconcile Shi'ism with
Sufism. For more on this question, see Seyed Mohammad Hasan Qadi, Ayat Al-Haq (Tehran, Iran: Intisharat-
i Hikmat, 1392), 231. Also, SeyedAmirHossein Asghari, "Shi‘a Mystical Theology: Notes on Sayyid Haydar
Amuli’s Jami‘ Al-Asrar Wa Manba‘ Al-Anwar," Kom Casopis Za Religijske Nauke 9, no. 3: 65-80 (2020). DOIL:
10.5937/kom2003065A. For more on the philosophical and Sufi interpretation of religion, and metaphysical
aspect of shiism see "-- Ontology and Cosmology of the ‘agl in Sadra's Commentary on Usal Al-Kafi," Journal
of Shi'a Islamic Studies 10, no. 2 (2017). DOL: https://doi.org/10.1353/is1.2017.0011; Seyed Amir Hossein
Asghari: Presence, Manifestation, and Visitation in Abrahamic Religions: The Notion of “Presence” in
Shi’ism, Journal of Religious & Theological Information, (2021)
https://doi.org/10.1080/10477845.2021.1926629

For more on the notion of “Spiritual Shi'ism” see: Pazuki, Shahram, Spiritual Walayah or Love in Seyed
Ghahreman Safavi, Rumi's Spiritual Shi‘ism ([London]: London Academy of Iranian Studies Press, 2008).

This chapter discusses Shi’ism beyond the boundaries of jurisprudence and places more stress upon the
originality and primacy of Spiritual devotion and surrender to Walayah—rather than following a particular
juristic school—as an important element of Shi’ism.
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like Albert Doja to discredit Baba Rexheb’s work and result that it has borrowed from
intellectuals like Corbin or Iranian thinkers. In response we showed the problems of
this claim and its historical impossibility. This paper concludes that the authenticity
of Baba Rexheb’s work lies on his authentic relation with the chain of the traditional

Bektashi master from Albania to Turkey.
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Abstract

Shia and Mu‘tazila are two of the first sectarian formations appearing in the history of Islamic
thought. Mu'‘tazila took over with his appeal to reason and philosophy in explaining religious issues,
Shia came to the fore with the view of imamate. The region in which these two sects emerged and
their first formation period show a certain parallelism. In this context, it can be said that Mu‘tazila
and Shia emerged at the beginning of the second century AH and they have been in interaction since
that period. In this study, firstly, it is tried to put forward that mostly Mu‘tazila affected the other,
and Shia was the influenced party, also the claim that Shia was not affected by Mu'‘tazila is examined.
Then, the relationship established in the period from the emergence of Mu‘tazila to the adoption of
the usuli thought by Shia, is tried to be put forward by considering the historical process. The
attempts of Shia to rationalize the ideas concerning the twelfth imam’s ghaybah/occultation, in
particular, were effective in her intellectual convergence with Mu‘tazila. The process of
rationalization, which started with the initiatives of Abu Sahl Nawbakhti and Ibn Qibbe, continued
with Shi'ite scholars such as Ibn Cuneyd and Ibn Abi Akil, with Sheikh Mufid, the intellectual
institutionalization was completed and usuli thought was formed. The Mu'‘tazilite ideas adopted by
Sheikh Mufid were continued by his students Sherif Murtada and Sheikh Tusi.

Keywords: History of Islamic Sects, Shia, Mu‘tazila, Creed, Politics.

0z

Sia ve Mu'‘tezile, islam diisiince tarihinde ortaya ¢ikan ilk mezhebi olusumlardandir. Mu‘tezile, itikadi
meselelelerin izahinda akla ve felsefeye bagvurmasiyla; Sta ise imamet gériisii ile 6n plana ¢ikmustir,
S6z konusu iki mezhebin ortaya ¢iktiklar: bélge ile ilk tesekkiil dénemleri belli 6lgiide paralellik
gostermektedir. Bu baglamda Mu‘tezile ve Sia’nin hicrd ikinci asrin baslarinda ortaya ¢iktiklari ve bu
ddnemden itibaren bir etkilesim halinde olduklari sdylenebilir. Calismada ilk olarak, ¢ogunlukla
Mu‘tezile’nin etkileyen, S$ta’nin ise etkilenen tarafta oldugu ortaya konulmaya calisilmis, Sta’nin
Mu‘tezile’den etkilenmedigi iddiasi incelenmistir, Ardindan, Mu‘tezile’nin ortaya ¢ikisi ile baslayip,
Sta'nin uslli diisiinceyi benimsedigi déneme kadar gegen siirede kurulan iliski, tarihi siireg
gozetilerek ortaya konulmaya calisilmistir, Sfa'nin dzellikle on ikinci imamin gaybetine iliskin
fikirleri rasyonalize etme tesebbiisleri, Mu'‘tezile ile fikri yakinlasmasinda etkili olmustur. Eb(i Sehl
Nevbahti ve ibn Kibbe'nin girisimleri ile baslayan aklilesme siireci, ibn Ciineyd ve ibn Ebf Akil gibi $if
alimlerle devam etmis, Seyh Miifid ile birlikte fikri kurumsallasma tamamlanarak usQli diisiince
tesekkiil etmistir. Seyh Miifid’in benimsedigi Mu'‘tezili fikirler, 6grencileri Serif Murtaza ve Seyh Tusi
tarafindan devam ettirilmistir.

Anahtar Kelimeler: islam Mezhepleri Tarihi, $la, Mu'‘tezile, itikad, Siyaset.

Giris

Hz. Peygamber’in vefatindan sonra ortaya cikan hilafet tartismalarinin, ayni
zamanda Islam diisiince tarihindeki ilk ihtilaflar oldugu sdylenebilir. Miisliimanlar
arasindaki bu dini/siyas? ayrismalar, zaman igerisinde mezheplerin olusumunda etkili
olmustur. Ozellikle Hz. Peygamber’den sonra hilafetin Hz. Ali'nin hakki oldugunu
savunan bir grup zamanla imamet konusunu ozgiin goriisii haline getirmis,
glinlimiizde hala varligini devam ettiren Siilik mezhebini olusturmustur. Zaman
icerisinde belli evrelerden gecen Sia; Zeydiyye, ismailiyye ve Imamiyye seklinde
firkalara ayrilmigtir. Ote yandan, hicri ikinci asrin baslarinda yayginlasan terciime
faaliyetleri ile Islam diinyas felsefe ile tanigmis, bunun sonucunda da akh 6n plana
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¢tkaran, hatta zaman igerisinde akli, naslarin da tizerinde goren bir mezhep olan
Mu‘tezile tesekkiil etmistir. Sta'min Mu‘tezile ile etkilesiminin tarihi seyrinin
incelendigi bu calismada, Mu'‘tezile ve $ia’nin miimkiin oldugunca erken dénemde var
olan iliski ve etkilesimlerine yer verilmis, etkilesimin S$ta’nin doniisiimiinde oynadig
rol tespit edilmeye calisilmustir.

Hicri ikinci asrin baslarinda Vasil b. Ata’nin (1. 131/748) dnderliginde Basra’da
ortaya ¢ikan Mu'‘tezile mezhebi, biiyiik 6lgiide Ebu’l-Huzeyl el-Allaf (8l. 235/850)
tarafindan sistematize edilmistir. Efdaliyyet tartismalarinda mezhep iginde farkli bir
goriis benimseyen Bisr b. Mu‘temir (61. 210/825), Bagdat’ta farkli bir ekoliin olusumuna
onciiliik ederek Mu'‘tezile'nin Basra ve Bagdat ekolii seklinde ikiye ayirilmasina neden
olmustur. Mu‘tezile’nin 6zellikle Bagdat ekolii, imamete iliskin fikirlerinde, Hz. Ali'nin,
Hz. Peygamber’den sonraki en efdal kisi oldugunu ve imameti hak ettigini ileri siirerek
Sia’ya yakinlasmstir. Bagdat ekoliiniin bu konudaki ¢abasinin, dénemin siyast sartlari
da g6z Oniine alindiginda iktidarin fikirlerine meyletme neticesinde olustugu da
soylenebilir.

Sta'nin erken donemde benimsedigi yonteme bakildiginda onlar, naslardan ve
imamlarin sézlerinden beslenen bir mezhep iken, hicri tiglincii asirdan itibaren
6zellikle Hasan b. Musa en-Nevbaht? (61. 310/922), Eb{i Sehl ismail b. Ali en-Nevbahti
(6l. 311/923) ve ibn Kibbenin (51. 310/922?) Mu‘tezile ile etkilesimleri neticesinde,
gaybete iliskin elestirilere cevap vermede akli yaklasimlar: benimsemistir. Onlarin bu
girisimi, devam eden siirecte Sii kelamcilar, Seyh Miifid (6. 413/1022) ve Serif Murtaza
(6l. 436/1044) gibi isimler tarafindan devam ettirilerek, mezhep, ahbari ve usili
seklinde farklilasmistir. Seyh Miifid’'in sistemlestirdigi kabul edilen usdli diisiincenin,
akl 6nemseyen ve fikri/itikadi yonden Mu'‘tezile ile dnemli benzerliklere sahip olan
bir yapiya sahip oldugu ifade edilmelidir.

1. Etkilesimdeki Hakim Unsura Dair Spekiilasyonlar

Calismanin iki 6znesi konumunda olan Mu‘tezile ve $ia, tarihi siirecte; cograff,
dini, siyas? ve kiiltiirel bakimdan bir¢ok etkilesim yasamistir. Erken dénemlerden
modern zamanlara kadar islam arastirmalarinda etkili olan birgok tarihi sahsiyet,
Mu‘tezile ile Sta arasindaki etkilesim hususunda goriis beyan etmislerdir. Bu hususta
Mu‘tezile'nin etkileyen tarafta olduguna isaret eden birka¢ 6rnek vermek yerinde
olacaktir.

Es‘ari (6l. 324/936) Makalat'mda Sii firkalar ele alirken bir¢ok yerde onlarin
goriislerini Mu'‘tezile’den aldiklarini ifade etmistir.'! Benzer sekilde Sehristani (Sl
548/1153), Sta’min usulde Mu'‘tezile’ye (el-Adliyye) tabi oldugunu belirtmistir.? Zihd}
Carullah da, acem topraklarinda yasayan Siilerin bilyiik ¢ogunlugunun Mu'tezill
oldugunu ileri stirmiistiir.’ Cagdas arastirmalarda da yukaridaki rivayetlere paralel

! Es’ari, Ebu’l-Hasen, Makdldtu'l-isldmiyyin ve’htilafi’l-Musallin, thk. Muhammed Muhyiddin Abdiilhamid
(Kahire: Mektebetu'n-nehdati’l-Misriyye, 1950), 105-116.

2 Sehristani, Abdiilkerim, el-Milel ve'n-Nihal, thk. Emir Ali Mehna, Ali Hasan Faur (Beyrut: Daru’l-Marife, 1993),
202.

3 Ziihdi Carullah, el-Mu‘tezile (Beyrut: el-Ehliyyetu li'n-Nesr ve’'t-Tevzi, 1974), 206-207.
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bilgilere rastlanmustir. Irakli Siflerin bilyiik ¢cogunlugunun, Hindistan, Sam, Fars ve
Yemen’'deki Zeydilerin ustilde Mu‘tezilf oldugu ifade edilmistir.* islami ilimler tizerine
onemli ¢aligmalar: olan oryantalist Ignaz Goldziher, $ia'min en bilinen gruplarimin
biiytik 6l¢tide Mu‘tezile’ye yakin oldugunu ifade etmistir. Zira ona gore Sii alimler,
ogretilerini izah ederken Mu'tezile'nin fikirlerinden faydalanmislar ve kendilerine,
Mu‘tezile'nin en temel prensiplerinden olan adl ilkesi ile iligkilendirerek, el-Adliyye
demislerdir. Ayrica Siilerin en temel eserlerini -Mu'‘tezile’de oldugu gibi- tevhid ve
adalet seklinde boliimlere ayirmalar1 da Mu‘tezile’den etkilendiklerinin bir
gostergesidir.® Goldziher gibi Adam Mez de, kitabinda, Sia’nin akaid ile ilgili
meselelerde Mu‘tezile'nin varisi oldugunu ifade ederek,’ aralarindaki etkilesimin nasil
gelistigini ve ne boyutta oldugunu incelemistir. Bir bagka muistesrik W. Madelung’'un
da ifadesine gore, $ia, Nevbahtilerden itibaren Mu‘tezile’nin itikadi yaklasimlarindan
onemli 6lciide etkilenmistir.” Son dénemlerde bu konuda yapilan bir ¢alismada da,
Mu'‘tezile’nin Imamiyye Stasinin akaidinden bir sey almadig ifade edilmistir.®

Diger taraftan, $lamin Mu‘tezile’den etkilendigi iddias1 hakkinda birgok goriis
olmasina ragmen, basta Seyh Miifid olmak tizere’ Sii kelamcilarin biiyiik cogunlugu bu
goriisii benimsememekte, hatta Mu‘tezile’nin $ia’dan etkilendigini iddia etmektedir.™
Siiler, Vasil b. Ata ve Amr b. Ubeyd'in (6l. 144/761) i‘tizAle dair goriislerini Eb{i
Hasim’den (31. 98/716-17) almasi, onun da ibnii’l-Hanefiyye'nin (61.81/700) oglu, Hz.
Ali'nin de torunu olmasi dolayisiyla," Mu‘tezilenin fikirlerinin Hz. Ali'ye dayandigini
ileri stirmekte ve onlarin kendilerinden etkilendigi iddiasina Hz. Ali'’ye uzanan bu
halkay: delil gostermektedir."

Yukarida da ifade edildigi iizere $ia'nin Mu‘tezile’den etkilenmis olmas: fikrine
en ¢ok itiraz edenlerin basinda hig siiphesiz Seyh Miifid gelmektedir."” Aslinda Miifid,
fikih ve imamet bahsi disindaki diger kelam? meselelerin ¢ogunlugunda Mu‘tezili bir
yaklasima sahip olmasina ragmen," Sia’nin Mu‘tezile’den etkilenmeyen miistakil bir

Cemaleddin el-Kasimf, Tdrihu'l-Cehmiyye ve'l-Mu'tezile (Beyrut: Miiessesetii'r-Risale, 1979), 56.

5 Ignaz Goldziher, Islam’da Fikih ve Akaid, cev. ilhan Basgdz, (Ankara: Ardi¢ Yayinlari, 2004), 265-266; Ayrica

bkz. Aise Yusuf el-Menai, Usiliil-Akide Beyne'l-Mu ‘tezile ve’s-Siati’l-imdmiyye (Doha: Daru’s-Sekafe, 1996), 217.

Adam Mez, Onuncu Yiizyilda Islam Medeniyeti Islam’in Rénesansi, gev. Salih Saban (istanbul: insan Yayinlari,

2014), 81.

Wilferd Madelung, “Imamism and Mu'‘tazilite Theology”, Le Shi‘isme Imamite (Paris: Presses Universitaires

de France, 1970), 16-17; Bkz. Hul{si Arslan, islam Diisiince Geleneginde Sia-Mu ‘tezile Etkilesimi (Serif el-Murtaza

Ornegi) (istanbul: Endiiliis Yayinevi, 2017), 16.

8 Abdiillatif b. Abdiilkadir el-Hifzi, Te’stru’l-Mu tezile fi'l-Havdric ve’s-Sta esbabuhu ve mezahiruhu (Cidde: Daru’l-
Endeliisi’l-Hudar4, 2000), 467.

2 Seyh Miifid, Evdilii'l-Makaldt, thk. Seyh ibrahim el-Ensari (Beyrut: Musannefatu’s-Seyh Miifid, 1993), 34-38;
Halil ibrahim Bulut, $ia’da Usililigin Dojusu ve Seyh Miifid (Ankara: Arastirma Yayinlari, 2013), 229.

10 Abdullah en-Ni‘me, Feldsifetii’s-Sta hayatiihiim ve drauhum (Beyrut: DAru’l-Fikri’l-Liibnén, 1987), 41-43.

1 Ahmed b. Yahya ibn Murtaza, Tabakdtu’l-Mu tezile, Thk. Susanna Diwald-Wilzer (Beyrut: DAru Mektebeti’l-

Hayat, 1960), 7.

Arslan, Islam Diisiince Geleneginde Sia-Mu'tezile Etkilesimi, 18.

B Seyh Miifid, Evdilii'l-Makalat, 39.

Ayrintih Bilgi i¢cin Bkz. Seyh Miifid, Tashthu I'tikddatil-imamiyye, thk. Hiiseyin Dergahi, (Beyrut:

Musannefatu’s-Seyh Miifid, 1993); Seyh Miifid, bir mesele hem akil hem de nakil ile ¢éziilebilir oldugunda

tipki Mu'tezile gibi akli tercih etmis, nakli ise ancak akl destekleyecek bir unsur olarak zikretmistir.

Turkish Journal of Shiite Studies 3/1 (Haziran 2021)



79 Hasan Basri Demirer

mezhep oldugunu séylemistir.”” Onun bu tavri, kendi perspektifinden bakildiginda
anlasilabilir goziikmektedir. Nitekim aksi durumda $ia, Mu‘tezile’ye kendini
eklemlemis olmalidir ki, bu durumda 6zgiinltigiinii kaybetmekte ve varligini devam
ettirebilmesi giiclesmektedir. Miifid’in Sia ile Mu‘tezile arasindaki farkliliklar ortaya
koyabilmek adina yazdi§i el-Hikdydt fi Muhalefati’l-Mu'‘tezile ve beyne’s-Siati’l-imamiyye
adli eseri bu baglamda zikredilebilir."® Ayrica Miifid'in Mu‘tezile ve $ia arasina kesin
bir hat ¢izdigi de ifade edilmelidir."” Miifid’e gore $iiligin esasini imamet meselesi,
i‘tizalin esasini ise el-menzile beyne’l-menzileteyn fikri olusturmaktadir. Buna gore bir
kimse Hz. Peygamber’den sonra Hz. Ali’nin imam olmas: gerektigini kabul etse ve Hz.
Ali'yi dost gorse, bu kimse Mu‘tezile'nin el-menzile goriistiniin disindaki diger biitiin
gorislerini alsa bile $it'dir; ayni sekilde bir kimse Mu‘tezile'nin el-menzile beyne’l-
menzileteyn goriisiinii benimsese ve bununla birlikte Siiligin imamet meselesi disindaki
diger goriislerini de kabul etse o kimse Mu'‘tezili’dir."®

Abbasi iktidarinda Miitevekkil'in hilafete gelmesiyle, Mu‘tezile’nin iktidardan
uzaklastirilma politikasi, mezhebin 6nemli 6l¢lide taraftar kaybetmesine neden
olmustur. Mezhebini terk ederek $if diisiinceyi benimseyen de ¢ok sayida isim vardir.
Muhammed b. Abdullah b. Miimellek,"” Hasan b. Musa en-Nevbahti,” Abdurrahman b.
Kibbe,”! Ebu’l-Hasan b. Bisr** gibi isimler bunlardan bazilaridir.” Bu isimlerden
bazilarinin tarihi siiregte Mu‘tezili fikirleri kullanarak $ia’nin gaybet doktrinlerini izah
etmede 6nctiliik etmesi de s6z konusu iki mezhep arasindaki iliskinin boyutunu gézler
Oniine sermektedir.

Yukarida ele alinan rivayetler genel olarak degerlendirildiginde, biiyiik 6l¢iide
Mu‘tezile'nin etkileyen, Sia'nin ise etkilenen taraf oldugu diisiiniilmektedir, ancak $ia
bunu belli gerekgelerle reddetmektedir. Bu durum, $ia tarafindan bakildiginda
anlasilabilir goziikse de objektif olarak degerlendirildiginde bu tavrin zorlama bir tavir
oldugu sdylenebilir. Nitekim olgusal/tarihi gercekligi olan bir meselenin bu sekilde
apolojik/savunmact bir tavirla reddedilmesi bilimsellige aykiri bir durumdur.
Etkilesimde baskin tarafin kim olduguna iliskin diisiince ifade edildikten sonra, simdi
etkilesimin tarihi seyri incelenecektir.

Bununla beraber aklin nakle ihtiya¢ duymasini kabul etmis ancak akildan mahrum bir imanin saglam
olamayacagini savunmustur. Seyh Miifid’in, Mu'tezile'nin metodolojisini benimsemenin yaninda tevhid ve
adalete iliskin kelami tartismalarda da Mu‘tezili fikirleri kabul ettigi bilinmektedir. Bkz. Bulut, Sia'da
Usaliligin Dogusu ve Seyh Miifid, 222-223.

5 Seyh Miifid, Evailii-Makalat, 34-38.

16 Bulut, Sia'da Usiililigin Dogusu ve Seyh Miifid, 229-230.

Madelung, Imamism and Mu tazilite Theology, 24.

18 Seyh Miifid, Evdilii’l-Makalat, 38.

1 ibn Nedim, Fihrist (Beyrut: Daru’l-Ma'rife, 1994), 252.

n ibn Nedim, Fihrist, 251.

u ibn Nedim, Fihrist, 250.

= ibn Nedim, Fihrist, s. 257.

z Muharrem Akoglu, Mihne Siirecinde Mu'tezile (istanbul: iz Yayincilik, 2006), 229.
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2. Erken Dénemde $fa-Mu'tezile iliskisi

Mu‘tezile’nin kurucusu kabul edilen Vasil b. Ata’nin, Medine’de bulundugu sirada
katildig1 ders halkalarinda Hz. Ali'nin torunu EbG Hasim’den dersler aldigi rivayet
edilmistir.** Bu yonii ile baz1 Mu‘tezililer, onun i‘tizale dair fikirlerini Ebi Hasim’den
ve dolayisiyla fbnii’l-Hanefiyye’den aldigini sdyleyerek Mu‘tezile’nin esaslarinin Hz.
Ali {izerinden Hz. Peygamber’e dayandigini iddia etmislerdir.”® Bu baglamda ibn
Murtaza (8. 840/1437), Hz. Ali’yi Mu‘tezile’nin birinci tabakasindan saymaktadir.?®
Buna benzer bir goriis de Kadi Abdulcebbarin (6l. 415/1025) Tabakit'inda

7

gecmektedir.”” Mu'tezililerin ortaya koymus olduklari bu tavir, mezheplerine
mesruiyet kazandirmak maksad: ile olsa gerektir. Nitekim yukarida ifade edildigi
sekliyle Vasi'in EbGi Hasim’'den ders almis olmasi tarihi agidan miimkiin
gozitkkmemektedir.”® S6z konusu iddia ile Mu‘tezile’nin, hem kendini en eski mezhep
hiiviyetine biirtindiirtip hem de Ehl-i Beyt'in kendinden oldugunu gostermeyi
hedefledigi soylenebilir. Yukarida yer verilen rivayet, erken dénemde iki mezhep
arasinda var oldugu diistiniilen etkilesimin boyutlarini anlayabilmek i¢in aktarilmistir.

Erken donemde Mu'tezile $Sia irtibatina 6rnek teskil edebilecek bir husus, ilk
Mu‘tezililerin, Abbasiler iktidara geldikten sonra, hilafet ortakligindan uzaklastirilmak
gayesiyle dislanan Aliogullarini sahiplenmeleri ve onlara destek ¢ikmalaridir. Nitekim
Emevilerin son déneminde, Abdullah b. Hasanin (51. 145/762) ogullar Muhammed en-
Nefsiizzekiyye (6l. 145/762) ve Ibrahim’e (6l. 146/763) biat edilmesi hususunda
donemin Mu'tezilileri Hagsimogullari ile ittifak kurmus, Abbasiler iktidar olunca da
onlara muhalefet etmek icin Zeydiyye'ye katilmislardir.”” Ayrica Nefsiizzekiyye
isyaninda, donemin halifesi Mansur (5l. 158/775), Basra'ya gelisinde kendisini
karsilayanlar arasinda olan ilk Mu'‘tezililerden Amr b. Ubeyd’e Nefsiizzekiyye'nin
Basra’da olup olmadigini sormus o da Mansur’u yaniltmak suretiyle, Nefsiizzekiyye'yi
korumustur.’® Bu rivayet de erken dénemde s6z konusu iki mezhep arasindaki iliskinin
anlasilmasi acisindan dnemlidir. Yine s6z konusu iki mezhebin ilk temsilcilerinden
Amr b. Ubeyd ile Hisam b. Hakem’in (8. 179/795) aralarinda gectigi rivayet edilen
diyaloglar,’ Mu‘tezile ve Sia’nin hicri ikinci asirdaki irtibatini géstermesi bakimindan
onemlidir.

z ibn Ebi’l-Hadid, Serhu Nehci'l-Beldga (Beyrut: 1995), 1/23.

» ibn Murtaza, Tabakdtul-Mu'tezile, 7; Ahmed Sevki ibrahim el-Amerrect, el-Mu'tezile fi Bagdad ve eseruhum fi'l-
hayati'l-fikriyye ve’s-siyasiyye (Kahire: Mektebetii Madbli, 2000), 28.

2 ibn Murtaza, Tabakatu’l-Mu'tezile, 7.

z KAd? Abdulcebbar, Fadlu'l-I'tizal ve Tabakdtu'l-Mu tezile, thk. Fuad Seyyid (Tunus: 1974), 13-14.

Krs. Mehmet Umit, Zeydiyye-Mu ‘tezile Etkilesimi Zeyd b. Ali'den Kastm er-Resst'nin Oliimiine Kadar (istanbul: isam

Yayinlari, 2010), 83-84.

Cemil Hakyemez, Bisr b. Mu'‘temir ve Mu ‘tezile’nin Bagdat Ekoliiniin Dojusu (Ankara: Ankara Universitesi, Sosyal

Bilimler Enstitiisii, Yiiksek Lisans Tezi, 1998), 66; Bu konuda degerlendirme icin ayrica bkz. Mehmet Umit,

Zeydiyye-Mu'tezile Etkilesimi, 103 vd.

Mazlum Uyar, “Gaybet Sonrast Sii Kelamin Tesekkiilii ve Mu'tezile”, Islamiyat Dergisi, 2/3, (Temmuz 1999), 173.

3 Bkz. Serif Murtaza, Emali’l-Murtaza Guraru’l-Fevdid ve Duraru’l-Kalaid, thk. Muhammed Ebu’l-Fadl ibrahim
(Daru fhyai Kiitiibi'l-Arabiyye, y.y., 1954), 176-177.
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Zikredilen rivayetler g6z oOniine alindiginda, Mu'tezili ve Sii miitekellimler
arasindaki iliski, hicri ikinci asrin baslarina kadar gotiiriilebilir. Her ne kadar bu
dénemde soz konusu iki mezhebin heniiz kurumsallasmadig bilinse de, yukarida ismi
gecen sahislarin kendi mezheplerinin olusumunda etkin rol oynadiklar1 bilinmektedir.
Bu sebeple s6z konusu kisiler {izerinden yapilan degerlendirmede, ayni zamanda
mezheplerinin de kastedildigi belirtilmelidir. Ayrica, bu iki mezhep arasindaki
etkilesimin Vasil ile basladigi ve bu donemden itibaren Rafizanin itikada dair
konularda Mu‘tezile’nin etkisinde kaldig1 rivayet edilmis®® olsa da bu durumun bir
iddia diizeyinde oldugu da ifade edilmelidir.

Mu'tezile'nin Basra-Bagdat farklilasmasindaki en temel goriis ayriliginin imamet
meselesi hakkinda oldugu bilinmektedir. Bagdat ekoliiniin kurucusu kabul edilen Bisr
b. Mu‘temir’in Ali taraftar: bir politika izledigi bilinmektedir.” O, bir siirinde, hakem
olayinda hakli olanin Hz. Ali oldugunu séyledigi icin, dénemin halifesi Harun Resid (1.
193/809) tarafindan Sii oldugu iddiasiyla tutuklanmus,* bir siire sonra siyasi ¢ikarlar
nedeniyle serbest birakilmistir. Bu siirecte Harun Resid, Siilerle yakinlasma politikasi
izlemeye baslamistir.® Mu‘tezile’'nin Basra-Bagdat farklilasmasinin da Harun Resid’in
hilafeti dénemine tekabiil ettigi diisiiniilmektedir.’* Harun Resid’in hilafetinin
sonlarina dogru izlemeye basladig1 Sii egilimli politikalar, Me’'mun (5l. 218/833)
donemine kadar devam etmis, Me'mun’un iktidarinda Bagdat’ta Siiler oldukga
gliclenmistir.”” Siilerin giiclii oldugu bu siirecin, Bisr b. Mu‘temir’i ve onu takip eden
mensuplarini Basra Mu‘tezilesinden ayirdig1 ifade edilmisse de*® s6z konusu ayriligin
daha 6nce gergeklesmis olabilecegi de ayrica belirtilmelidir. Bu ayrilik, temelde Bisr'in
imamete iliskin goriisleri sebebiyle gerceklesmistir. Bagdat Mu‘tezilesinin temsilcisi
olan bazi miitekellimlerin, $ia ile olan etkilesiminin boyutlarini anlamak igin
zikredebilecegimiz bir rivayet de onlarin kendini $ia taraftar1 seklindeki
isimlendirmeleridir.*

Erken dénemde Hisam b. Hakem, ibnii’r-Ravend? (6. 301/913-14) gibi isimlerin
tesbih, tecsim vb. fikirlerini savunan Sii ahbari ekol, Muhammed Mehdi'nin
gaybetinden sonra da bu tavri bir stire devam ettirmis ve bu onlari imamet ve ilgili

Bkz. Osman Demir, “Bagdat Mu'tezile Kelamcilar: ve Dénemin Fikri ve Siyasi Yapilanmasina Olan Etkileri”,
Islam Medeniyetinde Bagdat (Medinetii’s-Selam) Uluslararas: Sempozyum (istanbul: 2008), 206.

Mehmet Umit, Hicri Uciincii Asirda Sif-Mu'tezili Imamet Tartismalart ve Iskdfinin Yeri (Ankara: Ankara
Universitesi, Sosyal Bilimler Enstitiisii, Yiiksek Lisans Tezi, 1996), s. 51-52; Osman Aydinli, Dogusundan Biiyiik
Selcuklulara Mu'tezile Ekolii Tarihi ve Ogretisi (Istanbul: Endiiliis Yayinlari, 2018), 100-101.

ibn Murtaza, Tabakdtu'l-Mu‘tezile, 52; Arthur Stanley Tritton, Islam Kelami, ev. Mehmet Dag (Ankara: Ankara
Universitesi ilahiyat Fakiiltesi Yayinlari, 1983), 97; Umit, Hicri Ugiincii Asirda Sit-Mu'tezill Imamet Tartismalart
ve Iskdfi'nin Yeri, 52.

Mahmut Ay, Mu tezile ve Siyaset Mu'tezilizmin ktidar Miicadelesi (istanbul: Pinar Yayinlari, 2002), 236.
Montgomery Watt, Islam Diisiincesinin Tesekkiil Devri, cev. Ethem Ruhi Figlali (Ankara: Sarkag Yayinlari, 4.
Bsk. t.y.), 304.

Hatice K. Arpagus, “Bagdat Mu‘tezile Ekolii: Ka'bl Ornegi”, Uluslararast Islam Medeniyetinde Bagdat
(Medinetii’s-Selam) Uluslararast Sempozyum (istanbul: 2008), s. 158.

Demir, “Bagdat Mu‘tezile Kelamcilar1 ve Dénemin Fikri ve Siyasi Yapilanmasina Olan Etkileri”, 202.

9 Ebu’l-Huseyin Hayyat, Kitdbu'l-Intisdr ve'r-Redd ald ibni'r-Ravendiyyil-Miilhid, thk. H. S. Nyberg Beyrut:
Mektebetii Dari’l-Arabiyyeti li'l-Kitab, 1993), 100-101; Ayrica Bkz. Ebu’l-Huseyin HayyAt, el-intisar: Mu tezile
Miidafaast, cev. Yiiksel Macit, (istanbul: Endiiliis Yayinlari, 2018), 127.
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meselelerin disindaki bircok konuda etkilemistir. Ancak, Sii itikadi diisiincesi de bu
siirecte ciddi degisiklikler gostermistir. Ozellikle imamet ile ilgili mevzularda $if
diistincesi ile bir takim benzerlikler gosteren Bagdat Mu'tezilileri, tarihi siireg
icerisinde Siileri etkilemis ve onlarin etkisi ile Sia, erken dénemde benimsedigi
antropomorfist fikirlerini nefyetmistir.*

Erken dénemde $ia’'nin itikddina yapilan en ciddi elestirilerden biri Hayyat'in (51.
300/913) Kitdbu'l-Intisdr adli eserindedir. Hicr II. asrin sonlarina dogru yazdig1 tahmin
edilen bu eserde Hayyat, erken donem $if alimlerin; Allah'in viicudunun oldugunu,
hareket edip dinlendigini, ilminin hadis oldugunu ve degisebilirligini ifade ettikleri
goriislerine yer vermis ve kendi cephesinden bakildiginda kiifre varan goriislerini bir
liste halinde zikretmistir. O, bu ilk dénem Siilerinin akil eksenli kelam1 da pek
sevmediklerini belirtmektedir.”’ Hayyat'in eserinde degindigi 6nemli noktalardan biri
de; ilk dsnemde ortaya gikan bu akli temelli kelami sevmeyen $iilerin, kiifrii yaratanin
Allah olduguna ve kotiiltigti de Allah'in yarattigina inandiklarini belirtmesidir. Zira
Mu‘tezile bu hususta Sia’dan farkli olarak iyiyi yaratanin Allah, kotiliigii yaratanin ise
insan oldugu diisiincesini benimsemistir. Daha sonraki dénemde S$ia’nin bu konudaki
diisiincesi de degismis ve Mu'tezili diistinceye kaymustir.*

3. Gaybet Sonrasi Dénemde $ia-Mu'tezile fligkisi

Sia’nin on birinci imami Hasan el-Askeri’nin (51. 260/874) vefatindan sonra
oglunun olup olmadig: belirsizliginden dolayr imamin kim olacagi hususunda
Nevbahti’ye gore on dort” Mes’(di’ye (6. 345/956) gore ise yirmi farkli grup ortaya
¢tkmis* ve bunlardan kimi Hasan el-Askeri'nin 6lmedigini, gegici bir siire i¢in gaybete
girdigini ve mehdi olarak ortaya ¢ikacagini iddia etmis, kimi ise onun 6ldiigiinti kabul
ettigi halde tekrar mehdi olarak donecegini ileri stirmiistiir. $if diisiincenin Mu'‘tezili
diisiince ile etkilesiminin boyutlarinin artmasi da bu déneme tekabiil eder.” Nitekim
gaybet sonrasi ortaya ¢ikan bu tartigmali ortamdan en ¢ok Sia’nin kurumsal yapisi
etkilenmis olup, dénemin $it alimleri, kendi akidelerini de muhafaza etmek suretiyle
bu dénemde Mu‘tezile’nin akilci metodundan faydalanarak akli temelli kelam
anlayisini benimsemislerdir. Bu durumun onlari, habere dayali ¢6ziim tireten mezhep
goriinlimiinden, akli esaslar1 da dikkate alan bir mezhep haline donistiirdigii
soylenebilir.

0 Kamil Mustafa Seybi, el-Fikru’s-Sii ve'n-Nezd'atu’s-Sufiyye (Bagdat: Mektebetu'n-Nehda, 1966), 29.

“ Bkz. Ebu’l-Huseyin Hayyat, Kitdbu'l-intisdr ve'r-Redd ald ibni’r-Ravendiyyi'l-Miilhid, thk. H. S. Nyberg Beyrut:

Mektebetii Dari’l-Arabiyyeti 1i'l-Kitab, 1993), 4-6.

ibn Babeveyh el-Kummi Seyh Saduk, Risaletu’l-I'tikadati’l-imamiyye (Sii-imamiyye’nin inang Esaslari) cev.

Ethem Ruhi Figlali (Ankara: Ankara Universitesi ilahiyat Fakiiltesi Yayinlari, 1978), 32.

4 Kummi/Nevbahti, Sif Firkalar, Kitabu'l-Makalat ve'l-Firdk, Firdku’s-Sta, cev. Hasan Onat vd. (Ankara: Ankara
Okulu Yayinlari, 2004), 241.

4 Ebu’l-Hasan Ali b. Hiiseyin Mes’(idi, Muriicu’z-Zeheb, thk. Muhammed Muhyiddin Abdiilhamid (Kahire:

1958), 346.

Jassim M. Hussain, The Occultation of the Twelfth Imam (A Historical Background) (London: Muhammadi Trust,

1982), 145.

Turkish Journal of Shiite Studies 3/1 (Haziran 2021)



83 Hasan Basri Demirer

Sia’nin akli esas alan yaklasimi, toplumda gaybet meselesi hakkinda ortaya ¢ikan
belirsizlikleri gidermek maksadiyladir. Bu da gostermektedir ki Sia’nin Mu‘tezili
diisiinceye yakinlik géstermesi ve o donemde Mu‘tezile'nin istidlal yontemini
kullanmaya baslamas: ihtiyar degil zaruridir. Zira $ia gaybet sonrasi donemde mevcut
tutumunu devam ettirseydi bircok firkaya béliinecek ve muhtemelen zamanla
kaybolacaktu. ilerleyen dénemlerde Sia’nin Mu'‘tezile’ye eklemlenme faaliyetleri yogun
bir sekilde devam etmis olup, Sil alimler Mu‘tezill kelamcilarin ders halkalarina
katilmaya baslamislardir.*

Sta’nin gaybet doktrinini rasyonalize etmede EbQ Sehl ismail b. Ali en-Nevbahti
(8l. 311/924) ve onun yegeni Hasan b. Musa en-Nevbaht? (51.300-310/912-922) ve ibn
Kibbe er-Razi 6nemli bir yere sahiptir. Mu‘tezililerle yaptiklar1 tartismalar neticesinde
onlarin yaklasim tarzlarindan etkilenen bu isimler, gaybeti, imametin gerekliligi ve
mantiksal neticesi saymis ve gaybetin yok olmak anlamina gelemeyecegini agiklamaya
calismislardir.”” Asagida bu isimlerin gaybet diisiincesine getirdikleri akli izahlara yer
verilecektir.

Sia’nin bahsi gegen ihtiyacini énemli dlgiide gidermeye calisan EbG Sehl en-
Nevbahti, mezhebinin gaybet doktrinini formiile etmede énemli bir konuma sahiptir.
Onun, on ikinci imamin gaybetine iliskin yaptig akli izahlar, $ia'nin gaybet hakkindaki
tikirlerinin gliclenmesini saglamistir. Eb{i Sehl, gaybetten yaklasik otuz yil sonra, yani
hicrf tigiincii asrin son dénemlerinde gaib imamin 6lmedigini, alemde var oldugunu ve
korkusundan dolay: gizli kaldig1 siirenin uzamasinda bir sakinca olmadigini, buna bagl
olarak da Allah’in burhaninin gegerliligini yitirmeyecegini iddia etmistir.*® Bu hususta
0, Rumlar Miisliimanlar1 yenmek tizere iken, Siilerin artik gaib imamin hur(ic etmesi
gerektigi iddialarina karsi, Hz. Peygamber’in risalet kendisine verildikten sonra,
peygamberligini ti¢ yil boyunca sadece kendisine giivenen dostlarina séyledigini ve
bunun ilahi emir dogrultusunda oldugunu ifade etmistir. Tipki bunun gibi gaib imamin
zuhurunun da Allah’in emri ile olacagini ileri stirmiistiir.*

Ebl Sehl, gaybet konusunu makuliyet cercevesinde izah ederken yine Hz.
Peygamber’in hayatindan 6rnekler kullanmistir. Buna gére; Hz. Peygamber’in, ilk defa
vahiy aldiginda magarada olmasi ve risaletinin uzun siire birgok kimse tarafindan
bilinmemesi peygamberligine bir zarar vermemistir. Benzer sekilde, nasil ki bir imam
dénemin hiikiimdar1 tarafindan hapse atildiginda imametinden bir sey
kaybetmeyecekse; gaib imamin da bunun gibi korkusundan dolayr uzun siire
gizlenmesi onun imamligina zarar vermez.*® Ebi Sehl’in bu yaklasim tarzlari, $ia’nin o
zamana kadarki genel kabulii olan rivayet eksenli algidan farkl olarak, Mu‘tezile’nin
benimsedigi akll yontem ile ciddi 6l¢iide paralellik gostermektedir.

Gaybete iliskin fikirlerin izahinda akla bagvuran isimlerden bir digeri de ibn Kibbe
er-Razi’dir. Onun vefat tarihi bilinmemekle birlikte, yasadigi donemde imamet
doktrinini savunmak icin Mu‘tezill alimler; Eb(i Ali el-Ciibba? (51. 303/915) ve Eb{Y'l-

Uyar, Gaybet Sonrast Sii Kelamin Tesekkiilii ve Mu tezile, 155.

Cemil Hakyemez, $ta’da Gaybet inanct ve Gaib On ikinci imam (istanbul: isam Yayinlari, 2009), 219.
Hakyemez, Sia'da Gaybet Inanci ve Gaib On Ikinci Imam, 171-172.

Hakyemez, Sia’da Gaybet Inanci ve Gaib On Ikinci Imam, 171.

Hakyemez, Sia'da Gaybet Inanci ve Gaib On Ikinci Imam, 172-173.
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Kasim el-Belhi el-Ka’bi (6. 319/931) ile yaptig1 tartigmalar onun ddrdiincii asrin ilk
donemlerinde vefat etmis olma ihtimalini giiglendirmektedir.”*

ibn Kibbe cesitli 6rnekler getirmek suretiyle meseleyi aklen izah etme cihetine
gitmis ve gaybetin yokluk olmadigini, bir insanin bir yerden kaybolmak ile yok
olmayacagini, imamin dostlarindan degil diismanlarindan saklandigini ileri
stirmiistiir.>* O, Eb( Sehl gibi, gaybet tartismalarinin en yogun oldugu hicri tigiincii
asrin son dénemlerinde meseleye getirmis oldugu akli izahlarla 6n plana ¢ikmigtir. ibn
Kibbe, imamet nazariyesinin sadece akli degil ayn1 zamanda nassa dayali bir konu
oldugu hususundaki yaklasimlarina bazi Zeydi kisiler tarafindan elestiri getirilmesine,
Hz. Peygamber’den rivayet edilen “Ben size Kur’an’t ve Ehl-i Beytimi birakiyorum.
Onlar benden sonra halifelerimdir” hadisini delil olarak getirmis ve onlar1 ilzam
etmistir.”® Bir bagka meselede ibn Kibbe, on birinci imam Hasan el-Askeri’nin oglu
Muhammed Mehdi’'nin yasinin kiigiikliigiinden dolay1 imamlig1 nasil yapacag: ile ilgili
Sia’ya elestiri getiren bazi Zeydiler ile Mu‘tezile’den olan Ebu’l-Kasim el-Belhi el-

oot

Ka’bi’ye cevaben, Hz. Isa’nin heniiz besikteyken ifade ettigi “Ben Allah’m kuluyum. Bana
1754

kitabt verdi ve beni Peygamber yapti™* seklindeki ayeti delil olarak getirir.”> Bu

agiklamalar ve egilimler Mu‘tezili temelli olup, ibn Kibbe de bu ekoliin etkisinde

kalmistir. Bu sayede o, kendisine sorulan sorulara “pratik ve ustaca™®

cevaplar
vermistir.

Gaybet fikri ile ilgili akli izahlar cercevesinde kelami bir temel insa etme
cabasinda olan Eb{(i Sehl ile ibn Kibbe'nin miicadelesi, Kum merkezli hadis
rivayetlerinin Oniine ge¢mede yeterli olamamistir. Bu iki ismin Mu'tezill
yaklagimlarini elestirerek reddeden ve gelenek eksenli rivayeti esas alarak gaybeti izah
etmeye calisan $if alimlerin basinda Kiileyn{ (81. 329/941) ve Seyh Saduk (61. 381/991)
gelir.”” Ehl-i Stinnet i¢in Buharf (1. 256/870) ne ifade ediyorsa $ia i¢in de Kiileyni'nin
yeri o nispettedir.”® Onun gaybete iliskin yaklasimlarinin sadece nas merkezli olmasi
ve akli izahlari reddetmesi yasadigi bolge ve donem ile irtibatlandirilabilir. Nitekim o,
hayatinin biiyiik bir bsliimiinii Kum ve Rey’de gegirmistir.” Ozellikle Kum'un hadis
insdinda kayda deger bir yeri oldugu bilinmektedir.®® Kiileyni, ayni zamanda $ia'nin
Kiitiib-i Erbaa’sindan biri olan el-Kdfi'nin muellifidir. Yaklasik on alt1 bin hadisi muhteva
eden bu eserdeki hadislerin ¢ogunlugu, Cafer Sadik ve diger masum imamlara isnad
edilmektedir.”* Seyh Saduk’a gelince; o, Kiileyni'ye nispetle onu kullanmaktan da geri

Hossein Modarressi, Crisis and Consolidation in the Formative Period of Shi’ite Islam: Abu Ja’far Ibn Qiba Al-Razi and
His Contribution to Imamite Shi'ite Thought (Princeton: 1993), 117; Hakyemez, $Sta'da Gaybet Inanci ve Gaib On
Ikinci fmam, 131-132.

Hakyemez, Sia’da Gaybet Inanci ve Gaib On Ikinci Imam, 132.

Hakyemez, Sia'da Gaybet Inanci ve Gaib On Ikinci Imam, 172-173.

54 Meryem, 19/30.

Hakyemez, Sia’da Gaybet Inanci ve Gaib On Ikinci Imam, 173.

Hakyemez, Sia’da Gaybet Inanci ve Gaib On Ikinci Imam, 172.

57 Farhad Daftary, Sif Islam Tarihi, cev. Ahmet Fethi Yildirim (istanbul: Alfa Tarih, 2016), 94.

58 Mustafa Oz, “Kiileyn1”, Tiirkiye Diyanet Vakfi Islam Ansiklopedisi, (Ankara: TDV Yayinlari, 2002), 26/538.

> Oz “Kiileyni”, 538.

€0 Habip Demir, Horasan'da Siilik [ran’da Sifligin Tarihsel K6kleri (Ankara: Otto Yayinlari, 2017), 106.

o M. Cemal Sofuoglu, “el-KAfl” Tiirkiye Diyanet Vakfi Islam Ansiklopedisi, (istanbul: TDV Yayinlari, 2001), 24/148.
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durmamustir. Gaybet siiresinin uzamasiyla o, hem igeriden hem de disaridan gelen
elestirilere karsi imametin gerekliligini ve imamlarin masumiyetini akil ile izah etmek
zorunda kalmistir.®” Ancak Kiileyn’de buna benzer bir izah gérmek ¢ok da miimkiin
degildir. Bunun da sebebi Kiileyni'nin Seyh Saduk’tan yaklasik elli y1l 6nce vefat etmis
olmasi ve muhtemelen o dénemde heniiz gaybet ile ilgili elestirilerin ciddi boyutlara
ulagsmamis olmasidir. Ayrica Seyh Saduk’un rasyonel fikirlerinde Eb( Sehl Nevbahti ve
fbn Kibbe’den etkilendigi ifade edilmelidir. Nitekim onun yaklagim tarzlari bu iki isimle
neredeyse tamamen benzerlik géstermektedir.”

Kileyni ile Seyh Saduk arasindaki yaklagim farkliliklarini anlamak igin, onlarin
Kur’an'in tahrifine iliskin bakislarini da degerlendirmeye almak gerekir. Dénemin $ii
alimlerinin biiytik bir kism1 Kur’an’in tahrif edildigine inanmaktadirlar. Kiileyni de
bunlardan biridir. Ancak Seyh Saduk’a bakildiginda o, ¢ogunluga ragmen Kur’an
niishasinin tam/eksiksiz oldugunu ve onu yaratanin da koruyanin da Allah oldugunu
kabul etmektedir.® Bu ifade, Saduk’'un Kur’an'n yaratilmis oldugu fikrini
benimsedigini gostermektedir. Bu goriis ayni1 zamanda Mu'‘tezile’nin de benimsedigi
bir goriis olmasi dolayisiyla 6nemlidir. Saduk’un halkuwl-Kur’an konusunda
Mu‘tezile'nin goriisiinti ileri stirmesi, muhtemelen onlardan etkilenmesi sonucu
olmustur. Aslinda Saduk da, Kiileyni ve diger baz1 ahbari ekol temsilcileri gibi nas
merkezli bir diisiince yapisina sahiptir. Ancak dénemin sartlari ve 6zellikle imamet ve
gaybete iliskin sorular: izah etmede naslarin yetersiz kalmasi, onu akl kullanmaya
mecbur birakmistir. Onun bu akilci diisiinceye meyli, 6grencisi Seyh Miifid tarafindan
derinlestirilmis ve sistemli hale getirilmistir. Bu baglamda $eyh Saduk’un konumunu
belirlemek gerekirse; Kiileyni ve Seyh Miifid dénemleri arasinda yasamis olmasi
itibariyle onun, iki ug arasinda denge/kdprii gorevi gordiigii ve ahbarl metottan ustli
metoda gegiste 6nemli bir rol tistlendigi s6ylenebilir.®

Seyh Saduk, us@li diisiincenin ortaya ¢ikmasindan dnceki dsnemde ahbari ekoliin
son temsilcilerinden kabul edilebilir. Onun vefatiyla rivayete dayal diisiince sistemini
devam ettirecek kimse kalmamis ve 6grencisi Seyh Miifid ile birlikte usflilik, yani
toplumun sorularina cevap vermede akli esas alan bir sistem gelismistir. $ia i¢inde
gelisen bu usQli diisiincenin temellerini Nevbahtilerin ve ibn Kibbe'nin attig
sOylenebilir.®® Yine Miifid dncesi dénemde, kadimeyn olarak bilinen ibn Ciineyd (1.
381/991) ve fbn Ebi Akil (61. IV/X yy.) gibi $if isimler de ustliligin gelismesine 6nemli
katkilar saglamislardir.” Ancak usli distincenin sistemlesmesi Seyh Miifid ile
gerceklesmistir. Onun Mu'‘tezili goriise paralel eserleri de bu baglamda incelenmelidir.
0, hocast Seyh Saduk’'un Risaletiil-I'tikddati’l-imamiyye adli eserine diizeltme

Uyar, Gaybet Sonras Sii Kelamin Tesekkiilii ve Mu'tezile, 165.

Hakyemez, Sia'da Gaybet Inanci ve Gaib On Ikinci Imam, 174.

o Seyh Saduk, Risaletul-I'tikadati’l-imamiyye, 98.

Uyar, Gaybet Sonrast Sii Kelamin Tesekkiilii ve Mu tezile, 166.

66 Bulut, Sia'da Usililigin Dogusu ve Seyh Miifid, 215.

& Mazlum Uyar, “ibnii’l-Ciineyd”, Tiirkiye Diyanet Vakfi islam Ansiklopedisi, (istanbul: TDV Yayinlari, 2000),
21/6; Habib Kartaloglu, Serif el-Murtaza (6. 436/1044) ve Sii Uslf Gelenekteki Yeri (Sakarya Universitesi, Sosyal
Bilimler Enstitiisii, Doktora Tezi), Sakarya 2016, 24.
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niteliginde, Tashihu ['tikddatil-imamiyye adli eseri kaleme almustir.”® Bu eserinde,
Ahbari ekole mensup alimleri $ia’nin Haseviyye’si olarak gdrmiis ve Imam{ Siiligin
savunucusu olduklar1 iddiasin1 reddetmistir.” Yine Miifid'in gaybete iliskin
fikirlerinde akli esas alarak yazdig1 ve gaybeti on maddede izah ettigi,”® el-Mesdilii’l-
Asera fil-Gaybe™ adli eseri de, onun Mu‘tezile'nin usiliinden etkilendigini géstermesi
agisindan onemlidir. Miifid’in ders aldigi Ebu’l-Ceys el-Belhi'nin (1. 367/977), Sia
icerisinde akli 6n plana ¢ikaran ilk isimlerden Ebl Sehl Nevbahti ve Bagdat
Mu‘tezilesinin 6nemli kelamcilarindan Ka'bi'nin G6grencisi oldugu ve Miifid’in
eserlerinde, Ozellikle Evdilii'l-Makdldt'ta, K&’bi'nin gorislerine c¢okca yer verdigi
bilinmektedir.”> Bu bilgiler, onun Bagdat Mu‘tezile ekoliiniin goriislerinden
etkilendigini gostermektedir. Ayrica Miifid’in, EbG Abdullah el-Basri (6l. 369/979) ve
Ali b, Tsa er-Rummani (3l. 384/994) gibi kisilerden ders almis olmasi’”® Basra
Mu‘tezilesinden de etkilendigini gostermektedir.

4, Sia’da Ustli Diisiincenin Dogusu

Seyh Miifid’in sistematize ettigi usli anlayzs, yukarida ifade edildigi gibi, temelde
Mu'tezill diisiince ile 6nemli dlglide benzerlikler géstermektedir. Miifid’in, adalet,
aslah, liituf ve hiisn-kubh gibi kelami meselelerde Mu‘tezile ile ayni goriisleri ileri
stirdiigii bilinmektedir.”* Ornegin o, imametin gerekliligine dair izahta bulunurken,
Mu'‘tezile’nin aslah ve adalet prensibini kullanmustir. Buna gére, Allah en iyiyi/aslahi
yaratmak zorundadir ve insanlarin iyiligi adina onlarin lidersiz birakilmamasi igin
peygamberden sonra imamin var olmasi gerekir. Miifid bunu, Allah’mn hikmetinin bir
geregi olarak gérmiis ve Mu'‘tezile'nin liituf prensibi ile iliskilendirmistir.”” Yine o,
tevhid ve Allah'in sifatlar1 hakkinda da Mu‘tezile’yi takip etmistir.”® Miifid, 6zellikle
Allah'm sifatlarina iliskin goriislerini ifade ederken, antropomorfist/miicessimi
fikirlerle miicadele etmeyi de amaglamistir.”” Yine o, bu disiinceden hareketle,
Mu'tezile gibi ru’yetullah fikrinin de imkansiz oldugu gériisiinti benimsemistir.”® Diger
taraftan zikredilen goriis benzerliklerine ve hoca-6grenci silsilesine ragmen Miifid,
$ia’nin Mu‘tezile’den etkilenmedigi iddiasindadir.” Yine Miifid’in Mu‘tezililere y6nelik

68 Muhammed b. Nu'man{ el-Ukberi Seyh Miifid, Tashihu I'tikadatil-imamiyye, thk. Hiiseyin Dergaht (Tahran:
Subketii’l-Fikr, 2000), s. 27; Madelung, Imamism and Mu'tazilite Theology, 21.

Hakyemez, Sia'da Gaybet Inanci ve Gaib On Ikinci Imam, 175.

70 Bkz. Muhammed b. Nu'mant el-Ukber? Seyh Miifid, el-Mesdilii’l-Asera fi'l-Gaybe, thk. Seyh Faris el-Has{in,
(Kum: 2005): Miifid bu eserinde gaib imamin 8lmedigini ispat etmek i¢in, her dénemde bir imama ihtiyag
duyulmasi ve imamin giinahsiz oldugu doktrinini 6n plana ¢ikarmustir.

Bu eser el-Fusiliil-Asera fil-Gaybe ismiyle de bilinmektedir.

7 Bulut, Sia'da Usliligin Dogusu ve Seyh Miifid, 88.

7 Bulut, Sia'da Usililigin Dogusu ve Seyh Miifid, 89, 93.

7 Miifid, Evailiil-Makaldt, s. 57-60.

S Bulut, Sia'da Usliligin Dogusu ve Seyh Miifid, 128.

7 Miifid, Evailiil-Makaldt, 51-54.

7 Bulut, Sia'da Usililigin Dogusu ve Seyh Miifid, 224.

7 Miifid, Evailii'l-Makalat, 57.

7 Miifid, Evadiliil-Makalat, 39.
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yazdig1 bazi reddiyeler burada ifade edilebilir. Buna gére; Nakzu Kitabi'l-Esam fi'l-Imame,
Kitabur-Redd ale’l-Cdhizi’l-Osmdniyye, Kitabu Nakzi Fazileti’l-Mu ‘tezile, Kitabu'n-Nakzi ald Ebi
Abdillah el-Basr Kitabehi fi'l-Mut a, Kitabu Nakzi’Imameti ala Cafer b. Harb ve Kitabu'r-Redd
ale’l-Ciibbai fi't-Tefsir*® gibi eserler bunlardan bazilaridir.

Seyh Miifid’'in vefatindan sonra, en iyi 6grencisi kabul edilen Serif Murtaza,
hocasinin yerini almis ve Sil kelamimin onderligini iistlenmistir.** 0, Miifid’in
gelistirdigi usQll anlayis: ilerletmis, hocasina kiyasla daha rasyonalist bir anlayis
benimsemistir. Mesela o, Allah’t bilmede akli baslangic noktas: saymis ve itikadi
meselelerin  akil olmaksizin  bilinemeyecegi gériisiinii  savunmustur.”  Yine
Murtazamin lider oldugu dénem, Siilerin hadis karsitliginda zirvede oldugu dénemdir.
Murtazamin, fikhi meselelerde bile haber-i vahid ile amel edilemeyecegi hitkmii,” o
dénemdeki hadise yaklasimin nasilligiyla ilgili yeterince fikir vermektedir. Ayrica
onun donemi, Sta’da usili anlayisin zirveye ulastigi dénem® olmasi hasebiyle de
onemlidir.

Serif Murtaza, hocas1 Mifid gibi Mu'‘tezile ile iliskiler kurmustur. Miifid’'in daha
cok Bagdat Mu'tezililerinden etkilendigi bilinmesine karsin, Murtaza’nin Basra
Mu‘tezililerinin, 6zellikle de Kadi Abdiilcebbar'in (8l. 415/1025) tesirinde kaldig
soylenebilir.*> Nitekim Serif Murtaza’nin, Kadi'den ders aldigi da rivayet
edilmektedir.*® Bu yiizden onun, Basra Mu‘tezilesinin goriislerine daha yakin oldugu
ifade edilmistir.*” Onun bazi eserlerinde kullandig1 planin bile Kadi'nin eserleri ile
benzestigi sdylenmistir. Mesela Murtaza'ya nispet edilen el-Miilahhas fi Usili'd-Din ve
bu eserinin devami kabul edilen ez-Zehira fi llmi'l-Kelam adli eserlerde ele alinan
konularin, siras1 agisindan Kadi’'nin Mugni’si ile énemli 6lgiide benzerlik gosterdigi
tespiti yapilmistir.*® Yine Serif Murtaza'min, $ii kelamina yaptig1 katkilardan dolayi,
Mu‘tezile'nin son temsilcilerinden Kadi Abdiilcebbar'n muadili sayilmasi* da
aralarindaki benzerligi gstermesi bakimindan 6nemlidir. Serif Murtaza'nin fikirleri
Mu‘tezile ile o kadar ¢ok benzerlik gostermektedir ki; onun Mu'‘tezili olup olmadigi bile
tartisilmistir. Birgok klasik kaynakta onun Mu‘tezili gériislere meylettigi, bu goriisleri

80 Ebu’l-Abbas Ahmed b. Ali en-Necasi, Ricdliin-Necdst (Beyrut: Sirketii’l-A’lam{, 2010), 381-384.

8 Daftary, Sif Islam Tarihi, 95.

LK.A. Howard, “Sit Kelam Edebiyat1”, cev. M. Ali Bilyiikkara, Kur'an Mesaji [lmi Arastirmalar Dergisi, 2/22-24

(1999/2), 225; Kartaloglu, Serif Murtaza ve Sif Usdlf Gelenekteki Yeri, 161.

Serif Murtaza, Resailii’s-Serif el-Murtaza, haz. Seyyid Mehdi er-Recal (Kum: Daru’l-Kur’ani’l-Kerim,

1405/1984), 2/30; H. ibrahim Bulut, “Seyh Miifid Hayati ve Gériisleri”, Erken Dénem $ii Diisiiniirler, ed. a. mlf.

(istanbul: Ensar Nesriyat, 2017), 167; Habib Kartaloglu - Ziya Erding, “Sii UsQli Diisiince Acisindan $eyh

Miifid ile Serif el-Murtaza Mukayesesi”, e-makdldt Mezhep Arastirmalart Dergisi, 10/1 (Bahar 2017), 157;

Daftary, Sif Islam Tarihi, 95.

8 Mustafa Oz, “Serif el-Murtaza”, Tiirkiye Diyanet Vakfi Islam Ansiklopedisi, (istanbul: TDV Yayinlari, 2010),
38/587.

& Martin J. Mcdermott, The Theology of al-Shaikh al-Mufid (Beyrut: Daru’l-Mesrik, 1978), 5; Madelung, Imamism
and Mu tazilite Theology, 26.

86 ibn Murtaza, Tabakdtu’l-Mu'tezile, 117.

Arslan, Islam Diisiince Geleneginde Sia-Mu'tezile Etkilesimi, 33.

Arslan, islam Diisiince Geleneginde Sia-Mu tezile Etkilesimi, 55-57.

8 Muhsin Emin, A’ydnu’s-Sia, thk. Hasan Emin (Beyrut: Daru’t-Tearif li'l-Matbuat, 1983), 8/214.
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benimsedigi, hatta Sit Mu‘tezill oldugu ifade edilmis olsa da* $ii imami oldugu
bilinmektedir.”* Onun kitaplarinda kendi ashabi ile Mu‘tezile’nin goriislerini ayirmasi
ve es-Safil fil-Tmame adli Mu'‘tezili goriisleri elestiren eseri bu duruma delil tegkil
etmektedir.”

Serif Murtaza'nin §liimiinden sonra, imamiyye Siasinn liderligini, 3grencisi EbQ
Cafer T{si (6l. 460/1067) iistlenmistir. T{st, Seyh Miifid’den de dersler almistir. Hatta
onun Miifid’in goézde 6grencilerinden oldugu ifade edilmistir.”® imamilerin temel
kitaplar1 kabul edilen Kiitiib-i Erbaa’nin ikisi, Tehzibul-Ahkdm fi Serhi’l-Mukni’a® ve el-
Istibsar” TsT’ye nispet edilir.”® Bu da onun, imamiyye Sias1 i¢in cok énemli bir konuma
sahip oldugunu gostermektedir. TlisT de hocalar: Seyh Miifid ve Serif Murtaza gibi ustli
yontemi devam ettirmistir. Ancak, onun fikirlerinde daha ¢ok Miuifid’i takip ettigi
soylenebilir. Mesela o, gaybet konusunda Miifid gibi, akli delillerle birlikte nakli
delillere de 6nem vermistir. Ts'nin genel olarak $il kelaminda mutedil bir tavir
sergiledigi ifade edilebilir.”

Sonug

Sia ve Mu‘tezile erken dénemde tesekkiil etmis olup, varligini ve tesirini asirlar
boyunca devam ettirmis olan iki 6nemli mezheptir. Yapilan arastirmada bu iki
mezhebin aralarindaki etkilesim fikri ve siyasi cercevede incelenmistir. Ozellikle
Mu'tezile'nin Basra ve Bagdat ekollerine ayrilmasindan sonra, Bagdat kolunun imamet
meselesi hakkinda $ia ile yakinlastigi; bununla beraber, S$ia’da on ikinci imamin
gaybetinin uzamasinin zorunlu bir neticesi olarak imamin gaib olusuna akli izahlar
getirme ihtiyacinin, bu iki mezhep arasinda bir yakinlasmaya sebep oldugu ifade
edilebilir.

Abbasi iktidarinda mihne siirecinin son bulmasiyla Mu‘tezile siyasi giiciinii
kaybetmis, bunun neticesinde de bir¢ok kisi mezhebini terk ederek farkli mezheplere
yonelmistir. Bu siirecte Mu'tezile’den ayrilip $iiligi benimseyenlerin de oldugu
bilinmektedir. Ozellikle bu isimlerin etkisi ile $ia icerisinde aklilesme egiliminin
basladig1 sGylenebilir. Mu'‘tezile ile $la'min bazi fikirlerini bir araya getirmede
Nevbahtiler ve ibn Kibbe &nciilikk etmistir. Onlar Mu‘tezile’nin akilci tutumunu

%° Eb(i Abdullah Muhammed ez-Zehebi, Mizanu'l-I'tidal fi Nakdi’r-Ricdl, thk. Ali Muhammed el-Becavi (Beyrut:

Daru’l-Ma'rife, 1995), 111/124; Ayrica ibn Murtaza, Serif Murtaza’y1 Mu'tezile'nin on ikinci tabakasindan

saymaktadir. Bkz. ibn Murtaza, Tabakdtu'l-Mu tezile, 117.

Mehmet Ziilfi Cennet, “Mezhebi Kimligin Belirlenmesinde Alg1 Yanilmasi- $erif Murtaza’nin $iiligi ve

Mu'‘tezililigi”, Dicle Universitesi flahiyat Fakiiltesi Dergisi, 18/1 (Ocak 2016), 41-42.

Cennet, “Serif Murtaza'min Sifligi ve Mu'tezililigi” 43-44.

% Howard, $if Kelam Edebiyat, s. 225; Bulut, S$ia'da Usililigin Dogusu ve Seyh Miifid, 109-110.

4 Seyhii't-Taife Ebi Ca'fer Thsi, Tehzibu'l-Ahkam fi serhi’l-Muknia, thk. Ali Ekber el-Gifari, Daruw’l-Kiitiibi’l-
Islamiyye, Tahran 1385/1965.

% Seyhii’t-Taife Ebli Ca'fer Tdisi, el-Istibsar fimd ihtelefe mine’l-Ahbar, thk. Ali ekber el-Gifard, Daru’l-Hadis 1i’t-

tebeati ve'n-nesr, Kum 1380/1960.

Ayrica Bkz. ilyas Uziim, “Kiitiib-i Erbaa”, Tiirkiye Diyanet Vakfi Islim Ansiklopedisi, (Ankara: TDV Yayinlari,

2003), 27/4.

7 Bulut, Sia'da Usdliligin Dogusu ve Seyh Miifid, 111.
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benimsemek suretiyle $ia’y1 antropomorfist diisiincelerden arindirmay: ve rasyonel
bir mezhep haline getirmeyi hedeflemislerdir.

Mezhebi rasyonel bir zemine ¢ekmede 6nemli bir yere sahip olan Nevbahtiler ve
fbn Kibbe, aymi zamanda S$ia'nin gaybet doktrinini formiilize etmede de etkili
olmuslardir, Ozellikle Eb{i Sehl Nevbahti ve ibn Kibbe, gaybetin uzamasiyla olusan kaos
ortaminda getirdikleri akli izahlarla halkin sorularini cevaplamaya onciilitk
etmislerdir. Bu izahlar Onceleri rivayet merkezli diisiinceyi benimseyen Siiler
tarafindan kabul gérmese de, makul olmalar1 dolayisiyla halkin 6nemli bir kisminda
karsilik bulmustur. Nevbahti ailesi ve ibn Kibbe ile temelleri atilan us(li diisiince
sistemi, Seyh Miifid tarafindan sistemli hale getirilmistir. Onunla birlikte S$ia
icerisinde, dinl meselelerin izahinda akil 6n plana alinmis ve bu disiince tarzi,
ogrencileri Serif Murtaza ve Seyh T(is1 gibi isimler tarafindan devam ettirilmistir. Akla
Mu‘tezile gibi vurgu yapan ustlilerin goriisleri, zaman igerisinde Mu'‘tezill goriislerle
aynilesmistir. Bu aynilesmenin siyasi ve fikrf alanda oldugu ve $ia’nin itikad? diistince
yapisini onemli 6l¢tide doniistiirdiigti goriillmiistiir.

Kaynakca

Abdiilhamid, irfan. islam’da itikadi Mezhepler ve Akaid Esaslari, ¢ev. M. Saim Yeprem.
Ankara: TDV Yayinlari, 2014.

Akoglu, Muharrem. Mihne Siirecinde Mu'tezile. istanbul: iz Yayincilik, 2006.

Amerreci, Ahmed Sevki Ibrahim. el-Mu‘tezile fi Bagdad ve eseruhum fi'l-hayati’l-fikriyye
ve’s-siyasiyye. Kahire: Mektebetti Madbili, 2000.

Arpagus, Hatice K. “Bagdat Mu‘tezile Ekolii: Ka'bl Ornegi”. Uluslararast Islam
Medeniyetinde Bagdat (Medinetii’s-Selam) Uluslararast Sempozyum. istanbul: 2008.

Arslan, Hul(isi. Islam Diisiince Geleneginde Sia-Mu tezile Etkilesimi (Serif el-Murtaza Ornegi).
istanbul: Endiiliis Yaynevi, 2017.

Ay, Mahmut. Mu'tezile ve Siyaset Mu'tezilizmin Iktidar Miicadelesi. Istanbul: Pinar
Yayinlari, 2002.

Aydinli, Osman. Dogusundan Biiyiik Selcuklulara Mu tezile Ekolii Tarihi ve Ogretisi. Istanbul:
Endilis Yaynlari, 2018.

Bulut, Halil Tbrahim. “Seyh Miifid Hayati1 ve Gériisleri”, Erken Dénem Sif Diisiiniirler. ed.
a. mlf, Istanbul: Ensar Nesriyat, 2017.

Bulut, Halil ibrahim. Sia’da Usililigin Dojusu ve Seyh Miifid. Ankara: Arastirma Yayinlart,
2013.

Carullah, Zihd1. el-Mu'tezile. Beyrut: el-Ehliyyetu li'n-Nesr ve’t-Tevzi, 1974.

Cennet, Mehmet Ziilfi. “Mezhebi Kimligin Belirlenmesinde Algi Yanilmasi- Serif
Murtaza'nin Siiligi ve Mu'‘tezililigi”. Dicle Universitesi llahiyat Fakiiltesi Dergisi, 18/1.
Ocak 2016.

Daftary, Farhad. Sif islam Tarihi, gev. Ahmet Fethi Yildirim. istanbul: Alfa Tarih, 2016.

Demir, Habip. Horasan’da Siflik fran’da Sifligin Tarihsel Kékleri. Ankara: Otto Yayinlart,
2017.

Turkish Journal of Shiite Studies 3/1 (Haziran 2021)



Erken Donemde Sia-Mu’tezile Etkilesiminin Tarihi Seyri 20

Demir, Osman. “Bagdat Mu'tezile Kelamcilari ve Donemin Fikrf ve Siyasi
Yapilanmasina Olan Etkileri”. Islam Medeniyetinde Bagdat (Medinetii’s-Selam)
Uluslararasi Sempozyum. Istanbul: 2008.

Emin, Muhsin. A’ydnu’s-$ia. thk. Hasan Emin. Beyrut: Daru’t-Tedrif li'l-Matbuat, 1983.

Es'ari, EbQ’l-Hasan. Makalatu'l-Islamiyyin ve’htilafi’l-Musallin, thk. Muhammed
Muhyiddin Abdiilhamid. Kahire: Mektebetu'n-nehdati’l-Misriyye, 1950.

Goldziher, Ignaz. Islam'da Fikih ve Akaid, cev. iThan Basgdz. Ankara: Ardi¢ Yayinlari, 2004,

Hakyemez, Cemil. Bisr b. Mu‘temir ve Mu'tezile'nin Bagdat Ekoliiniin Dogusu. Ankara:
Ankara Universitesi, Sosyal Bilimler Enstitiisi, Yiiksek Lisans Tezi, 1998.

Hakyemez, Cemil. $ia’da Gaybet inanci ve Gaib On fkinci imam. istanbul: Isam Yayinlari,
2009.

Hayyat, Ebu’l-Huseyin. Kitdbu'l-intisdr ve’r-Redd ala fbni’r-Ravendiyyi’l-Miilhid. thk. H. S.
Nyberg. Beyrut: Mektebetii Dari’l-Arabiyyeti li’l-Kitab, 1993.

Hayyat, Ebu’l-Huseyin. el-intisar: Mu‘tezile Miidafaasi. ¢ev. Yiiksel Macit. Istanbul:
Endiiliis Yaynlari, 2018.

Hifzi, Abdillatif b. Abdiilkadir. Te'siru’l-Mu‘tezile fi'l-Havaric ve’s-Sta esbabuhu ve
mezahiruhu. Cidde: Daru’l-Endeliisi’l-Hudar4, 2000.

Howard, LK.A. “Sil Kelam Edebiyati”, cev. M. Ali Biiyiikkara, Kur'an Mesgji Ilm{
Aragtirmalar Dergisi, 2/22-24 (1999/2), 206-226.

Hussain, Jassim M. The Occultation of the Twelfth Imam (A Historical Background). London:
Muhammadi Trust, 1982.

fbn Ebi’l-Hadid, Serhu Nehci'l-Belaja. Beyrut: 1995.

fbn Murtaza, Ahmed b. Yahya. Tabakdtu’l-Mu'tezile, thk. Susanna Diwald-Wilzer. Beyrut:
Daru Mektebeti’l-Hayat, 1960.

fbn Nedim. Fihrist. Beyrut: Daru’l-Marife, 1994.

KAdi Abdulcebbar. Fadlul-I'tizal ve Tabakdtu'l-Mu tezile. thk. Fuad Seyyid. Tunus: 1974.

Kartaloglu, Habib. - Erding, Ziya. “Sii Us(li Diistince Agisindan Seyh Miifid ile Serif el-
Murtaza Mukayesesi”, e-makdldt Mezhep Arastirmalari Dergisi, 10/1. Bahar 2017.

Kartaloglu, Habib. Serif el-Murtaza (6. 436/1044) ve Sit Usilli Gelenekteki Yeri. Sakarya:
Sakarya Universitesi, Sosyal Bilimler Enstitiisii, Doktora Tezi, 2016.

Kasimi, Cemaleddin. Tarihul-Cehmiyye ve’l-Mu'tezile. Beyrut: Miiessesetii'r-Risale, 1979.

Kummf, Sa‘d b. Abdullah. Nevbahti, Hasan b. Musa. Kitabu’'l-Makdlat ve'l-Firdk, Firdku’s-
Sta Sit Firkalar ¢cev. Hasan Onat vd. Ankara: Ankara Okulu Yayinlari, 2004.

Madelung, Wilferd. “Imamism and Mu'‘tazilite Theology”, Le Shi‘isme Imamite. Paris:
Presses Universitaires de France, 1970.

Mcdermott, Martin J. The Theology of al-Shaikh al-Mufid. Beyrut: Daru’l-Mesrik, 1978.

Menil, Aise Yusuf. Usiliil-Akide Beyne’l-Mu'tezile ve’s-Stati’l-Tmamiyye. Doha: Daru’s-
Sekafe, 1996.

Mes’idl, Ebu’'l-Hasan Ali b. Hiiseyin. Muriicu’z-Zeheb. thk. Muhammed Muhyiddin
Abdiilhamid. Kahire: 1958.

Mez, Adam. Onuncu Yiizyilda Islam Medeniyeti Islam’in Rénesansi, ¢ev. Salih Saban.
istanbul: insan Yayinlari, 2014.

Turkish Journal of Shiite Studies 3/1 (Haziran 2021)



91 Hasan Basri Demirer

Modarressi, Hossein. Crisis and Consolidation in the Formative Period of Shi’ite Islam: Abu
Ja’far Ibn Qiba Al-Razi and His Contribution to Imamite Shi’ite Thought. Princeton: 1993.

Murtaza, Serif. Resailii’s-Serif el-Murtaza. haz. Seyyid Mehdi er-Recal. Kum: Daru’l-
Kur’ani’l-Kerim, 1405/1984.

Ni‘me, Abdullah. Feldsifetii’s-Sia hayatiihiim ve drauhum. Beyrut: Daru’l-Fikri’l-Liibnant,
1987.

Necisi, Ebu’l-Abbas Ahmed b. Ali. Ricdlii'n-Necdsi. Beyrut: Sirketii’l-A‘lam{, 2010.

Oz, Mustafa. “Kiileyni”, Tiirkiye Diyanet Vakfi islam Ansiklopedisi. Ankara: TDV Yayinlart,
2002. 26/538-539.

Oz, Mustafa. “Serif el-Murtaza”. Tiirkiye Diyanet Vakfi Islim Ansiklopedisi. istanbul: TDV
Yayinlari, 2010. 38/586-588.

Sofuoglu, M. Cemal. “el-KAfi” Tiirkiye Diyanet Vakfi Isldim Ansiklopedisi. istanbul: TDV
Yayinlari, 2001. 24/148.

Sehristani, Abdiilkerim. el-Milel ve'n-Nihal. thk. Emir Ali Mehna, Ali Hasan Faur. Beyrut:
Daru’l-Marife, 1993.

Serif Murtaza. Emali’l-Murtaza Guraru’l-Fevdid ve Duraru’l-Kalaid. thk. Muhammed Ebu’l-
Fadl ibrahim. Kahire: Daru Thyai Kiitiibi'l-Arabiyye, 1954.

Seybi, Kamil Mustafa. el-Fikru’s-Sii ve’n-Nezd atu’s-Sufiyye. Bagdat: Mektebetu'n-Nehda,
1966.

Seyh Miifid, Muhammed b. Nu'mani el-Ukberi. Evdiliil-Makadldt. thk. Seyh ibrahim el-
Ensari. Beyrut: Musannefatu’s-Seyh Miifid, 1993.

Seyh Miifid, Muhammed b. Nu'mani el-Ukberd. el-Mesdilii’l-Asera fi'l-Gaybe, thk. Seyh
Faris el-Has(in, Beyrut: Musannefatu’s-Seyh Miifid, 1993.

Seyh Miifid, Muhammed b. Nu'mani el-Ukberi. Tashthu I'tikdddtil-imamiyye, thk.
Hiiseyin Dergahi, Beyrut: Musannefatu’s-Seyh Miifid, 1993.

Seyh Saduk, ibn Babeveyh Kummf. Risaletu’l-I'tikadati’l-imamiyye (Sii-fmamiyye’nin fnang
Esaslari). gev. Ethem Ruhi Figlali. Ankara: Ankara Universitesi flahiyat Fakiiltesi
Yayinlari, 1978.

Tritton, Arthur Stanley. Islam Kelami. ¢ev. Mehmet Dag. Ankara: Ankara Universitesi
flahiyat Fakiiltesi Yaynlari, 1983.

Tasi, Seyhii't-Taife Eb( Ca'fer. el-Istibsar fimd ihtelefe mine’l-Ahbdr. thk. Ali ekber el-
Gifarf. Daru’l-Hadis li't-tebeati ve'n-nesr. Kum 1380/1960.

Tis?, Seyhii’t-Taife Eb(i Ca’fer. Tehzibu'l-Ahkam fi serhi’l-Muknia. thk. Ali Ekber el-Gifarf.
Daru’l-Kiitiibi’l-islamiyye. Tahran 1385/1965.

Uyar, Mazlum. “Gaybet Sonrasi Sii Kelamin Tesekkiilii ve Mu‘tezile”, Islamiyat Dergisi,
2/3, (Temmuz 1999), s. 153-170.

Uyar, Mazlum. “ibnii’l-Ciineyd”, Tiirkiye Diyanet Vakfi islam Ansiklopedisi. Istanbul: TDV
Yayinlari, 2000. 21/5-6.

Umit, Mehmet. Hicri Uciincii Asirda Sii-Mu'‘tezill Imamet Tartismalar: ve Iskafi'nin Yeri.
Ankara: Ankara Universitesi, Sosyal Bilimler Enstitiisii, Yiiksek Lisans Tezi, 1996.

Umit, Mehmet. Zeydiyye-Mu'tezile Etkilesimi Zeyd b. Ali'den Kasim er-Ressi'nin Oliimiine
Kadar. istanbul: isam Yayinlari, 2010.

Turkish Journal of Shiite Studies 3/1 (Haziran 2021)



Erken Donemde Sia-Mu’tezile Etkilesiminin Tarihi Seyri 92

Uziim, Ilyas. “Kiitiib-i Erbaa”. Tiirkiye Diyanet Vakfi Islim Ansiklopedisi. Ankara: TDV
Yayinlari, 2003. 27/4-6.

Watt, Montgomery. [slam Diisiincesinin Tesekkiil Devri. cev. Ethem Ruhi Figlal. Ankara:
Sarkag Yayinlari, 4. Bsk. t.y.

ez-Zehebi, Ebli Abdullah Muhammed. Mizanu'l-Itidal fi Nakdir-Rical. thk. Ali
Muhammed el-Becavi. Beyrut: Daru’l-Ma’rife, 1995.

Turkish Journal of Shiite Studies 3/1 (Haziran 2021)



Shiite
Studies

ISSN: 2687-1882

Cilt | Volume: 3
Say: | Issue: 1
Haziran | June 2021

Taberi’nin Siilikle itham Edilme iddialar1 ve Bu iddialarin Degerlendirilmesi

Tabari’s Allegations of Being Accused of Shia and Evaluation of the Allegations

Zeynep Kelesoglu

Ars.Gér. Atatiirk Universitesi llahiyat Fakiiltesi Islam Mezhepleri Tarihi Anabilim Dali
Res. Asst. Ataturk University, Faculty of Theology, Department of History of Islamic Sects
Erzurum/Turkey
zeynep.kelesoglu@atauni.edu.tr
https://orcid.org/0000-0003-0386-6101

Makale Bilgisi | Article Information

Makale Tiirii | Article Type: Arastirma Makalesi | Research Article
* Bu makale, baz1 diizenlemelerle “Muhammed b. Cerir et-Taberi’ye Yonelik Siilik iddialar1” (Erzurum: Atatiirk
Universitesi, Sosyal Bilimler Enstitiisi, Yiiksek Lisans Tezi, 2020) konulu ¢calismamizdan tiiretilmistir.
(This article is based on our master thesis titled "Mohammad b. Jarir al-Tabari and the Accuse of Shiism" which we
presented on 2020 at the Atatiirk University)

Gelis Tarihi | Date Received: 10.05.2020
Kabul Tarihi | Date Accepted: 17.06.2021
Yayin Tarihi | Date Published: 30.06.2021

DOI: https://doi.org/10.48203/siader.935476

Atif | Citetion: Kelesoglu, Zeynep. “Taberi’nin Siilikle itham Edilme iddialar1 ve Bu iddialarin Degerlendirilmesi”. Turkish
Journal of Shiite Studies 3/1 (June 2021): 93-119. doi: 10.48203/siader.935476

intihal: Bu makale, ithenticate yaziliminca taranmustir. intihal tespit edilmemistir. Plagiarism: This article has been scanned
by ithenticate. No plagiarism detected.
Web: https://dergipark.org.tr/tr/pub/siader mailto: turkishshiitestudies@gmail.com




94 Zeynep Kelesoglu

Abstract

Throughout history, many names who contributed to Islamic thought with their ideas and
works have been subjected to tesheyyu' accusations and in this way their reputations were
tried to be damaged. Mohammad b. Jarir al-Tabari (310/923) was also one of those who
were exposed to these accusations. Many affiliations have been attributed to Tabari due to
his ideas. Behind the exposure of Tabari to tesheyyu‘ accusations are the socio-political
environment of the period, as well as the sectarian fanaticism of the Hanbals and Zahirfs
and personal enmities. In this study, the individuals and groups who claim that Tabari is
Shiite due to some of his belief and jurisprudence and their claims are discussed. This study
examines the information about Tabari's allegations and discusses the historical position
of the Shiite accusation against him, and examines whether this accusation has a solid
basis. As a result of the research, it was determined that the tesheyyu‘ accusations against
Taberi could not go beyond allegations, it lacks both historical and scientific basis. The
claims in the sources on the subject have been analyzed and efforts were made to transfer
the data obtained as a result of the literature review in an impartial manner.

Keywords: History of Islamic Sects, al-Tabari, Shi'ism, al-Tashayyu‘, The Rifidah, The
Hanabila, Ghadir Khumm

Oz

Tarih boyunca islam diisiincesine fikirleriyle ve eserleriyle katki sunmus pek cok isim
teseyyu' suclamalarima maruz kalmis, bu yolla itibarlar1 zedelenmeye cahigilmistir,
Muhammed b. Cerir et-Taber? (5. 310/923) de bu ithamlara maruz kalan isimlerden biri
olmustur, Taberi’ye fikirleri sebebiyle pek ¢ok mensubiyet atfedilmistir. Taberinin
teseyyu' ithamlarina maruz kalmasimin arkasinda dénemin sosyo-politik ortaminin yani
sira Hanbeliler ve Zahiriler'in mezhep taassubu ve kisisel hasimliklar vardir. Bu ¢alismada,
bazi itikddi ve fikhi diisiinceleri sebebiyle Taberi’nin Sii oldugunu ileri siiren sahis ve
gruplar ile bunlarin iddialar1 ele alinmistir. Taberi hakkindaki séz konusu iddialara
kaynaklik eden bilgiler incelenerek ona yénelik Siflik ithaminin tarihsel olarak ne kadar
yerinde oldugu tartisilmis ve bu ithamin saglam temellere sahip olup olmadig
incelenmistir, Arastirma sonucunda Taberi’ye yoneltilen teseyyu‘ ithamlarinin birer
iddiadan Gteye gidemedigi, hem tarihl hem de ilmi dayanaktan yoksun oldugu tespit
edilmistir, Konuya iliskin kaynaklardaki iddialar tahlil edilmis ve cesitli alanlarda yapilan
kaynak taramasi sonucunda elde edilen verilerin tarafsiz bir sekilde aktarilmasina gayret
gosterilmistir.

Anahtar Kelimeler: islam Mezhepleri Tarihi, Taberd, Siilik, Teseyyu’, Rafizi, Hanbeliler,
Gadir-i Hum
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Giris

islam diisiince geleneginde nemli bir yeri olan ve daha ¢ok tefsirci ve tarihgi
yonii ile 6ne ¢ikan Muhammed b. Cerir et-Taberd (8. 310/923), bunlarin yani sira diger
pek ¢ok alana dair goriis beyan etmis ve farkli alanlarda eserler vermistir. Gliniimiize
ulasan bu goriislerinden hareketle, bazen Sii bazen Siilige meyilli bazen de Rafizi gibi ayni
anlama isaret eden birden ¢ok ithamla karsilasmistir. Bu noktada Muhammed b. Cerir
et-Tabernin mezhebi kimligi hakkindaki iddialarin neler oldugunun tespiti ve
bunlarin gegerliliginin ortaya konulmasi 6nemlidir.

Gorebildigimiz kadariyla literatiirde Taberi’ye yonelik $iilik iddialarin: ele alan
miistakil bir ¢aliyma bulunmamaktadir. Bazi kitap, tez ve makalelerde bu konuya kisaca
deginilmis, bazilarinda ise daha detayl bilgiler verilmistir. Bu noktada Ahmed el-
Avayese, fmam Ibn Cerir et-Taber{ ve Difd'uhii ‘an ‘Akideti’s-Selef isimli doktora tezinde
Taber! hakkindaki $iflik iddialarina en fazla yer veren isimdir. Ayrica Ahmed
Muhammed el-Havfi'nin, et-Taberi; Ali b. Abdulaziz b. Ali es-Sibl'in, Ebii Ca’fer
Muhammed b. Cerir et-Taberi-Siratuhu, Akidetuhu ve Miiellefdtuh; Muhammed ez-
Zuhayl'nin, el-fmdmu’t-Taberi isimli eserlerinde de bu meseleye dair bilgiler bulmak
miimkiindiir. Christopher Melchert ise The Hanabila and The Early Sufi’s ve The Formation
of The Sunni School of Law 9th-10th Centuries C.E. makalelerinde Hanbeliler 6zelinde bu
iddialardan detayli bir sekilde bahsetmistir.

Taberi’ye yonelik Siilik ithamlarini ele aldigimiz calismamizda, bu iddialar: dile
getiren kisilerin ve gruplarin eserlerine, bunlardan bahseden diger kaynaklara
basvurduk. Bu baglamda Stinni tabakat kitaplarinin yani sira $if diisiincede Taberi’'nin
konumunu ortaya koyabilmek adina; Necasi, Ricdlu’n-Necdst; TGsl, el-Fihrist; Seyh Abbas
el-Kummi, el-Kiind ve'l-Elkab gibi $ii literatiirdeki rical eserlerinden de yararlandik.

Arastirmamiz sahis merkezli bir ¢alisma oldugundan basvurulan kaynaklar
arasinda Taberi'nin eserleri bilyiik 6nem arzetmektedir. $iilik iddialarinin gegerliligini
sorgulama, dogruluk ve yanlisliklarina dair tespitler ortaya koyma noktasinda ise
ozellikle giiniimiize ulasan Cadmiu'l-Beydn an Tefsiri Ayi’l-Kur’'an, Tarthu’r-Rusiil ve'l-Miiltik,
Tehzibu'l-Asdr, ihtilafu’l-Fukahd, Kitdbu't-Tabstr ve Sarihu’s-Siinne eserlerine miiracaat
ettik.

1. Taber{’nin Hayat1 ve Temel itikadi Gériisleri
Taberi 224/838 yili sonunda veya 225/839 yili baginda Taberistan'in Amiil

sehrinde diinyaya gelmistir." islami ilimlerin hemen hepsinde ilmi yetkinlige ulasan ve
birgok eser telif eden Tabert, ilim tahsiline ¢ok kiiciik yasta baslamis ve émriiniin

! Hatib el-Bagdadi, Tdrihu Bajddd (Beyrut/Liibnan: Daru’l-Kiitiib el-ilmiyye, 1971), 2/164; Eb{’l-Kasim ibn
Asakir, Tarihu Medineti Dimesk (Beyrut: Daru’l-Fikr, 1418/1997), 52/190; Eb{i Abdillah Semsiiddin Muhammed
b. Ahmed b. Osman Zehebi, Tezkiretii'l- Huffdz (Haydarabad: Dairatu’l-Ma’arifi’l-Osmania, 1958), 2/710; Eb{{'l-
Fida ismail b. Omer ibn Keslr, el-Biddye ve'n-Nihdye (Beyrut: Mektebetu’l-Maérif, Riyad: Mektebetii'n-Nasr,
1966), 11/145; Eb(t']-Ferac Muhammed b. ishak ibn Nedim, el-Fihrist (Beyrut/Liibnan: Daru’l-Ma'rife, ts), 326.
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sonuna kadar da ilimle mesgul olmustur. ilkdgrenimine memleketi Amiil'de hadis
yazarak baslamistir. ilim tahsili i¢in mrii boyunca devam edecek olan seyahatlerinin
ilkini on iki yasindayken Rey’e yapmistir. Burada bes yil kadar kalan Taberf, Rey’den
Bagdat’a oradan Basra, Kiife, Misir, Sam, Fustat gibi sehirlere gitmis ve bu beldelerdeki
hocalardan hadis ve tefsir ilimlerini, Hanefi ve Safii fikhini, kiraat, Arap dili ve
edebiyat1 ilimlerini tahsil etmistir. Bu seyahatleri sirasinda bulundugu ilim
meclislerinde pek ¢ok hadis yazmus, fikih alaninda yetkin bir konuma ulagmis, Kur’ani
ilimlerde temaytiz etmistir.”

Taberi, hicrl 256 yilinda Bagdat’a gidip hayatimin sonuna kadar da orada
kalmistir.’ Bagdat’ta yaklasik on yil $afii mezhebine uymus ve bu dogrultuda fikih
ilmiyle mesgul olmustur. Bu baglamda “Bagdad’ta on yil boyunca Safii mezhebine gére fetva
verdim” demistir.’ Daha sonra iizerinde ictihad ettigi herhangi bir meselede mezhep
imamlarimin gorislerinden birini tercih etmeye baslamis, en sonunda da higbir
mezhebe bagl kalmaksizin hiikkiim vermis ve Ceririyye mezhebinin énciisti olmustur.
Taberi, 310/923 yilinda Sevval aymin 26. gliniinde, son yillarini gecirdigi Bagdat’taki
evinde 86 yasinda vefat etmistir.® Onun cenazesinin defnedilmesine dair farkli
rivayetler vardir. Bazi rivayetlere gore Rafizilik ve miilhidlikle suglanmasindan dolay1
halkin evinin etrafinda toplanip giindiiz defnedilmesini engellemesi sebebiyle gece
defnedilmistir.” Diger rivayetlerde ise vefat1 hi¢ kimse tarafindan duyurulmadig: halde
onun cenazesine gesitli belde ve sehirlerden gelen ve sayisini Allah’tan bagka kimsenin
bilemeyecegi kadar ¢ok insanin katildigi; aylarca, gece gilindiiz cenaze namazinin
kilindig1 ve kabri basinda dualarin edildigi aktarilmistir.®

Taberi'nin itikad? goriislerine baktigimizda o, Tefsir'i basta olmak tizere 6zellikle
akaid ile ilgili konulara yer verdigi et-Tebsir ve Sarthu’s-Siinne eserlerinde, kendinden
dnceki dénemde ve kendi zamaninda tartisma konusu olan itikddi konulara dair hem
firkalarin goriislerini hem de kendi diisiincelerini dile getirmistir. itikadi konulari ele

? Yakiit el-Hamevi, Mu'cemu’l-Udebd (Beyrut/Liibnan: y.y., ts), 18/49, 52; ibnii'n-Nedim, el-Fihrist, 326; Fuad
Sezgin, Tarihu’t-Turasi’l-Arabi, Ar. cev. Mahmud Fehmi Hicazi, (Riyad: el-Memleketii'l- Arabiyyetu’s-Suudiyye,
Vizaratu't-Ta’limi’Ali, CAmiatu imam Muhammed b. Suud el-islAmiyye Yayini, 1411/1991), 1/159; ibn Kesir,
el-Biddye ve'n-Nihdye (1966), 11/145.

*  Hatib el-Bagdadi, Tdrihu Bagdad, 2/161; ibnii’'n-Nedim, el-Fihrist, 326; Hamevi, Mu'cemu’l-Udebd, 18/41; Fayda,
“Taber? (Hayati ve Eserleri)”, Tiirkiye Diyanet Vakfi Ansiklopedisi (Istanbul: Tiirkiye Diyanet Vakfi Yayinevi,
2010),39/315.

¢ ibn Asakir, Tarihu Medineti Dimesk, 52/200; Eb{i Abdillah Semsiiddin Muhammed b. Ahmed b. Osman Zehebd,
Siyeru A’lami'n-Niibeld (Beyrut/Liibnan: Miiessesetii'r-Risale), 14/275.

®  Hamevi, Mu'cemu’l-Udebd, 18/53; Sezgin, Tdrihu't-Turasil-Arabi, 1/159; ibnii'n-Nedim, el-Fihrist, s.327;
Semsuddin Ahmed b. Muhammed b. Ebi Bekr ibn Hallikan, Vefeydtu'l-A’yan ve Enbdu Enbdi’z-Zaman (Kahire:
Mektebetul-Misriyye, 1948), 3/332; Ayrintili bilgi icin bk: Ali Yiiksek, Islam Hukuk Tdrihinde Taberi Mezhebi
(Samsun: Ondokuz Mayis Universitesi, Sosyal Bilimler Enstitiisii, Doktora Tezi, 2014), 20.

¢ ibn Hallikan, Vefeydtu'l-A’yan, 3/332; Hamevi, Mu'cemu’l-Udebd, 18/40; Hatib el-Bagdad, Tarihu Bagddd, 2/164;
Sezgin, Tarihu't-Turasi’l-Arabi, 1/159.

7 EbQ’l-Hasan izziiddiin b. Ali b. Muhammed b. Abdulkerim Ibnii’l-Esir, el-Kamil fi't-Tdrih, cev. Ahmet Agirakca
(istanbul: Bahar Yayinlari, 1991), 8/114-115; ibn Kesir, el-Biddye ve'n-Nihdye (1966), 11/147; Hamevi, Mu’cemu’l-
Udebd, 18/40.

8 Zehebi, Siyeru A'lami’n-Niibeld, 14/282; Hamevi, Mu'cemu’l-Udebd, 18/40; Hatib el-Bagdadi, Tdrihu Bagdad, 2/164;
ibn Asakir, Tarihu Medineti Dimesk, 52/205; Zehebi, Tezkiretii’l- Huffdz, 2/715; ibn Kesir, el-Biddye ve'n-Nihdye
(1966), 11/147.
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alirken nakli/rivayeti 6ne ¢ikarmakta, bunun yaninda yer yer akla da bagvurmaktadir.
itikAdi konular: tartisirken Mu'‘tezile, Cehmiyye, Miircie, Havaric ve S$ia mezheplerine
elestiriler yoneltmistir. Bunlara karsilik “selef” diistincesini 6n plana ¢ikarmigtir.'
Eserlerinin genelinde oldugu gibi itikadi konular: ele alirken de metot olarak ilk 6nce
ele aldig1 mesele ile ilgili ayet ve hadislere yer vermis, diger firkalarin ve alimlerin
gorislerini aktarmis ve en son olarak da kendi diistincesini ifade etmistir.

Taberi'nin yasadig1 donemde tartisilan ve onun $ia’ya karsi ¢iktigr meselelerden
birisi Allah’in sifatlar1 konusudur. Taber, sifatlari, zat1 ve haberi olmak izere iki grupta
ele almistir." Allah’in zatf sifatlarinin gectigi yerlerde bunlarin Allah’in sifatlarindan
biri oldugunu belirtmis fakat birkag zati sifat haricinde bunlarla ilgili detayl agiklama
yapmamistir. Haberl sifatlari agiklarken ise diger firkalara karsi Ehl-i stinnet’in
goriislerini savunmustur.'? Bu konuda “Ilme sahip olan bir limin ilmini ispat noktasinda
‘Allah alimdir’ diyenin séziinden daha iyi delil, daha agik bir yol/metot ve daha dsikar bir is
yoktur” goriisiinii beyan etmistir."” Ona gore, “Kim Allah dlim degildir, kelam sifat: olmadig
icin onun kelami (Kur’an) mahluktur derse o kisi kiifre daha layiktir.”"* Kur’an’in
yaratilmisligi meselesini Allah'in kelam sifat1 baglaminda ele alan Taber? bu noktada
Ehl-i siinnet’e paralel bir diisiince ortaya koymustur. Bununla ilgili “Kelam da Allah’in
sifatlarindan biri oldugu i¢in ona mahlik denemez. Kur’an’t okuma ve yazma isi ise insana ait
bir fiil oldugu icin mahliktur.” gorisiinii dile getirmistir."” Boylece hem Mu‘tezile’ye hem
de Kur’an’in yaratilmis oldugunu kabul eden $ia’ya karsi ¢ikmistir.'®

Hicri ikinci asirda tartisilmaya baslanan ru’yetullah konusu, hicri iigiincii ve
dordiincti asirlarda itikddi ekollerin ortaya ¢ikmasiyla en ¢ok tartisilan inang
meselelerinden birisi olmustur. Taberi bu konudaki goriisiini su sekilde dile
getirmistir: “Miiminlerin kiyamet giinii Rablerini goriip gremeyecegi hususundaki en dogru
gortis, Ehl-i siinnet ve'l-cemaat’in ‘Hz. Peygamber'den gelen sahih haberlere gére miiminler

Taberi'nin eserlerinde kastettigi “selef” kelimesi, sahabe, tabiin ve tebeu’t-tabitnin 6nde gelen alimlerini
ifade etmektedir. Dolayisiyla salt rivayeti esas alan, cesitli inang konularinda belli gériisleri olan Selefiyye’ye
isaret etmemektedir. Zira selefi kavrami Taber?’den ¢ok sonra ortaya ¢ikmustir. Bk. Atik Aydin, ibn Cerir et-
Taberi'nin Kur’'an Anlayist ve Tevil Tercihleri (Ankara: Ankara Universitesi, Sosyal Bilimler Enstitiisii, Doktora
Tezi, 2004), 20-21.

Yusuf Sevki Yavuz, “Taberd itikadi Gériisleri”, Tiirkiye Diyanet Vakfi Ansiklopedisi (istanbul: TDV Yayinlari,
2010), 39/318; Muhammed Yusa Yasar, Taberi'nin Temel tikad? Goriisleri (Istanbul: istanbul Universitesi, Sosyal
Bilimler Enstitiisii, Yiiksek Lisans Tezi, 2012), 11.

' Muhammed b. Cerir et-Taberi, et-Tebsir fi Mea'limi'd-Din, thk. Ali b. Abdulaziz b. Ali es-Sibl (Riyad: el-
Mektebetu’l-Arabiyyeti’s-Suudiyyeti, 1996), 129-130.

Naif Yasar, ilk Ug Asir Kelami Tartismalar Baglaminda Taber’nin Konumu (Ankara: Ankara Universitesi, Sosyal
Bilimler Enstitiisii, Doktora Tezi, 2015), 68.

3 Taber, et-Tebsir fi Mea'limi’d-Din, 128.

1 Taber, et-Tebsir fi Mea'limi’d-Din, 149.

5 Taber, et-Tebsir fi Mea'limi'd-Din, 150-151, 201-203.

Ethem Ruhi Figlali, imdmiyye Siasi (Istanbul: Selcuk Yayinlari, 1984), 203.
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Allaht g6receklerdir.” goriistidiir.”"” Boylece Sia ve Mu'tezile’ye karsi c¢ikarak' Ehl-i
stinnet ile ayni goriisii savunmustur.”

Hz. Peygamber’in vefatindan sonra Miisliimanlar arasinda ortaya ¢ikan tartismalardan
birisi de imamet/hilafet meselesidir. Bu konuda islam firkalari icerisinde, 6zellikle de
Ehl-i siinnet ve $ia arasinda derin goriis ayriliklar1 mevcuttur. ileride Gadir-i Hum
rivayeti baglaminda bahsedilecegi iizere imamet konusunda Taberd, Sii-imamiyye’ye
kars1 ¢ikarak Ehl-i siinnet’le paralel goriisler zikretmistir.”

2. Taberf’yi Siilikle itham Eden Gruplar

Taberi’nin yasadigi dénemde Hanbeliler ve Sii-imamiler ézelinde Ehl-i hadis ve
Sia arasinda catisma sz konusudur. Dolayisiyla teseyyu® ile suglama hem mezhep
mensuplari tarafindan hem de kisisel hasimliklar tizerinden rakipleri itibarsizlastirma
aract olarak kullanilmistir. Bu baglamda ozellikle Hanbeliler, Zahiriler ve $ia’ya
mensup bazi isimler Taber?'yi Siilikle itham etmislerdir.

Hicri tigiincii ylizyilda, Mihne sonrasi dsnemde sembol bir isim haline gelen ve
biyiik bir niifuz elde eden Ahmet b. Hanbel’in (5. 241/855) taraftarlari kendilerinden
olmayanlara s6z hakki tanimamus, kendileri gibi diisiinmeyenlere siddetle, baskiyla ve
cesitli ithamlarla karsilik vermislerdir.?* Bu bask: ve ithamlara maruz kalan isimlerden
birisi de Taber?'dir.

Klasik kaynaklarin hemen hepsinde Hanbelilerin Taberi’ye yonelik baski ve
zultimlerinden bahsedilmistir.”” Onlarin Taberf’ye yonelik olumsuz tutumlarinin en
onemli sebebi Ahmed b. Hanbel’in fakihligi meselesidir. Taberd, Ihtilafu’l-Fukaha adl
eserinde, Malik, Evzai, Sevri, $afi, Eb(i Hanife gibi tabiin ve tebeu’t-tabiinden baz
fakihlerden bahsetmis fakat Ahmet b. Hanbel'den fakih olarak bahsetmemistir.
Kendisine Ahmed b. Hanbel'i neden kitabina almadig1 sorulunca, onun fakth degil
muhaddis oldugu cevabini vermistir.”® Baska bir rivayete gére de onun derslerine
katilan Hanbeliler, Ihtildfu’l-Fukahd eseri merkezinde gerceklestirdigi derslerden
birinde kendisine Ahmed b. Hanbel'in fikhi goriisleri hakkindaki diisiincelerini

7 Muhammed b. Cerir et-Taberl, Sarthu’s-Siinne, thk. Bedr b. Yusuf el-Me’tuk (Kuveyt: Mektebetii Ehli’l-Eser,

2005), 27; Ayrica bk. Muhammed b. Cerir et-Taberi, Cdmiu’l-Beydn ‘an Te'vili Ayi’l-Kur'an, thk. Abdullah b.

Abdulmuhsin et-Turki (Kahire: Merkezu’l-Biih{is ve’d-Dirasati’l-Arablyyeti ve’l-islamiyyeti, 2001), 9/459-466.

Muhammed Riz4 el-Muzaffer, Akdidu'l-imdmiyye/Sta inanglari, cev. Abdulbakiy Gélpiarl (istanbul: Zaman

Yayinlari, 1978), 27.

19 Abdulkahir el-Bagdadi, el-Fark Beynel-Firak, cev. Ethem Ruhi Figlali (Ankara: TDV Yayinlari, 1991), 263.

% Muhammed b. Cerir et-Taber?, Tehzibu'l-Asar ve Tefsilu’s-Sabit ‘an Rasulillahi mine’l-Ehbdr, (Kahire: Matbaatu’l-

Medeni, 1982), 2/932.

Muhyettin igde, “Mihne Siirecinde Ahmed b. Hanbel ve Taraftarlar1”, Mihne Siireci ve Islami Ilimlere Etkisi, ed.

M. Mahfuz S&ylemez (Ankara: Ankara Okulu Yayinlari, 2016), 171.

2 Bagdadi, Tarihu Bagdad, 2/161-162; ibnii’l-Esir, el-Kamil fi't-Tdrih, 8/116; Hamevi, Mu'cemu’l-Udebd, 18/43; ibn
Kesir, el-Biddye ve'n-Nihdye (1966), 11/146; Tacuddin Eb(i Nasr Subki, Tabakdt (b.y.: y.y, 1384/1965), 3/124-125;
Zehebd, Siyeru A’lami'n-Niibeld, 14/272-273; Christopher Melchert, The Formation of The Sunni School of Law 9th-
10th Centuries C.E. (Leiden&New York&Kéln: Brill, 1997), 192; Christopher Melchert, “The Hanabila and The
Early Sufi’s”, Brill Arabica 48/3 (2001), 363.

#  Muhammed b. Cerir Taberd, ihtildfu’l-Fukahd (Beyrut: Daru’l-Kiitiibi'l-ilmiyye, 1999), 10; ibnii'l-Esir, el-Kamil
fi't-Tarih, 8/115; Melchert, The Formation of The Sunni School of Law, 192.
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sormuslar. Ahmed b. Hanbel’in ihtilaf sahasinda kayda deger bir fikri olmadigini ifade
edince oradakiler, ihtilaf konusunda onun da goriislerini dile getirdigini soyleyerek
itiraz etmiglerdir. Bunun tizerine “Ihtilaf sahasinda ondan dise dokunur bir sey rivayet
edildigine sahit olmadigim gibi talebelerinden de bu sahada goriisleri dikkate deger birini de
bilmiyorum.” cevabini vermistir.” Bu sozleri Hanbeliler tarafindan hos karsilanmayan
Taberi, Bagdat’ta sayica fazla olan Hanbelilerin kitlesel saldirilarina maruz kalmus,
Réafizilik ve miilhidlikle itham edilmistir.®

Ahmed b. Hanbel'in fakihligi ile ilgili tartismalara baktigimizda, aslinda Taberi bu
konuda kendinden dnce ve sonra gelenlerden farkli bir sey séylememistir. ilk dsnemde
Taberi’nin yani sira ibn Kuteybe (6. 276/889), Tahavi (8. 321/933), Deblisi (6. 430/1039),
fbn Abdilberr (8. 463/1071) gibi fikih tarihgileri ve mukayeseli fikih dlimleri de Ahmed
b. Hanbel’i fakihler arasinda zikretmemislerdir.*® Bununla birlikte onun fakih olarak
kabul edilmemesi Halku'l-Kur’an tartismalari ve sonrasindaki siire¢ agisindan da
degerlendirilmelidir. Halku'l-Kur’an tartigmalarinin ortaya ¢ikisina kadar fikih ve
hadis ayri alanlar olarak ele alinmistir. Bu tartigmalar sonucunda ezeli kelam fikrinin
galip gelmesiyle birlikte fikihla hadis arasinda bir esitlenme meydana gelmistir.”” Bu
stiregte, yasadig1 sikintilar ve karst karsiya kaldigi uygulamalar nedeniyle mihne
olaylar1 ile biitlinlesen, mihneden 6nce 6zgiin bir fikih yoéntemine sahip olmayan
Ahmed b. Hanbel ise hadisle beraber fikih dahil biitiin alanlarda bir otorite haline
gelmistir. Boylece hicri tigiincii yiizyildan itibaren fikih, akli istidlal yerine hadise
dayanmustir.”® Buradan hareketle Taberi’nin yeni olan bu durum karsisinda énceden
beri ilmi gelenekte var olan hadis ve fikih ayrimina dayanarak Ahmed b. Hanbel’i
sadece muhaddis olarak kabul ettigini, Ihtildfu’l-Fukahd eserinde bir fakih olarak
zikretmedigini sdyleyebiliriz.

Hanbelilerin Taberi’ye karsi tepkilerinin ikinci nedeni, onun bazi ayet ve
hadislerin lafzi manalarini esas almay1p te’vil etmesidir.”” Hanbelilerden bazilar1 ona
Ahmed b. Hanbel hakkindaki diistincelerini ve Allah’in Hz. Peygamber’i yaninda arsa
oturtmasi ile ilgili hadise dair degerlendirmelerini sormuslar. Taberi ise Ahmed b.
Hanbel ile ilgili 6viicli szler séyledikten sonra arsa ciillisun muhal oldugunu ifade
ederek hadisi te'vil etmistir. Daha sonra “Bir yareni olmayan zat ne de yiicedir! O’nun
arsinda oturan bir baskast da mevcut degildir.” siirini okumustur. Bunun {izerine
Hanbeliler Taberi'ye saldirmislardir.” Bu olaylardan sonra Taberi, Hanbelilerden 6ziir
diledigi ve Ahmed b. Hanbel’in goriislerini savundugu Kitdbu'l-I'tizdr eserini yazmis®',
Ahmed b. Hanbel’in faziletinden bahsedip itikadi yaklasimini dogru buldugunu dile

% Hamevi, Mu'cemu’l-Udebd, 18/58.

»  fbni/l-Esir, el-Kamil fi't-Tarih, 8/114-115.

% Taberd, ihtilafu'l-Fukahd, 15; Mahmud Abdulmecid, el-ittihdcdtul-Fikhiyye inde Ashabu’l-Hadis fi'l-Karni's-Salis el-
Hicrf (Kahire: Kiilliyeti Daru’l-Ulum-Mektebetu’l-Hanci, 1979), 132; Joseph Schacht, islam Hukukuna Giris, cev.
Mehmet Dag, Abdulkadir Sener (Ankara: Otto Yayinlari, 2018), 85.

M. Zeki Iscan, “Kelam Ezeli ise Din Mahallidir Ezeli Kelamin Diisiinsel, Siyasal, Sosyal Sonugclar1 Uzerine”,
Mihne Siireci ve Islami ilimlere Etkisi, ed. M. Mahfuz Séylemez (Ankara: Ankara Okulu Yayinlari, 2016), 207.

% igde, “Mihne Siirecinde Ahmed b. Hanbel ve Taraftarlar1”, 160-161; Abdulmecid, el-ittihdcatu’l-Fikhiyye, 127.
#  Melchert, The Formation of The Sunni School of Law, 193.

% Hamevi, Mu'cemu’l-Udebd, 18/58; Taberd, ihtilafu’l-Fukahd, 10-11.

' Fayda, “Taber? (Hayat1 ve Eserleri)”, 39/315.
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getirmistir. Oliinceye kadar fhtildfu’l-Fukahd eserini ortaya ¢ikarmamistir. Bu eseri
vefatindan sonra evinde topraga gomiilii halde bulunmustur.*

Massignon’un Hanbelilerin Taberi’ye besledikleri kin ve diismanlig1 aciklarken
dile getirdigi goriis ise, onun Ahmed b. Hanbel aleyhine yazdig1 iddia edilen er-Redd
ald’l-Harkusiyye isimli eserdir. Ona gore biiytik bir alim ve diiriist bir elestirmen olan
Taberi, ¢oskulu inanca, zithd ve takvaya ruhen kapaliydi. Bu sebeple Ahmed b.
Hanbel’in coskun dindarligina duydugu olumsuz duygular onun aleyhine sert ve haksiz
bir risale yazmasina sebep olmustur.”

Hanbelilerin Taber{’ye kars1 sert tutumlarinin baska bir nedeni de onun, 6zellikle
ayaklar1 mesh konusunda $iilerle benzer diistincelere sahip oldugu iddiasidir.**Ayrica
George Makdisi, Hanbelilerin Taberi’nin ilmi tutumunun Ehl-i rey dusiincesinin
gelisimine katki saglamasindan ve Ehl-i hadis fakihlerinin de bundan etkilenmesinden
endise duyduklari i¢in ona kars1 ¢iktiklarini séylemistir.”

Taber?'yi Siilikle itham eden gruplardan birisi de Zahirilerdir. Taberd, Zahiriligin
kurucusu Davi(id b. Ali ez-Zahir?’nin (6. 270/884) derslerine katilmis, ondan hadis almis
ve ilmi tartismalarda bulunmustur. Bu derslerden birinde Davi{id b. Ali ile Taberi
arasinda bir mesele tizerine tartisma vuku bulmus David b. Ali, Taberi'ye cevap
verememis ve susmak durumunda kalmistir. Bu durum karsisinda Daviid b. Ali’'nin
ogrencilerinden biri Taberi'nin, hocasinin fikirlerine karsi gelmesine sinirlenmis ve
ona agir sozler sdylemistir. Bunun {izerine Taberi oray1 terketmis ve artik derslere
katilmamistir.*® Bu anlasmazlik nedeniyle Daviid b. Ali'nin oglu Eb(i Bekr Muhammed
b. Davld, Taberl'ye teseyyu’ suglamasinda bulunmus, halk da onun bu tutumunu
benimsemistir.”’

Sif literatiirde Rical ilminin en 6nemli kaynaklarindan biri olan Ricalii'n-Necdsi’de
Taberd ¢ok kisa bir sekilde ele alinmis, Siinni (Amme)*® mezhebine mensup oldugundan,
er-Redd ‘ala Harkusiyye adinda kitabindan ve Gadir-i Hum giiniiniin haber tariklerini bir

araya getirdiginden bahsedilmistir.”’

Ayni sekilde et-TGsi'nin el-Fihrist'inde de
Taber{’ye birkag satirlik yer verilmis, yine Stinnilige (dmme) intisabi ve Gadir-i Hum
rivayetini tasnif ettigi eseri zikredilmistir.*

Sit ve Siinni alim, sair ve ariflerinin hayatlarini ele alan el-Kiind vel-Elkdb’da

Taberinin Stinni (dmme) oldugu zikredilmis, Gadir-i Hum rivayetinin sahihligini

32 Hamevi, Mu'cemu’l-Udebd, 18/59; Taberd, [htilafu’l-Fukahd, 11.

M. Louis Massignon, Islam'in Mistik Sehidi Halldc-1 Mansur’un Cilesi, cev. ismet Birkan (Ankara: Ardi¢ Yayinlari,

2006), 1/555.

3 Melchert, The Formation of The Sunni School of Law, 194.

George Makdisi, “The Signifiance of the Sunni School of Law in Islamic Religious History”, Camridge University

Press, International Journal of Middle East Studies 10/1 (Feb 1979), 7.

% Fayda, “Taber? (Hayat1 ve Eserleri)”, 39/315; Hamevi, Mu'cemu’l-Udebd, 18/79.

7 fbn Kesir, el-Biddye ve'’n-Nihdye (1966), 11/146; Ahmed el-Avayese, Imam Ibn Cerir et-Taber? ve Difd’'uhti ‘an

‘Akideti’s-Selef (Mekke: Ummii’l-Kurra Universitesi, Doktora Tezi, 1983), 177.

Amme: il diisiincede kendileri disinda kalanlar1 &zellikle Ehl-i siinnet’i ifade etmek icin kullanilan

kavramlardan birisidir. Bk. Hanifi Sahin, Siflerin Géziiyle Siinniler (istanbul: Mana Yayinlari, 2016), 197.

Ebi Abbas Ahmed b. Ali en-Necist, Ricalii'n-Necdst, thk. Musa ez-Zencani (b.y.: Miiessesetii'n-Nesrii'l-islamiyyii,

1418), 322.

0 Ebf Ca’fer Muhammed b. el-Hasan et-Tis1, Fihrist Kitdbu’s-Si'a ve Usillihim, thk. Abdulaziz Tabadaba? (Kum:
Mektebetu’l-Muhakkiku’l- Tabadabai, 1220), 424.
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ortaya koydugu ve Tayr hadisinin tariklerinin topladig1 eserleri dile getirilmistir.*!
Bunlara ek olarak bu kitaplarin hepsinde Taberi ve onunla ayni kiinyeye sahip olan ve
kaynaklarin hemen hepsinde Sif oldugu tashih edilen EbG Ca’fer Muhammed b. Cerir
b. Riistem et-Taber? el-Amiili ayr1 ayr1 ele alinmus, aralarindaki fark vurgulanarak
ikisinin farkl kisiler oldugu nakledilmistir.**

Bunlarin yaninda Taberfyi $if veya $ia’ya meyilli olarak nitelendiren isimler de
olmustur. Sil Alimlerden Muhammed Bakir Hansari (8. 1313/1895), Sii alimlerin
yaninda diger mezheplere mensup olan alimlerin biyografilerine de yer verdigi
Ravzdtii'l-Cenndt adl1 eserinde Taberi'nin $if olup olmadigini sorgulamistir. Eb{i Ca’fer
et-Taberi’'nin mezhebi konusunda biiyiik bir kuskusu oldugunu ifade eden Hansarf,
onun ehl-i mezhebi’l-hak (Sa) halkindan oldugunu sdyleyerek, Sii oldugunu ileri
stirmiistiir. Kendisini bu diistinceye sevk eden ti¢ tane sebep siralamistir. Bunlardan
birincisi Taberi’nin ¢ok eskiden beri $if olan bélge halkindan olmasidir. Ozellikle
Biiveyhi ailesinden iki biilyiik imamin saltanatlar1 déneminde dogup biiytimesi Sii
olabilecegi kanaatini desteklemektedir. Tkinci sebep, Taberi’nin Gadir-i Hum hadisinin
tariklerini topladig1 bir kitap telif etmesidir. Ugiincii sebep ise Taberi’nin Ehl-i siinnet
icinde yer alan dort mezhepten birine mensup olmamasidir.”

Cagdas Sii tarihgi Resul Caferiyan da Taber’yi Rafizi olarak nitelemenin miimkiin
oldugunu, bunu dogrulayan kanitlarin var oldugunu ifade etmistir. Bu kanitlardan
birincisi Taberinin Hanbeliler’'in saldirilarina maruz kalmis olmasidir. Ona gore
Taberi’nin kitabinda Ahmed b. Hanbel’i zikretmemesi ve Hanbelilerin siddetiyle karsi
karsiya kalmasi onun $if egiliminden kaynaklanmugtir.* ikinci kanit, Taberi’nin $if sair
Harizmi ile olan akrabaligidir. Ugiincii olarak da Gadir-i Hum rivayetinin sihhatini
ortaya koyan kitap yazmasi ve Tayr rivayeti hakkinda eser telif etmesidir. Ayrica
Caferiyan, Taberi’nin memleketi olan Amiil halkinin ¢ogunun $if olmasinin da énemli
bir ayrint1 olduguna isaret etmistir.*

Taberi'nin S$iiligini miistakil olarak ele alan isimlerden birisi de Zehebi'dir (6.
748/1348). Zehebi, Taberi’de biraz $iilik oldugu ama onun taraftarhinin zarar
vermedigi kanaatindedir.*® Zehebi her ne kadar sonrasinda Taberi’ye Rafizilik iftiras
atildigini, onun giivenilir islam alimlerinden oldugunu ve hatadan korunmus olduguna
inandigini sGylese de ona $ii nitelemesi yapmaktan kendisini alamamistir. Anladigimiz
kadariyla Zehebi, $il ve Rafizl kavramlar1 arasinda bir ayrim yapmustir. Nitekim
“taraftarlig1 zarar vermez” ifadesinden anlasilacag tizere o $iiligi degil de Rafiziligi
menfi bir durum olarak diisiinmektedir. Zehebi’nin Taberi hakkindaki bu séylemine
itiraz eden Omer Nasuhi Bilmen, onun bu tavrinin sebebini Hanbeli olmasina ve
mezhebine asir1 diiskiinliigiine baglamistir.”

1 Seyh Abbas el-Kummi, el-Kiind ve'l-Elkdb (Tahran: Sadr Kiitiiphanesi Yayinlari, 1368/1989), 1/241.

2 Bk. T{s, Fihrist, 446; Necas?, Ricdlii'n-Necdst, 376; Seyh Abbas el-Kummi, el-Kiind ve’l-Elkdb, 1/243.

“ Muhammed Bakir Hansard, Ravzdtii'l-Cenndt fi Ahvali’l-Ulemd’ ve’s-Sadat (Kum: y.y., 1392), 7/295.

*  Resul Caferiyan, “Taberi’nin ilmi ve Kiiltiirel Sahsiyeti”, Misbah Dergisi 2/6 (2014), 215.

Caferiyan, “Taber{'nin {lmi ve Kiiltiirel Sahsiyeti”, 211-215.

¢ Eb( Abdillah Semsiiddin Muhammed b. Ahmed b. Osman Zehebi, Mizdnii’l-I'tidal fi Nakdi'r-Rical (Beyrut: Daru’l-
Ma'rife, ts), 3/499.

¥ Omer Nasuhi Bilmen, Biiyiik Tefsir Tarihi Tabakdtu'l-Miifessirin(istanbul: Semerkand Yayinlari, 2014), 1/458.
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Taberi’ye Sii imasinda bulunan bir baska isim ise Muhammed Arkoun’dur. O,
Taberi’nin Miisliimanlari, Abbasi iktidarini mesrulastirmaya, Emevileri ve siyasal
Siiligi saf dis1 birakmaya yonelik bir ¢aba olarak kendini gésteren ilimh bir Zeydilik
zemininde uzlastirmay1 planladigini iddia etmistir.*®

Bat1 diinyasinda da konuya iliskin iddialar tartisilmistir. Batili arastirmacilarin
ekseriyeti Taberiyi Ehl-i siinnet iginde konumlandirmistir.*”” Taberi’nin $ii fikhina ait
gorisleri savundugu iddialarina karsilik Franz Rosenthal onun abdestte ayaklari mesh
etme gibi $il uygulamalarini destekleyecek rivayetleri zayiflatmak ya da yeniden
yorumlamak igin bilyiik 6zen gosterdigini ve Stinni goriisiin  dogrulugunu
savundugunu belirtmistir.*® D. Sourdel de onun Kur’an yorumlarini, anlasmazlik olan
konular noktasinda $if pozisyonlarini tercih edip etmedigini gérmek icin inceledigini
ve bdyle bir durumun asla s6z konusu olmadigin ifade etmistir.>!

Christopher Melchert, Ehl-i rey ve Ehl-i hadis arasinda ortayolcu bir tigiincti grup
olarak “iimli-akilcilar”t  tasavvur etmis ve Taberlyi de bu grup iginde
degerlendirmistir.”> Ona gére ilimli-akilcilar, goriiniiste Ehl-i hadis’in yaptig1 gibi
Kur’an ve hadise oncelik vermekle birlikte ¢ogunlukla kiyas gibi akli metotlar:
kullanmislardir.® Henry Laoust ise Taberimin Siilige temayiilii oldugunu iddia
etmistir. Laoust Taberi'nin, Sif olan Eb(i Mihnef’in monografik eserlerinin bir kismina
eserlerinde yer verdigini ifade ederken onu, Emevilere diisman olan ve Abbast hilafeti
ile birlesebilecek bir $iilik olusturmay: hedefleyen birisi olarak nitelendirmistir.>* Bir
baska yerde ise onun Emeviler’e ve Hanbeliler’e hasim, mutedil bir kelam taraftari ve
hilafetle uzlasmaya hazir, Siilige kars1 miisamahali bir tarihgi oldugunu séylemistir.>

3. Taberf’nin Siilikle itham Edilme Sebepleri
3.1. Gadir-i Hum Rivayetini Tashih Etmesi

Taberi'nin teseyyu’ ile itham edilmesinin en 6nemli sebeplerinden birisi, onun
Gadir-i Hum rivayetinin tariklerini bir araya getirip, rivayetin sahihligini ortaya
koymasidir.>

Muhammed Arkoun, Kur'an Okumalart, ev. Ahmet Zeki Unal (istanbul: insan Yayinlari, 1995), 170-171.

* C.E.Bosworth, “al-Tabari”, The Encyclopaedia of Islam (Leiden: Brill, 2000), 10/12.

Franz Rosenthal, The History of al-Tabar{ General introduction and From the Creation to the Flood (New York: State
University of New York Press, 1989), 1/56-57.

51 Melchert, “The Formation of The Sunni School of Law”, 194.

Christopher Melchert, Siinni Diisiincenin Tesekkiilii, cev. Ali Hakan Gavusoglu (istanbul: Klasik Yayinlari, 2018),
66, 76, 92.

Melchert, Siinni Diisiincenin Tesekkiilii, 96.

Henry Laoust, Islam’da Ayrilik¢t Gériisler, cev. Ethem Ruhi Figlali, Sabri Hizmetli (istanbul: Pinar Yayinlari,
1999), 92.

Henry Laoust, [slam’da Ayrilikgi Goriisler, 168.

¢ fbn Hacer el-Askalani, Lisdnii'l-Mizdn (Beyrut: Matbaatu’l-A’lam, 1390/1971), 5/100; $ii kaynaklar da onun bu
kitabindan bahsetmislerdir. Bk. T{is1, Fihrist, 446; Necasi, Ricdlii'n-Necds?, 376; HAnsar, Ravzdtii'l-Cenndt, 7/295.
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Sit-imam1 anlayista Gadir-i Hum hadisesi®” Hz. Ali'nin imametinin tek delili
olmamakla birlikte en 6nemli ve meshur rivayetidir. $il kaynaklara gore Gadir-i
Hum’da Hz. Ali'nin imameti nassla bildirilmis, Hz. Peygamber onun velayetini agik¢a
ilan etmistir.”® Stinni kaynaklarda ise neredeyse biitiin ulema hadisi kabul etmis, fakat
bu hadisenin Hz. Ali’nin velayetine delil oldugunu kabul etmemislerdir.”

Rivayetlere gore Taberi, Bagdat’taki bazi alimlerin Gadir-i Hum rivayetini inkar
etmesi iizerine Hz. Ali'nin faziletinden bahsettigi Feddil eserini yazmistir.* Yine
rivayetlere gore Ebi Bekr b. Eb(i Daviid'un bu rivayet hakkinda konustugu ve onun
sahih olmadigini soyledigi iddialar1 kendisine ulasinca Taberi, Ehl-i beyt'in
faziletlerine ve Gadir-i Hum olayinin sithhatine dair Feddil kitabini yazmustir. Kitaba Hz.
Eb{i Bekir'in faziletiyle baslamis, Hz. Omer’in faziletlerinden bahsetmis ve son olarak
Gadir-i Hum rivayetinin dogrulugu iizerinde durmustur. Fakat kitabim
tamamlayamamistir.”*

Zehebi, Taberi’nin bu eserini dort ciiz olarak telif ettigini ve onun bir cliziini
gordiigiini sdylemistir. Bu kitapta yer alan Gadir-i Hum rivayetinin tariklerinin
coklugu nedeniyle taaciib ettigini belirten Zehebi, bu olayin vuku bulduguna emin
oldugunu ifade etmistir.®> Zehebi disinda Stinni ve $il kaynaklarin ¢ogunlugu bu
kitabin Taberf’ye ait oldugu konusunda ittifak etmislerdir.*®

3.1.1. Gadir-i Hum Rivayeti Baglaminda Taberi’nin imamet ile ilgili Diisiinceleri

Taberi’nin, $ia’nin Hz. Ali'nin imametini kanitlamak i¢in nass1 bir delil olarak 6ne
stirdiikleri en 6nemli rivayetlerden olan Gadir-i Hum rivayetinin sahihligini ortaya
koyan bir kitap telif etmesi, onun $if oldugu veya Siilige egilim gosterdigi kanaatinin
olusmasina neden olmustur.** ibn Kesir, Taberi’nin Gadir-i Hum ile alakal kitap telif
etmesinin muhaddis oldugundan kaynaklandigini ifade etmistir. Ona gére Taberl
muhaddislerin cogunun yaptigi gibi sahih-zayif ayrimi yapmadan rivayetleri almistir.
Bu sebeple bu kitab1 yazmasi onun $ia’ya mensubiyetine delil olamaz.® Taberi Gadir-i

Gadir-i Hum ile ilgili ayrintili bilgi icin bk. Ethem Ruhi Figlal, “Gadir-i Hum”, Tiirkiye Diyanet Vakfi Ansiklopedisi
(istanbul: TDV Yayinevi, 1996), 13/279; Adnan Demircan, Hz. Ali'nin Hilafet Hakki Meselesinde Gadir-i Hum Olayt
(istanbul: Beyan Yayinlari, 2016), 28.

% Muhammed ibn Yakub el-Kuleyni, el-Usill mine’l-Kafi, thk. Ali Ekber el-Gaffari (Tahran: Daru’l-Kiitiibi’l-
islamiyyeti, 5. Basim, 1363), 1/294; Muhammed Riz4 el-Muzaffer, Akdidu'l-imdmiyye, 58; Ahmed el-Hakim el-
Haskéni, Sevahidu’t-Tenzil li-Kavaidi’l-Tefdil (Beyrut: Miiessesetu’l-A’lemi 1i’l-Matbuati, Yiiksek Lisans Tezi,
2010), 191; Demircan, Hz. Ali'nin Hilafet Hakki Meselesinde Gadir-i Hum Olayt, 31-32; Figlali, “Gadir-i Hum, 13/279.

** Cemal Sofuoglu, “Gadir-i Hum Meselesi”, AUIFD 26 (1983), 463-464.

©  Hamevi, Mu'cemu’l-Udebd, 18/85; Ali b. Abdulaziz b. Ali es-Sibl, Ebit Ca’fer Muhammed b. Cerir et-Taberi-Siratuhu,
Akidetuhu ve Miiellefathu (Riyad: Mektebetii'r-Resid, 1465/2004), 86; Ahmed Muhammed Havfi, et-Taberi
(iskenderiye: y.y, 2003), 253.

1 Zehebi, Siyeru A’lami’'n-Niibeld, 14/274; Hamevi, Mu'cemu’l-Udebd, 18/80; Yakut el-Hamevi, “Muhammed b.
Cerir b. Yezid b. Galib et-Taberi (Mu’cemu’l-Udeb4 icinde)”, cev. Fethi Ahmet Polat, SUIFD 30 (2010), 284;
Taberd, ihtildfu’l-Fukahd, 13.

¢ Zehebd, Siyeru A’'lami’'n-Niibeld, 14/277; Zehebi, Tezkiretii'l-Huffdz, 2/713.

¢ Bk. ibn Kesir, el-Biddye ve'n-Nihdye (1966), 11/147; Hamevi, Mu'cemu’l-Udebd, 18/80; Abbas el-Kummf, el-Kiind

ve'l-Elkab, 1/241;

Hénsarl, Ravzatiil-Cenndt, 7/295; Caferiyan, “Taberi’nin ilmi ve Kiiltiirel Sahsiyeti”, 216.

¢ fbn Kesir, el-Biddye ve'n-Nihdye (Beyrut: Mektebetii'l-Marif, 1988), 5/208.
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Hum rivayetini, Hz. Ali’nin imameti i¢in delil getirme amaci olmadan onun faziletini
ortaya koymak icin zikretmistir. Baska bir yonden de Eb( Bekr b. Ebli Daviid’a cevap
olarak yazmistir.®® Zira o, Hz. Ali disindaki sahabeler i¢in de eserler kaleme almugstir.
Hamevi'nin aktardigina gére Taberd, Hz. Eb(i Bekir ve Hz. Omer’in fazileti iizerine
anlattiklarinin bir kismini yazmis fakat bu konu tizerinde fazla durmak istemediginden
kitab1 imla etmekten vazgegmistir. Ancak memleketi Taberistan’a gittiginde Rafiziligin
halk arasinda yayildigini ve sahabeye hakaret etmenin asir1 boyutlara ulastigini
goriince Hz. Eb{ Bekir ve Hz. Omer hakkindaki rivayetleri yazmaya baslamistir.’” Fakat
Feddilu Ebi Bekr, Feddilu Omer kitaplar1 ile Feddilu fbn Abbas adli kitabim
tamamlayamamistir.®®

Taberi’nin imamet konusundaki diisiincelerine baktigimizda o, imamet ve hilafet
hususunda hakikatin ancak nakli delillerle ortaya konulacagi kanaatindedir. Bu deliller
ya Hz. Peygamber’den sifahen duyulmalidir ya da ondan kesin bir delil arz eden
miitevatir bir haber veya fiili bir delil olmalidir.” Taberi hem imamet hem fazilet
siralamasini Ehl-i siinnet’in goriisiine uygun olarak Hz. Eb{ Bekir, Hz. Omer, Hz. Osman
ve Hz. Ali seklinde zikretmistir.”® Sarfhu’s-Siinne eserinde sahabeden imamete kimin
daha layik oldugu konusunda ihtilaf oldugunu belirterek Hz. Peygamber’in “... Allah
benim ashabimdan Ebd Bekir, Omer, Osman ve Ali’yi digerleri iizerine secmistir ve onlari
ashabimin en hayirlist kilmigtir.” s6ztinti aktarmustir. Ardindan “Biz sunu diyoruz: Hz.
Peygamber’in ashabinin en faziletlisi Ebii Bekir es-Siddik sonra Omer el-Faruk sonra Osman zi'n-
Nureyn sonra da emiri’l-miiminin ve imamu’l-miittekin Ali'dir.” diyerek kendi goriisiinii dile

' Hatta kaynaklara gdre Hz. Eb(i Bekir ve Hz. Omer’i imam kabul

getirmistir.
etmeyenlerin 6ldiirtilmesi gerektigini soylemistir.””

Taber? $ia'nin aksine hilafetin 6zelde Ali ogullarinin degil tiim Kureys'in hakk:
oldugu diisiincesini savunmustur. Bu konudaki fikrini et-Tebsir eserinde sdyle dile
getirmistir: fmamet konusunda Beni Saide sakifesinde toplanan Ensar ve Muhacir arasinda
ihtilaf oldu.

Hz. Eb(i Bekir ‘biz emirleriz, siz vezirlersiniz’ dedi. Ensar da bunu kabul etti ve
Kureysin emrine teslim oldular. Hz. Eb{ Bekir’in soziintin dogru oldugunu onayladilar.
O zamandan giiniimiize kadar Ensardan hi¢ kimse buna karsi ¢tkmadi. Muhacir ve
Ensardan olan biitiin sahabe Kureysin idaresine razi oldular ve onlarin hepsi Hz. Ebli
Bekir’in soziinii dogruladilar.”

Taberi, Tehzibu'l-Asdr kitabinin imamet béliimiinde “imamiyye’nin soyledikleri
batil delillere dayaniyor” diyerek $ia'min goriislerini agik¢a reddetmistir.’* Ayrica

% AvAyese, Imam Ibn Cerir et-Taber? ve Difd’uhii ‘an ‘Akideti’s-Selef, 188.

7 Hamevi, Mu’cemu’l-Udebd, 18/85-86; Hamevi, “Muhammed b. Cerir b. Yezid b. Galib et-Taberi (Mu’cemu’l-
Udeba icinde)”, 286-287; Rosenthal, The History of al-Tabari, 1/11.

% Hamevi, Mu'cemu’l-Udebd, 18/80-81.

¥ Taberd, et-Tebsir fi Mea'limi’d-Din, 156.

7 Hamevi, Mu'cemu’l-Udebd, 18/83; Avayese, Imam [bn Cerir et-Taberi ve Difd'uhi ‘an ‘Akideti’s-Selef, 188.

I Taberd, Sarihu’s-Siinne, 31-32.

72 Zehebd, Siyeru A’'lami'n-Niibeld, 14/275; ibn Asakir, Tarihu Medineti Dimesk, 52/201; Rosenthal, The History of al-
Tabarf, 1/63.

7 Taberd, et-Tebsir fi Mealimi’d-Din, 155-156.

7 Tabert, Tehzibu’l-Asdr, 2/932.
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Haricilerden ve Rafizilerden ashabi ink4r edenlerin haberlerini ve sahitliklerini kabul
etmemistir.”” Hiiccet’® konusunda da Sia’ya kars1 ¢ikmis, onlari sapiklikla itham edip
dinden ciktiklarini sdylemistir. et-Tebsir eserinde halifelik konusunda, Allah'in
insanlara gonderdigi hiiccetler hakkinda ihtilaf oldugundan bahsetmis ve bunun
ilminin istidlalen veya istinbaden degil nakil yoluyla olacagini ifade etmistir. Bu konu
hakkinda farkli yaklasimlarda bulunan firkalar: dile getirdikten sonra onlarin sapik
oldugunu zikretmistir.””

Taberi’nin, S$tanin Hz. Ali'nin velayetine delil olarak ileri siirdigii ayetler
hakkindaki yorumlar: da teseyyu’ iddialari agisindan 6nem arz etmektedir. Taberi
tefsirinde, $1a tarafindan Hz. Ali’nin velayetinin bildirildigi ve ulu’l-emrin velayetinin
farz kilindig1 ayet olarak kabul edilen “Sizin veliniz ancak Allah’la O'nun elgisidir. Bir de

"7 dyetinin sebebi niizuluna

namazlarini kilan, zekdtlarin veren, riiku’d varan miiminlerdir.
dair rivayetleri siralamis, bu ayetin inis sebeplerinden birinin Hz. Ali'nin riik(ida iken
birine zekat vermesi oldugunu ifade etmistir. Fakat ayetin Hz. Ali'nin velayetini
bildirdigine dair herhangi bir s6z s6ylememistir.”

Sia’ya gére Hz. Peygamber’in Hz. Ali'nin imametini ilan etmemesi {izerine nazil
olan “Ey Peygamber, Rabbinden sana indirileni teblig et. Ejer bunu yapmazsan 0’nun mesajint

780 dyetinin yorumunda Taberd,

iletmemis olursun. Allah seni insanlardan koruyacaktir.
imamet konusuna hi¢ deginmemis, ‘Allah seni insanlardan koruyacaktir’ ifadesinin Ehl-i
Kitap hakkinda oldugunu dile getirmistir. Ayrica, Hz. Aise'nin bu ayetin niizulii iizerine
soyledigi “Kim Muhammed bir sey gizledi derse yalan soylemis olur” soziini de
nakletmistir.®!

Taber, $if diisiincede Hz. Ali’nin velayetinin agiklanmasiyla dinin tamamlandigin
bildiren ve Gadir-i Hum’da nazil oldugu kabul edilen “... Bugiin sizin i¢in dininizi kemale

erdirdim, size nimetimi tamamladim, sizin icin din olarak Islamiyeti bejendim.”*

dyetinin
indigi yere dair iki farkli goriis zikretmistir. Bunlardan ayetin Veda hacci esnasinda Hz.
Peygamber Arafat Dagi’'ndayken nazil olduguna dair goriisti tecih ettigini soylemistir.”

Taberl’nin Hz. Osman’in fazileti hakkinda bir eserinin zikredilmemesi®, emiru’l-
miiminin ve imamu’l-miittekin ifadelerini sadece Hz. Ali igin kullanmasi da $iilige meyilli
olarak itham edilmesine sebep olmustur.” Emeviler déneminde yogun olmakla birlikte
Abbasiler déneminde de Hz. Ali ve soyuna karsi menfi bir tutum sergilenmistir.

Ozellikle Miitevekkil déneminde Hz. Ali taraftarlarina siddet ve baski uygulanmstir.®

7> Hamevi, Mu'cemu’l-Udebd, 18/83.

Sia literatiiriinde genellikle imam ve ondan sonra en yetkili kisi anlaminda kullanilan bir terim. Bk. ilyas
Uziim, “Hiiccet”, Tiirkiye Diyanet Vakfi Ansiklopedisi (Istanbul: TDV Yayinlari, 1998), 18/451-452.

77 Taberd, et-Tebsir fi Mea'limi’d-Din, 163-165; Ayrica bk. Yasar, Taberi'nin Temel itikadi Gériisleri, 15.

78 Maide (5), 55.

7 Taberd, Cdmiu'l-Beydn, 8/530-531.

8 Maide (5), 67.

8 Taberd, Cdmiu'l-Beydn, 8/567-571.

8 Maide (5), 3.

8 Taberd, Cdmiu'l-Beydn, 8/86-91.

Fatma Akdokur, Tehztbu'l-Asdr Baglaminda et-Tabert'nin Hadisciligi, (Ankara: Ankara Universitesi, Sosyal
Bilimler Enstitiisii, Doktora Tezi, 2010), 217.

Yasar, Taberi'nin Temel itikad? Gériisleri, 109.

8 Bk. Muharrem Akoglu, Biiveyhiler Déneminde Mu'tezile (Ankara: ilahiyat Dergisi, 2008), 121-129.
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Dolayisiyla Taberinin, Hz. Ali ve Ehl-i beyt’e sevgisini dile getiren bu tavrinn,
muhtemelen o désnemde Ehl-i beyt’e maruz goriilen politik bir ling ve zuliim karsisinda
taraf olma duygusundan kaynaklandigini soyleyebiliriz. Nitekim o, ayni tutumu Hz.
Eb{i Bekir ve Hz. Omer lehinde de géstermistir.

Taberi’nin, Hz. Ali'nin faziletine dair hususi bir eser yazmasmin yani sira
eserlerinde Hz. Eb(i Bekir ve Hz. Omer basta olmak iizere bazi sahabelerin de
faziletlerine iliskin rivayetleri aktarmis olmasi dikkate alindiginda, Hz. Ali ile ilgili
hususta bu kadar hassas olunmasinin sebebinin, meselenin siyasilesmesi ve firkalarin
ortaya ¢ikmasinda etkili olmasindan kaynaklandig: sGylenebilir.*”

Tiim bu aktarimlardan sonra Taberi’'nin Gadir-i Hum hakkindaki eserini, Sa’nin
inancina paralel olarak Hz. Ali’nin ve soyunun velayetini kanitlamak i¢in degil, Hz. Ali
ve Ehl-i beyt’e yonelik menfi sylem ve tutumlara karsi ¢ikmak; onlar hakkinda ortaya
atilan iftiralara cevap vermek maksadiyla yazdigini soyleyebiliriz.

3.2. Abdestte Ayaklar1 Mesh Etmeyi Vacip G6rmesi

Taberi'nin Siilik ile itham edilmesinin sebeplerinden birisi de onun abdest alirken
ayaklarin mesh edilmesini vacip gormesi hasebiyle Sia’nin gorisiine tabi oldugu
iddiasidir. Abdestle ilgili hiikkiimlerin yer aldigi Maide Suresi 6. ayet® baglaminda
Taberi’nin goriisii pek cok mtellif tarafindan tartisilmis, bazilar1 onun bu gorisii
nedeniyle Sii oldugunu ortaya koymaya calisirken bazilari da onun kastinin yanls
anlasildigini, bu konuda Ehl-i stinnet ¢izgisinde oldugunu hatta daha kati bir tutum
sergiledigini ispat etmeye calismistir.®” Nevevi (8. 676/1277), Fahreddin Razi, Sii
miifessir Eb(i Ca’fer et-T(si (8. 460/1067) gibi miiellifler, Taberi’nin miikellefi ayaklar
yikamak ve meshetmek arasinda muhayyer biraktifini sgylemistir.” ibn Kesir ise
Taberi'nin yikama ve meshin ikisini de farz olarak kabul ettigini fakat insanlarin onun
kastini anlayamadigini zikretmistir.”! Ona gére, Taberi hadislerle yikamayi, ayetle de
meshi vacip kilmistir diyenler, onu dogru anlamamistir.””

Taberd, ilgili ayetin tefsirinde Oncelikle “aSla " kelimesinin kiraatinde ihtilaf
oldugunu; Hicaz ve Irak kurrasindaki gruplar arasindaki farkliliklar: bildirdikten sonra
kendi goriistinii s6yle agiklamigtir:

8 Akdokur, Tehzibu'l-Asar Baglaminda et-Taberi'nin Hadisciligi, 215.

“Ey iman edenler! Namaz kilmaya kalkacagimiz zaman yiizlerinizi, dirseklere kadar ellerinizi yikayin;

baslarimizi meshedin, ayaklarinizi da topuk kemiklerine kadar (yikayin)...”. Ayetin yorumlanmasinda Ehl-i

stinnet ve Sla arasinda 6nemli bir fark vardir. Ehl-i siinnet’e gore ayaklarin yikanmasi, Sla’ya goére ise

ayaklarin meshedilmesi farzdir. Bk. Eb(i Ca'fer et-T{si, et-Tibydn fi Tefsiri’l-Kur'an (Beyrut: Daru fhyau’t-

Turasi’l-Arabi, 1264), 3/452; Fahreddin er-Raz1, Mefdtihul-Gayb (Beyrut: Daru’l-Fikr, 1981) 11/164.

8 Bk. Taberd, ihtildfu’l-Fukahd, 12; Zeheb, Siyeru A’lami’n-Niibeld, 14/277; ibn Kesir, el-Biddye ve'n-Nihdye (1966),
11/147; ibn Hacer, Lisdnii’l-Mizan, 5/103; Melchert, “The Formation of The Sunni School of Law”, 194.

% Ebi Zekeriyya Muhyiddin b. Serif en-Nevevi, el-Mecmi’ Serhu’l-Miihezzeb (Cidde: Mektebetii'l-irsad, ts.), 1/447;
RAZY, Mefatihu’l-Gayb, 11/164; T(isi, et-Tibyan fi Tefsiri’l-Kur'an, 3/453.

' fbn Kesir, el-Biddye ve'n-Nihdye (1966), 11/147.

imadiiddin Eb(’l-Fid4 ismail b. Omer ibn Kesir, Tefsirul-Kur'ani’l-Azim (Riyad: Daru Tayyibe li'n-Nesri ve’t-

Tevzi’, 1999), 3/54.
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Bize gore bu goriislerden en dogru olani, Allah’in teyemmiimde yiiziin toprakla
umumi olarak meshedilmesini emrettigi gibi abdestte de ayaklarin umumunun suyla
meshedilmesini emrettigini sdyleyen goriistiir. Abdest alan kisi bu ikisini yaptiginda
“yikayan” ve “mesheden” isimlerini hak eder. Ciinkii ayaklar suya sokma veya onlara
su isabet ettirmekle yikama; elin veya el yerine gegen baska bir seyin ayaklarin tizerine
stiriilmesiyle de mesh gerceklesir.”

Taberf, mesh kelimesinin iki anlama geldigini, bunlardan ayaklarin tiimiinti mesh
etme anlamini umumi; bir kismini mesh etme anlamini hususi olarak ifade ettigini
belirtmistir. Ayette kastedilenin umumi mesh oldugunu ve ayaklarin tiimiiniin su ile
meshedilmesi gerektigini; abdest alan kisinin el veya el yerine gecen bir seyle
meshetmeksizin ayaklarini suya sokmayla yetinmesinin mekruh oldugunu séylemistir.
Ona gore ayette ifade edilen hiikiim ayaklar: su ile yikamakla beraber tiimiinii el ile
mesh etmektir.”

Taberd, “sSla_)” kelimesinin iki kiraatinin de dogru oldugunu ifade etmistir. Ona
gore, nasp kiraat dogrudur ki bu ayaklarin suya sokulmasi anlamini tagir. Ayni sekilde
cer kiraat de dogrudur ki bu da el veya el yerine gecen bir seyle ayaklari mesh etme
anlamim tasir.” Gortldigil lizere Taberd, iki kiraati birlestirerek ayaklari hem
yikamay1 hem de meshetmeyi gerekli gérmiistiir. Bu noktada onun kelimenin cer
halini alip “erciilikum” seklinde okumay: tercih etmesinin sebebi de bu iki anlami da
ortaya koymasidir. Zira bu kiraate gére ayaklarin tamaminin su ile meshedilme hitkmii
vardir. Bu da hem yikamay1 hem de meshetmeyi icine alir. ibn Kesir, Taberi’nin burada
‘mesh’ten kastinin ovalama oldugunu, bununla diger uzuvlarin degil sadece iki ayagin
suyla ovalanmasini kastettigini ifade etmistir.”® Buna gére Taberi, ayaklarin suyun
altinda ovalanarak yikanmasini savunmustur.

Dolayisiyla Taberf abdestte ayaklarin yikanmasi konusunda $ia'nin ileri stirdiigii
gibi ayaklarin sadece meshedilmesi goriisiinii savunmamustir. Ayrica bu konuda
muhayyer de birakmamistir. Hakkinda rivayetler bulunan iki kiraati birlestirerek hem
bu konuda eksiklik olmamasina gayret etmis hem de Ehl-i siinnet mezhepleri
arasindaki ihtilaflar1 da gidermeye ¢alismistir.”” Meshi ve yikamay: gerekli gorerek $ia
ve Ehl-i stinnet’in goriislerinden farkls, kendine 6zgii bir goriis ortaya koymustur.

3.3. Sair Muhammed b. Abbas et-Taberd el-Harizmi ile Olan Akrabalig

Hicri dordiincii yiizy1l Arap edip ve sairilerinden Muhammed b. Abbas et-Taberi
el-Harizm, hicri 323 yilinda Harizm’de dogmustur.”® imami $if oldugu iddia edilen el-

% Taberd, Cdmiu'l-Beydn, 8/188-198.

% Taberd, Cdmiu'l-Beydn, 8/198-199; Abdiilmecid Okgu, “Taberi Tefsirinde Abdest Ayetinin Yorumu ve Taberi'nin
Konuyla ilgili Gériisleri Uzerine Bazi Miilahazalar”, Atatiirk Universitesi ilahiyat Fakiiltesi Dergisi 19 (2003), 230.

% Taberd, Cdmiu’l-Beydn, 8/200.

% ibn Kesir, Tefsfru’l-Kur'ani’l-Azim, 3/54.

Okgu, “Taber! Tefsirinde Abdest Ayetinin Yorumu ve Taberinin Konuyla ilgili Gériisleri Uzerine Bazi

Miilahazalar”, 246.

Kenan Demirayak, “Harizmi”, Tiirkiye Diyanet Vakfi Ansiklopedisi (Istanbul: Tiirkiye Diyanet Vakfi Yayievi,

1997), 16/220.
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Harizmi”®, Muhammed b. Cerir et-Taberi'nin kiz kardesinin ogludur. Onun Taberi'nin
yegeni olmadigini sdyleyenler olmakla birlikte Siinni muelliflerin, $if tarihgilerin ve
rical alimlerinin  ¢ogunlugu el-Harizmi'nin dayisinin = Taber? oldugunu
nakletmislerdir.'®

Franz Rosenthal ise Harizmi’nin anne soyundan Rafizl oldugunu iddia ettigini
fakat yegen ve dayr iliskisi bakimindan kronolojik olarak aralarinda ¢ok fazla yil oldugu
icin bunun imkansiz oldugunu ifade etmistir. Ona gore Taberi’nin ailesi hakkinda
bilinenler béyle bir iliskiyi ve genis bir Cerir ailesinin varligini desteklememektedir.
Bu durum ya Hanbelilerin iftirasidir ya da siirde bahsedilen kisi Riistem et-Taber?'dir.
Dolayisiyla her haliikkarda fbn Cerir et-Taberl séz konusu oldugunda bu iddia
sacmadir.'

Hamevi, Harizmi'nin, Taberi’nin yegeni oldugunu iddia ettigini sdyledikten sonra
onun, kendisinin ve dayilarinin $if oldugunu belirten su siirini nakletmistir:

Ben Amil’de dogdum, Cerirogullar: benim dayimdir, Her insan dayisina ceker,

Bilin ki ben eskiden/atadan Rafiziyim, Baskalar ise sonradan Rafizidir'®

Hamevi, Harizminin yalan soyledigini, Taberi’nin Rafizi olmadigim dile
getirmistir. Ona gére Hanbeliler, Taber{'yi Rafizilikle sugladig1 i¢in Harizmi bunu firsat
bilmis ve agik¢a Rafizi olmasiyla dviinmiistiir.'”

Abdulcelil Razi Kazvinl (6. 560/1165 sonrasi), Harizmi'nin Sii inancindan
oldugunu belirttikten sonra onun siirini Hamevi’den farkli olarak “Baskalar: atadan
babadan Rafizidir, Ben ise sonradan Rdfiziyim”seklinde nakletmis ' ve ayrica Sii olan
birinin Eb{ Bekr ismini alamayacagini da ifade etmistir. iranh tarihgi Resul Caferiyan,
Kazvini'nin naklettigi versiyonun daha dogru oldugunu ifade etmis ve buna istinaden
Harizm{'ye Eb( Bekr ismini Stinni olan babasinin verdigini, Rafiziligi dayilarindan
otiirti sectigini ileri stirmiistiir.'®

Harizmi siirlerinde Sia’y1 6ven ifadeler kullanmis, risalelerinde Hz. Osman
déneminden Abbasiler’e kadar Hz. Ali taraftarlarinin maruz kaldigi menfi
muamelelerden bahsetmistir. Siilere yazdigi risalesinde Emevileri, Abbasileri ve hatta
onlara dua edenleri agir bir dille elestirmistir. Bu durumun onun $ii Biiveyhiler’e
duydugu minnet ve baglilik hasebiyle oldugu soylenebilir. Zira Harizmi, Biiveyhi
hiikkiimdar: Adudiiddevle ve Biiveyhi veziri Shib b. Abbad ile dostluk kurmus ve
onlarin himayesi altinda hayatini stirdiirmstiir. Fakat daha sonra siirlerinde S$ia’y:
tenkit eden ifadeler kullanmistir.' Biitiin bunlar g6z 6niine alindiginda Harizm{ igin
itikadi anlamda degil, siyasi anlamda bir Siilikten s6z edebiliriz.

Caferiyan, “Taberi'nin {lmi ve Kiiltiirel Sahsiyeti”, 210.

100 Bk. Eb{i'l-Hasan izziiddiin b. Ali b. Muhammed b. Abdulkerim ibnii'l-Esir, el-Liibdb fi Tehzibi'l-Ensdb (Bagdat:
Mektebetii’'l-Miisenna, ts.), 1/467; Ebd Muhammed Abdullah b. Es’ad b. Ali el-Yement el-Yafii, Mir’atii’l-Cendn
ve [bretu’l-Yekzdn fi Ma'rifeti Havadisi’z-Zamdn (Beyrut: Daru’l-Kiitiibii'l-[lmiyye, 1997), 2/313; Seyh Abbas el-
Kumml{, el-Kiind ve'l-Elkab, 1/242; Caferiyan, “Taberi’nin ilmi ve Kiiltiirel Sahsiyeti”, 210-211.

101 Rosenthal, The History of al-Tabarf, 1/13.

192 sihabuddin Yakdt b. Abdillah el-Hamevi, Mu’cemu’l-Bulddn (Beyrut: Daru’s-Sadr, 1977), 1/57.

15 Hamev?, Mu'cemu’l-Buldan, 1/57.

104 Caferiyan, “Taberi’nin ilmi ve Kiiltiirel Sahsiyeti”, 212.

195 Caferiyan, “Taberi’nin ilmi ve Kiiltiirel Sahsiyeti”, 213.

196 Demirayak, “Harizm1”, 16/220.

Turkish Journal of Shiite Studies 3/1 (Haziran 2021)



Taber{'nin Siilikle itham Edilme Iddialar1 ve Bu Iddialarin Degerlendirilmesi 109

3.4. Isminin Riistem et-Taberf ile Karistirilmasi

Taberi’ye yonelik Siilik ithamlarinin nedenlerinden birisi de onunla $ii olan
Muhammed b. Cerir b. Riistem et-Taberi’nin isimlerinin karistirilmasi ve onun
gorislerinin Taberi'ye atfedilmesidir. Eb(i Ca’fer Muhammed b. Cerir b. Ristem et-
Taber? el-Amiili (8. IV/X. yiizy1l) dérdiincii yiizyil imamiyye alimlerindendir.’®” $il
kaynaklarda Sia ashabindan oldugu ve Siinni (dmme) Tdrih ve Tefsir sahibi Taberd ile
farkls kisiler oldugu 6zellikle vurgulanmustir.'®® Siinni kaynaklarda ise Rafizi oldugu
zikredilmistir,'®

Zehebi, Ahmed b. Ali es-Siileymani’nin Taber{'ye iftira attigini ve Rafiziler i¢in
hadis uydurdugunu soyledigini nakletmistir. Stileymani'nin yanlis zanda bulundugunu
ifade eden Zehebi onun Rafizi olan Riistem et-Taberi'yi kastetmis olabilecegini
soylemistir.""® Zuhayli ise abdest alirken ayaklarin mesh edilmesini vacip olarak géren
kisinin Sif olan Riistem et-Taberi oldugunu, bu goriisiin isim benzerliginden dolay1
Taber{'ye atfedildigini s6ylemistir.'"!

Taberi ile Riistem et-Taberi’nin ayni kisiler oldugunu iddia edenler de olmustur.
‘Imadi, Taberinin $il olmakla beraber takiyye sebebiyle kendisini Siinni olarak
gosterdigini iddia etmistir. Ona gore Taberinin dedesinin esas ismi Riistem’dir.
Miisliiman olduktan sonra Yezid ismini almistir. Taberi ise Sia i¢in kitap yazinca
Rustem adini, diger Miisliimanlar igin kitap yazinca Yezid adini kullanmistir."** Fakat
‘Imadi’nin bu iddias: tarihi ve ilmi dayanaktan yoksundur. Kaynaklarin higbirisi bu
iddiay1 desteklememektedir. Dolayisiyla Taberd ile Riistem et-Taberi’nin dedelerinin
ismi haricinde kiinyeleri, isimleri, babalarinin isimleri, beldeleri ve vefat tarihlerinin
birebir ayni olmasi onlarin birbirleriyle karistirilmasina sebebiyet vermistir.

3.5. Dogdugu Beldedeki insanlarin Gogunlugunun Sit Olmasi

Sit muellif Hansari, Taberi’'nin eskiden beri $if olan bolge halkindan olmasi ve
ozellikle de Biiveyhi ailesinden iki biiyiik imamin saltanatlari zamaninda yasamasi
hasebiyle $if olabilecegini s6ylemistir."”

Taberi’nin dogdugu yer olan ve islam’in girmesinden 6nce Mazdeki ve Mec(ist
inancina sahip olan Taberistan, 141/758 yilinda Miisliimanlar tarafindan

fethedilmistir."* Taberi’nin dogdugu yillarda (224-225) Mazyar isyaniyla beraber

197 Seyh Abbas el-Kummi, el-Kiind ve’l-Elkdb, 1/243.

108 Necést, Ricalu'n-Necdst, 376; TGs, Fihrist, 446.

109 Zehebi, Mizanii'l-I'tiddl, 3/49; ibn Hacer, Lisdnu’l-Mizan, 5/103; Havfi, et-Taber, 253; Sibl, et-Taberi, 88.

10 Zehebi, Mizanii’l-I'tidal, 3/499.

1 Muhammed Zuhayli, el-fmdmu’t-Taberf (Dimesk: A’lamu’l-Miislimin, 2. Basim, 1460/1999), 59.

12 Avayese, Imam [bn Cerir et-Taberi ve Difd'uhii ‘an ‘Akideti’s-Selef, 180.

3 Hansari, Ravzdtu’l-Cenndt, 7/295.

114 Muhammed b. Cerir et-Taberi, Tarthu'r-Rusiil ve’l-Miiliik, thk. Muhammed Eb{i'l-Fazl ibrahim (Kahire: Daru’l-
Ma’arif bi-Misr, ts.), 7/511; Hasan Yasaroglu, Taberistan Zeydileri (istanbul: Marmara Universitesi, Sosyal
Bilimler Enstitiisii, Doktora Tezi, 1998), 22.
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Taberistan, Tahiriler’in yonetimine ge¢mistir. Hakimiyetleri déneminde Tahiriler,'*
Stinniligi himaye etmisler, Hazar denizinin ¢evresindeki bolgelerde bulunan Sii daileri
de kontrol altinda tutmaya ¢alismislardir.'*® Cografi konumu sebebiyle bir¢ok firkanin
sigiagl olan Taberistan hicri {glincti ylizyihn ortalarinda itibaren Hz. Ali'nin
soyundan gelenlerin eline ge¢mistir. 250/864 yilinda Hasan b. Zeyd'in ayaklanmasi
sonucu Taberistan’da Abbasi idaresi sona ermis ve Zeydi Devleti kurulmustur.'”
Bununla birlikte Zeydilik’in higbir vakit ¢ok giiclii olmadig1, baskent Amiil’de her
zaman Siinnilerin ¢ogunlugu olusturdugu ifade edilmistir."®

Taberi’nin memleketi ile olan alakasi Siflik iddialari agisindan Snem arz
etmektedir. Taberi egitiminin ilk devresini Amiil’de tamamladiktan sonra on iki
yasindan itibaren buradan ayrilms, ¢esitli sehirlerde egitimini devam ettirdikten
sonra Bagdat’a gitmis ve hayatinin sonuna kadar orada kalmistir.'”” Bu siiregte
memleketine sadece iki kere ugramustir. ikinci ziyareti Taberistan’daki Zeydi
devletinin birinci dSneminin sonlarina denk gelmistir.'”® Bu seyahatine dair anlatilan
bir olay ise bu iddianin asilsizligini ortaya koymas: bakimindan énemlidir. Abdulaziz
b. Taberi'nin anlattigina gére, Taberi yaninda bulunan yasl bir adama sayg1 gostererek
ayaga kalkip ona ikramda bulunduktan sonra s6yle demistir:

Bu adam, benim yiizimden maruz kaldig: seyler sebebiyle tizerimde gok hakki
olan biridir. $oyle ki, Taberistan’a gittigimde Eb{ Bekir ve Omer’e sévmek yaygin bir
hal almisti. Benden, bu ikisinin faziletleri hakkinda bir seyler imla etmem istendi; ben
de yaptim. Beldenin sultani bundan hoslanmayan biriydi. Benim imla ettiklerimi
soylemek tizere yanina gitmisler; sultan da tutuklanmam i¢in adamlarini géndermis.
iste bu adam, acele davranarak arandigimi bildiren bir haberciyi bana génderdi. Fark
edilmeden hemen sehirden ayrildim. Bu ise onlarin eline diismiis. Benim yiiziimden
kendisine tam bin sopa vurulmus.'*

Hansari'nin, Taberi'nin $iiligi noktasinda 6ne siirdiigii, onun $if Biiveyhi imamlari
déneminde yasamasi iddiasina gelince, Biiveyhiler 932-1062 yillar1 arasinda fran ve
Irak’ta hiikiim siiren bir devlettir.'”” Biiveyhiler'in Abbasi y6netiminde etkili oldugu
donem 334/945-447/1055 tarihleri arasidir.'” Biiveyhiler, hicri dérdiincii asrin

15 Tahirfler'in (205-259) $if olup olmadig1 noktasinda tartismalar vardir. Kurucusu ve yoneticileri zaman zaman

Siilikle itham edilmistir. Fakat bu ithamlara maruz kalan yéneticilerin icraatleri, incelendiginde Sit yanlisi
politikalar yurtutmedikleri goriiliir. Hatta Tahiriler, Taberistan’da Siilerle miicadelede 6nemli roller
iistlenmislerdir. Genis bilgi icin bk. Kevser Ozdogan, “Ya’kubi ve Siiligi Uzerine”, Bilimname 39/3 (2019), 366~
368.

Hasan Kurt, “Tahiriler”, Tiirkiye Diyanet Vakfi Ansiklopedisi (istanbul: Tiirkiye Diyanet Vakfi Yayievi, 2010),
39/403.

17 Yasaroglu, Taberistan Zeydileri, 27; lbniV'l-Esir, el-Kamil fi’t-Tarih, 7/114.
118

116

Yasaroglu, Taberistan Zeydileri, 67.

19 Hamevi, Mu'cemu’l-Udebd, 18/49; Hatib el- Bagdadi, Tdrihu Bagdad, 2/161; ibnii'n-Nedim, el-Fihrist, 326; Fayda,

“Taber (Hayati ve Eserleri)”, 39/315; ibn Kesir, el-Biddye ve'n-Nihdye (1966), 11/145.

Hamevi, Mu'cemu’l-Udebd, 18/41; Yasaroglu, Taberistan Zeydileri, 6.

121 Hamevi, Mu’cemu’l-Udebd, 18/85-86; Hamevi, “Muhammed b. Cerir b. Yezid b. Galib et-Taber? (Mu’cemu’l-
Udeba icinde)”, 287; Avayese, imam Ibn Cerir et-Taber? ve Difd’uhii ‘an ‘Akideti’s-Selef, 199.

22 Erdogan Mergil, “Biiveyhiler”, Tiirkiye Diyanet Vakfi Ansiklopedisi (istanbul: TDV Yayinlari, 1992), 6/496.

23 Metin Bozkus, Biiveyhiler ve Siflik (Sivas: Vizyon Matbaacilik, 2003), 72; Edip Akyol, “Biiveyhiler’in Bagdat

Hakimiyeti”, Islam Tdrihi Arastirmalari Dergisi 3 (2018), 119.

120
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baslarinda dnce Fars, Ahviz, Kirmin, Rey, Isfahidn ve Hemedin'da hakimiyet
saglamislardir. Daha sonra Abbasiler’in yonetim zayifligindan da faydalanarak Irak’ta
fiili bir kontrol gerceklestirmisler ve bdylece yonetimde Abbasi halifesine ortak
olmuslardir.'*

Bu a¢idan bakildiginda Taberi'nin Bagdat’ta, hayatinin son donemlerini gegirdigi
zaman diliminde Biiveyhiler orada etkin degillerdi. Ayrica Biiveyhiler’den 6nce
Bagdat’ta bilyiik bir Sif topluluk var olmamis'®, Bliveyhiler déneminde de Siinni tebaa
cogunlukta olmustur.'” Dolayisiyla o devirde Sia, Bagdat'ta dnemli bir gii¢ unsuru
degildi.'"” Bununla beraber, Taberi'nin Amiil'de bulundugu zaman diliminde $ifligin
yayilmis olmamasi, onun memleketinden ¢ok erken yasta ayrilmasi ve oraya yaptig
seyahatte Rafiziligin halk arasinda yayilmis olmas: karsisinda takindigi tutum, ona
yapilan bu ithami gegersiz kilmaktadir.

3.6. Taber’ye Nispet Edilen Eserin Aidiyeti

Taberf'ye ait olmadig1 halde yanlslikla ona nispet edilen Bisdrdtiil-Mustafa li-
St‘ati’T-Murtazd isimli kitap, onun Siiligi noktasinda kullanilan argiimanlardan
birisidir.'?

Brockelmann tarafindan Taberi’ye ait oldugu iddia edilen bu eser,”

Sta’nin
derecelerinden ve masum imamlara tabii olan $ii evliyalarin kerametlerinden
bahseder.”® Bu kitabi yazmasi sebebiyle Taberi’nin S$ia’'ya mensup oldugu ileri
stirtilmustiir. Fakat bu kitap Taberf’ye degil, hicri altinci yiizyilda yasayan $il miellif
‘Imaduddin Eb{i Ca’fer Muhammed b. Ali b. Miislim et-Taber? el-Amiili’ye aittir.'*!
Muhtemel Brockelman, isim ve kiinye benzerliginden 6tiirii yanilgiya diismiistiir.

3.7. Tayr/Tair Rivayeti Hakkinda Kitap Telif Etmesi

Rivayete gore, Hz. Peygamber “Allahim, yarattiklarindan en ¢ok sevdigini bana
gonder ki benimle bu kustan yesin.” diye buyurmustur. Bunun tizerine Hz. Eb(i Bekir
gelmis fakat Hz. Peygamber onu reddetmistir. Daha sonra Hz. Omer gelmis, Hz.
Peygamber onu da reddetmistir. En son Hz. Ali gelince Hz. Peygamber ona izin

2

vermistir.”> Bu rivayet Siiler tarafindan Hz. Ali'nin efdaliyetine delil olarak

124 Bozkus, Biiveyhiler ve Siilik, 75.

125 Bozkus, Biiveyhiler ve Siilik, 103.

126 Akyol, “Biiveyhiler’in Bagdat Hakimiyeti”, 123.

27 Melchert, Siinni Diisiincenin Tesekkiilii, 76.

128 sibl, et-Taberf, 86; Havfl, et-Taberf, 253.

129 Brockelmann, Tdrihu'l-Edebi’l-Arabi, Ar. ¢ev. Abdulhalim Neccar (Kahire: Daru’l-Maarif, 1119), 1/218; Kurt,
Taberi'nin Hayat1 ve Tdrihgiligi, 40.

1% Muhammed Muhsin b. Ali b. Muhammed RizA Aga Biiziirg-i et-Tahrani, ez-Zeri‘a ild Tesanifi’s-St'a (Beyrut:

Daru’l-Evzai, ts.), 3/117; Sibl, et-Taberi, 86; Havfl, et-Tabert, 253.

81 Tahrani, ez-Zeri‘a ild Tesanifi’s-St‘a, 3/117; Havfl, et-Tabert, 253; Sibl, et-Taberf, 87.

32 bn Kesir, el-Biddye ve’n-Nihdye (1988), 7/351; Rivayetin farkl tarikleri i¢in bk. Mahmut Demir, Fezdilu's-Sahabe
Rivayetleri Baglaminda Sii-Siinnt Ihtilafimin Siinni Hadis Rivayetine Yansimalar: (Ankara: Ankara Universitesi,

Sosyal Bilimler Enstitiisii, Doktora Tezi, 2010), 217-223.
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kullanilmugtir. Nitekim Imamiyye Stasi’'nin 6nde gelen alimlerinden Seyh Miifid’e (6.
413/1022) gdre, rivayette gecen “Allah’in en sevgili kulu” ifadesinin karsihiginin Hz. Ali
olmasti, onun Allah katinda amel olarak en faziletli (efd4l), davranislar: en makbul kisi

ve kullar arasinda en yiice oldugunu tasdik eder.'*

Sifler bu rivayete dayanarak Hz.
Peygamber’in agzindan Hz. Ali’nin hilafetini tescil ettirmeye ¢abalamislardir.”*

Taberi'nin Siilikle itham edilme sebeplerinden birisi de tayr/tdir hadisi olarak
isimlendirilen rivayetin tariklerini bir kitapta toplamasidir.”® Genel olarak
kaynaklarin ekseriyetinde, bilhassa $il kaynaklarda Taberi’nin tayr rivayetinin
tariklerini topladigindan ve Kitdbu't-Tayr isimli eserinin mevcut oldugundan
bahsedilmistir."*

Onun kus hadisi de olarak bilinen bu rivayetin tariklerini toplamasina gelince;
tipki Gadir-i Hum rivayetinde oldugu gibi onun muhaddis olmasindan kaynakli
oldugunu séylenebilir. Nitekim bu rivayetin tariklerini Taberi disinda, Eb( Bekr b.
Merdye, Eb(i Tahir Muhammed b. Ahmed b. Hamdan gibi isimler de toplamislardir.”’
Ayrica Ebl Bekr Bakillaninin de bu hadis hakkinda hacimli bir eser kaleme aldig
sOylenmistir.”*® Zehebi ise rivayetin tariklerini bir araya getirdiginde tayr/tair
hadisinin batil olmadig diistincesine vardigini ifade etmistir."’

3.8. Ahmed b. Isa el-Alevi ile Baginin Olmasi

Taberi'nin, cagdasi olan Ahmed b. Tsa el-Alevi ile olan dostlugu ve onun hakkinda
hiisnii zanda bulunmas: da Siflikle irtibati noktasinda &ne siiriilen iddialar
arasindadir.’* Eb{(i Bekir b. Hatib’in naklettigine gére Taber?, Ahmed b. Tsa el-Alevi ile
birbirlerine gonderdigi beyitlerden bahsetmistir.'"! Aralarinda gecen bu dostane
yazismalarin Taberi’nin Sifligi ile irtibat1 ise, Ahmed b. Isa el-Alevi’nin mezhebi
kimligidir.

Aslinda Taber? déneminde yasamis, Ahmed b. Tsa el-Alevi adinda iki kisi vardir.
Bunlardan birincisi, hicri tiglincii yiizyilin sonlari ile dérdiincii yiizyilin ilk yarisinda
yasayan Ahmed b. Tsa el-Alevi (260/873-345/956), Yemen'de &zellikle de Hadramut
bolgesinde Islam’in yayilmasi icin caba gdstermistir.*” Onun Imimiyye S$lasi’na
mensup oldugunu iddia edenler oldugu gibi, $afii mezhebine mensup Stinni biri

133 Muhammed b. en-Nu’'man Seyh Miifid, Tafdilii Emiri’l-Mii’minin, thk. Ali M{sa el-Ka’bi (b.y.: Miiessesetu Deni,
1413), 27-28.

3% Demir, Fezdilu’s-Sahabe Rivayetleri Baglaminda Sit-Siinni [htilafinin Siinni Hadis Rivayetine Yansimalart, 222.

35 Caferiyan, “Taberi’nin ilmi ve Kiiltiirel Sahsiyeti”, 217.

136 Seyh Abbas el-Kummi, el-Kiind ve'l-Elkdb, 1/241; Muhsin el-Emin el-Amili, A'ydnu’s-Si‘a (Beyrut: Daru’l-Tearuf
1i’l-Matb{iati, 1403/1983), 9/199.

37 Enbiya Yildirim, “ el-Hakim en-Neysabari'nin Siflikle itham Edilmesi”, AUIFD 57/1 (2016), 70.

38 ibn Kesir, el-Biddye ve’n-Nihdye (1988), 390.

139 Zehebi, Tezkiretu'l-Huffdz, 3/164.

140 Havfl, et-Taberi, 254.

141 Beyitler i¢in bk. Hamevi, Mu'cemul-Udebd, 18/43-44; Hamevi, “Muhammed b. Cerir b. Yezid b. Galib et-Taber?
(Mu’cemu’l-Udeb4 icinde)”, 264.

12 Ahmet Bedir, “Ahmed b. fsa b. Muhammed el-Alevi”, Tiirk Kiiltiirii ve Haci Bektas Veli Arastirma Dergisi 70 (2014),
161.
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oldugunu séyeleyenler de vardir.'® Bedir'’e gére Ahmed b. Isa el-Alevi, kesinlikle
glinlimiizdeki anlamiyla $ii degildir. O, Evlad-1 Resul’den Kur’an ve Siinnet’e bagli bir
miigtehittir."** Bedir'in ifade ettigi iizere, Ahmed b. Isa el-Alevi’nin neslinden
gelenlerin hepsi Stinni olduklarini ifade etmisler, iclerinden tek bir kisi dahi Sit
oldugunu séylememistir. Ayrica onun soyundan gelen alimler Yemen-Hadramut’ta
Safif fikhini yaymaya calismuslardir. Bunlarin yaninda Ahmed b. sa el-Alevi’nin Siinnt
oldugunu ispat icin 6zel bir kitap telif edildigi de nakledilmistir.'*®

Taberi'nin genglik dénemlerinde yasamis olan diger isim ise Ahmed b. Tsa b. Zeyd
b. Ali b. el-Hiiseyin b. Ali b. Ebi Talib (5. 247/861)’dir. Onun nisbelerinden birisi de el-
Alevi'dir."*® Ehl-i beyt'in nde gelen imamlarindan birisi olan Ahmed b. Tsa b. Zeyd,
Zeydiyye mezhebinin kurucusu olarak kabul edilen Zeyd b. Ali’nin torunlarindandir.*’
Hamevi ve Havfl, Taberi ile irtibat kuran sahsin tam ismini vermeden onu Ahmed b.
Isa el-Alevi seklinde zikretmislerdir. Ahmed el-Avayese ise bu kisinin Ahmed b. Tsa b.
Zeyd b. Ali b. el-Hiiseyin b. Ali b. Ebi Talib oldugunu ifade etmistir.'*®

Bunlardan hareketle gerek Ahmed b. Isa el-Alevi'nin mezhebi kimligi hakkindaki
tartismalar gerekse iki kisi arasindaki arkadaslik bagina dayanarak bir inanca veya
mezhebe baglilig1 tespit etmenin makul olmayacagi g6z oniine alindiginda bu
meselenin Taber?'nin $iiligini delillendirmede isabetli olmayacagini séyleyebiliriz.

Biitiin bu sebeplere ilaveten giiclii bir neden olarak 6ne siiriilmese de Taberi'nin
siiligi noktasinda kullanilan iki argiiman daha vardir. Bunlardan ilki Rey sehrinde
bulundugu sirada Siilikle itham edilen ibn Humeyd er-Razi (5. 248/862)’den hadis ve

'* {bn Humeyd er-Razi, Taberi’nin Rey’de ders aldig1 hocalari

tefsir dersleri almasidir.
arasinda ¢okga atifta bulundugu bir isimdir. Burada ifade etmeliyiz ki Taberf, seyahat
ettigi beldelerin hepsinde meshur olan alimlerden ilim tahsil etmistir. Zira bunlar
arasinda Buhari ve Miislim’in hocalar1 dahil pek ¢ok Siinni kabul edilen isim de vardir.
Ayrica Taberi disinda ibn Humeyd er-Razi’den ders okuyan cok fazla kisi de vardir.
Nitekim Ahmed b. Hanbel'in oglu Abdullah (5.290/903)'in da ondan ders alanlar
arasinda oldugu nakledilmistir."

ikinci argiiman ise Sif olarak bilinen bir sairin siirine yer vermesidir."* Taber{ telif
ettigi eserlerde Ozellikle de bir rivayet tefsiri olan CAmi'ul-Beyan kitabinda siirle

152 Mii’min/Gafir suresinin basinda te’vil

istishdd yontemini ¢ok fazla kullanmstir.
ehlinin “a>” dyetinin manasi hakkinda ihtilaf ettiklerini belirttikten sonra bu konu

hakkinda goriis bildirenleri zikretmistir. Bu goriislerden birisi de Ehl-i beyt’in meshur

43 Bedir, “Ahmed b. Isa b. Muhammed el-Alevi”, 168.

144 Bedir, “Ahmed b. Isa b. Muhammed el-Alevi”, 169.

145 Bedir, “Ahmed b. isa b. Muhammed el-Alevi”, 172-175.
16 Mustafa Tanriverdi, “Ahmed b. Tsa b. Zeyd ve Emali Adli Hadis Eseri Uzerine Bir inceleme”, Eskisehir Osmangazi
Universitesi [lahiyat Fakiiltesi Dergisi 6/11 (2019), 314.

7 Tanriverdi, “Ahmed b. Isa b. Zeyd ve Emali Adli Hadis Eseri Uzerine Bir inceleme”, 315-316.

18 Avayese, Imam [bn Cerir et-Taberi ve Difd'uhii ‘an ‘Akideti’s-Selef, 201.

149 Avayese, Imam [bn Cerir et-Taberi ve Difd'uhii ‘an ‘Akideti’s-Selef, 199.

150 Rosenthal, The History of al-Tabari, 1/17.

5L Avayese, Imam [bn Cerir et-Taberi ve Difd'uhii ‘an ‘Akideti’s-Selef, 200.

152

Bk. Harun Ogmiis, “Taberi Tefsirinin Siirle istishad Yéntemi Agisindan Degerlendirilmesi”, Tefsir Anabilim Dali
VIL Esgiidiim Toplantist ve Bir Miifessir Olarak Muhammed b. Cerir et-Taber? Sempozyumu (Konya: y.y., 2010), 89.
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sairlerinden biri olarak kabul edilen Kiimeyt b. Zeyd el-Esedi® (5.126/744) dir."*
Dolayisiyla $if bir sairin dizeleriyle istishad yaptig1 icin teseyyu’ ithamlarina maruz
kalmistir.

Taberd, Tefsir'inde daha ¢ok Basra ve Kufeliler’in gorislerini bildirerek ya bunlar
arasinda tercih yapmis ya da kendi yorumunu zikretmistir. Tercihte bulunurken
oncelikle Arap diline dayali yorumun Selef'ten ve te'vil ehlinden gelen nakillere uygun
olmasina 6zen géstermistir."”> Ayrica Stinni olarak kabul edilen ve siirlerinde Emevileri
oven sairlere de yer vermistir."””® Bu bakimdan sairlere ait beyitleri, mezhebi ve siyasi
bir propaganda maksadiyla degil Kur’an’in manasini agiklamak i¢in kullanmistir.

Taberi'nin eserleri baglaminda dikkate alinmasi gereken 6nemli bir husus, onun
uyguladig1 yontemdir. Taberi bir ayeti veya meseleyi izah ederken 6nce o konu
hakkinda kendi dénemine kadar gelen rivayetleri ve goriisleri serdeder, daha sonra ya
bu goriislerden kendisine uygun olani seger ya da 6zgiin olarak kendi goriisiinii ortaya
koyar. Dolayisiyla kitaplarinda yer verdigi goriisler, onlar1 kabul ettigi anlamina
gelmez. Nitekim kendisi de “... Bu kitapta zikredilen ve okuyucunun hos gérmedigi, duyamn
¢irkin buldugu ve sthhati hakkinda siipheye diistiigii ve hakikatini idrak edemedigi bilgilerle
karsilasirsa bilsin ki bu bilgilerin kaynagt biz degiliz, belki ravileri tarafindan nakledilmistir.
Bunlar bize nasil intikal ettiyse o sekilde aktarmis olduk.”™’ diyerek bunu agikca ifade
etmistir.

Sonug

islam diisiincesinde ve ilmi geleneginde otorite haline gelen Taberi, gerek
mezhebi taassuplardan gerekse kisisel hasimliklardan kaynaklanan cesitli ithamlara
maruz kalmistir. Bunun en bariz drnegi onun Siilikle suglanmasidir. Bu durum bazen
“Sit olmak” bazen “Siilige temayiil” bazen de “Rafizilik” seklinde ortaya ¢ikmistir.
Taberi bu suglamalarla hayatindayken karsilasmis, vefatindan sonraki dénemlerden
glinlimiize kadar bu iddialar varligini stirdiirmiistiir.

Stiphesiz bu tiir ithamlar dénemin sartlariyla iliskili olmakla birlikte zamanin
siyasi anlayisini ve deger yargilarini da yansitmaktadir. Taberi’ye yoneltilen $iilik
suglamalar1 da yasadigi donemin sosyo-politik durumu ve o devirde yasanan
tartismalardan bagimsiz degildir. Hicri iilincii asir mezheplerin, farkli dini ve fikri
hareketlerin yogun sekilde ortaya ¢iktig1 bir dénemdir. Bu sebeple firkalar hayatta
kalabilmek ve siyasi arenada kendilerine yer bulabilmek adina mezhebi kimliklerini
manipiile etmislerdir.

1% Kiimeyt el-Esed, Emevilere karsi Hasimogullarini, &zellikle de Hz. Hiiseyin'in torunu Zeyd b. Ali'yi

destekleyen siyasi icerikli siirleriyle taninan Emevi dénemi Sif sairlerindendir. Bk. Rahmi Er, “Kiimeyt el-
Esedl”, Tiirkiye Diyanet Vakfi Ansiklopedisi (Ankara: Tiirkiye Diyanet Vakfi Yayinevi, 2002), 26/551; Avayese,
Imam Ibn Cerir et-Taber? ve Difd’uhil ‘an ‘Akideti’s-Selef, 200;

54 Tabert, Cdmiu'l-Beydn, 20/274.

155 Ogmiis, “Taberd Tefsirinin Siirle istishad Yéntemi Acisindan Degerlendirilmesi”, 92, 93.

156 Avayese, Imam [bn Cerir et-Taberi ve Difd'uhii ‘an ‘Akideti’s-Selef, 200.

157 Taberd, Tarthu'r-Rusiil ve’l-Miiliik, 1/7-8.
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Taberi’nin hayatinin son dénemlerini gecirdigi Bagdat’ta Hanbeliler/Ehl-i hadis
ve Siller hem dini hem siyasi ¢atigmanin merkezindedir. Hanbeliler, kendilerine rakip
olarak gordiikleri firka ve kisilere Sii, Rdfizi gibi sifatlar1 sik¢a kullanarak onlar:
itibarsizlastirmaya ¢alismislardir. Bu baglamda Taberi, Ahmed b. Hanbel’i fakth olarak
kabul etmemesi basta olmak {izere bazi konularda Hanbelilerden farkl diisiinmesi
sebebiyle bu ithamlara maruz kalmaktan kurtulamamistir. Bunun yaninda Hanbeliler,
Taberi’nin kendi basina diisiince ekolii kuracak ve kitleleri arkasina alacak ilmi
yetkinlige ulasmasini ve toplum nazarinda giiglii bir itibara sahip olmasini kiskanglik
meselesi haline getirmis olabilirler. Zahiriler de tipki Hanbeliler gibi mezhebi taassupla
Taberi’ye teseyyu' suglamasinda bulunmuslardir.

Taberi, maruz kaldiklar1 menfi tavir sebebiyle Ehl-i beyt’e fazla muhabbet duymus
olabilir. Onun bu tutumu farkli yorumlamalara sebep olmustur. Zira ilk donemlerde
Emevilerin politikalarindan kaynakli olarak bu mesele politiklesmis; Hz. Ali ve soyuna
duyulan sevgi, Emevi yonetimine muhalefetin sembol soylemi haline gelmistir.
Boylece Ehl-i beyt’e yonelik muhabbet, Siilik olarak anlasilmistir. Emeviler zamaninda
siyasi bir sdylem olarak ortaya ¢ikan bu durum, zamanla mezhebi bir kimlik de
kazanarak Abbasiler’e tevariis etmistir. Bu noktada Taberi'nin Ehl-i beyt’ten yana tavir
koymasi, Hz. Ali hakkinda ileri siiriilen haksiz suglamalar ve sGylenen kotii sézler
sebebiyle onun faziletlerinden bahsetmesi, onun teseyyu fikrinde olduguna delil
saytlmistir. Aslinda bu durum yalnizca Taber?’ye mahsus degildir. O devirde 6ne ¢ikan
bir¢ok alim benzeri ithamlara maruz kalmistir.

Taberf'nin $ifligi konusunda turnusol kagidi vazifesi gorebilecek en 6nemli
mesele, hi¢ siiphesiz onun imamet goriisii ve Hz. EbQi Bekir ve Hz. Omer’e karsi
yaklagiminin nasil oldugudur. Gadir-i Hum rivayetinin tariklerini bir kitapta toplayip
telif etmesi onun $il imamet inancini destekledigi seklinde yorumlanmustir. Fakat o, bu
rivayetin sahihligini, $la'nin imamet inancini desteklemek i¢in degil, Hz. Ali ve soyuna
kars1 takimlan yanlis tutumlarin haksiz oldugunu delillendirmek adina ortaya
koymustur. Ayrica hem imamet hem fazilet siralamasini Ehl-i siinnet’in goriistine
uygun olarak Hz. Eb{ Bekir, Hz. Omer, Hz. Osman ve Hz. Ali seklinde zikretmistir.

Bununla birlikte Taberinin $ia’yla irtibati noktasinda one siiriilen iddialar, ya
yanlis anlama ve yorumlamadan kaynaklanan sonug ¢ikarmalar ya da kasith olarak
carpitilan ifadeler neticesinde ortaya ¢ikmistir. Tespitlerimize gore Taberi kendisini
hicbir zaman S$ia’dan saymamis, eserlerinde buna isaret eden ifadeler de
kullanmamustir. Dolayisiyla ona yéneltilen $iilik, teseyyu' ve Rafizilik gibi ithamlarin
tarihi ve ilm1 dayanaktan yoksun oldugu rahatlikla ifade edilebilir.
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Abstract

The issue of Isra’iliyyat is one of the remarkable subjects of history in general and tafsir in
particular. 1t is seen that especially in the Sunni tafsir tradition, from the first periods, the
information included in the field of Isra’iliyyat has been used in the explanation of some
subjects of the Qur’an. Issues such as the reliability of the issues narrated in the context of
Isr2’liyyat, their place in tafsir studies, and their influence on religious thought were
discussed in certain periods and many kinds of research were carried out in this context.
However, what approaches emerged about the use of Isr@’iliyyat in the Shi‘ite tafsir
tradition and what kind of attitude was displayed on this issue has not been a subject of
study until this time. Hiiseyin Zamur, with his work titled Isr@iliyyat in Shi‘a Tafsir, has
signed a work that may be the first in this field. In his work, Zamur, taking into account the
prominent commentators of Shi‘a tafsir literature, revealed how they used the knowledge
that can be related to Isra’iliyyat and what their approach was. It is possible to evaluate
this work of Zamur as a remarkable work in terms of the use of information from
Isr2’liyyat in the tradition of Shi‘a tafsir and its approaches to this field from a holistic
perspective.

Key Words: Tafsir, Shi‘a, Isra’iliyyat, Qur’an, Kissa, Ahl al-Kitab

Oz

israiliyat meselesi, genelde tarih 6zelde ise tefsir sahasinin dikkat cekici konularindan
birisidir. Ozellikle Siinn? tefsir geleneginde ilk dénemlerden itibaren, Israiliyat alanina
giren bilgilerin Kur’an'in bazi konularinin agiklanmasinda kullaruldigi goriilmektedir.
israiliyat baglaminda aktarilan hususlarin, giivenilir olmasi, tefsir calismalarinda yer
bulmasi, dinf diistinceye olan tesiri gibi hususlar belirli dsnemlerde tartismaya agilmis ve
bu cercevede pek c¢ok arastirma yapilmistir. Bununla birlikte Sif tefsir geleneginde
Israiliyat'in kullanimi konusunda hangi yaklagimlarin ortaya ¢iktig1 ve bu hususta nasil bir
tavir sergilendigi ise bu zamana kadar bir ¢calisma konusu olmamistir, Hiiseyin Zamur da
Sta Tefsirinde Isrdiliyat baslikli eseriyle bu alanda ilk olabilecek bir ¢alismaya imza atmistir.
Zamur, eserinde Sia tefsir edebiyatinin 6n plana ¢ikan miifessirlerini dikkate alarak onlarin
Israiliyat kabilinden olan bilgileri nasil kullandiklar1 ve yaklagimlarinin ne oldugunu ortaya
koymustur. Zamur'un bu eseri, $la tefsir gelene§inde Isrdiliyat kaynakli bilgilerin
kullanimi, bu alana dair yaklasimlarim biitiinciil bir perspektiften ele almasi itibariyle
hatir1 bir sayilir bir calisma olarak degerlendirmek miimkiindiir.

Anahtar Kelimeler: Tefsir, S1a, israiliyat, Kur’an, Kissa, Ehl-i Kitap
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{slami kaynaklara dahil olan Ehl-i Kitap
. referanshi  bilgiler icin kullanilan
SI A [srailiydt ~ kavramunin  literatiire

TEF S ] RI N DE girmesinin ilk dénem tefsir

p g faaliyetleriyle birlikte gerceklestigini

ISRAILIYAT soyleyebiliriz. Ozellikle Kur’an’da gecen

peygamber kissalari, kdinatin yaratilisi,

R O ZAN R gecmis milletler hakkinda anlatilan

hikayeler =~ baglaminda  Isrdiliyat

bilgilerinin kullanildig1 goriilmektedir.

Bununla  birlikte  ge¢mise  dair

nakledilen bu bilgilerin Isréiliyat diye

zikredilmesi, Yahudilerin dint

geleneklerinin -~ eski ~ olmasindan

kaynaklanmaktadir. Ayrica bu

bilgilerin  Ehl-i Kitapla 6zellikle

Yahudilerle temasi1 oldukca fazla olan

islam ©6ncesi Araplar tarafindan da

bilindigi dile getirilmelidir. Ancak islam

oncesi donemde Araplar ile Ehl-i Kitap arasindaki bilgi aligverisinin islam? déneme

gore daha sinirh oldugunu sdyleyebiliriz. Ozellikle daha énce Ehl-i Kitap mensubu olan

pek cok kimsenin Miisliiman olmasi ve kiiltiirel birikimlerini islam’a tasimalari, daha

Hz. Peygamber’in hayatta oldugu bir evrede baslamisti. Sonraki donemde sahabiler,

tablun ve tebe-i tabilin donemindekilerin tefsir faaliyetlerinin artmasiyla birlikte

Kur’an’da anlatilan bazi konulara dair detayl bilgilere ihtiya¢ duyulmustur. Bu ihtiyag

neticesinde Hz. Peygamber doneminden itibaren nakledilen ve yayginlik kazanan

israiliyat tiirtinden olan bilgiler tefsir calismalarinda belirgin bir sekilde artis

gostermistir. Ozellikle Siinni tefsir literatiiriinde erken dénemlerden aktarilan

Israiliyat bilgilerine, klasik ddnem eserlerinde yer verilmeye devam edilmis ancak bn

Teymiyye (8. 728/1328), ibn Kesir (6. 774/1373), EbQi Hayyan (6. 745/1344) gibi

miifessirlerin bu bilgilere olumsuz yaklasimlar: da ortaya ¢ikmistir. Cagdas donemde

ise Israliyat meselesinin daha da tartismali hale geldigi ve Siinni bazi ilim adamlar:

tarafindan dinin ve Kur’an’m anlasilmasinda bir engel olarak goriildtigtine de tamk
olunmaktadir.'

Siinni tefsir literatiiriiniin ilk dénemlerden itibaren tarihsel veri alani olarak

degerlendirdigi israiliyAt meselesi {izerinde yalmizca Siinni miifessirler ve onlarin

yaklagimlar1 gergevesinde calismalar yapildigi, meselenin bu cerceveyle simirl bir

Bu hususta ayrintili ve doyurucu bir ¢alisma icin bk. Mesut Kaya, Cagdas Tefsirlerde Isrdiliyat Elestirisi,
(Ankara: isam Yayinlari, 2018), 245-441.
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sekilde incelendigi anlasilmaktadir. Halbuki islam kiiltiir tarihi igerisinde énemli bir
yeri olan $ta’nin kendi tefsir geleneginde Isriiliyat meselesinin yeri ve nemine iligkin
bir akademik calismanin varligindan s6z etmemiz pek miimkiin gériinmemektedir.
Nitekim, Stinni tefsir gelenegi gibi genis bir literatiire sahip olan $if tefsir edebiyati,
tizerinde inceleme ve arastirma yapilmay1 hak eden bir mahiyet arz etmektedir. Oyle
ki erken donemlerden itibaren yalnizca Stinni tefsir ¢alismalarinda degil ayni zamanda
Sil tefsir eserlerinde viicud bulan israiliyat konusunun, akademik ve objektif bir
zeminde ele alinmasi bir zorunlulugu beraberinde getirmistir. Bu durumun farkinda
ve bilincinde olan Hiiseyin Zamur doktora tezi olarak hazirladig1 Sia Tefsirinde Isrdiliyat
isimli calismasiyla 6nemli bir boslugu doldurmus géziikmektedir. Daha énce ufak ¢apli
bir calisma diizeyinde bile ele alinmayan $fa tefsir literatiiriindeki isréiliyat algisinm
genis capta ve biitiinciil bir perspektifte bizlere sunmaktadir. Ozellikle Sia'nin tefsir
anlayisinda Isrdiliyat’a dair bilgilerin nasil kullamldigi, hangi baglamlarda én plana
cikarildigy, erken dénem ile sonraki donem $if miifessirlerin meseleye yaklasimlarinin
nasil farkhilastigini detayli bir sekilde ortaya koymaktadir. Eser, giris ve ti¢ boliimden
olusmaktadir.

Giris boliimiinde yazar, ¢alismanin amaci ve 6nemi, kaynaklar: gibi hususlardan
kisa bir sekilde bahsetmis ve incelemeye aldigi konunun 6nemine vurgu yapmustir.
Yazara gore, Tiirkiye'de Isrdiliyat hakkinda yapilan ¢alismalar, agirlikh olarak Siinnt
tefsir literatlirii lizerinden gergeklesmistir. Buna karsihk Sia’nin tefsir anlayisi
cercevesinde bu konunun akademik olarak ele alinmamasi ise bir eksiklik olarak
gozitkmektedir. Yazar, bunun farkinda olarak $ta’nin israiliyat’a yaklasimini, tefsir
gelenegini belirleyen miifessirlerin eserleri izerinden ortaya koymaya calistigini ve bu
konuda hangi kaynaklara miiracaat ettigini izah etmistir.

Calismanin birinci béliimii Isréiliyat'in tarihsel siirecine ayrilmistir. Bu kisimda
yazar meselenin hem Siinni hem de $if literatiirde hangi zaman diliminde ve ne tiir
sartlar igerisinde giindeme geldigini, her iki grup tarafindan da nasil algilandigim
detayl bir sekilde ele almustir. Oncelikle Israiliyat'in tanimi ve kaynaklari konusuna
temas eden yazar, akabinde Isrdiliyat’in Arap kiiltiiriine giris siirecini tarihsel verileri
ortaya koymak suretiyle ele almistir. Ozellikle Arap yarimadasina Ehl-i Kitabin gelis
seriivenine dzet bir sekilde yer verdikten sonra islam gelmeden énce Araplar’in Ehl-i
Kitap ile olan iliskilerine deginmistir. Bu siirecte Araplarin, Ehl-i Kitapla siyasi, ticarl
ve kiiltiirel faaliyetlerinin oldugundan, hususen Hicaz'da Hristiyanlar’a nazaran niifus
bakimindan fazla olan Yahudilerle iliskilerin yogun bir sekilde gerceklestiginden
bahsetmistir. Yazar s6z konusu iligkiler sebebiyle Araplarin, ge¢misteki birgok
peygamber ve millet hakkinda anlatilan bilgileri Yahudiler’den aldiklarini belirtmis ve
sozlu kiiltiiriin yaygin olmasinin bu tiir malumatin o cografyada herkese ulasmasina
kolaylik sagladigini sdylemistir. Sonraki baglikta, islam’in gelmesiyle birlikte &zellikle
Medine’de Miisliimanlarin Yahudilerle olan iliskilerinin artmasina deginen yazar, daha
once Yahudi olup sonradan islam’a giren pek ¢ok sahabinin, Ehl-i Kitap kiiltiiriinii
paylastiklarini, hatta Hz. Peygamber’in onlardan aktarilan bilgilere miisamahali
oldugunu dile getirmistir.

Birinci bsliimiin sonraki kisminda yazar, Isriiliyat tiirti nakillerin tefsire giris
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stirecini dénemlere ayirmak suretiyle ele almistir. Rivayet, sahabe, tabiun ve tebe-i
tabi(in ile tedvin dénemi olmak iizere dort dénem seklinde bir siniflandirmaya gitmis
ve bu donemlerin hususiyetlerine temas etmistir. Rivayet donemini Hz. Peygamber’in
Medine’de bulundugu siire¢ olarak degerlendiren yazar, Ehl-i Kitabin naklettigi
hususlara  yonelik dogrudan bir olumsuz tavrin bu zaman diliminde
belirginlesmedigini zikretmistir. Sahabe, tabiun ve diger donemlerde ise Ehl-i Kitaba
miiracaatin arttig1, Ozellikle Kur’an'daki bazi kissalarin detaylarinin, nakledilen
Israiliyat bilgileri tizerinden agiklanmaya ¢alisildigini sylemistir. Tedvin déneminde
bu tiir nakillere olumsuz bakilmamasini; a) bu rivayetlerin hiikiim icermemeleri, b) bu
tiir rivayetlerin sahabe ve tabilina dayandirilmasi, c) kendilerine ulasan her rivayeti
telif etme cabasi, d) bu rivayeti nakledenlere ve Islam’a girmis Ehl-i Kitap alimlerine
duyulan giivenin olmasi seklindeki gerekgelerle agiklamustir.

Bir sonraki bashkta ise yazar, Isriliyat'n Islam kiiltiiriine, 6zellikle Siinni
literatiire girmesini hizlandiran sebeplere yer vermis ve bunlar1 maddeler halinde
siralayarak bazi izahlarda bulunmustur. Buna gére, Kur’an'da yer alan kissalarin
detaylarinin bilinmesi arzusu, Hz. Peygamber’in Ehl-i Kitaba kars1 s6z ve davranislari,
Ehl-i Kitap alimlerinin Miusliiman olmasiyla birlikte Ehl-i Kitabin kaynaklarinin
Arapga’ya terciime edilmesi, islam diismanhigi yapan Yahudilerin bilingli bir sekilde
bazi bilgileri yaymasi, gesitli sehirlerde halka kissa anlatan kissacilarin yayginlasmasi,
Israiliyat'in islam kiltiiriine dahil olusuna zemin hazirlayan unsurlardir. Sézii edilen
bu kisma kadar yazar, Islam sonrasi siirecte, hususen Siinni tefsir literatiiriine
israiliyat'in girisine dair bir gerceve ¢izmistir.

Calismasinin ilk béliimiiniin ikinci asamasinda $ta’da isrdiliyat kismina temas
eden yazar, Israiliyat kavraminin $ia kiiltiiriine nasil girdigi ve bu siirecin ayrintilarina
yer vermistir. Yazar'in tespitine gore $if literattirde bu kavram: dogrudan kullanmasa
da s6z konusu anlama gelebilecek ilk ifade Cafer es-Sadik’tan (5. 148/765) nakledilmis
ve Isréiliyat yerine “Yahudi ve Hristiyan hadisleri” seklinde bir tabir kullanmustir.
Sia’da Israiliyat’s bir kavram olarak kullanan ise Mesid1 (8. 345/956) olmustur. Yazar’a
gore, s6z konusu kavram ilk kullanildigi zamandan itibaren pek c¢ok Sii miiellif
tarafindan zikredilmistir. Ancak &zellikle modern déneme kadar bu alan hakkinda
miistakil bir arastirma yapilmamistir. Yazar, Isrdiliyat {izerinde $ii diinyada
1980’lerden sonra calismalarin basladigimi dile getirmistir. Bununla birlikte, bu
caligmalarin objektif bir yoniiniin olmadigini, zellikle Sii miielliflerin srailiyat'in
kendi tefsir ¢aligmalarina girmesini Siinni literatiire bagladiklarini, dolayisiyla s6z
konusu bilgileri kabul etmeyenlerin sorumlulugu Siinni kiiltiire atfettigini ifade
etmistir. Hatta bazi $il miielliflerin Isréiliyat'in $la’da az oldugunu, bu tiir bilgilerin
daha ziyade Siinni miifessirler araciligi ile yayildigim séylediklerine isaret etmistir.
Sonraki kisimda ise yazar, Sta’nin Isrdiliyat’t kabul edip etmeme konusundaki
faktorlere temas etmis, bu baglamda stinnet ve sahih hadis inanci, ismet ve takiyye
inanci, ravilerin makbuliyeti, sahabe ve tabiun algisi gibi etkenleri siralamistir.

Sonraki baslikta yazar Sii tefsirlerde Israiliyat’in varligina dair bir bahis agmis ve
calismasinin ana ekseninde bulunan 1-7/7-13. asirlar arasindaki Sil tefsirlerini
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incelemeye almistir. Yazara gore Israiliyat bilgilerini sened zikretmeden ve
elestirmeden nakleden Sii miifessirler, Ayyast (8. 320/932) ve Furat b. ibrahim (&.
352/963) olmustur. Kummi’'nin (6. 329/941) Sened zikredip tenkide tabi tutmayan $it
miifessirlerden oldugunu belirten yazar, TGst (5. 460/1067), Tabersi (6. 548/1154),
Ebul-Fiitth er-Raz1 (6. 556/1161) ve Serif el-Murtazid (5. 436/1044) gibi Sil
miifessirlerin Israliyat kabilinden olan bilgileri elestirel bir gézle okuduklarini dile
getirmistir. Yazar, $ia tefsirindeki Isréiliyat algisini ortaya koyabilmek icin, Cafer es-
Sadik, Hasan el-Asker? (6. 260/874), Furat b. ibrahim, Kumm{, Ayyast, Tdsi, Ebu’l-Fiitdh
er-Razl ve Tabersi'nin tefsir eserlerini inceleyecegini ve bu miifessirlerin naklettikleri
bilgiler iizerinden $ia’daki Israiliyat'in boyutlarini agiga ¢ikaracagini beyan etmistir.

Birinci bsliimiin son kismina dogru yazar, Sii kaynaklar agisindan Israiliyat'in
islam kiiltiiriine girisini maddeler halinde izah etmistir. Sil miielliflere gore
[srdiliyat'in Islam’a girmesinin nedenleri arasinda, halifelerin kissacilara
miisamahakar davranmasi ve hadis yazimini engellemelerinin yani sira selef
alimlerinin Ehl-i Kitaptan gelen rivayetlere araci olmalar: zikredilebilir. Bunun hemen
akabinde yazar, $il miielliflerin Siinnilerden farkli olarak Hz. Peygamber’in ve
imamlarin israiliyat’a siddetle karsi ¢iktilar1 seklinde bir goriise sahip olduklarini dile
getirmistir. Yazara gore bu goriisii dile getiren Sii miiellifler, Sta’da Isriiliyat tiirii
rivayetlerin az oldugunu savunmuslardir. Ancak bu durumun yazlan tefsir
calismalarinda boyle olmadigi, yazarin ilerleyen bahislerindeki tespitlerinde dile
getirilmistir. Birinci boliimiin son kisminda ise yazar, Siinn{ ve $if alimlerin Israiliyat’s
nasil tasnife tabi tuttuklarini ele almis ve bu hususta her iki tarafin da yaklasimlarinin
ayni oldugunu tespit etmistir. Son bahiste ise Israliyatn nakletmenin hiikmi
konusunda Stinni miielliflerin §i’lere gére daha toleransh davrandigini ifade etmistir.

Galismanin en uzun béliimii olan ikinci béliimde yazar, israiliyat’a dair bilgilerin
yogun olarak zikredildigi peygamberlere dair haberlerin Sii tefsirlerde nasil
zikredildigini detayli bir sekilde ele almistir. Yazar, Hz. Adem’den baslayip, Hz. idris,
Hz. Nuh, Hz. Hud, Hz. brahim, Hz. Lut, Hz. Yakub, Hz. Yusuf, Hz. Musa, Hz. Yunus, Hz.
Eyyub, Hz. Davud, Hz. Siileyman, Hz. Uzeyir, Hz. isa, Ziilkarneyn ve Ashab-1 Kehf
kissalarina dair $if tefsirlerde nakledilen biitiin Israiliyat haberlerini ayrintilariyla
incelemistir. Sozii edilen peygamberler hakkinda Isréiliyat tiirii bilgileri genellikle
Kummi, Ayyasi, TOsi ve Furat b. Ibrahim gibi $ii miifessirlerden nakletmis ve her
kismin sonunda bu rivayetleri degerlendirmistir. Bu degerlendirmeleri yaparken
oncelikle bu tlir rivayetler hakkinda tenkid niteliginde izahlari bulunan §$it
miifessir/miuelliflerin goriislerine yer vermistir. Hemen ardindan yazar, kissalar
baglaminda $ii tefsirlerden naklettigi neredeyse biitiin Israiliyat tiirii bilgilerin kabul
edilebilir bir yanin olmadigini; a) Kur’an'in zahirine aykirilik, b) sahih siinnete
aykirilik, c) akli ve fiziki gerceklige aykirilik d) Peygamberin ismet sifatina aykirilik gibi
gerekgelerle reddetmistir. Ayrica Sii tefsirlerde nakledilen bu bilgiler hakkinda Siinnt
litetatiirde zikredilen elestirilere de yer veren yazar, 6zellikle tbn Kesir'in yorum ve
izahlarini1 nemsemistir.

Calismasinin son boliimiinde yazar, Sii tefsirlerde gesitli konulara dair aktarilan
Israiliyat rivAyetlerine yer vermis ve bunlara dair degerlendirmelerde bulunmustur.
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Bu baglamda yer ve goklerin yaratilmasi, diinyanin bulundugu yer ve balik, géklerin
yeryliziinden ayrilmasi, giines ve ay hakkindaki rivayetler, Hz. Adem’den &nce
yerytizinde bulunanlar, Kafdagi, bulut, gok giirtiltiisti ve simsek, cennete girecek olan
hayvanlar, iblis'in ailesinden iman edenler gibi konularda aktarilan birkag sinirl
rivayeti de incelemistir. Yazara gore bu rivayetlerin bir dnceki béliimde zikredilen
gerekeeler 15181nda kabul edilmesi miimkiin degildir.

Sonu¢ kisminda ise yazar, caligmasi boyunca ortaya koydugu tespitleri
arastirmadaki sirasina riayet etmek suretiyle genel hatlariyla paylasmistir. Yazarin
tespitine gore Sia tefsirinde yer alan israiliyat tiirii bilgilerin Siinni tefsire nazaran
daha az oldugu, bunda da $ia'nin peygamberlere ve masum imamlara yonelik “ismet”
inancinin etkisi bulundugu anlasilmaktadir. Ayrica Sit miifessirler Isriiliyat tiirii
haberleri nakleden sahabe ve tabilina karsi ihtiyatli olmuslar, 6zellikle bu tarz
aktarilacak bilgilerin kendileri tarafindan kabul géren sahabe ve tabiundan gelmesi
gerektigi fikrini benimsemislerdir. Bununla birlikte ilk donem $if tefsirlerde israliyat’a
dair haberlerin tenkid edilmeden aktarildig: goriilmektedir. Ancak bu tefsirlerin eksik
olmalar1 dikkate alindig1 zaman Israiliyat rivayetlerinin Stinni tefsir literatiiriine gére
oldukga az oldugu gézden kagmamaktadir.

Sia Tefsirinde Isrdiliyat adli bu calismada dikkat ceken bazi hususlarin da
belirtilmesinin faydali olacag: distintilmektedir. Ozellikle, calismada Israiliyat tiirii
rivayetlerin neredeyse tamaminin reddedilmesi ve bunun gerekgelerinin belirli
unsurlarla sinirlandirilmasiyla birlikte bu bilgilere islam kiiltiiriinde atfedilen degeri
veya bunun nasil bir fayda saglamis olabilecegi ihtimalleri iizerinde ¢ok fazla
durulmadigi goriilmektedir. Halbuki bu bilgilerin sozii edilen tefsir calismalarina dahil
olmasinin nasil bir fonksiyonu yerine getirdigi hususu ayrintil olarak islenebilseydi,
hi¢ stiphesiz ¢alismanin derinligine katki saglayabilirdi. Ayrica erken dénem $ii
literatiirde aktarilan isréiliyat bilgilerinin sonraki dénemlerde elestirilmesinin
nedenleri tizerinde durulmus ancak detayl bir analize rastlanilmamustir. Israiliyat
alaninda kaleme alinan Mesut Kaya'nin Cagdas Tefsirlerde Isrdiliyat Elestirisi calismasina
tez olarak degil, kitap olarak basili haline atif yapilmasi, ayni sekilde Ertugrul Déner’in
yalnizca bir makalesine atif yaplmasi yerine Tefsirde Isrdiliyat'n Kaynak ve Bilgi Degeri’
adli eserinin de goriiliip ¢aliymada kaynak olarak verilmesinin faydali olacag:
miilahaza edilmektedir. Belki ¢alismanin diger baskilarinda bu hususlarin dikkate
alinarak gerekli revizyon ve degisikliklerin yapilmasini bir temenni olarak ifade etmek
gerekir.

Sonug olarak, S$ta’nin tefsir anlayisinda israiliyat konusunun detayli ve biitiinciil
bir perspektifle ele alinmasi, ilk kaynaklarin esas alinarak meseleye dair birgok
agilimin getirilmesi yazarin bu sahadaki yetkinligini kanitlayan hususlardir. Ayrica $ia
tefsiri lizerine akademik olarak ilk kez boyle bir ¢alismanin gerceklestirilmesi alana
onemli bir katki yapmasi agisindan dikkat ¢cekmektedir. Calisma igerisinde her ne
kadar agirlikh olarak Sia’min isrdiliyat’a dair bakisi hakkinda analizler yapilsa da Stinni
tefsir literatiirtiyle mukayeselerin de olmasi ¢alismanin miihim 6zellikleri arasinda yer

2 Bk. Ertugrul Déner, Tefsirde Isrdiliyat'in Kaynak ve Bilgi Degeri, (Ankara: Ankara Okulu Yayinlari, 2015)
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almaktadir. Sia Tefsirinde Isrdiliyat isimli eserin Tefsir ve Islam Mezhepleri Tarihi
alanlarinda pek ¢ok calismaya ilham verebilecek, bagvurulmasi gereken bir kaynak
olarak telakki edilecegini sdylemek bu eserin hakkini teslim etmek olacaktir.
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Abstract

The power struggle that emerged after the death of the Prophet ended with the supremacy
of the Quraysh. In time, groups opposed to the concept of management based on Quraysh's
superiority emerged. The methods of these groups to struggle with power have been
different. Ghulat Shia adopted the method of defiance against power and continued this
struggle at the intellectual level with the understanding of religion it developed. In Islam'in
flk Marjinalleri Gulat-1 Sia (The First Marginals of Islam Ghulat Shia) written by Ali Avcu, Ghulat
Shia, is considered as a religious movement that seeks to realize its political and cultural
objectives by using the experience of heterodox opposition in the Middle East in an Islamic
environment. As the opposition circles insist, it is not an inconsistent, adventurous group
that is not clear what it says, but the ideas they develop seem consistent within themselves.
In this context, our study is an assessment of Avcu’s work.

Key Words: History of Islamic Sects, Imamate, Shia, Ghulat, Ghulat Shia.

Oz

Hz. Peygamber’in vefatindan sonra ortaya ¢ikan iktidar kavgasi Kureys'in tistiinltigiiyle ne-
ticelenmistir. Zaman igerisinde Kureys'in iistlinliigiine dayanan ydnetim anlayisina karst
¢ikan gruplar ortaya ¢ikmistir. Bu gruplarin iktidarla miicadele etme yontemleri farkh
farkli olmustur. Gulat-1 $ia iktidara kars1 baskaldir1 yéntemini benimsemis ve gelistirdigi
din anlayisiyla bu miicadelesini fikri diizeyde de siirdiirmiistiir. Ali Avcu’nun telif ettigi Is-
lam’mn ilk Marjinalleri Gulat-1 Sia isimli eserde Gulat-1 Sia, islam1 bir cevrede Ortadogu’daki
heterodoks muhalefet tecriibesini kullanarak siyasi ve kiiltiirel amaglarini gerceklestir-
meye calisan bir dini hareket olarak ele alinmistir. Muhalif ¢evrelerin 1srarla altini gizdigi
gibi ne soyledigi belli olmayan, tutarsiz, maceraperest bir grup olmamakla birlikte gelistir-
dikleri itikadi fikirler kendi iclerinde tutarli gézitkmektedir. Bu baglamda calismamiz
Avcu'nun eseri tizerine bir degerlendirme niteligi tasimaktadir.

Anahtar Kelimeler: islam Mezhepleri Tarihi, imimet, Sia, Gulat, Gulat-1 Sia.
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Gulat-1 $ia olarak bilinen topluluk,
DI RETAILATCH Siiligin ilk kurucularindandir. Gulat
ISLAM’IN

iLK MARJINALLERI uzaklasmak  anlamindaki  guliiv
GULAT-1 SiA kokiinden gelir. Muhalifleri tarafindan

kavrami, haddi asmak, itidalden

onlara bu ismin nispet edilmesinin
nedeni, onlari diger islam
firkalarindan ayiran bazi marjinal
goriislere sahip olmalaridir. Gulat-1 Sia
hakkinda muhaliflerinin baslica baz
iddialarini, tesbih, tecessiim, tenasiih,
ric’at, bedd ve imamet konusundaki
goriisleri, ilahlik ve peygamberlik
iddialari, seriatin hiikiimlerini hige
sayarak haramlar1 mesru kabul

etmeleri olarak siralayabiliriz.

islam’daki batini din anlayigin ilk ortaya koyan Gulat-1 $ta’nin islam toplumunda
birgok ilki gergeklestirdigini sdyleyebiliriz. Ancak isldm toplumunda énemli bir yere
sahip olan bu grup hakkinda iilkemizde az sayida calisma yapildigi ve yapilan
calismalarin da yetersiz kaldig1 goriilmektedir. Bu ¢alismalarda genel olarak Gulat-1
Sfa'nin tarihsel gelisimi ortaya koyulmaya calisilmis, inang Ggretileri objektif bir
sekilde ele alimmaktan ziyade elestiri odakli yaklasimlarda bulunulmustur. Bu
konudaki eksiklikleri gidermek amaciyla Ali Avcu, tanitimini yapacagimiz Islam’in ilk
Marjinalleri Gulat-1 Sia adli eseri kaleme almistir. Eser, 2020 yilinda Fecr Yaynlar
tarafindan okuyucularin istifadesine sunulmustur. Avcu, bu eserde Gulat-1 Sianin
tarihsel siirecini gozler oniine sermeyi ve bu grubun 6gretilerinin dogru bir sekilde
anlasilabilmesini amaglamistir. Gulat-1 $fa’nin Ortadogu’nun heterodoks kiiltiirleriyle
iliskisini ve bu kiiltiiriin {sldim’a aktariminda Gulat-1 $ta’nin roliinii ortaya koymayu ise
baska bir calismaya birakmistir. Eser, giris boliimiine miiteakiben iki ana béliimden
olusmaktadir. Ana basliklar altindaki alt basliklarda konular &zellestirilerek daha
detayli bilgilendirme yoluna gidilmistir.

Avcu, giris boliimiinde 6n bilgilendirme mahiyetinde “Arastirmanin Kaynaklar1”,
“Arastirmanin Evreni ve Yontemi”, “Kavramsal Cerceve” ve “Marjinal $iiligi
Kiife” adli dért baslik agmustir. Yazar, Gulat-1 S$ta/Asirt Siilik konusunda akademik bir
calisma yapmanin zorlugunun nedenini, bu gruba ait eserlerin giiniimiize ulasamamis
olmasi olarak agiklamaktadir. Bu durum nedeniyle konuyla ilgili ¢alismalar genel
olarak muhalif kaynaklar iizerinden yapilmakta ve elde edilen bilgilerin ¢arpitilmis
olma ihtimali yiikselmektedir. Avcu'nun ¢aligmasi temelde, Asir1 Sitlik 6gretisinin iddia
edilenin aksine kendi iginde tutarligi oldugunu agiga ¢ikarmayi amaglamaktir.
Calismaya Islam’in 1lk Marjinalleri isminin verilmis olmasinin sebebi Miisliimanlarin
geneli tarafindan Gulat-1 $ia’nin goriislerinin marjinal kabul edilmesidir. Yazara gore
bu isimlendirme, herhangi bir 6tekilestirme amaci tasimamaktadir. ‘Gulat” kavramini
‘Asir1 Siflik” olarak ilk tanimlayanlarin imami diisiinceye yakin olduklari bilinmektedir.
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Bunun nedeni Imam{ ¢evreler tarafindan ileriye doniik bir tehdit olarak algilanmalar:
olabilir. Giris béliimiinde son olarak yazar, o donemde Kiife'nin kozmopolit yapisindan
bahsederek Gulat-1 $lamin sosyokiiltiirel agidan zengin bir ortamda temellerinin
atildigindan bahsetmistir.

Kitabin “Marjinal $ifligin Tarihi Seyri” baslikli birinci boliimiinde tarihi siireg,
Gulat-1 $fa'nin baslica firkalari olarak kabul edilen Keysaniyye, Mugiriyye, Mans{iriyye,
Hattabiyye, Albaiyye-Besiriyye-Muhammise basliklar1 altinda ele alinmaktadir. Bu
béliimde firkalarin ortaya ¢ikisi ve kendi aralarinda yasadiklar: ayriliklar, 6zellikle
imamet konusundaki goriisleri etrafinda verilmeye calisilmistir. Yazara gore, bu
gruplarin imamet anlayislari, siyasi hedefleriyle dogru orantili olarak ortaya ¢ikmis ve
sosyo-politik hedeflerdeki degisime bagli olarak da gelismis ve farklilasmstir.
Keysaniyye, marjinal $iiligin 6nderi olarak kabul edilmektedir. Bu grubun ilk ortaya
ciktig1 zamanlarda mutedil bir ¢izgiye sahip oldugunu séylemek miimkiindiir. Ancak
zaman igerisinde baz1 marjinal kabul edilecek goriisleri savunduklar: gériilmektedir.
Kaynaklarda asir1 $iiligin, Keysaniyye'nin zamanla Gulat-1 $ia ¢izgisine kaymasi
neticesinde mi yoksa Keysani ¢izgiden ayrilan bazi gruplar tarafindan mi ortaya ¢iktig
konusu net degildir. Yazar, Muhtar es-Sakafi (8. 67/687) ile baslayan bu hareketin
gelisimini, ortaya ¢iktig1 Kiife sehrinin sosyal ve kiiltiirel yapisini merkeze alarak, o
doénemde kurulan Emevi Devleti ile iliskileri tizerinden anlatmaya ¢alismistir. Muhtar
ile Kuzeyli - Giineyli Arap kabileleri ve Mevali gruplar, Emevi Devletine karsi
birbirlerine destek olmuslardir. Muhtar es-Sakafi ile Keysaniyye'nin iliskilendirilmesi
de buraya dayanmaktadir. Muhtar'in Mevaliden olan Keysan ismindeki bir kisiyi
ordusunun komutani yapmasiyla iki isim arasinda yakin iligkiler kurulmustur. Keysan,
Muhtar es-Sakafi hareketi oncesinde de Hz. Ali taraftariydi. Muhtar'mm ordu
komutanhigi yaptigi dénemde Muhammed b. el-Hanefiyye'nin (5. 81/700) imam
oldugunu Muhtar'in da onun Kife'deki vekili oldugunu iddia ediyordu. Keysan'in
vefatindan sonra bu harekete mensup olanlar, onun gizli ilimlere vakif oldugunu iddia
ettiler. Keysiniyye'nin asir1 $if gruplarin énciisti olarak goriilmesi bu sebepledir.

Asirt $il gruplarin en onemli taleplerinden birisi Arap-Mevali ayrimciliginin
ortadan kaldirilmasiydi. Bu nedenle Keysani cevreler, Abbasi Devleti’'nin kurulmasina
destek olmuslardir. Ancak Abbasiler bu grubun destegiyle iktidara gelmis olsalar da
iktidarda kalabilmeleri i¢in daha genis bir kitleye sahip olan Ehl-i Stinnet’e yonelmeleri
gerektigini fark etmisler ve marjinal $ii gevrelerle iliskisi oldugu diisiiniilen birgcok
kisiyi idam ettirmislerdir. Yasanan bu gelismeler Keysani ¢evreler icin tam bir hayal
kirikligi olmustur. Bunun neticesinde sonraki siiregte imametin Hasimi soyundan
olmasi gerekliligine karsit tutum benimseyen yeni gruplar ortaya ¢ikmustir.

Bu boliimde yazar, Gulat-1 $ia’nin sayisal yogunlugu ile kaynaklara konu olmasi
arasinda ters bir iliski olmasina da dikkat ¢ekmistir. Keysaniyye, Harbiyye, Harisiyye
gibi sayica az olan firkalarin tarihgilerin daha ¢ok dikkatini ¢ekmisken, Hattabiyye,
Albdiyye ve Muhammise gibi muhtemelen sayica daha kalabalik olan gruplar
arastirmacilarin dikkatinden kagmistir. Arastirmacilar bu durumu genellikle gulat
akimlarin  2/8. ylzyillin ortalarindan itibaren Onemini kaybettigi seklinde
yorumlamislardir. Yazara gére bu durumun nedeni, Gulat-1 $la’nin iginde bulundugu
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siyasi sartlar nedeniyle farkli bir strateji benimsemesi ve tarihgilerin géziinden uzak
kalmak istemeleridir. Bu béliimdeki alt basliklarin sonunda yazarin konuyla ilgili 6zet
paragraflara vermesi olaylar arasinda baglant: kurmada okuyucuya yon vermis ve
takibi kolaylastirmistir.

Kitabin “Marjinal Siflerin Temel Goriisleri” baslikli ikinci boliimiinde ise Gulat-1
Sia’nin 6gretilerini agiga ¢ikarmak amaglanmaktadir. Yazara gore bu oldukga zordur.
Ciinkii onlarla ilgili daha 6nce yapilan ¢alismalarin ¢ogu muhalif kaynaklidir ve bu
grubu itibarsizlastirmak amaciyla kaleme alinmislardir. Bu dogrultuda, Gulat-1 Sta'nin
sapkin inanclara yoneldikleri vurgusu 6n plana ¢ikarilmistir. Kendi kaynaklarindan
gliniimiize ulasan birinci el bilgiler bulunmadigindan, yazar tarafindan Ggretileri
ortaya konulurken ihtiyatli bir yol izlenmistir. Miiellif, Gulat firkalari, islam itikadini
bozmaya calisan art niyetli kisiler olarak diisiinenlerin aksine, onlarin islam dncesi
senkretik bir gelenegin tasiyicilar: olduklarini, séylemlerini belli bir gaye ve biitiinliik
icerisinde yansittiklarini dusiinmektedir. Bu baslikta Gulat-1 $ia'nin ulGhiyet,
niibtivvet, imamet, ahiret, mehdi, cifr ve takiyye gibi konulardaki anlayislarina yer
verilmistir. Ayrica harf ve say1 gizemciligi konusundaki fikirleri ve onlar hakkinda dile
getirilen seriat1 nesh etme iddialar1 da degerlendirilmistir.

Gulat-1 Sla ve onlarin onciisti olarak kabul edilen Keysaniyye'nin itikadi
konulardaki ilk iddialar1 siyasi soylemleriyle baglantili olarak giindeme gelmistir.
Gaybi bilme ve gizli ilim sahibi olma iddialariyla imam olarak 6ne stirdiikleri kisilerin
karizmasini giiglendirmeyi hedeflemislerdir. Yazar, Gulat-1 $ia'nin ulGihiyet anlayisini,
Emeviler dénemi ve Abbasiler dénemi ayrimina giderek ele almistir. Emeviler
doéneminde ulthiyet konusu, imadmet ve niibiivvet anlayisinin bir pargasi olarak
goriilmiis ve siyasi statiilerini destelemek gibi bir amaca hizmet etmesi hedeflenmistir.
imam oldugunu iddia ettikleri kisinin siradan bir insan olmayip tanrinin beser
suretinde agiga ¢ikmis bir prototipi olduguna vurgu yapmuslardir. Gulat-1 Sia
hakkindaki genel goriise gére imamlarina gercek bir tanrilik atfetmeleri konusu Avcu
tarafindan, imamin metafizik giiclere sahip ve 6zel olarak segilmis tanrisal bir insan
oldugunu ifade etmek olarak yorumlanmaktadir. Abbasiler doneminde ise iktidar olma
diisiincelerinden uzaklasan gulat cevrelerin itikadi séylemlerini de revize ettikleri
goriilmektedir. Kendi donemlerindeki firka liderleriyle ilgili ulGihiyet iddialarindan
vazgegerek, ulhiyetle ilgili fikirlerini Hz. Ali, Hz. Hiiseyin, Hz. Fatima, Selman-1 Farisi
gibi isimler {izerinden devam ettirmislerdir.

Gulat gruplar, evrenin ve insanin yaradilisi konular: hakkinda fazla diistince
belirtmemis, kendilerini iktidara tasiyabilecek imamet ve mehdilik gibi hususlarla
secilmisliklerini 6n plana ¢ikarmak i¢in ugrasmislardir. Avcu’ya gore, Gulat-1 Sia’nin
niibiivvet anlayisini dialist bir bakis acgisindan bagimsiz olarak degerlendirmek
miimkiin gozitkkmemektedir. Onlarin niibiivvet anlayisinda nebi ya da resulii tek kisi
olarak diisiinmek dogru degildir. Diialitenin ilk tarafinda yer alan kisi zahirle sorumlu,
diger kutuptaki kisi batm agiklamakla sorumludur. Batini tevil geleneginin
temellerinin Gulat-1 $ia tarafindan atildigini, sonrasinda dzellikle Ismaililer tarafindan
gelistirilerek sistematik hale getirildigi soylenebilir.

“Marjinal Siilerin Temel Goriisleri” bashigi altinda deginilen konulardan bir digert,
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Gulat gruplarin seriati nesh ettikleri ve ibdha yoluna gittikleriyle ilgili goriislerdir.
Yazar bu konuda mubhalif ravilere karsi soyle bir elestiride bulunmaktadir. Gulat
firkalardan bazilar1 ayetlerde gecen icki, zina gibi haram ifade eden kavramlar1 Hz. Eb(i
Bekir, Omer, Talha, Ziibeyr ve Aise gibi bugz etmeleri gerektigini diistindiikleri
sahabeler olarak tevil etmislerdir. Baz1 raviler onlarin Kur’dn’daki helaller ve
haramlarla ilgili kavramlar1 sevdikleri ve sevmedikleri sahislar olarak tevil
etmelerinden dolayi, onlarin islAm seriatini inkAr ettikleri sonucuna ulagmislardir. Bu
durumu seriat1 iptal etmeleri ihtimalinden ziyade, ayetlerin zahiri anlamlarin
benimserken batint anlamlarinin da olduguna isaret etmeleri olarak yorumlamak daha
dogru olacaktir.

Yazar, eserinin son kisminda Gulat-1 $la’nin ahiret anlayislariyla ilgili 6zellikle
ric’at sdyleminin altini ¢izmistir. Gulat-1 $a mensuplarinin bazilari ric’at anlayislaring,
imamin 6ldiikten bir siire sonra dirilerek tekrar geri gelecegi seklinde agiklamislardir.
Ric’at anlayisinin imamet ve mehdi iizerinden giindeme getirilmesinin nedenti, iktidar
karsisinda zayif kalindigi igin gelecekten iimidini kesen insanlarin beklentilerini canli
tutma gayretidir.

Sonug olarak, Ali Avcu'nun islam’in ilk Marjinalleri Gulat-1 Sia isimli eserinin
islim Mezhepleri Tarihi alanina énemli katkilar sundugunu soyleyebiliriz. Eseri
muadillerinden ayiran en énemli noktalardan biri, ‘Asirt $ii’ olarak bilinen akimlari
kendi doneminin sartlar1 icerisinde degerlendirmeye ve bunu objektif olarak yapmaya
Ozen gosterilmis olmasidir. Bu alanda giintimiize ulasan birinci el kaynaklarin
bulunmamasi nedeniyle yazarin konuyla ilgili muhalif kaynaklarla ilgili ciddi bir
literatiir taramas1 yaptig1 anlasilmaktadir. Bunun neticesinde konuyla ilgili bosluklar
tespit edilerek yapilan bu calisma, akademik iisluba son derece dikkat edilerek, tarafsiz
bir bakis acisiyla kaleme alinarak okuyucunun ve arastirmacilarin istifadesine
sunulmustur.
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Abstract

Initially, according to almost all Shi‘i groups mainly Imamiyya, when the Prophet
Muhammad rested after returning from Farewell Pilgrimage (Hajj al-Wada‘ in 18 Zilhicca
10/17 March 632) to report a significant matter in a place called Ghadir Khum where is
inconvenient to take a rest and at that moment the verse (al-Maida 5/67) which is about
the command to the prophet to convey each message which is sent down to him otherwise
he does not fulfill the prophecy mission. The exact time of the event is a controversial
matter among Ahl al-Sunna and Shi‘ scholars. Based on the Ghadir Khum event lays the
“khilafat” issue which has been a problematic issue among Muslims throughout the history
of Islam, This issue, which was cited as evidence by especially Imamiyya, is that proof of
the designation of ‘Ali’s caliphate by nass. Mehmet Nur Akdogan’s study named Ghadir
Khum with its Historical and Actual Dimensions analyzes this incident, which is the base of an
important matter of debate in the field of the History of Islam, in the context of the position
in the course of history, its reflection to our time, and the change of knowledge and its
transformation forms by the parties. In this study, we are going to evaluate this author’s
work.

Key Words: Ghadir Khum, Mawla/Wali, Imamate, Shi‘a, Imamiyya.

Oz

Basta imamiyye Sia’s1 olmak {izere neredeyse tiim $ii gruplara gére Hz. Peygamber Veda
hacci déniisii (18 Zilhicce 10/17 Mart 632), dinlenmeye pek de elverisli olamayan Gadir-i
Hum denilen yerde 6nemli bir konuyu bildirmek icin konaklamis ve bu sirada, kendisine
indirilen vahyin her birini teblig etmesini emreden, bunu yapmadiginda elgilik gérevini
yerine getirmemis olacagini belirten 4yet (el-Maide 5/67) nézil olmustur. Olayin tam olarak
nasil gerceklestigi Ehl-i Siinnet ve Sii alimlerce tartisma konusu olarak karsimiza
cikmaktadir. Gadir-i Hum hadisesi temelinde, islam tarihi boyunca Miisliimanlarin
problematiklerinden bir tanesi olagelmis “hilafet” meselesini barindirmaktadir. Bu vakia
bilhassa imamiyye tarafindan savunulan: Hz. Ali'nin hilafete nass ile tayin edildigi iddiasina
delil olarak getirilmektedir. Dr. Mehmet Nur Akdogan, Tarihsel ve Aktiiel Boyutlariyla Gadir-i
Hum adli calismasi ile Islam tarihinde 6nemli bir tartisma konusunun temelinde olan bu
vakianin tarihi akis icerisindeki konumunu, giiniimiize yansimalarim ve bilginin degisim
ve doniisiimii baglaminda taraflarca ele alinis sekillerini incelemektedir. Galismamizda
yazarin bu eserini degerlendirmeye calisacagiz.

Anahtar Kelimeler: Gadir-i Hum, Mevla/Veli, imamet, Sia, imamiyye.
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Islam tarihi boyunca ortaya c¢ikan

firkalar imAmet/hilafet meselesine

P ORT e A iliskin muhtelif fikirler beyan etmisler
GA DI R-1 HUM ve bu husus Miisliimanlarin en 6nemli
tartisma  konularindan  bir  tanesi

DR MEHMET NURAKDOGAN olagelmistir. Ebu’l-Hasan el-Es‘arl (6.
324/935-36) Makalatii'l-Islamiyyin isimli
eserinde Hz. Peygamber’in vefatinin
ardindan Miisliimanlarin kars: karsiya
kaldiklar1 ilk ciddi ihtilafin imamet
konusunda oldugunu ifade etmistir.' Hz.
Peygamberin vefatindan sonraki tarihi
slirecte birtakim olumsuz hadiseler
vuku bulmus ve bunlardan 6zellikle Hz.
Osman’in sehit edilmesi ve sonrasinda
Hz. Ali’nin hilafeti déneminde yasanan

- WL W Cemel ve Siffin gibi  hadiselerin
akabinde Islam toplumunda cesitli anlayis ve firkalar ortaya ¢ikmistir. Haricilik gibi bu
tiir hadiselerin hemen sonrasinda olusan bazi firkalarin yani sira daha sonralari ortaya
¢tkan birtakim firkalarin ise mezheplerinin inang ve tarih tasavvurunu giiglendirmek
icin> kendilerini erken dénem hadiseler ile irtibatlandirma yoluna gittiklerini
gormekteyiz. Tarihi akis icerisinde olusmus olan $ia, bu firkalardan bir tanesi olarak
karsimiza ¢ikmaktadir. $if anlayisin merkezinde yer alan fikir, Hz. Ali’'nin Hz.
Peygamber tarafindan imam/halife tayin edildigidir. Sia’ya gére Hz. Peygamber Hz.
Ali’yi Allah’'in emri ile imam tayin etmis ve bu 6nemli hadise Gadir-i Hum’'da" vuku
bulmustur.’ imamet meselesi Siiler icin hayati énem tasidigindan, Hz. Ali'nin
imametini temellendirmek i¢in argiiman olarak ileri stirdiikleri Gadir-i Hum da bir o
kadar 6nemlidir diyebiliriz.

Tarih boyunca gesitli tartismalara temel teskil etmis olan bu hadise ile ilgili erken

! Ebii’l-Hasan el-Es‘ari, Makaldtiil-Isldmiyyin, thk. Muhammed Muhiyydin Abdiilhamid, (Kahire, 1950), 1/39.
Sénmez Kutlu, Tarihsel Din Séylemleri Uzerine Zihniyet ¢oziimlemeleri, 2. bs. (Ankara: Otto Yayinlari, 2016), 124.
Mekke ile Medine arasindaki Cuhfe mevkiine 4 km. kadar uzaklikta olup sik sik yagan yagmurlar sebebiyle
bataklik ve sazlik haline gelmis bir gdlciikten ibarettir. Vaktiyle buraya yerlesmeyi diisiinen Huzaa ve
Kinane kabilelerine mensup az sayida aile, sartlarin elverissizligi yiiziinden baska yere hicret etmek
zorunda kalmisti. Cidde sehrinin zamanla dnemli bir liman haline gelmesi ve Mekke ile Medine arasinda
yeni yollarin yapilmas: sonucunda eski hac yolu iizerinde bulunan Cuhfe 6nemini kaybetmistir, dolayisiyla
Hz. Peygamber’in hitirasina insa edilen mescidle birlikte Gadir-i Hum da metruk hale gelmistir. Genis bilgi
icin bkz: Ethem Ruhi Figlali, “Gadir-i Hum”, Tiirkiye Diyanet Vakfi Islam Ansiklopedisi, (istanbul, Tiirkiye
Diyanet Vakfl, 1996),13/279.

3 Hasan Onat-Siinmez Kutlu ed. islam Mezhepleri Tarihi, 5.bs. (Ankara: Grafiker, 2016), 166.
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dénem kaynaklarinda miistakil bir esere rastlanmazken, erken dénemde var oldugu
iddia edilen eserler de giiniimiize ulasmamistir.* Diger yandan son dénemlerde
konuyla alakal pek ¢ok calisma yapildigi dikkat cekmektedir. Ulkemizde Gadir-i Hum
ile ilgili mustakil calisma dedigimizde, Adnan Demircan’in Hz. Ali'nin Hilafet Hakk:
Meselesinde Gadir-i Hum Olay:® baslikl calismasi ve Hayati Aydin'in Gadir-i Hum® isimli
eseri 6n plana ¢ikmaktadir. Konuyla alakali bir diger miistakil ¢calisma ise Mehmet Nur
Akdogan tarafindan Tarihsel ve Aktiiel Boyutlartyla Gadir-i Hum adiyla kaleme alinmistir.
Biz bu calismamizda bahsi gegen esere iliskin genel bir degerlendirme yapmaya
calisacagiz.

Tarihsel ve Aktiiel Boyutlartyla Gadir-i Hum baslikli bu eser; giris, {i¢ ana bdlim ve
sonugtan olusmaktadir. Bilimsel bir arastirma yaparken elde edilen verilerin fikir, olay,
zaman ve mekan irtibatinin dogru bir sekilde kurulmasi oldukg¢a 6nemlidir. Bu noktada
bilhassa kavramlar 6n plana ¢ikmaktadir, zira bilimsel bilgi kavramlar {izerine insa
edilir.” Ayrica tarihte meydana gelen olaylari ele alirken odaklandigimiz kavramlar
inceledigimiz olayr daha anlasilir kilmamiza yardimci olur. Yazar, kitabin giris
boliimiinde Gadir-i Hum ile ilgili genel bir anlatimda bulunduktan sonra zikredilen
vakia ile iliskilendirdigi ti¢ temel kavrami ele almis ve ardindan olayin tarihsel
boyutunu irdelemistir. Yazarin ele aldig1 bu kavramlar; Gadir-i Hum, Mevla/Veli ve
imimet kavramlaridir. Bilindigi {izere Sia kendi icerisinde Zeydiyye, imimiyye,
ismailiyye ve Nusayriyye gibi birtakim kollara ayrilmistir. Yazar, kavramlari
incelemeye gegmeden 6nce Sta'nin konuya dair genel diistincelerini aktarirken esas
aldig1 goriis ve fikirlerin merkezinde Imimiyye firkasinin yer aldigim belirtmistir.
Kaynak konusunda herhangi bir simirlamaya gitmedigini ifade eden yazar, gerek
imamiyye gerek Ehl-i Siinnet ve gerekse diger kaynaklardan yararlanmaya ¢alistigini
da ayrica zikretmistir. Eseri kaleme almadaki temel amacinin tarihte 6nemli bir
kirilmaya sebep olmus olay olarak nitelendirdigi Gadir-i Hum'u incelemek ve
glinlimiizdeki yansimalarini anlamaya ¢alismak oldugunu ifade etmistir.

Giris bsliimiinde yer alan “Konuyla ilgili Temel Kavramlar” baghg altinda yazarin
inceledigi ilk kavram -olayin da bizzat ismini aldig1- Gadir-i Hum kavramidir. Akdogan,
ilk olarak bu iki kelimenin neyi ifade ettigini izah etmistir. Gadir, Mekke ile Medine
arasinda bulunan bir géletin ismidir. Hum ise goletin etrafini cevreleyen agacli bolgeye
verilen isimdir. Miiellif daha sonra bélgeye dair cografi sartlarla ilgili bilgi vermistir.
Son olarak da Gadir-i Hum hadisesinin gergeklestigi giiniin tarihi ile ilgili farkh
rivayetleri siralamig ve Biiveyhiler’den Muizziiddevle (8. 356/967) zamaninda bayram
olarak kutlanmaya baslandig1 ve giiniimiizde de Imamiyye ve Nusayriler tarafindan
bayram olarak kutlandig: bilgisini bizlere aktarmistir. Baslik altindaki ikinci kavram

Mehmet Nur Akdogan, Tarihsel ve Aktiiel Boyutlartyla Gadir-i Hum, 1.bs. (Ankara: Tiirkiye Diyanet Vakfi
Yayinlari, 2021), 1-2.

Adnan Demircan, Hz. Ali'nin Hilafet Hakki Meselesinde Gadir-i Hum Olayt, 3. bs. (istanbul: Beyan Yayinlari, 2016).
6 Hayati Aydin, Gadir-i Hum, 2.bs. (Ankara: Fecr Yayinlari, 2017).

Hasan Onat-Siinmez Kutlu ed. islam Mezhepleri Tarihi, 31.
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ise Gadir-i Hum meselesinin merkezinde yer almakta olan Mevld/Veli* kavramdir. $ii-
ImAmi kaynaklarin neredeyse tamami bu kelimeyi “imamet/hilafet” baglaminda ele
almislardir. Sfa disinda kalan kaynaklarin ise kelimenin liigat anlamlarini temel
aldiklar1 ve $ia’ya mubhalif bir tavirla goriis beyan ettikleri gériilmektedir. Bu durumu
ifade ettikten sonra yazar Oncelikle kelimenin sozlikkteki ve dini metinlerdeki
anlamini, ardindan da $if ve diger mezhebi egilimli kaynaklarin kavramlarin gectigi
ayet ve hadisleri nasil ele aldiklarini agiklamistir. Akdogan, 6nemli $il mielliflerden;
Ths? (5.460/1067), Seyh Miifid (8.413/1022), Muhammed b. Ali el-Keraciki
(6.449/1057)'nin; son donem Sii miielliflerden ise Murtaza Mutahhari (8.1979) ve
Muhammed Kazim el-Kazvini'nin mevla/vell kavramma dair goriislerine detayl bir
sekilde yer vermistir. Zikredilen Sii miielliflerin genel kanaati bu kelimenin Hz. Ali’nin
imameti ile ilgili oldugudur diyebiliriz. Ote yandan yazar, $ii miuelliflerdeki genel
kanaatin aksine bu kavramin Hz. Ali’nin imamet ve hilafetiyle ilgili olmadig1 goriistinde
olan $if alim Ayetullah el-Burkai'nin (6.1993) de diisiincesine yer vermistir. Yazarin
aktardigi kadariyla Sii mielliflerin disginda kalan pek ¢ok miellif mevla/vell
kavraminin mahiyetinin $ia’nin anladig: sekilde olmadigini beyan etmistir. Yazarin
goriislerine detayli yer verdigi bu miielliflerden bazlari; Tbn Kuteybe (6.276/889),
Bakillanf (6.403/1013), Kadi Abdiilcebbar (6.415/1025) Mekki b. Ebi Talib (6. 437/1045)
gibi 6nemli alimlerdir. Bu gibi 4limlere gore rivayetlerde ve hadislerde bahsi gegen
mevld/vell kelimesi yardimci anlamina gelmekte olup Hz. Ali’'nin imametine isaret
etmemektedir.

Meselenin merkezinde yer alan diger 6nemli ve son kavram imdmet kavramidir.
Yazar, bu kelimenin sozlik ve terim anlamlarini agikladiktan sonra sirasiyla $it
kaynaklarin ve digerlerinin konuya bakislarini irdelemistir. imadmetin dini ve hukuki
bakimdan mahiyet ve ©nemi, bu kurumun gerekliligi, imam segilecek kisinin
ozellikleri, goreve gelme ve ayrilma yontemleri gibi gesitli konulardaki tartismalarin
genellikle Ehl-i Siinnet ulemas: ile Sif ulema arasinda gerceklestigi goriilmektedir.®
Siilere gore Hz. Ali nass ile imam tayin edilmistir ve iddialarina gére bununla ilgili pek
cok delil mevcuttur. Yazar, $iiligin Hz. Ali’'nin imametine delil getirdikleri, sakaleyn
hadisi, kisd hadisi, menzile hadisi gibi pek ¢ok rivayetten bahsettikten sonra bu
noktada temel aldig1 delilin Gadir-i Hum rivayeti oldugunu tekrar vurgulamistir.
Imami miielliflerin Hz. Ali'nin imametini kanitlama noktasinda sadece Kur’an ve hadis
metinlerine dayanmadiklarini, bunun yam sira akli istidlaller de gelistirmeye
calistiklarimi belirtmis ve bu ¢ikarima 6rnek olarak “Ilahi Liituf Nazariyesi”ni
vermistir. Siflerin bu diistince tizerindeki genel yaklasimlarini agiklamustir. Siilerin
imamet konusundaki diisiince ve goriislerinin ardindan bu konuda diger gruplarin
tenkitlerini de ele almstir. Giris béliimiiniin “Tarihsel Boyutuyla Gadir-i Hum” isimli

Sozlitkte “birinin yakini, dostu, arkadasi ve yardimcisi olmak, onun idaresini elinde bulundurmak”
anlamindaki velayet (vilayet) kékiinden masdar ismi ve sifat olan mevla kelimesi “birine sevgiyle baglanan,
dost, arkadas, yardimcy; sahip ve mélik” gibi méanalara gelir. Detayl bilgi icin bkz: Bekir Topaloglu,
“Mevla”, Tiirkiye Diyanet Vakfi Islam Ansiklopedisi, (Ankara, Tiirkiye Diyanet Vakfi, 2004), 29/440.

Mustafa Oz - Avni ilhan, “imamet”, Tiirkiye Diyanet Vakfi Islim Ansiklopedisi, (istanbul, Tiirkiye Diyanet Vakfi,
2000), 29/201.
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son basgliginda yazar, olayin ilk dénem siyer ve megazi kaynaklarinda, daha sonraki
tarih kitaplarinda $ii ve Stinni miielliflerince nasil islendigini incelemistir.

Kitabin birinci béliimii “Siinni Kaynaklarda Gadir-i Hum” basligiyla ele alinmistir.
Ehl-i Stinnet’in Gadir-i Hum’a dair ifade ettigi rivayetler muhteva agisindan farkliliklar
gosterse de alimlerin konuya dair genel kanaatlerine gére vuku bulan hadisede Hz.
Peygamber Hz. Ali’yi imam tayin etmemistir. Onun yerine Gadir-i Hum’da gerceklesen
olay Hz. Ali’yi 6viicii bir konusmadan ibarettir. Yazar bu béliimde Hz. Peygamber’in
Gadir-i Hum’da yapmis oldugu konusmasinin Siinni kaynaklarda nasil ve ne sekilde
zikredildigini aktarmaya calismis ve bunu yaparken de ele aldigi miiellifleri 6lim
tarihine gdre kronolojik olarak siralamistir. Bsliimiin “Muvalét ifadesinin Ardindan
Dua ve Bedduanin Yer Almas1” isimli ilk alt bashginda yazar, Hz. Peygamber’in Gadir-i
Hum’da Hz. Ali i¢in “mevla/veli” oldugunu ifade ettigine dair rivayetlerin nerdeyse
ittifak halinde oldugunu lakin nakillerin devaminda yer alan “Allah’in ona dost olana
dost, diisman olana diisman ol” gibi dua/beddua kismuyla ilgili ihtilaflar bulundugunu
ifade etmis ve Stinni miielliflerin bu konudaki goriislerini sirasiyla agiklamistir. Yazar,
“Hz. Omer’in “Veldyet” Nedeniyle Hz. Ali’yi Tebrik Etmesi” isimli ikinci baslkta ilk

AN

dénem bazi kaynaklarda gectigi ifade edilen Hz. Peygamber’in Hz. Ali’yi “mevla” ilan
etmesinin akabinde Hz. Omer’in Hz. Ali'yi tebrik ettigi iddiasini ele almis ve konuya
dair Siinni kaynaklarda gegen rivayetlerle ilgili detayli bir tahlil yapmustir.

Boliimiin “Ashabin Taniklik Etmesi” isimli {gilincii bashginda yazar, cesitli
kaynaklarda zikredilen Hz. Peygamber’in Hz. Ali ile ilgili soylediklerine sahabenin
sahitlik etmesini istemesi konusunu ele almis ve Siinni miielliflerin konuyla alakali
mubhtelif goriislerine de yer vermistir. Akdogan, ilgili rivayetlerde olaya sahit olan
sahabi sayisinin, sahitlik edilen sozlerin birbirinden ayri icerikte olmasmin ve
rivayetlerin senetlerindeki ravilerin zayif veya cerh edilmis olmalarinin rivayetlerin
sthhatine golge diisiirdiigiine deginmistir. “Hz. Ali’nin Hz. Peygamber’den Sonrasi i¢in
Veli Olarak Birakildigini ifade Eden Rivayetler” isimli baglik altinda yazar, Hz. Ali'nin
Gadir-i Hum’da Hz. Peygamber tarafindan hilafet igin “veli” tayin edildigini ifade eden
rivayetleri incelemistir. Bu kisimda yazarin incelemesini rivayetlerde yer alan
“benden sonra” ifadesi {izerine yogunlastirdigini gérmekteyiz. Béliimiin “Sakaleyn™
Hadisi ile Birlestirilmis Rivayetler” isimli son basliginda yazar, gerek Siinni gerekse $it
kaynaklardaki rivayetlerde yer almakta olan Sakaleyn ve Veda Hacci ile irtibath
anlatilan rivayetleri incelemistir. Yazar s6z konusu hadiste bahsedilen Hz.
Peygamber’in emanet ettigi seyin/seylerin ne olduguna dair kaynaklarda belirtilenleri
ic kisim seklinde tasnif etmistir: 1. Allah’in Kitab1 2. Allah’in Kitab1 ve Siinneti 3.
Allah’in Kitab: ve Ehl-i Beyt. Ardindan konuya iliskin en giiglii rivayetin Miislim'in
rivayeti ve bahsi gecen seyin sadece Allah’in Kitabi oldugunu ifade eden yazar,
béliimiin sonunda rivayetlerin genel bir tahlilini yapmistir.

Eb{i Sald el-Hudri’den nakledilen bir hadiste Res{il-i Ekrem s6yle demektedir: “Ben size iki degerli emanet
(sekaleyn) birakiyorum. Bunlardan biri digerinden daha biiyiik olup bereket ve etkisi gokten yere kadar
uzanan Allah’'in kitabi, digeri de Ehl-i beyt'imdir. Bu ikisi kiyamet giinti havuzumun basinda benimle
bulusuncaya kadar birbirinden ayrilmayacaktir” (Miisned, 111, 14, 17, 26, 59; Tirmizi, “Menakib”, 31) detayli
bilgi icin bkz. Mustafa Oz, “Sakaleyn”, Tiirkiye Diyanet Vakfi islim Ansiklopedisi, (istanbul, Tiirkiye Diyanet
Vakf1, 2009), 36/325-326.
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Kitabin ikinci béliimii “Sii-imdmi Kaynaklarda Gadiri Hum” bashgiyla ele
almmustir. Bilindigi tizere Hz. Peygamber’in Gadir-i Hum’da yapmis oldugu konusma,
imamin nass ile tayin edildigi iddiasinda bulunan $ii-Imami kesimlerce énemli
referans kaynaklarindan bir tanesidir. Bu konu nerdeyse tiim $if gruplarca detayl bir
sekilde incelenmistir. Yazarin biitiin $if kaynaklari incelemesi miimkiin olmadigindan
tarihi siireg icerisinde rivayetlerde meydana gelen degisikligi gérmek igin dnce olay1
$if kaynaklarda yer aldig1 sekliyle anlatmis ve olaya iliskin rivayetleri siralayip tahlil
etmis ve bu tahlili basliklar halinde tasnif etmistir. “Mevld Lafzinin Imamete
Yorumlanmas1” isimli ilk baslikta yazar bu kelimenin imamete delalet ettigini savunan
Mes{id1 (8.345/956), Seyh Miifid (6.413/1022), Serif el-Murtaza (5.436/1044) ve cagdas
miielliflerden olan Ticani gibi 6nemli alimlerin goriislerini siralamistir. Ticani'ye gore
Gadir-i Hum'la ilgili rivayetler konusunda S$ia nasslar: tercih ederken; Ehl-i Stinnet
rivayetleri tevil etmistir. Yazar gelen bu rivayetlerin ¢ogunun $ia’nin Us(li kolu
tizerinden geldigine deginerek, nakillerle zayif kalan nass ile tayin iddiasinin
mevld/veli kelimesinin tevili ile giliglendirilmeye calisildigi degerlendirmesinde
bulunmustur. ilk bashikla baglantih bir bicimde “Vasi/Halife ifadelerinin Gegtigi
Rivayetler” ad: altinda konuya iliskin rivayetleri detayli bir sekilde inceleyip tahlilini
yapmistir. Bu inceleme sonucunda yazara gore, ilk dsnemden son déneme kadar belli
dénemlerde artmakla beraber neredeyse her bir yiizyilda, $il kaynaklarda Hz.
Peygamber tarafindan Hz. Ali'nin imam tayin edildigine iliskin rivayetleri bulmak
miimkiindiir. Bu rivayetler arasinda olduk¢a muhtelif olanlar da mevcuttur. Silleyman
b. Kays'in (8. 76/695) rivayeti bunlardan bir tanesidir ve yazar, bu rivayetin Sii
miielliflerce de elestirilerin odaginda oldugunu vurgulamstir.

Akdogan, “Sahabenin Hz. Ali’ye Biat Etmesi” baslig1 altinda, $if kaynaklarca iddia
edilen ve Hz. Peygamber’in insanlardan Hz. Ali'ye biat etmelerini istemis olmasi ve
insanlarin da onun huzuruna ¢ikip ona biat ettigine iliskin kaynaklardaki rivayetleri
incelemistir. Hz. Ali’'nin vasi tayin edilmesinin yani sira $if kaynaklara gore Hz.
Peygamber Gadir-i Hum’da kendisinden sonra imimete gelecek olan imamiyye’nin de
temelini teskil eden On iki imam’a da isaret etmis ve “On ki imami Vasiyet Eden
Rivayetler” bashg: altinda konuya iliskin rivayetlerin tahlilini yapmistir. Yazara gére
baslik altinda belirttigi rivayetler isniaseriyye/imamiyye’nin temel inancin ihtiva
eden On iki imam {izerine bina edildiginden bu konuyu desteklemek icin
uydurulmustur. Bunlar, mesruiyet zemini olusturmak amaciyla Hz. Peygamber’in
sozleri ile iligkilendirilmigtir. Bliimiin “Gadir-i Hum ile iliskilendirilen Ayetler” isimli
son baslig1 altinda yazar konuyla ilgili ayetler olan; Maide Suresi 3'° ve 67.!" ayetler,
Mearic Suresi 1-3.'? ayetlere iliskin rivayetleri tahlil etmistir. Bu rivayetleri tahlil

10 “Bugiin, kifirler dininize karsi (miicadelede) timitlerini yitirmislerdir. Onlardan korkmayin, benden

korkun. Bugiin sizin igin dininizi kemale erdirdim, size nimetimi tamamladim, sizin i¢in din olarak
Islamiyet’i begendim.”

“Ey peygamber! Rabbinden sana indirileni teblig et! Eger bunu yapmazsan O’nun mesajin iletmemis
olursun. Allah seni insanlardan koruyacaktir. Siiphe yok ki Allah kéfirler toplulugunu hidayete erdirmez.”
“Birisi, huzuruna yiikselmenin bir¢ok yolu bulunan Allah katindan inkarcilar igin gelecek olan ve hig
kimsenin savamayacag1 azabin gelmesini istedi.
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ederken $if miielliflerin yani sira diger miielliflerin de surelerde bahsi gegen ayetlerin
niizul sebebine iliskin goriislerine yer vermek suretiyle karsilastirmali bir sekilde olay1
aktarmustir. Yazara gore Kur'an’da Hz. Ali’'nin imametine dair agik bir delil olarak
kullanmilabilecek bir ayet olmadigindan, imimi miiellifler Kur’an’dan iddialarini
destekler nitelikte bir anlam ¢ikarma ¢abasi ierisine girmis, bu nedenle de bahsi gegen
ayetlerin sebeb-i niizlll ve teviline odaklanmis ve bu gayeleri neticesinde ayetleri
baglamindan kopararak degerlendirmislerdir. Hz. Ali'nin imametine iliskin 6nemli bir
delil olarak kabul edilen Gadir-i Hum olaymin ele alimisinda da ayni durumun séz
konusu oldugunu ifade eden yazar, bizlere karsilastirmali bir anlatim sunmustur.

Kitabin “Gadir-i Hum Kutlamalarinin Ulkemizdeki Giincel Baz1 Tezahiirleri” adl
ticincii boliimiinde yazar, tic grubun yapmis oldugu kutlamalar: ele almistir. Bu tig
grup; Ca‘feriler, Nusayriler ve Alevi-Bektasiler'dir. Boliimii kisaca degerlendirmeye
gecmeden once belirtmemiz gereken husus sudur ki; bu kisim, ¢alismamizin giris
boliimiinde bahsettigimiz Tiirkgedeki mistakil iki ¢calismadan elimizdeki eseri ayiran
ve onu orijinal kilan béliimdiir. Gadir-i Hum, tarihi bir vakia olmasinin yani sira etkisi
uzun yillarca devam edegelmis ve Biiveyhiler zamaninda ¢esitli birtakim etkinliklerle
yad edildigi gibi daha sonralar1 da $if kesimlerce bayram olarak kutlanmistir. Yazar,
tilkemizde bulunan ve Gadir-i Hum'u gesitli etkinliklerle kutlayan gruplarin yaptigi bu
etkinlikleri ayrintili bir sekilde tahlil etmeye ¢alismistir. Oyle ki bu incelemelerde yazili
kaynaklarin yani sira video kaynaklarinin® da tahlilinde bulunmus ve bu da durumun
glincel kismina dair verdigi bilgilerin saha ile ortiismesine olanak saglamistir. Yazili
kaynaklarin tahlili noktasinda yazar, bu giiniin kim tarafindan hangi kaynaklar: delil
gostererek bayram tayin edildigi noktalarina odaklanmistir. Bu giine iliskin amel ve
ibadetlere detayli bir anlatimla yer vermistir. Ayrica yukarida bahsi gecen gruplar
hakkinda da kisa bir bilgi vermis ve bu gruplarin énemli diger bayramlarini érnek
olarak sunmustur. Yazar, bahsettigi gruplarin tigiinciisti olan Alevi-Bektasi gelenekte
hilafetin Hz. Ali i¢in 6nemli bir nokta olmadigi inancinin mevcut oldugunu ve bu
nedenle Alevi-Bektasiler arasinda Nusayriler ve Ca‘fer’iler’de oldugu gibi Gadir-i
Hum’la ilgili etkinlik ve kutlamalar1 gérmenin zor oldugunu ifade etmistir.

Kitabin sonug boliimiinde yazar diger ti¢ béliim ve giris kisminda detayli bir
sekilde ele aldig1 konuya iliskin genel ¢ikarimini kisa ve 6z bir bigimde ele almustir.
Erken donem temel siyer ve tarih kaynaklarinda ismiyle ve miistakil bir bi¢cimde yer
almasa da Gadir-i Hum hadisesi tarihi bir vakia olarak karsimiza ¢ikmaktadir. Yazarin
ctkarimiyla Ehl-i Siinnet’in temel kaynaklari, vakiay1 yalnizca Hz. Ali'nin fazileti
baglaminda degerlendirirken, Sia bu meseleyi Hz. Ali’nin nass ile imam/halife tayin
edildigi baglaminda ele almaktadir. Yazara gore birtakim tarihi olaylar1 gruplarin
kendi hakikatleri ve konjonktiirleri baglaminda degerlendirerek geriye doniik bir tarih
anlayis1 insasinda bulunmalari tutarsizlik ve celiskilere neden olmaktadir. Bu durum
One siiriilen iddialar1 ve savunulan arglimanlar1 zayiflatmakta ve dahasi gecersiz

Miiellifin kullanmis oldugu video kaynaklara drnek: http://www.caferider.com.tr/gadir-i-hum-bayrami-

halkali-da-coskuyla-kutlandi_h23561.html (Erisim Tarihi: 16.06.2021) /
https://www.asigazetesi.com/haber/hatayda-gadir-i-hum-bayrami-kutlaniyor/28817  (Erisim  Tarihi:
16.06.2021)
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kilmaktadir. Sonug olarak yazara gére Gadir-i Hum vakiasinin, immetle/hilafetle
iliskilendirilmesi miimkiin degildir.

Eserin iilkemizde yapilan diger mistakil calismalardan konuyu ele alisindaki
sistematik tutumla ayrildigini 6ncelikle belirtmemiz gerekmektedir. Ozellikle olayin
glinlimiize yansimalarinin ortaya konuldugu tgiincii boliim, esere diger calismalar
icerisinde 6zgiin bir nitelik katmaktadir. Eserin 6nemli hususiyetlerinden biri de
akademik bir slup ile kaleme alinmasi ve bu tislubun ¢alismanin basindan sonuna
kadar muhafaza edilmesidir. Yazar, kitabin giris boliimiinde c¢alismay:r kaleme
almadaki temel amacinin tarihte vuku bulmus olan boylesi miithim olay1 incelemek ve
bu olayin giiniimiize yansimalarini anlamaya galismak oldugunu ifade etmistir. Gerek
olaya dair rivayetleri sistematik olarak anlatmasi ve bu rivayetleri detayl bir bicimde
incelemesi gerekse tali kaynaklardan ziyade birincil kaynaklara bagvurmasiyla yazar
bu amacina sadik kalmistir.

Yazar, konuyu $if ve Stinni kaynaklar seklinde iki boliim olarak ayri ayri ele almis
olmasina ragmen nadiren de olsa Siinni kaynaklarin tahlilinde bazi Siilerin
diisiincesine, $if kaynaklarin tahlilinde ise Stinnilerin diisiincelerine yer vermistir. Bu,
konunun anlasilabilirligi acisindan makul bir durum olarak goriilebilir. Lakin bu
durum, okurda tekrara diisiildiigii hissini uyandirabilecek nitelikte oldugundan
kanaatimizce elestirilebilecek bir husustur. Sonug olarak, elimizdeki bu kitap konuya
iliskin ¢alismalar arasinda 6nemli bir yer tutmaktadir. Bilhassa tigiincii boliim
gelecekte yapilabilecek daha kapsamli arastirmalara temel teskil edebilecek
niteliktedir. Ayrica eser, konuyla ilgili inceledigi temel kaynaklar iizerinden aktardig
bilgiler dolayisiyla bu alanda arastirma yapacak kimselerin basvurabilecekleri
sistematik bir ¢alisma 6zelligine haizdir.
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Abstract

In this study, Ali Avcu's book Ismatilism in Khurasan-Transoxania was tried to be reviewed.
In his book, Avcu deals with the issue of Ismailism, which we can call a unique form of the
innate way of thinking, which has a great influence on the history of Islamic thought. The
work was restricted to Khurasan-Transoxania, and the entry of Ismailism into the region,
the development process, and the understanding of faith were examined. In the work, the
geniuses who were sent to these regions to spread their ideologies and their works are also
mentioned. Important names such as al-Nasafi and al-Sijistani who blended the Ismaili
teachings with the new Platonism were pointed out. It is a valuable study as it assumes as
a guide for researchers who want to study the subject.

Key Words: Isma‘iliyya, Transoxiana, Dai, al-NasafT, al-Sijistani

Oz

Bu c¢alismada, Ali Avcu'ya ait Horasan-Maveraiinnehirde Ismaililik adli kitap
degerlendirilmeye calisilmistir. Avcu, kitabinda islam diisiince tarihinde oldukga etkili olan
Batini diisiince biciminin §zgiin bir formu diyebilecegimiz Ismaililik konusunu ele
almaktadir. Eser, Horasan-Maveraiinnehir ile sinirlandirilarak, ismafliligin bélgeye
girmesi, gelisme siireci ve itikadi anlayislari incelenmistir. ideolojilerini yaymak icin bu
bolgelere gonderilen dailerden ve galismalarindan da séz edilen eserde, en-Nesefi ve es-
Sicistani gibi ismaili 6gretiyi Yeni Eflatuncu fikirler ile harmanlayan 6nemli isimlere dikkat
cekilmistir, Ele aldigimiz kitap, konu hakkinda ¢alisma yapmak isteyen arastirmacilara
kilavuz gorevi tistlenmesi bakimindan degerli bir calismadir.

Anahtar Kelimeler: ismailiyye, Maveraiinnehir, D1, en-Nesefi, es-Sicistani.
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Mezhepler siyasi ekonomik

HORASAN MAVERAUNNEMIR'DT?

iISMAILILIK

sosyo-kiiltiirel itikadl ve bunun
gibi birtakim sartlar sebebiyle
tesekkiil eden olusumlardir.
Ayrica dinin anlagilma bigimi
olarak goriilen bu olusumlar,
islam diisiincesi adi altinda bir
birikim meydana getirirler. Bu
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mezhebini merkeze alip 6tekini
3\ /{J ifsad etmek gibi temeller
izerine  kurulmustur.  Bir
mezhepler tarihgisi biitiin mezheplerin olusturdugu bu birikimi degerli kabul edip
tarafsiz bir gozle onlar1 anlama ve agiga cikarma gayretinde olmak zorundadir.
Degerlendirmesini yapacagimiz bu kitap, ifade edilen bu diisturlar: kendi biinyesinde
mecz etmis olup konu ile ilgili arastirma yapan okuyuculara yol gosterici olmasi
bakimindan énemli bir degere sahiptir. Eserde genel hatlariyla ismaililigin Horasan-
Maveriiinnehir’e girisi, yayilisi, yayilisinda etkili olan muhtemel faktorler, cnemli
temsilcileri, zayiflamasi, bélgedeki baz1 gruplarin ismaililik tizerindeki etkileri, bslge
ismAililerinin Tanr1 anlayislari, yaratihs nazariyeleri, niibiivvet, imamet ve ahirete
iliskin temel goriisleri incelenmistir.

Mekénsal baglami Horasan-Maveriinnehir bolgesindeki ismaililik ile sirh
tutulan kitabin zamansal igerigini de 3/9. yiizyilin ikinci yarisi ile Alamut {smaililigin
tesekkiil etmeye basladig1 5/11. asrin ortalarina kadar olan siire¢ olusturmaktadir. Bu
sekilde hem mekan hem de zaman agisindan bir sinirlamaya gidilen ¢alismada yazar,
eserin telif amacini, ismaililik konusunda arastirma yapanlarin meraklarini gidermek
ve sorularina cevap bulmaktan ziyade bu alanlarda yapilacak olan daha derinlikli
calismalara arka zemin olusturmak seklinde izah etmektedir.

Bir giris ve ii¢ ana boliimden olusan kitabin giris kisminda arastirmanin
kaynaklari, ydntemi ve kavramsal cercevesi ele alinmistir. Arastirma, ismafli olmayan
klasik kaynaklar, Isméili kaynaklar ve cagdas kaynaklar1 ihtiva eden zengin bir
literatiir taramasi neticesinde ortaya ¢ikmustir (s. 17-34). Bu sekilde kapsamli bir
kaynak kullanimi, konunun birbirine zit metinler arasinda mukayese yapilmak
suretiyle ele alinmasi agisindan olduk¢a 6nemlidir. Zira konuya hangi yaklasimla
bakildigi ve bu yaklasimlar arasindaki farkliliklarin belirlenmesi objektif sonuglarin
elde edilebilmesi i¢in gereklidir. Yazarin kitabini, sahislar tizerinde derinlesme ilkesini
dikkate alarak betimleyici-tasviri bir yontem izleyerek yazdig1 soylenebilir. Ayrica
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eserde Ismaililikle iliskili olan Karmatilik ve Batinilik gibi kavramlarin anlam haritalart
tespit edilmis ve boylece bu terimlerin hangi anlamda kullanildig1 agiklanmugtir (s. 42-
49).

Birinci bdliimde; Horasan-Maveraiinnehir bdlgesindeki ismaililigin arka plam
cesitli kategorilere ayrilarak ele alinmigstir. Oncelikle bslgenin cografi 6zellikleri tespit
edilerek Ismaililigin bdlgenin hangi kisimlarinda taraftar buldugu anlagilmaya
calisilmis, daha sonra sosyo-politik ve ekonomik 6zellikleri incelenerek bu faktorlerin
bolgedeki Ismaililigin tabani tizerindeki etkileri degerlendirilmistir. Bolgedeki bazi
dinf olusumlarin ismAililik iizerindeki etkileri tespit edilerek Islam mezheplerinin
IsmAililik ile iligkilerinin mezhebi arka plani irdelenmistir. Imamet 6gretisi, mehdi
beklentisi ve bazi fikrl ortakliklar IsmAfliligin Gulat-1 $14, imimiyye ve Zeydiyye
arasinda taban bulmasina sebep olmustur. ismaililerin bélgede hakim mezhep olan
Hanefilik ile iliskilerinin ise siyasi bir c¢ekismeden ileri gidemedigi sonucuna
varilmistir. Ayrica bolgenin o dénemde ilimde ileri durumda olmasi ve ceviri
faaliyetlerinin etkisiyle ismaili dailerin, Yeni Eflatuncu felsefe ile tanigmalari ve onu
ittkadi 6gretilerine dahil etmeleri, ismaililigin felsefi arka planini olusturmaktadir. (s.
53-109).

Kitabin ‘Horasan-Maveraiinnehir'de [smaililigin Tarihi Seyri’ bagslikli ikinci
béliimiinde bu bslgeler, ayr1 ayri ele alinarak incelenmistir. ismAliligin bu cografyaya
girisi, yayilisi, faaliyetleri ve giiclenmesi hususlari ii¢ ana baslk halinde islenmistir. ilk
olarak Horasan bdlgesi ele alinmis ve buradaki ismaililigin yayilmasinda 6nemli rolii
olan dailer, Halef el-Hallac (5.286/899) ve oglu Ahmed, Giy4s ve Eb{i Cafer el-Kebir son
olarak ise Eb{i HAtim er-Razi (8. 322/934) iizerinde durulmustur. Ozellikle Eb(i Hatim
er-Razi’nin Ismaill daveti yayma konusunda oldukga basarili oldugu vurgulanmis ve
yazdig1 eserler hakkinda bilgiler verilmistir. er-Razi'min, Mehdi'nin zuhur edecegi
ydniindeki kehanetinin gerceklesmemesi ile birlikte bu bélgedeki Ismaililik zayiflama
stirecine girmistir. Eb(i ishak ve Eb{l Yakab gibi dafler ismaili daveti bir miiddet daha
yaymaya devam etseler de sonugta Horasan'daki ismaililik Maveraiinnehir bslgesine
tasinmis ve bdylece Horasan’daki ismaili devri sona ermistir. (s.111-149)

Bu béliimiin ikinci bashginda Maveratinnehir’deki ismaililik, bdlgenin iki Snemli
ismi olan Nesefl (8. 332/943) ve Sicistani (6. 361/972) iizerinden ele alinmistir. Nesefy,
ismaililige Yeni Eflatuncu fikirleri sokan ilk diisiiniir olmasi sebebiyle 6zel bir konuma
sahiptir. O, Simani Sarayr’'ni Ismaill davete kazandirma girisimlerinde bulunmus ve
sarayin 6nde gelenlerinin hatta Sultan Nasr b. Ahmed (8. 331/943)’in IsmAililigi kabul
etmesinde etkisi olmustur. Fakat oglu NGh b. Nasr (8. 343/954)'in da aralarinda
bulundugu ordudaki bilyiik cogunluk ismAtlilige kars: ¢ikarak Nasr b. Ahmed’i tahtan
indirmis, Nesefl'yi ve davete icabet eden 6nemli saray erkdnini Sldiirmiislerdir.
Kitapta, her ne kadar giiniimiize ulasamamis olsalar da, kaynaklarda NesefT’ye aidiyeti
ifade edilen eserlerden 6zellikle de Kitdbul-Mahsii'den bahsedilmistir. Nih b. Nasr
dénemine kadar isméililere kelami bir tepki varken ondan sonra bu tepki sosyo-politik
bir nitelik kazanmis ve dénemin Hanefi fakihleri tarafindan ismaililerin bulunduklar
yerlerde dldiirtilmeleri yoniinde fetvalar verilmistir.
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Maveraiinnehir bolgesinde ikinci Onemli isim Nesefi'nin talebesi olan
SicistAni’dir. Sicistani kitapta iki donemde incelenmis, birinci déneminde Karmati-
ismaili iken ikinci déneminde FAtimi IsmAfliligini kabul ettigi ifade edilmistir. ilk
déneminde hocasi olan Nesefi'nin goriislerini benimsemis ve onlar1 yayma gayreti
icerisinde olmustur. Fatimi saflarina gectiginde ise seriatin neshi ve tendsiih
konularinda Karmati goriisten farkli bir tutum sergilemistir. Sicistani'nin pek ¢ok eseri
gliniimiize ulasmistir. Kitapta bu eserler hakkinda da genis bilgi verilmektedir.
Horasan-Maveraiinnehir bdlgesindeki Karmat? Ismaililigi, FAtimilerin dérdiinci
halifesi Muiz (8. 365/975)"in bu bolgedeki Karmatileri kendi saflarina ¢ekme girisimleri
neticesinde béliinmeye baslayarak zayiflamis ve yerini Fatimi ismaililigine birakmustir.
(s. 177) Her ne kadar Karmati 6gretisi FAtimi diisiincesi igerisinde erise de tam olarak
yok olmamistir. Bunu da Alamut {smaililiginin aym bélgelerde ortaya ¢ikip Karmati
fikirlerini benimsemesi ile gormekteyiz (s. 149-194).

Avcu, bu bdliimiin son kisminda ise Horasan-Maveraiinnehir'de ismaililigin
zayiflamas1 ve bunun muhtemel sebepleri iizerinde durmustur. Yazara gére, bu
sebeplerin basinda Abbasi iktidarinin ismAililigi gelecekleri igin bir tehdit unsuru
say1p, aleyhlerinde propaganda yapmalari gelmektedir. Bunu yaparken de politik baski
ve toplum nazarinda itibarsizlastirma gibi yontemlere basvurmuslardir. Ayrica
Samaniler’den sonra bolgenin hakimi olan Karahanlilar, Gazneliler ve Sel¢uklular'in
Hanefiligi benimseyip Siinniligi giiclendirme faaliyetleri ve Stinni karsit1 gériislere
baski uygulamalari ismiililigin buralarda tutunmasini zorlastirmistir. Sonug olarak;
diger bolgelerin aksine Ismaililik, Horasan-Maveraiinnehir bdlgesinde siyiseten
basarisiz olmustur. Ancak asil hedef kitleleri olan imam{, Zeydi ve Hiirremi-Mazdeki
gruplarin yogun olarak yasadiklar1 Deylem ve Taberistan bolgelerinde kendilerine
taraftar bulmalari, daha sonra ortaya cikacak olan Alamut IsméAililigine zemin
olusturmustur. (s. 194-205).

Horasan Maveraiinnehir ismaililiginin temel goriislerine ayrilan titincii boliimde
yazar, Ismailf esaslar1 bes ana baslik halinde incelemis ve ismailf dailerin bu bolgedeki
onemli temsilcileri olan Nesefi, Ebi Hatim er-Razi, Eb( Temmam (3. 4/10. yiizyiln
ortalar1) ve Sicistdni'nin goriislerini ortaya koymustur. Oncelikle, ismaililigin Tanri
anlayis1 yeni Eflatuncu felsefenin argiimanlari kullanilarak yeniden yorumlanmistir.
Bu baglamda Tanrr'ya isim ve sifat isnadi, Ru’yetullah gibi meselelerdeki goriislerine
yer verilmistir. Ikinci olarak, Akil-Nefs/Sabik-T4li diializmi, Ced-Feth ve Hayal
tiglistiniin yaratilisi, madde ve alemin yaratilis1 alt bagliklariyla ismaililigin yaratihs
nazariyesi konusundaki diisiinceleri incelenmistir. Uglincii olarak niibiivvet bahsi,
dordiincii baghkta ise ismAlilikte niibiivvetin devami olarak gériilen imamet bahsine
deginilmistir. Bir diger ifadeyle niibiivvet-imamet iliskisi baglaminda imamet konusu
ele alinmistir. Son olarak da bolgede etkin olan dailerin gériislerinden istifade edilmek
suretiyle Ismaili anlayista ahiret diisiincesi tizerinde detaylica durulmustur (s. 209-
290).

Nihai olarak ifade edilebilir ki; IsméAflilik konusu iilkemizde son yillarda
arastirmacilarin dikkatini ¢ekmis fakat arzu edilen keyfiyete ulasamamustir. Yazar,
2003’ten beri ismaililik, Batinilik konularinda calismalar yapmus, yaklasik yirmi seneye
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yakin bir siirecte elde ettigi birikimlerin bir kismini bu kitapta toplamistir. Akademik
bir iislup kullanilarak yazilan bu eser, konu hakkinda ¢alismak isteyen arastirmacilara,
ozellikle ulasabilecekleri literatiir bilgisini vermesi agisindan degerlidir. Bir mezhepler
tarihgisi olarak tarafgirlikten uzak, tamamen bilimsel veriler 151¢1nda yaptig: anlasilan
bu ¢aligmay1 bizlerle paylasan yazarin, alana 6nemli bir katki yaptigini séylememiz
yerinde olacaktur.
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