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RESEARCH ARTICLE / ARASTIRMA MAKALESI

The Celebrated Transcendence: al-Maturidi’s Resolution of the
Determinist-Libertarian Dichotomy regarding Human Free Will

Zor Esigi Asmak: insanin Hiir iradesi Meselesinde Cebri-ihtiyari Dikotomisine
Maturidi’nin Coziimi

Kayhan Ozaykal

Abstract

This article attempts to systematically set out al-Maturidi’s theory of free will and human action. To this end, firstly,
a presentation is given of his refutations of both his main rivals, determinists and libertarians, as represented by the
Jabriyya and Mu‘tazila, respectively. The following section then presents those arguments al-Maturidi offers in direct
support his own theory. These arguments are discussed in terms of different possible interpretations and are used as the
basis for an analysis of his theory that maps out its overall framework by listing its main concepts and principles. By this
means, key terms such as power and free will, as denoted chiefly by the Arabic terms qudra and quwwa, and ikhtiyar,
are clarified. In the third and final section of this study, questions regarding the specifics of al-Maturidi’s theory of human
agency in relation to divine creation are addressed, and some problems are identified as fundamental. A resolution is
undertaken with aid from Aristotle’s metaphysics and J.L. Mackie’s analysis of causation in order to determine exactly
what human power consists of and how it relates to the effects with which al-Maturidi says it is connected.

Keywords: Kalam, Theology, Free Will, Concurrentism, Determinism, Libertarianism, al-Maturidi, Mu‘tazila

0Oz

Bu makale, Maturidi’nin hir irade ve insan fiili teorisini sistematik olarak ortaya koymaya ¢alismaktadir. Bu, Cebriyye
ve Mu'tezile’nin temsil ettigi gibi, ana rakipleri, hem determinist hem de liberteryenleri glrttmelerinin bir sunumu ile
gerceklestiriimektedir. Sonraki kissmda, Maturidi’nin kendi teorisini dogrudan desteklemek igin ortaya koydugu argiimanlar
sunulmaktadir. Bu arglimanlar farkli muhtemel yorumlar agisindan tartisiimaktadir ve Maturidi’nin ana kavramlari ve
mebdeleri listelenerek teorisinin genel gercevesini detaylariyla gosteren bir analizin temeli olarak kullaniimaktadir.
Bu sekilde, esasen kudret (ve kuvvet) ve ihtiyar Arapga terimleriyle belirtildigi gibi glic ve hir irade terimleri agikliga
kavusturulmaktadir. Bu ¢alismanin Uglnci ve son kisminda, Maturidi’nin insanin failiyeti teorisinin ilahi yaratilis igin
tasidigl manasiyla alakali sorular ele alinmaktadir ve bazi ciddi sorunlar tanimlanmaktadir. insan kudretinin tam olarak
ne ifade ettigini ve Maturidi’nin bagli oldugunu soyledigi etkilerle nasil alakali oldugunu belirlemek igin Aristoteles’in
metafizik disiincesi ve J.L. Mackie’nin illiyet analizinden yardim almak suretiyle bir ¢6ziime variimaktadir.

Anahtar Kelimeler: Kelam, Teoloji, Hiir irade, Eszamancilik, Cebriyye (Determinizm), ihtiyariyye (Liberteryenizm),
Maturidi, Mu‘tezile
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Introduction

In this article, we shall examine Abii Mansiir al-Maturidi’s (d. 333/944) concept of
human freedom through a comprehensive analysis of concepts and terminology, and
a compilation of his remarks on the subject as presented in his theological treatise,
Kitab al-Tawhid, and Quranic exegesis, 1a 'wilat al-Qur an. There have been three
book-length studies conducted on al-Maturidi’s theory of free will in Turkish, and
one in-depth examination, the classic article by Pessagno, in English.! While the
main details of his theory are already known and outlined in several other modern
studies, a presentation that integrates its more intricate details into the framework
of a consistent theory is lacking and, more importantly, different interpretations
have been made within the existing literature regarding his view, both in regards
to its fundamentals and its more technical minutiae.?

In his work, al-Maturidi presents a critique of several perspectives on human
freedom. The latter fall under the scope of two main rival theological groups,
namely, the Jabriyya and the Qadariyya, the second of which often stand in for
his more immediate rivals, the Mu‘tazila.> This makes it necessary to establish
the relevant connections and identify al-Maturidi’s view in the context of a wider
dispute, since, as shall be seen, his primary objective is the refutation of rival
arguments and theories: much less regularly does he attempt to openly explain or
substantiate his own view.

1 The Turkish studies are as follows: Saim Yeprem, Irdde Hiirriyeti ve Imdam Matiiridi (Istanbul:
[lahiyat Fakiiltesi Vakfi Yayinlari, 1984); Harun Isik, Maturidi’de Insan Ozgiirliigii (Ankara:
Aragtirma Yayinlar1, 2013); Mustafa Said Yazicioglu, Mdturidi ve Nesefi 've Gore Isan Hiirriyeti
(Ankara: OTTO, 2017). Appearing in the same year as Yeprem’s book, Jerome Meric Pessagno,
“Irada, Ikhtiyar, Qudra, Kasb the View of Abli Mansur al-Maturidi”, Journal of the American
Oriental Society 104/1 (1984), 177-191. Other noteworthy articles include Ahmet Akbulut,
“Allah’1n Takdiri-Kulun Tedbiri”, Ankara Universitesi Ilahiyat Fakiiltesi Dergisi 33 (1992),
129-159, and Abdiilhamit Sinanoglu, “imam Matiiridi’nin Diisiincesinde insan Hiirriyeti Sorunu”,
Hitit Universitesi Ilahiyat Fakiiltesi Dergisi 15/30 (2016), 249-267. Short expositions covering
the basic ground have been offered in Mustafa Ceri¢, The Roots of Synthetic Theology in Islam:
A study of the Theology of Abii Mansir al-Maturidr (d. 333/944) (Kuala Lumpur: International
Institute of Islamic Thought and Civilization, 1995), 208-223; Ulrich Rudolph, Al-Maturidr and
the Development of Sunni Theology in Samargand, trans. Rodrigo Adem (Leiden: Brill, 2015),
302-308; Nazif Muhtaroglu, “Al-Maturidi’s View of Causality”, Occasionalism Revisited: New
Essays from the Islamic and Western Philosophical Traditions, ed. Nazif Muhtaroglu (Dubai:
Kalam Research & Media, 2017), 14-17.

2 For example, Muhtaroglu’s idiosyncratic attempt to show how al-Maturidi’s theory can be
interpreted as occasionalist (“Al-Maturidi’s View of Causality”, 14-17).

3 See Abli Manstr Al-Maturidi, Kitab al-tawhid, eds. Bekir Topaloglu and Muhammad Aruci,
2nd edn, (Istanbul: Maktabat al-Irshad, 2010), 406, fn. 9.
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Three main questions shall be the focus of the following investigation:

Firstly, what are the primary criticisms al-Maturidi makes against his rivals? In
Kitab al-Tawhid, the focus is on refutation. The reader of this book will observe
that al-Maturidi was primarily engaged in an overtly polemical discussion on the
topic of human freewill, which was already home to many different viewpoints
and conceptual nuance. Here, for much of the debate, al-Maturidi’s discussion
evidently follows an unnamed text of Abii I-Qasim al-Balkhi al-Ka ‘b1 (d. 319/931),
his main target, at whom he levels his most strident criticism. Nevertheless, his
discussion is also more covertly dialectical. That is, while openly rejecting the views
of the Mu 'tazila, Jabriyya and others, he also occasionally and implicitly endorses
some of their concepts, principles, and arguments. Furthermore, al-Maturidi is not
developing his position in an orderly way that his reader is meant to follow; it is
already an established theoretical framework, and only disclosed piecemeal in an
ad hoc fashion.

Secondly, what is the direct evidence for his own view? An answer must consider
both his affirmative statements for certain positions, his endorsement of the views
or statements of others and his outright rejection of those positions he holds to be
theoretically inconsistent or otherwise disadvantageous. Here, the evidence al-
Maturidi offers to reject the QadarT and Jabr views (among others), which we shall
present in answer to the first question, is of key use. Notably, as al-Maturidi’s own
view is open to interpretation, the arguments he presents to support it also serve
as the material evidence for determining what, precisely, that view is. Overall, the
investigation of his debate on free will, or in the preferred terms of the Muslim
theologians, human “power” (quwwa or qudra), covers some of the most obscure
and convoluted passages of Kitab al-Tawhid. Much interpretative work that takes
into account historical details of Islamic theology is often needed to make sense
of the subject passages.

In line with the common reading, al-Maturid is identified here as a concurrentist.
This concurrentism, however, can only be adequately understood within the context
of the kalam debate among the theologians with whom he is contesting different
theories of power. Accordingly, it is bound to the terms of the discussion wherein
al-Maturidi is seen to navigate through different theoretical options. This provides
the method adopted in this study: to derive his theory entirely in relation to his
discussions and criticisms. Only in the last section of this article (in relation to the
third question, below) do we find it necessary to borrow some modern concepts to
clarify remaining, and important, ambiguities that represent outstanding problems
for his concurrentism.
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Some form of concurrentism likely existed within Islamic theology before al-
Maturidi. Evidence points to one person in particular: Dirar Ibn ‘Amr (d. cir. 200/815),
a key and idiosyncratic thinker usually associated with the Mu‘tazili school. He
wrote in early days of Islamic theology that featured the intellectual dynamism and
originality which often accompanies burgeoning fields of investigation. It appears
Dirar first introduced the theory of acquisition (kasb),* which seems to be the bud of
concurrentism in kalam al-Maturidi (probably indirectly) nurtured and developed.’
Another possible line of influence stems from Hisham b. al-Hakam (d. 179/795),
who reportedly held that human action has two aspects (wajh): it is constrained
(idtirari) since it cannot occur without the cause for it, and it is free (ikhtiyari) in that
it is chosen and acquired by the person who does it.® As we shall see, the concept
of aspect is critical for al-Maturidi. But whatever the sources may be, the theory
of kasb was interpreted, or processed, in contrasting ways. Thus, what became the
dominant position in the Islamic world for several centuries was that of al-Maturidi’s
contemporary, Abli al-Hasan al-Ash‘arT (d. 936). This towering figure pioneered an
idea of kasb that allowed Sunni thinkers to distinguish themselves from the libertarian
Mu‘tazila while avoiding the naive determinism of the Jabriyya. However, his theory
is no concurrentism, and posits God’s action as the sole determinant of all events.
On this view, what agents “acquire” is the moral significance of their deeds. Thus,
it is a variety of compatibilism: the agent is believed to lack significant freedom but
to remain responsible for their actions since those actions are identified as theirs.

Al-Maturidi was likely not aware of this theoretical development to the west, in
Mesopotamia, and, as we shall attempt to demonstrate, the theologian of Samarkand
presents us with a very different meaning of acquisition. The success of his theory
speaks for itself. In later centuries, due to growing awareness that compatibilism
was simply a disguised form of determinism, the latter theory often gave way in the
Ash‘ari school to one that corresponds to key features of al-Maturidi’s.’

4 Abu Hasan al-Ash‘ari, Makalat al-islamiyyin, ed. Naim Zarzur (Beirut: Maktabat al-‘Asriyya,
2005) 2/300.

5 Cornelia Schock, “Jahm b. Safwan (d. 128/745—6) and the ‘Jahmiyya’ and Dirar b. ‘Amr (d.
200/815)”, The Oxford Handbook of Islamic Theology ed. Sabine Schmidtke (Oxford: Oxford
University Press), 75-76.

6  Al-Ash‘arT, Makalat, 1/50-51. Compare with W. Montgomery Watt, Free will and Predestination
in Early Islam, (London: Luzac and Company, 1948), 116.

7  For example, Abl Bakr al-Baqillani (d. 403/1013), Tamhid al-awa’il wa talkhis al-dald’il, ed.
Imad al-din Ahmad Haydar (Beirut: Muassasat al-Kutub al-Thaqafiyya, 1986/1407), 323-333;
Sa‘d al-Din al-Taftazani (d. 792/1390), Sharh al-aqad’id al-nasafi (Cairo: Maktabat al-Kulliyyat
al-Azhariyya, 1987), 57-62. Compare to the concurrentism expressed in the final work of eminent
Ash‘arT theologian Imam al-Haramayn ‘Abd al-Malik al-Juwayni (d. 478/1085), Al- ‘Aqida al-
nizamiyya, ed. Muhammad Zahid al-KawtharT (Cairo: al-Maktabat al-Azhariyya 1i’l-Turath,
1992), 45-49, whose terminology, as we shall see, also closely follows al-Maturidi’s.
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Finally: What is the role played by the power attributed to the human agent in
distinction to God’s power, which al-Maturidi fixedly says is causally effective in
the creation of human action as it is in all temporal events? How these respective
powers simultaneously hold and interrelate without one annulling another needs
explanation. Yet al-Maturidi’s comments in this regard are limited and obscure once
explored beyond the basic points, raising critical questions right where his writing
appears most original. More specifically, by affirming both, he needs to explain
how the two coalesce to produce the self-same action yet remain independently
effective. This aporia in al-Maturidi appears to have rarely been seriously addressed
in the current literature, even though it evidently motivated continued theoretical
development among his followers.® Additionally, al-Maturidi’s attempted resolution
has been largely unmapped and yet we must chart it to help understand its various
interconnected parts.

While there is certainly evidence available to substantiate the assessment that al-
Maturidi endorses natural causal efficacy (a topic fundamentally related to that of

8  Those in the modern literature who point toward the aporia specifically for al-Maturidi include,
Serafeddin Golciik, Kelam A¢isindan Insan ve Fiilleri: Bakillani’de Insamin Fiilleri Anlayist
(Istanbul: Kayihan Yayinevi, 1979), 184-185; Akbulut, “Allah’in Takdiri”, 147; Yazicioglu,
Maturidi ve Nesefi, 64-65. Like many who register the problem, Pessagno deems al-Maturidi’s
statements as coherent, once worked out in technical detail (“Irada, Ikhtiyar, Qudra, Kasb”,
186-188). Yet, as far back as 1927, D.B. Macdonald frankly notes in reference to al-Maturidt
and (somewhat unfairly) his school: “No explanation is attempted of this fundamental antinomy
of predestination and freewill; they are stated side by side as equal, if contradictory, facts”
(“Maturidi”, E.J. Brill's First Encyclopaedia of Islam: 1913-1937, eds. M.TH. Houtsma , A.J.
Wensinck , E.Lévie- Provencal, H.A.R. Gibb, and W. Heffening (Leiden: Brill, Reprint 1987),
5/415). For studies covering the centuries long debate among Maturidi scholars over the nature
of human action and free will, see Asim Ciineyd Koksal, “Islam Hukuk Felsefesinde Fiillerin
Ahlakiligi Meselesi: Mukaddimat-1 Erbaa’ya Giris”, Islam Arastirmalart Dergisi 28 (2012),
1-44; Sule Giildii, Osmanlt Donemi Fikih Usilii Calismalari: Hiisiin-Kubuh Zemininde Olusan
Mukaddimat-1 Erbaa Literatiirii. Ph.D. Dissertation (Samsun: Ondokuz Mayis Universitesi,
Sosyal Bilimler Enstitiisii, 2019); imam Rabbani Celik, XV YY. Osmanli Diisiincesinde Telvih
Hasiyeleri: Teklife Dair Tartismalar, Ph.D. Dissertation, (Istanbul: Marmara Universitesi, Sosyal
Bilimler Enstitiisti, 2022).
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human free will),’ we shall attempt to show that the latter can be accurately revealed
in its critical details based solely on comments al-Maturidi directs specifically
toward it. In order to resolve the ambiguous aspect of his thought in this regard,
we shall make connections to Aristotelian concepts of power and use of J.L.
Mackie’s INUS analysis of causation. This distinguishes between the necessary
and sufficient conditions of events and appears uniquely able to clarify the divine
and human aspects to action, respectively, by making room for multiply different
effective factors.

This article is divided, accordingly, into three main sections, addressing the
preceding questions, respectively. By explicating al-Maturidi’s theory and resolving
major tensions it reveals with the use of modern distinctions, it is hoped that his
thought becomes more welcoming to contemporary philosophical conversation. Yet,
the array of arguments he makes are indicative of the concepts framing discussions
of the time as well as his thought. Thus, they also speak to the sophistication of
kalam in the tenth century.

Kalam Polemics on Human Power

To begin our study, we examine al-Maturidi’s arguments against his primary
opponents, the Jabriyya and Mu‘tazila. Although the Jabriyya are determinists
and Mu ‘tazila libertarians, al-Maturidi argues against the latter for reasons other
than their libertarianism. Indeed, as we will attempt to substantiate, al-Maturidi
is himself a libertarian who believes that the moral value of an act, including its
legal and theological consequences, can only be applied to the agent if they had
significant freedom to choose differently. Rather, the debate between the parties
is primarily theological, revolving around the respective scope and roles of divine
and human power.

Al-Maturidi goes out of his way to present, even if only briefly, the main evidence
of each party. That he does this indicates how important the discussion is to him.

9  Despite a general scholarly agreement, interpretations regarding al-Maturidi’s statements in this
direction differ regarding key details, especially concerning the ontological identity of natures
as either accidents or bodies. See Richard M. Frank, “Notes and Remarks on the Taba‘i’ in
al-Maturidi”, in Mélanges d’Islamologie: Volume dédié a la mémoire de Armand Abel parses
collegues, ses éleves et ses amis, ed. P. Salmon (Leiden: Brill, 1974) 137-149, esp. 139, n.
10; Rudolph, 4/-Maturidr, 256-257, n. 109; Alnoor Dhanani, “Al-Maturidi and al-Nasafl on
Atomism and the Taba’i'.” in Biiyiik Tiirk Bilgini Imam Matiiridi ve Matiiridilik: Milletleraras
Tartismali Iimi Toplanti, ed. lyas Celebi (Istanbul: M. U. Ilahiyat Fakultesi Vakfi Yaymlari,
2012), 65-76; and Ramon Harvey, Transcendent God, Rational World: A Maturidi Theology,
(Edinburgh: Edinburgh University Press, 2021), 90-91.
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Additionally, the reader may be surprised by the sheer number arguments he brings
against his opponents in Kitab al-Tawhid. Indeed, these form a web of interrelated
evidence that is difficult to disentangle, for often one argument will be later extended
or revisited in a new way or to different ends, such that while not entirely separated
from the previous iteration it is also no longer the same argument. Here, we can treat
only key examples because there is simply too many to address in al-Maturidi’s
writings. The arguments discussed have been chosen for at least one of three main
reasons: their evident importance to al-Maturidi’s theory; their relative strength
versus his opponents; and their presentation of concepts and distinctions central
to the kalam debate and or al-Maturidi’s specific usage. Apart from this implicit
assessment, we largely refrain from critically evaluating the arguments cited.

Refutations of the Jabriyya

The Jabriyya believe God determines and manifests all human actions, including
those for which humans are rewarded and punished. More specifically, this group
accept that human acts are only metaphorically owned by their human agents and
are in reality actions of God. Al-Maturidi lists the key evidence for this view as
follows. Firstly, God is described in the Qur’an as the Creator of all things, hence,
this must encompass human actions.!” Otherwise, to say that the act belongs in
reality to the servant removes a portion of existence from under God’s power.
Secondly, if humans brought about (;jad) their own actions, then in the performance
of His action God would be comparable to human beings, and this entails a form
of anthropomorphism. Thirdly, granting humans the power to act independently of
God would make them creators in their own right; a thought antithetical to Islamic
doctrine, which declares that there is only one Creator.!!

Al-Maturidi does not level at this group the same degree of vitriol that he does
the Mu‘tazila. This is perhaps because he counts them among the Ahl al-Sunna,
but more likely since he simply deems them less serious rivals, noting that their
view is not worth extended discussion.'?

Against the Jabriyya, seven discernibly distinct arguments are noteworthy for
our purposes. These types of proof, or verification (tahqiq), are provided by either
verbal transmission (al-sam ‘) — which includes revelation — or reason (al- ‘aql),

10 Such expressions are to be found in al-An‘am 6/102 and al-Furqan 25/2. On this point, al-
Maturidi also notes the JabrT claim God can do whatever He wishes with His creations, just as
anyone can do whatever they want with their own property.

11 Al-Maturidi, Kitab al-tawhid, 305.

12 Al-Maturidi, Kitab al-tawhid, 307.
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which al-Maturidi states carry such certainty that any who refuse them stand
against the truth.”® The verbally conveyed proofs are of two types (wajhan). The
first regards the divine command and prohibition (a/- ‘amr wa I-nahi), while the
second falls under the divine reward and punishment (a/-wa id fihi wa I-wa ‘d lahu).
Both, al-Maturidi says, are in the Qur’an, which addresses human individuals as
effective agents (al- ‘ammal) and, also, names their activities specifically with the
word action (al-fil)."* This al-Maturidi takes as evidence to genuinely attribute
actions to the human beings. Indeed, later, he claims that while certain verses of
the Qur’an might seem to indicate a determinist view,'” it is wrong to interpret
them in a way that contradicts the basic understanding of religion without a clear
divine statement on the matter. More specifically, much of revelation would become
inconsistent since God holds people as disobedient or obedient; for the purpose
of revelation is guidance, and guidance becomes superfluous if all human events
are compelled.'®

Next, al-Maturidi turns to articulate rational premises upon which these revelatory
proofs are understood. He observes that the ascription of action to God does not
mean free action cannot simultaneously belong to the servant.!” As we shall see,
this is one of his most central claims: Every human act is divided into different
aspects (jihat, sing. wajh), some of which must be attributed to the human agent
and some to God.

Thirdly, he deems it impossible that God would command or forbid actions that,
in reality, belong to Himself. He says were it possible for the commanded actions
to not truly belong to the human agent, then it would equally become possible to
command an action be done yesterday or a year ago, and what is more, that the
agent create something out of nothing (7jad). All of these, of course, are impossible
for any human to fulfil and God’s command essentially becomes inapplicable.!'®

13 Al-Maturidi, Kitab al-tawhid, 305-306.

14 The cited verses are Fussilat 41/40, al-Haj 22/77, al-Bakara 2/167, al-Sajda 32/17, and al-Zilzal
99/7.

15 The quoted verses are al-An‘am 6/39, 6/125, 6/149, al-Sajda 32/13, and al-Ma’ida 5/48.

16 Al-Maturidi, Kitab al-tawhid, 377.

17 Al-Maturidi, Kitab al-tawhid, 306. The same point is made against al-Ka ‘b1 specifically, Kitab
al-tawhid, 361.

18 Al-Maturidi, Kitab al-tawhid, 306 and 377. See also Kitab al-tawhid, 327 and 352. In a closely
related argument, al-Maturidi observes that God has named various people as either obedient
or disobedient. This is impossible if the act is not attributable to them in reality. Indeed, al-
Maturidi notes that were the acts to belong to God along with the properties of obedience and
disobedience, then God would become both Lord and servant, which is impossible both according
to revelation and reason. Al-Maturidi, Kitab al-tawhid, 306-307.
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The fourth argument is the first of the explicitly rational proofs. Al-Maturidi states
that to ascribe actions to God that signify obedience and disobedience, vulgarity and
wrongness would place Him in a position of subjection to divine commands and
prohibitions and, in turn, reward and punishment, which is rationally abhorrent."
It seems al-Maturid1 assumes there will be no genuine distinction between divine
and human action on the determinist view, and so the same actions God prohibits
are also those He performs.?’ The missing premise of the above point is that since
God has promised reward for those who obey Him and punishment for those who
do not, He becomes subject to the same reward and punishment.

Fifth, everyone feels themselves to be free (mukhtar) rather than compelled
in their actions, and they judge themselves to be an agent that “acquires” their
actions (fa ilun kasibun). Al-Maturidi treats this introspectional evidence as on a
par with the evidence of the senses and, hence, a form of immediate, incontestable
knowledge. Indeed, were this perception illusory, then we would have to similarly
deem sensory knowledge to be suspect in general.?!

Sixth, al-Maturidi says that for an event to be defined as an action, it must be
attributed to a will. But on the jabri view, no human action comes with a human
free will, and so cannot be an action attributed to the human that performs it.>?

Finally, given in a later segment of Kitab al-Tawhid, perhaps one of al-Maturidi’s
most basic pieces of evidence against the Jabriyya is that it is ugly according to
reason to consider commands and prohibitions, and rewards and punishments, as
applicable to acts that are compelled.®

As can be seen from the arguments enumerated here, while the Jabriyya attempt
to maintain God’s absolute dominion and sovereignty, al-Maturidi stresses the
moral judgements that attend all acts, and without a distinction between those of
God and humanity, these judgements will take God as their referent. Further, al-
Maturidi holds that a person must have the power to choose their actions in order
to be held responsible for them. This places him firmly in the libertarian camp.
The attributes of disobedience and obedience, which are intrinsically connected to
the divine command and prohibition, simply become invalid otherwise. Moreover,

19 Al-Maturidi, Kitab al-tawhid, 306; 411-412.

20 For otherwise, al-Maturidi repeatedly and adamantly stresses how God’s creation of morally
reprehensible actions by no means entails that immorality is ascribable to Him. For example,
Kitab al-tawhid, 319.

21 Al-Maturidi, Kitab al-tawhid, 307; 321.
22 Al-Maturidi, Kitab al-tawhid, 307.
23 Al-Maturidi, Kitab al-tawhid, 319.
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al-Maturidi believes there is definitive evidence found both in the Qur’an and
introspection that proves human beings do, as a matter of fact, have this power
of choice.

Refutations of the Mu ‘tazila

Al-Maturidi stacks up by far the largest series of arguments against the Mu’tazila;
his evaluation of their doctrine on free will spans many successive sections of Kitab
al-Tawhid and is also dispersed in standalone passages across the treatise. Nevertheless,
as before, al-Maturidi presents the evidence for the position in question. First, this
group cites the criticisms of the Jabriyya as evidence for the truth of their views.?
They also claim that, apart from a literal sense, actions are sometimes analogously
attributed to God in the Qur’an as the conditions from which they arise. In a similarly
analogical sense, they read verses to indicate God’s increasing or decreasing a
person’s theistic belief, although, in truth, the people in question are the causes of
such shifts. Finally, some verses are taken to represent God merely calling people
either truthful or false in statements that attribute actions to God in a moment of
His testing human beings.” In sum, according to al-Maturidi, this group attributes
actions to humans in a genuine sense, while they reject God’s will and capacity to
create and determine these activities. Indeed, an immediate criticism of this group is
that they make God’s will concerning the servant’s actions to be like mere desires or
aspirations, as, for example, with people who can only have hopes regarding events
beyond their control.?® Later, two key principles of the Mu ‘tazili view are noted:
God’s will (irada) is nothing other than His creation, and a true will cannot be under
the power of anyone else’s.”” Thus, whatever God creates belongs entirely to His will
and so cannot be the result of the will of any other person. Accordingly, the actions
of the human agent, in order to be deemed free, must be entirely attributable to the
will of the human agent. In this situation, no overlap between divine and human
action is possible. This is a major point of contestation for al-Maturidi, as we shall
soon see below.

The first argument by al-Maturidi we shall consider resolves around the binary of
movement and stillness. Both are classed as accidents ( ‘arad) predicated of corporeal
entities (ajsam). Al-Maturidi notes that both these phenomena are the same to sight
in that a person cannot tell them apart from their previous states. While he might be
understood to mean that a very slow movement, for example, is indistinguishable to

24 Al-Maturidi, Kitab al-tawhid, 307 and 318. It is significant that these include criticisms al-
Maturidi too affirms against the Jabriyya, as seen above.

25 Al-Maturidi, Kitab al-tawhid, 308-309.
26 Al-Maturidi, Kitab al-tawhid, 307; 381.
27 Al-Maturidi, Kitab al-tawhid, 382.

10



Ozaykal / The Celebrated Transcendence: al-Maturidi’s Resolution of the Determinist-Libertarian Dichotomy on Human...

the human eye from stillness, or perhaps that two objects moving together at the same
speed and direction may appear to be at rest relative to each other, al-Maturidi’s point
is more philosophical, for he states that differentiation would have been achievable
if the similarity were not fundamental. Indeed, it seems he means that both types
of action encompass the fundamental structure of all events in the world. Hence,
to make human power responsible for any event in this sense would put humans
on a par with God, who is the cause of the rest of the world’s events. For one key
principle al-Maturidt follows is that agents are known by their actions, and actions
in the perceivable domain that appear similar have similar agents.?® Al-Maturidi
elaborates no further, but it seems that if a worldly agent were responsible for either
rest or movement, then they would be much like God, and we would face a form of
anthropomorphism. The main implication, however, is that there can only be one
Creator; the being that realizes any event must be the one that realizes them all.’

Similarly, al-Maturidi continues that we know the createdness of perceptible items
because they are inextricably linked to separation and union, movement and stillness.
This statement is based on the kalam proof of temporality (hudiith) from states apriori
indicative of change. Yet we cannot establish that God created these states since we
cannot see the entity that created them. The same is true of the servant’s acts. In
this situation, then, someone other than God could be responsible for the world’s
events; God cannot reveal which of the two states — separation or unification — is
His creation, and because the world’s creation cannot be known without these states,
proof of God’s existence vanishes.* Thus, the argument appears to be as theological
as it is metaphysical. Since each of the mentioned conditions — separation and union,
on the one hand, movement and rest, on the other — can logically occur due to causes
other than God, it is impossible to prove He is their sole Creator. As a result, we
would have to accept that God left no foundation or sign of His unity and lordship
within the perceivable world, and this is what is unacceptable to al-Maturidi, for
belief that God exists entails that He creates evidence of His existence in nature.’!

28 Al-Maturidi, Kitab al-tawhid, 314-315, 327, 333, 334-335. This criticism overlaps with a basic
principle of al-Maturidi’s own view, as shall be seen below.

29 Aclosely related argument is given in relation to God’s sovereignty, Kitab al-tawhid, 314, 328.

30 Al-Maturidi, Kitab al-tawhid, 312-313. Since the proof from the origination of events ( ‘ihdath),
a hallmark of kalam, is supposed to work by avoiding an infinite number of originators, al-

Maturidi appears to hold, rather, that if God exists, He must be involved in all, not just the first
of the world’s events.

31 Al-Maturidi, Kitab al-tawhid, 313. This point carries important implications for kalam itself,
in so far as al-Matur1di sees it, and is elaborated upon further against the Mu’tazila, who regard
themselves as the discipline’s stewards and practitioners. See, al-Maturidi, Kitab al-tawhid,
315-316, 318.
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Thirdly, al-Maturidi claims the limited power possessed by creatures is, on the
Mu ‘tazilt view, a power that cannot be directly exploitable by any other creature.
This means that if God has no efficacy on the power bestowed on His creatures,
His power will be limited just like those of His creatures. The conclusion is
theologically unacceptable, for God cannot have any created predicate (sifat al-
makhliig).”? Notably, this was one of the reasons cited by the Jabriyya to deny the
human has power, and shows al-Maturidi implicitly accepts some of the arguments
put forth by one group in rejecting the other.*

Fourth, while al-Maturidi acknowledges that each human is the genuine agent
of their actions, he also states that one who makes another competent or powerful
(mugqtadir) must likewise possess the capacity conferred, just as to teach another
person it is necessary to possess knowledge. Al-Maturidi then immediately claims
that God creates the actions of His servants. This leap can be read in the sense
that God, capable of doing those actions that He bestows (tumalliku) His servant
the power to perform, remains an agent of that action insofar as He is its Creator.**
Admittedly, this creative aspect is non sequitur and depends on a separate argument.
Nevertheless, the point is successful in illustrating that certain things can only
be passed on if they are possessed; one does not necessarily lose this possession
by granting it to another; and finally, that we can conceive of an agent (God) to
maintain power over the human act He empowers His servant to perform.

Fifth, al-Maturidi declares faith to form the most beautiful act (ahsan al-fi )
according to reason and the most brilliant of all things (anwar al-ashya’). If, then,
we claim, “God is not the Creator of faith” (since the human is the cause of their
own faith), then we must elevate (fafdi/) above God anyone who obeys Him by
believing in Him and doing good deeds, since God’s beautiful creations cannot
match in beauty and benefit (al-husn wa [-khayr) the obedient servant’s faith

32 Al-Maturidi, Kitab al-tawhid, 313 and 367.

33 Al-Maturidi, Kitab al-tawhid, 313-314. Indeed, al-Maturidi writes that God would, on this view,
be unable to control the actions of even a mosquito, let alone anything more powerful. See also,
Kitab al-tawhid, 334-335, 345-346.

34 A related argument follows from the above point. Al-Maturidi observes that if the power of
God’s creature is beyond divine control, then it will be asked how one is to believe in the divine
promise and reward, or the realisation of the resurrection and judgement day. This is because
events will take a course God does not intend so that the fate of the world and its inhabitants
are not under divine control. In short, trust in the promises of a being limited in power is open
to severe doubt. Al-Maturidi, Kitab al-tawhid, 314.

12



Ozaykal / The Celebrated Transcendence: al-Maturidi’s Resolution of the Determinist-Libertarian Dichotomy on Human...

and worship, while He creates unclean, foul-smelling, filthy, and ugly objects.*
Thus, the servant becomes superior in both action and creation (fadala /- ‘abd
‘ala allah fi I-fi | wa [-khalq), for superiority in virtue is based on actions. Such
a conclusion as this befits the Mu’tazila, al-Maturidi says deridingly.*® The initial
premise is based on an epistemological observation, which in turn is based on an
epistemological principle: The rewards of obedience are beautiful to the senses,
and faith is beautiful to reason; while the first type of beauty can change according
to different times and states, the second cannot. Thus, rational beauty is fixed and
universal,’” and what is beautiful to the senses ranks below what is beautiful to
reason. Now, each act will be rewarded in proportion to its worth, and God has
promised to reward a good deed tenfold.’® The implication against the Mu ‘tazili
view is that the act which is good to reason will be multiple times more valuable
than the sensorily beautiful creations and rewards that divine action produces. And
this is no conclusion to be accepted.

Sixth, in one of his logically tightest arguments, al-Maturidi first observes that
God declares individuals who seek praise for accomplishments they did not achieve
to be blameworthy.** In other words, this means taking credit for another’s work.
At the same time, God says it is incumbent on individuals to express gratitude to
Him for the gift of faith and to reciprocate with praise and thankfulness for His
benevolence. It is, therefore, implausible, al-Maturidi concludes, for God not
to have originated faith and spiritual blessings, as otherwise, He would be in the
position of an individual who seeks recognition for deeds they did not perform.*

This leads to our seventh argument. According to the Mu‘tazila, God’s power is
limited to only one of the two choices (wajhayn) between the performance of good
rather than evil. For the Mu'tazila hold all evil results exclusively from human
action. Yet, al-Maturidi notes, every “single-type” act (fi lu naw ‘un [wahid]) is a
natural action, which contrasts with the “dual-type” act (fi layn) that is performed
through a voluntary will based on power (ikhtiyar ‘an qudra). A dual-type act is

35 For further details on this last clause specifically, see Kitab al-tawhid, 317-318, and the
statements of al-Maturidi’s follower, Abu 1-Mu’in al-Nasafi, Tabsirat al-adilla, ed. Claude
Salamé. (Damascus, 1974), 672.

36 Al-Maturidi, Kitab al-tawhid, 316. See also, Kitab al-tawhid, 110.

37 Al-Maturidi, Kitab al-tawhid, 275, 297-298, 312, 275.

38 Al-Maturidi, Kitab al-tawhid, 316.

39  As the editors of Kitab al-tawhid note, the reference is likely to Ali ‘Imran 3/188.
40 Al-Maturidi, Kitab al-tawhid, 316-317, 327, 328, 331, 340-341.
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one that had the possibility of being different to what it was,*' and because the
Mu ‘tazila assign to God only the ability to create what is good, a single-type
act, al-Maturidi says that God then possesses merely the power found in natural
causation, which lacks freedom. It also seems al-Maturidi is implying that, on the
Mu ‘tazili view, God is not praiseworthy at all, since He is not free.*?

Eighth, al-Maturidi declares that some unfortunate theological implications
follow the belief humans create their own actions. Specifically, he compares the
Mu ‘tazila to the Ditheists (Thanawiyya) and Magi (Majusiyya), writing that the
former outdo these dualist sects in the number of creators they introduce into
existence due to their affirmation of humans as producers of their own actions.*

This and the ninth argument make apparent that al-Maturidi’s understanding of
creative action is philosophically loaded. Certainly, along usual lines, the divine
act is defined as introducing and bringing something into existence from nothing
(al-’ibda “ wa al-"ikhraj min al-‘adam ila al-wujud).* But this extends into a
comprehensive form. Specifically, movement itself is something that comes in
and out of existence, and since all events are encompassed by movement, they
are, therefore, dependent on creative acts.*> Al-Maturidi thus argues against the
Mu ‘tazila that commanding or prohibiting an action is not the same as commanding
or prohibiting its creation.*® The idea here is that God alone is the Creator of the
act; the human cannot be charged to create their action as such (but rather held
responsible for obedience or disobedience) — yet the Mu ‘tazila apply, in al-Maturidi’s
view, precisely this definition of creation to the servant’s act.

41 This argument requires at least the possibility that the act is of a different type, for example,
good or bad; it is not altogether clear in this context whether al-Maturidi holds that the act could,
apart from this, also have had the possibility of being a different instance or token event to what
it in fact was. This interesting question we shall leave aside.

42 Al-Maturidi, Kitab al-tawhid, 317. Significantly, what this and the above argument suggests
is that al-Maturidi regarded a type of acquisition to apply to God, even if he did not state this
openly or give it a unique name, for only in this way could He be deserving of praise and thanks.

43 Al-Maturidi, Kitab al-tawhid, 317.

44 Al-Maturidi, Kitab al-tawhid, 317.

45 One illustrative example of this understanding is in Abii Manstir Al-Matur1di, 7a ‘wilat al-qur an,
vol. 8, eds. Hilal Ibrahim Kagar and Bekir Topaloglu (Istanbul: Dar al-Mizan, 2007) 84-85. It
is worth noting, as a matter of theoretical significance, that Aristotle is the probable ancestor
of this view. While his Physics does not support creation ex nihilo, it does suggest that the
introduction of motion from a prior state of motionlessness would constitute absolute generation
or creation (Physics, 252b, also see, Bk. VIII, Chap. 6). The same is apparent, for example, in
Simplicius’ commentary (Simplicius: On Aristotle Physics 8.1-5, trans. Istvan Bodnar, Michael
Chase, Michael Share (London: Bloomsbury, 2014), 87-94).

46 Al-Maturidi, Kitab al-tawhid, 318.
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In the tenth argument, al-Maturidi observes no action in all its aspects can be
considered as obedience or disobedience. Here, he notes proportions of height and
width, strength and weakness, and beauty and ugliness. These are relative properties
created by God that cannot be described as good or bad.*” The implication is that the
Mu ‘tazilt denial of these, which inhere in the acts of human beings, to the creative
power of God is based on false premises; by trying to divorce the evil of human acts
from God, they eliminate His creative power over it entirely, even those aspects
that have no moral significance.*® Al-Maturidi is drawing a fact-value distinction
of a theistic sort; a fundamental source of value is obedience and disobedience to
God’s commands, yet what God creates is the “fact” or physicality of the actions,
not the disobedience or obedience per se.* For al-Maturidi, the Mu ‘tazili fails to
differentiate the two main aspects of actions, one of which is attributed to God and
the other to the human. These are the creative and obedient (or disobedient) aspects,
respectively.™ It is crucial that these are not confused or overlapped; the different
aspects must be attributed to their true agent, not to both.’' More specifically, we
might say that a fact-value distinction is made, where the creative aspect is not
“value-apt” in terms of obedience, though the aspect attributed to humans is.** In a
useful example, al-Maturidi notes that though God creates the utterance of the words
spoken by the human agent, we are not to call Him the speaker of these words.>

Our aim is not to critically evaluate these arguments, as equally debatable
and ingenious as they may be, but express al-Maturidi’s reasons for rejecting
the main alternatives and also illustrate the key distinctions and concepts he is
using. This latter is particularly important to the concept of creation, which we
found to revolve around the binary of movement and rest and to include a critical
distinction between value-apt and factual aspects of actions. Evidently, the most
basic argument versus the Mu‘tazila is their failure to identify and address these
different aspects appropriately.

47 Al-Maturidi, Kitab al-tawhid, 319.

48 In this context, al-Maturidi notes that the servant does not even know the metaphysical details
of his deeds, and so cannot possibly be responsible in bringing them about.

49  Al-Maturidi, Kitab al-tawhid, 325.

50 Al-Maturidi, Kitab al-tawhid, 320, 322 and, against al-Ka‘bi, 323 and 325. The point here is
directly connected to different conceptions of the relation between bringing something into
existence (fakwin) and the thing brought into existence (mukawwan), a central debate in kalam.

51 Al-Maturidi, Kitab al-tawhid, 323. See also, Kitab al-tawhid, 314-315 and 344.
52 Al-Maturidi, Kitab al-tawhid, 325 and 330.
53 Al-Maturidi, Kitab al-tawhid, 324-325.
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Real Agents

In this section, we move our discussion from al-Maturidi’s refutations to his
points of affirmation. Specifically, we shall present the evidence he uses to directly
support his view. This is bound up with the polemics above, since a falsification of
one argument in the dialectic sometimes (but not always) immediately indicates the
rival view that should be adopted. Occasionally, we shall take it upon ourselves to
indicate these overlaps when they occur. Yet his various reductiones often do not
determine the alternative to be adopted. And this is where his positive statements
are crucial.

There are two main aims in this section. First, to present the evidence al-Maturidi
uses to directly support his view and, second, utilise these proofs to comprehensively
piece together his overall theory. To this end, we initially examine his statements
that ascribe power to the servant and thereafter identify statements that demonstrate
this power is both a faculty of free action and direct causal effectivity. Although
al-Maturidt’s libertarian stance has already been clearly indicated in his arguments
against the Jabriyya and Mu‘tazila, further substantiation and clarification of his
view will be provided here to set out its more complicated details and distinguish
in a hopefully conclusive way his conception of kash from the compatibilist version
of his counterpart al-Ash‘arf.

Al-Maturidr’s Affirmations

After the Jabriyya and Mu’tazila (and Qadariyya), al-Maturidi examines the
view of a third group of Muslim theologians. This view is, in fact, his own. His
representing this view as belonging to a group may be a veiled reference to Dirar
and others who hold the same view or simply a disguised means of referring to
himself. In any case, these theologians ascribe free actions to the servant in a
genuine sense and thus claim the latter is truly obedient or disobedient, while they
also ascribe the creation of the act itself to God. He says that, in this way, they
attribute the act in real terms both to God and the servant.>

This encompasses acts of both misguidance and guidance, blessing and
abandonment and other such binary states (afwal). Al-Maturidi writes “the act
belongs to the servant through acquisition, while it belongs to God through creation”
(thabata anna haqiga dhalika I-fi | huwa li-1 ‘ibad min tariq al-kasb [wa] allah min
tariq al-khalg).>® The formula is a close replication of one given earlier following
the second argument against the Jabriyya above, where al-Maturidi states attribution
of the act to God does not nullify its value-aptness vis-a-vis the human agent.

54 Al-Maturidi, Kitab al-tawhid, 309-310.
55 Al-Maturidi, Kitab al-tawhid, 309. Also, compare to Kitab al-tawhid, 311.

16



Ozaykal / The Celebrated Transcendence: al-Maturidi’s Resolution of the Determinist-Libertarian Dichotomy on Human...

Specifically, the act is God’s in terms of His creation of it according to its properties
(khalagaha ‘ala ma hiya ‘alayhi) and bringing it into existence when it did not
exist before (awjadaha ba ‘da an lam takun).>® Later the phrasing is repeated with
the specification of kasbh with freedom of choice or liberty (iktiyaran).’” The same
pronouncement is also to be found in al-Maturidi’s Qur’anic commentary, Ta ‘wilat
al-Qur’an: “[The act] belongs to the servant via performance (fi /an) and to God
via realisation (tagdiran).” To this al-Maturidi immediately adds:

The move to (do) good or evil comes from the servant, and from God comes the creation
[of the act]. This is what is rationally understood from the path of justice and fairness (a/-
‘adl wa l-haqq); it resides between excessiveness and deficiency.*®

The context of this passage is a rejection of the Qadariyya and the Murji’a,
wherein the former are criticised for denying God’s government or arrangement
(tadbir) of human acts. Two points are worth noting. First is the moral necessity
al-Maturidi associates with his position, a feature clearly present in his arguments
against the Jabriyya and again here in his statement about justice and fairness.
Second is his mention of tadbir. God is not here to be understood as merely a
processor of human decisions acting to manifest whatever such agents decide
to do. Rather, He can act as He wills and in according to His plan. Thus, divine
direction is a guarantor of destiny and fate.®

One primary reason al-Matur1dT insists that the act can only be attributed to God
in terms of its creation is because all worldly events exhibit binary properties that
are indicative of change and, hence, their temporal nature. This includes obedience
and disobedience, goodness and badness, in addition to physical properties, such
as large and small, light and heavy. Al-Maturidi writes that the existence of such
properties necessarily implies the existence of its opposite.®! God, however, cannot
be ascribed any such binary property characteristic of temporality.®

56 Al-Maturidi, Kitab al-tawhid, 306.
57 Al-Maturidi, Kitab al-tawhid, 321 and, see also, 326 and 482-483.

58 Al-Maturidi, Ta 'wilat al-Qur’an, vol. 1, eds. Ahmet Vanlioglu and Bekir Topaloglu’s (Istanbul:
Dar al-Mizan, 2005), 82. Compare to al-Juwayni: the human act is attributed to God via decree
and creation (mudaf'ila Allah tabaraka wa ta ‘ala taqdiran wa khalqan) (al-Nizamiyya, 46-47).

59 The latter are actually none other than the Jabriyya, though al-Maturidi confuses (or equates)
the two. See also, for example, al-Maturidi, Kitab al-tawhid, 310.

60 This is also indicated in al-Maturidi’s argument versus the Mu ‘tazila, see fn. 34. However, the
question of destiny and fate in so far as it extends beyond these general remarks to individual
human lives deserves detailed study in al-Maturidi’s thought that cannot be offered here.

61 Al-Maturidi, Kitab al-tawhid, 319 and 325.
62 Al-Maturidi, Kitab al-tawhid, 309.
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What is ascribable to God is divine action, which al-Maturidi suggests is ultimately
His creative act (fi [-tahqiq khalguhu).% This is implicitly a rejection of the Mu ‘tazili
view that certain physical events are attributed to God’s action in figurative terms
only. Thus, by attributing to God genuine action in the world, the Quranic statements
that He has power over all things and is the Creator of everything can be affirmed
and allow God to be praised as He should. By way of proof, al-Maturidi says every
human action has aspects that the agent can envision, predict and comprehend,
while there are also aspects they have no knowledge of and cannot foresee. Again,
al-Maturidi’s observation is simple: they can be responsible for the first aspect
meaningfully, not the second. This seems to lie on a distinction between all the
innumerable physical and microphysical details of an act, on the one hand, and the
basic intention, including the will to obey or disobey a divine command, and the
rather superficial knowledge of the act, on the other. While humans know the latter,
they lack knowledge of almost all the other.** The idea is that creation requires
manipulation of all the physical elements, which al-Maturidi assumes requires
knowledge of them to the last detail. And, only via actions one truly accomplishes
can a person be worthy of reward or punishment, praise or blame, which makes
the agent deserving of moral appraisal.®®

Another proof is that while human actions are ascribed the status of being good
and bad, they cannot be reduced to either of these in absolute terms. Yet, were it up
to the agents, their actions would always be good and beautiful. Hence, al-Maturidi
infers the acts do not go as intended because the agents lack knowledge of these
qualities, and this is because God’s action is not subject to human knowledge,
while He creates these qualities according to His will. In short, the action is not
entirely the servant’s own.® Similarly, we perceive that the acts of servants bring
them harm, weariness, and pain. Al-Maturidi states there cannot be harm without
a cause, and so similarly for the other states. Yet, the agents seek pleasure and
benefit rather than any of the things noted, so he concludes that they cannot be
the source of these qualities.®’

At first glance, these two arguments appear relatively weak, since one can
surely cause something one does not fully understand. Yet the basis of this line of

63 Al-Maturidi, Kitab al-tawhid, 310. Al-Maturidi uses what appears an eclectic range of terms
to denote God’s creative act, including 7jad, often rendered as “bringing-into-existence” and
insha’, “establish” or “compose”.

64 Al-Maturidi, Kitab al-tawhid, 310-311, 341. The same point is often raised against the Mu ‘tazila.
See, Kitab al-tawhid, 325, 339, 351.

65 Al-Maturidi, Kitab al-tawhid, 316-317.
66 Al-Maturidi, Kitab al-tawhid, 311.
67 Al-Maturidi, Kitab al-tawhid, 312. See also, Kitab al-tawhid, 322, 380.
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reasoning can be identified in Greek philosophy. According to Aristotle, the creation
of an entity is ultimately the manifestation of specialised knowledge. He uses the
example of an artisan engaged in creating a bronze sculpture and identifies the
most distinguishing feature of the efficient cause as the knowledge implemented by
the artisan, not their labour.®® For the production of a statue via the artisan’s work
represents the fulfilment of a model, or form, that is the ultimate explanation of
the construction. If we were to interpret al-Maturidi’s statements accordingly, the
efficient cause, in the form of divine knowledge, combines with the formal cause of
the human act, which is all the details the event is divinely envisioned to possess.®

The next proof al-Maturidi presents starts from the basic doctrine that there is no
creator other than God; if the origination of temporal events were accomplished by
one other than God, we would be accepting an additional creator.”’ As we observed
before, al-Maturidi holds actions as creations ex nihilo, and we must recall the
definition of actions as types of movements deemed to come in and out of existence.
Nevertheless, notwithstanding this absolute divine power, al-Maturidi notes also
that power is given to the human agent. Indeed, only God can empower other
beings.” If God needed to relinquish power or sovereignty in order to empower
the human being then we would have to accept that another has dominion over
Him. And this al-Maturidi declares impossible.”” Conversely, we are also reminded
that movement and stillness cannot be separated. Hence, the creator of one, must
be the creator of both. Were humans, therefore, attributed either, they would be
ascribed a power belonging to God.”

One particularly revealing passage regarding this relationship between divine
and human action reads: “God’s act is in reality not the act of the servant; the
servant’s act is the effect brought about by God, not His act.””* Al-Maturidi deems
cases exemplifying such a distinction to be easily found in the physical world,
and he offers the example of two people carrying an object from one location to

68 Aristotle, Physics, 195a6-8, 195b21-25, On Generation and Corruption, 324a24-b13. Compare
with his Metaphysics, 1013b 6-9.

69 It is worth also noting the central place the concept of purpose has for al-Maturidi. God never
acts without purpose and will often have different intentions for an act than its human agent.
Ultimately, each divine action must, alongside perfect knowledge, be connected to a purpose,
even if that purpose is unknown to us. Al-Maturidi, Kitab al-tawhid, 167.

70 Al-Maturidi, Kitab al-tawhid, 312. See also, Kitab al-tawhid, 321.
71 Al-Maturidi, Kitab al-tawhid, 320.

72 Al-Maturidi, Kitab al-tawhid, 365-366.

73 Al-Maturidi, Kitab al-tawhid, 312.

74 Al-Maturidi, Kitab al-tawhid, 319. Emphasis added.
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another. Though each person’s act is physically distinct, the effect (the changing
location of the carried object) is caused by both.” This illustration certainly helps to
show how human and divine action can be coherently distinguished: Both humans
and God are concurrently agents, but at the first level, God’s act is responsible
for the physical act of the human; the human act is the effect of God’s, and the
effect brought about by the human act is again an effect caused by God. Thus, an
asymmetric hierarchy between human and divine agency is established, wherein
all that is ascribed to the human is created, though at the final level, human and
divine agent together cause a single effect. But it must be immediately recalled that
each agent causes this effect in distinct ways, with God as Creator and the human
as acquirer (muktasib). We shall endeavour to add detail to this schema below by
explaining the nature of the power granted to the human being.

Power Belongs to the Servant

Much of the discussion so far already points to the libertarian stance al-Maturidi
takes. This is clearest in his criticisms of the Jabriyya, but is also clear in his
criticisms of the Mu‘tazila in so far as no criticism targets their attribution of
power to the servant; al-Maturidi’s arguments against them focus largely on the
negation of divine power in the production of human action. This, alongside his
identification of concurrent agency, makes him a “libertarian concurrentist.” By
contrast, in the compatibilist position of al-*Asharf, the agent is responsible for any
action they perform that they could (only) logically avoid doing. A compatibilist
who accepted a form of human causal agency might agree with a significant portion
of what al-Maturidi claims, even while maintaining their stance that humans do not
possess genuine freedom, since the compatibilist maintains moral responsibility in
the absence of significant freedom; and a person can have a power to perform acts
they do not ultimately choose. However, within classical kalam, compatibilists of
the Ash‘art school typically make divine power absolute, so the human cannot act
or determine their actions through any power of their own. By contrast, attributing
genuine power to the human signified the ascription of free will.

More specifically, the power that belongs to the human agent is distinguished in
Kitab al-Tawhid as pertaining to more than one possible choice of action. We saw
already how this concept was cited against the Mu‘tazilt conception of God. Free
action is that which is a dual-type; there is the real (not only logical) possibility
for more than one type of action.” It is in this context that al-Maturidi’s use of the

75  Al-Maturidi, Kitab al-tawhid, 319-320.
76 Al-Maturidi, Kitab al-tawhid, 317, 349-350 and, see also, 214-215.
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term “power”, therefore, specifically indicates significant freedom and he considers
himself'in this regard as following Abl Hanitfa (d. 150/767).” Further, he mentions
human possession of power in comparable senses to God’s, even though the power
is not of the same nature.” Indeed, our limited capacity to influence other objects
demonstrates our lack of control over the world and compares strikingly with
the absolute power over all things that God has.” Hence, “everyone owns only a
partial amount of the power [that exists] in the world of objects, while Allah is the
owner of it all entirely.”® Similarly, al-Maturidi observes that the power owned
by human beings is, of necessity, transitory as well as limited, and he repeats the
abovementioned point that it is God, and He alone, who can empower others.*'
Thus, human power is completely derivative and incomparably limited, but of the
kind to ensure significant freedom.

A major discussion in Kitab al-Tawhid revolves around the issues of whether
power precedes the act and endures after it. Al-Maturidi holds that the power
exists simultaneously for the duration of the act, no more, no less.*? Distinguishing
himself from the Mu ‘tazila and Jabriyya, he writes “affirmation that an act takes
place at a certain moment without power is closer to the meaning of compulsion
than the affirmation that it takes place with power, for someone who understands
what compulsion (al-jabr) and free choice (al-ikhtiyar) mean.”® For, al-Maturidi
continues, the Mu’tazila are held to claim that the power belongs before the act,
not during — but if there is no power, then there can be no freedom. Indeed, this
power is stated specifically as the cause (sabab) of the act in reality (fi'[-haqgiga).3*
Elsewhere, al-Maturidi states that whenever the power exists then action is certainly

77 Al-Maturidi, Kitab al-tawhid, 349.

78 Al-Maturidi, Kitab al-tawhid, 313 and, see also, 123.
79 Al-Maturidi, Kitab al-tawhid, 297.

80 Al-Maturidi, Kitab al-tawhid, 300.

81 Al-Maturidi, Kitab al-tawhid, 314, 320.

82 Al-Maturidi, Kitab al-tawhid, 342-348, 349-69. Notwithstanding the importance of this for
al-Maturidt’s theory of concurrentism, a detailed exploration of his discussion is not essential
for the purposes of our study, which pertains to the attribution of power simply in so far as it
denotes free will.

83 Significantly, in Arabic philosophy, the term ikhtiyar was chosen to translate the Greek prohairésis,
that is, the intellect’s distinctive ability to rationally decide between alternative courses of action.
See Richard Walzer, Al-Farabi on the Perfect State: Abii Nasr Al-Farabi’s Mabadi’ Ara Ahl
al-Madina al-Fadila (Oxford: Clarendon Press, 1985), 88-89, 290-291, esp. 204-205, and see
also 356.

84 Al-Maturidi, Kitab al-tawhid, 412.
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with it (ma ‘ahu).® In the final section of this study, we will have recourse to
mention al-Maturidi’s position on this again when theorising about the temporal
connection this power has with action.

A parallel emphasis is that the human being remains within a divinely composed

and driven dominion. God is in control (gadir) through His creation and direction
of human deeds, which are designated by movement. If this control did not remain,
God would not empower them to undertake these activities (ma aqdarahum
‘alayhad) and, conversely, if God were to make the servant capable of performing
their deed entirely autonomously, it would entail His loss of dominion and, hence,
make Him the owner of a diminishable power (gadiran bi qudra tazil). Such
power is ascribable only to a servant, not a Lord.* This demonstrates the degree
to which humanity is held to be dependent on divine power; not only the scope
of our causal capacities, but their very continuation is intrinsically dependent on
God from moment to moment.%’

This conception of empowerment comes in addition to the most immediate
form of evidence cited for freedom of the will: Everyone senses themselves to be
free rather than compelled in their deliberate actions.®® This point is crucial, for
although we have seen al-Maturidi infers in formal terms that a power is bestowed
to the human, there is rather less detail regarding its actual content or meaning.
In one passage, however, he offers critical information about its nature and signs.
For example, included within that aspect of the act that belongs entirely to the
servant is endeavour, hardship, and struggle (mu ‘alajat wa ‘ana’ wa jahd).® These
states specify agency attributed to the human and are conceptually distinct from
their createdness. That is, they are based on the agent’s freedom and result from
it, rather than being simply a part of what God unilaterally brings into being. The

85 Al-Maturidi, Kitab al-tawhid, 342. The study by Muhtaroglu (“Al-Maturidi’s View of Causality”)
that reads al-Maturidi’s theory of causation and human free will respectively as occasionalist
and compatibilist simply ignores al-Maturidi’s moral aim and the wealth of evidence he offers
to support it — the fundamentals of which we have already provided. Even disregarding the
ethical and metaethical aspects of his thought, however, al-Maturidi’s allocation of power to the
human agent indicates his distance from occasionalist thought, while any denial refuting that
he conceived this power as causally effective faces what seems the overwhelming evidence to
the contrary, seen above. Also see the definitions of qudra and quwwa by al-Maturidi, below;
and Pessagno, “Irada, Ikhtiyar, Qudra, Kasb”, 184-188.

86 Al-Maturidi, Kitab al-tawhid, 312, and also, 365.

87 Indeed, al-Maturidi considers continuity (bagd’) as but another accident of corporeal bodies
whose existence God actively maintains. Kitab al-tawhid, 346-347.

88 Al-Maturidi, Kitab al-tawhid, 307.
89 Al-Maturidi, Kitab al-tawhid, 320.
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description suggests that the agent is interactively affected by their internal and
external physical conditions, such that exertion is experienced.

Some explanation for such states can be found in al-Maturid1’s claims that
humans have two sides consisting of nature and reason. Each of these contributes
to the human tendency to perceive some things as beautiful or good and others as
ugly or evil. However, the judgements of rationality and natural inclination do not
always coincide.” This indicates part of the struggle humans experience in their
lives to obey God and achieve their goals.”’ Through the application of reason,
humans achieve superiority, as it enables them to have faith in God via its reach
beyond immediate phenomena to conclude about things that have not yet occurred
or never been seen, and also overcome their natural desires when needed to achieve
virtue and goodness.’”> That human beings feature this internal struggle reveals the
causative power they have to resist natural temptations and desires.”

Mapping the Framework of Causal Power
We can now summarise the intersecting theoretical material from the evidence
we have revealed in al-Maturidi’s writings, listing the fundamental concepts and
principles. We shall follow this with a similar section identifying the main arguments
and their interconnectedness.”

Principles and Concepts

A range of concepts and principles form the full picture of al-Maturidi’s theory
of human action and help present his concurrentism systematically.

90 Al-Maturidi, Kitab al-tawhid, 74,253, 301, 303.

91 Al-Maturidi, Kitab al-tawhid, 67, 248, 256.

92 Al-Maturidi, Kitab al-tawhid, 68, 249-250, 254, 302-304. With some justification, Dorrol deems
pages 301-305 of Kitab al-tawhid “an overview of al-Maturidi’s entire theological vision”.
See, Phillip Dorrol, “Knowledge and Free Will: Abli Manstir al-Maturidi (d. 333/944), Kitab
al-Tawhid”, Maturidi Theology: A Bilingual Reader, eds. Leija Demiri, Phillip Dorrol, and
Dale J. Correa (Tiibingen: Mohr Seibeck, 2022), 189-202, which presents a translation of the
passage.

93  Al-Maturidi, Kitab al-tawhid, 67-68.

94 Each listed principle, concept and argument has been chosen primarily based on its relevance
to al-Maturidi’s perspective rather than his attempt to refute opponents. The exclusion and
inclusion of theoretical elements here is no doubt interpretive and the list is not to be assumed
as being definitive, but sufficient for our purposes.
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Principles

Several principles form the backbone of the arguments discussed above (and
listed later below). The principles here are bases on which al-Maturidi begins his
reasoning rather than points he attempts to prove.

Divine Creation (khalg) — Creation is often discussed in terms of bringing
into existence (7jad) and originating (ihdath). Although these sometimes appear
synonymous with creating for al-Maturidi, there exists a certain distinction in
emphasis: Jjad emphasises creation ex nihilo, while ihdath signifies the temporal
nature of that created as at a specific time and for a finite period.

Human Power and Choice — Al-Maturidi predicates free action to a power that
must pertain to two alternatives.

Knowledge and Action — The possibility of an action is fundamentally tied to
knowledge that will explain all aspects of its manifestation. It is partly because
of this Aristotelian theory that al-Maturidi holds the human being to be limited in
freedom, that is, because they are limited in knowledge, as well as power.

Movement as Creation — The movement of every object is an act of creation ex
nihilo. This is the main reason al-Maturidi does not assign creation to the power
of the human being.

Power and Duration — The power given for an act only persists for the duration
of the act.

Conceptual distinctions

Physical-Metaphysical — The distinction made between aspects of an action.
The metaphysical aspect is completely connected to God as His creation, while the
physical is associated with both the human agent and God. Corporeal bodies and
their accidents are all under the dominion of divine action, yet as physical beings,
the human agent is the inherent possessor of the act.

Fact-Value — The factual aspect of the act is subject to the above analysis between
physical and metaphysical and their respective associations to God and human. As
for value, this al-Maturidi explicitly attributes to the human agent. However, as an
agent subject to praise and gratitude, it also appears that God acquires an aspect
of value for all actions that are not the possession of other free agents, and also
some aspect of those that are, since creative divine action is what allows rational
and free agents to live and acquire value, which is one stated reason for God’s
praiseworthiness and gratitude toward Him.
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Acquisition-Acquirer (kasb-muktasib) — Both the act’s physicality and its
moral meaning are acquired by their human agents, since both are produced by
divine creation, and all that is created is acquired.” To this we can connect al-
Maturidi’s assertion that goodness and badness are accidents of physical entities
— in contemporary parlance, it is arguable that these properties supervene on
physical events. Both accidents must be considered the result of divine action,
and as binaries, the existence of one necessarily entails the existence of the other.

Power-Powerful (qudra-qadir) — Al-Maturidi deems the human agent as
empowered by He who is gadir and thus become to a limited degree gadir
themselves.”® While the respective roles of God and His servant are clearly and
significantly different, the term power here maintains a basic, univocal, shared
meaning in the context of his writings. The power God possesses is exclusive to
Him and absolute, while the power of the human agent is finite, limited in scope,
and transitory. But both pertain to significant freedom to choose between two or
more alternatives.

Arrangement-Realisation (tadbir-taqdir) — The human agent has the power
to arrange their actions, while God alone realises them. The realisation may not
be, and regularly is not, as the human intends or hopes. Thus, God maintains an
overriding and supreme management of all the world’s events.

Natural-Voluntary Causation (tab T-ikhtiyari) — Natural causes only go in one
direction; there is always only one type of outcome. Any action that has more than
one possible type of is a product of voluntary action. This is constituted by both
knowledge and (free) will.

Arguments

To track al-Maturidi’s various arguments, dispersed and repeated in writings,
we can list them with individual names. The reader will notice an overlap in some
cases between these and his rejections of rival theories. The arguments are divided
into those based on revelation and reason and are presented in a way that aims to
proceed logically.

95 The intrinsic moral value of an act is not inherent to the act itself, contrary to what one may
have assumed based on the rational framework presented by al-Maturidi about morality and,
also, given that the beauty and goodness that reason recognises possess a universal and stable
significance. See, al-Maturidi, Kitab al-tawhid, 311-312.

96 It is perhaps significant that al-Maturidi shows a preference to describe human agents as
empowered by God and capable (yaqdiru) rather than gadir, though the latter term is also
applied to them.
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Revelatory

1. Creator in Revelation — The Qur’an calls God the Creator of everything. Every
movement denotes creation. Therefore, every act is created by God.

Rational

2. Creation demands Complete Knowledge — Human knowledge is limited;
without complete knowledge an act cannot be created. Hence, humans are
not the creators of their actions. The parallel positive argument is that none
but God has complete knowledge, and since creation demands complete
knowledge, God alone is Creator. This amounts to a philosophically based
argument by al-Maturidi to accompany the revelatory one above.

3. Creation requires Complete Power — If our actions were entirely within our
power, they would go completely according to our plans. They do not go
according to our plans. Hence, they are not entirely within our power. As
before, this argument is connected to the revelatory one. The rational equivalent
is: None but God has complete power. Creation demands complete power.
Hence, only God is the Creator of events.

4. The Createdness of all Events — Action is constituted by accidents of movement
and rest. All accidents are created; therefore, action is created.

5. Obligation from Divine Commands — Commands are binding on those who
have the power to fulfil them. God issues commands to human beings, and
His creative action does not include any aspect subject to His own command.

The Concurrency of Divine and Human Power with the Act

Based on the above assessments, we are now equipped to address some unsolved
concerns. The notion that humans enjoy a substantial degree of freedom is supported
by the concept that we are endowed with a capacity for agency at the precise moment
of engaging in action. Now, there are three subsequent questions.

Firstly, does the power of the human agent solely encompass the ability to make
decisions, or does it possess effectiveness beyond this? We noted above al-Maturidi’s
example of the collaborative effort between two individuals in carrying an object.
If this example is intended to illustrate the theory closely, it strongly implies that
the human agent, in conjunction with God, possesses a causal power to change the
external world. However, the example is taken from the observable realm (a/-shahid),
suggesting that al-Maturidi might have employed it only as an analogy to elucidate
the metaphysical reality underlying the generation of an action.”’

97 Al-Maturidi, Kitab al-tawhid, 319-320.
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Secondly, there is a temporal aspect to the issue here and an analytic one.
Regarding the first, the creation of the act follows the creation of the power for
the agent to decide and will, then to move and act, assuming that a decision comes
before deliberate action. Also, the capacity to act, as we have seen, exists only
during the moment of action. Yet, free actions must be the implementation of a
decision made by the individual beforehand, and the decision, as an event that
possesses temporal accidents, must be created. Hence, the action is dependent
on another action that is also created. But if the decision is free, then it must also
have a temporal precedent arising from the agent, that is, another decision and this
preceding decision will in turn require another and so on ad infinitum. Hence, we
face an infinite regress in search of free agency.”®

Seemingly aware of this problem, Rudolph observes that though al-Maturidi
does not explicitly designate it, he acknowledges a pre-existing power. This aligns
with the states and causes (al-ahwal wa [-asbab) that al-Maturidi recognises
as factors preceding action.” It is unclear whether this will resolve the issue
above, however. The term power is deliberately distinguished here as designating
necessary conditions rather than efficient causes. Certainly, it seems al-Maturidi
must acknowledge the existence of a prior power to the occurrence of an action for
theoretical coherence, but this means explaining how an action can be free without
a preceding determinant that belongs to the human agent, and is not about their
circumstances, that is, necessary physical conditions.

Also, if the power to act is created, similar problems follow. Let us say that the
power is created, then how can it be created for one of two different actions? Such
a duality suggests that the power is separate from the action, in which case it is not
an activity but rather a potentiality. The problem is that the power does not exist
before the act, but only for the duration of its performance, which is the point at
which it is created, and hence it is never in a potential state but always active once
in existence. Here too, then, there appears to be a discrepancy, since the human
agent cannot be free unless what is created corresponds to their will, but what they
will is dependent on a power to will that must be created, and that exists only at
the moment the act is already being undertaken, and hence already determined.

One may object that al-Maturidi insists the power to act exists with the act, not
before, and therefore it is wrong to require the existence of a prior act for free action;

98 Compare to the concerns raised against the Mu'tazila by Fakhr al-Din al-Razi (d. 606/1210),
al-Muhassal afkari al-mutaqaddimin wa I-muta’akhivin min al-hukama’i wa l-mutakallimin,
ed. Hiiseyin Atay (Cairo: Maktabat al-Dar al-Turath, 1991), 454-457.

99 Rudolph, AI-Maturidr, 306. Based on al-Maturidi, Kitab al-tawhid, 342. See also, for example,
al-Maturidi’s comments on the contrasting capacities of different species “due to a power in
them” (Kitab al-tawhid, 341).
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rather liberty is internal to the power itself. However, given that in physical terms
actions evidently follow decisions, this requirement is not unjustified. One response
is that the temporal order of events cannot describe the cause-effect relation. For
example, God could be ordering events based on His prefect knowledge of what
one will do, and hence creates the power for the particular decision and action.
This is so, even though logically one could have done something other than what
one did do with that power, God realizes the event that He knows you will choose.
Thus, the power does not need to precede the act.

Two issues exist with any such explanation.'® Firstly, al-Maturidi makes explicit
no such theory.!”! Rather, his comments support the idea that a thing comes into
existence based specifically on something else that exists before it.'*> Secondly,
it will not solve the problem once expressed analytically. As for the analytic
expression, it is as follows: God bestows the agent a power to perform an action,
but what this “performance” can possibly consist in is not clear given that the
effect of the power, that is the action, must be created by a different power, that is,
God’s. In other words, while power is bestowed to perform the act, the question
is what the power is doing if the act must be created despite this. Indeed, if the
act is created, then it does not seem that this power needs to be bestowed at all.
Thus, the two terms, power and creation, do not coalesce but rather obstruct each
other analytically.

Thirdly, is the power to act or decide one’s actions created or uncreated? Given
the above problems, postulating the uncreated human will is one way of attempting
to resolve them. Also, al-Maturidi defines both guwwa and qudra in terms of
effectivity. Thus, guwwa is a cause ( ‘illa), and qudra is a cause (sabab), not
an effect per se.'® It is tempting, then, to say that the power to decide one’s
actions comes before the act, or allowing for the possibility of two alternatives
by some other means, and one way towards this is by judging agential power to
be uncreated. Indeed, later members of the Maturidiyya did say it is uncreated.'™

100 This is putting aside as moot the debate about God’s pre-eternal knowledge making free action
impossible.

101 Here we omit discussion of al-Maturidi’s theory of takwin — which he indeed considers a pre-
eternal attribute of God — since it is not raised in his explanations of human freedom, and does
not explain specifically the freedom of the servant.

102 Al-Maturidi, Kitab al-tawhid, 79-80.

103 Al-Maturidi, Kitab al-tawhid, 79 and 342, respectively.

104 See Golciik, Insan ve Fiilleri, 171; Emrullah Yuksel, Sistematik Kelam (Istanbul: Iz Yayincilik,
2005), 82-83; Abdiirrahim b. Ali Amasi Seyhzade, Izahii'l-akaid: nazmii’l-feraid terciimesi,
trans. Hac1 Ali Efendizade Mehmed Emin (Dersaadet: Miisterekii’l-Menfaa Osmanli Matbaast,

1338[/1919]), 81-83. A refutation of the view is in Mustafa Sabri (d. 1373/1954), Mawgqif al-
bashar tahta sultan al-qadar (Cairo: Matbaat al-Salafiyye, 1352 [/1933]), 142-144.
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They perceived the problem al-Maturidi most likely did not. For al-Maturidi,
it appears that the possession of genuine power was sufficient to call the agent
a possessor of significant freedom. For later members of the school, however,
voluntary action (though not the manifestation of the act) is explained by the
partially free will (al-iradat al-juz ‘iyya) of the human agent, as distinct from the
universal will (al-iradat al-kulliyya) of God. And it is significant that al-Maturidi
does not declare the human power to act as created — except very rarely. In Kitab
al-Tawhid, there is one place where he states it is. But the passage is emphatic: To
name the act of God as “creation” does not entail compulsion (al-idtirar), since
the power belonging to the act is a creation (makhliig), and this is the reason it is
not compelled but free (ikhtiyar).'” Thus, as far as al-Maturidi is concerned, it is
not despite but because the power is created that the action is free; freedom lies
in a power created for that freedom to exist.

So how shall we assess al-Maturidi’s attempted resolution of the question
regarding human freedom and divine omnipotence, in light of the above issues? It
is worth noting immediately that in our mapping his theory no theoretical element
stands out clearly to solve the above aporia. In his assessment of al-Maturidi’s
contribution to the theory of human action, Rudolph observes the theologian sought
only that which is justified from each rival theory, and calls this a mark of genuine
synthesis.'” However, reading between the lines, even as sympathetic a commentator
as Rudolph seems to doubt the synthesis is complete, for he neither explains nor
announces it as theoretically successful.'’” Indeed, it appears al-Maturidi adopts
a criterion for justifying theories based on theological advantages, though these
advantages — provided by competing theories — risk entailing contradictory
elements. And in our assessment, it appears serious inconsistencies are present,
making the resolution deficient.

Let us, then, attempt a an interpretative restoration of his view. To answer
the three issues above, we should analyse the philosophical framework behind

105 Al-Maturidi, Kitab al-tawhid, 321.

106 Rudolph, 4/I-Maturidr, 306. For some reason generally not in keeping with the discussion found
in Kitab al-tawhid, Rudolph situates al-Maturidi’s resolution between the Karamiyya and the
Hanafiyya, as his main rivals.

107 Rudolph, Al-Maturidr, 306-308. Here, the varied ways his successors reacted to his theory are
noted.
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al-Maturidi’s theory in more detail.!® It appears the term qudra is used chiefly
in a narrow sense as the power that a thing has to produce a change (described
fundamentally as movement or process).'” But there is a second sense of qudra,
best termed “potentiality”, that al-Maturidi appears to assume, though distinguishes
with no distinct term. Potentiality denotes the capacity to be in a different state,
and it seems this is the power al-Maturidi regards as indefinable. Rather, it is
grasped from examples.''” Here we can cite, for instance, al-Maturidi’s comments
that flight and swimming (under the sea) are capacities of only some species and
not a guwwa that humans have. Similarly, the human agent, until they act, is only
a potential agent, and until they decide between two alternatives, for example, to
write or to speak, is not a writer or speaker. "' God actualises this action in the

agent but is never either the writer or the speaker.'!?

Without further explanation, however, this would render the human agent
completely passive. It is better, then, to rather think of their power being emergent
with the power given them, as something actualised by God, so that God gives
them the power to realise one of two different alternatives. Since this power is
intrinsically indeterminate, and hence, in a sense, only a potentiality, it is actualised
to take a specific form. Here we may recall that al-Maturid1 distinguishes the
created power that coincides precisely with the duration of voluntary action from
the power that exists before and represents unfree action. So al-Maturidt clearly
endorses a concept of significant freedom yet it is obstructed by his insistence that

108 The reader may recognize that the following explanation of al-Maturidi’s theory of causation
has an Aristotelian framework. That is because, as indicated above and noted in the following
discussion, Aristotle’s thought appears a defining source for our theologian. However, it is,
unfortunately, beyond the scope of this study to elaborate further on this influence of Aristotle’s
philosophy —an influence that has gone almost completely unrecognized in the literature. In any
case, it appears only fitting that this connection play a role in the development of any resolution
attributable to al-MaturidT or his thought.

109 Compare with Aristotle, Metaphysics, 1046a9-12.

110 Al-Maturidi, Kitab al-tawhid 342-343. Note that al-Maturidt’s analysis of qudra follows closely in
substance Aristotle’s explanation of dunamis (potentiality) and energia (actuality) in the Metaphysics
(1048a). Aristotle judges both dunamis and energeia as indefinable and best understood through
analogies, as echoed by al-Maturidi. Thus, both thinkers must use examples for clarification. For
Aristotle, potentiality stands to actuality as a building to what is capable of building, what is awake
to what is asleep, seeing to what has sight, shaped to shapeless matter, and what is complete to
what is incomplete (1048b1-3). Compare with Pessagno, “Irada, Ikhtiyar, Qudra, Kasb”, 187.

111 Al-Maturidi, Kitab al-tawhid 34. Aristotle also explains that for rational beings, power has two
possibilities, and it requires a deciding motivation to prefer one over the over (1048a8-20), in
contrast to non-rational capacities. In either case, once all the capacities are in place the effect
necessarily occurs.

112 Al-Maturidi, Kitab al-tawhid, 324-325.
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every movement is created. It is as if he intends an idea akin to the Aristotelian
unmoved mover, though the movements are created. For Aristotle, only a few
unmoved movers were gods, and each human or animal soul was an unmoved
mover.'3 Thus, al-Maturidi notes that God empowers others in a way that does not
take away from His own power, just as the unmoved mover moves others without
diminishing this power to move others or annulling the self-movement of others."*

Now, it appears that two possible answers are available to repair al-Maturidi’s
theory. The first is to conceive of this power in the human agent as incomplete,
so God creates the act. Admittedly, this partial power, if effective, too might itself
denote a movement of some kind. If so, then it can be described as metaphysical
movement, which becomes an act once actualised by God, while the metaphysical
aspect of the act that contributed towards it is uncreated. Indeed, this recalls the
position taken by later Maturidiyya. It is in principle coherent, but somewhat
overturns al-Maturidi’s claim that @/l events are created.

The second is to conceive of the power God grants to the human agent as a resource
they can use freely. This freedom lies in the power given being indeterminative, as
noted, with the action, by contrast, being defined at the moment one’s free will is
exercised. Thus, the human agent is not passive, but active via the power bestowed
them. This is ensured since God’s actualisation of the decision does not happen
before the act but is perfectly synchronic with it. In this way, the capacity of free
choice is actualised in the moment that it is made, so that the power and act coalesce
in a temporal unity without predetermination — as would seem possible at the
interface between temporal and the divine, atemporal realms. For the actualisation
of the power does not come before the act, and so does not predetermine what
it will be. Rather, in the causal connection between an atemporal and temporal
realm, there is no before or after for the cause vis-a-vis the effect, since we have
no temporal coordinate for this metaphysical cause except its correlation with
the effect in time, suggesting its only way of being successfully designated is as
precisely concurrent with the latter.

Additionally, the human power involved can be conceived of in line with quantum
physics, where subatomic particles feature indeterminate behaviour that has been

113 Stephen Menn, “Aristotle’s Theology”, The Oxford Handbook of Aristotle, ed. Christopher
Shields (Oxford: Oxford University Press), 342-348.

114 Aristotle, Physics, 259a.
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interpreted as intrinsic to the particles themselves.!!® This reading of microphysical
events illustrates how human agency may be undetermined without the need to
postulate a metaphysical dimension, pace later Maturidiyya. Also, this would be more
in keeping with al-Maturidi’s theology, wherein only God is metaphysical. Similarly,
the agent’s decision does not rely (at least not entirely) on causal determination.
Thus, the act of choosing is created, but undetermined with its creation.

Moreover, on this reading, since the human power can be read as a physical one,
it can be deemed physically effective also. Yet it must always be only a fraction of
what is needed for any act to be realised, for God alone creates it and the effect to
which it pertains. Accordingly, in direct relation to our first question in this section
we may note that the power al-Maturidi attributes to the human being need not be
limited to intellectual capacity to choose between two alternatives, but can also
include physical effect. As such, al-Maturidi’s example of two agents physically
carrying a single object is not purely figurative.

Our account can be further clarified by use of Mackie’s INUS theory of causation.
Here, each factor is “an insufficient but non-redundant [necessary] part of an
unnecessary but sufficient condition.”''® His classic example is the start of a fire.
The insufficient condition is an electric wire near flammable material. This by itself
is insufficient to generate a fire. The necessary condition is, again, the electric wire
and the flammable material because there would be no potential for ignition unless
they are present. The unnecessary but sufficient condition is the set of conditions
that, when combined, are enough to cause the event. In Mackie’s example, the
presence of an electrical discharge from the wire is enough to cause a fire, even
though the presence of an electric wire alone is insufficient. Finally, unnecessary
condition refers to the fact that other factors or conditions could lead to the same
outcome but are not necessary, for example, other sources of ignition, such as a
lit match or gas leak.'”

Applying this to Maturidi’s theory, the physical and intellectual disposition of the
human agent are insufficient but necessary conditions for free action, while when

115 Faye, Jan, “Copenhagen Interpretation of Quantum Mechanics”, The Stanford Encyclopedia of
Philosophy, Edward N. Zalta (ed.), URL = <https://plato.stanford.edu/archives/win2019/entries/
qm-copenhagen/>.

116 Mackie, John, L. The Cement of the Universe: A Study of Causation (Oxford: Clarendon Press,
1980), 62.

117 Mackie, Cement of the Universe, 34-38. It should be noted that Mackie’s theory is a conceptual
analysis and does not attend deliberately to the ontological issue of causation, or the “question
about how the world goes on”, as Mackie puts it (Cement of the Universe, 1), which is what al-
Maturidi is interested in. Nevertheless, Mackie’s assessment of causes and their interrelationships
easily translates into a useful explanation of al-Maturidi’s theory.
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God actualises the power needed for action, we see the creative act of God and
the actualised power of the human agent together become the sufficient condition
for the event. Al-Maturidi’s discussion in counterfactual language regarding the
concurrence of divine and human will seems to support this analysis. Without God’s
actualisation of the potentiality granted to the agent in the form of an effective
power at the precise moment of action, and His creation of the act, the human’s act
cannot be.!'8 There are two further points. Firstly, God’s status as the cause of all
movement makes His action always necessary for any event in every circumstance.
Only other factors can be called unnecessary, since a different set of conditions
(necessarily including divine action) could also cause the event. Secondly, God’s
will is a necessary but insufficient condition for free action specifically, since the
agent must will it too.""” If it is free, God shall not will something that the servant
will not, and in general God’s will to cause the event can occur on the arrival of
the servant’s, but need not always, for the servant may will something that God
does not actualise.

Conclusion

We have seen that al-Maturidi tries to avoid the philosophical and theological
disadvantages found in the respective theories of the two main rival groups in
Islamic theology. He managed to do this by combining aspects of both alternatives,
while also rejecting much of what they contain. In addition, he develops a range
of concepts and distinctions to connect the theoretical elements and principles he
has adopted from the theological discussion in which he is a participant.

We have tried to prove this by identifying and presenting his definitive statements,
which rule out a compatibilist theory. In addition, we have listed the main principles
that appear central to the structure of al-Maturidi’s theory and attempted to articulate
logically the main arguments that constitute the evidence to support the rather
unique and celebrated resolution of the problem of free will in Islamic theology.
Al-Maturidt’s theory of human freedom appears to be a form of concurrentism
that seeks to avoid the ethical, theological, and metaphysical problems perceived
in alternative views that are defended in his day and today. In this light, his theory
offers a via media that can be set against compatibilism. In doing this, it appears
clear that al-Maturidi is a subtle defender of significant freedom and offers a highly
unique theory of concurrentism.

In the last section of the article, we have tried to resolve some questions regarding
the precise nature of human power and freedom vis-a-vis divine creation. This

118 Al-Maturidi, Kitab al-tawhid, 380.
119 Al-Maturidi, Kitab al-tawhid, 381.
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sees us discussing topics where al-Maturidi’s statements are less plentiful and
more ambiguous. It seems true that in this regard, he was content to conduct his
discussion primarily in refutation of his rivals rather than put together his theory
in its main principles and corollaries. Two plausible resolutions to the relation
between divine and human power, and, especially, divine creation and human free
will, have been offered. The first represents that adopted by later members of his
school and features the addition of an uncreated human will to ensure the freedom
of human actions. The second we propose mainly in keeping with al-Maturidi’s
own thought, complemented by extra material from Aristotle’s metaphysics, which
is taken as an original background source for the theologian. Here, we claim that
al-Maturidi assumes a type of power denoting potentiality but does not explicitly
distinguish it in his work. Two additional theses are key. First, the act of the human
will does not need to precede its creation to be free, because God’s creative act
is atemporal. Hence, its relationship to the physical reality is best described as
precisely concurrent. Second, human power does not have to be restricted to
intellectual activity; it can also be seen as drawn from a faculty of physical power
that is causally efficacious, but never sufficient by itself; the production of effects
necessarily requires God’s power. In this regard, further clarity is gained through
Mackie’s INUS analysis of causation. In sum, al-Maturidi presents human free
will as a potentiality that exists before the act and is actualised by God precisely
at the moment of action. This actualisation does not predetermine results, being
intrinsically open to more than one type of effect, allowing choice through the
power granted to the agent.
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Oz

Klasik Arap ve Tirk siirine genis bir perspektiften bakildiginda, Musliiman Dogu edebiyatinin bu iki 6nemli temsilcisinin
gerek vezin ve nazim sekilleri gerekse edebi tiirler ve temalar noktasinda birgok misterege sahip oldugu gorlir. Edebiyat
tarihgileri Arap ve Tirk siiri arasindaki sekil ve muhteva benzerliklerine dikkat ¢ekse de bu iki siir geleneginin sahip oldugu
musterekler glinimuz karsilagtirmali edebiyat galismalar kapsaminda henliz istenen seviyede ele alinip aydinlatiimis
degildir. Bu baglamda klasik donem Arap-Turk siiri sahasinda yapilacak mukayeseli tematik galismalar igin bir fikir ve
yéntem sunmayl amaglayan bu arastirma, Arap ve Turk sairlerinin Gizerinde en ¢ok kalem oynattigi konulardan biri olan
“askin gizlenmesi ve ifsasi” temasina odaklanmakta ve bu tema 6zelinde klasik Arap ve Turk siiri arasindaki benzerliklere
1stk tutmayi amaglamaktadir. Klasik Arap ve Tiirk siirindeki yaygin anlatilara gore asik kinanmaktan korktugu igin askini
gizlemekte, kalbinde yanan ask atesi ona tirlG sikintilar yasatmakta ve sakladigi ask sirri bazen gbzyaslari bazen gondl
yangini, bazen &h u enin bazen de zayiflik ve beniz sariligiyla asikar olmaktadir. ifsa edilmekten korkmasina ragmen kendi
kendini ele veren asigin bu hali, gok sayida siire konu olmus, ask sirrini ortaya seren alametler her iki edebi gelenekte de
birer ispiyoncuya tesbih edilmistir.
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Abstract

When classical Arabic and Turkish poetry is viewed from a broad perspective, these two important representatives of
Muslim literature in the East share many similarities in terms of poetic meter and verse forms, literary genres, and themes.
This research focuses on the theme of “concealment and disclosure of love,” which is one of the most common subjects
on which Arab and Turkish poets write. We aim to shed light on classic Arabic and Turkish poets and the similarities
between their poetry in this work. According to the narratives, the lover (poet) hides his love because he fears being
condemned. However, the fire of love that burns in his heart causes him all kinds of problems, and the secret of love that
he hides becomes apparent, sometimes through tears, sometimes through heartache, and sometimes through physical
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has been the subject of many poems, and the signs by which poets reveal their secret state of love have been compared
to a whistleblower in both literary traditions.
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Extended Summary

Love has long been one of the most prominent themes in various literary traditions.
The view of love, the qualities of the lover and the beloved and their relationship,
the established metaphors and concepts in love poems, and the common similes and
depictions used in love poems may differ from one literature to another depending on
cultural, ethnic, religious, and other factors. However, nations that share a common
source of values share a commonality in the field of literature. In this context, there are
numerous commonalities between the poetry traditions of the Arabs and the Turks, who
have been in close contact and have shared a common geography, and religious and
cultural values for centuries. This unification has persisted throughout the ages and left
a vast common literary heritage. That is, when classical Arabic and Turkish poetry is
viewed broadly, these two important representatives of Muslim literature in the East share
many similarities in terms of poetic meter and verse forms, literary genres, and themes. It
is possible to speak of Arabic poetry’s deep influence on this literary partnership, which
began to form especially during the Abbasid period. The Turks, who became acquainted
with Arabic poetry, particularly from the Abbasid period onward, wrote extensively on
the themes shaped by this tradition. However, they did not forget to enrich these themes
with their own unique images, motifs, and metaphors.

According to literary historians, Arabs influenced Persians, whereas Persians influenced
Turks in the formation of Islamic literature. This general assumption is mostly correct;
however, it should be noted that during the Abbasid period, the Turks established close
relations with the Arabs and were deeply interested in Arabic language and literature.
Because the Turks, who had been in close contact with the Abbasids from the start, were
not only a great military and political power able to appoint and dismiss caliphs, but
they also produced great writers and poets who wrote in Arabic. For example, prominent
Turkish intellectuals of the Abbasid era included the diwan scribe and poet Ibrahtm b.
‘Abbas Suli, a descendant of the Oghuz Turk leader Stlkagan, and the great historian,
writer and poet Abti Bakr Sili. In addition to the names mentioned above, many Turkish
poets of the time knew Arabic poetry and wrote in Arabic. Therefore, one can say that
Turks were directly acquainted with and influenced by Arabic poetry during this early
period.

Although literary historians point out similarities in form and content between
Arabic and Turkish poetry, the commonalities of these two poetic traditions have yet
to be addressed and illuminated at the desired level within the scope of contemporary
comparative literary studies. In this context, this research, which aims to present an idea
and method for comparative thematic studies in classical Arabic—Turkish poetry, focuses
on the theme of “concealment and disclosure of love,” which is one of the subjects on
which Arab and Turkish poets write the most. In this work, we hope to shed light on
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classic Arabic and Turkish poets and the similarities between their poetry. Our article
is unique in that it is the first study on this topic, so it draws attention to a gap in the
literature regarding the theme and attempts to fill such gap to some extent.

According to the narratives, the lover (poet) hides his feelings because he fears being
condemned. However, the fire of love that burns in his heart causes him all kinds of
problems, and the secret of love that he hides becomes apparent, sometimes through tears,
sometimes through heartache, and sometimes through physical weakness and yellowness
of the face (fever). The type that the lover fears and avoids appears in Arabic poetry as
a “condemner” (Jlse /¢ 13J) and in Turkish poetry as “zahid” (ignorant ascetic). The task
of the lover’s “enemies” is to condemn the lover and expose his secret whenever they
find even the smallest hint. As a result, many poets in both works of literature issue strict
warnings to lovers to be discreet and hide their love. Despite the fear of being exposed, this
state of the lover who betrays himself has been the subject of many poems, and the signs by
which poets reveal their secret state of love have been compared to a whistleblower in both
literary traditions. The most obvious of these “internal whistleblowers,” as highlighted by
classical period Arab and Turkish poets, were identified and discussed in titles. Moreover,
the couplet samples chosen from poets of different periods were discussed and interpreted
using a comparative and descriptive method. Our extensive surveys and examinations
revealed that Arab and Turkish poets approach this theme, which is centered on platonic
love with similar feelings and expressions. Although the poets used different languages,
they used the same propositions and concepts to describe the states of the platonic lover,
the difficulties he faced while concealing his love, and how the lover revealed himself in
similar ways. So much so that many poems appear to have been written by a single poet.

Another finding from our study is that the theme of “concealing and revealing love”
has been prevalent in both Arabic and Turkish literature for centuries.

The Arabic and Turkish poetry has many common themes, such as “the lover’s
concealment and disclosure of his love,” which is the subject of this article. These themes
have been kept up-to-date for many centuries and are worthy and apt to be examined
within the scope of comparative literature. There are now websites that help researchers
conduct such comparative studies. Among the most important of these websites are
“poetry.dctabudhabi.ae/#/,” which includes Arabic diwans, and “tebdiz.com,” which
contains a large number of Turkish poems.
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Giris
Islamiyet’in ortaya ¢ikis1 ve Araplari takiben Fars ve Tiirk unsurlarmin Miisliiman
olmasiyla bu ii¢ millet 6nce din paydasinda bulugmus; bilhassa Abbasiler devrinde
cok kiiltiirlii ve uluslu bir toplumun tesekkiiliiyle yogun bir etkilesime girmislerdir.
Bu etkilesim; dini, siyasi, ticari ve sosyal alanlarda oldugu gibi ilim, sanat, edebiyat
ve siir sahalarinda da yasanmis; dolayisiyla bu ti¢ milletin duygu ve diisiince
diinyasinda zamanla biiyiik bir yakinlik meydana gelmistir.!

Islami donem edebiyatinda Araplarin tartismasiz bir dnciiliigii vardir.2 Din ve
siyaset alanindaki baskin gii¢leriyle Tiirk ve Fars unsurlarini yogun bir tesir altina
alan Araplar, sahip olduklar1 gii¢lii siir gelenegiyle bu iki milletin edebiyatina
hem sekil hem de muhteva acisindan ciddi manada yén vermislerdir. Oyle ki
asirlar boyunca Tiurk ve Fars sairler Arap siirinin vezni olan aruzu kullanmas;
bu siir etrafinda olugan duygu ve anlam evreninde kalem oynatmislardir. Elbette
bunu yaparken kendi renk ve motiflerini de katmis, bdylece Araplarin yaninda
once Farslar sonra da Tiirkler Miisliiman Dogu edebiyatinin 6nemli birer paydasi
olmuslardir.® Edebiyat tarih¢ileri bu edebiyatin tesekkiiliinde Araplarin Farslari,
Farslarin da Tiirkleri etkiledigini soyler.* Bu genel kabul biiyiik oranda dogrudur;
ancak Tiirklerin Abbasiler doneminde Araplarla siki iliskiler kurdugunu ve Arap
dili ve edebiyatiyla yakindan ilgilendiklerini de gz ardi etmemek gerekir. Zira
kurulusundan itibaren Abbasilerle yakin temas halinde olan Tiirkler® bir yandan
halife atayip azledecek kadar biiyiik bir askeri ve siyasi gii¢ olduklar1 gibi diger
yandan Arapca kalem oynatan biiyiik edip ve sairler yetistirmislerdir. Mesela, Oguz
Tiirklerinin beyi Stilkagan’in soyundan gelen divan katibi ve sair Ibrahim b. Abbas
Stli (6. 244/858 [?]) ve biiylik tarihgi, edip ve sair Eba Bekir Sali (61. 335/946)
Abbasiler devrinin 6nde gelen Tiirk miinevverleridir. Bu dénemde saydigimiz

1 Arap ve Tiirk edebiyatindaki bu yakinlig1 dini edebiyat baglaminda ele alan bir sempozyum
bildirisi vardir. Bkz. Mehmet Akkus, “Arap ve Tiirk Edebiyatinda Dini Edebiyatin Miisterekleri”,
ed. Yalgin Yaman (Islami Tiirk Edebiyat: Sempozyumu, izmir: Siitun Yaymlari, 2012), 271-280.

2 M. Fuat Kopriilii, Tiirk Edebiyat: Tarihi (Istanbul: Otiiken, 1980), 99.

Kopriilii’ye gore Arap, Fars ve Tiirk edebiyatlari Islamiyet’ten 6nce kesin gizgilerle birbirlerinden
ayrilmaktaydi. Farslarm Miisliiman olmastyla Fars edebiyati islami Arap edebiyatina benzemisti.
Tiirklerin bu edebiyatla tanismast ise Farslarin Araplarla birlikte Islami edebiyat: 5nemli 6lgiide
sekillendirdikten sonra gergeklesti. Bkz. Kopriilii, Tiirk Edebiyati Tarihi, 99.

4 Mine Mengi, Eski Tiirk Edebiyati Tarihi (Ankara: Akcag, 2018), 20. Kopriilii, Tiirk Edebiyati

Tarihi, 99. Talat Sait Halman, Tiirk Edebiyati Tarihi 1 (Istanbul: T.C. Kiiltiir ve Turizm Bakanlig1
Yayinlari, 2007), 1/312.

5 Tirklerin Abbasilerle iliskileri kurulus dénemine kadar gider. Hatta Emevilerin yikilip Abbasilerin
kurulmasinda Tiirklerin de rolii vardir. Detayli bilgi i¢in bkz. Nevin Yilmaz, Abbasi Ihtilali nde
Tiirkler (Sakarya: Sakarya Universitesi Sosyal Bilimler Enstitiisii, Yiiksek Lisans, 2007).
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isimler diginda da Arap siirini taniyan ve Arapga siirler yazan bir¢ok Tiirk asilli
sair vardir. Dolayisiyla bu erken donemde sayilar1 az olmakla birlikte Tiirklerin
dogrudan Arap siiriyle tanistigini sdylemek miimkiindiir.

Arap siirinin 6nciiliigiinde bu {i¢ siir gelenegi arasinda tesekkiil etmeye baslayan
edebi ortaklik zamanla devasa bir kiilliyat meydana getirmistir. S6z konusu kiilliyat
icerisinde miisterek duygu ve ifadelerle islenen en popiiler konu agktir. Bu kapsamda
dikkat ¢ekici temalardan biri de makalemize konu edilen “agkin gizlenmesi ve
ifsas1” meselesidir. Soyle ki arastirmamizin ¢ergevesini teskil eden klasik Arap
ve Tiirk siirindeki gazellerin 6nemli bir kisminda sairin/asigin askini gizlemeye
caligmasi, bu hususta yasadig1 zorluklar, ¢ektigi ¢ileler ve sevdasini ifsa eden
“dahili gammazlara” dair hatir1 sayilir miktarda anlatilar vardir. Bu anlatilar
makalemizde karsilastirmali olarak incelenmis ve s6z konusu iki edebi gelenek
arasindaki benzerliklere 151k tutulmustur.

Bu makaleyi viicuda getiren temel saik, popiiler bir tema {izerinden bu benzerlige
151k tutmak ve heniiz ¢ok bakir olan karsilagtirmali klasik Arap-Tiirk siiri sahasinda
yapilabilecek yeni tematik ¢aligmalar igin bir fikir sunup yol hazirlamaktir.® Agirlikli
olarak karsilastirmali ve betimleyici yontemin kullanildig1 makalede, Arap¢adan
Tiirk¢eye yapilan siir terciimelerinde mana ve estetik on planda tutularak sanatl
bir dil kullanilmaya 6zen gosterilmis, anlatimda da nispeten edebi bir iislup
benimsenmistir.

Klasik Arap ve Tiirk siirinde askin gizlenmesi ve ifsasi temasi daha ziyade
platonik askin (5,3l & 38l)) terenniimii baglaminda karsimiza ¢ikar. Asik, -yahut
asiklik roliindeki sair-dertlidir. Gamlanur, ¢ile ¢eker, uykusuz kalir, bitmek bilmeyen
gecelerini kanl gdzyaslar1 dokiip ah u zar ederek gegirir. Izdiraplar1 onu tiirli
hastaliklara dugar eder. Ama o, tiim bunlara ragmen askini gizler. Derdini ne
masukuna acabilir ne de dostlarina. Bunun elbette bazi sebepleri vardir ki klasik
siir bu konuda da zengin bir muhteva sunar.

1. Aski Gizlemenin Sebepleri

Ask iizerine siir yazan kadim devir Arap ve Tiirk sairleri, agki saklanmasi gereken
bir sir saymis, bu sirrin ifsasini bilyiik bir felaket olarak yorumlamislardir. Onlara
gore asik, kalp mahzenindeki en degerli hazinesi olan aska gozii gibi bakmali, her
an teyakkuz halinde olmalidir. Zira kiigiiciik bir gaflet, tetikte bekleyen diismanlari

6  Busahada Sadik Armutlu’ya ait iki ciltten olusan 6ncii bir ¢aligma bulunmaktadir. Bu eserlerde
temadan ziyade sahsiyetlere, tiirlere ve geleneklere odaklanilmaktadir. Bkz. Sadik Armutlu,
Klasik Arap, Fars ve Tiirk Edebiyati Incelemeleri (Istanbul: Kesit, 2021).
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taarruza gegirmeye kafidir. Arap edebiyatinda “kinayici/gammaz” (Jile/ &3¥)7 Tiirk
edebiyatindaysa “zahid”® olarak karsimiza ¢ikan bu diismanlarin vazifesi, en ufak
bir agik sezdiklerinde as181 kinayip sirrini ifsa etmektir. Bundan olacak ki sairler
sevdalarini gizlemeleri igin asiklari siki sikiya tembihlemiglerdir. Mesela divan
edebiyatinin kudretli sairlerinden Hayali Bey’in nasihat-name niteligindeki bir
gazelinin asagidaki dizesi, sevday1 saklamanin hayatiligini ¢arpici bir dille vurgular:

Yar ile hem-halvet ol cismiinde canun duymasun
Haleti ‘askun hikayet kil zebanun duymasun’
(Yar ile 6yle beraber ol ki bunu canin bile fark etmesin. Askin halini oyle anlat ki soylediklerini
dilin bile hissetmesin.)

Utanma duygusu, cesaretsizlik, platonik agki kabullenis, sevgiliyi ifsa etme
endisesi gibi bagka birtakim sebeplerle de izah edilen “aski gizleme gabasi1”,
klasik Tiirk siirinde cogunlukla kinanma korkusuyla birlikte anilir. Asik, agkin
hakikatinden habersiz olanlarin diline diismekten ¢ekindigi i¢in sevdasini bir sir
gibi saklamaya ¢alisir. Ancak bu, asagidaki anonim dizede de ifade edildigi gibi
iki ates arasinda kalmak kadar zor bir istir:

Soylesem alem giiler ketmeylesem gonliim yanar
Soylenilmez ketmolunmaz boyle bir haletdeyim'

Klasik Arap siirinde de durum ayni1 minvaldedir. Bu temanin yer aldigi mebzul
miktardaki beyitlerde aski gizlemenin temel nedeni dedikoducu ve gammazlarin
diline diisme korkusudur. S6zgelimi Eyy(ibi devri sairlerinden Usdme b. Miinkiz
(6l. 584/1188) sevday1 saklamanin bu temel saikine isaret ederken disaridaki
gammazlardan kagan agigin igerideki muhbirlere yenik diistiiglinii de anlatir:

n;;l)m@su;_a&m-” FOR R T FQPE PSS
Asik aski saklayinca uzaklast: kinayanlar
Gozlerinin gam goliinde {iste ¢ikti ciimle sirlar

7  Ebii’l-Fazl Cemaliiddin Muhammed b. Miikerrem Ibn Manzir, Lisdnii 'I- ‘Arab (Beyrut: Daru
Sadir, 1993), 11/437.

8  lIskender Pala, Ansiklopedik Divan Siiri Sozligii (Istanbul: L&M Yayinlari, 2002), 501. Bu
konuda yazilmis bir doktora tezi de bulunmaktadir. Bkz. Giilay Durmaz, Divan Siirinde Rind ve
Zahid Cekismesi (Bursa: Bursa Uludag Universitesi Sosyal Bilimler Enstitiisii, Doktora, 2003).

9 Hayali Bey Divdni, thk. Ali Nihat Tarhan (Istanbul: Istanbul Universitesi Yayinlari, 1945), 1/306.

10 Bu meshur anonim beyit Osmanli’nin son dénemindeki tablolart siisleyen beyitlerdendir. Bkz.
Halime Arli, Hiisn-i Hat Levhalarinda Edebi Hikemi Muhteva (Tiirk¢e Levhalar) (Konya:
Necmettin Erbakan Universitesi Sosyal Bilimler Enstitiisii, Yiiksek Lisans, 2021), 169. M. Ugur
Derman, Tiirk Hat San’atindan Se¢meler (Ankara: Atatiirk Kiiltir Merkezi Yayinlari, 2017),
455.

11 Ebii’l-Haris Miieyyidiiddevle Necmiiddin Usame ibn Miinkiz, Divanii Usame b. Miinkiz, thk.
Ahmed Bedevi - Hamid Abdiilmecid (Beyrut: ‘Alemii’l-Kiitiib, 1983), 121.
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Sevdasimi gizlese de goniil yangini, gbzyaslari ve hastalik emareleri kendisini
ele vereceginden, asik son derece temkinli olmalidir. Zira agk sirrin1 muhafaza
edemedigi takdirde kinayicilarm dilinden kurtulmasi miimkiin degildir. Kaside-i
Biirde’nin su beytinde de ifade edildigi gibi sirr1 agikar olan asik kinayicilara
hedef olur:

ol Al el S5l e B3 g8 3l B eV
Ey timitsiz askimi ta’n eyleyen mazursun
Kinamazdin halimi insafli olsaydin eger

Sevdasini belli eden asi8in yasayacagi bu kaginilmaz sonu bilen Tiirk sairler,
askin ehil olmayanlara ve bilhassa ham sofulara asla agilmamas1 gerektigini
ogiitlemislerdir. Bu hususta 6rnegin Baki agk ehlini soyle uyarir:

Sofi gelicek agma sakin ‘ask hadisin
Déna-dil isen sirruni na-dane tuyurma'
(Sofi gelince sakin agsk muhabbetini agma. Eger akilli isen sirrini cahillere duyurma.)

Arap sairler de ayn1 gerekceyle asiklari ikaz etmis, ispiyoncu ve dedikoducularin
diline diismemek i¢in sevda sirrmin asla paylasiimamasini séylemislerdir. Ne var ki
asik bu ogtitlere kulak verse bile asagidaki drnekte de goriilecegi tizere cogunlukla
geregini yapmaya muktedir olamamustir:

1 ol 3k Gy 4 EEY sl Gl o
Dostlar bana gizle sakin fas etme su sevdani der
Miimkiin mii ki bakislarim agk sirrimi ifsa eder

Asik, derdini anlatip i¢ini rahatlatmaya muhtagctir; ama gergek bir sirdas bulmast
hi¢ de kolay bir is degildir. Bundan dolay1 temkini elden birakmayip sirrini korumaya
calisir. Asigin bu hali klasik Tiirk edebiyatinda genis genis anlatilir. Mesela asikane
siirin {istad1 Fuziili derdini neden agmadigini soyle izah eder:

Derdiimi dlemde pinhan dutdugum na-¢ardur
Ugrasaydum bir tabibe askar etmez midim"
(Su diinyada derdimi sakl tutmam c¢aresizliktendir. Bir hekim bulsaydim bu derdi agmaz miydim?)

Sevday1 saklamanin ciddiyeti noktasinda en sanatli beyitlerden biri de Nabi’ye
aittir. Ifsa oldugu takdirde basina gelecekleri cok iyi bilen asik sair, bu hususta
kisiler bir tarafa nesnelere dahi glivenmedigini sdyler:

12 ibrahim b. Muhammed el-Bacri, el-Biirde bi-serhi’I-Baciiri, thk. Yusuf Ali Biideyvi (Dimask:
Daru Menabi‘i’n-Nar, 2004), 5.

13 Bdki Divdni, haz. Sabahattin Kiigiik (Ankara: Tiirk Dil Kurumu Yaynlari, 1994), 350.

14 Mislim b. el-Velid el-Ensari, Serhu Divani Sari i’l-Gavani, thk. Sdmi ed-Dehhan (Kahire:
Daru’l-Me*arif, 1985), 178.

15 Fuzili Divédni, haz. Abdiilhakim Kiling (Istanbul: Tiirkiye Yazma Eserler Kurumu Baskanlig
Yaymlari, 2021), 552.
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Kalem kec-dil miirekkeb ra-siyeh kagid dii-ra bilmem
Kimi itsem o giha ‘arz-haliim yazmada mahrem'®
(Kalem egri dilli miirekkep kara surath kagit da iki yiizlii iken ben sevgiliye halimi yazmada kimi
sirdas edineyim?)

Literatiire bakilirsa, sir saklamanin kalbe verdigi yiikii hafifletmek i¢in bu mahrem
duygularini acan asiklar da olmus; ancak asagidaki ornekte de goriilecegi iizere
ehil olmayanlara sir vermenin derin pismanligini yasamislardir:

Zahide ‘1skufi gamin hem-hal sandum sdylediim
Kilmayaydum derdiimi bi-derde ifsa kaski'”
(Zéihidi hemhal sanip ona ¢ektigim ask gamini séyledim. Keske dertsiz olana derdimi ifsa
etmeseydim.)

Kimi agiklarsa kendisinden ziyade, masukunu koruma duygusuyla askini ve
masukunu saklamistir. Sevgilisinin adin1 higbir siirinde anmayan uzri (platonik)
asik Abbas Ibnii’l-Ahnef’in (81. 192/808) su musralar1 bu konuda giizel bir rnek
sayilabilir:

Ll &5 5 (5 5l Eas
a3 Rl 8 & alal
Aany (e 40 0 A4l
S0 5nl 185 2ok
18Ul A dalie W bl
Askimi ben sakladim terk eyleyip cananimi
Kalpte bir hasret koru yaktim ki daglar canimi
Ondan uzaklarda kalmam asla nefretten degil
Yari ifsa korkusu mecbur kilar hicranimi
Eylerim hakka riayet saklarim esrarini
Laf getirmem arkasindan tasidik¢a canimi'

2. Aski ifsa Eden Tezahiirler

Klasik Arap ve Tiirk siirindeki anlatilara gore asik askini derinunda saklamak i¢in
azami gayret sarf etse de diliyle sdylemedigi bu hakikati hal diliyle ifsa etmekten
kurtulamaz. Gozyasi, yiirek yangini, beniz sariligi, dalgin bakislar, uykusuzluk,
ah u enin ve sair hastaliklar onu ele veren dahili ispiyonculardir. Arap ve Tiirk
suarasinin tizerinde ittifak ettigi bu gammazlarin en barizleri ise s0yledir:

16 Ali Fuat Bilkan, Nabi nin Tiirkce Divani (Gazi Universitesi, Doktora, 1993), 751.
17  Baki Divani, 409.

18 Ebii’l-Fazl el-*Abbas ibnii’l-Ahnef, Divdnii’l-‘Abbds b. el-Ahnef; ngr. Antuvan Na‘im (Beyrut:
Daru’l-Cil, 1995), 49.

19 Bu ve makaledeki diger tim manzum ¢eviriler tarafimizdan yapilmistir.
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2.1. Gozyas1

Gerek klasik Arap siirinde gerek divan edebiyatinda asigin sirrini asikar eden
bir numarali gammaz gozyasidir. Suaranin tavsifine gore sevgisi ve sevgilisini
gonliine hapseden asik, icinde kaynayan volkan1 bir nebze dindirmek i¢in ¢aresizce
gbzyaslarina iltica eder. Siiziilen damlalar gonliinii bir nebze teskin etse de gozii
gibi sakladig1 sevda sirr1 agiga ¢iktig1 icin asik daha biiyiik dertlere ducar olur.

Platonik asiklarin bu ortak kaderi her iki edebi gelenegin ana temalarindan
biri olmus, ¢aglar boyunca sairler gozyaslariyla ifsa olan asiklarin ahvalini tasvir
etmislerdir. Bunlarin 6nemli bir kism1 da asik sairlerin bizzat kendi hallerinin
itirafidir. Mesela Sultanii’s-suara lakapli Baki’nin asagidaki beyti agk sirrini
muhafaza etmeye calisip da sonunda gézyaslarma maglup olan as1gin ¢aresizligini
terenniim eden beyitlerin 6zeti mesabesindedir:

‘Ayan itdi bir bir nihan razumi1
Dila esk-i ¢esmiim ne gammaz olur®
(Gizli dertlerimi bir bir agiga ¢ikardi. Ey goniil, su gozyaslarim nasil bir gammazdir!)

Dis diinyadaki dedikoducu ve gammazlarin agina takilmamak i¢in tali yollar
kullanip kamufle olmay1 basaran asik, icindeki muhbir tarafindan ve hic ummadigi
bir anda ifsa edilmektedir. Sairlerin siklikla s6z ettikleri bu gammaz asagidaki
beyitte de igaret edildigi gibi gbzyaslaridir:

Kimse bilmezdi dertinum razin
Ah kim gézyast gammaz oldr*!
(Hi¢ kimse icimdeki surr1 bilmezdi. Ah ki gézyasim gammaz olup o sirrt agiga ¢ikardi.)

Her iki edebi gelenekte de bu sifatla anilan gozyasinin, asig1 genellikle gafil
avladig1 ve bastirmaya calistigi gam ve 1stirapla birlikte sirlarini da disar1 vurdugu
anlatilir. Bu temayi isleyen giizel 6rneklerden biri sudur mesela:

Goniilde sirr-1 gam-1 “1ski gizlediin tutalim
Sirigk-i dide-i bi-ihtiyara n’eyleyeliim?
(Tutalim ki gonliinde ask gaminin sirrim gizledin. Peki istemsizce gelen gézyaslarini ne yapalim?)

Klasik Arap siirinde gbzyast; durdurulmasi miimkiin olmayan, bastirdik¢a daha
giiclii ¢ikan ve asagidaki dizede de ifade edildigi gibi asla sus pay1 kabul etmeyen
bir karaktere sahiptir:

20 Baki Divanu, 170.

21 Baki Divani, 407. Baki’nin aynt manada bir baska beyti de soyledir: (Elinden geldiigince raz-1
‘askuni dil nihdn itdi / Akup ciiy-1 sirigk ol surr1 hayfa kim ‘aydn itdi) Baki Divdn, 436.

22 Erdogan Erol, Siikkeri -Hayati, Edebi Kisiligi ve Divani- (Ankara: Atatiirk Kiiltiir Merkezi
Yayini, 1994), 208.
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Bt o 5 Y el D5l Gl JlaiS J3la 2554
Askini saklamak icin geldi asik gayrete
Gozyast namli taniklar razi olmaz riigvete

Gozyasimin bu dizginlenemeyen, laftan anlamayan ve her tiirlii pazarliga karsi
cikan tavri Tiirk edebiyatinda da sayisiz siirin konusudur. Bu hususta segkin
orneklerden biri Muhibbi imzasi tasir:

Sirruni ketm eyle didiim gonliime &h eyleyiip
Didi ¢iin yasum yenilmez ider ahir fag goz>*
(Génliime ah ederek “Sirrimi gizle” dedim. O da bana “Gézyaslarimi durduramadigim igin gozler
eninde sonunda surrt ifsa eder” dedi.)

Osmanli’nin bir baska sultan sairi Muradi ise bu gammazin karsi konulamaz
ifsa giicii karsisinda sir tutmanin zorlugunu, hatta imkansizligini sdyle ikrar eder:

Saklarum sinemde ‘1ski sirr-1 pinhdnum gibi
Fas ider yasum velikin eylemek inkar giic?®
(Aski gogsiimde gizli bir sirrim olarak saklarim; ama goz yaglarim onu ifsa eder ve bu durumu
inkdr etmem de ¢ok giictiir,)

Gozii yash as181 bekleyen bu kacinilmaz son, Safiyiiddin Hilli’nin (61. 749/1348)
tibak ve cinas gibi bedi sanatlariyla bezedigi asagidaki dizelerinde sanatkarane bir
uislupla anlatilir:

G alla A a8 s s Lo dis el GLiR 8
el Ak i L ARiS;ispal 5ol
Asikar etti gozyasi gizledigi ne varsa
Halini gérmek dilersen hayli ayandir sana

Gizlemisti agik agki hem de nasil gizledi
Gozlerinden yas akinca sirrint fas eyledi

As1gin kirpiklerinde dolasip yanaklarina siiziilen damlalar sairlerce sevginin bir
nisanesi ve kalpteki sirlarin aynasi olarak yorumlanmistir. Mesela Arap siirinin
zirve isimlerinden Miitenebbi (61. 354/965) yiiziinde bu alameti tagiyan asikla
ilgili su soruyu sorar:

23 Ebii’l-Mehasin Safiyyiiddin Abdiilaziz b. Seraya el-Hilli, Divdnii Safiyyiddin el-Hilli (Beyrut:
Daru Sadr, ts.), 296.

24 Muhibbi Divdni, haz. Kemal Yavuz - Orhan Yavuz (Istanbul: Tiirkiye Yazma Eserler Kurumu
Bagkanlig1 Yayinlari, 2016), 1/724.

25  Murddi Divéani, haz. H. Ahmet Karkkilig (Istanbul: Tiirkiye Yazma Eserler Kurumu Baskanlig
Yayinlari, 2015), 195.

26 el-Hilli, Divanii Safiyyiddin el-Hilli, 440.
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TEG Gk aka e ey Ala Gl e g il e
As1g1n hali ne olsun akli baskasinda daim
Muktedir mi gizlemeye sirr1 gdzlerinde kaim

As1gin yiiziinii, sirlarinim tecelligahi olarak géren Endiiliislii sair ibnii’l-Hatib
(6l. 776/1374-75) de bu gercegi son derece belig bir benzetmeyle vurgular:
RS PR W ey Lapoddy g
Sdyle nasil gizlesin sevgisini
Sirr1 yanagina naksolmus kisi

Divan sairlerine gore asigin gdézyaslarinin membai yarali gonlidiir. Bu
sebeple divan edebiyatinda gézyasi siklikla “kanlu

99 ¢¢

stirh” ve “al” gibi sifatlarla
nitelenmistir.?? Dokilen kanli yaslar asagidaki beyitte de ifade edildigi gibi 181
ele veren giiclii bir isarettir:

Hiin-1 dilden gelmeseydi gozleriimden kanlu yas
Sirr-1 “1skum olmaz idi bu cihan halkina fas*
(Yaral géniilden gelen kanli yas gozlerimden akmasaydi ask sirrim el aleme belli olmazd:.)

Sairler tarafindan ittifakla “gammaz” olarak nitelenen gozyaslar1 al renge
biiriindiigiinde ifsa kabiliyeti daha da artmakta ve Avni’nin de dedigi gibi kalp
mahzeninde ne varsa hepsini ortaya sagip dokmektedir:

Goziimden akan yas midur kan midur
Lebiin yadna 1a°1 it mercan midur?!

Goniilde ne var ise fas itdi goz
Seni sevdigiim ya‘ni pinhan midur

Klasik Arap siirinde de durum aynidir. Yapilan tasvirlere gore hicran koruyla
yiiregi daglanan platonik asik [~54] kan aglar ve doktiigii bu kanli yaslar onun

27 Ebii’t-Tayyib el-Miitenebbi, Divdnii I-Miitenebbi (Beyrut: Daru Beyrtt, 1983), 113.

28 Ebii Abdillah Zii’l-vizareteyn Lisaniiddin Muhammed Ibnii’l-Hatib, Divdnii Lisdniddin Ibni’l-
Hatib, thk. Muhammed Miftah (Dariilbeyza: Daru’s-Sekafe, 1989), 2/740.

29 Klasik siirde kan dokiicii olarak nitelenen sevgilinin bakislari, agigin hem gonliinii yaralar
hem de gozlerinden kanl yaslar akitir. Bu konuda bazi 6rnekler ve degerlendirmeler igin bkz.
Reyhan Corak, Klasik Edebiyat ta Sevgilide Goz, Kirpik ve Kas Uzerine Benzetmeler (Ankara:
Gazi Universitesi Sosyal Bilimler Enstitiisii, Yiiksek Lisans, 2002), 87-90.

30 Muhibbi Divani, 1/788.

31 Muhammet Nur Dogan bu beyti sdyle serh etmistir: “(Ey sevgili;) géziimden bu akanlar yag muidir,
kan mudir; yoksa (kipkirmizi) dudaklarinin serefine (sagilan) yakut ve mercan midir (bilemiyorum).
Padisahlarin ve yiiksek konuklarin gelisleri serefine onlarin ayaklarinin altina kiymetli madenlerin
sagilmasi (sag1 sagma) adetine telmih var. Asigin gozlerinden dokiilen kanl gozyaslari, sevgilinin
serefine sacilan la‘l (yakut) ve mercan gibi diisiiniilmiis.” Bkz. Fdtih Divani ve Serhi, haz.
Muhammet Nur Dogan (Istanbul: Tiirkiye Yazma Eserler Kurumu Baskanlhigi Yayinlari, 2014),
208-2009.
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sevgisine kati bir delil olur. Ayrica agagidaki ornekte de goriilecegi gibi asigin kan
aglamasi cogunlukla gbzyaslarinin tiikenmesiyle iligkilendirilir:
AL 155 33 lEinhaiig
PNV e e oy Bt il K
Icinde bir ates alev alev yanmakta
Sakladig1 ne varsa gozyaslari sagryor
Hasta ve yorgun kalbi imitsizce atmakta
Hasret ve hiiziin seli onu esir aliyor
Aglamaktan kurudu g6z pinar1 adeta
Tiikenince gozyas1 gdzlinden kan akiyor

2.2. Goniil Yangini

Klasik siirdeki tasvirlerden anlasildigina gore; kisi asik olunca gonliine bir kor
diiser. Kimseye giivenemediginden agkin gizler, gamlanir, uykusuz kalir. Sevdigine
hasreti artarken vuslat timidi giinbegiin azalir. Bu duygular as18in yiirek yanginini
harladikg¢a harlar. Neticede ask atesi iradesini eritip direncini kirarak onu bazen
kivrandirir bazen inletir bazen de aglatir. Bunlar agigin gonliinii bir nebze rahatlatsa
da bu kismi ferahlik onu daha biiyiik bir derde diistiriir. Ciinkii artik sirr1 agiga
¢ikmis; zahitlerin, nadanlarin ve kinayanlarin diline diigmiistiir.

As1g1n sirrin agiga cikaran ifsacilardan biri -esasen digerlerinin de ana kaynagi
olan- yiirek yanginidir. Klasik Arap ve Tiirk siirinde hatir1 sayilir bir beyit kiilliyati
bu yangindan sz eder. Seyh Galib’in “ates” redifli meshur gazeli gibi bastan sona
bu temay1 isleyen siirler de vardir.

Bu temaya sahip siirlerin 6nemli bir kisminda goniil yangini gozyastyla birlikte
anilir ve bu iki “gammaz” arasinda kalan asigin ¢aresizligi tasvir edilir. Mesela
Busiri (61. 695/1296) Kaside-i Biirde’sinde tam da bu ahval lizere olan as181n sir
saklamasinin beyhudeligini dile getirir:

Vo hladyAispalii Gale A G G Gl G
Zanneder mi asik agki gizledim
Gonlii plir ates goziinde yas sicim

Gontl yanginini saklamanin giigliigli bizzat o derdin miiptelalar tarafindan
da ikrar edilir. Ornegin siifi sairlerden Ibnii’l-Verdi (61. 749/1349) yiirekte sevda
saklamay1 yakici bir atese benzetir:

32 Ebii’l-Heysem Halid b. Yezid el-Katib, Divanii Halid el-Katib, thk. Karin Sadir (Dimask:
Mengiratli Vizareti’s-Sekafe, 2006), 291.

33 el-Bactri, el-Biirde, 5.
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My oad (5 Lo LS ot S0y S g st el ) B S
Aski kalpte bin ¢abayla gizledim gizlenmemis
Etle kan iginde ates saklamak pek gii¢ imis

Bu hususta bilhassa sultan sairlerin beyitleri dne ¢ikar. Zira devlet sirlarim
saklamada pek mahir olan bu gii¢ ve otorite sahiplerinin ask sirrin1 gizlemekten aciz
olduklarmu itiraf etmeleri gercekten dikkat ¢ekicidir. S6zgelimi yaptig1 fetihlerle
diinya tarihinin seyrini degistiren kudretli hiikiimdar Fatih Sultan Mehmet, ask
atesi karsisinda maglup ve bicare oldugunu sdyle beyan eder:

Nige pinhan idem kim ates-i ‘1sk u mey-i risen
Kilur izhér ¢ak-1 sineden her sirr-1 ahfay1*
(Ask atesi ve sarabin parlakligi par¢alanan gégstimdeki tiim swrlarumi agiga ¢ikarmisken benim
onlart saklamam nasil miimkiin olsun?)

Asiga eziyet etmekten zevk alan bir masuk tipiyle karsilastigimiz divan
edebiyatinda’ sairler sevgiliden gelen cevr u cefanin, agk atesiyle tutusan gégiislerini
parcalay1p oradaki tiim sirlar1 ortaya serdigini anlatir. Mesela Baki yukaridaki beyte
miiteradif bir manay1 s0yle nazma doker:

Cak itmeyeydi sinemi semsir-i cevr-i yar
Derd-i dernum olmaz idi halka asikar®’
(Sevgilinin zuliim kilici gogsiimii par¢alamasaydi gizli derdim insanlara belli olmazdu.)

Divan sairleri agk atesine ve hicran koruna maruz kalan as1gin kalbini/cigerini
kebaba da benzetir. Bu dikkat ¢ekici mazmunun giizel 6rneklerinden biri sudur:

Ey lebi mey-giin 6liirse nar-1 hecriinden Mesih
Hasgre dek anun mezarindan gele biiy-1 kebab
(Ey dudagi sarap renkli sevgili, Mesihi ayrilik atesine yanip dliirse, onun mezarindan kryamete
kadar kebap kokusu gelir.)

Hiilasa, klasik Arap ve Tiirk siiri i¢ yanginini sondiiremeyip goézyaslarini
dindiremeyen as181n kendi kendini ifsa etmesini konu alan beyitlerle doludur. Bu
hususta son bir 6rnek vermek gerekirse; Eyytibi devri sairlerinden ‘ Arkale nin (51
567/1172), goniil yanginindan kaynaklanan gbzyaslarini ispiyoncuya tesbih ettigi
su beyit kayda degerdir:

34 Zeyniiddin ibnii’1-Verdi, Divdnii Ibni I-Verdi, thk. Abdiilhamid Hindavi (Kahire: Daru’l-Afaki’l-
‘Arabiyye, 2006), 237.

35 Fatih Divani ve Serhi, 516.

36 Pala, Ansiklopedik Divan Siiri SozIiigii, 100. (Cevr Maddesi)

37 Baki Divani, 163.

38 Mesihi Divani, haz. Mine Mengi (Ankara: T.C. Kiiltiir ve Turizm Bakanlig1, 2020), 120.
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WAE gladyshial el HA e AL padagle coid 55l oK
Sinede kor harlaninca hep duyuldu &hlar
Saklamistt agkini fas eyledi gozyaslari

2.3. Ah u Enin
Klasik Arap ve Tiirk edebiyatinda ¢izilen genel portreye gore ask derdine

diisiip bu derdi igine atan asik gonliindeki korun alevlenmesiyle bazen gdzyast
dokerek bazen de dayanilmaz hale gelen agk acisiyla inleyerek kendi sirrini kendi
ifsa eder. Agzindan kagirmadigi sevdasini hal diliyle asikar eden asigin bu kaderi
her iki edebiyatta da ¢ok sayida siirin konusu olmus, ask sirrinin ispiyonculari
arasinda ah u enin iist siralarda zikredilmistir. Ah edip inlemek asikligim en belirgin
tezahiirlerinden oldugu igin sairler bu hususta agiklari siki sikiya tembih etmislerdir.
Bu ikazlardan biri soyledir 6rnegin:

Can gibi sakla sinede sirr-1 muhabbeti

Ah itme iy géniil sakin ifsa-y1 razdan*

(Ey goniil! Gogsiinde ask surrnt canin gibi sakla. Ah edip surrint ifsa etmekten sakin.)

Aslinda asik da onun kontrol edilemeyen bir gii¢ ve sag1 solu belli olmayan
tehlikeli bir diisman oldugunun farkindadir. Bu yiizden asagidaki dizede de ifade
edildigi gibi ah etmek as181n korkulu riyasidir:

Esrar-1 ‘1sk gerei ki gizlii hazinediir
Korkum budur ki 4hum ile asikar olur*!
(Askin sirlary ashinda gizli bir hazinedir ama korkarim ki ahim ile a¢iga ¢ikar,)

Bu temaya sahip siirlerin dnemli bir bolimiinde as181 ele vermek i¢in dh u zarin
gozyastyla ig birligi yaptigindan s6z edilir. Bu manada Abbasi devrinin se¢kin katip
ve sairlerinden Halid b. Yezid el-Katib (61. 269/883) bir dizesinde soyle der mesela:

O B P HENICNIE  J « E O SN SWICAE
ifsa etti deriinunu gozyaslari
Anlatt1 bir bir dertlerini ahlari

Sairler bu iki gammazin as181 kiskaca alip garesiz biraktigini ve ona agk sirrini
cebren itiraf ettirdigini anlatir. Mesela agkin gizlenmesi ve ifsast konusunda
miiteaddit beyitler soyleyen Muhibbi, bu iki ifsact arasinda sikisip kalan as1gin
acziyetini soyle nazma doker:

39 Ebii’n-Neda Hassan Ibn Niimeyr, Divénii ‘Arkale el-Kelbi, thk. Ahmed el-Ciindi (Beyrut: Daru
Sadir, 1992), 58.

40 Yilmaz Top, “Siirin Anka’s1 Sirazi Molla Hiiseyin (6. h.1023-1025/ 1614-1616)’in Gazelleri”,
Divan Edebiyati Aragtirmalari Dergisi 11/11 (01 Aralik 2013), 247.

41  Muhibbt Divani, 1/599.
42 el-Katib, Divanii Hdlid el-Kdtib, 94.
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Sirr-1 ‘15k1 nige pinhan eyleyem ben sinede
Ahum ile goz yas1 ‘alemlere riisvé kilur®
(Ahim ve gozyaslarim beni herkese rezil ederken nasil olur da ask surrini gonliimde
gizleyebilirim?)

Ne zaman gelecegi kestirilemeyen, geldiginde de gizli sakli ne varsa giin gibi
ortaya ¢ikaran ah u enin, sairlere sir saklamanin beyhudeligini kesinkes kabul
ettirmis; mesela Lale Devri’nin biiylik sairi Nedim’e su itirafi yaptirmigtir:

Sinemde askini tutalim etmisim nihan
Amma ki kande saklayalim dh-1 hasreti*
(Gégsiimde askini gizledim varsayalim. Peki dh-1 hasreti nerede saklayalim?)

Yirekteki hicran korunun dayanilmaz héle gelmesiyle gayri ihtiyari bir ah
cekerek sevda sirrin1 kendi elleriyle ifsa eden asik tasviri Klasik devir Tiirk ve
Arap sairlerinin divanlarinda sik¢a tesadiif olunan tasvirler arasindadir. Yasadigi
donemde Irak’m en iyi sairi olarak gosterilen Tiirk asill1 Sibt Ibnii’t-Teavizi* (51.
584/1188) platonik asigin bu kaginilmaz akibetini sdyle dillendirir mesela:

A5 e sl 5 Ll i e b sl B8 A i
464 yie Cayalady Add Eneliad &), 5881y Eea
Saklamistt dostlarindan askini asik bir an ’
Gonliiniin esrarimi gammazlad feryat figan

Ayriliktan s6z olunca i¢ ¢ekip ah eyledi
Yas dokiildii gbzlerinden katre katre durmadan

So6ziin 6zii, klasik Tiirk ve Arap siirinde asik ask ve hicran derdiyle daima
1ztirap ¢eker ve gecelerini ah u zar edip kanli gdzyaglar1 dokerek gecirir. Cektigi
acilar dayanilmaz hale gelince gece yasadigi o héaller giindiiziine de sirayet eder
ve boylece herkes onun gizlediklerine muttali olur. G6zyaslarinin yan1 sira onu
ele veren en giiclii gammazlardan biri de ah u enindir. Bu durumu 6zetleyen bir
Fuzali dortligi soyledir:

Yare gam-1 pinhanum izhar edebilmezdiim

Sadem ki revan old1 gdzden cigeriim kan
Derd ii gam-1 pinhanum fehm etdi el dhumdan

43 Muhibbi Divani, 1/593. Muhibbi’nin bu minvalde bir baska beyti de sudur: (Serv kaddini kagan
afisam bu goziim yas olur / Ah kilsam derd-ile derda bu sirrum fas olur) bkz. Muhibbi Divan,
1/551.

44  Nedim Divdni, haz. Muhsin Macit (Ankara: T.C. Kiiltiir ve Turizm Bakanlig1 Kiitiiphaneler ve
Yayimlar Genel Miidiirligi, 2017), 269.

45 Sedat Sensoy, “Sibt Tbnii’t-Teavizi”, Tiirkive Divanet Vakfi Islam Ansiklopedisi (Istanbul: TDV
Yayinlari, 2009).

46 Ebii’l-Feth Muhammed Sibt Ibnii’t-Te‘avizi, Divdnii Sibt Ibnii t-Te ‘Gvizi, thk. D. S. Margoliouth
(Misir: Matba“atii’l-Miiktetaf, 1903), 64-65.
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Yiiz ah ki fas old1 derd i gam-1 pinhani*’
(Yarime gizli derdimi agiklayamazdim; ne var ki cigerimin kani gozlerimden akti. El alem de bu
gizli derdimi dhlarim sebebiyle anlaywerdi. Yiizlerce ah olsun ki ask derdim ve gizli gamim asikar
oldu.)

2.4. Hastahk
Klasik Arap ve Tiirk siirinde, asik tipinin belirgin vasiflarindan biri hasta olusudur.
Suaranin beyanina gore onu hasta eden saikler; ask derdiyle ¢ektigi ¢ile, sevday1
gizlemenin gonliine verdigi agir yiikk ve vuslat iimidinin peyderpey azalmasidir.
As1z1n bu sebeplerle maruz kaldig1 hastaliklar her iki edebiyatta da sevda sirrin
agiga c¢ikaran tezahiirler olarak yorumlanmis; ah u enin ve gbzyasinin yani sira
baz1 hastaliklara da “gammaz” rolii yiiklenmistir. S6zgelimi, Biirde’sine sevdasini
gizleyen asik tasviriyle baslayan Bisiri, onu sanik sandalyesine oturtup birkag tanik
cagirdiginda aleyhinde sahitlik yapmak tizere gelenlerden biri de “hastalik” olur:
Bl @) J0e ile 4y Gl L GA S cuik
Sahidin varken aleyhte askini inkdr neden
Siiphesiz adil taniktir gdzyas1 hasta beden

Klasik Arap siirindeki asik tasvirleri incelendiginde ag1gin yakalandigi hastaliklara
bir hayli yer verildigi; bilhassa beniz solgunlugu, yiiz sarilig1 ve zayifligin one
cikarildig1 goriiliir. Ornegin platonik aska dair beyitleriyle sohret bulan Abbasi sairi
Ibnii’l-Ahnef, ayriliga sitem ettigi asagidaki siirinde 4s131n ahvalini betimlerken
tutuldugu ask illetlerinden bazilarina da deginir:

Sead LG d (i lal il grs sl or Gl Haa
e I T L JeSrN USRS I
Sl LS G i 5 900 2 5ad (o8 sl Bl
Wiiaredsldbadla ol Go Gy i

Diis ey hicran diis su askin yakasindan
Birak asiklar hosnut olsun sevdadan
Ne istersin onlardan, kalpleri hasta
Goniilleri, ask oduyla alev alev yanmakta
Siiziiliir yanaklarindan pes pese damlalar
Katre katre dokiiliir inci gibi yaslar
Ask derdinden soluvermis renkleri
Kalpteki sirlar sarartmis tenlerini

Bedene ve ruha ariz olan rahatsizliklar sairlerce asikligin zorunlu bir neticesi
olarak degerlendirilmis, asik “hasta adam™ olarak tavsif edilmistir. S6zgelimi

47  Fuzali Divani, 663.
48 el-Bacuri, el-Biirde, 5.
49  Tbnii’l-Ahnef, Divinii’l- ‘Abbds b. el-Ahnef, 207.
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Sanevberi (61. 334/945) asiklarin halini tasvir ettikten sonra bu ziimre i¢in su
genel hitkmii verir:

2 s

Wohta pilipdly mmda AT (LA 13K

Boyledir hep boyle dostum ehl-i agkin ahvali
Ruhlarinda bir maraz var renkleriyse sapsari

Sevdigine kavusamayan asigim miizmin dertleri ve hastaliklari, yasadigi haller
ve ¢alkantili duygu diinyasi, Tiirk sairlerce de benzer sekillerde dile getirilmistir.
Mesela ask sairi Fuzili bir hekim roliine biirlinerek bu amansiz hastaligin belirtilerini
sOyle siralar:

Tabiba kilmigam teshis derd-i iskdur derdiim
‘Alamet ah-1 serd i rliy-1 zerd G esk-i alimdiir®!
(Ey hekim, ben hastaligimu teshis ettim: Bu, ask derdidir. Alametleriyse siddetli ah, sararmis yiiz
ve kanli gozyaslarimdir.)

Divan siirinin bir baska tstadi Baki de askin kisiyi ne héale sokup onu hangi
dertlere dugcar ettigini kendi hal-i piirmelalinden 6rnekler vererek aciklar:

Hal-i zar-1 Baki-i bi-dilden istersen nisan
Kéamet-i geng-i dii-taya rily-1 zerd-i ndya bak®?
(Sayet -ask derdiyle- perigan olmus Bdki 'nin bu durumunu gosteren bir isaret istiyorsan, iki
biikliim olmus ¢eng gibi boyuna ve ney misali sararmus yiiziine bak.)

Tiim bu belirtiler bedeninde zahirken, asigin asikligini saklamaya ¢aligmasi
siirlere konu olmus; bu ¢aba sairlerin ittifakiyla beyhude goriilmiistiir. Bu konuda
ozellikle sultan sairlerin itiraf mesabesindeki beyitleri kayda degerdir. Mesela
Muhibbi’ye gore benzi sararan asigin tiim sirlari yiiziinden okunur:

‘Isk1 ketm ister Muhibbi ik bakan yiizine
Dir ki ‘4gikdur anun benzini gor saru-y-imis>3
(Muhibbi askini gizlemek ister; ama onun yiiziine bakan “O dsiktir, sararmis benzine bakin!”
der.)

Hatayi mahlasiyla siirler yazan Safevi hiikiimdar1 Sah Ismail (61. 930/1524) de
kudretli bir muhbir olan beniz sarilig1 ve kanli gdzyaslari karsisinda aski gizlemenin
nafile oldugunu soyler:

50 Muhammed b. Ahmed b. Hasen ed-Dabbi, Divdnii s-Sanevberi, thk. Thsan Abbas (Beyrut: Daru
Sadir, 1998), 46.

51  Fuzuli Divani, 463.
52 Baki Divani, 248.
53 Muhibbi Divani, 1/775.
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‘Iskun1 génliimde men dahi nigiik pinhan idem
Ruy-i zerd 1 esk-i siirhiim ¢iin giivah olmis durur>
(Sararmus yiiziim ve kirmizi -kanli- gozyaslarim sahitlik yaparken askini génliimde nasil
saklayabilirim?)

Avni ise ayn1 gergegi, divan edebiyatindaki bazi yerlesik mazmunlari® oldukg¢a
sanatl bir dil kullanarak soyle dile getirir:

Esk-i sim i riiy-1 zerdiim nakdini izhar idiip
Dostum ‘usséak iginde beni Kértn eylediifi®®
(Sevgilim! Giimiis misali gozyaslarimi ve altin gibi sararmig ¢ehremi agiga ¢ikararak beni asiklar
icerisinde Karun’a benzettin.)

Sairlerce agk derdinin gii¢lii bir belirtisi sayilan zayiflik da sarilik gibi gerek
dogrudan gerek zzimnen ispiyoncuya tesbih edilmistir. Dolayisiyla her iki edebiyatta
da asagidakine benzer ¢ok sayida misra bulmak miimkiindiir:

Ty g AT 25 550l 45

Gizledi agkini asik gammazlad sirrini zayiflik

Kimi sairler de ask sirrin ifsasinda zayifliga 6zel bir rol vermis, onu diger
gammazlardan daha giiclii saymistir. Abbasi doneminin yenilikgi sairi Ebli Niivas’in
(6l. 198/813) asagidaki siiri buna giizel bir ornektir:

S Gl 5 g, Y 5 &l
A e ¥ 5 Leoad U 26
b S 85
A5 (5 gl aad (15
R 55 s ) 1
Wi Jadly fun IG5
Oliiyorum bilmiyorsun canimi sen altyorsun
Ne ben agikar ediyorum ne de sen anliyorsun
Gizliyorken askini her lahza dilim ve kalbim
Anlatiyor sevdami damla damla yaslarim
Gozyasim ifsa etmese gizli tuttugum askin
Zayif bedenim olur onun belig terciimani

54 Sah Ismail, Hatdyi Divdni, haz. Muhsin Macit (Istanbul: Tiirkiye Yazma Eserler Kurumu
Bagkanlig1 Yaylari, 2017), 319.

55  Asigm sararmus yiizii divan siirinde genellikle altina, gozyaslari ise giimiise benzetilmistir.
Detayli bilgi igin bkz. Yahya Yiiksel, “Divan Siirinde Para Birimlerinin Ger¢ek Anlami Disinda
Kullanim1”, Akademik Dil ve Edebiyat Dergisi 3/1 (30 Nisan 2019), 79.

56 Fatih Divani ve Serhi, 307.

57 Sihabuddin el-Musevi Ibn Ma‘tik, Divdnii Ibn Ma ‘tik, thk. Sa‘id es-Sertini (Beyrut: el-
Matba“atii’l-Edebiyye, 1885), 70.

58 Divanii Ebi Niivds, thk. Behcet Abdiilgafir el-Hadis? (Abu Dabi: Daru’l-Kiitiibi’l-Vataniyye,
2010), 568.
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Son bir 6rnek vermek gerekirse; Fuzili, ask derdiyle bitap diisen asigin hal-i
plirmelalini, bedenen ve ruhen yasadigi ¢aresizlik ve hastaligi su ifadelerle 6zetler:

Feryad ki ‘1gk bi-karar etdi meni
Derd i gam ile zar u nizar etdi meni®
(Vah benim hdlime! Ask beni kararsiz kildi. Dert ve gam ile beni inletip zayiflatti.)

Sonug¢

Asirlardir ortak bir cografyayi, aymi dini ve benzer kiiltiirel degerleri paylasan Arap
ve Tiirk milletleri, edebiyat ve siir sahasinda da zengin bir miisterek kimlige sahiptir.
Bu ortak zeminin olusmasinda Arap siirinin belirleyici bir etkisi vardir. Ozellikle
Abbasiler doneminden itibaren Arap siirini yakindan tanimaya baslayan Tiirkler
bu gelenegin sekillendirdigi temalarda ¢okga kalem oynatmis; bununla birlikte
kendilerine has imge, motif ve mazmunlar katarak bu temalar1 zenginlestirmeyi
de ihmal etmemislerdir. Caglar boyunca devam eden bu birliktelik geriye devasa
bir ortak edebi miras birakmigtir. Bu miras icerisinde benzer duygu ve ifadelerle
islenen popiiler temalardan biri de agkin gizlenmesi ve ifsas1 temasidir. Yaptigimiz
arastirmalar sonucunda bu temanin platonik asgkin terenniimii baglaminda islendigi
ve hem Arap hem de Tiirk sairler tarafindan sasirtic1 diizeyde bir benzerlikle ele
alindig1 gortilmiistiir. Her iki edebi gelenegin yaygin anlatilarina gore asik, -yahut bu
role biirlinen sair- agk derdiyle kederlenir, ¢ileler ¢eker, tiirlii hastaliklara yakalanir
ve gecelerini kanli gozyaslar1 dokiip inleyerek gecirir. Tiim bu menfi durumlara
karsin asik derdini anlatip rahatlamak yerine onu bir sir olarak iginde saklamay1
yegler. Bunun da temel sebebi kinanma korkusudur. Asigim korkup kagtig1 tip Arap
siirinde “kimayic1 /gammaz” (J3e/ oY), Tiirk siirindeyse “zahid” ismiyle karsimiza
cikar. Asig1 ele veren ise ¢ogunlukla kendisi olur. Zira ask sirrini diliyle itiraf
etmemek i¢in azami ¢aba sarf etse de s6z gegiremedigi hal dili onu ifsa eder. Bu
paradoksal durumu goren sairler asigi ifsa eden bu hallere “gammaz/ispiyoncu”
benzetmesi yapmiglardir. Genis ¢apli taramalarimizdan ¢ikan sonuca gore klasik
devir Arap ve Tiirk siirinde gecen bu dahili gammazlarin en barizleri gdzyasi, ah u
enin, goniil yangini ve bedensel hastaliklardan da beniz sarilig ile zayifliktir. Her
iki edebiyatta, bedeninde bu alametleri tagiyan asigin sevdasini gizleme ¢abasi cok
sayida siire konu olmus ve bu gayret sairlerce beyhude goriilmiistiir. Calismamizda
ulasilan bir bagka sonuca gore bu tema hem Arap hem de Tiirk edebiyatinda asirlar
boyunca giincelligini korumustur.

59  Fuzuli Divani, 784.
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Determining Taftazani’s madhhab:
Insights after the Decline Paradigm

Teftazani’nin Mezhebini Belirleme: Gerileme Paradigmasindan Sonraki Anlayislar

Navid Chizari

Abstract

Modern scholarship has largely rejected the decline paradigm, allowing for the evaluation of the Islamic intellectual
tradition on its own terms. Rather than viewing the commentary tradition as a sign of decline, scholars have sought to
understand the different literary genres and their functions. However, a gap has emerged between the insights gained
from works published in Anglo-Saxon languages and those published in Arabic and Turkish. This paper presents insights
from recent works published in the Muslim World on the commentary tradition, focusing on the concept of taqgrir and
how it helps to solve an issue regarding the debate surrounding Sa‘d al-Din al-Taftazanr’s madhhab in figh and kalam. The
conclusion of the investigation argues that al-Taftazani should be considered an Ash‘ari in kalam and ShafiTin figh based
on a careful reading of his works in the context of the commentary tradition.

Keywords: Commentary tradition, Taftazani, taqrir, madhhab, figh, kalam

6z

Modern arastirmalar, gerileme paradigmasini biiyiik élgiide reddederek islam entelektiiel geleneginin kendi terimleriyle
degerlendiriimesine olanak saglamistir. Alimler, serh gelenegini bir gerileme isareti olarak gérmek yerine farkli edebi
tirleri ve islevlerini anlamaya calismislardir. Ancak, Anglo-Sakson dillerinde yayimlanan eserlerden elde edilen bilgiler
ile Arapga ve Tirkge yayimlanan eserler arasinda bir bosluk ortaya ¢ikmistir. Bu makale, takrir kavramina ve bu kavramin
Sa‘duddin et-Teftazani’nin fikih ve kelamdaki mezhebini gevreleyen tartismalarla ilgili bir meseleyi ¢6zmeye nasil yardimci
olduguna odaklanarak, islam diinyasinda serh gelenegi {izerine yayinlanan son calismalardan gériisler sunmaktadir.
Arastirmanin sonucu, Teftazani&#39;nin eserlerinin serh gelenegi baglaminda dikkatli bir sekilde okunmasina dayanarak,
onun keldmda Es‘ari, fikihta ise Safii olarak kabul edilmesi gerektigini savunmaktadir.
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Introduction

1. Taftazan?’s Biography

The biographical data about Sa‘d al-Din Mas‘tid b. ‘Umar al-Taftazani al-
Khorasanid is scarce, as is the case with most of the scholars from Transoxiana.
Given this scarcity, we will make do with the key data and address two issues in
his biography: his relationship to ‘Adud al-Din al-Ij1 (d. 756/1356) and Taftazani's
madhhab in kalam and figh.

Fortunately, Taftazan1 mentions at the end of his works when and where he
finished his writings, giving us hints about his travels and the places in which he
resided. So, we have a chronological order of his books, which will be enumerated
in a later chapter. Taftazani was born in the year 722/1322 in Taftazan, a village
near Nasa in Khurasan.! Some biographers mention the year 712/1312, but this
seems incorrect given that his grandson, Ahmad b. Yahya Hafid al-Sa‘d al-Taftazant
(916/1510), mentions the year 722/1322 AH.2

It is clear that Taftazani comes from a scholarly household since he refers to
himself as “Mas ‘@id the son of the judge” (Mas ‘@id b. al-Qadi) in his first commentary
Sharh Tasrif al-"Izzi which he wrote at the age of 16.° This book is still used to
this day and has been reprinted many times by different publishing houses, which
shows that Taftazani, from a young age, showed the skills of clarity in writing.
The point about the scholarly household and his first book leads us to the first
matter to be addressed in this short biography. Almost all biographers mention
that Taftazani had been a student of ‘Adud al-Din al-Iji, and some even add a
rather anecdotal detail that Taftazant had apparently been “very slow to learn” in
his youth and that he had been the “most dull-witted” student in the circle of Ij1.*
However, there are issues with the story and with Taftazani being the student of
‘Adud al-Din al-Ij1. The first biography that mentions the story seems to be that of
Ibn al-‘Imad al-Hanbali (d. 1089/1679) in his Shadharat al-dhahab. He introduces
the story with: “Some virtuous men tell ...” (haka ba'd al-afadil), which is more

1 See: Siikrii Ozen, “Teftazani,” in: TDV Islam Ansiklopedisi, https://islamansiklopedisi.org.
tr/teftazani [last access 07.01.2023]; Wilfred Madelung, “al-Taftazani”, in: Encyclopaedia of
Islam, Second Edition, Edited by: P. Bearman, Th. Bianquis, C.E. Bosworth, E. van Donzel,
W.P. Heinrichs. [last access 07.01.2023].

2 Sa‘d al-Din al-Taftazani, Ni‘am al-sawabigh fi sharh al-Nawabigh (Istanbul: Dar al-Lubab,
2018), 43 (introductions by the editor). From here onwards abbreviated with: Ni‘am.

Sa‘d al-Din al-Taftazani, Sharh Tasrif al-Izzi (Jeddah: Dar al-Minhaj 2011), 69.

4 See: Ibn al-‘Imad, Shadharat al-dhahab fi akhbar min dhahab (Beirut: Dar Ibn Kathir, 2008),

vol. 8, 548-549.
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reminiscent of a story than an actual event. Adding the fact that Taftazant grew up
in a scholarly household and that he wrote his first book at the age of 16 makes it
very likely that the story is made up.

Taftazani does not mention any of his teachers by name in the books that have
reached us.’ However, five scholars that Taftazani apparently studied with are
‘Adud al-Din al-Iji (d. 756/1355), Qutb al-Din al-Razi (d. 766/1346), Diya’ al-
Din ‘Abd Allah b. Sa‘d Allah al-"Afifi (d. 780/1379), Baha' al-Din al-Samarqandi
(unknown), and ‘Ala al-Din al-al-Sighnagi (unknown).® Probably the most famous
of these scholars is Iji, but there are no indications that Taftazani was his student,
S0 it seems questionable that he studied with him.” The closest to Taftazani in
scientific output is Diya’ al-Din al-"Afift. It is mentioned that he was among the
students of IjT and well-versed in the Hanafi and Shafi‘T school of law. Ibn Hajar
mentions that he used to issue fatwas in both madhhabs and used to say about
himself: “T am HanafT in the foundations (us#/) and Shafi‘T in the branches (furi ).
He is probably referring to his method in usil al-figh, which is according to the
jurists (fugaha’), that is, the Hanafl scholars. This piece of information about
Diya’ al-Din al-"Afif will be important in the following chapter which addresses
the identification of Taftazani's madhhab.

From the entries at the end of Taftazani's books, we can see that he traveled
frequently and did not reside for too long in one city. However, he does not discuss
details regarding his travels or reasons for them.® Although students flocked around
him whenever he traveled into a city, some take his frequent travels as a reason for
the lack of close students who studied with him for an extended period.'® Taftazani
was invited by order of Timur (d. 808/1405) to Samarqand, where he spent the last
years of his life.!' Some sources mention an event that apparently led to his death.
He and Sayyid al-Sharif al-Jurjani were invited to have a debate which Taftazant

5 See: Diya’ al-Din Qalish, Tafiazani wa ara’ uhu al-baldghiyya (Damascus: Dar al-Nawadir,
2010), 36.

6  See: Ni‘am, 44 (introductions by the editor). The number of scholars that are mentioned varies.
7  See: Madelung (2005), 228.
8  Ni‘am, 51.
9  See: Ni‘am, 44 (introductions by the editor); Qalish, 31.
10 Qalish, 38.
11 Madelung (2005), 228; Qalish, 34; Ni‘am, 48 (introductions by the editor).
For an investigation into the relationship between Timur and Muslim scholars, see Mustafa

Akkus and Izzetullah Zeki, “Timur’un alimlerle iliskileri” in Selcuk Universitesi Sel¢uklu
Arastirmalari Dergisi (2019): 227-244.
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lost.!? He was struck by “intense grief” to the point that he died soon afterwards. Just
like the story about the young “dull-witted” Taftazani, it is questionable that a lost
debate was a cause for his death, given that he lived a tumultuous life as indicated
in his introduction to his Sharh al-Magasid. He describes how time tossed him
around, how different events tested him, and how circumstances changed leading
to uncertainty and only a hope for the better.!* One could argue that a man who
had experienced hardship would not die merely due to grief because of a debate.
However, it is also not far-fetched to argue that Taftazant was about 70 years of
age when the debate took place. His opponent was 29 years younger than him,
and Taftazan1 might have felt public humiliation, which can have psychological
implications on a man his age, especially when he knew he was right but still lost
the debate. This line of reasoning is also possible. This does not mean that the
debate itself or the outcome did not occur as mentioned, but to make it the reason
for the end of Taftazani’s life sounds far-fetched. At least the last point about him
being right can be substantiated by the fact that some of the scholars after Taftazant
took sides with him and mentioned that he had actually held the correct position.'*

Taftazant died in Samarqgand in 792/1390 and his body was taken to Sarakhs in
keeping with the request mentioned in his testament.'> Some biographers mention
the date of his death, 791/1389 or 793/1391, but these are incorrect for two reasons.
First, his grandson, who should be taken as a reliable source given the ancestral and
time closeness, mentions the year 792/13920. Second, Taskopriizade (d. 968/1561)
mentions that Taftazant's grave was visited by Fath Allah al-Shirwani who says
that it mentions the year 792/1390 as the year of his passing.'®

2. Commentary Tradition in the Post-Classical Period
We are in a fortunate situation because many of Taftazant's works have been

12 For a collection about the differences of opinion regarding grammar and rhetoric between the
two scholars see ‘Abd Allah b. ‘Uthman Mastjizadeh, Jjtima* al-bahrayn fi bayan al-ikhtilaf
al-sa'dayn (Cairo: Dar al-Thsan, 2019).

13 See: Sa‘d al-Din al-Taftazani, Sharh al-Magqasid fi ‘ilm al-kalam (Cairo: Dar Mirath al-Nubtiwa,
2022), vol. 1, 10. The whole introduction is written in very eloquent and high-level Arabic which
makes it extremely difficult to capture in translation.

14 For an investigation of the debate and its impact on later scholarship, see: Yiiksel Celik,
Sa’diiddin Teftazani Ile Seyyid Serif Ciircani nin Ilmi Miinazaralar: ve Yankilari, Necmettin
Erbakan Universitesi Sosyal Bilimler Dergisi, vol.. 1, no. 1, 170-183, 2015.

15 See: Ni‘am, 48.

16 See: Ahmad b. Mustafa Taskdpriizade, Miftah al-Sa ‘ada (Beirut: Dar al-Kutub al-‘Ilmiyya,
1985), vol 1, 192.
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published or republished with critical editions in the last couple of years.'” Taftazani
wrote several independent works and commentaries to varying schools of thought.
The distinction between these two broad categories is a means to differentiate
between works in which the author is primarily voicing his own opinion or acting
as a sharih (explainer) of a text regardless of his ascription to the position found

17 To avoid too many footnotes in the chronological enumeration of his works, we will mention
the published works in this footnote according to their genre. In case there are multiple editions
for one work, we will suffice with the critical editions.

Morphology, grammar, rhetoric, and zafsir

Sharh Tasrif al-"Izzt (Jeddah: Dar al-Minhaj, 2011)

al-Mukhtasar: Sharh Talkhis al-miftah (Damascus: Dar al-Taqwa, 2021)
Sharh Talkhis al-miftah (Istanbul: Dar al-Lubab, 2022)

Sharh Miftah al-"uliim (Damascus: Dar al-Taqwa, 2022)

Irshad al-hadi (Jeedah: Dar al-Bayan al-‘Arabiyya, 1985)

Hashiya Taftazant ‘ala al-Kashshaf (Halab: Markaz Jaylani lil-Buhtth, 2021)
Ni‘am al-sawabigh fi sharh al-Nawabigh (Istanbul: Dar al-Lubab, 2018).

Logic
Sharh al-Risala al-Shamsiyya fi tahrir gawa'id al-mantigiyya (Kuwait: Dar al-Diya’, 2022)

Tahdhib al-mantiq wal-kalam (Kuwait: Dar al-Diya’, 2017)

Figh and ugiil al-figh
al-Fatawa al-hanafiyya (Karachi: Dar al-Kutub, 2020)
Sharh al-talwih ‘ala al-Tawdrh (Beirut: al-Maktaba al-‘Asriyya, 2009)

Mukhtasar al-Muntahd al-usilt wa “alayhi majmii‘a hawdashin (Amman: Dar al-Nar, 2020).
This edition includes a number of glosses one of which is by Taftazani.

Kalam
Sharh al-‘aqa’id al-nasafiyya (Damascus: Dar al-Taqwa, 2020)
Tahdhib al-mantiq wal-kalam (Kuwait: Dar al-Diya’, 2017)

Sharh al-Maqasid fi “ilm al-kalam (Cairo: Dar Mirath al-Nubiiwwa, 2022) or Sharh al-Magqasid
(Beirut: ‘Alam al-Kutub, 1998). Unfortunately, both have their shortcomings. The first is not
a critical edition but has fewer mistakes than the second, in which sometimes whole sentences
and passages are missing.
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in the main text. So broadly defined, the meaning of commentary in the current
usage refers to a work written on a text from a different author regardless of
the text being a matn (main text), sharh (commentary), or hashiyya (gloss). The
term independent work refers to every work that is not a commentary on a text by
a different author.'®

The twofold distinction between independent work and commentary is crucial
to avoid confusion regarding Taftazani's madhhab in figh and kalam, a point on
which traditional Muslim scholars and academics have differed. Some claim that
he follows the Hanaft madhhab, while others say that he is a Shafi‘1. Similarly,
there is a debate regarding his school of thought in kalam. Some claim he is
a Maturidi while others say that he is an Ash‘ari."” There is even the opinion that
he changed his kalam position throughout his life.** Although some of the views
were due to the inaccessibility of his works, the issue was not clarified after
more of his books were published. One could even argue that the accessibility of
his works added to the confusion. Due to this uncertainty, it is first necessary to
clarify an essential feature of the commentary tradition starting around the 7th/14th
century. Only then will we get a better understanding of Muslim scholarship
of the Post-Classical Period in general and of Taftazani's works and position
regarding figh and kalam in particular.

The following investigation will first give a brief overview of how and why
commentaries and glosses were written. Second, the concept of tagrir and other
notions that relate to it will be analyzed. Then, the crucial change of this concept,
which started around the 7th/14th century, will be highlighted. Lastly, the conceptual
tool with its changes will be pointed out in some of Taftazan1's works to show the
importance of evaluating an intellectual tradition according to its own standards.
As a result, two problems will be resolved. First, the problem of the axiomatic
position is that the commentary tradition is seen as a sign of stagnation of a tradition.
Second, the issue of determining Taftazant's madhhab in figh and kalam.

18 The point of this distinction is to aid the investigation on the madhhab of a scholar. It is not a
precise conceptual tool but a means to make a broad distinction of the author’s work.

19 See for a concise summary of all the different positions: Ni‘am, 48-50 (editor’s introduction).

20 See: Thomas Wiirtz, “Der frithe Sa‘d ad-Din at-Taftazani als maturiditischer Autor,” in Rationalitdt
in der Islamischen Theologie. Band I: Die klassische Phase, ed. Maha El Kaisy-Friemuth, Reza
Hajatpour and Mohammed Abdel Rahem (Berlin: De Gruyter 2019), 351-372.
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2.1. Commentaries and Glosses: An Overview?!

Contemporary Western academics have begun to pay more attention to the
commentary tradition in its different forms and have abandoned a categorical
dismissal of abridgments (mukhtasar) and glosses (hashiya).?> With that, they
conclude that commentaries and glosses are more demanding as they presuppose
knowledge of the auxiliary sciences and their terminologies.?* The following
investigation focuses on some of the features of the commentary tradition and gives
a general overview of what Muslim scholars mention regarding the motivation for
writing a book, commentary, or gloss and their criteria.

Islamic scholarship has its own parameters of what constitutes originality. It is
not always about producing something unprecedented and completely new but also
about improving or advancing a written work.?* This notion can be illustrated by
the seven reasons a new work is written. The following points are a list that can
be found in Ibn Khaldiin’s al-Mugaddima:

1. Bringing forth something new [this includes new sciences, as al-Shafi ‘T did
with his al-Risala for usil al-figh)

2. Correcting what is deficient
3. Pointing out different mistakes

4. Explaining what is difficult to understand due to excessive brevity

21 Foracomprehensive overview on this topic see: Kamal ‘Arafat Nabhan, ‘Abgariyatu al-‘arab fi al-
ta’lif (Kuwait: Wizarat al-Awqaf wal-Shu’tin al-Islamiyya 2015). For concise but useful entries see:
Tevfik Riistii Topuzoglu, “Hasiye”, TDV Islam Ansiklopedisi, https://islamansiklopedisi.org.
tr/hasiye [last access 07.01.2023]; Sedat Sensoy, “Serh”, TDV Islam Ansiklopedisi, https://
islamansiklopedisi.org.tr/serh#1 [last access 07.01.2023]. See also: Ismail Kara, ilim Bilmez
Tarih Hatirlamaz Serh ve Hasiye Meselesine Dair Birka¢ Not (Istanbul: Dergah Yayinlari, 2022).

22 See for example: Asad Q. Ahmed and Margaret Larkin. “The Hashiya and Islamic Intellectual
History”, Oriens 41, 3-4 (2013): 213-216 and Wisnovsky, Robert. “Towards a Genealogy of
Avicennism”, Oriens 42, 3-4 (2014): 323-363.

23 “[W]e have lost the skills required to read and understand the gloss tradition. We simply have
no way handling the gloss in tafsir, and therefore we have been incapable of advancing our
knowledge (...) of the entire scholastic Qur'an commentary tradition that was written mainly in
the form of the gloss. (...) We simply are not equipped to read glosses now.” (Walid A. Saleh,
“The Hashiya of Ibn al-Munayyir (d. 683/1284) on al-Kashshaf of al-ZamakhsharT”. In Books
and Written Culture of the Islamic World, (Leiden, The Netherlands: Brill, 2015), 87-88.) Saleh’s
observation applies to the commentary tradition as a whole, not only to tafsir.

24 See: Franz Rosenthal: The Technique and Approach of Muslim Scholarship. In: Analecta
Orientalia, (Rom: Pontificium Institutum Biblicum, 1947), 64.
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Shortening tedious and long passages without making the work more
complicated and leaving out passages necessary for comprehension

Restructuring what is poorly structured in a way that the original structure
is not disturbed

The proper arrangement of materials that were badly arranged in the work of
apredecessor in an intelligent manner to make the new work more suitable
for didactic purposes.?

It is noteworthy that almost all of the reasons presuppose a work or tradition

that a new book relates to and departs from. Even something novel, like the

science of usiil al-figh or ‘ilm al-wad’, is not detached from the other sciences
but embedded in them. In other words, the notion of originality and novelty does

not manifest itself only in something completely new, which detaches itself from
everything that has preceded it. In this context, it makes sense that a well-written

and well-structured mukhtasar (abridgment) is desirable even if it does not add
something “new ” in the modern sense. Scholars have observed the following

criteria to consider a book a successful mukhtasar.

1.
2.

6.

Brevity of expressions (ikhtisar al-lafz)

The presence of the same meanings as in the main text (tamtil al-ma’ani
al-mawgiida bi al-nass)

Removing things like: (a.) filler words and prolixity, (b.) examples, evidence,
reasons, and similes unless there is a need to mention them, (c.) some
chapters, (d.) obscure definitions, and (e.) repetitions

Carefulness in style (al-ihtimam bil-uslib), which includes a good mode of
expression and taking into account the reading level for which the abridgment
is written.

Explanation (tawdih), such as:(a.) using clearer definitions, (b.) making it
easier to understand, and (c.) clarifying what is important.

Criticism and comparison (al-naqd wal-mugaranah), i.c., (a.) presenting

25 See Rosenthal (1947), 64. For a more comprehensive presentation with similar points see: Ibn

Khaldin: Al-Mugqaddima (2005), vol. 3, 206-208; Ibn Khaldtn: The Muqaddima (New Jersey
2006), 413-414.

The difference between points two and three is that the latter can happen through an appendix,
which leaves the mistake and points it out, whereas the first happens, for example, by revising
the text, after which the mistake is not there anymore.
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one’s own opinion and discussing that of the main text, (b.) commenting
and comparing, (c.) weighing the opinions and choosing the better and
more obvious one.

7. Correction and vocalization of difficult words (al-tashih wa dabt al-mushkil)
8. Verification, specification, and scrutiny (a/-tahqiq wal-tadqiq wa al-taqasst)
9. Checking the structure of the main text (i'adat al-tartib)

10. Being guided by the example of previous abridgments of the same work.?

Once a mukhtasar is accepted by the scientific community, which manifests itself
by being taught and commented on, it has the potential to become a new pivotal
point for later generations and replace the original work(s) it was based on. A
prime example of that is Taftazani.”” Even within his lifetime, scholars recognized
and acknowledged the value and benefits of his books. Ibn Khaldiin, who was a
contemporary of Taftazani, says this about him:

In Egypt, I have come across several writings by a man from the greats of Herat who is
known as Sa‘d al-Din al-Taftazani. [His works] include kalam, usiil al-figh, and baldgha,
attesting that he has a firm mastery of these sciences. In them, there is evidence that he
has knowledge of the ‘uliim hikamiyya and a deep understanding of the rational sciences.?®

Contrary to Ibn Khaldin’s assessment, some modern academics say that “his
originality as a thinker was limited.”” This view is based on the notion that works
of the later period, especially commentaries, are perceived as a sign or reason for
intellectual stagnation and decadence.*® However, once this axiomatic position
is questioned and one starts to read and analyze commentaries in their different
forms, it becomes clear that they are, on the one hand, the place where many subtle

26 Nabhan, 209-212.

The observations of the author are mainly based on classical scholars that have written encyclopedic
works in which they also touch upon the way scholars write and evaluate the works.

27 Another great example is the text Tajrid al-'aqa’id by Nasr al-Din al-Tisi, which became a
central text for Sunni and Shia scholars. For a detailed analysis of this work, its commentaries,
glosses, and its influence on the intellectual tradition, see the editor’s introduction: Mahmid
b. ‘Abd al-Rahman al-Isfahani, Tasdid al-qawa‘id (Istanbul: Tiirkiye Diyanet Vakfi Islam
Aragtirmalari Merkezi, 2020), vol. 1.

28 1Ibn Khaldin, vol. 3, 1091.

29 Madelung (2005), 227.

30 See: Walid A. Saleh, “Marginalia and Peripheries: A Tunisian Historian and the History of

Qur’anic Exegesis,” in Numen 58 (2011), 304-305; Asad Q. Ahmed and Margaret Larkin (2013),
213-216.
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discussions are taking place and, on the other hand, the means to understand the
discussions and issues the author of the main text is reacting to. Commentaries
clarify and disclose the implicit questions lurking between the lines that the main
text’s author or mukhtasar does not mention explicitly. Generally speaking, there
are three things a sharih (explainer) does: He explains the meanings of the main
text, discusses the different views on the subject, and presents objections.’!

Glosses can serve a similar function depending on the author’s goal. They can
be very brief annotations about the main text or the commentary,** and at other
times they become the ground for detailed discussions.** Scholars observed the
following features of the glosses.

1. Explanation and clarification of difficult-to-understand parts of the text
2. Valid verifications and close examinations of the text

3. Explanation of parts that are kept short

4. References to sources

5. Derivation and highlighting of valuable things in the text

6. Correction of the text, correction of errors or criticism, and refutations of
the author.?*

Another important observation is that the “matn-sharh-hashiya string” is a
“tradition of understanding” in which the latter explains the former and moves from
concise to detailed and from ambiguous to clarified. Short texts, like the ‘4qa’id
nasafiyya, become clearer and more understandable with the commentary, and his
commentary also becomes more accessible through the glosses. This is a general
observation, so it does not mean that every gloss only aims at explaining the text.*
All of the features and criteria for the mukhtasar, sharh, and hashiya show that, in
many cases, an author advances the discourse with his contribution. As mentioned
earlier, notions of novelty or advancement must be understood within a framework
other than the predominating modern understanding. After this brief overview, we
will examine a concept central to the commentary tradition.

31 See: Tasdid al-qawa‘id, vol. 1, 124. For a general overview see: Sedat Sensoy, “Serh”, TDV
Islam Ansiklopedisi, https://islamansiklopedisi.org.tr/serh.

32 See: Siikrii Ozen, “Teftazani”, TDV Islam Ansiklopedisi, https://islamansiklopedisi.org.tr/hasiye.

33 A prime example of this is the various glosses on Sharh al-‘aqa’id. For an overview of them,
see: Ibig (2017), 134-152; Caglayan (2018), 15-43.

34 Nabhan, 334-335.

35 See: Ibis (2017), 148.
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2.2. The Concept of taqrir

In the context of the commentary tradition, the notion of tagrir needs to be
investigated. It is essential to clarify this concept, as it was a widespread practice
among later scholars, especially from the 7th/13th century onwards. First, we will
look at the linguistic meaning, other concepts that relate to it, and how this notion
was understood in the early period. Second, we will focus on changes around the
7th/13th century concerning the idea of tagrir and how it relates to the commentaries.
After these investigations, the aim is to see how the findings apply to Taftazant's
works and how they help to resolve the issue of his madhhab in figh and kalam.

2.3. Linguistic and Technical Meaning of faqrir and Similar Concepts

The linguistic meaning of taqgrir is tahqiq and tathbit. As the following analysis will
show, the term tathbit is also used to explain tahqiq and tadgiq.*® So linguistically, the
three terms (tagrir, tahqiq, and tadqiq) can be used as synonyms. In their technical
usage, however, they are more distinct but still close in meaning. 7agriz, in the
technical sense, means “a pure clarification insofar as the addressee and anyone
who is listening can understand it with ease.””” The technical term of tahgig can be
used synonymously for tagrir but is also more specific with the following meaning:
“Establishing an issue (fathbit al-mas’ ala) with its evidence or cause and repelling its
criticism.”*® Now, tadqiq is even more specific: “It means precisely establishing (al-
tathabbut bi digqa). So it is establishing something through evidence with precision.
Hence, it is more specific than tahgig.”*® Here is another important term: tahrir: To
do tahrir of something means “to abstract it from that which is attached to it and
to free it from its accidents (a‘rad).”*® A common usage in the classical texts is the
expression tahrir mahall al-niza® which, if translated literally, means: to isolate the
point of contention. This phrase is used when scholars investigate the exact matter
of debate without all the other propositions that branch off it.*!

36 This chapter is based on the following paper: Hamzeh al-Bakri, Uslib al-taqrir fi rasa’il Ibn
Kamal Basha, in Kemalpasazade Felsefe-Din-Edebiyat Arastirmalari, ed. Murat Demirkol,
Yusuf Sen, Hayriye Ozlem Siirer, Ahmet Sehit Tuna (Ankara: Fecr, 2022), vol. 2, 250-265.

37 al-Bakri, 251.
38 al-Bakri, 251.

39 al-Bakri, 251-252. An alternative meaning is: “Establishing a topic with its evidence is tahqiq
and establishing it with different evidence is tadgiq.” See: Ibid.

40 al-Bakri, 251-252.

41 A good example for that is the difference of opinion between the Asharts and Maturidis regarding
the attribute of takwin. The actual point of contention starts from the attribute of gudra (power).
See, for example, how the arguments regarding takwin between the two schools keep coming
back to the attribute of qudra: Shaykhzadeh ‘Abd al-Rahim b. “Ali, Nazm al-fara’id wa jam'
al-fawa’id (Egypt, 1317 AH) 17-21.
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The following section will focus on the usage of the term tagrir among the early
scholars and then show how it slightly changed from the 7th/14th century onwards
in the commentary tradition.

2.4. Taqrir before and after the 7th/13th century

The term tagrir can be found in works as early as the S5th/11th century. Scholars
like Juwayni (d. 478/1085 AH), Ghazali (d. 505/1111 AH), Shahristani (d. 548/1153
AH), Razi (d. 606/1210 AH), Amidi (d. 631/1233 AH), and others used it in their
works.* The context in which they used it differs, but all of them have the meaning
of tathabbut (establishing). Tagrir is used in different expressions, like tagrir al-
hukm, tagrir al-madhhab, or taqrir al-dalil. The common point between all of
them is the meaning of establishing the judgment (hukm), position in the school
(madhhab), or the evidence (dalil) irrespective of the opinion of the author insofar
as he agrees with it or not. So when, for example, Amidi says, “According to what
has been earlier established of the school (tagrir al-madhhab) from Abu al-Hasan
al-Ash‘arT and his followers,”* he is pointing to what he has clarified and explained
based on Ash ‘aris madhhab, which does not tell us if Amidi agrees or not. This is
not stating the obvious, since Amidi is an Ash‘ar, but is not necessarily following
him regarding this matter.

From the 7th/13th century onwards, the term tagrir gained a new meaning in the
commentary tradition. Explaining a text according to the author’s opinion without
intervening became a goal of writing an explanation (sharh). In other words, the
primary purpose of the commentator was to clarify and explain the intention of
the author, no matter whether he agreed with the judgment, school, or evidence.
If the commentator chose to discuss and argue against the main text, he was free
to do so, but only after fulfilling his duty of explaining the text. So the discussion
became secondary, whereas the explaining or tagrir was the primary purpose of the
commentary (sharh). To illustrate this point: Nasr al-Din al-TasT criticized Fakhr
al-Din al-Razi's commentary of Ibn Stna’s al-Tanbih wal-isharat for neglecting his
duty as a commentator and exaggerating in his critic. In his introduction, al-TusT,
after praising Razi for his “utmost level of investigation,” says:

(...) except that during his writing, he went too far in refuting its author, and in contradicting
its fundamental precepts, he transgressed the bounds of fairness. With these efforts, he did
nothing more than undermine. For this reason, a certain wag labeled his commentary a
“calumny” (...) Itis a “prerequisite for the commentators” that they expend every effort, to
the extent possible, for the sake of what they have committed themselves to comment on,

42 al-Bakri, 252.
43 al-Bakri, 253.
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and to defend, by means of whichever defenses the founder of that discipline uses, what
they have burdened themselves with elucidating, in order that they be commentators and
not contradictors, interpreters and not objectors.*

Tasi speaking of the “prerequisite of the commentators” clearly shows that the
duty in a commentary is first and foremost “elucidating” the main text. Haji Khalifa
even used Razi's commentary as a case study when he talked about “the etiquettes
of the commentator and his prerequisites” (min adab al-sharih wa shartihi).* Tt
does not mean that criticism and discussion are not a part of the commentary at
all. As mentioned earlier, it is up to the commentator if he chooses to argue against
the author of the main text. Still, he does so only after establishing (tagrir) the
author’s position with the most charitable reading. Hence, there are two distinct
approaches: tagrir without objection or with objection. Later scholars clearly
distinguished between these two positions (magam). That is why we find scholars
like al-Isfahani, who is a HanafT, explain an usu/ al-figh text of Ibn Hajib, which
is according to the Malikt madhhab without arguing for or defending the Hanafi
position.*® So the distinction between the two approaches has to be considered,
especially when it comes to identifying the madhhab of a scholar like Taftazani
about whom there is a debate. The investigation prepared the ground to take a
closer look at Taftazani’s works to identify his madhhab in figh and kalam.

3. Taftazant’s School of Thought

There is no doubt that social circumstances influence scholarship to a certain
extent, but it would be shortsighted to assume that these circumstances always
explain Muslim scholars’ positions. Unfortunately, it is quite common that academics
in the field of Islamic studies overemphasize societal factors to explain theological
discourses. This overemphasis, combined with disregarding the commentary
tradition, will inevitably produce insufficient, if not misleading, results.

The recent and most comprehensive work on Taftazani in Western academia
by Thomas Wiirtz is an example of the issues mentioned above. In his book on
Taftazani, he did not consult a single commentary or gloss on Taftazani’s works.*’
Additionally, he assumes that Taftazant changed his stance toward the Maturidi
school from a commentator of the al-*4qa’id al-nasafiyya to a critic in his Sharh

44  Wisnovsky, 370.
45 See: al-Bakri, 255.
46 al-Bakri, 255.

47 Wiirtz (2016).
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al-Magdsid.*® In an article, he even suggests that Taftazani used to be a Maturidi but
later in his life became an Ash ‘ari.** Wiirtz, in his book and paper, neither consults
the commentaries nor glosses on Taftazani’sworks, but tries to find an explanation
in the societal circumstance, which, as he implicitly admits, does not solve the
issue.”® Considering the earlier findings regarding the commentary tradition and
the concept of tagrir;, it becomes easier to put forth a convincing explanation for
Taftazant’s affiliation.

The previous investigation argued that there are two types of tagrir in the
commentaries: those that are limited to establishing the author’s position without
intervening and those that do tagrir (establish) and then add their own critique
and discussion later. A careful reading of Sharh al-"aqa’id carefully will reveal
that his commentary is from the second type. Taftazani says in his introduction:

I tried to explain it in a way that puts forth in detail its generalities, clarifies its puzzles,
opens up what is folded together, and discloses its concealed meanings while directing
the statements with clarification, verifying the topics after establishing (tahqgiq lil-masa’il
ghibba taqrir), explicating the evidences after freeing them up (tadqiq lil-dala’il ithra
tahrir), revealing the objectives after introducing (tafsir lil-Magqasid ba'da tamhid), and
increasing the benefits after isolating.”!

Taftazani explicitly states what he sets out to do. Due to the brevity of Nasaft’s
text, which he compares to jewels and precious stones, Taftazant’s first aim is to
explain (sharh) the meanings embedded in the text by clarifying, opening up, and
exposing them. The following keywords include the concepts discussed earlier.
Taftazani says that he first does tagrir (establish) and then tahqiq (verify). In
other words, he first establishes the topics as the author, Abii Hafs al-Nasaff,
intended because Taftazan is first and foremost a sharih (explainer). After finishing
this task, he moves on and does tahqgig (verify). Similarly, he says that he will
first free up (fahrir) a topic, that is, from that which is not part of it, and then
do tadqgiq (explicate). Lastly, he mentions how he starts paving the way to the
objectives (maqasid) after he starts with an introduction (tamhid), which relates
to the crucial distinction between the topics which are objectives (magasid) of
science and those that are introductions (mabadi’).

The first preliminary conclusion from Taftazant’s introduction in Sharh al-
‘aqd’id tells us that he is following the second type of fagrir approach in which a

48 Wiirtz (2016), 279-280.
49 Wiirtz (2019).

50 Wiirtz (2016), 279.

51 Sharh al-‘aqd’id, 98.
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commentator of a text first establishes the position of the author and then adds his
opinion or position. That is why the Sharh al-"aqa’id is first and foremost according
to Maturidi madhhab but includes, at least in some instances, the objections and
opinions of Taftazani. To substantiate this claim further, a brief but very important
statement from one of the glossers will be mentioned. Muslih al-Din Mustafa
al- Kastali (d. 910) says in his gloss on Sharh al-‘aqa’id: “The sharih (explainer)
based many of his statements on their madhhab following the author. So beware
of that.”®* Kastali is referring to the Maturidi madhhab, which is Aba Hafs al-
Nasaft’s school of thought. Kastali’s statement shows that scholars were aware of
the distinction between an independent work, a commentary, and the responsibility
of a commentator.

In conclusion, Wiirtz observed that Taftazant has Ash‘art leanings in his
commentary but could not provide a sufficient explanation. Considering the
second tagrir approach makes it possible to make a convincing argument. Taftazant
first establishes the Maturidi position, and whenever he feels the need to offer his
opinion or level a critique, he will do so. As a sharih (explainer), his primary aim
and duty are to do the first, that is, to explain the main text. His critique and opinion
are secondary. Therefore, it is misleading to assume that all of Taftazani’s works
are equal insofar as they reveal his position. This applies to all scholars from the
7th/13th century onwards. That is why the distinction between the independent works
and commentaries (sharh and hashiyya) is necessary for identifying Taftazani’s
madhhab in kalam and figh by allocating his works correctly, which is the topic
of the next section.

3.1. Ash ar1 or Maturidi?

Based on the findings in the previous sections, the books by Taftazant will
be divided into independent works and commentaries. A detailed analysis of the
kalam books will help identify his madhhab. To achieve this goal, various topics
of dispute (masa'il khilafiyya)® will be highlighted to see what position Taftazani
took. Additionally, specific statements in the Sharh al-‘aqa’id will be highlighted
to substantiate the claim that he is first and foremost acting as a sharih (explainer)
for a Maturidi text.

52 Sa‘d al-Din al-Taftazani, al-Majmii‘a al-saniyya (Lebanon: Dar Nir al-Sabah, 2012), 543.

53 See for example: Ibn Kamal Basha, Masa’il al-ikhtilaf bayna al-ashad'ira wal-maturidiyya
(Amman: Dar al-Fath, 2009) and Shaykhzadeh ‘Abd al-Rahim b. ‘Al1, Nazm al-fara’id wa jam*
al-fawa’id.
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Taftazani has three works of kalam: Sharh al-‘aqa’id, Sharh al-
Magasid and Tahdhib al-kalam. The first is a commentary on the Maturid1 text
by Abu Hafs al-Nasafi. The previous chapter showed that Taftazant explicitly
mentions in the introduction that he sets out to explain the text first and to
do tahqiq afterward. So this work is obviously a commentary in the sense that it
is not an independent work. Sharh al-Magasid is actually two works: the main text
and a commentary. According to our terminology, both are independent works, since
he is not commenting on another author’s text.>* Lastly, his Tahdhib al-kalam is
also an independent work similar in length to his al-Magdsid.

The claim here is that if we want to identify Taftazan1’s adherence, the primary
sources should be his independent works. It does not negate that he might voice
his opinion even in his commentaries, but, as discussed earlier, the primary task
of a sharih is explaining the main text regardless of whether he agrees with the
author or not. Voicing his opinion is only secondary and an option he might choose
to do throughout the work, never do or sometimes do.

Reading Sharh al-‘aqa’ id carefully reveals that Taftazant only voiced his opinion
in some cases and not throughout the work. Two examples will substantiate this
claim. The first example will use Taftazan’s discussion on the attribute of fakwin,
which is one of the main topics that Ash‘ari’s and Maturidi’s differ about.> In al/-
‘Aqa’id al-nasafiyya, Nasafi affirms that “fakwin is an eternal attribute of God.”*
In the commentary, Taftazan1 explains the Maturidi position and mentions the
arguments. He points out the position of the muhaqgigqiin (verifiers) and their
objections.’” In this case, the term muhaqqiqiin refers to the Ash‘ari position. He
then continues with detailed discussions on some objections and the answers to
those objections.*® At the end of the section on takwin, Taftazani concludes with
the tahgig and affirms the Ash‘ar1 position, which states that fakwin is not an
attribute (sifa) but a connection (nisba) between the attribute of power and the
created thing (magdir).”

54 Although in its form Sharh al-Magasid is a commentary, there should be no confusion in
terminology. As mentioned earlier, the word commentary, according to our usage here, is in
opposition to an independent work. This is a different usage of the term commentary which is
in opposition to a main text (matn).

55 See for example: Ibn Kamal Basha, 20.
56 Sharh al-‘aqa’id, 82.

57 Sharh al-‘aqa’id, 191-193.

58 Sharh al-‘aqa’id, 193-198.

59  Sharh al-‘aqa’id, 198.
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The structure of his discussion follows the template mentioned in the previous
chapter: establishing and explaining the author’s position (fagrir), mentioning the
difference of opinion, followed by a critical discussion and his position. Taftazant’s
investigation of takwin in his Sharh al-‘aqa’id is a prime example of a typical
procedure in a commentary (sharh) according to the second tagrir approach.

The second example illustrates that Taftazani sometimes suffices with the
primary task as a sharih (explainer), that is, establishing and explaining the text
without adding his own opinion. In his discussion on the topic of taklif ma la
yutdq (unbearable obligation), he again clarifies and expands the brief statement
in the main text and mentions the point of contention and the position of the
Mu‘tazila and the Asharis. The rest of the section investigates the validity of
certain inferences.® Taftazani does not mention his position at any point. So based
on this commentary, it is not possible to know whose opinion he affirms. But in
his Tahdhib al-kalam, his independent work, he explicitly states: “Our position is
that taklif [ma la yutaq] is possible because of the negation of that which is evil by
the intellect (qabih ‘aqli). However, it does not occur.”®! In al-Magasid, he says:
“The unbearable obligation is not impossible,” and in the commentary, he aligns
himself with the Ash‘arT position in which he calls them “our peers” (ashabuna).®?

Regarding this matter, the two independent works show a clear affiliation with
the Ash‘arTs, whereas his commentary does not. To substantiate this point further,
the topic of taklif is also discussed in the works of usul al-figh. In the gloss on
the Hanafl book al-Tawdih li-matn al-Tanqth by Sadr al-Shari'a, one of the most
important Hanaft/Maturidi figures of the later scholars, TaftazanT aligns with the
Hanafi/Maturidi position and affirms it as “our position” (‘indana) contrary to “his
position,” by which he means Ash‘ar1.®*

Thus far, we have reached two conclusions. First, TaftazanT does not always
disclose his position in the Sharh al-‘aqa’id, since he is first and foremost a sharih.
Second, his position can primarily be found in his independent works. If we consider
his independent works only, then it is clear that, generally speaking, he should be
counted among the Ash‘art scholars.

60 Sharh al-‘aqa’id, 229-331.
61 Sa‘d al-Din al-Taftazani, Tuhdhib al-mantiq wal-kalam (Kuwait: Dar al-Diya’, 2017), 346.
62 Sharh al-Magqasid, vol. 2, 1502.

63 Sa‘dal-Din al-Taftazani, Sharh al-Talwih ‘ald al-Tawdih (Beirut: al-Maktaba al-*Asriyya, 2009),
vol. 1, 412. In Taftazant’s gloss on IjT’s Sharh al-Mukhtasar al-usili, he discusses detailed
questions with regards to what unbearable responsibility means and does not go into a difference
of opinion with the Maturidi position. See: Sa‘d al-Din al-Taftazani, Mukhtasar al-Muntaha
al-usilt wa “alayhi majmii‘a hawashin (Amman: Dar al-Nar, 2020), vol. 2, 567-583.
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3.2. Hanafi or Shafi 1?%

The difference of opinion regarding Taftazani’s madhhab reaches back to the
Post-Classical Period and has continued in the present.® This chapter will briefly
analyze and evaluate the different positions to show which conclusion is most
convincing. Taftazant commented on Hanafi and Shafi‘T usil al-figh works, and has
a Hanafi fatwa collection, a commentary on a Shafi ‘T textbook, and an independent
work according to the Shafi‘t madhhab.*

In his commentary on the usil al-figh text, he follows the method of tagrir
mentioned in the previous chapter. So he refers to himself as a Shafi‘T in the
Shafi ‘T usiul work and as a HanafT in the Hanaft usi/ book.®” Ibn Hajar al-Haytami
(d. 974/1567) points out that one cannot assume that Taftazani is either one due
to the nature of being a commentator (sharih) in those works.

It should not be judged that some of the positions a scholar speaks about in an investigative
manner are his madhhab, even if he exaggerates his support for it because the concern of
the author is only speaking about the evidence and what it leads to without looking at his
own belief.%

Taftazani is considered to be a verifier (muhaqqiq) in the usiil of both schools
of law, and he was able to give fatwa according to both. He resembles his teacher
Diya’ al-Din, who was also a verifier of both schools.®” However, the question
about Taftazani’s personal madhhab remains. As we saw earlier, it is one thing to
be able to do fahqgiq and investigate both schools of kalam, but it does not tell us
about his personal adherence. So the commentaries (in the sense that they are not
independent) do not solve this question. Just as we saw in the previous chapter,
it is helpful to look at independent works. As mentioned earlier, Taftazant wrote
a textbook according to the Shafi'T1 madhhab and a fatwa collection according to
the Hanafl madhhab. The latter contains answers to questions he received while
staying in Herat, which was predominantly Hanafl. So the farwa collection is
according to the madhhab of the people in the area.” The Shafi T textbook, on the
other hand, is an independent work in the sense of not being motivated by specific

64 The present chapter is based on the findings of Hamzeh al-Bakri’s comprehensive investigation
on this topic in his introduction to Ni‘am. He evaluated all the positions and reached a convincing
conclusion, which will be discussed here.

65 See: Ni‘am, 48-50 (editor’s introduction).
66 See: Ni‘am, 52-59 (editor’s introduction).
67 See: Ni‘am, 53-54 (editor’s introduction).
68 Ni‘am, 55 (editor’s introduction).

69 Ni‘am, 55-56 (editor’s introduction).

70 Ni‘am, 59 (editor’s introduction).
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circumstances, like the fatwa collection, and not based on another text in the sense
of being a commentary.

In conclusion, Taftazant mastered both schools in Sunnt kalam and two schools
in usiil figh. His commentaries follow the method of fagrir, which first and foremost
clarify the text according to the author’s madhhab. Keeping these two factors in
mind and making his independent works the criterion to determine his personal
adherence leads to the conclusion that he is an Ash‘ari in kalam and Shafi‘Tin figh.
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islam Hukuku’ndan Paylasim Meselelerinin Mikroiktisatin Adil
Paylasim Alanina Uyarlanmasi: U¢ Problemin Aksiyomatik Analizi

Adapting Islamic Law Disputes to Fair Division in Microeconomics: An Axiomatic
Analysis of Three Problems

Burak Dogan ®, Sinan Ertemel

0z

Bu calismada islam tarihinden alinan ii¢ mesele mikroiktisatin ishirlik¢i oyun teorisi baglaminda adil paylasim problemi
olarak modellenmektedir. Meselelere donemin hukukgularinin sunduklari géztiimlerile klasik paylagim kurallari aksiyomatik
karakterizasyon yéntemiyle kiyaslanmistir. Bu kiyaslamayla beraber adil paylasim aksiyomlarinin islamiligi incelenmistir.
Aksiyomatik yaklasimla, tinlii islam hukukgulari Ebu Hanife’nin ve Ebu Yusuf’un belirli bir mesele icin nerdikleri ¢dziimler
genellestirilerek kural haline getirilmistir. Ebu Hanife’nin Miinazaa Yontemi adini verdigimiz dagitim yontemi ile Talmud’ta
bahsi gegen Vazgegileni-ver-kalani-b&l Kural’'nin; Ebu Yusuf Kurali diye adlandirdigimiz dagitim yéntemi ile Sinirlandiriimig
ibn Ezra Kural’’nin aksiyomatik olarak es olduklari tespit edilmistir. Sonug olarak bu makale, ilgili mikroiktisat literatiiriine
islam hukuku meselelerini ve dagiim yéntemlerini tanitir, literatiirde yerlesik kural haline gelmis kurallar icin islami
temeller gosterir, dénemin fakihlerinin sundugu ¢éztiimlerin adilligini aksiyomlar vasitasiyla 6lgmeye galisir.

Anahtar Kelimeler: islam hukuku, mikroiktisat, adil paylasim, Ebu Hanife, Ebu Yusuf, ibn Ezra

Abstract

This study explores the intersection of microeconomic theory and Islamic jurisprudence. We analyze three legal disputes
from Islamic history that can be conceived as fair division problems in microeconomics. The solutions proposed by jurists
of that time are scrutinized and compared with answers posited by classical division rules. The effected comparisons
highlight the similarities and differences between Islamic and conventional economic resolutions. We use the axiomatic
approach to define generalizable rules based on the solutions offered by eminent Islamic jurists Abu Hanifa and Abu
Yusuf. Our analysis reveals that Abu Hanifa’s methodology and the concede-and-divide rule are identical. Moreover, Abu
Yusuf’s approach mirrors the constrained Ibn Ezra rule. We examine the principles characterizing the concede-and-divide
and lbn Ezra rules and find these doctrines compatible with Islamic tenets. In conclusion, our study connects Islamic law
with microeconomic theory through its unique exploration of legal disputes perceived through the lens of fair division
problems. Our findings contribute to the scholarly understanding of how established division rules can be adapted to
align with Islamic values and how Islamic allocation methods can be illustrated using an axiomatic approach.
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Extended Summary

Cooperative game theory in microeconomics examines fair division in the sharing
of resources among individuals with conflicting claims to them. The extant literature
generally addresses this issue in relation to the total material values of claims vis-a-vis
the material value of the relevant resources. A claims problem (or bankruptcy problem)
occurs when the resource is relatively scarce; a surplus sharing problem arises when the
resource is relatively abundant.

Disputes suited to the context of fair division problems are as old as human history.
In fact, the first and subsequently oft-referenced disagreements studied in this context
in the extant literature are presented in the Talmud, one of the most central Judaic texts.
For example, the contested garment problem in the Talmud concerns two people holding
the ends of a garment: one lays claim to the entire apparel while the other claims half
the garment. The allocation method is deemed the solution to this problem from the
Talmud. This approach was generalized and transfigured into the concede-and-divide
rule, according to which the dispute may be resolved by assigning three quarters and one
quarter of the garment to the respective claimants. Similarly, the dispute can be resolved
by allotting two-thirds and one-third of the garment to the respective claimants by using
the proportional rule, which satisfies the concept of distributive justice postulated in
Aristotle’s Nicomachean Ethics (V).

The disputes scrutinized in the existing literature include ancient problems compiled
from the Talmud as well as more recent disputes modeled as exemplars of fair division
problems. Some modern conflicts discussed in the literature include disputes relating
to revenue distribution for museum pass programs, allocation of university resources
among faculties, distribution of broadcasting revenues obtained from broadcasting sports
events, the ventilator distribution problem encountered during the COVID-19 pandemic,
and the aircraft landing. The rules applied to such problems examined in the literature,
whether ancient or modern are not limited to the concede-and-divide or proportional
rules. Extant research defines numerous rules for distribution such as constrained equal
awards, constrained equal losses, Piniles’ rule, the Talmud rule, minimum overlap, the
Ibn Ezra rule, Rabad’s proposal, the random arrival rule, and the sequential priority
rule. Researchers frequently use the methodology of modeling a previously unexamined
dispute notwithstanding its relevance in the context of a fair division problem and to
utilize the defined rules to resolve the problem. Scholars have also defined established
allocation methods and presented them along with certain problems as distribution rules.
The axiomatic characterization approach is adopted in such cases to define an allocation
method as a distinctive rule. The axiomatic approach adopted in the present study requires
a rule to be defined through the features that characterize it. Each rule applied to resolve
the problem is unique. Thus, each defined distribution rule proposes a unique solution to
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the considered problem. Hence, every rule applied to a problem yields a distinct solution
to it. Using the axiomatic approach, the motives underlying the distribution rationale can
be distinguished to some extent by investigating the properties of the rule if the solution
posited for a problem is obtained by applying a specific rule that can be generalized
to the problem. For instance, the proportional rule is characterized in the literature by
the properties of composition up and self-duality. Therefore, the proportional rule can
be said to embody the concepts conveyed by these two attributes. Similarly, the term
axiomatic characterization defines a distribution method as a unique rule distinguished by
its features. Specifically, the axiomatic characterization of distributions is explained as a
more tangible comparison of the understanding of justice of practitioners.

Islamic history is extremely rich in describing cases that can be defined as fair division
problems and in defining allocation methods that can be generalized and characterized as
distribution rules. More numerous cases are showcased solely in Islamic inheritance law
than problems compiled and examined from the Talmud in the existing microeconomics
literature. However, the relevant microeconomics literature has not yet referenced these
problems or the distribution methods delineated in Islamic law. Similarly, scant studies
in the relevant Islamic law literature have systematically compiled or investigated these
types of legal disputes. To date, scholars have evaluated disputes and solutions only
through sociopolitical and historical perspectives.

This study presents three cases from Al-Sarakhsi’s Mabsut and describes the solutions
proposed by the jurists of that time. These conflicts from Islamic history can be modeled
as fair division problems and classical division rules are applied to them. The solutions
derived by applying classical division rules are compared with the solutions suggested by
the eminent jurists of the past to determine the similarities and differences. Subsequently,
this study attempts to exemplify the historical solutions as generalizable sharing rules,
determining their generalizability according to justifications found in the relevant Islamic
law sources. The properties utilized for the characterizations are also scrutinized for
compliance with Islamic principles and are adapted in a manner consistent with Islamic
values. Thus, legal disputes discussed politically and historically for centuries are
examined from an unaddressed perspective and axiomatically evaluated.

The rules frequently employed by studies to resolve current and historical disputes
include the concede-and-divide principle known for its solution to the contested
garment problem mentioned in the Talmud, the Ibn Ezra rule named after Abraham Ibn
Ezra (d.1089/1092-1164/1167), and the Maimonides Rule named after Maimonides
(d.1138-1204). Different researchers have characterized these rules using certain sets of
properties. The present study employs the axiomatic approach, a methodology adopted
in the existing literature, and defines Abu Hanifa’s and Abu Yusuf’s solutions for the
given legal disputes as generalizable rules. The application of the classical fair division
rules to the disputes yielded the following results. The concede-and-divide rule postulated
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a solution identical to that of Abu Hanifa and the Ibn Ezra rule proposed the same
solution as Abu Yusuf’s method. The existing research has examined the compatibility
of the properties that characterize the concede-and-divide rule and the Ibn Ezra rule with
Islamic principles and has shown that both doctrines can be characterized using the same
sets of properties adapted to the Islamic context. Similarly, Abu Hanifa’s method has been
proven equivalent to the concede-and-divide rule in the context of claim problems and
Abu Yusuf’s method equals the Ibn Ezra rule in the context of the adapted claim problem.

In conclusion, this study compiled cases that can be examined in the context of fair
division problems and the solutions posited for them in related reliable Islamic law
sources. Disputes are modeled by adjusting them to relevant contexts, defining the
generalizable solutions among them as rules, and characterizing them through their
properties. Classical rules of the fair division are adapted and applied to these disputes,
and the solutions proposed by them are axiomatically compared against the solutions
obtained by this study. The referenced properties are adapted to the Islamic context
because of their similarities and the relevant Islamic allocations are characterized.
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1. Giris

Boliinebilir bir malin, mal iizerinde miilkiyet iddiasinda bulunanlar arasinda
paylastirilmast hususu, mikroiktisat literatiiriinde “igbirlik¢i oyun teorisi” i¢inde adil
paylasim konu baglig altinda incelenir. Husus, agirlikli olarak, iddia sahiplerinin
iddialarmin toplami ile malin kiymeti arasindaki iliski baglaminda, adil paylasim
problemi ¢ati tabiri altinda ele alinir. Kaynagin nispeten kit olmasi durumu talepler
veya iflas problemi, nispeten bol olmasi durumu ise fazlalik paylasimi problemi
basliginda irdelenir.

Adil paylasim literatiiriinde talepler problemi ve fazlalik paylasimi problemi
(N,c,E) € N x R} x R, seklinde ifade edilebilecek ti¢liilerdir. Burada N mal iizerinde
iddias1 olan hak sahipleri say1isini, ¢ vektorii iddialara karsilik gelen degerleri, £ ise
malin kiymetini ifade eder. Talepler probleminin tanimi geregi iddialarin toplami
malin degerinden biiylik ya da ona esit olmalidir; dolayisiyla bir problemin talepler
problemi olarak ifade edilebilmesi i¢in X;en ¢; = E esitsizligi saglanmalidir. Fazlalik
paylasimi probleminin tanimi geregi iddialarin toplami malin degerinden kiiciik
olmalidir; dolayisiyla problemin fazlalik paylasimi problemi olarak nitelenebilmesi
icin Xen ¢; < E esitsizligi saglanmalidir.

Adil paylasim problemlerine konu olan hukuki uyusmazliklar, nitelikleri geregi
cok cesitlilik gosterebilmektedir. Literatiirde bu problemler baglaminda ilk kez tetkik
edilen ve daha sonra siklikla atifta bulunulan uyusmazliklar ve bunlarin ¢oziimleri
Yahudiligin temel metinlerinden biri olan Talmud’tan alinmistir (O’Neill, 1982).
Ornegin, Tablo 1°de gosterilen Talmud’tan alinmig Nizali Kumas Probleminde bir
kumagin uglarindan tutan kisiden biri kumasin tamaminin kendisine ait, digeri ise
yarisinin kendisine ait oldugunu iddia eder. Talmud’ta bahsi gecen ve literatiirde
Vazgegileni-ver-kalani1-bl Kurali (ing. Concede-and-divide ve kisaca CD) ad1
verilen tahsis yontemi geregi uyusmazlik kumasin sirasiyla dortte {igii ve dortte biri
iddia sahiplerine verilerek ¢oziiliir. Ayni uyusmazlik, Aristoteles’in dagitici adaletin
geregi olarak nitelendirdigi, adil paylasim literatiiriinde en ¢ok atifta bulunulan
dagitim kurali olan Orantili Kurala (Ing. Proportional ve kisaca P) gore kumasin
miilkiyetinin sirasiyla tigte ikisi ve licte biri iddia sahiplerine verilerek ¢oziiliir.

Tablo 1.
Nizalt Kumas Problemi

istemler CD P
1. iddia Sahibi 1 3/4 2/s
2. iddia Sahibi 1/, 1, 1/,
Toplam 3/ 2 1 1
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Literatiirde, eski ¢aglardan ve modern zamanlardan ele alinan birgok hukuki
uyusmazlik adil paylasim problemi olarak modellenmistir. Ornegin, Littlechild
ve Owen (1973), bir adil paylagim problemi olarak tanimladiklar1 ugaklarin piste
inis diizeni problemini oyun teorisi yaklasimui ile ele almistir. Yazarlarin Shapley
Degeri' uygulayarak elde edip dnerdikleri ¢dziim, ¢aligmamizda bahsi gegen Ibn
Ezra (IE) Yontemi ile es sonucu vermektedir. Ote yandan, Bergantifios ve Moreno-
Ternero (2020) televizyon yayn gelirlerinin futbol kuliipleri arasinda paylastirilmasi
hususunu bir adil paylasim problemi tiirii olan fazlalik paylagim problemi olarak
tanimlamis ve problem i¢in uygulanabilir, farkli ¢6ziim onerilerinde bulunmustur.
Pathak v.d. (2021) 6zellikle COVID-19 pandemisi déneminde daha genis kitlelerin
dikkat ¢eken bir sorun haline gelen as1 ve solunum cihazi dagitimi problemini
bir gesit adil paylasim problemi olan taymlama? (Ing. rationing) problemi olarak
tanimlamustir,

Adil paylasim literatiiriinde arastirmacilar’, bu ¢alismada da benimsenen
aksiyomatik yaklasim geregi ele aldiklar1 hukuki uyusmazliklari analiz ederken,
ele aldiklar1 uyusmazlik Nizali Kumas Problemi gibi daha eski ve daha basit bir
problem ya da as1 dagitim problemi gibi daha modern ve daha karmasik bir problem
de olsa, benzer yontemi tatbik ederler.

Bu yaklagim geregi, oncelikle, ele alinan hukuki uyusmazlik adil paylasim
problemi olarak tanimlanmaya ¢alisilir. Tanimlama sonrasi probleme; Orantili Kural
(P), Smurlandirilmis Esit Kazanimlar Kurali (CEA), Sinirlandirilmis Esit Kayiplar
Kural1 (CEL) gibi klasik adil paylasim kurallar1 uygulanarak problemin ¢6ziimii i¢in
tek degerli, benzersiz ¢ozlim reten, dzellikleri (aksiyom) araciligiyla karakterize
edilen dagitim kurallarindan faydalanilmis olunur. Dagitim kurallarinin benzersiz
¢ozlim tireten kurallar olmalar1 geregi, ayni probleme uygulanan farkli dagitim
kurallar1 problemin ¢6ziimii i¢in farkli ¢ézlimler 6nerir. Problemin ¢6ziimii i¢in
neden belirli bir dagitim kuralinin se¢ilmesi gerektigi, aksiyomatik karakterizasyon
geregi ilgili dagitim kuralini karakterize eden 6zellikler lizerinden belirlenebilir.
Tersten diisiiniiliirse, ele alinan bir problemin ¢éziimii, probleme tek degerli ve
benzersiz ¢dziim sunan bir dagitim kurali tarafindan saglandiysa (aksi durumlarda
¢Oziimiin arkasinda genellenebilir bir dagitim kurali bulunmaz) bu ¢6ziim yolunda
ne gibi 6zelliklere 6nem verildigi ortaya cikarilabilir. Ayrica, belirli problemler
i¢cin gerekgeli olarak ayni ¢6ziimii sunan genellenebilir kural haline getirilen
uygulamalarin aksiyomatik karakterizasyonu yapilarak uygulayicilarin adalet

1 Shapley degeri, 1953°te Lloyd Shapley tarafindan tanitilmis olup, isbirlik¢i oyun teorisinde ¢ok
oyunculu oyunlarda ddiillerin adil bir sekilde dagitimini 6neren bir ¢6ziim konseptidir.

2 Taymlama, iktisadi kriz veya savas gibi dsnemlerde mal arzinin talebi karsilayamamasi durumudur.

Adil paylagim literatiiriiyle ilgili daha fazlasi i¢in bkz. (Thomson, 2019).
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anlayis1 aksiyomlar iizerinden daha somut bir sekilde kavranabilir. A¢iklamasi
yapilan aksiyomatik karakterizasyon yontemi ve yontemin tarafimizca tatbiki
sematik olarak Sekil 1°de gosterilmistir.

Derlenen Coziimlerin Tahsis Yontemi Olarak Ta-

Hukuki Uyusmazliklarin Derlenmesi (6rn. Muham- nimlanmas: (6rn. Muhammed es-Serahsi’nin Meb-
med es-Serahsi’nin Mebsut adli eserinden Ebti Ha- sut adli eserinde gecen Ebli Hanife'nin Nizali Ku-
nife’nin Nizali Kumas Meselesinin derlenmesi) mas Meselesi ¢oziimii i¢in 6nerilen Miinazaa Yon-

teminin dagitim kuralr olarak tanimlanmasi)

| |

Hukuki Uyugmazliklarin Adil Paylagim Prob- Yeni Tanimlanan Tahsis Yontemlerinin Aksiyomlar
lemi Olarak Modellenmesi (6rn. Muhammed es- Vasitastyla Karakterize Edilmesi (6rn. Muhammed
Serahsi’nin Mebsut adli eserinden Ebli Hanife’nin es-Serahsi’nin Mebsut adl1 eserinde gecen Miinazaa
Nizali Kumas Meselesinin talepler problemi olarak Yénteminin Asgari Haklarin Onceligi ve Oz-Ikililik
modellenmesi) ozellikleri ile karakterize edilmesi)

J l

Yeni Tanimlanan Tahsis Yontemleri ile Klasik Pay-
lasim Kurallarmim Kiyaslanmast 6rn. Muhammed
es-Serahsi’nin Mebsut adli eserinde gecen Ebll
Hanife’nin Nizali Kumas Meselesine ¢oziim 6ne-
ren Miinazaa (MU) Yontemi ile Vazgegileni-ver-
kalani-bol (CD) Kuralinin kiyaslanmasi

Klasik Dagitim Kurallarmm Yeni Tanimlanan
Problemlere Uygulanmast (6rn. Muhammed es-
Serahsi’nin Mebsut adli eserinde gecen Ebi Ha-
nife’nin Cekismeli Kumas Meselesi ¢oziimii icin
probleme Orantili (P) Kuralin uygulanmasi)

Sekil 1. Aksiyomatik Karakterizasyon Yonteminin Sematik Gosterimi

Islam’1n zengin tarihinde, adil paylasim problemi olarak modellenebilecek
bir¢ok hukuki vaka ve paylasim yontemleri olarak tanimlanabilecek genellenebilir
¢ozlimler olmasina ragmen, bu vakalar mikroiktisatta adil paylagim literatiiriinde
tamitilmamistir. Bu ¢alisma, bu eksikligi gidermeyi amaglar. Bu calismada; Islam
tarihinden derlenen dagitim anlasmazliklarini iceren ii¢ islam hukuku meselesi ve
donemin hukukgulari tarafindan meseleler igin Onerilen ¢éziimler adil paylagim
problemi baglaminda ele alinmistir.

Adil paylagim problemi olarak tanimlanan uyusmazliklara klasik adil paylagim
kurallar1 uygulanarak bu kurallarin sundugu ¢éziimler donemin hukukgularinin
¢ozlimleriyle kiyaslanmistir. Kiyaslamalar neticesinde tespit edilen benzerlikler
ve farkliliklar dogrultusunda donemin ¢6ziimleri genellenebilir paylasim kural
olarak karakterize edilmeye galigilmistir. Aksiyomatik karakterizasyon siirecinde,
¢oziimlerin genellenebilir olup olmadig: hususu, ilgili Islam hukuku kaynaklarinda
yer alan ¢oziim gerekgelerine gore belirlenmistir. Son olarak dzellikler (aksiyomlar),
Islam ilkelerine uyumluluklari a¢isindan irdelenmis ve karakterizasyonlarda
kullanilirken Islami degerlere uygun olacak bir sekilde adapte edilmistir.
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1.1. Mikroiktisatta Adil Paylasim Literatiirii

Literatiirde ilk defa, O’Neill (1982), talepler problemini formel olarak sunar.
Yazar, Talmud’tan bir miras uyusmazhgimi ve Ibn Ezra tarafindan bu uyusmazlik icin
onerilen ¢oziimii analiz eder. O’Neill, ibn Ezra’nin ¢éziimiinii genelleyerek ¢oziimii
Ibn Ezra Kural1 adiyla formel olarak tanimlar. Yazar, uyusmazliga alternatif tahsis
yontemlerini adapte ederek uygular ve elde ettigi ¢oziimleri alternatif ¢oziimler
olarak dnerir. Bu ydntemler arasinda “rastgele talepler (Ing. random claims)”,
“isbirliksiz oyun (ing. non-cooperative game)”, “pazarlik oyunu (ing. bargaining
game)” ve “kendini yinelemeli tamamlama (Ing. recursive completion)” bulunur.
Literatiirde, bir paylasim yontemi veya bir tahsis kurali, sagladigi aksiyom adi
verilen 6zellikler kullanilarak karakterize edilir. Karakterizasyon sayesinde kurallar
birbirlerinden ayirt edilebilir. Clinkii bir kural karakterize eden belirli bir aksiyom
kiimesi araciligryla farkli bir baska kural karakterize edilemez. Ote yandan, bir
paylasim yontemini birden fazla aksiyom kiimesiyle karakterize etmek miimkiindiir.
O’Neill, Orantili Kurali, kuralin sagladigini ispat ettigi bir dizi aksiyomla karakterize
eder: “simetri”, “siireklilik”, “pareto-optimallik™, “talebi olmayanlarin dahlinin
etkisizligi (Ing. independence from zero claims)” ve “strateji gegirmezlik (ing.
strategy-proofness)”. Aumann ve Maschler (1985), Babil Talmudu’ndan bir evlilik
sO0zlesmesi uyusmazligini, bir ¢atisan talepler uyusmazligini ve iki alacakli igeren
bir bor¢lar hukuku uyusmazligini tarihsel ¢éztimlerle beraber ele alir. Yazarlar, bu
uyusmazliklari talepler problemleri olarak modeller, uyusmazliklar ortadan kaldiran
coziimleri genelleyerek kural haline getirip bu kurallar1 da aksiyomlar vasitasiyla
karakterize ederler. Moulin (1985), Aristoteles’ten gliniimiize adil paylasim kurallar
arasinda en c¢ok irdelenmis kural olan Orantili Kurali, kendi tanimladig: “iltimas
saglayan yeniden aktarim yasag1 (Ing. no advantegous reallocation)” ve “tutarlilik”
aksiyomlartyla karakterize eder. Yazar, sabit poplilasyon altinda, iddia sahipleri
arasinda varlik transferleri yoluyla yapilabilecek stratejik manipiilasyonlardan
etkilenmeyen tek paylasim yonteminin Orantili Kural oldugunu ispat eder.

Adil paylasim problemlerinde, mal ile mal {izerindeki talepler arasinda tek yonlii
bir iliski yoktur. Young (1987), talepler problemini Talmud’un sinirlarinin digina
uyarlar. Yazar, maliyet paylasimi ve gelir paylagimi problemlerini adil paylagim
problemleri olarak modeller. Young, cesitli geleneksel vergilendirme ¢6ziimlerini
derleyip tahsis kurallari olarak tanimlar ve bunlari hem vergilendirme ve hem
talepler problemi baglaminda literatiirdeki klasik kurallarla karsilastirir. Moulin
(1987), talepler problemini, fazlalik paylasimi problemlerine uyarlar. Yazar, fazlalik
paylasimi problemleri kontekstinde esit paylasim ve Orantili Kural yontemlerini
kendi tanimladig1 aksiyomlar araciligiyla karakterize eder. Ayrica Moulin (2002),
maliyet paylasimi problemlerini oyun teorisi perspektifinden analiz eder. Literatiiriin
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onemli bir boliimii kurallarin karakterizasyonuna iligkin ¢alismalardan olusur. Dagan
(1996), Babil Talmud’undan derledigi problemleri ve ¢oziimleri formel olarak
modeller. Yazar, genellenebilir oldugunu gosterdigi ¢oziimleri Sinirlandirilmis Esit
Kazanimlar Kuralini ve Talmud Kurali olarak tanimlar ve aksiyomlar vasitasiyla
karakterize eder. De Frutos (1999), degisken popiilasyon altinda “iltimas saglayan
birlestirme yasag (Ing. no advantageous merging)” ve “iltimas saglayan bolme yasag
(Ing. no advantageous splitting)” aksiyomlarini kullanarak degisken popiilasyon
altinda Orantili Kurali karakterize eder. Yazar, Orantili Kuralin, popiilasyonun
degisken oldugu durumlarda, iddia sahiplerinin ilgili tahsis kurali geregi aldiklar1
paylart manipiile etmek amaciyla stratejik koalisyonlar olusturmasini bosa gikaran
yegane kural oldugunu gosterir. Kaminski (2000), talepler problemini hidrolik
sistem olarak tasarlar. Yazar, klasik tahsis kurallarini da ayn1 baglamda hidrolik
sistem ¢Oziimleri olarak gosterir. Kaminski tahsis kuralinin siirekli bir fonksiyon
olmasi ve sayisal bir standarttan tliretilmesi durumunda simetrik ve tutarli olmasi
gerektigini kanitlar. Farkli aksiyomlardan yararlanan Herrero ve Villar (2001), dort
klasik kural1 (Sinirlandirilmis Esit Kayiplar Kurali, Sinirlandirilmis Esit Kazanimlar
Kurali, Orantili Kural ve Vazgecileni-ver-kalani-bol kurali) aksiyomatik olarak
analiz eder. Yazarlar, bu aksiyomlara dayanarak yapilan karakterizasyonlar i¢in
yeni yollar sunar. Bergantifios ve Moreno-Ternero (2020) ve Ginsburgh ve Zang
(2001), gelir paylasimi problemlerini talepler problemi baglaminda uyarlayip ele
alir. Ginsburgh ve Zang, ¢coklu miize ziyareti problemini talep problemi olarak
modelleyip literatiirden klasik kurallar1 ve Shapley degerini kullanarak problemi
¢ozer. Ertemel ve Kumar (2018), mal tahsisi kavramini belirsizlik ve risk kosullar
altinda irdeler. Ex-ante ve ex-post olarak tanimlanmis Orantili Kurallar, risk ve
belirsizlik durumlarina adapte edilmis aksiyomlar kullanilarak karakterize edilir.
Chatterjee v.d. (2023) mallarin boliisiilecegi miktarin yeterince diisiik oldugu
durumlarda, bireylerin genellikle ex-post kurallarindan ziyade ex-ante kurallarim
tercih ettiklerini bulmuslardir. Bu gozlem, dagitilabilir malin kisith oldugu
senaryolarda mal tahsisi ile ugrasan uygulayicilar i¢in degerli iggoriiler saglar.

1.2. islam’da Dagitim Uyusmazhiklar Literatiirii

Islam tarihinde dagitim meselelerini ele alan eserlere bakilinca, Harizmi (6.847)
Islam tarihinden derledigi meshur miras uyusmazliklarini cebirsel islemler kullanarak
inceleyen ilk kisidir (Van der Waerden, 2013). Harizmi, sistematik bir sekilde ele
aldig1 problemleri Islam miras hukuku kurallarin1 gozeterek ¢ozer. Gandz’in
aktardigi lizere, yaptig1 islemlerin aritmetik degil miras cebri oldugunu ifade eder
(1938). Harizmi, miras problemlerini ¢ozerken takip ettigi adimlar1 su sekilde
aciklamistir: 6nce ele alinan problemdeki yasal mirasgilar belirlenir, sonra problemle
alakal1 hukuk kurallar1 derlenir, ardindan problemin ¢6ziimii i¢in kullanilacak
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aritmetik yontemi belirlenir, daha sonra yasal mirasgilarin paylart géz oniinde
bulundurularak problem ¢oziiliir, son olarak tereke somut olarak probleme eklenir
ve miras¢ilara dagitilacak somut paylar belirlenir. Harizmi’nin ¢6ziim adimlarini
gosterdigi miras uyusmazliklarina, yasal miras paylar1 toplaminin terekeyi astigi
avliyye hali diye tabir edilen, Dogan ve Ertemel’in (2023) gosterdigi iizere talepler
problemi olarak modellenebilen miras problemi tiirii de dahildir. Harizm1’nin bu
tip problemlerin ¢dziimiinde basvurdugu hukuk kurallar1 arasinda ilk olarak Omer
bin Hattab zamaninda uygulanmis, daha sonra dort Siinni mezhep ile ibaziyye ve
Sia’dan Zeydiyye‘de yerlesik kural haline gelmis ‘Avl Doktrini ad1 verilen ¢6ziim
de bulunur (Dondiiren, 1991).

Osmanli alim ve fakihleri i¢in temel kaynak niteliginde sayilan ve Hanefi
literatiiriinde 6nemli bir yer tutan Serahsi’nin (6.1010-1090) Mebsit (1087) adlt
eserinde adil paylasim problemleri baglaminda tanimlanabilecek bir¢ok ihtilafli
mesele donemin hukukgularinin gerekgeli ¢oziimleriyle beraber ele alinir (Aksit,
2008).

Burhaneddin el-Merginani’nin (6.1197) Hidaye (1282) adli eserinde paylasim
problemleri baglaminda uyarlanabilecek ortakliklar hukuku ve esya hukukundan
birgok uyusmazlik gerekgeli ¢oziimleriyle beraber bulunur (Meylani, 2013).
Ozellikle ‘ortaklar arasinda paylasma bahsi’ boliimii altinda aktarilan taksimata
dair genel prensipler, maliyet paylasimi problemleri* baglaminda ele alinabilecek
uyusmazliklar ve bu uyusmazliklara dair tinlii hukukgularin goriis ve gerekgeleri,
paylagtirma yapilacak malin niteligine gore® dikkat edilmesi gereken hususlar
aktartlmistir.

Osmanli déneminde iizerine birgok serh, hasiye yazilan ve terciime edilen,
Osmanli medreselerinde ders kitabi olarak da takip edilen®, Ebt Tahir Siraciiddin
Muhammed b. Muhammed b. Abdirresid es-Secavendi’nin (6.1203) es-Siraciyye
(1260) adl1 eseri Islam Miras Hukukunda en sik bagvurulan kaynaklardan biridir
(Cici, 2005). Yazar eserinde murisin mirasg¢ilarinin akrabalik baglarina gére hangi
paylart aldigin ilgili hiikiimlerle beraber anlatir (Vanlioglu v.d., 2020). Yazar, ayrica,

4 Maliyet paylasimi problemi, adil paylasim problemlerinden tiirlerinden biridir. Klasik talep
problemine kiyasla, bu tiir problemlerde paylastirilan malin yerini bir kiilfet, taleplerin yerini
edinilecek faydalar ve dagitilacak ddiillerin yerini bireysel olarak katlanilacak kiilfet alir.

5 Maln boliinebilirligi, tiikkenip tiikenmeyecegi, misli mal olup olmadig: gibi nitelikleri, mal
paylastirilirken hangi dagitim yénteminin benimsenecegi hususunda etkilidir.

6 Bkz. Uzungarsili (1965).
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avliyye ve reddiye hallerine’ uyan problemlerden, bu problemlerin ¢6éziimiinde
basvurulan yerlesik kurallardan ve bu kurallarin gerekcelerinden de bahseder.

Osmanli Hukukgularindan Mahmud Esad Bin Emin Seydisehri’nin (6.1918),
es-Siraciyye metnini (1260) temel alarak yazdig1 eserinde bir¢ok miras meselesi
ve bu meselelerin ¢oziimiine iliskin hesaplama bulunmaktadir. Bu meseleler
arasinda talepler problemi olarak tanimlanabilecek avliyye uyusmazliklari ve

fazlalik paylasimi problemi olarak tanimlanabilecek reddiye problemleri bulunur
(Uca, 1994).

Coulson (1971), Islam hukukunda bahsi gegen meshur meseleler ve bu meseleler
icin Onerilen ¢oziimlere tarihsel baglam saglar. Yazar, meselelerin ¢oziimleri igin
Islam hukukundaki cesitli diisiince okullarmdan hukuki gerekceler sunar. Coulson,
inceledigi dagitim uyusmazliklarinda Hanefi hukukg¢ularinin avliyye durumlarinda
ayn1 zamanda ‘ Avl Doktrini olarak bilinen orantili azaltma yontemini uyguladiklarin
ve reddiye durumlarinda ayn1 zamanda Red Doktrini olarak bilinen orantili artirma
yontemini uyguladigini belirtir. Yazarm tespitine gore, Sii hukukgular genellikle
paylar1 ayarlamak yerine mirascilar arasinda dncelik sirasi olusturur.

Ajetunmobi (1988), islam miras hukukundan avliyye meselelerini derlemistir.
Yazarin liste halinde siraladigi meselelerin tamami miras hukuku uyusmazliklaridir.
Yazar, avliyye durumlarina uyan meseleleri derlemis, literatiirde baska bazi yazarlarin
da bagvurdugu gibi (bkz. (Karaman, 1987)) yasal miras¢ilarin hisseleri toplandiginda
bulunan kesirli ifadedeki pay ve paydayi dikkate alarak kategorize etmistir. Powers
(1993) ve Bowen (1998) islami miras uyusmazliklar1 icin 6nerilen ¢dziimleri
gerekcelendirmek i¢in kendi deyisleriyle sosyo-tarihsel bir yaklagim benimserler.
Yazarlar, otoriteler tarafindan saglanan de facto dagitimlara yazarlarca zemin
sagladigi iddia edilen sosyal faktorleri ve dagitimlarin toplum tizerindeki etkilerini
analiz eder, ancak analizleri meseleler 6zelinde gerekgeler icermez. Ahangar
(2002), Malezya aile hukukunda Avl ve Red Doktrininin uygulanabilirligini tartigir.
Cilardo (2012), Avl ve Red doktrinini tarihsel bir perspektiften incelemektedir.
Yazar, hangi Sii diisiince okullarinin bu ilkelere uydugu hakkinda bilgi saglar.
Yazic1 (2013), Islam tarihinden meshur avliyye meselelerini toplar ve durumlar
ve ¢ozlimler icin tarihsel bilgiler sunarak onerilen ¢éztimleri sunar. Islam (2019)
genel olarak Islam miras hukukunu arastirir ve Siinni Hukuk’ta uygulanan farkli
doktrinleri tartigir. Yazar, derledigi hukuki vakalarda bahsi gecen dagitimlari
tarihsel baglamda agiklar. Tagiyuddin (2021), Avl uygulamasiyla saglanan adaleti

7  Eger terekenin degeri miras paylari toplamina esitse, bu duruma adile denir. Terekenin degeri
miras paylari toplamindan daha azsa, bu duruma avliyye denir. Ote yandan, terekenin degeri
miras paylari toplamindan daha biiyiikse bu duruma reddiye denir.
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aragtirir. Yazar, avliyye durumlarina ¢éziim getirme prosediiriiniin, ¢ogu Hanefi
hukukcu tarafindan kabul edilen orantili azaltma oldugu tespitinde bulunur. Ote
yandan, yazar, mirascilar arasinda paylar1 ayarlamak yerine bir 6ncelik belirlemeyi
reddederek bazi dagitimlar 6zelinde alternatif ¢oziimler sunar. Arikewuyo (2023),
Avl ve Red Doktrinlerini gergekgilik ve rasyonalizm karsilagtirmasi perspektifinden
inceler. Yazar, bu uygulamalarin islam’daki rasyonalist akimin 6rnekleri olarak
hizmet ettigi sonucuna varir.

Ozetle, adil paylasim problemleri olarak modellenebilecek hukuki mesele ve
uyusmazliklari, bu mesele ve uyusmazliklara getirilen ¢oziimleri gerekgeleriyle
beraber analiz ederek inceleyen Islam hukuku literatiirii, sayica ¢cok sinirlidir.
Mevcut ¢alismalarda bu problemlerde tahsis edilmis adaleti ekonomik bir model
vasitasiyla degerlendiren yaklasim eksiktir. Halihazirdaki calismalarin bir kisminda,
kurallarin uygulandigi toplumlarin sosyal yapisi lizerine tarihsel bilgi ve analiz
saglanmakta, onerilen ve uygulanan kurallara iliskin degerlendirmeler sosyolojik ve
tarihsel kapsamda yapilmaktadir. Ote yandan, diger ¢calismalar vakalar1 toplamaya,
donemin ¢dziimlerine alternatif ¢dziimler sunmaya odaklanir. Bu calisma, islam
hukukunda dagitim anlagsmazliklar: igeren li¢ uyusmazligin aksiyomatik bir
analizini sunar. Calisma, Islam hukukunda yerlesik hale gelen de facto dagitimlarin
gerekgelerinin daha derinlemesine anlagilmasini ve degerlendirilmesini tegvik
eder. Tartigmali uyusmazliklar1 inceleyen sinirlt sayidaki ¢alismalara ragmen, bu
calisma hukuki vakalarin ekonomik incelemesinin 6nemini vurgular ve mevcut
literatiirli zenginlestirir.

2. Yontem

Barnes’e (1988) gore, ekonomik problemleri bir formel modelle temsil ederken,
problemleri ¢6ziimlemek adina modele 6nceden belirlenmis kurallarin dahil
edilmesi gerektiginde modelde karmasiklik artar. Bu ¢alismada ele alinan, her
biri bir iktisat problemi olarak degerlendirilen miras meselelerine, Islam miras
hukuku alanina emredici kurallarm hakim olmasi nedeniyle, ilgili hiikiimlerden
bagimsiz yaklasilamaz®. Calismada ele alinan {i¢ meselenin de emredici hitkiimlerle
¢oziilememesi olgusu, donemin hiikiimdarlari ve hukukgulari tarafindan 6nerilen
¢Oziimlerin sorgulanabilirligini artirmistir. Bu sorgulamanin merkezinde, dnerilen
¢oziimlerin ne kadar adil oldugu sorusu bulunmaktadir®.

8  Harizmi, miras hukuku meselelerine dair yaptig1 ¢alismalari aritmetik cebri yerine miras cebri
olarak tanimlamis, miras meselelerinin ilgili hiikiimlerden ayrik olarak degerlendirilemeyecegini
ifade etmistir (Gandz, 1938).

9  Donemin ydneticilerinin ve fakihlerinin avliyye ve reddiye hallerine getirdikleri ¢dzlimlere
iligkin tartismalar i¢in bkz. Coulson (1971).
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Kizilkaya (2021), her hukuk sisteminde, baskin fikirleri temsil eden ve
tiimevarimsal akil yiiriitme yoluyla tiiretilen hukuki maksimlerin bulundugunu
belirtir. Yazara gore bazi maksimler pozitif hukukun genel karakterini yansitir ve
farkli hukuk sistemlerine gore degisiklik gosterirken, digerleri diizen ve adalet gibi
hukukun temel hedeflerini sergiler. Her iki maksim tiirii de biiytik 6l¢iide dini ve etik
Ogretiler tarafindan sekillendirilir. Dolayistyla, belli bir vaka i¢in uygulanabilecek
belirli hukuk kuralinin yoklugunda verilecek hiikkmiin ne kadar adil oldugunun
bir 6l¢iisii olarak hitkmiin ilgili hukuk sisteminin genel karakteriyle bagdasip
bagdasmadig1 sinanabilir. Bu stnama hukuk sisteminin genel karakteristigini yansitan
maksimler araciligiyla yapilabilir. Ote yandan, mikroiktisattaki adil paylasim teorisi
dagitim adaletini dagitim kuralini 6zelliklere (aksiyom) bolerek irdeler. Bu sayede,
dagitim yapilirken ne gibi prensipler benimsendigi tespit edilebilir.

Bu ¢alismada, Siddiqi’nin (1992) ve Haneef”in (1997) iktisadi bir problemin Islami
bakis agisiyla nasil ele alinmasi gerektigine dair onerdikleri islam iktisad1 yaklagimi'
benimsenerek Islam hukukunda yer alan dagitim meselelerini/uyusmazliklarini
neoklasik iktisatin ibirlik¢i oyun teorisi baglaminda ele alir. Bu yaklagim, islam’mn
bilgi kaynaklarina kok salmis olan degerler ve normlarla uyumlu ¢oziimler {iretir. Bu
baglamda, iktisadi problem olarak modellenen meselelerde istemde bulunan iddia
sahipleri faydalarini maksimize etmeye ¢alisan rasyonel insanlardir. Modele gore,
iddia sahiplerinin talepleri ancak “hakli (yasal) talep” olmas1 durumunda dikkate
alinacaktir. Taleplerin haklilig1 da Kur’an ve Siinnete gore belirlenen miras paylari
geregidir. Dolayistyla, miras¢ilar faydalarini maksimize etmeye calisan rasyonel
insanlar olduklar1 i¢cin miras paylarmi maksimize etmeye calisacaklardir, ancak
Kur’an ve Siinnet geregi bu maksimizasyon miras paylari ile kisitlanacaktir. Bu
da calismada ele alinan meseleleri, mal {izerinde talepte bulunan iddia sahiplerinin
say1st ve malin kiymeti boliinebilir olmak iizere, (N, ¢, E) € N x R} x R, seklinde!!
iiclii olarak ifade edilebilecek adil paylasim problemi olarak tanimlamaya olanak
saglar. Tanimlama sonrasinda artik bu iicliilere adil paylasim kurallar1 uygulanarak
kurallarin 6nerdigi ¢6zlim onerileri diger bir deyisle yegane x 6diil vektorleri elde
edilebilir.

10 Yazarlara gére Islam iktisadi, insanin ekonomik problemlerine ve bu problemlerle basa gtkma
davraniglarina islami bir perspektiften yaklasan slam’1n bilgi kaynaklarindan tiiretilen degerler,
normlar ve yasalarla sekillenen bir bilim dalidir. Bu minvalde, iktisadi bir problem neoklasik
iktisat modelinin insana (homoeconomicus) dair temel varsayimlarindan olan insanin rasyonel
olusu ve fayday1 maksimize etmeye ¢aligmasi varsayimlarini terk etmeden modele Kur’an ve
Siinneti temel alan deger yargilarini ekleyerek islami bir gercevede ele almabilir. Homoeconomicus
ve homoislamicus tartismalari i¢in bkz. Yenice (2020). Ekonomik bir problemi Islam iktisad1
problemi olarak ele alma hususunda farkli yaklagimlar i¢in bkz. Furqani (2018).

11 Hatirlamak gerekirse N mal iizerinde iddias1 olan hak sahipleri sayisini, ¢ vektorii iddialara
karsilik gelen degerleri, £ ise malin kiymetini ifade eder.
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Adil paylasim kurallarmdan Orantili Kurala gére mal, mal {izerinde hakl talepleri
olan iddia sahipleri arasinda iddialarina karsilik gelen degerlerle orantili olarak
paylastirilir. Ik defa Aristoteles’in Nikomakhos’a Etik adl1 eserinde gegen ve
Aristoteles tarafindan adaletin tezahiirii seklinde nitelendirilen orantililik prensibi,
Cicero tarafindan pozitif hukuk i¢cinde bir hukuk kurali olarak somutlastirilmistir.
(Engle, 2021). Orantili Kural, yiizyillar boyunca hukukun gelisimine paralel olarak
birbiriyle ¢elisen savlarin bulundugu meseleleri ¢ozmek i¢in basvurulan, adeta
normlar istli evrensel bir ilke haline gelmistir.

Orantili (P) Kural, talepler problemi baglaminda, her (N,c,E) € N x R} X R,
tclisiinii yegane bir x 6dil vektoriiyle eslestirir. Sinirlandirilmis Esit Kayiplar
Kurali malin, mal iizerinde hakli alacak iddiasinda bulunanlara talepleri esit
biiyiikliikte kayba ugratilarak higbir iddia sahibine negatif dagitim yapilmamasi
kosuluyla paylastirilmasini temin eder. Kuralin vergi baglamindaki uyarlamasi
“bag vergisi” ya da “kelle vergisi” olarak bilinen bir vergi tiiriidiir (Thomson,
2003). Literatiirde Aumann ve Maschler (1985) tarafindan Musa bin Meym{in’un
Talmud’tan bir uyusmazligi ¢ézerken uyguladigl yonteme istinaden -Musa bin
Meymiin’un ¢ézimii genellemedigi ve genel bir kural saglamadigi dipnotuyla-
kendisine atfettikleri kuraldir. Sinirlandirilmis Esit Kayiplar Kurali, Aumann ve
Maschler (1985) tarafindan “esitlere esit muamele”, “asgari haklarin dnceligi” ve
“asag1 yonlii biitiinliik (Ing. lower composition)” aksiyomlari vasitasiyla karakterize
edilir. Smirlandirilmis Esit Kayiplar Kurali (CEL), talepler problemi baglaminda,
her (N, ¢, E) € N X R} X R, {igliisiinii yegane bir x 6diil vektortiyle eslestirir: A € R,
ve j = 1,2,..., iolmak iizere x; = max{(c; — 1), OFtir. X;en X; = E esitligi saglanacak
sekilde 2 segilir.

Sinirlandirilmis Egit Kazanimlar Kurali malin, mal tizerinde hakli talepleri olan
iddia sahiplerine hi¢bir iddia sahibinin talebinden fazlasini alamamasi kosuluyla
esit olarak paylastirilmasini saglar. Kural, nispeten karsilig1 az olan taleplere
oncelik verir. Aumann ve Maschler (1985) ve Dagan (1996), Sinirlandirilmig Egit
Kazanimlar Kuralinin, icinde Musa bin Meymin’un da bulundugu ileri gelen
hukukgular tarafindan genel bir dagitim kurali olarak kayda alindigini ifade eder.
Ayrica, Thomson (2019) kuralin Musa bin Meymiin'un paylastirma yontemi olarak
tavsiye edildigine isaret eder. Sinirlandirilmis Esit Kazanimlar Kurali, Dagan
(1996) tarafindan “esitlere esit muamele”, “talepleri tenzilde istikrar (Ing. claims
truncation invariance)” ve “yukar1 yonlii biitiinliik (Ing. upper composition)”
aksiyomlari araciligiyla karakterize edilir. Sinirlandirilmis Esit Kazanimlar Kurali
(CEA), talepler problemi baglaminda, her (N, ¢, E) € N x R} x R, iicliisiinii yegane
bir x 6diil vektoriiyle eslestirir: 4 € R, ve j = 1,2, ..., i olmak lizere x; = min{ ¢;, 1}
tir. Yien X; = E esitligi saglanacak sekilde 2 segilir.
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Vazgecileni-ver-kalani-bol kuralinin uyusmazlhiga uygulanabilmesi i¢in 6n
kosul olarak mal iizerinde alacak hakki iddiasinda bulunanlarin sayisinin ikiye esit
olmasi gerekir. Kurala gore her iddia sahibine, 6ncelikle, diger iddia sahibinin talep
etmedigi mal bolimii verilir, daha sonra malin kalan kismu iki iddia sahibi arasinda
esit olarak paylastirilir. Kural, Dagan (1996) tarafindan “6z-ikililik (Ing. self-
dual)” ve “talepleri tenzilde istikrar” aksiyomlar1 ve yine Dagan (1996) tarafindan
“esitlere esit muamele”, “asgari haklarin 6nceligi” ve “talepleri tenzilde istikrar”
aksiyomlar vasitasiyla karakterize edilir. Vazgegileni-ver-kalani-bol (CG) Kurali,
talepler problemi baglaminda, her (N, ¢, E) € N x R} x R, tigliisiinii yegane bir x
odiil vektoriiyle eslestirir.

Vazgegileni-ver-kalani-bol Kuralinin bir adaptasyonu olan Rabad’in Onerisi (ya
da Ibn Ezra Kuralr), mal iizerinde miilkiyet hakki iddiasinda bulunanlarin sayismnin
ikiden biiyiik oldugu (IN| > 3) durumlar i¢in yapilabilecek olas1 uyarlamalardan
biridir. Kural, literatiirde O’Neill’in (1982) Abraham ibn Ezra’ya atfen Ibn Ezra
Kurali, Aumann ve Maschler’in (1985) ve Thomson’1n (2019) Abraham ibn Daud’a
atfederek Rabad’m Onerisi adiyla formel olarak tanimladiklar1 kuraldir. O’Neill
(1982), bu kuralin benzersizligini aksiyomatik karakterizasyona bagvurmadan
ispatlar. Thomson (2019), kurali “anonimlik (Ing. anonimity)”, “talepleri tenzilde
istikrar” ve “yukar1 yonlii biitiinliik” aksiyomlarini kullanarak karakterize eder.
Rabad’n Onerisi (RP), talepler problemi kontekstinde, her (N, ¢, E) € N X R? X R,

ticliisiinll yegane bir x 6diil vektoriiyle eslestirir.

Talmud Kurali, Hougaard’in (2009) ifadesiyle Sinirlandirilmis Esit Kazanimlar
ve Smirlandirilmis Esit Kayiplar Kurallarinin homojen bir karisimidir. Kurala
gore mal, lizerinde hakli talebi bulunanlar arasinda, mal ile taleplerin toplami
arasindaki biiytikltik iligkisi dikkate alinarak iki ayr1 durum i¢in Sinirlandirilmisg
Esit Kazanimlar ve Smirlandirilmis Esit Kayiplar Kurallarina gore dagitilir. Eger
malin kiymeti, iddialarin toplaminin yarisina esit veya daha kii¢iik ise malin
tahsisi Sinirlandirilmig Esit Kazanimlar Kuralina gére yapilir. Eger malin kiymeti,
taleplerin toplaminin yarisindan daha biiyiik ise malin tahsisi Sinirlandirilmig Esit
Kayiplar Kuralina gore yapilir. Thomson (2019), Talmud Kuralin1 “esitlere esit
muamele”, “talepleri tenzilde istikrar”, “asgari haklarin onceligi” ve “tutarsizlik
(Ing. inconsistency)” aksiyomlar1 vasitastyla karakterize eder. Talmud Kurali (T),
talepler problemi kontekstinde, her (N, ¢, E) € N x R} X R, {i¢liisiinii yegane bir x
odiil vektoriiyle eslestirir.

2.1. Ebii Hanife’nin Nizalh Kumas Meselesi
Serahsi’nin aktardigi lizere (Aksit, 2008), Talmud’ta bahsi gegen Nizali Kumag
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Probleminin bir ¢esidi Hanefi mezhebinin kurucusu Ebl Hanife tarafindan
incelenmistir. Bu versiyona gore, bir par¢a kumas iki ayr1 vasiyete konu edilmis,
vasiyetlerin gecersizligine iliskin herhangi bir delil elde edilememistir. Bu
vasiyetlerden biri tiim kumagin miilkiyetine yonelik iken, digeri ise tigte bir oraninda
miilkiyete isaret eder. EbGi Hanife, giysinin alt1 paydan olustugunu kabul ederek bu
paylarin besinin kumagsin tamamu vasiyet edilen kisiye, kalan bir payin ise kumasin
iicte biri vasiyet edilen kisiye verilmesi gerektigini belirtir.

Talmud’ta bahsi ge¢en Nizali Kumas problemi ile bu versiyon arasindaki fark,
iddia sahiplerinin taleplerine iliskin gerekcelendirmelerinden kaynaklanir. Ebl
Hanife’nin versiyonunda talepler daha hukuki temellere dayanir ¢iinkii her iki
talep de vasiyetle gerekcelendirilmektedir. Ote yandan, Talmud’taki talepler 1
ve 1/2 oranlarinda iken, Ebti Hanife nin meselesindeki talepler 1 ve 1/3 oraninda
belirlenmistir.

Ebi Hanife, dagitim yontemini Miinazaa (Ing. Munazaa ve kisaca MU) olarak
adlandirir. Her iki paylasim yontemi i¢in ilgili kaynaklarda verilen gerekgeler goz
oniine alindiginda, Ebl Hanife nin yonteminin (MU), Vazgecileni-ver-kalani-bol
(CD) Kurali ile es oldugu goriiliir.

Ote yandan ayn1 uyusmazlik i¢in, Ebi Hanife’nin 6grencileri olan Ebd Yisuf ve
Muhammed bin Hasan es-Seybani tarafindan ‘Avl (Ing. Awl dagitim kural1 olarak
gosterimi AWL) Doktrininin uygulanmasi dnerilmistir.

Tablo 2.
Ebii Hanife 'nin Nizali Kumag Meselesi

istemler MU CD AWL P CEA CEL
1. Vasiyet Alacaklist 1 5/6 5/6 3/4 3/4 5/6 2/3
2. Vasiyet Alacaklist 1/3 1/6 1/6 1/4 1/4 1/6 1/3
Toplam 4/3 1 1 1 1 1 1

Tablo 2’den goriilecegi lizere, Miinazaa Yontemi geregi yapilan dagitim ile
Vazgecileni-ver-kalani-bol kurali geregi yapilan dagitim es ¢oztimler 6nermektedir.
Ayrica, ‘Avl Doktrini geregi yapilan dagitim ile Orantili Kural geregi yapilan
dagitim es ¢oziimler 6nermektedir.

2.2. Ebii Hanife’nin Kilic Meselesi

Serahsi’nin aktardig1 iizere (Aksit, 2008), Talmud’ta bahsi gecen Nizali Kumasg
probleminin bir bagka varyasyonu Eb{i Hanife tarafindan incelenmistir. Bu meselede,
100 dirhem degerinde bir kilig iki vasiyetle talep edilir; bu vasiyetlerden biri tim
kilict igerirken, diger vasiyet ise kilicin {ligte birine karsilik gelir. EbG Hanife’ye
gore, kilicin miilkiyetinin 6’da 5’1 kendisine kilicin tamami vasiyet edilmis vasiyet
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alacaklisina; miilkiyetin 6’da 1’1 kilicin licte biri kendisine vasiyet edilmis vasiyet
alacaklisina verilir.

Ebli Hanife’nin Nizali Kumas meselesinde oldugu gibi, burada uygulanan dagitim
da Ebi Hanife tarafindan Miinazaa (MU) olarak adlandirilmaktadir.

Tablo 3.
Kili¢ Meselesi

istemler MU CD P CEA CEL
1. Vasiyet Alacaklisi 1 5/6 5/6 3/4 5/6 2/3
2. Vasiyet Alacaklisi 1/3 1/6 1/6 1/4 1/6 1/3
Toplam 4/3 1 1 1 1 1

Her iki mesele geregi dagitilan ddiiller, paylasim yontemlerine gore asagidaki
gibidir:
1 51
MU(1,3) = (.9
1 51
D (13)= (.9
AWL (1,1) = (E.l)
3 44
p (1,1)) = (E,l)
3 44
1 51
CEA (1,5) = (g,g)

CEL 11 -
(13)_ (3:1)

2.3. U¢ Ogul Meselesi

Serahsi’nin aktardigi tizere (Aksit, 2008), bir adam ardinda 3 ogul birakarak
vefat eder. Dagitilacak tereke 3000 dirhem olarak belirlenir ve ogullara esit olarak
dagitilir. Paylagimdan bir miiddet sonra, merhumun kendisine 3000 dirhem borcu
oldugunu iddia eden bir alacakli ortaya ¢ikar. Bu iddiaya karsilik olarak borcun; en
biiyiik ogul 3000 dirhemini, ortanca ogul 2000 dirhemini ve en kii¢iik ogul 1000
dirhemini ikrar eder. Bu bilgiler 151¢1da her bir ogul alacakliya ne kadar 6demelidir?

Problemin ¢oziimii i¢in Ebxi Ydsuf’un (AY)'? ve Muhammed bin Hasan
es-Seybani’nin (MS)!? farkli dagitim onerileri olmus, fakihler onerilerini
gerekcelendirmislerdir. Tablo 4’te “Mirasc¢1” baglikli siitun altinda miras¢i1 ogullar
verilmis, “Miras Pay1” baslikli siitun altinda her bir ogulun miras pay1 verilmis,

12 Dagitim kurali olarak gdsterimi igin ing. Abu Yusuf’tan hareketle AY tercih edilmistir.

13 Dagitim kural olarak gosterimi i¢in ing. Muhammad al-Shaybani’den hareketle MS tercih
edilmistir.
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“Ikrar” baglikl1 siitun altinda her bir ogulun ikrar ettigi bor¢ kismi belirtilmis, “AY”’
baslikli stitun altinda EbtG Y#suf’un dagitim dnerisine gore her bir ogulun 6demesi
gereken borg miktari sirasiyla belirtilmis, “MS” baglikli siitun altinda Muhammed
bin Hasan es-Seybani’nin dagitim onerisine gore her bir ogulun 6demesi gereken
bor¢ miktar sirastyla belirtilmistir. Ornegin, “Miras¢1” siitunu altinda “Ortanca
Ogul” kaydinin bulundugu satirda soldan saga sirasiyla 1000, 2000, 2500/3 ve 1000
degerleri, bu degerlerin bulundugu siitunlarin basliklar1 dikkate alinarak ortanca
ogula ait “Miras Pay1”, “Ikrar”, “AY” ve “MS” bilgilerini vermektedir. Buna gore,
ortanca ogulun miras pay1 1000 dirhem, ikrar ettigi bor¢ kismi 2000 dirhem, Ebt
Ylsufa gore alacakliya 6demesi gereken meblag 2500/3 dirhem ve Muhammed
bin Hasan es-Seybani’ye gore alacakliya 6demesi gereken meblag 1000 dirhemdir.

Tablo 4.

U¢ Ogul Meselesi

Mirasgi Miras Pay1 ikrar AY MS CEA CEL
En Biiyiik Ogul 1000 3000 1000 1000 1000 1000
Ortanca Ogul 1000 2000 2500/3 1000 1000 1000
En Kiiciik Ogul 1000 1000 1000/3 1000/3 1000 1000

Ebt Yisuf’a gore alacakliya; en biiyiik ogul 1000 dirhem, ortanca ogul 2500/3
dirhem ve en kii¢iik ogul 1000/3 dirhem 6demelidir. EbG Yisuf dagitim 6nerisini
su sekilde gerekgelendirir: dncelikle alacakliya her bir ogul tarafindan 1000/3
dirhem miktarinda 6deme yapilir ¢iinkii her bir ogul borcun 1000 dirhemlik kismini
ortak olarak ikrar ettigi i¢in borcun bu kismindan miiteselsilen sorumludur ve bu
sorumluluk geregi ogul basma diisen pay 1000/3 dirhemdir. Odeme sonrasinda
en kiictik ogulun, ikrar ettigi bor¢tan kendi iistiine diisen paymn tamamini 6dedigi
icin borcu sona erer. Bunun iizerine, borcun itfa edilmemis kismi1 2000 dirhemden
sorumlu olanlar ortanca ogul ve en biiyiik oguldur. Kalan borcun 1000 dirhemlik
kismui i¢in bu iki ogul miiteselsilen sorumludur, bunun geregi olarak bu iki ogul
tarafindan alacakliya 1000/2 dirhem miktarinda 6deme yapilir. Bu 6demeyle
beraber ikrar ettigi 2000 dirhemden kendi iistiine diisen paylar1 6dedigi i¢in, ortanca
ogulun borcu sona erer. Geriye kalan, borcun itfa edilmemis 1000 dirhemlik kism1
sadece en bilyiik ogul tarafindan ikrar edilmistir. Bu sebeple en biiyiik ogul borcun
bu kismint tek basina iistlenmelidir. Toplamda, alacakliya; en kiigiik ogul 1000/3
dirhem, ortanca ogul 1000/3 + 1000/2 = 2500/3 dirhem, en biiyiik ogul 1000/3 +
1000/2 + 1000 = 5500/3 dirhem 6demelidir. En biiyiik ogulun 6demesi gereken
miktar (5500/3) miras paymdan (1000) biiyiik olarak hesaplanmasina ragmen
mirasa iligskin alacak mirasla sinirli birakilarak en biiyiik ogulun 6demesi gereken
miktar 1000 dirhem olarak belirlenmistir.

Muhammed bin Hasan es-Seybani’ye gore alacakliya; en biiyiik ogul 1000
dirhem, ortanca ogul 1000 dirhem ve en kiiglik ogul 1000/3 dirhem 6demelidir.
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Muhammed bin Hasan es-Seybani dagitim Onerisini su sekilde gerekgelendirir.
Oncelikle, borcun tamamimi ikrar ettigi icin en biiyiik ogula bagvurulmalidir. En
biiylik ogul alacakliya olan borcun tamamini ikrar ederek bir nevi miras payinin
bulunmadigini kabul ettigi i¢in payinin tamami (1000 dirhem) alacakliya verilir.
Ikinci olarak ortanca ogula bagvurulur. Ortanca ogul borcun 2000 dirhemlik
kismint ikrar etmistir. Muhammed bin Hasan es-Seybani’ye gore ikrar olunan
bu 2000 dirhemin 1000 dirhemi biiyiik oguldan alindig1 igin ortanca ogul kalan
1000 dirhemi 6demelidir. Son olarak en kii¢iik ogula bagvurulur. Kiigiik ogulun
ikrar ettigi 1000 dirhemden kendi payina diisen 1000/3 dirhem kendisinden alinir.

Uyusmazlik kaynagi bu problemi talepler, fazlalik paylasimi veya maliyet paylagimi
problemi olarak tasarlayabilmek i¢in problemin &zelliklerinin ilgili problemleri
karakterize eden 6zelliklerle bagdagmasi gerekir. Ele alinan problemde {i¢ mirasc¢i
arasinda bolistiiriilmiis mal (3000 dirhem) tlizerinde tek bir iddia vardir. Bu iddia
sahibine karsi, malin esit pargalarini elinde bulunduranlarin birbirinden farkli karsi
iddialar1 vardir. Dolayisiyla bu problem klasik bir talepler ya da fazlalik paylasimi
problemi olarak tanimlanamaz. Maliyet paylasim problemlerinde ise maliyetine
ortak olarak katlanilan bir kiilfet karsiliginda kiilfete katlananlarin yararlanacaklar
bir menfaat de bulunur. Ele alinan problemin muhtemel uyarlamasinda; alacakliya
6denecek borg, maliyetine beraber katlanilan kiilfet ve borgtan kurtulmanin getirdigi
huzur, menfaat olarak tanimlanabilir. Problem uyarlanirken borgtan kurtulmanin
her bir mirasciya getirecegi huzur, menfaat olarak tanimlansa dahi bu menfaatlerin
maddi kiymetleri hesaplanamaz, bu faydalar birbiriyle toplanamaz, tekil menfaatlerin
toplami katlanilan maliyetle kiyas edilemez. Dolayisiyla, problem klasik bir maliyet
paylasim problemi olarak da tanimlanamaz. Problem talepler problemi baglamina,
saglanmasi gereken onkosullar g6z ard1 edilerek uyarlanip formel olarak yeni bir
problem tiirii olarak tanimlanacak olursa, dncelikle, probleme konu uyusmazlikta
tereke (£), birden fazla mirasgiya (IN| = 2) es miras paylartyla orantili bir sekilde
boliistiiriiliir (£ / n). Mirasgilar, miras paylarini aldiktan sonra bir alacakli ortaya
¢ikar ve terekenin tamami (£) lizerinde hak iddia eder. Bu iddiaya konu olan borg
(E), mirascilar tarafindan farkli miktarlarda (E = ¢; = ¢; = -+ = ¢, ikrar edilir.

Uyarlanmis talepler problemi baglaminda yapilacak tanimlamaya gore problem,
formel olarak (N, ¢, E) € N x R} x R, iicliisii ile ifade edilebilir. Ele alinan meselede
IN| = 3 yasal mirasg¢ilarin sayisini temsil eder; ¢, ikrarlar vektoriinii temsil eder ve
E, terekenin maddi kiymetini temsil eder. Uyusmazliga gore tereke (£), es miras
pay1 bulunan yasal mirasgilar arasinda esit olarak paylastirilir (£/3). Bir alacaklinin
terekenin tamami tizerinde miilkiyet iddias1 karsisinda, mirasgilar borcu farkl
sekillerde ikrar ederler. Problem kolayca genellestirilebilse de gosterimin basit
olmasi adina E = ¢, ifadesi ile en biiylik miktarda ikrarda bulunan miras¢inin ikrari
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terekeye esitlenir. Klasik bir adil paylasim kurali olan ibn Ezra’nin (/E) yontemini ve
Eb( Ytsuf’un ¢oziim Onerisini uygulamak i¢in, ikrarlar en biiyiikten en kii¢iige dogru
siralanir: E = ¢; = ¢; = ¢3 Eger Ebi Ylsuf’un (4Y) ¢6ziim Onerisi genellestirilir ve
tiim olasi IN | = 3 durumlari i¢in uygulanirsa, yasal mirasgilar alacakliya sirasiyla
AY; =min (£, 2}, AY, = min {£,2+ 23} ve AY; = min {,2+ Z2 4 ¢, — ¢y}
édemelidirler Bu formiillerin elde ed11mes1nde Eba Yasuf ’un dagltlml icin sundugu
gerekcelendirme dikkate alinmistir.

Ibn Ezra’nin (/E) yontemi, Ebli Ydsuf’un (4Y) uyguladig: yénteme oldukga
benzerdir. Iki yontemin gerekgeleri kiyaslandiginda aralarindaki tek farkin,
Ebu Yusuf’un dagitim dncesi bir kisit tanimlayarak yasal mirasgilarin miras
paylarindan fazlasi i¢in sorumlu olmayacagini temin etmesidir. Eger bu kisit
Ibn Ezra’nin (/E) yontemine eklenirse Siirlandirilmis ibn Ezra (CIE) yontemi
elde edilebilir. Sinirlandirilmis ibn Ezra ya (CIE) gore 6demeler sirasiyla
CIE; = min {g,%}, CIE, = min {E C—3 + 2 }Ve CIE; = min {E C—3 +2= C3 + ¢ — ¢y}
seklinde olmalidir. Sonug olarak, 11g111 gerekgelendlrmelerl gereg1 Ebu Yisuf’un
(AY) yontemi |N| = 3 icin Smirlandirilmis Ibn Ezra (CIE) ile 6zdestir. Bu sonuca
gdre, Eb Yaisuf’un ibn Ezra’dan yaklasik ii¢ yiizy1l kadar 6nce dénemde yasadig
diisiiniiliince literatiirde Ibn Ezra’ya atfedilen ve Yahudi dagitim yéntemi olarak
bahsi gegen kuralin Islami kokenli olabilecegi agiktir.

3. Tartisma

Bu calismada, Islam tarihinden ele alian ii¢ meselede, uyusmazliklarin ¢oziimii
icin donemin otoritelerinin sundugu bazi ¢ézliim Onerilerinin ilgili mikroiktisat
literatiiriinde yer alan klasik dagitim kurallariyla, gerekceleri geregi (matematiksel
aksiyomlar) 6zdes olabilecekleri ortaya konmustur. Aksiyomatik yaklagim geregi,
klasik dagitim kurallarim karakterize eden aksiyomlarin Islami normlara ve degerlere
uyumluluklari ortaya kondugu takdirde klasik kurallar1 karakterize eden aksiyomlar
Islami gergevede tekrar ele alinarak ilgili Islami dagitimlar da karakterize edilebilir.
Orantili Kural literatiirde ifade edildigi iizere farkli aksiyom kiimeleri vasitasiyla
karakterize edilebilir. Bu aksiyom kiimelerinden bir tanesi 6z-ikililik (Ing. self-
duality) ve yukari yonlii biitiinliik (Ing. composition up) aksiyomlarini igerir. Bu
iki aksiyom vasitasiyla Orantili Kural karakterize edilebildigi gibi ‘Avl Doktrini
de karakterize edilebilecektir.

Oz-ikililik aksiyomu, adil paylasim literatiiriine gére Talmud’dan tiiretilen bir
Ozelliktir. Aksiyom, bir dagitim kuralinin kazanglarla zararlar1 simetrik bir sekilde ele
almasini temin eder. Aksiyomun Islam hukukunda farkl sekillerde tezahiirii bulunur.
Bunlardan bir tanesi, Hanefi hukukunu temel alan Mecelle’de (m. 88) “Nimet kiilfete
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ve kiilfet nimete goredir.” seklinde yer alan bir kaidedir. Hocaeminefendizade, bu
maddenin kazanclar ve kayiplarin simetrik muamelesiyle olan ilgisine 1s1k tutar.
Khadduri (1953) ise Romalilarin “Qui sentit commodum, sentire debet et onus et
contra”'* (Lowell, 1895) prensibine referans vererek kaideyi kusursuz sorumluluk
baglaminda ele alir.

Yukart yonlii biitiinliik aksiyomu, malin kiymetinin oldugundan diisiik tahmin
edildigi durumlar1 dikkate alir. Bu aksiyomu saglayan bir dagitim kuralina gore,
malin degeri yanlis tahmin edilerek yapilan dagitimi (birinci dagitim), malin ger¢ek
degeri 6grenildikten sonra diizeltmek adina yapilacak ikinci dagitim neticesinde
iddia sahiplerine dagitilmis meblaglarin; ilgili dagitim kuralina goére malin degeri
baslangicta dogru tahmin edilseydi iddia sahiplerine kural geregi dagitilacak
meblaglar ile esit olmasi beklenir. Bu aksiyomun islam hukukundaki izdiisiimii
el-Hidaye’de Ortaklar Arasinda Paylasma Bahsi Babinda ve Taksimde Hata ve
Istihkak Davasi Bahsinde ele alman hukuki uyusmazliklarmin ¢dziimiinde kaide
olarak yer almaktadir.

Vazgegileni-ver-kalani-bol kuralini ve Ibn Ezra kuralini (ya da Rabad’in Onerisi)
karakterize eden aksiyom kiimelerini olusturan aksiyomlarm Islami norm ve
degerlere uyumlulugu asagida tartigilmistir.

Anonimlik aksiyomu: Bir adil paylasim probleminde mal {izerinde talebi
bulunanlarin kimliklerinin mal dagitimini etkilememesi gerektigini temin eder. Bu
aksiyom, Islam hukuku uyusmazliklartyla uyumludur ve Islam’daki adalet ilkesini
yansitir. Islam, bireylerin sosyal statii, kimlik veya niteliklerine bakilmaksizin
adil ve tarafsiz bir sekilde muamele gérmesinin 6nemini vurgular. Tiim bireylerin
mallara, esit haklara ve firsatlara sahip olmasi, hak ettikleri haklara sahip olmasi
ve adil bir sekilde muamele gérmesi gerektigi ilkesini savunur. Bu esitlikei ilke,
Kur’an’da su sekilde vurgulanmistir: “Ey iman edenler! Kendinizin veya anne
babanizin ve akrabanizin aleyhine bile olsa adaleti ayakta tutun, Allah i¢in sahitlik
eden kimseler olun. (Insanlar) zengin olsunlar, yoksul olsunlar Allah onlara sizden
daha yakindir. Oyleyse siz hislerinize uyup adaletten ayrilmayimn. Eger adaletten
sapar veya iizerinize diiseni yapmaktan geri durursaniz bilin ki Allah yaptiginiz
her seyden haberdardir.” (Kur’an 4:135). Bu ayet, Kuran’in adalet ve esitlik
konusundaki 1srarini agikca gosterir ve adaletin, bir bireyin kisisel baglari, serveti
veya statiisiine bakilmaksizin hitkmetmesi gerektigini belirtir. Egit miras paylarina
sahip {i¢ yasal varis [N| = 3 olan ve bu esit paylara dayanarak tercke (£) arasinda
boliinmiis olan uyarlanmais talepler problemi baglaminda, bir dagitim kurali S bu
aksiyomu ancak heri, j € Nigin E; = Ej olmak iizere S;(N, ¢, E) = S;(N, ¢, E) esitligi

14 Nimetten faydalanan kiilfete de katlanmalidir ve bunun tam tersi de gegerlidir.
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varsa saglar. Aksiyoma gore, kigisel kimliklerinden bagimsiz olarak, iki varisin
terekeden yasal miras paylar1 geregi tutarlar1 almalar1 gerekir.

Talepleri tenzilde istikrar: Bir varisin terekenin degerinden daha biiyiik bir
ikrar yapmaya zorlanmamasi gerektigini belirten bir aksiyomdur. Aksiyom geregi,
miras¢inin alacaga iliskin yaptigi ikrar terekenin degerini asarsa, fazlalik, ikrar
terekenin degerine esit olacak sekilde kesilir. Bu aksiyomun énemi, Islam hukuku
uyusmazliklarina kadar uzanir, ¢iinkii bu ilke, “Bir miras¢inin merhuma karsi borg
kabul etme gegerliligi, sahip olduklar1 tereke degeri ile sinirlidir.” (Aksit, 2008)
seklinde Serahsi’nin ifade ettigi ilke ile yakindan uyumludur. Saiti ve Abdullah
(2016) tarafindan aktarilan bir bagka islam hukuku prensibinde “Agir bir zarar,
daha hafif bir zararla ortadan kaldirilir.” ifadesidir. Bu, ilkeler aksiyomun islam
hukuku uyusmazliklarinda uygulanabilirligini gosterir. Bir dagitim kurali S bu
aksiyomu ancak her i € N i¢in ¢; yerine min {S;, g} degerini girdi almasi suretiyle
saglayacaktir.

Niive-gecisine duyarlilik (Ing. core-transition responsiveness): Bu aksiyom, bir
miras¢inin ikrarinin terekeden az veya esit oldugu durumlarda, mevcut terekede
bir sebepten dolay1 artis oldugunda bile, bu varisin 6demesi gereken miktarin
degismemesini saglar. Aksiyom ilk defa Alcalde v.d. (2008) tarafindan ortaya
atilmistir. Aksiyomun Islam ile uyumlulugu Kur’an ve Siinnet’ten gelen “Bir seyin
oldugu gibi kalmast normdur” (Kamali, 2015) ve “Bir seyin alinmasi yasaksa,
onun verilmesi de yasaktir” (Saiti ve Abdullah, 2016) prensipleriyle anlasilabilir.
Bu ilkelerin genis bir konu yelpazesine uygulanabilirligi, Musa (2014) tarafindan
“Bunlar, tiim ekoller tarafindan kabul edilen ve hemen hemen tiim fikih alanlarina
uygulanabilen bes ana kavaidi icerir” ifadesiyle belirtilmistir. Bir dagitim kurali
S bu aksiyomu ancak mak{c;} = E' > E kosulu gergeklestigi takdirde, heri,j € N
i¢in ¢; < E olmak tizere S;(N, c,E) = S;(N, ¢, E') esitligi oldugu takdirde saglar.

Egsitlere esit muamele: Aksiyom geregi, benzer 6zelliklere sahip bireylerin esit
sekilde muamele gormesi gerektigi hususudur. Ancak, bireyler modelde hesaba
katilmayan boyutlarda farklilagirsa, esitsiz muamele geregi ortaya ¢ikabilir.
Aksiyom geregi her (¢, E) € CN olmak lizere, her {i,j} S N igin, eger ¢; = ¢j ise
Si(c, E) = Sj(c, E)esitligi saglanmalidir. Bu aksiyomun Islam ile iliskisine gelirsek,
Islam’1n adalet ve esitlik ilkeleri ile uyustugunu gorebiliriz. Islam, insanlarin dini,
ki, cinsiyeti, milliyeti veya sosyal statiisii ne olursa olsun esit oldugunu ve ayni
haklara sahip oldugunu 6gretir (Hasan, 1988). Bu bakimdan, esitlere esit muamele
aksiyomu, Islam’in temel prensipleriyle uyumludur.

Asgari haklarin énceligi: Bu aksiyomu saglayan bir kurala gore 6diil vektorii
dogrudan ya da iki agamali olarak hesaplanabilir. Aksiyomu saglayan kural geregi,
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ilk adimda, talep edenlere asgari haklari dagitilir. Ikinci adimda, kural geregi dagitim,
dagitilmamis meblag ve taleplerden asgari haklar ¢ikarilarak taleplerin revize
edilmesi tizerinden hesaplanarak dagitilir. Aksiyom geregi Her (¢, E) € CNolmak
iizere, S(c,E) =m(c,E) + S(c —m(c,E), E — Y;en m;(c, E)) esitligi saglanmalidir.
Asgari haklarin dnceligi ilkesi, Islam’in adalet ve esitlik prensipleriyle tutarlilik
gosterir. Islam, sosyal adalet ve paylasimi savunur ve her bireyin ihtiyaglarini
karsilamak i¢in yeterli miktarda kaynaga sahip olmasini ister.

Stnwrlt sorumluluk kisiti: Bu kisit geregi, bir tarafin borg ya da yiikiimliiliigiiniin
adil payindan fazlasii 6demesi &nlenir. Kisit, islam’m norm ve degerleri ile
uyumludur. Soyle ki; Kahf (2019) tarafindan belirtildigi gibi “Zarar olmamali ve
zararlar degis-tokus edilmemelidir.” Ayrica, Saiti ve Abdullah (2016) “Hukukta izin
verilen bir sey, yiikiimliiliige sebep olamaz” derken, bu prensibi daha da gii¢lendiren
Kizilkaya (2021) “Temel prensip, yiikiimliiliikten 6zgtirliiktiir” ifadesini kullanir.
Bu kisit geregi bir dagitim yapilacaksa dagitim X; = min {S;, S} esitligi saglanacak
sekilde yapilmalidir.

Goriildiigii tizere, Orantili Kurali karakterize eden 6z-ikililik ve yukar1 yonli
biitiinliik aksiyomlari ile Vazgegileni-ver-kalani-bél kuralini ve ibn Ezra Kuralini
(ya da Rabad’m Onerisi) karakterize eden aksiyom kiimelerini olusturan aksiyomlar
Islam’1n adalet ve esitlik prensipleri ile uyumludur. Dolayisiyla, ‘ Avl Doktrininin
tatbikinde sunulan gerekcelendirme'® aksiyomatik yaklasim geregi 6z-ikililik ve
yukar1 yonlii biitiinliik 6zelliklerine indirgenebilir. Ebli Hanife’nin uygulanmasini
onerdigi Miinazaa Y ontemi (MU) asgari haklarin 6nceligi ile 6z-ikililik aksiyomlari
ile karakterize edilebilir. Ote yandan, Ebi Y{suf’un dagitimi icin sundugu
gerekgelendirme'® aksiyomatik yaklasim geregi anonimlik, talepleri tenzilde
istikrar, niive-gegisine duyarlilik ve esitlere esit muamele 6zelliklerine indirgenebilir.

15 Coulson’a (1971) gore ‘Awl doktrini, miras paylarmin toplaminin 1°den fazla oldugu durumlarda
uygulanir. Doktrine gére Kur’an’daki paylar orantili olarak azaltilir.

16 “Ebtl Yusuf”’un delili ise sudur: Bu meselede gz oniine aliacak sey ikrar edenlerin zanlari
degil, ikrar edilen malin miktaridir. Ciinkii alacaklinin alacagi sey maldir. Bin dirhemi tim
miras¢ilardan alir. Bu bin dirhem kii¢iik kardesin ikrar ettigi ve kardeslerin tiimiintin de bor¢lu
oldugu konusunda anlastig1 miktardir. Bu nedenle alacakli ii¢ kardesten dénce bu bin dirhemi
almakla ige baglar. Her bir kardesten bunun {igte birini alir. Bunun sonunda kii¢iik ogulda bir
alacagi kalmaz. Daha sonra ortanca ogula gelir. Ortanca ogul “Ben senin bundan baska bin
dirhem daha alacagin oldugunu ikrar ettim. Bu konuda beni bilyiik kardesim de dogruladi. Bu
nedenle bu bor¢ aramizda esittir. Bunun yaris1 benim, yarist da biiyiik kardesimin elindedir.
Diger yarisini o sana teslim edecektir.” diyerek elindeki bin dirhemin yarisini verir. Alacakl
ondan bir defa bin dirhemin {igte birini bir defa da yarisin1 almistir. Bunun toplami altida bes
yapar. Alacakli daha sonra biiyiik ogula gelerek ona, “Sen borcun biitiin terekeyi kapladigini,
geriye sana miras olarak bir sey kalmadigini ikrar ettin.” der. Onun ikrarinin hilkmiine dayanarak
elindekinin tiimiinii alir.” (Aksit, 2008).
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Dolayisiyla, bahsi gecen aksiyomlarin, ilgili otoritelerin uyguladigi ‘ Avl Doktrinini
(AWL) ve Ebl Ylsuf un (4Y) uyguladigi dagitim yontemini karakterize etmek i¢in
kullanilabilecegi agiktir.

Islami dagitimlarim adil paylasim literatiiriindeki baz1 kurallarla aksiyomatik olarak
ortiismesi, karsilastirmali hukuk galismalari igin degerlidir. Ornegin, “Vazgecileni-
ver-kalani-bol” kurali Yahudilikle uyumlu bir kural olarak nitelendirilirken, “Orantili
Kural” Yahudilikle uyumlu olmayan bir kural olarak adlandirilir (Rabinovitch,
1973). Her iki kuralin da Islami dagitim kurali olarak esdegerleri bulundugu icin, bu
tespitin, Yahudi ve Islam hukuku kiyaslamalari igin yeni bir argiiman olusturabilecegi
ortadadir. Bahsi gegen karakterizasyonlarda ele alinan aksiyomlarim Islami baglama
adapte edilebilirligi, Islam otoriteleri tarafindan uygulanagelen de facto dagitim
yontemleri igin matematiksel bir temel olusturur; bu da modern ekonomik paylagim
ile Islami paylasim arasindaki boslugu kapatir. Gelecekte yapilacak ¢aligmalarla,
adil paylagim literatiiriinde yer alan tiim aksiyomlarimn Islami degerler ve normlarla
uyumlulugu belirlenebilir ve belki de Islami dagitimlardan tiiretilen yeni aksiyomlar
adil paylagim literatliriine 6zgiin bir katki olarak eklenebilir. Bu ¢aligma, tarihsel
olarak kaydedilmis tiim Islami dagitim yéntemlerinin genellenip kural haline
getirilerek mikro iktisadin adil paylasim alanina dahil edilmesi i¢in bir 6rnek
olusturur.

4. Sonuc¢

Bu makalede, islam hukuku tarihinden secilmis meseleler incelenip problemler
mikroiktisattaki adil paylagim problemi baglaminda tanimlanmistir. Calismada,
ilgili mikroiktisat literatiiriinde Vazgecileni-ver-kalani-bdl kurali ya da Nizali
Kumas kural1 adiyla yerlesik hale gelmis, orijin olarak Talmud’a referans gosterilen
dagitim kuralinimn ilk defa Islami temellerinin varlig1 gosterilmistir. Calismada,
aksiyomatik karakterizasyon yonteminden faydalanilarak Eb{i Hanife’nin Nizali
Kumas Meselesi ve Ebli Hanife’nin Kili¢ Meselesi olarak adlandirdigimiz miras
hukuku uyusmazliklarinin ¢éziimiinde Eb Hanife tarafindan tatbik edilen Miinazaa
Yénteminin, Islami norm ve degerlere uygun oldugu belirlenen asgari haklarm
onceligi ile 6z-ikililik aksiyomlari ile karakterize edilebilecegi gdsterilmistir. Bu
karakterizasyon geregi Miinazaa Yonteminin Vazgecileni-ver-kalani-bol kurali
ile 6zdes olduklan tespit edilmistir. Ayrica, EbG Ylsuf ve Muhammed bin Hasan
es-Seybani tarafindan uygulanmasi 6nerilen ‘Avl (AWL) Doktrininin Orantili
Kural ile 6zdes oldugu tespit edilmistir. Ote yandan, Ug Ogul Meselesi admi1
verdigimiz uyusmazlik yeni bir tiir adil paylasim problemi olarak (uyarlanmis
talepler problemi) adil paylasim literatiiriine kazandirilmistir. Uyusmazlik i¢in EbQ
Ylsuf’un uygulanmasini 6nerdigi dagitim yontemi aksiyomatik olarak incelenmis
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ve genellenebilir bir dagitim kurali olarak tanimlanmistir. Yeni tanimlanan bu
kuralin Smirlandirilmis ibn Ezra Kurali ile 6zdes oldugu aksiyomatik olarak ortaya
konmustur. Bu tespit geregi, adil paylasim literatiiriinde ibn Ezra Kurali olarak
yer etmis dagitim yonteminin Ibn Ezra’dan yaklasik ii¢ yiizy1l dncesine dayanan
Islami temelleri olabilecegi hususu ortaya konmustur.
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Tafsir on the Qur’an’s Discourse Against Hypocrisy

Kur'an'in Miinafikliga Karsi Soylemi Uzerine Bir inceleme

Fereshteh Motamed Langrody' , Fathiyeh Fattahizadeh™

Abstract

This study uses Fairclough’s model of critical discourse analysis with regard to 15 ayahs from the Qur’an’s Madani Surahs
to delineate how God deals with hypocrites’ claims in order to decode the ideological view of hypocrites” discourse and
improve critical Qur’anic knowledge about hypocrites. This study examines the ideological structures at the descriptive
level to reveal the central meanings in the deep structures of these ayahs and to understand the Qur’an’s discourse-
building methods against hypocrisy. This study is distinguished by its use of an interdisciplinary approach to examine
ayahs while also using classical and contemporary interpretations. Based on the data analysis, the Qur’an uses discursive
constructions at the descriptive level, including semantic opposition, conditional and negative statements, indirect
quotations, modality, active and passive verbs, rhetorical questions, and explicit criticism when dealing with hypocrites to
refute and rebuke the discourse of hypocrisy. The exploration of the ayahs’ discourse at the interpretive level reflects the
context of the situation at the time of revelation and the psychological element that reflects the presence of hypocritical
discourse in society. At the explanatory level, the analysis demonstrates the depth of how the Qur’an confronts the
hypocrites’ claims to persuade the audience by constructing religious, functional, and motivational criticisms, as well as
by using monotheistic ideology and belief in the afterlife.

Keywords: Qur’anic discourse, Hypocrites, Critical discourse analysis, Fairclough’s model

0z

Bu ¢alisma, Fairclough'un elestirel sdylem analizi modelini, minafiklarin séyleminin ideolojik bakis agisini ¢ozmek ve
munafiklar hakkindaki elestirel Kur'an bilgisini gelistirmek amaciyla Allah'in miinafiklarin iddialarini nasil ele aldigini tasvir
etmek igin Kur'an'in Medeni Surelerinden 15 ayetle ilgili olarak kullanmaktadir. Bu galisma, bu ayetlerin derin yapilarindaki
merkezi anlamlari ortaya ¢ikarmak ve Kur'an'in minafikliga karsi séylem olusturma yontemlerini anlamak igin ideolojik
yapilari betimsel dizeyde incelemektedir. Calisma, ayetleri incelemek igin disiplinler arasi bir yaklagim kullanmasi ve
ayni zamanda klasik ve gagdas yorumlari kullanmasiyla éne ¢ikmaktadir. Veri analizine gére Kur'an, munafiklik séylemini
clrttmek ve elestirmek icin anlamsal karsitlik, sarth ve olumsuz ifadeler, dolayli alintilar, modalite, aktif ve pasif fiiller,
retorik sorular ve miinafiklarla ugrasirken agik elestiri gibi betimsel diizeyde séylemsel yapilar kullanmaktadir. Ayetlerin
sdyleminin yorumsal diizeyde incelenmesi, vahiy zamanindaki durumun baglamini ve toplumdaki ikiylzli séylemin
varligini yansitan psikolojik unsuru yansitir. Agiklayici dizeyde analiz, Kur'an'in minafiklarin dinleyicileri ikna etme
iddialarina dini, islevsel ve motivasyonel elestiriler insa ederek ve ayni zamanda tek tanrili inang ve ahiret inancini
kullanarak nasil karsi koydugunun derinligini gostermektedir.

Anahtar Kelimeler: Kur'an soéylemi, Minafiklar, Elestirel soylem analizi, Fairclough modeli
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1. Introduction

Language merits research because, as a representation, it is a system of concepts
and ideas formed by the dominant society, discourse, and ideology." Critical discourse
analysis (CDA) is an interdisciplinary applied theory of general linguistics that
exceeds the mere description of linguistic data and focuses on ideological processes,
situational context, and the intertextuality that influences the formation of discourse.

Qur’anic discourses involve a rich set of discourses that possess various semantic
layers whose practical and influential aspects can be reflected upon using linguistic
methods. One such discourse mentioned in different parts of the Qur’an deals with
hypocrites’ claims. The current of hypocrisy adopted the verbal method to build
its ideas into a discourse and influence the believers, and God interactively deals
with this discourse. Based on Fairclough’s CDA model, this research presents the
discursive levels with regard to how the Qur’an deals with hypocrites’ claims. The
significance of this research lies in revealing how the Qur’an confronts hypocrites in
order to regulate social relations, distinguish authentic from inauthentic interactions,
and prevent the spread of mistrust and penetration of opportunistic currents in
Islamic government. Therefore, by reflecting on how the Qur’an deals with the
current of hypocrisy, this article can provide a model for dealing with similar social
currents in society. The authors aim to use CDA on the relevant Qur’anic ayahs to
answer the following questions:

- How do the linguistic choices of the Qur’anic discourse confront the discourse
of hypocrisy?

- How does the Qur’anic discourse represent its ideology and power to reform
society and confront hypocrisy?

Word limits have prevented us from analyzing all the micro- and macro-levels;
thus, major examples of ideological structures in the ayahs are presented, and the
paper analyzes the methods of meaning creation at the interpretive and explanatory
levels.

2. Study Background

Owing to the interdisciplinary nature of this paper, the research background will
be presented under the two domains of CDA and Qur’anic studies. Fairclough’s
Language and Power (1989) and Jorgensen and Phillips’ “Discourse Analysis as

1 Ferdows Aghagolzadeh & Tahereh Taremi, 2016, Linguistic analysis of the rival discourses in
the educational scholarships file: Fairclough’s critical discourse analysis approach, Language
Related Research, 7(6), 395.
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Theory and Method” (2018) are among the major works on Fairclough’s CDA. In
Iran, Aghagolzadeh’s publications are notable. In his “Critical Discourse Analysis”
(2015) and paper titled “Description and Explanation of Ideological Linguistic
Structures in Critical Discourse Analysis,” he theoretically and practically introduced
Fairclough’s method and its application to texts taken from press and media.
Yarmohammadi (2008) and Soltani (2008) have also written about the use of
Fairclough’s CDA and introduced the most important discursive structures used
in press.

Several works are also found on hypocrisy. Mohammadi Gilani’s (2006) study on
stories of the hypocrites in the Qur’an observes the historical forms of hypocrisy at
the dawn of Islam and examines hypocrisy from religious, social, and philosophical
perspectives. In a work on the encounter between the Prophet and the hypocrites,
Nayyeri (2013) examined the Qur’an in three volumes by descriptively citing
ayahs to examine how the Prophet dealt with hypocrites during various wars such
as the battles of Uhud, Badr, and Ahzab. In the paper examining the current of
hypocrisy and its motives in the Prophetic Revolution according to the Holy Qur’an,
Ghazizadeh and Tabasi (2008) adopted the descriptive method and enumerated
factors such as fear, avarice, and prejudice as the causes of hypocrisy.

Based on this review, we found no study to have used Fairclough’s CDA to
examine Qur’anic ayahs discussing hypocrites’ claims. Therefore, this study
adopts Fairclough’s CDA to investigate the Qur’anic critical discourse dealing
with hypocrites’ claims.

3. Theoretical Framework

Humanities in general and studies on the Qur’an and hadith in particular are
expanding worldwide. As such, a shared language is necessary for communicating
with other researchers, and novel text analysis methods can serve this purpose well.
The use of interdisciplinary research undoubtedly involves the use of a universal
language. As a qualitative method, CDA plays an important role in the methodical
contemplation of Qur’anic ayahs. “Paying attention to the linguistic level of
discourse in the form of speech, the metalinguistic level (which is the role of cultural
and social grounds), and the effect of extra-linguistic factors in understanding the
meaning of speech/text plays a major role in interpreting Qur’anic verses.”

In 2001, Norman Fairclough introduced the triadic model of critical discourse,
which provides an understanding of meaning and discourse using a systematic

2 Fatemeh Dastranj, 2018, An Investigation on the Effect of Syntactic Analysis on the Qur anic
Discourse of Wsyt Verse, Language Related Research, 9(1), 214.
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dialectical approach. This model considers the relationship linguistic knowledge
has with texts, institutions, society, and ideology and presents it under three levels:
descriptive, explanatory, and interpretative.’ According to Fairclough, any text
consists of a dialectic of various meaningful elements whose analysis is crucial to
the text’s discourse analysis.*

Fairclough regards the use of language as a communicative act consisting of
three aspects: text, discursive act, and social action. Text can be spoken, written,
visual, or a combination of these three, while discursive action denotes the process
of producing and consuming text, which is a social action.’ Fairclough’s CDA
consists of three levels: description, interpretation, and explanation.® The overall
goal of'this triadic model is to offer a framework for discourse analysis. The model
is based on the principle that a text cannot be understood or analyzed in a vacuum,;
rather, it must be comprehended in relation to the networks of other texts and the
social context.”

Process of production

Text Description (text analysis)

|- Interpr jon (pr ing analysis)

/

Discourse practice

?Ex)i’amﬁon (social analysis)

S ————
Process of interpretation /

Sociocultural practice

(Situational: institutional; societal)

Dimensions of discourse Dimensions of discourse analysis

Figure 1. Fairclough’s CDA model.(Fairclough, 1989, p. 25)

3 Norman Fairclough, Analyzing Discourse: Textual Analysis for Social Research, (London &
New York, 2003), 138-139.

Ibid., 23.
Norman Fairclough, Discourse and Social Change (Cambridge: Polity Pree, 1992), 73.
Norman Fairclough, Language and Power (New York: Longman Inc, 1989), 26.

~N O »n B

Marianne Jorgensen & Louise Philips, Theory and Discourse Analysis Approach (Translated
by: Jalili; Tehran: Ney, 2018), 123.
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In Fairclough’s triadic model, the description stage is the prerequisite to
interpretation and explanation. In fact, any discursive event is regarded as a text,
and the superficial features of the text are examined at the descriptive level.
Fairclough explains this level of analysis as follows: “The formal features of a text
can be analyzed from a discursive view; on the one hand, it can track the production
process and, on the other hand, it can shed light on the interpretive process.”®

In addition to analyzing the linguistic structure, this method of analysis
encompasses the discourses involved in the generation and consumption of a text
because the text, being a social act, is formed by these discourses. According to
Fairclough, “Interpretation deals with and interacts with the text, and regards it
as a product of the production process and a source for the interpretive process. It
also considers its context of situation.”

Explanation expresses the relationship between discourse and the social context.
According to Fairclough, this level seeks to describe discourse as part of a social
process, how social structures demonstrate discourse, and what reproductive effects
they have on structures to maintain or change them.'’

4. Research Methodology

This paper uses Fairclough’s CDA at the three levels of description, interpretation,
and explanation to analyze the Qur’anic ayahs dealing with hypocrites’ claims. The
first section analyzes the formal features of the words and the syntactic features of
the ayahs. The second section (interpretation) analyzes the context of situation and
the discursive and inter-discursive order. Accordingly, this study bases the dimension
of interpretation on the context of situation and the psychological component of
discourse actors. The third section (explanation) examines discourse as part of the
process of social struggle in power relations, namely by analyzing the Qur’anic
discourse as the prevailing power against hypocrites’ claims.

5. Data Analysis

Before examining the ayahs’ discourse, the scope of the ayahs pertaining to
the claims of the hypocrites need to be determined and then analyzed at the three
levels of description, interpretation, and explanation.

8  Fairclough, Language and Power, 24.
9  1Ibid., 26.
10 Tbid., 26.
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5.1. Introducing the Corpus

Hypocrisy is discussed in detail in the Madani Surahs. Al-Baqarah first states
the attributes of the pious and of the infidels, and then mentions the characteristics
of hypocrites over 13 ayahs. Hypocrites’ actions, traits, and claims are discussed
over 81 ayahs and 17 surahs." Most ayahs discussing hypocrisy appear in Surah
At-Tawba and Surah Al-Munafiqun, which describe the situation in Medina. All
these surahs are Madani Surahs, except for Surah Al-Hud and Surah Al-Ankabut,
in which the Madani or Meccan nature of the hypocrisy-related ayahs is disputed.
The political, social, and economic conditions of Muslims in Mecca could not
arise envy in or promise any gains to hypocrites, so they could not have acted
hypocritically; thus, the hypocrisy emerged after the Islamic government rose to
power (i.e., after the Prophet’s hijra to Medina). As the government was religious,
hypocrisy was also transmitted to the domain of faith.!> The rather extensive
description of hypocrites in the Madani Surahs suggests the large size of this group
in Medina and its social and intellectual influence and power.

Upon studying the Qur’anic ayahs, the following claims made by hypocrites
and how the Qur’an confronts them have been identified, though due to the size
limitations of the article, just mentioning the ayahs within the text of the article
will have to suffice.

5.2. Description

At this level, Fairclough examined a textual structure and discourse with an
assumed appearance and general concept. He explored the experimental value of the
vocabulary, metaphors, grammar, sentence formation, and logical relationships in
the text.!* Due to current word limits, only the most important discursive structures
will be mentioned, followed by a few examples.

5.2.1. Analyzing Semantic Opposition in Qur’anic Discourse

The relationship between two opposite words and sentences helps associate the
meaning of opposing discourses in the audience’s mind."* The Qur’anic discourse
against hypocrites demonstrates the height of discursive confrontation: “And of

11  Al-Imran, An-Nisa, Al-Ma’idah, Al-Anfal, At-Tawbah, Hud, An-Noor, Al-Ankabut, Al-
Ahzab, Muhammad, Fat’h, Al-Hadid, Al-Mujadala, Al-Hashr, Al-Munafiqun, At-Tahrim, &
Al-Muddaththir.

12 Mahmood Mahdavi Damghani, 2009, Muhammad (PHU) and Hypocrisy, History Studies of
Islam, 1(1), 138.

13 Fairclough, Language and Power, 110-111.
14 Ahmad Mukhtar ‘Umar, Semantics book. (Ghahereh: The World of Books, 1999), 209.
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the people are some who say, ‘We believe in Allah and the Last Day, but they are
not believers”(Qur’an 2:8). “And when it is said to them, ‘Do not cause corruption
on the earth,’ they say, ‘We are but reformers.” Unquestionably, it is they who are
the corrupters, but they perceive [it] not” (Qur’an 2:11-12). “*And a party of them
asked permission of the Prophet, saying, ‘Indeed, our houses are exposed [i.e.,
unprotected],” while they were not exposed. They did not intend except to flee...
Allah will judge between [all of] you on the Day of Resurrection, and never will
Allah give the disbelievers over the believers a way [to overcome them]” (Qur’an
33:13). “And among them is he who says, ‘Permit me [to remain at home] and do
not put me to trial.” Unquestionably, into trial they have fallen And indeed, Hell
will encompass the disbelievers” (Qur’an 9:49). “Those who say, ‘Which of you
has this increased in faith?’ As for those who believed, it has increased them in
faith, while they are rejoicing. But as for those in whose hearts is disease, it has
[only] increased them in evil [in addition] to their evil. And they will have died
while they are disbelievers” (Qur’an 9:124-125). In the first ayah, “but they are
not believers” runs in contrast to “We believe in Allah and the Last Day,” with the
first sentence expressing the status of action of the agent and the second sentence
recounting it. This contrast aims to reject and deny the hypocrites’ claim. The
presence of emphasis and exaggeration in the rejection of faith in the statement
“but they are not believers” is what generally expels the hypocrites from the truth
of faith."

The commander of the action uses semantic opposition to religiously and
politically demonstrate the situational context of time from different angles. God
notes that some people have distanced themselves from pure Islamic values.
Thus, by using opposite words and sentences, He reminds the audience of the
naturalization of the deviant ideology centered on evil that has penetrated society,
so that the image of hypocrisy can be shattered in the audience’s eyes. In fact, this
orientation in the Qur’an’s critical discourse toward the hypocrites’ claims recreates
the significance of hypocrisy in society in order to paint a complete picture of
society’s duality while also explicitly criticizing hypocrites’ beliefs, actions, and
motives. Just as in the Qur’an 2:8, Allah rejects the hypocrites’ faith in contrast to
their verbal faith, because their faith has no worth.'*

15 Carullah Zemabhseri, el-Kessdf an hakdiki gavamizi t-tenzil ve ‘uyiini’l-ekavil fi viiciihi t-te vil
(Beyrut: Darii’1-kitabi’l-Arabi, 3" ed., 1407), Vol. 1, 55.

16  Ebi Jafer Muhammed b. Taberi, Cerir, Camiu 'l-beyan an te vili ayi’l-Kur ’dn. thk. Dr. Abdullah
b. Abdu’l- Muhsin et-Tiirki. Vol. 26 Cairo: Daru’l-Hijr, 1412), Vol. 1, 91.
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5.2.2. Analyzing Modality in Qur’anic Discourse

Modality is the semantic information regarding the speaker’s vision about what
is being said.'” Modality indicates a relationship not only between form and content
but also between content and role and is often characterized by the use of modal
verbs, as well as their negative forms and adverbs. For example, the emphasis
occurs on an ideological construct repeated in the ayahs and has a persuasive nature.
Emphasize and repeating become necessary when the commander of the action
is denying something. Because the hypocrites are strongly in denial, the rhetoric
has to stress the idea more emphatically so that the meaning can be conveyed
strongly to the audience. Due to the deception of their souls, the hypocrites falsely
believed that they were reformers. In the ayah “Unquestionably, it is they who
are the corrupters, but they perceive [it] not” (Qur’an 2:12), different types of
emphasis (ala, inna, mufsidun with a definite article, the pronoun sum, and the
phrase “they perceive not”) are used to reject the hypocrites’ claim that they are
reformers. Ala is a combination of the interrogative hamza and a word of negation
used to denote one informing of the realization of the next phrase. Interrogation
is added to negation to emphasize this. Therefore, the Qur’anic discourse rejects
the hypocrites’ claims that they are among the reformers with the most eloquent
expression denoting Divine wrath in the best way possible. '8

In the face of the hypocrites’ claim that they had good intentions when building
Masjid al-Dirar, expressed as “We intended only the best” (Qur’an 9:107), God
notifies the Prophet of their intention while also emphatically rejecting their claim,
the ayah ending with “And Allah testifies that indeed they are liars.” Different verbal
emphases are used in this sentence to reject the hypocrites’ claims in their verbal
declarations: a nominal sentence, inna, lam, and the agent noun “liars,” indicating
the continuity of their falsehood. Also, the ayah “And Allah knows that you are
His Messenger” (Qur’an 63:1) rejects the hypocrites’ declaration that Prophet
Muhammad is the messenger of God, because their declaration is sarcasm and
devoid of the accord between the heart and the tongue.'” God’s emphatic rejection
of hypocrites’ claims aims to confront their discourse.

5.2.3. Analyzing the Expressive Value in Qur’anic Discourse
According to Fairclough, words with an expressive value represent the text
producer’s world knowledge and ideology.?’ The hypocrites’ claims and the Qur’an’s

17 F.R. Palmer, Mood and Modality. (Cambridge: Cambridge University Press, 1986), 1.
18 Zemahseri, el-Kessdf an hakdiki gavamizi t-tenzil ve ‘uyiini’l-ekavil fi viiciihi t-te 'vil, Vol. 1, 62.

19 Zemahseri, el-Kessdf an hakaiki gavamizi t-tenzil ve ‘uytini’l-ekavil fi viiciihi t-te vil, Vol. 4,
538.

20 Fairclough, Language and Power, 119.
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responses to them are explained with an ideological foundation after distinguishing
the hypocrites from pure Islam. Expressions such as the following have a negative
expressive value: “they are not believers” (Qur’an 2:8), “liars” (Qur’an 63:1),
“people who are afraid” (Qur’an 9:56), “who are the corrupters, but they perceive
[it] not” (Qur’an 2:12), “they are disbelievers” (Qur’an 9:125), “but as for those in
whose hearts is disease, it has [only] increased them in evil [in addition] to their
evil” (Qur’an 9:125), “for him is the fire of Hell, wherein he will abide eternally...
that is the great disgrace” (Qur’an 9:63), and “but the hypocrites do not understand”
(Qur’an 63:7). In other words, concepts such as ignorance of the truth demonstrate
the hypocrites’ actions that are motivated by their attitudes (materialistic and non-
religious) differing from the attitudes of the believers, as explicitly represented in
the ayahs. To oblige the actor and issue an ultimatum, hypocrites’ exposure and
threats against them become dramatically intense, reaching punishment in this and
the next world. For instance, in the Qur’an (2:12), the phrase “but they perceive
[it] not” denotes the hypocrites’ lack of perceiving their true conscience. Namely,
they claim they are reformers but “they are the corrupters and do not know it.”
These Divine words reject the hypocrites’ claim, for they were commanded to
obey God’s commands and refrain from disobedience.?!

Disbelievers is another word that encompasses an expressive value in reference
to the hypocrites: “And indeed, Hell will encompass the disbelievers” (Qur’an
9:49) and “And they will have died while they are disbelievers” (Qur’an 9:125)
shows that they have no grain of faith in their hearts but only put on a mask of
faith and introduce themselves as Muslims.? In fact, the lack of heartfelt belief
leads to hypocrites’ disbelief, which then leads to ignoring God and His legitimacy.
Kafirun is the agent noun of the root kufi and denotes those who are persistent
in their infidelity; this means that hypocrites pursue their goals by persisting in
their infidelity. Furthermore, the phrase “It has [only] increased them in evil [in
addition] to their evil” demonstrates the hypocrites’ continuous disbelief is what
increases their punishment.?

Moreover, the expression “And indeed, Hell will be encompassing of the
disbelievers” refers to the current deprivation the hypocrites face in this world
and later in the hereafter. In fact, the hypocrites will be immediately encompassed
by Hell, as if they are surrounded fully by it. They are deprived of the light of

21 Jarir al-Tabari, Camiu'l-beydn an te vili dyi’l-Kur dn, Vol. 1, 99.
22 Muhammad Ibn Hasan, Tus1. Al-Tibyan fi Tafsir al Qur ’an, (Beirut: Dar Ihya al-Turath al-Arabi:
n.d), Vol. 1, 68.

23  Zemahseri. el-Kegsaf an hakdiki gavamizi t-tenzil ve ‘uyiini’l-ekavil fi viiciihi t-te 'vil, Vol. 2,
324.
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Divine knowledge, His angels, scriptures, messengers, and the Day of Resurrection
because they were only thinking about worldly happiness, wealth, and status. In
this way they became known among people for their hypocrisy and defamation
of religion. Because they had witnessed the rising status of Islam, they became
afraid for themselves, their children, and their property. As a result, they became
deprived of any spiritual happiness. Thus, they grew more afraid, and consequently
had extreme fear combined with severe ignorance, which is the greatest type of
spiritual torment.*

5.2.4. Analyzing the Use of Conditional and Negative Statements

Another ideological construct in the ayahs is the use of conditional statements
that represent the hidden angles of the hypocrites’ nature and ideology, shown in
the following examples:

And among them are some who criticize you concerning the [distribution of] charities. If
they are given from them, they approve; but if they are not given from them, at once they
become angry. (Qur’an 9:63)

If good befalls you, it distresses them; but if disaster strikes you, they say, “We took our
matter [in hand] before,” and turn away while they are rejoicing. (Qur’an 9:50)

These hypocrites watch you closely. If victory is granted you from Allah, they say: “Were
we not with you?” And were the unbelievers to gain the upper hand, they would say [to
them]: “Did we not have mastery over you, and yet we protected you from the believers?”
(Qur’an 4:141)

Those who said about their brothers while sitting [at home], “If they had obeyed us, they
would not have been killed.” (Qur’an 3:168)

... and then [if you did], you would not be given enjoyment [of life] except for a little.
(Quran 33:16).

The ayahs also contain a multitude of negative statements. The Holy Qur’an
explicitly rejects the false claims of the hypocrites and uses negative sentences
for this purpose, such as “but they are not believers” (Qur’an 2:8). While refuting
their faith, God calls the space of their enunciation a foreign space and introduces
faith as a matter of the heart: “Those who say, ‘We believe’ with their mouths,
but their hearts believe not...” (Qur’an 5:41) The phrase “but their hearts believe
not” shows that hypocrites do not believe in their hearts because faith involves
a heartfelt acceptance along with a verbal confession.”> By believing, believers
become safe from doubt and crises of faith and manifest the effects of their belief

24 Fahreddin Muhammed b. Omer, Razi, Mefatihu 'I-Gayb, (Beyrut: Daru’l-Fikr, 1420), Vol. 16,
66.

25 ‘Ali Ibn Muhammad Jurjani, A/-Tarifat (Beirut: Darol-Nafayes. 2004), 40.
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in outward physical actions.? The Qur’an also rejects hypocrites’ perception: “but
they perceive [it] not” (Qur’an 2:12), for the pre-requisite of knowing any truth is
trust in oneself and rational criteria. Hypocrisy deprives the person of this trust,
and hypocrites can no longer become aware of anything.?’” These statements are
warnings to society to make believers and Muslims aware of hypocrites’ actions.
In addition, hypocrites’ beliefs are criticized for their distance from truth and the
fact that they would lead to destruction and sedition.?®

Other examples are “...while they were not exposed. They did not intend
except to flee” (Qur’an 33:13) and “And they swear by Allah that they are from
among you while they are not from among you; but they are a people who are
afraid” (Qur’an 9:56). By rejecting hypocrites’ claims, God explicitly confronts the
discourse of hypocrisy. More interesting to note is that hypocrites had previously
expressed their faith saying “We believe in Allah and the Last Day” (Qur’an 2:8),
but in rejecting their words, God uses a nominal sentence to expose their lies and
hypocrisy and reveal their intent emphatically. In fact, the nominal sentence is
used to stress negation.” The ayah continues, stating “and never will Allah give
the disbelievers over the believers a way [to overcome them]” (Quran 4:141). The
negation of “way” in the indefinite form denotes domination in the world; in other
words, disbelievers will not dominate believers in this world or the Hereafter, and
the believers, with God’s permission, will be victorious over hypocrites as long as
they are committed to the requirements of faith.** Therefore, hypocrites will not
defeat believers, whether logically, militarily, politically, culturally, economically
or religiously.

In addition, Muslims’ victory is referred to as a conquest, while infidels’ victory
is described as gaining an advantage; this is because Muslims are exalted, while
infidels are debased.*' Infidels’ victories are also described as being limited, transient,
and unstable, with the ultimate conquest and victory resting with believers.

26 Mohammed Hussein, Tabatabaei, A/-Mizan fi tafsir al-Quran. (Qom: The Islamic Bookstore
of Qom Scientific Foundation, 5" ed., 1996), Vol. 1, 33.

27 Muhammad Taghi, Mudarresi, Min Huda al-Qur’an (Tehran: Dar Muhebbi al-Hossain, 1999),
Vol. 1, 107.

28 Zemahseri, el-Kessaf an hakdiki gavamizi t-tenzil ve ‘uytini’l-ekavil fi viiciihi t-te 'vil, Vol. 1, 63.

29 See: Sultan Muhammad gnabady. Tafsir Bayan Al-saadah fi Maghamat Al-ebadah. (2™ ed.,
Mu’assisat al-A ‘lam1 Lelmatboat, 1988), Vol. 1, 57.

30 Jarir al-Tabari, Camiu’l-beyan an te vili ayi’l-Kur’an. Vol. 5, 213.
31 Zemahserd, el-Kessaf an hakdiki gavamizi t-tenzil ve ‘uyiini’l-ekdavil fi viiciihi t-te 'vil. Vol. 1,

578.
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5.2.5. Analyzing the Use of Rhetorical Questions

The departure of the interrogative form from its main meaning and its application
for secondary meanings play an important role in representing the ideological view
of the actor (the hypocrites). In fact, such questions pursue another action or activity
other than questioning. For example, the Qur’an’s interrogative discourse in the
face of the hypocrites’ claims is compatible with their needs in society so that it is
able to influence and change the prevailing atmosphere. With the victory of Islam
in Medina, many hypocrites turned to opportunism and greed and were concerned
about the political future of the Prophet’s movement and the spread of Islam. Thus,
when viewing the signs of Muslims’ victory, they conceded to the facade of Islam
in order to penetrate sensitive positions. They believed that they could harm Islam
by secretly abandoning faith and hiding their true nature behind their oaths. God
challenges the actors’ discourse by questioning them in order to make them aware
of their doctrinal error regarding God’s unawareness of their conscience: “Is not
Allah most knowing of what is within the breasts of all creatures?”” (Qur’an 29:10).
In this ayah, interrogation is not used for its main purpose; rather, the commander
of the action aims to warn and reprimand the actors and to shatter their false idea
of hiding their motives, for God is aware of what they harbor within. In addition,
the ayah tells the believers what the hypocrites are hiding in their hearts; thus, the
interrogative discourse of the Qur’an is both a warning to the hypocrites and good
tidings and news to the believers.*

5.2.6. Analyzing the References in Qur’anic Discourse

Another dimension of the level of description is reference (i.e., determining the
types of pronouns and how the actors of discourse are represented in the text). The
actors are not accurately represented in the ayahs but are instead introduced with
pronouns, because what matters is not themselves but their actions. The repetition of
the pronoun Aum [you] indicates the identity of the actors; this means that Muslims
and hypocrites seem to belong to the same group, and the text intends to fine-tune
the audience’s ideology regarding the hypocrites. The second-person pronoun kum
is also used in the ayahs, indicating a direct conversation; by directing the speech
to the hypocrites, God severely reprimands their escape from the war, as if they
were present at that moment: “Never will fleeing benefit you if you should flee
from death or killing; and then [if you did], you would not be given enjoyment [of
life] except for a little” (Qur’an 33:16) This discursive method makes the audience
fully concentrate on the topic at hand. Thus, the Qur’anic discourse responds to
hypocrites and addresses them directly from a position of power, without fear.

32 Zemahserd, el-Kessaf an hakdiki gavamizi t-tenzil ve ‘uytini’l-ekavil fi viiciihi t-te 'vil. Vol. 3,
444.
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5.2.7. Analyzing the Use of Indirect Quotations

In indirect expression, the discourse-maker does not address the other party
directly. In some cases, the discourse-maker acts from a position of power and,
by using indirect expressions, deals with the rival discourse while assuming
domination of it. For example:

And they swear by Allah their strongest oaths that if you ordered them, they would go forth
[in Allah'’s cause]. Say, “Do not swear. [Such] obedience is known. Indeed, Allah is [fully]
aware of that which you do.” (Qur’an 24:53)

Never will fleeing benefit you if you should flee from death or killing; and then [if you did],
you would not be given enjoyment [of life] except for a little. (Qur’an 33:16)

In the ayahs above, the commander of the action performs in the imperative
to realize a value. In other words, God has spoken to the hypocrites through the
Prophet and has used the word qul [imperative of “to say”] at the beginning of His
speech. This is a kind of prescriptive discourse whereby the Prophet acts based
on the message he receives from God, and the action involves Divine knowledge
and awareness about hypocrites’ intentions. Examples include the phrase “Do
not swear,” which forbids hypocrites’ from swearing, and “known obedience,”
which mentions the reason for this prohibition against swearing. In other words,
the obedience of hypocrites is known, because they lie.** If hypocrites concede
verbally but act in opposition, God will be aware of their action.

5.2.8. Analyzing the Usage of Active and Passive Verbs

Another linguistic strategy that discourse-makers use to represent the ideological
view of rival discourses is the use of passive versus active structures. Emphasizing
verbs in the passive structure makes the action more important than the actor. In
the ayahs, passive verbs are used rarely, and only when the enunciator expresses
an obvious matter; the aim is to make the action more objective and thus does not
need to mention the actor. For example:

And never think of those who have been killed in the cause of Allah as dead. Rather; they
are alive with their Lord, receiving provision. (Qur’an 3:169)

And among them are some who criticize you concerning the [distribution of] charities. If
they are given from them, they approve; but if they are not given from them, at once they
become angry. (Qur’an 9:58)

And whenever a sirah is revealed, there are among them [i.e., the hypocrites] those who
say... (Qur’an 9:124)

And of the people are some who say, “We believe in Allah,” but when one [of them] is
harmed for [the cause of] Allah... (Qur’an 29:10)

33 Jarir al-Tabari, Camiu’l-beyan an te vili dyi’l-Kur’dn, Vol. 18, 121.
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The examples above involve passive verbs that indicate the Qur’anic discourse’s
attempt to magnify the actions (i.e., martyrdom, Divine provision, bestowment,
the revelation of surahs, and being harmed). The infrequent use of passive verbs
indicates the power and dominance of the Qur’anic discourse, for it was presented
when the Prophet was in charge of Muslims’ affairs in Medina and in a position
of power. One of the discursive goals in active sentences is to highlight the actor.
In other words, ayahs that demonstrate active voice delineate the presence of the
commander of action (God) for the audience, which occurs much more frequently
in the ayahs.

5.3. Interpretation

In the interpretation stage, Fairclough examined the relationship between
discursive practice and order.>* From the viewpoint of the interpreter of a text, the
text’s formal features are the signs that activate the elements of the interpreter’s
social resources, and these interpretations are the dialectical outcome of these signs
and resources.* In fact, Fairclough considered interpretation to be the fusion of
what is in the text with what lies within the interpreter. Accordingly, the level of
interpretation targets the situational context of ayahs as a vehicle for the formation
of relationships between the commander of action and the actor, as well as the
psychological elements of the discourse actors who shape the ayahs.

5.3.1. Situational Context in Qur’anic Discourse

A close link exists between the produced discourse and the social context
surrounding it. The Qur’anic discourse in the face of the hypocrites’ claims was
made in a specific temporal context (i.e., at the time of the Prophet’s arrival in
Medina). With the dominion of Islam, hypocrites started clandestine movements,
which became evident during the battles between Muslims and infidels. The
analysis of the ayahs is strongly affected by the social conditions during which
they were revealed. The sociopolitical conditions of that era are significant in the
history of Islam. The ideological, political, and military confrontations peaked at
this time. The Prophet was at the height of power after the Conquest of Mecca,
which marginalized the infidels and hegemonized the Qur’anic discourse. This
provoked the rage of those who desired sovereignty, especially the Quraysh,
such that they secretly attempted to defeat the Prophet and created the current of
hypocrisy. Accordingly, God says to the Prophet, “And among those around you
of the Bedouins are hypocrites, and [also] from the people of Madinah. They have

34 Fairclough, Discourse and Social Change, 237.
35 Fairclough, Language and Power, 141.
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persisted in hypocrisy. You, [O Muhammad], do not know them, [but] We know
them. We will punish them twice [in this world]; then they will be returned to a
great punishment” (Qur’an 9:101). Therefore, the main and most serious intra-
discursive alterity to Muslims in this period was the hypocrites. Surah Al-Bagarah
was revealed from the beginning of the Prophet’s hijra to Medina until two years
after it. God gave the hypocrites many opportunities to repent, but they continued
their sabotage, and God who is completely aware of their intent exposed their
goals as a serious harm to Islam.

Most of the hypocrites’ claims are stated in Surah At-Tawbah with reproving
reactions, showing the situation of Islamic society in 9 AH. The Prophet’s invitation
to his friends and Muslims to participate in the Expedition of Tabuk was met with
reluctance and disharmony from the opportunistic hypocrites who aimed to justify
their action through excuses and apologies, asking asked the Prophet to exempt
them from jihad. Some asked to be excused due to the intense heat, after which
God threatened them with a hotter fire (Hell) in Surah At-Tawbah (Qur’an 9:81).%
Others tried to prevent Muslims from accompanying the Prophet by staying in
Medina and spreading rumors. Others still practically conspired against the Prophet
and tried to justify their actions with passive behaviors and pretense.’” In fact, two
groups of hypocrites were present in the Expedition of Tabuk: those who pretended
to help but tried to harm Muslims during the Expedition, and those who remained
in Medina and practically confronted Islam using conspiratorial sabotage (e.g.,
the construction of Masjid al-Dirar). Their clever conspiracy involved the use of
the mosque as a base for competing with Masjid al-Nabi. However, despite their
insistence, the Prophet did not pray in Masjid al-Dirar and thus thwarted their
conspiracy.*®

5.3.2. The Psychological Element of Situational Context in Qur’anic Discourse

The discourse-builder tries to better represent their ideology by referring to the
effects of the actors’ psychological dimensions. The Qur’anic discourse declares
hypocrites’ actions and states in a manner compatible with the audience’s schemata
and experience. By creating relational action, the discourse is able to correctly
delineate hypocrisy in society. Meanwhile, mentioning the evident characteristics
of hypocrites reveals their true faces and facilitates their recognition. In general,
hypocrites wish to appear moral in society while avoiding the costs of being moral.

36 Muhammad ibn Sa‘d, al-Tabaqgat al-Kubra, (Beirut: Darol-Kotob elmiyeh, 1990), Vol. 2, 125.
37 Muhammad ibn ‘Umar, Waqidi, al-Maghazr. (Biyrit, Mu’assisat al-A ‘lami, 1989), Vol. 3, 1004.

38 See: At-Tawbah: 107-110; “abd al-Malik, Ibn Hisham, al-Sirat al-Nabawiyah, (Beirut: Darol-
Maaref: n.d), Vol. 2, 530.
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This concept is referred to as moral hypocrisy in psychology, whereby people
with dual behaviors pursue personal gains while adhering to moral norms when
dealing with others.*” Upon mentioning their claims, God points to the hypocrites’
religious, practical, and motivational inconsistencies, suggesting their lack of mental
health. Hypocrites did not believe in Islam intellectually or religiously, but they
pretended otherwise in order to keep their social status and worldly gains while
secretly pursuing their goals. They hid their disbelief out of fear and pretended faith
by taking oaths: “And they swear by Allah that they are from among you while
they are not from among you; but they are a people who are afraid” (Qur’an 9:56).
Thus, their pretension of friendship is fueled only by fear so that they could benefit
from believers’ security.®’ Yafiaqun is rooted in faraqa, which means disparity and
separation. They are so afraid that their hearts may collapse and break into pieces.*!
Because hypocrites have nothing to rely on in their hearts, they are constantly
afflicted with great fear and thus never express what they harbor in their hearts.
Because they do not fear God, they are scared of everything and live in a constant
state of fear, whereas true believers are peaceful and courageous thanks to their faith.*?

The personal interests of the hypocrites led to their hypocritical reactions to jihad.*
Fear of death, avarice for material or long-term gains, and fear of temptation were
among their excuses for not participating in jihad. Such a style of discourse increases
the audience’s trust in the power and ideology of sovereignty and expresses the deep
conflict between the discourse of believers and that of hypocrites. In fact, one way
to recognize hypocrites in any society is to pay attention to their arguments and
excuses for running away from their duties, and these pretexts show their hearts.
Thus, hypocrites’ actions reflect the inconsistencies in their beliefs and actions and
serve as an expression of reality reflected in their words and style of expression.

5.4. Explanation

This level aims to portray discourse as part of a social process. It explores the
power relations that affect the formation of the discourse and answers the fundamental
question, “Does the discourse sustain or change the existing power relations?”*

39 R, Baron & N, Branscombe. Social Psychology. (14" Edition. Publisher Pearson, 2017), 115.
40 Jarir al-Tabari. Camiu’l-beyan an te’vili ayi’l-Kur’an. Vol. 10, 107.

41 Husayn ibn Muhammad Raghib Isfahani. al-Mufradat fi Gharib al-Qur’an. (Beirut: Dar al-‘Ilm
Darol-elm, 1991), 634.

42 Naser, Makarem Shirazi & et al., Tafsir Nemooneh, Tehran: Dar al-Kotob al-islamiyah, (Islamic
Republic of Iran, 1995) Vol. 7, 452.

43 See: An-Nisa: 141; At-Tawbah: 50-51, 56-57, 49.
44  Fairclough, Language and Power, 166.
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As stated in the situational context, political and religious changes at the time of
the Prophet and after his hijra had led to the domination of the Qur’anic discourse
in society. With this dominant discourse, different structures of Islamic society
(especially sociopolitical structures) became a point of conflict between the two
main discourses. The discourse of Islam was opposed to the discourse of infidelity;
therefore, the main conflict was over power and taking control of society, but through
two different discursive approaches. Meanwhile, the discourse of infidelity in the
guise of Islam (hypocrisy) made claims and speeches that could be very dangerous
for Islamic society. The Qur’anic discourse holds a position of power against the
discourse of hypocrisy and seeks to criticize and reform it. The Qur’an’s critical
discourse against the hypocrites’ claims is part of a social process that deals with
them from a position of power.

Given what has been mentioned about the duality of faith and action, a critique of
belief, action, and motive is among the Qur’an’s explicit criticisms of the hypocrites
observable throughout the ayahs. Evidently, only true faith can fulfil Divine tasks
and commands; thus, while criticizing hypocrites’ dual motives and actions, the
Qur’an reprimands and explicitly negates their beliefs (Qur’an 2:8). The ayah “And
to Allah belong the depositories of the heavens and the earth, but the hypocrites do
not understand” (Qur’an 63:7) reminds the reader how the hypocrites prohibited
Muslims from infaq [charitable spending without thought of reward] because of
their disbelief in God’s provision. The hypocrites do not know that God holds the
treasures of the world and is the only provider of all. As such, He can make all the
poor rich if He so wishes. Hypocrites assume that worldly causes determine poverty
and wealth, so if they do not give alms to poor believers, the poor will be unable to
find any sustenance.*” The apparent faith of the hypocrites is another issue strongly
reprimanded by the Qur’an. Their faith is limited to well-being and health and to
the extent that it does not harm them. Still, God will separate and distinguish true
believers from hypocrites by testing them:* “And Allah will surely make evident
those who believe, and He will surely make evident the hypocrites” (Qur’an 29:11).
Faith is the greatest asset of Islam and one of the main axes of the Divine critical
discourse about hypocrites’ claim of faith. Moving along true faith will, doubtless,
preserve the achievements of the Islamic society, just as wearing a mask of faith
despite disbelief at heart will inflict a serious blow on society.

The Qur’anic discourse is multi-layered. Examination of the semantics of the
Qur’anic discourse against hypocrites’ claims shows that, while criticizing and

45 Ahmad ibn Mustafad Maraghi, A/-Tafsir al-Maraghi, (Beirut: Dar Thya al-Turath al-Arabi, n.d),
Vol. 28, 113.

46 Jarir al-Tabari. Camiu’l-beydn an te vili ayi’l-Kur’an. Vol. 20, 86.
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exposing the hypocrites’ face and nature, God reveals two central ideologies of
monotheism and belief in the afterlife. After introducing the main intention of the
hypocrites for escaping jihad, God has corrected and improved their notion by
saying that escaping war will never prolong their lives, because each person has
been allocated a determined lifespan. Consequently, escape does not benefit them
and only delays death a little (Quran 33:16).*” Elsewhere, God responds to the
hypocrites’ view of death in two ways: 1) He says in a reproving tone: “Those who
said about their brothers while sitting [at home], ‘If they had obeyed us, they would
not have been killed.” Say [O Prophet], ‘Then prevent death from yourselves, if you
should be truthful”” (Qur’an 3:168). Being killed is one way to die which they have
escaped from, but death has many ways. If the hypocrites are truthful, they should
be able to avoid those ways, too.* Death is Divine destiny and cannot be prevented.
Taking part in jihad does not determine death, and escaping it does not determine
life, for life and death are not adjusted based on hypocrites’ recommendation.*’ 2)
The Qur’an explains the correct view of martyrdom and mentions that martyrs
are alive, receive God’s provision, rejoice in His bounty and grace, and have a
special purgatorial life in order to shatter the hypocrites’ illusion of martyrs’ death
and the futility of their martyrdom (Qur’an 3:169). Thus, the Qur’anic discourse
rebukes hypocrites, corrects their views, and creates the necessary potential for
the action of jihad while also supporting the Prophet on the battlefield.

In response to hypocrites’ oaths about accompanying the Prophet on jihad, the
Qur’anic discourse reasons as follows: Going to jihad is obedience to God and part
of religion; as such, it does not need a strong oath. God is aware of the hypocrites’
obedience and knows that they are lying; nothing is hidden from God, and He will
punish them.*! In the end, God rebukes the hypocrites and tells them not to assume
that they can escape God’s knowledge by hiding the truth; rather, God is aware of
their actions and is not deceived by their tricks and strong oaths (Qur’an 24:53).3
Taking an oath is a means for influencing weak people, because reality does not
require emphasis or swearing, and this is a clear manifestation of the power of
Divine discourse. The key point emerging from the explanation of these ayahs is the

47 Zemahseri. el-Kessdf an hakdiki gavamizi t-tenzil ve ‘uyiini’l-ekavil fi viicithi t-te 'vil. Vol.3, 529.
48 Zemahseri. el-Kessaf an hakdiki gavamizi t-tenzil ve ‘uyiini’l-ekavil fi viiciihi t-te 'vil. Vol.1, 438.
49 refer to: Fadl Ibn Hasan, Tabarsi. Majma * al-Bayan fi Tafsir al-Qur an. (Tehran: Naser Khosrov

Publications, 1994) Vol. 8, 547; Tabatabaei. Al-Mizan fi tafsir al-Qur 'an. Vpl. 16, 287, “abdullah,
Jawadi Amuli,. Tasnim. (Qum: Nashri Asra’, 2009), Vol. 16, 270.

50 Jarir al-Tabari. Camiu’l-beyan an te vili dyi’l-Kur’dn. Vol. 4, 113.
51 Jarir al-Tabari. Camiu’l-beydn an te 'vili dyi’l-Kur’dn. Vol. 18, 121.
52 Tabatabaei. Al-Mizan fi tafsir al-Qurran. Vol. 15, 149.
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cognitive ideology based on monotheism. Belief in monotheism means believing
in the continuity of creation and the order of the universe imposed by God, which
is the basis of the Qur’anic discourse against the hypocrites. Besides being an
interpretation of the Divine essence, monotheism is the basic means for attaining
perfection and fundamental knowledge of the universe, such that all aspects of
life find meaning around monotheism. The Holy Qur’an emphasizes this doctrine
against the hypocrites, which also entails a critique of their apparent faith. The
Qur’an notes that, if they believe in its true sense, the effects of this faith must be
evident in their behavior and actions. In the face of hypocrites’ double reactions to
the Prophet’s victory and defeat in the war, the Qur’an explains the truth of God’s
guardianship (Qur’an 9:50). God takes over the world as He wishes, for He is its
Owner and Creator. Because no fault is found with Him in any of His actions, even
if God Almighty causes suffering and calamities for some of His servants, they
must be satisfied, for God Almighty is their Master and they are His servants. As
such, these calamities are good for His servants.*

Part of how the Qur’an deals with the hypocrites entails the ideology of the
Resurrection: “And indeed, Hell will encompass the disbelievers” (Qur’an 9:49),
“for them is a painful punishment” (Qur’an 9:61), “Allah will judge between [all
of] you on the Day of Resurrection” (Qur’an 4:141). These ayahs discuss the height
of Divine discourse that dominates all other discourses. In fact, these discourses
(Divine torment and sovereignty) demonstrate the presence of a powerful authority
that is the main source of all potentials and actions.>* God warns hypocrites about
the torment they will suffer in the afterlife due to ignoring the truth. With scrutiny,
people can recognize the truth of their actions and states, as well as their relationship
with and dependence on God, and realize that these latent states will someday be
revealed before God.*® The implicit meaning of the formulation of warning shapes
one’s worldview and view of the universe; it also clarifies the fact that the entire
universe is under the full dominion of God. With His fair judgment, God will reveal
all tricks and hypocrisy on the Day of Judgment. This belief can give meaning to
one’s view of the universe and direct one’s actions.

6. Conclusion

After using Fairclough’s CDA to analyze the critical discourse of Qur’anic ayahs
against hypocrites’ claims , the following results have been obtained:

53 Razi, Mefatihu’l-Gayb. Vol. 16, 67.

54 See: Hamid Reza, Shairi. “A survey of variety of discourse systems from semiotic point of
view.” 7" Iranian Linguistics Conference (Tehran: Allameh Tabataba’i University, 2007), 114.

55 Hassan, Mustafaw1. Tafsir Rooshan. (Tehran: Book Publishing Center, 2001), Vol. 6, 266.
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- The analysis of the ayahs at the level of description has specified the Divine use
of linguistic signs and enunciation style in the face of hypocrites. At this level, the
Qur’an uses ideological constructions, including semantic opposition, conditional
and negative statements, indirect quotations, modality, active and passive verbs,
rhetorical questions, and explicit criticism to criticize, rebuke, and deny the discourse
of hypocrisy.

- The analysis of the ayahs at the level of interpretation has revealed the style of
enunciation in the textual layer to be fully compatible with the social conditions and
context of revelation and the Divine word to be uttered from a position of power.
The deep semantic layers of these ayahs point to the actors’ psychology while also
providing a new representation of truth: The fact that to preserve their social status
and enjoy worldly goods, hypocrites pretend to have faith but actually treat Muslims
with hypocritical behaviors, both outwardly and inwardly. Furthermore, the Qur’anic
discourse mentions psychological issues in order to change the beliefs and ideas of
the rival discourse and uses this bias to refute the deviated ideology of hypocrisy,
further confirming the Qur’anic discourse.

- God’s main ideology in revealing these ayahs has involved a critique of hypocrites’
beliefs, actions, and motives. By explaining the ideology of true faith, the discourse
of the ayahs rejects the hypocrites’ pretension of faith. The outcome of this process
is that the Qur’an, being the dominant discourse, has enriched society culturally,
socially, and politically by mentioning words suitable to the hypocrites’ conditions.

As for the discourses governing the ayahs, when considering the level of description
and interpretation, these ayahs argue to prove the monotheistic ideology and belief
in the afterlife. By delineating these issues, the audience becomes convinced and a
lasting discourse is shaped.
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Fazil Ahmed Pasa Koleksiyonu ve ilimler Tasnifi: Karsilastirmali Bir
Degerlendirme

The Fazil Ahmad Pasha Collection and Classification of Sciences: A Comparative
Analyses

Berat Acil

0z

islamt ilimlerin tarihini yazmanin yollarindan biri de kiitiiphanelerde muhafaza edilen kitaplari ilimler siniflamasina gére
incelemektir. Bu sayede tarih boyunca her bir ilme ait kitaplarin kittiphanelerde ne oranda temsil edildikleri ortaya
cikarilabilir. Yazma eser kiitiiphaneleriyle &ne gikan Osmanli imparatorlugu’nun ilmi birikimi ve gesitliligi de kiitiphanelerin
ilimler tasnifi agisindan incelenmesi yoluyla ortaya ¢ikarilabilir. Kiitiphane ve koleksiyon galismalari igin yeni bir yontem
onerisinde bulunan bu makale, ayni zamanda Osmanli ilimler tasnifi literatlriine de katki sunmayi amaglamaktadir. Bu
amagla XV, XVI ve XVII. yuzyillarda, her biri ddneminin en muktedir sahislarindan biri tarafindan kurulmus tg¢ kitiphane
karsilastirilmistir. Mahmud Pasa, Habesi Mehmed Aga ve Fazil Ahmed Pasa kutliphanelerinin ilimler tasnifi agisindan
karsilastiriimasi, XV. yiizyildan XVII. yiizyila varincaya kadar Osmanli imparatorlugu’'nda kiitiiphanelerde temsil edilen
ilimlerdeki degisimi gdzler 6niine sermektedir. Ucii de medrese kiitiiphanesi olarak kurulan kiitiphanelerde tefsir, hadis
ve fikih gibi alanlara ait ilimlerin gogunlukta olduklari gézlemlenmekle beraber tarih ve edebiyatla ilgili eserlerin sayisinda
zaman iginde bir artis oldugu miisahede edilmistir.
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Abstract

Analyzing the books preserved in libraries according to the classification of sciences is an alternative way of writing the
history of Islamic sciences. This method can reveal the extent to which books belonging to each field of science have
been represented in libraries throughout history. Examining libraries from the perspective of the classification of sciences
may demonstrate the scholarly production and diversity in the Ottoman Empire, which is famous for its manuscript
libraries. Therefore, this article proposes a new method for library and collection studies and aims to contribute to the
literature on classifying Ottoman sciences. To achieve this goal, | compare three libraries of the fifteenth, sixteenth, and
seventeenth centuries, each established by one of the most influential figures of their time. A comparative analysis of
the libraries of Mahmid Pasha, Habeshi Mehmed Agha, and Fazil Ahmad Pasha in terms of the classification of sciences
reveals the transformation in the sciences represented in the Ottoman libraries from the fifteenth to the seventeenth
centuries. Although the sciences belonging to fields such as Qur’anic exegesis, hadith, and jurisprudence had a high ratio
of representation in these libraries, which were designed primarily as madrasa libraries, the number of works related to
history and literature increased over time.
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Extended Summary

Studying manuscript collections may serve as a window into the richness of a given
culture and tradition; Ottoman culture is not an exception. Manuscripts may also
demonstrate the prosperity of this specific culture’s scholarly production and consumption.
Over the last two decades, Ottoman book culture has been a trending academic topic
in Turkish academia. This scholarly inquiry delves into the history of books, libraries,
bibliographies, and some specific collections, along with the prominent figures associated
with these collections. The classification of sciences may be used as a novel method for
studying the aforementioned areas. This article aimed to conduct a comparative analysis
of the Fazil Ahmad Pasha Library, established in the seventeenth century, juxtaposed
against two previously established libraries: the Mahmiid Pasha Library and the Habeshi
Mehmed Agha Library established in the fifteenth and sixteenth centuries, respectively.
Thus, this article aims to compare the three most significant libraries of their times through
the lens of the classification of sciences. This comparative study further aims to reveal
the texts that were read and written by the Ottomans and the change in the academic
landscape over time. By employing the classification of sciences as a comparative tool, |
hope to propose a new method for studying Ottoman manuscript collections.

The first collection' under examination was built by the Grand Vizier Mahmid Pasha
(d. 874/1474) during the era of Mehmed II (r. 1451-1481). Mahmud Pasha was one of
the most active statesmen of his age, particularly well-known participating in conquering
Istanbul and rebuilding the city. Because of his charity work during this campaign,
he earned the title of Mahmiid Pasha the saint (veli). His library was established in
877/1472—73. Mahmiid Pasha endowed the library with 195 manuscripts, although their
names remained undocumented. However, it is stated that these manuscripts are related
to 11 different sciences. I was able to identify 185 of these manuscripts according to
their fields of study: Exegesis (35), hadith (57), jurisprudence (58), tasawwuf (4),
rational theology (6), philosophy (2), logic (2), astronomy (2), grammar (5), syntax
(3) and dictionary (6), (probably) morphology (5). As demonstrated by the number of
manuscripts, jurisprudence, hadith, and exegesis were the three most represented sciences
in the Mahmud Pasha Library. This can be attributed to the library’s role as a madrasa
collection designed to meet the needs of madrasa students.

The second collection was built by Habeshi Mehmed Agha (d. 999/1591), who marked
the commencement of the so-called “age of chief eunuchs” (dariissaade agalar: dénemi)
from 982/1574 to 1151/1757. In 982/1574, during the reign of Murad III (r. 1574—-1595).
Agha was appointed the chief eunuch and gradually became the most influential person
second only to the sultan himself. He built the Habeshi Mehmed Agha Library in 1584 and

1 These three collections were built as a library in time. I prefer to call them collections in the
article because they are now preserved as a collection in the Siileymaniye Manuscript Library
(Istanbul), which means they do not have their separate buildings.

130



Agil / Fazil Ahmed Pasa Koleksiyonu ve ilimler Tasnifi: Kargilastirmali Bir Degerlendirme

donated 105 manuscripts. In an article, Berat Agil classified the manuscripts endowed by
Agha according to the classification of sciences. According to A¢il, the collection contains
the following manuscripts: exegesis (14), hadith (9), ethics (2), jurisprudence (46), sirah
(1), biography (2), tasawwuf (6), eloquence (6), dictionary (13), and philosophy, rational
theology, and logic (6). Accounting for almost half of all the manuscripts, jurisprudence
holds the largest representation; exegesis and dictionary follow. As discussed later, over
the course of a century, the three most represented sciences have been changed and
replaced by other sciences. Hadith, which was the fourth most represented science, could
never find a place among the top three as it was gradually replaced by dictionary over
time.

The Fazil Ahmad Pasha Library, the main subject of this article, was established by
Fazil Ahmad Pasha (d. 1087/1676) who was a member of the famous Kopriilii family.
Many academics commonly regard his reign as grand vizier (1661-76) as a period of
transformation or renewal (tecdid). Pasha knew the importance of both Eastern and
Western knowledge, and he appointed politicians who had graduated from both regions to
high-ranking positions. The Fazil Ahmad Pasha Collection is just one of three collections
within the Kopriili Library. 1 used the collection’s endowment deed (vakfiyye) to
determine the number of manuscripts and classify them according to the classification
of sciences. The collection contains 1,397 manuscripts according to its vakfiyye: exegesis
(155), recitation (16), hadith (218), jurisprudence (202), dictionary (49), rational
theology (76), tasawwuf (109), history and sirah (136), clear expression (ma ‘ani) (49),
syntax (55), philosophy and logic (59), mathematical sciences (29), medicine (34), and
literature (adab) (210). The three most represented sciences in this collection are hadith,
jurisprudence, and literature. However, the number of manuscripts in exegesis and history
and sirah is relatively comparable to the first three. Although hadith was not among the
top three in the Habeshi Mehmed Agha Collection, it takes the lead in the Fazil Ahmad
Pasha Collection. Another noteworthy difference is that literature, represented poorly in
the first two collections, is one of the most represented sciences in the Fazil Ahmad Pasha
Collection.

This study also compares sciences that represented more than 10% of the collection
they belong to. In the Mahmud Pasha Collection, exegesis, hadith, and jurisprudence
were represented with 19%, 31%, and 31%, respectively. The Habeshi Mehmed Agha
Collection featured exegesis, jurisprudence, and grammar-syntax-dictionary with 13%,
44%, and 12%, respectively. In the Fazil Ahmad Pasha Collection, a different distribution
pattern is observed. Exegesis, hadith, jurisprudence, sirah-biography-history, rational
theology-philosophy-logic, and literature were represented with these ratios: 11%, 16%,
14%, 10%, 10%, and 15%, respectively. Compared with the first two collections, it can
safely be argued that the distribution of sciences in the Fazil Ahmad Pasha Collection
is far more homogenous. In the Habeshi Mehmed Agha Collection, jurisprudence
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comprises 44% of the total manuscripts. Given that these three collections were built to be
madrasa libraries, and the madrasa curriculum has various sciences, a more homogenous
distribution according to the classification of sciences is crucial.

There are some differences among the three collections in terms of the sciences they
contain. For example, there were no manuscripts related to mathematical sciences in the
Habeshi Mehmed Agha Collection and no sirah-related manuscripts in the Mahmuid Pasha
Collection. Manuscripts regarding recitation, medicine, and literature were exclusively
found in the Fazil Ahmad Pasha Collection.

To conclude, Fazil Ahmad Pasha seems to have taken a more conscious approach
to building his library, resulting in a more homogenous collection. This aligns with his
educational objectives and purposes.

132



Agil / Fazil Ahmed Pasa Koleksiyonu ve ilimler Tasnifi: Kargilastirmali Bir Degerlendirme

Giris

Osmanli Imparatorlugu’nda iiretilen kiiltiir ve bilgi birikimini bugiinden bakarak
degerlendirmenin makul ve sonug¢ vermesi muhtemel bir¢cok yolu vardir. Bu
yollardan biri de Imparatorluk’tan geriye kalan somut kiiltiirel miras arasinda yer alan
ve i¢inde ylizlerce yazma eser barindiran kiitliphane veya koleksiyonlara egilmek
ve meveut yazma eserleri 1ayikiyla tespit edip ilmi usullerle incelemektir. Her ne
kadar son yirmi yilda kiitiiphane ve koleksiyonlara dair ufuk agici bazi ¢aligmalar
yapilmis olsa da' Osmanlt dénemi kiitiiphaneleri ve koleksiyonlart ile ilgili nitelikli
calismalarin sayisi ne yazik ki bir elin parmaklarini gegmez.? Nitelik sorunu bir
yana, Osmanli donemi koleksiyonlarina dair ¢caligmalarin yeni yeni gelismeye
bagladig1 asikardir. Koleksiyon ve kiitliphanelere dair yiiriitiilmekte olup umut
vadeden makale, tez ve proje diizeyindeki arastirmalarin sonuglanmasiyla genis
anlamda Osmanli yazma kitap kiiltiirline dair calismalarin hak ettigi nicelik ve nitelik
seviyesine ulagmasi i¢in 6nemli bir adim atilmis olacaktir. Bu makale, s6z konusu
koleksiyonlardan birini kitap kiiltiirii agisindan ele almayi, bu koleksiyonu daha
once kurulmus iki kiitliphane ile mukayese etmeyi ve koleksiyon ¢alismalarinda
usul konusunda bir yontem onerisinde bulunmay1 amaglamaktadir.

Mukayese i¢in kullanilacak iki koleksiyon/kiitliphaneden ilki XV. yiizyilin en
onemli devlet adamlarindan ve Istanbul’un fetihten sonraki imarinin énde gelen
aktorlerinden biri olan Mahmud Pasa’nin (6. 874/1474) kurdugu kiitiiphanedir.
Ikincisi, 1757 yilina kadar siirecek olan ve “dariissaade agalar1 donemi (982/1574-
1151/1757)” denebilecek zaman diliminin baslaticisi olan Habesi Mehmed Aga’nin
(6. 999/1591) 1584’te olusturdugu kiitiiphanedir. Bu makaleyle ele alacagim
koleksiyon ise Kopriilii ailesinin ilmi yoniiyle 6n plana ¢ikan {iyesi, miiderris ve
sonradan veziriazam Fazil Ahmed Pasa’ya (6. 1087/1676) aittir. Bu karsilastirma
vesilesiyle, licli de kendi donemlerinin muktedirleri arasinda yer alan sahislar
tarafindan kurulmus kiitiiphanelerde hangi ilimlerin ne oranda temsil edildigini

1 Ismail E. Eriinsal, 4 History of Ottoman Libraries, Boston: Academic Studies Press, 2022.;
Ismail E. Eriinsal, Osmanlilarda Kiitiiphaneler ve Kiitiiphanecilik, Istanbul: Timas Yaymlari,
2020; Konrad Hirschler, Medieval Damascus: Plurality and Diversity in an Arabic Library,
Edinburgh: Edinburgh University Press, 2016; Konrad Hirschler, 4 Monument to Medieval
Syrian Book Culture: The Library of Ibn Abd al-Hadr, Edinburg: Edinburgh University Press,
2020.

2 Berat Acil, (ed.), Osmanh Kitap Kiiltiirii: Carullah Efendi Kiitiiphanesi ve Derkenar Notlari,
Istanbul: ILEM Yayinlar1, 2020; Giilru Necipoglu vd., (ed.), Treasures of Knowledge: An
Inventory of the Ottoman Palace Library (1502/3-1503/4, Leiden: Brill, 201.; Tiilay Artan,
“On Sekizinci Yiizy1l Basinda Osmanli Bilgi Uretimi ve Dagilimi: Yazma Eser Koleksiyonlari
ve Koleksiyonerler Arasinda Sehid Ali Pasa’nin Yeri”, Miiteferrika 58/2 (2000), s. 5-40; Tiilay
Artan-Hatice Aynur (haz), Osmanli Kitap Koleksiyonerleri ve Koleksiyonlari: Itibar ve Ihtiras,
Istanbul: Dergah Yayinlari, 2022.
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ve varsa degisiklik ve stireklilikleri gosterebilmeyi amacliyorum. Boylelikle s6z
konusu {i¢ kiitliphaneden/koleksiyondan hareketle devletten imparatorluga gecis
doneminden hemen sonraki iki yiizyil i¢inde Osmanli’nin kiitiiphane ve ilim
baglamindaki degisim ve doniisiimiine dair kabaca bir resim ortaya koyabilmeyi
umuyorum.

Kiitiiphanelerle ilgili ayrintili tahlillere ve mukayeselere gegmeden dnce
kiitiphane/koleksiyon ve ilimler tasnifi arasindaki zorunlu iligkiye kisaca deginmek
gerekir. Osmanl1 Imparatorlugu’nda kiitiiphane ve koleksiyonlar cogunlukla a)
saray i¢i egitim i¢in sarayda, b) talebelerin istifadesi i¢in medreselerde, c) tasavvuf
ehlinin yararlanmasi igin tekkelerde, d) halkin faydalanabilmesi i¢in camilerde veya
miistakil binalarda kurulmustur.’ Oyleyse kiitiiphaneler dogrudan veya dolayli olarak
egitimle ilgilidir. ister devletin kendisi ister devlet adami veya alim gibi devletle
dogrudan iligkili sahislar, isterse miitesebbisler ya da vakiflar gibi sahsi/kurumsal
amaglar giiden kisi ya da kuruluslar olsun koleksiyonerin kiitliphaneyi kurarken
egitmeyi amagladigi bir kitle, grup veya cemaat oldugu ac¢iktir. Bundan dolay1
kiitliphaneye vakfedilen ilk kitaplar, koleksiyonerin nasil bir egitim 6ngdrdigtinii
de ortaya ¢ikarabilir. Bu husus ayn1 zamanda koleksiyonerin ne tiir bir ilim/egitim
tasavvuruna sahip oldugunu anlamamiza yardimci olabilir. Bu sebeple kiitiiphaneye
vakfedilen kitaplarn ilimler tasnifi agisindan degerlendirilmesi koleksiyonerin
egitim modelini veya ilmi tasavvurunu daha sarih bir sekilde anlayabilmek ve
tahlil edebilmek igin yol gosterebilir.* Nitekim asagida goriilecegi gibi Osmanlt
kiitiphanelerine ait kataloglar hazirlanirken (kimi ufak degisiklikler olmakla
beraber) Mushaf, tefsir, kiraat gibi Kur’an-1 Kerim’le dogrudan ilgili ilimler
oncelikle kaydedildikten sonra fikih ve hadis gibi dini ilimler siralanir, akli ve
alet ilimleriyse en sona birakilir. Boylece ilimler arasinda bir meratip gozetilir.

Bir koleksiyonun ilimler tasnifine gore incelenebilmesi i¢in dncelikle ele alinan
koleksiyonun giivenilir bir fihristi veya kataloguna sahip olmamiz gerekmektedir.
Kiitiiphanede bulunan kitaplar kimi zaman vakfiyede, kimi zaman defter veya
fihristte, kimi zaman da muasir kataloglarda kendi doneminin ilim anlayisina
gore tasnif edilmistir. Oyleyse kiitiiphane, katalog ve ilimler tasnifi caligmalari
bir arada yiiriitiilmesi gereken, birbirini tamamlayan ilmi sahalar olarak bir
arada incelenmelidir. Osmanli dénemi ilimler tasnifi konusunda her ne kadar

3 Osmanli’da kiitiiphanelerle ilgili genel bilgi igin bkz. Ismail E. Eriinsal, Osmanlilarda
Kiitiiphaneler ve Kiitiiphanecilik, Istanbul: Timas Yayinlari, 2020.

4 Her ne kadar ilimler tasnifini esas almasa da bir kiitiiphane vakfiyesinin kitap tasnifini ele alan
bir makale i¢in bkz. Mehmet Arikan-Abdullah Ugur, “Feyzullah Efendi Koleksiyonu’na Dair:
Bir Vakfiyenin Soyledikleri,” Tiilay Artan-Hatice Aynur (haz), Osmanli Kitap Koleksiyonerleri
ve Koleksiyonlari: Itibar ve Ihtiras, Istanbul: Dergah Yayinlari, 2022, s. 239-261.
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yeteri kadar akademik caligma yiiriitilmemis olsa da Miistakim Aric1 tarafindan
yayimlanmis derleme bu konuda bir rehber vazifesi gormektedir.® [limler tasnifiyle
ilgili aragtirmalar, genellikle bir ilmin ilimler tasnifindeki yerine dair yaklagimlar
gercevesindedir ki bu tarz calismalarin sayis1 azimsanmayacak kadar ¢oktur.
Fakat teorik olarak ilimler tasnifi ve kiitiiphane/koleksiyon iliskisi, koleksiyonlar
olusturulurken herhangi bir ilim tasnifinin gozetilip gozetilmedigi, bunun gerekip
gerekmedigi gibi sorular hentiz tam anlamiyla sorulmus degildir. Burada, ilimler
tasnifi ve kiitliphaneyi bir arada diisiinmenin kitap kiiltiirii ¢aligmalarina 6énemli
katkilar sunmakla kalmayip konuyla ilgili yeni bir yontem 6nermis olacagini
gostermek istiyorum. Ayni zamanda kataloglarin bu gozle de ¢aligilmasi gerektigini
vurgulamay1 amaglamaktayim. Nitekim Osmanli donemi kiitiiphaneleri ve ilimler
tasnifi iligskisine de deginen bir iki kii¢iik deneme yayimlanmigtir.®

Fazil Ahmed Pasa Koleksiyonu’nu ilimler tasnifi a¢isindan ele almadan once
Mahmud Pasa ve Habesi Mehmed Aga’nin koleksiyonu hakkinda kisa bilgiler
vermek ve boylece Fazil Ahmed Pasa Koleksiyonu i¢in bir mikyas olusturmak
faydali olacaktir.

Mahmud Pasa Kiitiiphanesi

Fatih Sultan Mehmed déneminde sadrazamlik yapmis ve Istanbul’un fethinde
bulunup sehrin yeniden imarinin 6nde gelen aktorleri arasinda yerini almig olan
Mahmud Pasa, yaptig1 hayirlarin etkisiyle olsa gerek halk tarafindan “veli” lakabiyla
amlir olmustu.” Fetihten sonra Istanbul’da birgok hayrat insa etmis olan Pasa’nin bu
yazi ger¢evesinde onem arz eden vakiflarindan biri 877/1472-73 yilinda kurdugu
kiitiiphanesidir.® Mahmud Pasa Kiitiiphanesi’nin fetihten sonra Istanbul’da kurulan
ilk vakif kiitiiphanesi olup olmadigryla ilgili bir tartisma mevecuttur. Sitheyl Unver, bu
kiitiiphanenin fetihten sonraki ilk kiitiiphane oldugunu iddia ederken Selim Niizhet
Gergek, Eylip Kiilliyesi’nde 863/1459 yilinda kurulan kiitiiphanenin daha eski
oldugunu ileri siirmiistiir. Bu konudaki tartismalar1 ve kaynaklari 6zetleyen Ismail
E. Eriinsal, Eylip Kiilliyesi’nde yer alan kiitliphanenin daha eski oldugu sonucuna

5 Miistakim Aric1, flimleri Siniflamak: Islam Diisiincesinde Ilim Tasnifleri, Istanbul: Klasik
Yayinlart, 2020.

6  Berat Acil, “Habesi Mehmed Aga’nin (6. 1590) Vakfettigi Kitaplar ve Akibetleri”, International
Journal of Turkology 6 (2020), s. 67-83; Berat Acil, “Fetihten Sonra Istanbul’un Kiiltiirel Imari:
Mahmiid Paga Kiitiiphanesi,” Z Dergisi 5 (2021), s. 82-83.

7  Bu konu hakkinda detayli bilgi i¢in bkz. Reindl-Kiel, “The Tragedy of Power: The Fate of
Grand Vezirs According to Menakibname-i Mahmud Pasa-i Veli”, Turcica 35 (2003), s. 247-
56; Teoharis Stavrides, The Sultan of Vezirs: The Life and Times of the Ottoman Grand Vezir
Mahmud Pasha (Leiden: Brill, 2001).

8  Ismail E. Eriinsal, “Mahmud Pasa Kiitiiphanesi,” D4 27 (2003), s. 381-82.
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varmaktadir.” Erlinsal’a gore fetihten sonra kurulan ilk vakif kiitiiphanesi ne
Mahmud Pasa Kiitiiphanesi’dir ne de Eyiip Kiilliyesi’nde bulunan kiitiiphanedir. Yeni
bulunan bir vakfiyeyi kullanan Eriinsal, “Visali” adiyla taninan Seyh Muhammed
b. Seyh Hasan Geylani’nin Surdibi’ndeki (At Iskelesi) zAviyesinde miitevazi bir
koleksiyona sahip bir kiitiiphane kurdugunu bildirmektedir.!® 858 (1454) tarihini
tasiyan bu vakif, icinde ¢ok az kitap barindirmasina ragmen mevcut bilgilere gore
fetihten sonra kurulan ilk vakif kiitiiphanesidir.

Mahmud Pasa tarafindan kiitiiphaneye 195 kitap vakfedilmistir.!" Kiitiphanenin
kuruldugu zamana ait bir fihristi veya katalogu elimizde bulunmadigindan dolay1
isimlerini bilmedigimiz bu kitaplarin on bir farkli ilim dalina ait oldugu bilgisine
sahibiz."> Siiheyl Unver’in yayimladig1 953/1546 tarihli bir belgede Mahmud
Pasa Kiitiiphanesi’nde yer alan kitaplarin hangi ilim dallaria ait olduklar1 ve
sayilar1 yeniden verilmistir.!* Belgeye gore kiitiiphanede dokuz ilim dalina ait kitap
mevcuttur. Anlasilan 8§74 yilindan 953 yilina gelinceye kadar yazmalarin sayisinda
artma ve eksilmeler meydana gelmis ve yazmalarin ait olduklar1 ilim dallarinda
bir farklilik olugmustur. 953 tarihli belgeyi yayimlayan Unver’e gore kiitiiphanede
174, Barkan ve Ayverdi’ye gore ise 195 adet yazma mevcuttur.'*

Giinlimiizde Siileymaniye Yazma Eser Kiitiiphanesi’nde muhafaza edilen
Mahmud Pasa Kiitliiphanesi’nde 398 adet eserin kaydi bulunmaktadir. Daha 6nceki
calismalarimda kiitiiphanenin gecirmis oldugu doniisiimii, kiitiiphaneye dair yapilmis
kataloglar1 ve kiitiiphanedeki ekleme-¢ikarmalar1 analiz ederek Mahmud Pasa

9  Ismail E. Eriinsal, “Fetihten Sonra Istanbul’da Kurulan {1k Vakif Kiitiiphanesi ve Fatih’in Seyh
Mehmed Geylani’ye Verdigi Temlikname,” Osmanl: Kiiltiir Tarihinin Bilinmeyenleri, Istanbul:
Timas Yaymlari, 2021, s. 56-58.

10 Eriinsal, a.g.m., s. 58.

11 Her ne kadar yazmalarin tizerinde Mahmud Pasa’nin miihrii bulunsa da yazmalart Mahmud
Pasa’nin goriip gormedigi, yazmalari bizzat onun mu, onun adina birilerinin mi satin aldig gibi
sorularin kesin yanitlarina sahip degiliz.

12 Ismail E. Eriinsal, “Mahmud Pasa Kiitiiphanesi,” DI4 27 (2003), s. 382; ismail E. Eriinsal,
Osmanlilarda Kiitiphaneler ve Kiitiiphanecilik, Istanbul: Timas Yayinlari, 2020, s. 144.

13 A. Siiheyl Unver, “Mahmud Pasa Vakiflar1 ve Ekleri”, Vakiflar Dergisi 4 (1958), s. 69. Aym
belgeyi Omer Liitfi Barkan ve Ekrem Hakki Ayverdi de baska bir vesileyle yayimlamislardir:
Omer Liitfi Barkan ve Ekrem Hakki Ayverdi, Istanbul Vakaflar: Tahrir Defteri 953 (1546) Tarihli,
Istanbul: Istanbul Fetih Cemiyeti Istanbul Enstitiisii, 1970, s. 43. Bu deftere gore kiitiiphanede
kitaplar ve konular1 su sekilde olup toplamda 195 adettir: Tefasir, 23; ehadis, 31; ustil-1 hadis, 11;
ustl-1 fikih, 13; fur@’, 49; kiitiib-i Arabiyye, 35; kiitiib-1 mantik, 9; kiitiib-i hikmet, 13; kiitiib-i
da‘avat, 11.

14 Stavrides’in dikkat ¢ektigi gibi bu farkliligin sebebi Unver’in hadis ilmine ait kitaplar1 31 yerine
10 olarak vermesi olmalidir. Bkz. Teoharis Stavrides, The Sultan of Vezirs: The Life and Times
of the Ottoman Grand Vezir Mahmud Pasha (Leiden: Brill, 2001), s. 308.
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doneminde vakfedilmis ilk 195 eseri tespit etmeye ¢alismistim.!® Aragtirmamda
398 yazma arasinda bulunan 185 adet yazmanin ilk mevkdf eserlerden oldugunu

tespit etmistim.'® Bu nedenle bu yazida, su anda kiitiiphanede yer alan 398 yazmay1
degil de Mahmud Pasa zamaninda vakfedildigini tespit ettigim 185 yazmay1 ele

alacagim. Mahmud Pasa kiitiiphanesinde sonradan bagkalar1 tarafindan da bazi

yazmalar vakdefilmis, bu sayede kiitiiphanedeki yazma sayis1 398’e ¢ikmustir.!”

Mahmud Paga Kiitiiphanesi’ne vakfedilmis olan ilk 185 eseri, vakfiyede ve tahrir

defterinde ismi gecen ilimlere gore tasnif ettigimizde sOyle bir tabloyla karsilasiriz:

Tablo 1.

Mahmud Pasa Kiitiiphanesi Insa Edilmis Katalogu
ilim Dah Adet
Tefsir 35
Hadis 57
Fikih 58
Tasavvuf 4
Kelam 6
Hikmet 2
Mantik 2
Hey’et 2
Sarf 5
Nahiv 3
Lugat 6
Toplam 185

[limlerin kiitiiphanedeki temsiliyetini sayisal veriler yani sira gorsel olarak da

gostermeye calistigimizda asagidaki grafigi elde ederiz:

15

16

17

Mahmud Pasa hakkinda bugiine kadar yapilmis en kapsamli ¢alisma olan The Sultan of Vezirs
adli kitapta Stavrides de iizerinde tarih bulunan yazmalart tahlil etmistir. Buna gére medresenin
kurulmasindan 6nce istinsah edilmis yazma sayist 112, medresenin kurulusu ve Paga’nin vefati
arasinda istinsah edilmis yazma sayisi 14, Paga’nin vefatindan sonra istinsah edilmis yazma
sayis1 27, tarihsiz yazma sayisi ise 245°tir. Bkz. Teoharis Stavrides, The Sultan of Vezirs: The
Life and Times of the Ottoman Grand Vezir Mahmud Pasha (Leiden: Brill, 2001), s. 307-309.

Berat Acil, “Re-Constructing (the History) of the Mahmtid Pasha’s Library”, International
Conference on Libraries in the Manuscript Age: East and West, Frangois Déroche ve Nuria
Martinez de Castilla, Paris: College de France, 28-29 Eyliil 2017; A¢il, “Fetihten Sonra Istanbul’un
Kiiltiirel Tmar1”, s. 82-83.

Ornegin sabik Dariissaade Agasinin katibi Ahmed Cemil’in esi Aige Hatun tarafindan 1200/1785-
86 yilinda 37 yazma bagislanmistir.
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Mahmud Pasa Kiitiiphanesi Oranlar
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Grafik 1. Mahmud Pasa Kiitiiphanesi-ilimler Tasnifi liskisi

“Mahmud Pasa Kiitiiphanesi-ilimler Tasnifi iliskisi” baslikli grafigin acik
bir sekilde ortaya ¢ikardigi gibi kiitiiphanede fikih, hadis ve tefsir ilimlerine ait
eserler cogunluktadir. Bu durumun devletten imparatorluga yeni gegmis Osmanli
Imparatorlugu’nun ilmi ihtiyaglariyla uyumlu oldugu dile getirilebilir. Mahmud Pasa
doneminde vakfedildigini tespit ettigim 185 yazmaya dayali bu tabloda, fikihtan
58, hadisten 57 ve tefsirden 35 adet yazmanin bulunmasi medrese miifredati ve
ihtiyaclariyla uyumludur. Nitekim Mahmud Pasa kiitliphanesine vakfedilmis ilk
185 adet yazmanin 150’si bu ii¢ ilme aittir. Kiitliphanenin bir medrese kiitiiphanesi
olarak insa edildigini hesaba kattigimizda tefsir, hadis ve fikhin en fazla temsil
edilen ilimler olmasi sasirtict olmamakla beraber sarf ve nahiv gibi ilimlere dair
eserlerin azlig1 (sirasiyla 6 ve 3) diisiindiiriiciidiir. Daha 6nce dile getirdigim gibi
kiitiphaneye 195 adet yazma vakfedilmistir. Bugiin kiitiiphanede mevcut 398
adet yazmadan 185 adedi ilk mevkif yazmalardan olusmaktadir. Geriye kalan on
yazma ise ya tespit i¢in yeteri ipucu barindirmamakta, ya zaman i¢inde rutubetten
tugla haline gelmis durumda, ya da bilemedigimiz baska bir sebepten dolay1
kiitiiphaneden disariya gikarilmis haldedir. S6z konusu on yazmanin sarf ve nahiv
ilimlerine ait olma ihtimalini gz ard1 etmemek gerekir.

Habesi Mehmed Aga Kiitiiphanesi
Habesi Mehmed Aga (6. 999/1590), 982/1574 yilinda I11. Murad’in padisahlig1
zamaninda Dariissaade Agalig1 gorevine getirilmis olup doneminin en muktedir
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sahislarindan biridir.'"® X V1. yiizyilin son ¢eyreginde baslayan yonetsel degisimin
onciilerinden ve bu degisimden en fazla faydalanan kisilerden biri olan Habesi
Mehmed Aga, himaye sisteminin doniismesinde de etkin rol oynamistir.'” Aga,
ozellikle III. Murad doneminde en 6nemli hamilerden biri haline gelmis ve Seyyid
Lokman, Muhyi-i Giilgseni (6. 1604) ve Dervis Hasan (6. 1620’den sonra) gibi
bir¢ok sanat¢iy1 himaye etmistir.* Aga’nin himaye ettigi miielliflerin ona ithaf
ettigi eserler bugiin kiitiphanede yer almamaktadir.”!

Habesi Mehmed Aga 1582 yilinda insa ettirdigi camide muhafaza edilmek iizere
birtakim kitaplar vakfetmistir. Vakfiyeden anlasildigina gore bu islem 1584 yilinda
gerceklesmistir. Acil, vakfiyenin kitaplarla ilgili kismin1 yayimlamis, vakfiyede
ad1 gegen kitaplarin hangilerinin Siileymaniye Kiitliphanesi Mehmed Aga Cami
Kiitiiphanesi’nde bulundugunu tespit etmis ve bu kitaplari ilimlere gore tasnif
etmistir. Buna gore Habesi Mehmed Aga’nin vakfettigi kitaplarin ilimlere gore
tasnifi su sekildedir:*

18 Ahmed Resmi Efendi, Hamiletii 'I-Kiiberd, Haz., Ahmet Nezihi Turan. Istanbul: Kitabevi, 2000,
s. 45; Jane Hathaway, “Habeshi Mehmed Agha: The First Chief Harem Eunuch (Dariissaade
Agasi) of the Ottoman Empire”, The Islamic Scholarly Tradition: Studies in History, Law, and
Thought in Honor of Professor Michael Allan Cook, haz. Behnam Sadeghi, Asad Q. Ahmed ve
Michael Bonner, Leiden: Brill, 2011, s. 179-95; Habesi Mehmed Aga’nin hayati ve koleksiyonu
icin bkz. Acil, “Habesi Mehmed Aga’nin (6. 1590) Vakfettigi Kitaplar ve Akibetleri,” s. 67-83.

19 Berat Agil, “The Poet ‘Azmizade Haleti and the Transformation of Ottoman Literature in the
Seventeenth Century,” Hani Khafipour ed., The Empires of the Near East and India: Source
Studies of the Safavid, Ottoman, and Mughal Literate Communities, New York: Columbia
University Press, 2019, s. 428-449.

20 Ugur Oztiirk, “III. Murad Dénemi Yazih Kiiltiirii (1574-1595),” Yayimlanmamis Doktora Tezi,
Istanbul Universitesi, s. 201-207.
21 Bagka bir aragtirmanin konusu olmakla beraber koleksiyonerlere ithaf edilen eserlerin neden

onlar adma kurulan koleksiyonda yer almadig1 sorusu dnem arz etmektedir.

22 Acil, “Habesi Mehmed Aga’nin (6. 1590) Vakfettigi Kitaplar ve Akibetleri,” s. 67-83. Vakfiyede
ilimler tasnifi yer almamakla beraber benzer konudaki eserler art arda siralanmistir. Dolayisiyla
ilimler tasnifi tablosu biiyiik oranda bu ortakliga dayanmakla beraber kategori isimleri yazar
tarafindan eklenmistir.
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Tablo 2.

Habesi Mehmed Aga Vakfiyesindeki Kitap Sayilart
Habesi Mehmed Aga

ilim Dah Adet
Tefsir 14
Hadis 9
Ahlak

Fikih 46
Siyer 1
Tabakat 2
Tasavvuf 6
Belagat 6
Felsefe, Kelam, Mantikk 6
Lugat 13
Toplam 105

Vakfiyeden anlasildigi iizere Habesi Mehmed Aga tarafindan 105 cilt yazma
vakfedilmis ve Mehmed Aga Camii’ne konmustur. {limler tasnifine gore
taksim ettigimiz kitaplar bir grafikte gostermek temsil oranlarimi anlamamizi
kolaylastiracaktir:

Habesi Mehmed Aga Oranlar

10
gll_ __IIII

Tefsir Hadis Ahlak Fikah Siyer  Tabakdt Tasavvuf Beldgat Felsefe, Lugat
Kelam,
Mantik

Grafik 2. Habesi Mehmed Aga Kiitiiphanesi-ilimler Tasnifi ligkisi

Habesi Mehmed Aga Kiitiiphanesi’nde yer alan eserler ilimler tasnifi agisindan
degerlendirildiginde fikihla ilgili kitaplarin sayisal istiinliigii goriilmektedir. Fikih
ilimlerini sirastyla tefsir ve lugat izlemektedir. Toplam 105 eser i¢inden 46°s1 fikha,
14’1 tefsire, 1370 de lugat ilimlerine aittir. Bu ti¢ ilme ait eserlerin toplam sayisi
73 iken kalan 32 eser diger ilimlerle ilgilidir.

Hemen fark edilecegi gibi ilimler tasnifine gore siraladigimizda Habesi Mehmed
Aga ve Mahmud Pasa kiitiiphaneleri arasinda farklar mevcuttur. Mahmud Pasa
Kiitiiphanesi’nde en ¢ok temsil edilen ilimler sirasiyla fikih, hadis ve tefsir iken
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Habesi Mehmed Aga’da bu siralama fikih, tefsir ve lugat ilimleri olarak siralanmugtir.
Mahmud Paga Kiitliphanesi’nde ilk ii¢ ilme ait eserlerin biitlin i¢indeki orani
(150/185; %81) Habesi Mehmed Aga Kiitiiphanesi’ndeki ilk {iglin biitiin igindeki
oranindan (73/105; %69,5) daha fazladir. ikisi de medrese kiitiiphanesi olan bu
kiitiiphaneler arasindaki en temel fark yiiz y1l sonra hadisin ilk ii¢ i¢indeki yerini
kaybetmis, bunun yerini lugat ilimlerinin almig olmasidir.

Fazil Ahmed Pasa Koleksiyonu

XVII. yiizy1l birgok agidan Osmanli Imparatorlugu’nda kriz, degisim ve
doniistimlerin yagsandigi bir donemdir. XVI. ylizyilin son ¢eyreginde yonetim
kademelerinde baslayip zamanla kiiltiirel ve entelektiiel sahaya intikal eden bu
doniistimler, XVII ve XVIIL. yilizyi1lda himaye sisteminin de degismesine neden
olmustur. S6z konusu gelisme sonucunda himaye edilen mevzularda bir genisleme
meydana gelmis ve medrese ile kiitliphane gibi yeni unsurlar eskiye kiyasla daha
fazla himaye edilir olmustur.? XVII. yiizyilin baginda himaye sistemi ve siirde agikca
goriilen bu doniisiim zaman i¢inde bilim ve felsefe gibi alanlara da sirayet etmis
ve Fazil Ahmed Pasa’nin sadareti zamaninda (1661-76) hem dogu hem de Avrupa
biliminin yakindan takibiyle entelektiiel alanda bir tecdit hareketine doniismiistiir.2
Ihsan Fazlioglu'na gére XVII. yiizyildaki Osmanli yenilesmesi askeri bir yenilgi
veya diger siyasi olaylarin tazyiki neticesinde degil, dogrudan “merak”la ve Osmanli
ulemasinin kendi felsefe-bilim paradigmasinin agiklayiciligindan siiphe etmesiyle
baglamis ve alinan yenilgiler sonucu askeri bir arayisa evirilmistir.> Fazlioglu ve
Calisir’a gore Fazil Ahmed Pasa’nin faaliyetleri Osmanli’nin kendi miilkiiniin
digindaki topraklarda meydana gelen ilmi gelismeleri takip etmeyi kolaylastirmistir.

23 Berat Acil, “The Poet ‘Azmizade Haleti and the Transformation of Ottoman Literature in the
Seventeenth Century,” Hani Khafipour ed., The Empires of the Near East and India: Sources
Studies of the Safavid, Ottoman, and Mughal Literate Communities, New York: Columbia
University Press, 2019, s. 428-449.

24 M. Fatih Calisir, “A Virtuous Grand Vizier: Politics and Patronage in the Ottoman Empire
during the Grand Vizierate of Fazil Ahmed Pasha (1661-1676)”, Yayimlanmamis Doktora Tezi,
Georgetown Universitesi, 2016, s. 133-146; Thsan Fazlioglu, “Gelecek Gegmisi Simdi Kilma
Bilinci: Cagdas Dénemde Islam-Osmanli Mirast ile iliskilerin Kokleri Uzerine”, ed. Liitfi Sunar
(Miisliiman Diinyada Cagdas Diisiince-Cilt 1: Tiirk Diistincesi, Ankara: Yurtdis1 Tiirkler ve
Akraba Topluluklar Baskanlig1 Yaymlari, 2020, s. 69-71.

25 Thsan Fazhoglu, “Gelecek Ge¢misi Simdi Kilma Bilinci: Cagdas Dénemde Islam-Osmanh Miras
Ile iliskilerin Kokleri Uzerine™, ed. Liitfi Sunar (Miisliman Diinyada Cagdas Diisiince-Cilt 1:
Tiirk Diistincesi, Ankara: Yurtdis1 Tiirkler ve Akraba Topluluklar Bagkanlig1 Yaylari, 2020,
s. 68.
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Fazil Ahmed Paga, Kopriilii Mehmed Pasa’dan (6. 1661) sonra sadarette bulunmus
olup ilmiye gegmisinden dolay1 “fazil” lakabini almistir.* Fazil Ahmed Pasa donemi,
XVIIL yiizyilla ilgili yakin zamana kadar “gerilemeci” paradigma ¢ercevesinde
yapilan yorumlarin yanlisligini ortaya koyan bir devir olup aksine himayenin alim,
sair ve sanatgilara tesmiliyle entelektiiel ve kiiltlirel faaliyetlerin desteklendigi
bir zaman dilimini temsil etmektedir.?” Fazil Ahmed Pasa, Istanbul’daki ilmi
calismalara yeni bir soluk getirmek istemis, bunun i¢in bir yandan Miisliman
bilim adamlarimi 6te yandan Avrupali ve Avrupa’da egitim gérmiis gayrimislim
veya mithtedi bilim ve kiiltiir insanlarini himaye etmistir. Bu sayede Avrupa’daki
bilimsel gelismeleri yakindan takip edebilmis, Avrupa dillerini bilen kisilere
yonelik hamiligi sayesinde Avrupa’da kaleme alinmis 6nemli eserleri terciime
ettirmistir.”® Pasa’nin hamiligi sadece Avrupali ya da Avrupa dillerini bilen kisilerle
sinirli kalmamis, Caligir’in bulgularina gére Miisliiman Tiirk ve Arap alimler de
hamiliginden istifade etmislerdir.?

Fazil Ahmed Pasa’nin ilmiye tarikinde oldugu yillarda basladigi kitap toplama
ameliyesine gerek Erzurum ve Sam valiligi doneminde gerekse uzun sadaret
yillarinda devam ettigi anlagilmaktadir. Resul Efendi gibi sahaf-miiderrisler ile
el-Hac Selim b. Cuma gibi tliccarlar pasanin yazma teminine yardimei olmustur.
Ayrica Hiiseyin b. Mustafa, Osman el-Hiisni el-Eyyiibi, Mustafa b. el-Hac Mehmed
el-Bosnevi gibi miiellifler kiitiiphaneye konulmak {izere bazi yazmalar takdim
etmiglerdir.’® Bugiin Fazil Ahmed Pasa Koleksiyonu diye bilinen koleksiyon,
Kopriilii Kiitiiphanesi i¢inde var olan i¢ 6nemli koleksiyondan biridir.>' S6z
konusu koleksiyonda bulunan kitaplar detayli bir sekilde vakfiyede sayilmistir.
Bunun disinda koleksiyonla ilgili birkag fihrist ve katalog daha bulunmakta olup

26 Abdiilkadir Ozcan “Képriiliizade Fazil Ahmed Pasa”, DI4 26 (2002), s. 260—63.
27 Calisir, a.g.e.,s. 133.
28 Calisir, a.g.e., s. 133-175.

29 M. Fatih Calisir, “Sadrazam Képriiliizade Fazil Ahmed Pasa’nin Hamiligindeki {lmi Faaliyetler”,
XVIIIL Tiirk Tarih Kongresi (1-5 Ekim 2018, Ankara) Kongreye Sunulan Bildiriler, IV. Cilt, haz.
Semiha Nurdan- Muhammed Ozler, Ankara: Tiirk Tarih Kurumu Yayinlari, 2022, s. 35-48; M.
Fatih Calisir, “Visnezade Izzeti Mehmed Efendi (6. 1092/1681): Kazasker, Sair ve Himi”,
Hikmet-Akademik Edebiyat Dergisi Yunus Emre’den Mehmed Akif’e Siir Ozel Sayis1 (2021):.
180-192.

30 M. Fatih Calisir, “A Virtuous Grand Vizier: Politics and Patronage in the Ottoman Empire
during the Grand Vizierate of Fazil Ahmed Pasha (1661-1676)”, Yayimlanmamis Doktora Tezi,
Georgetown Universitesi, 2016, s. 183-184.

31 Koleksiyonun olusumu hakkinda bkz. ismail E. Eriinsal, Osmanhilarda Kiitiphaneler ve
Kiitiiphanecilik, Istanbul: Timas Yaymlari, 2020, s. 204-209.
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bunlarla vakfiye arasinda uyusmazliklar goze ¢arpmaktadir.®? S6z konusu vakfiye,
fihrist ve kataloglarin ilm1 tenkidi ve mukayesesini bu ¢calismanin sinirlari iginde
gerceklestirmek miimkiin olmadigindan vakfiyedeki kitaplar bastan sona siralanip
ilimler tasnifine tabi tutulmakla iktifa edilecektir.*® Vakfiyedeki madde baslarini
tespit ettikten sonra bunlari sadece Fazil Ahmed Pasa’nin yazmalarini ihtiva eden
Képriilii lave 175 numaradaki defterde yer alan eserler iizerinden ilimler tasnifine
tabi tutmaya calistim. Bununla birlikte vakfiyeyle kiyaslandiginda sayica kimi
artiglar yasandigi i¢in bu defterdeki tasnifte de bazi degisiklikler yapmak zorunda
kaldim. Sonug olarak asagida kullandigim tasnifin Fazil Ahmed Pasa donemine
yakin bir tasnif oldugu kabul edilebilir.

Fazil Ahmet Pasa ve Kopriilii Kiitiiphanesi hakkinda yapilmis ¢alisma ve
kataloglarda Fazil Ahmed Pasa’ya ait yazmalarin sayisi farklilik arz etmektedir.**
Elimdeki vakfiyeye dayanarak yazmalari yeniden saydigimda 1397 sayisina
ulastigim i¢in bunun koleksiyondaki yazma adedi oldugunu kabul ediyorum. S6z
konusu yazmalari, defterdeki ilimler tasnifine uyarak bir tablo halinde gostermek
icap ettiginde, asagidaki siralama ve tasnif karsimiza ¢ikmaktadir:

Fazil Ahmed Pasa Vakfiyesindeki Yazmalarin Tasnifi

Tablo 3.

Fazil Ahmed Pasa Vakfiyesindeki Kitap Sayilart
Ilim Dah Adet
Tefsir 155
Kiraat 16
Hadis 218
Fikih 202
Lugat 49
Kelam 76
Tasavvuf 109
Tevarih ve Siyer 136
Meani 49

32 Vakfiye, fihrist ve kataloglarin tenkitli nesir usullerine gére yeniden nesredilmesine ve tahlil
edilmesine ihtiyag bulunmaktadir fakat bu yazinin sinirlarint asacagindan bunu simdilik sonraki
bir ¢aligmaya birakiyorum.

33 ilimler tasnifi konusu netameli bir meseledir. Bir koleksiyonun hangi ve kimin dnerdigi ilimler
tasnifine gore ele alinacagi biiyiik bir tartismadir. Mustakim Arici’nin ortaya koydugu gibi
ilk ¢aglardan beri bu konuda farkli tasnif denemeleri yapilmistir. Osmanlilar da bir¢ok tasnif
denemesinde bulunmustur. Bu yazida her bir koleksiyonu ya vakfiyede bulunan ilimler tasnifine
ya kendi déneminde yapilmis fihristteki tasnife ya da donemde cari anlayisa uygun bir sekilde
ele almaya calistim.

34 Ornegin hazirlanmis en son kataloga gore kiitiiphanede bulunan yazma sayis1 1634’tiir. Bkz.
Sesen, Ramazan, Cevat izgi ve Cemil Akpmar. Képriilii Kiitiiphanesi Yazmalar Katalogu,
Istanbul: IRCICA, 1986.
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Nahiv 55
Hikmet ve Mantik 59
Riyaziyyat 29
Tip 34
Edeb[iyyat] 210
Toplam 1397

[1k iki kiitiiphanede oldugu gibi bu koleksiyondaki ilimlerin temsil oranlarmnin
daha iyi anlagilabilmesi i¢in bir grafik sunmak miimkiindiir:

Fazil Ahmed Pasa Vakfiyesindeki Yazmalarin Tasnifi
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Grafik 3. Fazil Ahmed Pasa Koleksiyonu-ilimler Tasnifi liskisi

Fazil Ahmed Pasa Koleksiyonu’nda Mahmud Pasa ve Habesi Mehmed Aga
kiitliphanelerinde goriilenden farkli bir manzara ile karsi karsiya oldugumuz agiktir.
Nitekim Fazil Ahmed Pasa Koleksiyonu’ndaki ilimlerin temsil oranlar1 arasinda
biiyiik farklarin meydana gelmedigi, aksine aralarinda dengeli bir dagilimin olustugu
ilk dikkati ¢eken husustur. Her ne kadar burada hadis (218), fikih (202) ve edebiyat
(210) ilk {i¢ siray1 alsa da tefsir (155), tarih ve siyer ilimleri (136) de bu {igiine yakin
bir orana sahiptir. Geri kalan ilimlerin oranlar1 da birbirlerine yakin goriinmektedir.
Habesi Mehmed Aga Kiitliphanesi’nde ilk ii¢ i¢cindeki yerini kaybetmis olan hadis
ilmi, Fazil Ahmed Pasa Koleksiyonu’nda en ¢ok temsil edilen ilim dali konumuna
yiikselmistir. Fazil Ahmed Pasa Koleksiyonu’ndaki diger 6nemli fark ise Mahmud
Pasa ve Habesi Mehmed Aga kiitiiphanelerinde gerilerde bulunan veya ¢ok az
temsil edilen edebiyata dair eserler ile tarih ve siyer ilimlerinin en ¢ok temsil edilen
ilimler arasina girmis olmasidir. Mahmud Pasa Kiitiiphanesi’nde ilk ii¢ i¢indeki
ilimlerin genele oran1 %81, Habesi Mehmed Aga kiitliphanesinde %69,5 iken Fazil
Ahmed Pasa koleksiyonunda %45’e gerilemistir.
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XV. ylizyildan X VII. yiizyila kadar gecen siire zarfinda her biri kendi doneminin
padisahtan sonraki en muktedir sahs1 olan ii¢ kisi tarafindan kurulmus séz konusu
kiitiiphanelerin/koleksiyonlarin ilimlere gore dagilimini ve ilimler tasnifine gore
degerlendirilmesini amacgladigim bu kisa yazida bir mukayese tablosu ortaya

koymak ve kiitiiphane-ilimler tasnifi iliskisini gostermek miimkiindiir:*

Tablo 4.
Karsilastirmali Katalog Analizi

Mahmud Pasa | Habesi Mehmed Aga | Fazil Ahmed Pasa
Tefsir 35 14 155
Hadis 57 9 218
Fikih 58 46 202
Ahlak+Tasavvuf 4 8 109
Kelam (Usili’d-Din) + Hikmet + Mantik 10 135
Hey’et + Hisab + Hendese + Niicim
(Riyaziyyat) 2 0 29
Meéni ve Beyéan + Belagat + Adabii’l-bahs
ve’l-isti‘are > 6 49
Sarf + Nahiv + Lugat 14 13 104
Siyer + Tabakat + Tarih ve Siyer 0 3 136
Kiraat 0 0 16
Tip 0 0 34
Edeb ve Muhadarat ve Devavin 0 0 210

[limler tasnifinde yer alan ilimlerin her bir kiitiiphanedeki yerini digerleriyle

mukayese ettigimizde sdyle bir tabloyla karsilasiriz:
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35

Farkli donemlere ait koleksiyonlarin farkli tasnifleri oldugundan bu tablo i¢in ilimleri

kiyaslayabilmek i¢in konular agisindan birlestirmek zorunda kaldim. Dolayisiyla bu tablodaki

ilimler itibari taksimlerdir.
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Mahmud Paga, Habesi Mehmed Aga ve Fazil Ahmed Pasa kiitiiphanelerini/
koleksiyonlarint mukayese ederken her birinin barindirdigi yazma sayisini
(swrastyla 185, 105 ve 1397) akilda tutmak gerekir. Fazil Ahmed Pasa Koleksiyonu
digerlerine kiyasla ¢ok daha fazla sayida kitaba sahiptir. Bu izafi listiinligl bir
kenara biraktigimizda Fazil Ahmed Pasa Koleksiyonu’nda hadis, fikih ve edebiyat
grubunun en fazla temsil edilen ilimler olarak &ne ¢iktig1 goriilmektedir. Bunun yani
sira tefsir ve siyer gruplari da onlarin hemen altinda kiimelenmistir. Dolayisiyla
bu koleksiyonda bes ilim grubunun temsil edilme agisindan digerlerinden ayristigi
dikkati ¢ekmektedir. Mahmud Pasa ve Habesi Mehmed Aga kiitiiphanelerindeki
durum ise birbirlerine benzerdir: ikisinde de tefsir, hadis ve fikih diger ilimlere
nazaran daha fazla temsil edilmistir. Bu ii¢ ilim grubu Fazil Ahmed Pasa
Koleksiyonu’nda ilk ti¢ii temsil etmiyor olsa da koleksiyondaki ilk bes icinde yer
almaya devam etmektedir.

Her ne kadar olusum zamanlar1 arasinda uzun yillar bulunan ii¢ kiitiiphaneye/
koleksiyona bakilmis olsa da X VII. yiizyila gelindiginde edebiyat ve siyer grubunda
yer alan ilimlerin artik en ¢ok temsil edilen ilimler héline gelmis olmalar1 not
edilmesi gereken bir husustur:*®

Tablo 5.
Kiitiiphanelerdeki/Koleksiyonlardaki Ilimlerin Temsil Edilme Yiizdeleri
. Mahmud Habesi Mehmed Aga Fazil Ahmed Pasa
ilimler Pasa

Say1 Yiizde Say1 Yiizde Say1 Yiizde
Tefsir 35 19% 14 13% 155 11%
Hadis 57 31% 9 9% 218 16%
Fikih 58 31% 46 44% 202 14%
Ahlak + Tasavvuf 4 2% 8 8% 109 8%
ﬁiﬁffi‘g&?m * 10 5% 6 6% 135 10%
Hodorn (I-IRlis;:;jz;;/yét) 2 1% 0 0% » 2%
Meani ve Beyan +
Belagat + Adabii’l-bahs 5 3% 6 6% 49 4%
ve’l-isti ‘are
Sarf + Nahiv + Lugat 14 8% 13 12% 104 7%
Siyer + Tabakat + Tarih 0 0% 3 3% 136 10%
Kiraat 0 0% 0 0% 16 1%
Tip 0 0% 0 0% 34 2%
g‘iig;’;Muhadarat ve 0 0% 0 0% 210 15%
Toplam 185 105 1397

36 Bagka bir caligmanin konusu olsa da edebiyat ve hadise yonelimdeki bu artisin Fazil Ahmed
Pasa’nin sahsi ilgisi mi, donemin genel temayiilii mii oldugu sorusu énemlidir.
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Ug kiitiiphanede/koleksiyonda bulunan ilimlerin kendi kiitiiphanelerindeki/
koleksiyonlarindaki temsil edilme yiizdelerini mukayese etmek iki ylizy1l icinde
Osmanl kitap kiiltiiriindeki degisim ve siireklilikleri anlamaya yardimci olabilir.
Bunun i¢in 6ncelikle kiitiiphanelerdeki/koleksiyonlardaki ortakliklara yogunlasip
iiciinde de %10’un tizerinde temsil edilmis olan ilimlere vurgu yapmak istiyorum.
Mahmud Pasa Kiitiiphanesi’nde tefsir, hadis ve fikih sirasiyla %19, 31 ve 31
oranlarinda temsil edilmistir. Habesi Mehmed Aga Kiitiiphanesi’nde tefsir, fikih ve
sarf-nahiv-lugat ilimleri yine sirasiyla %13, 44 ve 12 oranlarinda temsil edilmistir.
Fazil Ahmed Pasa Kiitiiphanesi’nde ise tefsir, hadis, fikih, siyer-tabakat-tarih,
kelam ve edebiyat grubu yine sirasiyla %11, 16, 14, 10, 10 ve 15 oranlarinda temsil
edilmistir. Agik¢a goriildiigi gibi, Fazil Ahmed Pasa Koleksiyonu ilk ikisine kiyasla
daha dengeli bir dagilima sahiptir. Hatta bu kiitliphanede ahlak-tasavvuf ve sarf
grubunun da %5’ten daha fazla bir oranla temsil edildigi dikkate alindiginda Fazil
Ahmed Pasa Koleksiyonu’nun sadece sayica bir iistlinliige sahip olmadigini, bunun
yani sira her ilmin makul diizeyde temsil edilmesine 6zen gosterildigi sonucuna da
varilabilir. Fazil Ahmed Pasa, insa ettigi koleksiyonda farkli ihtiyaclar1 gdzetmis
goriinmektedir. Habesi Mehmed Aga Kiitliphanesi’nde fikih ilimleri %44 gibi
bir oranla temsil edilmektedir, bu da koleksiyonun neredeyse yarisina tekabiil
etmektedir.

S6z konusu kiitiiphanelerin/koleksiyonlarin ayni zamanda egitim amaciyla insa
edildikleri hesaba katildiginda farkli ilimlerin temsilinin koleksiyondan elde edilecek
yarari artirmanin yani sira koleksiyonerin ilmi birikimi ve amaglart hakkinda da
onemli bilgiler saglayabilecegi agikardir.

Oranlarina Gore Karsilastirma
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Grafik 5. flimlere Gére Mukayeseli Oranlar
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Ug koleksiyondaki miistereklerin yani sira bir kiitiiphanede olup diger(ler)inde
olmayan ilimlere de ayrica dikkat etmek gerekir. Bu agidan bakildiginda su sonuglara
varmak miimkiindiir: Habesi Mehmed Aga Koleksiyonu’nda digerlerinde bulunan
riyaziyat ilimleri, Mahmud Pasa Kiitiiphanesi’nde ise digerlerinde bulunan siyer
ilmi temsil edilmemektedir. Kiraat, tip ve edebiyat ilimleri sadece Fazil Ahmed
Pasa Koleksiyonu’nda yer almakta olup Mahmud Pasa ve Habesi Mehmed Aga’da
yer almamaktadir. Bu agidan bakildiginda da en dengeli koleksiyon Fazil Ahmed
Pasa Koleksiyonu olarak 6ne ¢ikmaktadir.

Son olarak yiiksek oranda temsil edilen ilimlerin her bir kiitiiphanedeki ytizdelik
oranlarina yakindan bakmak faydali olabilir. Her {i¢ kiitiiphanede yiiksek oranda
temsil edilen tefsir ilmi Mahmud Pasa’da %19, Habesi Mehmed Aga’da %13, Fazil
Ahmed Pasa’da %11°lik temsil oranina sahiptir. Hadis igin oranlar sirasiyla %31, 31
ve 16°dir. Fikihta oranlar %31, 44 ve 14°tiir. Habes1 Mehmed Aga Kiitiiphanesi’nin
neredeyse yarisinin fikihtan olugmasi dikkat ¢ekicidir. Lugat ilimlerinde %8,
12 ve 7’lik bir temsil oraniyla karsilasiriz. Siyer ilmi Mahmud Pasa’da mevcut
degilken, Habesi Mehmed Aga’da %3 liik bir oranla temsil edilir. Ayn1 oran Fazil
Ahmed Pasa’da %10’dur. Son olarak edebiyat olarak adlandirabilecegimiz ilimler
toplulugunda Mahmud Pasa ve Habesi Mehmed Aga’da herhangi bir yazma mevcut
degilken Fazil Ahmed Pasa’da bu oran yliksek denebilecek bir diizeydedir. %15°lik
bir oranda temsil edilen edebiyatin taniminin genis oldugunu hatirlatmakta fayda var.

Tablo 6.
1k Altr llmin Yiizdelik Oranlar
Mahmud Pasa Habesi Mehmed Aga Fazil Ahmed Pasa

Tefsir 19% 13% 11%

Hadis 31% 9% 16%

Fikih 31% 44% 14%

Lugat 8% 12% 7%

Siyer 0% 3% 10%
Edebiyat 0% 0% 15%

Oransal mukayeseleri grafik olarak gorsellestirdigimizde farklilik ve siireklilikler
daha anlasilir bir sekilde sunulmus olacaktir:
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Sonug¢

Osmanli Devleti XV. yiizyilda Istanbul’un fethiyle imparatorluk asamasina
geemis, bu gegisi kiiltiirel faaliyetlerle de desteklemek gerektigini erkenden fark
etmistir. Bu sebeple Fatih Sultan Mehmed, fetihten hemen sonra sehrin kiiltiirel
imarina yonelik bir ¢cabaya girismis ve ¢evresindekilere de bu yonde emirler
vermistir.

XV. yiizyilin 6nemli devlet adamlarindan Mahmud Paga da digerlerinin yani sira
sehrin imar1 konusunda goérevlendirilmis ve bu ugurda bir¢ok hayratta bulunmustur.
Mahmud Pasa ayn1 zamanda bir kiitiiphane tesis edip vakfiyede belirtildigine
gore kiitiiphaneye konulmak {izere 195 yazma bagislamustir. Ismail E. Eriinsal’mn
belirttigi gibi bu yazmalarin isimleri bugiin bilinmemektedir fakat hangi ilim
dallarma ait olduklar1 vakfiyede kayitlidir. Bu yazida Mahmud Pasa Koleksiyonunu
ilimler tasnifi agisindan incelerken tespit ettigim 185 yazmay1 esas alarak bunlar
III. Murad (1574-1595) zamaninda, Darilissaade Agalig1 gorevine getirilen ve
1757 yilina kadar siirecek “Dariissaade Agalar1 Cagi’nin baglaticis1 olan Habesi
Mehmed Aga’nin kurdugu kiitiiphanedeki 105 yazma ile karsilastirdim. Ayrica bu
iki koleksiyonu X VII. yiizyilin muktedir sadrazam ailesi Kopriiliilerin ilm1 yoniiyle
one cikan iiyesi Fazil Ahmed Pasa Koleksiyonu ile barindirdiklari ilimler agisindan
mukayese ettim ve bu {i¢ koleksiyon 6zelinde iki ylizy1l icinde Osmanli yazma
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kitap kiiltiirtindeki degisim ve siirekliligi izlemeyi amagladim.?’

[limlerin temsil edilme oranlar1 agisindan Fazil Ahmed Pasa kiitiiphanesinin
diger iki kiitiiphaneden ¢arpici bir sekilde farklilastigi anlasilmaktadir. Mahmud
Pasa ve Habesi Mehmed Aga koleksiyonlar1 arasinda énemli farklar bulunmadigi
gozlenmistir. Bu iki koleksiyonda tefsir, hadis, fikih ve lugat ilimleri diger ilimlere
kiyasla ¢ok daha fazla temsil edilmektedir. Bunun aksine Fazil Ahmed Pasa
koleksiyonunda ilimlerin temsilinin daha homojen bir yap1 arz ettigi, bu nedenle
koleksiyonerin daha bilingli hareket ettigi sonucuna varilmistir. Bu da onun miiderris
olmasinin beraberinde getirdigi ilmi bakis a¢isinin bir yansimasi addedilebilir.
Ayrica edebiyat grubu, siyer-tabakat ve hadis ilimlerine dair yazmalarin daha fazla
temsil edilmesinden hareketle Fazil Ahmed Pasa Koleksiyonu’nda tahkiyeye dayali
ilimlerin daha goriiniir bir halde oldugu 6ne siiriilebilir.
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Abstract

This article examines the enduring influence of Ancient Egyptian civilization in contemporary Arabic poetry, focusing on
the ways poets incorporate elements of Egypt’s ancient past into their literary works to preserve its memory for future
generations. The subject, scope, and importance of this study lie in the exploration of the engagement with Ancient
Egypt in various aspects, such as celebrating architectural marvels and acknowledging the wisdom and achievements
of the civilization that once thrived along the Nile. The purpose of this research is to underscore the significance of the
past in shaping present-day literary and cultural expressions, as well as the role of art in the construction of collective
identity. The methodological framework involves a close analysis of selected poetic works, paying particular attention to
the interplay between different cultural and historical influences, and demonstrating the vitality and adaptability of the
Arab poetic tradition. In addition, this study highlights the implications of Ancient Egyptian civilization in contemporary
Arabic poetry beyond the realm of literature, emphasizing the necessity of reevaluating the relationship between past
and present and fostering a sense of continuity and connection with a shared history.

Keywords: Arabic Language and Literature, Modern Arabic Literature, Ancient Egypt, Ancient Egyptian Heritage,
Contemporary Arabic Poetry

6z

Bu makale, Antik Misir uygarliginin ¢agdas Arap siirinde sliregelen etkisini inceleyerek sairlerin Misir’in antik gegmisinden
unsurlari nasil edebi eserlerine entegre ettiklerine ve bu mirasi gelecek nesiller igin nasil koruduklarina odaklanmaktadir.
CGalismanin konusu, kapsami ve 6nemi, Antik Misir ile ilgili etkilesimin farkli yénlerinin incelenmesine dayanmaktadir ve bu
baglamda mimari basarilarin takdir edilmesi ve gegmiste Nil boyunca gelisen bu uygarligin bilgelik ve muvaffakiyetlerinin
taltif edilmesi gibi konulari ele almaktadir. Arastirmanin amaci, mazinin giinimizin edebi ve kiltirel ifadelerini
sekillendirmedeki 6nemini vurgulamak ve kolektif kimlik insasinda sanatin rollinii ortaya ¢ikarmaktir. Metodolojik cergeve,
segilmis siir eserlerinin detayh analizini igerirken farkl kaltirel ve tarihsel etkilesimler arasindaki iliskiye 6zellikle dikkat
cekerek Arap siir geleneginin dinamizmini ve uyum yetenegini gézler 6ntine sermektedir. Bunun yani sira mezk{r ¢alisma,
Antik Misir uygarliginin ¢agdas Arap siirindeki etkisinin edebiyat alaninin 6tesine gectigini vurgulamaktadir ve gegmisle
simdiki zaman arasindaki iliskinin yeniden degerlendirilmesinin 6nemini ve misterek bir tarih araciligiyla devamliik ve
bagllk duygusunun gelistirildigini 6n plana ¢ikarmaktadir.
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Introduction

The study of the intersections between ancient Egyptian civilization and
contemporary Arabic poetry presents a fascinating avenue for examining the
ways in which modern Arab poets draw inspiration from and engage with the
rich and enduring cultural heritage of Egypt. The introduction of this academic
paper will provide an overview of the historical context and key themes, as well
as outline the significance and objectives of the research. In the introduction, it is
pertinent to succinctly highlight the scope of the literature review conducted for
this research. The examination of available scholarly works reveals a noticeable
lacuna in studies exploring the representation of ancient Egyptian culture within
contemporary Arabic poetry. In this scholarly domain, Ahmad Ahmad Badawt’s
seminal work, al-Athar al-Misriyya fi al-adab al- ‘Arabt, emerges as an indispensable
resource.! This study draws primarily on the poetry collections of modern Arab
poets. Key amongst these sources are the Diwan of Mahmad Sami al-Baradi* and
al-Shawqiyyat, a compilation of poetry attributed to Ahmad Shawqt. Both of these
literary works have greatly informed the present research.’> Furthermore, there
is a body of modern scholarship that, while not explicitly oriented towards the
legacy of ancient Egypt, offers intriguing insights on this subject in the context of
various aspects of contemporary Arabic literature. Noteworthy examples include
Rahmi Er’s book, Cagdas Arap Edebiyati Seckisi,* and Kemal Tuzcu’s article,
Misirlt Neo-Kldsik Sairler.® These sources offer valuable perspectives, enriching
the intricate weave of understanding concerning the influence of ancient Egypt on
contemporary Arabic poetry. In the field of literary studies, the impact of the ancient
Egyptian civilization on modern Arabic poetry remains relatively unexplored,
particularly by Western researchers. Despite the rich academic engagement with
the ancient Egyptian civilization, there seems to be a notable dearth of in-depth
analyses focusing on its enduring influence on contemporary Arabic poetry. Western
scholars, many of whom have devoted considerable effort to understanding the
intricacies of ancient Egypt and its culture, would be well served by extending
their investigations to consider this significant, continuous legacy. The exploration
of the ancient Egyptian civilization’s manifestation in modern Arabic poetry not
only enriches our understanding of the historical and cultural continuum but also

1 Ahmad Ahmad Badawi, al-Athar al-Misrivya fi al-adab al-‘Arabt (Windsor: Hindawi, 2021),
7.

Mahmiid Sami al-Bartdi, Diwan Mahmiid Sami al-Baridi (Windsor: Hindawi, 2014), 123-124.
Ahmad Shawqi, al-Shawgqiyyat (Windsor: Hindawi, 2020), 849-850.
Rahmi Er, Cagdas Arap Edebiyat: Segkisi (Ankara: Vadi Yaynlari, 2012), 28-29.
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Kemal Tuzcu, “Misirhi Neo-Klasik Sairler,” Niisha: Sarkiyat Arastirmalar: Dergisi 2, no. 5
(2002): 112-113.
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provides insights into the evolving dynamics of Arabic literary traditions. It uncovers
the ways in which modern Arabic poets engage with, reinterpret, and perpetuate
this rich heritage, thereby creating a dialogic relationship between the past and
the present. In light of this, it is of utmost importance that Western researchers
turn their attention to this comparatively neglected area of study to achieve a more
comprehensive understanding of the interconnectedness of cultures, histories, and
literature.

Egypt, often referred to as the cradle of civilization, has a long and illustrious
history that spans millennia. Its ancient civilization, characterized by remarkable
achievements in art, architecture, science, and literature, has had a profound impact
on the development of human societies and continues to inspire artists and writers
today. The enduring appeal of ancient Egypt lies not only in its monumental
accomplishments, but also in the myths, legends, and stories that have emerged
from its past, providing a rich tapestry of cultural material for contemporary poets
to engage with and reinterpret. Contemporary Arabic poetry reflects a dynamic
interaction with this ancient heritage, as poets seek to bridge the gap between past
and present, to revive the legacy of ancient Egypt, and to infuse it with new meaning
and relevance for modern audiences. This paper will examine the various ways
in which these poets engage with the themes, symbols, and narratives of ancient
Egypt, as well as the socio-political implications of their work in the context of
the modern Arab world.

Central to this analysis will be an exploration of the role of memory, nostalgia,
identity, and nationalism in contemporary Arabic poetry. The paper will examine
how poets invoke the ancient Egyptian past as a means of reinforcing national
pride, cultural identity, and historical continuity, and as a vehicle for critiquing the
challenges faced by modern Egyptian society. The interplay between the glorification
of ancient achievements and the lamentation of present struggles serves to create a
complex and multilayered narrative that seeks to inspire hope and resilience in the
face of adversity.®* Moreover, the paper will delve into the stylistic and structural
aspects of contemporary Arab poetry, exploring the ways in which poets employ
imagery, symbolism, and language to evoke the essence of ancient Egypt and connect
it to modern experiences and sensibilities. In undertaking this research, the paper
aims to contribute to a broader understanding of the ways in which contemporary
Arabic poetry engages with and reimagines the legacy of ancient Egypt, and to
illuminate the complex relationship between history, memory, and identity in the
modern Arab world. By shedding light on the creative processes and socio-political

6 See William Granara, “Nostalgia, Arab Nationalism, and the Andalusian Chronotope in the
Evolution of the Modern Arabic Novel”, Journal of Arabic Literature 36, no. 1 (2005), 57-73.
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contexts that shape this poetic tradition, the paper seeks to offer new insights into
the ongoing dialogue between past and present, and the enduring power of ancient
civilizations to inspire and inform contemporary artistic expression.

1. Celebrating Ancient Egyptian Heritage in Contemporary Arabic Poetry

When examining ancient Egyptian civilization, it becomes apparent that we are
dealing with the product of a mindset that is markedly different from our own.
This raises several questions: To what extent can this difference be attributed
to the civilization’s antiquity? Is there something unique about the so-called
“primitive mentality”? Does it represent an even more divergent attitude when
compared to the present-day Eastern religions and philosophies? There is no
straightforward method to gauge the degree of difference in such matters. Eastern
religions and philosophies generally have more extensive literature and a more
coherent presentation style compared to ancient Egyptian religion. The latter
largely relied on pictorial symbols to convey its message and evolved in a world
where, in the absence of significant adversaries, no one felt the need to develop
a more persuasive and comprehensive means of communication. Persuasion was
not a necessity. Nonetheless, this distinction is more a matter of presentation than
content. The primary difference lies in historical context. Eastern religions and
philosophies have survived and adapted, securing their place in the modern world.
Consequently, individuals from different backgrounds can access them more
directly, learning from apologists who have emerged from within these traditions.
With diligence and time, we can learn their language, live among their people,
absorb their culture, and immerse ourselves to the point where we can replicate
their thought processes within our own minds. This adaptability is reciprocal; in
fact, the Eastern world has shown a greater inclination to engage with the Western
mindset than the reverse.” In the context of contemporary Arabic poetry celebrating
ancient Egyptian heritage, understanding these distinctions and historical contexts
becomes vital for a comprehensive analysis of the subject matter.

Egyptian antiquities have long captivated scholars and enthusiasts alike, spanning
from ancient to contemporary times. Esteemed intellectuals, including al-Jahiz (d.
255/869) and others, have asserted that there are thirty wonders in the world; ten are

7 BarryJ. Kemp, El Antiguo Egipto: Anatomia de una Civilizacion, trans. Ménica Tusell (Barcelona:
Critica, 1996), 8; Nicolas Grimal, Historia del Antiguo Egipto, trans. Blanca Garcia Fernandez-
Albalat and Pedro Lopez Barja de Quiroga (Madrid: Ediciones Akal, 1996), 21-24; Susanne
Bickel and Hans-Hubertus Miinch, “Gétter - Herrscher - Amtsinhaber. Beispiele zu Genealogie
als Denkform im Alten Agypten,” Genealogie und Migrationsmythen im antiken Mittelmeerraum
und auf der Arabischen Halbinsel, ed. Almut-Barbara Renger and Isabel Toral-Niehoff (Berlin:
Edition Topoi, 2014), 157-176.
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scattered across various countries, while the remaining twenty are situated in Egypt.
Among these are the two pyramids, the tallest and most remarkable structures on
Earth. Observers might perceive them as two artificially positioned mountains. As a
result, some who have witnessed these structures express a profound sense of awe,
considering the pyramids to be an exception in the passage of time. Another notable
wonder is the Sphinx, often referred to as Abt al-Hawl. It is believed to serve as a
talisman, safeguarding Giza from the encroachment of sand. Additional significant
sites include the temples of Samhud and Akhmim, which contain depictions of the
kings who governed Egypt. Constructed of marble, these temples feature stones
measuring five cubits in length and two cubits in thickness. The temples consist of
seven corridors, each named after one of the seven planets, with walls embellished
by inscriptions related to chemistry, alchemy, talismans, and medicine.®

In recent times, Egyptian Arab poets, despite not having a common religious or
linguistic background with the ancient Egyptians, have recognized and incorporated
the values of the fascinating ancient civilization, the remnants of which they inhabit,
into their poetry. Listing all Arab poets who refer to the Ancient Egyptian civilization
in their literary works is a difficult endeavor. However, some poets have managed
to excel in this area compared to their contemporaries. It is essential not to assume
that the literary approach of each poet exploring the Ancient Egyptian heritage
in their work is solely based on that heritage. For instance, ‘Abbas Mahmud al-
‘Aqqad (1889-1964), a notable poet, appears to take pride in viewing himself as
an heir to both the pharaohs and Muslim conquerors in his poetry. His appreciation
of Egypt’s ancient past does not conflict with his exposure to and influence from
prominent figures in English literature. While al-‘Aqgad’s contemporaries primarily
focused on the French language and culture, he was influenced by English literary
works. When discussing philosophical issues and advocating moral principles, he
adopted a traditional stance on poetry.” Ultimately, this shows that modern Arab
poets, even those influenced by Western culture and literature, can still value and
incorporate the ancient Egyptian heritage into their creative work.

Ahmad Shawqt (1868-1932), a prominent poet, celebrates ancient Egyptian
culture in his verse. With a profound love for his nation, Shawqi embodies this
sentiment in his poetry. In his poem entitled “Nashid Misr,” he extols and lauds
Egypt. It is reasonable to surmise that, through this poem, Shawqt sought to
transmit the magnificence of Egypt to subsequent generations. In fact, some
suggest that this poem is primarily targeted at Egyptian children and has been

8  Badawi, al-Athar al-Misriyya fi al-adab al-‘Arabi, 7.

9  Jacob M. Landau, Modern Arap Edebiyati Tarihi: 20. Yiizyil, trans. Bedrettin Aytag (Ankara:
Gilindogan Yayinlari, 1994), 29-30.
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categorized as children’s poetry. Nonetheless, contemporary scholars argue that,
given children’s attention span, the poem may be considered excessively lengthy for
them. Furthermore, it is emphasized that the language is not easily comprehensible
for children and that the poem comprises enigmatic expressions.'® In general, Shawqi
venerates Egypt and Egyptian identity in this poem, and within its lines, one can
encounter allusions to the resplendence of ancient Egyptian civilization. The poet
contends that even cosmic events transpire for Egypt’s benefit, asserting that this
venerable homeland was the most valuable treasure for preceding generations. As
in numerous poems referencing ancient Egypt, the poem mentions the pyramids
and underscores their resilience against the ravages of time. Additionally, the poet
posits that ancient Egyptians imparted the values of civilization to other societies
and underscores the considerable esteem ancient Egyptians garnered throughout
history."!

Mahmiid Samt al-Bartudi (1839-1904) held a profound fascination for the historical
values of Ancient Egypt and the nation’s natural splendor. His poem about the
Egyptian pyramids is acknowledged as a pioneering work in contemporary Arabic
poetry. This poem not only inspired al-Bartidi’s contemporaries but also encouraged
subsequent poets to explore Egyptian history in their literary endeavors.'? In this
poem, al-Bariidi accentuates the significance of Egypt’s two pyramids, portraying
their successful resilience against the ravages of time and expressing his amazement
at this phenomenon. This focus is fundamentally rooted in ancient Arabic poetry,
which often underscores the destructive nature of time and the inevitability of
all living beings succumbing to it.!* Conversely, contemporary Egyptian poets
appreciate engaging with the pyramids, which endure as a monument that has
transcended the constraints of classical perspectives. al-Bartidi contends that the
legacy and narratives of Ancient Egypt will be commemorated until the end of the
world. He justifiably proclaims that no edifice comparable to the pyramids could ever
be erected. In this context, he alludes to the monumental constructions of previous
epochs, asserting that the Tower of Babel or the renowned palaces of the illustrious
Persian kings would be eclipsed by the pyramids. He even posits that the angels,
who are believed in Islamic traditions to have imparted the knowledge of sorcery
to humans, would also revere the magnificence of the pyramids. Furthermore,

10 Emine Merve Aytekin, “Ahmed Sevki’nin Divanu’l-Etfal’inin Dil ve Tema Y 6niinden Tahlili,”
Ankara Universitesi Ilahiyat Fakiiltesi Dergisi 63, no. 2 (2022): 1114-1115.

11 Shawqi, al-Shawqiyyat, 849-850.
12 Tuzcu, “Misirli Neo-Klasik Sairler,” 112-113.
13 Aida Qasimova, Orab Odabiyyati: V-XIII Osrlar (Bakii: Qasimova A.S., 2019), 25-26.
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al-Bartdi accentuates the resplendence of the Sphinx alongside the pyramids.!'*

Mythology serves as an essential component of modern Western literature. In
contrast, within the context of modern Arabic literature, it appears that Arab poets’
engagement with mythology transpired at a comparatively later stage. It would be
erroneous, however, to presume that the inclination to employ myths in contemporary
Arabic poetry originated exclusively from post-World War II literary movements.
In fact, the utilization of mythology manifests in diverse forms across the oeuvre
of neoclassical poets and the creative output of their successors. As a case in point,
Ahmad Shawd, a neoclassical poet who predated the Romantic and Symbolist
movements, incorporated the ancient Egyptian goddess Isis as a poetic symbol in
an extensive poem presented at a conference in Geneva in 1894."5 The influence of
mythological traditions on subsequent generations of Arab poets extends beyond
Ancient Egyptian mythology, encompassing those of Ancient Greece and various
Mesopotamian civilizations.'®

Mahmiid Darwish is among the poets who integrate elements of Ancient Egyptian
mythology into their verse. In his oeuvre, he alludes to Anat, the goddess of war
within this mythological tradition, soliciting her help in preserving the city of
Jericho. Situated in Palestine, Jericho ranks among the world’s most ancient
inhabited settlements. Darwish’s decision to symbolize Palestine via Jericho and
to invoke a character from Egyptian mythology for assistance may be construed
as an appeal for support directed towards Egypt on his nation’s behalf. Sudanese
poet Muhammad al-Fayttrt (1936-2015) portrays prisoners arrayed before the god
of death, Anubis, in his poem entitled “Aniibis”. Palestinian poet Muhammad al-
Qays1(1945-2003), while listing the causes of his grief, ponders why he is obliged
to withstand such difficulties even though his name is absent from the Book of the
Dead, an influential text in Egyptian mythology. In one of his poems, Moroccan
poet Muhammad Mahdar articulates the battle against adversity using the figures
of Aton and Sisyphus.'” As demonstrated by these instances, Ancient Egyptian
mythology persists in inspiring contemporary Arab poets.

14 al-Barudi, Diwan Mahmiid Sami al-Baridr, 123-124.

15 Zafer Ceylan, Modern Arap Siirinde Mito-Poetik Isyan (Konya & Istanbul & Ankara: Cizgi
Kitabevi Yaynlari, 2019), 239-240.

16 Er, Cagdas Arap Edebiyat: Seckisi, 28-29.

17 Ibrahim Usta, Cagdas Arap Siirinde Mitolojik Unsurlar, ed. Zafer Ceylan (Ankara: Fenomen
Yayinlari, 2021), 208-210.
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2. An Exemplary Poem Celebrating Ancient Egyptian Heritage in Modern
Context

Exploring the ways in which contemporary Arab poets engage with the legacy of
Ancient Egyptian civilization can be effectively accomplished through the analysis
of a specific poem. Within this context, the poem “Misr” [Egypt] by Hafiz Ibrahim
(1871-1932) emerges as a noteworthy example. The poet has composed this poem
from the vantage point of Egypt itself, offering a tribute to its illustrious history.
The poem was recited during a ceremony at the Continental Hotel in honor of
‘AdIt Yakan Pasha (d. 1933), who terminated relations with the British, returned
to Egypt, and subsequently resigned from his ministerial post. The poem was
published on December 15, 1921, and can be regarded as a distinguished work
within the oeuvre of poetry that addresses ancient Egypt. The qasida comprises a
total of fifty-seven verses:!'®
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“1. All creation stood watching, collectively, as I alone built the foundations of glory.

2. Those who built the Pyramids in the past left no need for me to speak on the matter of
challenge.

3. I am the crown of greatness at the crossroads of the East, and its pearls are the unique
gems of my necklace.

4. What in the West has enchanted people with a beauty that [ do not possess?

5. My soil is gold, my river sweet, and my sky as bright as a sword.

6. Wherever you go, there is a stream beside the vineyard, beside the blossoming flowers,
and beside the laurel.

18 Hafiz Ibrahim, Diwan Hafiz Ibrahim, ed. Ahmad Amin et al. (s.1.: al-Hay’a al-Misriyya al-‘ Amma
lil’l-Kutub, 3th Edition, 1987), 403-408.
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7. My men, comprised of eye-catching adults and young men, if given their due, shall
become masters.

8. If they had the chance, they would display miracles of brilliance in every endeavor.

9. They are like the sharpness of a sword invaded by the rust of time due to being sheathed.
10. When the polish of fate clears it away, they are like death that cannot be repelled.”"

In this excerpt from Hafiz Ibrahim’s poem “Misr”, the poet skillfully employs
vivid imagery and metaphorical language to capture the splendor and legacy of
ancient Egypt, while simultaneously addressing the contemporary challenges it
faces. The opening lines accentuate Egypt’s historical significance, as the speaker
claims to have singlehandedly laid the foundations of glory with the entire creation
as a witness. This assertion of greatness is further bolstered by references to the
Pyramids, which symbolize an enduring and mighty legacy that precludes any
questioning of Egypt’s accomplishments. The poem underscores Egypt’s strategic
position at the crossroads of the East, with the “pearls” and “unique gems” adorning
its necklace representing the nation’s wealth and cultural importance. Subsequent
lines evoke the natural beauty and resources of Egypt, highlighting its fertile
soil, sweet river, and radiant sky. These images serve to emphasize the country’s
inherent potential and allure.

The poem subsequently shifts its focus to the people of Egypt, portraying them
as striking adults and young men who, given the chance, would ascend to mastery
in their own right. The poet suggests that these individuals possess latent potential,
capable of performing “miracles of brilliance” across various endeavors. However,
the poem also recognizes the challenges they confront, likening the people to a
sword, its sharpness obscured by the rust of time. This metaphor implies that the
potential of the Egyptian people has been impeded by historical circumstances and
the passage of time. Nonetheless, the poet remains hopeful, declaring that when
the “polish of fate” clears the rust, the people will be an unstoppable force, akin
to “death that cannot be repelled.”

Through a thorough analysis of the poem’s imagery and metaphors, it becomes
clear that Hafiz Ibrahim seeks to convey a dual narrative: one that extols the
magnificence and grandeur of ancient Egypt, while simultaneously shedding light
on the contemporary challenges faced by its people. Ultimately, the poem offers an
optimistic perspective, proposing that with the right opportunities and the passage
of time, the Egyptian people will actualize their full potential and reclaim their
historical greatness.

The poem proceeds as follows:

19 Hafiz Ibrahim, Diwan Hafiz Ibrahim, 403-408.
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“11. If God decreed my demise, you would not see the East raise its head again after me.
12. No one ever attacked me and left me unscathed; God’s care has been my support since
ancient times.

13. How many empires rebelled and oppressed me and then vanished? Such is the fate of
aggression.

14. I am free, breaking my chains and shattering my shackles despite the enemies’ yoke.
15. While I was nearing my death and people had prepared my grave, I, on the other hand,
recovered.”?

In this excerpt of the poem, the poet continues to employ evocative imagery
and metaphorical language to emphasize the resilience and indomitable spirit of
Egypt in the face of adversity. The excerpt begins with a declaration that if God
were to decree Egypt’s demise, the East would not be able to raise its head again,
implying the immense significance of Egypt in the region. The poet asserts that
no one has ever attacked Egypt and left it unscathed, attributing this protection to
divine providence that has been present since ancient times. This assertion speaks
to the enduring strength and resilience of Egypt in the face of various threats and
challenges throughout history.

The mention of empires that rebelled and oppressed Egypt only to vanish
emphasizes the transient nature of aggression and the ultimate triumph of Egypt over
its enemies. This serves as a reminder that Egypt has faced numerous adversaries,
yet it continues to persist and maintain its cultural and historical significance. The
poem then shifts to a portrayal of Egypt as a figure breaking free from its chains
and shackles, despite the enemies’ attempts to subdue it. This metaphor represents
the indomitable spirit and determination of the nation to overcome adversity and
reclaim its sovereignty and freedom. Lastly, the poet describes a scene where Egypt
is nearing its death, and people have prepared its grave, but instead of succumbing,
Egypt recovers. This powerful image conveys the idea of rebirth and regeneration,
as well as the nation’s incredible resilience and ability to bounce back from even
the direst circumstances.

20 Hafiz Ibrahim, Diwan Hafiz Ibrahim, 403-408.
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Through this analysis of the poem’s imagery and metaphors, it is evident that the
poet seeks to convey a message of hope and perseverance for Egypt, highlighting
its rich historical legacy and the resilience of its people in the face of adversity. By
doing so, the poet encourages the reader to recognize and appreciate the remarkable
strength and endurance of the nation, as well as the potential for its continued
growth and success in the future.

The poem proceeds as follows:
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“16. Tell those who deny my people’s greatness, just as they deny the achievements of
my offspring:

17. Have you ever stood atop the Great Pyramid and seen a part of my effort?

18. Have you seen those inscriptions that defied the skill of the challenger?

19. The hue of the day shifted due to the age’s antiquity, yet the passage of time could not
affect their colors.
20. Have you comprehended the secrets of the concealed knowledge within the scrolls
that are in my possession?
21. That is the art of embalming, which has defeated time, worn out calamities, and baffled
my rivals.
22. 1 made treaties since the time of Pharaoh; in Egypt was the first agreement.””!

In this portion of the poem, the poet skillfully employs evocative imagery
and metaphorical language to underscore the magnificence of Egypt’s past and
the importance of its achievements. Confronting those who question Egypt’s
greatness and the accomplishments of its people, the poet employs a series of
rhetorical questions and statements to contest and discredit such viewpoints. The
poet challenges skeptics to experience the Great Pyramid firsthand, emphasizing
the awe-inspiring nature of these ancient monuments and the remarkable feats of
engineering and architecture they exemplify. The mention of inscriptions, which

21 Hafiz Ibrahim, Diwan Hafiz Ibrahim, 403-408.

163



darulfunun ilahiyat 35/1

have withstood the test of time, highlights the sophistication of Egypt’s ancient
civilization and the lasting influence of its art and culture. Time is a recurring theme
in this passage, with the poet asserting that, despite the antiquity of Egypt’s history,
its vibrancy and achievements remain undiminished. This idea of endurance in the
face of time’s passage is further illustrated by the reference to scrolls containing
hidden knowledge, which symbolize the richness and scope of Egypt’s intellectual
and cultural legacy.

The poet accentuates Egypt’s resourcefulness by discussing the art of embalming,
characterizing it as a technique that has “defeated time, worn out calamities, and
baffled rivals”. This reference to the preservation of the dead not only showcases
the ancient Egyptians’ mastery of a complex and distinctive skill but also serves
as a metaphor for the tenacity and persistence of Egypt’s cultural heritage. This
section of the poem concludes by emphasizing the historical significance of Egypt
as a center for diplomacy and treaties, dating back to the time of the Pharaohs.
This allusion positions Egypt as an influential actor in international relations and
highlights its role in shaping the trajectory of human history. The analysis of the
poem’s imagery and metaphors makes it evident that the poet’s intention is to
celebrate the enduring legacy of Egypt’s past achievements while challenging those
who would dismiss the nation’s greatness. By invoking the splendor and resilience
of Egypt’s history, the poet aims to foster a sense of pride and optimism for the
future, drawing upon the fortitude of its people and their shared cultural heritage.

The poem proceeds as follows:
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“23. My glory in ancient times is deeply rooted, who has the likes of my origins and my glory?
24.1am the mother of legislation; the Romans took from me the principles in every matter.
25. 1 observed the stars since they shone in the sky of darkness and mastered my observations.
26. Before the Greek or Najd period, Banta’tir sang poetry over my neighborhoods.

27. Long ago, my people built fleets that sailed the seas, carrying my banner.

28. Before Nelson’s fleet, my fleet was already in existence. My luck had never encountered
any adversity.

29. Ask the sea about what my ships have done! Ask the land about my horses’ battles!
30. Having left [various stages of] my life behind, I wonder if you have seen me in a struggle
today where I have not yet reached my maturity?

31. Which people are more deserving of living than I, with a pleasant shade and verdant
greenery?

32. Is it just that they enjoy pure water, while my share is tainted?

33. Is it fair that they release lions among themselves, while my lions are restrained?

34. For nearly half a century, I have suffered a humiliation endured by all slaves.”?

In this part of the poem, the poet masterfully employs vibrant imagery and
metaphorical language to underscore not only the grandeur of Egypt’s historical
accomplishments, but also to illuminate the present-day trials it grapples with. The
language and imagery selected by the poet not only elevate Egypt’s status but also
underscore the significance of recognizing and appreciating its historical greatness.
The poet commences by asserting the deeply rooted splendor of Egypt’s ancient
past, posing the question of whether any other civilization can rival its origins
and magnificence. Egypt’s historical influence is further accentuated through the
reference to its role as the “mother of legislation”, with the poet implying that the
Romans derived legal principles from Egyptian civilization.

As the poem unfolds, it delineates Egypt’s intellectual and cultural accomplishments,
such as its early mastery of astronomy and the prominence of its poets predating
the emergence of Greek and Arab literary traditions. This emphasis on Egypt’s
historical achievements serves to instill a sense of pride and reaffirm the value
of its rich cultural legacy. The poet proceeds to highlight Egypt’s naval prowess,
observing that its people constructed fleets that sailed the seas long before Admiral
Nelson’s era. The mention of Egypt’s ships and battles further accentuates the
nation’s historical significance and the breadth of its influence.

22 Hafiz Ibrahim, Diwan Hafiz Ibrahim, 403-408.
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Nevertheless, the poem takes on a more somber tone as it reflects on the current
challenges faced by Egypt. The poet wonders if others have witnessed Egypt in
its present state, where it has not yet reached its full potential, and asserts that the
Egyptian people are at least as deserving of a comfortable existence as any other
nation. The imagery of tainted water and restrained lions symbolizes the difficulties
and constraints endured by the Egyptian people, while the allusion to suffering
humiliation for nearly half a century refers to the nation’s subjugation and loss of
sovereignty. Through a meticulous analysis of the poem’s imagery and metaphors, it
becomes evident that the poet aspires to both honor and celebrate Egypt’s illustrious
past, while concurrently acknowledging the challenges encountered by its people
in the present. The poem serves as a rallying cry, inspiring the Egyptian people to
acknowledge their historical greatness and persevere in overcoming the obstacles
that impede the realization of their full potential.

The poem proceeds as follows:
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“35. God looked upon me and guided my children, who strove to reach the highest ranks.
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36. Indeed, justice is a force from the powers of the Divine Judge, more enduring than
any white Indian sword.

37.1promised to elevate the one among my people who stands up [against every injustice].
Today, fulfill my promise!

38. Offer your lives as dowry to it! It is a bride who does not accept a dowry of wealth
and money.

39. Take me to the sources of honor, so that even the stars in the galaxy yearn for my love.
40. Raise my state on the foundation of knowledge and morality, for knowledge alone is
not enough.

41. Advise patience to one another. If patience departs a society, there is no substitute.
42. Patience alone brought victory to the [English] people, leaving no need for invention
and calculation.

43. They witnessed the battlefield with patient souls and faces that never frowned.

44. Patience erased the signs of knowledge, [such as guns], in war and defeated even the
strongest [foes, like the Germans].

45. In the West, there are watchful eyes that do not sleep, tinged with kohl by greed for
your [resources].

46. Above them, a telescope reveals your secrets and sees all from a great distance.

47. So protect yourselves with a shield of unworn harmony and strive with diligence and
effort.

48. Overlook the shortcomings of those among you, as many may err without intention.””

In this section of the poem, the focus transitions to encouraging hope, fostering
resilience against societal adversities, and advocating for solidarity amongst
the Egyptian people. The poet provides guidance and inspiration, underscoring
the significance of determination, knowledge, and collaboration in overcoming
present-day challenges and reestablishing the country’s past splendor. The poet
recognizes divine intervention in guiding Egypt’s children to strive for the highest
ranks, implying that justice is a potent force, more long-lasting than any weapon.
The poem encourages people to confront injustice, pledging to uplift those who
do so and urging them to dedicate their lives to this noble pursuit. The poem
proceeds to illuminate the importance of knowledge and morality, asserting that
the foundation for progress and honor is established upon the synthesis of these
two principles. It advises patience and mutual support, emphasizing that patience
is a vital component for success, as exemplified by the case of the English people.
The poet acknowledges external threats, depicting the vigilant eyes of the West and
their unwavering pursuit of Egypt’s resources. To combat these perils, the poem
advocates for unity and protection, urging people to create a shield of harmony
and work tirelessly to surmount adversity.

Lastly, the poem champions empathy and understanding, imploring people to
overlook each other’s shortcomings and acknowledging that mistakes can occur

23 Hafiz Ibrahim, Diwan Hafiz Ibrahim, 403-408.
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without malicious intent. This appeal for compassion and cooperation serves as a
reminder of the crucial role of unity in realizing a brighter future for Egypt and its
people. Through a thorough examination of this part of the poem, it becomes clear
that the poet aspires to motivate the Egyptian people to persevere, collaborate, and
depend on both knowledge and morality to surmount challenges and reclaim their
nation’s distinguished history.

The poem proceeds as follows:
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“49. We pass through a stage where opinions stumble and misjudgment leads astray.

50. We temporarily engage our desires in warfare amidst discord, while disagreement
spreads like an infectious ailment.

51. We incite chaos on both sides of this [stage], while the ignorant repeat and provoke it.
52. The misguided believe there is no order, while the strong claim their strength has renewed.
53. Remain resolute in that position and cast the resolve of those who are ready on both flanks!
54. We are at the dawn of a long night that we have overcome with sleeplessness and passion.
55. The darkness of calamities has enveloped us, and our hopes [waver] between ebb and flow.
56. After hardships, its light emerged. It is a sign of the returning era of my age.

57. Establish a proper method and work hard! For greatness is betrothed to those who strive.”*

In this portion of the poem, the poet delves into the challenges faced by Egypt and
its people during a tumultuous period in their history. Through evocative language
and vivid imagery, the poet captures the essence of these difficulties and the path
to overcoming them, emphasizing the importance of unity, determination, and hard
work in surmounting adversity and achieving greatness. The portion commences by
depicting a time marked by confusion and misjudgment, where discord prevails and

24 Hafiz Ibrahim, Diwan Hafiz Ibrahim, 403-408.
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disagreement spreads like a contagious disease. The poet highlights the chaos and
its perpetuation by the ignorant, illustrating the potential dangers of misguidance
and its consequences for society. Amidst such challenges, the poem encourages
resoluteness and unity. The poet calls upon those who are prepared to stand firm
on both sides of the metaphorical stage, emphasizing the significance of collective
strength and determination in confronting the obstacles that lie ahead.

The poet portrays the present moment as the dawn of a long night, which the
people have managed to endure through sleeplessness and passion. This imagery
suggests that despite the seemingly insurmountable challenges, the unwavering
commitment and fervor of the people have enabled them to persevere. The poem
further explores the theme of hope in the midst of adversity, acknowledging that the
darkness of calamities has enveloped Egypt, with its hopes wavering between the
ebb and flow of fortunes. Nevertheless, the emergence of light after these hardships
signifies the impending return of Egypt’s golden age. The poem concludes with a
call to action, urging the people to establish a proper method and work diligently.
The poet reiterates that greatness is reserved for those who strive, reinforcing the
central message that resilience, hard work, and unity are the keys to overcoming
adversity and reclaiming Egypt’s former glory. Through a comprehensive analysis
of this section of the poem, it becomes clear that the poet seeks to inspire the
Egyptian people to remain steadfast, work together, and rely on their collective
strength and determination to surmount the challenges they face and restore their
nation’s esteemed history.

Conclusion

In conclusion, the exploration of Ancient Egyptian civilization in contemporary
Arabic poetry has demonstrated the enduring influence of this remarkable historical
period on the collective consciousness of the Arab world. Poets, such as Ahmad
Shawqt, Mahmiid Sam1 al-Bartidi, Hafiz [brahim, and ‘Abbas Mahmid al-‘Aqqgad,
have successfully incorporated elements of Egypt’s ancient past into their literary
works, reflecting their deep reverence for the nation’s cultural heritage and the
desire to preserve its memory for future generations. Throughout the paper, we
have examined various ways in which these poets have engaged with the legacy
of Ancient Egypt, from celebrating the architectural marvels of the pyramids and
the Sphinx to acknowledging the wisdom and achievements of the civilization that
once flourished on the banks of the Nile. By doing so, they have not only enriched
the contemporary Arabic poetic landscape but have also contributed to the ongoing
dialogue between the past and the present, fostering a sense of continuity and
connection with a shared history. Moreover, the analysis has revealed that these
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poets, while drawing inspiration from Ancient Egyptian civilization, have also
been influenced by diverse literary traditions, including those of Western origin.
This interplay between different cultural and historical influences has given rise
to a unique creative synthesis, which testifies to the vitality and adaptability of
the Arab poetic tradition.

It is important to recognize that the study of Ancient Egyptian civilization in
contemporary Arab poetry has implications beyond the realm of literature. By
reviving the legacy of this ancient culture, poets have not only highlighted the
richness of Egypt’s historical heritage but have also provided an impetus for
contemporary society to reevaluate its relationship with the past. In doing so, they
have encouraged the rediscovery of ancient wisdom and values, which can offer
valuable insights and guidance for addressing the challenges and complexities of
the modern world. In summary, the examination of Ancient Egyptian civilization
in contemporary Arab poetry has underscored the significance of the past in
shaping present-day literary and cultural expressions. By integrating elements of
this illustrious heritage into their works, these poets have played a vital role in
preserving and perpetuating the memory of a civilization that continues to captivate
and inspire the imagination of readers across generations. In this sense, their poetic
endeavors not only celebrate the grandeur of Ancient Egypt but also serve as a
testament to the enduring power of art as a vehicle for cultural transmission and
the construction of collective identity.
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Bir Memliik Emirinin Tartismali Evliligi Baglaminda Hanefi Denklik
Ogretisinin Yeniden Yorumlanmasi: Siradceddin el-Hindi
(6. 773/1372) Ornegi

Reinterpretation of the Hanafi Doctrine of Equivalency in the Context of the Contro-
versial Marriage of a Mamluk Amir: Case of Siraj al-Din al-Hindi (d. 773/1372)

Okan Kadir Yilmaz

Oz

Hanefi mezhebinin nikdh hukukundaki klasik denklik 6gretisine gore erkegin evlenecegi kadina belli unsurlarda denk
olmasi gerekir. Kisinin kendisinin ve atalarinin gegmisinde kélelik ve gayrimislimlik gibi hususlarin bulunmamasi da bu
denklik unsurlari arasinda yer alir. Dolayisiyla bu ve diger denklik unsurlarini tagsimayan bir erkek bunlari tasiyan bir kadina
denk gorulmedigi icin ikisi arasinda gergeklesen evlilik, bazi kosullarda batil (gegersiz) kabul edilirken, bazi durumlarda
da lazim (baglayici) gorilmez. 8./14. yuzyilin ikinci yarisinda Bahri/Turk Memlikler déneminde st dlzey ritbeli bir
Memlik emiri ile (Emir Bestek) sultaninin kiz kardesi ya da kizi (Hond Sare) arasinda gergeklesen bir evliligin gegerliligi
Hanefi mezhebine ait bu denklik 6gretisi temelinde tartisiimistir. Kimligi bilinmeyen bazi fikihgilar tarafindan s6z konusu
evliligin Hanefi mezhebine gore gegersiz oldugu ileri striliirken, donemin Misir Hanefi Kadilkudat Siraceddin el-Hindi
konuyla ilgili bir risale kaleme alarak (Risdle fi mes’eleti’l-kefd’eh) bu evliligin gegerliligini savunmustur. Hind’nin fikih
usulu ilkelerinden ve fikhi tahric yonteminden faydalanarak ortaya koydugu bu savunu, Hanefi mezhebinin kurucu denklik
Ogretisinin, Memluklerin hakimiyetiyle birlikte bolgede degisen siyasi ve sosyal yapiyi dikkate alan yenilikgi bir yorumunu
da icermektedir.

Anahtar Kelimeler: MemlUkler, denklik/kefaet, evlilik/nikah, Sultan el-Meliki’l-Esref II. Saban b. Hiseyin, Emir Bestek,
Hond Sare, Hanefi Mezhebi, Sirdceddin el-Hind{

Abstract

According to the classical doctrine of Hanafi madhhab of equivalency in marriage law, a man must be equal to the
woman he will marry concerning certain elements, which include the absence of slavery and non-Muslims in the past
of the person and his ancestors. Therefore, a man who lacks these and other elements of equivalence is considered
unequal to a woman who possesses such elements, such that marriage between the two is considered void (batil) under
certain circumstances and not binding (/Gzim) in others. In the second half of the 8th/14th century, during the Bahri/
Turk Mamluks period, scholars discussed the validity of a marriage between a high-ranking Mamluk amir (Amir Bashtak)
and a sister or daughter of the Sultan (Khond Sarah) on the basis of the abovementioned Hanafi doctrine of equivalence.
Although several unknown jurists argue that the marriage in question is invalid according to the Hanafi madhhab, Siraj al-
Din al-Hindi, an Egyptian Hanafi gadr al-qudat (chief qadi) of the period, wrote a treatise on the subject (Risala fi mas’alat
al-kafa’ah) and defended the validity of the marriage. Hindi’s argument, which used the principles of usdl al-figh and
the method of al-takhrij al-fight (legal derivation), included an innovative interpretation of the foundational doctrine of
equivalence of the Hanafi madhhab that considered the changing political and social structures in the region after the
Mamluks’ rule.
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Extended Summary

Siraj al-Din al-Hind1’s (d. 773/1372) Risala fi mas 'alat al-kafa’ah, was the Hanafi qadi
al-qudat (chief qadi) during the Bahr/Turk Mamluk period, is a significant figh treatise
that reflects the change in the doctrine of the Hanafi madhhab of equivalence in marriage.
This treatise was previously published about half incomplete and attributed to another
Mamluk HanafT jurist, al-Qasim b. Qutluboga (d. 879/1474), who lived approximately
a century later (al-Qasim b. Qutluboga, al-Kafa ah fi al-nikah, Critical ed. Abd al-Sattar
Abii Ghuddah, Beirut: Dar al-Bashair al-Islamiyya, 1423/2002). The reason behind the
composition of HindT’s treatise was a marriage that occurred on 27 Jumada al-Awwal
770 (January 7, 1379). The marriage between Khond Sarah (the sister or daughter of
Sultan al-Malik al-Ashraf Zayn al-Din II Sha‘ban ibn Husayn [d. 777/1376]) and Amir
Bashtak (a commander with the rank of “tagdimat alf’: command of one thousand/
major [d. 771/1370]) occurred at the request of the Sultan and was solemnized by the
qadi al-qudat Siraj al-Din al-Hindi. Shortly after the marriage, several unknown jurists
argued that the marriage was invalid (bdtil) according to the doctrine of equivalence
of the Hanafi madhhab. The reason is that Amir Bashtak, similar to all other Mamluk
amirs, was previously a slave. Mamluk historians, such as al-Magqrizi (d. 845/1442), al-
‘Ayni (d. 855/1451), Ibn Taghribardt (d. 874/1469), Malat1 (d. 920/1514), and Ibn Iyas
(d. 930/1524), also included this marriage in their histories, albeit with a few minor
differences.

According to the indications identified by the study of the treatise of HindT, the jurists
who opposed this marriage based their objections, whose details were not mentioned in
the sources, on a ruling in the Hanafi madhhab. This ruling states that “guardians (awliya)
other than father and grandfather can marry a girl who has not reached puberty to only
someone who is her equal, otherwise the marriage will be invalid.” An issue in this ruling,
which Hindi himself addressed, is that the bride, Khond Sarah, was married before she
reached puberty, by a guardian (waliyy; her older brother Sultan II Sha‘ban ibn Husayn)
apart from her father and grandfather, to someone who was not equal to her in terms of
freedom and Muslim ancestry. Hind1 felt the need to answer this objection, which was
seemingly strong in jurisprudential terms, because it is based on this ruling, which was
found in many Hanafi sources. The political sensitivity of the issue, which was due to the
importance of the identities of the bridegroom and the bride, seemingly urged Hindi to
consider the issue seriously.

In this treatise, Hind1 reinterpreted the classical Hanaft doctrine of equivalence within
the framework of the changing political and demographic conditions in Egypt after the
Mamluk rule. According to this interpretation, HindT concludes that Amir Bashtak was
equivalent to Khond Sarah and that the marriage was valid in terms of the HanafT doctrine.
In reaching this conclusion, he first argued that the view that equality is not a condition
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is stronger in terms of evidence. Nevertheless, he did not refrain from presenting his
evaluation, which includes a new interpretation of the classical Hanaft doctrine of
equivalence, on the basis of three possibilities, taking into account the condition of
equivalence in marriage.

First, none of the Mamluks were originally slaves. According to HindT, the enslavement
of the Mamluks was illegitimate, because it was not conducted in accordance with Islamic
law from the beginning. All of these people were free, therefore, slavery did not occur in
Amir Bashtak’s past. The second is that even if the notion that the Mamluks were slaves
was generally accepted, Amir Bashtak was free according to information given to Hind1
by reliable people, because his parents were free. In this case, he was equal to his bride.
Finally, the Mamluks were originally slaves, and Amir Bashtak had a history of slavery.
HindT based his innovative interpretation of the classical HanafT doctrine of equivalence
on this last possibility. Accordingly, Hindt establishes that the condition of equivalence is
(1) aright of the people (haqqul ibad), (2) comprehensible (ma ‘qiil al-ma ‘na), (3) one of
the provisions that can be changed according to changing conditions (i.e., time, place, and
custom), and (4) the principle that acquired superiority can replace incomplete congenital
superiority. Hind1 bases his conclusions on the jurisprudential issues he cites from the
founders of Hanafi school and the jurists who followed them.

In the first three stages, HindT uses the data of the ustl al-figh and reveals that the
condition of equivalence is one of the provisions that is susceptible to change. In fact,
the condition of equivalence can be terminated whenever a guardian gives consent.
This scenario demonstrates that the condition of equivalence is one of the rights of the
people instead of the right of God and is included in the category of provisions that
are subject to change. Second, al-Hindi states that equivalence in marriage is not a
ta ‘abbudr (incomprehensive) ruling but is stipulated on the basis of a reason that can be
comprehended by the intellect. He identifies the reason as “removing shame from the
woman and her guardians.” At this point, Hindi, who considers dawaran as one of the
methods for determining the cause, confirms that the presence and absence of the condition
of equivalence is in a cycle (dawaran) with a situation in which shame (to the woman
and her guardians) accompanies the relevant marriage. In other words, for marriages that
bring shame to the woman or her parents, the man is unequal to the woman, whereas in
marriages that do not, the man is equal to the woman. Hind1’s conclusion, which is based
on 40 years of personal observation and this usiil determination of the cause of the ruling of
equivalence, is as follows: no problem of equivalence exists in terms of marriages with the
Mamluks. The reason is that the notion of “bringing shame to the parents,” which causes
the ruling of nonequivalence, does not exist. In the third stage, Hind1 endeavors to prove
that the elements of equivalence are among the provisions that may change concurrently
with changes in time, place, and customs based on three jurisprudential issues under the
Hanaft doctrine. Therefore, he argues that although all Mamluk Turks had slavery in their
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past and their fathers and grandfathers were non-Muslims, these issues were no longer
elements of equivalence among them. In the final stage of his interpretation, al-Hind1 uses
the principles of Islamic jurispridence (usil al-figh) and the method of legal derivation
(al-takhrij al-fight). Accordingly, Hindi concludes that the qualities acquired by Amir
Bashtak compensated for his lack of congenital equivalence and that equivalence in terms
of the HanafT doctrine in marriages with Mamluks in general and in the marriage subject
to this objection in particular is not a problem.

HindT’s interpretation of the classical Hanafl doctrine of equivalence is important,
because it concretely demonstrates the solution of a Hanaft jurist for an actual legal
problem during the Mamluk period. The principles of wusii/ al-figh that al-Hind1 used
to solve the problem and his practice of applying them to the present case reveal his
mastery of this branch of knowledge. Similarly, the method of al-takhrij al-fight that he
used in the final stage of his interpretation demonstrates his extensive familiarity with
HanafT jurisprudence. His interpretation of the classical Hanafl doctrine of equivalence
is a remarkable and overlooked example of the methods and strategies by which legal
changes in classical periods due to emerging new problems could be realized within the
limits and possibilities of traditional jurisprudential schools.
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Giris

Islami ilimler geleneginde risaleler, kaleme alindiklar1 donemde giindem
olmus ilm1 ve fikri problemlerin derinlemesine incelendigi metinlerdir. Ozellikle
Memliik donemi alimleri arasinda yazimi yayginlagan bu nispeten kiigiik hacimdeki
eserler, ilim adamlarmin kendi donemlerinde miidahil olduklar1 glincel problem ve
tartismalardan haberdar olmamizi saglarlar. Bu yoniiyle risaleler, telif edildikleri
donem ve cografyalardaki ilmi-fikri gelismelerin ve dolayisiyla alanda yasanan
degisimin takip edilebilecegi birincil kaynaklar arasinda yer alir.!

Bahri/Tiirk Memliikler doneminde ¢esitli yargi gorevlerinde bulunan ve nihayet
kadilkudatlik makamina kadar yiikselen Sirdceddin el-Hindi’nin (6. 773/1372)?
Risdle fi meseleti’l-kefde isimli risalesi de bu 6zellikleri tasiyan ¢alismalar

1 Konuyla ilgili daha genis bilgi i¢in bk. Yasir Beyatli, Memliik Hanefiliginde Tkta Arazisinin
Icaresi, (Istanbul: Istanbul Universitesi, Sosyal Bilimler Enstitiisii, Doktora Tezi), s. 77-79;
Samy Ayoub, “Creativity in Continuity: Legal Treatises (al-Rasail al-Fighiyya) in Islamic Law”,
Journal of Islamic Studies, 34/3 (December 2023), 305-339.

2 Tam ismi “Eba Hafs Siriciiddin Omer b. Ishak b. Ahmed el-Gaznevi”dir. Kisa biyografisi i¢in
bk. Ahmet Akgiindiiz, “Gaznevi”, Tiirkiye Divanet Vakfi Islim Ansiklopedisi (Istanbul: TDV Yay.,
1996), 13: 487-488. Ancak gelenekte kendisi “Gaznevi” olarak degil de “Siraceddin el-Hindi”
ya da “es-Sirac el-Hindi” olarak taninir. Bk. ed-Diirerii’l-kdmine fi a“yani’l-mi eti s-sdmine, nsr.
Salim el-Krenkovi, (Hindistan: Dairatii’l-Me‘arifi’l-Osmaniyye, 1392/1972), 4: 182; SiiyGti,
Hiisnii’l-muhddara fi tarihi Misr ve’l-Kahire, nst. Muhammed Ebu’l-Fazl Ibrahim (Misir: Daru
Thyai’l-Kiitiibi’l-Arabiyye, Isa el-Babi el-Halebi, 1387/1967), 1: 470.
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arasindadir.? {leride detaylica bahsedecegimiz Memliik tarihgilerinin kayitlarina
gore, Sirdceddin el-Hindi, kadilkudatlik vazifesini yiiriittiigii 27 Cemaziyelevvel
770 (7 Ocak 1379) tarihinde bir Memliik emiri ile Sultanin kizinin yahut kiz
kardesinin nikdhini krymistir. Kaynaklarda isimleri belirtilmeyen bazi fakihler
Hanefl denklik doktrinine uymadigi gerekcesiyle bu nikdhin gegersiz oldugunu
iddia etmislerdir. Hindi de risalesini bu iddiaya cevap olarak kaleme almistir.
Risalenin yazma niishasinda ve Memliik tarih¢ilerinin eserlerinde siipheye mahal
kalmayacak sekilde Hindi’ye nispet edilen bu risale onun hayat hikayesine yer
veren biyografik calismalarda yer almaz. Bazi kaynaklarda nikahin kiyildigi tarihten
bir ay sonra kaleme alindig1 ifade edilen bu goézden kagmis ¢alismasinda Hindj,
s6z konusu nikahin gegersizligini gerektiren mevcut biitiin ihtimalleri kapsayacak
sekilde mezkir itirazi cevaplamis ve bunu yaparken de Hanefl mezhebinin klasik
denklik 6gretisini yeniden yorumlamistir.

Hanefi kaynaklarda kendisine pek yer buldugunu séyleyemeyecegimiz Hindi’ye
ait bu yeni yorumun yer aldigi risdle,* yazma niishalarinin birindeki fevaid kaydina
gore donemin meshur Hanefi hukukcularindan Ekmeleddin Baberti (6. 786/1384)

3 Sirdceddin Omer b. ishik el-Gaznevi el-Hindi, Risdle fi mes eleti’l-kefd 'eh, (New Jersey:
Princeton Library, The Garrett Collection, 1838Y). Bu risale daha dnce Dr. Abdiissettar Ebu Gudde
tarafindan el-Kefa ‘etii fi 'n-nikdh ismiyle Kasim b. Kutluboga’ya nispet edilerek yayimlanmistir
(Kasim b. Kutluboga, el-Kefa ‘etii fi 'n-nikah, thk. Abdiissettar Ebu Gudde, Beyrut: Daru’l-
Besairi’l-Islamiyye, 1423/2002.) Ayrica bu nesre dayali olarak tarafimizdan konuyla ilgili bir
teblig de sunulmustur. Bk. Okan Kadir Yilmaz, “Ahkamimn Degismesi Problemi Baglaminda
Nikahta Soy Denkligi Meselesine Tbn Kutluboga’ nin (6. 879/1474) Yaklasimi”, VI. Islam
Hukuku Lisansiistii Ogrenci Sempozyumu, (Istanbul: Istanbul Universitesi Ilahiyat Fakiiltesi
islam Hukuku Anabilim Dal1, 2020.) Risalenin daha sonra tespit ettigimiz yazmalari {izerindeki
incelemelerimiz sonucunda, Abdiissettar Ebli Gudde’nin tek niishaya dayali olarak yaptig1 bu
nesrin yaklasik yar1 yarrya eksik oldugu anlasilmistir. Bu eksiklik, basta risalenin telif sebebini
olusturan olayin tespitini engelleyecek, denklik meselesi tizerinden yapilan itirazin ve Hindi’nin
cevabinin anlagilmamasina ya da yanlis anlagilmasina yol agacak nitelik ve niceliktedir. Yine
elde etti§imiz yazmalardan ve yazimizda basvurdugumuz Memliik donemi tarihi kaynaklarindan
kesin olarak tespit ettigimiz iizere ad1 gegen risale, Abdiissettar Ebli Gudde’nin nesrinde oldugu
gibi Ibn Kutluboga’ya degil Siraceddin el-Hindi’ye aittir. Biitiin bu eksiklik ve yanhshklar,
Memliik tarihgilerinin eserlerinden o giin i¢in elde edemedigimiz arka plan bilgisinden yoksun
bir sekilde sundugumuz tebligin basligina ve igerigine de yansimistir. Hind1’ye ait Risdle fi
mes ‘eleti’l-kefd eh isimli risalenin orijinal metni, {i¢ niishaya dayali olarak yayimlanmak {izere
tarafimizdan tahkik edilmistir.

4 Risaleden bahseden yegane kaynak olarak bk. Nuh b. Mustafa, Hdasiyetii 'd-Diirer, Silleymaniye
Ktp., Esad Efendi, nr. 653, 342b-343a. Ayrica bk. Muhammed Emin Ibn Abidin, Reddii’I-muhtar
‘ale’d-Diirri’l-muhtdr, (Misir: Mustafa el-Babi el-Halebi, 1386/1966), 3: 86.
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tarafindan kaleme alinan bir bagka risalede elestirilmistir.> Bununla birlikte damat
ile gelinin siyasi konumlarindan dolay1 ortaya ¢ikmasi muhtemel ciddi bir krizin
Oniinii de alan bu yeni yorum, ge¢-klasik donemde yasamuis bir fakihin giincel bir
fikih problemini nasil ¢dziime kavusturdugunu ve bu noktada nasil bir yol takip
ettigini ortaya koymasi agisindan degerli bir 6rnek olarak karsimiza ¢ikmaktadir.

Icerik olarak oldukga zengin bir ilmi muhtevaya sahip olsa da Hindi’nin risalesi,
tahminlerimize gdre hizli bir sekilde kaleme alinmis ve bu ylizden de gerek
problematigin ortaya konulmasi gerekse ¢oziimiin anlasilmasi agisindan geriye
birgok kapali nokta birakmistir. Hindi’nin, 6zellikle “zamanin, mekanin ve sartlarin
degismesiyle ahkamin degiseced” kuralinin somut bir tezahiirii olan yorumundaki bu
kapal1 noktalarin aydinlatilmasi ve konuyla ilgili degerlendirmelerinin ilm1 agidan
kritik edilmesi 6nem tagimaktadir. Biz de ¢aligmamizda, hayatin i¢inden gelen gergek
bir hukuk problemine dair ¢6ziim sunan ve bunu yaparken de klasik Hanef1 denklik
Ogretisini yeniden yorumlayan Hindi’nin konuyla ilgili goriislerini inceleyecegiz.
Bu noktada oncelikle risalenin telifinin ve dolayistyla Hindi’nin yorumunun arka
planini olusturan tarihi evlilik olaym ¢esitli yonleriyle aydinlatmaya ¢alisacagiz.
Ardindan risalenin yazimina sebep olan itirazt Hanefi doktrin agisindan inceleyecek,
son olarak da Hindi’nin bu itiraza verdigi cevabi1 ve doktrine getirdigi yorumu ele
alacagiz.

1. Risalenin Yazimina Sebep Olan Olay

Sirdceddin el-Hindji, risalenin igerisinde telif sebebi hakkinda herhangi bir
sey soylemez. Ancak risalenin Veliyyiiddin niishasinin sonunda bizzat miiellife
ait oldugu anlasilan bir telif sebebi agiklamasi yer alir. Hindi’nin kendisine ait
gibi goriinen bu aciklamalarda, 8/14. yiizyllda Memliikler doneminde bir emirle
bir sultan kizinin nikahlanmasi sonrasi fikih ilmiyle istigal eden bazi kimselerin
(miitefakkihe) bu nikéha itirazda bulunduklart bilgisi yer alir.® Bununla birlikte
itiraz noktasinin tam olarak ne oldugu bu kayitta agiklanmamistir. Bu hususun ne
oldugunu Hind1 nin risalesinin Princeton niishasinin miistensihi Ali b. Stidn’un’ (6.
880/1476), Hindi’nin 6grencisi ve risalenin asil kopyasinin miistensihi Semseddin
Muhammed b. Ahmed et-Trablusi’den® (6. 799/1397) naklen diistiigii kayittan

5 Siraceddin el-Hindi, Risdle, Princeton Lib., The Garrett Collection, nr. 1838Y, 3a. (Miistensih
Alib. Sidiin’un notu). Baberti’nin biyografisine yer veren kaynaklarda yer almayan bu reddiye
mahiyetli risalesinin giiniimiize ulagmig bir yazmasini tespit edemedik.

Siraceddin el-Hindi, Risdle, Millet Ktp., Veliyyiiddin, nr. 3288, 153b.

Biyografisi i¢in bk. Semseddin Muhammed b. ‘Abdurrahman es-Sehavi, ed-Dav i ’l-lami * li-
ehli’l-karni t-tdsi, (Beyrut: Mengiratii dari’l-hayat, t.y.), 5: 229.

8  Biyografisi i¢in bk. Celaliiddin Abdurrahman b. Ebi Bekr es-StiyGti, Hiisnii 'I-muhddara, 1: 472.
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anliyoruz. Buna gore sdz konusu nikahta, her ne kadar 6nde gelen emirlerden biri
olsa da sonradan azat edilmis bir kole oldugu i¢in damadin, sultanlardan birinin
kiz1 ve hiir bir kadin olan geline denk olmadig: diisiiniilityordu. Bu yiizden de
kimlikleri mechul bu kisiler, kryilan nikahin fikhi olarak “sahih olmadig1” kanaatine
varmislardi.” Azat edilmis kolenin hiir bir kadinla evliliginin fikhi agidan nigin
sahih olmadig1 konusunu ileride detaylica ele alacagiz. Burada oncelikle risale
tizerindeki bu iki tarih kaydin dénemin tarih kitaplar1 tizerinden bir karsilastirma
ve saglamasini yapmak istiyoruz.

Memliik tarih¢ilerinin konuyla ilgili nakilleri de yukarida yer verdigimiz niisha
kayitlarindaki bilgileri dogrular niteliktedir ve tistelik daha da detaylidir. Tarihgiler,
evlilikleri denklik itirazina konu olan damat ile gelinin isimlerine, mehir miktarina
ve nikahi kiyan alimin ismine de yer vermislerdir. Konuyla ilgili ilk tarihi kayit
Makrizi’nin (6. 845/1442) es-Siilitk’inde yer almaktadir.'” Kendisinden sonra gelen
birgok Misir Memliik tarih¢isi de bazi ufak farkliliklarla ayni olaydan bahsetmistir.
Memliik Hanefilerinin 6nde gelen isimlerinden Ayni (6. 855/1451) ile eviddii 'n-nds"!
sinifina mensup tarihgilerden Ibn Tagriberdi (6. 874/1469) bu isimler arasindadr.'?
Ayni ve Ibn Tagriberdi’den bir kusak sonrasinin tarihgileri olan Malati (6. 920/1514)
ve Ibn Iyas (6. 930/1524) gibi yazarlar da eserlerinde bu olaya yer vermistir.'?
S6z konusu evliligin Sultan el-Melikii’l-Esref II. Saban b. Hiiseyin'* tarafindan
gerceklestirildigini ifade eden Memliik tarihgilerinin konuyla ilgili kayitlarina
asagidaki tabloda kisaca yer verdik:

9  Hindi, Risdle, 12a. Bundan sonra referans gosterecegimiz varak numaralari Princeton Lib., The
Garrett Collection, nr. 1838Y niishasina aittir.

10 Ebu’l-‘Abbas Takiyiiddin Ahmed b. Ali el-Makrizi, es-Siiliik li-ma ‘rifeti diiveli’l-miiliik, nsr.
Muhammed Abdiilkadir Ata (Beyrut: Daru’l-Kiitiibi’l-[lmiyye, 1418/1997), 4: 326.

11 Bukavram hakkinda bk. Seyyid Muhammed es-Seyyid, “Evladii’'n-nas”, Tiirkiye Diyanet Vakfi
Islam Ansiklopedisi (Istanbul: TDV Yay., 1995), 11: 525-526.

12 Bedreddin Mahmud b. Ahmed b. Musa el-Ayni, ‘Tkdii’I-ciiman fi tarihi ehli z-zamdn, Millet Ktp.,
Veliyyiiddin, nr. 2395, 158b; Cemaleddin Ytsuf b. Tagriberdi, el-Menhelii’s-safi ve ’l-miistevfi
ba ‘de’l-Vafi, nsr. Muhammed Muhammed Emin, (Misir: el-Hey’etii’l-Misriyye el-' Amme 1i’1-
Kiitiib, t.y.), 3: 372.

13 Zeyniiddin Abdiilbasit b. Ebi’s-Safa el-Malati, Neylii'l-emel fi zeyli ‘d-Diivel, ngr. Omer Abdiisselam
Tedmiird, (Beyrut: el-Mektebetii’l-*Asriyye, 1422/2002), 1: 423; ibn lyas, Beda i ‘u’z-ziihiir fi
veka i i’d-diihiir, nst. Muhammed Mustafa, (Kahire: el-Hey’etii’l-Misriyyetii’l- ' Amme 1i’1-Kitab,
1982/1402), s. 82-83.

14 Bahri Memliiklerin 25. Sultani, Sultan Muhammed b. Kalavun’un torunu. Saltanati: 1363-1376.

Biyografisi igin bk. Ismail Yigit, “el-Melikii’l-Esref Sa‘ban”, Tiirkiye Diyanet Vakfi Isldm
Ansiklopedisi (Ankara: TDV Yay., 2004), 29: 66-67.
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Tartisma konusu edilen nikahi, Hindi tarafindan hakkinda bir risale kaleme alacak
kadar 6nemli kilan en 6nemli unsur elbette damat ile gelinin siyasi kimlikleridir.
Damat, Memliik emirlerinden Seyfedddin Bestek'* b. Abdullah el-Omeri’dir (6.
771/1370). Sultan Esref II. Saban b. Hiiseyin’in hassa emirleri arasinda yer alan ve
ilk defa 769/1368 y1linda Tablhane emiri olan Bestek, “re’stin-nevbe” ve “takdimetii
elf” riitbelerine!¢ yiikselmistir. Kendisi Sultan Esref’e nispetle “Bestek el-Esrefi”
olarak da anilmaktadir.'” Tarih kitaplarinda degerli, cesur ve comert biri olarak
anilan Bestek el-Omeri’den Siraceddin el-Hindi de; zeki, dindar, fakih, zengin ve
saygin bir kimse olarak bahsetmistir.'® Bestek el-Omeri, 771/1370 yilmin Saban
ayinda Kahire’de vefat etmistir."” Baz1 kaynaklarda 772/1371 yilinin Sevval ayinda
vefat ettigi bilgisi de yer alir.?°

Yukarida yer verdigimiz tablodan anlasildigi iizere gelinin kim oldugu hususunda
farkli goriisler vardir. Hind1’nin kaleme aldig risalenin miistensihi Tirablusi,
Ayni ve Ibn Tagriberdi’ye gore gelin Sultan el-Esref I1. Saban b. Hiiseyin’in
kizidir. Veliyyiiddin Efendi niishasinin sonunda yer alan kayda gore Hindi’ye
ait oldugu anlagilan ifadeler de bu yondedir. Adlar1 gegen yazarlar gelinin ismini
zikretmemislerdir. Makrizi, Malati ve Ibn Iyas’a gore ise gelin Sultan el-Esref

15 “Bestek” kelimesinin okunusunu kodlayan ibn Tagriberdi bu kelimenin “bes” ve “tek”
kelimelerinden olustugunu ve anlaminin “sadece bes” oldugunu kaydeder. Bk. Ibn Tagriberds,
el-Menbhelii’s-sdfi, 3: 372. Kendisi de Tiirk kokenli olan Ibn Tagriberdi’nin bu aciklamasina
gore bagta Makrizi’nin eseri olmak iizere baz1 kaynaklarda gecen “Bestak” seklindeki yazilig
yanlistir.

16 “Takdimetii elf/Mukaddemii’l-elf” (Binbasi), Memliiklerde en iist askeri riitbe olup Memlitk
emirlerinin askeri hiyerarside ulasabildigi en {ist makamdir. Bu riitbenin giiniimiizdeki karsilig:
general olmalidir. “Re’sii nevbe” gorevi de onemli askeri riitbeler arasinda olup bu gérevin
bagsindaki emir, sultan memliiklerinin genel kumandanligint yiiriitiir, yetistirilmelerinden terfilerine
kadar onlarin her seyleriyle ilgilenir. Ayn1 zamanda bunlarla sultan arasindaki iletisimi de saglar.
Bk. Ebii’l-Abbas Sihabeddin Ahmed b. Ali b. Ahmed el-Kalkasandi, Subhu ’l-a ‘sd fi sind ‘ati’l-
ingd’, (Beyrut: Darii’l-Kiitiibi’l- Tlmiyye, t.y.), 4: 14, 18-19; Ayaz, Fatih Yahya, Memliikler,
(istanbul: ISAM Yay., 2022), s. 92, 103.

17 Cemaleddin Yasuf b. Tagriberdi, en-Niiciimii 'z-zdhire fi miiliiki Misr ve’l-Kahire, (Misir:
Vizaretii’s-Sekafe, Daru’1-Kiitiib, t.y.), 11: 147.

18 Hindi, Risdle, 11b; Ibn Tagriberdi, el-Menhelii’s-safi, 3: 373.

19 ibnHacer Ahmed b. Ali el-Askalani, ed-Diirerii I-kdmine, 2: 10; Cemaleddin Ytsufb. Tagriberdi,
ed-Delilii’s-sdfi ‘ale’l-Menheli’s-safi, (Kahire: Darii’1-Kiitiibi’l-Misriyye, 1998), 1: 192; en-
Niiciimii’z-zdhire, 11: 147; Malati, Neylii 'l-emel, 2: 14.

20 Ibn Tagriberdi, el-Menhelii’s-sdfi, 3: 372.
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I1. Saban b. Hiiseyin’in kiz kardesi olup ad1 Hond?' Sare’dir. Bir sonraki baglikta
konuyu Hanefi denklik 6gretisi acisindan degerlendirirken gorecegimiz iizere
aslinda bu 6nemsiz bir ihtilaf degildir; gelinin, Sultan’in kiz1 m1 yoksa kiz kardesi
mi oldugu hususu fikhi agidan, daha agik bir ifadeyle bu evlilige yapilan itirazin
fikhi degeri acisindan 6nemlidir.

Tarihi ag¢idan tam bu noktada karsimiza baska bir problem daha ¢ikmaktadir.
Makrizi eserinin bir bagka yerinde, 4 Recep 769 (27 Subat 1368) tarihinde Sultan I1.
Saban b. Hiiseyin’in kiz kardesi Hond Sare bnt. Hiiseyin’in Atabek Emir Mengliboga
es-Semsi (6. 774/1374) ile evlendigi bilgisine yer verir.”> Oysa yukarida naklettigimiz
bilgilere gére Hond Sare’nin Emir Bestek’le evlenmis olmasi gerekmektedir. Bu
ylizden bazi cagdas Memliik tarihgileri bu iki bilgiyi uzlastirmay1 denemis ve soyle
demistir: “Sultan el-Esref Saban b. Hiiseyin’in kiz kardesi Hond Sare evvela 24
Subat 1368’de Emir Mengliboga es-Semsi ile ve sonrasinda muhtemelen kocasinin
6lumii tizerine ayn1 yilin Eyliil ayinda Re’sii’n-nevbe Emir Bestak ile evlenmistir.”*
Ancak diger tarihi verilerle karsilastirdigimizda bu uzlastirma denemesinin isabetli
olmadigimi anliyoruz. Ciinkii tarihi kaynaklarda gegtigine gore Mengliboga es-
Semsi 774 Cemaziyelevvel tarihinde 50 kiisiir yaginda iken vefat etmistir.?* Oysa
yukarida yer verdigimiz bilgilere gére Hond Sare ile Bestek el-Omeri*nin evliligi 27
Cemaziyelevvel 770 tarihinde gerceklesmistir. Dolayisiyla Hond Sare’nin bagindan
bu iki evliligin ge¢mesi icin tek ihtimal, 769/1368 yilinda 6nce Mengliboga ile
evlendikten kisa bir siire sonra bosanmasi, ardindan da 770/1369 yilinda Bestek
el-Omeri ile evlenmis olmasidir. Ancak bir sonraki baslikta ortaya koyacagimiz
iizere Emir Bestek’le evlendigi sirada Hond Sare’nin heniiz biiluga ermedigini
hesaba kattigimizda bu ihtimali -tamamen goz ardi etmemekle birlikte- bir miktar
uzak buluyoruz. Ciinkii bu durumda Hond Sare’nin basindan kiiciik yasta iki evlilik
gecmesi gerekecektir.

Hond Sare’nin evliligiyle ilgili yukarida dile getirdigimiz problemi, tarihi
kaynaklarda yer alan bagka kayitlar 1s1ginda bagka bir sekilde ¢6zmenin miimkiin
oldugunu diisiiniiyoruz. Birgcok Memliik tarih¢isinin kaydettigine gore, Sultan

21 Memliikler doneminde kadinlar i¢in en fazla kullanilan unvan olan “Hond” kelimesinin aslt
“Hiidavend” olup Fars¢a kokenlidir. Baslarda sadece meliklerin kullandig1 bir unvan iken
zamanla “seyyide” ve “emire” anlaminda anlaminda sultanin zevcelerine (ve muhtemelen diger
st diizey kadinlara) kullanilan bir saygi ifadesi olmustur. Bk. Fatma Akkus Yigit, “Memliik
Sarayinda Tek Eslilik ve Cok Eslilik Uzerine Bir Inceleme”, Uluslararas: Sosyal Arastirmalar
Dergisi 9, sy. 43 (Nisan 2016): 558.

22 Makrizi, es-Siiliik, 4: 217.

23 Fatma Akkus Yigit, “Memliik Sarayinda Tek Eslilik ve Cok Eslilik Uzerine Bir Inceleme”, 563.

24 ibn Tagriberdi, en-Niiciimii 'z-zdhire, 11: 124.
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Berkuk’un® esi Hond Hacer, Mengliboga’nin kizi olup annesi de Sultan el-Esref
II. Saban b. Hiiseyin’in kiz1 olan Hond Fatima’dir.*® Buna gore Mengliboga ile
evlenen kisi Sultan el-Esref’in -kiz kardesi degil- kizidir ve ad1 da -Sare degil-
Fatima’dir.?” Hond Sare’nin bu evlilikte adinin gegmesi gibi bir karisikliga neden
olan sey de Mengliboga’nin Hond Sare isminde bir kizinin bulunmas: olabilir.
Nitekim bazi kayitlarda Mengliboga’nin bu isimdeki bir kiziyla Sultan el-Esref’in
evlendigi gecer.?® Sonug olarak sunu sdyleyebiliriz ki, Sultan el-Esref’in ayrica
Hond Sére isminde bir de kiz kardesi vardir® ki o da Emir Bestek’le evlenmistir.
Bize gore Memliik tarih kayitlarindaki karisiklik bu sekilde ¢oziilebilir.

Damat ve gelinin bu 6nemli kimlikleri, onlarin evliliklerine yoneltilen fikhi itiraz
daha da dikkate deger hale getirmistir. Bu ylizden de nikéhlarini kiyan Kadilkudat
Siraceddin el-Hindi, konuyla ilgili bir risale kaleme alarak bu itirazin fikhi agidan
gecersiz oldugunu detaylica ortaya koyma geregi duymustur. Hindi’nin bu konuda
gosterdigi hassasiyetin muhtemel nedeni, damadin 6nemli askeri riitbelere sahip
bir Memliik emiri, gelinin de Sultan’in kiz kardesi olmasidir. Hindi’nin konuyla
ilgili degerlendirmelerine gegmeden 6nce bu iki 6nemli ismin evliligine yapilan
itirazin ne oldugunu ve fikhi agidan ne ifade ettigini ortaya koymaya ¢alisacagiz.

2. Denklik itirazinin Hanefi Doktrin A¢isindan Mahiyeti ve Degeri

Hanefi mezhebinde erkegin evlenecegi kadina; soy, atalarin Miisliiman olmast,
hiirriyet, mal, meslek ve haseb (asalet/iistiin kisisel nitelikler) konularinda denk
olmasi sart kosulmaktadir.*® Ancak bu konulardaki denkligin hangi derecede

25 Memliik sultan1 (1382-1389, 1390-1399).

26 Bk. Makrizi, es-Siiliik, 7: 220; Tbn Hacer Ahmed b. Ali el-Askalani, /nbd i ’I-gumr bi-ebnd i’l-
‘umr, nst. Hasan Habest, (Misir: el-Meclisii’l-A 13, Lecnetii [hyai’t-Tiirasi’1-Islami, 1389/1969),
3: 452; Tbn Tagriberds, en-Niiciimii z-zdhire, 15: 169; Malati, Neylii'l-emel, 4: 279.

27 Sultan el-Esref’in kiz kardesi ile Emir Bestek’in evliligine yoneltilen denklik itirazinin neden
fikhi olarak Sultan’in kiz1 ile Mengliboga’nin evliligine yoneltilemedigi gibi akla gelebilecek
muhtemel bir sorunun cevabi sudur: Mengliboga’nin evliliginde gelin Sultan’in kiz1 oldugundan
Islam hukukuna gore yas1 kiigiik bile olsa babasinin onun iizerinde tam bir velayet hakki vardir;
kendisini dengi olsun olmasin bir bagkastyla evlendirme yetkisine sahiptir. ileride deginecegimiz
tizere Emir Bestek’in evliliginde kiiciik yastaki gelin Sultan’in -bizim tercihimize gére- kiz
kardesi oldugu i¢in tizerindeki velayeti dengi biriyle evlendirme sartiyla sinirlidir.

28 Zeyniiddin Abdurrahim b. el-Hiiseyn el-Iraki, ez-Zey! ‘ald Zeyli’I- ‘Iber, nsr. Ahmed Abdiissettar,
(Misir: Darii’z-zehair, 1440/2019), 2: 425.

29 Bir sonraki baslikta ortaya koyacagim fikhi gerekgelerden dolay1r Emir Bestek’le evlenen Hond
Sare’nin, Sultan Esref II. Saban b. Hiiseyin’in kiz1 degil kiz kardesi oldugu goriisiinii tercih
ediyoruz.

30 Hindi, Risdle, 3b. Ayrica bk. ibn Abidin, Reddii ’I-muhtdr, 3: 84-99.
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sart kosuldugu hususunda mezhepte iki farkli goriis vardir. Birinci goriise gore
denklik sart1 Ziiziim sartidir; dengi olmayan bir erkekle velisinin rizas1 olmadan
evlenen kadinin nikéhi /azim (baglayici) degildir. Dolayisiyla velisinin itiraz etmesi
durumunda nikah gecersiz, riza gostermesi durumunda ise gecerli ve baglayici olur.
Ikinci goriise gore ise denklik in ikdd sartidir; dengi olmayan bir erkekle velisinin
rizas1 olmadan evlenen kadinin nikéhi ba#/ (yok hilkmiinde) olur, sonradan velinin
riza gostermesi de nikahi gecerli kilmaz.

Denkligin Ziiziim sart1 oldugu seklindeki birinci goriis zahiri’r-rivaye’ye aittir.>!
Bu nedenle 6rnegin tinlii Haneft hukuk¢usu Kasani (6. 587/1191), denklige “
lizim sartlar1” arasinda yer vermistir.>? Denkligin in ‘ikdd sart1 oldugu gortsi
ise Hasan b. Ziyad’in (6. 204/819) -0yle goriiniiyor ki “Ebfi Hanife’den” (6.
150/767)- rivayet ettigi bir goriistiir.* Hasan b. Ziyad’in bu rivayeti, ihtiyata daha
yakin oldugu gerekcesiyle Serahsi (6. 483/1090 [?]) tarafindan tercih edilmis ve
ozellikle de ge¢ donem Hanefl alimlerince benimsenerek muifid bih goriis haline

gelmistir.** Ancak her iki goriistin ortak noktasi sudur ki velinin rizasinin bulundugu

nikahin

durumlarda denklik sart1 diiser ve dengi olmayan biriyle evlenen kadinin nikahi
hukuken gecerli ve baglayici (miin ‘akid ve ldzim) olur. Daha agik bir ifadeyle,
bdyle bir nikah biitiin hukuki sonuglarini doguracak sekilde bozulamayacak sekilde
kurulmus olur ve baglayici oldugu i¢in de bozulamaz.*

Velinin rizasinin bulundugu yerde denklik sartinin diismesi hitkkmiinden dolayz,
Hindi’nin risalesinin yazim sebebini teskil eden “denklik sartinin bulunmamasi
nedeniyle Emir Bestek ile Hond Sare’nin nikahlariim gegerli olmadigi” seklindeki
itiraz Hanefi doktrin agisindan ilk bakista problemlidir. Zira bu evlilikte Hond
Sare’nin velisi olan abisi Sultan el-Esref II. Saban b. Hiiseyin’in rizasinin bulundugu
hususu, olayla ilgili biitiin kayitlarda gegmektedir. Nitekim bu kayitlara gore
Hond Sare’yi Emir Bestek’e es olarak veren zaten Sultan II. Saban b. Hiiseyin’in
kendisidir. Babalar1 olan Hiiseyin b. Muhammed b. Kalavun da 764/1362 tarihinde

31 Muhammed b. el-Hasen es-Seybant, el-Asl, nsr. Mehmet Boynukalm, (Beyrut: Daru ibn Hazm,
1433/2012) 10: 206; Eba Bekr Muhammed b. Ahmed b. Sehl es-Serahsi, e/-Mebsiit, (Beyrut:
Daru’l-Marife, t.y.), 5: 23; ibn Abidin, Reddii I-muhtdir, 3: 84.

32 ‘Alaiiddin Ebu Bekr b. Mes ‘0d el-Kasani, Beddi ‘u 5-sandi ‘ fi tertibi’s-serdi ‘, (Misir: Matbaatii
Sirketi’l-Matba ati’l-‘Tlmiyye, Matbaatii’l-Cemaliyye, 1327-8), 2: 317.

33 Burhaneddin Mahmud b. Ahmed el-Buhari, el-Muhitu 'I-Burhdni, nsr. Abdiilkerim Sami el-Ciindji,
(Beyrut: Darii’]-Kiitiibi’l-Ilmiyye, 1424/2004), 3: 24. Serahsi, Hasan b. Ziyad’in rivayetine gore
velisinin izni olmadan dengi olmayan biriyle evlenen kadmin nikahi hakkinda “asli itibariyle
sahih degildir” ifadesini kullanmistir ki bu da denkligin in ikad sart1 olmastyla ayni1 anlama
gelir. Bk. Serahsi, e/-Mebsiit, 5: 13.

34 Serahsi, el-Mebsiit, 5: 13; Ibn Abidin, Reddii’ I-muhtdr, 3: 84.

35 Serahsi, el-Mebsiit, 5: 23.
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vefat etmis oldugundan® nikahin gergeklestigi tarihte (770/1379) Hond Sare’nin
velisi, abisi Sultan II. Saban b. Hiiseyin olmaktadir. Bu durumda Emir Bestek,
Hond Sare’nin dengi olmasa bile bu nikahta gelinin velisinin rizas1 bulundugu i¢in
ne in ikdd ne de liiziim agisindan bir problem bulunmaktadir. Peki bu durumda
bu evlilige kars1 ¢ikanlar nigin onun fikhi agidan gegersiz oldugunu diisiiniip de
itirazda bulunmuslardir? Dahas1 Hindi bu “fikhi agidan temelsiz ve gegersiz”
itiraz1 ni¢in ciddiye alip bir risdle hacminde cevaplama ihtiyaci duymustur? Gerek
itirazin gerekse Hind1’nin cevabinin anlasilabilmesi i¢in bu sorunun yanitlanmasi
gerekmektedir.

Hindi risalesinin telif sebebini teskil eden itirazin ne oldugunu eserinde
belirtmedigi i¢in ilgili itirazin “tam olarak ne oldugu” hususunu, baska bir ifadeyle
bu nikaha “hangi fikh1 hitkkme aykir1 oldugu” gerekgesiyle itiraz edildigi konusunu
onun kaleminden dogrudan 6grenme sansina sahip degiliz. Ancak risalesinin
icerisinde Hindi’nin bir problem olarak giindeme getirip cevapladigi fikhi bir mesele,
bu konudaki itirazin “tam olarak ne oldugu” ve “hangi fikhi norma dayandig1”
konusunda giiclii bir tahminde bulunmamiza olanak tanimaktadir. Buna gore “baba
ve dede disindaki veliler kiigiik kiz1 ancak dengi olan biriyle evlendirebilirler.
Dengi olmayan biriyle evlendirmeleri durumunda bu nikah gecerli olmaz. Kii¢iik
kiz biiluga erdikten sonra nikaha onay verse de hiikiim degismez. Ciinkii akdin
kurulusu esnasinda onaylama yetkisine sahip kanuni bir temsilci yoktur.” Hindi,
Hanef1 fikhindaki bu hiikiim hakkinda onun, “evlilikle ilgili utang verici bir durumun
olusmasina engel olacak niteliklere sahip olmayan damatlar ile kadinlara denk
olmadiklart i¢in kendileriyle yapilan evliliklerde utang verici bir durumun olustugu
-Tiirkler disindaki- baska milletler hakkinda gegerli oldugu” yorumunu yapar.’’

Hindi’nin bu meseleyi giindeme getirip yorumlama ihtiyact duymasinin bize
gore tek bir anlami olabilir, o da “Emir Bestek’le evlenen Hond Sare’nin, Sultan II.
Saban b. Hiiseyin’in kiz kardesi olmasi*® ve bu evliligin Hond Sare heniiz biiluga
ermeden gerceklesmesi”dir. Clinkil sadece bu durumda evlilige yapilan “denklik
bulunmadigi i¢in gegersiz oldugu” itirazi fikhi agidan anlamli olmaktadir. Nitekim
Hanefi mezhebinde heniiz biiluga ermemis kisilerin baba ve dede disinda, kardes-
amca gibi kimselerce evlendirilmesi durumunda denkligin saglanmasi, nikahin
“gecerlilik (cevaz ve nefdz) sart1” kabul edilmistir.*® Bu yilizden de bircok Hanefl

36 Bk. ibn Tagriberdi, el-Menhelii’s-safi, 5: 168.
37 Hindi, Risale, 11b.

38 Buyiizden de bir 6nceki baslikta yer verdigimiz Makrizi, Malati ve Ibn Iyas tarafindan kaydedilen
“Hond Sare’nin Sultan Esref II. Saban’in kiz1 degil, kiz kardesi oldugu” bilgisinin dogru oldugunu
diisiiniiyoruz.

39 Bk. Kasani, Beddi ‘u s-sandi ", 2: 310.
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kaynakta, baba-dede disindaki velileri tarafindan dengi olmayan kisilerle evlendirilen
kiigiiklerin nikahlarimin “gecersiz” oldugu ve kiigiiklerin biiluga erdikten sonra
isteseler bile bu nikahi onaylayamayacaklar agikca ifade edilmistir.* Dolayisiyla
Emir Bestek’le Hond Sare’nin evliligine yapilan denklik itirazinin “Hanefi denklik
doktrini agisindan” aslinda giiclii bir itiraz oldugu ortaya ¢ikmaktadir. Zaten bu
yiizden Hindi, ilgili itiraz1 ciddiye alip bir risale hacminde cevaplandirma ihtiyaci
duymustur.

Cevaplanmasi gereken bir diger soru da Emir Bestek’in hangi konuda Hond
Sare’ye denk goriilmedigidir. Baska bir ifadeyle, sahip oldugu riitbe ve sosyo-
ekonomik statiiye ragmen Emir Bestek’in Hond Sare’den neyi eksikti? Konuyla
ilgili itirazlarm iki noktada toplandigini goriiyoruz:

1. Emirin kendi ge¢misinde kdlelik bulunmasi ve sonradan azat edilmesi, buna
karsin gelinin kendisinin aslen hiir olmas1.*! Tirablusi, Makrizi, Malati ve Ibn
Iyas’in yer verdikleri itiraz gerekcesi budur.*> Kefaet risalesinin Veliyyiiddin (No:
3288) niishasinda bulunan ve kullanilan ifadelerden Hind1’ye ait oldugu anlasilan
kayda gore de mevzubahis evlilige yapilan itirazin “temel sebebi” budur.*® Ayrica bu
temel itiraz noktasin1 Hindi’nin risalesinin muhtevasindan da tespit edebiliyoruz.*

2. Emirin kendisinin Miisliiman, babasinin gayrimiislim olmasi, buna karsin
gelinin atalarmin (baba ve dedesi) Miisliiman olmast. {lkine gore daha tali bir itiraz

40 Bk. Fahreddin Hasen b. Manstr b. Mahmiid Kadihan, Fetdvd Kadihdn, (Bulak: Matbaatii’l-
Kiibra’l-Emiriyye, 1310), 1: 354; Buhari, e/-Muhitu I-Burhdni, 3: 25; Kasani, Beddi ‘u s-sandi ',
2: 318; Muhammed b. Muhammed b. Sihab el-Kerderi el-Bezzazi, el-Fetdva’l-Bezzdziyye,
nst. Salim Mustafa el-Bedri, (Beyrut: Darii’]-Kiitiibi’l-Ilmiyye, 2009), 1: 110; Abdurrahman
Seyhizade, Mecma ‘w’l-enhur fi serhi Miilteka 'l-ebhur, (Beyrut: Darii’t-Tibati’l-Amira, 1328),
1: 345; ibn Abidin, Reddii’l-muhtdr, 3: 68 vd.

41 Hond Sare’nin babasi el-Melikii’l-Esref I1. Saban b. Hiiseyin ve dedesi Hiiseyin b. Muhammed
b. Kalavun’un hiirriyetlerini sonradan elde ettiklerine dair kaynaklarda bir bilgiye rastlamadik.
Ancak dedesinin dedesi olan Sultan Kalavun’un (6. 689/1290) ge¢misinde koélelik bulundugu ve
hiirriyetini sonradan elde ettigi hususu bilinmektedir. Bk. Ismail Yigit, “Kalavun”, Tiirkiye Diyanet
Vakfi Islam Ansiklopedisi (Istanbul: TDV Yay., 2001) 24: 227. Bu durum Hond Sare’nin Emir
Bestek’le evliliginde giindeme gelen denklik itirazi agisindan bir problem teskil etmemektedir.
Cilinkii gegmislerinde kdlelik bulundugunu tespit edemedigimiz babasi ve dedesinin hiirriyetlerini
sonradan elde ettiklerini bile farz etmis olsak en azindan Hond Sare’nin kendisinin hiir bir
kimse oldugu ve damat Emir Bestek’in bizzat kendisinin ge¢misinde kélelik bulundugu hususu
kesindir. Bu da s6z konusu itiraz1 fikhi agidan miimkiin kilmaktadir.

42 Hindi, Risdle, 12a; Makrizi, es-Siilitk, 4: 326; Malati, Neylii'I-emel, 1: 423; ibn Iyas, Bedd i ‘u’z-
ziihir, s. 82-83.

43 Hindi, Risdle, 12a.
44 Bk. Hindji, Risdle, 9b, 10b, 11a.
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sebebi oldugu anlasilan ve tarihi kaynaklarda yer verilmeyen bu itiraz noktasini
sadece Hindi’nin risalesinin i¢eriginden anlayabiliyoruz.**

Ozetleyecek olursak, gegmisinde kolelik bulunan ve babasi Miisliiman olmayan
bir emirin, kendisi hiir ve soyu da Miisliiman kisilerden olusan sultanin kiz kardesiyle
kiyilan nikahinin, damadin geline denk olmadig gerekgesiyle Hanefi mezhebine gore
gecersiz oldugu iddia edilmistir. Daha evvel degindigimiz iizere kimligi bilinmeyen
bu iddia sahiplerine gore burada nikahi gegersiz kilan husus, kizin kiigiik yasta
babasi-dedesi disinda biri (abisi) tarafindan dengi olmayan biriyle evlendirilmis
olmasidir. Hindi, nikdhin kiyllmasindan yaklasik bir ay sonra, fikih ilmiyle istigal
eden kimseler olduklarini ifade ettigi bu kimselerin (miitefakkihe) itirazlarindan
haberdar olmustur.*® Bunun tizerine ilgili itirazin fikhi agidan hakli olmadigini
ve emirle sultanin kiz kardesinin nikahlarmin Hanefi mezhebine gore de gegerli
oldugunu ortaya koymak tizere Risdle fi mes 'eleti’l-kefd e isimli risaleyi kaleme
almistir. Risalenin tertip ve diizeninden, konuyu isleyis bi¢iminden, dil ve iislup
ozelliklerinden hareketle oldukca hizli bir sekilde kaleme alindig1 anlagilmaktadir.
Bunun temel sebebi de muhtemelen konunun tasidigi hassasiyettir. Emirin nikdhim
bizzat kiyan kisi olan ve o sirada kadilkudatlik makaminda bulunan Hindji, itiraza
hizlica kapsamli bir cevap vermis ve daha da dnemlisi bu vesileyle Hanefi denklik
Ogretisine yeni ve farkli bir yorum getirmistir. Bir sonraki baglikta Hindi’nin bu
cevabini ve Hanefl denklik 6gretisine getirdigi yorumunu inceleyecegiz.

3. Hindi’nin Hanefi Denklik Ogretisine Getirdigi Yorum

Siraceddin el-Hindi, Hanefl denklik &gretisi agisindan Emir Bestek’in evliligine
yapilan itiraza temelde ti¢ farkli cevapla karsilik vermistir. Bu {i¢ cevap konuyla
ilgili ti¢ farkli kabul tizerine kuruludur:

1. Emir Bestek’in bir zamanlar kole oldugu ve hiirriyetini sonradan kazandigi
seklindeki kabul.

2. Memliiklerin hukuki olarak higbir zaman kole statiisiinde olmadigi seklindeki
kabul.

3. Memliikler aslen kole olsa da Emir Bestek’in gegmisinde kdlelik bulunmadigi
seklindeki kabul.

Hindi son iki kabul iizerine kurulu olan cevaplarina risalesinin sonunda yer
vermistir. O detayli cevap ve ¢ozliimiinli daha ¢ok Emir Bestek’in gegmiste kole

45 Bk. Hindi, Risdle, 6b, 7a, 12a.
46 Bk. Malati, Neylii'l-emel, 1: 423.
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oldugu ve hiirriyetini sonradan kazandigi seklindeki ilk kabul tizerine kurmustur.
Bu durum, Hind1’nin kisisel kanaatinin aksine, memliiklerin ve dolayisiyla Emir
Bestek’in aslen kole oldugu kabuliiniin Misir-Memliik toplumunun genel kanaatini
temsil ediyor olmasiyla agiklanabilir. Hind1’nin ilk kabul iizerine kurguladigi cevabi
hayli detayli oldugu i¢in oncelikle son iki kabulle ilgili cevabina, daha sonra da
Emir Bestek’in bir zamanlar kole oldugunu esas alan cevabina yer verecegiz.

Hindi, aslinda memliiklerin Islam hukuku acisindan kole statiisiinde olduklarini
kabul etmez. Nitekim o, Islam hukukuna gore koleligin tek bir durumda sabit
olacagini sdyler. O da dariilharp statiisiindeki yabanc1 bir iilkeyle savasan
Miisliimanlarin ele gegirdikleri esirlerin devlet bagkani tarafindan, “dldiiriilmeyip
kolelestirilmesine karar verilmesi” durumudur. Hindi, Mogol istilasiyla birlikte
Tiirklerin Islam cografyasindaki iilkelerinin tamamina sahip oldugunu ifade eder
ve o zamandan, tartismali nikahin gerceklestigi zamana kadar Miisliimanlarin,
Tiirklerin ne memleketlerini ne de kendilerini ele gegirebildiklerini ifade eder. Boyle
olunca da Tiirkler, yani memliikler, Hindi’ye gore hukuki agidan higbir zaman kole
olmamuslardir. Onlarin kdlelestirilmeleri, baz1 tliccarlarm Tiirk memleketlerine gidip
cesitli hilelerle onlar1 anne babalarindan satin almalari ve Islam memleketlerine kole
olarak getirmeleri seklinde gerceklesmistir. Hindi, Tiirklerin kolelestirilmelerindeki
bu hukuksuzlugun Hanefi literatiirde de dikkate alindigina dikkat ¢eker ve buna
ilgili literatiirde yer alan “Tiirk cariyelerle iligki 6ncesinde ihtiyaten nikah kiyilmast

gerektigi” hitkmiinii referans verir.*’

Hindi, memliiklerin aslen kole olduklarinin kabul edilmesi halinde dahi damat
(Emir Bestek) igin kolelik durumunun gegerli olmadigini iddia eder. Hindi bu
iddiasini giivenilir kisilerce kendisine verilen bir bilgiye dayandirir. Bu bilgiye
gore damadin babas1 da babasinin babas1 da Miisliimandir. Ayn1 sekilde annesi de
aslen hiirdiir. Hiir ebeveynden dogan bir ¢ocuk da hiir olur. Dolayistyla bu evlilikte
damat geline hiirriyet noktasinda denktir.*s

Hindi bu bilgiyi kendisine verenlerin giivenilir kimseler olduklarini sdylemekle
yetinmis ve isimlerini zikretmemistir. Tarih kitaplarinda Emir Bestek’in babasinin
ismi ¢ogu kez verilmez. Babasimin ismini Abdullah olarak veren Ibn Tagriberdi’nin
bu kaydindan hareketle en azindan babasinin Miisliiman oldugunu séylemek

47 Hindi, Risdle, 10b-11a. Konuyla ilgili genis bilgi i¢in bk. Mustafa Ates, “Hanefi Mezhebinde
Nikah-1 Tenezziihi ve Osmanl Uygulamas1”, Kocatepe Islami Ilimler Dergisi 4, sy. 2 (Aralik
2021): 298-311.

48 Hindi, Risdle, 12a.
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mimkiinse de* buradan hareketle onun babasinin bilinmedigine isaret edilmis
olmasi1 da muhtemeldir. Nitekim Sehavi’nin (6. 902/1497) kaydettigine gore,
“Abdullah” ismi ¢ogu kez ismi bilinmeyen kimseler i¢in kullanilmaktadir.*® Bu
ylizden babasinin isminin “Abdullah” olarak kaydedilmis olmas1 Emir Bestek’in
babasinin kim oldugunun bilinmediginin bir gdstergesi olarak da kabul edilebilir.
Netice itibariyle Hindi’nin kimligi bilinmeyen kimselerden naklettigi bu bilgiyi
teyit etme imkanina sahip degiliz.

Hindi, Hanefi denklik 6gretisine getirdigi yenilik¢i yorumunu, Emir Bestek’in bir
zamanlar kdle oldugu ve hiirriyetini sonradan kazandig1 kabulii izerine kurmustur.
Nitekim memliiklerin tamami hakkinda genel kanaat de bu yondedir. Risalesinin
girig kisminda ifade ettigine gore Hindi, ayni1 zamanda risalenin planini da olusturan
su bes sorunun cevabini aramaktadir:

1. Denklik konusu nikahta dikkate alinir m1?

2. Dikkate alinmasi halinde denklik, din/Allah hakki m1 yoksa veliler ile zevcenin
hakki midir?

3. Velilerin hakki olmasi1 durumunda illeti aklen kavranabilir (ma ‘kiletii’I-mdna)
hiikiimlerden mi yoksa taabbudi hiikiimlerden midir?

4. Illeti aklen kavranabilir hiikiimlerdense, sebepleriyle birlikte varligini devam
ettiren hiikiimlerden mi, yoksa zamana, adete ve memleketlere gore degisebilen
hiikkiimlerden midir?

5. Degisebilen hiikiimlerdense, kiside bulunmayan bazi denklik unsurlarinin
yerine bagka iistiin niteliklerin ge¢ip onlar1 telafi etmesi s6z konusu olur mu?

Risalenin ilk bashginda Islam hukukcularinin nikahta denklik konusundaki
goriislerini ve dayandiklari delilleri inceleyen Hindji, diger dort baslig1 ise bir biitiin
olarak Hanef1 denklik doktrinine getirdigi yoruma tahsis etmistir. Hindi, 2., 3., ve
4. bagliklarda konuyu hem usili hem de fikhi agidan teorik olarak incelerken, nihai
degerlendirmesini ise 5. baslikta yapmaistir.

3.1.islam Hukukg¢ularimn Nikahta Denklik Konusundaki Goriis ve Dayanaklari
Hindi risalesinin basinda Islam hukukcularinin nikahta denklik sartyla ilgili
goriislerini ve bu konudaki dayanaklarini serdetmistir. Konunun ilim ehli arasinda

49 Bk. Ibn Tagriberdi, ed-Delilii’s-safi, 1: 192; en-Niiciimii z-zdhire, 11: 147; el-Menhelii’s-safi,
3:372.
50 Sehavi, ed-Dav’i’l-lami‘, 3: 74.
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ihtilafli oldugunu 6zellikle vurgulayan Hindi, ilk olarak nikéhta denkligi sart
kosmayan sahabe, tabiin ve miictehid imamlarin isimlerine, basta Ibnii’1-Miinzir’in
el-Israf’1 olmak iizere cesitli kaynaklardan derleyerek yer vermistir. Hanefi ve
Safil mezheplerinin cumhuruna ait oldugunu belirttigi “nikéhta denkligin sart
oldugu” goriisiine kisaca deginen Hindi, sonrasinda sirasiyla taraflarin nakli ve

akli delillerine deginmis ve bunlart degerlendirmistir.’!

Hindji cesitli kaynaklara referansla, sahabeden Hz. Omer (6. 23/644), Ibn Mesud
(6. 32/652-53); tabiinden Omer b. Abdiilaziz (6. 101/720), Hasan-1 Basri (6.
110/728), ibn Sirin (6. 110/729), ibn Avn (6. 151/768) ve miictehid imamlardan
Imam Malik’in (6. 179/795), bir kavlinde Safii’nin (6. 204/820), bir rivayette Ahmed
b. Hanbel’in (6. 241/855), Kafeli fakihlerden Siifyan-1 Sevri’nin (6. 161/778),
Hanefilerden Kerhi (6. 340/952) ve Cessas’in (6. 370/981) nikahta denkligi sart
kosmayan isimler arasinda yer aldigini sdyler. Ayrica o, Hanbeli Ibn Kudiame’nin
(6. 620/1223) Mugni’sine atifla bu gdriigiin ilim ehlinin ¢goguna ve ehl-i reye ait
oldugunu nakleder. Nikahta denkligin sart oldugu goriisiiniin ise Hanefilerin
cumhurunun ve Safiilerin goriisti oldugunu kaydeder.

Burada Hindi’nin 6zellikle {izerinde durdugu iki nokta vardir. Bunlardan ilki,
konunun ittifakla sabit meselelerden olmadig1 ve ilim ehli arasinda iki farkli goriis
bulundugu hususudur. Ikincisi ise Hindi’ye gore nikahta denkligin sart olmadig
goriisiiniin EbG Hanife’den de nakledilen bir goriis oldugudur. Hind1, bu hususlardan
ilkinde haklidir; nikahta denkligin sart oldugu hususu sahabe tabakasindan miictehid
imamlara kadar ilim ehli arasinda ihtilaflidir ve bu yiizden de ictihada acik bir
mesele olarak kabul edilmektedir.

Hindji, nikahta denkligin sart olmadig1 seklinde EbG Hanife’den gelen bir naklin
varligina ise agsagidaki gerekeelerle ulagmistir:

1. ibn Kudame nin bu gériisii ehl-i reye nispet etmesi.*

2. Ebl Hanife’den nakledilen “dokumact ve hacamatgi haricinde insanlarin
birbirlerine denk oldugu” goriisii. Hindi, ayni zamanda bir hadisin lafz1 oldugunu

51 Hindji, Risdle, 1b-5a.
52 Bk. Hindi, Risdle, 2b.

53 Muvaffakuddin Ebu Muhammed ‘ Abdullah b. Ahmed Ibn Kudame, el-Mugni, nsr. Abdullah b.
el-Mubhsin et-Tiirki, ‘Abdiilfettah Muhammed el-Hulv, (Riyad: Daru ‘Alemi’1-Kiitiib, 1317/ 1997),
9: 388.
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ifade ettigi** bu goriisii, Abdullah b. Miibarek’in (6. 181/797) Ebli Hanife’den
naklettigi denklik tanimiyla da desteklemistir: “Denk kisi, mevaliden olup da
dokumaci ya da hacamatgi olmayan ve ayrica fasik Araplardan da olmayan kisidir”.%

3. Ebl Hanife ve ashabina muhalefet ettikleri bilinmeyen Irak mesayihinin
nikdhta denkligi itibara almamalar1 ve onlarin bu tercihinin Ebi Hanife’den bu
yonde bir rivayetin varhigini bildiklerini géstermesi.*

Oncelikle sunu soyleyebiliriz ki bir Hanbeli fakihi olan ibn Kudame’nin nikahta
denkligin sart olmadig1 goriisiinii ehl-i reyden/Hanefilerden nakletmesinin ilmi bir
degeri yoktur. Nitekim bir mezhebin goriisiinii 0 mezhebe ait eserlerden nakletmek
esastir. Nitekim muhalif mezhebe ait eserlerde baska mezheplere ait cok sayida
yanlig naklin bulundugu bilinen bir husustur.

Ebl Hanife’den nakledilen ve dokumaci ile hacamatci digindaki insanlarin
birbirine denk oldugu goriisii ise Hanefi gelenekte mesleki denklik baglaminda
yorumlanmis olup genel bir denklik &lgiisii olarak kabul edilmemistir.”” Nitekim
Hindi bu yorumu Serahsi’den nakletmis ve Abdullah b. Miibarek’in Ebli Hanife’den
rivayet ettigi denklik taniminin bu yorumu zayif kildigini ifade etmistir.® Ancak
dokumaci ve hacamatcilarin diger insanlara denk olmadig: seklindeki rivayetler
sadece Maveratinnehir’de degil Irak’ta da ayni sekilde mesleki denklik baglaminda
anlagilmugtir. Ornegin Cessas, Eb Yiisuf’tan (6. 182/798) gelen benzer bir rivayeti
“meslek ve zanaatta denklik 6l¢lisii” olarak yorumlamistir. Dolayistyla bu yorumun
Hanefi gelenekte genel kabul gérmiis giiglii bir yorum oldugunu sdyleyebiliriz.

Son olarak, Hanefi gelenekte nikdhta denkligin sart olmadigi seklinde Ebl
Hanife’den gelen bir rivayet bilinmemektedir. Nitekim Hindi’nin kendisi de konuyla
ilgili agik bir rivayete yer vermemistir. Kerhi’nin konuyla ilgili goriisii, 6grencisi

54 Bk. Ebii Bekr Ahmed b. el-Hiiseyn el-Beyhaki, es-Siinenii 'I-kiibrd, nst. ‘Abdullah b. ‘Abdiilmuhsin
et-Tirkd, (Kahire: Merkezii Hecer, 1432/2011), 14: 169; es-Siinenii’s-sagir, nsr. ‘Abdilmu‘ti
Emin Kal‘aci, (Karagi: Camiatii’d-Dirasati’l-Islamiyye, 1410/1989), 3: 31.

55 Ebu Ya'kub Yasuf b. ‘Ali el-Ciircani, Hizdnetii'l-ekmel, nsr. Ahmed Halil ibrahim, (Beyrut:
Darii’l-Kiitiibi’l-[lmiyye, 1436/2015), 1: 468; Ebu’l-Leys Nasr b. Muhammed b. Ahmed es-
Semerkandi, Kitdbii 'n-nevazil, Sileymaniye Ktp., Nuruosmaniye, nr. 2067, 201b; Ebu Bekr
Muhammed b. ibrahim b. Enis el-Buhari el-Hasiri, el-Havi fi’l-fetdva, Kopriilii Ktp., Fazil
Ahmet Pasa, nr. 549, 85a.

56 Bk. Hindi, Risdle, 1b.

57 Bk. Serahsi, e/-Mebstit, 5: 25.

58 Hindi, Risale, 2a.

59 Bk. Ebl Bekir Ahmed b. ‘Ali el-Cessas, Serhu Muhtasari't-Tahdvi, nsr. Said Bekdas, (Beyrut:
Daru’l-Besairi’l-islamiyye, Daru’s-Sirac, 1431/2010), 4: 254.
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Cessas’n da ifade ettigi tizere “kisisel bir tercih olup kurucu imamlarm goriisiine
aykiridir”.® Hindi’nin Mevsili’ye (6. 683/1284) referansla Cessas’tan naklettigi ve
nikahta denkligin sart olmadig1 seklindeki goriis ise bizzat onun kendi eserindeki
ifadelerine aykiridir.®! Yine Hindi’nin ima ettigi gibi, denkligin sart oldugu goriisti,
Hanefiler arasinda sadece Maveratinnehir mesayihi tarafindan nakledilen bir gortis
olmay1p® bizzat mezhebin kurucu metinlerinde yer alan goriistiir.** Hatta Irak
mesayihinden Kudiri (6. 428/1037), denkligin nikahta muteber oldugu hususunda
kurucu imamlar arasinda ihtilaf bulunmadigini ifade eder.** Biitiin bunlar, Hindi’nin
nikahta denkligin sart olmadigi seklinde Hanefi mezhebine nispet ettigi goriigiin
dogru olmadigini gdstermektedir.

Konuyla ilgili goriiglere degindikten sonra Hind1 taraflarin nakli ve akli delillerine
yer verir. Oncelikle denkligin sart olmadigini savunanlarin delillerine yer veren
Hindi, burada ii¢ ayet (en-Nisa 4/3, en-Nisa 4/24, en-Nur 24/32), dort merfu ve bes
mevkuf hadise yer vermistir.*> Buna gore evliligin miibah; bekar, kdle ve cariyeleri
evlendirmenin de mendup oldugunun ifade edildigi ilgili {i¢ ayette lafizlar mutlak
gelmis ve denklik sarti kosulmamistir. Bu noktada Hindi, “denklik sart olsaydi
bunlarin yas-kuru her seyin beyan edildigi Kur’an-1 Kerim’de ya da beyan gorevi
kendisine verilmis olan Hz. Peygamberin beyan etmis olmas1 gerektigini” sdyler!

Hindji, yer verdigi dort merfu hadiste Hz. Peygamber’in ya genel ya da somut
olarak salih kimselerle evliligi tesvik ettigine ve dini-ahlaki yeterlik disinda evlilik
icin baska bir sart kosmadigina dikkat ¢eker. Ayni sekilde sahabe uygulamalari da
Hind?’ye gore denkligin sart olmadigint gdstermektedir. Nitekim bu uygulamalarda
bircok sahabi; kizlarini, kiz kardeslerini ve yegenlerini Arap ve Kureys’ten olmayan
kimselerle evlendirmis ya da evlendirmek istemistir. [bni Mesud’un “Allah igin,
kirmizi tenli bir Romali ya da esmer bir Habesli bile olsa yalnizca Miisliiman
biriyle evlen!”% sozii de tek gecerli denklik unsurunun islam oldugunu ortaya
koymaktadir.®’

60 Cessas, Serhu Muhtasari’t-Tahdvi, 4: 255.
61 Bk. Cessas, Serhu Muhtasari’t-Tahdvi, 4: 251-255.
62 Hindi, Risdle, 2b.

63 Bk. Seybani, el-4sl, 1: 180, 204-209; el-Cémi ‘u’s-sagir, (Beyrut: Alemii’l-Kiitiib, 1406/1985.),
s. 101.

64 Ebu’l-Hiiseyn Ahmed b. Muhammed el-Bagdadi el-Kudiiri, Serhiu Mubtasari’l-Kerhi, Silleymaniye
Ktp., Damat Ibrahim, nr. 563, 134b.

65 Hindi, Risdle, 2b.
66 Said b. Mansur, Stinen, 1: 188.
67 Konuyla nakli deliller ve hadislerin tahricleri i¢in bk. Hindi, Risdle, 2a-3a.

193



darulfunun ilahiyat 35/1

Hindi, nikahta denkligin sart olmadigina akli delil olarak da nikahin kisasa kiyas
ediligini getirir. Buna gore, 6ldiirdiigi diisiik konumlu ve cahil kisiden dolay1 soylu
ve egitimli bir katile kisas uygulanmaktadir. Bu da Miislimanlarin kanlarinin esit
oldugu, yaratilistan gelen soyluluk gibi birtakim tistiinliiklerin bu konuda dikkate
alinmadig1 anlamina gelir. Dolayisiyla can konusunda dikkate alinmayan bu
tistiinliik unsurlarinin nikahta hi¢ dikkate alinmamasi gerekir.%®

Nikahta denkligin sart oldugunu savunanlarin dayandiklari ti¢ merfu, bir de mevkuf
hadis metnine yer veren Hindi, bu hadisleri kisaca tahric etmis ve muhaddislerin
cerh yorumlarina yer vermistir.® Tespitlerimize gére Hindi, muhaddislere ait
bu yorumlarin tamamini isim vermeksizin Zeyla'i’nin (6. 762/1360) Nasbii r-
raye’sinden aktarmis ve bunlara istinaden ilgili hadislerin zayif oldugunu, bu
yilizden de denklik sart1 konusunda mesnet teskil etmeyeceklerini iddia etmistir.”
Yine Hindi, denkligin sart oldugunu gosteren hadislerin higbirinin sahih olmadigini,
sahih kabul edilecek olsalar bile ahad haberler olduklari i¢in evliligin mutlak olarak
miibah kilindigini ifade eden en-Nisa 4/3, en-Nisa 4/24 ve en-Nur 24/32 ayetleri
iizerine ilave sart (ziydde ‘ale 'n-nas) getiremeyecegini ifade eder. Hadislerin
meshur derecesinde kabul edilmesi ve ayetler lizerine ilave sart getirebilecek giicte
olduklarmin kabulii durumunda bile denklik unsurlarinin spesifik olarak neler oldugu
hususunun ilgili hadislerde belirlenmedigine dikkat ¢eken Hindi,” bu unsurlarin
sabit degil degisken oldugunu vurgular. Onun ileride yer verecegimiz detayli cevabi
bu son ihtimal iizerine kuruludur. Son olarak Hindi, ilgili hadisler sahih kabul edilse
bile bunlarin, denkligin sart olmadigini gosteren diger hadislerle uzlastirilabilmesi
icin viicubiyet degil de miistehaplik bildirdikleri seklinde anlasilmasi gerektigini
soyler.

Kullandigi ifadelerden anlagildigina gére Hind1, denkligin nikahta sart olusunda
temel dayanagin ( ‘umde fi’l-bdb) nakli degil akli delil oldugu goriisiindedir. Hindj,
nikahtan beklenen faydanin ancak denk kisiler arasinda meydana gelecegini;
soylu bir kizin, kendisiyle ayn1 siniftan olmayan alelade birinin nikahlis1 olmay1
istemeyecegini dile getirir. Erkegin kadina denk olmasindaki gereklilik bu
gerceklikten kaynaklanmaktadir. Ancak Hindi, bu akli delile kars1 giiglii bir ustli

68 Hindi, Risdle, 3a-b.
69 Hindi, Risdle, 3b-4b.

70 Krs. Hindi, Risdle, 3b-4b; Cemaleddin Abdullah b. Yasuf ez-Zeyla‘l, Nasbii r-raye li-tahrici
ehddisi’l-Hiddye, nsr. Muhammed Avvame, (Beyrut - Cidde: Miiessesetii’r-Reyyan - Daru’l-
Kible, 1418/1997), 3: 196-198.

71 Hindi, Risale, 5a.
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itiraz glindeme getirir. Onun ustl alanindaki genis birikimini de gosteren™ bu
itiraza gore; “illet, sebep ve sartlarin kiyas ve akli delillerle ortaya konulmasi caiz
degildir. Bu hususlar sadece naslarla ortaya konulabilir”. ilk defa Debisi’nin (6.
430/1039) agikca ifade ettigi bu prensibi Hindi; Pezdevi (6. 482/1089), Serahsi ve
onlar takip eden mesdyihe nispet etmis ve bu prensipten dolay1 yukaridaki akli
delilin denklik sartina mesnet teskil edemeyecegini sdylemistir.”

Hindi’nin, denklik sartinin esas dayanagi oldugunu soyledigi akli/kiyasi delile
yonelik bu kisa itirazi olduk¢a yerindedir. Nitekim Debiisi, Pezdevi ve Serahsi,
hiikmiin varligina engel teskil eden sartlarin rey/talil ile kosulmasinin hitkmii ortadan
kaldirmak ve neshetmek anlamina geldigini soylerler. Ciinkii sarttan dnce hiikkiim
sabitken, sart kosulduktan sonra hiikiim sarta baglanmis olur ve sart var olmadan
hiikiim meydana gelmez. Bu da rey/talil yoluyla bir hiikiim i¢in yekten bir sart
kosarak onu ortadan kaldirmak ve neshetmek anlamina gelir.”* Oyle gériiniiyor
ki Hindi, degisebilen hiikiimlerden oldugunu diisiindiigii denklik meselesini daha
kolay yorumlayabilmek ve degisime konu edebilmek adina dayanaginin nakli
degil de akli delil olmasini tercih etmistir. Ancak bu durumda ortaya ¢ikan ustli
problemi gérmezden gelemeyen Hindi, bir ¢6ziim ortaya koymaksizin problemi
dile getirmekle yetinmistir.

Burada Hindi’nin iddia ettigi “denklik sartinin esas dayanaginin akli delil oldugu”
hususu Hanefl mezhebinin kurucu metinleri dikkate alindiginda baska bir agidan
daha problemlidir. Zira Seybani (6. 189/805) el-Asl’da, dengi olmayan biriyle
evlenen kadinin velilerinin onu kocasindan ayirma hakkinin bulundugu hitkmiinti
Hz. Omer’in su sdziine dayandirmistir: “Kadinlarin dengi olmayan kimselerle
evlenmelerini engelleyecegim!””> Seybani denklik sartin1 dogrudan bu mevkuf
rivayete dayandirmigsken, Hindi’nin bu sartin esas dayanaginin akli oldugunu

72 Hindi’nin fikih usilii alaninda Habbazi’nin e/-Mugni’si ile Ibnii’s-Saati’nin Bed: ‘u n-nizam’1
iizerine kaleme aldig1 hacimli serhler literatiirde oldukea tinliidiir. Giiniimiize ulasan bu iki
eserinin yan1 sira kaynaklarda kendisinin Ibnii’s-Siibki’nin Cem ‘u’l-cevami i ile Nesefi’nin
Mendr’1lizerine de birer serh yazdigi bilgisi yer almaktadir. Bk. Ahmet Akgiindiiz, “Gaznevi”,
13: 487-488.

73 Hindi, Risdle, 5a.

74 Ebu Zeyd ‘Ubeydullah b. Omer ed-Debusi, Takvimii 'l-edille fi 'l-usiil, ngr. Halil Muhyiddin el-
Meys, (Beyrut: Daru’l-Kiitiibi’l-‘[lmiyye, 1421/2001), s. 295; Fahru’l-Islam Ali b. Muhammed
Pezdevi, Kenzii I-viisil ild ma ‘rifeti’l-usiil, (Istanbul: Sirketii’s-Sahafe el-Osmaniyye, 1308/1890),
3: 391; Ebl Bekr Muhammed b. Ahmed b. Sehl es-Serahsi, Usiilii 5-Serahsi, nsr. Ebu’l-Vefa
el-Efgani, (Beyrut: Daru’l-Marife, t.y.), 2: 193-194.

75 Seybani, el-Asl, 10: 180, 199, 205. Ayrica bk. Abdiirrezzak, el-Musannef; 6: 233; Ebu Bekr
Abdullah b. Muhammed Ibn Ebi Seybe, el-Musannef. nst. Nasir b. Abdiilaziz, (Riyad: Daru
Kiinizi Isbiliyye, 1436/2015), 10: 78; Darekutni, es-Siinen, 4: 457, 459.
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sOylemesinin, mezhebin kurucu doktrinini temsil eden metinler acisindan dogru
olmadigini ifade etmeliyiz.

3.2. Hindi’ye Gore Hiikiimlerde Sabitlik ve Degiskenlik Acisindan Nikahta
Denklik Meselesi

Hind1’nin risalenin basinda yer verdigi -nikahta denklik meselesinin hitkmiinii
inceledigi ilki haricindeki- dort baglik, ayn1 zamanda onun Emir Bestek’in nikahta
denklik problemini hangi asamalarla ve nasil ¢czeceginin de bir plan1 gibidir. Bu
plana gore Hindi oncelikle nikdhta denklik meselesinin hangi tiirde bir hiikiim
oldugunu asama agsama tespit etmeye ¢aligmistir. Onun risalesi i¢in ortaya koydugu
bu plan ayni zamanda degisime elverislilik agisindan genel olarak hiikiimlerin
bir tasnifini de ickindir. Hindi’ye gore “degisime elverislilik” perspektifinden
hiikiimlerin asagidaki siniflandirmaya tabi oldugunu anliyoruz:

Tablo 2.
Hindi'ye Gére Degisime Elverislilik Perspektifinden Hiikiimler

HUKUMLER

T

Allah haklan Kul haklan
Manas Akledilemez Manasi Akledilebilir
(Ta*abbudi) (Ta®lili)
surekli/sabit Degisebilir

Burada amag nikahta denklik meselesinin degisime elverigli hiikiimlerden
oldugunu ortaya koyduktan sonra hiirriyet unsurunun memliikler i¢in artik bir
denklik problemi olmaktan ¢iktigini ispat etmektir. Bunun i¢in Hindi nikahta
denklik meselesinin sirasiyla; kul haklarindan oldugunu, ta‘1ili bir hiikiim oldugunu,
denklik sartinin kosullara gore degisebilen hiikiimlerden oldugunu ve son olarak
da sonradan kazanilmis niteliklerin, (soyluluk ve hiirriyet gibi) dogumla gelen
niteliklerin yerini doldurup onlari telafi edebilecegini ortaya koyarak problemi
¢Oziime kavusturmustur.”

76 Hindi’nin denklik yorumunu ve probleme getirdigi ¢coziimil gdsteren bir akis semasina yazimizin
sonunda yer verdik.
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3.2.1. Denkligin Kul Haklarindan Olusu

Hindi nikéhta denklik meselesini 6ncelikle Allah-hakki ve kul-hakki ayrimi
tizerinden ele almis ve denklik meselesinin evlenecek kizin velilerinin hakki
oldugunu, degismez nitelikteki Allah hakk: hiikiimlerden olmadigini ortaya
koymustur. Nitekim veliler, kendisinin de rizasini alarak kizi dengi olmayan biriyle
evlendirmis olsalar bu nikah ittifakla caiz olmakta ve denklik sart1 diismektedir.”’
Denklik sart1 Allah-hakki olsaydi, faiz ve zinanin haramlig1 6rneklerinde oldugu
gibi kullarin riza gostererek bu hakki diisiirmesiyle higbir zaman diismezdi.”

3.2.2. Denkligin M4 ‘kilii’l-Ma ‘na Olusu

Ikinci asamada Hindi, denklik hiikmiiniin md ‘kiilii 'I-ma ‘nd oldugunu, yani
taabbudi degil de akilla idrak edilebilir bir illete/gerek¢ceye dayali olarak sart
kosuldugunu iddia eder ve buradaki illeti “kadindan ve onun velilerinden utanci
kaldirma” olarak tespit eder. Hindi bu iddialarin1 Burhéneddin el-Buhéri (6.
589/1193), Merginani (6. 593/1197) gibi Hanefi ve Maverdi (6. 450/1058) gibi
Safii fakihlerden yaptig1 alintilarla temellendirir.” Buna gore evliligin nihai hedefi;
kisinin esini, hayat arkadagini bulup onunla sevgi ve huzur dolu bir yasam siirecegi
bir aile kurmasidir. Bu hedef ise ancak birbirine denk kimseler arasinda gercgeklesir.
Denk olmayan iki kisi arasinda gergeklesen bir evlilikse bu beklentileri karsilayamaz.
Dengi olmayan biriyle evlenen kadinin hem kendisi hem de velileri bu evlilikten
-¢ocuklarina da sirayet edecek- bir utang duyar. Bu tiir evliliklerde kadinin velilerine
bu nikahi1 mahkemeye tasiyip feshettirme hakki taninmustir.®

Hindi, Hanef1 ve Safii fakihlerin yaptiklar1 bu agiklamalardan soyle bir sonug
c¢ikarir: Denklik hitkmiiniin varligi da yoklugu da “evliligin (kadina ve kadinin

77 Bk. Seybani, el-Asl, 10: 205-206; Kasani, Beddi ‘u s-sandi, 2: 317-318.

78 Burada Hindi’nin denkligin velinin rizasiyla diismesi hitkkmiine 6rnek olarak gosterdigi Hz.
Peygamberin ve Hz. Ali’nin kizlarinin evlilikleri i¢in bk. Hindi, Risdle, 5a-b. Ayrica bk.
Muhammed b. Ishak b. Yesar el-Muttalibi, Kitdbii 5-Siyer ve’l-megazi, nsr. Sitheyl Zekkar,
(Beyrut: Daru’l-Fikr, 1398/1978), s. 248; Abdiirrezzak, Musannef, 6: 240.

79 Bk. Buhari, el-Muhitu’l-Burhdni, 3: 21; ez-Zahira, 3: 307; Burhaneddin ‘Ali b. Ebi Bekr b.
‘Abdiilcelil el-Merginani, el-Hidaye fi serhi Biddyeti’l-miibted], nsr. Tallal Yisuf, (Beyrut: Daru
Ihyai’t-Tiirasi’l-‘Arabi, t.y.), 1: 195; Ebu’l-Hasen ‘Ali b. Muhammed el-Maverdi, el-Havi I-
kebir, ngr. ‘Ali Muhammed Mu‘avvaz, ‘Adil Ahmed ‘Abdii’l-mevcud, (Beyrut: Daru’l-Kiitiibi’l-
‘Timiyye, 1419/1999), 9: 100.

80 Hindi, Risdle, 5b.
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velilerine) utang getirmesi” durumuyla bir deveran/dongi®! igindedir: “Velilere
utang getiren evliliklerde erkek kadina denk degilken, boyle olmayan evliliklerde
ise erkek kadina denk demektir”. Hindi, denklik sartinin illetiyle ilgili bu tespiti
yaptiktan sonra su soruyu sorar: “Bu durumda bakilir: Tiirk memliiklerle gerceklesen
evliliklerde, bu evlilik gelinin velilerine bir utang getiriyor mu getirmiyor mu?”’
Hind1’nin yaniti olumsuzdur. O tam tersine, kendi doneminde Memliik hakimiyeti
altinda yasayan insanlarin Tiirk devlet adamlariyla, 6zellikle de emirlerle ve
hasekiyye®? memliikleriyle kizlarin1 evlendirebilmek i¢in araya hatirli aracilar
koyduklarini ve bu evliliklerle iftihar ettiklerini s6yler.®* Hindi’nin, yasadigi
toplumun evlilik sosyolojisi hakkinda yaptig1 bu tespit dogrudan kisisel gézlemine
dayandigi i¢in 6nemlidir. O, kisisel gézlemine dayandirdigi bu gercekligi dikkate
alarak denk olmama hiikmiiniin illeti olan “velilere utan¢ getirme” manasinin
bulunmamasindan hareketle memliiklerle yapilan evliliklerde denklik probleminin
bulunmadig1 sonucuna varmistir.

3.2.3. Denkligin Degisebilir Hiikiimlerden Olusu

Denklik sartinin kul haklarindan ve de ma ‘kiilii’l-mana oldugunu ortaya koyan
Hindji, bu sartin illetini de “utanci ortadan kaldirmak™ olarak tespit ettikten sonra
iclincii asamada denklik unsurlarimin zaman, mekan ve adetlerin degismesiyle
degisebilen hiikkiimler arasinda oldugunu ispatlamaya calisir. Hindi bu baglamda
kosullarin degismesiyle denkligin de degisebilecegini gosteren Hanefi doktrine
ait dort fikhi meseleyi iddiasina delil olarak sunar:

1. Sadece kendisi Miisliiman olan kisinin, babasi da Miisliiman olan kiza denk
olmamasi hiitkmiiniin mezhepte “uzun siiredir Miisliiman olan toplumlarda gecerli
oldugu” seklinde yorumlanmasi.

81 Deveran, illet tespit yollarmdan biridir. “Vasfin/illetin bulundugu yerlerin tamaminda hiikmiin de
bulunmasi suretiyle hitkmiin vasfi takip etmesi”dir. Bu anlamda “deveran”a “tard” da denir. Bir
bagka tanima gore ise deveran, “vasfin/illetin bulundugu yerlerin tamaminda hitkmiin bulunmast,
bulunmadigi yerlerin tamaminda da bulunmamasi suretiyle varlik ve yokluk agisindan vasfi
takip etmesidir”. Bu anlamda “deveran”a “tard ve aks” ad1 verilir. Hanefi ustliinde muteber
goriilmeyen bu illet tespit yolunu Cessas kabul etmektedir. Bk. Ebu Bekr Ahmed b. Ali el-
Cessas, el-Fusil fi 'l-usil, ngr. Uceyl Casim en-Nesmi, (Kuveyt: Vizaretii’l-evkaf el-Kuveytiyye,
1414/1994), 4: 162; Ubeydullah b. Mesud es-Sadriisseria, et-Tavzih fi halli gavamizi t-Tenkih,
(Misir: Matbaatii Muhammed Ali Sabih, 1377/1957), 2: 189; Muhammed b. Ali et-Tehanevi,
Kessdfii isnlahdti’l-fiintin ve’l- ‘uliim, (Beyrut: Mektebetii Liibnan, 1996), 1: 812.

82 Memliik Devletinde sultanin seckin maiyetini teskil eden memliiklere verilen ad. Bk. Seyyid
Muhammed es-Seyyid, “Hasekiyye”, Tiirkive Diyanet Vakfi Islam Ansiklopedisi (Istanbul: TDV
Yay., 1997), 16: 373-374.

83 Hindi, Risdle, 6a-b; Kasim b. Kutluboga (?), el-Kefdetii fi 'n-nikah, s. 33.
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Nitekim Hindi’nin nakline gdre, Muhtasaru't-Tahavi sarihi Isbicabi®* ile
Hiddye sarihi Sertci (6. 710/1310) ilgili hiikmi bu sekilde yorumlamislar ve
yakin zamanda Miisliiman olmus toplumlarda kisinin sadece kendisinin Miisliiman
olmas1 durumunun bir kusur ve utang kaynagi olmayacagi gerekcesiyle denklige
zarar vermeyecegini sdylemislerdir.3® Benzer bir yorumu Hindi, dedesi Miisliiman
olmayan erkegin, dedesi Miisliiman olan kiza denk olacagi seklinde EbG Yisuf’tan
gelen bir rivayet hakkinda Zeyla‘i’den (6. 743/1343) aktarmustir.*® Hindi, Hanefi
mezhebinin taninmis fakihlerinden aktardigi bu yorumlar1 Tiirk memliiklere
uygulamis ve hepsi aynt durumda oldugu i¢in memliiklerin de baba ve dedelerinin
gayrimiislim olmasindan utan¢ duymadiklarini ifade etmistir. Hz. Peygamberin,
sahabe ve tabiinin de ayni sekilde kizlarini ve kiz kardeslerini sadece kendisi
Miisliiman kimselerle evlendirmelerinin de bu durumu destekledigini sdyleyen
Hindi, bu durumun bir zamandan &tekine degisebilecegini sdyler. Nitekim kendi
déneminde gelinin ailesine utang getirdigi icin sonradan Miisliiman olan Yahudi,
Hiristiyan, Frenk ve Ermenilerin, Miisliman babalarin kizlarma toplumda denk
goriilmedigi bilgisini verir. Bu noktada Hindi soylediklerini Kudiri’den yaptigi
su nakille destekler: “Kendisi ihtida eden kisiye Miisliimdni, ogluna da ibnii’l-
Miisliimani denir ve Miisliimanligindaki bu gecikmeden dolay1 ayiplanir. Denklik

konusunda bagvuru mercii adettir”.¥’

Hindi yer verdigi bu nakillerle, kisinin kendisinin Miisliiman olmasinin, bir bagka
ifadeyle babasinin gayrimiislim olmasimin, nikahta denkligi bozan bir eksiklik,
bir utang vesilesi olarak goriilmesi durumunun zaman ve mekana gore degisiklik
gosterebilecegini, bunun insanlarin adetine bagl oldugunu ortaya koymus olur.
Onun tespitlerine gore Tiirk sultan ve emirlerinin sadece kendileri Miisliiman
olmus olsa bile bu durum Misir-Memliik toplumunda onlar hakkinda -6zellikle
de Hasekiyye hakkinda- bir utang sebebi olarak goriilmez. Onlarin toplum katinda
sahip olduklar1 sayginliklari, devlet kademelerindeki yliksek konumlari, “niyabet”,
“takdime-i elf”, “riyaset-i nevbet” vb. yiiksek gorevleri ile dindarliklar1 ve kisisel

84 Tahavi sarihleri Eb(i Nasr Ahmed b. Mansur el-Isbicabi (6. 480/1087) ile Bahaiiddin Ali el-
Isbicabi’den (6. 535/1140) biri kastediliyor.

85 Ebu Nasr Ahmed b. Mansiir el- Isbicabi, Serhu Muhtasari’t-Tahavi, Kopriilii Ktp., Fazil Ahmet
Pasa, nr. 588, 306a; Bahaiiddin Ali b. Muhammed es-Semerkandi el-Isbicabi, Serhu Muhtasari’t-
Tahavi, ngr. Abdullah Nezir Ahmed, (Amman - Beyrut: Darii’r-reyahin, 1443/2021), 3: 1476;
Ebu’l-Abbis Ahmed b. Ibrahim b. ‘Abdiilgani es-Sertici, el-Gaye fi serhi’I-Hiddye, nsr. Adnan
b. Fehd, (Kuveyt: Esfar, 1442/2021), 10: 378.

86 Osman b. ‘Ali ez-Zeyla‘l, Tebyinii’'l-haka ik serhu Kenzi'd-deka ik, (Kahire: el-Matba‘atii’l-
Kiibra el-Emiriyye, 1314), 2: 129.

87 Ebu’l-Hiiseyn Ahmed b. Muhammed el-Kudri, ez-Tecrid, nsr. Muhammed Ahmed Sirac, ‘Ali
Cuma Muhammed, (Kahire: Daru’s-selam, 1427/2006), 9: 4388.
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erdemleri, kendileriyle yapilacak evliliklerin -utang bir yana- bir oviing vesilesi
olarak kabul edilmesini saglamigtir.®

2. Hanefl mezhebinde nesebin sadece Araplar arasinda denklik unsuru kabul
edilmesi, Arap olmayan unsurlarda ise bunun bir iftihar sebebi olmamasi nedeniyle
denklik unsuru olarak itibara alinmamasi.*

3. Ebl Yisuf ve Seybani’nin aksine Ebi Hanife nin “meslegi” nikahta denklik
unsuru olarak dikkate almamasi.

Hanefi gelenekte kurucu imamlar arasindaki bu ihtilaf, delilden degil de zamanla
sartlarin degismesinden kaynaklanan bir goriis farklilig1 (iktilafii ‘asr ve zaman)
olarak yorumlanmistir. Hindi’nin yine Serlici’den aktardig1 yoruma gore, Ebl
Hanife’nin doneminde insanlar daha ¢ok dindarliga dikkat ettikleri i¢in itibari
diisiik meslekleri bir kusur saymamislardir. Ebi Yisuf ve Seybani ise meslegi
denklik unsuru sayarken, toplum igerisinde itibar1 diisitk meslekleri bir utang sebebi
sayan acemin adetini dikkate almistir. Dolayisiyla mesleklerle iftihar edilen ya da
bunlardan utanilan memleketlerde meslekte denklik dikkate alinir, aksi takdirde
itibara alinmaz.”® Hindi, mesleklerden utang duyulmasi ya da onlarla iftihar edilmesi
olgusunun zaman ve mekana gore degisebilirligini Maverdi’den yaptig1 bir nakille
de desteklemeye c¢alisir.”!

4. Maveraiinnehir mesayihinin, Hanefi mezhebine mensup birinin kizini, muhalif
mezhebe mensup biriyle evlendirmemesi gerektigi yoniindeki fetvalari.

Hindi, bu fetvanin muhalif mezheplerin kusurlu oluslarindan degil bolgede sadece
Hanefilerin varligindan nasi bu yonde gelisen bir 6rf nedeniyle verilmis oldugunu
ifade eder. Nitekim birden fazla mezhebin takip edildigi bolgelerde farkli mezhep
mensuplarinin evlilikleri, denklik noktasinda bir problem teskil etmemektedir.”

Sonug olarak Hindi, eskiden beri Misir’da sultanlarin kizlarini ve kiz kardeslerini,
Memliik devletinde 6nemli makamlarda bulunan emirlerle evlendirmeleri yoniinde
bir teamiiliin varligindan s6z eder. Bu emirlerin soylarini sorgulayan ya da onlarla
evlenmekten utan¢ duyan kimse olmamistir. Clinkdi Tiirkler, Misir’a hakim
olmalarindan bu yana toplum igerisinde olduk¢a saygin bir konum elde etmiglerdir.
Ayrica Tiirklerin kendi aralarinda gergeklestirdikleri evliliklerde denklik diye bir

88 Hindi, Risdle, 7a.

89 Hindi, Risdle, 7a.

90 Serfci, el-Gaye, X, 389.

91 Maverdi, el-Havi, 9: 105; Hindi, Risdle, 7a-b.
92 Hindi, Risdle, 7Tb-8a.
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problem hi¢ giindeme gelmemis ve -Hindi’nin kirk yillik fiili sahitligine gore- onlar
bu evliliklerden higbir zaman utang duymamuislardir.®

3.2.4. Dogumla Gelen Niteliklerin Sonradan Kazanilmis Niteliklerle Telafisi

Denkligin degisen zaman ve mekén kosullarina gore degisebilen hiikiimlerden
oldugunu tespit eden Hindi, dérdiincii ve son asamada dogumla gelen bir takim
niteliklerin kisideki yoklugunun, sonradan kazanilmis birtakim niteliklerle telafi
edilebilecegini ortaya koymaya calisir. Hind1’nin buradaki amaci, denklik problemi
baglaminda evliligi tartisma konusu edilen Emir Bestek’in, sahip oldugu kisisel
erdemler ile toplum katindaki saygiliginin ge¢gmisindeki kolelik kusurunu telafi
edecegini fikhi olarak ispat etmektir. Hindi’nin Hanefl denklik 6gretisine getirdigi
yorumun en gii¢lii agiklamasi burada yer alir. Bu baglamda Hindi, mezhepte
kabul edilen bazi denklik unsurlarindaki yoklugun baska 6zelliklerle karsilanip
telafi edildigi baz1 fikhi meseleleri referans gosterir. Ornegin; Eb Yisuf’a gore
sonradan kazanilan istiin nitelikler, kisinin gegmisindeki koleligi ve babasinin
gayrimiislim olmasi1 gibi kusurlari telafi eder. Baska bir ifadeyle bu nitelikler,
denklik unsurlarindan olan “hiirriyet” ve “list soyun Miisliiman olusu”nun yerine
gecer.” Yine Ebt Yusuf’a gore (devlet bagkanlarinin maiyetinde bulunan) fasik
kimselerin “insaniyeti” (miiri et), denklik unsurlarindan “dindarhigin” yerini
doldurur.” Seybani’ye gore de damadin sahip oldugu kisisel erdemler ve dindarlik,
hiirriyetine sonradan kavusmus olmasini ve dedesinin gayrimiislim olusunu telafi
eder.”® Mezhebin taninmig fetva yazarlarindan Nasiriiddin es-Semerkandi (6.
556/1161) kisisel erdemlerin dogustan gelen denklik unsurlarinin yerini doldurmasi
konusunda Orfe gére hareket edilecegi goriisiine yer vermistir.”” Yine Hanefl
mezhebinde yer verilen goriislere gore iistiin kisisel nitelikler (haseb) “soylulugun”;
devlet baskanligi-idareciligi gibi bir mevki ya da ilim sahibi olmak da “malda
denkligin” yerine geger.”

Hindi, yukarida yer verdigimiz fikhi meselelerden ¢ikarimda bulunmak suretiyle
Emir Bestek’in de ge¢misindeki kolelik ve babasinin gayrimiislim olusu gibi

93 Hindi, Risdle, 8a.

94  Serahsi, el-Mebsiit, 5: 25; Kadihan, Fetdva Kadihdn, 1: 348; Serici, el-Gaye, 10: 380; Hiiseyin
b. Ali es-Signaki, en-Nihdye fi serhi’l-Hiddye, (SAMILE: 1443), 7: 72.

95 Radiyyiiddin Muhammed b. Muhammed es-Serahsi, e/-Muhitu r-Radavi, nsr. ‘Abdiilhafiz
Muhammed Ali Beyziin, (Beyrut: Daru’l-Kiitiibi’l-Ilmiyye, 1442/2021), 3: 49.

96 Burhaneddin Buhari, ez-Zahira, 3: 308.

97 Nasirtiddin Ebu’l-Kasim Muhammed b. YUsuf es-Semerkandi, el-Miiltekat fi’l-fetava’l-Hanefiyye,
nsr. Mahmud Nasséar, Seyyid Yisuf Ahmed, (Beyrut: Daru’1-Kiitiibi’l-‘Tmiyye, 1420/2000), s.
113.

98 Serici, el-Gaye, 10: 379; Signaki, en-Nihdye, 7: 73; Kasani, Beddi ‘u s-sandi , 2: 319.
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kusurlarin, onun sonradan kazandigi kisisel erdemler ve toplum katindaki sayginlig
gibi ozelliklerle telafi edildigi sonucuna varir. Ayrica Hindi, bu ¢ikarimin kiyas ve
ictihad yoluyla degil de deldlet-i nas yoluyla gerceklestigini soyleyerek yukaridaki
fikhi meselelerin Emir Bestek’in meselesine olan delaletinin zanni degil kati
oldugunu ifade etmis olur.” Ilgili ¢ikarimin kiyas ve ictihdd yoluyla degil de
deldlet-i nas yoluyla gerceklestigi seklindeki vurgu, sonucun kesinligini ifade
eder. Ote yandan bu ¢ikarimin yeni bir ictihdd olmadigina isaret etmek suretiyle
¢ikarimda bulunan kisinin (yani Hindi’nin kendisinin) miictehid olmadig1 seklindeki
muhtemel bir itirazin daha bastan Oniinii almay1 hedeflemis de olabilir.

Hindi bu baglamda ayrica, kdd1 ve miiftiilerin insanlarin 6rf ve adetlerini
bilmelerinin énemini vurgular. Nitekim Islam hukukunda birgok fikh{ hiikiim, 6rf
ve adetin degismesiyle degisime ugramaktadir. Hindi, Hanefi mezhebinde orf ve
adetin farklilagmasiyla degisime ugrayan meselelerin ¢ok fazla oldugunu, bunlarla
ilgili kitap ¢alismasi yapilacak olsa bunun biiyiik bir ciiz tutacagini ifade ederken,
klasik donemde konuyla ilgili kaleme alinmis yegane miistakil ¢aligmanin sahibi
olan Ibni Abidin’den!® (6. 1252/1836) yaklasik bes asir 6nce bu alanda bir telif
diisiincesine isaret etmistir.

Hindi denklik konusunda Memliiklerin hakim oldugu cografyada degisen orfiin
sebebini de su sekilde agiklar: Tiirkler sahip olduklar {istlin niteliklerden dolay1
bizzat sultanlar tarafindan idari pozisyonlara getirilmiglerdir. Sultanlarin hizmetine
giren Tiirkler, elde ettikleri {istiin mevkiler sayesinde zenginlik ve sayginlik
kazanmuslardir. Iste bu yeni durum Memliik cografyasinda denklik konusundaki
orfiin degismesine sebebiyet vermis ve Tiirkler elde ettikleri bu yeni siyasi ve
sosyo-ekonomik statii sayesinde sultan kizlarina denk hale gelmislerdir. Hindi ayn1
statiiniin ve dolayisiyla sultan kizlarina denk olma hitkmiiniin memliiklerin ¢ocuklart

99 Hindi, yaptig1 ¢ikarimin deldlet-i nas yoluyla nasil gergeklestigini sdyle agiklar: Fikih ustiliindeki
yerlesik kurala gore, birden fazla riiknii bulunan bir mahiyetin, riikiinlerinden birinin ihlal edilmesi
durumunda dogan hiikiim, diger riikiinlerin ihlali durumunda da deldlet-i nas yoluyla dogar. Hindi
buna orug ibadetini drnek verir. Orug, giindiiz vakti niyetle birlikte “yeme”, “igme” ve “cinsel
iliski”den uzak durmaktan ibaret olan bir ibadettir. Mahiyetini olusturan riikiinlerden biri olan
“cinsel iligkiden uzak durma”nin ihlal edilmesi suretiyle orucun hiirmetinin ortadan kalkmasi
durumunda kefaret hitkmii dogar. Ayni hiikiim, orucun diger riiknii olan “yeme ve igmeden uzak

=

durma’nin ihlal edilmesinde de dogar. Hindi nin bu ¢ikarimi “denklige” su sekilde uyarladigini
anliyoruz: Denklik, birden fazla riikiinden olusan bir mahiyete sahiptir. Ebu Yusuf, Seybani ve
Hanefi gelenekten gelen rivayetlerde, denkligin “dindarlik” ve “mali yeterlik” riikiinlerinin
“fasiklik” ve “fakirlik” durumlariyla ihlal edilmesi halinde bunlarin “kisinin sayginligiyla telafi
edilmesi” hilkmii dogmaktadir. Ayn: hiikkiim Emir Bestek’in olayinda, denkligin diger riiknii
olan “hiirriyet”in ihlal edilmesi durumunda da deldlet-i nas yoluyla dogar ve onun toplumsal
saygmlig1 gecmisindeki kolelik kusurunu telafi eder.

100 ibn Abidin, Muhammed Emin, “Nesru’l-‘arf fi bindi ba‘zi’l-ahkdm ‘ale’l-‘urf”, Mecmil ‘atii
resdili Ibn ‘Abidin iginde, (istanbul: b.y. 1320) 2: 114-147.
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(evladii’n-nas) igin gegerli olmadigimi ifade eder. Ciinkii onlarin ¢ocuklari ayn1
devlet terbiyesini ve saray adabini almadiklari i¢in (genellikle) siyasi mevkilere
getirilmezler. Hindi bu nedenle “sultan memliiklerinin (memalikii s-sultdn) bu
¢ocuklardan “tat/avam”'®! olarak bahsettigini sdyler.'”> Hindi ¢alismasi boyunca,
Tirklerin iistiinliiklerini net bir bicimde vurgular. Bu baglamda, “sadece Tiirklerin
sahip olduklar tistiin erdem ve nitelikler” hakkinda kaleme alindigini sdyledigi
Cahiz’in (6. 255/869) eserine (Fezailii’l-etrdk) atifta bulunur. Yine ona gore
“Tiirklerin iistiinliiklerini kabullenmeyen kisi dik kafalidir (miikabir)”.'%

Hindi, denklik sartinin fukahanin hakkinda ihtilaf ettigi bir sart oldugu hususunu
Emir Bestek’in evliliginin gegerliliginin yargi karartyla onaylanmasi baglaminda
bir kez daha giindeme getirir. Daha 6nce de degindigimiz iizere, Emir’in evliligi
kadilkudat alimlerin huzurunda ve bizzat Hanefl kadilkudat Siraceddin el-Hind1
tarafindan kiyilmistir. Bu nedenle Hindi’ye gore bu nikahin gecerliligi yargi karariyla
da onaylanmis olmaktadir. ictihada acik olan ve bu yiizden de fukahanin hakkinda
ihtilaf ettigi konulardaki yargi kararinin ilgili hilkmii gegerli (nafiz) hale getirecegi
konusunda icma vardir.'” Hindi, gegerliligi hakkinda ihtilaf bulunan bu nikahin
da yargi karariyla kesin olarak gegerli hale geldigini soyler.'” S6z konusu nikahin
gecerliligini, yargisal gecerlilik de dahil olmak {izere muhtemel biitiin ihtimaller
iizerinden temellendiren Hindi, olayin sahip oldugu siyasi hassasiyet nedeniyle
risalenin sonunda oldukga sert bir tavir takinmig ve ilgili nikaha itirazlarin devam
etmesi durumunda Sultan’in (el-Melikii’l-Egref II. Sa‘ban b. Hiiseyin) bu itiraz
sahiplerini cezalandirmasi (fa zir) gerektigini sdyleyerek konunun tartismaya

kapatilmasi yoniindeki kararliligini vurgulamistir.'%

101 Kadim bir Tiirk¢e sozciik olan “tat” kelimesi, genel olarak yabanciyi, 6tekini, istenmeyeni ve
begenilmeyeni tanimlamak i¢in kullanilmigtir. Zaman igerisinde ¢esitli anlam degisimlerine
ugrayan kelime Goktiirkgede “yabanci”, XI. ylizyillda Mahmud Kasgari’deki Arapga karsilig
olan “el-Farisi” yani “Iranli” anlanni, Cagatay Tiirkcesinde “firka-i Tacik” anlammi ve Kipgak
Tiirkgesinde ise “ekinci, fellah” anlamin1 kazanmistir. Kipgak Tiirklerinden olan Memliiklerde
bu kelime, Makrizi’ye gore bu son anlamda kullanilmistir. Hindi ise risalesinde bu kelimenin
anlamini “avam” olarak agiklamustir. Bk. Ozkan, Nevzat, “Tat Sozii Uzerine”, VII. Uluslararas
Tiirk Dili Kurultayr 24-28 Eyliil 2012. (Ankara: Tiirk Dil Kurumu, 2020), s. 1723; Biilent Giil,
“Eski Tiirkge tariyc: “Tarime, Ekinci” Ad1 Uzerine”, Tiirkbilig 32, (2016), 86; Ebu’l-‘ Abbas
Takiyiiddin Ahmed b. Ali el-Makrizi, el-Mukaffa 'I-kebir, nsr. Muhammed el-Ya‘lavi, (Beyrut:
Daru’l-Garbi’l-Islami, 1427/2006), 3: 456; Hindi, Risdle, 10b.

102 Hindi, Risdle, 10a.

103 Hindi, Risdle, 12a.

104 Hindi bu konuda Hassaf ve Merginani’yi referans gosterir. Bk. Hiisimeddin Omer b. ‘Abdiilaziz
b. Méaze es-Sadriigsehid, Serhu Edebi’l-kadi, nsr. Muhyi Hilal Serhan, (Bagdat: Matba‘atii’l-
Irsad, 1397-8/1977-8), 3: 110; Merginani, el-Hiddye, 111, 107.

105 Hindi, Risdle, 11a-11b.
106 Hindi, Risdle, 12a.
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Akis Semasi: Emir Bestek’in Nikahindaki Denklik Probleminin Hindi’ye Gére Cok ihtimalli

Coziimii

Nikahta Denklik Sart1
Var midur?

Memliikler Emir Bestek'in
» aslen kole ¢ soyunda kolelik ¢
midir? var mldlr"

é

Nikahta denklik Nikahta Emir Begtek'in
A denklik N
meselesi ta'lili nikahi yargi
o » meselesi kul ¢ Haylr'
bir hitkiim Kkarariyla
e haklarindan
miidiir? 5 onaylanmis midir?
Py midir? Py

<>\ )
e

»
»
Sonradan kazanilan
erdemler/iistiin &zellikler] Y
yaratihigsal olanlarin /—/
yerine geger mi? (—/

Nikahta denklik
meselesi kosullara
gore degisebilen bir
hiikiim miidtir?

Emir
Bestek'te bu Emir Bestek-Hond Sare
istin ¢ evliliginde
ozellikler var denklik problemi yoktur
midir?
Sonug¢

Kole kokenli yoneticilerin ve komutanlarin devleti olarak tarihte yerini alan,
Maisir, Suriye ve Hicaz’da hiikiim siiren Miisliiman bir Tiirk devleti olan Memliikler
(648-923/1250-1517), Islam diisiincesinin en parlak dénemlerinden birine de
sahitlik etmistir. Islami ilimlerin her alaninda 6nemli gelismelerin yasandigi, yeni
yazim tiirlerinin ortaya ¢iktig1 ve ¢ok sayida eserin kaleme alindigi bu dénem aym
zamanda Islam hukuku alaninda da 6nemli degisimlere sahne olmustur.

Bahri/Tirk Memliikler doneminde (648-792/1250-1390) Misir Hanefi
kadilkudatlarindan Sirdceddin el-Hindi’nin Risdle fi mes eleti’l-kefd e isimli
eseri de Hanefl mezhebinin nikahta denklik 6gretisinde meydana gelen degisimi
yansitan 6nemli bir fikih risalesidir. Risalenin yazim sebebi 27 Cemaziyelevvel
770 (7 Ocak 1369) tarihinde gerceklesen bir evliliktir. Sultan el-Melikii’l-Esref 1.
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Saban b. Hiiseyin’in kiz kardesi Hond Sare ile “takdimetii elf” (Binbasi) riitbeli
komutan Emir Bestek arasinda Sultan’in istegi ile ger¢eklesen bu evlilikte nikahi
kiyan kisi zamanin Misir Hanefl Kadilkudati Siraceddin el-Hindi’dir. Evliligin
gerceklesmesinden kisa bir siire sonra Emir Bestek’in diger tiim Memliik emirleri
gibi bir zamanlar kole oldugu gerekgesiyle kimligi bilinmeyen bazi fikihgilar bu
evliligin Hanefl denklik 6gretisi agisindan gegersiz oldugunu ileri siirmiislerdir.
Bunun tizerine konuyla ilgili bir risale kaleme alan Hindi, Memliiklerin hakimiyetiyle
birlikte Misir’da degisen siyasal ve sosyal kosullar ¢ercevesinde klasik Hanefl
denklik 6gretisini yeniden yorumlamistir. Bu yorum ¢ergevesinde Hindi, Emir
Bestek’in Hond Sare’ye denk oldugu ve ilgili nikdhin Hanefi doktrin agisindan
gecerli oldugu sonucuna varir.

Hindi bu sonuca varirken oncelikle denkligin sart olmadig1 goriisiiniin delil
acisindan daha gii¢lii oldugunu savunmustur. Ancak yine de denkligin nikahta sart
kabul edilmesi durumunu dikkate almis ve ii¢ ihtimal izerinden kurguladigi, klasik
Hanefi denklik 6gretisi agisindan yenilik¢i olarak niteleyebilecegimiz bir yorum
ortaya koymustur. Bu ihtimallerden ilki memliiklerin genel olarak kole statiisiinde
olmadigidir. Hind’ye gére memliiklerin kolelestirilmeleri basindan beri Islam
hukukuna uygun sekilde yapilmadigi i¢cin hukuken mesru degildir. Bu kimselerin
tamami hiir oldugundan Emir Bestek’in ge¢cmisinde kdlelik bulunmamaktadir.
Ikinci ihtimal ise genel olarak memliiklerin kéle oldugu kabul edilse bile giivenilir
kimselerin Hind1’ye verdigi bilgiye gore Emir Bestek’in anne-babast hiir oldugundan
kendisi de hiirdiir. Bu durumda kendisi geline zaten denk demektir.

Ugiincii ve son ihtimale gére Hindi, memliiklerin aslen kéle oldugu ve Emir
Bestek’in de gecmisinde kdleligin bulundugu kabulii iizerinden ilerlemis klasik
Hanefi denklik 6gretisine getirdigi yenilik¢i yorumunu da bu son ihtimal {izerine
kurmustur. Buna gore denklik sartinin sirasiyla; (1) Kul hakk: oldugunu, (2)
ma ‘kiilii’l-ma ‘nd oldugunu ve (3) degisen sartlara (zaman, mekan ve orfe) gore
degisebilir hiikiimlerden oldugunu ortaya koyan Hindi, (4) sonradan kazanilan
niteliklerin, dogumla gelen niteliklerin yoklugunu doldurup onlari telafi edecegi
ilkesini vaz eder ve bunu Hanefl imamlar ile mesayihten naklettigi fikhi meseleler
iizerinden temellendirir. i1k {ic asamada fikih usiliiniin verilerinden faydalanan
Hindi, yorumunun son agamasinda hem fikih ustliiniin prensiplerinden hem de
fikhi tahric yonteminden faydalanir. Neticede Emir Bestek’in sonradan kazandigi
niteliklerle dogustan gelen bazi denklik unsurlarinin yoklugunu telafi ettigini
diisiinen Hindi, genel olarak memliiklerle yapilan evliliklerde, 6zel olarak da itiraza
konu olan evlilikte Hanef1 doktrin agisindan bir denklik probleminin bulunmadig1
sonucuna varir.
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Hindi’nin klasik Hanefi denklik 6gretisine getirdigi bu yorum, Memliikler
doneminde dis diinyadan gelen gercek bir hukuk probleminin Hanefl bir hukuk¢u
tarafindan nasil ¢ozliime kavusturuldugunu somut olarak gdstermesi agisindan
onemlidir. Problemi ¢6ziime kavustururken Hindi’nin dayandig: fikih ustli
prensipleri ve bunlari mevcut vakaya uygulama pratigi, onun bu ilim dalina olan
hakimiyetini gozler 6niine sermektedir. Ayn1 sekilde yorumunun son agsamasinda
basvurdugu fikhi tahric yontemiyle de Hindi, Hanefi fiirQi birikimine olan genis
vukufiyetini sergiler. Onun kurucu Hanefi doktrinine getirdigi bu yorum, ortaya
c¢ikan yeni problemler nedeniyle klasik donemlerde meydana gelen hukuki degisimin,
geleneksel fikhi mezheplerin sinir ve imkanlar1 ¢ergevesinde hangi yontem ve
araglarla gergeklestirildiginin dikkat ¢ekici ve bir o kadar da gézden kagmis bir
ornegini olusturur.
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Zen ve Kelimeler
-Zen Geleneginde Kutsal Metin-

Zen and Words: Sacred Texts in the Zen Tradition
Merve Susuz Aygiil

6z

Zen Budist geleneginde kelimelere ve dile yonelik negatif bir bakis agisi benimsenmektedir. Kelimelerin ve dilin Zen’in
askin hakikatini agiklama ve aktarmada yetersiz kaldigi kabul edilmektedir. Bununla birlikte Zen gelenegi kendini metinler
araciligiyla var etmektedir ve Zen geleneginde kutsal kabul edilen onlarca metin bulunmaktadir. Kelimeler ve dile
yonelik bu tur bir bakis agisina sahip olan Zen geleneginde kutsal metnin yerinin ne oldugu bu makalenin konusunu
olusturmaktadir. Makalede Zen geleneginin dil ve kelimelere yonelik olumsuz tavrina ragmen, temel olarak diger dini
geleneklerle 6rtusen bir kutsal metin anlayisinin oldugu tezi kabul edilmektedir. Diger dini geleneklere benzer sekilde Zen
geleneginde de kutsal kabul edilen metinler bulunmaktadir. Bununla birlikte Zen’in kutsal metin anlayisinin kendine 6zgu
taraflarinin bulundugu da kabul edilmistir. Bu baglamda Zen kutsal metin literatlrinin farkh fonksiyonlara sahip temel
iki kategoriden olustugu; her ne kadar dili olumsuzlasa da Zen’in kendini kelimeler vasitasiyla var ettigi, muhataplarinin
zihninde, hayatinda ve tarih sahnesinde metinler araciligiyla varlik kazandigi; Zen geleneginde kutsal metnin ayni zamanda
bir ritiiel objesi ve tapim objesi oldugu bu makalenin temel iddialardir. Tum bu iddialar kutsal metinlerin Zen’in en 6nemli
yap! taslarindan biri oldugu sonucunu destekler niteliktedir.

Anahtar Kelimeler: Dinler Tarihi, Zen Budizmi, Kutsal metin, Silsile, Manastir kurallari metinleri, Sutralar

Abstract

The Zen tradition defines itself as a teaching and truth that is beyond words and language. According to Zen masters, Zen
truth cannot be explained in words or language, nor can it be understood through the dualistic thought structure. Despite
this negative attitude towards words and language, the concept of sacred texts has developed in the Zen tradition, with
a rich corpus having emerged. The focus of the article is on the place of sacred texts in the Zen tradition. The article
accepts the thesis that, despite the Zen tradition’s negative attitudes toward language and words, the concept of sacred
texts exists within it and overlaps with other religious traditions. Just as in other religious traditions, the Zen tradition has
texts that are accepted as being sacred. Like any other tradition, however, the Zen concept of sacred texts has also been
accepted as having its own unique aspects. In this context, the main claims of the article are that the literature of Zen
sacred texts consists of two basic categories with different functions; that even though Zen negates language, it manifests
itself through words and gains existence through texts in the minds, lives, and history of its accepters; and that sacred
texts are also ritual objects and objects of worship in the Zen tradition.
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Extended Summary

The Zen tradition defines itself as a teaching and truth that is beyond words and
language. According to Zen masters, Zen truth cannot be explained in words nor be
expressed in language, and neither can it be understood through the dualistic mind
structure that is the basis of language. Language and words reduce Zen truth to the human
world and the ordinary everyday context, which means that the truth is lost. However,
the history of Zen shows that the attitude toward the sacred texts that are the product of
language has not developed at all in line with the understanding that Zen is a transcendent
truth beyond words. Zen uses words and language as much as any other religious tradition
and constructs itself through words and language. Therefore, despite its negative attitude
towards words, language, and logical thought, the concept of sacred texts has developed
in the Zen tradition, and a rich corpus of sacred texts has emerged.

The focus of the article is on the place of sacred texts in the Zen tradition, and the
article will discuss how Zen’s negative attitude toward language and words has affected its
conceptualization of sacred texts. The article accepts the thesis that, despite the negative
attitude the Zen tradition has toward language and words, it has a basic concept of sacred
texts that overlaps with other religious traditions. Like these other religious traditions,
the Zen tradition also has texts that are accepted as sacred. However, the Zen concept of
sacred texts has also been accepted as having its own unique aspects. In this context, the
main claims of this article are that the literature on Zen sacred texts consists of two basic
categories with different functions, and even though Zen negates language, it manifests
itself through words and has gained a presence in history, and in the minds and lives of
its accepters. In addition, the sacred texts are also ritual objects and objects of worship in
the Zen tradition.

The sacred texts accepted in the Zen tradition consist of two basic categories with
different functions. The first category involves the texts on which the Zen tradition has
been built and through which has gained existence. These are the texts of the denglu genre
that contain the lineage narratives and texts of the lives and teachings of Zen masters and
the texts of the yu-/u genre that contain the sermons and sayings of Zen masters, monastery
rules texts, and collections of koan. These texts are the foundation of the existence of Zen
as a sacred truth. Through these texts, the Zen tradition bases its origins, history, lineage,
and important figures, in short, the foundations of its existence, on Buddha and Buddha’s
enlightenment. These texts not only provide Zen a reality in history but also enable Zen
to become a sacred truth. The Zen that these texts create is not just a tradition that has
existed in history but also a transcendent truth as the most essential and truest expression
of Buddha’s teachings. The importance and sacredness of these texts also come from
here, as they are the foundation of what is Zen.

The second category of the corpus of sacred texts in the Zen tradition is the Buddhist
texts. The Mahayana sutras, such as the Lotus Sutra, the Vimalakirti Sutra, and the

212



Susuz Aygiil / Zen ve Kelimeler -Zen Geleneginde Kutsal Metin-

Prajnaparamita literature, as well as the esoteric dharani and sutras, are the main Buddhist
texts that Zen accepts as sacred. The main function of the texts in this category is not to
provide a basis to the Zen tradition, even though Zen masters have made references to
these texts in their own writings. Instead, these texts have an important place in the Zen
tradition as ritual objects. Sutras in particular have been widely used in the daily, monthly,
and annual ritual routines of monastic life, as well as in the rituals of the laity; these
texts have also been the subject of traditional rituals involving such things as reading,
memorizing, explaining, and preaching. Moreover, these texts have been used as ritual
objects in rarer rituals such as burials, blood writing, and writing on the body. Esoteric
texts such as sutras are considered to be texts with the power and sanctity to provide
both worldly and spiritual gains, so they also have been frequently used in both monastic
routines and the religious life of the laity.

The Buddhist sutras, the esoteric texts, and the texts that the Zen tradition itself is based
on (i.e., koans and some texts on monastery rules) and which are attributed sacredness
by the Zen tradition for different reasons have not only been accepted as sacred and
important but have also been ritualized and put into practice in Zen. In other words,
they have penetrated the tradition in a more concrete way by becoming ritual objects.
These texts have also ensured that their presence in the lives of the tradition’s accepters
in a more pronounced and effective way. Monks and laity believe these texts to have a
supreme power and sanctity, and therefore making these texts the object of rituals has
many worldly and spiritual benefits. Thus, the texts and the teachings contained in them
have become practices and rituals in the lives of Zen’s followers. Truly this situation has
caused the contents of the texts to recede into the background over time, and the texts
ritualized within detailed rules to have been transformed into sacred objects. In rituals
such as sutra readings, sutra burials, and dharani readings, the focus is on the power and
sanctity that the text has as a ritual object, rather than on what the text says. This is true for
the texts on monastery rules as well, as these have become the objects of rituals because
of their importance. The upavasa ritual, which was originally performed to prevent any
violation of monastery rules, had begun being performed over time due to the sanctity
provided by reading the rules. The fact that the texts have become ritual objects separate
from their content does not mean that they are less important. On the contrary, the texts
as ritual objects are believed to have the utmost importance and sanctity. They have been
respected and honored for this sanctity and have been the subject of worship rituals such
as offerings to sutras.
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Giris

Zen okulu, Cin’deki adiyla Ch’an, miladi altinct yiizyilda Cin’de ortaya ¢ikmis, on
bir on ikinci ylizyillarda Japonya’ya nakledilip Japon Budizminin temel okullarindan
biri haline gelmistir. Bununla birlikte Zen gelenegi 28 Hintli 6 Cinli partriyark
silsilesi ile kokenini Buddha’ya dayandirmaktadir. Gelenek Buddha’nin ulastigi
aydinlanma deneyiminin bu silsile vasitasiyla zihinden zihine aktarilarak geldigi
kabulii lizerine inga edilmistir. Zazen olarak bilinen sessiz meditasyon kisiyi
aydinlanmaya gdtiiren birincil yol olarak goriilmiistiir. Manastir kurumu, ritiielleri,
diinyaya ve insana dair anlayis1 noktasinda temel olarak mensup oldugu Mahayana
ekoliiniin izinden gitmistir. Silsile anlayisi, aydinlanmanin konumu ve kutsal
metinler ile ilgili tutumu gibi konularda ise kendine has bir anlayis gelistirmistir.

Zen geleneginin dnemli isimleri Zen’i, furyii monji (N3 3C°F), kelimelerin
ve dilin 6tesinde bir dgreti, bir hakikat olarak tanimlar. Zen {istatlarina gére Zen
hakikati kelimelerle agiklanamaz, dil ile ifade edilemez, dilin temeli olan dualistik
zihin yapisi ile anlagilamaz. Kelimeler, dil ve dualistik zihin yapisi ile Zen’i
anlamaya ve anlatmaya calismak askin Zen hakikatini zedeler, Zen’in igeriginin,
0ziinilin kaybolup kabugunun kalmasina neden olur. Dil ve kelimeler Zen hakikatini
insan diinyasina, siradan giindelik baglama indirger, bu da hakikatin kaybolmasi
anlamina gelir. Zen hakikati agkin bir konumdadir ve siradan insanin zihni ve dili
ile anlasilip aktarilamaz.

Zen tarihine bakildiginda dil ve dilin iiriinii olan kutsal metinlerle ilgili tutumun
hi¢ de Zen’in kelimelerin 6tesinde askin bir hakikat oldugu anlayis1 dogrultusunda
gelismedigi, Zen’in kelimeleri ve dili diger herhangi bir dini gelenek kadar kullandig
ve kendisini dil ve kelimeler vasitasiyla insa ettigi goriiliir. Nitekim kelime, dil ve
mantiksal diisiinceye yonelik olumsuz tutumuna ragmen Zen geleneginde bir kutsal
metin anlayisi gelismis ve zengin bir kutsal metin kiilliyat1 olugsmustur. Bu kutsal
metin kiilliyatinin ilk ayagini Zen’in kendi gelenegini insa ettigi metinler olusturur.
Bu gruptaki metinler ile Zen kendisini Buddha’ya dayanan bir Budist gelenegi
olarak var eder. Bu metinlere ek olarak Budist geleneginin klasik metinlerinin bir
kismi da Zen gelenegi acisindan kutsal ve dnemlidir. Ayrica Zen geleneginin kutsal
metin anlayis1 s6z konusu oldugunda kutsal metnin ritiiellestirilmesi konusunu da
ele almak gerekir. Zen geleneginde metnin igeriginin kutsalligi yaninda metnin
kendisi de kutsal bir obje olarak kabul edilmis ve kutsal kabul edilen metinler
cesitli ritliellerin objesi olarak kullanilmistir.

Bu makalenin konusu, kelimeler ve dili olumsuzlayan fakat bununla birlikte
kendisini agiklamak ve var etmek i¢in dil ve kelimelere muhtag olan Zen geleneginin
kutsal metin anlayisinin ne oldugudur. Kelimeleri ve dili kendi hakikatinin 6niinde
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bir engel olarak goren bir gelenegin kelimelerden olusan, dil ile ifade edilen
bir kutsal metin anlayisinin olmamasi beklenir. Metinler kelimelerden olustugu
ve dili kullandig1 i¢in Zen’in hakikatini agiklamaya yeterli olmayacak, bilakis
Zen hakikatini ifade etmenin ve anlamanin 6niinde engel olacaktir. Fakat dil ve
kelimeler gelenegi insa etmenin ve muhatabin nezdinde var olmanin tek yoludur.
Dolayisiyla gelenek olumsuzladigi seye muhtagtir ve bu ihtiyag gelenegin agkin
hakikat anlatisinin somut ifadeleri olarak kutsal metinleri ortaya ¢ikarmistir. Dahast
bu metinler dylesine kutsal ve 6nemli hale gelmistir ki agkin hakikati ifade etmeleri
bir yana kendileri ritiiellestirilerek yeni bir kutsal forma biiriinmiistiir.

Yukarida da bahsedildigi {izere arastirmanin amaci Zen geleneginde kutsal
metnin yerinin ne oldugunu ortaya koymaktir. Ulkemizde Japon dinleri ve Japon
Budizmi ancak son déonemlerde akademik ¢aligsmalarin konusu olmaya baglamistir.!
Japon Budizmi ile Japonya’ya dair ¢alismalar i¢cinde Zen gelenegine ayrilan kisa
boliimler diginda Zen okulu ile ilgili miistakil caligmalar ise birkag tane ile sinirlh
kalmistir. Zen okulunun kutsal metin anlayisi ise herhangi bir ¢aligmanin konusu
olmus degildir. Makale bu boslugu doldurmak iizere atilmis ilk adim olacaktir.

1. Zen Geleneginin insa Edildigi Metinler

Zen tarihine bakildiginda Zen gelenegi ve kimliginin insa edildigi ¢ok sayida
metnin var oldugu goriilmektedir. Bu metinler Zen’in varlik kazanmasini ve bir dini
gelenek olarak tarih sahnesine ¢ikmasini saglayan yapi taglaridir. Zen geleneginin
bel kemigi olarak nitelendirilebilecek olan Zen silsile anlatisini igeren metinler, Zen
tarihinin 6nemli sahsiyetlerinin hayatlarini yari-efsanevi tarzda ele alan metinler, Zen
iistatlari tarafindan yazildigina inanilan metinler, Zen iistatlarinin vaaz ve sozlerini
iceren metinler, Zen manastir kurallari metinleri, kdan kiilliyatlari, Zen’in kendisine
varlik kazandirdigi, kendisini insa ettigi metinlerin basinda gelir. Bu metinler
ritiiellerin konusu olmaktan ziyade Zen geleneginin olugmasini, Zen’in tarihte
bir gerceklik ve ayn1 zamanda kutsallik ile yer edinmesini saglayan metinlerdir.

Zen gelenegini yirmi sekiz Hintli, alt1 Cinli partriyark araciligiyla Sakyamuni

1 Japonya ve Japon Budizmi ile ilgili ¢alismalar i¢in bkz. Bozkurt Gliveng, Japon Kiiltiirii, 2. bs.
(Istanbul: Tiirkiye Is Bankas: Kiiltiir Yayinlari, 2002); Hiisamettin Karatas, “Erken Dénem Japon
Budizmi”, Firat Universitesi [lahiyat Fakiiltesi Dergisi X VIII, say1 2 (2013): 53-67; Merve Susuz
Aygiil, “Japonya’da Kamakura Donemi (1185-1333) Budist Okullar1 ve Manastir Kurumu”, Din
ve Felsefe Arastirmalari 3 / 6 (Aralik 2020): 209-231; Abdulhak Malkog, “T’ang Doénemi Cin
Kiiltiiriiniin Japon Kiiltiiriine Etkileri (619-907)”, Doktora tezi, Ankara Universitesi, 2008; Erdal
Kiiciikyal¢in, Déniim Noktalariyla Japon Tarihi Samuraylar Cagi, (Istanbul: Inkilap Kitapevi,
2013). Halil Ibrahim Senavcu, “Diinden Bugiine Japon Budizmi: Inan¢ ve Uygulamalar1.”
Doktora Tezi, Dokuz Eyliil Universitesi, 2015.
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Buddha’ya dayandiran silsile anlatis1 Zen geleneginin bel kemigini olusturmaktadir.
Zen’i Zen yapan hakikatin bu silsile boyunca zihinden zihne buaktarilarak geldigi
kabul edilir. Sakyamuni Buddha’dan Késpaya’ya, Kaspaya’dan Ananda’ya aktarilan
hakikat yirmi sekizinci Hintli birinci Cinli partriyark Bodhiddharma ile Cin’e gelir.
Ardindan alt1 Cinli partriyark aracilifiyla aktarilir ve Cin’e giden Japon Zen iistatlart
tarafindan Japonya’ya nakledilir. Eisai, Dogen, Keizan gibi tim Zen {istatlar
kendilerini bu silsileye ve bu silsile araciligiyla Sakyamuni Buddha’ya dayandirir.
Silsile anlatis1 Zen’e tarih sahnesinde bir varlik kazandirir; Zen gelenegini tarihsel
bir gergeklik ve ayn1 zamanda agkin bir hakikat olarak insa eder. Silsile anlatisinin
gelenekteki bilinen halini almasi uzun bir siireg igerisinde olmustur. Anlatinin bazi
pargalar1 yedinci yiizyil sonunda ortaya ¢ikmis olmakla birlikte, son halini almasi
onuncu ylizyil ortalarini bulmustur.?

Bahsi gecen Zen silsile anlatisinin 6zgiinliigii, tarihsel bir karsiliginin olup
olmadig: tartismali konular olmakla birlikte, bu anlatiy1 igeren metinler gelenek
tarafindan oldukca 6nemli kabul edilmektedir. Zen silsile anlatisinin dayandigi ilk
metinler besinci yiizyilda yasayan Hintli rahip Buddhabhadra’nin terclime ettigi
Damaduoluo chanjing (“Dharmatrata’s Meditasyon Metni”) adli metin ile T ien-
t’ai® geleneginin silsile anlatisinin ilk hallerininin bulundugu Fu fazang yinyuan
zhuan (“Dharma Belleginin Aktarim Biyografisi”) adli metindir. Ardindan 801
yilinda derlendigi bilinen Baolin chuan (“Koru Hazinesinin Aktarimi1”) adli metin
ile Zen silsile anlatisinin 28 partriyarktan olugan birinci kismi sabit hale gelmistir.
Zen silsile anlatisinin tamaminin bilinen halini almasi ise gelenek tarafindan klasik
olarak kabul edilen, Song doneminde ortaya ¢ikan denglu, “aktarim tarihleri” yahut
“15181n kayitlar1” tiiriine ait eserlerle olmustur. Zen geleneginin aktarim silsilesini 151k
metaforu tizerinden ele alan bu eserler 952 yilinda derlenen Zutang ji (“Partriyark
Salonu Antolojsisi”), 1004 yilinda derlenen Jingde chuandeng lu (“Jingde Donemi
Isigin Aktarim Kaydi™), 1036 yilinda derlenen Tiansheng guangedeng lu (“Tiansheng
Doénemi Isigin Yayiliminin Kaydi”), 1101 yilinda derlenen Jianzhong jingguo
xudeng lu (“Jianzhong-jingguo Donemi Is18in Kaydi”), 1183 yilinda derlenen
Zongmen liandeng huiyao (“Chan Silsilesinin Miisterek Isik Kaydi1™), 1202 yilinda
derlenen Jiatai pudeng lu (“Jiatai Donemi Evrensel Isik Kaydi”) ile 1252 yilinda
derlenen Wudeng huiyuan (“Bes Isigin Kisa Derlemesi”)’dir.* Bu eserlere ek

2 John McRae, Seeing Through Zen Encounter, Transformation, and Genealogy in Chinese Chan
Buddhism, (Los Angeles: University of California Press, 2003), 4.

3 T’ien-t’ai Japoncadaki adiyla Tendai okulu Cin ve Japon Budist okullarinin en énemlilerinden
biridir. Bkz. Tendai-shii X5 5%, Japanese-English Buddhist Dictionary: Nichi-Ei Bukkyo Jiten
H =L | (Tokyo:Kenkyusha Printing Co., 1965), 316.

4 Albert Welter, “Lineage,” Encyclopedia of Buddhism, Vol.2., (USA: Macmillan Reference,
2004), 461- 465.
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olarak 770’lerde derlendigi diisliniilen ve 1900 yilinda Dunhuang’da bulunana
kadar kayip olan Lidai fabao ji° ile 1930’larda Kore’deki Haein-sa manastirinda
kesfedilen onuncu yiizyila ait bir metin olan 7su-t‘ang chi de bu tiire ait eserler
arasinda sayilmaktadir.® Ayrica Japon So6to okulunun en 6nemli ikinci ismi olarak
kabul edilen Keizan Jokin’in (1264-1325) ilk halkasinda Sakyamuni Buddha’nin
bulundugu elli ii¢ partriyarktan olusan Sotd silsilesini konu edinen Denkoroku 1z
JE## (“Nur’un Aktarimi”) adli eseri de bu tiiriin bir diger drnegidir.”

Zen’in Oziinde yer alan dgretinin yahut aydinlanmanin bahsi gegen silsile boyunca
aktarildigin1 vaaz eden denglu tiiriine ait bu eserler gelenegin tarihsel ve ayni
zamanda askin bir hakikat olarak insa edilmesinin ana aktorlerinden biri olarak
kabul edilir ve gelenek agisindan son derece 6nemlidir.® Bu eserler Zen kimliginin
olugmasini saglayan araglar olmanin yaninda gelenegin aktarildigi belge niteligi de
tasimaktadir.” Dolayisiyla bu tiire ait metinler hem igerdikleri anlatt hem de anlatinin
somut delilleri olarak gelenegin varligini dayandirdigi metinlerdir. Bu metinlerin
Onemi Zen geleneginin bel kemigini olusturan silsile anlatisini icermelerinden
gelir. Silsile anlatis1 ile Zen tistatlar1 kendilerini Buddha’ya baglar ve Buddha’nin
aydinlanma deneyiminin bu silsile araciligiyla nesilden nesile aktarildigi kabul
edilir. Dolayisiyla silsile anlatis1 ve bu anlatiy1 iceren metinler Zen gelenegine
varlik kazandirma fonksiyonuna sahip olmalar1 agisindan 6nemlidirler."

Zen silsile anlatisini igeren metinler yaninda Zen uistatlarinin yahut Japonya’da
Ortagagdan itibaren dindar cemaatinden siradan kisilerin de silsileye eklendigini
gdsteren belgelere de, kechimyaku MR, kutsallik atfedilir. Kesis cemaatinden
yahut dindar cemaatinden bir kimse gerekli ritiiellere katildiktan sonra Zen tistatlari
tarafindan kendisine aydinlanmaya eristigini ve bu sayede Zen silsilesine dahil

5  Wendi Adamek, “The Lidai fabao ji (Records of the Dharma-Jewel through the Ages),” The
Zen Canon Understanding the Classical Texts, ed. Steven Heine ve Dale S. Wright, (Oxford:
Oxford University Press, 2004), 81-82.

6 Albert Welter, “Lineage and Context in the Patriarch’s Hall Collection and Transmission of The
Lamp,” The Zen Canon Understanding the Classical Texts, ed. Steven Heine ve Dale S. Wright,
(Oxford: Oxford University Press, 2004), 144.

7  Keizan, Denkoroku: The Record of the Transmission of the Light, (USA: Shasta Abbey, 2001).

8  Bkz. Records of The Transmission of The Lamp, ¢ev. Randolph S. Whitfield, (Books on Demands,
2016).

9  Welter, “Lineage and Context in the Patriarch’s Hall Collection and Transmission of The Lamp,”
s.139.

10 Steffen D61l “Identity in a Diagram: Autheticity, Transmission, and Lineage in the Chan/Zen
Tradition,” Communities of Memory and Interpretation, ed. Mario Poceski, (Bochum/Freiburg:
Hamburg Buddhist Studies, 2018), 145-146, 175.

11 “Kechimyaku IfX”, Nichi-Ei Bukkyo Jiten, 166.

217



darulfunun ilahiyat 35/1

oldugunu gosteren kechimyaku belgesi verilir. Kisinin baginda Buddha’nin bulundugu
silsileye katildigin1 gosteren bu belge oldukca kutsal kabul edilmistir. Ozellikle
Ortagag Zen okulunda bu belgeye sahip olmak nihai kurtulus ve aydinlanmanin
kanit1 olarak goriilmiistiir. Dahasi bu 6nemi ve kutsallig1 nedeniyle bu belgeler
tilsim ve muska olarak da kullanilmis, biiylik hiirmet ve ilgi gérmiislerdir."

Zen silsilesinde yer alan 6nemli Zen tistatlarinin hayatlarini ve 6gretilerini konu
alan eserler de Zen geleneginin ingasinda énemli bir konuma sahiptir ve gelenek
tarafindan kutsal kabul edilir. Platform Sutra bu baglamda degerlendirilebilecek ¢ok
sayidaki eserin baginda gelir. Metin, Zen geleneginin ve silsile anlatisinin en énemli
isimlerinden biri olan altinci Cinli partriyark olarak kabul edilen Huineng’e (638-
713) atfedilir. Iceriginin tarihsel bir karsiligimin olup olmadig1 tartismali olmakla
birlikte,'* Zen geleneginin kendi tarih anlatisini sekillendirmesinde Platform Sutra
oldukca merkezi bir noktada bulunur. Metin temel olarak Huineng’in hayatini ve
vaazlarini icermektedir. '* O, bu agidan otobiyografi, vaaz, 6grencilerle yapilan
sohbetler ve 6liim dosegi dgretilerini iceren kompoze bir metindir. Ayrica metnin
Huineng’in kendisi tarafindan yazilmis bir otobiyografi olmaktan ziyade kendisini
kahraman olarak betimleyen bir azizin biyografi, hagiografi 6zelligi gosterdigi de
belirtilmelidir.'s Platform Sutra, Zen geleneginde o derece 6nemlidir ki, gelenek,
donemin diger kisi ve okullarina karsin bu metnin anlatisini ortodoksi haline
getirmis ve tarihinin en dnemli doniim noktalarindan birine bu metni koymustur.'®

Zen literatiiriinlin bir diger 6nemli tiirii olan Yu-lu (Sozlerin Kaydi) tiiriine ait
eserler de bu baglamda ele alinabilir. Bu tiire ait metinler {inlii Zen iistatlarinin
vaazlarmi, sdzlerini, anekdotlarini igermektedir ve genellikle tistadin vefatindan
sonra dgrencileri tarafindan derlenirler.!” Bu tiiriin en bilinen 6rnekleri Mazu
Daoyi’nin (709-788) hayati ve 6gretilerini i¢eren, 1085 yilinda derlenen Mazu
Yulu,"® Linji Yixuan (6.866)’1n 6gretilerini, diyaloglarini ve faaliyetlerini igeren Linji

12 Bodiford, Soto Zen in Medieval Japan, 182.

13 John Jorgensen, “The Figure of Huineng,” Readings of Platform Sutra, ed. Morten Schliitter
ve Stephen F. Teiser, (USA: Colombia University Presss, 2000), 32-36.

14 The Platform Sutra of the Sixth Patriarch, ¢ev. John R. McRae, (USA: BDK America, 2000).
15 Jorgensen, “The Figure of Huineng,” 25.

16 Heinrich Dumoulin, Zen Buddhism: A History India and China, ¢ev. James W. Heisig ve Paul
Knitter, (Indiana: World Wisdom, 2005), 98-99.

17 The Illustrated Encyclopedia of Zen Buddhism, ed. Helen J.Baroni, (New York: The Rosen
Publishing Group, 2002), 263.

18 Mario Poceski, The Records of Mazu and the Making of Classical Chan Literature, (USA:
Oxford University Press, 2015), 54.
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yu- lu,"’Cin’in Vimalakirtisi’ olarak kabul edilen Pang Yiin’{in 6gretilerini iceren
P’ang chii-shih yu-Iu,* ile Baizhang Huaihai (749-814) ve Huangbo Xiyun’un (9.
yy) Ogretilerini konu alanlardir. Yu-/u tiirii Zen geleneginin en 6nemli tiirlerinden
biri haline gelmis ve buna bagl olarak gelenekteki denglu, gong’an (koan) gibi
diger yazin tiirlerini de igine alan genel bir tiir olarak kabul edilmistir. Bu tiire ait
eserlerin yazili metin haline gelmeden dnce sifahi olarak aktarilmis olmasi, Zen’in
kelime ve 6greti disinda bir aktarim oldugu yoniindeki iddiasini destekler mahiyette
oldugu i¢in yu-lu tiiriindeki metinler gelenek agisindan 6zel bir 6neme sahiptir.?!

Zen geleneginin insasinda olduk¢a 6nemli bir konuma sahip bir diger tiir manastir
kurallarini igeren metinlerdir. Manastir kurallarini igeren ilk metin Budizm’in
en temel ve en eski kutsal metinlerinden biri olan Vinaya Pitaka’dir.*? Farkli
versiyonlari olmakla birlikte Vinaya, Budist okullarinin tamamina yakini tarafindan
kutsal kabul edilip uygulanmaktadir. Zen gelenegi de Vinaya’y1 kutsal kabul
eder, fakat Zen’de manastir kurallarini iceren Ari Ilkeler (C.ch’ing-kuei, 15453
J. shingi, & #1) olarak bilinen yeni bir tiir ortaya ¢ikmistir. Bu tiiriin ilk 6rnegi
olarak Baizhang Huihai (720-814)’ye atfedilen Baizhang ginggui (Baizhang in
Zen Manastir Kurallart Metni) kabul edilir. Bu metin Zen’in bagimsiz bir okul
olarak varlik kazanmasinda 6nemli bir konuma sahiptir. Ayrica Vinaya’nin temel
ozelliklerini tasimakla birlikte, Baizhang ginggui Zen manastir gelenegini Cin
kiltlir ve geleneklerine uygun hale getirmesi nedeniyle de Zen gelenegi agisindan
onemlidir. Orijinal metin bir biitiin olarak glinlimiize ulasmamaistir, fakat diger
metinler araciligiyla igerigi bilinmektedir.*

1103 yilinda Tsung-tsé tarafindan derlenen Ch’an yuan Ch’ing kuei (J. Zenen
Shingi, ##4i5#1) ise bu tiiriin hem Cin Ch’an gelenegi hem de Japon Zen

19 Albert Welter, The Linji Lu and the Creation of Chan Orthodoxy: The Development of Chan's
Records of Sayings Literature, (USA: Oxford University Press, 2008).

20 The Recorded Sayings of Layman P’ang: A Ninth-Century Zen Classic, ¢ev. Ruth Fuller Sasaki,
(Weatherhill, 1971).

21 Welter, The Linji Lu, s.49-51.

22 ik dénem Budizminde manastir kurallari ve manastir hayati ile ilgili Tiirkge’de yapilan ¢alismalar
bkz. Hammet Arslan, Kutsal Metinlere Gére Budizm 'de Manastir Hayati, (Tibyan Yay, 2015);
Emine Zehra Turan, “Budizm’de Manastir Hayat1”, (Yayimnlanmamis Doktora Tezi, Ankara
Universitesi, 2004).

23 Yuan Hanedanligi doneminde Chixiu baizhang ginggui (Baizhan i Manastir Kurallarinin
Imparatorluk Versiyonu) isimli bir manastir kurallart metni kompoze edilmistir, fakat bu metin
Baizhan’in orijinal metni degildir. Baizhang’in adin1 tagimakla birlikte Chanyuan dahil ¢esitli
manastir kurallart metinleri bir araya getirilerek olusturulmustur. Bununla birlikte hem Cin hem
Japon Zen’inde yaygin olarak kullanilmistir. Bkz. The Baizhang Zen Monastic Regulations, gev.
Shohei Ichimura, (BDK America, 2006), xiii-xviii.
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geleneginde en yaygin olarak uygulanan 6rnegidir.>* Ch ’an yuan, manastir kurallarini
kabul edip manastir hayati1 yasamanin éneminden baslayarak, manastira girme
prosediiriine, kesislerin yemek, banyo, uyku gibi giinliik aktivitelerine, meditasyon,
vaaz, ¢ay seremonisi, sutra okuma, énemli giinleri kutlama gibi ritiiel rutinlerine,
kesislerin hangi durumda nasil davranacaklarindan, nelere sahip olacaklarina
kadar manastir yagsaminin tiim yonleri ile ilgili ayrintili talimatlar igerir. Bunlara
ek olarak manastirin idaresini ve devletle iliskisini idame ettirmek tizere secilen
kisilerin gorev ve sorumluluklar ile ilgili prosediirii de ayrintili bir sekilde ele
alir.?® Ch’an yuan, igerdigi bu ayrintili kurallar ile manastir kurumunu, i¢inde
bulundugu sosyal, siyasi ve ekonomik kosullart g6z dniine alarak yerli bir zemine
oturtma egilimindedir. Bu dzelliginin de etkisiyle hem Cin’de hem Cin’e giden
Japon kesisler tarafindan otorite kabul edilip Japonya’ya nakledilerek Japon Zen
okulunda kendisinden sonra yazilan manastir kurallart metinlerinin temel referans
kaynagi olmus ve Japon Zen manastir geleneginin tizerine kuruldugu temellerden
biri olmustur.?

Japon Zen iistatlar1 Cin Budizmi’nde yaygin olarak uygulanan manastir kurallar
metinlerini Japonya’ya nakletmekle kalmamis, kendileri de bu tiire ait metinler
yazmislardir. Japon So6t6 Zen okulu s6z konusu oldugunda okulun kurucusu Dogen
ve Dogen’den sonra en 6nemli ismi olarak kabul edilen Keizan tarafindan yazilan
manastir kurallart metinlerinden bahsetmek gerekir. Dogen’in manastir kurallari
ile ilgili kaleme aldig1 metinler Eikei Shingi 7K V-ifi#iolarak bilinen eserde bir
araya getirilmistir. Dogen’in manastir kurallar1 metni olarak bilinen bu eser alt1
ayr1 fasikiilden olusmaktadir. Manastir hayatinin ¢esitli yonlerini konu edinen Eihei
Shingi genel olarak Ch’an yuan’a benzer bir manastir hayati betimler.?’” Keizan’in
kendi kurdugu Yo6koji manastirinda uygulanmak tlizere kaleme almis oldugu Keizan
Shingi Z£/11;7%# ise zamanla Soto gelenegi icerisinde yaygilik kazanarak Sotd
manastir geleneginin temel kaynaklarindan biri olmustur. Keizan Shingi manastirin
giinliik, aylik ve yillik ritliel rutinini sistematik bir sekilde ele alir. Bu agidan Chan
yuan ve Eihei Shingi’den daha organize bir metin oldugu sdylenebilir. Manastirin
ritiiel rutinini ele almanin yaninda manastir gérevlilerine, kesislerin davraniglarina ve

24 Yifa, The Origins of Buddhist Monastic Codes in China: An Annotated Translation and Study
of the Chanyuan Qinggui, (Honolulu: University of Hawaii Press, 2002).
25 Yifa, Chanyuan Qinggui, 150-153.

26 Griffith Foulk, “Chanyuan ginggui and Other “Rules of Purity” in Chinese Buddhism,” The
Zen Canon: Understanding the Classical Texts, ed. Steven Heine ve Dale S. Wright, (Oxford:
Oxford University Press, 2004), 275-276.

27 Bkz. Dogen, Dogen's Pure Standarts for the Zen Community A Translation of the Eihei Shingi,
cev.Taigen Daniel Leighton ve Shohaku Okumura, (New York: State University of New York
Press, 1996).
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diger iki metinden daha yogun bir sekilde manastirin manastir dist ile kurdugu iliski
bigimleri tizerine egilmektedir. ?® Son olarak Tokugawa donemi S6t6 okulunun en
onemli ve tiretken isimlerinden biri olan Menzan Zuihd (1683-1769)’nun manastir
kurallart ile ilgili yazdig1 metinlerden bahsetmek gerekir. Menzan yazdigi eserlerle
hem doneminde oldukga etkin olmus hem de gliniimiiz S6td okulunun temel doktrin
ve uygulamalarini etkilemistir.? Gliniimiiz S6t6 manastirlarinda halen uygulamada
olan Menzan’in kaleme aldig1 manastir kurallar1 metinleri kisaca Sodo shingi
olarak bilinen 7970 sodo shingi gyoho sho ve Tojo sodo shingi kotei betsuroku
adli metinlerdir. Menzan ayrica ii¢ ciltlik Busso Shoden Daikaiketsu adl1 eserinde
de manastir kurallari ile ilgili uygulamalardan bahsetmektedir.*

Rinzai Zen okuluna mensup manastirlarda ise yaygin olarak uygulanan manastir
kurallart metinleri on dordiincii yilizyila degin Ch’an yuan, on dordiincii ylizyil
itibartyla Chixiu baizhang ginggui olmustur. Ayrica Cin’den getirilen bu metinlere
ek olarak Rinzai okulu iginde de bazi metinler kaleme alinmistir.! 1326 yilinda
Japonya’ya gelen Cinli kesis Seisetsu Shocho tarafindan derlenen Daikan shingi
(K #E#2) adli metin bunlardan biridir. Shocho Cin’de ortaya ¢ikan manastir
kurallar1 metinlerini kaynak alarak hazirladigi bu metin ile Japon Zen kesislerinin
kurallara uygun bir manastir hayati1 yasamalarin1 amaglamistir.>> Rinzai kesisi
Kokan Shiren’in (1278-1346) manastir kurallarini konu alan Zenkai ki adli metni
de bu kapsamda ele alinabilir. Shiren bu metinde Zen gelenegini Japon Budizmi
ile bagdastirmay1 amaglar. Bu nedenle Japon Budist okullarindan Tendai okulunda
Vinaya kurallarina karsin Mahayana ilkeleri olarak kabul edilen boddhisattva
ilkelerine dayal1 bir manastir hayat1 yasamayi1 dneren uygulamayi Zen okulunu Cin’e

28 Keizan, Zen Master Keizans Monastic Regulations, ¢ev. Ichimura Shohei, (USA.:North American
Institute of Zen and Buddhist Studies, 1994); Merve Susuz Aygiil, “Orta Cag Soto Zen Budizminde
Manastir Hayat1 ve Dindarlik,” (Yayinlanmamis Doktora Tezi, Marmara Universitesi, 2021),
88, 260-265.

29 David E. Rigs, “The Life of Menzan Zuihd, Founder of Ddgen Zen,” Japan Review, (no.16,
2014), 67-68.

30 David E.Rigs, “Are Soto Zen Precepts for Ethical Guidance or Ceremonical Transformation?
Menzan’s Attempted Reforms and Contemporary Practices,” Dogen and Soto Zen, ed. Steven
Heine, (New York: Oxford University Press, 2015), 198; David Rigs, “The Zen of Books and
Practice: The Life of Menzan Zuihd and His Reformation of Soto Zen,” Zen Masters, ed.Steven
Heine ve Dale S. Wright, (New York: Oxford University Press, 2010), 162.

31 T. Griffith Foulk, ““Rules of Purity” in Japanese Zen,” Zen Classics: Formative Texts in the
History of Zen Buddhism, (UK: Oxford University Press, 2006), 147-149.

32 Masatoshi Harada, “The Gozan Zen Sects in the History of Japanese Buddhism,” 4 Selection
of Essays on Oriental Studies of ICIS, (2011:3-31), 42-43.

221



darulfunun ilahiyat 35/1

nakleden Bodhidharma ile iligkilendirmektedir.** Rinzai kesisi Tenrin Fuin’in 1566
yilinda biiyiik manastir kompleksleri yerine yayginlik kazanan fatchii olarak bilinen
birkag boliimden olusan daha kiiciik manastirlarda uygulanmak tizere derledigi Shoeko
shingi de bu tiiriin 6rneklerindendir. Tatch@i manastirlarinin temel ritiieli olan sutra
okuma seremonilerinde okunan sevap gonderme dualarina yer veren metin, kesisler
cemaati yaninda ve dindarlar cemaatinin de katildig1 ritiiellere yogunlagsmaktadir.
Son olarak Tokugawa doneminde Mujaku Dochii (1653-1744) tarafindan derlenen
Shosorin ryaku shingi adli metinden bahsetmek gerekir. Mujaku’nun Japonya’daki
ligiincii Zen okulu olan Obaku okulunun manastir kurallari metnine cevaben derledigi
metin Rinzai geleneginin temel referans kaynaklarindan biri haline gelmis ve gliniimiiz
Rinzai manastir kurallarinin olusumunu da biiyiik oranda etkilemistir. 3* Ayrica tigtincii
Japon Zen okulu olarak bilinen Obaku Zen okulunun 1673 yilinda yayinlanan manastir
kurallari metni Obaku shingi de Zen manastir kurallari literatiiriine ait bir metindir.’’

Zen geleneginin insasinda énemli olan bir diger literatiir tiirli k6an koleksiyonlaridir.
Koan 222, Zen iistatlariin biyografi ve vaaz kayitlarinda bulunan, atfedilen
kisinin aydmlanmis zihninin ifadesi olarak kabul edilen 6zlii s6zler, diyaloglar
ve anekdotlardir. Askin bir deneyim olan aydinlanmanin somut ifadesi olarak
kabul edildikleri i¢in mantiga aykirt unsurlar, herhangi bir anlama gelmeyen ses ve
isaretler icermektedirler.*® Koanlar yukarida bahsedilen denglu, yu-lu gibi literatiir
tiirleri icerisinde de bulunmakla birlikte, ylizlerce kdan barindiran miistakil kdan
koleksiyonlari da bulunmaktadir.’” Bu koleksiyonlar Sung déneminde (960-1279),
bir 6nceki donem olan T’ang dénemine (618-907) ait metinlerinden toparlanarak
olusturulmustur. Bu koleksiyonlarin en énemlileri Mumonkan (FE["15 C. Wumenguan)
ve Hekiganroku (#8#% C.Biyan L) olarak bilinen koleksiyonlardir.®

33 Bodiford, “Kokan Shiren’s Zen Precept Procedures,” Religions of Japan in Practice, ed.Donald
S. Lopez, (USA:Princeton University Press, 1999), 98-99.

34 Foulk, ““Rules of Purity” in Japanese Zen,” 148-149,153; Michel Mohr, “Zen Buddhism during
the Tokugawa Period, The Challenge to Go beyond Sectarian Consciousness,” Japanese Journal
of Religious Studies, (1994: 21/4), 350.

35 Helen J. Baroni, Obaku Zen: The Emergence of the Third Sect of Zen in Tokugawa Japan,
(Honolulu: University of Hawaii Press, 2000), 88.

36 Birkoan 6rnegi vermek gerekirse; ‘Bir kesis Yunmen’e ‘Buddha ve partriyarklari agan konusma
nedir?’ diye sorar, Yunmen ‘kek’ diye yanitlar.”. bkz The Blue Cliff Record, gev.Thomas Cleary,
(USA: Numata Center for Buddhist Translation and Research, 1998), 342-345, 77.Ko6an).

37 T. Griffith Foulk, “The Form and The Function of Koan Literature: A Historical Overview,”

The Koan: Texts and Contexts in Zen Buddhism, ed.Steven Heine and Dale S.Wright, (Oxford:
Oxford University Press, 2000), 16-17.

38 Barry Stephenson, “The Kdan as Ritual Performance,” Journal of the American Academy of
Religion, (Vol.73, No.2, 2005), 481; Foulk, “The Form and The Function of Koan Literature”,
17, 22.
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Hekiganroku eski Zen metinlerinden toparlanan yiiz tane kdandan olugmaktadir.
Sung doneminde ortaya ciktiktan sonraki kisa siire zarfinda Cin’de olduk¢a yaygin
hale gelmistir. Daha sonra Dogen tarafindan Japonya’ya nakledilmis ve Rinzai
Zen okulunda meditasyonda kullanilan temel kaynaklardan biri haline gelerek
6nem kazanmistir.** On ti¢lincii yiizyilda derlenen Mumonkan ise 48 tane koan
igermektedir. Hekiganroku gibi Rinzai Zen geleneginde yaygin olarak uygulanan
temel kaynaklardan biri olarak 6nemli hale gelmistir.*’ Bu iki metin koan tiirtiniin
en dnemli 6rnekleri olarak hem Cin Ch’an hem Japon Zen geleneginde, klasik
metinlerden kabul edilmis, Zen geleneginin 6nemli isimlerinin s6z ve ifadelerinin
kaydi olmanin yaninda ritiiellerde de 6zellikle Rinzai okulunun meditasyon
uygulamalarinda kullanilmigtir.*!

2. Zen Geleneginde Kutsal Kabul Edilen Budist Metinler

Zen literatiirline ait metinler yaninda sutralar basta olmak tizere diger Budist
geleneklerin kutsal metin literatlirlinden bazi metinler de Zen geleneginde kutsal
kabul edilir. Bu metinler de gerek manastir ritiiel rutininin gerek dindar cemaatinin
dini uygulamalarinin konusu olmustur. Dahasi ritiiellerin konusu ve objesi olma
noktasinda Zen geleneginin kendini insa ettigi metinlere nazaran bu baslik altinda ele
alman metinlerin daha 6n planda oldugu goriilmektedir. Bu baglamda ele alinmasi
gereken metinlerin ilki sutralardir. Zen geleneginde kutsal kabul edilen ve ritiiel
objesi olarak kullanilan sutralarin basinda Mahayana sutralar1 gelir.

Mahayana sutralar1 Zen okulunun felsefi arka plani hitkkmiindedir; Zen, bu
sutralarin sagladig1 zeminde kok salmistir. Lotus Sutra, Vimalakirti Sutra, Elmas
Sutra’nin da i¢inde bulundugu Prajnaparamita (mitkemmel hikmet) literatiiri,
Lankavatara ve Avatamsaka Sutra, Zen geleneginde 6nemli konuma sahip Mahayana
sutralarindandir. * Lotus Sutra (Jpn. /4%##%, Hokekyo) en énemli ve en etkili
Mahayana sutralariin basinda gelir. Mahayana geleneginin temel doktrinlerini
mesel tarzi bir anlatimla ele alan sutra, doga iistii alem ve varliklarinda iginde
bulundugu gerceklik ile gergekiistiiliigiin birbirine karistig1 bir evren tasavvuruna
sahiptir.¥ Japon Budizmi’nin, 6zellikle de Nichiren okulunun, en 6nemli kutsal

39  The Blue Cliff Record, 1.

40 The Gateless Gate The Classic Book of Zen Koans, ¢gev.Koun Yamada, (Boston: Wisdom
Publications, 2004); “Wumen’s Gate,” Three Chan (Zen) Classics, ¢ev. J.C. Cleary and Yoshida
Osamu, (BDK America, 2006).

41 Victor Sogen Hori, Zen Sand: The Book of Capping Phrases for Koan Practices, (Honolulu:
University of Hawaii Press, 2003), 5-7.

42 Heinrich Dumoulin, 4 History of Zen Buddhism, (New York: Pantheon Books, 1963), 35-51.
43 The Lotus Sutra, ¢ev.Burton Watson, (New York: Columbia University Press,1993).
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metinlerinden biri olan Lotus Sutra, Zen geleneginde de 6nemli bir konuma sahiptir.*
Zen geleneginin inga edildigi metinlerde Lotus Sutra’dan alintilar yapilmis, gelenek
kendi literatiiriinii ve varligini olustururken Lotus Sutra’y1 agiklayici ve kanitlayici
unsur olarak kullanmigtir. Kdan koleksiyonlarinda kdanlarin anlami agiklanirken
Lotus Sutra’dan ilgili oldugu diisiiniilen pasajlar alinmis, Lotus, hakiki 6gretiyi
ihtiva eden bir metin olarak kabul edilmistir.* Zen silsile anlatisi izerine yogunlagan
denglu tiirline ait eserlerde sik sik Lotus Sutra’ya atif yapilmistir. Kesislerin
defalarca ezberledigi, iizerine ¢alistig1, pasajlari ile karsilasinca manastir hayatina
girme karar1 aldigi, kdanlarin konusu olan, nihai aydilanma ile iligkilendirilen
Lotus Sutra tiim Budist metinlerinin en Gstiinii olarak kabul edilmistir.*¢ Manastir
kurallar1 metinlerinde de Lotus Sutra’ya referanslarda bulunulmustur; Baizhang
ginggui Sutra’nin hayatinin son dénemlerinde Buddha tarafindan 6grencilerine
aktarildigini belirtmis ve ¢esitli konularda anlatisina bagvurarak Lotus Sutra’y1
bir otorite olarak kabul etmistir. 4’

Lotus Sutra, Zen doktrin ve ritiiellerinin dayanagi olarak kullanilir ve Zen
tistatlari siklikla Lotus Sutra’ya referansta bulunur.*® Zen okulunun ani aydinlanma
doktrini ile Lotus Sutra’nin pasajlar1 arasinda yakin iligki kurulur. ¥ Zen anlat1 ve
uygulamalarinin konusu olan bes yiiz arhat temasi Lotus Sutra’nin sekizinci boliimii
ile iliskilidir.** Dogen’in temel diisiincelerinde Lotus Sutra ve Lotus Sutra iizerine
yogunlasan Tendai 6gretilerinin izlerine rastlanir.’! Dogen, yazdigi eserlerde alintilar
yapmak suretiyle sik sik Lotus Sutra’nin otoritesine bagvurur. Lotus, Dogen’in en
cok alint1 yaptigi sutradir. Dogen’in aydinlanma 6gretisinin hayati unsurlar1 olan

44 Hiisamettin Karatas, “Budist Kutsal Metin Kiilliyatinda Lotus (Saddharmapundarika) Sutra,”
Tiirkiye 'de Dinler Tarihi 'nin Kurumsallagsma Stirecinde Prof. Dr. Abdurrahman Kiigiik, ed. Ahmet
Hikmet Eroglu, (Ankara: Berikan Yay, 2016), 607.

45 The Gateless Gate The Classic Book of Zen Koans, 55, 162, 219. The Blue Cliff Record, 113-
114, 175, 415.

46 Records of The Transmission of The Lamp, ¢ev.Randolph S. Whitfield, (Books on Demand,
2016), Vol.1, 115; Vol V, 106, 202; Vol.VI, 179, 324, 327; Vol.VII, 34, 36, 40, 109.

47 The Baizhang Zen Monastic Regulations, 35, 37, 257.

48 Paul Groner ve Jacqueline 1. Stone, “The Lotus Sutra in Japan; Editor’s Introduction,” Japanese
Journal of Religious Studies, (Vol:41-1, 2014), 1-2.

49 Carl Bielefeldt, “Expedient Devices, the One Vehicle, and the Life Span of the Buddha,” Readings
of the Lotus Sutra, ed.Stephen F. Teiser ve Jacqueline 1. Stone, (New York: Colombia University
Press, 2009), 79-80.

50 Lotus Sutra, gev.Burton Watson, (New York: Columbia University Press, 1993), 144-146; Willa
Jane Tanabe, “Art of the Lotus Sutra,” Readings of the Lotus Sutra, ed.Stephen F. Teiser ve
Jacqueline I. Stone, (New York: Colombia University Press, 2009), 169.

51 Asai Endd, “The Lotus Sutra as the Core of Japanese Buddhism,” Japanese Journal of Religious
Studies, (41/1, 2014), 62.
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diinya, zaman ve mekana dair anlayisinin temeli Lotus Sutra’ya dayanir.? Dogen,
Lotus Sutra’y1 o derece 6nemli goriir ki, ona gore Lotus Sutra, Buddha’nin bedeni
ile ayn1 anlama gelir. Bu nedenle Lotus’a secde etmek Buddha’ya secde etmek
demektir, Lotus ile hemhal olmak, Buddha ile hemhal olmaktir.* Mydan Eisai
FH#E 2 PY (1141-1215) Cin’den dénerken beraberinde bir Lotus Sutra kopyasi
getirir ve bu Lotus kopyasini yolculugunun giivenli gegmesini saglayan kutsal bir
obje olarak kabul eder.>* Ayrica en bilinen eseri Kozen gokokuron’da sik¢a Lotus
Sutra’dan alintilar yapar, Cin Zen manastirlarinda icra edilen ritiiellerde Lotus
Sutra’nin okundugunu belirtir.”> Keizan da eserlerinde Lotus Sutra’dan alintilar
yapar, Zen Ustatlarinin sutra tizerine ¢aligip vaazlar verdiklerini belirtir.>

Vimalakirti Sutra (Jpn. #£Z5#E, Yuimakyé) Zen geleneginde 6nem arz eden
Mabhayana sutralarindan bir digeridir. Sutra, Budist 6gretilerini sistematik bir sekilde
aciklamasi ve ideal dindar profilini yansitmasi agisindan Zen dahil Dogu Asya Budist
okullarinda 6nemli hale gelmistir.’” Zen literatiiriinde sutraya defalarca referansta
bulunulmus, sutranin sahip oldugu otorite Zen geleneginin kendini agiklamasinda
destekleyici unsur olarak kullanilmigtir. Gegmise doniik bir sekilde besinci Zen
partriyarki Hongren’e de atfedilen fakat daha sonraki bir donemde Chan iistad1
Duanji (6. 850°ler) tarafindan derlenen Chuanxinfayau adli Zen metninde Vimalakirti
adindan 6vgiiyle bahsedilir.*® Entelektiiel Ch’an’in en 6nemli temsilcilerinden biri
olan Yongming Yanshou tarafindan Ch’an okulunu Budist gelenek icerisinde saglam
bir zemine oturtma amaciyla derlenen Zongjing lu, Vimalakirti Sutra’nin da iginde
bulundugu Budist kutsal metinlerinin belirli boliimlerin bir araya getirilmesinden
meydana gelmistir. Yazar amaci dogrultusunda Vimalakirti Sutra’dan alintilar
yaparak Ch’an geleneginin doktrin ve anlatilarin1 Budist geleneginin kaynaklari
ile temellendirmeye ¢aligmistir.”

52 Taigen Dan Leighton, “Ddgen’s Appropriation of Lotus Sutra Ground and Space,” Japanese
Journal of Religious Studies, (32/1, 2005), 86.

53 Dogen, Shobogenzé The True Dharma-Eye Treasury, Vol.IlI, ¢cev.Gudo Wafu Nishijima ve
Chodo Cross, (USA: BDK America, 2008), 365-367.

54 Eisai, “A Treatise on Letting Zen Flourish,” Zen Texts, ¢ev.Gishin Tokiwa, (USA: Numata Center
for Buddhist Translation and Research, 2005), 62.

55 Eisai, “A Treatise on Letting Zen Flourish,” 86, 89, 90, 92, 103, 109, 115,124, 130, 139, 164,166, 172.

56 Keizan, Denkoroku: The Record of the Transmission of the Light, (USA: Shasta Abbey, 2001),
9, 33,228, 247, 256, 288.

57 The Vimalakirti Sutra, ¢ev. John McRae, (USA: Numata Center for Buddhist Translation and
Research, 2004).

58 Duanji, “Essentials of the Transmission of Mind,” Zen Texts. ¢gev.John R. McRae, (BDK America,
2005), 6-8, 15.

59  Albert Welter, Yongming Yanshou's Conception of Chan in the Zongjing Lu, A Special Transmission
within the Scriptures, (New York: Oxford University Press, 2011), 45, 167, 170, 175, 188.
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Lotus Sutra gibi Vimalakirti Sutra da kdan koleksiyonlarinda atif yapilan
Mahayana sutralarinin basinda gelir. Bu koleksiyonlarda Vimalakirti Sutra’y1
kopyalayarak aydinlanma eren Zen iistatlarindan, Vimalakirti ile ilgili siir yazanlardan
bahsedilir ve sutradan uzun alintilar yapilir.®® Dahasi sutranin bas kahramani
Vimalakirti (Japonca’daki adiyla Yuima), kdanlarin konusu olmus, sutranin sonunda
Manjushri’nin “nondualizm kapisindan gegmenin” ne anlama geldigi sorusuna
Vimalakirti’nin verdigi cevap bir kdan 6rnegi olarak kdan koleksiyonlarinda
yerini almistir.®! Manastir kurallart metinleri de sutraya referansta bulunmus ve
sutradan alintilar yapmustir.? Ayrica Eisai, Dogen, Keizan, Hakuin Etaku gibi Zen
uistatlar1 da yazdiklar eserlerde Vimalakirti Sutra’y1 kendi dgretilerini agiklamak ve
desteklemek amaciyla kullanmislardir.®* Dahasi Eisai, Zen okulunun ne tiir bir okul
oldugu sorusuna cevaben Elmas Sutra ve Vimalakirti Sutra’nin Zen geleneginin
temel referans kaynaklar1 oldugunu belirtmistir.®*

Zen geleneginde 6nemli konuma sahip kutsal metinler arasinda yer alan bir
diger sutra Mahayana geleneginin temel metinlerinden olusan Prajnaparamita
literatiiriinden Elmas Sutra<& %% (Kongo-kyo) dir.5 Elmas Sutra, Mahayana
sutralarimin klasik ciimlesi ‘Buddha’dan su sekilde duydum’ diye baslar, vaaz
sahneleri icinde Mahayana doktrinleri agiklanarak devam eder.®® Zen gelenegi
agisindan bu sutranin 6nemi temelde Platform sutrada kendisine referansta
bulunulmasindan kaynaklanir. Zen silsilesinin altinci Cinli partriyarki Huineng
Elmas Sutra’dan bazi pasajlarin okundugunu duyduktan sonra kesis olup manastir
hayati yasama karar1 alir.®” Ayrica Platform Sutra’da Elmas Sutra’nin kisinin

60 Blue Cliff Record, 205, 298, 370-374.
61 The Vimalakirti Sutra, ¢ev.Burton Watson, 110-111; Gateless Gate, 188.
62 The Baizhang Zen Monastic Regulations, 37; Dogen, Dogen's Pure Standarts for the Zen

Community A Translation of the Eihei Shingi, ¢ev.Taigen Daniel Leighton ve Shohaku Okumura,
(New York: State University of New York Press, 1996), 83.

63 Eisai, “A Treatise on Letting Zen Flourish,” 138; Denkoroku, 43, 343; Dogen, Shobogenzo:
The True Dharma-Eye Treasury, Vol.2, ¢cev.Gudo Wafu Nishijima ve Chodo Cross, (California:
Numata Center for Buddhist Translation and Research, 2008), 59, 182,230, 251; Dogen, Dogen s
Extensive Records, A Translation of the Eihei Koroku, ¢ev.Taigen Dan Leighton ve Shohaku
Okumura, (Boston: Wisdom Publications, 2010), 161, 322-323; The Zen Master Hakuin:Selected
Writings, ¢ev.Philip B. Yampolsky, (New York: Colombia University Press, 1971), 37, 115, 169.

64 Eisai, “A Treatise on Letting Zen Flourish,” 101.

65 Metin Korhan Kaya tarafindan Tiirkgeye ¢evrilmistir. Bkz. Elmas Sutra, ¢ev. Korhan Kaya,
(Sujala Yayincilik, 2018).

66 Elmas Sutra, cev.Korhan Kaya, (Sujala Yaycilik, 2018); Buddhist Wisdom Books; The Diamond
Sutra and the Heart Sutra, ¢gev.Edward Conze, (London: Unwin Paperbacks, 1988).

67 Platform sutra, 17, 96.
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aydinlanmaya ermesini saglayan bir muhtevaya sahip oldugu belirtilir ve bu nedenle
metnin okunmasi tavsiye edilir.®

Cin Budizmi’nde var olan Elmas Sutra kiiltii, Platform Sutra ile birlikte Zen
geleneginde de yer edinmistir. ® Diger Mahayana sutralari gibi Elmas Sutra da
Zen literatiiriinde kendisine sik sik atif yapilan ve Zen 6greti ve geleneginin
aciklanip temellendirilmesine katki saglayan bir metin olarak var olmustur. Kdan
koleksiyonlart metinlerinde bu sutranin pasajlari kdanlarin konusu olmustur.”
Eisai, Elmas Sutra’nin Zen geleneginin temel referans kaynaklarindan oldugunu
belirtip sutradan alintilar yapmistir. "' Dogen, Keizan Hakuin gibi Zen tistatlart
da kendi metinlerini kaleme alirken Elmas Sutra’ya basvurmustur.”?Ayrica bu
sutra tizerine yorum metinleri kaleme alan Zen iistatlar1 da vardir.”® Elmas Sutra
yaninda Prajnaparamita literatiiriiniin Kalp Sutra gibi diger metinleri ve ayrica
Mahayana geleneginin Lankavatara ve Avatamsaka Sutra gibi diger sutralar1 da
Zen geleneginde yer edinmis ve Zen {istatlar1 tarafindan referans kaynagi olarak
kullanilarak Zen kutsal metin kanonuna dahil edilmistir.

Ezoterik sutralar Zen geleneginde 6nem verilen ve ritiiellerin konusu olmus diger
bir kutsal metin grubudur. Tendai ve Shingon okullar1 ile Japonya’da kdk salan
Ezoterik Budist gelenegi zamanla bu okullarin sinirlar1 disina ¢ikarak tiim Budist
okullarini ve Japon toplumunu etkileyen bir alt kiiltiir halini almistir. ” Manevi
glic ve iyi sans elde etme, ruhlarin teskin edilmesi, kiginin simdiki bedeninde
uddha olmasi1 gibi amaglarla icra edilen, dogaiistii gliglerle iliskilendirilen sihir-
gelenek donemin diger okullar1 gibi Zen okulunu da derinden etkilemistir.” Zen
gelenegi Japonya’ya nakledilirken Cin Zen manastirlarinda yaygin olan dharaniler

68  Platform sutra, 18,23, 31.

69 Chiew Hui Ho, “Imagining the Beginnings of the Cult of the Diamond Sutra,” International
Journal of Chan Buddhism and Human Civilization, (no.1, 2016), 10-11.

70  Blue Cliff Records, 30, 424-425; Wumen's Gate, 92-93.
71 Eisai, “A Treatise on Letting Zen Flourish,” 95, 101, 134, 138, 141.

72 Dogen, Eihei Koroku, 216, 353; Dogen, Shobogenzo. The True Dharma-Eye Treasury, Vol.1,
¢ev. Gudo Wafu Nishijima ve Chodo Cross, (USA: BDK America, 2007), 290, 350; Dogen,
Denkoroku, 170; The Zen Master Hakuin:Selected Writings, 128, 155 vb.

73 Eisai, “A Treatise on Letting Zen Flourish,” 156-157.

74 Kuroda Toshio, “The Imperial Law and the Buddhist Law,” ¢ev. Jacqueline I. Stone, Japanese
Journal of Religious Studies, (Vol.23, No.3-4, 1996), 274-275; Kuroda Toshio, “The Development

of the Kenmitsu System as Japan’s Medieval Ortodoxy,” Japanese Journal of Religious Studies,
¢ev. James C. Dobbins, (Vol.23, No.3-4, 1996), 265-266.

75 “Mikkyd ##X,” The Princeton Dictionary of Buddhism, ed. Robert E. Busswell ve Donald S.
Lopez, (New Jersey: Princeton University Press, 2014).
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FE##JE (ezoterik hece ve formiiller)™ ve ezoterik ritiielleri de beraberinde getirmistir.
Ayrica Japonya’daki ezoterik Budist gelenekleri Tendai ve Shingon okullarmin Zen
tizerindeki etkisi de Zen geleneginin ezoterik Budist gelenegin belli unsurlarini biinyesine
katmas1 sonucunu dogurmustur. Bu baglamda ezoterik sutralardan alman dharaniler
hem manastir rutininde hem de halk dindarliginda yer edinmis; felaketlerden korunma,
tanrilarin merhametine nail olma, yagmur gibi diinyevi menfaatler elde etmek amactyla
glindelik olarak icra edilen ritiiellerin konusu olmuglardir.”

Zen geleneginde de yer edinen ezoterik sutralarin Japonya’ya gelisi ezoterik Budist
geleneginin Tendai ve Shingon okullari tarafindan Japonya’ya nakledilmesinden daha
onceki tarihlerde baglamistir. Bu metinlerin yedinci yiizyilda Japonya’da gdriinmeye
basladigi, Nara Doneminde (710-794) ise biiytik bir kisminin Japonya’ya nakledildigi
bilinmektedir. Japonya’ya ilk gelen ezoterik sutralar arasinda Vajra-manda-dharani,
Sapta-buddhika Sutra, Vajrasekhara Sutra, Mahavairocana Sutra, Susiddhikara
Sutra bulunmaktadir.”® Shingon ve Tendai okullari ile ezoterik Budist geleneginin
Japon Budizmi’ne derin bir sekilde kdk salmasiyla birlikte ezoterik sutralar da Zen
dahil Budist okullarinin manastir rutininde ve halk dindarliginda yer edinmistir. Bu
ezoterik sutralardaki dharani olarak bilinen baz1 climleler ve heceler Budist okullar
ve dindar cemaatleri arasinda oldukg¢a yaygin ve popiiler olmus ve ritiiellerin konusu
haline gelmistir.

Zen geleneginde yaygin olarak kabul gormiis ve ritiicllerde kullanilan dharanilerin
en onemlilerinden biri Shuryogon shu (“Kahramanin yiiriiylis hecesi” “Hero’s March
Spell”) dharanidir. Bu dharani bin y1l 6ncesinden giiniimiize degin Japonya, Cin ve
ayrica Kore ve Vietnam’daki Zen manastirlarinda giinliik ritiiellerin konusu olarak
okunmaktadir. Zen litiirjisine dahil edilen en uzun dharanidir. Sizramgama Sutra veya
Shoulengyan jing olarak bilinen metinde bulunur. Zen manastir rutininde ¢ok ¢esitli
amaglarla ‘sevap’ kazanmak i¢in okunur ve y1l boyunca icra edilen birgok ritiielde yer
bulur. Bununla birlikte manastir hayati yasamayan dindarlarin katildigi seremonilerde
de okunmaktadir. Ayrica seytanlari yahut kotii ruhlan ¢ikarma ve yatigtirma amactyla
kullammu da ezoterik gelenege mensup okullarin simirlarini agarak yaygin olarak icra
edilmistir.”

76  Ayrmtili bilgi i¢in bkz. Paul Copp, “Dharani Scriptures,” Esoteric Buddhism and the Tantras
in East Asia, ed.Charles D. Orzech, (Leiden: Brill, 2011), 176-180.

77 William M. Bodiford, “Zen and Ezoteric Buddhism,” Esoteric Buddhism and the Tantras in
East Asia, ed.Charles D. Orzech, (Leiden: Brill, 2011), 924-926, 931-934.

78 Clemente Beghi, “The Dissemination of Esoteric Scriptures in Eighth- Century Japan,” Esoteric
Buddhism and the Tantras in East Asia, ed. Charles D. Orzech, (Leiden: Brill, 2011), 661-663.

79 George A. Keyworth, “Zen and the “Hero’s March Spell” of the Shoulengyan jing, ” The Eastern
Buddhist, (Vol.47, No.1, 2016), 81-82, 91,102.
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Zen geleneginde yer edinmis dharanilerin bir digeri Sonsho dharanidir (“Yiice Zafer
Dharanisi”). Ezoterik Budist gelenegi agisindan 6nem arz eden Usnisa Vijayda Dharani
Sutra’da bulunan bu dharani Usnisa Vijaya olarak bilinen boddhisattvanm giiciine
basvurmak, dua etmek i¢in okunur. Ayrica sutrada bu dharaniyi okumanin hastaliklardan
ve felaketlerden korunmak gibi diinyevi menfaatler ve aydinlanmaya ermek ve gecmis
karmalarin temizlenmesi gibi manevi kazanimlar getirecegi de belirtilir. ° Zen manastir
rutininde ve dindarlar cemaati arasinda yaygin olarak bilinen ve ritiiellerin konusu olan
diger ezoterik dharanilerden bazilar1 Sotd Zen manastirlarinda icra edilen kanro mon
ritiielinde okunan kanro mon dharani, felaketlerden korunmak i¢in okunan Shosai
Shinju, yiice merhamete nail olmak i¢in okunan Daihi Shinju, Boddhisattva Cundi ve
on bir yiizlii Avalokitesvara gibi koruyucu tanrilar i¢in okunanlar, Mahakala, Kral Yama,
Vaisravana gibi tanrisal varliklara yakarmak i¢in okunanalar, yagmur i¢in okunan /6 'u
dharani, firtinalart engellemek i¢in okunan Jo raisai shu, hirsizliktan korunmak igin
okunan Zokunan shojo shudur. Bu dharaniler ezoterik Budist geleneginin en 6nemli
unsurlarindandir ve Zen okuluna mensup manastirlarla dindar cemaatleri arasinda
yaygin olarak bilinir ve ritliellerin konusu olurlar. Ayrica manevi kazanim elde etmek
ve insaniistii varliklarin liitfuna nail olmanin en etkili yolu olarak kabul edilirler.’!

Zen gelenegi tarihindeki 6nemli manastir kurallart metinlerinden yararlanilarak
olusturulan ve giintimiiz Soto Zen okulunda uygulanan manastir kurallart metni Sotoshii
gyaji kihan B {117 ## yukanda adi gegenler de dahil dharanilerin manastir
rutininde ve dindar hayatinda sahip oldugu dnemli konuma isaret eder. Manastirda
rutininde her sabah felaketlerden korunma dharanisini okunur, Shuryogon shu okunarak
s0do salonu tavaf edilir; Obon Festivalinden 6nceki on bes giin boyunca ve cenaze
torenleri, Obon Festivali gibi birgok 6nemli durumda Daihi Shinju basta olmak iizere
¢ok sayida dharani okunur.®? Ayrica tanrilar adina yapilan térenlerde, atalar adina yapilan
anma merasimlerinde, Zen {istatlar1 ve bas kesis adina yapilan ritliellerde dharani
okumak en temel uygulamalardan biridir.** Bu ezoterik hece ve formiillerin sihir ve
biiyiiye benzer bir giice sahip oldugu ve kotiiliikleri, sanssizliklar, felaketleri ortadan
kaldirip, kisiye iyilik, saglik, mutluluk gibi diinyevi faydalar ile sevap, aydinlanma,
karmay1 temizleme ve manevi farkindalik gibi dini kazanimlar getirecegine inanilir.**

80 Hasan Isi, Eski Tiirk¢e Tantrik Bir Metin: Usnisa Vijaya Dharani Sutra, (Ankara: Tiirk Dil
Kurumu, 2021); 21-22; Bodiford, “Zen and Ezoteric Buddhism,” 926.

81 Bodiford, “Zen and Ezoteric Buddhism,” 926-928; Keyworth, “Zen and the “Hero’s March
Spell” of the Shoulengyan jing,” 81.

82 Standart Observances of the Soto Zen School (Sotoshii Gyoji Kihan B T17#,#6), Vol.1,
cev. T. Griffith Foulk, (Tokyo: The Administrative Headquarters of Soto Zen Buddhism, 2008),
15, 161, 186-187, 226-227, 228-229, 233-234, 432-435 etc.

83 Sotashii Gyoji Kihan, 84, 101, 105.
84  Sotashii Gyoji Kihan, 131, 160, 173, 188, 229, 235, 237, 240-242, 352, 430, 454 etc.
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Zen geleneginin Japonya’daki onciileri olarak bilinen Eisai ile Dogen, Soto
Zen geleneginin halka yayilimini baslatan Keizan ve Zen geleneginin sonraki
donemlerdeki 6nemli isimlerinden Menzan Zuiho ve Hakuin, ezoterik metinlerin
ve bu metinler etrafinda sekillenen ritiiellerin Zen okulunda varlik kazanmasinda
onemli rol oynamustir. Zen okulunun kurucusu olarak kabul edilen Mydan Eisai (]
#EARPH,1141-1215) yasadign donemde saygin bir ezoterik kesis olarak tanmmustr.
Ezoterik gelenege mensup {iistatlardan ders almis, ezoterik silsileye dahil olmus,
kendi 6gretisini agiklarken ezoterik doktrin ve metinleri de kullanmig, sogunluk®
icin ezoterik ritiieller icra etmistir.3° Kozengokokuron (Devletin Bekasi Icin Zen’in
Gelismesine Izin Verme Uzerine) adh eserinde Siiramgama Sutra, Mahavairocana
Sutra gibi ezoterik metinlerden alintilar yapmistir.’

Sotd Zen okulunun kurucusu olarak kabul edilen Dogen (GE T, 1200-1253) ile
ezoterik 0greti arasinda kabul edilen derin bir iligki olmasa da Dogen’in Cin’e
gitmeden Once Tendai manastirlarinda aldig1 egitiminin ezoterik metinleri de
kapsadigi muhakkaktir.®® Ayrica Dogen yazdigi eserlerde ezoterik metinlere
referanslarda bulunmus ve manastir rutininde ezoterik metinlerin kullanildigi,
dharanilerin okundugu ritiiellere yer vermistir.?* S6t6 okulunun ikinci 6nemli
ismi olarak kabul edilen Keizan Jokin (22 L7, 1268-1325) ise ezoterik dgreti
ile daha etkin bir iligki kurmustur. Keizan’in, ezoterik doktrin ve pratikleri S6to
okuluna sokan kisi oldugu dahi iddia edilir.®® 1321 yilinda Keizan tarafindan Soto
Zen manastirina doniistiiriilen ve Dogen’in kurdugu Eiheiji 7K **SF manastirindan

ezoterik Budist manastiri olarak kurulmustur.”! Keizan, yazdigi manastir kurallar

85 Sogunluk, askeri lider sogunun basinda bulundugu yonetimdir. Japonya 1192 ile 1333 yillar1
arasinda Kamakura sogunlugu, 1338 ile 1573 yillar1 arasinda Muromachi sogunlugu, 1603 ile
1867 yillar1 arasinda Tokugawa sogunlugu tarafindan yonetilmistir. Bkz. Kenneth Henshall,
Historical Dictionary of Japan to 1945 (UK: The Scarecrow Press, 2014), 389-391.

86 Shinya Mano, “Yosai and Esoteric Buddhism,” Esoteric Buddhism and the Tantras in East Asia,
ed.Charles D. Orzech, (Leiden: Brill, 2011), 831-834.

87 Eisai, “A Treatise Letting Zen Flourish,” 80, 104, 108, 112, 125, 139, 143, 156, 163 etc.

88 Richard K. Payne, “The Fourfold Training in Japanese Esoteric Buddhism,” Esoteric Buddhism
and the Tantras in East Asia, ed.Charles D. Orzech, (Leiden: Brill, 2011), 1028.

89 Dogen, Shobogenzo I, 113; Dogen, Shobogenzo 111, 16; Dogen, Shobogenzo The True Dharma-
Eye Treasury, Vol.IV, ¢ev.Gudo Wafu Nishijima ve Chodo Cross, (USA: BDK America, 2008),
36; Dogen, Eihei Shingi, 51, 110, 176.

90 Bodiford, “Zen and Esoteric Buddhism,” 925.

91 Eigaku Kochi:#1ZE2, “The Relationship Between Zen Master, Keizan and Esoteric Buddhism
1 LR & B BB AR, Journal of Indian and Buddhist Studies (Indogaku Bukkyogaku Kenkyu),
(Vol.8, No.2, 1960), 518.
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metninde ise meditasyon, dharma vaazi gibi klasik manastir ritiielleri yaninda
felaketlerden korunma, bereketli hasat gibi amaglarla ezoterik metinlerin okundugu
ritiiellere de yer vermektedir.”? Ayrica bu metinde Ezoterik Budist geleneginde
kutsal kabul edilen varliklara da 6nem atfedilmektedir ve bu ilahi varliklarin adlar1
sik¢a gegmektedir.”

S6td okulunun 6nemli isimlerinden Menzan Zuiho ([ L% /7, 1683-1769)
Zen dgretisinin iistiinliigiinii savunmakla birlikte ezoterik metinler lizerine egitim
almis, bu metinleri terciime etmis ve ezoterik iistatlardan ders alarak silsileye dahil
olmustur. Ayrica S6td0 manastirlarinda uygulanmak tizere ezoterik ritiiellerin de
dahil edildigi yeni bir ritiiel rutini hazirlamistir. Menzan tarafindan diizenlenen
bu rutin giiniimiiz S6t6 manastirlarinda halen icra edilmektedir.”* Diger yandan
Rinzai okulunun énemli isimlerinden Hakuin Ekaku (F1F2Ei#8, 1686-1769) da
klasik Zen metinlerini ve klasik manastir egitimini etkin hale getirerek otantik Zen
Ogretisine donme amaciyla Zen ‘canlanmasi1’ yahut ‘uyanmas1’ olarak goriilen bir
yaklasim benimsemistir.”> Bununla birlikte verdigi vaazlarda, yazdigi metinlerde
ezoterik kaynaklardan yararlanmis ve Zen manastirlarinda ezoterik doktrin ve
ritiiellerin varligini kaniksamig gériinmektedir. *°

3. Kutsal Metnin Ritiiellestirilmesi

Yukarida ele alinan metinler Zen manastirlarinda okunulan ve calisilan, dindar
cemaatleri arasinda bilinen ve Zen {istatlarinin kendi metinlerini olustururken
referanslarda bulundugu yazili kaynaklar olmanin yaninda ritiiel objeleri olarak da
Zen geleneginde 6nemli bir konuma sahip olmuslardir. Zen’in kendisini var ettigi
Zen literatiirti ile kendi gelenegini agiklarken basvurdugu genel Budist metinleri
ve ezoterik metinler, Zen geleneginin yazili kaynaklar1 olma fonksiyonuna ek
olarak ritiiellestirilerek Zen manastir hayatinin ve dindar hayatinin temel ritiiel
objelerinden biri haline gelmistir. Manastir hayat1 yasayan kesisler ve diinyevi
hayatlarina devam ederken belli ritiieller icra eden dindarlar sevap kazanmak,
aydmlanmaya ermek gibi manevi amaglar i¢in ve felaketlerden korunma, uzun ve

92 Keizan, Keizans Monastic Regulations, 69,70, 75, 77, 82, 84, 85, 91-94, 103.

93 Eigaku Kochith 955 “The Relationship Between Zen Master, Keizan and Esoteric Buddhism
LR & HUEAE, 518.

94 Bodiford, “Zen and Esoteric Buddhism,” 932.

95 Juhn Y. Ahn, “Hakuin,” The Dao Companion to Japanese Buddhist Philosophy, ed.Gereon
Kopf, (Springer, 2019), 511-514.

96  Beating the Cloth Drum The Letters of Zen Master Hakuin, ¢ev.Norman Waddell, (Shambala,
2012), 21; Complete Poison Blossoms from a Thicket of Thorn: The Zen Records of Hakuin
Zenji, gev.Norman Waddell, (Counterpoint, 2017), 49-50, 90-91, 115-116.
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bereketli yasam gibi diinyevi menfaatler elde etmek amaciyla bu metinleri okuma,
ezberleme, kopyalama, gdmme, sunular sunma gibi ritiieller icra etmislerdir.
Dahas1 bu metinler kan ile yazma ve viicuda kopyalama gibi nadir uygulamalarin
da konusu olmustur.

Sutralar, ritiiellerin konusu olan kutsal metinlerin basinda gelir. Gerek Budist
geleneginde gerek Zen geleneginde korumak, okumak, agiklamak, ezberlemek
ve kopyalamak seklinde sutralarla ilgili geleneksel olarak bes ritiiel icra edilir.””
Lotus, Vimalakirti, EImas Sutra gibi Mahayana sutralar1 kendilerine referansla bu
sutralar1 okuyanlarin, kopyalayanlarin, ezberleyenlerin, koruyanlarin, ¢alisanlarin
hem diinyevi faydalar hem de manevi mertebeler elde edecegini belirtir.”® Sutralarin
kendine yaptig1 bu referanslarin da etkisiyle sutralarla ilgili ritiieller Budizm’in
genelinde oldugu gibi Zen okulunda da baglangigtan itibaren yaygin olarak icra
edilmistir. Eisai Cin’deki Zen manastirlarinda imparatorun adina diizenlenen
ritliellerde, bagis¢ilar manastir1 ziyaret ettiginde sutralar okundugundan bahseder.
Ayrica sutra okumak ve ¢alismak i¢in 6zel giinlerin tayin edildigini; her glin Budist
kutsal metin kiilliyatindan bir fasikiil okundugunu, her ay ise belli bir sutra iizerine
calisihip vaazlar verildigini belirtir.*

Cin’de ve Japonya’da yazilmis Zen manastir kurallar1 metinleri de sutralarla
ilgili ritiiellere manastir rutininde énemli bir yer ayirmaktadir. Chanyuan, bas
kesis atamasi, cenaze torenleri gibi 6nemli durumlarim yaninda manastirin giinliik
rutininde yemeklerden 6nce, bagiscilarin istegi {izerine veya istenilen zamanda
bireysel olarak sutralar okundugunu belirtmektedir.'® Keizan Shingi de benzer
sekilde manastirin giinliik, aylik ve yillik rutininde sutra okuma ritiiellerine yer
vermektedir. Sabah, 6gle ve aksam olmak iizere giinde {i¢ kere sutra okunur; her
ayin belli giinlerinde imparator, belli giinlerinde ruhani varliklar, belli giinlerinde
manastirin dindar bagis¢ilari, belli giinlerinde de yangin felaketinden korunma
adina sutralar okunur; yillik rutinde ise Bodhidharma, Ddgen gibi énemli Zen
istatlarin1 anma giinlerinde ve cenaze torenlerinde sutralar okunur. '™

Giliniimiiz Zen manastirlar1 da sutralar ile ilgili bahsi gecen uygulamalari genel

97 Erez Joskovich, “Relying on Words and Letters: Scripture Recitation in the Japanese Rinzai
Tradition,” Japanese Journal of Religious Studies, (Vol.46, no.1, 2019), 54.

98 The Lotus Sutra, 161, 165-166, 270-271; The Vimalakirti Sutra, ¢ev.John McRae, 169; The
Diamond Sutra, 32.

99 Eisai, “A Treatise on Letting Zen Flourish,” 172-174.
100 Yifa, Chanyuan Qinggui, 124, 198, 207-208, 215.

101 Keizan, Keizan s Monastic Regulations, 11,15, 20, 35-36, 45, 50, 55-56, 65, 66-67, 79-80.110-
111.

232



Susuz Aygiil / Zen ve Kelimeler -Zen Geleneginde Kutsal Metin-

hatlariyla devam ettirmektedir. Sotoshi gyoji kihan, manastirlarda her sabah, her
aksam ve giin ortasinda sutra okuma ritiielinin icra edilmesi gerektigini belirtir.
Ayrica arhatlar adina, 6nemli Uistatlar adina, manastirin kurucu bas kesisi ve dnceki
bas kesis adina, ocak tanrisi adina, tiim ruhlar adina sutra okuma ritiielleri icra
edilir. Aylik rutinde de sutra okuma ritiiellerine yer verilir; her ayin besinde Tanr1
Idaten adina, her aym birinde ve besinde koruyucu tanrilar adina, bodhidharma
adina sutralar okunur. Y1llik rutinde ise Buddha’nin dogum giinii ve aydinlanmaya
erdigi glin sutra okuma ritiielleri icra edilir.'® Bahsi gegen bu 6rneklerin manastirda
sutralarin okundugu durumlardan yalnizca bir kismi oldugunu belirtmek gerekir.
Bu ritiiellere ek olarak Sotoshii gyoji kihan, manastir hayatinin her kesitinde sutra
okuma ritiiellerine yer verir.

Budist geleneginde oldugu gibi Zen geleneginde de sutralar ile ilgili yaygin olarak
icra edilen bir diger ritliel sutra kopyalama ritiielidir. Bu ritiiel Zen geleneginin
Cin’de ortaya cikisindan itibaren yaygin olarak uygulanmistir. Tang doneminde
Elmas Sutra’nin hem manastir hayati yasayanlar hem de devlet erkani arasinda
yaygin olarak bilindigi ve imparatorlugun sponsorlugunda defalarca kez kopyalandig1
bilinmektedir. Dunhuang’da!® bulunan el yazmasi Elmas Sutra metinleri bu sutray1
kopyalama ritiielinin Ortagag boyunca da devam ettigini gostermektedir.'™ Lotus
Sutra yaygin olarak kopyalanan bir diger sutradir. Dogen bu sutranin Buddha’nin
bedeni olarak kabul edilmesi gerektigini ve bu sutray1 okumanin, ezberlemenin ve
kopyalamanin Buddha’nin bedenine saygi ve hiirmet gdstermek, onunla goriigmek
anlamina geldigini belirtir.'® Rinzai okulunun 6nemli isimlerinden Hakuin, S6t6
okulunun 6nemli isimlerinden Rydkan (1758-1831) da Dogen gibi Lotus Sutra’y1
ve kopyalanmasi da dahil sutra ile ilgili ritiielleri son derece 6nemli gormiistiir.
Ryokan’in kendisi de Lotus Sutra’y1 kopyalamistir.'°

Sutra kopyalama bereketli hasat, saglik, zenginlik gibi diinyevi amagclar i¢in icra
edildigi gibi kisinin kendisi i¢in veya ailesi i¢in sevap kazanma, karmay1 temizleme,
6liim sonrasi esenlik gibi dini amaglarla da icra edilir. Ayrica devletin refahi ve

102 Sotoshii Gyoji Kihan, Vol.1, 11, 13,47-48, 51, 84, 85, 172, 268.

103 Dunhuang veya Mogaoku magaralar1 Cin’in kuzeybatisindaki Dunhuang kasabasi yakinlarindaki
¢6lde bulunan, besinci yiizyil ila on dordiincii yiizyillar arasindaki dénemden binlerce yazili
metin, duvar resimleri, heykel barindiran Cin Budizmi ve Budizm tarihi agisindan oldukca
onemli bir kaynaktir. Ayrintili bilgi i¢in bkz. Ning Qiang, Art, Religion and Politics in Medieval
China The Dunhuang Cave of the Zhai Family, (Honolulu: University of Hawai Press, 2004).

104 Chiew Hui Ho, “Imagining the Beginnings of the Cult of the Diamond Sutra,” 11-12, 17.

105 Shobogenzo III, 261,365-367.

106 Taigen Dan Leighton, Visions of Awakening Space and Time: Dogen and the Lotus Sutra, (New
York: Oxford University Press, 2007), 4, 59-62.
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selameti de sutra kopyalamanin temel amaglarindan biri olmustur. Aydinlanma
yolunda kendini sutra kopyalamaya adayan Zen kesisleri de olmustur.'”” Kopyalama
ritiieli kesisler tarafindan icra edildigi gibi dindarlar da sponsor olarak bu uygulamay1
icra etmislerdir. Toplu olarak icra edilen kapsamli sutra kopyalama ritiielleri
oldugu gibi, bireysel olarak da icra edilmistir.'® Sutra kopyalama oldukga detayli
kurallarla rittiellestirilmistir; kopyalamay1 yapacak olan kisi ritiiel 6ncesinde et
ve cenazelerden uzak durur, yikanarak bedenini arindirir, kopyalama esnasinda
ise 6zel bir kiyafet giyer. Kopyalama islemi kagit {izerine yapildigi gibi tag veya
¢ini gibi materyaller lizerine de yapilabilir, tim metin hizlica kopyalandig1 gibi
her bir Cince karakter yazildiktan sonra secde edilerek yavas yavas da yapilabilir.
Kullanilan firgadan renklere kadar ritiielin tim ayrintilar1 estetik yontine de dikkat
edilerek belirlenmistir.'”

Sutra kopyalama ritlieli giinimiiz manastir rutininin bir parcasi olmaya da
devam etmektedir. Sotoshii gyoji kihan, sutra kopyalama ritlielini manastir rutininin
bir pargasi olarak ele alir. Ritiielde kullanilacak olan fir¢a, miirekkep, miirekkep
tasi, kagit, sutra fasikiilleri gibi objeler 6nceden hazirlanir. Bas kesis, kesisler ve
manastira bagista bulunan dindarlar belirlenen vakitte ritiieli icra etmek {lizere
dekore edilmis salonda toplanirlar. Bas kesis salona girdikten sonra tiitsli yakar,
cay sunar, ardindan salonda bulunanlar ii¢ kere secde edip yerlerine geger. Sutra
okunur ve ritiiel baslar. Ritiiele katilanlarin bir kismu sutra kopyalarken bir kismi
sutra okumaya devam eder. Kopyalama bittikten sonra Daihi shinju dharanisi
okunur ve kopyalanan fasikiiller sevap gonderme dualar1 ve secdeler esliginde
sunu olarak Buddha heykelinin bulundugu altara konulur.'°

Sutralar okuma, ezberleme, kopyalama gibi geleneksel ritiiellerin konusu olmanin
yaninda gomiilme, kanla yazma, viicuda yazma, sunular sunma gibi ritiiellerin
konusu da olmuslardir. Sutra gémme ritlieli Japonya’da Budist 6gretisi dharmanin
yozlastig1 ve sonun yaklastig1 mappo diisiincesi ile de iliskili olarak on- on birinci
yiizy1l civarlarinda baglamis ve on altinc1 yiizyila kadar yaygin olarak icra edilmistir.
Budist sutralari ayrintili ritiiel prosediirleri ger¢evesinde kopyalanmis ve bir ritiiel
objesi haline getirilerek gémiilmiistiir.""! Bu ritiielin icrasinin temelinde asketik
idealler; mappo anlayisi ¢evresinde gelisen dharmanin korunmasi diisiincesi; kisinin

107 Chang Chen-Chi, The Practice of Zen, (New York: Harper& Brothers, 1959), 97.

108 Bielefeldt, “Expedient Devices, the One Vehicle, and the Life Span of the Buddha,” 47; Tanabe,
“Art of the Lotus Sutra,” 152-153, 163, 171.

109 Bryan D. Lowe, “Buddhist Manuscript Cultures in Premodern Japan,” Religion Compass, (Vol:8,
No.9, 2014), 288, 293.

110 Sotoshii Gyaji Kihan, 462-463.

111 Heather Blair, Real and Imagined: The Peak of Gold in Heian Japan, (USA:Harward University
Asia Center, 2015), 81-84.
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kendisi ile hayattaki ve 6len yakinlarmin kurtulusu diisiincesi; gelecegin Buddha’si
Miroku’nun veya Amida Buddha’nin cennetine dogma diisiincesi ve aydinlanmaya
erme diislincesi bulunmaktadir. Lotus Sutra en ¢ok gdmiilen sutradir. Gomiilecek
olan sutra genellikle kagit ve ipek, nadiren ise tas ve seramik gibi materyaller
iizerine siyah, altin yahut kirmizi renk miirekkep kullanilarak kopyalanir. Sutranin
kopyalandig1 kagit yahut ipek silindirik stupa sekilli saklama kutusu i¢ine konulur,
bu kutu da tag veya seramik ikinci bir kutuya yerlestirilir. Ardindan kutu belirlenen
yere gomiiliir, topraktan kii¢iik bir tepe olusturulur ve tepenin bulundugu yere tas
bir stupa, fener yahut dikili tas konulur. '

Sutra kopyalama ve sutra gomme ritiiellerinin konusu olan sutralar farkli farkl
materyal ve metotlar kullanilsa da gogunlukla miirekkep ile kopyalanmistir. Bununla
birlikte nadiren de olsa sutralarin kan ile yazilarak kopyalandigi da olmustur. Bu,
Cin ve Japonya’da, 6zellikle Kamakura doneminde, uygulanmistir.'® Kan ile
kopyalama uygulamasi1 dilden yahut parmaklardan akitilan kan yahut akitilan kanla
karigtirilan miirekkep kullanilarak sutralarin kopyalanmasi seklinde icra edilmistir.!'
Sutranin kan ile yazilmasinin, kisinin bedeninin Buddha’nin sozciikleri ile bir
olmasi, birlesmesi anlamina geldigi kabul edilmistir. Kan ile yazmanim samimiyetin
ve gl¢lii inancin gostergesi oldugu diisiiniilmiis, ayrica kan ile kopyalanmis olan
sutra nlishalar1 daha degerli kabul edilmistir. Cin ve sonrasinda Japonya’da kan ile
yazmanin islevlerinden bir digeri de ataya saygi ilkesi geregi 6zellikle 6lmiis aile
bireyleri adina icra edilmesi olmustur.'> Dunhuang’daki metinler arasinda yasl
bir adam tarafindan kan ile yazilmis bir Elmas Sutra niishasi da bulunmustur.''®
Ming Hanedanlig1 déneminin en 6nemli Zen iistatlarindan Hashang Deqing (1546-
1623)’1n arkadagsi Cinli Zen kesisi Miao Feng, Avatamsaka Sutra’nin tamamint
kani ile yazarak kopyalamistir.!'”” Rinzai okulunda kadin kesis olan Daitd Bunchi
(1619-1697), dharmaya olan baglilik ve adanmishigini géstermek, 6lmiis annesinin
sonraki hayatinda acidan azat olmasi, iistadinin prestijli bir manastira atanmast

adma kendi kaniyla sutralar kopyalamigtir.''®

112 Max Moerman, “The Death of the Dharma: Buddhist Sutra Burials in Early Medieval Japan,” The
Death of Sacred Texts: Ritual Disposal and Renovation of Texts in World Religions, ed.Kristina
Myrvold, (London: Routledge, 2010), 74-75, 81.

113 Tanabe, “Art of the Lotus Sutra,” 155-156.

114 John Kieschnick, “Blood Writing in Chinese Buddhism,” Journal of the International Association
of Buddhist Studies, (Vol.23, No.2, 2000), 177.

115 Patricia Fister, “Visual Culture in Japan’s Imperial Rinzai Zen Convents,” Zen and Material
Culture, ed.Pamela D. Winfield ve Steven Heine, (New York: Oxford University Press, 2017),
167-169; Kieschnick, “Blood Writing in Chinese Buddhism,” 189.

116 Hui Ho, “Imagining the Beginnings of the Cult of the Diamond Sutra,” 17.
117 Chang, The Practice of Zen, 100.
118 Fister, “Visual Culture in Japan’s Imperial Rinzai Zen Convents,” 165-169.
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Sutra kopyalama ile ilgili nadiren karsilasilan diger uygulamalar sutralarin
viicuda yazilarak kopyalanmasi ve sutralara sunular sunulmasidir. Kan ile
yazma uygulamasi ile benzer amag ve saikleri olan sutralar viicuda-cilde yazma
uygulamasi da derin inang ve samimiyetin gostergesi olarak kabul edilir. Viicuttan
kopartilan bir deri parcasina belli bir sutranin bir boliimii yazilir ve bu deri pargast
kisinin fedakarliginin, adanmighiginin bir sembolii olarak “kutsal emanet” olarak
tapmaklarda korunur.""” Sutralarin ritiiel objesi olarak kullanildig1 bir diger ritiiel
sutralara sunular sunma ritiielidir. Bu ritiielin temelinde Dogen’in eserlerinde en
net ifadelerinden birisi bulunan sutralarin Buddha ile 6zdeslestirilmesi diisiincesi
bulunur. Ddgen, sutralarin Buddha’nin bedeni olarak anlasilmas1 gerektigini
belirtir. Bu nedenle sutralara hizmet edilmeli, sayg1 gosterilmeli ve sutralar ¢igek,
koku, 6vgii sozleri, inci, ipek, bayrak gibi objelerle yiiceltilmelidir. Sutralara
gosterilen saygi Buddha’ya gdsterilmis, sunu olarak sunulan objeler Buddha’ya
sunulmus demektir. '*° Sutralarin, Buddha’y1 temsil ettigi inancinin yansimasi olarak
kopyalanan sutra kiigiik bir stupaya yerlestirilir ve sutraya gesitli sunular sunulur.'?!
Sutralara sunular sunmanin yaninda diinyevi ve dini amagclar adina sutralar da sunu
olarak sunulur.'?? Olen kisinin ruhunu yiiceltmek adina 6liim y1l dénemlerindeki
anma ritiielleri kapsaminda sutralar kopyalayip 6liiniin ruhuna sunu olarak sunmak
sikga rastlanan bir uygulamadir.'” Sutralarin sunu olarak sunulmasi uygulamasi
giiniimiiz dindarliginda da icra edilmeye devam etmektedir.'**

Ezoterik metinler de Zen geleneginde hem manastir hayatinin hem de dindar
hayatinin ritiiel rutininin merkezinde bulunmaktadir. Manastirin giinliik rutininde
kesisler dharaniler okumakta, ezoterik sutralar ¢esitli ritiiellerin konusu olmaktadir.
Dharani okuma ritiielleri sutra okuma ritiiellerine benzer sekilde icra edilir.
Felaketlerden, firtinadan, hirsizliktan korunmak, yiice merhamete nail olmak,
tanrisal varliklara ve koruyucu ruhlara yakarmak, yagmur yagmasini dilemek
gibi amaglarla dharaniler okunur.'” Kesisler manastirda her sabah felaketlerden
korunma dharanisini okur. Obon Festivalinden dnceki on bes glin boyunca, cenaze

119 Fister, “Visual Culture in Japan’s Imperial Rinzai Zen Convents,” 168-169.
120 Shobogenzo 111, 366-367.

121 Max Moerman, “The Archeology of Anxiety: An Underground History of Heian Religion,”
Heian Japan, Centers and Peripheries, ed. Mikael Adolphson, (Honolulu: University of Hawai
Press, 2007), 252-253.

122 Groner, Paul ve Jacqueline 1. Stone, “The Lotus Sutra in Japan; Editor’s Introduction,” 11;
Moerman, “The Archeology of Anxiety”, 248-250, 265-266.

123 Fister, “Visual Culture in Japan’s Imperial Rinzai Zen Convents,” 167-168, 176-177.
124 Ian Reader, Pratically Religious, (Honolulu: University of Hawai Press, 1998), 201.

125 Bodiford, “Zen and Ezoteric Buddhism,” 926-928; Keyworth, “Zen and the “Hero’s March
Spell” of the Shoulengyan jing,” 81.

236



Susuz Aygiil / Zen ve Kelimeler -Zen Geleneginde Kutsal Metin-

torenlerinde, Obon Festivalinde, tanrilar adina yapilan térenlerde, atalar adina
yapilan anma merasimlerinde, Zen iistatlar1 ve bas kesis adina yapilan ritiiellerde
dharani okumak da en temel uygulamalardan biridir.'® Dharani okuyup elde edilen
sevabi icra edilen ritiielin, diizenlenen torenin yahut i¢inde bulunulan 6zel mekan
ve zamanin amacina uygun olarak ilgili kisiye, tanriya, Buddha ve boddhisatvalara

gondermek manastir diizeni ve dindar hayatinin en yaygin goriintiilerinden birisidir.'?’

Ezoterik metinler etrafinda gelisen bir diger ritiiel Sotd geleneginde yaygin
olarak icra edilen kanromon H &1 ritiielidir. Zen geleneginde on dérdiincii
ylizy1l baglarindan itibaren icra edilen bu ritiiel glinlimiiz S6t6 manastir rutininde
de bulunmaktadir. Ritiiel atalar1 anma ritiielleri ve yaz ortasinda icra edilen Obon
Festivalinin 6nemli bir pargasi olan a¢ hayaletleri besleme seremonileri kapsaminda
icra edilir. Ug defa “Yiice Merhamet dharanisi” Daihi Shinju okunarak ritiiel
baslar. Ardindan ag¢ hayaletleri beslemek i¢in iki yar1 dharani okunur; ilki ritiielde
sunulacak yiyecek ve igeceklerin kutsanmasti i¢in yedi defa, ikincisi ‘kutsal dharma
lezzetinin’ bahsedilmesi i¢in on yedi defa okunur. Ritiielin bu béliimiinden sonrasi
farkl farklr sekillerde icra edilmekle birlikte ¢esitli dharaniler okunarak devam
eder. Ritiielin sonunda dindarlara yonelik ahlak kurallari ile ilgili bir sohbet verilir
ve Kalp Sutra okunur. Kanromon ritiieli Menzan Zuiho [Hi 1115 /7 (1683-1769)
tarafindan yeniden bi¢imlendirilerek S6tdo manastir rutinine dahil edilmistir. Menzan
tarafindan bi¢imlendirilen versiyonunda da ritiiel buddha ve bodhisattvalarin Litfunu
isteyerek a¢ hayaletleri acidan kurtarma amaci ¢ergevesinde dharaniler okunmasi
seklinde icra edilir.'?® Dindar cemaati de ritiielin icrasina katilmakla birlikte, ritiielin
icerigi ve amaci ile ilgili derin bilgiye sahip degildir.'”

Manastir kurallar1 metinlerinin ritiiel konusu oldugu upavasa 77z (Fusatsu-
shiki) ritiieli de Zen geleneginde kutsal metinlerin ritliellestirilmesi konusu kapsamina
girmektedir. Upavasa ritiieli baglangicindan itibaren Budist manastir rutininin en 6nemli
ritiiellerinden birisidir. Kesisler bu ritiieli icra etmek i¢in ayda iki defa toplanirlar.
Ritiiel manastir kurallarinin ezberden okunmasi ve bu kurallarin herhangi birini
ihlal eden kesislerin itiraf etmesi seklinde icra edilir.!*® Ritiielin Zen manastirlarinda
icra edilis sekli de genel hatlarryla aynidir. Fakat Zen manastirlarinda ezberden

126 Sotoshi Gyaji Kihan, 15, 84,101,105, 161, 186-187, 226-227,228-229, 233-234, 432-435 etc.
127 Sotoshi Gyaji Kihan, 104, 128-129, 160, 173, 182, 227, 358, 415 etc.
128 Bodiford, “Zen and Ezoteric Buddhism,” 931-933.

129 T. Griffith Foulk, “Ritual in Japanese Zen Buddhism,” Zen Ritual: Studies of Zen Buddhist
Theory in Practice, ed.Steven Heine ve Dale S. Wright, (New York: Oxford University Press,
2008), 80.

130 The Book of the Discipline (Vinaya-Pitaka), Vol.4, ¢ev. I.B.Horner, (Lancester: The Pali Text
Society, 2007), 132-136.
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okunan kurallar Vinaya kurallar1 degil Mahayana ilkeleri olarak bilinen bodhisattva
ilkeleridir."! Ritiiel esnasinda ilklerin okunmasinin 6ncesinde ve sonrasinda dualar
okunur, secdeler edilir, tiitsiiler yakilir, ritiielin icrasindan elde edilen sevap tanrisal
varliklar ve ylice ruhlara gonderilir. Ritiiel kesisler tarafindan icra edilir, bununla
birlikte dindarlarin da ritiiele katildig1 bilinmektedir. Ayrica imparatorun refahi adina

dualar etmek gibi diinyevi istekler de ritiielin konusu olmustur.'*?

Upavasa ritiiecline konu olan metinler manastir ilkleri literatiirli olarak bilinen
metinlerdir, fakat manastir kurallarini igeren tiim metinler bu ritiiellerin konusu
olmus degildir. Budizm’in ilk dénemlerinde ve Theravada geleneginde bu ritiiel
Vinaya Pitaka’daki kurallar okunarak icra edilmistir. Mahayana geleneginde ise
Vinaya kurallar yaninda Brahma Net Sutra’daki bodhisattva ilkeleri de okunur.
Zen geleneginde ise ritiiel, bodhisatva ilkeleri okunarak icra edilir. Bununla birlikte
‘Hinayana ilkeleri’ olarak geri plana atilsa da Vinaya kurallarini takip edenlerin de
ritiiele katilmasinin miimkiin oldugu belirtilir."** Zen manastir kurallart metinleri
literatiirii Ar1 [lkeler (C.ch’ing-kuei, {&#1 J. shingi, i/ #1) metinleri bu ritiielin konusu
olmamustir. Bununla birlikte 471 lkeler literatiiriinde upavasa ritiieline manastir
rutininde yer verilmis ve ritlielin nasil icra edilecegi agiklanmigtir.'>

Son olarak kdanlarin ve dolayistyla kdan metinlerinin konu oldugu ritiiellerden
bahsetmek gerekir. Koanlar kesislerin egitiminde kullanilan baslica araglardan
biridir. Kesisler manastir hayatinda bireysel olarak koanlar {izerinde ¢alisir, manastir
rutininde koanlar lizerine vaazlar verilir, kesisler arasinda koanlarin anlamlarina dair
tartigmalar yapilir.'** Kesislerin egitimlerindeki kullanimlarina ek olarak kdanlar Zen
partriyarklarmi ve kesislerini aydinlanmaya eristiren araglar olarak da énemli kabul

edilirler.* Ayrica gizli inisiyasyon belgeleri kirikamiler UJ#X'"*7 de koan igermektedir.'*®

131 Keizan, Keizans Monastic Regulations, 135-136.
132 Keizan, Keizan's Monastic Regulations, 121-131, 131-142.

133 Keizan, Keizan s Monastic Regulations, 135-136; The Illustrated Encyclopedia of Zen Buddhism,
ed.Helen J. Baroni, “Uposatha”, 366; Merve Susuz Aygiil, “Orta Cag Sotd Zen Budizminde
Manastir Hayat1 ve Dindarlik,” 159-161.

134 Keizan, Keizan's Monastic Regulations, 121; Sotoshii Gyaji Kihan, 72-73.

135 Yifa, Chanyuan Qinggui, 133-134; Keizan, Keizan s Monastic Regulations, 18-20; Sotoshi
Gyaji Kihan, 217.

136 Keizan, Denkoroku, 218.

137 Koanlar igeren kirikamiler dnemli ve kutsal kabul edilir. Bu belgeler geleneksel anlamda

kutsal metin kategorisine girmeseler de kutsallik atfedilen yazili metinler olmalar1 nedeniyle
bu baglamda degerlendirilebilirler.

138 Ishikawa Rikizan, “Transmission of Kirigami; A Sotd Practice in Medieval Japan,” The Koan:
Texts and Contexts in Zen Buddhism, ed.Steven Heine ve Dale S. Wright, (Oxford: Oxford
University Press, 2000), 237-242.

238



Susuz Aygiil / Zen ve Kelimeler -Zen Geleneginde Kutsal Metin-

Dolayisiyla kdanlari konu oldugu birgok ritiiel ve pratik bulunmaktadir. Bu ritiiellerde
koanlar ve kdanlar lizerine yapilan yorumlar kullaniliyor olsa da kdan koleksiyonlari
biitiin bir metin olarak sutralara benzer sekilde ritiiellerin konusu olmus degildir.

Sonug¢

Zen geleneginin kutsal metin anlayisin1 konu edinen bu arastirmada ulasilan
sonuglari birkag temel baslik altinda ele almak miimkiindiir. ik olarak Zen gelenegi
kendisini her ne kadar kelime ve dil 6tesi bir hakikat olarak tanimlasa da Zen’in
kutsal metin anlayisinin diger dini geleneklerden belirgin bir farki olmadigi
goriilmiistiir. Bir¢ok dini gelenek gibi Zen de kendisini metinlerle insa etmis, tarih
sahnesinde metinler ile varlik kazanmigtir. Yine diger dini gelenekler gibi bir kisim
metni digerlerinden ayirarak kutsal metin olarak kabul etmistir. Ayrica kutsal kabul
ettigi metinleri ritiiellestirerek manastir hayati yasayan kesislerin ve dindarlarin
dini hayatinin temel ritiiel objeleri haline getirmistir. Bu agilardan bakildiginda
Zen’in de oldukca genis bir literatiirii iceren zengin bir kutsal metin kiilliyatinin
oldugu ve bu metinlerin gelenekte farkl sekillerde yer edindigi goriilmektedir.

Aragtirmada ulasilan ikinci sonug Zen geleneginde kutsal kabul edilen metinlerin
farkli fonksiyonlar1 bulunan temel iki kategoriden olustugudur. Zen geleneginin
insa edildigi, varlik kazandig1 metinler; silsile anlatisini igeren denglu tiiriine ait
metinler, Zen iistatlarinin hayatlarini ve dgretilerini konu edinen metinler, Zen
iistatlarinin vaaz ve sozlerini i¢eren Yu-[u tiirline ait metinler, manastir kurallari
metinleri ve kdan kiilliyatlaridir. Bu metinler Zen’in kutsal bir hakikat olarak var
olmasinin yapi taslaridir. Zen gelenegi kdkenlerini, tarihini, silsilesini, 6nemli
sahsiyetlerini, 6zetle varliginin temellerini bu metinler aracilifiyla Buddha’ya ve
Buddha’nin aydinlanmasina dayandirarak kutsal bir hakikat olarak var eder. Bu
metinler bir yandan bir gelenegin tarihini veya 6nemli sahsiyetlerini konu edinen
herhangi bir tarih kitabina benzetilebilir. Fakat Zen geleneginin kendi varligini
dayandirdigi bu metinler bir tarih kitabinin yaptig1 gibi Zen’e tarihte bir gergeklik
vermekle kalmaz, Zen’e ayni1 zamanda bir kutsallik da atfeder. Bu metinlerin var
ettigi Zen, yalnizca tarihte var olmus bir gelenek degildir, Buddha’nin 6gretisinin en
0z ve an hakiki ifadesi olarak askin bir hakikattir. Bu metinlerin 6nemi ve kutsallig1
da buradan gelir; bu metinler Zen’i Zen yapan yap1 taglarindandir.

Zen geleneginin kutsal metin kiilliyatinin ikinci kategorisini Budist metinleri
olusturur. Zen’in kutsal kabul ettigi Budist metinlerinin basinda Lotus Sutra,
Vimalakirti Sutra, Prajnaparamita literatiirii gibi Mahayana sutralari ile ezoterik
dharani ve sutralar gelir. Bu kategoride ele alinan metinlerin temel islevi, her ne
kadar Zen Ustatlar1 kendi metinlerini yazarken bu metinlere referanslarda bulunmus
olsalar dahi, Zen gelenegini var etmek degildir. Bu metinler ritiiel objesi olarak Zen
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geleneginde dnemli bir konuma sahiptirler. Ozellikle sutralar manastir hayatinin
giinliik, aylik, yillik ritiiel rutininde ve ayn1 zamanda dindarlarin dini ritiiellerinde
yaygin bir sekilde yer edinmis ve okuma, ezberleme, agiklama, vaaz etme gibi
geleneksel ritliellerin konusu olmuslardir. Dahasi gdmme, kan ile yazma, viicuda
yazma gibi daha nadir ritiiellerde de bu metinler ritiiel objesi olarak kullanilmislardir.
Ezoterik metinler de sutralar gibi hem diinyevi hem de manevi kazanglar saglayacak
giice ve kutsiyete sahip metinler olarak kabul edildikleri i¢in hem manastir rutininde
hem dindarlarin dini hayatinda sik¢a kullanilan metinlerden olmuslardir.

Bahsi gegen kutsal metinlerin metin olarak kalmayip ritiiellestirilerek ritiiellerin
konusu haline getirilmesi ise ulasilan bir diger sonuctur. Zen geleneginin farkl
nedenlerle kutsallik atfettigi Budist sutralari, ezoterik metinler ve gelenegin
kendini insa ettigi metinler -kdanlar ve bazi manastir kurallari metinleri- yalnizca
kutsal ve 6nemli kabul edilmekle kalmamis, ayn1 zamanda ritiiellestirilerek de
Ogretiyi-metni uygulamaya dokerek de Zen’de var olmuslardir. Diger bir degisle
ritiiel objesi haline gelerek gelenege daha somut bir sekilde niifuz etmis, ayrica
gelenegin muhataplarinin hayatinda daha belirgin ve etkin bir sekilde var olmasini
saglamislardir. Kesisler ve dindarlar bu metinlerin yiice bir giice ve kutsiyete
sahip olduklarini diigiinmiis, bu nedenle bu metinleri ritiiellerin konusu yapmanin
diinyevi ve manevi bir¢ok getirisi olduguna inanmislardir. Béylece metinler ve
metinlerin igerdigi dgretiler pratige, ritliele doniiserek muhataplariin hayatinda
var olmustur. Bu durumun zamanla metnin i¢eriginin geri planda kalmasina neden
oldugu ve ayrintili kurallar ¢er¢evesinde ritiiellestirilen metinleri bir kutsal objeye
dontstiirdiigli dogrudur. Sutra okuma, sutra gdmme, dharani okuma gibi ritiiellerde
odak noktas1 metnin ne sdyledigi olmaktan ziyade metnin ritiiel objesi olarak sahip
oldugu giic ve kutsiyettir. Bu durum igeriginin dnemi nedeniyle ritiiellerin konusu
olan manastir kurallart metinleri i¢in dahi ayni1 sekilde gelismis, baslangigta manastir
kurallariin ihlalini engellemek amaciyla icra edilen upavasa ritiieli, zamanla
iceriginden ziyade kurallar1 okumanin sagladigi kutsiyet nedeniyle icra edilmeye
baslanmistir. Metinlerin igeriginden s1yrilip ritiiel objesi haline gelmeleri daha az
onemli olduklar1 anlamina gelmemelidir. Bilakis ritiiel objesi olarak metinlerin
azami bir 6nem ve kutsiyet tasidigina inanilmis ve bu kutsiyetleri nedeniyle saygi
ve hiirmet gormiis, sutralara sunu sunma ritiiellerinde goriildiigi iizere yer yer
tapim benzeri uygulamalarin konusu olmuslardir.

Aragtirmada bahsi gegen temel sonuglara ek olarak birkag yan sonug da ortaya
cikmistir. Zen geleneginde kutsal metinlerin vahiy veya benzeri yolla geldigine dair
bir anlayis ile karsilagilmamistir. Kutsallik atfedilen metinlerin kaynagi agkin bir
giic degil, kisinin kendisidir. Kisi kendini egiterek aydinlanmaya ulasir ve bu sayede
hakikati bulur. Bir diger sonug, Zen geleneginin kutsal metin kiilliyatinin biiyiik bir
boliimiinii gelenegin dnemli kabul ettigi kisilerle ilintili eserlerin olugturdugudur.
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Zen tstatlarmin hayatini, s6zlerini, aydinlanma deneyimini, silsilesini ele alan
cok sayida eser gelenek tarafindan kutsal ve dnemli kabul edilir. Son olarak ise
Zen geleneginin farkli Budist mezheplerin kutsal metinlerini kutsal kabul etme
noktasinda oldukca esnek oldugudur. Ezoterik metinlerin Zen geleneginde sahip
oldugu konum bu esnekligin en belirgin gostergesidir.
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