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FROM THE EDITOR

Dear readers,

Welcome back to the new issue of llahiyat Studies.

This issue of IS features five research articles and a book review.
“Translating the Sacred: Islamic Law, Ottoman Readership, and Two
Examples of a Transitional Genre”, by Oguzhan Tan, analyzes the
transformation of Qur’anic exegetical literature, examining “quasi-
translations”. Following a debate of the premodern conservative position
on the written translation of the Qur’an, Tan addresses the hybrid Quran
translations in terms of Islamic law and theology, Ottoman theopolitics,
and modernity. The author articulates his theoretical account by
considering two of the most well-known works in the transitional genre
among Ottoman readers: Tibyan of ‘Ayntabi Mehmed Efendi and
Mawakib of Isma<l Farrukh Efendi.

Muhammed Yamag and Nihal Isbilen’s joint article “Religion Paradigm
of Artificial Intelligence” aims to understand and explain the impact of
artificial intelligence on social areas, the transformations it may induce in
religious life, and the associated religious and sociological opportunities,
risks, and threats it presents. Yamac and Isbilen provide an analysis of
the literature about Al religious paradigm, contending that Al, shaped by
a Western religious framework, serves as the successor of apocalyptic
and eschatological religious promises. The article concludes that there is
a great need for research based on scientific data in the field of Al
especially within the scope of religious sciences.

In his article, “Legal Reasoning in Postclassical Period: Abt Sa‘d al-
Khadimi's (d. 1176/1762) Justification regarding to the Prohibition of
Smoking”, Murat Karacan presents a detailed account of how new
individual cases can be approached argumentatively from the
perspective of Islamic law. To that end, Karacan methodologically
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198 Seda Ensarioglu

anaylzes two treatises on the prohibition of smoking by the Ottoman
scholar Abtu Sa‘id al-Khadimi. The author draws attention to al-Khadim’s
intersubjective and balanced manner of reasoning in jurisprudence.

“Discussions on Ibn Sina’s Proof (Isharah) That Existence Is Not
Added to the Necessary: al-Razi, al-Tasi, and Sadr al-Shari‘ah”, by
Glveng Sensoy, compares the perspectives of some prominent Islamic
thinkers regarding the differentiation between existence and essence.
The central argument revolves around the proof of Ibn Sina’s al-Isharat
wa-I-tanbibat. Sensoy traces Sadr al-Shari‘ah’s discourse on the on
wujid, concluding that Sadr al-Shari‘ah departed from traditional views
by challenging the perspectives of Ibn Sina and al-Tasi.

Finally, in their engaging article, “Preliminary Empirical Findings on
the Adapted Faith Development Model for a Muslim Context”, Uzeyir Ok
and Carsten Gennerich attempt to validate the multi-dimensional model
of religiosity styles adapted to Islamic culture. The article discusses the
outcomes of quantitative studies performed on two sets of empirical data
to attain this objective and concludes that these empirical studies
corroborate the theory and hypothesis of a two-dimensional orthogonal
model of religiosity styles. The authors also assert that this model is
applicable for individual assessment in clinical settings and for
conducting comprehensive research on faith development.

There are some changes in our editorial team. We thank Asst. Prof.
Simeyra Yakar, Asst. Prof. Ummiigtil Betill Kanburoglu Ergiin, R.A.
Samed Yazar, and R.A. Pmar Zararsiz for their meticulous work as
members of the editorial team thus far. We extend our best wishes to
them.

We, the editorial team, are grateful to our authors, referees, and
readers for their continued support and look forward to being with you
in the next issues of llahiyat Studies.

Seda Ensarioglu

Bursa Uludag University, Bursa-Turkiye
sedaensari@uludag.edu.tr
https://orcid.org/0000-0002-2928-9595
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Abstract

The historical tenses around the translation of the Qur’an have brought
about transitional genres in Qur’anic exegetical literature. In the
absence of contemporary Qur’an translations, the first genre to appear
was “interlinear translations”, which were study books that provided
disjointed translations of the words and phrases of the Qur’an’s
passages but not textual translations of the passages. The
characteristics of a contemporary Qur’anic translation were absent
from these study books, which began as fragmented works and
developed into comprehensive works. The jurisprudential question of
whether the Quran could be translated into other languages was
joined by a new argument in the 8%/15" century: the Quran’s
reproduction on printing presses. Thus, conservatism about the sacred
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el Oguzhan Tan

nature of the Qur’anic text expanded from translation to publication.
This standpoint shifted, particularly in the 11"/17" century in Ottoman
Turkey, as a result of the transformative impacts of modernity. Thus,
another transitional genre of what I call “quasitranslations” emerged.
They were books that included translations of certain short Qur’anic
commentaries written in Arabic or Persian alongside translated
excerpts from other Islamic works. Two of the most popular early
examples of this genre in Turkish were the 7ibyan of ‘Ayntabi Mehmed
Efendi (d. 1110/1699) and Mawdkib of Isma<l Farrokh Efendi (d.
1256/1840). Much like the broader process of Ottoman modernization,
these works had a hybrid character: they were neither literal
translations of the Qur’an nor merely translations of the short tafsir
volumes whose titles they bore; instead, they were a mixture of both,
offering a scope of interpretation customized according to local
demands and sensibilities. Second, the barriers before the publication
of the Qur’an and other Islamic books were lifted, marking a great
transformation in Islamic intellectual history. Those who adhered to the
same theological tradition now allowed and even encouraged the
Qur’an translation, which had been met with resistance a century ago.
This study addresses the transformation of the Qur’anic scripture from
the perspectives of Islamic law and theology, Ottoman theopolitics,
and modernity.

Key Words: Islamic law, the Qur’an, Tibyan, Mawakib, ‘Ayntabi
Mehmed, Isma‘il Farrakh, Turkish Qur’an translation, Ottoman theo-
politics

Introduction

The Turkish language today has hundreds of different translations
of the Qur’an,' all of which were produced over only the last century.
Some might regard this as a sort of intellectual wealth, but these
translations sell very well, and the explosion in their number is driven
largely by commercial motivations. Most are the products of pseudo-
translators working on the basis of a few respectable earlier
translations, with copyright concerns accounting for the varying names

on the covers.

For an inventory covering the 228 Qur’anic translations in Turkish as of 2022, see
Mehmet Akif Kog, “Ek 2. Cumhuriyet Donemi Tiirk¢e Kur'an Cevirmenleri Listesi”,
Kur'dn Ilimleri ve Tefsir Taribi, ed. Mehmet Akif Koc (Ankara: Grafiker Yayinlari,

2022), 415-418.
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As the number and popularity of these translations make clear, most
Turkish-speaking Muslims today favor translating the Qur’an.
Historically, however, developing a pro-translation theology was
painful and quite evolutionary. Before Islamic law fully permitted
modern Qur’an translations in the 14™/20™ centuries, it had to facilitate
the composition of two transitional categories that would be easily
welcomed. The first category included interlinear translations, which
primarily functioned as study aids for individuals with foundational
knowledge of the Arabic language seeking to engage with the Quran
in its original text. The second category comprised concise fafsirbooks
translated from Arabic or Persian into Turkish, aimed at a broader
readership. This article analyzes the theo-political factors contributing
to the emergence of the second category that I refer to as the quasi-
translations of the Qur’an, with a focus on two examples, Tibyan and
Mawakib, their stylistic elements, theological discourses, and classical
references.

1. Early Opposition to Qur’anic Translation

We do not have enough evidence to suggest that the early scholars
had exclusively addressed the issue of Qur’anic translation in the
modern sense. Historically, the earliest context in which we can find
theological debates about the translation of the Qur’an was the
doctrine of al-ijaz, the inimitability of the Qur’an. Although the
doctrine basically rules out the possibility of creating another Qur’an
with the same level of eloquence, style, and content, it seems to have
been expanded later to challenge creating any kind of equivalent of
the Qur’an in a non-Arabic language. Since there were no such attested
attempts to translate the entire Qur’an, the theories put forward within
the context of al-ijdz must not have been meant to be against
translating the Qur’an in the first place. On the other hand, the word
tarjamab, which eventually came to mean “translation”, originally
meant “explanation” or “interpretation” in early times, which is why
Ibn ‘Abbas was called tarjuman al-Qur’an, even though he did not
translate it into another language. The biographical notes and the
headings that feature explanations about chapters in the hadith books
are also called tarjamab for other reasons than covering any
translation.
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The alleged early stance against the translation of the Qur’an is
primarily concluded in retrospect from the meaning of the debates on
the nature of the Qur’an, for the most part, and supported by the actual
lack of entire Qurianic translations. According to this back-
projectionist account, early opposition to the translation rested on two
pillars: First, the literary translation of the Qur’an, a word-for-word
interpretation maintaining the syntactic, grammatical, and aesthetic
qualities of the original, was a challenge to the doctrine of a/-ijaz and
had been viewed as impermissible or even impossible.” On this view,
translating the Qur’an into another language would have been
tantamount to producing a new Qur’an, which was considered
impossible even in Arabic, which supposedly has a richer linguistic
potential .’

One of the few early examples of making a case for why the Qur’an
is untranslatable, ‘Abd Allah ibn Muslim Ibn Qutaybah (d. 276/889)
argued that Arabic in general, rather than Qur’anic Arabic specifically,
is superior to other languages in terms of rhetorical arts:

Arabs do have figurative patterns in their language... All of
these metaphorical styles are included in the Qur’an... That
is why no translator is able to translate the Qur’an into
another language, unlike the Gospel, which was translated
from Syriac into Ethiopic and Greek, and the Torah and
Psalms, as well as other books of God, into Arabic. Because
non-Arabs do not use figurative language as widely as Arabs
do.*

The inimitability of the Qur’an was viewed not just as a creed but
also, allegedly, as historical fact, supported by the observation that no
one throughout history had ever produced anything comparable to the
Qur’an. Those who had purportedly tried to do so were dismissed as
fools and heretics.

N

Muhammad ‘Abd al-‘Azim al-Zurqani, Manahbil al-‘irfan fi ulam al-Quran

(Beirut: Matba‘at Isa al-Babi al-Halabi wa-Shurakah, n.d.), 2/144.

*  Muhammad ibn ‘Ali Rashid Rida, 7afSir al-Mandr(Cairo: al-Hay’ah al-Misriyyah al-
<Ammah li-1-Kitab, 1990), 9/66.

* Abl Muhammad ‘Abd Allah ibn Muslim Ibn Qutaybah al-Dinawari, Ta wil mushkil
al-Qur’an, ed. Ibrahim Shams al-Din (Beirut: Dar al-Kutub al-Ilmiyyah, 2014), 22.

> Ibn Kathir (d. 774/1373) refers to Abu 1-Tayyib al-Mutanabbi (d. 354/965), who

proclaimed himself prophet and wrote poetry that was similar to some Qur’anic

passages, as a weak-minded man: Abu 1-Fida> Isma‘l ibn ‘Umar Ibn Kathir, a/-

Bidayah wa-I-nibayab, ed. ‘Al Shirl (Beirut: Dar Thya> al-Turath al-‘Arabi, 1988),
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Some adopted a softer position. Ibrahim ibn Masa ibn Muhammad
al-Shatibi (d. 790/1388), for instance, distinguished between two
categories of Qur’anic verses in terms of feasibility of translation:
verses with a simple topic and style, which are expressible in another
language, and verses with more intricate linguistic characteristics and
meanings, which are not’® In another example, Taqi al-Din Ibn
Taymiyyah (d. 728/1328) appears to have permitted the oral
interpretation of Qur’anic passages to promote and clarify Islam’s
message.” However, he did not mention his opinion on whether the
entire Qur’an might be translated into writing, most likely because
such a trend did not exist. Yet, in terms of prayers in non-Arabic
languages, he asserted that “we do deny translating the Qur’an
because its words are meant to be primary”.®

This legalistic opposition has been based on an extensive
theological grounding: Islam is a strictly aniconic religion in terms of
how the divine is represented, yet it has other sacred elements to
establish associations with the divine. The mushaf, the Quranic
codex, is one of them: it is the only authoritative written material
representing the Qur’an, God’s original speech, which was revealed
orally and not in writing, unlike the inscribed stone tablets of Moses
(Ex. 31:18, Q 7/145). Thus, the mushaf is to be the only source of
Arabic scripture, the only substitute for the Arabic speech of God,
which, in turn, is the only supplier of divine meaning. These all make
up the Qurian. According to this conception, the meaning of the
Qur’an could not be separated from its speech and script, which are
both Arabic. In this context, the Qur’an’s constant emphasis on its
Arabic character becomes more relevant: “Indeed, We bhave sent it
down as an Arvabic Qur’an (Quran™ ‘arabiyy™).” (Yasuf 12/2),
“Thus have We revealed to you an Arabic Qur’an.” (al-Shura 42/7),

10/291. For a few other classic examples of individuals alleged to have engaged in
verbal imitation of the Quran, see Mustafa Sadiq al-Rafiq, I5az al-Qur’an wa-I-
balaghab al-nabawiyyab (Beirut: Dar al-Kitab al-‘Arabi, 2005), 120-130.
6 Abi Ishaq Ibrahim ibn Mas4 ibn Muhammad al-Shatibi, al-Muwdfaqat, ed. Aba
“Ubaydah Mashhiir ibn Hasan Al Salman (Cairo: Dar Ibn ‘Affan, 1997), 2/105.
Taqi al-Din Abt 1-<Abbas Ahmad ibn ‘Abd al-Halim Ibn Taymiyyah, ed. ‘Abd al-
Qadir Ahmad “Ata - Mustafé ‘Abd al-Qadir ‘Ata, al-Fatdawa I-kubrd (Beirut: Dar al-
Kutub al-Tlmiyyah, n.d.), 5/334.
8 Taqi al-Din Aba 1-“‘Abbas Ahmad ibn ‘Abd al-Halim Ibn Taymiyyah, Majmii¢
Jfatawd, ed. ‘Abd al-Rahman ibn Muhammad ibn Qasim (Medina: Majma® al-Malik
Fahd li-Tiba‘at al-Mushaf al-Sharif, 1995), 12/477.

~
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and “We bave made it an Arabic Qur’an.” (al-Zukhruf 43/3). Islamic
theology, therefore, has usually viewed Arabic as an intrinsic, rather
than an extrinsic, property of the Qur’an, without which it would not
be.

The Arabic quality of the Qur’an relates not just to the scripture but,
more significantly, to God’s nature as well, as Muslim theologians
discussed whether God’s speech must be among the divine attributes
that Muslims are required to believe in, such as oneness, eternity,
everlastingness, and nonresemblance to creatures. According to the
traditionalist (ah! al-badith) perspective, well represented by Ahmad
Ibn Hanbal (d. 241/855), the Qur’an is not an incidental outcome of
His attribute of speech but rather an eternal attribute of God’s speech.’
Therefore, the Quran represents the mushaf itself as the written,
audible, and understandable speech of God." From this perspective,
the Qurian is inextricably linked to God’s divine nature and distinct
from all creation. On the other hand, the Ash‘ari theory, which has not
generally enjoyed as much popularity, distinguishes between God’s
attribute of speech and the Qur’an, which is viewed as its product.
According to this reading, the former is the unuttered inner speech of
God (al-kalam al-nafsi), which is, in a sense, identical to Him, while
the latter is God’s speech put into letters and words, recited by mouths,
and heard by ears."" Advocating for the traditionalist position, Ibn
Taymiyyah summed up the opinions of both Ibn Kullab (d. 240/854)
and Aba 1-Hasan al-Ash¢ari (d. 324/935-36) as follows:

Ibn Kullab used to say, “This Qurian is the verbal
transmission of the eternal meaning (hikayab ‘an al-mana
l-gadim).” Al-Ash‘ari disagreed with it... and said, “Rather,
the Qur’an is the utterance of the eternal meaning (barab
‘an dhalika).” None of these views are correct!"?

Abi 1-Fadl Shihab al-Din Ahmad ibn ‘Ali Ibn Hajar al-‘Asqalani, Fath al-Bari bi-
sharb Sabib al-Bukhbari, ed. Muhammad Fu’ad ‘Abd al-Baqi - Muhibb al-Din al-
Khatib (Beirut: Dar al-Ma‘rifah, 1379/1959), 13/492.

' Taqi al-Din Abi Muhammad ‘Abd al-Ghani Ibn Surtr al-Maqdisi, al-Igtisad fi I-

itigad, ed. Ahmad ibn ‘Atiyyah ibn ‘Ali al-Ghamidi (Medina: Maktabat al-‘Ulam

wa-1-Hikam, 1993), 130.

Abt Bakr Muhammad ibn al-Tayyib al-Baqillani, al-Insaf fi ma yajib itigadubu

wa-la yajiz al-jabl bibi, ed. Muhammad Zahid al-Kawthari (Cairo: al-Maktabah al-

Azhariyyah li-l-Turath, 2000), 89-99.

Ibn Taymiyya, Majmii© fatdwd, 6/634.
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This assessment notwithstanding, neither the Ash‘ris nor the
Kullabis went so far as to say that the uttered or transmitted speech of
God, the Qur’an, was created. Only Mu‘tazilah took that step, coming
up with the theory of the Quran’s createdness (kbalg al-Qur’an),
according to which God has no eternal attribute of speech. When He
wants to speak, He creates it through a speaker.” Both this and the
softer Ash‘ari position regarding the nature of the speech of God
(kalam Allah) provided the grounds for permitting translating the
Qur’an into other languages. However, the consensus sided with the
more conservative theory, which bestows sacredness upon all aspects
of the Qur’an, including its meaning, script, and recitation. Even the
mushaf, made of paper and ink, has also sometimes been seen as
sacred, in line with the impermissibility of touching it without first
performing ablutions."*

Second, a literal but nonliterary translation of the Qur’an, a word-
for-word interpretation to convey the meaning of the Qur’an without
claiming to imitate aesthetic qualities of the original, was likewise
frowned upon, at least until comparatively recently," out of a fear that
such translations might eventually create literary works that would be
understood as rivals to the Quran.'® The early out-of-context
reservations on Qur’anic translation eventually evolved into a list of
more specifically articulated fears toward the modern era when
demands for literal translations of the Qur’an increased:'” First, even
though neither literal nor literary translations were expected to be as
eloquent as the original Qur’an, some people might mistake the
translation for the original scripture and base their rituals and beliefs

3 Qadi Abi 1-Hasan ‘Abd al-Jabbar ibn Ahmad al-Hamadhani, Sharh al-Usil al-

kbamsab: ta‘liq al-Imam Abmad ibn al-Husayn ibn Abi Hashim, ed‘Abd al-Karim

‘Uthman(Cairo: Maktabat Wahbah, 2™ ed., 2010), 531-35.

Abi I-Hasan Sayf al-Din ‘Ali ibn Muhammad al-Amidi, Ghayat al-maram fi ilm al-

kalam, ed. Hasan Mahmud ‘Abd al-Latif (Cairo: al-Majlis al-A9a li-I-Shu’tn al-

Islamiyyah, 1391/1971), 96.

5 Manna¢ ibn Khalil al-Qattan, Mababith fi uliim al-Qur’an (Riyadh: Maktabat al-
Mac<rif, 2000), 325.

1 Muhammad Tahir ibn ‘Abd al-Qadir al-Kurdi al-Makki, Tarikh al-Qur’an al-karim

(Jeddah: Matbacat al-Fath, 1946), 190.

Among many others, a concise risdlab on the risks of translating the Qur’an is

Tadbkirab by Muhammad Mustafa Shatir in 1936, which was addressed to the

sheikh of al-Azhar, Mustafa al-Maraghi (1881-1945), who supported the idea of

Qur’an translation.
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on it." Second, amid an abundance of translated versions, “the
miraculously inimitable eloquence of the Qur’an” would be lost or its
significance reduced in the eyes of believers."” Third, with a translation
of the Qur’an into their languages, non-Arab Muslims, in particular,
would lose their enthusiasm for learning the Qur’anic language and
Islamic sciences, the traditional authorities guiding the legitimate
understanding of the religion.”” Without the Arabic text’s authority, the
Muslim ummah would be divided over religious and political issues.*'
Finally, the Qur’an would be vulnerable in the face of conspiracies.*

The premodern conservative position on the translation and
publication of the Qur’an has also been associated with interreligious
dialectics. On these accounts, the Islamic theo-psychology has usually
been that, as with many other religious matters, Muslims must behave
differently from Jews and Christians with regard to sacred scripture and
its preservation.” On this view, Jews and Christians had lost the
original texts of their sacred writings when they translated them into
other languages centuries ago, and when they later published these
books, their wide dissemination risked shattering their political and
religious unity.”* Even the Qur’an’s emphasis on its Arabic character
was, according to some comments, a response to its Judeo-Christian
detractors.”

Mustafa Sabri, Mas’alat tarjamat al-Qur’an (Cairo: al-Matba‘ah al-Salafiyyah,

1351/1932), 21.

¥ Malik ibn Nabi, al-Zahirab al-Qur’aniyyah (Damascus: Dar al-Fikr, 2000), 49.

20 Rashid Rida, al-Manar, 9/66, 274.

21 Rashid Rida, al-Manar, 9/66.

2 Rashid Rida, al-Manar, 9/270; Muhammad $alih al-Bundaq, al-Mustashrigiin wa-
tarjamat al-Qur’an al-karim (Beirut: Dar al-Afaq al-Jadidah, 1983), 104.

#  Rashid Rida, al-Manar, 9/267; Muhammad ibn Ahmad Abt Zahra>, al-Mu Gizahb al-
kubrd al-Qur’an (Beirut: Dar al-Fikr al-‘Arabi, n.d.), 418.

* Muhammad Mustafa Shatir, Tadbkirab li-ili I-basa’ir wa-l-absar ila ma fi tarjamat

mand I-Qur’an min akbidar (Cairo: Matba‘at al-Nasr, 1936), 4; Bernard Lewis, The

Emergence of Modern Turkey (London: Oxford University Press, 1968), 51.

John Andrew Morrow, “Arabic”, Islamic Images and Ideas: Essays on Sacred

Symbolism, ed. John Andrew Morrow (North Carolina: McFarland & Company,

2014), 252.
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2. Permissible Acts of “I'ranslation” in the Islamic and
Turkic Traditions

2.1. Oral Translation

While the debate so far has centered on written translations, the oral
translation of Qur’anic verses was permitted and practiced from the
beginning, as it was always required for Islamic da‘wah. However,
jurists were generally opposed to the use of oral translations in Islamic
ritual prayers, despite the exceptional view of figures like Abt Hanifah
(d. 150/767), who held that anyone may recite in translation even
though he could pronounce Arabic properly.”® His disciples, Aba
Yasuf (d. 182/798) and Muhammad al-Shaybani (d. 189/805), believed
that reciting in translation was permissible, but only for people who
were unable to correctly recite the Arabic. Therefore, as far as the
liturgy is concerned, Abl Hanifah prioritized the meaning of the verses
regardless of the language in which they were uttered. In contrast, his
two disciples required the Qur’an to be recited in its original language
whenever possible.”” Meanwhile, some claim that Aba Hanifah later
changed his mind and came out against the use of oral translation in
prayers,” which is the view that Burhan al-Din al-Marghinani (d.
593/1197) regards as the most trustworthy in the Hanafi madbhab.”’
Although the Hanalfi tradition tends to relegate Abt Hanifah’s opinion
in support of non-Arabic prayer, Abt Bakr al-Kasani (d. 587/1191), a
highly esteemed Hanalfi jurist, argues for it overtly, which is, according
to Mustafa Sabri (1869-1954), due to his fanatical loyalty to the Imam:*

They say, “The Qur’an was sent in Arabic; [consequently, the

translated verses must not be considered Qur’anic verses].”

The answer to it will be in two parts: First, the fact that the

% Aba ‘Abd Allah Muhammad ibn al-Hasan al-Shaybani, Kitab al-Asl, ed. Aba 1-Wafa>

al-Afghani (Karachi: Idarat al-Quran wa-1-<Ulam al-Islamiyyah, 1966), 1/15.

Abi [-Ma‘li Burhan al-Din Mahmad ibn Ahmad ibn ‘Abd al-‘Aziz Ibn Mazah al-

Bukhari, al-Mubit al-burbani fi I-figh al-Nu ‘mani, ed. ‘Abd al-Karim Sami al-Jundi

(Beirut: Dar al-Kutub al-Tlmiyyah, 2004), 1/307; <Ala> al-Din Aba Bakr ibn Mas<ad

al-Kasani, Bada’ic al-sand’i* fi tartib al-shara’i<(Beirut: Dar al-Kutub al-‘Ilmiyyah,

1986), 1/112.

#  <Al2> al-Din ‘Abd al-‘Aziz ibn Ahmad al-Bukhari, Kashf al-asrar sharb Usil al-
Bazdawi (Istanbul: Sharikat al-Sihafah al-<Uthmaniyyah, 1308/1890), 1/25.

*  Abi |-Hasan Burhan al-Din ‘Ali ibn Abi Bakr al-Marghinani, al-Hidayah fi sharb

Bidayat al-mubtadi, ed. Talal Ytsuf (Beirut: Dar Thya> al-Turath al-‘Arabi, n.d.),

1/49.

Mustafa Sabri, Mas’alat tarjamat al-Qur’an, 5.
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Arabic text is the Qur’an itself does not negate the possibility
that other versions could also be the Qur’an. Because the
verse “We have made it an Arabic Qur’an” [Q 43/3] does not
exclude that possibility. In fact, the Arabic text has been
called the Qur’an for the very reason that it guides to the
Quran, which is, in essence, the attribute of speech [of God].
Therefore, when we say, “The Qur’an is not created”, we
mean by this that the attribute of speech was not created, but
we do not mean the Arabic words and expressions [written
in the mushafl. As a result, the Persian [translation] may have
also guided to the Qur’an, the attribute of speech. The verse
“Had We sent this as a Qur’an in a language other than
Arabic...” [Q 41/44], likewise, indicates that if the Qur’an had
been uttered in a non-Arabic language, it would have been a
Qur’an too.*!

This position of Abt Hanifah does not align well with Sunni
theology on a great scale, which sees the Qur’an as a combination of
its stylistic structure (al-nazm or al-lafz) and meaning (al-mand). To
him, the nazm was not a required component of the Qur’an when it
was recited in prayers and other rituals, at least before he allegedly
changed his opinion.” Muhammad ibn Abi Sahl al-Sarakhsi (d.
483/1090) deduced from Abu Hanifah’s endorsement of prayer in
Persian that he must have believed that non-Arabic speakers could
understand the Quran’s i%dz from its meanings.” Zayn al-Din Ibn
Nujaym (d. 970/1563) explained in further detail how Abt Hanifah did
not consider Arabic to be a necessary component of the Qur’an in
terms of prayer.** The Shafi<, Maliki, Hanbali, and Shi schools, on the
other hand, strictly prohibited performing prayers with translated
verses.” Badr al-Din al-Zarkashi (d. 794/1392), a Shafid jurist,

31 Al-Kasani, Bada’i al-sana’i<, 1/112-113.

32 <Abd al-‘Aziz al-Bukhari, Kashf al-asrar, 1/24.

% Abii Bakr Shams al-a’immah Muhammad ibn Abi Sahl al-Sarakhsi, Usiil al-Sarakbsi,
ed. Aba 1-Wafa> al-Afghani (Beirut: Dar al-Ma‘rifah, n.d.), 1/282.
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ibn Muhammad Ibn Nujaym al-Misti, al-Babr al-ra’iq sharh Kanz al-daqda’iq

(Beirut: Dar al-Kitab al-Islami, n.d.), 1/324.

Muhyi al-Din Abu Zakariyya Yahya ibn Sharaf al-Nawawi, al-Majmii< sharb al-

Mubadhbdbab (Beirut: Dar al-Fikr, 1344/1925), 3/379-380.
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contended that reading such verses aloud outside of prayer is also
improper.*®

2.2, Interlinear Translation

Another way to access the meanings of the Qur’an was through
“interlinear translation”, which appeared only in the 4"/10™ century
following the rise of New Persian as a literary expression.”” This
approach launched the entire process of Qur’an translations that has
lasted up to the present.

The first “translations” of the entire Qur’an were most likely
interlinear in which the meanings of the words and phrases were
vertically located immediately under them and separated from each
other by spaces. By utilizing such a style, it is clear that the composers
of these works intentionally avoided giving the translated statements a
text structure consisting of grammatically accurate, eloquent, and
consecutive paragraphs. Despite being called translations, they were
not exactly so in the modern sense. They were more “study books”
intended for wlama*® or at least for those who could read the original
scripture with some basic knowledge of Arabic grammar and wanted
to improve their Qur’anic culture by seeing the correspondence
between original words or phrases and their meanings. Contrary to
what is generally imagined, these works, which did not include a
finalized textual translation, rather revealed ongoing concerns.
Actually, “the robust history of rendering the text into the vernacular
languages used by Muslim communities™ does not prove that the
widespread reservations were surmounted. Thus, I believe that the
interlinear works are precursors of Qur’an translations that would only
be created after the compromises of Islamic law and the demands of
the people jointly set the scene. I think that explains the rationale
behind the fact, as noted by Brett Wilson, that the translations of the

% Abii ‘Abd Allah Badr al-Din Muhammad al-Zarkashi, al-Burban fi ‘uliim al-
Qur’an, ed. Muhammad Abua [-Fadl Ibrahim (Beirut: Dar Ihya> al-Kutub al-
‘Arabiyyah, 1957), 1/464.

Travis Zadeh, The Vernacular Quran: Translation and the Rise of Persian
Exegesis (Oxford: Oxford University Press, 2012), 264.

M. Brett Wilson, Translating the Qur’an in an Age of Nationalism: Print Culture
and Modern Islam in Turkey (Oxford: Oxford University Press, 2014), 21.

M. Brett Wilson, “Translations of the Qur’an: Islamicate Languages”, The Oxford
Handbook of Qur’anic Studies (552-564), ed. Mustafa Shah - Muhammad Abdel
Haleem (Oxford: Oxford University Press, 2022), 552.
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Quran have not usually been considered a separate category from
tafsirin Islamicate literary taxonomies"’ until recently.

The earliest interlinear Qur’anic translation was prepared by a
council appointed by the Samanid ruler Mansar ibn Nth (d. 365/976).
It was not an easy task. Manstr needed to first obtain a fatwa on the
permissibility of Qur’anic translation. Perhaps he had hoped to have a
Persian translation of the Qur’an in the form of a typical text; however,
the book that came out was only interlinear. Abdiilkadir Inan (1889-
1976) thought that the fatwa was given based on Q 14/4, “We never
sent a messenger who did not speak the tongue of his people.” "' He
mentions no evidence in support of his view other than the fact that Jar
Allah al-Zamakhshari (d. 538/1144) said in his interpretation of the
verse that “the Qur’an does not need to be sent in all the languages. Its
translations into other languages would serve as substitutes”.”” The
translation was completed in 345/956.” Over the following century or
two, Turkic peoples in Khurasan began to obtain bilingual interlinear
Quran translations into Persian and Turkic dialects, such as
Turkmen,* Qarakhanid,” and Chagatay.® According to Zeki Velidi
Togan (1890-1970), these translations were modeled on an early

Brett Wilson, “Translations of the Qur’an: Islamicate Languages”, 553.

Abdilkadir inan, Kurdn-1 Kerim’in Tiirkce Tercemeleri Uzerinde Bir Inceleme
(Ankara: Tiirk Tarih Kurumu Yayinlari, 1961), 7.

2 Abl 1-Qasim Jar Allah Mahmid ibn ‘Umar al-Zamakhshari, al-Kashshaf ‘an
baqa’iq ghawamid al-tanzil wa-wyin al-aqauil fi wufih al-ta’wil (Beirut: Dar al-
Kitab al-‘Arabi, 1407/1986), 2/539.

Inan, Kur'dn-1 Kerim’in Tiirkce Tercemeleri, 161; Janos Eckmann, “Eastern Turkic
Translations of the Koran”, Studia Turcica (Budapest: Akademiai Kiado, 1971),
149-157.

For an analysis of the manuscript of an incomplete interlinear Qur’an translation in
Turkmen dialect (most likely belonging to the 5%-8"/11"-14" centuries) preserved
in the Central Library of Astan Quds Razavi, Mashhad, Iran, see Emek Usenmez,
“Tirkce ilk Kurdn Terciimelerinden Meshed Niishas: Satir Arasi Tiirkce-Farsca
Tercimeli (No: 2229) (Orta Turkge)”, Turkish Studies 12/3 (2017), 717-772. Also,
for a comparative assessment of five manuscripts of Qur’an translation, all of which
were produced in Khwarazm Turkish, see Mustafa Argunsah, “Harezm Tiirkcestyle
Yapilan Kur'an Cevirisinin Bes Nushasi”, Uluslararast Tiirkce Edebiyat Kiiltiir
Egitim Dergisi (TEKE) 8/2 (2019), 654-698.

A detailed case has been made in support of the theory Abdiilkadir inan and Zeki
Velidi Togan put forward in 1952 and 1960, respectively, that the language of the
Rylands manuscript of the Qur’an translation is Qarakhanid Turkish. For this, see
Aysu Ata, Karabanh Tiirkgesinde Ik Kur'dn Terciimesi (Rylands Niishasi - Giris,
Metin, Notlar, Dizin) (Ankara: Turk Dil Kurumu Yayinlari, 2013).

% Eckmann, “Bastern Turkic Translations”, 156.
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Turkic translation produced by Turkish council members,
contemporaneously with the Persian one.”” Later, these interlinear
translations were taken to Anatolia by scholars who fled Khurasan and
Khwarazm because of the Mongol invasion, paving the way for new
translations in western dialects of Turkish to come out after the 8"/14™
century.”®

2.3. Exegetical “Translation”

One final approach to the issue of translation was that of the
exegetical/explanatory translation of the Quran. This approach,
which involves a concise commentary on the Qur’an in a language
other than Arabic, was never legally forbidden,” despite the lack of
early attested examples. This genre has three categories in Turkish:
The first category, which first appeared in Anatolia around the 8"/14™
century,” includes literal translations of well-known Arabic fafsir
books. The second category consists of loose translations of these
tafsir works adapted for particular audiences, often with some added
commentary by the translator and additional material from other
sources. Ottoman examples in this category date back to the 11"/17™
century. Most of these works were produced by translators who were
also Qur’anic scholars. One such work, and one this article addresses
at some length below, is Tibydn, which was translated by a mufassir.
Although rarer, a few such works were created by non-mufassir
authors who possessed some particular linguistic expertise rather than
a background in the Qur’anic sciences. Mawakib, the other work
discussed below, is of this kind since it was translated into Turkish
from a Persian tafsir by a man not considered an Islamic scholar. The
final category, which came into existence only in the early 14"/20™
century, covers short exegetical books written in Turkish as original
works. Although none of these categories was created as an explicit
translation of the Qur’an, they all contained translations of Qur’anic
verses that were found in the texts of the translated or originally written

Zeki Velidi Togan, “Londra ve Tahran’daki islami Yazmalardan Bazilarina Dair”,
Islam Tetkikleri Enstitiisil Dergisi 3/1-2 (1959-1960), 135.

For a study on this kind of Qur’anic translation, see Ahmet Topaloglu, Mubammed
b. Hamza XV. Yiizyl Baslarmda Yapilmig Satwraras: Kur'an Terciimesi (Ankara:
Milli Egitim Basimevi, 1976).

Muhammad al-Sayyid Husayn al-Dhahabi, al-Tafsir wa-l-mufassiran (Cairo:
Maktabat Wahbah, 1389/1969), 1/22.

0 inan, Kur'dn-1 Kerim’in Tiirkce Tercemeleri, 15.
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commentaries. A discerning reader could pick out those verse
translations from the text, and these works thus represented a de facto
form of Qur’anic translation.

The first state-run printing press under the Ottomans was
established in 1139/1727, more than two centuries after the first, with
the permission of Sultan Ahmed III (d. 1149/1736) and, more
significantly, the approval of the sheikh al-Islam.”* Both Sheikh al-
Islam ‘Abd Allah Efendi’s (d. 1156/1743) fatwa and the Sultan’s edict
(farmamn) explicitly stated that establishing such a press company was
permissible as long as religious books were not published.>

In the absence of a translation, an Ottoman reader could learn about
the meaning of the Qur’an through study circles for the general public
organized in mosques by scholars and imams. Those who were luckier
studied the Qur’an in a madrasah. The rural population had the
opportunity to encounter traveling preachers, in particular during the
three holy months. Literate people, meanwhile, could read scattered
translations of certain Qur’anic verses or passages cited in various
genres of Turkish-Islamic literature, or in one of the few fafsir books
translated from Arabic. The best-known of these books was the Tafsir
of Abil I-Layth al-Samarqandi (d. 373/983).> However, given their
length and complexity, these works were not intended for a general
audience. Because of the early ban on Islamic publishing, which was
first broken by the Bulaq Press in 1820 in Cairo, publishing various
religious books in Turkish, which was only lifted at the end of the
thirteenth/nineteenth century in Istanbul, ordinary people found it
difficult to obtain a copy of these massive volumes, which were
produced by hired calligraphers. Additionally, there were some
fragmentary tafsirbooks in Turkish dating back to the 4"/10" century,
interpreting certain chapters of the Qur’an, such as al-Fatibab, al-Ya-
sin, and al-Mulk>*.

! Osman Ersoy, Tilrkiye'ye Matbaann Girisi ve Ik Basilan Eserler (Ankara: Giiven
Basimevi, 1959), 33.

Seyhilislam Yenisehirli Abdullah Efendi, Bebcetii’l-Fetdvd, ed. Sileyman Kaya et
al. (istanbul: Klasik Yaynlari, 2011), 557-58; Niyazi Berkes, Tiirkiye de
Cagdaglasma (istanbul: Yap1 Kredi Yaymlari, 2022), 57; Bernard Lewis, The
Emergence of Modern Turkey, 51.

Inan, Kur'dn-1 Kerim’in Tiirkce Tercemeleri, 15.
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3. The Emergence of Hybrid Qur’>an Translations: Tibyan
and Mawakib

In terms of Qur’an translations, this state of affairs began to change
in the late 11™/17" century. Initially, not the Qur’an itself, but certain
short commentaries on the Qur’an were translated into Turkish and
adapted for an Ottoman readership. These sorts of adapted works
were often based on contributions from multiple authors and were
fairly common in different fields of Ottoman Islamic literature. A
scholar could pick an original book in any field and add to it his own
contributions along with quotes he acquired from various sources, or
he could merge the original text and his own commentary under what
was often a hybrid title. In doing so, he did not feel obliged to mention
his references precisely.

Two widely accepted tafsirbooks used as Qur’an translations were
Tafsir-i Tibyan and Mawakib. The first was composed by ‘Ayntabi
Mehmed Efendi as a translation of an Arabic tafsir called al-Tibyan fi
tafsir al-Qur’an, written by Khadr ibn ‘Abd al-Rahman al-Azdi (d.
773/1371).” However, ‘Ayntabi’s translation was highly composite,
drawing on certain tafsirbooks such as the Mafatib al-ghayb of al-Razi
(d. 606/1210), Ma‘alim al-tanzil of al-Baghawi (d. 516/1122), al-Durr
al-mantbur of al-Suyuti (d. 911/1505), and Anwar al-tanzil of al-
Baydawi (d. 685/1286), as well as some other Islamic masterworks like
Ibn al-‘Arabi’s (d. 638/1240) al-Futithat al-Makkiyyah and al-Ghazali’s
(d. 505/1111D) Ihya’. In his translation, ‘Ayntabi edited out the original
author’s particular interpretations, as well as certain details concerning
Arabic grammar and readings of the Qur’an (gira’ad. He also tried to
create a popular discourse full of parables, reports, and anecdotes (al-
manaqib, al-abddith, and al-athar).

A good illustration of ‘Ayntabi’s style is his Turkish translation of Al
Imran 3/7. In the text below, the italicized parts in brackets serve as a
veiled, literal translation of the verse. The other parts are mostly based
on al-Azd1’s original text with a few mpdiﬁcatﬂions.

(2‘-' Gl st st e“‘ < S5l N il ¥) ‘duu al; L) However,
[Allah knows the interpretation of the ambiguous verses
(mutashabihat), and so do those who are firmly grounded in

> The manuscript is preserved in the Silleymaniye Library, Nuruosmaniye Collection
(34 NK 244: 2a-303b.).
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knowledge. They] additionally [say, “We believe in it.”] What
supports this explanation is a report from Ibn ‘Abbas, who
said, “I am the first to be among those who are firmly
grounded in knowledge”, implying that he knew the
interpretation of those verses. Mujahid also stated that he was
one of the people who understood the meanings of the
mutashabihat. Notwithstanding that, according to the
majority, the meaning of this verse is that no one knows the
true interpretation of the mutashabihat except Allah. And
those who are firmly grounded in knowledge say, “We
believe in it”.*

In this passage, ‘Ayntabi appears to have taken the initiative to
translate a highly contested verse based on a specific interpretation,
according to which not only God but also some individuals with deep
knowledge would have the authority to know the ultimate meanings
of the Qur’an’s ambiguous passages. In the second part, he refers to
the majority view, which is also shared by al-Azdi,”” the author of the
original text, that only God knows the true meaning of the Qur’anic
allegories. However, by positioning this view only after his own
reading, ‘Ayntabi critically alters the source book’s point of view,
thereby privileging an interpretation that would have been more
welcome in tasawwuf-friendly Ottoman culture.

Another aspect ‘Ayntabi ignores is that al-Azd1’s reference in the text
to “those individuals with profound knowledge” in this context are
none other than Jewish scholars.” Accordingly, the broad meaning of
the verse, according to al-Azdji, is as follows: “Allah knows the true
meaning of the ambiguous verses. And those who have sound
knowledge about the Torah would say, ‘We believe in it.””. Given the
vast gulf between this and his own translation, ‘Ayntabi was not a
typical translator.

Because of the unique contributions of its translator, some
researchers consider ‘Ayntabi’s Tibyan a stand-alone work. Even the
library indexes are ambivalent about whether to list ‘Ayntabi as the

6 <Ayntabi Mehmed Efendi, Tafsir-i Tibyan (istanbul: Matbaah-i <Amirah,
1306/1889), 1/235. (English translation, emphasis, and punctuation by the author.)
Khadr ibn ‘Abd al-Rahman al-Azdi, al-Tibyan fi tafsir al-Qur’an, Stileymaniye
Library, Nuruosmaniye (34 NK 244: 2a-363b), 40b.

% Al-Azdi, al-Tibyan, 46b.
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book’s author or just a translator. This question, “Is ‘Ayntabi an author
or a translator?” raises a series of others about the text's hybrid
character. Is his work an original composition or a translation? If it is a
translation, is it a translation of the Qur’an itself or a translation of a
tafsir book written on the Qur’an? Or is it simply an all-in-one work?

In the introduction of his work, ‘Ayntabi wrote that he was
introduced to Sultan Mehmed IV (d. 1004/1693) by Sheikh al-Islam
Minqarizadah Yahya Efendi (d. 1088/1678) and that the Sultan asked
him to prepare a Qur’an translation with due care for all the features
of the original text. He also stated that the Sultan gifted him four
volumes of fafsir books and ten volumes of works on the Arabic
language, apparently to assist him in his task. After finishing his work
in 1109/1698, ‘Ayntabi prepared two handwritten copies, one for
Sultan Mehmed IV and another for the benefit of the general public.”’
Tibyan's popularity grew as a Qur’anic quasi-translation, especially
after it was published in 1889 by Dar al-Tiba‘ah al-‘Amirah, the
Ottoman State Printing House. In the preface of the 1906 edition, the
book is said to have been such a well-esteemed book that everyone
desired to obtain a copy of it as a wonderful treasure, owing to the
translation’s clear Turkish and the translator’s sincerity. Tibyan
inspired scholars and publishers to create several similar works in the
future.**

The Sultan played a significant part in this translation. He desired a
translation that would truly represent the Qur’an’s linguistic
characteristics, which was something that did not align well with the
viewpoint of traditional Islamic law. Mehmed IV was very interested in
translation issues. He saw translation as a means of cultural
breakthrough during that period. The Hebrew Bible was also
translated into Turkish in 1666 by ‘Ali Ufqi Beg, his chief translator.*

> Ismail Caliskan, “Tefsiri Mehmed Efendi’nin Tefs#r-i Tibydn Adli Eserinin Osmanlt
Donemi Tefsir Faaliyetindeki Yeri ve Dénemin Siyasi-Sosyal Yapisi icin Anlami”,
Osmanl Toplumunda Kur’'dn Killtiirii ve Tefsir Galismalar: I, ed. Bilal Gokkir et
al. (istanbul: flim Yayma Vakfi, 2011), 226.

0 <Ayntabi, Tibyan, 1/3-4.

Hidayet Aydar, Kurdn-1 Kerim’in Tercilmesi Meselesi (Istanbul: Kuran Okulu
Yayincilik, 1996), 142.

The original manuscript is preserved in the Leiden University Library (Cod. Or.
1101a-f.)
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Mawakib, the other commentary-translation I address here, is
primarily a Turkish translation of al-Mawahib al-‘aliyyab, which was
originally authored in Persian by Husayn ibn ‘Ali al-Wa‘iz al-Kashifi al-
Harawi (d. 910/1505). The book’s translator, Isma‘l Farrakh Efendi,
did not belong to the class of the ‘wlama’. As a retired ambassador, he
was fond of Persian-Islamic literature and authored a Turkish
commentary on Rami’s Mathnawi.”® That might be why he chose a
Persian book to translate rather than an Arabic one. In fact, the
Ottoman legacy has always been attracted to Persian literature as well
as Arabic Islamic literature. Thus, the interest in al-Mawahbib might be
seen as a sign of the Ottoman affinity with the Persian-speaking
cultural hinterland because of the work’s Persian character and
Khurasan origin.

Al-Watiz al-Kashifi, the author of the original work, was also an
interesting figure. As implied by his famous title, al-Wa‘iz, he was a
preacher who actively participated in da ‘wah in Khurasan, especially
in Herat and Nishapur.®* His books, most notably al-Mawahib, spread
through India under the name of Tafsir-i Husayni and were translated
into the languages of neighboring regions, including Urdu, Pashtu,”
and some Turkic dialects such as Chagatay.”® Since the Ottoman-
Safavid rivalry had not yet culminated in bloody wars during his
lifetime, al-Wa‘iz al-Kashifi managed to address Sunni and Shi4
Muslims at the same time. That is why both Sunni and Shi‘i biographers
list him among the scholars of their respective madbbabs. He adopted
an inclusive approach that he learned from Sufi masters and mystics in
the region, such as Mulla Jami (Mawlana Nar al-Din ‘Abd al-Rahman)
(d. 897/1492) and “Ali Shir Nawa’i (d. 907/1501), to whom he reputedly
dedicated his work, as the word al-“aliyya in the title implies.”’

Like ‘Ayntabi, Isma‘l Farrikh Efendi enriched his translation with
quotations from popular fafsir books such as al-Baydawi’'s Anwar al-

% Bursali Mehmed Tahir, Uthmanli Mualliflari (istanbul: Matba‘ah->i ‘Amirah,
1333/1915), 1/394-395. )
Adnan Karaismailoglu, “Huseyin Vaiz-i Kasift”, Tiirkiye Diyanet Vakfi Isldm
Ansiklopedisi (Istanbul: Tiirkiye Diyanet Vakfi Yayinlari, 1999), 19/16-19.
Karaismailoglu, “Hiiseyin Vaiz-i Kasifi”, 19/17.

A manuscript of the Chagatay translation of al-Mawahib is preserved in Topkapi
Museum, the Library of Ahmed III, collection no. 16.
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Mevdhib-i Aliyye'si”, Islami Aragtirmalar Dergisi 17/1 (2004), 67.
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tanzil, al-ZamakhsharT's al-Kashshaf, and al-Kbazin's Lubab al-ta’wil.
He also greatly benefited from 7afsir-i Tibyan.

Isma‘l Farrtkh translates al-Baqarah 2/249 as follows:

[When Talat and his troops set out] from Holy Jerusalem,
because of what he was informed about by the prophet or
inspiration, [he said, “Indeed, Allah has tested] and tried [you
with a river. So, whoever drinks from it is not of me] or my
followers; [and whoever does not drink from it is of me! Only
those who drink one sip with their hands are exempt!” Upon
that, they all drank from it; just a few of them drank once with
their hands.] Accordingly, [Talat crossed the river along with
those who believed.] Since they were very few in number,
while Jalat’s army was so large, [they said, “Today, we have
no power against them] since we are in such a situation”.
[Those who were certain that] by performing this jihad, [they
would meet Allah] and be closer to him, [said, “How many a
small group has defeated a large group by Allah’s
permission] and demand[?] [Allahl's support lis with the
patient ones!”]®

Following this passage, Isma‘il Farrikh gives additional information
about the river’s location, the number of the soldiers of Talat, and the
difficulties they faced crossing it. One very intriguing point about
Mawakib is that it was very generous about narratives of foreign origin
(isra’iliyyat) in line with its aforementioned sources. It sometimes
narrates stories that are not included in al-Mawahib as in the
interpretation of Q 2/59.%

This has rendered it partly unsuitable for modern readers because
the opinion of isra’iliyyatin tafsirhas ideologically changed in Turkey
over the last century, due to modernist readings that tend to consider
the Quran as a guideline speaking to today, rather than a narrative
about ancient times,” the concept of scientific tafsir, the political
atmosphere after the establishment of Israel in 1949, or neo-Salafist

% Isma<l Farrakh Efendi, Tafsir-i Mawdkib (istanbul: Matba‘ah-i Bahriyyah,
1323/1905), 40. (English translation, emphasis, and punctuation by the author.)

9 Isma‘il Farrakh, Mawakib, 8.
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perspectives that limit the religious authority to the Qur’an and
hadith.”" Elmalilr’s approach may provide insights into the change in
attitudes toward isra’iliyyat in tafsir literature; he uses isra’iliyyat
limitedly, mostly under the name of asdtir al-awwalin (stories of the
ancients).”” Despite the length of his Hak Dini Kur'dn Dili, Elmalili has
not given as many details about the origin of isra’iliyyat as Isma‘il
Farrakh did about Q 2/249. In his interpretation of Q 5/27-28, “And
recite to them the story of Adam’s two sons, in truth, when they both
offered a sacrifice ...” too, he does not go into details about Adam’s
sons, which came up in the traditional fafsirbooks; instead, he openly
states that the benefitting from these verses does not depend on the
determination of their identities.”

Tahirtd’l-Mevlevi (1877-1951), a litterateur of Persian who later
undertook translating al-Mawahib but could not finish it, criticized
Isma‘l Farrukh’s translation on the grounds that he did not adhere to
the original text’s framework by excluding some parables full of
wisdom and morals.” Tahirti’l-Mevlevi’s criticism is based on al-Wa‘iz
al-Kashift having drawn on a wide range of Persian material, including
poetry and mystic insights, that he gathered from Sufi figures such as
Ibn al-‘Arabi, ‘Abd al-Razzaq al-Kashani (d. 730/1329), Sadr al-Din al-
Qunawi (d. 673/1274), Farid al-Din “Attar (d. 627/1230), and Jalal al-
Din Rami (d. 672/1273)”; however, Isma<l Farrikh excluded many of
these quotes while organizing his work. This explains why al-
Mawahib was translated into Turkish many times by multiple
translators. Other than Abu 1-Fadl Mehmed Efendi (d. 982/1574), who
translated al-Mawahib into Turkish before Isma‘il Farrakh, there were
also Selanikli <Ali ibn Wali (d. 999/1590), Sheikh ‘Umar <Aduli

7' Ronald Nettler, “A Post-Colonial Encounter of Traditions: Muhammad Sa<d al-

Ashmawi on Islam and Judaism”, Medieval and Modern Perspectives on Muslim-
Jewish Relations (London: Routledge, 1995), 176-179; Roberto Tottoli, Biblical
Propbets in the Qur’an and Muslim Literature (London: Routledge, 2002), 176,
182.

7> Elmalih Hamdi Yazir, Hak Dini Kur'dn Dili, ed. Asim Clineyd Koksal - Murat Kaya
(istanbul: Turkiye Yazma Eserler Kurumu Baskanligi Yayinlari, 2021), 3/90.

7 Yazir, Hak Dini Kur'dn Dili, 610.
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(21 Sha‘ban 1327/24 August 1909), 916.
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Nighdawi (d. 1044/1635), Ghurabzadah Ahmad al-Nasih (d.
1099/1688), and Muhammad Sadiq Imanquli (d. 1911). Except for Aba
I-Fadl’s faithful translation, Tarjamah->i Tafsir-i Mawahib-i ‘Aliyyah,’®
these works differed from one another in their reconstruction of the
entire material, including the translation of al/-Mawahib's text and the
additional explanations. Isma‘l Farrikh seems to have used the
freedom he had in his translation to favor isra@’iliyyat and to have
transmitted literary quotations in a much more limited way.

Tibyan and Mawakib may initially be categorized as short tafsir
translations since they featured some extra material going beyond an
ordinary Qur’an translation; however, they did not really fit into any of
the categories of encyclopedic, madrasah-style, or hdshiyab-style
Qur’an commentaries, as outlined by Walid Saleh.”” They were neither
literal translations of the Qur’an nor literal translations of short fafsir
volumes produced in other languages. They were, rather, a mixture of
both or a kind of creative translation that reconstructs a scope of brief
interpretation (ma’al) beyond what the original text provided,
functioning differently according to demand and local sensibilities.
Thus, if a Qur’an translation was needed, they could be used as one;
but if there was an accusation of a literal translating of the Quran —a
potentially heretical act— they could also be downplayed as merely a
translated tafsir. In the late Ottoman context, they were ambiguous,
polysemous works that could be read in many ways, much like the
broader process of Ottoman modernization that was extended to
modern Turkey.

Susan Gunasti speaks of how some translations of the Qur’an
commentaries emerged in the 19™-century non-Arabic reading context,
tending to be a cross between an interpretive Qur’an translation and a
summary Qur’an commentary. Written in a relatively easier vernacular,
as she said, they do not fall under the abovementioned categories but
deserve to be treated as a subgenre of tafsirin their own right.”® The

Ersin Celik, “19. Yizyilda Bir Tefsir Klasiginin Farscadan Turkc¢eye Tercimesi:
Ismail FerrGh Efendinin Tefsir-i Mevakib Adli Eseri”, Sabn-1 Semdn’dan
Darilfimiina XIX. Yiizyd Osmanli'da Ilim ve Fikir Dilnyasi, ed. Ahmet Hamdi
Furat (Istanbul: Zeytinburnu Belediyesi Kiiltiir Yayinlari, 2021), 248.

Walid Saleh, “Preliminary Remarks on the Historiography of fafSir in Arabic: A
History of the Book Approach”; Journal of Qur anic Studies 12 (2010), 20-21.
Susan Gunasti, The Qur’an between the Ottoman Empire and the Turkish Republic:
An Exegetical Tradition (London: Routledge, 2019), 39.
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13™-14"/19"-20" centuries witnessed an increase in the number of
these kinds of works. The distinction between translation and
exegesis, however, was not always evident.” Apparently, both Tibyan
and Mawakib represent two typical examples of this genre. Therefore,
just like the interlinear ones, these books might be seen as Qur’an
translations within the understanding of translation (farjamahb) at the
time. With reference to the Qur’an, as Travis Zadeh stresses,
translations in the medieval period were different from those in
modern times, since there were discrepancies, amendments, and
adaptations between a vernacular Qur’an commentary translation and
its original. Such differences were still understood as part of the
practice of translation.®

4. Toward Modern Qur’an Translations: Between Pan-
Islamism and Secularism

The Qur’an’s translation into various languages was the subject of
contention in the early 14"/20™ century, notably in Egypt and Istanbul.
The debate on Qur’anic translation, which was sparked by a few
articles published in magazines like al-Manar and Majallat al-Azbar
and featured in several books and risalabs, was, despite seeming to be
a theological issue, basically about whether Islam should embrace the
concept of the modern nation-state with new political references.

The Ottoman mass-publishing industry blossomed in 1908 and
1909, the last two years of the reign of Sultan ‘Abd al-Hamid II (1842-
1918), when he no longer exercised the firm authority of his earlier
reign.” The articles published during this period presented new ideas
about the constitution and citizenship. Who is an Ottoman citizen? Are
Muslims the only true citizens of the caliphate, or must all Ottoman
subjects, regardless of creed or ethnicity, be considered citizens with
equal rights? At the turn of the 14"/20" century, some intellectual
figures wanted to highlight the Turkish character of the Ottoman state,
something it had not been identified with during its classical periods,
and wanted the Turkish language to be more present and prevalent in

7 Gunasti, The Qur’an between the Ottoman Empire and the Turkish Republic, 39.

80 Travis Zadeh, The Vernacular Qur’an, 314.

81 Server Iskit, Tiirkiye de Matbuat Idareleri ve Politikalar: (Ankara: Bagvekalet Basin
Yayin Umum Muadurligi Yayimlari, 1943), 142-152.
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the state and public life. Like many others, Ahmed Midhat Efendi*
(1844-1912) advocated for a Turkish translation of the Qur’an as well
as a new fafsir that would be written directly in Turkish rather than
translated from Arabic. The proposal was basically promoted by the
secular groups classified as “Westernists” and by nationalist circles.
They were more interested in decentralizing traditional political
authority in the country than in making the meanings of the Qur’an
more accessible for pious reasons. The traditional Islamic faith was one
of the most significant components of the sultanate regime. Some
Islamic figures who were likely impressed by the Qur’anist discourse
of Jamal al-Din al-Afghani (1839-1897) and Muhammad ‘Abduh (1849-
1905) also supported the idea of translation. Mehmed Akif Ersoy (1873-
1936) was probably one of the most prominent followers of the path
of al-Afghani and <Abduh. Meanwhile, Rashid Rida (1865-1935),
another follower of ‘Abduh, considered the translation of the Qur’an a
deviation from the consensus of the past thirteen centuries. To him, as
opposed to the Seljuks and the Buwayhids, the Ottomans used Turkish
instead of Arabic in their official records, which kept the nationalistic
inclinations alive in the hearts of some people who eventually
demanded the change of the Quran’s language.* Rashid Rida also
reported that he heard about the idea of Qur’an translations from
Mehmed ‘Ubayd Allah Efendi (1858-1937),** who told him that the
mission of the Prophet would come true if only the Qurian was
translated into all languages.® Another person Rashid Rida debated
Qur’an translations with was Tal‘at Pasha (1874-1921), the then
Minister of the Interior.* However, the proposals did not resonate with
the general public. Since Islamic law would not have objected to the
proposal for a Turkish tafsir, it might have had a better chance of being

For an assessment of Ahmed Midhat Efendi’s role in the Ottoman intellectual

transformation, see Bernard Lewis, The Emergence of Modern Turkey, 189-191.

8 Rashid Rida, al-Manar, 9/271.
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details, see Ahmet Turan Alkan, “Ubeydullah Efendi”, Titrkiye Diyanet Vakfi Isidm
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realized than the other proposal for a direct Qur’an translation.
However, neither of these proposals was realized. The real power
behind the denial or obstruction of the Turkish tafsirproject was Sultan
‘Abd al-Hamid IT himself. Apparently, he thought the Turkification of
the Qur’an, one way or another, would undermine his pan-Islamist
politics and his concept of citizenship. This kind of demand, in his
eyes, would only lead to the division of the Ottoman state. A close
friend of the sultan and well-known conservative figure, Mustafa Sabri,
wrote three articles in opposition to the proposal in 1908. He started
one of them by saying, “I am sure that I will be labeled as an obstructer
of a benevolent deed, yet I oppose it”.*

During this turbulent period, the Qur’an was at the center of the
debates over its contents and language. In a time when demands for a
Turkish translation and tafsir were not met by the state and ‘ulama’,
the void was being filled predominantly by Tibydn and Mawdakib. After
its first publication by the Bulaq Press in 1840, among other religious
books that were prohibited from being printed in Istanbul, 7ibydn had
reached vast masses. It was printed sixteen times in Ottoman-Arabic
script, nine of them in Istanbul and seven in Egypt. Even after the
modern Qur’anic translations appeared on the market in the 14"/20™
century, it maintained its reputation and has been printed three times
in romanized script: a simplified version by Stileyman Fahir in 1956 and
1963 and an annotated one by Ahmed Davudoglu (1912-1983). These
editions were reprinted several times after 1980.* Mawakib, in turn,
was published at least fifteen times in the late Ottoman period and was
romanized and printed several times during the Republican era.
Tibyan and Mawakibwere also printed together in four editions issued
between 1900 and 1906.”” Two advertisements for these joint editions
that appeared in Iigddam on 6 July 1900 and 24 December 1900” reveal
the readership’s interest in Tibyan and Mawakib. Arpa also cites two

Mustafa Sabri, “Kurdn-1 Kerim Icin Tirkce Bir Tefsir Yazmak Meselesi”, Millet
(September 2, 1908), 29-30.

Seyfettin Ozege, Eski Harflerle Basilmis Tiirkce Eserler Katalogu (Istanbul: Fatih
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Tefsir flanlar”, Usul Islam Arastirmalart 16/16 (December 2011), 29, 31.
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other advertisements of Mawakib alone, which were published in
Taqwim-i Waqayi<in 1865 and 1870.”"

The political perspective on the translation of the Qur’an,
paradoxically, changed from the last ten years of the Ottomans to the
first ten years of the Republic of Turkey. While Sultan ‘Abd al-Hamid
in the 1910s did all in his power to block translation attempts, Mustafa
Kemal in the 1920s vigorously campaigned for a Turkish translation.
The former opposed it to keep the Ottoman state as an Islamic nation
(ummah). The latter, however, supported it to create a new political
identity under the Turkish nation.

What is striking at this point is that the Turkish-speaking modern
Islamists, who are mostly fans of ‘Abd al-Hamid II, seemed perfectly
happy to have a Qur’anic translation in their tongue, even though,
from ‘Abd al-Hamid’s “Islamic” or “Islamist” perspective, it seemed a
poor idea at the time. On the other hand, ten years later, from the
secular perspective of Atatiirk, the Qur’an translation became a vital
step to take, not for the benefit of an Islamic or Islamist agenda, but for
the interest of a secular agenda.

Mehmed Akif, the eloquent author of Turkey’s newly accepted
national anthem, was formally tasked with translating the Qur’an into
Turkish. According to the contract made in 1925 between the
Presidency of Religious Affairs and Mehmed Akif and his colleague
Muhammed Hamdi Yazir (1878-1942), after the former completed his
Qur’an translation, the latter was to prepare a Turkish tafsir based on
his translation.”” Akif traveled to Egypt in 1926, probably for a more
comfortable study setting. While studying in Egypt, he unilaterally
terminated the contract with the government in 1932,” possibly fearing
that his translation might be used in the so-called Turkish prayer
project.” This was the same year that it became mandatory to recite the
call to prayer in Turkish instead of Arabic, and Mustafa Sabri Efendi, a

%' Arpa, “Tanzimat'tan Cumhuriyet'e Osmanli Gazete ve Dergilerinde Yer Alan Tefsir
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former Ottoman sheikh al-Islam and a furious exiled dissident of the
Republic, published a book in Egypt titled Mas’alat tarjamat al-
Qur’an, which adopted a position against translation. After Akif
resigned, Hamdi Yazir prepared a Turkish translation of the Qur’an
and a tafsir, which were published together in 1938, the same year that
Ataturk passed away, under the title Hak Dini Kur'dn Dili.

After 1928, when the alphabet was changed from Arabic to Latin,
Tibyan and Mawakib remained out of print because of their Arabic
letters. This was a de facto ban on two books. When they were
romanized and published in the 1950s, other translations and tafsir
books were in circulation. Due to their out-of-date styles and
languages, they have lost their popularity to the point that, in today’s
Turkey, neither 7Tibyan nor Mawakib is well-known to the general
public, among the many contemporary Qur’an translations.

Conclusion

There is no attestation of any request or attempt to translate the
whole Qur’an into another language during the early centuries of
Islam. The belief in the Qurian’s i9adz, which stated that nothing can
be produced like it in Arabic, led the theological discourse to suggest
that translating it into other languages was also impossible. The
reasons given by scholars for rejecting this endeavor make a long list.

Leaving aside Abl Hanifah’s controversial and still in many ways
mysterious view that translations of the Qur’anic verses can be recited
in worship, the entire translation of the Qur’an was met with resistance
by Islamic law and theology for centuries before modernity. However,
scholars found two intermediate formulas for those who want to access
the meaning of the Qur’an. First, in approximately the eleventh
century, interlinear translations of the Qur’an were prepared for
Persian readers. These translations later extended to Turkish and
numerous other languages. These books, commonly referred to as
tarjamah, cannot be considered typical translations. Rather, they serve
as study books for readers with some Arabic knowledge, enabling
them to relate to the Quran. The second intermediate solution entails
the adaptation of short Tafsir translations from Arabic and Persian into
the target language, functioning as Qur’anic translations.

Two of the most well-known works in this transitional genre among
Ottoman readers are Tibyan and Mawakib. Some may still view these
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volumes as exegetical works. However, because they include an
“embedded translation” of the Qur’an, they could also be viewed as
Qur’an translations that were intentionally designed to overcome the
theological limitations of their era. These transitional genres made way
for contemporary translations of the Qur’an in the following century.
The Qurianic text has been a topic of discussion during this entire
process from various perspectives, including Islamic law, theology,
politics, national and cultural identity, nationalism, and secularism.
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Abstract

Artificial intelligence (AD technologies have recently been applied in
many fields. In many sectors, such as medicine, transportation,
automotive, education, construction, furniture, and e-commerce,
robotic experiments with Al are being carried out. These new
developments in Al robot technologies, such as autonomous driving
vehicles, robotic surgeries, smart education, home, and transportation,
indicate that the need for a human labor force will be greatly reduced
in the future. The issue of how Al robots, which are developed instead
of humans in many jobs and processes to facilitate individual and social
life, will continue to evolve and spur many discussions. Among these
debates, our study focuses on the religious paradigm of Al This study
aims to understand, make sense of, and analyze the problem of the Al
religion paradigm. In this context, various dimensions, such as Al's
conception of God, its religious foundations, how it shapes religious

Ilahiyat Studies p-ISSN: 1309-1786 / e-ISSN: 1309-1719
Volume 15 Number 2 Summer/Fall 2024 DOI: 10.12730/is.1444746
Article Type: Research Article

Received: February 29, 2024 | Accepted: September 10, 2024 | Published: December 31, 2024
To cite this article: Yama¢, Muhammed — isbilen, Nihal. “Religion Paradigm of Artificial

Intelligence”. llabiyat Studies 15/2 (2024), 233-253. https://doi.org/10.12730/is.1444746

This work is licensed under Creative Commons Attribution-NonCommercial-NoDerivatives 4.0
International.



234 Mubammed Yamac & Nibal isbilen

life, and whether it has an apocalyptic background that could bring
about the end of humanity, are examined. In addition, the study
discusses whether Al will bring good or evil to humanity in the
religious dimension, what it promises or contains in the religious sense,
and its opportunities, risks, or threats. It is hoped that this study will
contribute to the gap in the relevant literature on the paradigms of Al
and religion. In this respect, the originality of the study and its
contribution to the literature is important. This study adopts a
qualitative method and in-depth analysis of documents as a task.

Key Words: Sociology of religion, artificial intelligence, religion,
society, technology

Introduction

Technological developments are increasing in their impact and
intensity every day. There is almost no area where technology or
digitalization has not touched. In the 21% century, Al technologies and
robots, which are frequently discussed, serve as a bridge between the
age of technology and humanity. The structure, functions, and
capability of the human brain, which has incredible equipment and
unique features, has been a source of inspiration with its emergence.
The unique and marvelous design of the human brain, together with
the rapid development of technology, has led us to question the
possibilities of Al In this context, the desire to access a similar copy of
the human brain with AI technologies has started to be voiced,
especially in the Western world. With the integration of technologies
such as ChatGPT, this desire has made significant progress in terms of
maneuverability. Indeed, ChatGPT technology plays a functional and
pioneering role in certain areas with features such as chatting,
facilitating individual and social life, taking part in robotic surgery
operations in medicine, autonomous driving in automotive parts
manufacturing and assembly, learning different languages in
education, deep learning, and rapid analysis. However, Al is
positioned as an entity rivaling humans in terms of capability and
hardware in the future. For this reason, it is necessary to consider Al in
a multidimensional way without fitting it into a “box” of only a few
functions and equipment. At this point, the questions of where Al will
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evolve in the future and what it can and cannot do are of vital
importance.

Today, Al technologies are encountered in many individual and
social fields, such as medicine, education, transportation, media,
industry, e-commerce, furniture, and construction. However, the
religious dimension of Al is at the center of intellectual and academic
debates. Within the framework of the religious dimension of Al,
research and analysis of its theological foundations, relationship with
God, and possible equipment/structure in terms of spirituality,
worship, and belief are essential. The religious dimension of Al has
been sufficiently researched at either the global or the national scale.
Research, discussions, and analyses on Al and religion have recently
attracted attention. The increasing number of academic publications
on this subject indicates a growing interest in exploring the complex
relationship between Al and religion. In this context, there has been a
significant growing interest in the study of religion on a global scale in
recent years. A search using the Scopus database in 2023 identified 287
articles titled “Al and religion” from 1988 to 2022." However, the
number of articles is insufficient when we look at religious studies on
Al, especially in Turkey.” This shows a significant gap in the literature
for studies on the religious dimension of Al.

The development of Al and its relationship with religion can be
considered parallel to the development of science and technology with
religion. Therefore, expanding the academic literature on the dynamic
relationship between Al and religion is essential. In the literature, it is
clear that there is a need for this, especially in the sociology of religion
studies. There is an increasing number of Al studies in social fields at

' See Yuli Andriansyah, “The Current Rise of Artificial Intelligence and Religious

Studies: Some Reflections Based on ChatGP1”, Millah: Journal of Religious Studies
22/1 (February 2023), xi-Xii.

See DergiPark Akademik (DP) (accessed September 2, 2023). One of the most
important contributions to the studies on artificial intelligence and religion in
Turkey is the “Workshop on Artificial Intelligence, Transhumanism, and Religion”
held by Atatiitk University Faculty of Theology in 2021 and the “International
Symposium on Artificial Intelligence, Transhumanism, Posthumanism, and
Religion” organized by the same University and Faculty in 2021. The papers
presented at the workshop were published as a book titled “Artificial Intelligence,
Transhumanism, and Religion” by the Publications of the Presidency of Religious
Affairs, and the papers presented at the symposium were published as an e-book
by Atatlirk University Publications. Nearly 50 papers were presented and published
in both meetings.
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both national and global scales. Considering the sociological
dimension, this makes it necessary to discuss and make sense of Al
from a multidimensional perspective. In this sense, the claim that Al
will encompass social fields, especially religion, in the future
constitutes the focal point of an important discussion, especially in the
field of sociology of religion. This study, which addresses the religion
paradigm of Al using a qualitative approach involving an in-depth
analysis of documents, hopes to make a modest contribution to the
relevant literature by attempting to understand, make sense of, and
examine this focal point. In this context, this study, which focuses on
the religion paradigm of Al, includes some discussions on the observed
religious perspective of Al, how it affects social areas, what kind of
changes it can lead to in religious life, and what kind of religious and
sociological opportunities, risks, and threats it poses.

1. Religious/Theological Origins of Artificial Intelligence

Al emerged as a specialized field of research in the mid-20™ century
with the digital transformation of computers.” In the following period,
Al and robotics gained ground in the West under the influence of
names such as Australian Hans Moravec and American Ray Kurzweil.
Moravec and Kurzweil’s works' have been influential in changing the
West’s cultural perception of Al technologies. Popular science books
written by these scientists are based on religious foundations that
advance Judeo-Christian (apocalyptic) beliefs, such as the resurrection
of the dead and the attainment of eternal salvation through freedom
from earthly obstacles or constraints.’ Early Judeo-Christian
apocalyptic belief was characterized by three main factors: “the

For a historical overview of Al, see George M. Coghill, “Artificial Intelligence (and
Christianity): Who? What? Where? When? Why? and How?”, Studies in Christian
Ethics 36/3 (May 2023), 604-619.

See Ray Kurzweil, The Age of Spiritual Machines: When Computers Exceed Human
Intelligence (NewYork: Viking, 1999); id., “The Coming Merging of Mind and
Machine”, Scientific American (accessed September 3, 2023); id., The Singularity
is Near: When Humans Transcend Biology (New York: Viking, 2005); id., “Expect
Exponential Progress”, The Christian Science Monitor (accessed September 3,
2023); Hans Moravec, “Today’s Computers, Intelligent Machines and Our Future”,
Analog 99/2 (February 1979), 59-84; id., Mind Children: The Future of Robot and
Human Intelligence (Cambridge: Harvard University Press, 1988); id., Robot: Mere
Machine to Transcendent Mind (New York: Oxford University Press, 1999).
Robert M. Geraci, “The Popular Appeal of Apocalyptic Al”, Zygon: Journal of
Religion & Science 45/4 (December 2010), 1003-1004.



Religion Paradigm of Artificial Intelligence 237

transformation of human beings so that they can live in this world in
purified bodies, the desire to build a new heavenly world, and
alienation within the World”.® According to this belief, the Al-oriented
technological revolution that arises with the uploading of human
minds into machines will inevitably take place. Due to this revolution,
robots with superior intelligence will take over the universe and build
a world in which they will live forever. In the formation of the
perception of apocalyptic Judeo-Christian beliefs about Al (whether
rational or not), it is crucial to foster public opinion and at least keep it
on the agenda by ensuring that it is discussed. The construction and
direction of public discourse, social perspective, and even expert
opinions on Al are also shaped within the framework of this
perception.

In the Judeo-Christian apocalyptic-based theological perspective, it
is argued that Al corresponds to “a spiritual quest”” and “the need for
a new religion”® Analyses and interpretations of Judeo-Christian
apocalyptic theologies can be read as an effort to fit into a perceptual
perspective that seeks to establish and enhance the legitimacy ground
of the fictionally designed AI. This can be seen as another way to
strengthen the religion-science relationship because of the sacred
position assigned to Al. On the other hand, the association of Al with
apocalyptic theology on religious grounds in popular science books
reveals the power of religion over technology.” At this point, Al, which
is built on an apocalyptic theology and constructed/designed with
religious background perspectives, is presented as a utopia of
salvation for humanity and marketed as a tool that advocates the
discourse/approach of “perfection”, “immortality”, and “resurrection
of the dead”. In this sense, it is understood that Al follows a parallel
course with transhumanist approaches as well as its apocalyptic origin.

6 Robert M. Geraci, “Apocalyptic Al: Religion and the Promise of Artificial

Intelligence”, Journal of the American Academy of Religion 76/1 (March 2008),
138.

Kurzweil, The Age of Spiritual Machines, 185.

Kurzweil, The Singularity is Near, 374; see also Hugo de Garis, The Artilect War:
Cosmists vs. Terrans: A Bitter Controversy Considering Whether Humanity Should
Build Godlike Massively Intelligent Machines (Palm Springs, California: ETC
Publications, 2005), 1004-1005.

Geraci, “The Popular Appeal of Apocalyptic AI”, 1004.
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Al can be positioned as a counterpart to traditional Japanese
religious beliefs as an alternative to the Judeo-Christian apocalyptic
foundation. In particular, the presence of the technological ideas of
Buddhist and Shinto beliefs in public perception and the existence of
popular science books on Al and robotic technologies reveal this
relationship. The animist belief of “kami”, which corresponds to an
important spiritual power in the Shinto faith and refers to worshipped
spirits (gods) distributed through nature and supernatural beings, has
had an impact on the development and use of robotic technologies in
Japan." According to this animist belief, it is natural for robots to have
a (spiritual) spirit or power, just like anything else in nature. Therefore,
in Japan, a robot with Al can be seen as a friend or partner rather than
a machine made of metal."' In this respect, traditional Japanese
religions allow for “technological sacraments”.'” The Japanese press
often emphasizes that AI robots have the potential to become
Buddhas, and for some Buddhists, Al robots are part of Buddhism’s
cosmic history of salvation.”” Buddhism also believes humans are
created from an immaterial entity called “citta”, the “mind”."* The
sanctity that Buddhists ascribe to Al is directly related to the meaning
they attribute to the conception of God (i.e., the mind).

The sacred status that people ascribe to Al robots or machines Gi.e.,
machine deification) is based on a sense of awe mixed with fear of the
(mysterious savior) representations portrayed in science fiction books
and movies.” This has been interpreted as reflecting German

" Geraci, “The Popular Appeal of Apocalyptic AI”, 1007-1008.

Timothy N. Hornyak, Loving the Machine: The Art and Science of Japanese Robots
(New York: Kodansha International, 2006), 132.

For technological sanctities in different regions in Japan, see Ian Reader - George
J. Tanabe, Practically Religious: Worldly Benefits and the Common Religion of
Japan (Honolulu: University of Hawaii Press, 1991), 406; see also Robert M. Geraci,
“Spiritual Robots: Religion and Our Scientific View of the Natural World”, Theology
and Science 4/3 (November 2006), 235-240.

13 Masahiro Mori, The Buddha in the Robot: A Robot Engineer’s Thoughis on Science
and Religion, trans. Charles S. Terry (Tokyo: Kosei Publishing Co., 1981), 13.
Somparn Promta - Kenneth Einar Himma, “Artificial Intelligence in Buddhist
Perspective”, Journal of Information, Commumnication and Ethics in Society 6/2
(June 2008), 176.

Anne Foerst, “Cog, a Humanoid Robot, and the Question of the Image of God”,
Zygon: Journal of Religion & Science 33/1 (March 1998), 91-111.
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theologian Rudolf Otto’s definition'® of the human encounter with the
divine."” Despite the limited empirical data, the human relationship
with AI robots or machines can be seen as the human experience of
the divine."® It can be inferred, then, that there is considerable similarity
between the theology on which science fiction books and movies are
based or associated and the religious origins of Al.

2. Artificial Intelligence Paradigm of Religion

In the 21 century, significant progress has been made in the
development of Al-oriented technologies. ChatGPT achieved an
impressive milestone of 100 million monthly active users shortly after
its launch, making it the fastest-growing consumer application to
date.” Experts estimate that 50% of businesses will be significantly
impacted in the next five years as ChatGPT is integrated into
technologies. As it continues to be developed in this context, Al is
potentially promising in many social fields, especially in the field of
medicine.”” However, it remains unclear how Al will proceed in the
dimension of religion.

When Al or robots with Al are designed, the software is first loaded
with a background perspective based on purely mechanical work and
operations. At the current stage, in addition to a fully autonomous or
semi-autonomous structure independent of humans, a mental process
capacity that exceeds the limits of human intelligence is also expected
from AI. However, human intellectual capacity has not changed for
centuries. Therefore, what (exactly) does Al aim or attempt to do? Is it
only the capacity of human beings to transcend themselves? Or is it for
man to create his god? Or is it the desire to reduce and ultimately end
the human need for God? When the transcendent dimension of the
human being is erased by Al, or when this dimension is not considered

16 For Otto, religion is the experience of the sacred. The sacred can be expressed in

terms of mysterium tremendum and mysterium fascinans. Rudolf Otto, The Idea of
the Holy, trans. John W. Harvey (London: Oxford University Press, 1958), 50-65.
Robert M. Geraci, “Robot and the Sacred in Science and Science Fiction:
Theological Implications of Artificial Intelligence”, Zygon: Journal of Religion &
Science 42/4 (December 2007), 961-962.

See Foerst, “Cog, a Humanoid Robot, and the Question of the Image of God”, 91-
111; id., God in the Machine: What Robots Teach Us about Humanity and God
(New York: Dutton, 2004), 47.

Andriansyah, “The Current Rise of Artificial Intelligence and Religious Studies”, ix.
Andriansyah, “The Current Rise of Artificial Intelligence and Religious Studies”, ix.
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in the integration, the possibility and difficulty of the purely
mechanical cyborg human being to survive in its new format gives rise
to a few debates. These debates include whether the idea of cloning
(copying) or coding human beings is compatible with reality, whether
it is possible to transition from Homo sapiens to Homo Deus with the
help of technology, whether human beings will transcend everything
as intended if this happens, whether it is possible to prevent aging and
death, which are seen as barriers to human transcendence, and to what
extent these thoughts affect the view of God’s ability to create. Al and
the dimension of religion are among the important topics of intellectual
and academic discussions, especially in the recent period.

According to Soysal, transhumanism’s policy of human
reproduction is inconsistent. The transhumanist approach
underestimates the consequences of reproduction for women, such as
pregnancy, childbirth, and child-rearing, which are seen as sources of
pain at every stage. In addition, it prioritizes the development of adults
in the quest for immortality and, therefore, ignores the production of
new life. On the other hand, the movement utilizes new reproductive
technologies to develop human beings, thus promising and ensuring
unlimited individual reproductive freedom in various contexts.”!

According to Dag, on the one hand, the development of the limits
of the concepts of freedom with artificial intelligence, digitalization,
and robotics (AIDR) has increased; on the other hand, it has created
the problem of violation of personal rights, such as privacy,
confidentiality, and security, which are the most basic concepts of
humans and society. When the Metaverse, i.e., the Web 3.0 process, is
added to this phenomenon, the concept of freedom will develop
further by transcending time and space. Nevertheless, violations of
personal rights, more opportunities to commit crimes, and new types
of crimes will emerge. The further development and increased
visibility of AIDR require the ancient issue of freedom to be

reconsidered in the context of “freedom and responsibility”.**

Esra Kartal Soysal, “The Production of Human Reproduction: Impacts of
Transhumanism’s Inconsistent Reproductive Policy on Classical Ethical Principles”,
llabiyat Studies 14/1 (July 2023), 9-11.

Ahmet Dag, “Freedom as an Issue in the Context of Transhumanism and Artificial
Intelligence, Digitalization, and Robotics (AIDR)”, Hlahiyat Studies 14/1 (July 2023),
51-52.
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According to Can, transhumanism sets the goal of reaching the
transhuman stage first and then the posthuman stage, which represents
the maximum cognitive, emotional, and psychological empowerment
of human beings. At this point, this movement, which is accepted as a
continuation of humanism, is criticized within the framework of Islam’s
understanding of human beings as an object in achieving this goal,
despite its goal of developing human beings physically, cognitively,
and emotionally.” In this sense, revising transhumanist goals and
harmonizing them with the principles of Society 5.0 will be more than
necessary, as neglecting the spiritual welfare of society may negatively
affect the achievement of the desired goals and trigger social crises.**
In fact, one of the most fundamental factors that make human beings
understand and give them meaning is spiritual and cultural codes.

Doko argues that a Muslim who accepts classical theism should be
open to the possibility of an Al with real mental states.” Accordingly,
the development of triune Al would not be surprising from an Islamic
perspective, and its creation may even provide confirmatory evidence
for classical theism. This provides a philosophical basis for the
existence of conscious and intelligent machines and their potential
compatibility with Islamic beliefs.

According to Yilmaz, in the face of posthumanism, transhumanism,
and new materialism, now is the most critical time to protect human
beings and the values of humanity. However, if this is not realized,
then people may lose their most precious memories and personal self-
consciousness, their comprehension may be manipulated, their
perceptions may change, they may not know who they are or what
they want while they are alive, humanity may be destroyed with a
single click of a button with the desire for immortality; furthermore, it
may be easier to believe that God does not exist at all, despair,

Seyithan Can, “Critique of Transhumanism’s Concept of Humans from the
Perspective of Islamic Thought”, llahiyat Studies 14/1 (July 2023), 107-108.

* Abdulkadir Biiyiikbing®l - Taylan Maral, “A Criticism of Transhumanism from the
Society 5.0 Perspective in the Context of Social Values”, llabiyat Studies 14/1 (July
2023), 170.

Enis Doko, “Islamic Classical Theism and the Prospect of Strong Artificial
Intelligence”, Hlahiyat Studies 14/1 (July 2023), 85-806.
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rebellion, and chaos may arise in a world where “cyborgs people”

exist, and thus death may be the only way out.”’

Regarding the physical and psychological capacities of robots
developed with high technology through GPT-3 and GPT-4 software
languages such as Ameca, Mika, Sophia, and Marbot with Al with the
latest technological developments, humanity faces many religious,
sociological, psychological, philosophical, and biological problems.

The intersection or dimension of religion and science in general and
Al technologies and religion, in particular, seems to have gained vital
importance in the modern era. For this reason, Al technologies and
religion are among the important issues emphasized/discussed by
philosophers, theologians, and scientists, especially in recent years.
Indeed, religion has a strong role in the formation of scientific
theories.” Therefore, the scientific basis, aspects, and dimensions of Al
cannot be considered independent of religion. There is necessarily a
human factor at the intersection of Al and religion. In this sense, just as
there cannot be an individual or society independent of religion or
belief, it does not seem possible to think of AI, one of the most
important discoveries that concerns humanity, as completely
independent of religion. Moreover, it has already been stated that
apocalyptic Judeo-Christian beliefs are effective in the religious
foundations of Al. However, the conception of religion, the individual,
and society of a technology that is integrated with digital structures and
software such as Al and the Metaverse is not only utopian but also
dominated by secular, materialist, and positivist ideologies.”

The Judeo-Christian utopia of salvation “shares the basic
understanding that God intends to soon eliminate or defeat the evil
forces that cause good people to suffer. This will end with God
establishing a new transcendent kingdom purged of all evil, and
humans, tainted by sin, will receive glorified angelic bodies to live in

% Muhammed Yamac, “Transhiimanizm Baglaminda Siborgist insan Tasavvuru ve

Din”, Yapay Zekd, Transhiimanizm, Posthiimanizm ve Din Uluslararas
Sempozyumu Bildiri Ozet ve Tam Metin Kitabi, ed. Muhammed Kizilgecit et al.
(Erzurum: Atatiirk Universitesi Yaynlari, 2021), 210-229.

Sait Yilmaz, “The New Materialism and Post-Humanist Studies”, Ilahiyat Studies
14/1 (July 2023), 226-228.

Geraci, “Spiritual Robots”, 229.

For manifestations of the Metaverse in religion and society see Muhammed Yamac,
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this kingdom for eternity. Such changes in the world are predestined
as part of God’s divine plan”.” This theological understanding reduces
the future of humanity to Judeo-Christian apocalypticism and argues
that it will follow an entirely parallel course. In this context, Yesilyurt
questions the possibility of reconciling the Imago Dei doctrine of
Christianity with transhumanism and states that this will not be
possible based on the data. Accordingly, it is understood that there is
a fundamental incompatibility between Christianity, which sees man
as a mortal being created in the image and likeness of God, and
transhumanism, which does not see creation and mortality, illness, old
age, and similar conditions that this creation brings about in man as the
unchangeable destiny of man.*!

Moravec and Kurzweil argued that human beings are slow to learn
and quick to forget but that they will soon become freer and more
independent by overcoming the bodily limitations that alienate them
through technologies such as Al and that a new technological
evolution will lead to the establishment of a cyber world surrounded
by highly equipped Al robots.”* Accordingly, Al robots will be freed
from bodily limitations and become more independent in a
superhuman position. However, there is a large gap as to how human
beings will change spiritually and religiously. Thus, the issue of how
Al robots will establish a relationship with God cannot be made sense
of, and the transcendental dimension of the cyborg man remains
unclear. The religious paradigm of Al technologies, grounded in
apocalyptic understanding, is based on a dualistic belief based on the
distinction between the (valuable) mind and the (hindering) body.
According to this understanding, it is thought that the human body
limits learning both physically and in terms of memory; therefore, the
dissolution of the human mind from its usual patterns and the
transformation of “protein-based” bodies into immortal machines is a
requirement of inevitable technological progress. In this way, by
transferring the human mind to Al technologies, the body will be able

30
31

Geraci, “The Popular Appeal of Apocalyptic AI”, 1005.

Muhammet Yesilyurt, “Hiristiyanligin ‘Imago Dei’ Ogretisinin Transhiimanizmle
Uzlastirlmasinin imkant”, fnsan ve Toplum Bilimleri Arastirmalar: Dergisi 9/5
(December 2020), 3645.

32 See Geraci, “Apocalyptic Al”, 138-166; id., Apocalyptic Al: Visions of Heaven in
Robotics, Artificial Intelligence and Virtual Reality (New York: Oxford University
Press, 2010), 87.
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to learn everything that it wants to learn easily and instantaneously,
and thanks to its “replicability”, it will be able to resolve the alienation
arising from the dualism it is in by achieving immortality. Within this
framework of understanding, a techno-mechanical conception of life
is advocated in which virtual bodies (which can change according to
the situation and function) will be sufficient instead of a physical
body.* Thus, the promise of perfection and the alluring vision of an
unlimited life in the future, such as immortality, keeps the apocalyptic
belief utopian and dynamic. However, the proponents of this belief fail
to consider that the environment that will be created in the future with
the proliferation of Al robots in all areas of life points to a possible
conflict between humans and robots. Since the unpredictable religious
dimension of the transcendent human being is not included in this
intricate utopian belief construct or is not seen as an area worth
considering, transcendence is not considered a need within the
boundaries of the Al apocalyptic imagination.

The claim or perception that Al robots correspond to something
sacred, as in Western-indexed science fiction books or movies, offers
insight into how religion is understood or portrayed in the modern era.
In this framework, there is a significant correlation between Al
technologies and the Western perception or perspective of
sacredness.’® In this sense, the relationship or intersection of Al
technologies and religion is understood to be reduced to a utopian
world perception in the West. When we go to the source of this
concern, it is seen that the door is opened to a graver theological error.
Foerst’s claim® that man created the Al robot as God created man is
logically a striking example of this theological fallacy. According to
Geraci, this theological logic leads to the analogy that “man is to God
what Al is to man”.* In theological terms, this logic implies a situation
that is completely outside the learned or known logical patterns in the
God-human relationship, namely, the deification of man. In a sense,
this analogy is also a manifestation of a virtual kingdom. This virtual
kingdom, which is reduced to the digital, rejects traditional religion, on

¥ See Kurzweil, The Age of Spiritual Machines, 142.

Geraci, “Robot and the Sacred in Science and Science Fiction”, 977.

See Foerst, “Cog, a Humanoid Robot, and the Question of the Image of God”, 91-
111.

Geraci, “Robot and the Sacred in Science and Science Fiction”, 977.
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the one hand, and the traditional human model, on the other hand,
favors the purely mechanical life of a body that is emptied of emotions
and thus liberated.”” Indeed, this idea was expressed in Christian
theology in the 20" century with the concept of a “created co-creator”,
and it has been made to play a highly functional role in the
establishment of the religion-technology relationship through the
Christian Imago Dei doctrine as an intermediary.”® When we look at the
relevant literature, there are different approaches to Al technologies,
which are expressed as dystopia and digitopia, corresponding with
positive or negative interpretations.”” Reed states that Al experiments
can contribute to the religious field by helping develop new
understandings of religious beliefs, texts, or practices.”’ Singler, on the
other hand, argues that the discourse that Al refers to a field that is not
generally perceived as religious and is considered rational, secular,
and modern is blind but rather a strong indicator of new manifestations
of religion.” In this sense, it is argued that AI has the potential to
provide impetus to new religious movements (as in the case of the
Turing Church).* In this framework, Singler’s field study found that Al
fits into the “God field” in new religious movements and transhumanist
imagination.” Geraci, on the other hand, argues that Al can play the
same role as a singular theistic God in Christian apocalyptic visions."*
At this point, Al is understood to express a hopeful recycling of
eschatological narratives. In addition, within the scope of religious
transhumanist movements, Yesilyurt’s research on Christian

Geraci, “Apocalyptic AI”, 160.

Yesilyurt,  “Hiristiyanligin =~ ‘Imago  Dei’  Ogretisinin ~ Transhiimanizmle

Uzlastirilmasinin imkani”, 3629-3631.
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* The Church of Turing, a transhumanist new religious movement, deifies Al from a
scientific perspective and argues that gods can only be found through technology.
For more detailed information please see Beth Singler, “Blessed by the Algorithm’:
Theistic Conceptions of Artificial Intelligence in Online Discourse”, Al and Society
35/4 (April 2020), 952-954.
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transhumanism as an example of new approaches emerged from the
interaction of religion-technology titled “Christian Transhumanism: A
New Techno-Eschatological Interpretation of Christianity” and
“Terasem Trans-Religion as an Example of Religious Transhumanism”.
In the first research in question, it was concluded that Christian
transhumanism’s attitude toward the religion-technology relationship,
which is gradually turning into a theological problem for religions, is
in favor of both the “religiousization of technology” and the
“technologization of religion”, thus preferring the compromise
option.” Second, the Terasem Trans-Religion Movement, which was
established as a religious movement, presents the trans-human
(transcendental human) to be achieved through transhumanism as a
transcendental religion that is reconciliatory and inclusive with all
religions.*®

According to Kafali, AI, although it is based on Christian
apocalypticism, has revealed a technology-based religion developed
to reach God."” According to him, some changes in social life can be
realized with the development of Al technologies. In this context, Al
can trigger possible positive or negative changes in daily life practices
focused on communication and interaction, reduce discriminatory
behaviors between social classes, remedy global inequality and
poverty, lessen gender inequality, prevent violence, reduce social
deviations, and facilitate the provision of basic vital services but may
lead to asociality, loss of common values, social disharmony, and not
learning or accepting norms and values. On the other hand, it is
predicted that Al may increase the need for religious environments that
serve as a refuge for escape from mechanization. With this, there may
be an increase in the quality and intensity of religious life, which may
help the ideals of religion, affect the level and dimensions of religiosity,
and lead to the formation of new sects, movements, and

Muhammet Yesilyurt, “Hiristiyan Transhiimanizmi: Hiristiyanligin Tekno-
Eskatolojik Yeni Yorumu”, Dinbilimleri Akademik Arastirma Dergisi 21/2
(September 2021), 815-816.

Biisra Yesilyurt - Muhammet Yesilyurt, “Dini Transhiimanizmin Bir Ornegi Olarak
Terasem Trans-Dini”, Mizdnii’l- Hak: Islami Ilimler Dergisi 15 (December 2022),
555.

Hasan Kafali, “Yapay Zekd, Toplum ve Dinin Gelecegi”, Ondokuz Mayis
Universitesi flabiyat Fakitltesi Dergisi 46 (June 2019), 145-172.
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congregations.”® According to Dag, Al is a technological system with
transhumanist tendencies and promises immortality.” According to
Berk, deepfake videos designed using Al are a very powerful
manipulation tool that is positioned as a new danger in the digital age.”

According to Dorobantu, as a theological hope for the future, if Al
achieves human intelligence, then it could help expand the
understanding of divine revelation by providing a completely new
perspective on some of the fundamental principles of religion.”
According to a study addressing the problem of granting moral and
legal status to Al in terms of Islamic morality and law, a human being
who is legally competent and liable and morally a voluntary and
responsible person due to his soul and consciousness cannot be
considered at the same level as a robot devoid of all these.” For Al to
be supported for the benefit of humanity, the basic criterion that it
should not cause any harm in individual, social, or environmental
terms has been adopted. However, Al cannot be handled
independently of morality, values, and law since it is not the
technology itself but its possible consequences that can be evaluated
as good or bad.

Byung-Chul Han stated that Al is a calculative tool that can learn but
cannot experience.” Based on Han’s inference, it is understood that
even if Al has epistemologically religious thought and content, it does
not/will not have any developmental mechanism for religious
experience or practice. This leads to a discussion of how AI will
encompass the transcendent dimension of human beings. In this case,
Al's claim to reach and even surpass human mental, religious, and

Kafali, “Yapay Zeka, Toplum ve Dinin Gelecegi”, 161-168.

Ahmet Dag, “Dijitallesme-Yapay Zeka-Transhimanizm Baglaminda Din ve
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% Mustafa Evren Berk, “Dijital Cagin Yeni Tehlikesi Deepfake”, OPUS Uluslararast
Toplum Arastirmalar: Dergisi 16/28 (August 2020), 1508-1523.

1 Marius Dorobantu, “Artificial Intelligence and Religion: Recent Advances and
Future Directions”, Zygon: Journal of Religion & Science 57/4 (December 2022),
987.

52 See Ulfet Gorglli - Sena Kesgin, “Yapay Zeka Robotlara Ahlaki ve Hukuki Statii

Taninmast Problematigi — islam Ahlaki ve Hukuku Acisindan Bir Degerlendirme”,

Recep Tayyip Erdogan Universitesi Ilabiyat Fakilltesi Dergisi 20 (December 2021),

37-65.

Byung-Chul Han, The Palliative Society, trans. Daniel Steuer (Cambridge: Polity

Press, 2021), 45-55.

53



248 Mubammed Yamac & Nibal isbilen

spiritual capacity does not seem possible, at least in the current
context. Thus, Al robots, which are designed as alternatives to human
beings, harbor a great gap, risk, and threat in terms of religion in terms
of their current structure and limited capacity. In addition,
biomechanical human beings designed with Al technologies face the
danger of being commoditized and detached from its meaning and
purpose.

In the context of Western dualistic and apocalyptic beliefs, the
religious paradigm of Al reflects the impact of transhumanist, secular,
and materialist ideologies. Nonetheless, Islam asserts that the human
intellect is a sacred endowment, rendering Al incapable of exceeding
human capabilities.”* According to Cevik, the fundamental difference
between humans and robots is not developmental or evolutionary but
ontological: since robots do not have free will, they cannot believe in
or deny God.” One of the points neglected by those interested in Al
technologies is that they approach the soul, mind, and consciousness
from a purely materialist perspective and reduce them to algorithms
and mathematical software, seeing them as mere skulls and brains,
bypassing the divine.”® In this sense, human beings are separated from
the purpose of their existence and their souls. They are aimed at being
reduced to unlimited and infinite pleasure in a commoditized world,
away from the sense of psychological and physical pain. The
reproduced cyborg causes the human being to be displayed in the
network of meta-indices built with algorithmic perceptions in the
triangle of pleasure, image, and consumption.

Conclusion

Emerging from the mid-20" century as a specialized research field,
Al has entered a rapid development course with the technological
developments of the 21* century. In this process, especially because of
the integration of the GPT-3 and GPT-4 software languages into Al, the

> Mahmoud Dhaouadi, “An Exploration into the Nature of the Making of Human and
Artifcial Intelligence and the Qur’anic Persepctive”, American Journal of Islam and
Society 9/4 (January 1992), 465. Artifcial Intelligence and the Qur’anic Persepctive
makalenin oriinalinde ve sayfasinda yazim bu hatali sekliyle

> Mustafa Cevik, “Will It Be Possible for Artificial Intelligence Robots to Acquire Free
Will and Believe in God?”, Beytulhikme 7/2 (December 2017), 86.

% Samet Yahya Bal - Berat Sarikaya, “Kelami Acidan insan Fitratt ve Bilinci
Baglaminda Yapay Zeka ve Transhtimanizm”, Mavi Atlas 10/2 (October 2022), 417.
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(relative) improvements in physical and psychological capacity have
opened the door to discussions on many religious, sociological,
psychological, philosophical, and biological dimensions of AIl. While
man, who is still an enigma in many aspects, has not been able to fully
analyze or comprehend himself, his goal and desire to bring Al, which
is quite primitive compared with him, to his standard is quite thought-
provoking and problematic. On the other hand, it is doubtful whether
human beings will be able to design a corresponding and better
equipped one even after they have fully resolved themselves. Even if
he can, the discussion of whether this being can be God in the
theological context corresponds to a different problem. There is no
doubt that evaluating the results or outputs of Al, especially the
paradigm of religion, in a collapsed way would be more consistent.
First, although the type of relationship that AI establishes with the
individual, society, and God is somewhat similar to that of human
beings, it is clearly not the same, at least in the current context. From
this point of view, the religious paradigm of Al is a critical issue.
Looking at the religious or theological basis of Al, the influence of
Western theology is visible. At this point, it can be said that Judeo-
Christian apocalyptic and eschatological understandings or strategies
have played a leading role in the development of Al technologies.
Christian theology’s expectations of cosmic purpose and the hope of
salvation through supernatural mechanics and the virtual body or mind
play a functional role in keeping Western researchers’ interest in Al
technologies dynamic. In this sense, AI, which draws an appearance
based on an apocalyptic religious foundation, is the inheritor of
apocalyptic and eschatological religious promises. In this respect, Al is
understood as a refuge for the integration of religion and science in the
future or a desire for the need to integrate the two. However, debates
will continue on many different issues, such as the form and level of
relationship that Al robots establish with humans, the direction in
which the struggle between value judgments such as good and evil
evolves within the framework of apocalyptic dualistic understanding,
and the metaphysical dimensions of purified Al beings. However,
there is a need for a new perspective and paradigm in this field other
than the apocalyptic and eschatological approach of the West. Hence,
there is a great need for research based on scientific data that can
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contribute to the field of Al, especially within the scope of religious
sciences.

There is no doubt that Al technologies have the potential to affect
almost every aspect of life. However, it is very difficult to predict the
possible situations or changes in many areas of life, especially religion,
which are put forward as predictions about Al technologies. It is
against the nature of science and academia to put forward ideas that
do not go beyond speculation on what kind of consequences a
phenomenon or situation may have socially and religiously by the
general principle that “sociology studies what is, not what should be”.
In our opinion, the evaluations on Al and religion made thus far are
largely not based on field research and data and are, in a sense, a
projection of the historical journey.
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Abstract

This article analyzes the manner of legal reasoning of the Ottoman
scholar Abt Sa‘id al-Khadimi (d. 1176/1762) in his two treatises on the
prohibition of smoking (Risdlatan ‘an bazriyyat al-dukbdan) to
determine the nature of the justification of a postclassical scholar
relating to an individual juristic case. Since tobacco was introduced to
the Muslim world in the 17" century, many jurists formed responses
about smoking. Although some scholars such as ‘Abd al-Ghani al-
Nablusi (d. 1143/1731) —especially when smoking later became a social
issue— pronounced tobacco consumption as permissible, the majority
considered it forbidden (bharam) or at least to be discouraged
(matkrith). Al-Khadimi also expressed his opinion on this issue in two
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short treatises, which he wrote after discussion with some scholars in
Damascus, who were most likely students of al-Nablusi. As the title of
the epistles indicates, al-Khadimi considers smoking forbidden.
However, the wording is softened, and his reasoning is intersubjective
and balanced, making his answer nuanced and justified with many
different methodical and legal arguments. This approach illustrates
how al-Khadimi makes Islamic law responsive and relevant to a case
of his time, which is still applicable to present contexts. As the treatise
is only available in the manuscript or in an old collection that is difficult
to access, I have attached the text in the original language to this article.

Key Words: Islamic law, legal norm of smoking, Abt Sa‘id al-Khadimi,
legal reasoning

Introduction

When al-Khadimi wrote his treatises on the case of the legal norm
of tobacco consumption, smoking was already popular and had
become commonplace. As Grehan noted, tobacco use was a key factor
in the breakdown of old moral barriers and contributed to the
emergence of a distinctly early modern culture in which the pursuit of
pleasure became increasingly public, routine, and uninhibited.'

Since the early 17" century, smoking has been a prevalent issue in
Muslim society and a subject among various disciplines, such as law
and even poetry.” Smoking from this time onward also became a
subject of social and political disputes in the Middle East and Ottoman
Anatolia. As a result, some sultans even banned smoking by an edict.
Ahmed I (r. 1603-1617), for example, outlawed the tobacco trade.
However, this political decision is said to have had little effect and was
quickly forgotten. Approximately two decades later, when the riots
over smoking were reignited by adherents of a strict interpretation of
religion, namely, the Qadizadahlis, the policy under the reign of Murad
IV (r. 1623-1640) took a harder line against tobacco consumption.

' James Grehan, “Smoking and ‘Early Modern’ Sociability: The Great Tobacco

Debate in the Ottoman Middle East (Seventeenth to Eighteenth Centuries)”, The
American Historical Review 111/5 (December 2006), 1356.

Simon Leese, “Connoisseurs of the Senses: Tobacco Smoking, Poetic Pleasures,
and Homoerotic Masculinity in Ottoman Damascus”, The Senses and Society 17/1
(February 2022), 91-106.
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Smokers on public streets were severely punished by the vice squad,
and therefore, few dared to smoke outside.’

In this tense discussion climate, it was unthinkable that the scholars
would have remained silent. Many scholars responded in the form of
dedicated treatises (rasa’il) in which they expressed different positions
on the harms of smoking or even its benefits as the basis for their
normative decisions.

Rasa’il are relatively short texts that address specific individual
cases and are usually directed by scholars to scholars or to society. For
Ayoub, the Rasa’il enjoyed an enormously important role, especially
among Ottoman scholars of the 16™-19"™ centuries, because on the one
hand, it dealt with highly topical issues of the time, and on the other
hand, it provided a platform for the actualization and adaptation of
legal opinion.*

Many scholars have dealt with the subject and communicated their
views in the form of treatises. The views expressed in the relevant
treatises on the normative determination of smoking can be generally
divided into three groups, namely, those that consider it permissible
(mubab), discouraged (makrith), or prohibited (haram). Although
there were representatives for all three categories of norms, the
number of those who considered smoking to be forbidden
predominated.’

One of the very first treatises containing a positive statement was
written by the Egyptian scholar ‘Abd al-Rahman al-Ujhtri (d.
1066/1656). In principle, al-Ujhari is against prohibiting smoking, in
part because it is not intoxicating, as others would claim. However, he
also recognized that under certain circumstances, the normative rule

Grehan, “Smoking and ‘Early Modern’ Sociability”, 1363; Eugenia Kermeli, “The
Tobacco Controversy in Early Modern Ottoman Christian and Muslim Discourse”,
Hacettepe Universitesi  Tiirkiyat  Arastirmalar: (HUTAD) 21/21 (December
2014),129-130.

Samy Ayoub, “Creativity in Continuity: Legal Treatises (a/-Rasd’il al-Fighiyya) in
Islamic Law”, Journal of Islamic Studies 34/3 (September 2023), 1-3.

Aydemir, who examined a total of 12 treatises in his unpublished master’s thesis,
found that two of the respective authors argued against the ban on smoking and
seven in favor of it. While one author abstained, the last two treatises dealt with
other aspects of smoking or tobacco. See Bilal Aydemir, Sigara ile Iigili Yazilmag
Risdlelerin Islam Hukuku Agisindan Degerlendirilmesi (Kastamonu: Kastamonu
University, Institute for Social Sciences, Master’s Thesis, 2018), 16.
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can be changed into a prohibition if, for example, an experienced
physician deems it harmful to the individual patient.’

In the relevant section of his work, Mizan al-haqq fi ikbtiyar al-
abaqq, the Ottoman polymath Haji Khalifah (d. 1067/1657), also
known as Katib Chalabi, reflects on possible conclusions about how to
think about smoking in terms of Islamic law. Known for his balanced
and tolerant attitude, Haji Khalifah states that smoking cannot be
banned definitively simply because it is widespread in society, even if
it were legally possible. For him, such a ban would result in marking
the many smokers as permanent sinners, which would be
irresponsible. Even though he would prefer permissibility to outright
prohibition, there is no question in his mind that smoking is a disliked
act, especially for those who are addicted to the act, simply because it
leaves an unpleasant odor on the body and clothing.”

The treatise on the permissibility of tobacco consumption by the
Syrian scholar <Abd al-Ghani al-Nablusi (d. 1143/1731) is probably
better known and more detailed. In al-Sulh bayna l-ikhwan fi bukm
ibabat al-dukban, he argues that tobacco consumption is generally
permissible and supports this view with various arguments. At the very
beginning of his treatise, he talks about the benefits of tobacco for the
human body, such as its ability to remove phlegm or facilitate the
digestion of heavy food.® For al-Nablusi, tobacco is not forbidden per
se, but only for those who experience personal harm from smoking.’
However, this principle applies to all permitted actions, such as the
ban on overeating, even though eating is permitted in itself.'” From an
argumentative point of view, al-Nablusi addresses the arguments of his
opponents in dialectical form and tries to refute them with
counterarguments. Notably, the range of his arguments is diverse and

% Abi I-Irshad Nir al-Din “Ali ibn Muhammad ibn ‘Abd al-Rahman al-Ujhard, Ghayat
al-bayan li-bill shurb ma la yughayyib al-‘aql min al-dukban, “Ghayat al-bayan
li-hill shurb ma 1a yughayyib al-‘aql min al-dukhan: dirasah wa-tahqiq”, ed.
Muhammad <Abd Allah Salman, Majallat al-jami‘ab al-Iraqiyyab 3/42 (2018),
340-344.

Haji Khalifah Mustafa ibn ‘Abd Allah Katib Chalabi, Mizdn al-baqq fi ikbtiyar al-
abagqq (istanbul: Taswir-i Afkar Ghazatahkhanasi, 1280 AH), 33-45.

8 <Abd al-Ghani ibn Ismi‘il ibn ‘Abd al-Ghani ibn Isma‘il al-Nablusi, al-Sulbh bayna

l-ikbwan fi bukm ibabat al-dukbdan (London: British Library, Nr. 19547), 1a-b.

®  Al-Nablusi, al-Sulb bayna l-ikbwdan (British Library Nr. 19547), 1b.

1 Al-Nablusi, al-Sulb bayna I-ikbwan (British Library Nr. 19547), 7b.

~
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extends from scientific matters to those on Islamic law from various
schools of law."!

Ahmad al-Rami al-Aqhisari (d. 1041/1632) is an important scholar
who was vehemently against smoking and wrote a relatively detailed
treatise on the subject, in which he put forward a variety of arguments
to support his opinion. In the introduction to al-Risalab al-
dukbaniyyab, al-Aqghisari openly advocates for the prohibition of
smoking. For him, actions resulting from human free will must have
either worldly or afterlife-related benefits. Useless (‘abath), frivolous
(labw), and distracting (la‘b) actions are forbidden and always
abhorred in the Qurian. Moreover, the consensus among doctors is
that smoking is harmful. The fact that it has sometimes been used as a
remedy does not in any way support its general acceptance."” Like
most treatises, al-AghisarT’s essay is mostly in dialogical form, typically
presenting his arguments in response to the assertions of his
opponents. For example, he counters the claim that no éjtibdd can be
made regarding the norm of smoking because there is no mujtabid by
arguing that an #jtibdd is always possible in individual cases either by
analogical comparison or by extrapolation (takbrip."

Another scholar who classifies smoking as a forbidden act is Abtu
Sa‘id al-Khadimi. As mentioned above, al-Khadimi participated in the
vital debate on the Islamic norm of smoking through two short
treatises. Despite their brevity, they contain many arguments on the
basis of which the author justifies his opinion on the subject. In the
following, the arguments are discussed and analyzed to determine
how the postclassical Hanafi scholar of the eighteenth century
substantiates his view on an individual case in which the primary
sources of the school of law are silent. Before doing so, it seems
appropriate to give a brief overview of the intellectual biography of
our scholar to contextualize his approach in the mentioned individual
case in his legal thought.

"' Al-Nablusi, al-Sulb bayna I-ikbwdan (British Library Nr. 19547), 42b-117a.

Ahmad al-Rami al-Aghisari, “al-Risalah al-dukhaniyyah”, Tiititn Icmek Haram
mudw? Bir Osmanli Risalesi, ed. with an introduction Yahya Michot, trans. Aysen
Anadol (istanbul: Kitap Yayinevi, 2015), 95-96.

3 Al-Aqhisari, “al-Risalah al-dukhaniyyah”, 86-87.



260 Murat Karacan

There are, of course, many recent treatises that, on the one hand,
provide detailed information on discussions between scholars on the
legal norm of tobacco consumption and, on the other hand, pursue a
similar aim, namely, the legal argumentation of a particular scholar on
the basis of a corresponding treatise on the aforementioned subject."*
However, I will merely refer to some of these works, as the primary
aim of this article is to present and analyze the arguments regarding
the norm of smoking in al-Khadimi, and this topic has not yet been
addressed. The list of classical treatises on the subject is also much
longer.” T have, however, limited myself above to two representatives
of each of the three categories mentioned because I believe that this
provides a sufficient basis for understanding the various positions on
the legal norm of smoking among the scholars who preceded or were
contemporaries of our author.

1. A Brief Overview of al-Khadimi’s Intellectual Biography
and His Legal Thinking

Abt Sa‘id Muhammad ibn Mustafa ibn ‘Uthman al-Husayni al-
Hanaft al-Khadimi was a versatile provincial Ottoman scholar of the
18" century, a Hanafi jurist, mufti, teacher, and Sufi of the
Nagshbandiyyah order. He first studied in Khadim, a district of Konya
Province, with his father, then traveled to Konya to study at the Karatay
Madrasah with Ibrahim Efendi. After several years of study, on the
recommendation of his teacher Ibrahim Efendi, he moved to Istanbul
to complete his studies in Islamic science with Ahmad al-Qazabadi (d.
1163/1750).'

""" Here are some examples: Kasif Hamdi Okur, “17. Yiizyil Osmanlt Fikihgilarmnin

Nevazile Yonelik Fikhi Argimantasyonu (Mehmed Fikhi el-Ayni ve Risdletii d-
Duhdn ve'l-Kabve Orneg))”, Sabn-1 Semdn dan Ddrillfiiniin’a Osmanli'da Ilim ve
Fikir Diinyasi: Alimler, Miiesseseler ve Fikri Eserler - XVII. Yiizyil, ed. Hidayet
Aydar - Ali Fikri Yavuz (Istanbul: Zeytinburnu Belediyesi Yaynlari, 2017), 381-393;
Taha Yasin Tan, “Osmanli’da Afyon, Kahve ve Tuttin Hakkinda Bir Usul Tartismast:
Cabizade Halil Faiz Efendi ve el-Kelimdtiil-Usilliyyesi®, Islam Arashrmalar:
Dergisi 48 (2022), 111-146; Sikrit Ozen, “Titiin®, Tirkiye Diyanet Vakfi Isldm
Ansiklopedisi (Istanbul: TDV Yayinlari, 2012), 42/5-9; Said Nuri Akgiindiiz,
“Osmanli Misir'inda Hanbeli Bir Alim: Meri b. Yasuf ve Duhén Risalesi”, Islam
Hukuku Arastirmalar: Dergisi 40 (December 2022), 211-241.
See Aydemir, Sigara ile Ilgili Yazilmus Risdlelerin Islam Hukuku Agisindan
Degerlendirilmesi, 16-62; Ozen, “Tiitin”, 5-7.
1 Mehmet Onder, Biiyiik Alim Hz. Hadimi (Hayat: ve Eserleri) (Ankara: Giiven
Matbaast, 1969), 7; Yasar Sarkaya, Abi Said Mubammad al-Hdadimi (1701-
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In 1725, he returned home to spend the rest of his life there to teach
in the madrasah he had built with his father."” Except for two trips, he
never left his hometown. One such trip was the pilgrimage he made in
1743, and the other was his second trip to Istanbul, to which he was
invited by the Sultan (Mahmud 1, r. 1730-1754)."" These are two
important journeys as concerns his intellectual biography. Then, al-
Khadimi met Hayah al-Sindi in Medina and asked him a number of
questions about various cases, which he recorded in two treatises,
namely, Risalat shububat ‘aridab fi tariq al-bajj and Risalat al-
shububdt al-maradab ‘alda I-Shaykb Mubammad Hayadti al-Sindi al-
Madani."” While he went to Mecca or while he returned to Khadim, he
met some scholars in Damascus. According to his own account, he had
a discussion with some of them about the legality of smoking. He
stated that these discussions were the reason for composing his two
treatises on the subject of smoking.”’

Al-Khadimi lived in the eighteenth century, an era in which Islamic
theology was not yet practiced under the conditions of colonial
societies but rather in a sovereign manner. In this context, this era is
also considered to be the last stage in the development of classical
theology, which is why it is ascribed a key function in understanding
the previous stages. On the other hand, this century has also been
described as “an age of intellectual, political, and social ferment and
reform movements”. It thus represents a vital period during which, in
addition to processes of change in politics and education, new
approaches in religion and Islamic disciplines were introduced, the

1762): Netzwerke, Karriere und Einfluss eines osmanischen Provinzgelebrten
(Hamburg: Verlag Dr. Kovac, 2005), 82.

7 Yusuf Kiigiikdag, “Hadimi Medresesine Dair Bir Vakfiye”, Vakiflar Dergisi 27/79
(1998), 79-94.

8 Sarikaya, Abii Sa ‘id Mubammad al-Hadimi, 147, 156.

" Abi Sa9d Muhammad ibn Mustafa al-Khadimi, “Risalat shubuhat “aridah fi tariq al-
hajj al-sharif wa-ma‘radah <ala 1-<alim al-‘amil al-Shaykh Muhammad al-Hayati al-
Sindi”, Majmii‘at al-rasa’il, ed. Qunawi ‘Abd al-Basir Efendi (Istanbul: Dar al-
Tiba‘ah al-‘Amirah, 1302 AH), 211-214; Id., “Risalat al-shubuhat al-maradah <ala 1-
Shaykh Muhammad Hayati al-Sindi al-Madani”, Majmii‘at al-rasa’il, ed. Qunawi
<Abd al-Basir Efendi (istanbul: Dar al-Tiba‘ah al-‘Amirah, 1302 AH), 220-224.

2 Al-Khadimi, “Risdlatan ‘ala hazriyyat al-dukhan”, Majma ‘at al-rasa’il, ed. Qinawi
<Abd al-Basir Efendi (istanbul: Dar al-Tiba¢ah al-‘Amirah, 1302 AH), 233-234.
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consequences of which are increasingly visible and continue to the
present day, especially since the second half of the 19" century.”!

Although the reformist measures of the eighteenth century were
essentially carried out in the industrial, military, and economic fields,
and the tradition of knowledge in general remained little affected by
the changes —especially outside the Anatolian part of the Ottoman
Empire— some pioneers of reformist thinking should be noted. The
approaches of some of al-Khadimi’s contemporaries are important
here and should be highlighted as reformist ideas, including those of
Muhammad ibn ‘Abd al-Wahhab (d. 1206/1792), who advocated a
text-based understanding of law that was detached from the tradition
of the juridical school, or that of Shah Wali Allah al-Dihlaw1 (d.
1176/1762), who advocated a hadith-based and cross-legal-school
approach (talfiq).”

On the other hand, al-Khadimi can be characterized as a more
traditional scholar with an orientation toward the school of law. He
adheres to tradition and, in principle, provides for the establishment of
law within the framework of the associated school of law. Al-Khadimi
vehemently rejects recourse to primary sources and ignoring the
legacy of the school of jurisprudence. This claim is stated in the
following paragraph from his usil-work Majami< al-haqa’iq:

The task of the laymen is to adhere to the opinions of the
jurists and not to the Qur’an and Sunnah. It is also not for
them to choose between the opinions of earlier scholars, but
from those of the trustworthy ones of his time. The laymen
also do not weigh up the opinions of the Prophet’s
companions. Any verse or Hadith that contradicts the
opinion of our jurists is either considered abrogated,
reinterpreted, specified or weighed, and is not interpreted as

*' Jens Bakker, Normative Grundstrukiuren der Theologie des sunnitischen Islam im
12./18. Jabrbundert (Berlin: EB-Verlag, 2012), 31, 849.

For a more detailed assessment of the beginnings and subsequent impact of the
reform movements in the various countries of the Islamic world, see Rudolph
Peters, “Erneuerungsbewegungen im Islam vom 18. bis zum 20. Jahrhundert und
die Rolle des Islams in der neueren Geschichte: Antikolonialismus und
Nationalismus”, Der Islam in der Gegenwart, ed. Werner Ende - Udo Steinbach
(Miinchen: C. H. Beck, 2005), 90-127.

22
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not having reached them. Therefore, the opinion of the
jurists is preferable to the source texts.”

This view illustrates al-Khadimi’s tradition-bound stance. He also
rejects the discourse that favors recourse to the primary sources, the
Qur’an and Sunnah, and the statements of the Prophet’s Companions.
On the other hand, al-Khadimi strongly favors orientation toward the
opinion of the school of law or the opinion of a contemporary scholar
who enjoys a certain degree of recognition. The latter is important from
the point of view of updating and dynamically engaging with the
tradition of the school of law.

For our scholar, tradition is not static; it contains dynamic elements.
He was also interested not only in preserving tradition but also in
perpetuating it through certain elements that promoted the
dynamization of the law; this is an aspect that gives the impression that
al-Khadimi, unlike his contemporaries mentioned above and others
who also argued against the traditional doctrine of sources and
methods and/or the paradigm of the schools of jurisprudence,
emphasized dynamic elements from classical jurisprudence that met
the challenges of the time.

In this context, it is particularly striking and, when compared with
his predecessors, almost exceptional that in the mentioned usi/ work,
he cites a relatively large number of derivative sources alongside the
usual primary sources such as the Qur’an, Sunnah, scholarly consensus
(ijma?, and analogy (giyds). Thus, he lists an additional seventeen
legal sources of a secondary nature. These are shar<man gabland (the
law of previous religions), tabarri (seeking the true answer,), ‘urfand
ta‘amul (custom), istishab (assumption of continuity), al-‘amal bi-I-
zabir aw al-azbhar (acting according to the outward or the more
obvious), al-akhdh bi-I-ibtiyat (to act with prudence), al-qur<ab (to
draw lots’, madbbab al-sababi wa-madhbbab kibar al-tabiin
(according to the opinion of the Prophet’s Companions or the opinion
of the great ones of the following generation, i.e. the Successors),
istibsan (juristic preference), al-‘amal bi-l-asl (act according to the
considered opinion), al-ga‘idab al-kulliyyah (universal principle),
ma‘qil al-nass (argumentation with the implication of the text),

# Al-Khadimi, Majami¢ al-baqa’iq wa-l-qawacid (istanbul: Dar al-Tiba‘ah al-

‘Amirah, 1308 AH), 44.
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shabhadat al-qalb (conviction of conscience), tabkim al-hal
(arbitration according to a given state), and ‘wumam al-balwa
(comprehensiveness/universality of necessity).**

It is remarkable that al-Khadimi mentions a relatively large number
of derivative sources of law and refers to others with wa-nabwiba
(meaning “et cetera”),”” an enumeration that is rather unusual in
previous works and especially in those of Hanafi methodology. Al-
Khadimi extends the list of legal sources, which, as mentioned above,
were not present to this extent®® on classical legal methodology until
modern times, probably to substantiate these functional secondary
sources in legal practice in terms of legal methodology.”’

Despite his close ties to the Hanafi school of law and the fact that
he was a follower of this doctrine, al-Khadimi is by no means a mere
imitator or deliverer of the legal material produced before him; rather,
he was also a fagih who independently argued, weighed opinions,
criticized and even presented his own opinion, especially on current
issues of his time. He considered an independent judgment on
individual cases (ijtibad fi I-mas’alab) possible at any time. Based on
the principles of legal scholars or methods such as the implication of
the text (daldlat al-nass), cases to which no reference was made in the
previous literature could be solved.”

Al-Khadimi, Majami< al-haqa’iq, 2.

For a further list see Mustafd Khulasi al-Guizelhisari, Mandfic al-daqa’iq fi sharb
Majami‘ al-paqa’iq (istanbul: Dar al-Tiba‘ah al-‘Amirah, 1856), 16.

See Miirteza Bedir, “Gelenegin Son Halkasi: Hidim'nin Mecdmi’ii’l-Hakd ik Adl
Eseri ve Usul’de Gtincel Bilgi Meselesi ya da Bugin Fikih Usulini Hangi
Eserlerden Okumaliy1z?”, Sabn-1 Semdn dan Darillfiiniin’a Osmanli'da llim ve
Fikir Ditnyasi: Alimler, Miiesseseler ve Fikri Eserler - XVIII. Yiizyil, ed. Ahmet
Hamdi Furat - Nilufer Kalkan Yorulmaz - Osman Sacid Ari (Istanbul: Zeytinburnu
Belediyesi Yayinlari, 2018), 1/152-154.

For a similar evaluation see Murat Simsek, “EbG Said Muhammed Hadimi
(1113/1701-1176/1762)”, Sehir ve Alimleri, ed. Ramazan Altintas et al. (Konya:
Necmettin Erbakan Universitesi Kiiltiir Yaynlart, 2017), 417-418.

Al-Khadimi, al-Barigah al-Mabmiidiyyab sharb al-Tarigah al-Mubammadiyyab,
ed. Ahmad Fathi ‘Abd al-Rahman Hijazi (Beirut: Dar al-Kutub al-‘Ilmiyyah, 2019),
5/80; id., “Risalatan ‘ala hazriyyat al-dukhan”, 234. For a detailed elaboration of al-
Khadimi's legal thinking, see Kasif Hamdi Okur, Osmaniilarda Fikib Usillii
Gahgmalar: Hadimi Ornegi (Istanbul: Mizan Yayinevi, 2011).

[CEN)
97
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In the following, the extent to which our author realizes the claim
to the gjtibad fi I-mas’alab will be explained via the example of his
normative assessment of smoking.

2. Al'’Khadimi’s Legal Argumentation for the Smoking Ban

As explained in the introduction, this article addresses al-Khadimi'’s
legal justification for banning smoking. For this purpose, the two
aforementioned treatises (Risdalatan ‘ala hazriyyat al-dukban) will be
used and evaluated. First, the context of their origin will be explained,
and then the content will be analyzed.

The treatises of al-Khadimi are two short writings, each one page in
length. Even though both are similar in content and complementary to
each other, there is no evidence to explain the reason for writing two
treatises on the same issue. Compared with the texts of al-Aqghisari or
al-Nablusi, they are relatively compact. He wrote them when he met
some local scholars in Damascus during his pilgrimage to Mecca and
Medina. At the end of the second treatise, he mentions the year in
which this case was discussed, namely, 1156 (1743). In a marginal
note, we learn that they were Shaykh Isma‘l al-Ujduwani, a hadith
scholar, and Ahmad al-Manini (d. 1172/1759), the chief preacher of the
Bant Umayyah Mosque, both of whom were students of al-Nablusi.”

Like some of his predecessors, al-Khadimi writes in the form of a
dialog, first presenting the opponent’s argument and then his own. His
stated position consists of either independent arguments or a response
to the opposing opinion. Thus, the content consists of pro- and contra-
arguments and the responses of al-Khadimi.

He starts by subordinating smoking to the general texts related to
wastage (israf), distribution (adba), malignancy (kbubth), and rejected
innovation (bid‘ab mardiidah). These aspects make it possible for the
author to argue for the prohibition of smoking. At this point, he
recounts an anecdote, which takes place in passing, in which one of
the scholars of Damascus, with whom he was debating this issue, was
inclined to abstain because this issue was a duty of ijtibdd and there
was nothing in the texts about smoking. Al-Khadimi replied that even
though the mujtabidin had disappeared, their principles
(qawa‘idubum) had not. The opposing scholar then went on to say

¥ Al-Khadimi, “Risalatan ‘ala hazriyyat al-dukhin”, 234.
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that his teacher had said that the forbidden innovation in religion
(bid‘ab mamnii‘ab) was that which was contrary to the Sunnah and
religious wisdom (hikmah). Al-Khadimi answers him at this point by
saying that according to religious wisdom, it is appropriate to clean the
mouth and to use the siwdk and to remove bad odors, and all of these
are aspects of smoking. He ends by noting that the scholar present at
the meeting welcomed al-Khadimi's answers and asked him to record
them.”

Furthermore, al-Khadimi uses an argument that can be understood
as deductive reasoning. As explained above, there have been
disagreements among scholars about this case. While some considered
it permitted, smoking was frowned upon or forbidden for the majority.
In this context, al-Khadimi argues that the differences of opinion
suggest that, at the very least, classifying smoking as a doubtful issue
and a doubt (shubhab) has an impact on prohibitions.”" He supports
and justifies this deductive conclusion with the following principles:
“Prohibitions are determined by doubts” (al-burumat tathbut bi-I-
shububat) and “Whoever falls in a doubt, falls in prohibition” (man

» 32

waqa‘a fi I-shubbab wagqa‘a fi I-haram)”.

The principles put forward by al-Khadimi aim to prevent actions
whose normative purpose is not obvious but are likely to be frowned
upon or forbidden. From other texts, we know that al-Khadimi always
advised against dubious things (shububat) and referred to them as if
they were forbidden. He also argued that one should follow the more
prudent action or opinion. However, prudence lies in consistency (/-
ibtiyat fi l-ittifag) .

Although he himself believes that smoking should be banned, to
counter the arguments of his opponents, he first states that smoking
should at least be classified as dubious because of the differences in
opinion among scientists. Following this statement, he concludes,
based on the principles mentioned, that smoking should at least be
classified as being discouraged (makrith). Our author is evidently

3 Al-Khadimi, “Risalatan ‘ala hazriyyat al-dukhin”, 233.

31 Al-Khadimi, “Risalatan ‘ala hazriyyat al-dukhin”, 233.

3 Al-Khadimi, “Risalatan ‘ala hazriyyat al-dukhin”, 233.

¥ Al-Khadimi, “Risdlat al-nasd’ih wa-l-wasaya”, Majmii‘at al-rasa’il, ed. Qunawi
<Abd al-Basir Efendi (istanbul: Dar al-Tiba‘ah al-‘Amirah, 1302 AH), 125.



Legal Reasoning in Postclassical Period 267

trying to persuade by refuting the counterarguments rather than
asserting his own position.

Regarding the objection that an action may not be declared
forbidden unless it is explicitly described as such, or some subjective
judgments such as the action being a cure for some diseases or a source
of energy that gives one strength for further worship, al-Khadimi
responds with a similar argument that, in the case of probability,
prohibition is, in principle, preferable to permissibility (tarjib al-hazr
‘ala l-ibabab). He supports his indirect response to the above
counterarguments with a rule from al-Tarigah al-Mubammadiyyah of
al-Birgiwi (d. 981/1573), according to which the opinion of a righteous
(al-salib) and pious (al-wari9 scholar should be preferred.**

Our scholar’s arguments are not always purely scientific. Some of
them can be described as polemical in nature or as a kind of
argumentum ad populum and argument from authority. For example,
he refers his readers to observe who the smokers are and who is
against smoking. For him, those who are more righteous and pious are
those who forbit smoking. In addition, most of those who allow
smoking would commit to a smoking ban.

For al-Khadimi, the issue of banning smoking seems clear-cut. He
relies on the conscience of society, which, if it is judged correctly,
would also consider smoking to be forbidden. The fact that the
majority of scholars favor prohibition has been confirmed above. What
is not so easily confirmed is whether those scholars who say it is
permissible are less pious and righteous. This explanation seems to be
subjective and emotional.

One of the strongest arguments, and the one most often used by
opponents, is the principle of permissibility (al-ibabab al-asliyyab).
According to this principle, all actions are considered permissible
unless there is a textual source (mass) or reference (dalil) to the
contrary. Therefore, smoking cannot be declared illegal because there
is no explicit evidence for such a decision.””

3 Al-Khadimi, “Risalatan ‘ala hazriyyat al-dukhan”, 233. I could not find the passage

in Birgiwi's work.

3 See for example, al-Nablusi, al-Sulh bayna l-ikbwan, 7b.



208 Murat Karacan

Our research shows that al-Khadimi’s approach to this principle is
twofold, rejecting it in principle but not in all of his views. In Majami<
al-hbaqd’iq, we see that he not only opposes the principle but also
asserts the exact opposite, namely, the principle that all actions are
initially declared forbidden until their permissibility is proven.* In this
context, he gives the example that the disposal of someone else’s
property is forbidden by law but is permitted only if the owner
authorizes it.”” In response to the question of how one can know which
of the two relevant textual sources is the abrogating and which is the
abrogated, al-Khadimi answers that the abrogating reference is the one
that introduces a prohibition. Since it is the rule that actions are initially
permissible, the abrogated reference must be the one that presents a
permissible action.”

In the two treatises, however, the tone is somewhat more cautious;
instead of criticizing or rejecting the principle, al-Khadimi deviates in
the first treatise to the point that even if this principle were to be
accepted, insisting on permissible actions would lead to minor sins. Al-
Khadimi sees this as opportunism and judges this approach of insisting
on unresolved actions as calculation (hisab), which would cause
destruction (wa-I-hisab halak).” 1t seems that at this point, our author
is not arguing as an ordinary jurist, but he is expressing his Sufi
perspective, guided by the principle of prudence.

Relatively early in the second treatise, al-Khadimi assesses this
principle as the strongest argument of those who declare smoking
permissible. However, it is not entirely correct for al-Khadimi that there
are no obvious indications that would point to a prohibition or that
there is no mujtabid, no authority that can set the norm. For those who
declare smoking prohibited, they argue either based on the principles
of malignancy (adhd) or viciousness (khubth) or that common sense
says that smoking is unhealthy, whereas others argue based on the
principle of waste (israf), contending that smoking represents

% With this assumption he differs from al-‘Ayni, who advocates the principle

according to which abstinence (fawaqquf) applies in matters in which it is not clear
whether it is permissible or forbidden. See Okur, “17. Ylzyil Osmanli Fikih¢ilarinin
Nevazile Yonelik Fikhi Argiimantasyonu”, 384.

37 Al-Khadimi, Majami‘ al-haqd’iq, 37.

3 Al-Khadimi, al-Barigah al-Mabmiidiyyah, 2/189.

¥ Al-Khadimi, “Rislatan ‘ala hazriyyat al-dukhan”, 233.
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spending money on something that humankind does not need. All
these arguments should be understood as specific implications of the
relevant textual references (nass) that prohibit torment, harm, and
waste. Smoking also goes against the wisdom of using the siwdk, or
performing mouth cleansing. Al-Khadimi, who shares the view of
prohibitive jurisdiction, considers partial ijtibdd possible, as we have
already seen in the context of his legal thinking. It is perfectly
legitimate to make individual decisions at any time based on the
principles of jurisprudence.*

Here, we have a line of reasoning based on the factors of harm and
disruption. Like al—[‘;ql_ﬁsz‘uri41 and al-‘Ayni,** al-Khadimi incorporates
into his argument the legal conclusion that harmful substances are
generally prohibited by the text (nass) and that smoking, which is also
harmful, should therefore be avoided. As with almost all justifications,
he does not elaborate on this argument and avoids justifying it based
on tradition. Therefore, this argument can be understood as an
independent analogy based on relevant texts.

The next argument is one of political law (al-siydasab al-shar<iyyab).
For al-Khadimi, the prohibition emanating from the state authority has
decisive validity. This normative or authoritative decision of the Sultan
banning smoking is binding for our scholar, and this binding force
does not expire with his death (/a yunsakb bi-mawtih?) but continues
to apply. He explains the binding nature of following the Sultan’s order
by saying that it is related to public concerns (maniit bi-masalib al-
andam) because it represents the prevention of destruction of property
(itlaf al-mal) and from spending on something that neither nourishes
nor helps against hunger and thirst; furthermore, it also prevents one
from wasting time on useless things.”

In classical Islamic jurisprudence, the political authority, by virtue
of his position as the representative of and responsible for society, is
assigned the central task of enforcing Islamic law and thus ensuring
social order. In this context, the jurists (fuqgahd’) ascribed special

1 Al-Khadimi, “Risalatan ‘ala hazriyyat al-dukhin”, 234.

1 See al-Aqhisari, “al-Risilah al-dukhaniyyah”, 95-96.

2 See Okur, “17. Ylzyil Osmanli Fikih¢ilarmin Nevazile Yénelik Fikhi
Argtimantasyonu”, 385-386.

# Al-Khadimi, “Risalatan ‘ala hazriyyat al-dukhin”, 234.
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prerogatives to the position of leadership, giving it greater authority
than others to implement the law and promote the common good
(maslabab).** Al-Khadimi, who shared this view,*” maintains that the
decision of the political authority is particularly valid in regard to
exempted acts, i.e., those matters that have not been decided upon or
prohibited by the Shariah.*

Unlike al-‘Ayni, for example, the political ban is binding for al-
Khadimi, and this would not be abolished with the death of the sultan
who issued the ban. Interestingly, al-‘Ayni, who actually recognizes
the aforementioned principle,” considers the political ban to be
nonbinding. However, it seems that he neither rejects the principle nor
ignores the political authority per se but recognizes a discrepancy
between the political decision and real policy, which involves taxes on
tobacco, which is why he refrains from making a political argument in
this case. Al-Khadimi, on the other hand, incorporates the political
decision into his arguments against smoking, which seems consistent
with his point of view.

The aforementioned generally represent al-Khadimi’s arguments,
which he usually presented in dialog form to consolidate his position
as an opponent of smoking. We observed a variety of statements that
were either introduced independently or were counterarguments
aimed at refuting the opposing position. Another approach was for al-
Khadimi to take up his opponents’ arguments and develop them

“ Abl 1-<Abbas Shihab al-Din Ahmad ibn Idris al-Qarafi, al-Thkam fi tamyiz al-
Jatawa ‘an al-abkam wa-tasarrufat al-gadi wa-l-imam, ed. ‘Abd al-Fattah Abt
Ghuddah (Beirut: Dar al-Bash2’ir al-Islamiyyah, 2009), 46. For specific individual
cases in which decisions are made according to this principle in the Hanafi
literature, see Zayn al-Din ibn Ibrahim ibn Muhammad Ibn Nujaym al-Misti, al-
Ashbab wa-l-nazd’ir ‘ald madbbab Abi Hanifab al-Nu‘man, ed. Zakariyya
Umayrat (Beirut: Dar al-Kutub al-TUmiyyah, 2010), 104-105; Ahmad ibn
Muhammad al-Zarqa, Sharb al-qawa‘id al-fighiyyab, ed. ‘Abd al-Fattah Abu
Ghuddah - Mustafa Ahmad al-Zarqa (Damascus: Dar al-Qalam, 2012), 309-310. For
a detailed discussion of al-siydasab al-shariyyab among Hanafi-Ottoman scholars,
see Astm Cuneyd Koksal, Fikib ve Siyaset: Osmanlilarda Siydset-i Ser’iyye
(Istanbul: Klasik Yayinlari, 2016), 141-294.

The aforementioned principle, which grants prerogatives to the political authority
in connection with the general interest, can be found in the collection of principles
contained in his usil-work. See al-Khadimi, Majami al-baqd’iq, 45.

16 Al-Khadimi, al-Barigah al-Mabhmudiyyab, 5/365.

See Abu 1-Fayd Muhammad Fiqhi al-‘Ayni, Risdlab fi adab al-mufii, ed. Osman
Sahin (istanbul - Beirut: TDV Islam Arastirmalan Merkezi Yaynlari, 2018), 57.
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further to draw attention to the consequences that worked against
them.

Conclusion

Like many of his predecessors and contemporaries, al-Khadimi
wrote treatises on the Islamic legal assessment of smoking and
contributed two relatively short treatises to the lively debate on the
norm of tobacco consumption that had been ongoing for more than a
century. He himself was involved in a discussion with two Damascene
scholars during his Hajj journey, which also served as the reason for
writing the aforementioned treatises. In addition to his argumentation,
which will be discussed below, I believe that this factor makes al-
Khadim’s treatise special. Al-KhadimT’s interest in the subject was not
based on a theoretical interest in the discussion of smoking but rather
on a personal exchange with the disciples of al-Nablusi, who, like their
master, considered smoking to be permissible.

Most likely because the topic had already been dealt with
extensively before him, his writing was relatively brief. Despite its
brevity, he first sets out various positions and takes up what are
probably the most widespread arguments; this shows that al-Khadimi
was aware of relevant treatises.

Clearly, al-Khadimi is against smoking. However, he is cautious
when it comes to saying that smoking is haram. It must be said that his
discourse is dominated by the language of Sufism as well as the
language of figh. Al-Khadimi advised his readers to protect themselves
from dubious things (shububab as if they were forbidden. He also
argues that one should be guided by more prudent action or opinions
and that prudence lies in consistency. Nevertheless, al-Khadimi cites a
variety of legal-hermeneutical arguments. For him, the argument that
there are no indications in the primary sources of Islamic law that
speak against smoking is untenable; this is because the prohibition of
smoking can be subsumed under the implications of the verses and
hadiths that prohibit waste, distribution, and malignancy. Furthermore,
smoking is to be regarded as an innovation in religion that should be
rejected, as it contradicts, among other things, the command of oral
hygiene and the use of the siwdk, which occupies a special place in
the Prophetic tradition.
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The assertion that there are no mujtabids and therefore that a
normative decision on smoking is not possible is also untenable for
our scholar. Al-Khadimi advocates ijtibadto an individual case (ijtibad
fi I-mas’alab) based on the principles of the school of law or the
eponyms.

Another strong argument in favor of al-Khadimi is the political
decision, i.e., that the legal prohibition regarding an indeterminate act
has a binding character from the perspective of Islamic law; this is
because it is aimed at the general interest (maslabah), which is also
one of the objectives of Shariah law.

Finally, al-Khadimi does not accept the argument that smoking
should be declared legal because there is no evidence against it. On
the one hand, one could derive the prohibition from the implications
of the implied indications; on the other hand, one could argue that
fundamentally, actions are not permitted but either their permissibility
is unclear or they are even prohibited. Therefore, an act can be
declared permissible only if there are corresponding indications. What
is beyond question, however, is that in any case, smoking is not an
exempted act and should therefore at least be labeled as being
discouraged. As it stands, smoking is definitely not recommended.

Although treatises (rasa’il) are not classical fatwd-writings, they
demonstrate how a scholar positions himself or herself in a specific
case. The aim of this article is to show how a scholar from the
postclassical period justifies his view on the prohibition of smoking.
Al-Khadimi, who firmly adheres to the Hanafi tradition, believes that
new cases can be overcome with the tools that the tradition has to
offer, which have dynamic elements. He is also a defender of the
specific ijtibad that is conducted based on school principles. In the
course of this, he undertakes an argumentative position on the
aforementioned case. He puts forward various arguments that support
his position on the one hand and invalidate the arguments of his
opponents on the other hand. Interestingly, as a law school-oriented
scholar, he makes few references to classical Hanafi legal opinions and
draws no analogy to judgments on intoxicating, drug-like substances.
Instead, he presents various independent arguments, including no
direct reference to classical literature or legal school opinions.
Nevertheless, al-Khadimfi’s treatise is an important document on how
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“new” individual cases can be approached argumentatively from the
perspective of Islamic law.
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Appendix: Al-Khadimi’s Two Treatises on the Prohibition of
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Abstract

Later theologians and Peripatetic philosophers concur that existence is
added to contingents. However, while philosophers assert that
existence is not added to the Necessary, theologians dispute this
judgment. According to the argument presented in the fourth namat of
Ibn Sina’s (d. 428/1037) al-Isharat wa-I-tanbibat, accepting essence as
the cause of existence leads to certain issues. The most prominent of
these is tagaddum, which is the precedence of something over itself.
This study explores Ibn Sind’s argument, al-Razi’s (d. 606/1210)
objections in his Sharp, al-Tust’'s (d. 672/1274) responses to these
objections, and Sadr al-Shari‘ah’s (d. 747/1346) analysis of al-Tasi’s
responses. By focusing on these figures, we can understand how the
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acceptance of the concept of wujiid (existence), one of the concepts
of al-umur al-‘ammahb (general concepts), influenced the course of
the debate. Unlike the aforementioned scholars, Sadr al-Shari‘ah
accepts that existence is shared in terms of expression and thus rejects
both the distinction between existence and essence and the notion of
accidentality. This study will first underscore the critical role of the
distinction between existence and essence in the Peripatetic system.
After elucidating the position of this distinction within the Peripatetic
framework, I will delve into the proof of al-Isharat, the central focus of
this study. This analysis will examine the approaches of al-Razi, al-Tasi,
and Sadr al-Shari‘ah in terms of their comparative and interconnected
perspectives on the proof. Notably, Sadr al-Shari‘ah’s approach, which
has gained attention in modern scholarship for its methodological
significance but has seen less focus on its theological implications, will
be particularly emphasized.

Key Words: Kalam, the existence-essence distinction, Necessary being,
Ibn Sina, al-Razi, al-TGsi, Sadr al-Shari‘ah

Introduction*

According to philosophers, existence is superadded in contingent
beings, whereas it is identical in the Necessary Being. Although both
theologians and philosophers agree that existence is superadded to
contingent beings, they diverge in their views regarding the Necessary
Being. Philosophers have demonstrated that the Necessary Being
would be contingent if one does not accept the identity of essence and
existence in the Necessary Being. The relation between existence and
essence is discussed concerning the oneness of the Necessary Being.
In this study, I will examine an ongoing debate over one of the remarks
(isharab) in Ibn Sind’s al-Ishardt. 1 have chosen three highly
representative scholars for this debate. al-Razi analyzes the argument
in his Sharh al-Ishardt and offers some criticisms. al-Tasi, on the other
hand, analyzes al-Razi’s objections in his Sharhb and provides answers
in defense of Ibn Sina. In this respect, these two figures represent Ibn
Sind’s critics and defenders. The next scholar whose approach I will
examine is Sadr al-Shari‘ah. As a theologian aware of Ibn Sina’s proof,

I would like to thank the anonymous referees and journal editors for their
comments on the article’s first draft.
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al-Razi’s objections, and al-Tus1's responses, he questions the strength
and validity of al-Tasi’s answers. Given his different view on the
relationship between existence and essence compared to the
aforementioned scholars, Sadr al-Shari‘ah’s entry into the debate
within the Isharat tradition is significant. This study aims to illustrate
how Sadr al-Shari‘ah contributes to this debate with a distinct ontology
while addressing the issue of addition to the Necessary Being.

Studies on Sadr al-Shari‘ah have primarily focused on his
methodological stance, with only a few examining his understanding
of existence. In this context, two studies are noteworthy. The first is
Mahmut Ay’s study, which delves into $adr al-Shari‘ah’s philosophy of
existence. While this study explores Sadr al-Shari‘ah’s view on the
addition of existence to the Necessary, it does not address the specific
points where he diverges from Ibn Sina, al-Razi, and al-Tasi. Another
study investigates Sadr al-Shari‘ah’s philosophy of existence,
particularly focusing on his analysis of the necessity of existence in the
Necessary and highlighting his divergences from al-Tasi.' This article
examines Ibn Sina’s proof and the subsequent discussions by al-Razi
and al-Tuasli. It ultimately reveals Sadr al-Shari‘ah’s judgments on these
discussions, highlighting the differences in perspective from which the
opinions are derived. Through this analysis, the article aims to illustrate
how Sadr al-Shari‘ah’s unique viewpoint contributes to the ongoing
debate about the relationship between existence and essence in the
context of the Necessary Being.

First, I will present the philosophical approach to the distinction
between existence and essence through Ibn Sina’s argument. Then, I
will demonstrate the relation of this distinction to the oneness of the
Necessary Being. Finally, I will examine the evaluations of al-Razi, al-
Tasi, and Sadr al-Shari‘ah. It is beyond the scope of this study to
provide the final conclusions of the aforementioned scholars on the
subject, so I have restricted the discussion to Ibn Sina’s argument
(isharab).

See Mahmut Ay, Sadrusseria’da Varhik: 1a‘dilu’l-uliim Temelinde Kelam-Felsefe
Karsilasmast (Ankara: flahiyat Yayinlari, 2006); Giivenc Sensoy, Sadrusseria’nin
Keldmi Ta'dil Tesebbiisii: Varhik ve Ulithiyyet Merkezli Bir Inceleme (Istanbul:
Marmara Universitesi Uahiyat Fakdiltesi Vakfi Yayinlart, 2023).
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1. The Philosophical Basis of the Existence-Essence
Distinction

While philosophers accept the distinction between existence and

essence in contingents, they do not accept this distinction in terms of
the Necessary Being. According to them, acknowledging this
distinction undermines the necessity of the Necessary. This acceptance
is rooted in explaining the nature of things and how they exist. The
clear articulation of this distinction first emerged with Ibn Sina,* and al-
Razi utilized it as an analytical tool to scrutinize the nature of existence
and knowledge.’

It is possible to say that this distinction was also present in al-Farabi.

His distinction is based on the difference between what exists and
what is true (sadiq). When something is conceived (tasawwur), it is

2

For the theses that this distinction takes place as a theory in al-Farabi, see Toshihiko
Izutsu, The Concept and Reality of Existence (Kuala Lumpur: Islamic Book Trust,
2007), 133 pp; Alparslan Acikgeng, “Islam Felsefesinde Varlik Ogretilerinin
Onciileri”, Felsefe Diinyast 13 (1994), 11-16; Robert Wisnovsky, Avicenna’s
Metaphysics in Context (New York: Cornell University Press, 2003), 179. For an
example of a situation in which the distinction was not clarified before Ibn Sina, cf.
Peter Adamson, “Before Essence and Existence: al-Kindi’s Conception of Being”,
Journal of the History of Philosophy40/3 (July 2002), 297-312. See also Ibn Rushd’s
comments on the distinction between existence and essence. Catarina Belo,
“Essence and Existence in Avicenna and Averroes”, al-Qantara 30/2 (Julio-
Diciembre 2009), 403-426; Fehrullah Terkan, Recurrence of the Perennial
Encounter? Al-Ghazali and Ibn Rushd on God’s Knowledge (Chicago: The
University of Chicago, PhD Dissertation, 2004), 230, etc. Although the distinction
is generally thought to be derived from ancient Greek philosophy, some studies
claim that this is not true, but instead that the source of the distinction is the debates
between the thing and the existent in early theology; see Wisnovsky, Avicenna’s
Metaphysics in Context, 145; Robert Wisnovsky, “Notes on Avicenna’s Concept of
Thingness (Say'iyya)”, Arabic Sciences and Philosophy 10/2 (September 2000),
181-187; Omer Mahir Alper, “ibn Sini’da Tanr’nin Kamtlanmasi Sorunu: O
Gergekten Kelamcilardan Etkilendi mi?”, Istanbul Universitesi Tlabiyat Fakiiltesi
Dergisi7 (2003), 62.

Before Ibn Sina, the discussions of the thing and the present were made in terms
of coherence and meaning. Ibn Sina made a synthesis between Maturidism and
Ash‘arism and between Mu‘tazilah and al-Farabi (d. 339/950). Although he, like
the Ash‘aris and Maturidis, stated that the thing and the existent are the same in
terms of scope, he also continued to argue that “the thing and the existent are
different in terms of meaning,” just like the Mu‘tazilis and al-Farabi; see Wisnovsky,
Avicenna’s Metaphysics in Context, 153; For an analysis of the concepts of “thing”
and “existence” through Ibn Sina’s texts, see Amos Bertolacci, “The Distinction of
Essence and Existence in Avicenna’s Metaphysics: The Text and Its Context”,
Islamic Philosophy, Science, Culture, and Religion, ed. Felicitas Opwis - David
Reisman (Leiden: Brill, 2012), 271 ff.
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possible to say it has an essence. However, whether this essence exists
is another matter. He presents the concept of “emptiness” as an
example. When emptiness is conceived (fasawwur), that is, when its
essence is considered, it has no external reality. This shows that the
existence of a thing and its essence are distinct.* The reason al-Farabi
makes such a distinction, i.e., between the essence of a thing and its
existence, is to identify the cause of the addition of existence to
essence and the cause of the existence of a thing, i.e., the addition of
wujid, as seen in Ibn Sina. By doing so, the idea of necessary
existence, which is self-caused and not dependent on something
external, is grounded; that is, it is impossible for something to be the
cause of its own existence.’

Ibn Sina applied the concepts of necessity and contingency to this
distinction. Unlike God, who lacks essence, other existents possess
essences and, consequently, compositions. This relationship between
a concept and its realization in the external world holds true regardless
of whether external beings are singular or multiple. Thus, the concept
of existence links essence with external objects beyond the Necessary
Being.® The existence-essence distinction entails accepting that
existence enables essences to unite and constitute an object.” In this
way, one arrives at the Necessary Being and the absence of a
distinction between existence and essence within it, implying the
impossibility of attributing essence to the Necessary Being. This is
because the distinction leads to the idea that every being with an

* Abu Nasr Muhammad al-Farabi, Harfler Kitabi: Kitdbul-Hurilf, ed. and trans.
Omer Tiirker (Istanbul: Litera Yayincilik, 2008), 57.
> Abl Nasr Muhammad al-Fariabi, Kitab al-Fusiis (Hyderabad: Matba‘at Majlis D@’irat
al-Ma‘arif al-‘Uthmaniyyah, 1926), 3-5. Also see Mehmet Sait Recber, “Farabi ve
Tanr’nin Basitligi Meselesi”, Uluslararas: Fardbi Sempozyumu Bildirileri, ed.
Gurblz Deniz - Hayrani Altintas (Ankara: Elis Yayinlari, 2005), 213-227.
Omer Tiirker, “Metafizik: Varlik ve Tann”, Islam Felsefesi: Tarib ve Problemler, ed.
M. Ciineyt Kaya (Ankara: ISAM Yayinlari, 2013), 628. Also see Omer Tirker, Islam
Felsefesine Konusal Giris (Ankara: Bilimsel Arastirma Yayinlar, 2020), 156-157;
Omer Tirker, “Mahiyet Teorisi”, Metafizik, ed. Omer Tiirker (istanbul: Ketebe
Yayinlari, 2021), 2/675.
Fazlur Rahman Malik, “Essence and Existence in Avicenna”, Mediaeval and
Renaissance Studies 4 (1958), 12-13; ibrahim Halil Ucer, Ibn Sind Felsefesinde
Suret, Cevher ve Varlik (istanbul: Klasik Yayinlari, 2017), 321; Michael E. Marmura,
“Avicenna and the Kalam”, Probing in Islamic Philosophy-Studies in the
Philosophies of Ibn Sina, al-Ghazali and Other Major Muslim Thinkers New York:
Global Academic Publishing, 2005), 103.

6

~



284 Griveng Sensoy

essence, separate from its existence due to causality, must have an
external cause for its realization. Since contingency is directly linked to
essence, there exists a distinction between existence and essence for
contingent beings. In contrast, such a distinction does not apply to the
Necessary Being.® This is precisely the role of the existence-essence
distinction in Ibn Sina’s system. According to him, "If something is
brought into existence by an agent, its essence and the existence it
receives from its agent can be distinguished. If something is necessary,
meaning it exists without any agent causing it, its essence and
existence must be identical.” In Ibn Sind’s system, the distinction
between existence and essence serves primarily to differentiate
between God and other existents, and to uphold the unity and
simplicity of God." Essentially, Ibn Sina asserts God’s uncausality
while recognizing that all beings other than God possess essences in
addition to their existence."" According to Ibn Sini, the contingent
being is characterized by the distinction between existence and
essence. In contrast, the Necessary Being lacks essence and is solely

Ucer, Ibn Sind Felsefesinde Suret, Cevher ve Varlik, 323; Amos Bertolacci,
“Necessary’ as Primary Concept in Avicenna’s Metaphysics”, Conoscenza e
Contingenza Nella Tradizione Aristotelica Medievale, ed. G. Fioravanti - S. Perfetti
(Pisa: Edizioni ETS, 2008), 31-51. Moreover, Davidson states that Ibn Sina was the
first philosopher to use the concept of “necessary existence” to prove God’s
existence. Herbert A. Davidson, “Avicenna’s Proof of the Existence of God as a
Necessarily Existent Being”, Islamic Philosopbical Theology, ed. Parviz Morewedge
(Albany: State University of New York Press, 1979), 169. cf. Michael E. Marmura,
“Avicenna’s Proof from Contingency for God’s Existence in the Metaphysics of the
Shifa”, Mediaeval Studies 42/1 (1980), 337-352.

Tirker, “Metafizik: Varlik ve Tanr1”, 640; Esref Altas, Fabreddin er-Rizi'nin Ibn
Stnd Yorumu ve Elegtirisi (Istanbul: Marmara University, Institute of Social Science,
PhD Dissertation, 2009), 223; Peter Adamson, “From the Neccessary Existent to
God”, Interpreting Avicenna: Critical Essays, ed. Peter Adamson (Cambridge:
Cambridge University Press, 2013), 170-189.

For detailed information, see. Omer Mahir Alper, “Ibn Sina ve ibn Sini Okulu”,
Islam Felsefesi: Tarib ve Problemler, ed. M. Clineyt Kaya (Ankara: ISAM Yayinlari,
2013), 270; Wisnovsky, Avicenna’s Metaphysics in Context, 162. For criticisms of
the distinction between existence and essence, see Tuncay Akgln, “Messii
Filozoflar ve Gazili'nin Ontolojisinde Varlik-Mahiyet Tartismalart”, Cukurova
Universitesi Ilabiyat Fakilliesi Dergisi 16/2 (2016), 235-258. For the proof of
necessary existence based on this distinction, see. Fadil Aygan, “Zorunlu Varligi
Ispat Baglaminda ibn Sind'da Varlik-Mahiyet iliskisi: Ontolojiden Teolojiye”, Isldmi
Tlimler Dergisi 10/1 (2015), 111-131; Alper, “Ibn Sina ve ibn Sina Okulu”, 273; M.
Cuneyt Kaya, Varlik ve Imkdn: Aristoteles’ten Ibn Sind’ya Imkdmin Taribi
(Istanbul: Klasik Yayinlar, 2011), 200, 206.

Y Kaya, Varlik ve Imkdn, 201.
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characterized by existence. Contingency, in this context, signifies that
essence depends on a cause of existence. When this relationship
between possibility and essence is established, it becomes evident that
the existence of contingent essences derives solely from the Necessary
Being, which itself requires no external cause for its existence."”

The concepts of wujinb (necessity) and contingency create space for
the notion of causality, and the distinction between existence and
essence elucidates the reasons for the existence of a thing at any level
of reality. In other words, this distinction has strengthened the
metaphysical explanation based on necessity and contingency.
Consequently, it became possible to justify the emanation from God to
subsequent levels. The significance of this distinction lies in its role in
grounding the idea of the universe's eternity and addressing issues that
were previously attempted to be resolved and explained in terms of
the essences of existence originating from the active intellect before
Ibn Sina."” Moreover, the eternity of the universe in temporal terms,
albeit not in terms of essence, based on the concept of imkan, became
an issue that theologians in later periods, who accepted the distinction
between existence and essence, placed on their agenda.

Accepting that existence is essential to essence hinges on the
acceptance of the separation between existence and essence.
Conversely, later theologians argue that existence is added precisely
because they acknowledge this distinction. The distinction itself, and
the implications of this addition, are central to the debates between
theologians and philosophers concerning the existence of the
Necessary Being and contingent beings. Both theologians and
philosophers agree that existence is added to contingent essences.
Their disagreement regarding the Necessary Being stems from
differing interpretations of divine attributes."* According to Sunni
theologians, God's attributes are distinct from His essence. Because

Ucer, Ibn Stnd Felsefesinde Suret, Cevher ve Varlik, 23-24; cf. Ibn Sina, Isaretler ve
Tembibler: al-Isharat wa-l-tanbibat, ed. and trans. Ali Durusoy et al. (Istanbul:
Litera Yayincilik, 2005), 131-132.

For objections to understanding this distinction regarding existence’s being
contingent on essence, see Parviz Morewedge, “Philosophical Analysis and Ibn
Sina’s ‘Essence-Existence’ Distinction”, Journal of the American Oriental Society
92/3 (September 1972), 425-435.

Bilal Taskin, Isidm Diisiincesinde Varlik Tartismalari: Sadeddin el-Teftdzdni
Merkezli Bir Inceleme (istanbul: iz Yayincilik, 2020), 260.
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they do not accept the unity between attributes and essence, they do
not argue that the Necessary Being is simply existence itself.

2. The Negation of the Addition of Existence in Necessary
Existence: Ibn Sina's Proof of Isharat

The sign that is mentioned in the fourth namat of al-Isharat,
"existence and its causes," is as follows:

"It is conceivable for the essence of a thing to cause one of
its attributes, and for that attribute to subsequently cause
another attribute, such as a specific quality (hassa) causing a
differentiating feature (fasl). However, it is impossible for an
attribute, which possesses existence, to cause its essence,
which lacks existence. This is because the cause precedes in
terms of existence, and what precedes in terms of existence
cannot itself be caused by existence.""”

The focus of discussion here is not the initial aspect of Ibn Sina’s
argument, where it's possible for the essence of an existing thing to
cause one of its properties, and for one of these properties to cause
another. Rather, the crux of al-Razi’s critique centers on the subsequent
conclusion. According to Ibn Sina, the existence of a thing cannot be
caused by its essence alone; the essence must first exist in order to
cause something else. In other words, for an essence to function as a
cause, it must already exist prior to the thing it causes. However, the
existence of an essence implies that anything attributed to it is
contingent upon its existence. Since existence cannot be preceded by
anything in terms of existence itself, it cannot be caused by any
nonexistent essence or anything else.

In his subsequent argument, Ibn Sina analyses the relationship
between existence and essence in terms of the realization of the
Necessary and tawhid. Nevertheless, since this study analyzes only al-
Razi, al-Tusi, and Sadr al-Shari'a's interpretations of the above
argument, the subsequent arguments will not be discussed.

3. al-Razi’s Objections

In Sharb al-Isharat, al-Razi’s method begins by elucidating Ibn
Sina’s argument and subsequently offering his interpretations of it.
Initially, al-Razi introduces Ibn Sina’s proof by highlighting two key

5 Ibn Sina, al-Ishardat, 129.
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impossibilities that are not explicitly addressed in the final part of the
demonstration. The first impossibility is that something can precede
itself, and the second is the notion of infinite regress (fasalsul).
According to al-Razi, the essence of the argument can be summarized
as follows:
"It is impossible for the essence of a thing or one of its
attributes to be the cause of its existence. This impossibility
arises because the cause precedes the effect in terms of
existence. If the essence were to cause its own existence, it
would imply that it existed before its existence existed,
which leads to a contradiction -either the thing would
precede its own existence, or it would imply a double
existence, both of which are untenable. Such reasoning
would necessitate an infinite regress (tasalsul) or return us to
the discussion of the primary entity, which would then
require an infinite series of causes—a situation that cannot
logically hold."®

In his commentary, al-Razi closely adheres to Ibn Sina’s concepts,
making almost identical use of them. However, towards the conclusion
of his commentary, al-Razi substitutes the term 'cause' (‘illa) with
reason (sabab). Despite this linguistic difference, as noted earlier, al-
Razi’s commentary is significant for explicitly addressing the
impossibilities that Ibn Sina implicitly presents. Although Ibn Sina does
not directly mention issues such as "the thing’s precedence of itself"
and "infinite regress," these concerns are inferred from the structure of
his argument. Conversely, al-Razi explicitly articulates these problem:s,
thereby providing a clearer exposition of the underlying implications
in Ibn Sina’s reasoning.

For al-Razi, this issue is one of the most fundamental topics in
metaphysics (mababith al-ilabiyyat. He emphasizes that "Minds and
understandings are often perplexed by this issue."'” This idea
expressed by al-Razi is later referenced by al-Tasi. I will make a note
of it now and address it in the next part of this chapter.

6 Fakhr al-Din al-Razi, Sharbh al-Isharat wa't-tanbibat, ed. Ali Riza Necefzide
(Tahran: Enctimen-i Asar ve Mefahir-i Ferhengi, 2005), 2/355-356.

al-Razi, Sharb al-Isharat, 2/356. Since this study focuses only on al-Razi’s
explanations in Sharh al-Isharat, al-Razi’s claim should be accepted as valid only
within this focus. For al-Razi’s final view, it is necessary to refer to his late works.
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After establishing that there is no doubt or dispute in the statement
"God exists," al-Razi proceeds to discuss how the term "exists" is
attributed to God. He distinguishes between two ways in which the
term "exists" is attributed: literal and meaning-based. al-Razi explains
that philosophers and theologians agree on the commonality of these
ways of attribution with respect to this expression, despite certain
skilled and respected theologians accepting differing views.'"® After
presenting the philosophers' arguments against this perspective, al-
Razi proceeds to critique Ibn Sina’s argument. This study refrains from
analyzing the comparison between literal and semantic commonality
views, thus omitting an examination of the evidence al-Razi provides
on behalf of the philosophers."

Before advancing his objections, al-Razi offers a detailed exposition
of Ibn Sina’s argument, emphasizing key aspects that will be subject to
critique. According to al-Razi’s explanation, several implications arise
if God’s existence and the existence of contingents are considered
equal in terms of their existence without any conditions. First,
following the theologians’ perspective, it could be posited that God’s
existence is intrinsic to His essence and constitutes one of His actual
attributes. The second perspective aligns with the philosophers’ view,
asserting that there is no distinction between God’s existence and His
essence—this is encapsulated in the statement that “His essence is His
existence.” The rationale behind this philosophical stance, as
previously mentioned, contends that if God’s essence and existence
are viewed as separate, it would necessitate God’s existence
depending on His essence. This implication would categorize God as
contingent rather than necessary, as His existence, separate yet
essential to His essence, would then be considered an attribute
contingent upon His essence. Since an attribute requires a subject
(mauwsaf), it would logically follow that God’s existence depends on
His essence, rendering Him contingent. al-Razi argues that anything
contingent requires a cause, and he explores the potential causes
within this framework. If this cause lies outside of God’s essence, it
would imply that God’s existence is caused by something external,
which al-Razi deems incorrect. Alternatively, if the cause is attributed
to God’s essence itself, it leads to the aforementioned impossibility: the

8 al-Razi, Sharb al-Isharat, 2/356.
YY" For the evidence, see. al-Razi, Sharb al-Isharat, 2/356-358.
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cause precedes the effect in terms of existence. If, according to one
possibility, God’s essence is accepted as the cause, then God’s essence
must precede His existence, which contradicts the idea that God’s
existence is necessary. This elucidates the foundation of Ibn Sina’s
argument refuting the proposition that “God’s existence is distinct from
His essence.” Subsequently, al-Razi proceeds to present his objections,
which form the core focus of the study.”

In discussing the addition of existence to essence, according to al-
Razi’s presentation of Ibn Sina’s view, Ibn Sina asserts that “God’s
existence is equivalent to the existence of contingents in terms of
being. This existence is not added to any essence, and His existence is
self-subsistent.” In his initial objection, al-Razi addresses the
relationship of this existence to essence. He outlines that concerning
the relationship of existence to essence in the Necessary Being and
contingent beings, it can be categorized into three perspectives:

1. Existence must be added to essence: This view suggests
that existence is not intrinsic to essence but is superadded to it.
This perspective is typically applied to contingent beings.

2. Existence must not be added to essence: This perspective
posits that existence is inherent in essence, such that essence
and existence are indistinguishable or identical. This
perspective aligns with Ibn Sina’s position regarding God.

3. Neither of the two is necessary: This view allows for the
possibility that existence and essence can be understood in
ways that do not strictly adhere to the first two perspectives,
suggesting a broader interpretation or different metaphysical
framework.

These three perspectives frame al-Razi’s examination of the
relationship between existence and essence, forming the basis for his
critique of Ibn Sind’s argument on this matter.*'

According to al-Razi, the first option leads to a correct conclusion
that must be substantiated, while the other two options result in
impossibilities:

First Possibility: In this view, since existence is common to both

the Necessary Being and contingent beings, it must be actualized in

both. This is because the necessity of existence's truth is realized

S
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whenever that truth exists. Therefore, to assert that the reality of
existence is actualized in contingent essences but not in the
Necessary Being implies that while existence exists in reality, its
necessity does not exist. This stance contradicts the foundational
principle that existence necessitates itself wherever it exists.
Second Possibility: This perspective presents the converse
reasoning of the first option. If existence does not entail any form
of contingency, then it should not be contingent upon any essence.
Here, the necessity of existence’s truth is nullified. While this
scenario explains the absence of essence in the Necessary Being, it
precludes assuming nonexistence in contingent beings.
Third Possibility: According to this view, the reality of existence
does not entail either of the above states. Instead, what determines
its existence or nonexistence is an external cause. In this case, the
essence of the Necessary Being does not come into existence
through its own intrinsic existence but rather through an external
cause, suggesting contingency rather than necessity.

These perspectives outline al-Razr’s critique of Ibn Sina’s argument
concerning the relationship between existence and essence. al-Razi
argues that only the first possibility, where existence is inherent and
necessary for both the Necessary Being and contingents, leads to a
coherent and defensible position.*

al-Raz1's first criticism revolves around scrutinizing the relationship
between the reality of existence and its addition to essence. This
critique can also be framed as a challenge to the assertion that
existence, which is added to contingent beings, is not similarly added
to the Necessary Being. He questions and ultimately rejects Ibn Sina's
distinction between the two categories of existence -necessary and
contingent- highlighting the inconsistency in treating the addition of
existence differently in the Necessary Being compared to contingent
beings.

This critique underscores al-Razi’'s contention that if existence is
acknowledged as added to contingent essences, then by the same
logic, it should also be recognized as added to the essence of the
Necessary Being. al-Razi argues against Ibn Sind’s position that posits
a fundamental difference between the Necessary Being, whose

2 al-Raz, Sharb al-Isharat, 2/359.
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existence is considered inherent and essential to its essence, and
contingent beings, whose existence is added or contingent upon
external factors. al-Razi asserts that this distinction leads to logical
inconsistencies and challenges the philosophical basis for treating
existence differently in these two categories. Thus, he aims to
demonstrate the untenability of Ibn Sina’s framework regarding the
addition of existence to essence in metaphysical terms.

al-Razi’s second criticism centers on the distinction between God’s
existence and His reality, which he argues cannot be perceived in the
same manner. He posits that while God’s existence can be perceived,
His essence remains beyond perception. This distinction leads al-Razi
to assert that God’s absolute existence is understood through prior
conception, whereas His essence cannot be directly perceived.
Philosophers, according to al-Razi, maintain that the existence of
contingent beings is added to their essence, supporting this with the
analogy that “we know the essence of a triangle even if we doubt its
existence,” thereby illustrating the difference between what is known
and what is unknown. al-Razi applies this reasoning to the case of God:
despite knowing that God exists, His essence remains unknown. This
disparity, according to al-Razi, implies that God’s reality must differ
from His existence. In essence, al-Razi’s second criticism challenges
the philosophical assertion that God’s existence and essence can be
understood in the same way as contingent beings, arguing instead that
the nature of God’s existence and the limitations of human perception
necessitate a distinction between God’s perceived existence and His
fundamentally unknowable essence.”

The question arises whether the pure wujiid, characterized by
negations, can exert influence on the existence of contingent beings.
Philosophers assert that God’s reality consists fundamentally of pure
existence alongside negational attributes. Moreover, they contend that
God is the primary cause of contingent beings' existence. al-Razi,
however, identifies an inherent contradiction between these
assertions. If God’s reality is indeed pure wujiid devoid of positive
attributes, then these negations, which denote nonexistence, cannot
logically function as causal factors for contingent existence.
Nonexistence, by definition, cannot be a cause of existence. On the

% al-Razi, Sharb al-Isharat, 2/360.
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other hand, if the residual existence that remains after negating these
attributes serves as the cause of contingent existence, and if this
existence is equated with the existence of contingent beings, then the
implication follows that contingent beings share equivalently in God’s
essence, attributes, and actions. This proposition challenges traditional
theological doctrines that uphold a distinct separation between God
and His creation. In essence, al-Razi's critique highlights the
philosophical dilemma of reconciling God’s transcendental essence,
characterized by pure wujid and negations, with His role as the cause
of contingent existence. This discussion prompts deeper exploration
into the metaphysical underpinnings of existence and causation within
philosophical and theological frameworks.**

In this objection, al-Razi delves into the philosophical assertions
regarding God as the cause of contingent existence and raises
fundamental questions about the nature of this causal relationship. He
begins by asserting that since existence is integral to contingent beings,
if this existence is understood as a shared entity, then it logically
follows that this shared existence between God and contingent beings
must be linked to God’s own existence, given that He is posited as their
cause. Thus, al-Razi’s objection revolves around scrutinizing the
coherence and implications of attributing causality to God concerning
contingent entities.

In his fourth objection, al-Razi contends that existence, viewed as a
species nature, necessitates uniformity across all its instances. This
assertion draws upon philosophical principles that uphold the
consistency of what is entailed by the nature of a species. al-Razi
applies this reasoning to the concept of existence itself, arguing that
since existence is fundamentally what every essence requires, it must
exhibit uniform characteristics across all beings. Just as philosophers
maintain the uniformity of principles in other contexts, such as the
celestial spheres and the rejection of Democritus's theory of indivisible
parts, al-Razi extends this principle to the realm of existence.
Therefore, he argues that this uniformity should also apply when
considering the nature of God.”

In his analysis of the statement that “the cause precedes the caused
in terms of existence,” al-Razi offers objections to Ibn Sina’s argument.

*al-Razi, Sharh al-Isharat, 2/360.

> al-Razi, Sharb al-Isharat, 2/360-361.
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He challenges the notion that if essence were the cause of its existence,
it would precede itself in terms of existence. This objection delves into
the causal relationship between essence and existence, questioning
whether essence can logically precede itself in the act of causing its
own existence. Al-Razi's objections likely focus on the philosophical
implications of such a proposition. He might argue that if essence were
indeed the cause of its own existence, it would imply a temporal and
logical priority of essence over existence, which contradicts the
accepted metaphysical principles regarding causality. Causality
typically implies that the cause must precede its effect, but applying
this directly to the relationship between essence and existence raises
complex metaphysical questions. Moreover, al-Razi may argue against
Ibn Sina’s position by suggesting that existence is not something that
can be caused by essence in the traditional sense of causality. Essence
and existence, in the classical philosophical framework, are treated as
distinct metaphysical categories, and the idea that essence could cause
its own existence blurs these distinctions and introduces ambiguities
into the concept of causality itself. Therefore, al-Razi’s objections likely
aim to clarify and challenge the coherence of Ibn Sina’s argument
regarding the relationship between essence and existence, particularly
in terms of how causality operates within metaphysical inquiry.*

In his analysis of the concept of “precedence” as used in
philosophical discourse, al-Razi contends that if the term implies “the
causal priority of the cause over its effect in terms of existence,” it
universally signifies efficient causation. However, if it denotes “the
temporal priority of the cause over the effect in terms of existence,”
this directly addresses the crux of the philosophical debate. Here, the
focus lies on establishing that God’s existence is efficacious through
His essence, without presupposing His existence as prior. Asserting
that causation entails the effect’s existence following the cause's
existence shifts the discussion to different terminology while
addressing the same fundamental issue. This interpretation rejects any
alternative meaning of priority that does not involve agenthood.”

In this objection, al-Razi scrutinizes the notion of the cause
preceding its effect in terms of existence. He distinguishes between
two interpretations: first, that precedence implies efficient causation,

° Ibn Sina, al-Isharat, 129.
7 al-Razi, Sharh al-Isharat, 2/361.
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and second, that it signifies a temporal priority of existence. According
to al-Razi, if precedence in terms of existence is understood as efficient
causation, it aligns with established philosophical principles.
However, if it suggests a temporal priority of existence, it directly
addresses the ongoing debate about whether essence is implicated in
God’s existence. Therefore, al-Razi argues that merely stating that the
cause precedes in terms of existence does not significantly advance the
discussion regarding God’s existence.

According to al-Razi, the proposition that every cause precedes its
effect in terms of existence warrants further exploration. al-Razi’s
analysis delves into the relationship between the essences of
contingents and their potential for existence. He argues that while
contingent essences possess the potential for existence, they also
require causes for their actual existence. In this context, it is not
necessary for the cause of this potential to precede its effect in terms of
existence. The same principle applies to the efficient cause. In contrast,
Ibn Sina posited that the essence of a thing can be the cause of one of
its attributes. If the essence acts as an agent in producing an attribute,
it must do so without preceding the attribute in terms of existence. This
perspective suggests that attributing precedence in terms of existence
to the essence indicates that the essence alone is insufficient as the
cause, and instead, it is the existing essence itself that acts as the cause.
Ibn Sina maintains that the essence itself is the cause, not something
prior to it in terms of existence.*

In this context, adhering to Ibn Sind’s premises can lead to
conclusions that appear contradictory to his initial assumptions.
Therefore, the priority of the agent over the effect does not necessarily
need to be understood in terms of existence alone.”” According to al-
Razi, the contention arises that if essence is not acknowledged to exist
in its function as an agent, it could be argued that its non-existence
necessitates its role as a cause. al-Razi responds as follows:

"The assertion that 'the cause of an essence does not depend
on the existence of an essence' does not imply the validity of
the proposition that 'an essence can cause existence when it
does not exist'. Similarly, stating that 'the potential for a
contingent essence to exist does not rely on the existence of

8 al-Razi, Sharb al-Isharat, 2/361.
° al-Razi, Sharb al-Isharat, 2/362.
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that essence' does not affirm the idea that 'an essence is
capable of existence when it does not exist'. Rather, it
underscores that essence and its existence or non-existence
are distinct aspects of being. We assert that only the essence
itself, in terms of its inherent nature, has influence over
existence, and this assertion does not exclude the possibility
of its non-existence.”™

al-Razi unequivocally rejects the notion that essence could function
as a cause regardless of whether it is actualized. Whether essence is
considered a cause, the debate over whether its precedence over the
effect pertains to its essence or existence becomes irrelevant given the
impossibility of essence functioning as a cause when it does not exist.
al-Razi explicitly refutes any inference that "essence can be a cause
while it does not exist" or "essence can be capable of existence while
it does not exist". His rationale hinges on the understanding that
essence, as a causal factor in existence, pertains fundamentally to its
own intrinsic nature, independent of its actual existence. Therefore,
according to al-Razi, acknowledging essence as a causal agent based
on its inherent nature does not preclude its potential as a cause even
in its absence. In essence, objections asserting the impossibility of
essence acting as a cause in its non-existence are deemed invalid by
al-Razi.

Another objection that can be raised against this assertion is
whether an essence can influence its own existence when it does not
yet exist. If such a scenario were plausible, it would imply that the
essence could potentially impact the existence of the world before
even coming into existence itself. This raises a critical distinction: the
necessity to differentiate between the essence's theoretical potential to
influence existence and the actual causal relationship observed in the
world. Without this distinction, one might erroneously infer the
existence of an agent responsible for bringing things into being solely
based on the existence of entities in the world.”" The objection posits
that al-Razi’s assertion renders ithbdat al-wdajib (the proof of the
Necessary) untenable. If essences can exert influence on their
existence even when they do not exist, then there is theoretically no
barrier to them exerting influence on the world when they themselves

30 al-Raz, Sharb al-Isharat, 2/362.
3 al-Raz, Sharb al-Isharat, 2/362.



296

Griveng Sensoy

do not exist. Consequently, it becomes problematic to assert the
existence of an efficient agent solely based on the existence of entities
in the world. al-Razi distinguishes between “existing /i-zatihi’ (existing
in itself) and “being the cause of something else when it does not
exist.” It is a fundamental principle that something cannot act as a
cause unless it exists; this is self-evident. However, the concept of
existing “/i-zatib?” implies that its essence inherently necessitates its
existence.” It would be inaccurate to assert that because essence can
potentially cause its own existence, it can also be the cause of external
things like the world. The distinction lies in the nature of causation:
while essence influencing its own existence might be conceivable
under certain philosophical frameworks, extending this to external
entities such as the world involves a fundamentally different level of
causative relationship and ontological status.

4. al-Tasi’s Defense of Ibn Sina

In delineating al-TTsT’s analysis, it can be compartmentalized into
two principal segments. Initially, he elucidates the rationale behind al-
Razi’s purported misconceptions, followed by a systematic
presentation of objections to al-Razi, substantiated with precise
arguments. Central to al-TtsT’s critique is the contention that al-Razi,
having initially demonstrated the impossibility of a direct commonality
of wujiid in a literal sense, proceeds to posit an equivalence among all
existents on a uniform plane” According to al-Tasi, al-Razi’s
misunderstanding leads him to equate the existence of the necessary
with that of the contingent. Seeing that existence is attributed to
essence in contingent beings, al-Razi mistakenly concludes that the
same attribution must apply to necessary beings. al-Tasi explicitly
argues that al-Razi lacks a proper understanding of predication by
tashkik>** Attribution by tashkik involves assigning a concept with the
same meaning but at varying levels across all individuals to whom it
applies. For instance, wujiid (existence) is attributed in the forms of
precedence-subsequence in cause and effect relationships,
universality-absence of universality in substance and accidents, and

3 al-Raz, Sharb al-Isharat, 2/362.

3 al-Razi, Sharb al-Isharat, 2/356. cf. Nasir al-Din al-Tasi, Sharb al-Ishardat wa-I-
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intensity-weakness in qualities like blackness and whiteness. In both
necessary and contingent beings, wujiid is predicated in these three
distinct manners.”” According to al-Tasi, comprehending rashkik
resolves all of al-Razi’s inquiries because it attributes existence, as
philosophers accept it, uniformly across all instances under its
purview. However, this uniform attribution does not imply
equivalence among necessities. Various truths can concur under a
single necessity without necessitating equality.*® Here, al-Ttsi refers to
“the malzims of existence” as encompassing both the existence of the
necessary and the contingent. While these entities share a
commonality in their existence (/azim), which is a unified concept,
their malzims, or what is intended by that existence, do not
necessarily align at the same level. This lazim, or existence, is
predicated diversely across different levels. Therefore, the existence
attributed to the necessary being and that attributed to contingent
beings differ in their malzim, despite sharing a singular conceptual
meaning.

In responding to al-Razr’s first objection regarding the addition of
existence to essence, the following points can be addressed: al-Razi
posits three possibilities regarding the relationship between existence
and essence; that existence must be added to essence, that it must not
be added, or that neither addition nor non-addition is necessary.
According to al-Razi, in the first and second possibilities, where
existence could either be necessarily added to essence or not, there
arises an implication that the necessary being and the contingent being
should be treated equally in terms of this addition. However, in the
third scenario where an external cause determines whether existence
is added or not, it suggests a need for an external factor to dictate this
condition.”” In addressing this objection, al-Tasi’s response draws
upon the concept of tashkik, as previously discussed. He illustrates this
with examples such as sunlight and other light sources, and heat from
different sources. Despite both being instances of light or heat, their
effects and attributes differ based on their specific characteristics. For
instance, sunlight may clear vision while other sources do not, and
different types of heat may or may not sustain life or affect different

¥ al-Tasi, Sharb al-Isharat, 3/31.
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species equally. This distinction arises because the malziim, or the
essence and attributes associated with light or heat, varies depending
on the specific nature and source of each instance. Thus, while
existence may be predicated universally, the specific qualities and
effects attributed to it can differ significantly based on the context and
nature of the entities involved.” That is, al-Razi argues that the concept
of existence yvields diverse outcomes among entities that share it due
to variations in their malziim, or underlying essence and attributes.
Consequently, he contends that uniform effects cannot be universally
expected across all individuals to whom the concept of existence is
applied.
“If wujiid were universally uniform, as al-Rizi posits, it
would necessitate a causal mechanism that mandates
addition, analogous to contingents. However, in the
Necessary, wujiid does not require a causal mechanism that
mandates addition. The absence of addition is not contingent
upon a cause; the mere absence of a cause for addition
suffices to explain its absence.””

The response to al-Razi’s second objection concerning the
distinction between God’s existence and His reality, where he argues
that God’s existence is perceivable but His reality is not, is as follows:
al-Razi contends that acknowledging the knowability of God’s
existence while asserting the unknowability of His reality necessitates
a differentiation between the concepts of existence and reality. In
response to this objection, al-Tusi posits that while God’s existence is
singular, what is apprehended a priori is absolute existence. The
intellect can grasp absolute existence but not God’s singular existence
itself. Among unique entities, some are comprehensible while others
are not. The particular existence of God remains inscrutable to the
intellect. The apprehension of absolute existence does not necessitate
the direct apprehension of singular entities; otherwise, apprehending
existence would entail apprehending all unique entities. Thus, al-Ttsi
concludes, “The distinction between the apprehension of existence
and the apprehension of God’s reality indicates that God’s reality is
distinct from absolute existence.” In addition, he asserts that "There is

8 al-Tast, Sharb al-Isharat, 3/32.
¥ al-Tust, Sharb al-Ishardat, 3/32.
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no intrinsic necessity for God’s reality to coincide with His singular
existence.""!

The response to al-Razi’s third objection, concerning whether the
mere wujiid, characterized by negatives, can influence the existence
of contingents, follows this line of reasoning: According to the
philosophers, God’s reality consists of pure wujiid along with negative
attributes. al-Tasi counters al-Razi by asserting that what impacts the
existence of contingents is not the negative attributes, which denote
non-existence, but rather the wujiad itself. This wuyjiid is equivalent to
their existence. Furthermore, al-Tusi underscores the distinction
between God’s existence and that of contingents. God’s existence is
not universal but rather an individual and specific existence belonging
uniquely to Him. This substantial existence, unlike that of contingents,
is self-subsistent.” In al-Tasi’s view, al-Razi’s objection stems from a
misunderstanding of the concept of existence, which is predicated
with a unified meaning but exists at various levels.

In response to al-Razi’s fourth objection regarding the uniformity of
a species’ nature, the philosophers contend that a species’ nature
necessitates uniformity across all its instances. This principle extends
to existence, which is considered part of a species' nature. Therefore,
the effects or attributes related to existence should not vary among
different instances. For instance, the judgment concerning the
existence or nonexistence of an essence should remain consistent and
not subject to variability.” In response to this objection, al-Tasi rejects
the premise that existence is a nature of species, which he posits as the
only viable response to al-Razi’s criticism. According to al-Tasi,
philosophers cannot be faulted on this basis because existence is not
uniformly attributed across all members of a species, unlike other
attributes that are inherently part of a species’ nature.** According to al-
Tasi, existence, being predicated through tashkik, cannot be
considered a species’ nature. Therefore, objections claiming that
existence entails the same characteristics across all individuals to
which it is attributed are invalid. Tashkik allows for different levels of

W al-Tast, Sharb al-Isharat, 3/33.
2 al-Tast, Sharb al-Isharat, 3/33.
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predication of existence, indicating that it is not uniformly applicable
in the same manner across different entities.

According to al-Tasi, the assertion that “the cause precedes the
caused in terms of existence” implies that the effect’s existence
depends on the cause's prior existence. However, if the essence is
considered a cause only when it exists externally, this implies a circular
conditionality where “the essence must exist for it to exist,” which al-
Tasi deems impossible. This highlights the logical contradiction
inherent in a thing being conditioned by itself.

al-Razi’s objection centers on the notion that while essence does not
precede existence in terms of its actual existence, it can still function
as an agent in bringing about existence, particularly in its potentiality
for existence. This distinction underscores his critique of the
philosophical position that attributes causal efficacy to essence without
necessitating its prior existence in a substantial sense.” al-Tsi
counters al-Razi’s assertion regarding essence having an external
existence apart from its actual existence by positing that essence
primarily exists within the intellect as a conceptual or mental existence.
This mental existence allows the intellect to contemplate essence
independently of existence (wujiid). Importantly, the absence of
recognition of a thing does not imply the recognition of its non-
existence.’

5. Sadr al-Shari‘ah’s Perspective on the Issue

Sadr al-Shari‘ah diverges from previous thinkers in his view that the
commonality of existence among existents is not merely conceptual or
in terms of meaning, but is realized literally. This stance contrasts with
the approach of other philosophers who attribute existence in a
qualified manner or with distinctions.” Accepting that wujid
(existence) is common in meaning entails elucidating the
differentiation between what exists in terms of essence, thereby
implying the addition of wujiid to these essences. Conversely, when
commonality in terms of lexis (expression) is accepted, there is no

S al-Razi, Sharb al-Isharat, 2/362.
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addition of wujiid. This distinction arises because acceptance of
commonality in meaning acknowledges the differentiation between
wujid and essence, thereby affirming addition.”® According to Sadr al-
Shari‘ah, the distinction drawn by those who differentiate between
existence and essence, as well as between the contingent and the
Necessary, lacks justification. This stance arises from the philosophical
perspective where in the contingent realm, existence is intrinsic to
essence, whereas in the Necessary realm, no such distinction exists due
to its inherent causality requirement.”

Sadr al-Shari‘ah critically examines the philosophers’ concept of
addition through the lens of al-TGsi. He critiques this notion by
highlighting the potential for a vicious circle between essence, which
is considered the cause, and wujiid, its effect. This critique underscores
Sadr al-Shari‘ah’s broader skepticism toward the philosophical
framework, particularly concerning the relationship between essence
and existence.”® However, the denial of essentiality he articulates here
pertains not exclusively to the Necessary but also extends to the
contingent. The article’s focus excludes an analysis of the rejection of
addition in contingents.

As previously discussed, al-Ttsi argued that the objections raised
by al-Razi could be resolved through the principle of tashkik.’" Sadr al-
Shari‘ah, in his critique, argues that merely invoking the principle of
tashkik is insufficient. He contends that the analogy drawn between
expressions like “man being a thinking creature” and “triangle being a
shape” is flawed because they do not share a single meaning; rather,
they share the expression of existence (kawmn). Furthermore, according
to Sadr al-Shari‘ah, the crux of the matter lies not in determining the
form of commonality but rather in understanding why certain entities,
which are considered to have a unified existence, are self-subsistent
while others are not.>* Since al-Ttusl was aware of this, as will be
remembered, he argued that absolute wujiid remains unchanged, but
its malziams vary. While wujiid is predicated uniformly across
individuals as a single meaning, the specifics of what it entails (its
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malziims) need not be identical. al-TGsI clarified that while wujiid is
attributed uniformly to both necessary and contingent beings, this does
not necessitate an equivalence in the existence of necessary and
contingent entities.” Sadr al-Shari‘ah’s argument posits that the notion
of “malzums change” does not adequately address the underlying
issue. He illustrates this by highlighting that certain attributions cannot
be equated directly in the form of “it is that”. For instance, one cannot
assert that “thinking (nufq) is laughing (dibk)” or that “heat (hararab)
is attraction (jadhb)”. Such direct identifications are only permissible
in derived terms (mushtdq). Instead, one can appropriately say “ndtig
is genius” or “harris attractive”. In essence, Sadr al-Shari‘ah contends
that while Tasi's argument about the variability of malzums attempts
to reconcile the uniform attribution of wujiid with the diversity in what
it entails, this approach fails to fully resolve the issue because the
relationships between entities cannot be reduced to mere
interchangeable terms without considering their distinct essences and
attributes.”*

In his analysis, Sadr al-Shari‘ah adopts a language-centric approach
to predication. He challenges the conventional distinction between
existence and essence, and consequently rejects the idea of wujid
being added -specifically, he does not accept the predication of wujiid
that is not derived from language. According to Sadr al-Shari‘ah, the
accuracy of predication hinges on whether the derivative of the
predicate coexists with the subject. If this coexistence, termed giyam,
is not present, meaning if there is no inherent relation where one
essence necessitates another, then the predication is deemed incorrect
in his view. Thus, Sadr al-Shari‘ah’s approach emphasizes linguistic
coherence and the interplay of derived meanings in validating
philosophical assertions about existence and essence.

Regarding the addition of existence to essence, al-Razi contends
that existence should entail uniform implications across all entities
regarding its presence or absence. This stance reflects his insistence on
a consistent understanding of existence across philosophical
discourse.” al-Tasi responded to this objection by invoking the
concept of tashkik, which posits that existence is attributed in a

> al-Tasi, Sharb al-Isharat, 3/32.
% Sadr al-Shari‘ah, Sharh Ta dil al-‘uliim (Antalya-Tekelioglu, 798), fl. 147a.
> al-Raz, Sharb al-Isharat, 2/359.
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nuanced manner across different entities. This approach allows for
distinctions in how existence manifests within various contexts,
thereby addressing al-Razi’s concerns about uniformity in the
implications of existence.® Sadr al-Shari‘ah critiques al-TasT’s
response, arguing that it inadequately addresses the objection raised.
He disputes al-TtsT’s differentiation concerning what is necessitated,
particularly rejecting the notion that beings are necessitated by an
absolute wujiid. According to Sadr al-Shari‘ah, this distinction does not
sufficiently resolve the philosophical issue at hand.” In Sadr al-
Shari‘ah’s critique, he contends that attributing differentiation to what
is required does not adequately resolve the philosophical issue. He
challenges al-TtGsT’s assertion that no justification is necessary for
nonaddition, arguing that this response fails to address the core of the
matter. According to Sadr al-Shari‘ah, nonaddition signifies that
existence subsists with its essence. al-Tusi’s statement, “It is either
subsistent with its own essence, or with something else, or neither of
these,” suggests that substance and accident predicate existence either
due to their intrinsic nature or due to some external factor. If it arises
from their essence, then existence must universally manifest as
substance or accident across all instances. Conversely, if it stems from
an external cause, then the necessary existence deriving from its
essence must trace back to an external agent. Nonaddition implies that
existence originates from itself, a concept distinct from nonexistence.
Therefore, claiming “the absence of the cause of being added is
sufficient” is inappropriate because it does not pertain to absence. Sadr
al-Shari‘ah contrasts this with self-subsistence, where existence
possesses an inherent power to be independent of a specific locus.
This characteristic, seen in substances and accidents, signifies their
capacity to exist autonomously, not as an absence but as a
manifestation of strength absent in accidents. The independence of
existence from nonexistence does not necessitate independence from
another entity in existence itself.*®

From this perspective, according to $adr al-Shariah, if we were to
accept al-TasT’s explanation that justifies the situation based on the
absence of something, it would invalidate our ability to discuss the

% al-Tasi, Sharb al-Isharat, 3/32.
57 Sadr al-Shari‘ah, Sharh Ta dil al-‘uliim (Antalya-Tekelioglu, 798), fl. 148a.
% Sadr al-Shari‘ah, Sharh Ta dil al-‘uliim (Antalya-Tekelioglu, 798), fl. 148a.
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Necessary being independently. In other words, attributing the
Necessary being’s independence solely to the absence of a causal
factor related to nonexistence implies a problematic stance. It suggests
that the Necessary being's independence hinges on the non-existence
of a cause rather than on its inherent essence or self-subsistence. This
contradicts the notion that the Necessary being exists independently,
without reliance on external causes or conditions.

In addressing the question of whether the mere wujiid, categorized
with negatives, can have an effect on the existence of contingents, Sadr
al-Shari‘ah critiques the philosophical views on this matter, which he
finds to be both erroneous and contradictory. Central to his critique is
the discrepancy he identifies in how philosophers understand wujizh
(necessity) and wujid (existence). According to Sadr al-Shari‘ah,
philosophers hold the view that God’s reality is wujitd subjected to
negation (salbi limits), yet they also equate wujib with wujid by
asserting that necessity strengthens existence. This perceived
contradiction arises from the philosophical stance that wujib, being a
subjunctive concept indicating necessity, is treated as equivalent to
wujiid, which is described using a form associated with negation
(salbi). Sadr al-Shari‘ah argues that wujith and wujiid cannot be
equated in this manner because wujiitb implies a state of necessity,
while wujiid, when described in a salbi form, indicates a negated or
limited existence. Equating the two would thus imply treating
something that signifies existence with something that signifies non-
existence or limitation, which he finds logically untenable. Therefore,
Sadr al-Shari‘ah’s criticism centers on the philosophical inconsistency
of equating wujib with wujid, highlighting the need for a more
precise understanding of these terms and their implications for
theological and metaphysical discourse. His analysis underscores the
importance of clarity in defining concepts like wujith and wujid to
avoid conceptual confusions and contradictions in philosophical
reasoning.”

In philosophical discourse, the proposition that wujiid (existence)
represents both God’s reality and the essence of existent entities poses
a significant theoretical challenge when juxtaposed with the notion of
wujid being subject to sa/bi(negation) limits. If philosophers maintain

% Sadr al-Shari‘ah, Sharh Ta dil al-‘uliim (Antalya-Tekelioglu, 798), fl. 170a.
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that wujiid constitutes God's reality and encompasses all existent
entities, the implication that God’s reality could also be subject to salbi
limits necessitates equating wujitd with a form of negation or
limitation. This proposition leads to a logical contradiction: wujiid
inherently signifies affirmation and existence, while salbi denotes
negation or restriction. Therefore, suggesting that God’s reality, which
is understood as wujiid, could be subject to salbi limits introduces an
inconsistency in philosophical reasoning, challenging the coherence
of metaphysical assertions concerning the nature of existence and the
divine.®

In addressing the objection that “the existence itself is not substance
and accident, but some of its members, i.e., wujiidat, are substance
and some are accident,” Sadr al-Shari‘ah argues against the
differentiation of entities required by a single nature. He asserts that if
something is attributed to a single nature, such as existence (wujiid), it
cannot simultaneously exhibit qualities of both substantiality and
accidentality. According to Sadr al-Shari‘ah, the inherent nature of
wujiid implies uniformity among its constituents; therefore, positing
that some wujidat (existents) are substantial while others are
accidental contradicts the unified essence of wujiid. This argument
challenges the notion that wujiid, as a fundamental concept, can
manifest in diverse forms that fundamentally differ in their ontological
status.”! As recalled, al-Tasi contends that wujid (existence) does not
constitute the essential nature of a species.** This is due to the species'
nature being uniformly attributed to its individuals on an equal level
(tawatu’), not through differentiation (tashkik) as with wujad®
According to Sadr al-Shari‘ah, this response remains insufficient. He
critiques the assertion that "essence and its parts do not differentiate."
If this statement implies that existence is attributed with conditions like
strength and weakness, as Sadr al-Shari‘ah argues, then absolute
existence itself becomes differentiated. What undergoes
differentiation, not essence per se, must be present universally.
Furthermore, wujiid, delimited by factors such as strength and

0 Sadr al-Shari‘ah, Sharh Ta ‘dil al-‘ulitm (Antalya-Tekelioglu, 798), fl. 170a.

o1 Sadr al-Shari‘ah, Sharb Ta‘dil al-‘uliam (Antalya-Tekelioglu, 798), fl. 148a; al-Ttsi,
Sharb al-Ishardat, 3/33.

62 Sadr al-Shari‘ah, Sharb Ta‘dil al-‘ulim (Antalya-Tekelioglu, 798), fl. 148a; al-Ttsi,
Sharb al-Isharat, 3/34.
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weakness, cannot be considered a component of existence. Thus, Sadr
al-Shari‘ah queries, “Why cannot it be asserted that what differentiates
is absolute wujiw[?”(’4 According to Sadr al-Shari‘ah, al-TGsT’s concept
of differentiation does not pertain to distinctions among externally
differentiated individuals. This perspective, Sadr al-Shari‘ah argues, is
flawed. For instance, when examining heat and posing the question
“What is it?”, despite its manifestation in various forms, the response
remains consistent that each instance is indeed heat. Attributes such as
heat, motion, growth, weight, and lightness apply universally, with
variations in their degrees among different entities; this does not align
with the claimed notion of differentiation.*

Conclusion

The distinction between existence and essence, a cornerstone in
philosophical discourse distinguishing the Necessary from the
contingent, has evolved into a principle advocating the nonaddition of
existence to the Necessary being. Ibn Sini critically examined this issue
in his al-Isharat wa-I-tanbibat, particularly in his fourth namat,
addressing the inherent contradictions when essence is posited as a
causal factor in the Necessary. Fakhr al-Din al-Razi, in his Sharh al-
Isharat, scrutinized Ibn Sina’s argument, prompting responses from al-
Tsi who suggested that al-Razi’s objections could be resolved through
a nuanced understanding of tashkik and addition.

Sadr al-Shari‘ah, however, offered a distinct critique, analyzing al-
TasT's responses and challenging the broader philosophical tradition,
especially the perspectives of Ibn Sina and al-Tasi. al-Razi’s criticisms
spanned various dimensions, questioning whether accidental
existence constitutes a fundamental property, the justification for
distinguishing the known existence of the Necessary from its unknown
reality, the implications of mere existence on contingents, the universal
manifestation of species nature, and the causal precedence of cause
over effect.

al-Tasi countered al-Razi across these fronts, defending Ibn Sina’s
concept of essentiality. In contrast, Sadr al-Shari‘ah departed from
traditional views by positing that existence is not merely common in

%1 Sadr al-Shari‘ah, Sharh Ta'‘dil al-‘ulitm (Antalya-Tekelioglu, 798), fl. 148b.
% Sadr al-Shari‘ah, Sharh Ta'‘dil al-‘ulitm (Antalya-Tekelioglu, 798), fl. 148b.
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meaning but rather in a literal sense, thereby engaging al-Tusi’s
arguments from his unique perspective on existence.

The accepted stance on wujiid, a pivotal concept in al-umar al-
‘ammabh, significantly shapes discussions on related issues. This
perspective influences the trajectory of debates depending on whether
existence is viewed as common in meaning or wording, thereby
impacting the direction and outcome of philosophical discourse.
Ultimately, this intellectual evolution can be seen as Sadr al-Shari‘ah’s
integration into the al-Isharat tradition, albeit through a specific
argumentative lens.
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Abstract

The theory of faith development was criticized from a Muslim
perspective in two previous studies, and a modified bipolar orthogonal
dimensional version of the model (low-to-high level of cognitive
development vs. low-to-high level of commitment) with eight
dimensions was subsequently proposed. The aim of this third study
was to provide empirical findings to support the proposed model of
religiosity styles (for both content and structure) in a Muslim context.
To this end, two sets of data were employed via a group comparison
design. In Study 1, the sample (n = 934) was conveniently selected from
the campuses of three different Turkish state universities (454 men and
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480 women, with a mean age of 22). The instruments used for data
collection were adapted from items of previously developed scales
aimed at measuring Muslim religiosity. In Study 2, a second mixed
sample of 165 participants, comprising university students and
members of the general public (54 men and 111 women, with a mean
age of 28), was selected. The instrument for data collection was
constructed by transforming the Likert response format of previously
employed scales into a semantic differential format and adding several
new items to the battery to measure areas in the proposed model that
the available data did not cover. The data were analyzed via factor
analysis, item analysis, and correlation analyses. The findings from the
two studies broadly supported the eight theoretically proposed
concepts of religiosity represented in a circumplex model of religiosity
styles with the two bipolar dimensions of “High vs. Low differentiation”
and “High commitment vs. High noncommitment”.

Key Words: faith development, stage, style, religiosity, scale, Muslim,
adaptation

Introduction’

Religious commitment (and noncommitment)* is a complex

variable in psychology research. The development of a practical,

comprehensive theory and a set of instruments to examine it could

provide valuable tools for both practitioners and researchers. The

theory of faith development is among the most comprehensive

approaches to explaining variations in religiosity from a cognitive

perspective, comparable to studies by Perry (1970), Kegan (1982), and
Kohlberg (1987). While the theory has a robust qualitative foundation,

N

This study is the international and extended version of the paper published in
Turkish (Ok, 2021). It has been revised, modified, supplemented with additional
data set, and aligned with the study’s objectives. The paper also constitutes the
third (and the final) paper in the series of 3 papers on criticism, new model offer
and empirical evidence regarding the theory of faith development (see the text).
The terms religiosity, faith, spirituality, and worldview will be used
interchangeably and intentionally throughout the text, depending on the
contextual requirements. This approach is justified for two reasons. First, the
original faith development theory was later revised into a framework of religious
styles. Second, the theory encompasses both religious and nonreligious forms of
“faith”, defined as a commitment to a set of core values or value centers.
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there are continuing challenges in effectively measuring the
developmental trajectories of faith using quantitative methods.

The theory of faith development and the instruments used to
measure it in both Christian and Muslim contexts were critically
evaluated in a previous study (Ok - Gennerich, 2024a). Building on this
critique and drawing on empirical observations conducted in a Muslim
context, a new proposal for a model of religiosity styles was introduced
(Ok - Gennerich, 2024b). This culturally sensitive, adapted theoretical
model incorporates both religious and nonreligious content while
preserving the emphasis on cognitive structure. It was argued that the
theory of faith development neglects the content of religiosity —
specifically, levels of commitment and noncommitment— by
overemphasizing cognitive structural development. Consequently,
critical or even hostile orientations toward religiosity were excluded
from the scope of the theory.

It has been argued that the theory of faith development adopts a
predominantly secular approach to religious development; with the
“developed” styles, it tends to favor an uncommitted, secular, and
rational perspective on religiosity. However, there is a potential to
introduce more sophisticated and developed yet simultaneously
committed versions of religiosity that evolve from conventional forms
of faith. This possibility is supported by observations from the
biographies of renowned historical Muslim figures. Furthermore, a
new and more comprehensive framework for the theory of religious
and anti-religious development has been proposed. This framework
offers a more detailed exploration of each religious style identified in
earlier studies. The current third study aims to provide empirical
evidence supporting this proposed model of religiosity styles within
Islam (Ok - Gennerich, 2024b) by presenting the results of quantitative
analyses conducted on two sets of empirical data.

Among the hypotheses is the idea that what is referred to as
conjunctive faith in the theory of faith development represents a
relatively secularized approach to religiosity, emphasizing openness to
diversity and interreligious tolerance. It is also hypothesized that a
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“religious/spiritual” version of conjunctive faith can be introduced.
Conversely, fundamentalism is described in the theory as a
characteristic primarily associated with mythic-literal religious
individuals. However, an inflexible and aggressive attitude toward
religiosity is a widely observed phenomenon in modern times (see Ok,
2023) and should be addressed within an adapted version of the theory
of faith development.

This study is partly based on the premise that previous scales
developed to measure faith development (see Harris - Leak, 2013; Leak
et al., 1999; Leak, 2003, 2008, 2009; Streib et al., 2010; Ok, 2007a, 2009,
2012) have been only partially successful. These scales tend to
emphasize certain dimensions of faith development while exhibiting a
bias toward committed, conventional religiosity. Moreover, the
schema of conventional religiosity —the most prevalent style among
religious populations (Fowler, 1981)— has not been independently
represented in empirical studies.

Additionally, instruments designed to measure religious styles or
faith development often lack specificity, making it difficult to assess
each style independently. This has led to controversial findings
regarding their validity. In response to these critiques, a new model
was proposed in Ok - Gennerich (2024b). This model represents two
primary dimensions of religiosity within a bipolar, two-dimensional
orthogonal circumplex framework, as follows:
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Muslim Spirituality/Religiosity Styles

High Cognitive Differentiation
manistic worl Conji
—

Rational,

fopen. E.g, O. Khayyam, Zakariya al-Razi

— e Re

rationality within tradition. E. . YasarN. Ozt

ve-Reflective— Systemic-Orthodoxy
Limited rationality within tradition

Low Cognitive Differentiation

Figure 1: The adapted model of Muslim religiosity styles
(cited from Ok - Gennerich, 2024b)

It was proposed that two main dimensions of religiosity —
commitment vs. noncommitment and high cognitive differentiation vs.
low cognitive differentiation— intersect to form four overarching
religiosity quadrants, each containing two distinct styles. These
quadrants collectively represent eight primary religiosity constructs:
Seekers (dialectical and enlightened), Unifiers (compassionate and
apologetic), Conservers(conforming and particularistic), and Objectors
(dissenting and antagonistic).

Each of these eight constructs also has two nonhierarchical
variations. For example, conforming religiosity can manifest as either
conscious or imitative. However, these variations are less critical for
inclusion in quantitative measurement.

Given that the newly adapted model 1is assumed to
comprehensively explain variations in Islamic religiosity, it is expected
that existing religiosity scales developed within Islamic cultural
contexts could be utilized to test the model. Several constructs have
been developed to measure various dimensions of Muslim religiosity
(see Ok, 2016; 2012; 2011; 2009; 2007a; 2024). These constructs have
been validated through exploratory factor analyses and assessments of
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criterion validity. Theoretically and hypothetically, these scales can be

associated with the eight constructs proposed above as follows:

Eight main
mimensions of

religiosity styles

Details of the two
subdimensions of the
eight main religiosity

styles

Constructs/measures that are assumed
to measure the main religiosity styles

Religious openness

Openness in religiosity
Religious pluralism

Enlightened Quest religious Religious relativism
orientation Quest religious orientation (Ok, 2008;
2012)
Religious conflict and uncertainty
Deconversion .
Deconversion
Dialectical Atheism
Anti-religiosity Religious autonomy
Historical reduction (Ok, 2006)
) Compassionate-united (not developed thus far but introduced
Compassionate - — . .
Enlightened religiosity in this study)
) Reformative-critical Historicist hermeneutics (reformative)
Apologetic - -
Systemic-orthodoxy (Ok, 2009)
. L Religious attitude (Ok, 2011)
Conscious religiosity
. Religious saliency (Ok, 2008)
Conforming . K
. L Conservatism (Ok - Goren, 2018)
Imitative religiosity
Conventionalism (Ok, 2008)
Conscious reaction to
religiosity (i.e., anti-
Dissent religiosity) (No scale available)
Imitative reaction to
religiosity
Absolutism (rigidity) and literalism
Hard mythic-literal Mythic thinking
religiosity Closed-mindedness (or need for
closure)
Particularistic o
Proselytizing tendency and
Soft mythic-literal particularism (Ok, 2012).
religiosity Right-wing authoritarianism (Ok -
Goren, 2018)
Hard mythic-literal Left-wing authoritarianism (Ok - Goren,
o reaction to religiosity 2018)
Antagonistic

Soft mythic-literal
reaction to religiosity

Unquestioned obedience to secular
authority (Ok, 2008)

Table 1: Religiosity scales and their theoretical associations with the dimensions of

proposed religiosity styles in Islam
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The table shows that different aspects of Hard Mythic religiosity can
be measured by constructs such as absolutism (rigidity), literalism,
mythic thinking, the need for closure, a proselytizing tendency, and
particularism. The concepts of dogmatism, closed-mindedness,
authoritarianism, and radical conservatism can also be related to this
religious thinking style (see Hogg - Vaughan, 2014; Kruglanski et al.,
2000).

Additionally, the Conforming Religiosity style can be measured by
the Religious Attitude Scale (Ok, 2016) and, more broadly, the
Religious Saliency Scale. The constructs of conservatism, as one of the
dimensions of wvalue orientation (Schwartz, 1992), and
Conventionalism, as one of the subdimensions of authoritarianism
(Altemeyer, 1981; Altemeyer - Hunsberger, 1992), may also serve as
representative schemas of this type.

Furthermore, as questioning and doubt require a high level of
reflectiveness, need for cognition, and rationality, it could be argued
that these traits are integral components of the Individuative-Reflective
(DialecticaD religious style. While religious conflict and questioning
have been acknowledged in theory (i.e., transitions between stages)
and have played an important role in the lives of college students
(Parks, 1986) and adults (Batson et al., 1993), they have not been
sufficiently emphasized, particularly in studies using quantitative
measurements.

Experiences such as questioning, reacting to, or protesting against
conventional public religiosity are represented in empirical
measurements by constructs such as (cognitive) uncertainty,
deconversion, atheism, and questioning; these can be considered
indicators of the Individuative-Reflective style of religiosity, at least in
its initial stages. Similarly, the constructs of autonomous religiosity
(Ok, 2006) and historicity in hermeneutics (Taribselcilik in Turkish)
(Ok, 2009) may represent more established or committed versions of
dialectical religiosity.

Another form of the Individuative-Reflective religiosity style,
Deconverted spirituality, is exemplified by individuals who deconvert
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from committed Synthetic-Conventional religiosity to a secular
domain. These individuals deconvert, in a sense, to a new life
orientation and religious interpretation as a result of experiencing deep
questioning and conflict with their traditional faith; they are completely
spiritually autonomous in their thinking, with idiosyncratic ways of
understanding established religions, without concern for whether their
perceptions align with the orthodox teachings of traditional religion.

The Enlightened religiosity style has been measured thus far by
scales such as Religious Openness, Religious Pluralism, Religious
Relativism, and Quest Religious Orientation (see Ok, 2012; 2009). This
group of constructs can also be studied using the personality traits of
Openness (Costa - McCrae, 1985), Personal Growth, which is one of
the aspects of well-being (Ryff - Singer, 1996), and the concept of
open-mindedness (Rokeach, 1960).

No instrument has yet been developed to measure what is referred
to in the proposed model as Compassionate (a component of
conjunctive faith) religiosity — a committed but simultaneously highly
cognitively sophisticated version of religiosity. Similarly, the main
constructs of the Apologetic, Dissent, and Antagonistic religiosity styles
warrant further scale development studies. It is hypothesized that these
aspects could be measured via newly formulated, purpose-driven
items.

Notably, the main constructs of religiosity styles and their
corresponding scales are not entirely independent of each other; they
may overlap significantly within an individual, with one becoming
more dominant at a certain period. For example, people with strong
mythic-literal religiosity may also exhibit a high level of Conforming
Religiosity and vice versa.

Below are the results of two empirical studies validating the
multidimensional proposed model of religiosity styles, adapted to
Islamic culture (Ok - Gennerich, 2024b).
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1. Study 1°

The aim of this first study is to determine whether the religiosity
constructs previously developed in the Muslim context align well with
the content of the proposed bipolar orthogonal model of religiosity
styles.

1.1. Method

1.1.1. Participants

In Study 1, participants were selected from among college students.
This group is well suited to test the model because many fundamental
changes in religiosity often occur during these critical years (Parks,
1986). A total of 934 students from two different Turkish state
university campuses participated in the study (age range = 18-45; M =
22.08), including 454 men and 480 women. The sample was
conveniently selected via purposive quota sampling to ensure diverse
representation in terms of year of study, gender, age, and academic
department.

1.1.2. Instruments

Overview: In the 2007 study (Ok, 2007b), based on observations
from a previous qualitative study on faith development theory in
Turkey, a pool of 63 items was created by collecting items from
previously published scales to measure various aspects of religious
styles. Second, to ensure that the expressions aligned with the theory
of faith development, the word “religion” was replaced with the phrase
“faith or worldview” in the wording of the items, except for those
related to religious commitment. This change was made because,
according to Fowler, faith is broader than religion, encompassing both
religious and nonreligious faiths or worldviews.

All the variables were rated on a 5-point Likert scale: do not agree
at all, agree slightly, agree moderately, agree much, and agree very
much. The Cronbach’s alpha values reported for the scales ranged
from .79 to .88, with a relatively low score of .62.

*  The data from Study 1 were published in Turkish (Ok, 2012) solely for the purpose
of scale development to measure religiosity and faith development, not for testing
a model as it is done here.
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The scales developed in that study, along with the number of items
they contain, are presented in Table 2 below.

Scales Item Numbers
Religious commitment 10
Absolute & literal faith 14
Need for closure 4
Cognitive conflict and uncertainty (past and present) 4
Deconversion 4
Individuative religiosity 8
Plural Faith 9
Quest religion (originally by Batson, Schoenrade, and Ventis, "
199D

Religious attitude (originally by Ok, 2011) 8
Total 83

Table 2: Scales Developed for the Measurement of Religiousity in the Muslim Context

To be more specific, the developed scales are briefly explained
below.

The Religious Commitment scale measures individuals’ positive
attitudes toward religion in general and reflects a commitment to
conventional religious values (see Ok, 2016). An example item is “I
believe in the fundamental thoughts and values of Islam”. As indicated
above, this scale is assumed to be primarily related to the synthetic-
conventional (conscious or imitative) style of religiosity; however,
because it represents a broad and generic attitude toward religion,
individuals affirming various commitment styles (compassionate,
apologetic, conforming, and particularistic) may agree with the items
to varying degrees. In contrast, a completely negative attitude toward
these items reflects all forms of secular noncommitment faith styles.
Absolute & Literal Religiosity Scale: The schema of absolute faith
measures one’s interpretation of religion as irreplaceable, firm, and
unchangeable. Sample items include “The values of my faith or
worldview are correct word for word” and “Values underlying my faith
or worldview are stable and cannot be changed”. Additionally, a literal
interpretation of texts is preferred over symbolic or open
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interpretations. This faith schema primarily represents the rigid form of
mythic-literal religiosity (particularistic conservers).

Need for Closure in Faith Scale. This scale measures an individual’s
tendency to avoid incorporating new ideas into their existing faith (or
neophobia and closure). In the psychology literature, it is related to the
concept of the need for closure, defined as “a desire for a definite
answer to a question, as opposed to uncertainty, confusion, or
ambiguity” (Kruglanski - Fishman, 2009). Sample items include
“Hearing new comments constantly on my faith and worldview
disturbs me” and “I do not enjoy adding new comments on what I
know about my faith or worldviews”. It is assumed that the Need for
Closure in Faith Scale reflects the rigid mythic-literal stage (both
religious and nonreligious), as it aligns with the characteristics
described in faith development theory.

Deconversion in Faith Scale: The construct of deconversion aims to
measure the extent of individuals’ experience of disconnecting from
their parents’ conventional faith. Sample items include “I gradually
disconnected from my previous faith or worldview” and “I think I
drifted away from the faith or worldviews that I once learned in my
family”. The scale represents the transition from conventional faith to
individuative-reflective faith; therefore, it could be considered part of
the Individuative-Reflective style, such  as dialectical
spirituality/religiosity.

Uncertainty in Faith Scale: This scale aims to measure cognitive
discord regarding religion at two points in time: in the past and at
present. To this end, participants were asked to express the degree of
uncertainty, doubt, contradiction, and questioning they have
experienced regarding their faith by responding to the leading
question, “To what extent have you experienced/do you experience
the following conditions regarding your religion in the past and at
present?”” Sample items include “Contradiction (past) in faith or
worldview” and “Doubt (present) in faith or worldview”. As in the
concept of deconversion, the scale is intended to capture a transitional
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period from conventional faith to postconventional stages, reflecting
the onset of Individuative-Reflective (Dialectical) religiosity.

Quest-Faith Scale: The Quest concept of religiosity, initially
developed by Batson, represents openness to change in religious
thinking, valuing doubt as positive or valuable rather than avoiding it,
and living with existential questions concerning religion and life
(Batson - Schoenrade, 1991). People with a Quest orientation are
inclined to search for mysteries of life and existential matters,
remaining unsatisfied with the ready responses provided by religious
authorities. Sample items are “Questions are far more central to my
taith or worldview experience than answers” and “It might be said that
I value doubts and uncertainties in my faith or worldview”. Although it
overlaps overwhelmingly with transitory faith (i.e., doubt, conflict,
etc.), which is evaluated as a schema of individuative-reflective
reasoning, as discussed above, the scale is primarily assumed to
measure Conjunctive faith in both its committed (the enlightened
religiosity of Compassion) and uncommitted (the Quest Spirituality
and Open Attitude of Enlightened) forms.

Plural Faith Scale: This scale is used to measure individuals’ level
of agreement with religious pluralism in their society; in other words,
it assesses their openness to living alongside people from other faith
traditions or cultures. Sample items include “There is no problem with
the diversity of faith or worldviews” and “People who have different
faiths or worldviews, such as Judaism, Christianity, atheism, and Islam,
can live together in this country”. It is assumed that this construct
represents all four dimensions of Conjunctive Faith: open attitude,
quest spirituality, compassionate religiosity, and enlightened
religiosity overall. However, dialectical and apologetic religiosity styles
may conditionally accept religious openness and pluralism.

1.1.3. Data Collection Procedure

The survey, which covers the items of the scales mentioned above,
along with an information sheet and consent form, was distributed to
participants by members of a research agency on the campuses of two
universities located in different parts of Turkey. The survey was
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administered in lecture halls across various departments and faculties,
with the completed surveys being collected approximately 30 minutes
later. The students participated in the study on a voluntary basis.

1.2. Findings

All the items were subjected to exploratory component analysis via
the varimax rotation method with a two-factor solution according to
the theoretical model (see Figure 1). The scree plot shows two highly
relevant first factors (with eigenvalues of 13.40, 7.91, 4.72, 4.10, 2.94,
2.26, 1.88, 1.61, 1.37, 1.28, 1.13, .96, etc.), which explained 37.9% of
the variance. The distribution of the religiosity/faith schemas or scales
in total (in bold), along with their items, is presented on the proposed
bipolar two-dimensional space in the component plot, derived from
the results of the conducted factor analysis.
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Figure 2: Plotted factor component loadings after varimax rotation of the items

constituting the religious schema scales
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Note: Expansion of some of the abbreviations: ncAntinewcomment=Need for
closure being against new comments; Qdoubt=doubt item of questioning;
doubtPast=had experienced doubt in the past; openGoodman=there can be good
people among atheists and agnostics; RAcogn=cognitive component of religious
attitude; AbsAnswer=You can find answers to any question in my religion (Absolute

religiosity); Muslum=I am a Muslim.

The items and schemas are distributed in a logically meaningful way
on the surface of an orthogonal, bipolar two-dimensional model. The
horizontal axis represents commitment versus noncommitment,
whereas the vertical axis represents high cognitive differentiation Gi.e.,
openness) versus low cognitive differentiation (i.e., the need for
closure and absolute faith). Furthermore, the distribution of the items
and schemas across space confirms four types of religiosity
orientations (domains): seekers, unifiers, conservers, and objectors. In
this way, the model aligns well overall with the theoretical
expectations outlined above. The descriptive features and
intercorrelations of the constructs of religiosity are presented in Table
3.
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Correlational Results
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Table 3: Inter-Correlations of Religious Schemas
= < 001, *p < .01, < .05

The variables related to the committed mythic-literal and synthetic-
conventional religiosity styles (Conservers), such as absolute faith, the
need for closure, and religious commitment, are positively
interconnected with each other, except for the variable of need for
closure, which has no link with religious commitment. The reason for
this disconnect could be that the need for closure, owing to its content,
could be, as discussed above, an asset of both committed and
uncommitted versions of mythic-literal religiosity (or anti-religiosity).
These three variables —absolute faith, need for closure, and religious
commitment— are negatively connected with uncertainty,
deconversion, and the Quest, except for the connection between the
need for closure and deconversion, which is likely due to the
aforementioned reasons. The latter three variables are assumed to be
related to individuative-reflective and conjunctive faith styles. They are
also negatively connected with the schema of openness in faith in the
conjunctive faith domain, except for the connection between religious
commitment and openness. The lack of correlation of these two
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variables could be due to people with conventional faith showing a
type of “artificial” openness, largely due to social desirability, toward
“others” in discourse, but this may not reflect real-life decisions and
circumstances. Another possibility is that, as discussed above,
conventional committed faith is a rather broad term under which
people  with  particularistic,  conforming, apologetic, and
compassionate religiosity styles may show varying levels of agreement
with openness.

Finally, openness in faith is positively correlated with the cognitive
tension variables (Dialectical faith), i.e., uncertainty, deconversion,
and Quest. In this way, the argument that open religiosity styles
address the perspective of secularized individuals is confirmed.

In summary, while the religiosity constructs confirm the proposed
model, the constructed scales are clearly not specific enough to
provide a clearer picture of religiosity styles.

2. Study 2

Study 2 is a pilot project focused on developing a new response
format for the instruments previously used to measure religiosity/faith
styles. In earlier works, religious schemas were assessed via Likert-type
instruments with five options. In the current study, this has been
replaced with a semantic-differential scale. Additionally, the previous
term “faith/worldview” has been replaced with “religiosity”, which is
more appropriate for studying religiosity in a relatively homogeneous
society with respect to its religious culture, Islam, and the theoretical
model presented above. With these changes, the aim of Study 2 is to
replicate the findings of Study 1 by providing evidence to support the
proposed model of religiosity styles in Islam.

2.1. Methods

2.1.1. Participants and Procedures

The sample consisted of 165 nonrandom participants, including 54
men and 111 women. Their ages ranged from 17 to 64 years, with a
mean age of 28.27 years (SD = 10.12). The majority held either a
secondary school diploma (n = 63) or a bachelor’s degree (n = 70). The
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questionnaire was distributed in 2023 via email or other electronic
devices to voluntary participants (convenience sampling). The
participants completed the questionnaire by marking their chosen
options with an (X) or by coloring the selected option in the Word
document.

2.1.2. Instruments

Religiosity Styles-Islam: This new instrument includes 61 items in a
semantic differential format. The items were adapted from the Ok-
Religious Attitude Scale (Ok, 2011) and the previously constructed Ok-
Faith Development Scale (Ok, 2012). Additionally, in line with the
theoretical framework and suggestions presented in the literature
section of Study 1 (see also Ok - Gennerich, 2024b), which emphasized
the need to extend the measurement of faith development to
encompass noncommitment to religion, Sufism, antireligion attitudes,
conjunctive/symbolic religious faith, and absolute religiosity, new
items were added to the inventory. The resulting scale is relatively
comprehensive, covering various aspects of religiosity (content) and
cognitive schemas associated with different religiosity styles.

The adaptation process involved increasing the number of options
from 5 to 7, transforming the Likert scale into a semantic differential
format by creating new statements for the opposite poles of each
previous scale item. Additionally, each of the 9 options in the scale was
presented in written form. Finally, the items were modified to express
them in the third person. An example of the question format can be
seen in Figure 3:
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Figure 3: Scaling format of the Religiosity Styles-Islam instrument

After the data were gathered, the items underwent exploratory
factor analysis, followed by item analyses.

2.2. Findings

The factor analysis of 61 items initially yielded six factors, each with
two dimensions. However, one factor was discarded because of very
low internal consistency. The remaining factors were named, along
with their opposite poles, as follows:

Committed/Religious vs. Secular-Atheistic Religiosity/faith: This
dimension is assumed to primarily measure conforming vs. dialectical
religiosity/spirituality. Sample items include “Does not care whether
his or her life aligns with religious values” vs. “Cares whether his or her
life aligns with religiosity”; and “Sees himself/herself as a person with
no connection to any religion” vs. “Sees himself/herself as connected
to a particular religion”.

Questioning vs. Intact-Pure (Unquestioned) or Authentic-Original
Religiosity/Faith: This dimension is assumed to measure dialectical or
enlightened styles versus conforming or particularistic styles. Sample
items include “There was a period in the past when his or her religiosity
was seriously questioned” versus “He or she has remained committed
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to his or her pure and intact faith”. “At one point in his or her life, he
or she experienced a period of serious doubt” versus “He or she has
remained committed to his or her pure and intact faith”.

Symbolic vs. Literal Religiosity: This dimension is assumed to
measure primarily conjunctive-enlightened religiosity versus hard
mythic-literal religiosity. Sample items include “The verse of the poet,
‘It is natural to sin in this world, and there is no life without sin,” does
not contradict vs. contradicts with the spirit of religiosity” and “The
verse in the Qur’an about ‘cutting off the hands of a thief’ should be
taken symbolically vs. literally”.

Mythic vs. rational-realistic religiosity: This construct represents
dimensions of particularistic religiosity (including both the hard-
mythic-literal and soft-mythic-literal forms) versus two forms of
dialectical religiosity. Sample items include “He or she believes that
religious miracles actually occurred vs. did not occur in reality” and
“He or she believes that prayer causes rain vs. does not cause rain”.

Sufism vs. Individualistic-Rational/Critical ~ Religiosity: This
dimension is assumed to measure religiosity primarily as Unifiers vs.
Objectors. Sample items include “He or she contemplates religious
matters in a gnostic ( 47fani) manner, far beyond a rational approach”
vs. “He or she approaches religious matters autonomously and
rationally”. Another example is “The ideal form of religiosity is the one
modeled by Jalal al-Din al-Rami or Ytanus Emre, prominent figures in
Islamic mysticism” vs. “The ideal way of practicing religion is to live
according to the principles derived from the Qur’an or Hadith”.

The number of items in each scale, the Cronbach’s alpha scores
indicating the internal consistency of the scale items, the means and
standard deviations and the intercorrelations of these scales can be
seen in Table 4 below. Additionally, with these five scales, a new
component analysis was conducted. The eigenvalues of 1.28, 1.28, .80,
.58, and .45 clearly indicate a two-dimensional solution, which
explains 62.1% of the variance. The varimax-rotated component
loadings are presented in Figure 4:
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Figure 4: Component loadings of the religiosity style scales in two-dimensional space

As shown in Figure 4, the new conceptualization of the items works
well by providing constructs that align with the theoretical
expectations, fitting harmoniously into two bipolar orthogonal
dimensions of religiosity: Symbolic vs. Literal and Committed vs.
Uncommitted. Additionally, two more diagonal bipolar dimensions —
Sufism vs. Individualistic-rational religiosity and Quest vs. Intact-pure
(synthetic-conventional)  religiosity— emerged as additional
components of the model.
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Table 4: Descriptive characteristics and intercorrelations of Religiosity Styles-Islam
w4 < 001, %p <. 05, tp < .10.

It is observed that, based on their item numbers, the internal
consistency of the items in the scale is at an ideal level, except for the
Sufism schema, which exhibits a low consistency of .49. The mean
score indicates that the religious commitment of the sample is above
average, whereas the level of mythical thinking is moderate. The levels
of symbolic thinking and Sufism are low, at 2.80 and 2.20, respectively.

The intercorrelations between variables align with the theoretical
expectations: religious commitment and mythic religiosity are
positively correlated, whereas both are negatively correlated with
questioning. Additionally, there is no significant correlation between
these variables and symbolic religiosity.

3. Discussion and Conclusion

The results of two empirical studies support the theory (and
hypothesis) of a two-dimensional orthogonal model of religiosity
styles, namely, high noncommitment vs. high commitment to
conventional religiosity and low vs. high cognitive differentiation (see
also Ok - Gennerich, 2024a, 2024b). This model provides a rich
framework for explaining Islamic religiosity in future research. Derived
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from the theory of faith development, through this adaptation, it is
comprehensive and valid within the Muslim context. The instrument
can be used for individual assessment in clinical settings and to
conduct more in-depth research on faith development.

The study first presented the construct validity of several religiosity
scales (schemas) assumed to represent some aspects of religiosity
styles. These can be classified as follows:

(a) Particularistic religiosity schemas (hard and soft mythic-literal
religiosity): absolute faith (vs. symbolic faith); need for closure (vs.
need for cognition); and mythic (vs. nonmythic-rational).

(b) Conforming religiosity schemas (Synthetic-conventional):
Religious commitment (vs. secular, irreligious, or atheistic).

(¢) Dialectical religiosity schemas (Individuative-reflective):
Conflict/uncertainty  (vs. certainty); and deconversion  (vs.
intact/unquestioned belief).

(d)  Enlightened and compassionate schemas (Conjunctive
religiosity): Openness/pluralism (vs. particularism); Quest (vs.
intact/pure faith); symbolic (vs. literal); and Sufism (vs. individualistic-
rational/critical perspectives).

Considering the dimensions of the theoretical model (see Figure 1),
to achieve greater accuracy, additional instruments (schemas) need to
be incorporated into the Religiosity Styles-Islam battery to measure the
following religiosity/spirituality styles: (a) Hard mythic-literal anti-
religiosity; (b) Synthetic-conventional - Conscious anti-religiosity;
Synthetic-conventional - Imitative anti-religiosity; and Synthetic-
conventional - Conscious religiosity; (¢) Individuative-Reflective -
Systemic-orthodoxy religiosity; Individuative-Reflective - Reformative-
critical religiosity; and Individuative-Reflective - Anti-religiosity; and
(d) Conjunctive - Open attitude toward religiosity; and Conjunctive -
Compassionate - united religiosity.

It has been confirmed for the second time that the Compassionate-
Unifier’s religiosity, which is assumed to represent an advanced form
of the Sufi faith, can be identified when studied within a highly
sophisticated religious Sufi sample. Additionally, the two forms of
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conventional religiosity —Conscious religiosity and Imitative
religiosity— can be distinguished in future empirical studies.

The proposed model has several advantages. In terms of breadth, it
combines both religious (committed) and nonreligious (uncommitted)
reactions to religion, as well as symbolic and mythic-literal forms of
religiosity, similar to postcritical religiosity theory (Hutsebaut, 1996;
1997). Accordingly, all religiosity schemas fall within one of the four
main areas mentioned above. Additionally, the model accounts for
extreme forms of religiosity, including both religious and nonreligious
aggressive forms of religiosity/spirituality.

Regarding the concept of “religious maturity”, considering that
open faith lacks a positive correlation with committed religiosity and
has positive correlations with Quest and uncertainty, it appears to be
more of an asset in secular or secularized orientations than part of a
more mature form of committed “religiosity”. The schemas of
advanced Sufism (as opposed to lay Sufism) and religious pluralism
could be indicators of a committed form of maturity, although they do
not show positive correlations with a committed conventional faith
orientation. Thus, it could be argued that religiosity, in its traditional
sense, does not have a typical “mature form” — a construct that is both
“religious” and “mature or conjunctive” at the same time. Alternatively,
it may not have been demonstrated yet owing to the lack of
representative samples and instruments. In line with the hypothesis of
the study, what has been considered a “mature” form of religiosity in
studies conducted thus far, including the present one, has turned out
to be correlated with aspects of secularism or indifference to religion
rather than reflecting a more sophisticated form of “religiosity” in its
traditional sense.

Our solution, which involves two different developmental goals in
the religious field, aligns well with the lifespan theory of development.
According to Baltes et al. (1998), lifespan development cannot be
understood from a single endpoint. Rather, different developmental
goals are meaningful in different contexts. Therefore, the plurality of
Islamic theological approaches, as outlined in Ok and Gennerich
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(2024b), could be considered valuable resources for an individual’s
pursuit of maturity.

However, the results of this correlational study do not allow
religious schemas to be placed on a developmental continuum.
Accordingly, longitudinal designs are needed to predict the trajectory
of faith development. In this context, it is possible to speculate that
transitions may occur diagonally, i.e., from a conventional religiosity
style to a highly differentiated questioning faith (i.e., deconversion) or
from a lower-differentiated, critical-reflective, rational anti-religiosity
style to a highly committed and differentiated or sophisticated form of
religiosity, i.e., Compassionate faith. The latter is referred to as
conversion to religion. Transitions could also occur vertically, e.g.,
from conforming religiosity or critical-reflective anti-religiosity styles to
their corresponding higher levels, or horizontally, e.g., from Rationally
Enlightened to Religiously Compassionate, and vice versa (conversion
and deconversion without the experience of a transitional period, and
thus without experiencing cognitive dissonance).

Another point is that the revised instrument, Religiosity Styles-Islam
in Study 2, is quite useful in clinical settings for those familiar with the
theory of faith development. It allows clinicians to empirically observe
the current state of an individual’s faith style by examining individual
difference scores based on these religious schemas. For example, a
person who scores low on the conforming and dialectical scales (e.g.,
doubt) as well as on the compassionate and enlightened faith schemas
may be profiled as critical or absolutist anti-religious (see also Ok,
2012, for an application of determining stages of faith for individual
assessment). However, such measurements should be confirmed
through follow-up faith development interviews. Additionally, the
Religiosity Styles-Islam instrument could be standardized with further
research.

Finally, regarding the commonality of these religiosity styles among
public people, it seems plausible to argue that the religiosity styles
model and its instruments, particularly those associated with the
commitment dimension, could be considered more meaningful if they
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were put on a normal distribution curve or a bell-shaped curve; this
could be substantiated by examining the nature and characteristics of
religious groups that have historically emerged in Islam, with the
assumption that social religious movements in the history of Islamic
thought naturally represent different religiosity styles, and that their
size dispersion follows a normal distribution (Figure 5).
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Figure 5: Theoretical distribution of stages of faith on a normal distribution curve

Although the validity of the normal distribution of social behaviors
and attitudes, such as religious schemas or religiosity styles, remains
debatable, many statistical operations are predicated on this
assumption. Theoretically, 68% of religious populations may fall within
the categories of conventional and individuative religiosity.
Conversely, mythic-literal faith and conjunctive faith together might
occupy approximately 27% of this distribution at opposite ends.
Notably, the group and individual names presented in Figure 5 were
drawn from Islamic thought schools as illustrative examples. This
approach is based on the assumption that differentiations or schisms
within mainstream religious groups throughout history tend to follow
a normal distribution. This pattern reflects their representation across
varying levels of cognitive differentiation and commitment within a
well-established religious tradition in society.

Although an advanced and sophisticated form of religiosity,
characterized by symbolic thinking, emerged as a construct in the
present study, Sufism was not fully represented within the identified
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religiosity styles. Therefore, the instrument measuring these styles may
be further refined. Future studies might focus on specific sample
groups that hypothetically represent such styles and provide
illustrative examples of “mature religiosity”.

In addition, it is worth exploring whether an imitative, conformist
form of uncommitted secular faith exists, a question that future studies
could address. In other words, do Objectors construct their identity
solely through criticism of established faith traditions or authorities, or
do they also demonstrate a commitment to their chosen set of
nonreligious values? This study identified distinct religiosity styles
based on several related variables, aligning with the Muslim adaptation
of the theory of styles of faith. In subsequent research, the instruments
developed for Study 2 —namely, the religiosity style scales— can be
further refined and improved.
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Timothy O. Benedict's Spiritual Ends: Religion and the Heart of
Dying in Japan discusses the significance of spirituality and religion in
hospice care for terminally ill patients in Japan. He surveys where and
how spiritual care is practiced in Japan through broader
anthropological research and interviews. The book also examines
various sociocultural, historical, and religious factors influencing
spiritual care and end-of-life care practices. It presents valuable data
regarding the interactions among religion, spirituality, and medicine.
The concept of spiritual care is put forth, which is revealed as a
somewhat nebulous notion in Japan — such as how patients’ eyes glaze
over when encountering words such as “chaplain” or “spiritual”.
Although Benedict’'s body of work is dedicated to this task, the
impressions and experiences he shares also bring to life the everyday
aspects of working in the hospice setting. He explains how his
perspective on providing spiritual care changed such that he no longer
feared making statements that might inflict emotional pain on people.
One of the leading figures who inspired the modern hospital/hospice
movement, Cicely Saunders, is credited with popularizing the
neologism “spiritual anguish” introduced in this chapter. This term
encapsulates the unique spiritual pain experienced by many patients.
As Benedict argues, spiritual distress in Japan is often experienced as
a void within oneself or as boringness. It is also difficult to confront this
kind of pain in a culture where most people do not talk openly about
religion.

Many of the implications of this emotional work and the
routinization of dying are described in Chapter II, which offers an

Ilahiyat Studies p-ISSN: 1309-1786 / e-ISSN: 1309-1719
Volume 15 Number 2 Spring/ Winter 2024 DOI: 10.12730/is.1562703
Article Type: Book Review

Received: October 7, 2024 | Accepted: December 20, 2024 | Published: December 31, 2024.

To cite this article: Thalgi, Mohammad. “Spiritual Ends: Religion and the Heart of Dying
in Japan by Timothy O. Benedict’. IHahiyat Studies 15/2 (2024), 343-348.
https://doi.org/10.12730/is.1562703

This work is licensed under Creative Commons Attribution-NonCommercial-NoDerivatives 4.0

International.



344 Mohammad Thalgi

ethnographic portrayal of the work of hospice care. At the micro level,
Benedict provides a step-by-step account of patients’ early morning
rounds, reporting of shifts, and all-around services that medical
doctors, nurses, and chaplains deliver. He emphasizes strong
communication that highlights the homeliness of hospices, which
makes patients feel valued and wanted. The type of care discussed in
this chapter is Kokoro care, a concept central to Japanese palliative
care. Itsuko Emoto’s work has significantly influenced its
development, showing that without Kokoro care, Japanese palliative
care would lack its unique dimension; Japanese palliative care would
not have developed in the form seen today. Through the concept of
presence, Benedict explains how hospice workers deal with emotional
contact with patients and how they deal with their job in particular.
The chapter also examines the emotions that individuals experience as
a result of working in hospice, particularly those related to patients
(pp. 16-30).

Benedict’s ethnography captures everything readers need to know
about the typical procedures and processes of hospice. He describes
the patient rounds conducted by doctors and nurses, the conference in
the morning involving patient cases, and the emotional strain in the
case of end-life care. The chapter also discusses how patients require
small things such as caring gestures, touch, and cleanliness to feel
valued and loved daily. From the essay, we can see Benedict’s realistic
views about how hospice caregivers support both the body and the
mind. The ambiance they must create is very complex, medical but
warm, and psychological but professional. Therefore, the audience is
enlightened.

Chapter III presents various approaches that Japanese hospices use
to incorporate spiritual values into patients’ care, which can be
separated into verbal, sonant, and supporting approaches. Benedict
explains the concept of spiritual care, indicating that it focuses on how
caregivers engage with patients, not the practice of a particular
religion. The chapter stresses that even though one has no control over
one’s life, a little empathy, decency, and concern can make a patient
feel important in his or her last days. He also describes the difficulties
of chaplains in a post-atheist culture and their function as religious care
officials. Hales explains how chaplains must pay attention to what their
patients need from them, and while they may indeed offer prayer and
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scripture  reading to their patients, they mainly provide
companionship. Regarding the goal of helping the audience feel more
competent, this chapter offers a practical orientation to the range of
components of spiritual care.

Through Benedict's work, it becomes possible to understand
several elements of spiritual care, given that Benedict divides care into
vocal, resonant, and support care. Embracement, talking with patients,
listening to them, comforting them, and tending to their spiritual and
soul issues are examples of vocal care. Caring involves a firm belief in
dwelling with the patient and letting their suffering inform the carer.
Through transitions and other small motions, compassionate patient
care promotes a patient’s dignity and valued presence. In Benedict’s
view, many methods are equally important in providing holistic
spiritual care to patients.

Chapter IV of Benedict’s monastic guide delves into grief, which is
seen primarily as an existential experience of the loss of meaning. He
discusses the role of culture in Japanese patients’ perceptions of death
and how they manage to convey their fears. Acknowledging that many
patients feel threatened by becoming a burden to others, the chapter
underlines the need for addressing spiritual pain at the cognitive—
affective level. Benedict rightly underscores the necessity of integrating
approaches to resolve the conflict between the clinical/technical and
the spiritual aspects of therapy. He shares the meaning of the patient’s
spiritual suffering, for example, through the use of stories and
examples, and how caregivers can provide companionship to mitigate
this suffering. This chapter helps the audience realize the need to
embrace the cultural impact of spiritual distress, making them more
sympathetic and culturally oriented.

The author presents a rather philosophical and compassionate
approach to spiritual suffering, providing a striking and highly
intellectualized example of how it affects Japanese patients
constrained by cultural paradigms and codes. As in the previous
chapter, this chapter provides real-life cases describing how patients
suffer because of spiritual pain and how caregivers address it. The
cases elaborate practical assessments of patients’ spiritual distress and
carers’ care strategies. A unique aspect of Benedict’s approach to
spiritual suffering and spiritual care, in general, is the proper
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recognition of this context as a foundational component of assessment
and subsequent holistically infused interventions.

Chapter V is devoted to discussing spirituality in Japan, starting
with a review of Suzuki’s Daisetz and concluding with the spiritual
world movement of the 1970s-1980s. Benedict explains how
“spirituality” is used and abused in the fields of medicine: most often,
it is a refuge for “religion”. This chapter further discusses the role of
spirituality in the hospice context and the role of spirituality with
reference to the numerous opinions of Japanese scholars and
practitioners. Being acquainted with Clements through his study,
Benedict demonstrates how Japanese thinking has been influenced by
Western views on spirituality and to what extent the latter has
influenced the provision of spiritual care. To familiarize readers with
Japanese spirituality, this chapter describes the historical and cultural
context of the “spiritual world” movement and cultural shift that
defined spirituality in Japan (pp. 77-107).

Benedict offers a detailed and thought-provoking historical analysis
of Japanese spirituality. The author then traces the term from its origins
in the writings of D. T. Suzuki, who sought to explain a new Japanese
spirit, to its modern forms in the religious movement known as the
Spiritual World movement. Benedict also discusses how the term
“spirituality” has been refashioned in therapeutic terms to make people
feel more at ease handling the issues of life. In addition, the chapter
examines Western influences on Japanese spirituality and how some
concepts have been altered to fit Japanese standards. Again, Benedict’s
method shows how Japanese spirituality, encompassing patients and
their families and hospice care, is flexible and diverse in contemporary
applications.

Chapter VI examines the history of religious involvement in medical
contexts in Japan, focusing on medical missions that were either
Buddhist or Christian. Benedict describes how religious groups set up
medical clinics and hospitals in the last quarter of the nineteenth and
the first quarter of the twentieth centuries to create a healthy society.
This chapter also discusses the early development of hospices in Japan,
including the involvement of early Christian hospitals and,
subsequently, the emergence of Vihara. By taking a more in-depth
look, Benedict provides insight into the experiences and achievements
of religious groups regarding the introduction of spiritual attention to
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medical practice and its influence on the current state of end-of-life
care in Japan. This chapter is critical, as it seeks to establish the
institutional and historical foundation of two sets of literature (pp. 108-
13D).

Benedict provides details on the history of religious affiliation in
Japan’s medical sector. He tracks the activities of medical missionaries,
Christians, and Buddhists, stressing their endeavors to set up clinics
and pharmacies, ensuring that they benefit society. The chapter also
explores the history of the hospice movement in Japan, associated with
the initial activity of Christian hospitals and the subsequent Vihara
movement. Benedict explains the challenges and successes these
religious organizations experienced in integrating spiritual support
into medicinal practices and how those endeavors have shaped end-
of-life support services in Japan today.

The purpose of the methodological reflection at the end of the final
chapter (Chapter VID) is to help the reader speculate on how Benedict’s
overall study may generate further implications for understanding the
religious or spiritual self and care practices in Japan. Benedict argues
that the Japanese method critically explains global religion, spirituality,
and medicine discourse. He discovers the importance of referencing
the religious and cultural contexts that constitute spiritual care. This
chapter concludes by praying for more profound knowledge of how
spiritual care supports the delivery of comprehensive palliative care.
In his view, the Japanese model of spiritual care is concerned with the
Kokoro, and the proper merging of both emotional and spiritual
aspects can be used as a blueprint for developing better end-of-life
care at the global level.

A fascinating and perceptive examination of spiritual care in
Japanese hospices is provided in Spiritual Ends: Religion and the
Heart of Dying in Japan. Through Benedict’s ethnographic approach,
the reader obtains an overall and complex perception of how
caretakers navigate the interaction between religion, spirituality, and
medicine at the end of life. In addition to offering a rich perspective on
end-of-life care that spans East Asia to a more global context, the book
pays special attention to the importance of the Kokoro in spiritual care.
Benedict’s work proves the importance of an integrated approach to
end-of-life care and its contribution to religious studies, medical
anthropology, and hospice care. In the book, Benedict provides a
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historically accurate and culturally explicit analysis of the relics of
spiritual care in Japan’s sociological dimension. This research will be
of particular value to scholars, practitioners, and anyone with
questions about religion and medicine.

One of the book’s important assets is its ethnographically immersive
account of spirituality in Japanese hospice. By and large, Benedict
effectively demonstrates that spiritual care practices boil down to the
Kokoro, concerning the spirit, the heart, and the mind. Nonetheless,
the book could arguably provide an even more robust critical analysis
of institutional constraints and the potential consequences of such care
models for a society. Although observations such as those captured by
this type of study offer variability that enriches the literature, this
research approach lacks the depth that may be captured in a single
setting, highlighting other patterns and, perhaps, conflicts. Benedict’s
use of “spirituality” as a relatively “empty signifier” sometimes comes
across as under-theorized; some critical implications for secularization
and cultural translation processes are underplayed. In general, the
author’s notes contribute to the story but may also shape the reader’s
view of Western and Japanese approaches. However, these features
are only minor drawbacks of what is otherwise a valuable tool for
understanding the processes of constructing and managing religious
and non-religious subjectivities in the context of end-of-life care.
Importantly, this book shows how spiritual care can be closely related
to cultural specifics and how the experiences of other societies, for
example, Islamic societies, can differ and thus require different
approaches to end-of-life care.
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