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Islami uyanig ve yenilikgiligin tarihi, Islam’n ilk
dtnemlerine kadar dayandinlabilir ve btylece bu tarihin
kdklerini Peygamberimizin (a.s.m.) vefatindan hemen
sonra cereyan eden olaylarda aramak akla uygundur
diyebiliriz. Bu olgunun tarihini Islam’in ilk yiizyhina
kadar uzatmamizin scbebi, onun mahiyetini daha agik bir
sckilde ortaya koyabilmek igindir. Bu agidan diyebiliriz ki,
Islami uyams ve yenilikcilik. gercek anlamda devamlh
degismekte olan begeri durumlar karsisinda islam’in
yeniden daha canhi ve daha uygulanabilir bir sekilde
tezahiir etmesidir. Islam’in boylece yeniden tezahiir et-
mesine Onayak olan sahsiyetlere "miiceddid" (yani "yeni-
leyici"); miiceddidlerin bu meyanda yaptiklarina ise, "ic-
tihad" dendigini bilmekteyiz. Bu makalemizde gayemiz,
Islami uyanig ve yenilikgilik tarihini incelemck degil, daha
ziyade hayatini bu olguyu incelemeye adayan bir dlimin —
Fazlur Rabhman'in— hayatim ve didsiincesini biraz olsun
tanitmaya cahgmakur. Bu agidan denebilir ki, o, islami
uyanig ve yenilikgiligin 6nde gelen bir diisiiniiridiir.

Her ne kadar Islamf uyamyg ve yenilikgilik tarihinin
baslangicinin Islam’in ilk yiizylinda bulunabilecegini ileri
siirmekte isck de, Fazlur Rahman, "kurulug devri oldugu
icin bu ilk birbuguk ylizyilda (yani IHicri 1-150/610-800
M.S.) uyanig ve yenilikgilikten pek bahsedilemiyecegini"
belirtmektedir.! Ciinkii ona gore, "uyams ve yenilik,
mantiki olarak ancak bir gelenek olusturulduktan sonra
olabilir."”® Ancak bu, Fazlur Rahman'in, Islamf uyanig ve
yenilikgiligin temel esaslarinin bu ilk devirlere dayandigini
inkar etmesi anlamina gelmez. Zira ona gore, "ilk devir-
lerdeki gelismeleri gz ardi etmek biiyik bir hata olur.
Ciinkit gelenegin olugmasi bile uzun ¢abalarin ve fikir
catigmalarinin  sonucu olarak gerceklesmistir. Ashnda
daha sonra olan biitiin 8nemli dinf ve ahlaki geligmelerin
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The history of Islamic revival and reform can be ex-
tended back to even the earliest times of Islam so that one
may be justified to reasonably claim its roots to be em-
bedded in the very events that took place immediately
upon the Prophet’s (p.b.h.) death. The reason for stretch-
ing the history of this phenomenon all the way back to
the beginning century of Islam is to emphasize the na-
ture of revival and reform in Islam, which can be spelled
out as "the recurrent manifestation of Islam in the face
of changing human situations". The agents of this
manifestation are called "mujaddidiin” (singular "mujad-
did, i.e. reformer); and the activities carried out by the
mujaddidin in this regard arc referred to as “ijrihdd".
Our purpose here is not to dwell upon the nature and his-
tory of Islamic revival and reform, but rather to shed
light upon the thought of a scholar, Fazlur Rahman, who
devoted his life to the study of this phenomenon; and thus
deserves more than any other in the field to be called
“the thinker of Islamic revival and reform".

Although 1 have streched the history of Islamic
revival and reform to the end of the first century of
Istam, Fazlur Rahman points out that "since this was the
formative period one cannot strictly speak of either
revival or reform in Islam during the first two and half
centuries (i.e. 610-800 A.D.)." This is because "revival
and reform can logically occur only after an orthodoxy has
been established". Howewer, this does not mean that
Fazlur Rahman denies the early roots of Islamic revival
and reform; for he points out that "it would be a grave
error to overlook the developments that occurred during

1. Fazlur Rahman, "Revival and Reform in Islam” in The
Cambridge History of Islam, edby P.M. Holt, Ann
K.S.Lambton and Bernard Lewis (Cambridge: Cambridge
University Press, 1970), 2:632.
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0zii, Peygamberimizin vefatundan sonraki ilk ddnemierde
gﬁrtllebilir."s Burada varilan sonug, Islamf uyanig ve yeni-
likcilik tarihi igin de gegerlidir. Fazlur Rahman’in hayati
ve eserlerini dikkatle incelersek bu konuya verdigi Snemi
agikca gorebiliriz. Bu bakimdan merhum hocam Fazlur
Rahman’in goriiglerini bir nebze olsun sergilemeye
calisarak onun, Islamf uyanig ve yenilikgiligin temel ilkesi
olarak ictihad: neden o kadar 6nemli gordiigiinii agikhga
kavusturmak istiyorum. Bdylece timid ediyorum ki, onun
"[slami gagdascilktan”, “Islami kokencilikten" ve
"yenilikgilikten" ne anladigini da gostermis olacagiz. Zira
biitiin bunlar, onun anlayigina giire bir uyani§ olgusu
olarak Islam’m yeniden tezahiirii ile ilgili kavramlardr.

ngenim Yillari: Gelenek ve Cagdashik Catismasi

Fazlur Rahman Eyldl 21, 1919'da o zamanlar
hentiz Pakistan ayriimadi@i igin Hindistan’da, bugiin ise,
Kuzey-bati Pakistan’da olan Hazara sehrinde dogdu.
Kendisinin styledigine gore, "ok dindar olan bir aileye"
mensup idi.” Babas,, Mevlana Sihabuddin, Deoband
Medresesi mezunu olup gelsenekscl Istami ilimlerde
egitim gbrmiis bir din alimidir.” Bu yiizden Fazlur Rah-
man ilk ¢grenimini gelencksel yolla babasindan almaya
baglamistir. Gelencksel medrese egitimi genellikle hafiz-
likla baslar, daha sonra Arapga, Farsca, belagat, edebiyat,
mantik, bazan felsefe dgrenimi ile devam ederek yiiksek
diizeyde kelam, fikih, tefsir, hadis gibi ilimlerin tahsili ile
sona ererdi. Bu dersler biitiin medresclerde  aym
olmasina ragmen derslerin okutulma sirast medreseden
medreseye gore degigebiliyordu. Fazlur Rahman’m an-
latugina gore, kendisi de tiim Kur'ani heniiz on
yagindayken hifzettikicn sonra® Molla Nizamuddin'in
(6.1747) gel|§tlrd|g| ve Ders-i Nizami' olarak bilinen
medrese egitim programim almaya bagladi. Boylece
kigiik yasta Ogrenimine bagladiktan sonra 1933’de
ondort yaginda iken ailesi Lahor’a tagiminca babasi, onu
cagdas egitimi de almasi icin Gniversiteye gonderdi.
Ancak evde medrese cgitimini babasindan almaya devam
etmekteydi. Fazlur Rahman 1940°da Pencap Universitesi
Arapca bdlimiind iistiin basariyla bitirerck ayni tiniver-
sitede yiiksek lisans Ogrenimine bagladi ve 1942’de mastir
derecesini de distiin basariyla aldi. Ayni yil yine Pencap
Universitesine asistan olarak alindi. Iste Tyiib Ilan

Ay.

The Courage of Conviction adli eserde yayinlanan Fazlur

Rahman'in "Kisa Otobiyografisi®, yayinlayan Phillip [.Ber-
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this period since the very emergence of orthodoxy oc-
curred only after a long struggle and conflict... Indeed
the germs of all the subsequent major developments in
Islam, involving moral and spiritual issues, are traceable
to this very early period in the history of the Muslim com-
munity after the death of the Prophc(".?' As this is also
the case with regard to the history of Islamic revival and
reform, a careful study of Fazlur Rahman's life and works
should guide us to the emphasis he laid on this
phenomenon. I shall, therefore, in this vein, embark upon
capturing a glimpse of my late Prof Fazlur Rahman’s
thought in order to elucidate the main tenets that led
him to defend ijrihdd as the core of Islamic revival and
reform. In this attempt T also, by way of allusion, hope to
clarify his understanding of "Islamic modernism", "Is-
lamic fundamentalism" and "reform”, since all these are
related notions to the continual manifestation of Islam as
a revival phenomenon.

Early Life: The Traditional vs The Modern

Fazlur Rahman was born on Scptember 21, 1919
in the Tlazara district which was then in undivided India,
and now in north wcst Pakistan. Tle belonged to a "deep-
ly religious" famlty His falhcr Mevldna Shahab al-Din
was a graduate of Dcnband thus considered a religious
scholar (dlim) with a traditional madrasa education. Faz-
lur Rahman started his early education in traditional Ts-

“lamic thought under the guidance of his father. The tradi-

tional Islamic education usually began with memorizing
the entire Qur’an and continuing with studies in Arabic,
Persian, rhetorics, literature,  Aristotelian  logic,
philosophy, Islamic theology (kalam), law (figh), Hadith
and Tafsir (Qur’anic excgesis). Although this curriculum
was more or less the same in every traditional Islamic in-
stutition of learning (madrasa), the sequence of courses
diffcred from one school to another. As we are told,
after Fazlur Rahman was able to "recite the entire
Qur’an from memory" by his tenth }rcar,ﬁ he followed the
curriculum developed by Molla Nizamuddin (d.1747)
which was known as "Dars-i-Nizami* . Tle thus began his
education at a very early age. When he was fourteen

3. Ibid.

4. Fazlur Rahman. "Personal Statement” in The Courage of
Conviction, ed.by Phillip L. Berman (New York: Ballan-
tine Books, 1985), 154. Reprinted also in this issue.

5. Muhammad Khalid Masud, "Obituary Notes", Islamic
Studies, 27:4, 1988, 397.

6. "Personal Statement", op.cit, 154.

7. Sece for Fazlur Rahman’s discussion of this curriculum his
Islam and Modemiry: Transformation of an Intellectual
Tradition (Chicagio: University of Chicago Press, 1984), 40.
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doneminde agir fikrf tartismalara girigtigi Mevdudi ile ilk
tanigmast da bu siralarda olmustur:
Ben kendim iyi hatirliyorum, yiksek lisans imtihanim
kazandiktan sonra lLahor'da doktora caligmalarimi
yiiriitirken Mevdudi benim hangi konuda calistifimi
sorduktan sonra soyle dedi: "Ne kadar ¢ok gahgirsan
senin pratik ile ilgili melekelerin de o dlgide zayiflar.
Nigin gelip Cemaat'a katilmiyorsun? Meydan yeterince
genis!" O zaman benim cevabim su olmusgtu: "Ne olur-
sa olsun, ben aragtirmay seviyorum!”

Gergekten de onun ilmi caligmaya kargi cok biiyiik
bir sevgisi vardi. Nitekim bu sevgi, onu doktora galigmasi
yapmak iizere Oxford Universitesine getirmistir. Ox-
ford’da Fazlur Rahman, daha ziyade Islam felsefesi ile il-
gilenmistir.

Bir 0grenci olarak Fazlur Rahman, ¢ok titiz ve aynt
zamanda ¢ok basarili idi. Yapug@i ¢alisma onun miikem-
mellik Olgiisine uymazsa onu tatmin etmezdi. Bu
bakimdan onun aradifi mikemmellige erismesi icin
caligmalarimi sabirla ve dinmeden siirdiirdrdid. Nitckim
Oxford’daki doktora calismasimin arzu ettigi diizeyde
olmasl i¢in Fransizca, Almanca, Latince ve Eski Yunanca
gibi diller yaminda felsefe tarihi caligtigini grmekteyiz.
Ancak surasi da bir gergektir ki, biittin bu calismalar Faz-
lur Rahman'in almig oldugu geleneksel Ogrenimi ile
cagdas Ogrenimi arasindaki boslugu gittikge artirmakta
idi. Bunun sebebi ise, geleneksel ile gagdagin, uyumlu bir
biitiin arzedecek sekilde verilmemis olmast ve bu ikisinin
sadece yanyana konmasi idi. Sonug olarak gelenck ile
cagdas bilgi arasinda bir celigki, geng Fazlur Rahman’in
kafasinda zorunlu olarak olusmakta idi. Bunu kendisi de
gayet samimi olarak itiraf ctmektedir:

Ingiltere’de  Oxford  Universitesi'nde  doktora
Ofrenimini yaptiktan ve Durham Universitesi'nde ders
vermeye bagladiktan sonra daha 6nce almis oldufum
modern efitimim ile geleneksel efitimim arasinda bir
celigki hissctim. 1940'h yillanin sonu ile 1950°l yillann
baglarinda felsefe calismaktan dofan ciddi bir siiphe

donemi gegirdim. Bu, geleneksel inanglanmi dar-
madagn etti.

Ancak bu siiphecilik, Tazlur Rahman’ higlik ve
timitsizlik batakligina diisiircmemistir. Aksine o, bu has-
tahkh durumdan kurtulabilmesini becerebilmis ve
gelenek ile gagdagin uyumlu bir bilesimine ulagmasim
bilmistir. Bunu o style dile getirmektedir: "Biitiin
gelencklere devamli yeniden hayati?vcl kazandinimall ve
(taze yorumlarla) yenilenmelidir." % Bu sonuca nasil
ulagtigini, onun diistincesini ele aldigimizda gorecegiz.

Yogun doktora galismalari yaninda dort tane de dil
dgrenmek zorunda olmasina ragmen Fazlur Rahman,
Oxford Universitesi'nde doktorasim ii¢ yil gibi kisa bir
sirede tamamladi (1946-1949). Doklora tezi Ibn

8. Ae,2323.
9. "Kisa Otobiyografisi®, 154-5.
10. A, 155.

years old, in 1933, his family moved to Lahore where he
went to a modern college. However, he continued his
studies in traditional Islamic education at home under
his father. In 1940 Fazlur Rahman received his B.A. in
Arabic with honours from the Panjab University for
graduate studies and received his M.A. in 1942 with high
honours. Following his M.A. degree, he was accepted at
the same university as a research student. It is at this
time that he met Mawd{di who was to partake later in a
bitter controversy with Fazlur Rahman during the Ayub
Khan administration:

I myself remember well that after 1 had passed my

M.A. examination and was studying for my Ph.D. at

Lahore, Mawdidi remarked, after enquiring what [

was studying: "The more you study, the more your prac-

tical faculties will be numbed. Why don’t you come and

join the Jamé'at? The ficld is wide open.” At that time
“my reply was: "Somchow, I love studying”.

Indeed he loved studying and this love made him
pursue his Ph.D.Studies at Oxford in 1946. At Oxford he
mainly studied Islamic philosophy.

As a student Fazlur Rahman was meticulous and
very successful. ITe was not satisfied with his work unless
it was up to his citerion of perfcction. Whatever was re-
quired to reach his sense of perfection he would paticntly
and wearilessly work in order to attain that standard.
Nevertheless we see him at Oxford studying history of
philosophy besides languages such as French, German,
Latin and Classical Greek required for his doctoral
studies. Yet it is true that all these studies were gradually
increasing the gap in Fazlur Rahman’s background be-
tween what is traditional and what is modern, i.e. the con-
ditions prevailing now in our century. For in his early
education, what is traditional was mercly juxtaposed to
what is modern. As a result a conflict between the tradi-
tional and modern inevitably arose in the mind of young
Fazlur Rahman. Ile confesses this conflict quite
frankly:

After T went to England, where [ studied for my doc-
torate at Oxford and then taught at the University of
Durham, a conflict between my modern and traditional
educations was activated. From the later forties to the
midfifties 1 experienced an acute skepticism brought
about by the study of philosophy. It shattered my tradi-
tional belicfs.

Of course Fazlur Rahman did not fall into the trap
of nihilism as a result of his skeplicism; instead he arose
out of this predicament and consequently reached a syn-
thesis that "all traditions need constant revitalization and

8. Ibid., 117.
9. "Personal Statement", 154-5.
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Sina’nin Kitabu’n-Necarnin psikoloji (fi'n-nefs) bolimi
tizerine idi. Bu tezi hazirlarken Fazlur Rahman, Aristocu
Misliman filozoflarin (Megsaflerin) Psikolojisini gayet
iyi incelemisti. Fakat bu caligmalarinda onlarin peygam-
berlik anlaysi ile geleneksel anlayigi temsil eden Gazali,
Eg'ari ve Ibn Teymiye gibi disgiindrlerin peygamberlik
goriigleri arasinda bir celiski oldugunu gordi. Ancak ne
filozoflarin felsefi peygamberlik anlayigi, ne de geleneksel
peygamberlik anlayist onu tatmin etmemigti. Bu durum-
da asil 6nemli olan sorun, hangisinin benimsenecegi idi.
Elbetteki, hakikati arayan bir diginir, dogru olani
benimserdi; ancak hangisi dogru idi? Her iki goriigtin
yeni bir yorum ile birlestirilmesi dogru olabilirdi. Fakat
iki yanligin birlesmesi bir dogruyu asla vermezdi. Zan-
nedersem Fazlur Rahman, biitiin bu tahliller neticesinde
daha sonralan net bir sekilde formile edecegi
metodolojisinin ipuglarina_bu siralarda ulasmigtir: "Bir
goris, Kuran ve Stinnet’ten bir bitiin olarak gikanildig
dlgude ancak gercekten 1 Islamf olabilir”."" Bu da onun
icin, dogrunun "gercck Islamilik ﬁlglilunde" bulundugu
anlamina geliyordu. Fakat onun vardifi sonucun bu
sekilde agik olarak ifadesi ancak 1984’te gelecektir.

Fazlur Rahman’in gelenekgilere kargi verdigi
miicadele ve onun Islami uyanig ve yenilikgilik tarihini in-
celemeye olan igten bagliligi iste bu "gergek Islamilik
dletitiinid" ortaya koymayi hedefliyordu. Ancak bu siralar-
da bu konu, yukarida belirttigimiz sekliyle heniiz onun
zihninde belirginlesmemigti. Boylece o, derhal Gnemli
Miisliman diigiintirlerin  peygamberlik  konusundaki
goriiglerini daha ayrintli arastirmaya koyuldu.

Diigiiniir ve Eylem Adam

Oxford’da doktorasini tamamladiktan sonra, Faz-
lur Rahman Durham Universitesi'nde Fars Medeniyeti
ve Islam Felsefesi hocasi olarak ders vermeye bagladi.
Bunun yaninda hédld Islam’in peygamberlik anlayi
tizerine aragtirmalarim siirddriiyordu. Bu arastirmalarin
sonucunu konuyu elestirel olarak ele alan bir kitapta
yaymnladi:

1956'da Islam'da Peygamberlik adinda bir kitap yazdim
ve bu kitapta klasik kelamcilarla, dinin mahiyeti
konusundaki teorilerini Yunan felsefesine dayanarak
gelistiren Misliiman filozoflann gorisleri arasindaki
actk celiski arzeden ihtilaflanm tartistm. Filozoflar
gergeklen ilmi incelifie sahip deliller veriyorlards, fakat
onlarin savunduklan tezde Allah, cansiz bir ilke olarak
kalmaktaydi. Yani onlara gore, Allah, kudret ve sev-
giden yoksun salt zihni bir varlikt, Ilml' incelikte daha
az becerikli olmalanina rafmen kelameilar, dinin an-
latsfin Allah"in tarihe miidahale eden, insanlara tek tek
ve toplu olarak yol gdsteren, dualan kabul eden, hayat
sahibi ve her diledifini yapabilen gergek bir varhk
oldugunun farkinda idiler; yani ibn Teymiye'nin veciz

11, Istam ve Cagdaglhk, 9.
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reform".!” We shall trace the route he took to this syn-

thesis when evaluating his thought.

Despite the burdens of language requirements and
his studies in philosophy Fazlur Rahman was able to
complete his Ph.D. at Oxford within three years (1946-
1949). His dissertation was on the psychological part of
Ibn Sina’s Najar. When preparing this dissertation Faz-
lur Rahman penetrated into the psychology of Muslim
Peripatetics (Mashshéiyydn). In his investigation, as he
came accross their doctrine of prophetology he discovered
a patent discrepancy in the Peripatetic psychology with the
traditional doctrine of prophethood developed by such or-
thodox scholars as al-Ash’ari, al-Ghazali and Tbn Taymiya.
He was, however, dissatisfied with both the philosophical
and traditional doctrines of prophethood. The question
was which one to choose. A sensilive thinker would
choose the truth; but what is the truth? The truth may
be reached by a synthesis of both positions, but two false
doctrines would never make one truth. I believe that Faz-
lur Rahman thus reached in his final synthesis the
methodology which he formulated as "a doctrine... is
genuinely Islamic to the extent that it flows from the
total teaching of the Qur’an and the Sunna"."" This un-
doubtedly meant for him that the truth consisted in the
"true criterion of Islamicity”. But such a clear formula-
tion of this synthesis was not yet put forward until 1984.

Faziur Rahman’s life-long struggie with the
traditionalists and his passionate devotion to the study of
the history of revival and reform in Islam was aimed at
developing just that "true criterion of Islamicity". This
issue, however, was not yet clear in his mind and was not
yet crystalized in the form just outlined above. He there-
fore set himself studying more deeply the views of im-
manent Muslim thinkers on the problem of prophecy.

The Thinker as an Activist

After completing his Ph.D. at Oxford, Fazlur Rah-
man began teaching at the University of Durham as a lec-
turer in Persian Studies and Islamic philosophy. Besides
teaching he continued his research in the history of Is-
lamic prophetology. The result of this research was a
book which treated critically in its historical setting the
doctrine of prophecy developed by the Muslim thinkers.

In 1956, 1 wrote a book entitled Prophecy in Islam, in
which I discussed the head-on collision between the
views of traditional Islamic theologians and those of
Muslim philosophers who derived their theories on the

10. Tbid., 155.
11. [Islam and Modemity, 23.
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bir sekilde ifade ettigi glbi "0, konusan ve diledigi
herseyi yapan bir Allah'tir".

Fazlur Rahman’in, bu eserini’> bitirince sonug
olarak su fikre ulagigimi tahmin edebilirizz Bir kuram
veya Ofreti, bizzat Kur’ an’dan gikariimadik¢a gercek an-
lamda Islami olamaz. Onun metodolojisi i¢in ¢ok Gnemli
olan bu fikrin, bu siralarda (yani 1950-1958) zihninde
belirmeye bagladifina inaniyorum. Ancak hala cevap bek-
leyen bir soru daha onun zihnini mesgul etmekteydi:
Kur’an’dan bir fikir nasil ¢ikarilir? i§le onun bu soruya
verdigi cevabi, bizim onun "metodolojisi' olarak ad-
landirdigimiz ~ goriigleridir. Bir metod geligtirmek
gercekten de pek kolay bir ig degildir. Zira boylesine
soyut fikrf bir ¢abanin, diigiiniirlin zihninde olugmasi icin
uzun bir zamana ihtiyag vardir. Nitekim Fazlur Rah-
man’in metodolojisinin ilk kuramsal ifadeleri, onun
Karagi'de Islam Arastirmalart Merkez Enstitisi
Midiirliigiinii yaptigi (Agustos 1962 - Eyliil 1968) siralar-
da gOriilmeye baglamigtir. Onun bu ilk metodolojik
cahgmalari, tnce Islamic Research dergisinde bir dizi
makale olarak yayinlanmig; daha sonra da Tarihte Islami
Metodolo;: 4 adu ile bir kitap halinde basiimistir. Asagida
da gtrecegimiz gibi, bu eserinde Fazlur Rahman _Is_]ar_r_]__ln
ilk_ytizylhnda kullanildigi sekliyle gecerli olan orijinal
siinnet kavramim yeniden canlandirmaya calismaktadir.
Bu yapilabilirse ona gore, gerek hukukf olsun gerekse fel-
sefi olsun bir kuram veya dgretiyi geligtirmede Nebevi
Gelenek (siinnet) yine uygun bir kaynak olarak kul-
lanilabilecektir. Fakat Fazlur Rahman’a gore, bir kuram
veya Ogreti, "Kur’an ve Siinnet'in bir biitiin olarak
ogretilerinden gikanldify olgiide ancak gergekten Islami”
olabilecegi icin Siinnete uygulanan fikri metodolojik
cabanmin Kur’an’t anlamak icin de uygulanmasim gerektir-
mektedir. Iste bu yiizdendir ki, onu 1969'dan sonra Kur’-
an’a yonelik bir metodolojik cahigma icinde gtirmekteyiz.

Boyylece gittikce gelisen Fazlur Rahman’in
metodolojisi, Chicago Universitesi'nde ders vcrdlgl
siralarda kaleme aldigi Ana Konulariyla Kur an®® adi
eseri ile olgunluga erigti. Bundan daha sonra yayinlanan
Islam ve Cagdafilkm adh eserinde ise, metodunu kuram-
sal olarak formiile etmistir. Ancak bir ¢nceki cseri,
tamamen metodolojik yaklagimmna hasredilmis ve
metodunun bizzat uygulamasini yapmistir.

12, "Kisa Otobiyografi”, 155.

13. Fazlur Rahman, [slam’da Peygumberhk Felsefe ve Gelenek,
bu eser heniiz Tiirkeeye cevrilmemistir (London: George
Allen & Unwin Ltd, 1979 ikinci baski Midway reprint
(Chicago: University of Chicago Press, 1979).

14. Fazlur Rahman, Islamic Me!hodoloy in History bu eser
heniiz Tirkceye cevrilmemistir, (Islamabad: Islamic

Research Institute, 1965); ikinci baski 1976, ficincii baski

1984.

15. Fazlur Rahman, Ana Konularniyla Kur'an, ceviren Alparslan
Acikgeng (Ankara: Fecr Yaynevi, 1987).

16. Bkz. dipnot 7.

nature of religion from the precepts of Greek
philosophy. The philosophers were intellectually
clever, excelling in subtlety of argument, but their God
remained a bloodless principle—a mere intellectual
construct, lacking both power and compassion. Al-
though intellectually less skiliful, the theologians were
nevertheless instinctively aware that the God of

. religion was a full-blooded, living reality who
responded to prayers, guided men individually and col-
lectively and intervened in history: "He speaks and
acts", as Ibn Taymiya so poignantly put it.

Fazlur Rahman consequently must have reached,
upon the completion of Prophecy in I.!rlam,13 the opinion
that a theory or a doctrine cannot be considered fruly Is-
lamic unless it is derived from the Qur’an. I believe that
this idea which is so crucial for his methodology sparked
in his mind around this time, i.e, 1950-1958. The ques-
tion to be posed here is how one is to derive an idea from
the Qur’an. The answer given by Fazlur Rahman to this
question constitutes what we call his methodology. To
develep a methodology is no simple task, as it requires
time to unfold itself in the creative mind. Nevertheless,
the first theoretical formulations of his methodology
were to come during his directorship of the central In-
stitute of Islamic Research, Karachi (August 1962-Sep-
tember 1968). These methodological considerations first
appeared as a series of articles, which were collected
Iatcr m a book, entitled Islamic Methodology in His-
fory * In these articles, as we shall see below, Fazlur
Rahman attempted to re-develop the original concept of
Sunnah operative in the first century Islam, so that the
Prophetic tradition could be used again adequately as a
source for deriving a theory or a doctrine (whether it is a
legal or a philosophical doctrine). But since the frue
criterion of Islamicity, for Fazlur Rahman, is that a
theory or a doctrine is "genuinely Islamic to the extent
that it flows from the total teaching of the Qur’an and
the Sunna", the same rigorous methodological en-
deavour is needed with regard to understanding the
Qur’an.

The gradual development of Fazlur Rahman’s
methodology thus came to full fruition with the publica-
tion of his Major Themes of the Qur'an while teaching
al the University of Chicag().IS In a later work entitled

12. "Personal Statement”, 155.

13. Fazlur Rahman, Prophecy in Islam: Philosophy and Or-
thodoxy (London: George Allen Unwin Lid, 1958), Midway
Reprint by the University of Chicago Press, 1979,

14. Fazlur Rahman, [slamic Methodology in History (ls-
lamabad: Islamic Research Institute, 1965), second edition
1976, third edition, 1984.

15. Fazlur Rahman, Major Themés of the Qur'an (Chicago,
Minneapolis: Bibliotheca Islamica, 1980).
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Bir diigiiniir olarak Fazlur Rahman, Miisliman-
larin bugtinkii sorunlar ile ilgilenmekte idi. Bu yiizden
karmagik kelam meseleleri, sadece giintimiize olan ilgisi
agisindan onu ilgilendirmekteydi. O, bunu agik bir sekilde
dile getirmigtir: "Kur’an'n kendisi, daha Onceki kitaplar:
hem kabul ettigini ve hem de onlarin hakikatini icerdigini
belirterek, tiim insanlar igin en miikemmel hidayet reh-
beri oldugunu ilan etmekicdir" (12fYusuf, 111;
10/Yunus,37; 6/En’am, 114) 7 Fazlur Rahman’a gore,
Kur’an’in bu dzelligi, tabii olarak biitiin Misliman alim-
lerini, "onu, insanhgin biitiin sorunlarina gareler iceren
bir hazine" olarak gérmeye sevketmistir.

Giiniimiizdeki Islamf sorunlara olan bu yaklagim,
Fazlur Rahman’in daha heniiz Durham Universitesi'nde
ders verdigi sralarda yaptii ilmi cahgmalarda bile
goriilebilir. Zira bu siire zarfinda yukarida bahsettigimiz
Islam’da Peygamberlik adli eseri diginda sekiz makale
yaymnlamig oldugunu gérmekteyiz; bu makalelerin sadece
iki tanesi Islam felsefesi tarihi ile ilgili saf felseff konular
olup digerleri tamamen giinimiizdeki sosyal ve fikrf
akimlarin Mislimanlara getirdigi sorunlar ele almak-
tadir.”® Bu da Fazlur Rahman'in sadece bir kuramci
olmayip ayni zamanda eylemci (uygulamaci) bir diigiinir
oldugunu gostermektedir. Fakat onun eylemcilifi, su
anda cereyan eden gercek insanf ve toplumsal sorunlara
getirdigi kuramsal ¢Oziimlerin bizzat uygulanmasindan
ibarettir. Bu da Fazlur Rahman’in en dnemli ydnii olan
"fikr{ yaklagimini" ortaya koymaktadir. Nitekim 1958'de
McGill Universitesi'nde (Kanada) Islam felsefesi 0gretim
liyesi olarak ders vermeye bagladiginda, Islam felsefesi
cahgmalarina kisa bir siire de olsa geri dondiigiinii
gormekteyiz. Bunun sonucu, Ton Sina’min  §ifd’sinin
"psikoloji" bolimiiniin tenkitli basimi olmustur. Fakat
1961’de Pakistan hiikiimetinden o zaman heniiz kurul-
mug olan islam Arastirmalan Merkez Enstitiisi’'nde
aragtirmaci Ogretim tyesi olarak ¢alismasi icin kendisine
bir davetiye gelmistir. Bu davetiye Fazlur Rahman’in
hayatinda sadece ¢ok calkantili gegen yillarin degil, ayni
zamanda onun "fikri eylemciliginin” bir baglangici
olmustur. Burada belirtilen Snemine binaen simdi
kisaca onun bu "fikr{ eylemcilik" yoniini ele almak is-
tiyorum.

Fazlur Rahman’a gore "Islami uyanig ve yenilikgilik
tarihi gostermektedir ki, kelam sorunlarindan ziyade,
daha cok ahléki sorunlar, yenilik hareketlerinde devamh
tnde gelen etkenler olmustur... [Bu yiizden] Islamf dog-
malar az diizeydedir... Sayet bu sonugla, Islam’da iman
edilmesi gereken esaslarin varligl inkar edilmiyorsa, dog-
malarin azlig dogrudur diyebiliriz. Ancak bu dogmalar

17. Islam ve Cagdaglik, a.g.e., 68.
18. Bknz. bu makalenin sonunda verilen Fazlur Rahman’in
eserlerinin kronolojik listesi.
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he theoretically formulated his
method. But the Major Themes is exclusively devoted to
this problem and it is concerned with the actual applica-
tion of his method.

As a thinker, Fazlur Rahman was interested in the
present problems of Muslims. Therefore, intricate
theological issues interested him only in so far as they
had a contemporary relevance. In fact he explicitly states
that the Qur’an has "God’s message to man", and thus it
is "the most comprehensive guidance for man both as-
suming and subsuming earlier revelations." 17 This charac-
teristic of the Qur’an, according to Fazlur Rahman, natu-
rally encouraged the Muslim intellectuals to regard it "as
a unique repository of answers to all sorts of questions."

This approach to contemporary Islamic issues can
be seen in Fazlur Rahman’s academic work even during
his teaching career at the University of Durham. For, at
this time, besides his above mentioned work, Prophecy in
Islam, he published eight articles, among which only two
are devoted to purely philosophical problems in the his-
tory of Islamic philmm:)l‘ly;18 the rest of his work even
during this period is devoted to the contemporary chal-
lenge of ideas and social issues to Islam. 18 This shows-
that Fazlur Rahman was not merely a "theoretician”, but
an activist thinker as well. Tis activism, however, consists
in the application of his theoretical formulation to actual
human situations prevailing now.This brings forth the all-
important aspect of Fazlur Rahman’s intellectualism.
Nevertheless, when he began teaching at McGill Univer-
sity in 1958, he mainly worked on Islamic philosophy, the
result being a critical edition of Ibn Sina’s book of
psychology from the Shifd’. But in 1961 he received an in-
vitation from the government of Pakistan to join the
newly establisted Central Institute of Islamic Research.
This invitation was the beginning not only of some tur-
bulent years in Fazlur Rahman'’s life but also of his "intel-
lectual activism”, which must now further be clarified.

According to Fazlur Rahman "a study of the his-
tory of revival and reform in Islam shows that moral
rather than theological factors have been in the
foreground... [and thus] Islamic dogma is minimal. This
statement is correct, provided it does not deny the exist-
ence of beliefs that.. are directly concerned with life.""”

16. Fazlur Rahman, Islam and Modemity: Transformation of
an Intellectual Tradition (Chicago: University of Chicago
Press, 1982).

17. Ibid,, 2.

18. See the chronological list of Fazlur Rahman's work at the
end of this article.

19. "Roots of Islamic Neo-Fundamentalism" in Change and the
Muslim World, ed.by Philip H. Staddard, David C. Cuthell
and Margaret W. Sullivan (Syracuse: Syracuse University
Press, 1981)@24.
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bile ginlik hayatla dogrudan ilgilidir."” O halde

Islam’da iki tirli uyanig hareketinden stz edilebilir:
Birincisi, inang sistemi (akide) ile ilgilenen ve bu yilizden
"kuramsal", yani "fikri" olan akim; ikincisi ise, ahlaki ve
uygulamaya yOnelik olan, bu ylizden de "eylemci" olan
akimdir. Afgani, ‘Abduh gibi Mdisliman fikir adam-

larinda oldugu gibi, Fazlur Rahman da Islamf uyanig ve'

yenilikgilik tarihindeki bu eylemci olgu iizerinde durmak-
tadir. Fakat o bunu, fikri cabalarim yok edilmesi
pahasina yapmamaktadir. Bu yiizden hakl olarak
belirtmektedir ki, "Islam dinyasinin Islami olarak kur-
tulugu, sadece eylemci akima degil, aymi zamanda sabirla
yuriitiilen ve gerekli Islami bakig agisim tretecek olan
derin fikri cabaya baél:c!lr."20 O halde onun eylemciligi
aym zamanda onun "fikri cihad" olarak adlandirdigi”

fikri ¢abaya verdlgi onemie igigedir. O halde, Fazlur Rah-

man’in_egilimi, Islam tarihindeki eylemci akjmla fikri
aklms dengeh bir §ekllde blrlegurmc yﬁnﬁndedir

" Fazlur Rahman, Pakistan hikiimetinin davetini
kabul ederek 1961'de aragtirma yapmak izere Islam
Aragtirmalari Merkez Enstitiisd’ne geldi ve hemen bir yil
sonra Enstiti’'niin midirligine atandi. Fazlur Rah-
man’in alt yilhik midirliga, onun fikri eylemciliginin
Ornekleri ile doludur; bu ddnemde bir taraftan iilkesin-
deki kanigikliklara cesurca gogiis gererken, diger taraftan
fikirlerini ilmi dizeyde yaymaya cahsiyordu. Kendisinin
bu siire zarfinda tutuculuga karsi verdigi gorkemli miica-
deleyi, Fazlur Rahman daha sonra ygmladlgl "Eyiib IHan
Déneminde Baz Islami Meseleler"™ adh makalesinde
kisa fakat etkileyici bir tisliipla dile getirmigtir. Maalesef
Pakistan henilz onun, kendisinin de sik sik ifade cttigi
gibi, giiniimiiz Miisliimanlara "sok tedavisi"> yapacak
sekilde dile getirdigi fikirlerini dikkatle de olsa dinlemeye
hazir degildi. Bu yiizden olsa gerek ki, ona karsi olan
muhalefet 1968 Lylil'inde doruk noktaya erigerck,
Lahor’da duvar ilanlaninda bagina biiyiik _bir 6diil
konacak kadar kritik bir duruma gelmisti® Bunun
iizerine Fazlur Rahman gorevinden istifa ederck ayrild.
1969 baharinda ise, Los Angelos'taki California Univer-
sitesi’'nde bir ddnemlik misafir 8gretim dyeliginde bulun-

19. Fazlur Rahman, “islami Yeni-kokenciligin Kokleri",
Change and the Muslim World adl kitapta yayinlayanlar
Phillip H. Stoddard, David C. Cuthell ve Margaret W. Sul-
livan (Syracuse: Syracuse University Press, 1981), 24.

20. Ae.,25.

21. Islam ve Cagdaglk, 7.

22. Essays on Islamic Civilization: Presented to Nivazi Berkes
adli eserde yayinlayan Donald P. Little (Leiden: EJ.Brill,
1976). Bu makalenin Turkge cevirisi Islami Aragtinnalar'in
bu sayisinda yayinlanmistir.

23. "Eyiip Han Doneminde Bazi Islami Meseleler”, dipnot
22'de zikredilen eser, 298. Ayrica bu sayida yayinlanan ma-
kale Wan Mohd Nor Wan Daud, "Biiyiik Bir Alim, Hocam
ve Arkadasim (Fazlur Rahman) lle Kisisel Anilanm",

24. "Eyiip Han Déneminde Bazi Islami Meseleler”, a.g.e., 301,

There are, therefore, two kinds of revivalist trends in
Islam: one is concerned with the system of beliefs (creed)
and thus it is theoretical and "intellectual"; the other is
moral, practical and thus "activist". Just like modern Mus-
lim intellectuals, such as Afghani and ‘Abduh, Fazlur
Rahman also emphasizes the activist phenomenon in the
history of Islamic revival and reform; but not at the ex-
pense of intellectual trend. For he rightly points out that
"the survival of Islamic world as Islamic is conditioned
not only on activist ferment, but on patient and complex
intellectual labor which must produce the necessary Is-
lamic vision."™" His activism, then, consists in his intellec-
luallsm which is characterized by him as "intellectual
;xhdd His is, therefore, a disposition that harmonious-
ly unites the activist trend and the intellectual tradition
rooted in the history of Islam.

In 1961 Fazlur Rahman accepted the invitation
from the government of Pakistan and went there to do
research as a visiling scholar at the newly established
Central Institute of Islamic Research. The following year
he accepted the directorship of this Institute and
remained there until September 6, 1968. Fazlur Rah-
man’s six years of directorship at this Institute ex-
emplifies his intellectual activism while facing
courageously all the upheavals and controversies prevail-
ing in his country. In the midst of these turbulences he
developed his ideas inspite of the severe attacks launched
by conservatives. His spectacular struggle against
obscurantism was later discussed by himself concisely
and eloquently in an article l:;nitlcd "Some Islamic Is-
sues in the Ayub Khan Era."?? Unfortunately Pakistan
was not yet ready to welcome even cautiously Fazlur
Rahman’s ideas, which are, as he repeatedly confesses,
put forward in a sharp manner so as to gwe the contem-
porary Muslims a "shock treatment. "> This is perhaps
why the opposition against his ideas reached a climax
towards the beginning of September 1968, even to such a
degree that a priog:unn his head was announced on wall
posters in Lahore.” [Fazlur Rahman thereafter resigned
from his post. In the Spring of 1969 he served as visiling
professor at the University of California-Los Angeles. In
the September of the same year he began (eaching at the
University of Chicago as the professor of Islamic
Thought until his death on July, 26, 1988.

20. Ibid., 25.

21. Islam and Modemity, 7.

22. Printed in Essays on Islamic Civilization: Presented to
Niyazi Berkes, ed.by. Donald P.Little (Lerden: E.J. Brill,
1976). A Turkish translation of this article is printed
herewith in this issue.

23. "Some Islamic Issues in the Ayub Khan Era", Ibid., 298; see
also Wan Mohd. Nor Wan Daud, "Personal Anecdotes on
a Great Scholar, Teacher and Friend" printed in this issue,

24, "Some Islamic Issues in the Ayub Khan Era", op.cit., 301.
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duktan sonra aynt yil Chicago Universitesi'nde Islam
diglincesi profesori olarak gorev aldi ve Temmuz 26,
1988'de 6liimline kadar bu girevine devam etti.

Yeni Bir Dilgiince Sistemi

Fazlur Rahman’in Chicago’daki caligmalar, fikir-
lerini kuramsal diizeyde agik olarak gelistirmesi agisindan
ilmi kariyerinin belki de en Onemli ddnemidir. Bir
disiiniiriin diigtince sistemi elbetteki bir siirectir; yoksa
hayatinin belli bir ddneminde ortaya c¢ikan ani bir gelisme
degildir. Fakat buna ragmen o diigiinlriin digiince sis-
teminin belli ydnleri agisindan hayatindaki bazi dnemler
diger donemlerinden daha 6nemli olabilir. Fazlur Rah-|
man’in disiincelerinin gelisimi de bu agidan cle alimrsa, |
bir stire¢ olarak @i tnemli ddnemin varhfindan stz |
edilebilir: 1. Bunahim Donemi, ki ilk 8grenimini ve Dur-
ham Universitesi'ndeki caligmalarini igermektedir; 2.
Olusum Donemi, 1958'de McGill Universitesi'nde ders
vermeye baglamasindan 1968°de Enstité’niin
midiirligiinden istifa etmesine kadar gegirdigi ddnem;
3. Coztim Ddnemi, Chicago Universitesi'nde ders verdigi
yillari iceren dtnem (1969-1988).

Fazlur Rahmanin disiince sisteminde bir gelisme
safhasi olarak gordigiimiz Bunaim Ddneminden, onun
gelencksel egitimi ile gagdag ¢grenimi arasindaki boglugu
hissettigi yillarim kasdediyoruz. Geleneksel ile cagdas
arasindaki bu bosluk, onun felsefe cahigmast ile gittikce
geniglemis ve nihayet kendisinin de  belirttigi  gibi
"geleneksel inanglanmi darmadagin  eden ciddi bir
siphecilik" dénemine girmesine sebep olmustur.”™ Bun-
dan kurtulabilmek igin "onda Islam’ anlama yolunda
yeni bir gayret uyanmistir":

Ancak o Islam neredeydi? Babamin bana ojrettikleri
degil miydi? Ancak babam ondort asirhik bir gelencfi
bana aktarmisti. Nitekim benim siiphelerim de o
gelenefin bazi dnemli noktalanna yonelikti. Bundun
sonra her ne kadar Muslimanlar inanglannin, hukuk
ve manevi degerlerinin Hz.Peygamber'e (A.S.V.) incn
vahyi iceren “Kur'an'a dayandi®" mi iddia ediyorlarsa
da Kur'an'in gelencksel higbir Ofrenim kurumunda tck
bagina Ofretilmeyip daima tefsirlere bafimh olarak
ofretildifinin farkina vardim. Peygamber'in hayat ile
birlikte bizzat Kur'an'i incelemem, onun mahiyetini ve
gayesini anlamada bana yeni bir derinlik kazandird.
Boylece kendi gelenegimi yeniden deferlendirme
imkéninm elde ettim.

Bundan hemen sonra geleneklerin, kendi devir-
lerindeki biiyiik sahsiyetlerin ve dusiiniirlerin yaratici
faaliyetleri icin birtakim kaliplar sagladiklanindan
dolay yasayan dinler igin nemli olduguna, ancak bu
geleneklerin  kendilerini  insanhfin - geri  kalan
kismindan fiilen tecrit ettifine inanmaya basladim.
Sonug olarak, biitiin dini gelencklere devamh yeniden
hayatiyet kazandinlmast ve islah edilmesi gerektigi
inancindayim.

25. "Kisa Otobiyografi®, 154-5.
2. A..,155.
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A New System of Thought

Fazlur Rahman’s teaching career at Chicago is very
significant so far as the development of a clear theoreti-
cal formulation of his ideas is concerned. Of course, a
thinker’s system of thought is a process, not a spon-
taneous development at a certain period of time. Yet it is
also certain that some specific periods of time are more
significant than others especially with respect to certain
aspects of that thinker’s system of thought. When one
considers the development of Fazlur Rahman’s thought
from this perspective, one may divide it as a process into
three periods: 1. The crisis period, which covers the time
of acquiring an education until his carly teaching career at
Durham; 2. The synthesis period, beginning from 1958
when he began teaching at McGill until his resignation in
1968 from the directorship of the Central Institute at
Lahore; 3. The resolution period, which covers his teach-
ing career at the University of Chicago (1969-1988).

By the crisis period as a phase of thought I mean
Fazlur Rahman’s becoming aware of the conflict be-
tween his early traditional education and the modern
learning which he acquired in his later education and
studies. This conflict between the traditional and the
modern was deepened by the study of philosophy which
even led to an "acute skepticism that shattered his tradi-
tional belliefs."> Tn order to solve this conflict he had "a
new impulse to understand Islam":

But where was that Islam? Had I not studied it with my
father? But then my father had transmitied to me a
fourteen-century-old tradition, and my skepticism had
been directed at certain important aspects of that tradi-
tion. I then realized that although Muslims claim their
beliefs, law, and spirituality are "based upon the
Quran", the scripture embodying the revelation of the
Prophet Muhammad (570-632), the Quran was never
taught by itsell in any scat of traditional learning, but
always with the aid of commentaries. A study of the
Quran itself, together with the life of the Prophet,
enabled me to gain fresh insight into its meaning and
purpose, making it possible for me to reevaluate my
tradition.

Soon thereafter, [ came to believe that while
traditions are valuable for living religions in that they
provide matrices for the creative activity of great
minds and spirits, they are also entities that ipso facto
isolate that tradition from the rest of humanity. Conse-
quently, I am of the belicf that all rcligj.ous traditions
need constant revitalization and reform.

It is clear that at this point Fazlur Rahman had al-
ready reached a synthesis towards a solution to the con-

25. "Personal Statement”, op.cit, 154-5..
26. Ibid., 155.
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Acikea gorilldiigit gibi, Fazlur Rahman bu noktada
geleneksel ile cajdag arasinda zihninde olusan gelisik
duruma bir ¢Sziim getirmigti Fakat bu asamada o,
¢Ozimiinil sadece "biitiin geleneklerin devamit yeniden
canlandiniimas: ve 1slah edilmesi gerektigi" seklinde ifade
etmekle yetiniyordu. Bu durumda cevap bekleyen
onemli bir soru vardi Acaba gelenek nasil can-
landiniabilir? Onun bu soruya cevabi, Mislimanlan
yeniden Islam’in temel kaynaklan olan Kur’an ve Siinneti
anlamaya bir ¢agn olarak Ozetleyebilecegimiz bir
metodoloji olmustur. Bylece onun digiince gelisiminde
metodoloji  gelistirmekte oldugu ve bizim "Olusum
Donemi” olarak adlandirdigimz yeni bir safha
baglamigtir (1958-1968). Bu ddnemde Fazlur Rahman,
esas olarak metodolojisini geligtirmekle ugragmustir.
Ancak bu ugraglan, metodunun kuramsal olarak
formile edilmesinden ziyade Miislimanlanin cagdag
sorunlanina somut cOziimler getirmeye yOneliktir,
Metodunun kuramsal .olarak geligtirilmesi ise, Ctziim
Devri olarak  adlandirdigimiz  tiglincii  doneminde
olmustur  (1969-1988). Fazlur Rahman’in  fikir
hayatindaki bu gelismeleri birbirinden kopuk dtnemler
olarak degil de bir geligim biitdinligt arzeden distince
sistemi olarak sunabilmek igin onun gdriiglerini bu
dénemler igiginda bir biitlin olarak ele almak istiyorum.
Bylece onun goriglerinin, Islam’da yeni bir digiince sis-
temi olugturdugu agikca goriilebilir.

Fazlur Rahman’in - disgiince sisteminin, onun
metodolojisinin  varsaydift ¢ok Onemli bir fikir
gergevesinde ele alinmasi gerekir. O fikir de, degigimin
kagimilmazhifidir. Fakat onu ilgilendiren, bir ontolojik
sorun olarak degisimin gercekligi degildir. Ciinkii o, daha
ziyade kaginlmazhiginin gergek olmasi agisindan, degisim
metafizigine ilgi duymaktadir. Ancak degisimin
kaginilmazligy, kendisi ile beraber birtakim sosyal ve dini-
ahlaki boyutlarda yeni tezahiirler de getirmektedir. Faz-
lur Rahman’in, bu hususu sik sik vurgulamasina ragmen
malesef bunu agiklayici mahiyette bir degisim metafizigi
geligtirdigine rastlamiyoruz. Bu agidan onun degisimden
tam olarak ne anladigini ortaya koymak biraz zordur;
bununla beraber onun Miisliiman toplumlar dzerinde
yaptigi gozlemlerden degisim  hakkindaki  bazi
dilglincelerini gikarmak miimkindur:

|
|
|

Bir toplum, kendi icinden veya digindan gelen biiyiik
boyutlardaki sosyo-ckonomik, kiltiirel-ahliki veya
siyasi birtakim yeni kitlesel giiclerin etkisinde kalirsa, o
toplumun gelecegi, tabif olarak o giiglere fikren (crea-
tively) ne dlgiide ve nasil kargi koyabilecefine baglidir.
Sayet o toplum, bir taraftan panife kapiimanin her iki
agin ucundan kagimp kendi icine kapanmaktan ve
gegmisin aldaticr siperine sifinmaktan; diger taraftan
da kendi ideallerini bu ufurda feda edip uzlagma
yolunu segmekten sakinir da, kendinden emin bir
sekilde sindirme, dziimseme, dislama ve difer olumlu
fikri yollarla bu yeni giiclerc karst koyabilirse, o
toplum kendi iginde belirledigi hedeflere yeni boyutlar,
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flict in his mind between the traditional and the modern
with the belief that "all religious traditions need constant
revitalization and reform.” But how can Islamic tradition
be revitalized? His answer to this question came as a
methodology which summons the Muslims back to the
main sources of Islam; the Qur’an and the Sunnah.
Hence, a second phase of thought in his life began, which
I have called "synthesis period" (1958-1968). At this time
he aimed at developing this methodology but most of his
methodological concern in this period concentrates on
concrete solutions rather than developing a theoretical

\ formulation of his method, which comes rather in the

third period as a resolution of his analysis made pre-
viously in order to offer concrete solutions (o the
problems of “contemporary Muslims. Therefore this
latest development in his thought I have called "resolu-
tion period" (1969-1988). In order to present these
developments in Fazlur Rahman’s intcllcctual lifc not as
isolated periods but as a complete unity I shall treat his
ideas as a whole. This way it will also be clear that his
ideas exhibit a new system of thought in Islam.

Faziur Rahman’s system of thought must be
evaluated on the basis of a proposition presupposed by
his methodology: Change is inevitable. But he is not con-
cerned with the ontological question about the reality of
change; he is rather interested in the metaphysics of
change in the sense that the "unavoidability" of change is
real. This unavoidability of change brings with itself cer-
tain social and religio-moral implications as well. Al-
though time and again Fazlur Rahman emphasizes this
inevitability of change, unfortunately he does not
evaluate and thus develop a metaphysics of change. We
cannot in this respect say anything about how he con-
ceives change. It is, however, possible to discern certain
conclusions from his treatment of Muslim societics with
respect to this problem:

When new forces of massive magnitude —
socioeconomic, cultural-moral or political - occur in
or to a society, the fate of that society maturally
depends on how far it is able to meet the new challen-
ges creatively. If it can avoid the two extremes of
panicking and recoiling upon itself and seccking
delusive shelters in the past on the one hand, and
sacrificing or compromising its very ideals on the
other, and can react to the new forces with self-con-
fidence by necessary assimilation, absorption,rejection
and other forms of positive creativity, it will develop a
new dimension for its inner aspirations, a new meaning
and scope for its ideals. Should it, however, choose, by
volition or force of circumstance, the second of the two
extremes we have just mentioned and succumb to the
new forces, it will obviously undergo a metamorphosis;
its being will no longer remain the same and, indeed, it
may even perish in the process of transformation and
be swallowed up by another socio-cultural organism.
But more surely fatal than this mistake is the one we
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kendi ideallerine yeni bir anlam ve genis ufuklar
kazandirabilir. Ancak o toplum gerek isteyerek,
gerekse sartlann zorlamasiyla yukanda zikrettifimiz iki
agint uctan ikincisini secip yeni giglerin kendisini yut-
masma izin verirse, suphesiz ki, kendi benlifini
kaybederek bagkalasima ufrayacak ve boylece artik o
toplum aymi kalamayacak; hatta bu defisim siirecinde
yok olmaya mahkum olarak bagka bir sosyo-kiltirel
organizmanin istilasina maruz kalacaktir. Fakat kesin-
likle bundan daha tehlikelisi, bizim yukanda birinci
asiri ug olarak adlandirdifimiz hatah tutumdur. Efer
bir toplum, ne kadar tath olursa olsun, gegmisin
hatiralaninda yagsamaya baslarsa, ve ne kadar aci olursa
olsun, kendi zamaninin gergeklerini gozardi etme
bagsanszhifina digerse, o toplum fosillegmeye mah-
kumdur. Fosillerin ise, pek wuzun yasayamlxiacag;
Allah'in defismez bir kanunudur: "Onlara biz zulmet-
medik, fakat onlar kendilerine zulmettiler." (11/Hud,
101; 16/Nahl, 33 vs.)”

O halde, sosyal degisme, Fazlur Rahman’a gore,
kagmiimaz oldugu igin Mislimanlarin bu olguyu in-
celeyerek itici giiglerini bulup gikarmasi ve bunlan kendi
geligtirdikleri Kur'ani bakis agilan ile degerlendirmeleri
gerckmektedir. Iste uygulamaya yonelik olan bu deger-
lendirmenin ilkeleridir ki, yukanida Fazlur Rahman’in
metodolojisi olarak dile getirmeye galigtik. Ashinda onun
diigiince sistemi de bu mesele etrafinda doniip dolagmak-
tadir ki, bu gergeve icerisinde, ge¢mig Miisliman alim-
lerin Tefsir, Hadis, Fikih ve Kelam gibi alanlardaki
basarilarini elestirel olarak degerlendirmektedir. Agkea
goriilmektedir ki, bu sonug aym zamanda Fazlur Rah-
mant Kur’an ve Siinnet’ten birtakim ilkeler gikarabil-
mesi igin yeni bir metod gelistirmeye sevketmistir.
Bu konudaki  cahigmalan ilk Oncc Hadis alaminda
olmustur.

Fazlur Rahman’a gore, Hicrl ilk asirdaki Islam
toplumunun uygulamalari, "stinnet'in esas olarak
Peygamberimizin ¢rnek davraniglarina dagnan kuram-
sal bir kavram oldugunu gostermektedir.™ Bu kavram,
geleneksel adetlere uyma anlamunda zaten Islam-0noesi
Arap toplumunda vardi. Fakat Goldziher’in de belirttigi
gibi, "Peygamberle birlikte onun davramglart ve
uygulamalar1 yeni kurulmug olan Islam toplumunun
"siinneti” olmus, Islam-Oncesi Arap siinnetinin ideallii
ise son bulmuglur.“zg Diger taraftan Hurgronje,
"Misliimanlarin, neredeyse tiim diisiince ve davraniglari,
Peygamber'in stinneti olarak kabul edilinceye kadar
Nebevi Siinnet’e ilavede bulundugunu" ileri stirmigtir.
Fakat Lammens ve Margoliouth, daha da agir1 bir goriist
savunarak Stinnet’in, gerek Islam-Oncesi gerekse Islam-

27. Tarihte Islami Metodoloji, a.g.e., 175-6.

28. Ae,13. )

29. A.e., 4.Yine bknz. 1.Goldziher, Muslim Swudies, Ingilizceye
gevirenler C.R.Barber ve S.M.Stern (London: George
Allen & Unwin 1.td., 1971), 2.26.

30. Tarihte Istami Metodoloji, 4.
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have mentioned as the first extreme. Should a society
begin to live in the past —however sweet its
memories— and fail to face the realities of the present
squarely —however unpleasant they be— it must be-
come a fossil; and it is an unalterable law of God that
fossils do not survive for long: "We did them no injus-
tice; it is they who did injustice to themselves"”, (X1:101;
XVI:33, etl:.)n

Since, therefore, social change is inevitable, Muslims
must search for the dynamics of this phenomenon and
apply to them their Qur’anic insights. It is the principles of
this application that constitute what we have referred to
as Fazlur Rahman’s methodology. In fact his system of
thought revolves around this particular issue which also
leads him to assess the past achievements of Muslim
scholars in various ficlds such as Tafsir, Iadith, Law and
Theology. Obviously this conclusion leads Fazlur Rahman
to develop a method of deriving principles from the
Qur’an and the Sunnah. His studies towards this end
came first in the field of Hadith.

The practice of the Muslim community, argues Faz-
lur Rahman, shows that "sunnah" is mainly a normative
concept based on the exemplary conduct of the
Prophct.zs“ Sunnah" in the sense of conformity with
traditional custom, was already current among the
pagans of the pre-Islamic Arab culture. But, as
Goldziher points out, "immediately after the advent of
the Prophet his practice and conduct had come to con-
stitute the Sunnah of the new Muslim community and
the ideality of the pre-Islamic Arab sunnah had come to
cease".” Hurgronje, on the other hand, claimed that
Muslims themselves added to the Prophetic Sunnah
"until almost all products of Muslim thought and practice
came to be justified as the Sunnah of the Prophet."
But Lammens and Margoliouth defended an extreme
view that the Sunnah is entirely the work of the Arabs,
pre-Islamic and post-Islamic. This view stresses the con-
tinuity of the pre-Islamic and post-Islamic develop-
ments.” On the basis of these claims Schacht reached
the opinon that for the early generations of the Muslims,
Sunnah meant the practice of the community itself and
thus the concept of the prophetic Sunnah is a relatively
late concoction by the early jurists.

27. Islamic Methodology in History, op.cit, 175-6.

28. Ibid,, 1-3.

29, Ibid., 4. Also 1. Goldziher, Muslim Smdies, transby
C.RBarber and S.M. Stern (London: George Allen &
Unwin Ltd, 1971), 2.26.

30. Islamic Methodology, 4.

31. Ibid,, 5.

32. Ibid., 5; also J.Schacht, Origins of Muhammedan Juris-
prudence (Oxford: University Press, 1975), 58.
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sonrast Araplann tamamen kendi driinleri oldugunu
iddia etmiglerdir. Bu iki Islamiyatgi, bdylece stinnetin
cahiliye driinti olarak Islam’dan sonra da ayni igerikde
geliserek devam ettigini savunmuglardir.>! Bu goriise
dayanarak Schacht, ilk nesil Muslimanlar icin siinnetin,
toplumun bizzat kendi uygulamalari anlanuna geldigini,
bu yiizden de Nebewi siinnet anlayiginin epeyce sonra ilk
fakihler tarafindan gelistirildigini ileri stirmstdr.

Fazlur Rahman’a gore, bu ilim adamlarinin
agikladiklan, sadece Stinnet’in icerigi hakkinda dogrudur.
Fakat bu aciklamalar, kavram olarak Siinnet i¢in dogru
olamazlar. Zira, kavram olarak Stinnet —ki bu, Nebevi
Stinnet anlamina gelmektedir— Islam’in baglangicindan
beri Peygamberimizie birlikte bilinen ve uygulanan
Islamf bir idealdi. Bu hakikat, sadece Kur’an teyid et-
mekle kalmamakta (mesela bknz; 33/Ahzab, 21; 68/Ka-
lem, 4), aym zamanda ilk_nesil Miislimanlarin uygula-
malar1 da gdslennektedir.33 O halde Siinnet, hem kav-
ram olarak, hem de icerik olarak Peygamberimizin zama-
nindan beri vardi. Ancak bu Stinnet’in igerigi, Peygam-
berimizden sonra da disaridan birtakim unsurlan da
katan fakihlerin gayet zengin hir disilince faaliyetleri ile
gittikge gelismeye devam etmigtir. O halde, Siinnet’in
igerigi, Ortagag Hadis-fikih kitaplarinin  anlatmaya
caligtigi gibi, "insan hayatinin biitiin yonlerini kapsayan
kurallan biitiin aynintilan ile ortaya koyan, mutlak olarak
belirlenmig kanunlar ve ilkeler birikimi" def,rildir.u De-
mek ki, Siinnet’in igeriginin bu kadar zenginlegsmesindeki
en Onemli etken ilk nesillerden fakihlerin "serbest diigiin-
ce faaliyetleri"dir ki, buna "ictihad" demekteyiz. O halde,
genel olarak Nebevi Siinnet’in rehberliginde Siinnet’in
icerigindeki gelisimi saglayan tiretken unsur, ictihaddir,

Agikga anlagihyor ki, siinnetin bir ideal olarak
algilanmasina, Fazlur Rahman "siinnet kavrami"; bizzat
davramgina yOnelik uygulama ydnii olan siinnete de
"siinnetin icerigi" demektedir. Bunu daha "agik bir
sckilde ifade edebilmek igin bu kavramlan tek tek
tamimlayahm: Siinnet, Miisliimanlarin, Onceki nesillerden
devraldiklar1  gelencktir ki, buna Fazlur Rahman
"yasayan siinnet” demektedir.*® Bu gelenegin, yani
yasayan siinnetin dayandigi temel ise, Peygamberimizin
bizzat stinnetidir ki, buna "Nebevi Siinnet" (Sunnet’ur-
Resulillah) veya "Siinnet kavrami" (yani kavram olarak
siinnet) demektedir. Diger bir deyisle yasayan siinnetin
dayandigt temel ilkeleri, takip ederck bulup cikarirsak
bunlarin Peygamberimizin bizzat davramslan oldugunu
goririiz. igte Siinnet (yasayan siinnet veya gelenck

3l Ae,S.

32. Ae.5. Aynica bknz, Joseph Schacht, Origins of Muham-
medan Jurisprudence (Oxford: University Press, 1975), 88.
Tarihte Islami Metodoloji, 7-9.

A.e., 9-10.

Ae., 19,

A, 30.

gorg

According to Fazlur Rahman, these scholars cor-
rectly describe the development of the content of the Sun-
nah. But the same description cannot be valid for the
emergence of the concept Prophetic Sunnah which was
operative from the very beginning of Islam. This is clear
not only from the Qur’an (e.g. 33/Ahzab, 21; 68/Qalam,
4) but aiso from the practice of the first generation of
Muslims.?“" Therefore, both the content and the concept
of the Sunnah must have existed from the time of the
Prophet. The content of this Sunnah, however, continual-
ly developed by the rich free-thinking activity of the early
legists who incorporated new eclements from without.
Hence the content of Sunnah is not "absolutely specific
laws or principles laying down all the details of rules about
all spheres of human life" as suggested by the Medieval
Hadith-Figh literature.>* What contributed to the enrich-
ment of the content of the Sunnah was the free-thinking
activity, i.e., ijtihdd, of the early Muslim generations.
Hence, ijiihdd was the creative agency of this content
under the general direction of the Prophetic Sunnah.®

It is clear that Fazlur Rahman distinguishes between
the behavioral specific content of the Sunnah from the
concept of the Sunnah. We may clarify this by defining
cach term more carefully: The Sunnah is the tradition
which the Muslim community inherits from previous
generations and this is also called by him the "living Sun-
nah."*® The ground upon which this tradition, namely
the living Sunnabh, is established is the Prophetic Sunnah.
In other words, it is possible to trace conceptually in a
more or less general way the main tenets of this tradition
back to the Prophetic practices. When the Sunnah, i.e, Is-
lamic tradition, is viewed from this perspective we arrive
at the concept of the Sunnah, which is identical with the
Prophetic Sunnah. Therefore, Sunnah (in general) or the
living Sunnah and the Prophetic Sunnah (or the Concept
of the Sunnah) are discernable from each other. It is this
distinction which cannot be accepted by the classical inter-
pretation of the Sunnah. But for Fazlur Rahman this is
what the early generations of Muslims understood from
the Sunnah.>’

The Sunnah-ijtihdd process, Fazlur Rahman ar-

gues, first led to a chaoltic structure of personal opinions
which endangered the unity of the Muslim community.

33. Islamic Methodology, 7-9.
34, Ibid., 9-10.

35. Ibid., 19.

36. Ibid,, 30.

37. Ibid., 14-18.
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anlaminda), bu agidan ele aliminca ideal bir kavrama
ulagiir ki, bu da Nebevi Siinnettir. O halde kavram
olarak sinneti (yani Nebevi Sinneli), icerik olarak
siinnetten (yani yagayan siinnetten) ayirdedebiliriz. Iste
geleneksel Islam  4limlerinin kabul edemedikleri, bu
aynmdir. Ancak Fazlur Rahman’a gore, ilk nesil
Maslimanlarinin Stinnet’ten anladiklari bu idi.>’

Siinnetin igeriginin, Fazlur Rahman’a gore, ¢zel-
likle ictihadla zenginlestigini sOylemistik. Ancak bu
stinnet-ictihad iligkisi ile geligen siireg, Islam toplumunun
biitiinligiini tehlikeye disiiren karmagik bir yapida
ylizlerce yeni goriiglerin ortaya gilkmasina sebep olmustu.
Fakat bazi mahalli okullanin olugmas: ile, Misir, Trak ve
Hicaz gibi yorelerde mahalli de olsa genel bir birlik ar-
zeden fikri bltinlik olugmaya bagladi. Bu da fakihlerin,
icmd kavramim gelitirmesine yolagt.™ Fakat gok hizla
ilerleyen devamh yeni fetihlerle Misliman toplumunun
diger yabanct kiiltdirlerin istilasina ugramamasi icin
mahalli degil, daha genel bir icmédya ihtiyag vardi. Bu
yiizden Tslam’in ikinci yiizyilindan itibaren idari ve hukuki
ihtiyaca binaen standartlastirmaya ve birligi saglamaya
yonelik bir akim baglamsti:

Daha genel bir icmd arayii icinde olan bu akim
sabirsizdl. Ciinkii evrensel bir icmédya ulasmak igin bu
demokratik icmd siireci ¢ok yavas iglemekte idi.
Boylece ictihad-icmd ikilisi yerine Hadis kondu ve bu
ikiz ilke arasindaki organik yapi bozulmus oldu. Bu
yeni gelismenin, fikir Gretme siirecini sona erdirdifi
snla.sllma’l}'btadlr. Ancak bu sefer Hadis uydurulmaya
baslandi.

Fakat bu demek degildir ki, Peygamberimizin
zamanindan beri Mislimanlar arasinda agizdan agiza
nakledilen hig hadis yoktu; aksine, Fazlur Rahman’a
gore, Peygamberimizin zamanindan beri hadislerin
varligindan mantiki olarak siiphc cdilemecz. "Ashnda
Peygamber’in zamaninda, Misliimanlarin, onun sdylcdiifﬁ
leri ve yapuklar hakkinda konugmalan gok tabiidir".
Ancak bu siralarda hadis toplanmamasinin sebebi, hadis-
lerin daha ziyade uypulama gayesine y®nelik olmasidir.
Yani hadisler, fikhi goriislere kaynak tegkil etmek veya
kelama dair bir mescleye delil olarak zikredilmeckten
ziyade, timmetin giinliik sorunlarina ¢ziim getiren ve
gilinliik uygulamadaki aksaklklar1 gidermeye yonelik ted-
birler almaya yarayan kaynak olarak goriilmekte idi.
Bunun igin mevcut hadisler, i¢inde bulunulan duruma
gore, idareciler ve kadilar tarafindan yorumlanmakta,
sonugta ise, yukanda "yasayan siinnet" olarak ad-
landirdigtniz genel birikim (gelenck) elde edilmekte
idir. Fakat, Fazlur Rahman’a gore, ikinci yiizyilin

37. Ae., 14-18.
38, A, 15.
39. Ae.,21.
40. A, 31.
41. A, 32,
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However, certain regional communities, such as Egypt,
Hijaz, ‘Iraq, etc., gradually reached a fairly uniform
thought, which led the jurists to develop the concept of
‘jmd’, namely the "agreed practice of the community.
On the other hand, the Muslim community, on the verge
of submerging under the tide of a mixture of different
cultures through rapid expansion, needed a more univer-
sal ijmé&’. Therefore, towards the end of the Second cen-
tury of Islam there already grew a movement to achieve
standardization and uniformity in the interests of ad-
ministrative and legal procedures.

This movement for a more universal ifjmd’ was im-
patient, because the democtratic ijmd’ process was
moving slowly to achieve this; thus Hadith was sub-
stituted for the twin principles ijtthdd and ijmd’, which
severed the organic relationship between the two. This
seemed to put an end to the creative process but for
the fact that Hadith itself began to be created.

This does not mean, however, that there was no
Tadith circulating throughout the Muslim community at
the time of the Prophet; on the contrary the existence of
Hadith from the very beginning may not reasonably be
doubted. "Indeed during the life time of the Prophet it
was perfectly natural for Muslims to talk about what the
Prophet did or said."** The reason why Tadith was not
compiled at the early stage right after the Prophet’s
death is that it existed more for practical purposes; name-
ly it was regarded by the early generations as something
that could generate and be elaborated into the practice
of the community. Therefore, the existing Tadith was "in-
terpreted by the rulers and judges freely according to the
situation at hand and something was produced in course
of time which we have called the living Sunnah™'. But,
Fazlur Rahman argues, towards the middle of the
second century (9 th. century A.D.) transmitting ITadith
had become fairly advanced. This movement had already
led Hadith to develop into a formal discipline. As the
Hadith materials continued to increase, the power of
Hadith over against the living sunnah increased as well;
and it was at this time that "the champion of Hadith", al-
Shaf}‘;, came and substituted Hadith for the living Sun-
nah.

Therefore, for Fazlur Rahman, the Hadith move-
ment "demanded by its very nature that Hadith should
expand and that ever new Iladith should continue to

38. Ibid, 15.
39. Ivid, 21.
40. Tbid., 31.
41. Tbid,, 32.
42, 1Ibid., 40.
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yarilarina dogru (Miladi 9. yiizyil) hadis rivayetleri epeyce
geligmig bir duruma geldi. Nihayet bu akim, "Hadis" diye
bir ilmin olugmasma kadar vardi Hadis ¢ogaldikea,
yasayan siinnete kargi giicii de o Olgiide artti. Iste bu
siradadir ki, "Hadis»Sampigonu"-imam Safii-hadisi,
yasayan siinnet yerine gcgirdi.‘

O halde Fazlur Rahman’a gtre, hadis akimi,
"egilim itibariyle geniglemeye yonelik olup yeni durumlar-
da kargilasilan yeni sorunlara care bulabilmek igin
devamh yeni hadisler bulup ortaya koymak zorunda
idi".* Nitekim béyle de olmugtur ve hadis sayisinda
devamh bir artiy meydana gelmigtir. Fakat bunun
neticesinde dyle bir durum olmustu ki, artik ilk devir-
lerde oldugu gibi sadece hadis rivayet etmekle yetinil-
memi§, aynt zamanda yeni hadisler de olugturulmaya
baglanmugtr. Hatta bazi durumlarda uydurma hadisler de
revag bulma durumuna gelmisti. Dikkat edilirse, Fazlur
Rahman uydurma (mevzu) hadislerin varhgint kabul
ettigi halde, "uydurma" (mevzu) kelimesini kullanma
hususunda titizlik gostermektedir. Bunun yerine o,
"hadis-olugturma” deyimini tercih etmektedir. Cinkd

ona gore, "bir hadis, lafzen (yani kelimesi kelimesine)

Peygamber’in agzindan ¢glkmamug olsa bile, onun anlami
elbetteki dogrudan dogruya Peygamberden gelmektedir.
Ayrica o hadis, Nebevi Siinnet’in veya ruhun, belli bir
durumdaki yorumu ve ifadesi de olabilir".** Nitekim:

Hadis metinlerinin ¢ofu, ilk nesil Mislimanlarin
siinnet-ictihad siireci icerisinde getirdikleri yorum-
larindan bagka bir gey degildir. Difer bir deyisle, ilk
devirlerin yasayan siinncti hadis aynasinda yansimisti.
Ancak bunlara, gerckli raviler silsilesi cklenmisti.
Fakat aralannda Gnemli bir fark vardi: Sunnet, dav-
ramiga yonelik kurallar amaclayan temelde pratik bir
olgu iken; hadis, sadece hukukf ictihadlann degil, ayn
zamanda _dini inan¢ wve ilkelerin de araci haline
gelmisti, *

Bu durumda Fazlur Rahman’in metodolojisi, hadis
igerisindeki degisik birtakim unsurlarin ciddi bir degerlen-
dirmesini gerektirmektedir. Hatta "giinimiziin degisen
ahlki ve sosyal sartlar icerisinde hadislerin yeniden
yorumlanmasi :;zen-mr".46 Diger taraftan Fazlur Rah-
man’in burada savundugu hadis-yasayan siinnet iligkisi iyi
anlagilirsa, onun, hadisi yasayan siinnete indirgemek iste-
digi de kolaylikla anlagiir. Fakat gurasi da unutulmamali-
dir ki, Fazlur Rahman, hadisleri icerikleri a;asmdan tig
sinifa aywrmaktadir: 1. Uygulama hadjsleri.4 genellikle
fikhi, sosyal, ekonomik, siyasf vb. konulari iceren hadis-

42. Ae,40.
43, Ae.,44.
44. A.e., 80.
45. Ae.,44-5.
46. Ae,T7.
47. Ae, 7.

come into existencc in new situations to face novel
problem'ﬂ Indeed this is what happened and ever new
Hadith came into being. But at this stage Hadith was not
simply transmitted as in the earlier period, but a large
current of Hadith formation began to take place. In cer-
tain cases, new Hadith were even being forged. Although
Fazlur Rahman accepts that some Hadith are definitely
forged he is, however, cautious not to use the term
"forgery" for most of the Hadith; instead he prefers to
use the term "Hadith-formation." "This is because al-
though Hadith, verbally speaking, does not go back to the
Prophet, its spirit certainly does, and Hadith is largely the
situational interpretation and formulation of this
Prophetic Model or s;:ririt."M In fact:

The majority of the contents of the Hadith is nothing
but the sunnah-ijtihad of the first gencrations of Mus-
lims... In other words, the carlier living Sunnah was
reflected in the mirror of Hadith with the necessary ad-
dition of chains of narrators. There is, however, one
major difference: Whereas Sunnah was largely and
primarily a practical phenomenon, aimed at behavioral
norms, Hadith became the vehicle not only of lc;al
norms but of religious belicfs and principles as well!

Fazlur Rahman’s methodology thus entails a
rigorous reevaluation of different clements in Hadith
and "their thorough reinterpretation under the changed
moral and social conditions of today must be carried
out."*¢ Moreover, when the relationship between Hadith
and the living Sunnah is well understood, it becomes ob-
vious at once that the former must be reduced to the lat-
ter in this reinterpretation. But here Fazlur Rahman
warns that there are mainly three different classes of
Hadith that must be distinguished: 1. Technical
Hadith,*’ which contains basically the legal, social
economic, etc., Hadith; 2. Historical Hadith, " which are
mainly biographical ITadith that do not involve any legal
difference of personal opinion and hence more reliable;
3. Religious Hadith which are undeniable historical con-
tents of the Prophetic Hadith that involve prayer, zakat,
fasting and pilgrimage, etc., with their detailed manner of
application. This last class of Hadith is "so Prophetic that
only a dishonest or an insane person could deny this.
Among these, we are warned, his Hadith analysis is ap-
plied only to the first class, i.e, the technical Hadith,
which by and large is not historical, nevertheless must
still be considered normative since its content is ultimate-
ly derived from the living sunnah.

43. Ibid., 44.
44, 1bid., 80.
45. Ibid., 4445,
46. 1bid., 77.
47. Ibid., 71
48. Ibid.

49, Ibid., 81.
50. Ibid., 71. .

Islam. Aragnrngilar Cili: 4, Say: 4, Ekim 1990



DOC.DR. ALPARSLAN ACIKGENC

ler; 2. Tarihi hadisler,”® genellikie Peygamberimizin ha-
yau ile ilgili siyer kitaplarindaki hadisler, ki bunlar, pek
mezhep ayriliklarindaki gorig farklanm igermedikleri igin
daha giivenilirdir; 3. Dinf hadisler, bunlar da namaz,
orug, zekat ve hac gibi dinf ibadetleri agiklayan hadisler
olup bunlarn sihhatinden siiphe edilemez. Zira bu sinifa
giren hadisler, "o kadar giivenilirdir ki, bunu sadece sami-
mi olmayan veya aklim kaybeden birisi reddedebilir".*’
Bu iig simif hadisten, Fazlur Rahman, tahlillerinin sadece
birinci sinif, yani uygulama hadisleri igin gegerli oldugu
hususunda bizi uyarmaktadir. Zira bu hadisler, gogunluk-
la metin olarak Peygamberimizden gelmiyorsa da bunla-
rin igerigi yasayan siinnetten gikanildifi ve bu ytizden kav-
ram olarak Peygamberimizin siinnetine dayandig igin;
bunlarin da belli bir baglayiciigi (kuralsalligt) vardir.

Hadis ve Siinnet'e iliskin Fazlur Rahman’in
metodolojik tahlili sonugta su senteze ulagmigtir: IIk
once, ilk devirlerdeki yasayan siinnet anlayigimi yeniden
olugturmaliyiz; sonra, bu anlayisa dayanarak giinimizde
uygulanabilecek canh bir yagayan siinnet tesis etmeliyiz.
| Fakat biitin bunlar, Kur'an’dan bagimsiz olarak
yiriitillemez. Bunun icin de aym metodolojik tahlilin
Kur’an anlamak igin de yapilmasi gerekmektedir. Bu da
yeni bir tefsir metodu ile miimkiin olacagindan, Fazlur
Rahman’m metodolojisinin  ikinci unsuru kargimiza
gkmaktadir ki, simdi kisaca bundan bahsedecegiz.

Kur'ann iyi anlayabilmek ve Kurani diinya
goriigiiniin "gergek zevkine" erebilmek igin Faziur Rah-
man’in teklif ettifi yeterli tefsir metodu, ilk olarak in-
celenen konu ile ilgili ayetlerin mantiksal bir siralamasini
gerektirmektedir. Ayetlerin konularina gre veya niizul
sirasina  gore dizilmeleri, burada arzulanan sonucu
veremiyecek ve daha da tnemlisi "Kur'an’in Allah, insan
ve toplum hakkindaki gorislerini agllamaya caligan bir
kimseye pek yardimci olamiyacaktir”.” Bu tir cahgmalar
elbetteki ilmi aragtirmalar igin dnemlidir. Ancak "bun-
larin, Kur'an'in kendisinin belirttigi mahiyetini yansitan
tavirlar olduklarnim” ileri sirmemesi gerekir. Zira Kur’-
an’a gore, "Kur’an, esas itibariyle Allah’in insana gonder-
digi mesajidir." O halde yeni tefsir metodu, konular
Kuran'da bir biltiin olarak yansitildiyi gibi sentetik
(terkibi) bir yaklagimla ele almahdir. Boylece Kur'an
"kendi i¢inde bir biitiin olarak" sunulmug olacaktir.”

Fazlur Rahman’in Onerdigi sentetik tefsir metodu,
bir yorumlama (tefsir etme) siireci olup klasik tefsirler-
den farkli olarak herbir ayeti anlamada iki ytnlii bir
hareketi icermektedir: Birincisi, i¢inde bulunulan zaman-
dan Kur'an'mn indirildigi zamanlara gitmek; ikincisi ise,

48, Aly.

49. A, 8l

50. Ae., 7L

51. Ana Konularyla Kur'an, 30.
52. Ae,31,38.
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Fazlur Rahman’s methodological analysis with
regard to Hadith and Sunnah has achieved its final syn-
thesis: First we need (o revive the early conception of the
living sunnah represented by the first generations of Mus-
lims, then we must endeavour to establish a dynamic
living sunnah for the contemporary Muslim coh:munity
on the basis of this synthesis. But obviouly this task can-
not be complete without developing an adequate
method of understanding the Qur’an, since the primary
source upon which this revival of the living sunnah must
be established is the Qur’an. This is in fact the second ele-
ment of Fazlur Rahman’s methodology which must now
be discussed.

The adequate method which Fazlur Rahman
proposes to understand and get a "genuine taste" of the
Qur’anic world view in the first instance consists of a logi-
cal order of the verses. The topical arrangement or a
chronological order of verses cannot help to be ac-
quainted "with what the Qur’an has to say on God, man or
.%ocicaty."51 These kind of studies may serve for scholarly

* purposes. But it cannot claim that it is treating the Qur’an

"as what it claims itself to be: God’s message to man."
Therefore, the new method of tafsir must attempt a syn-
thetic exposition of themes as these themes are reflected
in the Qur'an as a whole. This way the Quran will be
presented "on its own terms as a unit),v."sz

Fazlur Rahman’s synthetic tafsir method is a
process of interpretation and as distinguished from the
classical tafsirs it offers a double movement in interpreting
each verse: the first movement is from the present situa-
tion to the times in which the Qur'an was revealed; the
second one is from Lhe times of the Qur’an back to the
presvg-.nl.53 The first movement will enable the interpreter
(mufassir) to evaluate the verse at hand in its social-his-
torical backgrcund. This way the purpose and actual in-
tention of the verse can be grasped authentically. But the
second movement is actually the attempt to interpret the
verse in the face of the present socio-cultural situation.
Therefore, the second step requires a careful study of "the
present situation and the analysis of its various com-
ponent elements so we can assess the current situation
and change the present to whatever extent necessary,
and so we can determine priorities afresh in order to im-
plement the Qur'anic values afresh.>*

51. Major Themes, xi.

52. 1bid., xii, xv.

53. Islam and Modemity, 5.
54. 1bid., 7.
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Kur'an’in zamanindan tekrar miifessirin zamanina geri
donmektedir.”> Birinci yone dogru yapilan hareket,
miifessirin Kur'an ayetini, kendi sosyo-kiiltirel baglami
igerisinde anlamasint ve degerlendirmesini saglayacakur.
Bu sayede, ayet kendi baglamindan kopariimadigi igin bu
ayetin gayesinin ve asil hedefinin ne oldugu saghkl bir
sckilde kavranmig olacaktir. Fakat asil tefsir etme iglemi,
ikinci yondeki harcketle gercekleseccktir. Cinkil birinci
ybndeki harcket neticesinde elde edilen anlaygla, o ayet
ikinci yondeki hareketle, miifessirin icinde bulundugu
sosyo-kiiltiirel durum  gercevesinde yorumlanacaktir.
Onun igin bu ikinci ydndeki hareket, "su andaki durumu
Gok iyi incelememizi ve onu olusturan cesitli unsurlan
gok iyi tahlil etmemizi gereklirir. Béylece mevcut
durumu degerlendirebilir ve onda gereken degisiklik-
leri yapabiliriz. Buna ilaveten Kur’ani degerleri
yeniden uygulayabilmek icin ilk dnce neler yapmamiz
gerektigini belirleyebiliriz."

Agikca  gOrilldigid  gibi  Fazlur Rahman’in
metodolojisi, ¢ok iyi bir Kur'an tarihi bilgisi yaminda,
gilintin sosyal bilimlerinin bilgisini de gayet iyi bir gckilde
elde etmeyi gercktirmektedir. Bu yiizden onun tefsir
metodunun Onerdigi iki yonlii hareket, fikri cihadi gerek-
tirmekte, fakat buna ilaveten ikinci ydne dogru olan
hareket, ayrica ahlaki cihad: da sart kogmaktadir. Bu an-
lamdaki cihad, eskiden beri stlah olarak "ictihad" kav-
rami ile dile getirilmigtir. Ancak klasik literatiirde ictihad,
genellikle sadece fikih alanina hasredilmisti. Fazlur Rah-
man ise, bunu tefsir alammna bile tesmil etmcktedir.
Aslinda onun tefsir metodolojisinin asil gayesi, Kur'an
yagamayi, ginimaz Islam dinyasinda tekrar can-
landirabilmek icin gerekli zemini hazirlamaktir. Nitckim
onun tefsir metodunun, genel metodolojisinin di¢linci
unsuru olarak fikih metoduna dogrudan dogruya
baglandigini gérmekteyiz:

Gergekgi ve gelecck vadeden bir Islam hukuku ve
Islam kurumlan tesis etmek istiyorsak, iki yonlii bir
hareket yapmak zorundayiz: Birincisi, nazil oldufiu
zamamin konu ile ilgili meveut toplumsal sartlanm
gozdniiniide  tutarak, Kur'an'in  somut olaylan
isleyisinden, bir biitiin olarak Kur'an'in _hedefledifi
genel ilkelere dofru hareket etmektir. Ikincisi, bu
genelleme dizeyinden ginimiizde gecerli olan konu
ile ilgili mevcut toplum sartlanm gdz 6nunde tutarak

§u anda uygulalggnal: istenen Ozel yasamaya dogru
hareket etmektir,

Kendi fikih metodunu bdylece formiile ettikten
sonra Fazlur Rahman, fakihlerin, yiizyilarca Kur'an’in
hukuki ayetlerini "parcaci yaklagimla, tek tek veya
tamamen birbirinden kopuk bir sekilde" ele aldiklarindan
yakinmaktadir. Uygulamada zorluklar doguran bu yanls
tutumu diizeltmek ve Islam hukukuna eski canliligini

53. Islam ve Cagdaghk, 73.
54. Ae.,76.
55, Ae.,95.

It is clear that Fazlur Rahman’s methodology re-
quires not only a well grounded knowledge of the history
of the Qur’an but also an indepth insight into social scien-
ces of the present age. Therefore, both movements imply
intellectual jihdd, but the second one, besides this, im-
plies also a moral jihdd, i.e, an endeavour to accomplish
this task, which is technically called "ijtihad". The techni-
cal meaning of ijtihdd is generally restricted by the classi-
cal Muslim writers to the legal scope, but Fazlur Rah-
man obviously extends it to the field of tafsir. In fact the
intention behind his tafsir methodology is to prepare the
ground for making the Qur’anic legislation viable again
in the comtemporary Muslim world. Nevertheless, we
sec that he directly links his tafsir method to his legal
method as the third element of his general methodology:

In building any genuine and viable Islamic set of laws
and institutions, there has to be a twofold movement:
First, one must move from the concrete case treat-
ments of the Qur'an —taking the necessary and
relevant social conditions of that time into account—
to the general principles upon which the entire teach-
ing converges. Second, from this general level there
must be a movement back to specific legislation, taking
into account the negessary and relevant social condi-
tions now obtaining.

After thus stating his method Fazlur Rahman con-
linues to argue that Muslim jurists have been for cen-
turies thinking of the laws of the Qur'an in a "discrete,
atomistic and totally unintegrated manner”. In order to
remedy this impractical state of affairs and restore the Is-
lamic law its original dynamism, we must apply the tafsir
method outlined above, which treats the Qur'an as a
whole. For "the Qur’an loudly proclaims that it is a high-
ly integrated and cohesive body of teaching". % Early
Muslim scholars were aware of this and that is perhaps
why they freely and successfully exercised ingenuity in in-
terpreting the Qur’an”, including the principles of ijtihad
and giyas (analogical reasoning from a certain text of the
Qur’an and arguing on its basis to solve a new case or
problem that has certain essential resemblances to the
l‘ormcr)".snIlr But since there was no well-argued-out legal

methodology to apply these procedures, early legal

55. Ibid,, 20.

56. Ibid.
57. Ibid., 18.
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kazandirmak igin yukarida ozetlenen tefsir metodunun
uygulanmasi gereklidir. Ciinkdi bu metod, Kur'ant bir
biitiin olarak ele almaktadir. Zaten "Kur’an da tam
biitiinliik ve uyum arzeden bir Ogreti sistemi oldugunu
hem de yiiksek bir sesle ilan etmektedir.”® iik devir alim-
lerimiz bu durumun farkinda olduklarindan, "ictihad ve
kiyas ilkeleri de dahil, Kur’ant yorumlamada serbestge
ve bu ylizden_de baganh bir gekilde akil ilkelerini kul-
lanmaglardlr."ﬂ Fakat bu ilkelerin yeterli bir sekilde
uygulanabilmesi igin geligtirilmig sistemli bir hukuk
metodolojisi olmadigindan, ilk fikih okullan sasirtic
diizeyde defisik ve celigik fikirler (retmiglerdir. Bu
yiizdendir ki, yukanda gordiigimiiz gibi, kiyas ve ictihat
yerine §afi'T hadisin genel olarak kabul edilmesi ilkesini
getirmigti. Fakat Fazlur Rahman’a gore, "asil ¢Oziim,
sadece Kur'an'm emirlerini tam manasiyla kendi baglam-
lan icinde ve evveliyat agisindan anlayarak, Kur'an ve
Stinnel’in getirdigi hikiimlerin arka planindaki ilkeleri ve
degerleri bulup gikarmaya qah§maklad1r."ss

Fazlur Rahman”in diigiince sistemini incelememiz,

burada Ggld bir metod ortaya koymaktadir: Ik,
metodolojik ¢abanin hadis_alaninda; ikincisinin, tefsirde; |

tigiinciisiiniin ise, fikihda oldugunu gordiik. Fazlur Rah-
man’in metodolojisini, bu lcli metodun sirasina gore
sunmamizin sebebi, her metodun degisik bir uygulama
alant olmasidir. Bu yiizden mesela tefsirde degisik yorum-
lama sorunlart olacagindan metodolojisinin  bunlara
gziim getirmesi gerekir; yine hadis alaminda degisik
sorunlar da olacagindan bunlann da ¢ziimleri bu alan
icerisinde verilmelidir; aym sonug, elbetteki fikih icin de
gecerlidir. Sonug olarak diyebiliriz ki, bu degisik
uygulamalarin hepsi bir biitiin olarak tek bir diigiince sis-
temini olusturmaktadir. Burada bu disiince sistemini
Fazlur Rahmanin metodolojisi olarak islemeye caligtik.
Bu sonucumuza dayanarak, TFazlur Rahman’in
metodolojik ilkesini genellegtirip —gerek ayet, gerckse
hadis olsun— bir metni sosyal, siyasi, hukuki, ekonomik,
ahlaki veya kelama dair meselclerde hikim gikarmak
icin kaynak olarak kullanabilmek istiyorsak, iki yonli bir
hareketin gerekli oldugunu ifade edebiliriz. Bu iki yonli
hareket metodu yeterince anlagiirsa Fazlur Rahman’'in
dzcl baz sorunlarda savundugu g¢Oziimlere neden ve
nasil ulagtigt da rahatlkla anlagilabilir. Burada ozet-
lemeye cahgtigimiz onun  dilglince  sistemi  diginda
geligtirdigi fikirler, genellikle iki simfta toplanabilir: 1.
Hukuki, sosyal, ahlaki, ekonomik vs. sorunlara getirdigi
belli ¢dziimler (faiz, hadd cezalar, kadin haklari vs. gibi);
2. Gegmig Islam killtir mirasimizi degerlendirmeleri.
Burada bu konulari tek tek iglemek mimkiin degildir.
Bu ytizden daha ziyade onun diigiince sistemi olarak gor-

56. Ay.

57. Ae.,92.
58. Ay.
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schools produced a bewildering structure of ideas. This is
why, as we have already seen, al-Shafi’f introduced the
general acceptance of Hadith as a basis for interpretation
instead of ijtindd or qiyds. But for Fazlur Rahman, "the
real solution lay only in understanding the Qur’anic in-
junctions strictly in their context and background and
trying to extrapolate the principles or values that lay be-
hind the injunctions of the Qur’an and the Prophetic Sun-
nah" %8

My exposition of Fazlur Rahman’s system of
thought has so far revealed a trilogy of method: The first
methodological attempt in this trilogy is in the field of
Hadith; the second one, as we have seen, is in tafsir; and
the third one in figh (Tslamic Law). Although T have
presented Fazlur Rahman’s methodology as a sequence
of three methods, this in only because it finds a diffcrent
scope of application in each field. Therefore, in tafsir, for
instance, since there would be certain hermeneutical
problems involved, his methodolgy must respond (o
them adequately; in ITadith, again there would be dif-
ferent issues to be handled accordingly; and the same
holds for figh also. We may, therefore, infer from this that
these different applications constitute a unificd system of
thought which 1 have referred to as Faziur Rahman’s
mcthodology. Based on this conclusion we may con-
veniently generalize Faziur Rahman’s methodological
principle and state that a double movement is requisite
to interpret and use a text —whether a Qur’anic verse,
or a lladith —as a material source for social, political,
legal and economic issues. When this double-movement
method is effectively grasped, then we can sce how and
why Fazlur Rahman reaches the conclusions he has
reached. These conclusions are either his specific solu-
tions Lo a given legal, social, political, economic or
theological and ethical issue, or his critical assesment of
the Islamic heritage in various fields such as philosophy,
tasawwul, kalam and other social scicnces. My purpose
here has not been to dwell upon Fazlur Rahman’s
achievements in all these particular issues. T have tricd
rather to present his intellectual (a term used frequently
by him) endeavour as a system of thought instead of ex-
posing discrete solutions or ideas from his thought. Of
course his response to these particular issues must be
studied in order to be evaluated more effectively. But in
astudy of this kind with a rather restricted scope they can-

58. Ibid.
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diigiim metodolojisini bir biitiin halinde sunmaya calis-
tim. Elbetteki, onun diger gorigleri de inceleme ve deger-
lendirme bekleyen onemli konulardir. Ingallah Miisli-

man ilim adamlan bunlari inceler, elestirir ve geligtirerek

onun amaciin gerceklesmesine  katkida bulunuriar,
Zira Fazlur Rahman’in da belirttigi gibi "[slam duinya-
sinin Islamf olarak kurtulusu, sadece eylemci akima degil,
ayni zamanda sabirla yiiriitillen ve gerekli Islami bakis
agisini diretecek olan derin fikri cabaya baéhdnr."sg

not be handled with the due fairness they deserve. We
hope that the thought of this great Muslim scholar will
be studied and effectively appraised so that his sincere in-
tention may be realized, as it is poignantly stated by him:
"...I hope to show that the survival of the Islamic world as
Islamic is conditioned not only on activist ferment, but
on patient and complex intellectual labor which must
produce the necessary Islamic vision."®

59. Bknz. Dipnot 20.

59. See footnote 20.
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