SEYYID AHMED HAN
(1817-1898) VE iLM-i
KELAM’IN
ONDOKUZUNCU
YUzZYILDA Yl;NiDEN
TESEKKJLU

Cev. Saban Ali DUZGUN
A. U. liahiyat Fakiiltesi Ar. Gér. (Kelam), ANKARA

Giiniimiize kadar ondokuzuncu ytizyilda
Islam kelamimn gelismesine dair genel miila-
hazalan yalmzca Cemaledden Afgani (1839-97)
ve Muhammed Abduh (1840-1905)'un ¢ahsma-
larina hasretme egiliml siregelmistir. Stiphesiz
J.M.S. Baljon, Fazlur Rahman, Aziz Ahmed,
Besir Ahmed Dar ve K.A.Nizami'nin ilgili eser-
lerl ondokuzuncu yiizyi1l Hint Miisliman re-
formecularmmn kelami ¢alismalarina dikkat cek-
mek icin ¢ok sey yapmushr, fakat onlarin ca-
hismalarinda bulunan kelami calismalarina
dikkat ¢ekmek ic¢in ¢ok sey yapmugtir, fakat
onlarin c¢ahsmalarinda bulunan kelami nitelik
tizerindeki sipheler hala devam etmektedir. I.
Goldziher'in 1920'de 'Kur'an tefsirindeki egilim-
ler ve metodlar'a dair eserinde ileri strdigi;
Misir'da Muhammed Abduh'un reform hareke-
tinde hakim karakterin kelami, Hindistan'da
Seyyid Ahmed Han'in modernizminde ise kil-
tirel oldugu ve Ahmed Han'm marjinal olarak
kelami meselelerle ilgilendigl gorusia' gori-
niirde Arap ve Dogu diinyasindaki bir ¢ok alim
tarafindan paylasiliyor goriinmektedir. Ama
bize gbére bu goriis yanhstir. Bu makalede
Seyyid Ahmed Hanin kelami yénii lizerine a-
girlik verecegiz ve onun ondokuzuncu ylzyil

"Bu makale Londra Universitesine bagh SOAS (School of
Oriental and African Studies)’da Dr. P. Hardy gézetiminde
hazirlanan aragtrmaya dayanmaktadir. Konunun daha de-
tayh islenisi ve tam bir bibliyografya igin bkz: Christian W.
Troll, The Contribution of Sayyid Ahmed Khan to a new ni-
neteenth-century tlm-al-Kelam (Seyyld Ahmed Hanm ondo-
kuzuncu yhizyil im-1 kelarmna yenl bir katlasi), Doktora te-
zi, Londra Univer., 1975. Tezin ikincl kism, ilgill akide me-
tinlerinin, Urducadan ingllizceye tercimesinden olugmakta-
dir. Ahmed Han"i kasa ve dengell bir sekilde en iyi ele alan
bir ¢ahgmad igin bkz: K. A. Nizami, Seyyid Ahmed Han (Del-
hi: Yayin ve Enformasyon Bakanhg, Hindistan Hikiimeti,
1966).

'Krs. 1. Goldziher, Die Richtungen der Islamischen Kora-
nausleung (Kuran Tefsirindeki Egilimler) Lelden: Brill, 1920.
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Up to this day general accounts of the de-
velopment of Islamic theology in the nineteenth
century tend to dwell almost exclusively on the
achievements of Jalal al-din al-Afghani (1839-
97) and Muhammad Abduh (1840-1905). No
doubt, the relevant writings of J.M.S. Baljon,
Fazlur Rahman, Aziz Ahmad, B.A. Dar and
K.A. Nizami have done much to draw attention
to the theological work of nineteenth-century
Indian Muslim reformers but doubts as to the
theological quality of their work persist. I.
Goldziher’s opinion, expressed in his work on
trend and methods of Islamic Qur'an interpre-
tation, in 1920, that whereas the prevailing
character of Muhammad Abduh’s reform move-
ment in Egypt was theological, that of Sayyld
Ahmad Khan in India was cultural and onl
marginally concerned with theological issues’,
to all apperances still seems to be shared by
many scholars in the Arab and in the Eastern
world. And yet, in our view, this opinion is
mistaken. In this article we shall concentrate
on the theological work of Sayyid Ahmad Khan
and, give a short account of his contribution to
a new, nineteenth-century “ilm al-kalam.

I. The Main Biographical Data®

Sayyid- Ahmad Khan of Aligarh, popularly
known in India as Sir Sayyid, on any account

"This arile is based on research work done at the School of
Oriental and African Studies/University of London, under
the supervision of Dr. P. Hardy. For a detafled treatment of
the subject and a full bibllography see: C. W. Troll, The
Contribution of Sayyld Ahmad Khan to a New, Nineteenth
-Century “ilm al-kalam.' PhD Thesls, London University.
1975. The second part of the thesis consists of transla-
tions, from Urdu Into English, of relevant credal texts. The
best short and balanced treatment of Sayyld Ahmad Khan:
K. A. Nizaml, Sayyid Ahmad Khan (Delhi: Ministry of Infor-
mation and Broadcasting, Gvt. of India, 1966).

ICf. 1. Goldziher, Die Richtungen der Islamischen Koranaus-
legung (Lelden: Brill, 1920), pp. 319-20.

%Cf. EI2, 1, 287-88 (art. Ahmad Khan)
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ilm-i kelammmn gelismesindeki katkisimin kisa
bir degerlendirmesini yapacagiz.

I-Temel Biyografik Maliimat®

Hindistan'da genelde Sir Sayyid olarak bi-
linen Aligarhli Seyyild Ahmed han her bakim-
dan ondokuzuncu yiizyll islarmmn énde gelen
sahsiyetlerl arasinda yerini alir. Delhi’de Mogol
sarayma ¢ok yakin esraftan, kokld bir misli-
man alilede diinyaya geldi. 1838'de babasimin
olimin onlan gegim kaynaklarindan mahrum
birakineca, Seyyld Ahmed daha sonra kadi yar-
dimeihg (munsif) seviyesine kadar yiikseldigl
Dogu Hindistan sirketinin hizmetine girdi.
Hayatimn bu erken dénemlerinden itibaren,

1840’lar ve 1850'lerin baslarinda, birkag ka-

c¢ik bilimsel ve dini risale yazdi ve 1846'da
Delhi iizerine yaptigi topografik ¢alismas1 Asa-
rit’s-Senadid’le isim yapti. Bu eserin yer yer
degistirilmis ikinci baskisi miisliman Hindi-
stan tlizerine Batilh arastirmalarin oncilisii olan
Garcin de Tassy (1794-1878) tarafindan
1854'de Urduca'dan Fransizca'ya chirlhnlst.lr3.

Ta bastan berl Seyyld Ahmed Han'in Ingi-
lizleri 1803* ve sonrasinda Hindistamn yasal
idarecileri olarak kabul ettiginde siiphe yoktur.
Ama, ancak 1857 isyanmmmin basansizhgindan
sonra Seyyld Ahmed Han Ingilizlerle siyasi
isbirligini agik¢a savunmaya baslamistir. Onun
inanci, Bati medeniyetinin en iyisinin misli-
manlar tarafindan o6ziimsenebilecegl ve 6zlim-
senmesi gerektigl noktasindaydi, zira Islam,
daha dogrusu, Hz. Peygamberin, sahabilerin ve
tabiilerin sunduklan islam, bu medeniyetjn te-
mel dinamikleriyle catismaz.

1850'lerden sonra ingiliz idaresiyle
birlesik, yeni sistemme uygun bir medrese kur-
du ve himaye etti, ardindan Bati ilim ve irfan
eserlerinin Urducaya terctime edilip yayilmasi-
1 saglayacak bir cemiyet te'sis etti. Bu gayret-
ler 1875'de Aligarh’'ta Muhammedan Anglo-
Oriental College'in kurulmasiyla zirveye ulasti.
Buranin, ingillz medeniyetinin en iyl yonle-
riyle, sadelesmis, yenilenmis Islam inancim

®Krs. Islam Ansiklopedisi (2), I, 287-88 (Ahmed Han Mad-
desl).

*Krg. C.W.Troll, "A Work on an early topographical work of
Sayyld Ahmed Han: Asar es-Senadid’. (Seyyid Ahmed Ha-
n'in {lk dénemine ait topografik eserl Asar es-Senadid tize-
rine bir galisma) JRAS (Journal of Royal Aslatic Socities)
1972, 135-46.

“Delhi'nin Lord Lake tarafindan lIsgal edildigl sene.

ranks among the outstanding figures on nine-
teenth-century Islam. He was born in an an-
clent Muslim family of high nobility that was
closely connected with the Mughal court in
Delhi. When, In 1838, the death of his father
deprived the family of its livlihood, Sayyld Ah-
mad Khan entered the service of the East In-
dia Company where he soon rose to the rank
of munsif (sub-judge). Already in this earlier
period of his life, the 1840's and beginning
1850's, he published a number of minor scien-
tific and religious tracts, and he made himself
a name by the publication of a topographical
work on Delhi, Athar al-sandadid (1846), the se-
cond, altered edition of which, in 1854 was
translated from Urdu into French by J.H. Gar-
cin de Tassy (1794-1878), the ploneer of wes-
tern studies Into Indian Islam?®.

There is clear evidence that Sayyid Ahmad
Khan, from early onwards, regarded the British
as the legitimate rulers of India from 1803*
onwards. Yet, only after the failure of the In-
dian Revolution or "Mutiny" in 1857, Sayyid
Ahmad Khan decided to advocate publicly poli-
tical cooperation with the British. It was his
conviction that the best of Western civilisation
coluld be and show be assimilated by Muslims
since Islam, properly understood, the "pure" Is-
lam of the Prophet, his Companions and ear-
liest Followers, did not clash with it.

From the late 1850’s onwards he founded
and encouraged the foundation of madrasah-s
adapted to the new situation of consolidated
British rule and set up a society for the trans-
lation and spread of Western works of scho-
larship and science into Urdu. These efforts
were crowned by the foundation of the Mu-
hammadan Auglo-Oriental College at Aligarh in
1875. 1t was ‘planned to be the main instru-
ment.for achieving his objective of grafting the
best of British civilisation onto a purified and
renewed Islamic faith.

In spite of considerable opposition, mainly
from the quarters of the “ulama’ but also from
men of his own occupational class. Sayyid Ah-
mad Khan, by the middle of thie 1880's, had
established himself as the leader of a large
section of Indian Muslims the majority of
which followed, in 1887, his advice not to join
the predominantly Hindu National Congress
party.

SCf. C. W. Troll, "a Note-on an early topographical work of
Sayyld Ahmad Khan: Asar as-sanadid.” JRAS' (1972), 135-
46.

L. e. the year of the occupation of Delhi by Lord Lake.
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1901)'de bulunmaktadir. Hali'nin Seyyid Ah-
med’e dair degerlendirmesi soyledir: 'O, 1857
sarsmtisindan sonra Ingiliz Hindistaminda mil-
letin kendilerine olan giivenlerini tekrar kazan-
malanm saglayip, sereflerini lade, eden, kav-
mine yeniden hayat veren bir kahramandir, o
bu sebeple yetismekte olan gen¢ miisliiman
Hint neslinin semboliidiir. Hali bu baglamda
kahramamm detayh bir sekilde islam o6gretisi-
ni, biyiik gelenekle siireklilik iliskisinl devam
ettirecek tarzda, kapsaml bir reforma teseb-
biis eden seckin bir misliiman miitefekkir ola-
rak da ortaya koyar.

Muhammed ikbal (1877-1838) islam ve
Ahmediye (1936) adh kiglik kitabinda Seyyid
Ahmedin gercek biiyiikligiini, islamin taze bir
yonellime olan ihtiyacim ilk kez hisseden ve
bunu gerceklestirmeye ¢alisan ilk misliitman
Hintli olmasinda goriir: "Onunla aym goriisleri
paylasmiyor olabilirlz, ama modern ¢aga reak-
siyon gosteren ilk duyarh sahsin o oldugunu
inkar miimkiin degildir"®.

Kendisinden dini bir diisiiniir olarak bah-

seden bir ¢ok yazidan ¢ilkan sonug¢ onun ¢agl-
nmn meydan okumasi karsisinda emir ve ya-
saklarla miras alinmis evrensel bir doktrinler
emir ve yasaklar sistemi olarak islamin kade-
riyle ¢cok yakindan ilgilenmis olmasiydi. Bir
grup onun Islam diisiincesine olan katkisini,
ya Islama misyoner hareketl formunda mey-
dan okuyan Hiristiyanlhga karsi gelistirdigi teo-
lojik savunma modeli sebeblyle, ya da islamin
liberal, rasyonel ve llerici, yani Hindistan'da
Bati medeniyetinl savunmak ic¢in Batihlarca
propagandasi yapilan degerlerl Islam'in gok et-
kili bir sekilde gelistiren bir din oldugunu soy-
lemesi sebeblyle savunmaci ve koruyuecu ola-
rak kabul ederler. P

Baska bir grup Seyyld Ahmed Hanin dini
diisiincesinl esasen cesur bir-dini yapilanma
veya yikam ya da yeni bir (colojik sentez ola-
rak gorirler. Seyyld Ahmed Hanin sonraki
karsitlan giiniimiize kadar sik sik Seyh Cema-
leddin Afgani'nin ona yaptigl tenkide basvurur-
lar. Afgani, Urvetii'l Viiska (1884)da basilan et-

kili denemesi ‘ed-Dehriyyan fi'l-Hind'de Seyyid

Ahmed Han hakkinda sunlan yazmisti: 'O na-
turalist (materyalist) kisvesi altinda ortaya cikti
ve kor tabiattan baska hi¢ bir seyln mevcut

®Islam and Ahmedism. Bu kitap Pandit Jawarharlal Nehru
tarafindan sorulan sorulara da cevap vermektedir. (Lahore:
Enctimen-1 Huddamu'd-Din, s,21. 1936.)

Sayyid's "real greatness" in that he was the
first Indian Muslim who felt the need of a
fresh orientation of Islam and worked for it.
We may differ from his religious views, but
there can be no denying the fact that this sen-
sitl\ge soul was the first to react to the modern
age”.

It is this view of Sayyid Ahmad Khan, as a

. man deeply concerned with the fate of Islam

as the inherited universal system of doctrines
and injunctions amid the challenge of this age,
that emerges from much writing on him as a
religious thinker. One group views his contri-
bution to Islamic thought primarily as a defen-
sive and protective exercise, either on the pat-
tern of theological apologetics vis-a-vis Chris-
tianity as it challenged Islam in the form of
the missionary movement, or by proving Islam
to be the "liberal", "rational" and "porgressive"
religion, that is, the religion which most effec-
tively furthers those values which were propa-
gated in India by Westners to justify Western
civilisation. The other group sees Sayyid Ah-
mad Khan's religlous thought mainly as an en-
deavour in bold religlous construction or des-
truction and, even, new theologlcal synthesis.

Later opponents of Sir Sayyld up to the
present time not infrequently refer to Shaikh
Jamal al-din al-Afghani's criticism of him. In
an influential essay "Al-Dahiyun fi'l-Hind', pub-
lished in Al°urwah al-wuthga" (1884), he wrote
about Sayyid Ahmad Khan: "He appeared in
the guise of the naturalists [materialists], and
proclaimed that nothing exists but blind na-
ture and that this universe does not have a
wise God (This is a clear error), and that all
the prophets were naturalists who did not be-
lieve in the. God taught by. the revealed reli-
gions (we ‘take rafuge in God!)ﬁ. R. Keddie ar-
gues that in fact al-Afghani was truly opposed
to Sir Sayyid's loyalist, political stand only. As

~ to al-Afghani's own philosophical and theologi-

cal ldeas in the face of modern science, they
were to a good extent close to those of Sayyid
Ahmad Khan as can be snown from his reply
to E. Renan’.

In this article we shall confine ourselves to

" sir Sayyid’s contribution to a renewal of ‘ilm

SIslam and Ahamdism, with a reply to questions raised By
Pandit Jawarharlal Nehru (Lahore: Anjuma-i Khuddam-ud-
din, 1936), p. 21.

®Irsl. by Nikki R. Keddle, in An Islamic Response to Impe-
rialism (Berkeley and Los Angeles: Univ. of Callfornia Press,
1968), p. 177.

“Ibid., p. 70; 183; 187.

ISLAMI ARASTIRMALAR CILT: 8, SAY!: 1, KIS DONEMI 1995



CHHISTIAN W. TROLL | GEV: SABAN ALl DUZGUN

bulunmadigimi ve bu kailnatin hikmet sahibi
bir Tanriya sahip olmadigim (Bu agik bir hata-
dir) ve biitiin Peygamberlerin vahyi dinlerin
ogrettiklerl Tann'ya inanmayan naturalistier ol-
duklarimi iddia etti(Biitiin bunlardan Allah’a
sigmriz)®. N. Keddle, Cemaleddin Afgani'nin,
gergekten Sir Seyyid'in ingilizlere sadakat gos-
terme slyasetinin karsisinda oldugunu sdyler.
C. Afgani'nin modern bilim karsisindaki felsefi
ve kelami goriislerine gelince, E. Renan'a ver-
digl cevapta da goriilebilecegl gibi, Seyyld Ah-
med Hanin goriislerine bilyiik oranda yakinlik
arzeder’. Bu makale biz kendimizi Seyyld Ah-
med Han'm {lm-1 kelamin yeniden olusumuna
olan katkisina vereceglz, baska bir deyisle
onun fikih alammndaki énemlli cahismalarim bu-
rada tarbsmayacagiz .

I1I. ilk Yazilarindaki Temel Konular

ilk déneminde, yani 1840'larda ve 1850'le-
rin basinda Seyyld Ahmed Han bir ka¢ kiigiik
dini risale ve zamamn Delhl'sinde ileri gelen
sahslyetleri ithtiva eden ve sufi veli ve alimlere
ozel onemin atfedildigl bir tezkire yazmistir. Bu
tezkire daha 6nce anilan topograflk eserin ilk
béliimilydi. Bu zamanda yazdig dini risalele-
rin en onemlilerl sunlardir. Bir mevlidname,
Cilat'l-Kulab bi zikr'l-Mahbab (1841), Pir ve
Miiridin ger¢ek anlamlar {zerine bir arastirma
Kellmatii'l-Hak (1849), ve bid'at Gizerine bir ri-
sale, Rah-1 Siinnet der Redd-1 Bid'at (1850).

Bu yazilardan iki temel husus ortaya ¢ik-
maktadir: Hz. Peygamberin sahsiyetini ve pra-
tikliklerini tekrar fertlerin ve toplumun hayati-
na geri getirme hususundaki cabasi ve gayr-i
miislim ¢evreden Hint musliimanlarimin hayat-
larina gecmis olmasi muhtemel tim bid'atlerd
gin yuzine ¢ikarma Istegl. Seyyid Ahmed'in

SRikki R. Keddle tarafindan An Islamic Response to Lmpe-
rlalism. (Emperyalizme Islami bir cevap) adi altnda cevril-
migtir. (Berkeley ve Los Angeles: Calfornia Univ. s.177,
1968 :
"A.g.e. 8. 70; 183; 187,

"Seyyld Ahmed Han meslekten bir fakih deglldir. Fikhi me-
selelere yaklagim teolojlk ve sosyolojik bir dzellik arzeder.
Fikahla 1lgill eserlerl ve bunlarda cle alinan meseleler (ibtil-1
gulami (koleligl Ibtal); ahkdm-1 tadm-1 ehl-1 Kitab (Ehl-1 KiI-
tabla yemek yemeyle iigili hikamler) vd., ya Hint masld-
manlanyla ingllizler arasindaki sosyal ve siyasi iligkileri
milsbet bir temele oturtma cabasindan ya da 1869 ingil-
tere seyahatinde orada milgsahede ettigl refah ortamim ken-
di tlkesine tasima Isteginden kaynaklanmigtir ve tamamen
pragmatiktir ve de savunmaya. yonellktir, Sozkonusu go-
riigleri igin bkz. Saban All Dizgin, Seyyld Ahmed Han ve
_Entellektiiel Modernizmi, Yaymlanmamg Yiiksek Lisans Te-
zl, A.O.LF., Ank. 1992) (Cev.)
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al-kalam, i.e. we shall not discuse his impor-
tant work in the field of figh.

IIl. The Main Themes of His Early
Writings.

In his early period, that Is, in the 1840's
and beginnig 1850's, Sayyld Ahmad Khan
wrote a number of minor religious tracts and a
tadhiirah of the outstanding personalities of
the Delhi of his time, with special attention gi-
ven to the sufl saints and “ulama’. This tadh-
kirah was part of the first edltion of the topo-
graphical work we mentioned earlier. The most
important of his religious tracts of this time
are a maulad-namah, Jila al-qulab bi dhikr al-
Mahbab (1841), a discourse on the true mea-
ning of pirt - muridi, Kalimat al-haqq (1849)
and a tract on innovation (bid®ah), Rah-i sun-
nah dar radd-i bid’ah (1850).

Two main themes emerge from these wri-
tings: his endeavour to put the person and
practice of the Prophet back into the religious
life of individuals and soclety, and his desire
to‘unmask all innovations in the life of India's
Muslims, attributable to their non-Muslim en-
vironment. E

Sayyld Ahmad Khan's concern with the
person of Muhammad is more than merely
conventional. For him, in these early writings,
Islam means to love Muhammad personally
and to follow, out of this love, his sunnah as
closely as possible. Sayyld Ahmad Khan sees
the whole of the Divine Law personified in the
life and practice of Muhammad and thus the
attempt of the bellever to practise this Law as
the highest expression of onc’'s personal and
sincere love for the Prophet. The mystical path
(tarigah) is seen as being Identical with the
way of the Law (sharicah): both are but the
way of a radical Inward (batin) and outward
(zahiri) timitation of the way of Muhammad (ta-
rigat-t Muhammadiahy).

The true sign of sanctily Is a complele de-
dication to the enactment of the sunnah in all
aspects of life. This becomes easy il the shart-
“ah i1s seen as mothing else but the sunnah of
the prophet of Islam. The endeavour to follow
his sunnah becomes an act of personal love for
the prophet and this attitude of love will per-
meate the whole personality of the faithful, In-
cluding his Innermost acllvities.

In his determination to "go back" to "pure"
Islam the younger Sayyid Ahmad Khan is acutely
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Hz. Muhammed'in sahsiyetiyle ilgilenmesi sirf
basmakahp bir ilgi' degildir. Bu erken doénem
yazilarindan hareketle ona gore islam, Mu-
hammed (as)'i sahslyet olarak sevinek ve bu
sevgl sebebiyle onu ve siinnetini mimkiin ol-
dugu kadar yakindan takip etmekir. Seyyid
Ahmed Han flahi kanunun biitiiniiyle Hz. Mu-
hammedin hayatinda ve amellerinde somut bir
hale geldigine kanidir ve bu sebeple, inanan
kimsenin bu kanunu uygulamaya calismasi,
onun Hz. Peygambere olan sahsi ve: samimi
sevgisinin en giizel aciklamasidir. Tarlkat
serlatla 6zdes kabul edilmistir: Bunlarn ikisi
de tarikat-1 muhammediyenin zahirli ve batini
taklidinden baska bir sey -degildir.

Miikemmelligin temel gostergesi, siinneti .

hayatin tiim yoénlerine uygulamak I¢in Gstiin
gayret gostermektir. Bu hal, eger serlat Hz.
- Peygamberin siinnetinden baska bir sey olarak
goriilmezse kolayca clde edilir. Onun siinnetini
takip etme gayreti Peygamber'e (as) gosterilen
bir sahsi muhabbet hareketi gibidir ve bu mu-
habbet tavri, mi'minin ¢ok 6zel ve gizli aktivi-
teleri de dahil tiim sahslyetinhe niifuz eder.

"Saf" Islama "geri gitme" kararhigindaki
gen¢ Ahmed Han, kendi zamammn Hindistan'
daki misliimanlarin dini pratikleriyle ilk g
neslin zamanindaki pratikler arasindaki fark:
iyl kavramisti. Bu bidatlerin farkina varan
miimin, miisliiman kardeslerinin dini inancla-
rina ve amellerine yeni bir gozle bakar ve Ilint
miisliimanlarimin hayatina Hindulardan gecgen
bir ¢ok amele tenkitgl bir tavirla yaklagr.

Geng Seyyld Ahmed Han o6zellikle islam'in,
inananlarm kardesligl ve esitligi ilkelerini zede-
leyen, evlenmelerin geciktirilmesiyle bunlarin
organizasyonunda sosyal prestij sebebiyle
asmliga kagilmasi ve sufl pirlerin gii¢ ve servet
elde etme durumlari, gibl bid'atleri tenkit eder.

Daha genel olarak bu ilk yazilar gdsteriyor
ki bu erken donemden itibaren Scyyid Ahmed
Han'm Hindistan'da Islam itikat ve amelint sa-
flagtirma ve giclendirme hususundaki samimi
arzusu onu cagdas dini tarismalara katilmaya
ve reform cabasi i¢ine girmeye itmistir. Bu
yuzden onun kelamla ilgill sonraki calismalan
istedigl sekiiler hedeflerl gerceklestirmede daha
az etkill ve tutarsiz bir tarzda olusturulmus
degildir, tersine bu calismalar islam kelam ge-
lenegine dair genis bir bilgi birikiminin ve
uzun zamandan berl var olan bir llginin {ri-
nidir.

' aware of the difference between the Muslim reli-

glous practice of the India of his day and that in
the period of the "{ist three generations". The fai-
thful ‘believer who becomes aware of the innova-
tions looks with new eyes on the religious belief
and practice of his fcllow Muslims and takes a
critical stand against the many practices that
have intruded into the life of India's Muslims
from Hindu, 1.e. associtionist practice.

Young Sayyid Ahmad Khan is especially
critical of such innovations as militate against
the Islamic teaching of brotherhood and equa-
lity of the believers such as, e.g. the delaying
of weddings and staging them extravagantly for
reasons of soclal prestige, the acquiring of po-
sitons of wealth and power by Sufi pir-s.

More generally these early writings demons-
trate that Sayyid Ahmad Khan's genuine
concern, already in this early period, for the pu-
rity and strength of Islamic belief and practice in
India, prompted his active participation in the
comtemporary religious debate and the endea-
vour for reform. His later works in the field of
theology were therefore not produced inconsis-
tently and for want of other, were more effective
means  to achieve his, allegedly. secular aims,
but rather grew out of a long-existing and com-
mitted interest in and an ever widening knowled-
get of the theological tradition of Islam.

He shares the religious aspirations of the
movement of Shah Ahmad Shahid (1796-1831)
and Shah Ismail Shahid (1779-1831), in other
words, of the Mujahidiin movement, the so-cal-
led Indian Wahhabies - at least as the "return
to the sources", the fight against innovations
and the endeavour of religio-social reform Is
concerned. But, significantly, in the directly
political injuncitons of the shari®ah regarding,
e.g. jihad and khilafah, matters about which
Shah Ismail had written in detaili the evidence
suggests that Sayyild Ahmad Khan did not
commit himself publicly or that he was oppo-
sed to Indlan "Wahhabi" views and efforts in
this fleld®. ’

IV. Islam and the Scriptures of Jews

and Christians.
1. The Muslim-Christian Controversy.

It was as a man of such a religlous out-
look that Sayyld Ahmad Khan faced up to the

Cf. Muhammad Hedayetullah, Sayyid Ahmad. A Study of
the Rellglous Reform. Movement of Sayyid Ahmad of Ra'e
Barell (Lahore: Ashraaf, 1970).
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Seyyild Ahmed Han, Hindistan vahhabileri
denilen Sah Ahmed Sehid (1796-1831) ve Sah
ismail Sehid (1779-1831'tn, miicahidin hareke-
tindeki su dini motiflerini paylasmaktadir:
'Kaynaklara déonme’, 'bid’atlere karsi savasma’,
‘dini-sosyal reformu gercgeklestirmeye gayret
etme’. Fakat surasi manidardir ki, Sah ismai-
I''n hakkinda uzun uzun yazdigi cihad, hilafet
gibi serlatin direkt emirlerlyle Seyyid Ahmed
acikca pek llgilenmemis veya bu sahada Hint
vahhabilerinin ﬂklrlerine ve gayretlerine muha-
lefet etmist.lr

IV. islam ve Yahud’f ve Hiristiyanlarin
Kutsal Metinleri

1- Miisliiman-Hiristiyan Ihtilafi

Ahmet Han 1857 Hint Ayaklanmasimin ya-
rattign yenl politik konum iginde islam inanci-
na yapilan esash meydan okumalar1 dikkate
alip buna goére 'dini bir taslak olarak ortaya
koymaya calismistir. Ona gore bu meydan
okumalar her seyden once sunlardi: Misyoner-
ler tarafindan sunuldugu sekliyle Hiristiyanlik
mesaji, Willam Muir (1819-1905) ve digerleri
tarafindan {lerl stiriildiigii sekliyle islamin ta-
rihsel kaynaklarimin tenkidl ve yeni bilimlerin
kesiflerl ve bunlarin felsefi neticeleri.

Seyyid Ahmed Han, Hiristiyan misyoner
varhgimmin Kuzey Hindistan'daki Miisliimanlar
ve Hindular arasinda hizhi bir yayilma siirecl
i¢inde bulundugu bir dénemde yasadi.
1813'den itibaren Dogu Hindistan Sirketl mi-
syonerlerin tilke topraklarina serbestce girme-
lerine izin verdi ve bunu kisa siire sonra Ame-
rika'llarin destekledigi ingiliz misyoner aginin
kurulmasi izledi. Bunlar saf incil 6gretilerinden
egitime, saglik ¢alismalarina ve biiyiik sehirler-
deki kolejlerle iliskiye kadar degisik faallyetler
icine girmislerdi. Hikametge tam destek-
lenmemislerdir fakat, yonetici simifla olan sah-
si ve wrki iligkileri sebebiyle fazlasiyla prestij
elde etmislerdir. 1840'lara kadar —S. Ahmed
Han'in burada bulundugu zamanda— Agra’mn
baskent olarak bulundugu Kuzey-Bati vilayet-
leri miisliitmanlara karsi Hiristiyan misyonerlik
faaliyetlerinin merkezl haline geldi. Bu durum
daha ¢ok Anglikan Kilisesi Misyonerlik Cemiye-

®Krg. Muhammed Hidayetullah, Seyyid Ahmed: A Study of
the Religlous Reform Movement of Seyyld Ahmed of Ra'e
Bareli (Seyyld Ahmed: Ra'e Barell'li Seyyid Ahmed (Sedid)'in
Dini Reform Hareketi Uzerine Bir Araghirma) Lahor: Esref,
1970)
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main challenges to Islamic faith in the context
of the new political situation created by the
failure of the Indian Revolt of 1857. These
challenges were for him, above all, the mes-
sage of Christianity as presented by the mis-
slonarles, the criticism of the historical sources
of Islam, as put forward by W.Muir (1819-
1905) and others and the discoveries of the
new sclences and their philosophical implica-
tions.

Sayyid Ahmad Khan had grown up in an
age of a rapidly Increasing Christian misslona-.
ry presence among the Hindus and Muslims-of
Northern India. From 1813 onwards the East
India Company allowed to missionaries free en-
try into its territories and there followed the
establishment of a network of British missions .
to be reinforced shortly by the Americans.
They engaged in many types of activity from
pure evangelism to educational and medical
work and the conduct of colleges in the great
cities. They were wholly unsupported by gover-
ment but could not fail to gain some prestige
from thelr personal and racial connexions with
the ruliug class. The North-West Provines with
Agra as their caplital, by the 1840’s -the time
when Sir Sayyld lived there- became a centre
of the Christian missionary activity towards
Muslims, mainly through the presence there of
Carl Gottlleb Pfander (1803-65), a German
evangelical minister working in the service of
the Anglican Church Missionary Society. When
Pfander came to Agra in 1841, his main
controversial work Mizan al-hagg (1%% Persian
1835) had already been widely, distributed
throughout the eastern Islamic world Pfander
and his colleuges engaged in intense missiona-
ry activity in Agra and elsewhere in the N. W.
Provinces.

It ranged from written and oral debate on
a fairly high intellectual level to preaching in
the bazaars and distributing thousands of co-
ples of the Bible In the vernacular languages
and became the latest popular talking point
and the main preoccupation of leading Mus-
lims. The question of the corruption of the
Scriptures (tahrif) became the nub of the dis-
cussion among the “ulema’ and the main point
of contention among them. Pfander’'s main
contender among the “ulema’ was Rahmat Al-
lah Keranawi (1818-1891). The most influential
of the latter's works I'Jaz-i' Isawi al-mulaggab
bih misqalah-i tahrif (Persian, 1st ed. Agra
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ti'nin hizmetinde calisan Alman incil Cemtyeti-
‘nin tiyesi Carl Gottlieb Pfander (1803-65) ara-
cilifiyla gerceklesiyordu. Pfander 1841'de
Agra'ya geldigi zaman temel polemik kitabi Mi-
zanii'l-Hakk (ilk farsca bas. 1835) dogu islam
diinyasimin buaytik bir béliimiine dagitilmis bu-
lunuyordu. Pfander ve arkadaslan Agra ve Ku-
zey-bat1 vilayetlerinin baska yerlerinde yogun
misyonerlik faaliyetlerine giristiler. Oldukga
yiuksek flkri seviyedeki minakasalardan, pa-
zarlarda vazetmeye ve yerli dillerde basilmis
binlerce incil fotokopisini dagitmaya kadar gi-

den durum sonunda en ¢ok konusulan ve ileri :

gelen miisliimanlann zihnini mesgul eden bir
hal aldi. Eski kutsal metinlerin tahrifl ulema
arasindaki miinakasamn 6zii ve rekabetin ana
noktasi haline geldi. Ulema arasinda Pfander'in
rakibi Rahmetullah Keranavi (1818-1891) idi.
Keranavi'nin en &nemll eseri i'caz-1 'Isevi al-
Mulakkab bih Miskile-1 Tahrif (farsca, ilk
bask. Agra 1853) genel cercevesiyle Hiristlyan
ve Yahudi kutsal metinlerinin tahrifi meselesi-
ni ele aldi. Sézkonusu eser ¢agdas bati tefsir-
lerini ve tenkidini acikhgd kavusturmasi yo-
niiyle bu miinakasaya yapilan ilk mithim Is-
lam katkisiydi. Agra'dd- ingiliz yénetiminin ileri

gelen birtyesi ve G:. Plander’in Hindistan'daki—

ilk donemlerinden itibaren dostu olan William
Muir bu miinakasada etkin rol aldi ve
1840'lar ve 1850lerde bu konu hakkinda yazi-
lar yazdi. O da temel problem olarak kutsal
metinlerin sahihligl ve bitinlGgli meselesine
isaret ettl ve daha sonra 1855lerde bu konu
hakkinda yazilar yazdi. O da temel problem
olarak kutsal metinlerin sahihligl ve bitinliaga
meselesine isaret etti ve daha sonra 1855'lerde
Kur'an'da sik sik dile getirilen Yahudi ve Hiris-
- tlyan kutsal metinlerinin degeri ve vahiy tiriini
olduklarina dair sdylemlerl avantaj olarak kul-
lanmalar1 ve bir misliiman acisindan bu me-
tinlerin ser'i snucglarim dikkate alarak miislii-
manlara baski yagmalarl hususunda Hirls-
tiyanlar tesvik etti.

Seyyld Ahmed Han, haliyle bu catismaya
yabanci degildi. 1857'den kisa siire dnce Isla-
m" savunmak i¢in yayinlanmamis ve fazla
kapsaml da olmayan bir kag¢ risale yazmsti.
Fakat o 'sonradan mevcut incil metninin sa-

SW. Mulr, The Testimony borne by The coran to the Jewish
and Christian Scriptures (Yahud! ve Hiristiyan Kutsal Metin-
lerine Kur'anin Yiikledigi Sehadet) (Allahabad: Misyon Press,
1860) s. XII. (ilk Baski 1855)

1853) thoroughly treanted the question of the
corruption of the Jewish and Christian Serip-
tures and was the first major Muslim contri-
bution to the Controversy to make explicit use
of contemporary western exegesis and criti-
cism. W. Muir, a prominent member of the
Brisith administration in Agra and a friend of
C.C. Pfander, from his earllest years in India
onwards took a keen interest in the Controver-
sy and wrote about it in the 1850’s and
1840’s. He, too, singled out the question of the
‘genuineness and integrity’ of the Seriptures as
the key issue and, later, in 1855, he encoura-
ged Christans 'to take advantage of the
consesslons, so frequent in the Coran, of the
inspiration and value of the Jewish and Chris-
tian ®criptures, and to press them to their legi-
timate consequences from the stand-point of
the Mahometan himself®.

Sayyild Ahmad Khan certainly was not a
stranger to the Controversy. He wrote, in fact,
a number of (unpublished) memoranda in de-
fence of Islam shortly before the events of
1857. But only later did he begin to be
convinced of the genuineness of the present
Biblical text and the possibility to Interpret it
in accordance with what he regarded to be the
'‘pure’ Islam. He no longer held tenable the
claim of tahrif-i lafzi (corruption regarding the
Biblical text as compared to tahriffi ma‘nawi,
corruption regarding its interpretation only)
made in ISjaz-i “Isawi, and he came to a diffe-
rent view on naskh (abrogation). He decided to
go to the sources as they are preserved in
their original languages and to study the ear-
liest history of Christian dogma, thus respon-
ding positively to Pfanders and Muir's call for
a Muslim historical study of the Bible and the
early Church.

2. Tabyin al-Kaldm

_ The result of his stiudies, Tabyin al-kalam,
is a fragment and not a commentary of the
whole Bible. The first volume in ten 'dis-
courses’ and two appendices deals among
other things with the question of the authenti-
city  of the  Secriptures, the corruption of the
Bible and the question of abrogation, all sub-
Jects preeminent in the Controversy. The se-
cond volume-contains a commmentary on Ge-
nesis, (chapters I-1I). The Biblical text is prin-

°Muir, The Testimony borne by the Coran to the Jewish
and Christian Scriptures (Allahabad: Misslon Press, 1860),
p. XII. First publ. In 1855.
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glamhgna ve bu metnin saf islam olarak alg-
ladi@n seyle uyumn halinde yorumlanabilecegine
kani olmustu.

O tahrif-1 lafzi (incil metinlerinin lafzen bo-
zuldugu) ve tahrif-1 ma'nevi (bu metinlerin yal-
nmizeca yorumlarimn tahrife ugradigi)yi birbirin-
den ayinr ve i'caz-1 'isevi'de de ortaya kon-
dugu sekllyle artik tahrif-1 lafzi iddiasinin sa-
vunulacak bir yoni kalmadigin ilerl stirer ve
bundan hareketle nesh hususunda farkhi bir
goriigli dile getirir. Orljinal dillerinde korundu-
klan sekliyle kaynaklara inmeye ve erken do-
nem Hristlyan akidesl lizerinde calismaya ka-
rar verir, BOylece Pfander ve Muir'in erken do-
nem Hiristiyanh@ ve Incil fizerinde bir miisli-
mamn tarihl bir arastirma yapmasi gerektigi
fikrine de olumlu cevap vermis oluyordu.

2- Tebyih el-Kelam

Calhigmalarnnin sonunda meydana getirdigl
Tebyin el-Kelam, incil'in tamamimin degil bir
béliimiiniin tefsiridir. On muhavere ve iki zeyl-
‘den ibaret olan ilk cilt, diger meseleler arasin-
da, kutsal metinlerin saglamhg, incilin tahrifi
ve nesh meselesinl, her konuda iistiin bir po-
lemik havasiyla ele almistir. ikinei cilt yarat-
ma (bdliim 1-11) tdzerine bir yorumu igerir.
Incilin metnt ibranice orijinaliyle basildi, satir
aralarma urduca cgevirirler konuldu ve bunu

metnin ingilizce terciimes! izledi. Karsi siitun .

Kur'an ve hadisten alinrms aym dogrultudaki
Arapca metinlerl verir. Metinlerin ve paralelle-
rinin bu sunulusu Incll ayetleri {izerine
diistiigi notlardan ve zamanla derinleserek ele
aldigin meseleyle ilgili olarak mukayesell bir
sekilde islam ve Hirlstiyan kelamimin temel
kavramlar: iizerine yaptigi doktrinal miina-
kasalardan agik¢a ayrilmistir. Uglincd cilt
Matta 1-5'in tefsiridir ve bilebildigimiz kadariy-
la yalnizea Urduca versiyonu mevcuttur,
1887'de basilmigtir, fakat bu baskida yerde ilk
kez 1862'de basildig séylenmektedir.

Zikredilen bir ¢ok islam ve Hiristlyan kay-
naklarimin en degerlilerl arasinda Fahreddin
Razi'nin Tefsir-1 Kebir't ve Th. H. Horne'un An
Introduction to the Theological Study and
Knowledge of the Holy Secriptures (ilk bask.
1818) adh eserl bulunmaktadir. 1860'larin
baglarina kadar Horne'un bu kitabi dill ingi-
lizce olan tiim protestan kolejlerinde ve iiniver-

sitelerde kutsal metin arastirmalarinda temel

ders kitaplarindan: birislydi. Bu eser 1860’lar-
da 'Essays and Revlexs'in yaymlanmasindan
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ted In the original with an interlinear Urdu
translation and followed by an English rende-
ring. The opposite column gives in the Arabic
original parallel texts taken from Qur'an and
Hadith. This presentation of the texts and pa-
rallels Is clearly separated from the notes on
the Biblical verses and from the, at times de-
talled, doctrinal discussions on basic concepts
of Christlan and Muslim theology that are dee-
med to be connected with the passage in
question. The third volume, a commentary on
Matthew 1-5, survives (as for as we know) only
in its Urdu version, printed in 1887 but it is
there stated to have been first published in
1862.

Among the many Muslim and Christian
sources quoted, the most prominent are the
Tafsir-it Kabir of Fakhr al-din Razi (1149-1209)
Mafatih al-Ghaib and An Introduction to the Cri-
tical Study and Knowledge of the Holy Scrip-
tures (Ist, 1818) by Th. H. Horne. The latter
work was, up to the early 1860's, one of the
principal class-books for the study of the
seriptures In all English-speaking protestant
colleges and universities. It may be qualified
as pre-critical in that it was not yet touched
by the kind of historical criticism that began
to affect Anglican theology seriously after the
publication of Essays and Reviews in 1860'°.

Sayyld Ahmad Khan hold’s that the Qur'an
in its phrases kitab, tanzil al-kitab, atahum al-
Idtab, covers the books of the Old Testament
and parts of the gospels of the New Testa-
ment-and far more: all 'books of the (genuine
prophets) up to Muhammed, the 'Seal of the
prophets’, be these books known or unknown, .
extant or lost. Sayyld Ahmad Khan's terminolo-
gy regarding the Bible or parts of it, is that of
the Qur'an not that of his contemporary Chris-
tlan exegetes. He declares it as the the result
of his enquiry into the authenticity and cor-
ruption of the Biblical text that the Bible of to-
day contains the original text ‘except that
there remain a few passages that, without any
doubt, have not yet been brought back into
correspondence with the original texts and
others that are still obscure (mushtabih).

It is possible, he suggests, that there are
some more passages which we have not yet re-
cognised as such.!! Errors and contardictions’

'°Cf. A. R. Vidler, The Cruch In an Age of Revolution (Har-
mondsworth: Penguin, 1971), pp. 112-22.

""Tabyin al-kalam [in the following: TK], vol. 1, p. 150,
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sonra Anglikan teolojisini ciddi bir sekilde
sarsmaya baslayan tarihi tenkitcilikten etkilen-
memis olmas1 yoniiyle tenkit¢illk 6ncesi bir
calisma olarak nitelenebilir'®.

Seyyld Ahmed Han Kur'an'm Kitab, Tenzi-
1i'l-Kitab, atahiimii’l-Kitab ifadesiyle Eski Ahit

kitaplarim ve Yeni Ahit incillerinin béliimlerini

ve dahasi Hatemii'l-Enbiya Hz. Muhamme-
d'as)’e kadar bitiin peygamberlerin kitaplarim,
bu kitaplar bilinsin bilinmesin, kayip olsun ol-
masin fhtiva ettigini iddia etmektedir. Seyyid
Ahmed Hanin terminolojisi incil'i veya onun
béliimlerini ¢agdas Hiristiyan tefsirlerinden
degll Kur'an'dan saymaktadir. incil metinleri-
nin saglamlig ve tahrifi hususunda yaptig: bir
dizi arastirmamin neticesinde Ahmet Han, he-
niiz orijinal metinle kiyaslanmayan ve hala
stipheli bulunan bir ka¢ pasaj hari¢ buglinkii
ncilin tamamen orljinal metni ihtiva ettigini
ileri siirmektedir.

Yine bizim heniiz bilemedigimiz daha bir
cok pasajin bulunmasmm da miimkiin oldugu-
nu sdyler'!, incil Kitaplarinin metinlerinde bu-
lunan hatalar ve celigkiler kasith bir tahrifin
sonucu degildir ve bunlar ancak metinlerin in-
tikalinin uzun tarihinde meydana gelmis hata-
lar olarak “aciklanabilirler ve bdyle de agiklan-
malidirlar. S. "Ahmed Han, 'kasdi bir metni
tahrif' seklinde geleneksel anlamiyla tahrifi
reddinde kendisini desteklemek igin, incilin te-
mel dogrulugunu kabul eden biyiik islam ali-
mi Fahreddin Razl'yl zikreder. Razi bu go-
rigiinde yalmz degildir, er-Reddii’l-Cemil'in ya-
zan ve fhvan-1 Safa'min mué€llifi de aym go-
riisii paylasmaktadirlar.

3- Eski Ahit ile Yeni Ahit Metinleri ve
Vahiy Tarihi

Kutsal metinlerin temel dogrulugu bir
kere kabul edildiginde, mantiki olarak, Isla-
min bu metinleri, mesajlarin1 ve bunlarin
olusturdugu dini, tarihteki nebevi vahiy fikri-
ne uygun bir sekilde nasil bir konuma
oturttugu sorusu ortaya c¢ikar. Sayet Kur'an-
‘la Eskl ve Yeni Ahit metinlerl gercekten
Peygamberlere gelen vahlyse, bunlar vahly ol-
malan acisindan birbirlerine denk midir, degil
midir? Burada Ahmed Han, kelime kelime

%Krs. A.R. The Church in an Age of Revolution (Devrim
Caginda Kilise) (Harmondsworth: Penguin, 1971) s. 112-22.

"Tebyin el-Kelam (Bundan sonra TK olarak anilacaktr) cilt
1, s. 150.

in the text of the Biblical books are the result
not of wilful corruption of the text but can
and must be explained as errors that have oc-
curred In the long history of its transmission. .

In his rejéction of fahrif in its traditional
meaning as ‘'dellberate textual distortion’
Sayyld Ahmad Khan quotes Fakhr el-din Razi
in. support-who, in fact, is not the only emi-
nent muslim scholar to have accepted the ba-
sic integrity of the Bible. The author of Al-
Radd aljamil and the author of Iichwan al-Sa-
Ja, e. g. likewise accepted it.

- 3. The Old Testament and New Testament
Scriptures and the history of revelation

Once the basic integrity of the Scriptures
is accepted, logically, the question arises how
Islam places these Scriptures, their message
and the religion they constitute, within its over
all view of prophetical revelation in history. If
both, the Qur'an and the Old and New Testa-
ment Scriptures are truly prophetical revela-
tion, do they stand on an equality with one
another as revelation or not? Here, Sir Sayyld
introduces his distinction between word for
word revealed texts and texts, the subject mat-
ter (mazman) of which was revealed and not
the exact wording. This distinciton corresponds
to the distincition in classical ilm al-kalam be-
tween wahy malla (dictated word by wosd) and
wahy ghair matla, terms applied to the Qur'an
on the one hand ant to Hadith on the other.
in the pre-Qur'anic prophetical texts, Muslims
Sir Sayyld writes, further distinguish between
passages, sentences or parts of sentences that
are (khass) matn and the remainder that are
riwayat. Only the former are word by word re-
velation'2, '

This view of 'the haevenly books' as having
a common origin in God but a different revela-
tory charcter, led on to the question how far
the Muslim belief in the superiority of the Qu-
r'anic revelation can go together with accep-
tance of the revealed character of the propheti-
cal books revealed before Muhammad, specifi-
cally, the Scriptures of Jews and Christians.
Traditionally this question had been dealt with
In the old teaching of nalsh al-shara'i (abroga-
tion of the Divine Laws). It had remained the
general conviction of Muslim scholars throu-
ghout the centuries that the divinely revealed

2cf, TK, 1, 14, 16, 222; TK, 1I, 339 fT,
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vahyedilen metinle tam olarak ifadelendiril-
meyen konu (mazmun)lu vahiy arasinda bir

ayirma gider. Bu ayinm klasik ilm-1 Kelam-.

da yapilan ve bir yandan Kur-'an’a  diger
yandan da hadise tatbik edilen vahy-l1 mat-
luv (kelime kellme yazdirilan) ve vahy-1 gayr-i

metluv ayinmina tekabiil etmektedir. Kur'an .

oncesl vahyi metinlerde, diyor Sir Seyyid,
Miisliimanlar pasajlar, ciimleler ya da ciimle-
lerin parcalari olan metn ve rivayetler ara-
sinda daha ilerl derecede bir aynm yaparlar.
Yalmzea birincisi (metn) kelime kelime  vahiy-
dir'2,

Bu, Tanri'da tek ortak kdkene sahip fakat
farkh bir.vahly karakterl tasiyan semavi kitap-
lar' fikrl, Kur'ani vahyin tstiinligine olan Is-
lam inancinin, Hz. Muhammed'den once vah-
yedilen kitaplarin, dzellikle de Yahudi ve Hirls-
tiyan kutsal metinlerinin vahyedilmis karak-
terlerini kabulde nereye kadar birlikte gidebile-
cegl sorusunu ortaya ¢ikardi. Geleneksel olarak

bu mesele Neshii's-Serayl' (ilahi Hilkiimlerin

neshi) teorisi baglaminda ele alimmistir. Yiizyl-
lar boyu Islam alimlerinin genel kanaati ta-
rihte birbirlerini takip eden ilahi seriatlann si-
rasiyla birbirlerini neshettikleri noktasindadir.
Ornegin Hintll biyiik islam kelamci ve sufi
disiiniri Sah Veliyyullah (1702-1763) nesh
es-Serayl'l bir vetire igerisinde ¢ogunlukla tah-
rif edilmis bulunan bir 6nceki serlatin daha
sonra gelen seriat tarafindan kaldirilmasi ola-
rak anlamaktadir'®. Seyyld Ahmed Han nesh
anlayisinda ve sonug olarak Kur'an oncesl va-
hyedilen kitaplarin devam eden bir 6énemi ve
fonksiyonu bulundugu iddiasiyla Sah Veli, Ul-
lahtan aynilmasiyla birlikte, onun degismeden
kalan bir tek din ve bir c¢ok seriat arasindaki
ayirimunl kabul eder. Seyyld Ahmed Neshin;
gercek Mutezile geleneginde!* yalmizea, ‘belli
bir hikiim i¢in tesbit edilen siirenin gcr;mesi'
anlamina gelebilecegini savunmaktadir'®,

Bu siirenin gecmesiyle halkin da genel bir
silantiya diismesiyle hitkmian gecerliligi kendi-
liginden kalkar. Bu mu'tezili pozisyonu daha
ilerl seviyede tartisirken Seyyld Ahmed Han
biiyiik ihtimalle, Pfander'in Mizan el-Hakk ki-

YKrg. TK, I, 14, 16, 22; TK, II, 339 ve devamu.

¥Krg. L. Gardet, Dieu et La Destinée de L'Homme (Allah ve
insamin Kaderl) Paris: Vrin, 1967) s. 217.

15ah Veliyyullah, Huccet Allah'il-Baliga (Bulak, 1286 H.) c.
I/ss, 85-88.

11K, I, 265; TK, III, 109.
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shariah-s had abrogated one another as they
appeared succesively in history. Shah Wali. Al-
lah (e. 1702-1763), the great Indian Muslim
theologian and- sufl thinker, for instance, un-
derstood naskh al-shara’i® to mean the sup-
pression of a previous shariah which had
usually become corrupted, in the course of
time, by a subsequent one'®, Sayyld Ahmad
Khan adopts Shah Wali Allah’s distinction be-
tween the one din, which remains unchanged,
and the many Shariah-s, yet differs from him
in his understanding of naskh and conse-
quently in his evaluation of the permanent si-
gnificance and function of the pre-Qur'anic re-
vealed books. Naskh, Sayyid Ahmad Khan
holds, in true Mu‘tazilite fashion'* can only
mean 'the passing of the period appointed for

~ a certain hulem!®, With the passing of that pe-

riod (=the general predicament of a people) the
hukcn (ordinance) automatically looses its force.
In taking up this Mu‘tazilite position Sayyld
Ahmad Khan very probably had in mind Pfen-
der's passage on abrogation in the first cha-
pter of mizan al-hagq where the commonly
held AshCarite concept of naskh is rejected on
the same ground as that adduced by the Mu®
tazilites, e.g. that it militates aginst the wis-
dom and omnipotence of God.

Pfander conceives of development in hu-
man history only with regard to a gradual
growth of interlorization and spiritualization up
to the message of Christ whereas Sayyid Ah-
mad Khan expresses the conviction of gradual,
continuous progress (taraqqi) in intellectual
knowledge (fagl and®ilm) and links this idea in
some sense with the idea of a gradually infol-
ding revelation. Human progress . in reasoning
and knowledge is linked, for Sir Sayyid, with
the pattern of a divinely dispensated sequence
of shariah-s culminating in Muhammad’s sha-
ri‘ah. But this notion remains vague: Will there
be further shariah’s if human knowledge fur-
ther progresses after Muhammad? Does pro-
gressing reason gradually unfold truths that
were initlally only known to man by divine re-
velation? In the end Sayyid Ahmad Khan pro-
vides no answer as to how ’progress’ on this
level, of religious teaching, is linked with ’pro-
gress' of°aqgl and “ilm. '

BCf, L. Gardet, Dieu et la Destinée de I ‘Homme (Paris:
Vrin, 1967), p. 217.

"Shah Wali Allah, Hujjat Allch al-balghah (Bilaq, 1286 H.),
vol. 1, pp. 85-88.

15TK, 1, 265; TK, I1I, 109.
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tabimin birinel béliimiinde nesh ile ilgili séyle-
diklerini géz oniinde bulundurmaktadir. Bura-
da genel kabul goren Es'ari nesh mefhumu,
Mutezile tarafindan da ortaya konuldugu
~ sekliyle Tanri'min hikmet ve inayetine ters
diisecegl gerekgeslyle reddedilmistir.

Pfander, insanhk tarihindeki gelilsmeyl yal-
nizca, isa'min mesajina kadar kaydedilen ma-
nevi ve rithi bir tedricl gelisme olarak algilar-
ken, Ahmed Han, tedricl ve siirekli terakkiyi
entellektiiel bilgl olarak aciklar ve bu, diisiin-
ceyl bir dereceye kadar tedrici olarak gelisen

vahily flkriyle birlegtirir. Akal ytliriitmede ve bil-.

glde insanin terakkisini, Muhammed (as)in
serlatinda en yiiksek noktasina varan seriatla-
rnn tevkifi (divinely dispensated) teselsiili mo-
deliyle birlestirmektedir. Fakat bu mefhum ka-

pali kalmaktadir: Sayet insan akli Hz. Muham- .

medden sonra daha fazla gelisme kaydedecek
olsa daha ilerl seriatlar meydana ¢ikabilecek
midir? Tedrici olarak gelisen akil, baslangicta
insana yalmzeca vahlyle bildirilen hakikatleri
kesfedebilecek mi? Neticede Seyyid Ahmed
Han, dini ogretideki gelisme seviyesini ‘akil’ ve
lim'deki gelismeyle nasil agikladigina bir ce-
vap bulamamaktadir.

Ozetlemek gerekirse Seyyld Ahmed Han'a
gore elimizdeki Yahudi ve Hristlyan kutsal me-
tinlerl, Islam'in temel mesajina, tevhide, sahit
olarak miisbet bir tarzda degerlendirilebilir ve
oyle de yapilmalidir. Esasen miisliimanlar Ya-
hudi ve Hristlyanlarin, bu metinlerin Allah'in
vahyl olduklarina dair inanclarnim paylasmak-
tadirlar. Bu, peygamberler tarafindan acikca
yazilmayan kutsal metin parcalarimin, Yeni
Ahit'in havariler tarafindan yazilan parcalar:
orneginde oldugu gibi, vahyl karakterini tayin
etmede dnemli farkliiklar bulundugunu inkar
etmek degildir. Seyyld Ahmed bu farkhhklara
fazla 6nem vermemektedir.

Dahasi o, tarihi gercekler kadar, Kur'an'in
tahrif terimini kullanma tarzuun da misli-
manlar arasinda mevecut olan, kutsal metinle-
rin tamamen tahrif edildigli ve bu sebeple bu-
tiniyle reddedilmesi gerektlg,l gorasiyle
uyusmadigina inanmaktadir.

Tersine, Yahudi ve Hristlyanlarin Kutsal
metinler! ge¢miste olumlu rol oynamislardir,
zira bunlar vasitasiyla Allah Tevhid'in
degismeyen mesajimi asirlar boyu tekrar yenile-
migtir. Kur'anm Hz. Muhammed'e vahyedilme-
sinden sonra bile, tenkit¢i bir sekilde, yani

To sum up,. for Sayyld Ahmad Khan the
present-day Scriptures of Jews and Christians
can and must be asseassed positively as wit-
nessing to the basic message of Islam, tauhid..
Fundamentally, the Muslims share the Jews’
and Christlans’ belief in the Scriptures as re-
vealed word of God. This is not to deny that
there remain important differences with regard
to assessing the revelatory character. of parts
of the Scriptures that were clearly not written
by prophets, as e.g. the apostolic writtings of
the New Testament. Sayyid Ahmad Khan
consilerably underplays these differences. He,
furthermore, is convinced that the Qur'anic
use of the term tahrif as well as the facts of
history do not warrant the view, prevalent
among Muslims, that the Secriptures are totally
corrupted and therefore have to be rejected en-
tirely.

On the contrary. the Scriptures of Jews
and Christians have played a positive role in
the past, since, through them, God reiterated
the unchanging message of tauhid throughout
the ages. Even after the revelation of the Qu-
r'an to Muhammad, they continue to be rele-
vant if they are read criticaly, that is, unin-
fluenced by the distortions of an erroneous
Christian interpretation and in the light of the
Qur'an's clear message of tauhid. The Muslims
followers of Muhammad, by the same token,
are followers of Jesus the Messlah who is their
sardar (leader).

V. Modern historical science and the
reliability of the sources: Qur’an and
Hadith

The main challenge to Sayyid Ahmad
Khan's outloock on Qur'an and Hadith came
from. W. Muir's Life of Mahomet in- the
1860's'%. Yet already in his work on the Bible
Commentary Sayyid Ahmad Khan had proved
himself as a historian and become acquinted-
up to a certain point-with standards of nine-
teenth-century Western historical writing: res-
pect for facts and exact chronology, critical use
of a widened range of Islamic and western
sources, proper documentation and the ideal of
a striving for objectivity in presentation.

'®(Sir) William Mulr, The Life of Mahomet and the History of
Islam to the Era of the Hegira, with introductory chapters
on the original sources for the Biography of Mahomet, and
on the pre-islamic History of Arabla. 4 vols.
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Hristiyan yorum hatalarinin tahrifinden etki-
lenmemis sekllyle ve Kur'an'in net tevhid me-
saji 1s1ginda okunduklan taktirde dnemlerini
devam ettireceklerdir. Aym sebeple Hz. Mu-
hammedin Gmmeti olarak misliimanlar, lider-
lerl olan isa Mesihin de miintesibidirler.

V. Modern Tarih Bilimi ve
Kaynaklarin Giivenirligi (Kur'an ve
Hadis) ;

Seyyld Ahmed Han'in Kur'an ve Hadis
hakkindaki taslagina esasli meydan okuma
1860'larda W. Mulr'in Life of Mahomet adh
eserlyle geldi'®. Ama Seyyld Ahmed Han, Incil
tefsirinde zaten tarlhglliginl Ispatlams ve belll
bir noktaya kadar ondokuzuncu yiizyll Bati ta-
rih yazimindaki su standartlarla tamsmsti:
Gergeklere saygi ve dogru kronoloji, genis
alanh Bati ve islam kaynaklanmmn tenkitgl kul-
lamimi, uygun ddkiimantasyon ve olaylar or-
taya koyarken objektlf olmaya gayret gosterme
ideall. _ .

Tebyin el-Kelam'da geleneksel Hristlyan
tefsirlerini tenkit ederken, mesela piskopos J.
W. Colenso (1814-93)'nun yaptign Tufan hadi-
sesl (deluge) tefsirinde S. A. Han, genelde Eski
Ahit kitaplarmmin o6zelde de Genesis (Tekvin)in
tarihi karakterl tizerinde fazlasiyla durur. Co-
lenso'nun ineil'in bir yandan dini ve ahlaki
gercekliglyle diger taraftan kronoloji, tabii tarih
vs. lle ilgili hususlardaki dogrulugu arasinda
yaptigl ayinm Ahmed Han reddetmistir. Baska
bir deyisle o peygamberlere ait metinlerin ruhi
opretisi yaninda dogru tarihl ve bilimsel bilgi-
lerde verebilecegl goriisiinden ayrilmamistir.

Ama Seyyld Han aym vurguyu incil tefsirlerine

gerekli olan tenkit¢i ve rasyonel bir yaklasim-
da ve zihnin bagimsizhigina olan ihtlyagta da
gostermektedir.

Bu sekilde Seyyld Ahmed Han daha dnce
amlan metin ve rivayet ayinmina gider. Bu-
nunla birlikte o ne, birbirlerine olan smirlarim
clzerek bir incil metnl teskil etme sézini ye-
rine getirdi ne de bu ayinma uygulamak i¢in
bir kriterden agikg¢a bahsetti.

1%(Sir) Willlam Mulr, The Life of Muhammed and The Histo-
ry of Islam to the Era of the Heglra (Muhammed(as)in
Hayati ve Hicrete Kadar Islam Tarihl). Muhammed'in(as)
blyografisine dalr orijinal kaynaklan ve Islam &ncesl Arabi-
stan tarihini iceren bir girlg boldmin( de thtiva eder. Ddrt
cllttir, :
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In discussing in Tabyin al-kalam the eriti-
clsm of traditional Christlan exegesis, for in-
stance of the story of the Deluge made by Bis-
hop J.W. Colenso (1814-93), Sayyld Ahmad
Khan had much reflected about the historical
character, in general, of the books of the Old
Testament, especially Genesis. He had rejected
Colenso’s distinction between the religious and
moral truth of the Bible on the one hand from
its correctness in matters concerning chronol-
gy, natural history and so on on the other. He
did not depart, in other words, from an out-
look that takes the prophetical Secriptures to
provide, besides spiritual exact historical and
scientific information. Yet, Sayyld Ahmad Khan
does all the same stress, the need for a criti-
cal, rational attitude In exegesis and the need
for respectful independance of mind. Thus he
arrives at the distincition of main and r-
wayah, mentioned earlier, although he never
fulfilled his promise to produce a Biblical text,
marking off the one from the other-nor even
does he state clearly a criterion for the appli-
cation of the distincition.

The serlous and dramatic challenge to 'the
historical evidences of Islam’ by W. Muir tou-
ched mainly on the traditional view and use of
Hadith. Muir regarded the Qur'an as a reliable
historical source for reconstructing the inner
world of Muhammad, as a faithful reproduc-
tion, authentie, and, in the main, as complete
as at the time was possible. He held 'that tra-
dition (l.e. Hadith) cannot in general be recei-
ved with too much caution, or exposed to too
rigorous a criticlsm; and that no important
statement should be recleved as securely pro-
ved by tradition only, unless there be some
further ground of probability, analogy, or col-
lected evidence in its favour'’. Yet, at the
same time, the historilan 'will also do the ut-
most of his ability to preserge the elements of
truth which have been handed down in their
writings'®. In his use of the biographies of Mu-
hammad, the critical historian, Mulir
concludes, will confine himself 1o the works of
Ibn Hisham, al-Waqidi, Ibn Sa°d and al-Tabarl
and such hadith-s In the general collections of
the earliest traditionists as bear upon his sub-
ject. 'But he will reject as evidence all later
authors, to whose so-called traditions he will
not allow any historical weight whatever'®.

7(London: Smith, Elder and Co, 1861); vols. 1 and 2: 1858
» vols. 3 and 4: 1861.

¥bibd., p. CHIL
“1bid.
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William Muir'ir islamin tarihi delillerine
yaptiga ciddi ve dramatik meydan okuma esas
olarak hadisin geleneksel anlasilma tarzina ve
kullamimina tesir etmistir. W. Muir Kur'an
saglam tarihi bir kaynak olarak Hz. Muham-
med'in i¢ diinyasim olusturmada givenilir bir
tarzda toplanmig, sahih ve esasen miimkiin
tiim zamanlarda, eksiksiz bir kitab olarak ka-
bul eder. Ona gore Peygamberin hadisleri ge-
nelde ¢ok fazla thtimam gosterilerek ve etrafli-
ca bir tenkide tabi tutularak alinrms olamaz
ve hi¢ bir ifade, thtimallyetini artiran daha ileri
sebepler olmadan, bir lkiyasa gitmeden ve yine
lehine toplanms dellller olmadan yalmizca ha-
dis tarafindan tesblt edildigl i¢in ghvenilir ka-
bul edilmemelidir'”. Ama tarih¢l aym zamanda
bu yazilarda aktarilan dogru unsurlan muhafa—
za etmek i¢in elinden geleni yapacaktir'®, Hz.
Muhammedle ilgill biyografileri kullanlsmda.
diye bitirlyor W. Muir, miinekkit tarih¢l kendi-
sini ibn Hisam, el-Vakidi, Ibn Sa'd ve Taberi
ile ilk donem muhaddislerinin konuyla ilgili
olarak zikrettiklerl hadislerl simirlayacaktir. Fa-
kat o sonrakl tim alimleri ve onlarm kullan-
diklann uydurma hadisleri delil olarak kabul et-

meyecek ve bunlar {izerine hicbir tar!hl agu-

higin yiklenmesine. izin vcnneyecckt.lr

Hadis tenkidini ele alan el-Hutubéat-1 Ah-
mediye (1870) ve sonrakl bir ¢ok yazisinda S.
Ahmet Han, W. Muir'in atagim temel dayanagi-
n1, yanl ‘islamin tarihi delillerinin givenilir-
ligime dair tenkldini cevaplar. S. Ahmed Han
ve W. Muir birbirlerinden ¢ok uzaktadirlar,
ama Seyyld Ahmed Han buna hi¢ dokunmaz
ve Kur'ani, Allah’tan kendisine kellme kelime

vahyedildigl haliyle Hz. Muhammed'in eksiksiz:

ifade ettigl tam ve saglam kayit olarak kabul-
deki fikri birlikteliklerini vurgulamay1 tercih
eder.

Muir'in hadis tenkidiyle kars1 karsiya ka-
lan Ahmed Han, kendisinl pasaj pasaj bu ten-
kidi miinakasalara vermez.

Oliimiinden kisa siire énce, Hutabat'ta ve
son makalelerinde S. Ahmed Han, Klasik ilm-i
hadis tarafindan gelistirilen tenkitciligin gele-
neksel kriterlerini degerlendirme ve ilk mislii-
man alimlerin vardiklan sonuclara kars: kendi

Y(Londra: Smith, Elder ve ort. 1861); I. ve II. Ciltler: 1858;
II. ve IV. ciltler 1861; W. Mulr, Life..., I, s. LXXVII.

®age. 8. CIII
19%'

In his work Al-Khutubat al-Ahmediyah
(1870) and various subsequent articles dealing
with Hadith criticism Sayyld Ahmad Khan gave
his answer to the main thrust of Muir's at-
tack, the criticism of the rellability of ‘the his-

. torical evidences. of Islam.” Sir Saylid shows

himself pleased with Muir's positive assess-
ment of the authentlcity of the Qur'anic text.
In thelr dogmatic outlook on the Qur'anic and
Muir are miles apart, Yet Sir Sayyld hardly ad-
verts to this and prefers to emphasise their
agreement on the Qur'an as the full and au-
thentic record of what Muhammad ever uttered
as revealed to him word for word from God.

Faced with Mulr's criticism of Hadith Sir
Sayyld does not content himself with a critical
discussion of it passage by passage. He makes
the effort, in Khutubat and later articles, up to
shortly before his death, to assess the traditio-
nal canons of criticism worked out by classical
itm al-hadith and to define his own stand vis-
a-vis the results of early Muslim religious
scholarship. He applies the tredational tests of
isnad-criticism in the strictest possible way.
On this account only five hadith-s emerge as
without any doubt rellable, and even these do
not give us the certainty that they relate the
very words of the Prophet. All other hadith-s
have to be examined. dirayatan, i.e, by rational

" analysis. In principle, rational criticism of the

content of Hadlith is nothing new, it was prac-
tised by at least some of the later scholars
writing on Silm a-hadith®®, In. fact we see
Sayyid Ahmad Khan in his varlous articles on
the subject developing towards more and more
severe standards of criticism. In his final state-
ment, in or after 1896, on the question of the
rellabilty of Hadith, the essay Muntaha al-ka-
lam fi bayan masa’il al-Islam?'. He goes far
beyond the positlons of previous Islamic Ha-
dith criticism, mainly in two points. First, in
appreclating the importance of the long period
of oral transmission and in refusing to except
early Islamic history from the laws of the rise
and growth of legends. Second, in that heap-
plies to Hadith the criterlon of ‘nature’ mea-

20J. Robson, in EI2, III, 28 (art. Hadith), mentions the error
of most scholars to overlook this fact. Also EI2, II, 462 (art.
al-Djarh wa ‘I-Tacdil).

21In.t\}:hl.rl mazamin, ed. Imam al-din Gujrdti (Lahore, 189),
pp. 126-35; Rpt. In Magalat-1 Sir Sayyid, ed. M. Ismaécil Pa- -
nipati [ in the following Pmagq]l, vol..I, PP 23- 35
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goriisiinii savunma c¢abas: igine girer. Gele-
neksel isnad tenkit testini mimkin olan en
kat'i tarzda uygular. Buna gore yalmzca bes
hadis siiphe goétiirmez tarzda giivenilirdir ve
" bunlar bile Peygamberin soylediklerini bize tam
olarak aksettirdiklerine dair bir kesinlik ver-
mezler. Diger tim hadisler dirayete yani rasyo-
~nel analize tabi tutulmaldirlar. Esasen hadis-
lerin muhtevasim tenkide tabi tutma yeni bir
sey degildir, bu en azindan {lm-1 hadis flizerine
calisan bazi son donem alimlerl tarafindan uy-
gulanmustlrzo. Gergekte S. Ahmed Han'in ko-
nuyla ilgili degisik makalelerinde, daha kati
tenkit standartlar1 gelistirdigini goériiyoruz.
1896 veya sonrasinda hadisin giivenilirligiyle
ilgili son beyanim, Minteha'l-Kelam fi Beyan-1
Mesaili'l-islam?®! adh denemesinde verir. Bura-
da onceki islam hadis tenkidine dair goriisler-
den iki noktada daha ilerilere gitmektedir: Bi-
rineisi, s6zlii naklin uzun bir déneme yayilma-

sinin ehemmiyetini gézéniine almas1 ve erken

donem islam tarihini, kissalarin ortaya gikma
ve gelisme kanunlarindan ayr1 miitalaa etmeyi
reddetmesi. Ikincisi, tablatiistit herhangi bir
olayin meydana gelme fhtimalini ortadan kal-
dirma anlaminda ‘tablat® kriterini hadise tatbik
etmesidir. '

VI. Modern Bilim ve Kur’an’in
Yorumlanmasi

Modern Bilimler Kuzéy Hindistan'da siirek-
i artan bir sekilde ondokuzuncu ytizyiin ilk
yarisinda Hitkimet ve misyoner egitim kurum-
larinda &gretiliyordu. Bati biliminin bir ¢ok
prensibi meveut vahly metinleriyle catisir gorii-

nityordu. Ahmet Han bu durumu islam tari- -

hindeki Grek Felsefesi (bilimler de dahil) ile
Kur'an vahyinin ortaya koydugu dogrunun ga-
tistign ilk ihtilaflara benzetir. Seyyid Ahmed
Han'in bu problemle- tanisikhign 1840’lar ve
1850'ler de ilk yazilanm yazdigi déneme kadar
gerl gitmekle birlikte bu meseleyle tam olarak
ilk kez Tebyin el-Kelam'da kars1 karsiya gel-
mektedir.

Kicik risalesi Kavl-l Metin (1848)'de yal-
nizca felsefi ve bilimsel sebeplerle hala pto-
leme(Batlamyus)'el diinya goértisiinii savun-

20J. Robson, Islam Ans.(2), IIL., 28 (Hadls Mad.)'de bu haki-
kate pek ehemmiyet vermeyen bir cok alimin hatasim zikre-
der. Yine bak. Isl. Ansik., II. 462 (Cerh ve Ta'dil mad.)
2'Ahir-i Medamin, edisyon: imam ed-Din Guerati (Lahor,
1898) ss. 126-35; Magalat1 Sir Seyyid, ed. lsmail Panlpati
(bundan sonra Pmaq olarak anilacaktir) . I, ss. 23-35.
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ning to exclude thereby the possibility of any
strictly supernatural event happenign.

VI. Modern science and the
interpretation of the Qur’an.

The modern sciences were taught in
Northern India increasingly in the first half of
the nineteenth century, in Government and in
Missionary educational institutions. Many of
the tenets of Western science apperaed to
contradict even the reduced body of truly reva-
led, prophetical texts. The situation was per-
cieved by Sayyid Ahmad Khan to resemble the
earller clash, in Islamic history, of Greek philo-
sophy, (including the sciences) and the truth
of Qur'anic revelation. Sayyid Ahmad Khan
first fully faced the problem in Tabyin al-kalam
although .his acquaintance with the problem
reached back well into the phase of his early
writings in the 1840's and 1850's. In the small
tract Kaul-1 matin (1848) he had still defended
the ptolomean world-view, on philosophical
and sclentific grounds alone. But once he did
bow to the Copernican revolution, it became
impossible to avoid a reassessment of the cu-
stomary interpretation of many revealed pas-
sages. In Tabyin al-lkkalam he stated the convic-
tion that the revealed texts cannot be in real
contradiction to ascertained truths of science.
The solution lies in the proper interpretation of

_ the revealed texts?2.

In a substantial article, published in 1874,
"Tafsir al-samawat®® Sayid, distried the real
meaning of Qur'anic terms or passages dealing
with heaven and tried to show how these pas-
sages do not necessitate or even warrant the
interpretation which exegetes under the in-
fluence of outdated Greek astronomy have put
on them, His fifteen principles of Exegesis (usul
al-tafstr), published only in 1892,2* are in fact
those adopted In this article, but further. refi-
ned and developed.

Sir Sayyid's solution to the apparent
conflict between the text of revelation and the
findings of the empirical sclences is as follows.
First, as to the practice of ta’'wil, metaphorical

?n this context Sayyld Ahmad Khan quotes approvingly
and follows the argume of John H. Pratt, Scripture and
Science not at Variance (London,Calcutta: Ratchard,Lepage,
1858), passim. First ed. 1856. .

*Rpt. PMagq, 11, 1-115.

2Rpt. 1bid., 11, 197-258
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maktaydi. Ama bir kere Kopernik devrimine
boyun egdikten sonra bir ¢ok vahly pasajimin
geleneksel yorumunu yeniden degerlendirmeye
tabi tutmaktan kaginmak imkansiz hale gel-
~ migtir. Tebyln el-Kelam'da vahiy metinlerinin,
bilimin Ispatlanmis dogrulariyla celisemeyecegi
kanaatini dile getirmektedir. Céziim vahiy me-
tinlerinin uygun bir gekllde yorumlanmasinda
yatmaktadir®®,

1874°'de basilan 6nemli bir risalesi Tefsi-

ri's-Semavat**da Sir Seyyld semay: ele alan
Kur'an terimlerinin veya béliimlerinin gercgek
anlammm tartigir ve bu pasajlarin modasi geg-
mig Grek astronomisinin etkisi altindaki yo-
rumlar1 nasil icap ettirmedigini ve hatta miim-
kiin bile kilmadigini géstermeye calisir.
1892'de basilan Tefsirin onbes ilkesi (Usilii't-
Tefsir)** hakikatte bu makalesinde ele aldikla-
nmn daha dakik ve gelistirilmis seklidir.

Sir Seyyidin vahly metniyle deneysel bili-
min verilerl arasinda var sayllan ¢atismayi ¢b-
zimi gbyledir: ik olarak Te'vil'e, mecazi yoru-
ma gitmek: Kur'an dilinin kullanimim ve anla-
mm yakin bir tetkik, meseleyle ilgill kelimenin
veya pasajin gercek anlamim verecektir. Bu
anlam yalnizca simdl kesfedilmis olsa bile va-
hyl gonderen tarafindan da kastedilen anlam-
dir.

ikincl olarak, vahyedilen metinler ve bili-
min agikga te'sls edilmis dogrulan aym tiir bir
gerceklige, yanl objektif diinya hakkindaki ha-
kiki ve tammlayicr gerceklige delalet ederler,
bu sebeple birbirleriyle gegltmezler. Celigkiler
yalmzca goriiniigtedir ve vahly metinlerinin
yanhs yorumlanmasindan kaynaklanmaktadir.

Ugiineli olarak, verllen pasajin mecazi bir
yoruma ihtiya¢ hissedip hissetmedigine ve
miimkiin cevaplardan hanglsinin tercih edile-
cegine karar vermede kistas bilimin ortaya
koydugu gergeklerdir. Bu tip bir gercege akil
yoluyla (rational proof)la ulasihr ve bu gergek
de tablat kanununa ait bir gercektir. Baska
bir deyisle bu dogruya Isbat yoluyla (burhani
delll) ulasihir ve bu sebeple kesinlik (firm as-
sent) ifade eder. Modern bilimler klasik felsefe-
nin ilk prensipleriyle (evveliyat) aym kesinlik

*Bu baglamda Seyyld Ahmed Han, tasdlk mahiyetinde
John H. Pratt'dan nakilde bulunur ve su delillendirmesini
takip eder: Scripture and Science not at Variance (Kutsal
Metin ve Bilim Aym Seyl Ortaya Koyarlar) (Londan Kalkiita:
Ratchard/Lepage, 1858). Birgok yerde baskisi yapilan ilk
negrl. 1856.

*Pmag, II, 1-115.

age, 8. 197-258,

interpretation: close enquiry into the use and
meaning of the Qur'anic language yields the
true meaning of the word or passage in ques-
tion, that is, the meaning that does not
contradict the truth which has been estab-
lished decisively by modern science. This mea-
ning, although only discovered now, was inten-
ded by the Author of revelation.

Second, the revealed text and the clearly
established truths of sclence refer to the same
kind of truth, namely factual, descriptive truth
about an objective world, and therefore cannot
contradict each other. Contradictions are only
apparent and arlse from a misinterpretation of
the revealed text.

Third, the criterion to decide whether a gi-
ven passage needs metapihorical interpretation
and which of several possible ones is to be se-
lected, is the truth established by science.
Such truth Is arrived at by rational proc. (sqli
dail) and is truth of (the law of) nature. It is,
in other words, arrived at by demonstrative ar-
gument (burhéani dalil) and therefore damonds
firm assent (yaqin). The modern sciences es-
tablish truths that can claim the same degree
of certainty as the first principles (auwaliyat) of
classical philosophy.

Fourth, Sayyld Ahmad Khan's conception
of the relationship of revealed word and
sclence resembles Ibn Rushd’'s solution to the
problem of reconciling ma‘qul and mangal, of
demonstrative and seriptural truhth®®. They
cannot conflict and if the apparent meaning of
Scripture conflicts with demonstrative conclu-
sion: it must be Interpreted metaphorically.
Sayyld Ahmad Khan differs from Ibn Rushd in
that he attaches to the results of the modern
natural sclences, notwithstanding the empiri-
cal, inductlive method on which they are ba-
sed, full demonstrative value. In this epistemo-
logical optimism he follows F. Bacon's (1561-
1626) and J. St. Mill's (1806-1873) convic-
tions-without explicitly quoting or mentioning
them In this context.

Lastly, this position for Sayyid Ahmad

Khan does not Imply that scripture now has
now become of secondary importance to the

#Cf. 1bn Rushd (Averroes), Kitab fasl al-magal (On the Har-
mony of Rellglon and Phillosophy), trsl. from the Arabic with
introduction and notes by Geora F. Houranl (Beirut: Inter-
nat. Commission for the trsl. of Greek works, 1961 pp. 22
I A
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derecesine sahip oldugunu iddia edebilecek
dogrular te'sis ederler.

Dérdiineil olarak Seyyld Ahmed Han'n va-
hiy-bilim iliskisi anlayisi, ibn Risd'iin akli
bilgi ve nakli bilgi arasindaki uzlasma proble-
mini ¢dziimiine benzer?. Bunlar birbiriyle e-
lisemez ve sayet vahyin zahirl anlami ma'kul
olanla celisiyorsa, vahly mecazi olarak yorum-
lanmalidir. Seyyld Ahmed Han, dayandiklan
empirik, indiiktif metoda bakmadan modern
tabii bilimlerin sonug¢larina tam makul (de-
monstrative) deger atfetmesi sebebiyle ibn
Riigd'den ayrilir. bu epistemolojik optimizm’de
o herhangi bir iktibasta bulunmadan ve isim-
lerini vermeden F. Bacon (1561-1626) ve J.
Stuart Mill (1806-1873)'in kanaatlerini takip
etmektedir.

Son olarak Seyyld Ahmed Han'a gére bu
durum, kutsal metinlerin inanan kisi icin ikin-
cl dereceden ehemmiyet arzeder hale gelmeleri-
ni gerektirmez. Vahyin inanan kigiye tabiat -
zerinde disiinmesini ve ona dair bilgisini art-
tirmasim ve Tanriyla, onun kanununu tam
olarak 6grenmesini tavsiye eder. Biiyiik oranda
‘yeni bilimler' tarafindan gelistirilen demonstra-
tive felsefe bizim hakikatli anlamamizin temel
dinamiklerinden yalmzca biridir. Seyyld Ahmed
Han'in anlayisina gore simdi 6nem verilmesi
gereken diger temel dinamik nebevi vahlydir.

VII. Dinlerin Coklugu Karsisinda
Vakia, Tabiat ve Nebevi Vahyin
Sonlulugu 3 :

1-Akil ve tabiat kanunu .

Seyyid Ahmed. Han yeni bilimsel kesiflerle
vahly metinlerinin arasim uzlagtirmakla yetin-
mez. Modern bilimin, aklin ve tablat kanunu-
nun ezici iddialarina eslik eden tam bir dinya
goriigiiniin kabuliind gerektirdigini diisiiniir.
S. Ahmed Han''n dini distincesinin rasyona-
lizme dogru genel meyll daha crken olmasa da
1860’lardan sonra goze carpmiakladir. Bununla
birlikte onun diistincesinde akil, gercegin nihai
ve kiilli kriterl olma ozelligine ve 'tablat kanu-
nuda tekdiizellk ve nakzedilemezlik husasiye-
tine ancak 1870'lerden sonra kavusmustur.

Krg. ibn Rigd, Kitab Fasl el-Makal (Din ve Felsefenin
Uyumu Uzerine). Arapca‘'dan girls ve notlarla terciime eden
George F. Hourani (Beyrut: Yunan eserlerini terciime igin
kurulan uluslaras1 komisyon, 1961, s. 22).

2Pmagq, XI, 6-16.
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‘believer. Scripture exhorts him to contemplate
nature and, to improve his knowledge of it and
to know perfectly God and his law. Demonstra-

‘tive philosophy which has been greatly develo-

ped by the 'new sclences' is only one of the
main bases of our understanding of the truth.
The other main basis is Prophetical revelation,
to Sayyld Ahmad Khan's conception of which

attention must now be given. ’

VII. The event, nature and finality of
prophetical revelation in face of the
plurality of religions.

1. Reason and law of nature.

Sayyld Ahmad Khan did not content him-
self with harmonizing new scientific ‘discove-
rices with the message of the revealed Scrip-
pures. He felt that modern science have made
necessary the adoption of a whole new world-
view 'accomodating, the -overriding claims of
reason and natural law . The general trend of
Sayyid Ahmad Khan's religlous thought to-
wards rationalism is in fact In evidence from
the early 1860's onwards, If not earlier. How-
ever, only from the 1870's onwards does rea-
son assume in his thought the position of the
final and universal criterion of truth, and does
the 'law of nature’ assume the character of
uniformity and inviolability.

In the introduction to Khutubat (1870)%*°
the new radlcal position Is stated for the first
time. The reflection upon the plurality of reli-
glons claiming exclusive truht, together with
his own search for one, essential and true reli-
glon led him to hold reason (‘agl) to be the fi-
nal criterion of the truth. Belief (‘tigad) cannot
back this exclusive claim of any one religion
convincingly. The only reliable means of choo-
sing between the varlous claims to 'essential
truht' is a principle which would underlie the
truth of all. This principle, as far as man by
his rational powers can know, is nothing but
the law of nature. Nature or the law of nature
explains the wonderful hermony of the whole
world of matter and spirit, as Q. 67, 3-7 tells
us. The law of nature is in the essence of
things as they are ordered and related and
has become much better known to us in the
modern sciences-the method of which is ratio-
nal and empirical, namely, based on exact ob-

2°Rpt. Pmaq, XI, 6-16.
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Hutubat (1870)a?® giriste ilk kez yeni bir
radikal fikir ilerl sirilir. Yegane, asli ve ger-
cek dinl arama cabasi icerisinde, kendinden
baskasim dogru kabul etmeyen bir ¢ok dinin
varhigim gozlemlemesi Seyyld A. Ham akl, ni-
hai kistas olarak algilamaya itti. inanc, her-
hangl bir dinin kendisinden baska dogru ol-
madig iddiasim, ifkna edici bir tarzda dogru-
layamaz. Degisik iddialar arasinda 'asli do-
gru'yu se¢mede giivenilir yegane vasita bu dog-
rularin tamaminin altinda yatan bir prensiptir.
insanin rasyonel giigleriyle bilebildigi kadar bu
prensip tablat kanunundan baska bir sey

degildir. Tablat veya tablat kanunu, S: 67, 3--

7'nin bize soyledigl gibl, tim madde ve ruh
diinyasimin miikemmel uyumunu acgikla-
maktadir. Diizenlendigl ve isledigl sekliyle ta-
biat kanunu egyamin cevherindedir ve de mo-
dern bilimin tam gézleme dayanan rasyonel ve
empirik metodu sayesinde bizce daha iyi bili-
nir hale gelmistir. Kur'an'da bize vahyedildigi
hallyle saf islam bu asli dogrudur, yani tabiat
(kanunu)dur ve bu sebeple bilimin dogru
keslfleriyle tam bir uyum arzeden gercek din-
dir.

Seyyld Ahmed Han'in disgiincesi temel
kavramlan olan 'akil’ ve ‘tabiath agik¢a tamm-
lamamasi sebeblyle muglaktir. Yine bu terimle-
rin fikirler tarlhindeki anlamlarina da kayitsiz-
dir, Tefsirinden, onun akli, insanda mevcut
olan ve onu hayvandan aywran bir meleke, esa-
sinda konugma ve akil yiiriitme melekesl, an-
laminda kullandigr goriliir. Bundan da 6te akil
insanin tlkelden tiimele, tiimelden de tikele
dogru ¢ikarim yapmasim saglayan dediktif bir
melekedir. 'Akil' insamn bilim ve teknoloji ge-
listirmesini saglar. Ama akil aym zamanda, in-
sam bir biitiin olarak gerceklik hakkinda o6zel-
likle de kendi varligina dair sorular sormaya
sevkeden bir yetenektir de. Sir Seyyide gore
aklin kaqumlmaz olarak dikte ettigi bu sorular
insam Bir olan Yaratiai fikrine, ceza ve miika-
fatla ahiretle ilgill hususlan (the last things)
diiginmeye sevkeder. Yine akil insana Allah'in
varlgim ve O'nun fIradesini yerine getirmenin
gerekliligini 6gretir. Seyyld Ahmed Han'a gore
bu anlamda akil, vahly ve fitrat'la es anlamh-
dir. O insana Yaraticl tarafindan yerlestirilmis
bir emanet (vedi'a)tir. '

‘Tablat'la Seyyld Ahmed Han yaratilmis
biitiin gercekligl kasteder ve kiinatin bir ¢ok
kanun tarafindan tekdiize bir tarzda idare

servation. 'Pure’ Islam as it has been revealed
to us in the Qur'an Is this essential truht,
that is, the (law of) nature, and, therefore, is
the true religion which Is In full harmony with
the true discoveries of science.

Sayyild Ahmad Khan's thought is opaque
in that he does not define clearly ‘reason’ and
‘nature’, his fundamental concepts. He also is
indifferent to the meaning of these terms in
the history of Ideas. From his Tafsir it appears
that he takes agl to mean the rational faculty
in man (nutg, orignially the faculty of speech
and of reason), distinguishing man from ani-
mal. It i1s further the deductive faculty en-
abling man to infer from the paricular to the
general and conversely. 'Reason’ enables man
to develop sclence and technology. But reason
is also the faculty that leads man to ask about
the maining of reality as a whole and, espe-
~lally, of his own existence. These questions
which, Sir Sayyld says, reason inevitably
poses, lead on to the idea of One Creator, of
punishment and rewart and the last things.
‘Reason’, then, theaches man the existance of
God and the necessity to do His will. 'Reason’,
in this sense, for Sayyld Ahmad Khan, is sy-
nonymous with wahy and fitrat. It is a deposit
(wadi‘at) placed into man by the Creator®’.

By ‘nature’ Sayyld Ahmad Khan means all
created reality and he sees the universe uni-
formly governed by many laws which, together,
make up the 'law of nature’. These laws are
all, potentially, ascertained by reason, not, in-
deed, by the rational power of every single in-
dividual (“agl-i shakhsi) necessarily, but by hu-
man reason as such (‘agl-i insani. The 'law of
cause and effect’ Is just another expression for
the ‘law of nature’. Sayyld Ahmad Khan holds
that Ibn Sina and other Muslim philsophers
recognised the necessary connection between
cause and effect; however, they were flercely
opposed in this by the theologians Ibn Tai-
miyah (1263-1378) and al-Ghazali (1058-1111).
Today, sclence has established the truth of the
‘law of caue and effect’ beyond any doubt: all
events In the world, so Sir Sayyld is convin-
ced, come about according to this uniform law,
‘the reality-of which is expressed by the words
Jitrat or nature or ganun-i qudrat®®. The ‘'law of
nature’, thus understood, is inviolable.

#"eAql, when contrasted with naql, means a natural way of
knowing, independently of revelation, PMag, III, 234.

2pMagq, 111, 242.
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edildigine kanidir. Bu kanunlarin toplami ‘ta-
biat kanunu'nu meydana getirmektedir. Bu ka-
nunlann hepsi kuvvet halinde akil tarafindan
kavranir. Bu zorunlu olarak tek tek ferdi akil
yoluyla® degil fakat, Insani akil yoluyla kavra-
nir. Tabiat kanununun bir baska ifadesi de
'sebep-sonu¢ kanunu'dur. Seyyld Ahmed, ibn
Sina ve diger miisliiman filozoflarin sebep-so-
nu¢ arasindaki zorunlu iligkiyl kavradiklarim
iffade eder; bununla birlikte onlar bu konuda
ibn Teymiye (1263-1328) ve Gazali (1058-
1111) gibl kclamcilardan ategli muhalefet gor-
miglerdir. Bugiin bilim, hi¢ bir stipheye ma-
hal birakmayacak sekilde ‘sebep-sonu¢ kanu-
nunun dogrulugunu ortaya koymustur: Sir
Seyyld dinyadaki tiim olaylarin bu yeknesak
kanuna gore vukubulduguna kanidir. Bu ka-
nun fitrat yahut tablat ya da kanun-u kudret
olarak acgiklamasimi bulan gérqekuktlrzs. Bu
sekilde anlasilan ‘tabiat kanunu' fhlal edile-
mez,

Seyyld Ahmed Han'in, genelde tablat ka-
nunun varhgmna ve ihlal edilmezligine dair ge-
listirdigl teolojlk baza oturtulmus argiimam ve
oOzelde tablatin tek tek kanunlan, usul-u tefsi-
r'in sekizinei prensibinde en acik sekilde ifade-
sini bulmustur”. Allah Kur'an'da sifahi vaat-
lerde bulunmustur ve bunlardan da asla don-
meyecektir. Bu vaatlerden bazilar alemin tze-
rinde kuruldugu ‘tablat kanunu'nu olusturur-
lar, 'Tabiat Kanunu' ameli bir vaattir. Bu ta-
biat kanunu'nun bazilarimi Tanr1 bize bildir-
mis, birgogunu kesgfedememekle birlikte bazila-
rim da insan meydan ¢ikarmistir. Ama kesfe-
dilen her sey siiphesiz Allah’in ameli vaadidir
ve bu va'din ihlali Tanrimin sifahi (verbal) va-
‘dinin ihlaline denktir, bu sebeple vaki olamaz.

**Akl'n ‘nakille catigmasi, akhn vahlyden bagimsiz olarak
tabii yolla bilebilme giiciindl ifade eder. Pmagq, III, 234.
%8pmagq, 11, 242. .

*Pmaq, 11, 230-38. Terc. Azlz Ahmed-V. Grunecbaum, Mus-
lim Self-Statement In India and Pakistan 1857-1968 (1857-
1968 arasinda mislimanlarnn kendl kendilerini idarelerl)
(Welsbaden:Harrassowltz, 1970) ss. 29-30. el-Va'd vel-Va'i-
d'le iigili Kur'amin referanslan gunlardir: 5, 12-13; 9,69 ve
73: 19,62; 2,74; 7,42; 41,45; 3,7; 73,18, 40,57,77. el-Va'd
ve'l-Va'id meselesinde Eg'arilere gore Kadir'i Mutlak olan Al-
lah mutlak Iradesiyle kétilik Isleyenl mikafatlandirp, lyi-
lik yapam cezalandirabilir (teorik mikafat veya ceza, va'd-l
kavli) fakat hakikatte o bunun tersinl yapmay tercith etmis
ve buna dair vaatte bulunmustur, ve gercek va'd (el-Va-
‘dirl-Ameli) de budur. Acaba Ahmed Han su esas fizerinde
daginmig madar? Aym gekilde Tann, tablat kanunlanyla
llgili olmak tzere, kudretlyle bagka kanunlarla idare edilen
bir diinya yaratabilir mi? (Bu Robert Cappar'la yazigmasin-
dan sonra kaleme alnimsgtir) Krg. Gardet, Dieu..., ss. 300-
305.

JOURNAL OF ISLAMIC RESEARCH VOL: 8, NO: 1, WINTER 1995

53

Sayyid Ahmad Khan's theologically founded
argument for the existence and inviolability of -
the law of nature In general, and single laws
of nature specificealy, Is most clearly stated in
the eight principle of his usuli tafsir’®: God
has made verbil promises in the Qur-an and
will never break them. Some of these promises
constitute the ‘law of nature’ upon which the
universe is created. The law of nature is a
procedural (operational) promise (wa‘dah-i
amal). Some of this ‘law of natwure’ God has
disclosed to us, some of it man has discove-
red, even iIf he has not yet discovered much
yet. But whatever is discovered is undoubtedly
the operational promise of God, the infringe-
ment of which would equal the infhingement of
God's verbul promise, and so cannot happen.
The burden of proof lles on the person who
claims that there are exceptions to laws of na-
ture.

This concept of 'law of nature' implies the
denital of the possibility of any miracles in the
strict sense, that is, of events that 'break the
customary course of things! (kharg-li'l-al‘adah)
and thus are something supernatural (ma faug
al-fitrah), that lies outside the competence of
the 'law of nature.’

There Is no room, either, for the real exist-
ence of intermediary worlds that might obey a
different law, as, e.g., the world of prefiguta-
tion (“alam-1 mithal) of which Sufi thinkers like
Shah Wali Allah write. Stmilarly Sayyid denies
the existance of 'the supreme assembly (of an-
gels)' (al-mala’ al-a®la), and he reinterprets ra-
dically the traditional notion of Satan, Jinns
and angels. In writngs up to his Tafsir (1880
i) he states his belief In angels as something
over and ab6.: man' but he does not clarify
whether he holds them to be personal beings
or impersonal powers. In his Tafsir angels are

29PMaq, 11, 230-38. Trsl. Aziz Ahmad - v. Crunebaum, Mus-
llm Self-Statement in Indla and Pakistan 1857-1968 (Wies-
baden: Harrassowitz, 1970), pp. 29-30. The Qur'anic refer-
ences for the theology of the two promises are Q. 5, 12-1
9, 69 and 73; 19, 62; 2, 74: 7, 422; 41, 45; 3, 7; 73. 18.
40. 57. 77. On the subject of al-wacd wa ‘l-wacid the Ash-
carites teach that God Almight could, bv His absolute will,
reward the evildoer and punish the virtous believer (theone-
tical retribution, which would be wacd quali) but inh fact He
has promised and chosen to do the opposite, and that is
the only real promise (wacd camali). Did Sayyld Ahmad
Khan reason on that basis: In the same way God could,
concerning tha laws? But He has chosen to create this
world, with Its unbreakable laws? [Written after communi-
catlon with Robert Caspar]. Cf. Gardet, Dieu et la Destinée,
pp. 300-305. #
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Tablat kanunlarninda istisnalar oldugunu iddia
eden sahsa bunu ispatlama sorumlulugu
diiser.

'Bu ‘tablat kanunu' mefhumu kati bir
sekilde mucizelerin, yanl egyanin normal
isleyls diizenini thlal eden harikulade hadiscle-
rin ve aym sekilde ‘tabiat kanunu'nun isleyis
alam disinda kalan tablatiGsti olaylarin, inkan
fhtimalini i¢cinde banndirmaktadir.

Sah Veliyyullah gibi sifi diigiiniirlerin yaz-
mug oldugu ftzere farkhh kanuna bagh olabilen
‘alem-1 misal (the world of prefiguration) gibi
aract diinyalarin reel varhina mahal yoktur.
Benzer sekllde Sir Seyyid el-Mecle' el-A’la (Lhe
supreme assembly [of angels])'min varligim da
inkar eder ve geleneksel seytan, cin ve mele-
kler kavramim yenlden radikal bir sekilde yo-
rumlar. 1880'de yazdigi Tefsir'ine kadar kelime
aldiga yazilarinda melekleri insan tstii varhklar
olarak niteler, fakat onlan zati varliklar olarak
m1 yoksa sahslyetl olmayan kuvvetler olarak
m algiladigim agikhga kavusturmaz. Tefsirinde
veya az farkla degisen formiilasyonla bu yara-
tilmis aleme alt olan kuvvetlerdir. Bu vasiflar
yaratiklarmmn her birinde degisik makamlarda
on plana cikan, Rezzak-1 alem olan Allah'in
miikemmel vasiflaridir.

Bastan basa ihlal edilemez bir ‘tabiat ka-
nunu'yla belirlenmis bir alem anlayisina uy-
gun olarak Seyyld Ahmed Han, duamn etkisi
konusundaki geleneksel ehl-1 siinnet gériisiinii
reddeder. Tanrimin ilminde takdir edildigl Gizere
hadiselerin cereyan tarz i¢inde bulundugumuz
siiregte degismez (K: 13,31). Allahin duaya
icabet ettigine dalr inancin dogru anlam sudur
ki; Allah bu gibi dualardan memnun olur ve
onu diger ibadetleri kabul ettigl gibi kabul
eder. Ve yine dua edilmesi aynen herhangl bir
ibadetin eda edilmesinde meydana gelen bir
durumu, yanl sabir ve metanet durumunu
meydana getirir.

2- Peygamberlik ve vahiy goriisii

Ahmed Han, 1870’lerden sonra tablatiistii-
niin miidahale thtimalini kabul etmeyen, po-
tansiyel olarak tamamen insan aklhnca kavra-
nabilir, kiilli, tekdiize ve ihlal edilemez tabiat
kanunlan sisteml tarafindan idare edilen bir
diinya goriisiine sahip oldugn i¢in vahiy ve
peygamberlik kavramlarimi radikal bir tarzda
yveniden olusturmak durumunda kalmstir.
Tefsirinde K:6, 37 ayetinl yorumlarken sunlari
{fade eder: Allah canh veya cansiz tiim yarati-

powers belonging to this created universe, in-
slde and outside man, on the lines of the ‘law
of nature’ or, In slightly altered formulation,
those qualities of the perfect nature of God,
Nourisher of all, which comes to the fore, in-
different degrees, in each one of His created
beings.

In sonsistency with his concept of a uni-
verse throughout determined by an inviolable
‘law of nature’, Sayyld Ahmad Khan refuses to
share the traditional ‘orthodox’ belief in the ef-
fectiveness of the prayer of request (du‘a). The
course of events as determined (mugaddar) in
the knowledge of God does not change in this
dispensation (Q. 13, 31). The true meaning of
the belief that God answers prayers of request
is that he s pleased with such prayer and ac-
cepts it as He accepts any other form of wors-
hip (‘ibadah) and that its performance brings
about in Man's heart the same condition that
is brought about by performing any kind of -
badah, that is, e.g. the condition of firmness
and patience. '

2. The idea of prophethood and revelation

Since Sayyld Ahmad Khan adopted from
1870 onwards a world-view that excluded the
possibility of intervention from the supernatu-
ral, professing all reality to be governed by a
universal, uniform and 'unbreakable’ system of
natural laws, potentially fully accessible to hu-
man reason, he had to restate the notlons of
prophethood and revelation in a radically new
way. Commenting on Q@ 6. 37 In his Tafsur he
explains: God has instilled into all created
beings, animate and inanimate, a ‘nature’ (fit-
raf). The specific actions of anything are deter-
mined by this 'mature’. Some scholars have
termed this wadiat-i fitrat (deposit of nature)
or ilhamat-1 tabi but God himself has named it
wahy (Q. 16, 68)%.

In his explanation of the verse just quoted
Sayyid Akmad Khan stresses that wahy was
conveyed to the honey-bee not by the agency
of Gabriel or any other angel but by God
alone. In the same way all the Instinctive ac-
tions of animals are a gift of God, gracious
gifts (karishmé) of divine revalation (wahy-i
rabbani). As the animals-exemplified in. (Q16,
68) by the honey-bee have received the wahy
according to the measure of thelr need, so has

%Cr. PMagq, XIII, 106-22.
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klarimin i¢ine bir fitrat (nature) yerlestirmistir.
Herhangi bir seyin hususi hareketlerl bu fitrat
tarafindan belirlenir. Baz1 alimler bunu vedi‘'at-
1 fitrat veya ilhamat-1 tabil olarak adlandinrlar
fakat bizatihi Allah bunu vahly olarak isimlen-
dirmistir(K:16,68)%°.

Az once zikredilen ayeti agiklarken S. Ah-
med Han, bal arisina vahyin Cebrail veya bir
baska melek araciligiyla degll yalmzca Allah ta-
rafindan yerlestirildigini vurgular. Aym sekilde
hayvanlarin tiim iggiidiisel hareketleri vahy-i
rabbani'nin bir mevhibesidir. K:16,18'de ortaya
‘kondugu gibl bal anisina kadar hayvanlar, th-
tiyaclan oranminda vahly aldiklari gibl, thtiyacla-
11 daha ¢ok olan insan da vahiy alir. Zira hay-
vanlara kiyaslandiginda insan, hayatinda
karsiikli yardima. ihtiya¢ hisseden aciz bir var-
bktir. insan kendi maharetleriyle ekonomik ve
sosyal hayatin yapisim insa etmek ve kendi-
siyle yasayacag ahlaki kanunlarn olusturmak
durumundadir, oysa hayvanlar bunlarn hazir
ve ig¢gidilerl tarafindan tesbit edilmis olarak
bulurlar. Bu sebeple insana, daha biiyiik olan
ihtiyacim1 gidermesi i¢tin bu vedi'amin daha
yiiksek bir hali verilmistir. Bu da akl1 insani
veya akl-1 kiilli, yani insan akh olarak adlandi-
rilmustir. Ozellik arzeden biitiin insan aktivite-
leri teknik, bilimsel artistik ve dini diinyaya ait
triinler bu mevhibeden cgikar.

Fakat insana verllen bu vahiy mevhibesi,
yani akil, herkese uygun bir tarzda dagitil-
mistir. Bu mevhibeden en fazlasina sahip
olanlar zekiler smifim olustururlar. Bunlar
herhangi bir diinyevi meslekte bulunabilirler
ve kendi sanatlarimin liderleri veya rehberleri
olarak kabul edilirler. Hatta bazan onlar Pey-
gamberler olarak isimlendirilirler. Yalnizca Pey-
gamberler tam anlamiyla insanlari zulmetten
nura ¢ikarmak i¢in génderilen biiyiik sahsiyet-
lerdir. Boyle bir sahsin fitrat1 en yiiksek se-
viyede bir insan nefsi saflyetine®! sahiptir ve
bu sebeple o ruhi hastaliklar i¢in tablp olmaya

mukledirdir®®. Seyyld Ahmed Han, bdyle bir’

kimsenin ana rahmindeyken peygamber ol-
dugunu, yoksa hayatinda hususi bir cagriyla
peygamberligi elde etmedigini 1srarla belirtir.
Bu yilizden Peygamberin giivenirligl problemi;

**Kry. Pmaq, XIII, 106-22.
3age, 118-121.
”Age. B67-68.
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man for his need which is greater by far. For,
compared to animals, man is a helpless crea-
ture dependant for his survival on mutual
help. Man has to build by his own Ingenuity a
structure of economic and social life and has
to formulate a moral code to live by, whereas
animals find these ready-made and pre-deter-
mined by their instincts. So man is given, in
order to fulfil his greater need, a higher form
as it were of this depesit. It is caled “agl-i in-
sani or “aqli kulll, that is, human reason. All
specifically human activities, the world of te-
chnical, sclentifle, artistic and religious crea-
tion, derive from this gift.

But this gift of wahy to man, namely rea-
son, Is proportined to each individual. Those
who have received the highest gilt, form the
class of the intelligent ones. One finds them in
any wordly occupation and they are regarded
as the leaders or guldes of therl'cralt’, some-
times they are even called prophets. Yet pro-
phets in the strict sense are only those great
personalities who are sent by God ‘Lo bring
people out of darkness into light." Such a per-
son's fitrat possesses 'refinement of the human
soul (tahdhib-i nafs-i m:;amy“ in the highest
degree, and he is thereby able to be a 'doctor
of spiritual illnesses (rihani amraz ka tabib)®2,
Such a man, Sir Sayyld insists, is a prophet
from and at conception, not from a special call
during his life-time. The issue of the authenti-
city of a prophet thus is merely the issue of
the possession or non-possession of a particu-
lar natural faculty. '

- Sayyid Ahmad Khan states unambiguously
that 'prophethood, In truth, is somthing natu-
ral (fitri chiz) which, as with other human fa-
cultles, man possesses In consequence of his
natural constitution. The terms for this natural
endowment vary: hidayat ki kamil fitrat (the
perfect nature for (general) guidance), mala-
kah-i nubtuwat (inherent) posession, habitus of
prophethood), namiis-i akbar (the great secreta-
ry', l.e. the angcl Gabriel, jabra 'Il-i a®zam (the
great Gabrlel).,

The content of this disclosure (inkishaj) to
the prophet is hardly something intrinsically
new or something over and above human na-
ture and its range of insight. The original reli-
glous message, the din of all true prophets,
can be described as fitrat Allah or din Allah
the particular ‘'ways’ to put this din into prac-

SCf. PMaq, XIII, 106-22.
Bbid., 67-68.
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yalmzea 6zel ve dogal yetenege sahip olup ol-
mama problemidir. '

Seyyld A. Han acik bir sekilde, hakikatte
peygamberligl insamin dogal yapisimin bir sonu-
cu olarak sahip oldugu yeteneklerinden fitri bir
yetenek olarak ortaya koyar, dogustan gelen
bu tabii kabiliyetler i¢in degisik terimler vardir:
Kamil fitrat, niibivvet melekest, Namusu Ek-
ber, Cebrail-1 A'zam gibl.

Peygambere verilen bu inkigafin muhtevasi
aslen yeni veya insan tablatimin ve onun an-
layis alammin istiinde ve fizerinde olan bir
sey degldir. Batin ger¢ek Peygamberlerin te-
mel dini mesaji fitratullah veya dinullah olarak
nitelenebilir. Bu dini, muayyen zamanlarda
belli insanlar vasitasiyla hayata gecirmenin
dzel yollan da seriatlardir. Peygamberler tara-
findan teblig edilen din gaibden qikip gelmez,
tersine Tanr'min fitratimin dolaysiz ifadesidir.
Peygamberler, esasinda bilinebllenin Ootesinde
ki seyleri degll fakat daha ¢ok tablat kanunuy-
la aym zaman ve mekanda cereyan eden sey-
lerl 6gretirler.

Bununla birlikte niibiivvet zorunludur.
Tecriibe gosteriyor ki Insan, akhin gayretiyle
beserl varhginin asli maksadim net olarak kav-
rayamamugtir. Bu sebeple akil, insanlar arasin-
da, dogustan sahip oldugu melekeyle asli gaye-
nin (miphem bilgisini) 6gretecek birisine fhti-
ya¢ duyar. Bdyle bir insan da sadece Peygam-
berdir ve onun tabli melekesl (habitus) pey-
gamberlik melekesidir®.

Akhn giicii tek tek insanlarda epeyce fark-
hhk arzeder ve yalmz akilla hareket etmek,
Tann'mn tam bir bilglsine varmada ve O'nun
varligim kabul etmekle dogru yola ulasmada ve
O'nun varhigimn hakikatinden ¢ikan zorunlulu-
klar1 kavramada uzun bir zamana ihtlyag
duyabilir. Bu sebeple Tanri'min hikmeti yarat-
tigamin bu bilglye olan asli ihtiyacimin geciktiril-
meden ve acik bir sekilde karsilanmas:i gerek-
tigini ortaya koyar. iste bu yilizden niibiivvete
thtiyag vardir®

Peygamberler tarafindan verilen rehberlik
fic unsura sahiptir. ilk olarak o insana eski
peygamberlerin unutulmus emirlerini yeniden
hatirlatir. fkinct olarak, yalmzca kismi olarak
anlasilan hususlarn tam 6gretimini verir.
Ucgiincii olarak, diinyada bir benzeri olmayan

Tehzib-1 Ahlak, I1I. dénem, C. III (1896/7). s. 41
Mgy

tice at specific perlods by a certain people
being the sharah-s. The din proclaimed by
the prophets does not come out of the hidden
(al-ghaib) but is the direct exprcsslon of the
nature of God. The prophets teach nothing int-
rinsically beyond the knowable but rather only
what is coextensive with nature, the ‘law of
nature’. ;

Nevetheless, prophecy is necessary. Expe-
rlence shows that man, by the effort of reason
has not reached a clear concept of the funda-
mental objective (asli magsiad) of human exist-
ence. ‘Therefore reason demands that among
men a person be born who possesses a natu-
ral habitus which can teach- (the ambiguous
knowledge of) his fundamental objective. Such
a person alone is a prophet and his natural
habitus is the habitus of prophethood®.

The power of reason In individual men dif-
fers considerably and It would need a long
time to arrive by the effort of reason alone at
an adequate knowledge of God and of the right
way to respond to His existence and the exis-
gencles following from the fact of His exist-

~ ence. God's wisdem therefore demands that

the fundamental need in His creature for this
knowledge is met withoud delay and ambigui-
ty. Hance prophethood s needed®*.

The guidance given by the prophets has
three elements. First, it recalls to man forgot-
ten injunctions of former prophets. Second, it
gives full teaching on polnts which were only
partially understood. Third, it states in the
garb of analogy and trope realities for which
there is no model (be mithal) in this world and
which are beyond human understanding, as
for instance, the divine Essence and His attri-
butes, the events after death, the delights of
paradise and the punishment of hell. These
are things of which the famous Tradition says:
What no eye has seen, no ear has heard and
did not occur to the heart of man®.

The would-be believer needing proff of the
veracity of a given prophetic claim should com-
pare the prophetic message to the 'law of na-
ture’, seen In accordance with the knowledge,
power of reasoning and experlence (‘ilm, “agl,
tajrubah) of the time in which it was delivered

*Tahdhid al-akhlaq, Ilird pcriod vol. III (1896/7), p.41 (Mm).
Hybid.

PFor this Tradition see Wensinck, Concordance, tom. IV
(1962), p. 457, line 37.
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ve insan anlayisimin Stesinde bulunan flahi
Cevher ve sifatlari, dliimden sonraki hadiseler,
cennetin lezzetlerl ve cehennemin azabi gibi
mecazi gerceklikler ve miitesabihlerden haber
verir. Bunlar hakkinda meshur bir hadls sdyle
demektedir: "Ne gbéz gordii, ne kulak isitti ve
ne de insanm kalbinde makas buldu"3®,

Nebevi vahyin iddiamin dogruluguna delil
isteyen miimin, nebevi mesaji ilim, akil ve te-
criibeyle uyum iginde goriinen 'tablat kanunu-
'na mukayese etmek ve bu ikisinin uyum
icinde olup olmadigim yargilamak durumunda-
dir. Sayet uyum varsa, bu vahyl getiren sah-
s rehber (hadi) birisi oldugunda ve mesajimin
da ‘tablat kanunu'nun nes'et ettigl aym kay-
naktan ¢iktiginda siiphe yoktur. Bunu destek-
lemek i¢in S.A.Han Ibn Risd'iin Menahicii'l-
Edille fi'Akaidi’l-Milleh adh eserinden bir béliim
aktanr®. -

Kur'an ‘'i'cazinin geleneksel olarak Kur'a-
n'in yalmzea belig sarahatinden veya bu ozel-
ligiyle birlikte essiz terkibinden kaynaklandig
kabul edilmisti. Seyyld Ahmed Han, geleneksel
goriisi delillendirmek i¢in Kur'an'dan c¢ikarilan
ayetlerin (mesela, K:10,38;17,88;11,131;28,48)
gercekten Kur'anin fesahat ve belagat ozelligine
degll, fakat biricik rehber olma. ézelligine (hi-
dayet) delalet ettigini sdyler’’. Kuran hidayeti-
nin biiyiik bir mitkemmeliyeti de zamanina, si-
nifina ve egitim seviyesine bakmaksizin tiim
insanlar tarafindan miiracaat edilmesi ve an-
lasilmig olmasidir. Kur'an ogretisi Arap toplu-
munun Muhammed (as) zamanindaki ahlaki ve
dini bozuklugu dikkate alindigindd ¢ok daha
sagirticidir. Kur'an bu toplumda ortaya cikt
ve mii'min, kafir, egitimli, egitimsiz, herkese
esit degerde derin bir ruhi egitim sagladi. Bu

onun ilahi kaynakh oldugunu isbat icin yeterli- .

dir®®

Hz. Muhammedle flgili &gretisiride Seyyld
Ahmed Han su ifadesiyle bir yandan herhangi
bir tabiatiistii vakia doktrininden tamamen ka-
¢inmaya calisir: Muhammed bu goreve Allah
tarafindan yasam siirecinde secilmis degildir.
Buna uygun olarak Sir Seyyld Peygamberlik
melekes! doktrinini gelistirir. Diger yandan da-
ha onceki disiincesine uygun bir sekilde
evrensel olarak tiim insanlhga cazip ve makul
gorinen miikemmel tevhid'in ilk fistadi olarak

3Bu hadis Igin bak. Wensineck, Concordance, IV (1962). s.
457, satir 37.

%pmagq, X111, 99 vd.
9Kry. Age, 136.
3Krg. Age, 137.
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and should judge whether both are in harmo-
ny. If this harmony exists, then there can be
no doubt that the person who delivered it, is a
guide (hadi and that the message has issued
from the same source from which the ‘'law of
nature’ originates. In support Sayyid Ahmad
Khan quotes a passage from Ibn Rushd's Ma-
nahyj al-adillah fi “aqa’id al millah®.

The miracle of the Qur'an (i%az al-Qur'an)
traditionally was held to lie in the inimitability
of te Qur'an’s eloquent clarity alone or in the
Qur'an's eloquent clarity coupled with its uni-
que composition. Sayyld Ahmad Khan claims
that the Qur'anic versis adduced to supprt the

- traditional teaching (e.g. Q. 10, 38; 11, 13; 17,

88; 28, 48) In fact do not refer to the quality
of fasahat wa balaghat but rather to the uni-
que quality of guidance [llidayat]37. One great
marvel of this giudance of the Qur'an is that it
is understood by and appeals to all men regar-
dless of time, class, degree of education.

The teaching of the Qur'an is all the more ~
astonishing when viewed against the moral
and religious depravity of Arab society in Mu-

. hammad's time. In this society the Qur'an ap-

peared and provided detailed spritual educa-

. tion In words that were of equal.value eto all,

educated and uneducated, bellever and unbe-
liever. This Is enough to prove it devine®.

In his teaching on. Muhammad, Sayyid Ah-
mad Khan, on the one hand, wants to avold
any doctrine of a truly supernatural event:
Muhammad was not chosen during his lifetime
for his office by God. Accordingly, Sir Sayyid

~ develops the theory of habitus (malakah) of

propliethood. On the other hand, in consisten-

¢y with his- earlier thought, he is keen to un-

derline the unique position Muhammad holds
in world history as the first teacher of perfect
tauhid who was universally appealing and
comprehensible to all mankind. In this sense
Muhammad is the final Messenger of God. Yet,
as the system of nature further unfolds itself,
this habitus of prophethood is active on suec-
ceeding men. We can expect other men after
Muhammad having the gift end vocation to
preach the message of tauhid in new circum-
stances and also in the context of non-Islamic
religious traditions®®, Nevertheless, Muhammad

-%°PMagq, XIII, 99 f. -

7Cr. tbid., 136.
38CK. Ibid., 137.

35Cf. ibbid., p. 392. Sayyld Ahmad Khan mentions Calvin
(1509-64), Luther (1483-1546) and his own contemporary
and personal acquaintance the Hindu riformer Keshub
Chander Sen (d. 1883).
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Hz. Muhammedin diinya tarihinde elde ettigi
essiz mekanin altim ¢lzer.

Bu anlamda Muhammed (as) Allah'in son
elcisidir. Ama, tablat sistemi daha fleri se-
viyede kendini ortaya koydukca bu Peygam-
berlik melekesi daha sonra gelen Insanlarda
da kendinl gosterir. Muhammed'den sonra
baska Insanlarin da bu melekeye sahilp olma-
larim1 ve 'yeni sartlarda tevhid mesajina cagir-
malarim fimit edebliliriz. Bu durum Islam disi
bir gelenek ortaminda da cereyan edebilir®.
Bununla birlikte Muhammed Peygamberlerin
sonuncusudur ve dyle de kalacaktir. Zira on-
dan sonra asli olarak hi¢ bir yeni sey ortaya
konamaz. O peygamber vasitasiyla (Yahudilik,
Hristiyanhik ve Islamin ortaya koydugu) iiglii
tevhid, yani miikemmel din tam ve agik bir
sekilde tiim Insanlara vahyedilmistir,

3- Seyyid Ahmed Han ve Klasik Peygam-
berlik Gelenegi,

Sir Seyyid'in Peygamberlik anlayis1 gele-
neksel Peygamberlik goriisii arasinda ti¢ ana
noktada anlasmazhk vardir: Insan icin vahyin
gerekliligi ve Tanri'ya nisbetle yeterliligi; vahyin
karakteri ve gelme seckli ve son olarak Mu-
hammed'in misyonunu Ispatlamada mucizevi
karakterl.

Mutezililer nebevi vahyl, Insanlar arasinda-
ki meveut ayrihklar gergegine dayanarak ahla-
ken zorunlu kabul etmislerdir®®. Onlara gore
akil vahyedilen metinler igin bir kriterdir, fakat
onlan kesinkes bilebilecek bir kaynak degildir.

Tersine filozoflar*! vahyi gercekligin ‘ilimlerde

derin vukifa ulasanlar' tarafindan kavranabi-
lecegini iddia ederler. Bu derin gergekliklere
dair tiim bllgllerinin kaynagdir. Bununla bir-
likte nebevi vahly gercekten zaruridir. Zira iba-
detle ilgili zorunluluklan tam detay: ile yalmz-
ca O aciklamaktadir. Aksl takdirde bunlar bili-
nemeyecek, en azindan evrensel olarak bunlar-
dan haberdar olunamayacakti. Dahasi, avam
dini dogrularin biitiniinii yalnizea Peygam-
berlerin sembollk ve mecazi anlatimlariyla
ogrenirler. Zira Peygamberler yiiksek bilgilerini
anlatmalarini saglayan akil 1sigina ilaveten
(kesbi'ye karsi) vehbi bir hususiyete de sahip-
tirler.

Seyyld Ahmed her ne kadar fillozoflarin bu

ogretisini pek tekrarlamasa da kendisini teistik

*Krg. Age, 5. 392, Seyyld Ahmed Han, Calvin (1509-64),
Luther (1483-1546) ve kendl cagdasi ve gahsen tamgt
Hindu reformist Keshub Chander Sen (6. 1883)1 zlkreder,
“Gardet, Age, s. 150.

“1age, s8. 160-161.

is and will remain °the seal of the prophets’
because after him nothing intrinsically new
can be given. Through him the religion of per-
fect, threefold tauhid has been revealed fully
and clearly to all.

3. Sayyid Ahmad Khan and the classical
tradition on prophethood.

There are three main points of contrast
between Sir Sayyid's teaching on prophethood
and that of classical tradition: the necessity of
revelation for man and its adequateness with
regard to God; its nature and mode of trans-
mission and, finally, its miraculous character
in proof of Muhammad's misslon.

The Mu‘tazilites held prophetical revelation
to be morally necessary, indispensable ‘given
the fact of the divislons which exist between
men?®. For them reason (‘agD is the criterion
in matters*! revealed but, definitely. not the
source for knowing them. The falasifah -in
contrast, taught the truths of revelation to be
fully accessible to the 'people of deep know-
ledge’, the ‘philosophers’ whose power of rea-
son Is the source of their knowledge of all reli-

. glous truths. Neverthclass, prophetical revela-

tlon is truly necessary because it alone spells
out in precise detail the obligations pertaining
to workship, which otherwise would not be
known, or, at least, not be known universally.
Furthermore, the common people (‘awamm)
learn about the fullness of religlous truth only
through the symbolic and allegorical teaching
of the prophets who have received, as a gift
(wahbt as agalnst kasbi). In addition to the
light of reason a light for the iagination, en-
abling them to impart their higher knowledge
in an adapted form.

Although Sir Sayyld does not simply re-
state this teaching of the falasifah, he never-
theless identifies himself whit what he calls
the group (firgah) of the falasifah-i ilahiyin*?
(theistic' philosophers) which figure prominent-
ly, for instance, in his review of al-Ghazali's
religious ideas. They seem to hold a position
analogous to that of the ‘people of deep know-
ledge’ In classical falsafah. Helped by the re-
sults of modern science and philosophy, the
contemporary falasifah-i ilahiyin reach the

“°Gardet. op. cit., p. 159.
“lbid.. pp. 160-61.

“Jdentical with the néchariyin-i {lahiyin: thelstic naturalists,
PMagq, 111, 281. Cf. PMaq, III, 86; 94; 96: 101.

ISLAMI ARASTIRMALAR CILT: 8, SAY!: 1, KIS DONEMI 1995



CHRISTIAN W. TROLL | GEV: SABAN ALi DUZGUN

filozoflar (felasife-i ila‘rll"li_'}ryl'm)42 dedigl grupla
ozdeslestirir. Gazali'nin dini diistincesini ten-
kidinde en ¢ok goze carpan husus budur. On-
lar klasik felsefedeki 'ilimde riistih sahibi olan-
larinkine benzer bir goriise’ sahiptirler. Modern
bilim ve felsefenin sonuclariyla desteklenen ca-
gdas teist fllozoflar 'tabiat kanunu® yardimiyla
nebevi vahyin (bilhassa I'caz tuslubuyla Kur'a-
n'mn) herkesce anlasilan ifadesinde tasidigi ger-
cegin aymisina ulasirlar. Felasife-1 ilahiyyan'un
esyanin soyut-diizenine dair blilgilerinin eksik:

oldugu dogrudur, ama nebevi vahlyde potan-

slyel olarak insan aklinin sahasim asan yeni
felsefe-1 1lahi'nin ulagsamadig: bir sey sdylenmis
degildir. Bu noktayla - 1lgili olarak S.A. Han
bdylece —ondokuzuncu yiizyil baglaminda—
(ilahi Kokenli bir vahly fikrini reddeder) bera-
himenin degl, klasik filozoflarin goriislerini
tekrarlar®® :

Klasik kelamda®** resa! (messenger) yalniz-
ca Cebrailin ona kitap indirmesl ve Allah'tan
seriat almasi yonlerinde nebi (prophet in gene-
ral)den ayrilmistir. Seyyld Ahmed, ibn Sina gl-
bi, melek kavramini muhafaza ederken, mana-
sim kokten degistirmistir. ibn Sina bunu Ye-
ni-Eflatuncu, sudurcu ve deterministik alem
baglaminda yapar®®. Halbuki Seyyid Ahmed'e
gore melek, fllozoflar tarafindan ortaya konan
peygamberllk sifatiyla oldukca mukayese gotii-
riir bir tarzda dogustan, fitri bir peygamberlik
yaratilisin 6nceden belirlenmis sisteminin bir
pargasi ve ilahi tercthten bagimsiz olarak alg-
lanmigtir. Filozoflar ayni1 meleke terimini
Seyyild Ahmed Han'in nadiren ve soz sirasi gel-
diginde ele aldigr ismet (prophetical impeccabi-
lity)'le ilgill goriislerini aciklarken de kullan-
mslardir™.

Berahime mucizelerln varl:glm tamamiyla
inkar ederken, filozoflar bir yandan nebevi va-
hye inanmada ilk ve bashca motif olarak va-
hyin asli degerini vurgularlar, diger yandan da

“Bu terlm Nechariyin-i lahiyyin: telsttk naturalist'le
dzdestir, Pmagq, I1I, 281. Krg. Pmag, Ill, 86;94;96;101.

*Klaslk ilm-i kelam cahsmalarinda gdziimiize' carpan, Ilahi’
vahly ve peygamberlilkt gorislerini toptan reddeden bir firka, -

Krg. L. Gardet, Amlan yer. s. 166; Islam Ans (2), I, 1031,
(Berahime mad.)

“Gardet, Age, s. 158.

“Spge, ss. 178-179.

“peygamberllk melekesi hatasiz bir gekilde tevhidl anla-
may1 ve detaylanyla yerine getirmeyl, yani kavram olarak
geleneksel {smet mefhumundan farkh bir sekilde yanilmaz
bir &gretiyl icermektedir. Seyyid Ahmed bu baglamda sada-
kat teriminden de bahsetmektedir. Tehzibii'l-Ahlak, II. da-
nem, c. IIl (1896/7) s. 40.
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truth by °‘the law of nature’, the same truth
which prophetical revelation (above all the Qu-
ran by virtue of i°jaz) conveys in a language
comprehensible to all. True, the knowledge of
the falasifah-i tlahiyin in the concrete order of
things is incomplete, but potentially there is
nothing stated in prophetic revelation which
would be outside the range of human reason,
that is, outside the eventual reach of the falsa-
Jah-l ilahi. Thus Sayyld Ahmad Khan on this.
point renews-in a nineteenth-century context-
the teaching of the classical falasifah not that
of the barahimah®.

In classical kalam* the messenger (rasil)
is distinguished from the prophet in general
(nabiy) in that only upon him the angel Gab-
riel makes the Book and the Law from God
descend. Sayyld Ahmad Khan, like for exam-
ple, Ibn Sina, whilst retaining the term angel,
radically alters its meaning. Ibn Sina does this
in the context of the neo-platonic, emanational
and deterministic universe?®. whereas for
Sayyld Ahmad Khan the angel becomes ano-
ther name for the habitus of prophethood,
which is inborn, natural gift quite comparable
to the sifah of prophethood taught by the fala-
sifah. In both cases prophethood is conveived
as part of the predetermined system of crea-
tion and as such is independant of divine
choice. The falasifah used the same term, ma-
lakah, in their teaching on the prophetical im-
peccabllity (°smah), a teaching Sayyld Ahmad
Khan takes up only rarely and in passing?®.

Whereas the barahimah deny outright the
existance of miracles, the falasifah on the one
hand stress the intrinsic value of revelation as
being the first and foremost motive for belie-
ving in prophetic revelation, and on the other’
they maintain miracles as a second motive*’
Only, they define miracle as something which
is 'not impossible in the eyes of reason’, and
deny the possibility of a ‘miraculous trans-
formation of the substantial quality (istihalah)

-~

“3A firqah, figuring In works of classical cilm al-kalam, that
rejects totally the idea of a divine revelation and prophecy.

. Cf. L. Gardet, pp. cit., p. 166; EI2, I, 1031 (art. Barahimah)

*“Gardet, op. clt. p. 158.

“Ibid., pp. 178-79.

““The habitus of prophethood implies the gift to understand
in an Infallibly true way tauhid and tha way to implement
it In detall, e. e., an Infallible Ahmad Khan speaks in this
context of sadagal, Tahdhib al-akhlaq, III rd period, vol. III
(1896/7), p. 40. )
“"Gardet, op. cit., pp. 195 f.
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muecizelerl ikinel bir salk olarak kabul eder-
ler?.

Onlar mucizeyl, akla gore izaln miimkiin
olmayan sey olarak tammlarlar ve gergek bir
varligin yapisimin mucize ile degismesi thtimali-
ni reddederler. Ama bu Sir Seyylde goére bu
sekilde tanimlanan olaylar mucize olarak
. adlandirilmamalidir, zira bu olaylar akilla
kesfettigimiz sekliyle tablat kanunlaryla uyum
arzetmektedir. Boylece s6zkonusu noktada A.
Han felasifeden daha az muglak bir tarzda
mucizeleri inkar eder ve vahyin giivenirligini
tamamen muhtevasimn asli degerl lzerine
oturtur.

Aym tarzda Muhammed (as)'in esgsizligl ve
asﬂamaz biyikligi, 6gretisinin temel karak-
terine ve onu yaymak igin gosterdigl essiz ah-
laki cabaya baglanmlstlr Ama, felasifenin ve
ibn Teymiye’ nin*® reformist tilmizlerinin ter-
sine Seyyld Ahmed burada Muhammed'in (as)
sosyo-politlk basarilarim degil, istisnasiz tar-
tisma goturmeycn dini yoénini sézkonusu
yapmaktadir®®. Bu sebeple Seyyld Ahmed Han
niibiivvet ogretlslnde biylk olcide filozoflarin
gorusinii tenkit etmektedir ve bunu da ken-
dine has dinya goriisti icinde yapmaktadir.

VIII. Seyyid Ahmed Han ve Muhammed

~Abduh (1849—1905)

Bitirirken kisaca Seyyld Ahmed Han'la Mi-
sir'h geng cagdasi Muhammed Abduh'un islam
kelamimin yeniden olusumuna olan katkilar-
na, birbirlerine olan zithklarini' ortaya koyarak
isaret etmek istiyoruz.

" Muhammed Abduh yeniden teskil ettigi
kelaminin esasimi muhtasar calismasi Risale-
- ti't-Tevhid (llIk baskis1 1897)'de cesur bir
sekilde ortaya koymustur. Bu arada Seyyid
Ahmed de W. Muir'in Hz. Muhammed'e dair
kitab gibl eserlere tek tekreddiye yazmak veya
Mislimanlarin Hiristlyanlarla birlikte yemek
yemelerinin cevazi gibl problemlerl ¢ozmekle
yetinmedi. Bu gibi 6zel meselelerin ¢éziimiinde
rol oynayacak temellerl olusturmaya yonelik
teolojik prensipleri formiile etmeye calisti. Bu-
nun i¢in tefsir prensiplerini, hadis tenkitciligi-
ni, kelam (Usilu'd-Din) ve fikln yeniden goz-
den gecirdi. Bunu yapmasindaki hareket nok-
tasi ilk kelami mezheplerin &gretilerinden her-

hangi birini taklit etmeden, gecmis islami -
disiincenin tiim cabalarina ve sonuglarina

“Gardet, Age, s. 195 vd.
*Bage, 8. 227.
*’el-Hutubat, Pmagq, XI, 274.

of a thing. But to Sir Sayyid, events so defined
should not be termed miracles, because they
conform to the laws of nature as we discover
them by resaon. Thus, less ambiguous on this
point than the falasifah, he clearly denies mi-
racles and bases the credibility of revelation
entirely on the intrinsic value of its content.

In ke manner the unsurpassed and un-
surpassable greatness of Muhammad is based
on the intrinsic character of his teaching and
his unparalleled moral effort to spread it. Yet,
unlike the falasifah and the ‘reformist’ disci-
ples of Ibn Taimiyah?®, Sayyid Ahmad Khan
here thinks exclusively of the strietly religious

~(din) aspect of Muhammad's role, not of "his
Soclo-political achievements®®

In his teaching on prophethood, then,

| Shyyid Ahmad Khan revives to a large extent

the teaching of the falasifah, but within the
context of his own distincitve world-view.

VIII. Sayyid Ahmad Khan and
Muhammed 'Abduh (1849-1905).

To conclude, we propose to contrast briefly
Sayyid Ahmad Khan's contribution to a renewal
of Islamic theology with that of his younger,
Egyptian, contemporary Muhammad “Abduh.

Muhammad °Abduh courageously enshri-
ned the essential of his reformed theology in
his suceinct Risalah al-tauhid {1at publ. 1897).
Sayyid Ahmad Khan, too, did not content him-
self with refuting single works like that of W.
Muir on Muhammad or solving problems lke
that of the admissibility for Muslims to dine
with Christians. He endeavoured to formulate
theological principles that were intended to
form the basis for his solution to such parti-
cular issues. Thus he examined the pirinciples
of tafstr, of hadith-criticism of kalam (e.g. the
usiil al-din) and of figh in the conviction that
a new, personal effort (ijtih-ad), had to be
made in theological criticism and construction,
in the spirit of openness towards the efforts
and results of all previous Islamic thought and
yet free from following blindly (taglid) any one
of the teachings of the earlier theological
schools. )

Whereas Muhammad °Abduh, even where
he adopted, for instance, Mu‘tazilite positions,
deliberately avoided to call himself a Mu‘tazi-
lite or neo-Mu‘tazilite or even explicitly to sug-

“Ibid., p. 2227. _
“9Al-Khutubat, rpt. PMaq, XI, 274.
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karsi acikhik ruhuyla yaklasarak kelami ten-
kit¢llikte ve yapilanmada yeni bir ictthada gl-
dilmesl gerektigine dalr inanciydi.

Muhammed Abduh, &rnegin mutezilenin
goriisiine istirak ettigl yerde bile kendisini
neo-Mutezili olarak Isimlendirmekten veya da-
has1 Mutezilenin &gretileriyle kendlisininki ara-
sinda acik bir iliski kurmaktan ozellikle kagi-
mirken, Seyyild Ahmed Han daha az thiyathyd:
ve kendi teorilerini desteklemek icin filozoflar
dahil 1lk dénem digiinces! ortamindan nakiller
yapmada kendini daha serbest hissetmistir.

Bu tek basina A. Han1, meslekten kelam-
cilar goziinde siiphell ve tam bir diisman ha-
line getirmeye yettl. Fakat onun goriiglerinin
ulema tarafindan tertipll ve ¢ogunlukla insafsiz
bir sekilde reddedilmesinin daha derin kelami
sebeplerl vardir. Bu, Muhammed Abduh’la
Seyyid Ahmed Han'in akil-nakil iligkisl gibi en
mithim meseleye verdiklerl cevabi kiyasladigi-
mizda daha aclk olarak ortaya Qlkmaktadlr

e o s o g Pt e o st i 4=

B

goriiniise girmistir. Agikca cdziimlenemez bir
celiski durumunda tekrar tckrar tefviz'e, yani
¢dziimil en iyl bilen Allah’a havaleye, miiracaa-
t1 tavslye eder. Ve zorunlu oldugu yerde Kur'an
dilinin kaidelerinde ve kullamminda kat'l bir
sekilde te'vile gitmenin zorunlulugunu vurgu-
lar. Tersine Ahmet Han tefviz'den pek az bah-
seder. O, yenl 'tablat felsefesinin saglam pren-
siplerl' dedigl seylerin gecerliligine simirsiz biraz
da safca bir giiven duyar. Aym zamanda Arap-
ca bilgisi yoniiyle Abduh'tan zayiftir ve bu du-
rum zaman zaman oldukga siiphe gbtiiriir yo-
rumlara meydan verir. Akil ve vahily arasindaki
herhangl bir agik celiskiyl neredeyse halledil-
mis bir problem olarak sunar ve sik sik tek-
rarladign, Tanri'min kelimeslyle eserl arasinda
herhangl bir ¢eliskl yoktur ve olamaz' ibare-
sine sikica sanlir.

Hem Muhammed Abdulh hem de S. A.
Han, vahyin 6zel bir hedefi oldugunu belirtir-
ler: Hem inang hem de amel yoniinden tevhid'i
telkin etmek. Kur'amin biitiin bilimleri ihtiva
ettifine ve ogrettigine dair bazi cagdaslar tara-
findan fleri siiriilen goriigii reddetmislerdir. Ve
fakat, bilimle kesfedllen ‘rasyonel’ gercck ile
dini tecriibede ortaya ¢ikan 'egzistansiyal’ ger-
¢ek arasimi ayirmazlar. Bunun yerine Kur'a-
n'n, tamamen tekdiize ve Istisna gozctilmeden
algilanan hakikate aykiri hi¢ bir sey ihtiva et-
medigini lleri siirer ve ispatlamaya cahsirlar.
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gest a connection between their teaching and
his, Sayyid Ahmad Khan was less circums
pect and felt free to quote with approval and
in support of his teachings passages from any
quarter of eariier 1slamic thought, the falasifah
included. This alone made him suspect and an
outright enemy to the prolessional theologians.
But there are deepor theologlcal reasons for
the straight and often harsh rejection of his
Ideas by the “ulama’. This emerges more clear-
ly when we compare Muhammad “Abduh's and
Sayyld Ahmad Khan's answer to the all-impor-
tant question of the relationship between reve-
latlon and reason. How should the believer
react In case of conflict between the revealed
text and the confirmed conclusions of reason?
Muhammad Abduh here takes up a position
the that is more coutlous even than that of
the Mu‘tazilites. In case of an apparently inso-

‘luble conflict he, again and again, has and ad-

vises recourse to tafivid, that is, to ‘entrusting
the solutuin to God who alone knows'. and he
stresses that ta'wil, where necessary, must be
applied strictly according to the rules and
usage of Qur'anic language. Sayyld Ahmad
Khan, in contrast, rarely speaks of tafwid. He
displays a boundless, almost naive, trust in
the final validity of what he considers to be
the firm tenets of the new natural philosophy.
At the same time he Is less assured in his
knowledge of Arabic than °Abduh and thus
proposes at times philologically rather doubtful
interpretations. He presents a solved almost
any apperent confkict between reason and re-
velation and holds his oft-repeated theorem as
vindicated that there never is nor can be any
conflict between the work of God and hlis
word.

Both, Muhammad °Abduh and Sayyid Ah-
mad Khan, teach that the word of reveltion
has a specilic alm: to Inculeate tauhid, both in
the sense of belief and practice. They reject
the view, held by some of their contempora-
ries, that the Qur'an contains and teaches all
sclence. And yet, they do distinguish between
e.g., 'rational' truth as discovered by science
and the ‘existential’ truth as disclosed in reli-
glous experlence. Rather they maintain and try
to demonstrate that the Qur'an contains no-
thing contrary to the truth, understood in an
entirely uniform and undifferentiated sense.

Muhammad “Abduh does not use any Ara-
ble equivalent of the term ‘natural law'. But
the traditional term sunnat Allah (divine cu-
stom) as he uses it, In effect means ‘the order
of the universe, once and for all {ixed by Di-
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Muhammed Abduh ‘tabiat kanunu'na denk
diisecek herhangi bir Arapca kavram kullan-
Emaz. Fakat kullandig: sekliyle 'Siinnetullah’
{(divine custom) terimiyle, gergekte ‘ilahi bilglyle
bir kere ve ebediyyen tesbit edilen ve bu sebe-
ple degisemez olan kainatin diizeninl kasdet-
mektedir. Bu siaretle 'Stinnetullah’ kavrami
onun yazilarinda ‘tabiat kanunu' karsihgi ola-
rak ortaya gikmaktadir. Bununla birlikte Ab-
duh, yaratilmmsg gergekligin tam anlamiyla bir
deterministik bakis acisina sahip degildir ve
bu ylizden —mesela Ahmet Han'dan farkh ola-
'rak— (yalmizca nebevi mesajla iliskill olarak
meydana gelen ve bu sebeple Muhammed'le
'sona eren) peygamberligi ispat mucizelerine im-
kan tanir. '

Islam kelaminda ¢ok &nemli yer tutan [la-
hi kudretle, Insamin muhtariyetini ihtiyarini
uzlagtirma meselesinde, ne Muhammed. Abduh
ne de Sir Seyyid bir gelisme kaydetmistir. Da-
hasi, bu uyusmanmn gizemli tablati ne tam
olarak kabul edilmis ne de bu yodnde bir tet-
kike gidilmistir. Fakat yine Abduh bu mese-
lede gercgekten tatmin edicl bir g¢éziime
ulasmada aklin yetersizliginin daha c¢ok farkin-
dadir ve bu alandaki meraka karsi da ikazda
bulunur. Ama bununla birlikte bu iki refor-
mistin kendilerine has 6gretilerini Es'arilik,
Mutezile veya felasife gibi Islam diisiincesinin
geleneksel ekollerinin goriislerine mukayese et-
mek ilging olabilir. Bunu yaparken ayri ayr
akidelerini ve bu akidelerin altinda yatan ruhu
genis bir sekilde ele alip mukayese etmenin
daha etkili olacag kanaatindeyiz. Muhammed
Abduh ve Sir Seyyld, ikisi de Islamin rasyo-
nelligini vurgularlar. Ama aym zamanda Tanri-
‘mn cevherine ve herhangl bir yaratilmig ger-
¢ekligin bilgisine ulasmada aklin yeterliligi hu-
susunda siiphecidirler. Ve ikist de islam'in bi-
limle tamm anlamiyla kabil-1 te'lif bir 6zellik ar-
zettigine inanirlar. Fakat Muhammed Abduh
zatl olarak insan aklina makul gelmeyebilecek
her vahyi gerceklik alanimin varhgim kabul
ederken, S. Ahmed Han bastan sona tek diize
bir sebep-sonu¢ kanunuyla idare edilen bir

alem anlayisina uygun olarak, vahyi gergeklik

(nakil) alamiyla aklin alamimmin (en azindan po-
tansiyel olarak) tamamen o6rtiigtiigiine kanidir.

Bu yilizden bize 6yle goriintyor ki, sayet
R. Caspar®la beraber Muhammed Abduh'un
teolojisini bir tiir yeni-mutezile (Neo-Mutezi-
lism) kelarm olarak karakterize edecek olursak,
buna bagh olarak, bir ¢cok meselede” Mutezili

goriislerl yeniden canlandirmasina ragmen

vine knowledge, and thus invariable.” Sunnat -
Allah is thus, in his writings, practically an

equivalent of ‘natural law'. However, “Abduh

does not hold a fully deterministic view of
created reality and so he makes, for example,

-as distinet from Sayyid Ahmad Khan- room

for prophetical miracles (which occur, only in -
association with the prophetic message and

therefore have come to an end with Muham-

mad).

On the issue, so prominent in Islamic
theology, of the concurrence of divine omnipo-
tence and human autonomy both Muhammad
°Abduh and Sir Sayyid fail to advance the de-
bate. The mysterious nature of this con cur-
rence, furthermore, is neither properly acknow-
ledged nor explored. But “Abduh, again, seems
to be more aware of the inadequancy of reason
to find a truly satisfying solution the this iss-
mue and warns against curiosity in this fleld,
Yet, however interesting it may be to compare
the particular teacings of the two reformers to
the positions held by the traditional schools of
Islamic thought like Ash®arism, Mu‘tazilim or
Jalsafah, we think it to be more important to
grasp and compare the overall shapre (Gestalt)
of their respective credo and the spirit which
permeates it. Muhammad °Abduh and Sir
Sayyid, both stress the rationality of Islam-
being at the same time sceptical about the
ability of reason to reach a knowledge of the
essence of God or any created reality-and both
hold Islam to be perfectly compatible with
science. Yet whereas for Muhammad Abduh
there remalins an area of revealed truth which
is intrinsically inaccessible to human reason,
for Sayyld Ahmad Khan, in accordance with
his bellef in a universe governed throughout
by a uniform law of cause and effect, the
realm of revealed truth (nagl) and that in (at
least potential) reach of reason (“agl) overlap
completely. )

It would seem to us, therefore, that if,
with R. Caspar,?, we characterise Muhammad
‘Abduh’s theology as a kind of neo-Mu‘tazi-
lism, then Sir Sayyid's religious thought, al-
though it revires, on a number of issues, Mu®
tazilite positions, would be most aptly descri-
bed as a kind of neo-falsafah, because Sayyld
Ahmad Khan by his conviction of a fully deter-

“™R. Caspar, 'Un Aspect de la Pensée Musllmane: Le Rénou-

veau du Moctazilisme.' MIDEO, 4 (1957), 157 ff.
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Seyyid A. Han'm dini dusunceslyl bir tur Ye-
ni-Felsefe olarak nitelemek en uygun quI ola-
caktir;~zira "S:"Ahmed tekdiize 'tablat kanunu-
‘niim yalmizea deskriptif degil aym zamanda
i normatif karakterlyle de bir alem Inanca sebe-
f biyle felasifenin determinizmini paylasmakta-
tdir. Bunun da otesinde 'akli’ ve 'nakli' dogru-
| larin iliskisl meselesinde Sir Seyyld uzun uza-
. diya alintilar yaptii ve bu husustaki tiim go-
ftrﬁslenm kabul ettigl ibn Riisd'ii takip etmek-
tedir.

Seyyid Ahmed Han'in felasife(fllozoflar)'yle
bu temel meselelerdeki benzerligi en azindan
bir dereceye kadar, onun siinni gevrelerden al-
dig1 atesli kelami muhalefetin sebebini ortaya
koymaktadir. Bununla birlikte, bu demek
degildir ki onun dini diisiincesi digerler! iize-
rinde az etkill olmustur. islam kelamim ye-
nilestirme hususunda hem onun ve hem de
siinni kesimin Hindistan'daki gayretlerl, giinii-
miiz islam kelamcilarina meydan okumaya de-
vam etmektedir. Sir Seyyid'den berli Deoband-
'daki Dari'l-Ulam gibi Hindistan'da {lahiyatla
flgili 6nemli kiitiiphaneler, biinyelerinde natu-
ralizmin reddiyle ilgili eserleri ihtiva eden &zel
bir bolim icgerirler ve gercekten bu sekilde
tasnif edilen eserlere Seyyld Ahmed Han'in ve
ondan esinlenen yazarlarin goriislerini miina-
kasa etmede cok sey diismektedir. Daha kesin
olarak ifade etmek gerekirse, $ibli Namani
(1857-1914) ve Ebu'l-Kelam Azad (1888-1958)
gibi kelamecilarin eserlerl Sir Seyyld'in ¢aligma-
larina ¢ok sey borcludur. Fakat Seyyld Ahmed
Han'in kelami goriislerinin tam etkisi, ¢ok ihti-
ya¢ duyulan, Hindistan'da 1870'den giiniimiize
kelami diistincenin gelismesine dair detayli bir
calisma neticesinde ancak ortaya ¢ikacaktir.

Bununla birlikte bazi yénlerden S. Ahmed
Han'm galismas: direkt olarak islam kelamiyla
ilgili olmaya devam edlyor. Onun tamamlan-
mamug eserl Tebyin el-Kelam tarafsiz bir ca-
hsma olmasi, Yahudi ve Hiristiyan kutsal me-
tinlerinl degerlendirmesi, Muhammed (as) ve
Kur'an'a kadar olan hristiyan inancimin erken
dénem tarihini vermesl yénleriyle yeni islam
ilahiyati icerisinde tek olma o6zelligini de koru-
maktadir.

Yahudi ve Hristiyan teolojl geleneginin, ye-
ni bir ¢alismayla tenkitll yorumlarim yapacak
bir islami calisma hala Ihtiya¢ elarak ortada
durmaktadir. Boyle bir ¢alisma Sir Seyyid'in

%R. Caspar, Un Aspect de la Pensée Musulmane: Le Renou-
veau du Motazllisme (Islam Disitneesinin Bir Yoéna: Mute-
zile Yenllikeiligl), MIDEO-4 (1957) 157 ve devami.
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mined, uniform 'law of nature’ of not only des-
criptive but normotive character, shares the
determinism of the falasifah. Furthermore, on
the problem of the ralationship of ‘rational’
and ‘revealed’ truht, Sir Sayyid takes the stand
of Ibn Rushd whom he quotes at length and
follows without reservation at this point.

The affinity of Sayyld Ahmad Khan with
the falasifah on these fundamental issues ex-
plains, at least to some extent, the flerce theo-
logical opposition he met with from orthodox
quarters. It does not, however, mean that his
religious thought little influence on other, per-
haps more ‘orthodox', efforls in India, at rene-
wing Islamic theology nor has his work, we
think, ceased to be a challenge to Muslim
theologians In our day. Since Sir Sayyid's time,
important theological libraries in India like that
of the Dar al-‘ulam In Deoband comprise a
special section containing works concerned
with the refutation of naturallsm (radd-i nécha-
riyah) and, in fact, the works thus classified,
largely have to do with discussing ideas of
Sayyid Ahmad Khan and of writers inspired by
him. In a more positive way the work of theo-
logians such as e.g., Shibli Nu'mani (1857-
1914) and Aba'l Kalam Azad (1888-1958) owes
much to Sir Sayyid's writings. But the full im-
pact of Sayyld Ahmad Khan's theological ideas
will only emerge as the result of a much-nee-
ded detailed study of the development of theo-
logical thought In Indla from the 1870's to to-
day.

In some respects, however, Sayyld Ahmad
Khan's work continues to be directly relevant
to Muslim theology. His fragmentary attempt,
in Tabyin al-kalam, at a dispacslonate study
and evaluation of the Jewish and Christian
Scriptures and of the early history of christian
dogma up to the coming of Muhammad and
the Qur'an, remains unique in modern Muslim
theologlcal schoearship. A Muslim study of the
Jewish and Christian theological tradition that
fulfils the exegencles of modern scholarship,
remains a desideratum. It will have to take ac-
count of Sir Sayyld's unique contribution. In
the field of hadith-criticism much work has
been done since Sir Sayyld's day by Muslim
and non-Muslim scholars. Sayyid Ahmad
Khan's contribution here iIs to have demonstra-
ted convincingly that traditional “ilm al-hadith
does not confline itsell entirely to external is-
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egslz calismasim gbéz oniinde bulundurmak
durumundadir. Hadis tenkit¢iligi alaminda Sir
Seyyid'den beri miisim ve gayr-1 mislim alim-
ler tarafindan bir ¢ok calisma yapilmistir.
Seyyld Ahmed Hanin bu alana katkisi, gele-
neksel ilm-i hadisl, isnad tenkidiyle yetinmeyip
ciliz'm de olsa yenli tarihi arastirma metodlanna
gore hadislerin metin tenkidi i¢in de bir takim
prensipler getirdiginl mukni bir tarzda ortaya
koymus olmaya qikmasiyla timmetin icinden
ve disindan gelen gesitll meydan okumalara
cevap vermek suretlyle, ylizyillar boyu gelisme-
sini miitalaa etme hususundaki énemli gayreti,
onu bu disiincenin uzun zamam kapsayan
gelenegni yargilama yoluyla tenkitgl bir yeni-
den olusumunu gerceklestirecek cesurane cga-
balarim ortaya koymaya sevketmistir. Sayet
bugiin, tarihsel kelami gelistirme yoniinde bir
ilgi ve ihtlya¢ Hindistan mislimanlarinin ge-
nis bir kesiminde kabul goriiyorsa, bu biyilik
oranda ilk yillarinda Aligarh'ta Sir Seyyid'den
etkilenen Sibli Numani'nin ve Azamgarh'taki
Daru’l-Musannifin (Sibli Akademisi)'nin ca-
hsmalarina baghdir. Neticede, Seyyid Ahmed
Han'in ‘'yen! bilimler'le ve bati felsefesiyle ta-
nisiklign suni ve bayag denebilecek bir durum-
da olarak addettigl hususlan kabulde aceleci
davranmis olsa da, Islamda dini ilimlerin
prensip ve kaynaklarinin yenl ve tenkitcl bir
degerlendirmesinin modern bilim ve felsefeye
aciklikla uyarlanmasi gerektigini Hint miisli-
manlan arasinda ilk defa gormiis olma maha-
retine sahipti. Seyyld Ahmed Han'n gelecegin
egltilmis Inanan mislimanlarina dalr gortsi
her zamanki gibl cekicidir: "Felsefe sag kolu-
muz, tabii bilim de sol kolumuz olacak ve 'La
flahe illallah’ efimlesi, basimz tic olarak siis-
leyecektir".

Seyyld Ahmed Han ve —gorebildigimiz ka-
dariyla— aym sekilde Muhammed Abduh her
teist teolojinin en miihim problemi olarak ka-
bul edilebilecek hususa, yani Tanri'min mutlak
yuceligl 6gretisinin, O'nun Peygamber vasitasiy-
la konusmus olmasiyla ve bunun neticesi ola-
rak bizim O'nun hakkinda gecerli ifadelerde
bulunmamiz ve anlaml bir ilahiyat gelistirme-
mizle nasil uzlastirilabilecegine dair anlayisimi-
za bir katkida bulunmamslardir. Fakat Seyyid
Ahmed Han, kendi gelenegi iginde yasadigimiz
giinde vahyin Tanrsina inancimizi canh tut-
mamizl saglayacak yenl, flgili bir teolojlyl ge-
listirmek icin taze, tamamen acgik fikirll ve ten-
kit¢i bir ¢gabaya ihtlya¢ bulundugunu ve daha-
s1, baytik tek Tanriar geleneklerin, buna, bir-
birlerinden bagimsiz olarak tesebbiis elmeme-
leri gerektigini hararctle vurgulamistir.

nad-criticism but prouides in fact a basis,
however slender, for the devolopment for true
internal criticism of the Traditions according to
the methods of modem historical research.
Seyyld Ahmed Khan's distinet effort to view Is-
lamie rcligious thought historlcally, that is, as
having originated and developed throughout
the centuries in response to diverse challenges
from within and without the .ummah, led him
to view his own bold efforts toward critically
renewing it as justificd by a long-standing tra-
dition. If, today, the relevance and need for
promoting historical theology is widely accep-
ted by Indian Muslims it is in no small part
due to the work of Shibli Nu°méni who in his
eraly years was inspired by Sir Sayyid in All-
garh and to the work of the Dar al-musanifin
(Shibli Academy) in Azamgarh. Finally, however
coarse and superficlal Sayyld Ahmad Khan's
acquaintanner with the mew sciences' and with
western philosophy may have been, and how-
ever rash Sayyld Ahmad Khan was in the ac-
ceptance of what he thought to be their pre-
suppositions and lasting results, he has the
merit to have seen earlier than any other (In-
dian) Muslim that a new-and critical apprecia-
tion of the sources and principles of the Isla-
mic religous sciences must be accompanied by
an openness to modern science and philoso-
phy. Sayyld Ahmad Khan's vision of the edu-
cated belleving Muslims of the future remains
as attractive as ever: 'Philosophy will be in our
right hand and natural science in our left and
the kalimah. "There is no deity but God" will
crown our head.’

Sayyid Ahmad Khan and-as far as we can
see- Muhammad °“Abduh likewise, have failed
to advance our understanding of what may be
regarded the crucial question of any theistic
theology, namecly, how to reconcile the teaching
of God's absolute transcendance with the fact
that he has spoken through the prophets and,
consequently, with the assumption that we can
speak validly of Him and develop, meaningful-
ly, a theology. But Sayyld Ahmad Khan, within
his tradition, has made the point efectively
that inborder to keep alive, in our day, the be-
lief in the God of revelation, a fresh, truly
openminded and critical effort is needed to-
wards developing a new, relevant theology and,
furthermore, that the great monotheistic tradi-
tions should not embark upon this task in iso-
lation from one another.
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