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Abstract: The issue of gadar (predestination/divine decree) is one of the four fundamental topics of debate
that played an influential role in the emergence of political and theological Islamic sects (al-firag). This study
encompasses an examination of the process extending from the initial discussions of this issue among Muslims
to its transfer to the theoretical (nazar?) realm via an ontological-epistemological dimension. It aims to analyze
the subject within its own specific conditions from a holistic and critical perspective. The data of the research
were compiled from relevant classical sources, taking into account the methodological problems of these
sources in their classification and analysis. In the analysis of the data, a socio-psychological approach was
adopted, which structures the connection between idea and event (between doctrine and historical context)
through the relationship of environment-conjuncture-motivation, and in this context, considers the discourse-
intention-meaning equation. The study primarily focuses on identifying the reasons why the issue of gadar was
not discussed among the generation of the Companions (Sahabah) and concludes that this was related to the
regulations established by the Qur'an in the sphere of belief. Subsequently, it traces the emergence of the gadar
debate, determining that its onset was associated with the discourse of sacred authority developed by the
Umayyads within the framework of their claim to divine decree (al-taqdir al-ilahi). It explains this relationship
by arguing that the aforementioned discourse transformed the issue of divine decree into a problem with social
consequences, placing it firmly on the agenda of Muslims. Indeed, the study arrives at the determination that
the Umayyad discourse faced opposition, and these objections-which kept God's knowledge ( i/m), will
(iradah), or power (qudrah) outside the debate-directly targeted the Umayyads' efforts to legitimize their
actions. Furthermore, it is defended as a thesis that the relocation of the debate from the field of actual political
opposition to a theological ground occurred as a result of propaganda aimed at eliminating the religious-cultural
legitimacy of these objections. In this context, it is determined that through the polemics developed, the
deterministic/fatalistic view (al-jabr) was carried to a marginal dimension in favor of the Umayyad discourse
and transformed into a creedal principle (i tigadr principle); in contrast, the opposition of the Qadariyyah was
framed within the context of the denial of God's knowledge, will, and power, thereby being given an opposing
marginal appearance. It is argued that this marginal polarization constituted the preparatory ground that would
result in the transfer of the issue of gadar to an ontological-epistemological dimension. The study attempts to
trace the signs of the topic's transfer to an ontological-epistemological dimension, determining that bringing
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the actions of human beings (af“al al- ibad) into the scope of creation was the first explicit development in this
regard. This development is explained within the context of the quests to place the issue of gadar within a
moderate framework against the Jabri-QadarT marginalization. Jahm b. Safwan (d. 128/745-46) is highlighted
as the figure who pioneered this development with his formula attributing actions to God in terms of creation
(khalg), and to human beings in terms of their choice through free will (ikhtiyar). It is defended that Jahm's
formula laid the groundwork for discussing the issue within the context of action and capacity (fi I-istita ‘ah)
and constituted the foundation of the theory of acquisition (kasb), and that attributing an absolute fatalistic
(jabr) understanding to him stemmed from sectarian-ideological concerns. It is concluded that from this stage
onward, new ideas put forward regarding gadar brought their own problems, gaining new dimensions in the
debate, and through the sustained discussions, the issue settled on an ontological-epistemological ground in all
its aspects.

Keywords: Keywords: History of Islamic Sects, Predestination (Qadar), Determinism (Jabr), The Umayyads,
Divine Authority, Religious-Political Discourse.

Oz: Kader meselesi, siyasi ve itikidi Islaim mezheplerinin ortaya cikisinda etkili olan dort temel tartisma
konusundan birisidir. Bu ¢aligma, bu meselenin, Miisliimanlar arasinda tartigilmaya baglanmasindan ontolojik-
epistemolojik bir boyut {izerinden nazari alana taginmasina dogru uzanan siirecin incelemesini kapsamaktadir.
Konuyu kendi 06zgiil kosullarinda biitiinciil ve elestirel bakis acistyla incelemeyi hedeflemektedir.
Aragtirmanin verileri, ilgili klasik kaynaklardan derlenmis, bunlarin tasnif ve analizinde kaynaklarin
metodolojik sorunlari dikkate alinmistir. Verilerin analizinde; fikir-hadise irtibatin1 ¢evre-konjonktiir-
motivasyon iligkisiyle yapilandiran ve bu baglamda sdylem-niyet-anlam denklemini géz 6niinde bulunduran
sosyal-psikolojik bir yaklasim benimsenmistir. Calisma, dncelikle kader meselesinin sahabe kusagi arasinda
tartistlmamis olmasinin nedenlerinin tespitine yonelmekte ve bunun Kur’an’in inang alaninda gergeklestirdigi
diizenlemeyle ilgili oldugu sonucuna ulasmaktadir. Daha sonra kader tartigmasinin ortaya ¢ikiginin izlerini
stirmektedir. Tartismanin ortaya c¢ikisinin, Emevilerin ilahi takdir iddiasi gercevesinde gelistirdikleri kutsal
otorite sdylemiyle iliskili oldugunu tespit etmektedir. Bu iligkiyi; s6z konusu sdylemin, ilah1 takdir meselesini
toplumsal sonuclart olan bir probleme doniistirerek Miislimanlarin giindemine yerlestirdigi seklinde
aciklamaktadir. Nitekim Emevi soylemin itirazla karsilandigi, Allah’in ilmi, iradesi veya kudretini tartigmanin
disinda tutan bu itirazlarin dogrudan Emevilerin icraatlarint mesrulagtirma ¢abalarini hedef aldig: tespitine
ulagsmaktadir. Tartigmanin fiili politik muhalefet alanindan teolojik zemine taginmasinin ise bu itirazlarin dini-
kiiltiirel mesruiyetini ortadan kaldirmaya yonelik propaganda sonucunda gergeklestigi tezi savunulmaktadir.
Bu baglamda gelistirilen polemiklerle cebri anlayisin Emevi sdylem lehinde marjinal boyuta tasinarak itikadi
bir esasa doniistiiriildiigii, buna karsin Kaderiyye’nin muhalefetinin ise Allah’mn ilmi, iradesi ve kudretinin
inkar1 baglamina yerlestirilerek karsit marjinal bir goriiniim kazandirildig: tespitine ulagiimaktadir. Bu marjinal
kutuplasmanin, kader meselenin ontolojik-epistemolojik boyuta tasinmasiyla sonuglanacak hazirlayici zemini
olusturdugu savunulmaktadir. Konunun, ontolojik-epistemolojik boyuta tagimmasinin izlerinin tespitine
calisilmakta, kullarmn fiillerinin yaratilmaya konu edilmesinin bu konudaki ilk acik gelisme oldugu tespitine
ulagilmaktadir. Bu gelisme, Cebri-Kaderi marjinallesme karsisinda kader meselesini mutedil bir ¢erceveye
oturtma arayiglari baglaminda agiklanmaktadir. Fiillerin yaratma yoniiyle Allah’a, ihtiyariyla tercih etmis
olmalar1 yoniiyle kullara nispet eden formiiliiyle bu gelismeye onciililk eden kisi olarak Cehm b. Safvan (0.
128/745-46)’a isaret edilmektedir. Cehm’in formiiliiniin, meselenin fiil-istitadt baglaminda tartisilmasinin
zemini hazirladigi ve kesp teorisinin temelini teskil ettigi, mutlak cebri anlayisin ona nispet edilmesinin
mezhebi-ideolojik kaygilardan kaynaklandig1 savunulmaktadir. Bu agamadan itibaren, kader konusunda ortaya
atilan yeni fikirlerin kendi sorunlarin1 da beraberinde getirerek tartismaya yeni boyutlar kazandigi, siirdiiriilen
tartigmalarla meselenin biitiin yonleriyle ontolojik-epistemolojik zemine oturdugu sonucuna ulagilmaktadir.

Anahtar Kelimeler: Islam Mezhepleri Tarihi, Kader, Cebr, Emeviler, 1ahi Salahiyet, Dini-Politik Soylem.
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Structured Abstract:

This article examines the emergence of the problem of predestination (qadar) in Islamic intellectual
history, the transformation in the nature of the debates surrounding it, and the religious and political motivations
that shaped this process. It aims to investigate the problem of predestination and the debates that developed
around it from a holistic and critical perspective, situating them within their historical, sociocultural, and theo-
political contexts. The primary evidence used in this study was derived predominantly from classical sources,
with the chronology of the relevant works taken into consideration during data collection. In classifying and
analyzing the evidence, attention was paid both to the possibility of methodological errors in the transmission
of information and to methodological problems arising from the ideological biases of the sources. Accordingly,
the article adopts an approach that conceptualizes the relationship between ideas and events through the
interconnectedness of context, historical conjuncture, and motivation. This approach is intended to minimize
the possibility of anachronistic errors while enhancing the ability to identify distortions and errors in the
attribution and contextualization of ideas, as well as the motivations underlying them. Another dimension of
this approach is the attempt to analyze attributed ideas and articulated positions within the nexus of discourse,
intention, and meaning, thereby disentangling them from subsequently constructed dimensions and meanings
imposed upon them. In light of the aims and scope of the study, the investigation is organized into an
introduction and five sections.

The introduction examines the reasons why the problem of predestination was not debated among the
first recipients of revelation. In this regard, it analyzes the Qur'an's approach to issues pertaining to qadar. The
Qur'an does not address the issue through a theoretical framework but rather engages with it through
explanations articulated in the context of concrete events and developments. In doing so, it presents a
conception of God as absolutely omnipotent alongside the idea that human free will has an effective role in
human actions, while maintaining these two propositions in harmony with one another. The treatment of the
relevant issues in the context of concrete events makes this harmony particularly visible. It is further argued
that, through a belief-based reconfiguration that eliminated the foundations of understandings of qadar centered
on divine will and decree embodied in the practices of the people of the pre-Islamic (Jahiliyya) period
surrounding the institution of divination (kahin/kahanah), the Qur'an removed knowledge of the unseen (ghayb)
concerning the future from the sphere of concern of its immediate audience and directed them toward fulfilling
the responsibilities explicitly communicated to them. The study concludes that this Qur'anic reconfiguration
was the principal reason why the problem of predestination did not emerge as a subject of debate during this
period.

The first section examines claims concerning the emergence of the debate over predestination and the
ideological approaches reflected in those claims, focusing on identifying the specific context in which the
debate arose. Within this framework, the evidence provided by classical sources is analyzed from various
perspectives. The study concludes that gadar became a subject of controversy within the interplay between a
discourse of divine decree, employed in line with the Umayyads' efforts to legitimize their political practices,
and the objections raised against that discourse. These objections began to become discernible during the reign
of ‘Abd al-Malik b. Marwan (65-86/685—705), and the figures most prominently associated with them include
Ma‘bad al-Juhant (d. 83/702 [?]), Hasan al-Basr1 (d. 110/728), and Ghaylan al-Dimashqt (d. ca. 120/738).

The second section examines the Umayyads' claims to sacred authority and divine authorization,
which provided the political and theological basis for the emergence of the debate over predestination. The
Umayyads claimed that they had come to power by God's decree, that their political actions constituted the
implementation of God's command and will, that unconditional obedience to them was a religious obligation,
and that rebellion against them was tantamount to apostasy. The study concludes that the primary purpose of
this discourse was to prevent opposition to their oppressive practices and to secure the people's absolute
obedience. This deterministic (jabrT) understanding, developed in support of Umayyad rule through appeals to
divine decree, was not entirely an Umayyad invention. Rather, it represented a form of political application of
the practical understanding of divine decree that had developed among the people of the pre-Islamic period,
subsequently reconstructed and articulated in terms of the doctrinal elements of Islam. The central thesis in this
regard is that, through this political application, the Umayyads brought the question of divine decree onto the
agenda of the Muslim community as a problem and thereby created the conditions for the emergence of the
debate over predestination.
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The third section investigates the nature of the earliest objections to the Umayyad discourse
incorporating claims to divine authorization. To this end, oppositional statements attributed to scholars such as
Hasan al-Basr1, Ma‘bad al-Juhani, and Ghaylan al-Dimashqi are examined by situating them within their
specific historical contexts. The analysis concludes that the objections advanced by these figures were not
expressions of a theoretically elaborated doctrine of predestination, nor were they primarily directed at forms
of belief concerning qadar prevalent in popular religious practice. Rather, they constituted forms of de facto
opposition arising from concrete social problems and directly targeted the Umayyads' discourse aimed at
legitimizing their rule and political practices on the basis of claims to sacred authority. Furthermore, in this
context, these figures did not advance a discourse that made God's knowledge, will, or power themselves the
subject of theological controversy.

The fourth section examines the process through which these objections, which had developed in
response to political practices arising from concrete social problems, were subsequently relocated from the
context of opposition to such practices into an exclusively religious and theological context, as well as the
motivations underlying this process. In this scope, it is argued that this activity was carried out on the basis of
a political and ideological motivation in which an understanding shaped by Arab cultural modes of perception
converged with pro-Umayyad partisanship. According to the findings, traditional ‘ulama’, through sustained
polemical propaganda, initially sought to portray the discourse of the Qadariyya as culturally rootless by
attributing to it non-Islamic origins; to undermine its social legitimacy by characterizing it as an activity of
spreading corruption (ifsad); and to exclude it from the sphere of religious legitimacy by portraying it as a
denial of predestination and a slander against God. At the next stage, employing a conventional polemical
method, this discourse was situated within the framework of denying God's knowledge, will, and power. On
this basis, God's knowledge, will, and power were foregrounded as the principal reference points of the
deterministic (jabri) understanding, while, through a one-sided interpretive approach, Qur'anic verses
understood as supporting the traditional understanding were transformed into propositions corresponding to
the premises of the deterministic understanding. By being constructed on the basis of these propositions, the
deterministic understanding was rendered marginal and, in this very form, positioned at the center of what was
presented as the sound creed. Once the Qadariyya's discourse was detached from its specific political context
and positioned against this deterministic understanding constructed on a theological basis, the Qadariyya's
discourse was consequently given a marginal appearance in a theological sense as well. Thus, the debate over
predestination was displaced from the sphere of de facto political opposition into an exclusively religious and
creedal context. This new configuration of the debate provided the basis for the subsequent transformation of
the problem of predestination into an ontological and epistemological issue.

Accordingly, the fifth section seeks to identify the critical traces of the process through which the
problem of predestination came to be situated within an ontological and epistemological framework. The
study's findings indicate that one of the earliest significant indications of this transformation was the treatment
of human acts within the framework of divine creation. The transformation of the debate into an ontological
problem through the question of the createdness of human acts resulted from attempts to formulate a balancing
solution in response to the marginalization of the Jabriyya and Qadariyya. Among the early figures associated
with this development, Jahm b. Safwan (d. 128/745-46) stands out. Jahm's solution in this context was
formulated around the view that human acts are created by God, while human responsibility derives from the
agent's ikhtiyar (choice) with respect to those acts. Insofar as this formulation incorporates the idea of human
responsibility, it is favorable to the Qadari discourse. Despite this, the attribution of an absolutely deterministic
position to Jahm is shown to rest upon perceptions constructed through the collective efforts of theological
circles united in their attempt to dissociate themselves from him. In this context, treating human acts in terms
of their createdness provided the basis for subsequent discussions of the relationship between human action
and istita‘a (capacity), and Jahm's formulation concerning qadar also constituted a foundation for the later
development of the kasb theory. The new ideas advanced through the debates conducted within this framework
generated problems of their own, thereby introducing new dimensions into the controversy. Ultimately, through
this chain of interconnected problems, the issue of predestination came to be situated, in all its dimensions,
within an ontological and epistemological framework.

Keywords: History of Islamic Sects, Predestination (Qadar), Determinism (Jabr), The Umayyads,
Divine Authority, Religious-Political Discourse.
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Résumé Structuré:

Cet article examine I’émergence de la question de la prédestination (qadar) dans I’histoire
intellectuelle islamique, 1’évolution de la nature des débats qui I’entourent, ainsi que les motivations religieuses
et politiques qui ont fagonné ce processus. Il vise a étudier la question de la prédestination et les débats qui se
sont développés autour d’elle dans une perspective holistique et critique, en les replagant dans leurs contextes
historiques, socioculturels et théopolitiques. Les sources principales utilisées dans cette étude proviennent
principalement d’ouvrages classiques, la chronologie des ouvrages pertinents ayant été prise en compte lors de
la collecte des données. Lors du classement et de I’analyse des sources, une attention particuliére a été accordée
a la fois a la possibilité d’erreurs méthodologiques dans la transmission de I’information et aux problémes
méthodologiques découlant des biais idéologiques des sources. En conséquence, cet article adopte une
approche qui conceptualise la relation entre les idées et les événements a travers 1’interdépendance du contexte,
de la conjoncture historique et de la motivation. Cette approche vise a minimiser le risque d’erreurs
anachroniques tout en renforgant la capacité a identifier les distorsions et les erreurs dans ’attribution et la
contextualisation des idées, ainsi que les motivations qui les sous-tendent. Une autre dimension de cette
approche consiste a tenter d’analyser les idées attribuées et les positions exprimées au sein du lien entre
discours, intention et sens, les dissociant ainsi des dimensions et des significations construites a posteriori qui
leur ont été imposées. Compte tenu des objectifs et de la portée de 1’étude, celle-ci s’articule autour d’une
introduction et de cinq sections.

L’introduction examine les raisons pour lesquelles la question de la prédestination n’a pas fait 1’objet
de débats parmi les premiers destinataires de la révélation. A cet égard, elle analyse 1’approche du Coran vis-
a-vis des questions relatives au qadar. Le Coran n’aborde pas la question a travers un cadre théorique, mais y
répond plutdt par des explications formulées dans le contexte d’événements et de développements concrets. Ce
faisant, il présente une conception de Dieu comme absolument omnipotent, parallélement a 1’idée que le libre
arbitre humain joue un role effectif dans les actions humaines, tout en maintenant ces deux propositions en
harmonie 1’'une avec I’autre. Le traitement des questions pertinentes dans le contexte d’événements concrets
rend cette harmonie particulierement visible. L’auteur soutient en outre que, par le biais d’une reconfiguration
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fondée sur la foi qui a éliminé les fondements des conceptions du qadar centrées sur la volonté et le décret
divins, incarnées dans les pratiques des peuples de la période préislamique (Jahiliyya) autour de I’institution
de la divination (kahin/kahanah), le Coran a retiré la connaissance de 1’invisible (ghayb) concernant 1’avenir
de la sphere des préoccupations de son public immédiat et 1’a orienté vers ’accomplissement des
responsabilités qui lui avaient été explicitement communiquées. L’étude conclut que cette reconfiguration
coranique fut la raison principale pour laquelle la question de la prédestination n’est pas apparue comme un
sujet de débat au cours de cette période.

La premiére partie examine les affirmations relatives a I’émergence du débat sur la prédestination et
les approches idéologiques qui s’y reflétent, en s’attachant a identifier le contexte spécifique dans lequel ce
débat a vu le jour. Dans ce cadre, les éléments fournis par les sources classiques sont analysés sous différents
angles. L’étude conclut que le qadar est devenu un sujet de controverse au sein de I’interaction entre un discours
sur le décret divin, utilisé dans le cadre des efforts des Omeyyades pour 1égitimer leurs pratiques politiques, et
les objections soulevées contre ce discours. Ces objections ont commencé a se manifester sous le régne d’*Abd
al-Malik b. Marwan (65-86/685—705), et parmi les figures les plus étroitement associées a celles-ci figurent
Ma‘bad al-Juhant (mort en 83/702 [?]), Hasan al-Basr1 (mort en 110/728) et Ghaylan al-Dimashqt (mort vers
120/738).

La deuxiéme partie examine les revendications des Omeyyades quant a leur autorité sacrée et leur
légitimité divine, qui ont constitué le fondement politique et théologique de I’émergence du débat sur la
prédestination. Les Omeyyades affirmaient qu’ils étaient parvenus au pouvoir par décret divin, que leurs
actions politiques constituaient la mise en ceuvre du commandement et de la volonté de Dieu, que I’obéissance
inconditionnelle a leur égard était une obligation religicuse et que la rébellion contre eux équivalait a une
apostasie. L’étude conclut que ’objectif premier de ce discours était d’empécher toute opposition a leurs
pratiques oppressives et de s’assurer 1’obéissance absolue du peuple. Cette conception déterministe (jabri),
développée pour soutenir le pouvoir omeyyade en invoquant le décret divin, n’était pas entiérement une
invention des Omeyyades. Elle représentait plutt une forme d’application politique de la conception pratique
du décret divin qui s’était développée parmi les populations de la période préislamique, puis qui fut par la suite
reconstruite et articulée en termes d’éléments doctrinaux de 1’islam. La thése centrale a cet égard est que, par
le biais de cette application politique, les Omeyyades ont inscrit la question du décret divin a 1’ordre du jour
de la communauté musulmane en tant que probléme et ont ainsi créé les conditions propices a I’émergence du
débat sur la prédestination.

La troisiéme partie examine la nature des premicres objections formulées a I’encontre du discours
omeyyade invoquant une légitimation divine. A cette fin, les déclarations d’opposition attribuées a des savants
tels que Hasan al-Basri, Ma ‘bad al-Juhani et Ghaylan al-Dimashqt sont analysées en les replagant dans leurs
contextes historiques spécifiques. L’analyse conclut que les objections avancées par ces personnalités n’étaient
pas I’expression d’une doctrine de la prédestination élaborée sur le plan théorique, et qu’elles ne visaient pas
non plus en premier lieu les formes de croyance concernant le qadar répandues dans la pratique religieuse
populaire. Elles constituaient plutdt des formes d’opposition de facto découlant de problémes sociaux concrets
et visaient directement le discours des Omeyyades visant a légitimer leur pouvoir et leurs pratiques politiques
sur la base de revendications d’autorité sacrée. De plus, dans ce contexte, ces personnalités n’ont pas développé
un discours faisant de la connaissance, de la volonté ou de la puissance de Dieu elles-mémes ’objet d’une
controverse théologique.

La quatriéme section examine le processus par lequel ces objections, qui s’étaient développées en
réponse a des pratiques politiques découlant de problémes sociaux concrets, ont ensuite été transposées du
contexte de I’opposition a ces pratiques vers un contexte exclusivement religieux et théologique, ainsi que les
motivations sous-jacentes a ce processus. Dans cette optique, il est avancé que cette activité s’est déroulée sur
la base d’une motivation politique et idéologique dans laquelle une conception fagonnée par les modes de
perception culturels arabes convergeait avec un parti pris en faveur des Omeyyades. D’apres les résultats de
cette étude, les ‘ulama’ traditionnels, par le biais d’une propagande polémique soutenue, ont d’abord cherché
a présenter le discours des Qadariyya comme culturellement déraciné en lui attribuant des origines non
islamiques ; a saper sa légitimité sociale en le qualifiant d’activité visant a répandre la corruption (ifsad) ; et a
I’exclure de la sphere de la légitimité religieuse en le présentant comme un déni de la prédestination et une
calomnie a I’encontre de Dieu. A I’étape suivante, en recourant a une méthode polémique conventionnelle, ce
discours a été replacé dans le cadre d’un déni de la connaissance, de la volonté et de la puissance de Dieu. Sur
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cette base, la connaissance, la volonté et la puissance de Dieu ont été¢ mises en avant comme les principaux
points de référence de la conception déterministe (jabr1), tandis que, par une approche interprétative unilatérale,
les versets coraniques considérés comme venant étayer la conception traditionnelle ont été transformés en
propositions correspondant aux prémisses de la conception déterministe. En étant construite sur la base de ces
propositions, la conception déterministe a été marginalisée et, sous cette forme méme, placée au centre de ce
qui était présenté comme la croyance orthodoxe. Une fois que le discours des Qadariyya eut été détaché de son
contexte politique spécifique et opposé a cette conception déterministe construite sur une base théologique, il
a par conséquent pris un caractére marginal au sens théologique également. Ainsi, le débat sur la prédestination
a été déplacé de la sphére de 1’opposition politique de facto vers un contexte exclusivement religieux et
doctrinal. Cette nouvelle configuration du débat a fourni la base de la transformation ultérieure du probléeme
de la prédestination en une question ontologique et épistémologique. En conséquence, la cinquiéme section
cherche a identifier les traces déterminantes du processus par lequel le probléme de la prédestination en est
venu a s’inscrire dans un cadre ontologique et épistémologique. Les résultats de 1’étude indiquent que I’un des
premiers signes significatifs de cette transformation fut le traitement des actes humains dans le cadre de la
création divine. La transformation du débat en un probléme ontologique, a travers la question du caractére créé
des actes humains, résulta des tentatives visant a formuler une solution d’équilibre en réponse a la
marginalisation des Jabriyya et des Qadariyya. Parmi les premiéres figures associées a cette évolution, Jahm
b. Safwan (mort en 128/745-746) se distingue particuliérement. La solution proposée par Jahm dans ce
contexte s’articulait autour de 1’idée que les actes humains sont créés par Dieu, tandis que la responsabilité
humaine découle de I’ikhtiyar (choix) de I’agent a I’égard de ces actes. Dans la mesure ou cette formulation
intégre I’idée de responsabilité humaine, elle est favorable au discours qadari. Malgré cela, il apparait que
I’attribution d’une position absolument déterministe a Jahm repose sur des perceptions construites grace aux
efforts collectifs des cercles théologiques unis dans leur tentative de se dissocier de lui. Dans ce contexte, le
fait d’aborder les actes humains sous I’angle de leur caractére créé a servi de base aux discussions ultérieures
sur la relation entre I’action humaine et I’istita‘a (capacité), et la formulation de Jahm concernant le qadar a
également constitué¢ un fondement pour le développement ultérieur de la théorie du kasb. Les nouvelles idées
avancées a travers les débats menés dans ce cadre ont généré leurs propres problémes, introduisant ainsi de
nouvelles dimensions dans la controverse. En fin de compte, a travers cette chaine de problémes
interdépendants, la question de la prédestination s’est retrouvée, dans toutes ses dimensions, inscrite dans un
cadre ontologique et épistémologique.

Mots-clés: Histoire des sectes islamiques, Prédestination (Qadar), Déterminisme (Jabr), Les
Omeyyades, Autorité divine, Discours politico-religieux.

Resumen Estructurado:

Este articulo examina la aparicion del problema de la predestinacion (qadar) en la historia intelectual
islamica, la transformacion de la naturaleza de los debates que lo rodean y las motivaciones religiosas y
politicas que dieron forma a este proceso. Su objetivo es investigar el problema de la predestinacion y los
debates que se desarrollaron en torno a él desde una perspectiva holistica y critica, situandolos en sus contextos
historicos, socioculturales y teopoliticos. El material de referencia utilizado en este estudio procede
principalmente de fuentes clasicas, habiéndose tenido en cuenta la cronologia de las obras pertinentes durante
la recopilacion de datos. A la hora de clasificar y analizar el material, se presto atencion tanto a la posibilidad
de errores metodoldgicos en la transmision de la informacion como a los problemas metodoldgicos derivados
de los sesgos ideologicos de las fuentes. En consecuencia, el articulo adopta un enfoque que conceptualiza la
relacion entre ideas y acontecimientos a través de la interconexion entre el contexto, la coyuntura histérica y
la motivacion. Este enfoque tiene por objeto minimizar la posibilidad de errores anacronicos, al tiempo que
mejora la capacidad de identificar distorsiones y errores en la atribucion y contextualizacion de las ideas, asi
como las motivaciones que subyacen a las mismas. Otra dimension de este enfoque es el intento de analizar las
ideas atribuidas y las posiciones articuladas dentro del nexo entre discurso, intencion y significado,
desentrafiandolas asi de las dimensiones y significados construidos posteriormente y que se les han impuesto.
A la luz de los objetivos y el alcance del estudio, la investigacion se organiza en una introduccion y cinco
secciones.

La introduccion examina las razones por las que el problema de la predestinacion no fue objeto de
debate entre los primeros destinatarios de la revelacion. A este respecto, analiza el enfoque del Coran respecto
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a las cuestiones relacionadas con el qadar. El Cordn no aborda la cuestion a través de un marco tedrico, sino
que la trata mediante explicaciones articuladas en el contexto de acontecimientos y desarrollos concretos. Al
hacerlo, presenta una concepcion de Dios como absolutamente omnipotente junto con la idea de que el libre
albedrio humano desempefia un papel efectivo en las acciones humanas, al tiempo que mantiene estas dos
proposiciones en armonia entre si. El tratamiento de las cuestiones relevantes en el contexto de acontecimientos
concretos hace que esta armonia resulte especialmente evidente. Se argumenta ademds que, mediante una
reconfiguracion basada en la fe que eliminé los fundamentos de las interpretaciones del qadar centradas en la
voluntad y el decreto divinos, plasmadas en las practicas de la poblacion del periodo preislamico (Jahiliyya)
en torno a la institucion de la adivinacion (kahin/kahanah), el Coran apart6 el conocimiento de lo oculto (ghayb)
relativo al futuro del ambito de interés de su audiencia inmediata y la orientd hacia el cumplimiento de las
responsabilidades que se les habian comunicado explicitamente. El estudio concluye que esta reconfiguracion
coranica fue la razon principal por la que el problema de la predestinacion no surgiéo como tema de debate
durante este periodo.

La primera seccion examina las afirmaciones relativas al surgimiento del debate sobre la
predestinacion y los enfoques ideoldgicos reflejados en dichas afirmaciones, centrandose en identificar el
contexto especifico en el que surgid el debate. Dentro de este marco, se analizan desde diversas perspectivas
las pruebas aportadas por las fuentes clasicas. El estudio concluye que el qadar se convirtid en objeto de
controversia en el marco de la interaccion entre un discurso sobre el decreto divino —empleado en consonancia
con los esfuerzos de los omeyas por legitimar sus practicas politicas— y las objeciones planteadas contra dicho
discurso. Estas objeciones comenzaron a hacerse evidentes durante el reinado de ‘Abd al-Malik b. Marwan
(65-86/685-705), y entre las figuras mas destacadas asociadas a ellas se encuentran Ma‘bad al-Juhani (m.
83/702 [?]), Hasan al-Basri (m. 110/728) y Ghaylan al-Dimashqt (m. ca. 120/738).

La segunda seccion examina las reivindicaciones de los omeyas de autoridad sagrada y autorizacion
divina, que sentaron las bases politicas y teoldgicas para el surgimiento del debate sobre la predestinacion. Los
omeyas afirmaban que habian llegado al poder por decreto de Dios, que sus acciones politicas constituian la
aplicacion del mandato y la voluntad de Dios, que la obediencia incondicional hacia ellos era una obligacion
religiosa y que la rebelion contra ellos equivalia a la apostasia. El estudio concluye que el objetivo principal de
este discurso era impedir la oposicion a sus practicas opresivas y garantizar la obediencia absoluta del pueblo.
Esta concepcion determinista (jabri), desarrollada para respaldar el dominio omeya mediante apelaciones al
decreto divino, no fue una invencion exclusivamente omeya. Mas bien, representaba una forma de aplicacion
politica de la interpretacion practica del decreto divino que se habia desarrollado entre la poblacion del periodo
preislamico, y que posteriormente se reconstruyo y articul6 en términos de los elementos doctrinales del islam.
La tesis central a este respecto es que, a través de esta aplicacion politica, los omeyas introdujeron la cuestion
del decreto divino en la agenda de la comunidad musulmana como un problema y, de ese modo, crearon las
condiciones para el surgimiento del debate sobre la predestinacion.

La tercera seccion investiga la naturaleza de las primeras objeciones al discurso omeya que
incorporaba afirmaciones de autorizacion divina. Con este fin, se examinan las declaraciones de oposicion
atribuidas a eruditos como Hasan al-Basr1, Ma‘bad al-Juhani y Ghaylan al-Dimashqi, situandolas en sus
contextos historicos especificos. El analisis concluye que las objeciones planteadas por estas figuras no eran
expresiones de una doctrina de la predestinacion elaborada tedricamente, ni se dirigian principalmente a las
formas de creencia relativas al qadar prevalentes en la practica religiosa popular. Mas bien, constituian formas
de oposicion de facto surgidas de problemas sociales concretos y se dirigian directamente contra el discurso de
los omeyas, cuyo objetivo era legitimar su dominio y sus practicas politicas basandose en reivindicaciones de
autoridad sagrada. Ademads, en este contexto, estas figuras no plantearon un discurso que convirtiera el
conocimiento, la voluntad o el poder de Dios en si mismos en objeto de controversia teologica.

La cuarta seccion examina el proceso mediante el cual estas objeciones —que se habian desarrollado
en respuesta a practicas politicas derivadas de problemas sociales concretos— se trasladaron posteriormente
del contexto de oposicion a dichas practicas a un contexto exclusivamente religioso y teologico, asi como las
motivaciones subyacentes a este proceso. En este sentido, se sostiene que esta actividad se llevo a cabo sobre
la base de una motivacion politica e ideoldgica en la que una interpretacion moldeada por los modos de
percepcion culturales arabes convergia con el partidismo pro-omeya. Segln los resultados, los ‘ulama’
tradicionales, mediante una propaganda polémica sostenida, trataron inicialmente de presentar el discurso de
la Qadariyya como carente de raices culturales atribuyéndole origenes no isldémicos; de socavar su legitimidad
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social caracterizandolo como una actividad de difusion de la corrupcion (ifsad); y de excluirlo de la esfera de
la legitimidad religiosa presentandolo como una negacion de la predestinacion y una calumnia contra Dios. En
la etapa siguiente, empleando un método polémico convencional, este discurso se situé en el marco de la
negacion del conocimiento, la voluntad y el poder de Dios. Sobre esta base, el conocimiento, la voluntad y el
poder de Dios se pusieron en primer plano como los principales puntos de referencia de la interpretacion
determinista (jabr1), mientras que, mediante un enfoque interpretativo unilateral, los versiculos coranicos que
se entendian como un respaldo a la interpretacion tradicional se transformaron en proposiciones que se
ajustaban a las premisas de la interpretacion determinista. Al construirse sobre la base de estas proposiciones,
la interpretacion determinista quedd marginada y, precisamente de esta forma, se situd en el centro de lo que
se presentaba como el credo correcto. Una vez que el discurso de la qadariyya se desvinculd de su contexto
politico especifico y se opuso a esta interpretacion determinista construida sobre una base teologica, el discurso
de la qadariyya adquirio, en consecuencia, un caracter marginal también en sentido teologico. Asi, el debate
sobre la predestinacion se desplazo de la esfera de la oposicion politica de facto a un contexto exclusivamente
religioso y doctrinal. Esta nueva configuracion del debate sento las bases para la posterior transformacion del
problema de la predestinacion en una cuestion ontoldgica y epistemoldgica. En consecuencia, la quinta seccion
pretende identificar los rastros criticos del proceso mediante el cual el problema de la predestinacion paso a
situarse dentro de un marco ontologico y epistemologico. Las conclusiones del estudio indican que uno de los
primeros indicios significativos de esta transformacion fue el tratamiento de los actos humanos en el marco de
la creacion divina. La transformacion del debate en un problema ontologico a través de la cuestion de la
naturaleza creada de los actos humanos fue el resultado de los intentos por formular una soluciéon equilibrada
en respuesta a la marginacion de la jabriyya y la qadariyya. Entre las primeras figuras asociadas a este
desarrollo, destaca Jahm b. Safwan (m. 128/745-746). La solucion de Jahm en este contexto se articuld en
torno a la idea de que los actos humanos son creados por Dios, mientras que la responsabilidad humana se
deriva del ikhtiyar (libre albedrio) del agente con respecto a dichos actos. En la medida en que esta formulacion
incorpora la idea de la responsabilidad humana, resulta favorable al discurso qadari. A pesar de ello, se ha
demostrado que la atribucion de una posicion absolutamente determinista a Jahm se basa en percepciones
construidas a través de los esfuerzos colectivos de los circulos teoldgicos, unidos en su intento de desvincularse
de él. En este contexto, abordar los actos humanos en términos de su caracter creado sentd las bases para los
debates posteriores sobre la relacion entre la accion humana y la istita‘a (capacidad), y la formulacion de Jahm
sobre el gadar constituyd también un fundamento para el desarrollo posterior de la teoria del kasb. Las nuevas
ideas planteadas a través de los debates mantenidos en este marco generaron problemas propios, introduciendo
asi nuevas dimensiones en la controversia. En ultima instancia, a través de esta cadena de problemas
interrelacionados, la cuestion de la predestinacion paso a situarse, en todas sus dimensiones, dentro de un marco
ontoldgico y epistemoldgico.

Palabras clave: Historia de las sectas islamicas, predestinacion (Qadar), determinismo (Jabr), los
omeyas, autoridad divina, discurso politico-religioso.
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CrpykrypupoBanHoe Pe3iome:

B nanHo# cTaThe paccMaTpuBaeTCsi BOSHUKHOBEHHE MTPOOIEMBI peIoNpeeIeH s (Kagap) B HICTOPUHT
MCIIaMCKOW MBICIIH, M3MEHEHNE XapaKTepa IUCKYCCHH BOKPYT HEE, a TAaKXKe PEIUTHO3HBIE M MOJIUTHYECKHE
MOTHBBI, ONpEeNUBIINE 3TOT mpouecc. Llenms craTbu — wucciaenoBatek NpoOiieMy HpeRONpeneleHUs |
JIMICKYCCHUH, pa3BepHYBIINECS BOKPYT He€, ¢ IETIOCTHOW M KPUTHUYECKOH TOYKH 3pEHUs], pacCMaTpUBas HX B
HUCTOPUYECKOM, COLHOKYJIBTYpPHOM M TEOMOJUTHYECKOM KOHTeKcTax. OCHOBHBIE JOKa3aTeNIbCTBA,
UCIIOJIb30BAaHHBIE B JaHHOM HCCJIENOBaHMWHM, OBUIM IOJNYYEHbl MNPEHMYLIECTBEHHO U3 KIACCHYECKUX
WCTOYHHKOB, TIpH cOOpE AaHHBIX YUHUTHIBAJIACh XPOHOJOTHSI COOTBETCTBYIOLIUX TPYI0B. [Ipu kilaccudukanuu
Y aHaJIM3e JI0Ka3aTeNbCTB BHUMAHKE YIeSUIOCh KaK BO3MOKHOCTH METOA0JIOTMYECKUX OIIMOOK IIpH Nepeade
uH(opMaLuK, TaK U METOJOJOTHYECKUM MpobiIeMaM, BOZHUKAIOUIMM HM3-33 HJICOJIOTHYECKOI MpPeB3sITOCTH
UCTOYHUKOB. COOTBETCTBEHHO, B CTAaThe HCIIOJIB3YETCS MOAX0], KOTOPBIH KOHIENTyaTu3UpyeT B3aHMOCBSI3b
MEXAy HACSIMH U COOBITHSIMH Yepe3 B3aUMOCBS3b KOHTEKCTa, HCTOPUYECKONH KOHBIOHKTYPHI M MOTHBAIHH.
OTOT MOAXOA MPHU3BAH CBECTH K MUHUMYMY BEPOSITHOCTD aHaXPOHUIECKUX OIIHOOK, OJTHOBPEMEHHO ITOBBIIIAS
CIIOCOOHOCTD BBISBIISITH NCKaKCHHS M OMIMOKM B aTpHOYIIMH M KOHTEKCTYATH3ALNH HACH, a TakKe JIeXKaIInX
B UX OCHOBE MoTHBanui. Emie ogHNM acnekToM JaHHOTO MOAXOAA SBISAETCS IMOMBITKA MPOAHAIN3UPOBATH
MPUIHCHIBAEMBbIE HJIEH U GOPMYIIHPYEMbIE TIO3UINHU B paMKaX B3aMMOCBSI3H AUCKYpca, HAMEPEHUSI U CMbICTIa,
TEeM CaMbIM OTJEJISISt MX OT HaBA3aHHBIX MM BIIOCJIEICTBHM KOHCTPYHPYEMBIX W3MepeHHil M 3HaueHud. C
y4eToM LieJiel 1 MacuITaba HCCiIeIoBaHus paboTa COCTOUT U3 BBEJCHUS U IIATH Pa3/IeIioB.

Bo BBemeHuum paccMaTpuBalOTCS TNPUYMHBIL, MO KOTOPBHIM MpoOieMa mMpeAonpeneieHusl He
obcyknanach cpeu MepBhIX MoTydareseil OTKpoBeHHs. B 3Tol cBs3M B Helt aHanm3upyeTcs moaxoa Kopana
K BOIIpocaM, KacaroumMcs kajnapa. Kopan paccmaTtpuBaet 3Ty mpoOieMy He B TEOPETHYECKOH MIIOCKOCTH, a
4yepe3 00bsICHeHUs, CHOPMYITHUPOBAaHHBIE B KOHTEKCTE KOHKPETHBIX COOBITHIA U 00CTOATENBCTB. [Ipu 3 TOM OH
NpeJ/ICTaBIsIeT KOHLEeNUIo bora kak abCOJIIOTHO BCEMOTYILEro Hapsiy ¢ Uaeeil 0 TOM, YTO CBOOOIHAsT BOJIS
YEJIOBEKA UTPAET CYIIECTBEHHYIO POJb B €r0 MOCTYNKaX, COXPaHsisd IPU 3TOM F'apMOHHIO MEXAY 3TUMU ABYMS
MOJIOXKCHUSMU. PacCMOTpeHHE COOTBETCTBYIOIINX BOIIPOCOB B KOHTEKCTE KOHKPETHBIX COOBITHI JenaeT 3Ty
TapMOHHIO OCOOCGHHO 3aMeTHOH. J[lamee yTBepXmaeTcs, YTO TIOCPEICTBOM OCHOBaHHOH Ha Bepe
peKoH(DUTYpaIUK, KOTOpasi yCTPaHWIa OCHOBHI NMTOHUMaHHS KaJapa, COCPEAOTOYCHHOTO Ha O0XKECTBEHHOM
BOJIC W IIpEeJHAYCPTAaHHUH, BOIUIOIICHHBIX B MPaKTUKaX JIOACH ITOMCIAMCKOTO (IKAaXHIIMICKOTO) Meproja,
CBSI3aHHBIX C MHCTHTYTOM TajaHus (kaxuH/kaxaHa), KopaH HCKJIIOYMJI 3HAHHE O COKPOBEHHOM (raiid),
Kacatolieecs Oynyuiero, u3 cepbl HHTEPECOB CBOEH HEMIOCPEICTBEHHOI ay IMTOPUH U HATIpaBUJI €€ BHUMaHUE
Ha BBINIOJHEHHE OO0S3aHHOCTEH, SIBHO BO3JIOXKEHHBIX Ha He€. B mccnemoBaHMHM JI€J1a€TCs BBIBOJ, YTO JTa
KOpaHH4YeCcKas peKOH(HUrypaIus crajia OCHOBHOW IPUIUHOM TOTO, YTO TpolOiieMa IpeIonpeAesieHUs He CTala
MPEeIMETOM TUCKYCCHM B 3TOT MEPHOI.

B mepBom paszene paccMaTpUBAIOTCS YTBEPXKICHMS, KACAIONIMECS BO3ZHHKHOBEHHS CIOpa O
IpeJONpPEeeICHUH, a TAKXKe UJE0I0TNYeCKUEe MOIX0AbI, OTPaXKEHHBIE B 3TUX YTBEPXKJIEHUSIX, C aKLIEHTOM Ha
BBISIBIICHHE KOHKPETHOIO KOHTEKCTa, B KOTOPOM BO3HHMK 3TOT cmop. B 3THX pamkax CBUAETENbCTBA,
MPUBEJCHHBIE B KJIACCHUECKUX HUCTOUHHUKAX, AHAIM3UPYIOTCS C PA3IMYHBIX TOUEK 3peHus. B uccnenosanuu
JIeNaeTcsa BBIBOJ, UTO «KaJgap» CTall MPEeIMETOM CIHOPOB B paMKaxX B3aUMOJCHCTBHSA MEXAY IUCKYPCOM O
00’KECTBEHHOM NpeJHAYepPTAHUH, HCIOIb30BABIIMMCS B COOTBETCTBMM C ycwimmsmMu OweiisiioB 1o
JIETUTUMH3AIMH CBOEH MOJIMTHYECKON MPAKTHKH, U BO3PAKCHUSIMH, BBIIBUHYTBIMH IIPOTHB 3TOTO JUCKYpCa.
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OTH BO3pakKeHUS CTAJH 3aMETHBIMHU BO BpeMs mpaBieHus A0 anp-Mannka nbH Mapsana (65—-86/685-705),
U K 9HCITy HanboJree 3aMeTHBIX (UTyp, CBA3aHHBIX C HUMH, OTHOCATCA Ma’6ax anb-Jxyxanu (ym. 83/702 [?]),
Xacan anb-bacpu (ym. 110/728) u Taitnan anp-Aumamxu (ym. ok. 120/738).

Bo Bropom pasmene paccMmarpuBaroTcsi nputsazaHus OMEHAZOB Ha CBSIICHHYIO BIACTh U
0OKECTBEHHOE ITOJJHOMOYHE, KOTOpPBIC IOCIHYXWIM HONUTUYECKOH M TEOJOTHYECKOH OCHOBOH I
BO3HHKHOBEHHUS CIIopa O npenonpeneiaeHnn. OMeHsapl yTBep)KIaid, YTO OHH NPHIUIM K BJIACTH IO BOJE
Auaxa, 4To UX MOJMTUYECKHE ICHCTBYS IIPEICTABISIOT cOO0H HcToHeHNe boXKbero moBeneHus 1 BOJIH, 4TO
0€30r0BOpOYHOE TOBMHOBEHHE UM SIBISIETCS PEIMTHO3HBIM 0053aTENIbCTBOM, a BOCCTaHHE IIPOTHB HHUX
PaBHOCHIIBHO BEPOOTCTYITHHYECTBY. B rcciiejoBaHuM J1enaeTcst BEIBOJ, YTO OCHOBHOI 1I€IIbIO 3TOTO TUCKypCca
ObUIO TIPEJOTBpAIlCHHE CONPOTHBICHHUS WX YTHETaTeJIbHBIM IPAaKTUKaM M oOecrieueHne abCOOTHOTO
MOBUHOBEHUS Hapoja. DTO AETEPMHUHHUCTCKOE (J)kaOpH) HOHUMaHKe, pa3paOb0TaHHOE B ITOJIEPIKKY [TPABICHHS
OMeHsIIOB  MMOCPEJCTBOM  aleuisinuii K OOXKECTBEHHOMY IPEAHAYEPTaHWIO, HE OBbLIO IIOJHOCTHIO
m3obperennem OwmelisnoB. Ckopee, OHO TMPENCTABIUIO CcO0OW (QOpPMYy MOJUTHYECKOTO IPUMEHEHHS
NPaKTUYECKOTO IMOHMMAaHHUS OO0KECTBEHHOI'O IPEAOIpeNeNieHus, c(HhOPMHUPOBABIIErocs CpPeAd Hapoaa B
JOMCIIAMCKUH TepHOJ, a BIIOCICACTBUH PEKOHCTPYHUPOBAHHOTO M C(HOPMYJIMPOBAHHOTO C TOYKH 3PCHHUS
JOKTPHHAJBHBIX JJIEMEHTOB Hciama. LIeHTpanpHBIA TE3UC B 3TOM OTHOIICHUH 3aKJIIOYAeTCsl B TOM, YTO
HOCPEICTBOM TAKOTO IIOJUTHYECKOro TNpHUMEeHeHUs OMeHsapl BBIHECIHM BOHNPOC O O0XECTBEHHOM
Npenonpee]IeHHN Ha MOBECTKY IHS MYCYJIbMAHCKOTO COOOLIECTBAa B KAauecTBE MPOOJIEMBI U TEM CaMbIM
CO37aJIU yCIIOBHUS JJIs1 BOSHUKHOBEHHS JUCKYCCHHU O IPeJONpeeIIeH M.

B TpeTtheM pazaerne uccneayeTcs Ipupoaa CaMblX paHHHUX BO3paXXeHUH MPOTHB JucKypca OMeisioB,
COJICPIKALETO yTBEPKACHHUS O OO0XKECTBEHHOM CaHKUHOHMpOoBaHUMH. C 3TOH LeNbl0 aHAIM3UPYIOTCA
OIMO3UIMOHHBIE BBICKa3bIBaHUs, MPHITMCHIBAEMbIE TaKMM Yy4YeHbIM, Kak XacaH anb-bacpu, Ma’6an ainb-
Joxyxanu u laiinan anb-JluManiku, IyTeM HX pacCMOTPEHUS B KOHKPETHBIX UCTOPHMYECKHX KOHTEKCTaX.
AHanu3 NPHUBOAUT K BBIBOJY, YTO BO3PAKCHUS, BBIIBHHYTHIC 3THMH JIESATEIAMH, HE OBUIM BBIpaKCHHEM
TEOPETHUYECKN TPOPaOOTaHHON MOKTPUHBI MPENONpEACICHUsI U He ObUIM B IEPBYIO OYepelb HalpaBIICHBI
npoTUB (OPM BEPOBAHUS B «Kajgap», paCIpPOCTPAaHEHHBIX B HAPOJHOM penuruo3Hoi nmpaktuke. Ckopee, OHH
MPEACTABILLIN c000i (hOpMBI (PaKTHUECKOTO MPOTUBOCTOSHMS, BHITEKAIOIIETO U3 KOHKPETHBIX COIMATBHBIX
npobsieM, W OBIIM HETOCPEICTBEHHO HANPAaBJICHBI IPOTHB AuCKypca OMEHsAmoB, IPHU3BAaHHOTO
JETUTUMU3HMPOBATh UX MPABJICHUE U MOJUTHYECKYIO IPAKTUKY HA OCHOBE MPUTA3aHUN HA CBALICHHYIO BIACTb.
Kpome Toro, B JaHHOM KOHTEKCTE 3TH AEATENIM HE BBIABUIANM JUCKYpca, B KOTOPOM ObI cCaMO 3HaHHE, BOJIA
WY BJIACTh bora CTaHOBUIIMCH NIPEAMETOM TE€OJIOTMYECKOH MOJIEMUKHU.

B uerBéproM paszmene paccMaTpUBaeTCs IPOILECC, IOCPEICTBOM KOTOPOTO 3THU BO3paKEHUS,
chopMHUpOBaBIIMECS B OTBET HAa MOJUTHYECKUE NPAKTHKH, BHITEKABIIME H3 KOHKPETHBIX COIMAIBHBIX
npo0JieM, BIIOCIIEICTBUH ObLIHM MEPEHECEHbI N3 KOHTEKCTa ONMO3MIMH TAKUM MPAKTHKAM B UCKIHOYHTEIHHO
PENUTHO3HBIHN U TEOJIOTHYECKUI KOHTEKCT, a TAK)KE MOTHBHI, JIEXKAII[Fe B OCHOBE 3TOT0 Iporiecca. B aToil cesi3u
YTBEPXKIAETCS,, 4TO 3Ta AEATENbHOCTh OCYIIECTBISIACh Ha OCHOBE IIOJIMTHYECKOW M HJICOJIOTHYECKOM
MOTHBAIIMH, B KOTOPOH NMOHMMaHWE, CHOPMUPOBAHHOE apaOCKUMM KYJIbTYPHBIMH MOJEISIMUA BOCIIPHATHS,
CXOJIMJIOCH C MPOOMEHAICKON MPUBEP>KEHHOCTHI0. COTyIacHO TMOJTyYEHHBIM IaHHBIM, TPaJUIHNOHHbIEC YIEMBbI
MIOCPE/ICTBOM HENPEPHIBHOW MOJIEMHUYECKOI NMpomaranabl M3HAYAIBHO CTPEMIIINCH TPEICTaBUTh ANUCKYPC
KaJapuileB KakK JMIICHHBIH KyJbTypHBIX KOPHEH, NPHUITUCHIBasg €My HEHCIAMCKOE MPOHCXOXK/ICHHE;
MOJIOPBaTh €r0 COLMANBHYIO JIETUTUMHOCTB, XapaKTepu3ys €ro Kak JesTeIbHOCTh, PAaCHpPOCTPAHSIOLIYIO
pa3Bpauenue (udcan); ¥ UCKIIOUUTH €ro U3 cdepbl PeIUrHO3HOM JETMTUMHOCTH, M300pakas ero Kak
OTpUIIAHUE TIpeJOoNpeaeneHns U KieBeTy Ha bora. Ha cnenyromem stame, HCHONb3ys TpagULMOHHBIN
MOJIEMUYECKHUH METO/I, 3TOT TUCKYPC OBLT TOMEIIECH B paMKH OTPHUIIAHUS 3HAHUS, BOJIM M MOTYIIECTBa AJiaxa.
Hcxonst 3 3TOrO, 3HAHWE, BOJS M BCEMOTYIIECTBO AJUIaxa BBIABHTAINCH HA IEPBBIM IUIAH B KadecTBE
OCHOBHBIX OPHEHTHPOB JETEPMHHHUCTHYECKOTO (kaOpM) NOHUMAHHSA, B TO BpeMs Kak Omaromaps
OJHOCTOPOHHEMY MOJAXOAY K TOJKOBaHUIO aAThl KopaHa, KOTOpBIE CUHMTAINCh MOATBEPKIAIOIIUMU
TPaAMIMOHHOE TIOHMMaHME, IPe0oOpa3OBBIBAJINCH B  YTBEPXKICHMS, COOTBETCTBYIOLIME ITOCHUIKaM
JETePMUHUCTUYECKOTO OHUMAaHUs. By ydH MOCTPOEHHBIM Ha OCHOBE ITHX IIOJIOKEHUH, NETEPMUHHCTCKOE
MOHMMaHKHEe OBIJIO OTTECHEHO Ha O0OYMHY M, MMEHHO B 3TOH (opMe, MOCTAaBJICHO B LEHTP TOTO, YTO
NPE/ICTABIUIOCh KaK 31paBoe BepoydeHue. Kak TOJBKO JAMCKYypC KajapuiiieB ObLI OTOpBaH OT CBOETO
KOHKPETHOTO MOJUTUYECKOT0 KOHTEKCTAa U IPOTHBOIOCTABICH 3TOMY AETEPMUHHUCTCKOMY IMOHHUMAaHHIO,
MOCTPOCHHOMY Ha TEOJOTMYECKOH OCHOBE, OH, KaK CIEACTBHE, MPUOOpEeN MapTHHAIBHBIA XapakTep W B
TEOJIOTHUECKOM cMbIciie. Takum 00pa3oM, IUCKyccus O MPEAONPENCICHUN ObUIa BBITECHEHA U3 C(hepsl
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(hakTHIECKON MTOMUTHYECKON OMITO3UIUH B HCKITIOUUTENILHO PETUTHO3HBIN U BEPOYIHUTEIBHBIH KOHTEKCT. JTa
HOBasi KOH(UTypanusi IUCKYCCHH IIOCIY’KHMJIa OCHOBOHM AJISI HMOCIEIYIOUIETO MpeoOpa3oBaHHs IPOOIEMEI
MPEONPECTICHUS] B OHTOJIOTHIECKUH U 3MHCTEMOJIOTHYeCKHi Bonpoc. COOTBETCTBEHHO, B ISITOM pasfeie
NPEANPUHAMAETCS] TOMBITKA BBIABUTH KJIIOYEBBIC CIEIBI IPOIECCA, B pe3yiabTaTe KOTOPOTO mpobiiema
MpefONpPECICHNUS 0Ka3aJIach B OHTOJIOTHUECKHX U STINCTEMOJIOTHYECKUX paMKax. Pe3ysbTaTel nccne1oBaHus
MOKa3bIBAIOT, YTO OJJHUM M3 CaMbIX PAHHHUX 3HAUYMMBbIX PU3HAKOB 3TOH TpaHC(HOPMAIINH CTATO PACCMOTPEHHUE
YeJIOBEYECKHX MIOCTYNKOB B paMKax 00)KEeCTBEHHOTO TBOpeHus. [IpeBpalienue AMCKYCCHH B OHTOJIOTHYECKYFO
npobyieMy dYepe3 BONPOC O COTBOPEHHOCTH YEJIOBEUECKHX MOCTYNKOB CTAJI0 PE3yJbTaTOM IOIBITOK
chopMyIHpoBaTh cOATAHCUPOBAHHOE PELICHHE B OTBET HA MaprHHAIU3ALNIO J)KaOpUIUTOB U KagapHHHUTOB.
Cpenu paHHUX AesiTeNIeH, CBI3aHHBIX C 3THUM pa3BUTHEM, Beiensiercs [pxaxm nou Cadsan (ym. 128/745-746).
Pemenne Jlkaxma B 3TOM KOHTEKCTe ObUIO c)OPMYIHMPOBAHO Ha OCHOBE B3IJIA[a, COIVIACHO KOTOPOMY
YeJOBEeYEeCKHe MOCTYIKH COTBOPEHBI BOroM, B TO BpeMsl KaK OTBETCTBEHHOCTH YEJIOBEKA BBITEKAET M3 €ro
«uxTHApa» (BEIOOPA) B OTHOIICHWH 3THX MOCTYNKOB. [I0CKOMBKY 3Ta (OPMyIHpOBKa BKIFOYAET B ceOs UICIO
YeJIOBEUECKOH OTBETCTBEHHOCTH, OHA OJIaronpusTHA IJIsl AUCKypca KajapuToB. HecMoTpst Ha 3T0, JOKa3aHO,
YTO TpHUNUCHIBaHHE JI)kaxMy aOCONIOTHO JETEPMHUHHCTCKOM ITO3WIMH OCHOBAHO Ha IIPEACTABIICHUIX,
c(OPMHUPOBAHHBIX KOJUIEKTUBHBIMU YCHIMAMH TEOJIOTHYECKHX KpPYroB, OOBEIMHMBIIMXCS B IIONBITKE
JMCTaHIMPOBATHCS OT HETO. B 3TOM KOHTEKCTE pacCMOTPEHHE YEIOBEYECKUX MOCTYIKOB C TOUKHU 3PEHUS UX
COTBOPEHHOCTH TOCITY>KHJIO OCHOBOW JJISI OCJIEAYIONINX JUCKYCCHI O B3aMMOCBSI3H MEXIY YEIOBEYECKUM
JIEWCTBHEM U «HCTHTa’a» (CIIOCOOHOCTHIO), a (GOpMyIHpOBKa /kaXxMa OTHOCHTENIFHO «KaJap» TaKkKe cTaja
¢dyHnameHTOM JUIs OoJiee MO3JHEro pa3BUTHS Teopuu «kacO». HoBble Maen, BHIIBUHYTHIE B X0J€ 1e0aToB,
MPpOBOAUBHINXCA B 3THUX paMKax, MOPOJUIIN CBOU CO6CTBeHHbIe np06neM1>1, TEM CaMbIM IPUBHECA B CIIOP
HOBBIC acleKThl. B KOHeuyHOM wurore, Onaronmapsi STOH IIENOYKE B3aUMOCBS3aHHBIX HPOOJIEM, BOMPOC
IpeoNpeeIeH!s BO BCEX €ro acleKTaxX OKa3aJICsS BIHCAHHBIM B OHTOJIOTHYECKHE M SMHCTEMOJIOIMYEeCKHe
paMKu.

KiroueBble ci10Ba: MCTOPHUS UCIAMCKUX CEKT, MpeIoIpeaesieHue (kadap), IeTepMUHU3M (0ocabp),
Owmeiisapl, 60)KeCTBEHHAS BJIACTh, PEITUTHO3HO-TIOMUTHYESCKUIA TUCKYPC.
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PIaS: I Juer &1 3iien, ydRuRe (Bev), Fafdare (W), Irae 99, 3919 SReR,
e _Irorifae famet|

Yapilandirilmis Ozet:

Bu calisma, kader meselesinin islam diisiince tarihinde bir problem olarak ortaya cikismi ve bu
konudaki tartismanin mahiyetinin doniisiim siirecini, bu siireci sekillendiren dini-siyasi motivasyonlarin tespit
ve tetkikini konu almaktadir. Kader meselesini ve bu mesele etrafinda gelisen tartigmalari tarihsel, sosyo-
kdiltiirel ve teo-politik baglamlar1 igerisinde biitiinciil ve elestirel bir bakis acisiyla incelemeyi hedeflemektedir.
Incelemeyle ilgili veriler, agirlikli olarak klasik kaynaklardan derlenmistir. Verilerin toplanmasinda eserlerin
kronolojisi dikkate alinmistir. Verilerin tasnifinde ve analizinde, kaynaklarm bilgiyi aktarmadaki metodolojik
hata olasiliklarinin yani sira ideolojik yanliliklarindan kaynakli metodolojik sorunlar dikkate alinmigtir. Buna
bagli olarak konunun arastirilmasinda; fikir-hadise irtibatini, g¢evre-konjonktiir-motivasyon iliskisiyle
yapilandiran bir yaklagim benimsenmistir. Bu yaklasimin benimsenmesi; konuyla ilgili anakronik hata
olasiliginin asgari diizeye diisiiriilmesi, nispet edilen fikirlere dair iligkilendirmelerdeki carpitmalarin, hatalarin
ve biitiin bunlarin ardindaki motivasyonlarin tespit edilme imkaninin giiglendirilmesi amacina matuftur.
Ayrica nispet edilen fikirlerin veya ortaya konulan diisiincelerin sdylem-niyet-anlam denkleminde analiz
edilerek yapilandirilan boyutlardan ve giydirilen anlamlardan arindirilma cabasi da tercih edilen yaklasimin
bir diger boyutunu teskil etmektedir. Arastirmanin hedef ve kapsami géz oniinde bulundurularak inceleme,
girig ve bes baslik altinda gergeklestirilmistir.

Giriste, kader meselesinin vahyin ilk muhataplart arasinda tartisilmamis olmasinin nedenleri
arastirillmistir. Bu baglamda, Kur’an’in kadere taalluk eden meselelere yaklagim bigimi incelenmistir.
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Kur’an’in meseleye nazari bir ¢cer¢eveden yaklasmadigi, meydana gelen somut olay ve gelismeler baglaminda
ortaya koydugu aciklamalarla meseleyi ele aldigi, kadir-i mutlak Allah tasavvuru ile insan iradesinin fiilleri
iizerinde etkili oldugu fikrini uyum icerisinde ortaya koydugu, meselelerin somut olaylar baglaminda ele
almmasinin bu uyumu goriiniir kildig1 tespit edilmistir. Kur’an’in, cahiliye insaninin kehanet kurumu
etrafindaki uygulamalarinda somutlasan ilahi irdde ve takdir merkezli kader anlayislarinin dayandigi temelleri
ortadan kaldiran inangsal diizenlemeyle, gelecekle ilgili gaybi bilgiyi muhataplarinin mesguliyet alanindan
¢ikardig1 ve acik bilgiyle kendilerine iletilen sorumluluklarint yerine getirmeye yonlendirdigi anlasiimaktadir.
Bu dénemde kader meselesinin tartisiilmamis olmasimin en 6nemli nedeninin bu g¢ergevede dzetlenebilecek
Kur’ani diizenleme oldugu sonucuna ulagilmaktadir.

Birinci baslik altinda, kader tartigmasinin ortaya ¢ikistyla ilgili iddialar ve iddialara yansiyan ideolojik
yaklagimlart inceleyen aragtirma, tartismanin ortaya ¢ikiginin 6zgiil baglamini tespite yogunlagsmaktadir. Bu
baglamda, klasik kaynaklarin sundugu veriler ¢esitli agilardan analiz edilmekte; kaderin tartisma konusu haline
gelmesinin, Emevilerin siyasi icraatlarini mesrulastirma cabalar1 dogrultusunda ilahi takdir séylemi ile bu
soyleme yonelik itirazlar denkleminde gerceklestigi sonucuna ulagilmaktadir. S6z konusu itirazlarin;
Abdiilmelik b. Mervan déneminde (65-86/685-705) gozle goriiliir hale gelmeye basladigi, bu konuda ismi 6n
plana ¢ikan kimselerin Ma‘bed el-Ciiheni (6. 83/702 [?]), Hasan-1 Basri (6. 110/728) ve Gaylan ed-Dimagki
(6. 120/738 civari) gibi isimler oldugu tespit edilmektedir.

Ikinci baslik altinda, kader meselesinin tartisilma zeminini hazirlayan Emevilerin kutsal otorite ve
ilahi saldhiyet iddialar1 incelenmektedir. Emeviler; Allah’in takdiriyle iktidara geldiklerini, icraatlarinin
Allah’m emrinin ve iradesinin tatbiki oldugunu, dini bir vecibe olarak kendilerine kosulsuz itaat edilmesi
gerektigini ve kendilerine isyan etmenin dinden ¢ikmakla 6zdes oldugunu ileri siirmekteydiler. Bu baglamda
arastirma; bu sdylemin temel amacinin, zuliimlerine karsi ¢ikilmasini engellemek ve halkin mutlak itaatini
saglamak oldugu sonucuna ulasmaktadir. Ayrica arastirma; iktidar lehinde gelistirilen ilahi takdir referansli bu
cebri anlayisin, tiimiiyle Emevi icad1 olmadigini; aksine cahiliye insanin ilahi takdir ¢ergevesinde gelistirdigi
pratigin, IslAim’mn inang¢ unsurlariyla yapilandirilarak iktidar diizeyinde bir tiir tatbiki oldugu tespitinde
bulunmaktadir. Emevilerin bu uygulamayla, ilahi takdir meselesini bir problem olarak Islam toplumunun
giindemine tasidig1 ve bunun kaderin tartisilma zeminini olusturdugu aragtirmanin bu baglamdaki tezini
olusturmaktadir.

Ugiincii baslik altinda, ilahi salahiyet iddiasin1 ickin Emevi sdyleme yonelik ilk itirazlarin mahiyeti
aragtiritlmistir. Bu kapsamda Hasan-1 Basri, Mabed el-Ciiheni ve Gaylan ed-Dimagki gibi alimlere nispet edilen
mubhalefet igerikli sdylemler 6zgiil baglamlarina yerlestirilerek incelenmistir. Bu kapsamda yapilan inceleme
neticesinde; bu aktorlerin ortaya koyduklar itirazlarin, nazari olarak temellendirilmis bir kader teorisinden
veya halkin pratigindeki inan¢ bigimlerinden ziyade dogrudan Emevilerin kutsal otorite iddiasi temelinde
iktidar ve icraatlarin1 mesrulastirmaya yonelik sdylemlerini hedef alan toplumsal problem endeksli fiili
muhalefet niteliginde oldugu, ayrica bu baglamda Allah’in ilmi, iradesi ve kudretini tartiyma konusu haline
getiren bir sdylem ortaya koymadiklari sonucuna ulagilmistir.

Doérdiincii baglik altinda, bu itirazlarin fiili toplumsal problemler baglaminda gelisen siyasi
uygulamalara yonelik itiraz baglamindan salt dini-itikadi bir baglama yerlestirilme faaliyeti ve bu faaliyetin
ardindaki motivasyonlar aragtirilmaktadir. Bu kapsamda, s6z konusu faaliyetin, Arap kiiltiirel idrakiyle
sekillenen anlayis ile Emevi taraftarliginin birlestigi politik ve ideolojik bir motivasyon zemininden hareketle
gergeklestirildigi tezi savunulmaktadir. Bu kapsamda ulasilan sonuglara gore; geleneksel ulema eliyle
yiiriitiilen propagandayla 6ncelikle Kaderiyye’nin sdylemine Islam dist menseler tayin edilerek kiiltiirel
acindan koksiizlestirilmeye, fesat ¢ikarma faaliyeti seklinde kodlanarak toplumsal mesruiyeti ortadan
kaldirilmaya, kaderin inkdr1 ve Allah’a iftira seklinde sunularak dinl mesruiyet alaninin diginda
konumlandirilmaya c¢alisilmigtir. Bir sonraki agamada ise bu sdylem, 6rfl bir polemik yontemle Allah’in ilmi,
iradesi ve kudretinin inkar1 baglamina yerlestirilmistir. Bu zemin iizerinden siirdiiriilen faaliyetle Allah’1n ilmi,
iradesi ve kudreti; cebri anlayigin kurucu referans kodlar1 olarak 6n plana ¢ikarilmis, tek agili bir yaklagimla
geleneksel anlayis lehindeki ayetler cebri anlayigin dnermelerine doniistiiriilmiistiir. Bu 6nermeler iizerinden
yapilandirilmasiyla cebri anlayis, marjinal boyuta tasinmis ve bu mabhiyetiyle sahih akidenin merkezine
yerlestirilmistir. Kaderiyye’nin sdylemi de 6zgiil siyasi muhalefet baglamindan koparilarak teolojik zemin
iizerinden yapilandirilan bu cebri anlayisin karsisinda konumlandirilmis ve boylece Kaderi sdyleme de teolojik
anlamda karsit marjinal bir gériinim kazandirilmistir. Bu faaliyetle birlikte kader konusundaki tartisma,

www.turkishstudies.net/religion



3932 Nejdet Akay

defacto siyasi muhalefet alanindan salt dini-itikadi bir baglama yerlesmigtir. Tartismanin bu yeni denklemi,
kader meselesinin ontolojik-epistemolojik boyuta taginmasinin zeminini olusturmustur.

Buna bagli olarak besinci baslik altinda kader meselesinin ontolojik-epistemolojik boyuta
taginmasinin kritik izlerinin tespitine ¢calisilmistir. Aragtirmanin bu baglamdaki tespitlerine gore; bu konudaki
ilk 6nemli iz, kullarin fiillerinin yaratilmaya konu edilen bir ¢ercevede ele alinmasidir. Tartismanin, fiillerin
yaratilmisligi izerinden ontolojik boyuta tasinmasinin, Cebri-Kaderi marjinallesme karsisinda dengeleyici bir
¢Oziim bulmaya yonelik arayiglarin neticesinde gergeklestigi savunulmaktadir. Bu cergevedeki faaliyetin
onciileri arasinda ise Cehm b. Safvan’in (6. 128/745-46) ismi 6n plana ¢ikmaktadir. Cehm’in, bu baglamdaki
¢oziimi; kullarm fiillerinin Allah tarafindan yaratildigi, kulun sorumlulugunun ise fiilleri hakkindaki
ihtiyarindan kaynaklandigi seklindeki yaklasim ¢ergevesinde formiile edildigi ve insanin sorumlulugu fikrine
yer veren yonilyle bu formiildeki anlayisin Kaderi s6ylem lehinde bir mahiyet tagidigi, aragtirmanin savundugu
bir fikir olarak 6n plana ¢ikmaktadir. Buna ragmen mutlak cebri anlayisin Cehm’e mal edilmesinin ise
Cehm’den teberri etme cabasinda birlesen kelamci ¢evrelerin ortak gabasiyla insa edilen algilara dayandigi
tespitine yer verilmektedir. Bu baglamda arastirma; kullarin fiillerinin yaratilma baglaminda ele alinmasinin
konunun fiil-istitaat iligkisi ¢er¢evesinde tartisilmasinin zeminini hazirladig: ve ayrica Cehm’in kaderle ilgili
formiiliiniin kesp teorisinin de temelini teskil ettigi tezini savunmaktadir. Bu denklemde siirdiiriilen
tartigmalarla ortaya atilan yeni fikirlerin kendi sorunlarint da beraberinde getirerek tartigmaya yeni boyutlar
kazandirdigini savunan aragtirma, nihayetinde bu problem zinciri tizerinden kader meselesinin biitiin yonleriyle
ontolojik-epistemolojik bir zemine oturdugu sonucuna ulagmaktadir.

Anahtar Kelimeler: Islam Mezhepleri Tarihi, Kader, Cebr, Emeviler, 11ahi Salahiyet, Dini-Politik
Soylem.
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Introduction

Predestination (gadar) is an important phenomenon that is directly associated with human
existence, occupies a central place in the search for meaning within the historical realm, and shapes
human individual attitudes as well as social behavior within the socio-political equation. Indeed,
debates regarding gadar among Muslims resulted in the formation of distinct understandings, and
these differing perspectives manifested in the religious-social sphere as sectarian differentiations (al-
firaq). The ramifications of the debate were not limited to this; they also demonstrated their influence
in shaping the political behavior of the populace. Nevertheless, it is remarkable that the issue of
gadar did not become a subject of dispute among the first addressees of revelation. One of the
primary reasons why no debate arose among them in this context must be related to the Qur’an's
approach toward matters pertaining to divine decree (gadar).

In the Qur’an, gadar is not addressed as a theoretical issue formulated within rigid
parameters. On the contrary, matters that can be associated with divine decree are incorporated within
the framework of exhortations, warnings, and explanations aimed at guiding the actions or emotions
of its addressees according to the context of events unfolding in active life, thereby aiming to
construct an active state of consciousness (fi /7 bi ’I-wa ‘y). This methodological approach ought to be
related to the objective of reforming and transforming the mindset that grounded the pre-Islamic
Jahiliyyah man's conception and practice of gadar in accordance with the criteria of Islam.

It is generally stated that the Jahiliyyah Arabs—with a few exceptions (Ibn 'Abd Rabbih,
1983, 2:217-218)—held a deterministic (jabri) understanding of fate (gadar) (Ali, 1993, 6:121-122).
Their understanding of gadar, which lacked a scientific foundation and was shaped within the context
of daily experience that had turned into culture (Bagc1, 2013, pp. 31-32; Watt, 2001, p. 107), was
intertwined, on one hand, with the human-dahr/time relationship (Izutsu, n.d., pp. 143-150; Watt,
2001, pp. 106-108) and, on the other hand, with their conceptions of God that were rooted in
conjecture (wahm) (Saricik, 2011, pp. 52-56). They believed that God, whom they positioned in the
heavens, was the supreme deity over the intermediaries He placed between Himself and human
beings (Ali, 1993, 1:286-287; 6/119-121; Soylemez, 2015, pp. 16-17, 47), and that He did not
establish a direct connection with the temporal world (‘alam), but rather delegated His executive
power on earth to these spiritual beings envisioned as deities (Alici, 2018, p. 118 ff.). Within the
framework of this cultural perception, an awareness regarding the eternal (azali) and all-
encompassing nature of God's knowledge ('ilm) had likely not developed (Saricik, 2011, p. 97).

This conception of the Jahiliyyah man regarding the God-world relationship also formed the
decisive basis of his beliefs and practices concerning gadar. Indeed, in accordance with this form of
belief, it is understood that they conceived divine command and decree (al-amr wa l-taqdir) as daily
decisions made by God within the historical dimension, which were deemed changeable through
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certain means. Accordingly, it was believed that when God made a decision in His celestial abode,
the angels discussed it among themselves, the jinn/devils eavesdropped on these conversations and
reported them to the soothsayers (kahins) (Ibn Hisham, 2004, 1:126-127, 166-168), and the
soothsayers subsequently conveyed them to the relevant individuals (Zaydan, 2013, 1:572). It is
understood that they believed they could alter this divine decree by taking precautions (Asma‘1, 1959,
pp. 80-82), offering vows to God (Ibn Hisham, 2004, 1:124-127), o—when related to time (dahr)—
by struggling against it, or that they could ward off an outcome decreed as evil for them by
performing good deeds (Asma‘1, 1959, pp. 89, 116-120). Indeed, their efforts to attain knowledge of
the divine decree concerning themselves were aimed at altering it through various means should it
be unfavorable to them.

The Qur’an primarily sought to reform and transform, according to its own criteria, the form
of belief that grounded the practices operating within the framework of the Jahiliyyah man's
understanding of divine command and decree. Within this context, the function they attributed to
dahr (time) was allocated solely to God (Qur’an, 45:24-26). By reminding that God is the Creator of
all things (Qur’an, 6:101); by reserving the divinity (ulithiyyah) (Qur’an, 6:3), lordship (rububiyyah)
(Qur’an, 37:4-5), and sovereignty (malikiyyah) of the heavens and the earth exclusively to God,
emphasizing that He alone rules over everything (Qur’an, 5:17) and is capable of governing the
domain of existence as He wills (Qur’an, 3:26; 14:27; 85:16), it was declared that God has no partners
in any matter (Qur’an, 2:22; 10:18; 19:65; 42:11), that He encompasses everything with His
knowledge (Qur’an, 20:98), and that He is extremely close to human beings (Qur’an, 2:186; 50:16).
Furthermore, it was emphasized that the eavesdropping activities of the devils in the heavens were
prevented (Qur’an, 67:5; 15:16-18; 72:8-10) and that the claim regarding the jinn attaining
knowledge of the unseen (ghayb) was untrue (Qur’an, 34:14), thus forbidding association with the
devil (and consequently with soothsayers) who was assigned an intermediary function in this regard
(Qur’an, 5:90-91). In addition, by emphasizing that knowledge of the unseen belongs exclusively to
God, potential avenues of pursuit that might feed their desire to reach it were closed (Qur’an, 6:59;
10:20; 27:65).

Through the regulations within this framework, the Qur’an dismantled the system of
polytheism (shirk) fed by the understanding that located God in the heavens while abandoning the
earth to the disposition of auxiliary deities, as well as the foundations upon which the institution of
soothsaying (kahanah)—which had a functional equivalent in such a system—rested. With the
elimination of these, the grounds that permitted the religious-cultural practices of Jahiliyyah society
aimed at reaching knowledge of the unseen within the scope of divine command and decree—which
they claimed pertained to their own future—also lost their reference value. By declaring that there is
no way to access unseen knowledge in the relevant context, the Qur’an closed alternative paths that
would allow for this religious-cultural practice. By encouraging them to rely on God to break free
from anxieties pertaining to the unseen regarding their future (Qur’an, 11:123), it removed this
practice from its addressees' field of preoccupation. In contrast, the Qur’an shifted divinely sourced
knowledge, which guides human actions, to an accessible domain through the institution of
prophethood (nubuwwah). The task of the Prophet, who was isolated from knowing unseen
information regarding the individual futures of human beings, was articulated within the framework
of warning people against false beliefs and actions based on clear, universally addressed information
and guidance prioritizing a world-hereafter balance, and encouraging them toward righteous deeds
(Qur’an, 7:188; 6:48-50). In accordance with this mission, people were directed to busy themselves
with fulfilling the duties required in contemporary practical life (Qur’an, 6:48-73).

In line with this state of affairs, the Qur’an presented the understanding pertaining to human
responsibility and divine decree through general commands, exhortations, warnings, and
explanations in a conventional (‘urfi) style suited to the cultural perception of its addressees, aimed
at constructing a theory-free state of consciousness in the context of lived events. Depending on the
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nature of the events, in certain contexts, the Qur’an highlighted the decisive role of human will
(iradah) and the effort expended over actions and their consequences, taking into account the balance
between the obligation imposed on humans and their capacity (Qur’an, 2:286; 64:16) (Qur’an, 4:155;
13:11; 18:29; 42:30; 53:39-40). In other contexts, it brought the belief in the decisiveness of divine
decree and divine will to the fore (Qur’an, 2:6-7,272; 6:25, 111; 9:51; 35:8; 76:30; 81:29). At times,
it emphasized these two dimensions together within a framework that did not constitute a
contradiction (Qur’an, 3:165-166).

However, during the subsequent sectarian controversies regarding gadar, each faction
converted the Qur’an into a source that validated its own sectarian understanding by bringing to the
fore the verses that favored its claims and making its own comprehension the benchmark for
understanding other verses (Watt, 2011, pp. 23-24). Activities in this context resulted in two
opposing marginalizations expressed via Deterministic (Jabr?) and Libertarian (Qadari) codes. The
JabrT marginalization concrete-ized in rendering human effort meaningless in the face of divine
decree. Qadarism, on the other hand, was presented as the code for marginalization within the
framework of the claim that human beings are positioned over against God (Fazlurrahman, 2018, p.
235).

Consequently, while the verses pertaining to the issue of gadar were subjects meant to
construct the active state of consciousness of their addressees during the process of revelation, over
time—by being isolated from their specific contexts that enabled them to be understood in
harmony—they transformed into ideological references feeding opposing marginalizations, and into
criteria of dogmatic forms (i tigadr) delineated in a manner that favored a particular understanding.
How this occurred emerges as an important question that demands an answer. Answering this
question in a sound manner requires examining the process that developed from the emergence of
the debate on gadar to its transposition into the theological domain, and from there to its acquisition
of ontological-epistemological dimensions.

The process subject to the necessity of this examination also constitutes the scope of this
research. In collecting data to carry out the investigation, classical sources on Islamic Sects (al-firaq),
Kalam (Kalam), and Islamic History were utilized alongside early hadith compendia, adhering to the
principle of chronological tracking. In analyzing the data, a number of scholarly and methodological
problems carried by classical sources were taken into account (Akman, 2019, pp. 7, 11-16, 85-89),
such as: presenting faith-related debates purely through formal religious-academic debate formats by
isolating them from their specific socio-political and historical contexts; introducing past problems
through concepts that reflect the understandings and motivations of later periods and through new
meanings assigned to these concepts; projecting motivations arising from their own sectarian
affiliations onto knowledge, thereby transforming it into propaganda in favor of their own views;
and, as a reflection of this, bringing to the fore aspects that problematize the legitimacy of ideas
attributed to marginalized elements.

To strengthen the opportunity for deepening the study, modern academic literature on the
subject was also drawn upon. Josef van Ess's work titled Anfdnge Muslimischer Theologie / Bidayat
'Ilm al-Kalam fi al-Islam (Ess, 1977) stands as the foremost among these utilized studies. This work
was utilized as an intermediary source regarding the ideas, debates, and treatises attributed to major
figures such as 'Abd Allah b. Ibad (d. 81-89/700-708 [?]), al-Hasan al-Basri, al-Hasan b. Muhammad
b. al-Hanafiyyah (d. 100/718 [?]), '"Umar b. 'Abd al-'Aziz (d. 101/720), and Ghaylan al-Dimashd,
who were located at the intersection of the process through which the debate was transposed into
theological and kalam ground. For the validity of this utilization, the methodological problems and
limitations inherent in van Ess's work were carefully taken into consideration. In this context, the
most significant problem that can be cited regarding the work is its fixated objective on proving that
kalam activities began in the first century Hijri. Indeed, likely under the influence of this motivation,
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van Ess validates the attribution of the treatises in question without persuasively grounding their
authenticity, and dates them in their transmitted present forms without sufficiently questioning
whether they might have been reconstructed in later periods due to sectarian-ideology-driven
motivations. His treating the transposition of the gadar issue into theological or kalam ground merely
as a change in method, while disregarding the possibility that this change transformed the very nature
of the discourse on gadar, emerges as another problem that limits the utility of the work.
Furthermore, as understood from his own statements, he himself was aware of certain methodological
problems and limitations in his study (Ess, 2000, pp. 399-423).

Another important contemporary study consulted is W. Montgomery Watt's doctoral
dissertation, Free Will and Predestination in Early Islam (Watt, 2011). Utility was derived from his
holistic approach addressing the issue of gadar within a framework encompassing Determinism
(Jabriyyah), Libertarianism (Qadariyyah), and the theory of acquisition (kasb); from his analyses
focusing on the meanings of the former two concepts; from his correlations that render visible the
link between belief in gadar and human individual/social behaviors, contributing—albeit in a limited
manner—to understanding the psychological motivations behind jabr7 discourse; from his findings
regarding the understanding of gadar in the Qur’an and Hadith; and from his evaluations regarding
its relationship with the Jahiliyyah man's mindset. During this process, limitations regarding the
depth of Watt's analyses were taken into account alongside the methodological problems in his
approach. The approach that views the issue of gadar from the beginning as a static problem
possessing a specific theological framework stands chief among these methodological problems that
narrow the scope of analyses and limit their deepening. As a natural consequence of this, he puts
forward an approach that disregards the process of development and transformation stretching from
the emergence of the gadar debate to its transposition into the ontological-epistemological sphere.
Nor does he adequately accommodate the possibility that ideas attributed to the early period might
have been restructured using the developing conceptual language of later periods by being placed
within a new context. Another methodological limitation restricting the analytical scope of the work
relates to Watt's focus generally on the question of who said what regarding qadar, rather than
seeking answers to why and how questions concerning matters such as the emergence and
development of the debate and the nature of the intellectual forms subject to discourse. The problem
arising from this approach manifests itself in Watt's direct usage of data transmitted by classical
sources about "others" as direct evidence. Indeed, Watt does not sufficiently question the possibilities
that the discourse, ideas, and claims subject to attribution might reflect an opposing sectarian-
ideological perspective, might have been produced against the religious-social legitimacy of
sectarian rivals, or might have been constructed in a marginalized direction.

Apart from these two works, certain recent academic studies directly related to the topic were
also utilized. For instance, Seyithan Can's study titled Cehm bin Safvin ve Teolojik Paradigmasin
Anlamak/Understanding Jahm b. Safwan and His Theological Paradigm (Can, 2021) was utilized
for its aspect questioning the ideas attributed to Jahm b. Safwan, while keeping in mind
methodological issues and analytical depth limitations similar to those in the first two works. Sehmus
Bayler's doctoral thesis titled [slam Diisiincesinde Ilk Kaderiler veya Mu ‘tezili Diisiincenin Tesekkiil
Stireci/The First Qadaris in Islamic Thought or the Formation Process of Mu ‘tazilite Thought
(Bayler, 2023) was also examined for utility. Due to its structure containing critical problems
regarding scope, analytical depth, and method, the scope of utility was limited to referencing its
approach that examines the ideas attributed to the Qadariyyah within their specific historical context.
H. Musa Bagci's study titled [nsamin Kaderi: Hadislerin Telkin Ettigi Kader Anlayisi/Human
Destiny: The Concept of Predestination Inculcated by Hadiths (Bagci, 2013)—which we consider
stronger in terms of methodological weave and analytical depth compared to the aforementioned
contemporary studies—was utilized particularly in examining the process related to the gadar debate,
specifically in understanding the nature and evidential value of reports categorized as hadiths.
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In our study, taking into account the aforementioned problems and limitations of
contemporary research alongside classical sources, an approach was developed aimed at
strengthening method, overcoming analytical limitations, and thus carrying analyses beyond the
claims transmitted in sources. To this end, analyses were carried out within a socio-psychological
approach that structures the idea-event connection via an environment-conjuncture-motivation
relationship and places the discourse-intent-meaning relationship into its specific historical and
socio-political context. In accordance with this approach, the study focused on: placing debates on
gadar into their specific historical context to analyze them within the self-other dialectic equation;
understanding the discourses of the parties involved in the debate by considering the intents and
motivations behind them; tracing critical tracks of the process through which the debate was carried
from a context of political protest to theological ground and subsequently to an ontological-
epistemological dimension; and identifying and understanding the theo-political and sectarian-
ideological factors influential in shaping this process. Ultimately, the primary objective of this study
is to contribute to a sounder understanding of the historical trajectory of the debate over gadar, and
through the method and approach developed to overcome analytical limitations via this exemplar
debate, to contribute to the structuring of methodology in the history of Islamic sects (Tarikh al-
Madhahib al-Islamiyyah).

1. Claims Regarding the Emergence of the Debate on Predestination (Qadar) and
Ideological Approaches Reflected in These Claims

The answers provided by classical source authors to the questions of when, where, and by
whom the issue of predestination (gadar) was rendered a subject of debate vary in parallel with the
modes of approach held toward gadar by the creedal sects (al-firaq al-i ‘tigadiyyah) to which they
belonged. Expressed differently, the very question occupying the center for them regarding gadar
became decisive in determining the beginning and ascertaining the nature of the debates concerning
qadar.

The Mu'tazilite scholar Qadi 'Abd al-Jabbar (d. 415/1025) places the concept of jabr
(determinism) at the center of the onset of debates on the subject. Transmitting from Abu 'Alt al-
Jubba'1 (d. 303/916), he states that the first person to put forward the idea of jabr—in the sense of an
individual attributing their own actions to God—was Mu'awiyah b. Ab1 Sufyan (d. 60/680) (Qadt
'Abd al-Jabbar, 2012, 3(8):26-27). Al-Sharif al-Murtada (d. 436/1044), one of the prominent figures
of the Imamiyyah Shi'a, also states—without giving a specific date—that the debates began during
the time of al-Hasan al-Basr1 (d. 110/728) when a certain group began attributing their actions of a
sinful nature to God (al-Sharif al-Murtada, 1935, pp. 25-26). Unlike Qadi 'Abd al-Jabbar, al-Sharif
al-Murtada did not include the concept of jabr, likely considering the historical progression of
conceptualizations.

Circles evaluated within the Sunni populace, on the other hand, are observed to approach the
issue from a perspective centering upon objections to the established/cultural understanding of gadar.
Consequently, the question of when the debates on this matter began was perceived by them as
synonymous with when objections to the established understanding began to be raised. According to
certain reports found in the sources of the aforementioned circles, the issue of gadar was debated
among Muslims for the first time on account of the fire that broke out in the Ka'bah (Abii 'Uthman
al-Baghdadi, 1999, p. 17; Firyabi, 1997, p. 207; Lalaka'T, 2005, 2:517). The incident of the fire in
question occurred in the year 64/683 during the reign of Yazid b. Mu'awiyah (d. 64/684) (reigned
60-64/680-683) (Abu Sulayman al-Dimashqi, 1410, 1:176; Ibn Khayyat, 1985, p. 253). Al-Dhahabi
(d. 748/1348), using a somewhat more ambiguous expression, states that the debates in question took
place in early 70/689 (al-Dhahabit, 1417, p. 104). Thus, according to al-Dhahabi's claim, the debates
in question took place during the reign of the Umayyad ruler 'Abd al-Malik b. Marwan (d. 86/705)
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(reigned 65-86/685-705). All these reports converge on the point that the debate occurred during the
Umayyad period.

There are also differing claims regarding who spoke on this matter for the first time. In some
reports, it is claimed that the first person to speak on this subject was Abu al-Aswad al-Du'ali (d.
69/688) (Lalaka', 2005, 2:516), while more widespread reports point to the name of Ma'bad al-Juhant
(d. 83/702 [?]) (al-Bukhari, 1986, p. 115; Abu Dawiid, 2009, 7:80; Muslim, 2006, 1:23). In other
widely transmitted reports, it is stated that the first persons to speak on this matter were
Sistawayh/Sinsawayh/Stisan—whose agnomen (kunyah) was likely Abii Yinus al-Aswart (Firyabi,
1997, p. 226; Ibn Hajar al-'Asqalant, 2002, 8:579; al-Magqrizi, 1998, 3:420)—alongside Ma'bad al-
Juhani (al-Ajurri, 1997, 2:960; Firyabi, 1997, p. 205; Ibn Sa'd, 2001, 9:263-264). In some reports,
another individual from the Banii 'Awanah is added to these two names (Ibn Battah, 1994, 2:299;
Lalaka't, 2005, 2:518). In still other reports, it is claimed that the first person to speak on this matter
was Sinsawayh/Stisan, that Ma'bad adopted this idea from him and gave voice to it, and that Ghaylan
al-Dimashqt (d. circa 120/738) subsequently followed this duo in his discourses (al-Ajurri, 1997,
2:959; Firyabi, 1997, p. 206). 'Abd al-Qahir al-Baghdadi mentions the name of Ja'd b. Dirham (d.
124/742 [?7]) as one of the instigators of this controversy alongside Ma'bad and Ghaylan (al-Baghdadi,
1988, p. 35).

Apart from these, it is understood that many people participated in the gadar debates during
the period in question (Ibn Qutaybah, 1981, p. 625). The most striking name among them is al-Hasan
al-Basri, who was considered one of the four great scholars of his era (Ibn Sa'd, 2001, 9:171) (al-
Sharif al-Murtada, 1935, pp. 26-27). However, it is observed that the vast majority of sources
belonging to traditionalist (ashab al-hadith) circles engage in an effort to construct a perception that
he played no role whatsoever in initiating the debates in question, that he did not deem it right to
participate in the debates (Firyabi, 1997, pp. 208, 216; Ibn Battah, 1994, 2:299), and according to
some claims, that he stood against those who opened the issue of gadar to debate (al-Bayhaqt, 2006,
p. 312; al-Bukhari, 2005, 2:165; Ibn Abi 'Asim, 1980, 1:146, 163; Ibn Sa'd, 2001, 9:175; al-'Uqayli,
1984, 4:218). In some reports, it is claimed that initially he possessed certain ideas supporting the
Qadariyyah, but subsequently recanted (rujiz") these ideas (Firyabi, 1997, p. 208; Ibn Qutaybah, 1981,
p. 441; Ibn Sa'd, 2001, 9:168).

The removal of al-Hasan al-Basri from the debate equation by Sunni sources and their
attributing the origins of the debate to Sinsawayh must be a reflection of a motivation to strip a
discourse contrary to their own understanding of reliable references, while conversely assigning it a
religiously and socially unreliable—and even non-Islamic—origin. The ultimate objective of this
endeavor must be to discredit the discourse of the Qadariyyah, primarily from a social and religious-
cultural standpoint. It is understood that they attempted to execute this process of discreditation
through the portrait they painted of Sinsawayh, whom they assigned the primary role in putting
forward QadarT ideas. Accordingly, Sinsawayh is depicted as a person unknown in scholarly circles
(Ibn Hajar al-'Asqalani, 2002, 4:221), despised in the eyes of society (Firyabi, 1997, p. 226; Ibn
'Asakir, 1997, 59:318-319; Ibn Battah, 1994, 2:298-299), associated with Zoroastrianism
(Majiiciyah) (al-Bukhari, 2005, 2:165), and according to some, as a Christian (al-Ajurri, 1997, 2:959;
Firyab1, 1997, p. 206; Lalaka'r, 2005, 2:520). In line with the portrait they painted, a non-Islamic
origin was assigned to the discourse of the Qadariyyah; it initially began to be associated likely with
Zoroastrianism (al-Bazzar, 1995, 7:338; Abu Dawid, 2009, 7:77; Ibn 'Amr al-Ghatafani, 2014, pp.
95, 99-100; Ibn Majah, 1975, 1:35), and later with Christianity (Ibn Battah, 1994, 2:300; al-'Uqay]i,
1984, 4:218).

When the reports are evaluated as a whole, it is possible to state that the debate regarding
qadar arose from the conflict between the Umayyad religious-political discourse expressed as
Determinism (Jabriyyah) and the Qadart discourse attributed to specific figures such as Abil al-
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Aswad al-Du'ali, Sinsawayh, Ma'bad al-Juhani, Ghaylan al-Dimashqi, and al-Hasan al-Basr1. It
should be emphasized separately that although their names are mentioned in the claims, Sistawayh
and al-Du'ali are not given a place in the debate equations regarding what they actually said about
gadar, and it is not clear specifically what they stated on this matter. For this reason, the relevant
political discourse attributed to the Umayyads will be examined first, followed by an analysis of the
nature of the objections raised by the actors assigned the role of the opposing discourse, excluding
these two names.

2. The Umayyad Discourse of Sacred Authority and the Socio-Cultural and Political
Equation Triggering Debates on the Issue of Predestination (Qadar)

The most significant factor in rendering the issue of predestination (gadar) a subject of
debate among Muslims was the political actions of the Umayyads and their efforts to legitimize these
actions through certain discourses pertaining to faith. In accordance with the cultural mind-codes
inherited from the Jahiliyyah period, Mu'awiyah claimed—with reference to the event of arbitration
(tahkim)—that God had favored him over 'Al1 b. Abi Talib (d. 40/661) and made him the caliph (Ibn
Qutaybah, 2009, p. 152). By stating that he was the Vicegerent of God (khalifat Allah) and that the
earth was the property of God, he imparted a divine mission to his rule and implied that he possessed
absolute power of disposition over the state treasury. He threatened those who opposed this claim
with death (al-Baladhuri, 1996, 5:27; al-Mas'adi, 2005, 3:40-41; 'Umari, 2010, 24:278). According
to traditional Arab perception, injustice/oppression (zulm) consisted of a person taking what did not
belong to him; and since God was the owner of everything, nothing that manifested as an expression
of His power and will could be categorized as injustice (Ibn Qutaybah, n.d., 2:143). Therefore, it is
possible to state that the intention inherent in his discourse—that God was the owner of the earth and
he was God's vicegerent on earth—was to ensure that, in his capacity as God's successor representing
His governance on earth, he was the owner of the geography he ruled and the master of the people,
and thus none of his actions could be deemed unjust. Indeed, inspired by the Christian Byzantine
Imperial experience, Mu'awiyah stated that rule would remain with them within the framework of
this authorization until the appearance of Jesus the Messiah, and upon this appearance, they would
surrender rule to the Messiah (Ibn Tawis, 1416, p. 238). Thus legitimizing the future of his rule
beyond himself through the ground of sacred discourse, Mu'awiyah established as an ideal that this
authority would remain with them as long as the earth endured, in accordance with their quality as
God's vicegerents on earth. Indeed, the claim of being God's vicegerent was sustained by Umayyad
actors in the post-Mu'awiyah era as well (Crone & Hinds, 2003, p. 4 ff.). Yazid, whose appointment
as crown prince Mu'awiyah justified via divine decree and will, likewise maintained the
understanding symbolized by the designation "Vicegerent of God" (khalifat Allah) and attributing
sacredness to their rule (Ibn Qutaybah, 2009, pp. 148, 151, 164, 175). In his discourse, dominion
(mulk) was taken from the Banti Hashim by its owner, God, and bestowed upon them (Ibn al-Athir,
2007, 3:537). During the reign of the Umayyad ruler 'Abd al-Malik b. Marwan (65-86/685-705), a
period in which discourse in this context hardened further, propaganda was disseminated asserting
that rule was granted to 'Abd al-Malik by God, and that those who were not content with this were
disbelievers (kafir) and heretics (mulhid) (Ibn 'Abd Rabbih, 1983, 5:151, 159). During the reign of
al-Walid b. 'Abd al-Malik (d. 96/715) (86-96/705-715), discourses aimed at establishing the
perception that the Umayyad caliphate was superior to the institution of prophethood (nubuwwah)
began to be encountered (al-TabarT, 1969, 6:440). This desire of the Umayyad rulers was reflected
in al-Farazdaq's (d. 114/732) praise directed at Yazid b. 'Abd al-Malik (d. 105/724): "Had Jesus not
given glad tidings by explicitly pronouncing his name (Muhammad), you would surely have been the
prophet calling to the light!" (al-Farazdaq, 1987, p. 190). This discourse transposed onto such ground
was maintained during the reign of Hisham b. 'Abd al-Malik (105-125/724-743) as well (al-DinawarT,
n.d., p. 346). A discourse was put forward asserting that God took the caliph as His protector/ally
(wali) to execute His command and will on earth, and that the caliph's right over the ummah was
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equivalent to the right of the Prophet of Islam (al-Ka'bi, 2000, 1:238-239). Although it is possible to
say that this discourse lost strength against the opposition that intensified toward the fall of the
Umayyads, the discourse of sacred authority fortified with deterministic (jabr?) understanding was
maintained by Umayyad rulers (Ibn Qutaybah, 2009, p. 164; al-Tabar1, 1969, 7:216-217; Tay, 2002,
p. 33 ff.). Upon the foundation of this understanding, they circulated a number of traditions (riwayat)
that would strengthen the idea of sacred authority, prevent opposition to the acts of oppression
committed, and render absolute obedience to the rulers possible (Ma'mar b. Rashid, 1983, 11:344-
345).

From the moment they came to power, the Umayyads committed numerous acts of
oppression, murder, and destruction, taking refuge behind this claim of sacred authority they
attributed to themselves. In this context, the Incident of al-Harrah (63/683)—which was directed
against the people of Medina and witnessed pillage, massacres, and violations—is remarkably
striking (Ibn Kathir, 1991, 8:221; al-Mas'adi, 2005, 3:63-64; al-Ya'qubi, 1964, 2:238). During the
reign of 'Abd al-Malik b. Marwan, who appointed al-Hajjaj (d. 95/714)—a figure who forbade
reminding him of good deeds (al-al-Ma'rtif) (Ibn al-Athir, 2007, 4:74, 178-179), adopted violence as
the sole path against opposition (Ibn 'Abd Rabbih, 1983, 5:149-150), and became synonymous with
tyranny in historical memory (al-Jahiz, n.d., pp. 58-65)—as the governor of Iraq, this policy of
oppression was taken to an extreme level. Seeking to prevent their acts and conduct of oppression
and transgression (fisq) from being debated in the context of faith through the discourse of /rja’
(postponement), the Umayyads also sought to attach a religious mission and character of legitimacy
to their oppressions through the deterministic (jabri) thought orbiting their discourse of sacred
authority. Furthermore, they attempted to embed the perception into social memory in the form of
belief that opposition to their authority constituted an existential threat to the Islamic society
(Mustafa, 2001, pp. 276-279, 349).

As seen in the Event of Karbala (61/680), they characterized the oppressions they executed
as the manifestation of God's command, employed discourses attributing the murders they committed
to God, and executed those who objected to these discourses (Ibn al-Athir, 2007, 3:533-544). The
character of divine decree (al-taqdir al-ilahi) that the Umayyads attributed to their own actions
contained a complementary two-fold meaning. In its dimension facing those subjected to their
actions, divine decree expressed an unavoidable fate (yazgr). When it came to the actions in the
practice of the rulers, however, the meaning they attributed to divine decree was the implementation
of divine command and will by their own hands. Indeed, what was implied by their being God's
vicegerents on earth was that they were the executors of God's command and will in the societal
domain (Crone & Hinds, 2003, pp. 4-6; al-Farazdaq, 1987, pp. 26, 221). This meaning of divine
decree in the minds of Umayyad rulers was articulated most explicitly in the discourses of the
Umayyad governor al-Hajjaj, renowned for his oppressions. Al-Hajjaj used to say: "In our actions,
we proceed according to the decisions decreed by God!" (& 238 e Ladl (5 ,a%) (Firyabi, 1997, p.
204). Relying on this discourse—Tlikely inspired by the traditional Arab conception that God required
the mediation of angels to execute an affair on earth (al-Azraqt, 2003, p. 71)—al-Hajjaj characterized
himself as an embodied vengeance sent upon the people of Iraq (Ibn Abi al-Dunya, 2021, 4:120). In
his address to the public, al-Hajjaj stated that failure to submit to God's ruler (su/tan) meant rebelling
against God and consequently apostatizing from religion (al-Mas'adi, 2005, 3:110-111). According
to him, opponents who rebelled against the caliph—who was God's trustee on earth—were
individuals who strayed into the path of Satan by attempting to stir discord (fitnah) in society and,
through these behaviors, seeking to weaken God's religion and His caliph (al-Mas'adt, 2005, 3:111-
112). Instrumentalizing verse 64:16 of the Qur’an, he linked fearing God (itlag/tagwa) with absolute
obedience to the ruler, whom he characterized as the person chosen by God (al-Mas'aid1, 2005, 3:120).
In the letter he sent to 'Abd al-Malik, he described him as the vicegerent of God supported by God's
guardianship (waldyah), protected from erroneous words and deeds (ma ‘siim), adhering to the
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Sunnah through his strong faith, and the one in whom refuge from the whisperings of Satan is sought.
According to his claim, it was unthinkable that God would decree anything to the contrary regarding
those to whom He entrusted the administration of His affairs on earth (Ibn 'Abd Rabbih, 1983, 5:285-
287).

3. The Nature of the First Anti-Predestination Ideas in the Context of Objection to the
Umayyad Practice Relating Sacred Authority to Divine Decree

In accordance with the nature of the political atmosphere we have attempted to depict, the
initiation of debates on the issue of gadar via the rejection of Umayyad discourse through objections
to the traditional understanding of predestination—occurring during the caliphate of 'Abd al-Malik
b. Marwan and the Iraqi governorship of al-Hajjaj, when oppression-centered practices intensified
and the discourse of sacred authority became marginalized—was a development that aligned with
the idea-event connection as well as the environment-conjuncture-motivation relationship. Explicit
or implicit objections aimed at legitimizing Umayyad practices through claims of divine decree
(taqdir) and authority (salahiyyah) were articulated by actors such as al-Hasan al-Basr1, Ma'bad al-
Juhani, and Ghaylan al-Dimashq1. The objections they put forward were practical, societal-problem-
focused objections targeting the discourse of authority directly, rather than theoretically grounded
ideas or beliefs in public practice; they were the manifestation of a theory-free state of consciousness
regarding their Islamic understanding against authority in favor of society.

Ma'bad al-Juhani—who was also known for his traditionist (muhaddith) identity, considered
trustworthy (thigah), served as a tutor to the son of 'Abd al-Malik, and was characterized as the leader
of the Qadariyyah (Ibn 'Asakir, 1997, 59:313-325)—possessed a scholarly career comparable to that
of al-Hasan al-Basr1 and was, as understood, one of the actors in anti-Umayyad activities (al-Bayhaqi,
2006, p. 312). As an active figure in the scholarly realm, he publicly expressed the idea among the
populace that humans committing good or evil was a matter of their own choice, and as understood,
he inculcated a religious understanding within the framework of this view (Ibn 'Asakir, 1997, pp.
317-318). Apart from this, matters attributed to him regarding gadar are limited to: his characterizing
as a lie the claim made by the Iraqis that the assassination of 'Uthman (35/656) occurred by God's
decree and predestination (qada’ wa-gadar) (al-Baladhurt, 1996, 8:414); and his presence alongside
'Ata' b. Yasar (d. 103/721) in the scene where they came to al-Hasan al-BasrT and reported that
Umayyad rulers claimed their killing of people, confiscation of property, and all other crimes
occurred according to God's pre-determined decree, whereupon al-Hasan al-Bast1 characterized
those making such claims as enemies of God and described them as liars (Ibn Qutaybah, 1981, p.
441). Beyond this, his holding al-Hajjaj responsible for the torture inflicted upon him and his
describing the pain caused by flies landing on his wounds as God's punishment can also be cited as
incidents reflecting his approach in this context. The reason for his being subjected to torture was his
participation in anti-Umayyad activities through discourses coded as opposition to gadar, and his
joining the rebellion of Ibn al-Ash'ath (d. 85/704) along with the people gathered around him (al-
Fasawi, 1410, 2:281). For this reason, he was executed in the 80s/700s by al-Hajjaj or 'Abd al-Malik,
and his corpse was displayed hanging in Damascus (Ibn 'Asakir, 1997, 59:320-321, 325).

As understood from these reports, Ma'bad's objection directly targeted Umayyad practices
and the discourse aimed at legitimizing these practices. It did not possess a nature inherent to denying
God's will (irddah) and power (qudrah), or the divine decree (qadar) determined by Him itself.
Indeed, it is also reported that he characterized claims circulated to religiously discredit his anti-
Umayyad discourse as slanders against himself (al-'Uqayli, 1984, 4:218).

Al-Hasan al-Basr—who was made to speak like a theologian (mutakallim) sharing their own
perspective by Mu'tazilite circles such as Qadi 'Abd al-Jabbar and Ibn al-Murtada (d. 840/1437), but
was presented as an opponent of the Qadariyyah in sources categorized as Sunni (Hayytn, 2011, pp.
86-87)—is another actor who needs to be addressed in this context. In line with his approach rejecting
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the legitimacy of the Umayyads' discourse aimed at legitimizing their crimes as cited above, al-Hasan
al-Basr's discourses were limited to rejecting al-Hajjaj's characterizing his oppression-based
practices as the execution of decisions made by God (Firyabi, 1997, p. 204), defending that God
would not oppress His servants and that those making this claim fabricated a lie against God by
rejecting the attribution of oppressive acts to God in this manner (al-Zamakhshart, 1992, 2:246), and
opposing the discourses of sacred authority we depicted above (al-Ka'bi, 2000, 1:238-239); in terms
of context and meaning, these were parallel to Ma'bad's stance of opposition. Apart from this, the
claim that the ideas in the letter—which Mu'tazilite circles attributed to him and claimed he sent
directly to 'Abd al-Malik—belonged to him (Ibn al-Murtada, 1988, p. 19; Qadi 'Abd al-Jabbar, 1985,
p. 26) must be approached with caution due to two fundamental reasons. The first is that it possesses
a content that rejects deterministic (jabr7) thought within a systematic framework using theological
concepts, in a manner that reflects the scholarly experience of later periods (al-Hasan al-Basr1, 1988,
pp. 111-117; Tbn 'Abd Rabbih, 1983, 2:216). The second is that sending a letter of such content—
which would constitute a major crime in the perception of the rulers—directly to 'Abd al-Malik was
not suitable for the conjunctural situation or the motivations of al-Hasan al-Basr1, unlike Ma'bad
(Hayyun, 2011, pp. 86-87). Indeed, unlike Ma'bad, al-Hasan al-BasrT stated that joining the rebellion
of Ibn al-Ash'ath (81-85/701-704) was not a good idea due to concerns that the Syrians might betray
them and switch to the Umayyad ranks, and he advised patience against the acts of oppression
committed (Ibn Sa'd, 2001, 9:164-165). On the other hand, aware that possessing ideas in this context
would be a cause for execution, he deemed it risky to openly advise the rulers on this matter (Ibn
Sa'd, 2001, 9:176). Likely for this reason, he shared the ideas he held only with his close circle.
Indeed, warnings were given to him that he might be killed by 'Abd al-Malik on account of his anti-
Umayyad discourses (Ibn Sa'd, 2001, 9:168). Nevertheless, it is also said that an assassination attempt
was made against him upon the instructions of al-Hajjaj (Abt al-'Arab, 2006, p. 162).

The nature of Ghaylan al-Dimashdqt's anti-Umayyad opposition, coded as the rejection of
gadar, is largely parallel to the approach of these two actors. Although Mu'tazilite sources
transmitted his expressions via their own theological conceptual patterns in the letter they claimed
Ghaylan sent to 'Umar b. 'Abd al-'Aziz—Ilikely incorporating it into their sources by structuring it in
harmony with systematic Mu'tazilite understanding—the discourse he put forward targeted the
discourses and practices of the Umayyads—whom he characterized as tyrannical, wicked, and
treacherous individuals acting contrary to God's religion—and rejected the quality of being leaders
of guidance (huda) they attributed to themselves by emphasizing that God is Just and Merciful and
will not oppress His servants, rather than focusing on the ontological nature of gadar (al-Baladhuri,
1996, 8:391; Qadi 'Abd al-Jabbar, 1985, pp. 31-32).

Indeed, the statements Ghaylan put forward under interrogation while subjected to torture
after being captured and brought to Damascus following Hisham b. 'Abd al-Malik's accession to the
caliphate also reveal that his objection was directed at the factual situation regarding Umayyad
discourse and practices. According to the report, while under torture, he stated that God had not made
Hisham a governor/caliph over anything and that people earned their own provisions (rizg). This
discourse was an explicit objection to the Umayyads' claims that, in their capacity as God's
vicegerents, they were also the source of the public's provisions. Indeed, in the face of this objection,
an attempt was made to force confirmation of the Umayyad discourse through a maneuver structured
around asking whether the cutting off of his hands and feet by Hisham's order occurred through God's
decree and predestination (gada’ wa-qadar). Ghaylan, however, gave an answer contrary to what the
Umayyads desired, stating according to some reports that this fell within God's knowledge (al-
Baladhuri, 1996, 8:418-419), and according to others raising the objection that this could not be
characterized as gadar (Firyabi, 1997, p. 182). This was because he was aware that in such a situation,
characterizing the torture inflicted upon him as divine decree (qada’-qadar) would mean attributing
the situation to God, which would amount to confirming the discourse aimed at legitimizing the
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oppressions of the Umayyad rulers (Ibn 'Abd Rabbih, 1983, 2:220; cf. Qadi 'Abd al-Jabbar, 1985, p.
32).

What is remarkable here is that Ghaylan's discourse against the factual political situation
based on the Umayyads' discourse of sacred authority was persistently dragged by the Umayyads
into the domain directly concerning God's power (qudrah) and will (iradah). What they aimed for
by this was to force confirmation of their own discourse and claims through the mouth of their
opponent by pulling the debate directly into the creedal domain regarding God. Likely to fulfill these
desires, Ghaylan, when brought into Hisham's presence, was attempted to be drawn into this debate
domain via palace-affiliated scholars such as al-AuzaT (d. 157/774) and Maymiin b. Mihran (d.
117/735). Indeed, al-Auza'T attempted to drag Ghaylan into a debate space around God's power and
will by asking what he knew regarding three situations: God assisting in the commission of
something He rendered forbidden (haram), the commission of something He prohibited being by
God's decree (gada’), and His preventing the execution of something He commanded. Ghaylan, likely
aware of the intention behind this, did not satisfy their desires, stating that he possessed no knowledge
on these matters. Despite this, al-Auza' ruled that Ghaylan was a heretic/deviant (Ibn 'Abd Rabbih,
1983, 2:219). In the debate alleged to have taken place with Maymiin, Ghaylan's discourse was
likewise attempted to be severed from its specific context and placed within the framework of
denying God's power and will. In this debate, human acts of disobedience ('isyan) were attempted to
be placed absolutely within the context of God's will. Against Maymiin's tactic of placing Ghaylan's
opposing discourse into the framework that God could be disobeyed even though He detested it,
Ghaylan approached the subject within a framework prioritizing human responsibility. In this
context, he opposed the idea that God willed Himself to be disobeyed, stating that He detested the
commission of acts of disobedience He forbade. However, he stated that although He detested
forbidden acts, their commission did not occur in opposition to God's overarching will (irddah)—
that is, it did not occur in the sense of forcing God to do something He did not want. According to
some reports, he refrained from answering Maymin's questions, whereupon Hisham ordered his
execution by cutting off his hands, feet, and tongue, and having his corpse thrown onto a dunghill,
after which he was executed (al-Baladhuri, 1996, 8:390, 419; cf. al-Tabart, 1969, 7:203).

The understanding Ghaylan put forward in the context of these debates reflects a motivation
to preserve the idea of human responsibility on the one hand, and the concept of an Omnipotent
(gadir-i mutlaq) God on the other (cf. Watt, 2011, pp. 59-60). Furthermore, in a debate said to have
taken place between him and Abii 'Amir al-Makki, light is shed on the fact that Ghaylan did not
oppose the idea that events occur within God's knowledge ('ilm) and will (iradah); rather, what he
opposed was the effort to legitimize committed evils through the concept of divine decree (tagdir)
(Firyabi, 1997, pp. 238-239). Indeed, it is reported that he opposed associating the discourse he put
forward with the denial of God's knowledge, affirming that God's knowledge encompasses all things
(Firyabt, 1997, pp. 181-182, 197, 203; Ibn Hanbal, 1986, pp. 386, 429), and stating that the circulated
claims were slanders (Ibn Hanbal, 1986, p. 430). That God's knowledge, power, and will were outside
the scope of the Qadariyyah's opposition has also been identified separately by recent academic
studies (Bayler, 2023, p. 194 ff.).

4. Positioning the Debate on Predestination in a Purely Religious-Creedal Context and
Translating it from the Realm of Factual Political Opposition to the Theological Realm

The efforts of palace-affiliated scholars ('ulama’) to transpose Ghaylan's opposition to factual
political discourse and practices into a creedal domain pertaining to God's knowledge ('ilm), will
(irdadah), and power (qudrah) shed light not only on the political motivations behind transferring the
debate on predestination (gadar) to the theological realm, but also on the specific context and genesis
of this process; indeed, a similar activity is encountered around Ma'bad al-Juhani, carried out by
scholarly circles acting with the motivation of preserving the traditional understanding.
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In the propaganda against Ma'bad, figures such as Tawts (d. 106/725), Ibn 'Awn (d.
151/768), Abu al-Sawwar al-'Adawi (122/739), Muslim b. Yasar (d. 100/718), Yahya b. Ya'mar (d.
89/708 [?]), and Humayd b. 'Abd al-Rahman al-Himyari (d. 95/713-714 [?]) are observed to come to
the fore. As reported, Tawlis—adopting an attitude that ignored the political and economic context
of Ma'bad's opposition—characterized his objection as speaking about gadar and inventing a lie
against God (Firyabt, 1997, pp. 176-177; Ibn Hanbal, 1986, 2:416; al-'Uqayli, 1984, 4:218). He
accused him of causing corruption/mischief (fasad) in society using religious arguments implying an
association with the Jews (Firyabi, 1997, p. 177). Muslim b. Yasar likewise put forward a discourse
equating Ma'bad with Christians on account of his opposing ideas (al-'Uqayl1, 1984, 4:218). Through
these approaches, they became part of the effort to alienate anti-Umayyad opposition in religious and
cultural terms. A tradition asserting that denying gadar rendered all other deeds invalid and that,
consequently, because they said "there is no gadar," the recitation of the Qur'an and mastery of
religious rulings by Ma'bad and those around him held no validity in the sight of God was put into
circulation by Yahya b. Ya'mar and Humayd b. 'Abd al-Rahman al-HimyarT (Abt Dawud, 2009,
7:80-81; Ibn Hanbal, 1986, 2:412-413; Muslim, 2006, 1:23-24; al-Tirmidht, 1996, 4:355-357). It is
reported that Yahya b. Ya'mar cited Ma'bad's view that "...people can commit good if they wish, or
evil if they wish" as the basis for his claim that Ma'bad denied gadar (Ibn 'Asakir, 1997, 59:317-
318).

The efforts of these traditional scholarly circles associated with pro-Umayyad stances to
isolate the discourse of their contemporary Ma'bad from its specific context of opposition and place
it into a purely theological context are noteworthy. This situation reflects the pro-Umayyad political
motivations behind casting the opposing discourse—aimed at rejecting the legitimacy of Umayyad
practices based on the discourse of sacred authority—outside the realm of religious legitimacy by
interpreting it as the denial of predestination (gadar) in an absolute sense. In the debates involving
Ghaylan, the opposing representative of the subsequent generation, indications are encountered
suggesting that scholarly competence in this dialectical context—which had been at a rudimentary
(ibtida'r) level during Ma'bad's period—began to strengthen, at least partially. These indications
consist of God's knowledge ('ilm), power (qudrah), and will (iradah), with which Abi 'Amir al-
Mekki, al-Auza'l, and Maymin b. Mihran attempted to link Ghaylan's opposing discourse through
indirect statements, as previously presented. However, the fabric of thought reflected in their
expressions does not possess a theoretical structure that covers the different dimensions of the subject
and links these indications within a coherent unity, nor a systematic whole reinforced by arguments.
On the contrary, it is limited to the rhetoric they developed around the effort to attain a religious
justification against Ghaylan by dragging his discourse—in accordance with the authority's desire—
from the realm of opposition to the authority's political discourse and practices into a purely creedal
domain (al-Baladhuri, 1996, 8:390; Firyabit, 1997, pp. 238-239; Ibn 'Abd Rabbih, 1983, 2:219-220;
al-TabarT, 1969, 7:203). Nevertheless, the scholarly experience and consciousness developed through
the effort within this rhetorical framework found its counterpart in the definition of gadar as "'ilm
(knowledge), kitab (book/record), kalimah (word/decree), idhn (permission), and mashi'ah (will)"
by al-Sha'bl (d. 104/722), a famous traditionist (muhaddith) of the period associated with pro-
Umayyad stances (Ibn 'Abd Rabbih, 1983, 2:217).

In time, the concepts contained in this definition were brought together to present a coherent
unity in an anti-Qadariyyah dialectical context and grounded with religious arguments. This
grounding was realized by placing these concepts—which had begun to emerge as the reference
codes of deterministic (jabr7) understanding—at the axis of verses favoring the traditional view
through a largely one-dimensional approach, thereby transforming them into propositions of
deterministic understanding. Through this activity, it is possible to state that the process of
positioning the debate on predestination from the realm of de facto political opposition into a purely
religious-creedal context was completed. This completion activity regarding the process is
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encountered in an anti-Qadariyyah treatise (risalah) attributed to 'Umar b. 'Abd al-'Aziz, structured
by combining the scholarly experience that likely matured in later periods with theological (kalami)
language. In addition to the use of technical theological concepts such as capacity (istita'ah) in the
treatise, the argument structure and compositional logic reflect a language and logic advanced
beyond the simple language and simple oral-logical construct level of the period of 'Umar b. 'Abd al-
'Aziz—when oral culture maintained its dominance—and represent a level of scholarly and
intellectual maturity shaped by the spread of written culture (kitabi culture) starting from the final
quarter of the 2nd century A.H.. Nevertheless, the conceptual framework and the structure of the
refutation reflect the dominant motivations of the period embodied in the effort to transfer the
Qadariyyah's opposition from its specific context into a purely religious-creedal context, containing
important indicators for understanding the process in question (al-Isfahani, 1996, 5:346-353).

One of the most prominent features of the treatise—which organized the paradigm of early
Sunni circles represented by the Traditionists (4shab al-Hadith) on predestination and functioned as
a kind of manifesto on this matter—is that it ignores the political-economic context of the
Qadariyyah's opposition through an approach favoring the Umayyads. In this treatise, gadar is
positioned along the axis of God's eternal and all-encompassing knowledge ('i/m), creating a
foundation to support the claim that the Qadariyyah's opposition constituted an attitude of denial
toward God's eternal knowledge. Proceeding from this foundation, the Qadariyyah is characterized
as a movement that rejected God's Book on account of their denying the decrees (qadar) established
in God's all-encompassing knowledge, and as one that disparaged and found fault with God's religion
and the Sunnah of the Prophet ('Umar b. 'Abd al-'Aziz, 1977, p. 43). The treatise asserts that with the
creation of Adam, the ultimate fate of his offspring was predetermined in God's knowledge in
accordance with His divine will (mashi'ah). This state of predetermination is justified by God
possessing absolute power (qudrah) in the governance of His dominion. This justification within the
framework of God's knowledge and power is simultaneously utilized as a reference basis for the
claim that no power or will can be attributed to servants regarding their ultimate fates, nor can this
be characterized as compulsion (jabr) or oppression (zu/m) in relation to God. Proceeding from this
basis, it is argued that claiming servants possess any will and power regarding their own acts implies
the possibility that something not established in God's knowledge and outside His power could occur,
which amounts to associating partners (shirk) with God in His dominion. On the other hand, it is
asserted that such a claim inherently involves denying God's knowledge regarding His servants—
thus attributing ignorance to Him—and claiming that the acts of servants occur without God's
permission (idhn). It is argued that this would mean invalidating God's power and will in decreeing
the states of His servants and rendering Him inoperative regarding His dispositive authority. The
treatise concludes by embedding the understanding of gadar presented in this framework into the
main structure of creed (‘agidah) via a tradition attributed to the Prophet (pbuh). According to the
tradition in question, Islam is built upon three principles: first, engaging in jihad from the time the
Prophet was sent until the appearance of the Antichrist (al-Dajjal); second, refraining from declaring
people of monotheism (ahl al-tawhid) disbelievers (takfir) on account of their deeds; and third,
believing that predestination, both its good and its evil, is from God ('Umar b. 'Abd al-'Aziz, 1977,
pp- 43-54). When placed within the context of the socio-political situation of the Umayyad period, it
is possible to state that each of these principles corresponded to a specific function in favor of
Umayyad rule: preventing the takfir of Umayyad rulers, ensuring participation in their military
campaigns, and preventing the questioning of their claims to divine authority.

5. The First Critical Traces of Translating the Issue of Predestination (Qadar) from the
Theological Dimension to the Ontological Dimension

In its specific political context, the debate on predestination was framed within the ruling
power's claim to divine authority, its attempt to legitimize its actions through the discourse of divine
decree (faqdir), and the opposition to the discourses developing around this effort. With the
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translation of the issue to the theological dimension, it was placed into the context of the relationship
between human acts and God's knowledge ('ilm), will (irddah), and power (qudrah). In its form
transposed to the theological dimension, the deterministic (jabri) thesis represented a marginality
within a framework that denied that humans possess any will or power over their own acts. As the
antithesis of this view, the QadarT opposition was rendered visible as a counter-marginalization in its
form coded as denying that God's power and will are effective over human acts. On the other hand,
the severing of the debate from its specific political context and its placement into a purely religious
realm brought about the condition that new ideas to be produced in this debate equation would also
occur on a theological ground. This ground constituted a critical stage in debating the issue in an
ontological dimension. The translation of the debate to the ontological dimension was likely realized
as a result of searches to find a balancing solution in the face of two opposing marginalizations. This
balancing search would culminate in reaching an understanding that, like all other things, human acts
are also the product of God's power and will, and that humans are responsible by virtue of possessing
choice/free option (ikhtiyar) in the occurrence of their own acts. Likely, an understanding developed
that the solution in the search to simultaneously preserve the idea of human responsibility and the
concept of God as the absolute Creator would be realized by placing human acts into the context of
createdness (khalg al-af‘al). With this development, the debate on predestination acquired an
ontological dimension.

It is possible to state that this balancing understanding, which began to take shape through
an ontological dimension, represented a kind of synthesis of the deterministic (Jabri) thesis and the
Qadart antithesis in its nature positioned within a purely religious-scholarly context. Nevertheless,
when each of the JabrT and Qadart discourses is evaluated in its own specific political context, the
approach within this framework favored the Qadar1 discourse from two perspectives. Indeed, the
primary objective in the QadarT discourse was to elevate the idea that the rulers were responsible for
their actions to the level of general acceptance, and one of the two dimensions of the balancing
understanding emphasized human responsibility in accordance with this objective. In its dimension
addressing human acts through createdness, it prevented the possibility of positioning the discourse
that humans are responsible for their acts against God's power and will. Through this prevention, the
opportunity for proponents of the deterministic understanding positioned along the axis of pro-
Umayyad stances to eliminate the religious legitimacy of the Qadar1 opposition was removed from
their hands.

In its nature within the framework we have attempted to depict, the first critical traces
regarding the treatment of predestination through an ontological dimension by placing human acts
into the context of creation began to be encountered in the thought of Jahm b. Safwan (d. 128/745-
46), who was himself an active Umayyad opponent. His thoughts in this context likely manifested
starting from the early 120s/738s (al-Sharif al-Murtada, 1935, p. 28). In this context, it is possible to
state that the understanding attributed to Jahm possessed theological (kalami) characteristics that
exceeded the scholarly understanding of his own era. Due consideration must also be given to the
possibility that this understanding, as structured in its attribution to him, might have been expressed
from the theological perspective of later periods and through an advanced theological jargon, thus
having been constructed via the scholarly experience of subsequent eras.

Among the surviving sources, two of the earliest sources that directly point to Jahm's name
and present his view on predestination in a coherent unity are the Magalat of al-Ka'b1 (d. 319/931)
and that of al-Ash'ar1 (d. 324/935-36). As Watt also noted, it should be emphasized that al-Ash'arT is
more reliable compared to other sources by virtue of his effort to remain faithful to the information
sources from which he derived the data he transmitted in Magalat (Watt, 2016, p. 100).

As far as these two figures, who likely drew from similar information sources, transmit to
us, according to Jahm, the real agent/creator of all acts is God. Humans being the agents of their own
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acts is figurative (majdazi). Nevertheless, to enable them to act, God gave humans choice (ikhtiyar)—
the capacity to make a choice—alongside power (qudrah) and will (iradah) (al-Ash'ar1, 2009, p. 219;
al-Ka'b1, 2018, pp. 204-205). Jahm's formula—which reserved the attribute of absolute creation
exclusively for God, assigned no such function to human power, and inherently contained an
ontological distinction between the two powers—must have stemmed from his sensitivity in
declaring God's transcendence (tanzih) (al-Kalhati, 1980, 2:352; al-Maturidi, n.d., p. 332; al-Nashi
al-Akbar, 1971, p. 92; al-Tabar1, 1996, p. 170).

Although he placed the idea of God's absolute creation at the center of the formula and
included the idea of human choice (ikhAtiyar), his failure to provide an explanation regarding topics
such as the relationship of human power to the act and its function in the occurrence of acts prepared
a ground that facilitated associating the thought he put forward with deterministic (jabri)
understanding. Indeed, as one moves toward later periods, one encounters the fact that Jahm's
thought—which can be summarized by this formula—began to be presented in certain marginal
forms at the expense of human power and will. For example, the Mu'tazilite theologian Qadt 'Abd
al-Jabbar, omitting the emphasis on human power, will, and choice (ikhtiyar) contained in this
formula, claimed that Jahm saw no difference between voluntary (ikAtiyari) and involuntary (idtirari)
acts (Qadt 'Abd al-Jabbar, 2012, 3(8):25, 27). Contemporary with Qadi 'Abd al-Jabbar or belonging
to different theological schools of later periods, figures such as the Ibadt al-Kalhati (4th/10th century
[?]), the Ash'arite al-Baghdadi (d. 429/1037-38), the Maturidi-affiliated al-Pazdawt (d. 493/1100)
and Abi al-Mu'mn al-Nasaft (d. 508/1115), Ibn Hazm (d. 456/1064)—a prominent figure of
Zahirism—and Ibn Taymiyyah (d. 728/1328)—who served as the spokesman for the Salafi
understanding on Hanbali ground—Ilikewise addressed the understanding attributed to Jahm within
a similar framework and presented it under the code of determinism (jabri stance) (al-Baghdadi,
1988, p. 186; Ibn Hazm, 1996, 3:33, 82-83; Ibn Taymiyyah, 2004, 8:460; al-Kalhatt, 1980, 2:353;
al-Nasafi, 20006, p. 94; al-Pazdawt, 2003, p. 258).

Qadi 'Abd al-Jabbar's approach was fed by the general Mu'tazilite understanding that made
the idea that human acts are created by God the main criterion for being deterministic (Jabri) (al-
Magqdist, 1991, pp. 37-38). The opposing motivation stemming from the Mu'tazilah's treatment of
the idea that human acts are created by God as the core code of deterministic understanding brought
about a marginal opposition within the Mu'tazilah itself under the framework of the discourse that
humans are the creators (khdaliq) of their own acts. Put forward by al-Jubba'l toward the end of the
3rd century A.H. (al-Nasaft, 2006, p. 93), this understanding was found contrary to the general
consensus of the ummah and faced objections within the Mu'tazilah itself (al-Nasht al-Akbar, 1971,
p. 94). At the same time, however, they equally rejected the discourse that human acts are created by
God (al-Ash'ar1, 2009, pp. 156, 181, 371-372, 393, 395).

As for the other above-mentioned authors who attributed deterministic understanding to
Jahm through a marginal dimension, although each belonged to different sectarian circles, they united
on the idea that human acts are created by God, and consequently on the point of falling under the
scope of the Mu'tazilite characterization of determinism (jabr). The primary motivation behind their
uniting in attributing deterministic understanding to Jahm through a marginal dimension was likely
to position themselves outside the scope of Mu'tazilite criticism in this context. Indeed, another
reflection of these sectarian circles' motivation manifests in their reflexes of coding the marginal
dimension of determinism as al-jabr al-mahd (pure determinism) or al-jabriyyah al-khalisah (pure
Jabrism) and attributing this to Jahm (Fakhr al-Din al-Razi, 1981, 1:76-77; Ibn Qutaybah, 1991, p.
30; Ibn Taymiyyah, 1986, 3:211; al-Kalhatt, 1980, 2:252; al-Yamani, 1992, 7:47). The implication
carried by this coding that an acceptable type of deterministic understanding also existed (cf. Watt,
2001, pp. 5, 184) is explicitly set forth in al-Shahrastant's (d. 548/1153) classification into al-
Mujbirah al-Khalisah (Pure Compulsionists) and al-Mujbirah al-Mutawassitah (Moderate
Compulsionists) (al-Shahrastant, 2006, 1:68). It is known that the claim placing Jahm at the center
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of representing the deterministic (Jabri) understanding in the historical process was also accepted as
valid by the vast majority of modern scholars. Nevertheless, some modern researchers are observed
to link Ja'd b. Dirham with Jahm in this regard (Atwan, 1986, pp. 83-86; Abii Zahrah, n.d., p. 100;
Kirbasoglu, 2017, pp. 106-107; Kogyigit, n.d., pp. 57-61; Salih, 1417, pp. 137-138). When the
classical sources to which they refer are examined, it can be identified that the association pertains
not to predestination (gadar), but to the divine attributes (sifaz).

The common effort in highlighting Jahm's name in representing the deterministic
understanding in its marginal dimension contributed to reinforcing historical memory in favor of the
Umayyads by preventing the specific political context of the problem from being directly seen.
However, the primary objective of these theologians in this context was not to favor the Umayyads.
Highlighting Jahm's name through deterministic understanding was likely of Mu'tazilite origin. The
core motivation behind the Mu'tazilah's effort to highlight Jahm's name through this understanding
was likely to establish the perception that their association with Jahm regarding divine attributes was
baseless (al-Khayyat, 2018, pp. 151, 159; Qadi 'Abd al-Jabbar, 2012, 7(14):282-285). The objective
of these other theologians was to dissociate (fabarra'a) themselves from Jahm—who was identified
with absolute deterministic understanding on Mu'tazilite propaganda grounds—thereby giving their
understanding of predestination a more moderate appearance on the one hand, and constructing a
memory that would prevent the understanding they represented on predestination from being
associated with Jahm on the other. This was because Jahm was a figure upon whom all movements
agreed to "otherize and dissociate from" (al-Baghdadi, 1988, p. 186). Indeed, in Watt's phrasing, the
"Jahmite code" in the perception of past Arab-Muslim society corresponded to meanings such as
"apostate or traitor" (Watt, 2001, p. 183). Thus, any idea or belief associated with Jahm was excluded
from the domain of religious and societal legitimacy from the outset. Although they dissociated from
Jahm out of different motivations, it is possible to state that the approaches inherently containing the
theory of acquisition (kasb) of the different movements to which they belonged were shaped upon
the ground of understanding attributed to Jahm (cf. Can, 2021, pp. 135-136; al-Nashshar, 2020,
2:112, 149-150). Indeed, as previously mentioned, the discourse that translated the issue to the
ontological dimension as a balancing formula between the JabrT and QadarT polarization—positing
that human acts are created by God and human responsibility is realized by choosing (ikhtiyar) these
acts—brought a new problem along with it, even though it aimed at resolving the debate on
predestination. The question of how responsibility would be realized when creation belonged to God
was to lie at the center of this new problem. In essence, the answer to this question was present within
the formula itself via the concept of human choice (ikhtiyar). However, at a stage when theological
consciousness and the jargon reflecting this consciousness were not yet developed, this concept must
not have been seen as sufficient for resolving the problem. For this reason, in the search for a solution
to the problem, capacity (istit@'ah) began to be used as a technical concept, and the topic began to be
debated in the context of the act-capacity (fi'l-istita'ah) relationship. Around the debates and searches
in this equation, the theory of acquisition (kasb) would take shape, and the concept of kasb would
replace the concept of ikhtiyar in Jahm's formula. Thus, the second critical stage in translating the
debate on predestination to the ontological realm was realized.

The use of istitd'ah as a technical theological concept in debating the problem of
predestination likely occurred a generation or two after Jahm, from at least the middle of the 2nd
century A.H. onward. Indeed, the name of Yisuf al-Samti/al-Samni (d. 189/805) is pointed to as the
first person to debate the issue of predestination in the context of act-capacity (fi'l-istita'ah) (al-Sharif
al-Murtada, 1935, p. 29). Al-Samtt (d. 189/805)—a scholar associated with Abt Hanifah and likely
belonging to the Murji'ah (al-Saymart, 1985, pp. 110, 157)—defended that capacity (istita'ah) is
concurrent with the act (ma'a al-fi'l), and because he likely did not include the idea that capacity
exists prior to the act, he was coded as the first person to put forward the idea of taklif ma la yutaq
(imposing an obligation beyond one's capacity) (Qadi 'Abd al-Jabbar, 2012, 3(8):27). Contemporary
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with him and associated with the Mu'tazilah, Dirar b. 'Amr (d. 200/815 [?]) defended that capacity
(istita'ah) is a part of the human being and thus exists both prior to the act and concurrently with the
act (al-Ash'ari, 2009, p. 220). Contemporary with these two and associated with the Sht'ah, Hisham
b. al-Hakam (d. 179/795) addressed capacity (istita'ah) by dividing it into two types. According to
him, the first of these consists of things such as health, limbs, and time necessary for a human to
perform an act, and this type of capacity exists prior to the act. He explained the second type as the
cause that impels one to the act and ensures the performance of the act at that moment, stating that it
is simultaneous with the act (al-Ash'ari, 2009, p. 52). These data regarding Hisham reveal that
approaches asserting that capacity is prior to the act or concurrent with the act were likewise related
to the different meanings assigned to the concept of istitG'ah. This situation demonstrates the
dimension of intellectual disagreements that is simultaneously related to the meanings attached to
concepts.

In addition to the act-capacity relationship, the idea of acquisition (kasb) likely manifested
from the middle of the 2nd century A.H. onward as a result of debates aimed at finding an answer to
the question of what role humans play in the occurrence of their own acts, taking place upon the
ground of understanding that human acts are created by God. While Watt states that the first to put
forward the theory of kasb was Dirar b. 'Amr (Watt, 2016, p. 101), Sevki Yavuz points to Abta
Hanifah (d. 150/767) in this regard (Yavuz, 2002, p. 304). Among early magqalat authors, al-Nashi
al-Akbar (d. 293/906), without pointing to a specific name, states that the theory of kasb was put
forward by Murji'ites who defended that capacity is concurrent with the act (al-Nashi al-Akbar, 1971,
p. 92). However, rather than limiting the emergence of the thought in question to specific individuals,
it would be a more accurate approach to state that it was the product of the joint effort of members
of different movements who united on the idea that human acts are created by God. Indeed, the theory
of kasb is formulated such that the creator of the servant's voluntary/intentional acts is God, while
those who acquire (kasaba) them are the servants (al-Nashi al-Akbar, 1971, p. 92). The formula
corresponds to the answer to the question of how human responsibility is to be explained alongside
the acceptance that human acts are created by God. That it corresponds to this answer confirms from
another angle that the idea of kasb took shape through the efforts of the circles we have indicated.

Although these circles united on the concept of kasb, they disagreed on the nature of the
function they assigned to human power in the occurrence of the act subject to kasb. It is understood
that this disagreement was related to the meaning and function they assigned to istita'ah. For
example, Hisham's explanation on this matter, in accordance with his dual classification regarding
istita'ah, states that human voluntary acts are voluntary (ikhtiyar?) in terms of the servant willing and
acquiring (kasb) them, but necessary (dariiri) in terms of their coming into being upon the existence
of the cause that impels/ensures the occurrence of the act (al-Ash'ar1, 2009, pp. 50-51). Dirar, in line
with his own understanding of istita'ah, defended the view that human voluntary acts belong to God
in terms of being brought into existence from nonexistence (ijad), and to the servant in terms of
acquisition (kasb), as two real agents of the same act simultaneously (al-Ash'art, 2009, p. 220). In
both of these modes of explanation, the ambiguity in Jahm's formula regarding the attribution of the
created act to the servant partially vanished (cf. Watt, 2016, p. 104). Nevertheless, it is clear that
Hisham's approach—that voluntary acts would be simultaneously necessary and acquired—and
Dirar's approach—that a single act belongs to two agents simultaneously—introduced new
ambiguities regarding the nature of the act's attribution.

In conclusion, as a result of debating the issue of predestination in the context of the istita'ah-
act relationship, the new ideas put forward prepared the ground for new debates by bringing their
own problems along. In particular, the approach that istit@'ah is concurrent only with the act opened
the door to new debates, such as how moral/religious obligation (tzaklif) could be imposed upon
servants who do not possess the necessary istita'ah prior to the act. Over this new ground of debate,
the issue of predestination began to settle into the context of divine justice (‘adl), likely from the end
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of the 2nd century A.H. onward. As each idea aimed at a solution brought its own problems along,
the topic of predestination—through debates sustained by gaining new dimensions—expanded
toward a direction that constituted the most comprehensive of theological problems in terms of
content and nature, gaining different dimensions, and parallel to this, many new disagreements
emerged (al-Sharif al-Murtada, 1935, pp. 31-32). As a result of all these, at the end of a process
lasting approximately a century—from being removed from an issue in which human responsibility
lay at the center to being transformed into a problem in which divine justice lay at the center—the
issue of predestination moved away from its specific socio-political opposition context. Rather than
debating human acts through the practical-empirical domain, it was confined to a theoretical domain
by being placed into the context of ontological natures. Consequently, moving away from explaining
the acts of humans within society, the issue of predestination transformed into a knot of theological-
philosophical problems, an issue that could be spoken about in an elite jargon extremely difficult for
ordinary people to comprehend. Indeed, when certain sample ideas regarding the topic (al-Ash'ari,
2009, pp. 132-135) are examined, this situation can be clearly noticed. The development of an
abstractive mindset as a result of the scholarly experience—accumulating and transferring to
successor generations—combining with the spreading potential of written culture was also highly
influential in shaping the problem within this framework.

Conclusion

The data obtained within the scope of the research demonstrate that the debate on
predestination (gadar) did not emerge as a purely religious, creedal, and scholarly problem shaped
directly around God's knowledge, power, and will, and the ontological nature of human acts, as
commonly presented in classical Islamic heresiography and theology (Kalam) literature. In the
Qur'an, it is understood that the conception of God as Omnipotent and the idea that human will plays
a decisive role over human acts in a manner generating responsibility existed side by side, and this
was not perceived as a contradiction by the initial addressees of revelation. Indeed, no trace is found
indicating that any debate occurred among them in this context. Rather than addressing issues
pertaining to predestination within a formulated framework, the Qur'an approached the topic through
exhortations, reminders, and explanations set forth in the context of concrete events, which is one of
the factors ensuring that these two aspects of predestination were understood in harmony. Similar to
other matters pertaining to faith, this general approach of the Qur'an is directly related to its objective
of constructing the idea of human responsibility through a non-theoretical state of consciousness
based on a foundation of belief appropriate to its own standards. Another important factor preventing
the debate on predestination among the initial addressees of revelation was that, through the
regulation abolishing the religious-cultural practice of the Jahiliyyah people in this context, it
removed esoteric knowledge ('ilm al-ghayb) regarding the nature of divine decree concerning
humans from the Muslims' realm of concern, while balancing anxieties that might arise in this context
through belief in God. The regulation within this framework must have prevented issues pertaining
to predestination from being viewed as problems needing debate.

The development that would cause predestination to become a subject of debate was the
Umayyad political strategy, which began to be executed on the foundation of the understanding that
nourished the religious-cultural practice of the Jahiliyyah people, stepping outside the bounds of the
regulation established by the Qur'an. Indeed, this strategy was arranged within the framework of the
mission to legitimize unjust political and economic practices. The foundation of this strategy was
formed by the claim to divine authority. Moving from this foundation, they explained their actions
as the implementation of divine command and will. When considered within the context of the
religious-cultural practice executed by Jahiliyyah people through the institution of
divination/soothsaying, this discourse had a counterpart nourished by cultural memory, functioning
essentially as an application at the level of political authority of the practice individually experienced
by Jahiliyyah people in their daily lives. The issue of divine decree, which the Qur'an sought to
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remove from the Muslims' realm of concern, transformed into a problem with religious-cultural and
socio-political consequences through this Umayyad political practice, thereby settling onto the
Muslims' agenda.

Indeed, the Umayyads' effort to legitimize their oppressions through the reference ground
provided by this cultural understanding was met with an objection identified with figures such as
Ma'bad al-Juhani and Ghaylan al-Dimashqt. This objection was put forward in the context of concrete
events in accordance with the practical state of consciousness that the Qur'an sought to construct; it
targeted the political authority's discourse aimed at securing legitimacy for its own actions and was
limited to a framework that prioritized the idea of responsibility arising from human voluntary acts.
In order to discredit this objection religiously, traditional pro-Umayyad scholars severed it from its
specific socio-political context and placed it into a purely religious-creedal context. The continuation
of the debate in this new context resulted in the problem concerning predestination settling onto a
theological ground. In this new equation of the debate, the objection of the Qadariyyah was placed
into the context of opposition to God's knowledge, will, and power. The understanding favoring the
Umayyad discourse was also structured with religious arguments within a purely deterministic
framework of belief and placed among the fundamental tenets of creed (‘agidah). Placing this
deterministic understanding at the center of sound belief also reinforced the counter-marginal
appearance of the Qadariyyah. In the subsequent process, the marginalization expressed through the
QadarT code gained a factual dimension through the form of activity executed thereafter by
proponents of this understanding. The primary factor enabling this was the severing of the debate
from its specific political context, its translation to a theological ground, and its placement into a
purely religious-creedal context. Indeed, in such a context, the dialectic between the Jabriyyah and
Qadariyyah—representing two opposite poles of marginalization—assumed the appearance of a
clash between understandings emphasizing the conception of God as Omnipotent and the decisive
role of human will over acts in a responsibility-generating framework, both of which existed in
harmony in the Qur'an. This situation was shaped by each side highlighting religious arguments
supporting its own understanding while isolating its discourse from expressions and arguments that
might favor the other's understanding. In short, alongside the mode of understanding arising from
cultural cognition, the imposition of a single-angled ideological perspective fed by socio-political
motivations onto the Qur'an caused the conception of God as Omnipotent and the idea of human
responsibility—which existed in harmony in the Qur'an—to be brought into conflict on the
theological dimension of the debate, and this situation was reflected in the domain of religious
thought in the form of Jabri and QadarT marginalizations.

The conclusion reached by the research in this context is that the issue of predestination was
translated to a theoretical dimension within the effort to overcome this polarization that emerged on
the theological ground. As a result of the scholarly experience nourishing the consciousness that this
problem could likely be solved only through an ontological-epistemological dimension, the first
traces of pioneering activity in this context were encountered in the ideas attributed to Jahm b.
Safwan. In Jahm's activity, his thought—which included the conception of God as Omnipotent and
the decisive role of human will over actions in a responsibility-generating framework—was
formulated and reconciled through an ontological dimension. Serving as the foundation for the theory
of acquisition (kasb), which would be elevated to a systematic dimension in later periods, this
reconciliatory understanding attributed acts to God in terms of creation, and to the human in terms
of being subject to human choice (ikhtiyar) and thus generating responsibility. However, the
emphasis placed on human will was removed from this formula over time, and a memory was
constructed asserting that Jahm was the representative of an absolute deterministic understanding.
Just as attributing the occurrence of the predestination debate to the Qadariyyah resulted as a form
of activity favoring the Umayyads, so too was attributing the absolute deterministic understanding
to Jahm. Indeed, the factor preparing the ground for the debate on predestination was the political
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instrumentalization of the deterministic understanding by the Umayyads. Through the memory
constructed in this context, just as the thought attributed to the duo of Ma'bad and Ghaylan—
symbolic figures of anti-Umayyad opposition—was presented as a form of marginalization coded as
Qadarism, deterministic marginalization was likewise attributed to Jahm, another opponent of the
Umayyads. As aresult of this activity, an equation was formed that allowed the understanding shaped
along the axis of pro-Umayyad stances to be perceived outside the marginal domain. Consequently,
the traditional understanding of predestination—reinforced by being structured in a dialectical
equation where motivations shaped along the axis of pro-Umayyad stances merged with an
understanding suited to cultural cognition—was placed at the center of the domain of religious-
cultural legitimacy.

In conclusion, it is possible to state that ideas, belief patterns, and concepts as their
crystallized forms—Ilying at the center of human religious-cultural and socio-political spheres of
activity like the issue of predestination—are not transhistorical theoretical phenomena that take shape
and come into existence merely through mental efforts around scholarly or religious concerns. On
the contrary, such phenomena are those that carry the cultural codes, historical experiences, religious
and political motivations, feelings of belonging, and collective memory codes shaped within
dialectical relationships of the societies to which they belong, shaping mindset structures and guiding
human behavior. For this reason, evaluating any thought or form of belief through a contextual
framework limited merely to scholarly-theoretical or religious concerns by severing it from its
specific human and historical context, and attempting to understand them from a baseline of
presuppositions that attribute transhistorical meanings to them, will not be an accurate approach. On
the contrary, such an approach increases the risk of encountering subjective results where the
perceptual domain precedes the factual dimension regarding such issues to be researched. Discourses
and thoughts that are the subject of sectarian understandings, as in the example of the predestination
issue, should also be evaluated within this framework. In order to reach sounder results in research
concerning such topics, alongside the form of the attributed discourses, factors such as the intention
of the sources transmitting this information, the historical context shaping the content and form of
the attributed discourse, feelings arising from belonging, modes of scholarly or cultural cognition,
theo-political motivations nourished by oppositional stances, and the nature of the memory
constructed by establishing the historical past in favor of an ideological understanding must also be
taken into account. This is because, even if the general framework of a given discourse's or idea's
literal meaning is identified through conceptual forms, it is the context that is decisive in determining
the specific aspect of the discourse or idea in this general pool of meaning and the nature of the
specific meaning it expresses.
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Kader Meselesinin Sosyo-Politik Problem Denkleminden Yalitilarak Salt Teolojik ve Nazari
Alana Tasinmasi

Giris

Kader, insanin varolusuyla dogrudan iligkili olup tarihsel alandaki anlam arayiginin
merkezinde eyer alan, bireysel tutumlar1 kadar sosyo-politik denklemdeki toplumsal davraniglarina
da yon veren Onemli bir olgudur. Nitekim kaderin Miislimanlar arasinda tartisilmasi farkl
anlayislarin gekillenmesiyle sonuglanmig, bu farkli anlayiglar dini-toplumsal alana mezhebi
farklilagmalar seklinde yansimistir. Tartismanin etkileri, bununla sinirli kalmamis, halkin politik
davraniglarini sekillendirmede de kendini gostermistir. Bununla birlikte kader meselesinin, vahyin
ilk muhataplari arasinda tartisma konusu haline gelmemis olmasi dikkat ¢ekicidir. Onlar arasinda bu
baglamda bir tartismanin meydana gelmemis olmasinin en onemli sebeplerinden biri Kur’an’in
kadere taalluk eden meselelere yaklagim bi¢imiyle ilgili olmalidir.

Kur’an’da kader, belli kaliplar dahilinde formiile edilmis teorik bir mesele olarak ele
almmamistir. Aksine Kur’an’da kaderle iligkilendirilebilecek hususlara; fiili hayat icerisinde gelisen
olaylarin baglamima gdére muhataplarinin eylemlerine veya duygularina yon vermeye matuf telkin,
tembih ve aciklamalar cergevesinde yer verilmis ve bununla da fiili bir biling halinin insasi
amaglanmigtir. Bu yaklagim bigimi, cahiliye insaninin kader meselesindeki tasavvuru ve pratigine
dayanak olusturan anlayisin, islam’in élgiilerine gore 1slah edilerek déniistiiriilme amaciyla iliskili
olmalidir.

Cahiliye Araplarmin, bir kismi miistesna (Ibn Abdirabbih, 1983, 2:217-218), genel olarak
cebri kader anlayigina sahip olduklar1 séylenmektedir (Ali, 1993, 6:121-122). Onlarin, ilmi bir
temele dayanmayan, kiiltiire doniismiis giindelik tecriibe baglaminda sekillenen bu kader anlayislar
(Bagc1, 2013, ss. 31-32; Watt, 2001, s. 107); bir boyutuyla insan-dehr/zaman (Izutsu, t.y., ss. 143-
150; Watt, 2001, ss. 106-108), diger boyutuyla da vehimlere dayanan Allah tasavvurlariyla iligkiliydi
(Saricik, 2011, ss. 52-56). Gokte konumlandirdiklar: Allah’in, insanlarla kendi arasinda arac1 kildigi
ilahlarin ilah1 olduguna (Ali, 1993, 1:286-287; 6/119-121; Séylemez, 2015, ss. 16-17, 47), alemle
dogrudan bag kurmay1p yeryiiziindeki icra yetkisini ilah olarak tasavvur ettikleri bu ruhani varliklara
devrettigine inantyorlardi (Alici, 2018, s. 118 vd.). Bu kiiltiirel anlayis ¢er¢evesinde Allah’in ilminin
ezeli ve kusatict olduguna dair bir idrak de muhtemelen gelismemisti (Saricik, 2011, s. 97).

Cahiliye insanin, Allah-alem iligkisi hakkindaki bu tasavvuru, kader konusundaki inang ve
pratiklerinin de belirleyici temelini olusturmaktaydi. Nitekim bu inan¢ bigimine uygun olarak ilahi
emir ve takdiri, tarihsel boyut igerisinde Allah’in giinliik olarak aldigi ve birtakim vasitalarla
degistirilmesi miimkiin goriilen kararlar seklinde tasavvur ettikleri anlagilmaktadir. Buna gore Allah,
gokteki yerinde bir karar verince meleklerin bunu aralarinda konustuklarina, konusulanlara kulak
misafiri olan cinler/seytanlarin da bunu kahinlere (Ibn Hisam, 2004, 1:126-127, 166-168), kahinlerin
de ilgili kisilere bildirdigine inanilmaktaydi (Zeydan, 2013, 1:572). Bu ilahi takdiri ise tedbir alarak,
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(Asma’i, 1959, ss. 80-82), Allah’a adak sunarak (Ibn Hisam, 2004, 1:124-127), dehrle ilgili
oldugunda ise miicadele ederek degistirebileceklerine veya iyilikte bulunarak kendileri hakkinda ser
olarak takdir edilen akibeti def edebileceklerine inandiklar1 anlasilmaktadir (Asma’i, 1959, ss. 89,
116-120). Nitekim, kendileri hakkindaki ilahi takdirin bilgisine vasil olmaya yonelik c¢abalar1 da
aleyhlerinde olmasi halinde onu ¢esitli vesilelerle degistirme amacina matuftu.

Kur’an, oncelikle cahiliye insaninin ildhi emir ve takdir anlayisi ¢ercevesinde isleyen
pratiklerinin dayandig1 inan¢ bigimini, kendi dlciilerine gore 1slah ederek doniistiirmeye calismistir.
Bu kapsamda, dehre yiikledikleri fonksiyon, Allah’a tahsis edilmistir (Kur’an, 45:24-26). Allah’in
her seyin yaraticisi oldugu hatirlatilarak (Kur’an, 6:101); goklerin ve yerin ulthiyeti (Kur’an, 6:3),
rublbiyeti (Kur’an, 37:4-5), malikiyeti Allah’a has kilinarak tek basina her seye hiikmettigine
(Kur’an 5:17), varlik alanini irade ettigi sekilde idare etmeye kadir olduguna (Kur’an, 3:26;14:27;
85:16) yapilan vurgularla Allah’in hicbir konuda ortagi olmadigi (Kur’an, 2:22; 10:18; 19:65;
42:11.), ilmiyle her seyi kusattig1r (Kur’an, 20:98) ve insanlara son derece yakin oldugu (Kur’an,
2:186; 50:16) beyan edilmistir. Ayrica seytanlarin gokleri dinleme faaliyetinin engellendigi (Kur’an,
67:5; 15:16-18; 72:8-10.) ve cinlerin gaybin bilgisine ulastiklarina dair iddianin da dogru olmadigi
vurgulanmis (Kur’an, 34/14) ve bu konuda aracilik islevi yiiklenen seytanla (dolayisiyla kahinlerle)
is tutmalar1 yasaklanmistir (Kur’an, 5:90-91). Ayrica gaybin bilinmesinin Allah’a mahsus oldugu
vurgulanarak buna vasil olma arzularini besleyecek muhtemel arayis yollar1 kapatilmistir (Kur’an,
6:59; 10:20; 27:65).

Bu c¢ercevedeki diizenlemeyle Kur’an; Allah’1t goklerde konumlandirarak yeryiiziini
yardimct1 ildhlarin tasarrufatina biraktig1 anlayisindan beslenen sirk diizenini ve bdyle bir diizende
islevsel karsiligi olan kehanet kurumunun dayandigi temelleri ortadan kaldirmistir. Bunlarin ortadan
kaldirilmasiyla, cahiliye toplumunun kendi gelecekleriyle ilgili oldugunu iddia ettikleri ilahi emir ve
takdir kapsamindaki gaybin bilgisine ulasmaya yonelik dini-kiiltiirel pratiklerine imkan taniyan
dayanaklar da referans degerini kaybetmistir. Ilgili baglamda gaybi bilgiye ulasmanin higbir yolunun
olmadig1 beyaniyla da Kur’an, bu dini-kiiltiirel pratige imkan taniyacak alternatif yollar1 kapatmistir.
Allah’a dayanarak gelecekleriyle ilgili gayba taalluk eden endiselerden siyrilmaya tesvik ederek
(Kur’an, 11:123) bu pratigi, muhataplarinin mesguliyet alaninin disina ¢ikarmistir. Buna karsin
Kur’an; insanlarin eylemlerine yon veren ilahi kaynakli bilgiyi niibiivvet kurumu iizerinden
ulasilabilir alana tasimistir. Insanlarin bireysel gelecekleri hakkinda gaybi bilgiyi bilmekten yalitilan
Peygamberin gorevi, genele hitap eden acik bilgilere ve yonlendirmelere dayali olarak diinya-ahiret
dengesi gozeten gercevede insanlar1 yanlis inang ve eylemler konusunda uyarmak ve iyi amellere
tesvik etmek ¢ergevesinde agiklanmistir (Kur’an, 7:188; 6:48-50). Bu misyona uygun olarak insanlar,
giincel pratik hayat icerisinde gergeklestirmeleri gereken ddevleri yerine getirmekle mesgul olmaya
yonlendirilmiglerdir (Kur’an, 6:48-73.).

Bu duruma uygun olarak Kur’an, insanin sorumlulugu ve ilahi takdire taalluk eden anlayisi
da yasanan olaylar baglaminda ve teorisiz bir biling halini insa etme amacina matuf olarak genele
hitap eden emir, telkin, tembih ve agiklamalar iizerinden muhataplarinin kiiltiirel idrakine uygun o6rfi
bir iislupla ortaya koymustur. Olaylarin mahiyetine gore kimi baglamda Kur’an; insana yiiklenen
miikellefiyet ile sahip oldugu gii¢ dengesini gozeterek (Kur’an, 2:286; 64:16.) iradesinin ve sarfettigi
cabanin fiilleri ve bu fiillerin sonuglar iizerindeki belirleyici roliini vurgulamistir (Kur’an, 4:155;
13:11; 18:29; 42:30; 53:39-40). Kimi baglamda ise ilahi takdir ve irddenin belirleyiciligi inancini 6n
plana ¢ikarmistir (Kur’an, 2:6-7, 272; 6:25, 111; 9:51; 35:8; 76:30; 81:29). Kimi zaman da tenakuz
teskil etmeyecek cercevede bu iki boyutu birlikte vurgulamistir (Kur’an, 3:165-166).

Bununla birlikte, ileride meydana gelen kader konusundaki mezhebi tartigmalarla; her bir
taraf, kendi iddialar1 lehinde olan ayetleri 6n plana ¢ikarmak ve anlayislarini diger ayetlerin
anlasilmasinin 6l¢iisii haline getirmek suretiyle Kur’an’1, kendi mezhebi anlayislarini onaylayan bir
kaynaga doniistiirmiistiir. (Watt, 2011, ss. 23-24). Bu baglamdaki faaliyet, Cebri ve Kaderi kodlarla
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ifade edilen karsit iki marjinallesmeyle sonuglanmistir. Cebrl marjinallesme, ilahi takdir karsisinda
insan c¢abasini anlamsizlagtirmada somutlasmigtir. Kaderilik ise insanin, Allah karsisinda
konumlandirildig1 iddias1 c¢ercevesindeki marjinallesmenin kodu olarak takdim edilmistir
(Fazlurrahman, 2018, s. 235).

Dolayisiyla kader meselesine taalluk eden ayetler, vahyin niizlli siirecinde muhataplarinin
fiill biling halini insa etmenin konusu iken siire¢ i¢erisinde, uyum igerisinde anlagilmasini saglayan
0zgiil baglamlarindan yalitilmak suretiyle karsit marjinallesmeleri besleyen ideolojik referanslara,
belli bir anlayisin lehinde olacak cergevede smirlart cizilmis itikddi formlarin olgiilerine
doniigmiistiir. Bunun nasil gerceklestigi, cevaplandirilmasi gereken 6nemli bir soru olarak kargimiza
cikmaktadir. Bu sorunun saglikli bir sekilde cevaplandirilabilmesi; kader tartismasinin vukuundan
teolojik alana tasinmasina, buradan da ontolojik-epistemolojik boyutlar kazanmasina dogru gelisen
stirecin incelenmesini gerektirmektedir.

Incelemenin gerekliligine konu olan siireg, ayn1 zamanda bu arastirmanin da kapsamini ifade
etmektedir. Incelemenin gerceklestirilmesine yonelik verilerin toplanmasinda Islam Mezhepleri,
Kelam ve islam Tarihiyle ilgili klasik kaynaklarm yam sira erken dénem hadis kiilliyatindan istifade
edilmis ve kronolojik iz takibi esasina uyulmustur. Verilerin analizinde klasik kaynaklarin; inanca
taalluk eden tartigsmalar1 6zgiil sosyo-politik ve tarihsel baglamindan yalitarak salt dini-ilm1 tartisma
formlart iizerinden sunmalari, ge¢misteki problemleri sonraki donemlerin anlayis ve
motivasyonlarimi yansitan kavramlar ve bu kavramlara yiiklenen yeni anlamlar iizerinden takdim
etmeleri, bilgiye kendi mezhebi aidiyetlerinden kaynaklanan motivasyonlar1 yansitarak kendi
anlayislart lehinde propagandaya doniistiirmeleri ve bunun bir yansimasi olarak otekilestirilen
unsurlara atfedilen diisiincelerin mesruiyetlerini sorunlu hale getirecek yonleriyle 6n plana ¢ikarma
gibi tagidiklari bir takim ilmi ve metodolojik sorunlar (Akman, 2019, ss. 7, 11-16, 85-89) goz oniinde
bulundurulmustur.

Incelemenin derinlestirilme imkanini giiclendirmek amaciyla, konuyla ilgili modern
donemin akademik ¢aligmalarindan da istifade edilmistir. Josef Van Ess’in Anfinge Muslimischer
Theologie/Biddyetii’l- ‘Ilmi’l-Keldm fi I-Isldm isimli eseri (Ess, 1977), istifade edilen bu ¢aligmalarin
basinda gelmektedir. Abdullah b. Ibad (6. 81-89/700-708 [?]), Hasan-1 Basri, Hasan b. Muhammed
b. Hanefiyye (8. 100/718 [?]), Omer b. Abdiilaziz (. 101/720), Gaylan ed-Dimaski gibi énemli
isimlere nispet edilen ve tartismanin teolojik ve kelami zemine taginma siirecinin kavsaginda yer alan
fikir, tartigma ve risalelerle ilgili olarak araci kaynak olma yoniiyle bu eserden istifade edilmistir.
Istifadenin sthhati i¢in de Ess’in ¢alismasinin barindirdig1 ydntemsel sorun ve smirliliklarina dikkat
edilmistir. Bu baglamda eserle ilgili zikredilebilecek en 6nemli problem, kelami faaliyetin hicri
birinci asirda basladigini ispatlama hedefine kilitlenmis olmasidir. Nitekim bu motivasyonun
etkisiyle olacak ki nispete konu olan risalelerin aidiyetinin sihhatini ikna edici cergevede
temellendirmeden aidiyetlerini onaylamakta ve mezhebi-ideolojik motivasyonlarla sonraki
donemlerde yeniden insa edilmis olabileceklerini yeterince sorgulamadan intikal eden mevcut
bicimleriyle bunlar1 tarihlendirmektedir. Kader meselesinin teolojik veya kelam1 zemine taginmasini
sadece bir yontem degisimi olarak gérmesi ve bu degisimin kader hakkindaki sdylemin mahiyetini
doniistirmiis olma ihtimalini géz ard1 etmesi de eserden istifade edilme olanagini sinirlayan bir diger
problem olarak karsimiza ¢ikmaktadir. Ayrica, kendi beyanlarindan anlasildig1 kadartyla kendisi de
calismasindaki baz1 yontemsel sorun ve sinirliliklarindan farkindadir (Ess, 2000, ss. 399-423).

Miiracaat edilen bir diger énemli ¢agdas arastirma da Watt’m, “Islamin [lk Dénemlerinde
Hiir Irade ve Kader” ismiyle Tiirkce’ye cevrilen Free Will and Predestination in Early Islam isimli
doktora tezidir (Watt, 2011). Kader meselesini Cebrilik, Kaderilik ve kesp teorisini kapsayan
gercevede ele alan biitiinciil yaklagimindan, ilk iki kavramin anlamlarina yogunlasan analizlerinden,
kader inanci ile insanin bireysel ve toplumsal davranislari arasindaki bagi goriiniir kilan ve smirli da
olsa cebri sOylemin ardindaki psikolojik motivasyonlarin anlasilmasina katki saglayan
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iligkilendirmelerinden, Kur’an ve hadislerdeki kader anlayisiyla ilgili tespitlerinden ve bunun
cahiliye insaninin tasavvuruyla iliskisi hakkindaki degerlendirmelerinden istifade edilmistir. Istifade
stirecinde, Watt’in yaklagimindaki yontemsel problemlerin yan sira analizlerinin derinligiyle ilgili
siirliliklar da g6z oniinde bulundurulmustur. Kader meselesini, baslangigtan itibaren belirli bir
teolojik gergeveye sahip sabit bir problem olarak gdren yaklagim, analizlerin kapsamini daraltan ve
derinlestirilmesini sinirlandiran bu yontemsel problemlerin basinda gelmektedir. Bunun dogal
sonucu olarak kader tartigmasinin ortaya ¢ikisindan ontolojik-epistemolojik alana tasinmasina dogru
uzanan gelisim ve doniisiim siirecini g6z ard1 eden bir yaklagim ortaya koymaktadir. Erken doneme
nispet edilen fikirlerin, yeni bir baglama yerlestirilerek sonraki donemlerin gelisen kavramsal diliyle
yapilandirilmis olabilecegi ihtimaline de yeterince yer vermemektedir. Eserin analiz imkanini
sinirlayan bir diger yontemsel sinirlilik da Watt’in, tartismanin ortaya ¢ikisi, gelisimi ve sdyleme
konu olan fikirsel formlarin mahiyeti gibi konularda neden-nasil sorularina cevap aramaktan ziyade
genel olarak kader konusunda kimin ne soyledigi sorusuna odaklanmasiyla ilgilidir. Bu yaklagim
biciminden dogan problem, klasik kaynaklarin otekiler hakkinda aktardiklar1 verilerin Watt
tarafindan dogrudan kanit olarak kullanilmasinda kendini gdstermektedir. Nitekim Watt; nispete
konu olan séylem, fikir ve iddialara muhalif mezhebi-ideolojik bakig agisinin yansitilmis olma,
mezhepsel rakiplerin dini-toplumsal mesruiyeti aleyhinde iiretilmis olma veya marjinal yonde
yapilandirilmis olma olasiliklarini yeterince sorgulamamaktadir.

Bu iki eserin disinda konuyla dogrudan ilgili olarak yakin zamanda yapilan bazi akademik
calismalardan faydalamlmistir. Ornegin, Seyithan Can’in Cehm bin Safvdn ve Teolojik
Paradigmasini Anlamak baglikli calismasindan (Can, 2021) Cehm b. Safvan’a nispet edilen fikirleri
sorgulayan yoniiyle istifade edilmis, ayrica ilk iki eserde var olanlara bezer yontemsel sorun ve
analizlerin derinligine dair sinirhiliklar: dikkate alinmistir. Sehmus Bayler’in Islam Diisiincesinde Ilk
Kaderiler veya Mu ‘tezili Diisiincenin Tesekkiil Stireci isimli doktora tezi de (Bayler, 2023) istifade
amagch incelenmistir. Kapsam, analitik derinlik ve yontemle ilgili kritik problemleri ihtiva eden
yapisi sebebiyle istifadenin ¢ergevesi, Kaderiyye’ye nispet edilen fikirleri 6zgiil tarihsel baglaminda
irdeleyen yaklagimi yoniiyle atifta bulunulmakla sinirlt tutulmustur. Metodolojisinin Grgiisii ve
analizlerdeki derinligi acisindan, daha once zikredilen cagdas arastirmalara nispetle daha giiclii
oldugunu diisiindiigiimiiz H. Musa Bagci’nin Insamn Kaderi: Hadislerin Telkin Ettigi Kader
Anlayist isimli ¢alismadan (Bagci, 2013) ise oOzellikle kader tartismasiyla ilgili siirecin
incelenmesinde, hadis olarak nitelendirilen rivayetlerin kanit degeri ve mahiyetinin anlasilmasi
baglaminda istifade edilmistir.

Caligmamizda, klasik kaynaklarin yami sira konuyla ilgili ¢agdas arastirmalarin mezkir
problem ve sinirliliklar1 da g6z 6niinde bulundurularak yontemin giiclendirilmesini, analizle ilgili
stnirliliklarin agilmasini ve boylece konuyla ilgili analizlerin kaynaklarda aktarilan iddialarin 6tesine
taginmasini saglayacak bir yaklasim gelistirilmeye g¢aligilmistir. Bu amagla analizler; fikir-hadise
irtibatin1 ¢evre-konjonktiir-motivasyon iligkisiyle yapilandiran ve sdylem-niyet-anlam iliskisini
0zgiil tarihsel ve sosyo-politik baglamina yerlestiren sosyal-psikolojik bir yaklasim cercevesinde
gergeklestirilmeye caligilmistir. Bu yaklasima uygun olarak ¢aligma; kaderle ilgili tartigmalari 6zgiil
tarihsel baglamina yerlestirerek bunlar1 ben-6teki diyalektigi denkleminde ¢6zliimlemeye, tartismada
yer alan taraflarin sdylemlerini ve bu sdylemlerin ardindaki niyet ve motivasyonlar1 dikkate alarak
anlamaya, politik itiraz baglamindan teolojik zemine ve ardindan ontolojik-epistemolojik boyuta
taginma stirecini kritik izler lizerinden takip etmeye ve ayrica bu siirecin sekillenmesinde etkili olan
teo-politik ve mezhebi-ideolojik faktorleri tespit ederek anlamaya odaklanmistir. Sonuglar itibariyle
bu ¢alismanin temel hedefi; kader hakkindaki tartismanin tarihsel seyrinin daha saglikli bir sekilde
anlasilmasina, bu Ornek tartisma iizerinden analizlerle ilgili simrhiliklart asmaya yonelik
gelistirilmeye ¢aligilan yontem ve yaklasimla da Islam mezhepleri tarihi arastirmalariyla ilgili
metodolojinin yapilandirilmasina katkida bulunmaktir.
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1. Kader Tartismasinin Ortaya Cikisiyla Ilgili iddialar ve iddialara Yansiyan ideolojik
Yaklasimlar

Kader meselesinin ne zaman, nerede ve kimler tarafindan tartisma konusu haline getirildigi
sorusuna klasik kaynak yazarlarinin verdikleri cevaplar mensubu olduklar1 itikadi mezheplerin kader
meselesine yaklasim bicimleri paralelinde farklilik arz etmektedir. Baska bir ifadeyle kader
konusunda kendileri i¢in merkezde yer alan sorunun bizzat kendisi kader hakkindaki tartigmalarin
baslangicini tayin ve mahiyetini tespit etme konusunda belirleyici olmustur.

Mutezile’ye mensup Kadi Abdiilcebbar (6. 415/1025), konunun tartisilmaya baglamasinin
merkezine cebr diisiincesini yerlestirmektedir. O, Eba Ali el-Ciibbai’den (6. 303/916) naklen, kiginin
kendi fiillerini Allah’a atfetmesi anlaminda kullandig1 cebr diisiincesini ilk kez ortaya atan kisinin
Muaviye b. Ebi Siifyan (6. 60/680) oldugunu sdylemektedir (Kadi Abdiilcebbar, 2012, 3(8):26-27).
Imamiyye Siasinin 6nemli isimlerinden biri olan Serif Murtaza (6. 436/1044) da muayyen bir tarih
vermeksizin tartigmalarin baglamasinin Hasan-1 Basri (6. 110/728) zamaninda belli bir kitlenin giinah
tiirlinden fiillerini Allah’a atfetmeleriyle birlikte basladigini s6ylemektedir (Serif el-Murtaza, 1935,
ss. 25-26). Serif Murtaza, muhtemelen kavramsallagtirmalarin tarihsel siirecini g6z Oniinde

bulundurarak Kadi Abdiilcebbar’dan farkli olarak cebr kavramina yer vermemistir.

Stinni kitle icerisinde miitalaa edilen cevrelerin ise daha g¢ok yerlesik/kiiltiirel kader
anlayisina itirazlar1 merkeze alan bir perspektiften meseleye yaklastiklar1 goriilmektedir. Dolayisiyla
bu konudaki tartigmalarin ne zaman basladig1 sorusu onlar igin yerlesik anlayisa ne zaman itiraz
edilmeye baslandigiyla es anlamli olarak algilanmistir. S6z konusu ¢evrelerin kaynaklarinda gegen
bazi rivayetlere gore Miisliimanlar arasinda kader meselesi ilk kez, Kabe’de ¢ikan yangin sebebiyle
tartisilmistir (Eb Osman el-Bagdadi, 1999, s. 17; Firyabi, 1997, s. 207; Lalekai, 2005, 2:517). S6z
konusu yangin olay1 ise Yezid b. Muaviye’nin (6. 64/684) saltanati zamaninda (60-64/680-683),
64/683 yilinda meydana gelmistir (EbG Siileyman ed-Dimaski, 1410, 1:176; Ibn Hayyat, 1985, s.
253). Zehebi (6. 748/1348) ise biraz daha muglak bir ifade kullanarak séz konusu tartigmalarin
70/689 yil1 baglarinda vaki oldugunu soylemektedir (Zehebi, 1417, s. 104). Dolayisiyla Zehebi’nin
iddiasina gore s6z konusu tartigmalar Emevi sultan1 Abdiilmelik b. Mervan’in (6. 86/705) saltanati
doneminde (65-86/685-705) meydana gelmistir. Biitlin bu rivayetler, tartismanin Emeviler
doneminde vaki oldugu noktasinda birlesmektedir.

Bu konuda ilk kez konusanlarin kimler oldugu konusunda da farkli iddialar mevcuttur. Kimi
rivayette bu konuda ilk kez konusanin Ebii’l-Esved ed-Diieli (6. 69/688) oldugu iddia edilmekte
(Lalekai, 2005, 2:516), daha yaygin olan bazi rivayetlerde ise Ma‘bed el-Ciiheni (6. 83/702 [?])
ismine igaret edilmektedir (Buhari, 1986, s. 115; Eba David, 2009, 7:80; Miislim, 2006, 1:23).
Yaygin olan diger bazi rivayetlerde ise bu konuda ilk kez konusanlarin, muhtemelen kiinyesi Ebl
Yinus el-Esvari olan (Firyabi, 1997, s. 226; [bn Hacer el-Askalani, 2002, 8:579; Makrizi, 1998,
3:420) Sisteveyh/Sinseveyh/Siisen ile Ma’bed el-Ciiheni olduklar1 soylenmektedir (Acurri, 1997,
2:960; Firyabi, 1997, s. 205; fbn Sa’d, 2001, 9:263-264). Baz1 rivayetlerde bu iki isme Avane
Ogullarindan bir sahis daha eklenmektedir (Ibn Batta, 1994, 2:299; Lalekai, 2005, 2:518). Diger bazi
rivayetlerde ise bu konuda ilk kez konusanin Sinseveyh/Siisen oldugu; Ma‘bed’in ise bu diisiinceyi
ondan alarak dillendirdigi, daha sonra Gaylan ed-Dimagki’in (6. 120/738 civari) de sdylemlerinde bu
ikiliye tabi oldugu iddia edilmektedir (Acurri, 1997, 2:959; Firyabi, 1997, s. 206). Abdiilkéhir el-
Bagdadi ise bu ihtilafin miisebbipleri olarak Ma‘bed ve Gaylan’in yani sira Ca‘d b. Dirhem’in (6.
124/742 [?]) de ismini zikretmektedir (Bagdadi, 1988, s. 35).

Bunlarin disinda s6z konusu dénemde bircok kimsenin kader tartigmalarina katildigi
anlasilmaktadir (Ibn Kuteybe, 1981, s. 625). Bunlardan en dikkat ¢ekici isim ise kendi déneminin
dort biiyiik aliminden biri olarak addedilen (Ibn Sa’d, 2001, 9:171) Hasan-1 Basti’dir (Serif el-
Murtaza, 1935, ss. 26-27). Fakat hadisci ¢evrelere ait kaynaklarin biiyiik ¢ogunlugunun s6z konusu
tartigmalarin baslatilmasinda onun herhangi bir role sahip olmadig1 ve tartigmalara katilmay1 dogru
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bulmadig: (Firyabi, 1997, ss. 208, 216; Ibn Batta, 1994, 2:299), kimi iddiaya gore kader meselesini
tartismaya aganlarin karsisinda yer aldigi algisini inga etme gabasi igerisinde olduklar1 gériilmektedir
(Beyhaki, 2006, s. 312; Buhari, 2005, 2:165; {bn Ebi ‘Asim, 1980, 1:146, 163; ibn Sa’d, 2001, 9:175;
Ukayli, 1984, 4:218). Baz1 rivayetlerde ise baglangigcta Kaderiyye’yi destekler mahiyette birtakim
disiincelere sahip oldugu; fakat daha sonra bu diisiincelerinden riicu ettigi iddia edilmektedir
(Firyabi, 1997, s. 208; Ibn Kuteybe, 1981, s. 441; Ibn Sa’d, 2001, 9:168)

Stinni kaynaklarin séz konusu tartigma denkleminden Hasan-1 Basri’yi c¢ikarma ve
tartismanin kokenini Sinseveyh’e baglamalari; kendi anlayislarina aykiri bir sdylemi muteber
referanslardan arindirma, buna karsin dini ve toplumsal agidan gayr-i muteber ve hatta Islam dis1 bir
mense tayin etme motivasyonunun bir yansimasi olmalidir. Bu ¢cabanin nihai hedefi Kaderiyye’nin
sOylemini Oncelikle toplumsal ve dini-kiiltiirel agidan itibarsizlagtirmak olmalidir. Bu
itibarsizlastirma ameliyesini, Kaderi diisiincelerin ortaya atilmasinda basrol atfettikleri Sinseveyh ile
ilgili olarak c¢izdikleri portre iizerinden gerceklestirmeye g¢alistiklart anlasilmaktadir. Buna gore
Sinseveyh; ilmi havzada taninmayan (Ibn Hacer el-Askalani, 2002, 4:221), toplum nezdinde hakir
(Firyabi, 1997, s. 226; ibn ’Asakir, 1997, 59:318-319; Ibn Batta, 1994, 2:298-299), Mectsilikle
iliskili (Buhari, 2005, 2:165), kimisine gore Hiristiyan bir kimse olarak tasvir edilmektedir (Acurri,
1997, 2:959; Firyabi, 1997, s. 206; Lalekai, 2005, 2:520). Cizdikleri portreye uygun olarak
Kaderiyye’nin sdylemine Islim dist mense tayin edilmekte; muhtemelen onceleri Mecisilikle
(Bezzar, 1995, 7:338; Ebti David, 2009, 7:77; Ibn > Amr el-Gatafani, 2014, ss. 95, 99-100; Ibn Mace,
1975, 1:35), daha sonralar1 ise Hiristiyanlikla iliskilendirilmeye baglanmigtir (Ibn Batta, 1994, 2:300;
Ukayli, 1984, 4:218).

Rivayetler bir biitiin olarak degerlendirildiginde kaderle ilgili tartigsmanin Cebrilik olarak
ifade edilen Emevi dini-politik sdyleme karsin Ebii’l-Esved ed-Diieli, Sinseveyh, Ma‘bed el-Ciihent,
Gaylan ed-Dimaski ve Hasan-1 Basri gibi muayyen isimlere atfedilen Kaderi sdylemin ¢atismasindan
dogdugunu sdylemek miimkiindiir. iddialarda isimleri ge¢mekle birlikte kader konusunda ne
sOyledikleriyle ilgili Sisteveyh ve ed-Diieli’ye tartisma denklemlerinde yer verilmedigi ve bu konuda
muayyen olarak ne sdylediklerinin agik olmadigi hususu ayrica vurgulanmalidir. Bundan dolay1
oncelikle Emeviler’e atfedilen ilgili politik soylem incelenecek ve ardindan bu iki isim diginda karsit
sOylem rolii atfedilen aktdrlerin itirazlarinin mahiyeti incelenecektir.

2. Emevilerin Kutsal Otorite Soylemi ve Kader Meselesinin Tartisilmasini Tetikleyen
Sosyo-Kiiltiirel ve Politik Denklem

Kader meselesinin Miisliimanlar arasinda tartisma konusu haline gelmesinde en 6nemli
faktor, Emevilerin siyasi icraatlarinin ve bu icraatlarin inanca taalluk eden birtakim sdylemlerle
mesrulagtirilma cabalaridir. Muéviye, Cahiliye doneminden tevariis eden kiiltiirel zihin kodlarina
uygun bicimde tahkim olayma atifla Allah’in kendisini Hz. Ali’ye (6. 40/661) tercih ederek halife
kildigin iddia etmekteydi (Ibn Kuteybe, 2009, s. 152). Kendisinin Allah’in halifesi ve yeryiiziiniin
de Allah’in miilkii oldugunu soyleyerek iktidarina ilahi bir misyon yiiklemekte ve devlet hazinesi
iizerinde mutlak tasarruf hakkina sahip oldugu imasinda bulunmaktaydi. Bu iddiaya kars1 ¢ikanlar
ise olimle tehdit etmekteydi (Belaziiri, 1996, 5:27; Mestdi, 2005, 3:40-41; *Umeri, 2010, 24:278).
Geleneksel Arap idrakine gore zuliim, kisinin ona ait olmayani1 almasiydi ve Allah her seyin sahibi
olduguna gore onun kudret ve iradesinin tecellisi olan hi¢bir sey zuliim olarak nitelendirilemezdi
(ibn Kuteybe, t.y., 2:143). Dolayisiyla onun; Allah’1n yeryiiziiniin sahibi ve kendisinin de Allah’in
yeryuziindeki halifesi oldugu seklindeki séyleminde i¢kin olan niyetin, Allah’in halefi sifatiyla onun
yeryiiziindeki iktidarmi temsil ettigi, hilkkmettigi cografyanin sahibi ve halkin efendisi oldugu, bu
itibarla higbir icraatinin zuliim olarak nitelendirilmemesini saglamak oldugunu sdylemek
miimkiindiir. Nitekim Muaviye, Hiristiyan Bizans imparatorluk tecriibesinden ilhamla, Is4 Mesih’in
zuhuruna kadar bu yetkilendirme g¢ercevesinde iktidarin kendilerinde olacagini, bu zuhur
gerceklestiginde de iktidar1 Mesih’e teslim edeceklerini sdylemekteydi (ibn Tavis, 1416, s. 238).
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Boylece iktidarinin kendinden sonraki gelecegini de kutsal sdylem zemini lizerinden mesrulagtiran
Muaviye, Allah’in yeryiiziindeki halifeleri olma vasfina uygun olarak yeryiizii var olduk¢a bu
yetkinin kendilerinde kalacagini bir ideal olarak belirlemisti. Nitekim Allah’in halifesi olma iddias1
Muaviye sonrast donemin Emevi aktdrlerince de siirdiiriilmiistiir (Crone & Hinds, 2003, s. 4 vd.).
Muaviye’nin, veliaht tayin etmesini ilahi takdir ve iradeyle gerekgelendirdigi Yezid de Allah’in
halifesi nitelemesiyle sembolize edilen ve iktidarlarina kutsallik atfeden anlayisi devam ettirmistir
(ibn Kuteybe, 2009, ss. 148, 151, 164, 175). Onun sdyleminde; miilk, sahibi olan Allah tarafindan
Hasim Ogullarindan alnip kendilerine verilmisti (ibnii’l-Esir, 2007, 3:537). Bu baglamdaki
sOylemin daha da sertlestigi donemin Emevi sultan1 Abdiilmelik b. Mervan doneminde (65-86/685-
705) de iktidarin Allah tarafindan Abdiilmelik’e verildigi, buna razi olmayanlarin kafir ve miilhit
oldugu propagandasi yapilmaktayd: (Ibn Abdirabbih, 1983, 5:151, 159). Velid b. Abdiilmelik (6.
96/715) doneminde (86-96/705-715) ise Emevi hilafetin, niibiivvet kurumundan daha {istiin oldugu
algisim1 yerlestirmeye yonelik sdylemlere rastlanmaya baslanmis (Taberi, 1969, 6:440), Emevi
muktedirlerin bu arzusu Ferezdak’in (6. 114/732) Yezid b. Abdiilmelik’e (6. 105/724) yonelik; “Isd
onun ismini (Muhammed’i) beyan ederek miijdelememis olsaydi sayet, niird davet eden peygamber
sen olurdun!” seklindeki ovgiisiine yansimistir (Ferezdak, 1987, s. 190). Bu zemine tagian sdylem,
Hisam b. Abdiilmelik (105-125/724-743) doneminde de siirdiiriilmiis (Dineveri, t.y., s. 346),
yerylizilnde Allah’in emir ve iradesinin icracisi olarak Allah’in halifeyi kendisine veli edindigi ve
{immet iizerindeki hakkinin da Islam peygamberinin hakk: gibi oldugu sdylemi ortaya konulmustur
(Ka’bi, 2000, 1:238-239). Emevilerin yikilisina dogru giiglenen muhalefet karsisinda s6z konusu
sOylemin gii¢ kaybina ugradigini sdylemek miimkiin olsa da cebri anlayigla tahkim edilen kutsal
otorite sdylemi, Emevi muktedirlerce siirdiiriilmiistiir (Ibn Kuteybe, 2009, s. 164; Taberi, 1969,
7:216-217; Tay, 2002, s. 33 vd.). Bu anlayis zemini {izerinden; kutsal otorite diislincesini
giiclendirmeyi, islenen zuliimlere karsi ¢ikilmasini engellemeyi ve sultanlara mutlak anlamda itaatte
bulunmayr miimkiin kilmay:1 saglayacak birtakim rivayetleri tedaviile sokmuslardir (Ma‘mer b.
Résid, 1983, 11:344-345).

Emeviler, iktidara geldikleri zamandan itibaren, kendilerine atfettikleri bu ¢ercevedeki kutsal
otorite iddiasinin arkasina siginarak bir¢ok zuliim, cinayet ve yikim gergeklestirmislerdi. Bu
baglamda, Medine halkina kars1 gergeklestirilen ve yagma, katliam ve tecaviizlere sahne olan Harre
Vakasi (63/683) oldukea dikkat ¢ekicidir (Ibn Kesir, 1991, 8:221; Mestdi, 2005, 3:63-64; Ya‘kibi,
1964, 2:238). Kendisine marufun hatirlatilmasin1 yasaklayan (ibnii’1-Esir, 2007, 4:74, 178-179),
muhalefete karsi yegane yol olarak siddeti benimseyen (Ibn Abdirabbih, 1983, 5:149-150),
hafizalarda zuliimle 6zdeslesen Haccac’1 (6. 95/714) Irak valiligine getiren Abdiilmelik b. Mervan
doneminde bu zuliim politikas1 oldukca ileri seviyeye tasinmustir (Cahiz, t.y., ss. 58-65). irca
sOylemiyle zuliim ve fisk tiiriinden fiil ve icraatlarinin imani baglamda tartisilmasini engellemek
isteyen Emeviler, kutsal otorite sdyleminin yoriingesinde yer alan cebri diisiinceyle de zuliimlerine
dini misyon ve mesruiyet vasfi yiiklemeye calismislardir. Ayrica otoritelerine yonelik muhalefetin,
Islam toplumuna y&nelik varolussal bir tehdit oldugu algisini da inang formunda toplumsal hafizaya
yerlestirmeye calismiglardir (Mustafa, 2001, ss. 276-279, 349).

Kerbeld Hadisesi’nde (61/680) oldugu gibi icra ettikleri zuliimleri, Allah’in emrinin tecellisi
olarak nitelendiriyor, isledikleri cinayetleri de Allah’a atfeden sdylemlerde bulunuyorlar ve bu
soylemlere itiraz edenleri infaz ediyorlardi (ibnii’l-Esir, 2007, 3:533-544). Emevilerin, kendi
icraatlarina atefttikleri ilahi takdir vasfi, birbirini tamamlayan iki yonlii bir anlami igkindi.
Icraatlarina maruz kalanlara bakan y&niiyle ilahi takdir, kendisinden kagimilmasi miimkiin olmayan
yazgiy1 ifade etmekteydi. Muktedirlerin pratigindeki icraatlar s6z konusu oldugunda ise ilahi takdire
atfettikleri anlam, ilahi emir ve iradenin onlarin eliyle tatbik edilmesiydi. Nitekim Allah’in
yeryiiziindeki halifeleri olmalarmin ima ettigi seyin kendisi, toplumsal alanda Allah’in emir ve
iradesinin icracilar1 olduklartyd: (Crone & Hinds, 2003, ss. 4-6; Ferezdak, 1987, ss. 26, 221). 1ahi
takdirin Emevi muktedirlerin zihnindeki bu anlami, en agik bigimiyle zuliimleriyle sohret bulmus
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Emevi valisi Haccac’in sdylemlerinde disa vurulmaktaydi. Haccac; “Biz, icraatlarimizda Allah’in
verdigi kararlara gore hareket ediyoruz!” (49 238 Jle &l 5 »235) demekteydi. (Firyabi, 1997, s. 204).
Muhtemelen, Allah’in yeryiiziinde bir is icra etmek i¢in meleklerin araciliina ihtiya¢ duydugu
seklindeki geleneksel Arap tasavvurundan (Ezraki, 2003, s. 71) miilhem bu sdyleme dayanarak
Haccéc, kendisini, Irak halkina génderilmis miicessem bir intikam olarak nitelendirmekteydi (Ibn
Ebi’d-Diinya, 2021, 4:120). Haccac, halka yonelik hitabinda Allah’in sultanina boyun egmemenin,
Allah’a kars1 isyan etmek ve dolayistyla dinden ¢ikmak anlamina geldigini sdylemistir (Mesadi,
2005, 3:110-111). Ona goére Allah’1n yeryiiziindeki emini olan halifeye kars1 isyan eden muhalifler,
toplumda fitne ¢ikarmaya ve bu davraniglariyla Allah’in dinini ve halifesini zayiflatmaya ¢aligarak
seytanin yoluna sapan kimselerdi (Mesadi, 2005, 3:111-112). Kur’an’in 64/16. ayetini
aracsallastirarak Allah’tan sakinmayi, Allah’in sectigi kisi olarak nitelendirdigi sultana mutlak
anlamda itaat etmekle iliskilendirmekteydi (Mestdi, 2005, 3:120). Abdiilmelik’e gonderdigi
mektupta onu; Allah’in velayetiyle desteklenen, yanlis s6z ve fiillerden korunan (ma‘stim), giiclii
imantyla siinnete bagh kalan, seytanin vesvesesinden kendisine siginilacak olan Allah’in halifesi
olarak nitelendirmekteydi. Onun iddiasina gore; Allah’in yeryiiziindeki islerinin idaresini teslim
ettigi kisiler hakkinda bunun aksine bir sey takdir etmis olmasi da diisiiniilemezdi (ibn Abdirabbih,
1983, 5:285-287).

3. Kutsal Otoriteyi ilahi Takdirle iliskilendiren Emevi Pratigine itiraz Baglaminda ilk
Kader Karsiti Diisiincelerin Mahiyeti

Tasvir etmeye calistifimiz politik atmosferin dogasina uygun olarak geleneksel kader
anlayisina yonelik itirazlar tizerinden Emevi sdylemin reddedilmesiyle Kader meselesinin
tartisilmaya baglanmasi; zuliim merkezli icraatlarin yogunlastigi, kutsal otorite sdyleminin
marjinallestigi Abdiilmelik b. Mervan’in hilafeti ve Haccac’in Irak valiligi doneminde vaki olmasi
fikir-hadise irtibatinin yan1 sira ¢evre-konjonktiir-motivasyon iliskisine uygun diisen bir gelismeydi.
Emevi icraatlarinin ilahi takdir ve saldhiyet iddiasi tizerinden mesrulagtirilmasina yonelik agik veya
ortiik itirazlar; Hasan-1 Basrl, Ma‘bed el-Ciiheni ve Gaylan ed-Dimagki gibi aktorler tarafindan
ortaya konulmustur. Bunlarin ortaya koyduklar itirazlar, nazari olarak temellendirilen bir diisiince
veya halkin pratigindeki inangtan ziyade dogrudan otoritenin sOylemini hedef alan, toplumsal
problem odakli fiili itirazlard: ve is1Ami anlayislaria dair bir teorisiz biling halinin otoriteye kars
toplum lehine disavurumuydu.

Muhaddis kimligiyle de bilinen ve sika kabul edilen, ayn1 zamanda Abdiilmelik’in oglunun
miirebbisi olan ve ayn1 zamanda Kaderiyye nin reisi olarak da nitelendirilen Ma‘bed el-Ciiheni (Ibn
>Asakir, 1997, 59:313-325), ilm1 alanda Hasan-1 Basri’yle kiyaslanabilecek bir kariyere sahipti ve
anlasildig1 kadartyla Emevilerin aleyhindeki faaliyetin aktorlerinden de biriydi (Beyhaki, 2006, s.
312). Ilmi alanda etkin biri olarak halk arasinda; insanlarin hayri veya serri islemelerinin kendi
secimleri oldugu fikrini dile getirmekte ve anlagildigi kadariyla bu anlayis gercevesinde dini bir
anlayis telkin etmekteydi (Ibn ’Asakir, 1997, ss. 317-318). Bunun disinda kaderle ilgili ona
atfedilenler; Iraklilarin Hz. Osman’in Oldiiriilmesinin (35/656) Allah’in kazd ve kaderiyle
gergeklestigi seklindeki iddialarini yalan olarak nitelendirmesi (Belaziiri, 1996, 8:414), Ata b. Yesar
(6. 103/721) ile birlikte Hasan-1 Basr1’ye gelerek Emevi sultanlarinin insanlar 61diiriip mallarini gasp
etmelerinin ve diger tiim ciiriimlerinin Allah’in 6nceden belirlemis oldugu kaderine gére meydana
geldigini iddia ettiklerini iletmesi iizerine Hasan-1 Basri’nin iddia sahiplerini Allah’in diigmani olarak
niteleyerek yalancilikla niteledigi sahnede yer almasiyla sinirlidir (Ibn Kuteybe, 1981, s. 441). Bunun
disinda Haccéc’1in kendisine uyguladigi iskencenin sorumlulugunu ona yiiklemesi, yaralarina konan
sineklerin verdigi aciy1r Allah’in azabi olarak nitelemesi de bu baglamdaki yaklasimim yansitan bir
olay oldugunu sdylemek miimkiindiir. Iskenceye ugramasinin sebebi; kader karsithgi olarak
kodlanan sdylemleriyle Emeviler aleyhindeki faaliyetlere katilmis, etrafinda toplanan kimselerle
birlikte ibnii’l-Es‘as (8. 85/704) isyamna istirak etmesiydi (Fesevi, 1410, 2:281). Bu sebeple
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80/700’Li yillarda Haccac veya Abdiilmelik tarafindan 6ldiiriilmiis ve teshir icin cesedi Dimagk’ta
astlmustir (ibn > Asakir, 1997, 59:320-321, 325).

Bu rivayetlerden de anlasildig1 kadariyla Ma‘bed’in itirazi, dogrudan Emevi icraatlar1 ve bu
icraatlar1 mesrulastirmaya yonelik sdylemi hedef almaktaydi. Allah’in irade ve kudretinin yani sira
O’nun tarafindan belirlenen kaderin bizzat kendisini inkar1 igkin bir mahiyette degildir. Nitekim
Emevi karsit1 sGylemini dini agidan itibarsizlastirmaya yonelik olarak tedaviile konulan iddialar
kendisine yonelik iftiralar olarak nitelendirdigi de aktarilmaktadir (Ukayli, 1984, 4:218).

Kadi Abdiilcebbar ve Ibnii’l-Murtaza (6. 840/1437) gibi Mutezili cevrelerce kendi
anlayislarinda olan bir kelamci gibi konusturulan, Siinni olarak nitelendirilen kaynaklarda ise
Kaderiyye karsit1 olarak takdim edilen Hasan-1 Basri (Hayytin, 2011, ss. 86-87), bu baglamda ele
almmas1 gereken bir diger aktordiir. Yukarida aktardigimiz ve Emevilerin ciirlimlerini
mesrulagtirmaya yodnelik sOylemlerinin mesruiyetini reddeden yaklagimiyla da mutabik olarak
Hasan-1 Basri’nin de Haccac’in zulme dayali icraatlarim1 Allah’in vermis oldugu kararlarin icrasi
olarak nitelemesini reddetmekle (Firyabi, 1997, s. 204), zuliim tiiriinden fiillerini bu yolla Allah’a
nispetini reddederek Allah’in kendi kullarina zulmetmeyecegini ve bu iddia sahiplerinin Allah’a
iftira ettiklerini savunmakla (Zemahseri, 1992, 2:246), yukarida tasvir ettigimiz kutsal otorite
sOylemlerine karsi ¢ikmakla sinirlt sdylemleri (Ka’bi, 2000, 1:238-239), baglam ve anlam agisindan
Ma‘bed’in muhalefet tavriyla paraleldir. Bunun disinda Mutezili ¢evrelerin kendisine nispet ederek
dogrudan Abdiilmelik’e gonderdigini iddia ettikleri mektuptaki fikirlerin ona ait oldugu iddiasina
(ibnii’l-Murtaza, 1988, s. 19; Kadi Abdiilcebbar, 1985, s. 26), iki temel nedenden otiirii ihtiyatla
yaklagmak gerekmektedir. Birincisi, sonraki déonemlerin ilmi tecriibesini yansitacak sekilde, sistemli
bir cercevede kelami kavramlarla cebri diislinceyi reddeden bir icerige sahip olmasidir (Hasan el-
Basri, 1988, ss. 111-117; ibn Abdirabbih, 1983, 2:216). Ikincisi ise muktedirlerin algisinda biiyiik
bir su¢ niteligi tasiyacak bu icerikteki bir mektubu dogrudan Abdiilmelik’e gondermis olmasinin
konjonktiirel duruma ve Ma‘bed’ten farkli olarak Hasan-1 Basri’nin motivasyonlarina uygun
olmamasidir (Hayyin, 2011, ss. 86-87). Nitekim Ma‘bed’ten farkli olarak Hasan-1 Basri, Samlilarin
ihanet edip Emevi saflarina gecebileceklerinden duydugu endise sebebiyle, ibnii’l-Es‘as (6. 85/704)
isyanina (81-85/701-704) katilmanin iyi bir fikir olmadigin1 s6ylemis ve islenen zuliimlere karsi
sabretmelerini tavsiye etmistir (Ibn Sa’d, 2001, 9:164-165). Diger yandan bu baglamda sahip
olduklan diisiincelerin dldiiriilme sebebi olacaginin farkinda olarak bu konuda muktedirlere acikca
nasihatte bulunmay riskli gérmiistiir (ibn Sa’d, 2001, 9:176). Muhtemelen bundan dolay1 da sahip
oldugu fikirleri sadece yakin g¢evresiyle paylasmaktaydi. Nitekim Emevi aleyhtari sdylemleri
sebebiyle Abdiilmelik tarafindan ldiirtiilebilecegi hakkinda kendisine uyarilarda bulunulmustur (Ibn
Sa’d, 2001, 9:168). Bununla birlikte Haccac’in talimatiyla ona yonelik bir suikast girisiminde
bulunuldugu da sdylenmektedir (Ebii’l-’ Arab, 2006, s. 162).

Gaylan ed-Dimaski’nin de kaderi reddetme olarak kodlanan Emevi karsitt muhalefetinin
mabhiyeti, bu iki aktdriin yaklasimiyla biiylikk oranda paraleldir. Mutezili kaynaklarin Gaylan
tarafindan Omer b. Abdiilaziz’e génderdigini iddia ettikleri ve muhtemelen sistemlesmis Mutezili
anlayisla uyumlu ¢ercevede yapilandirarak kaynaklaria aldiklari mektuptaki ifadelerini kendi
kelami anlayis kaliplar {izerinden aktarmis olduklari halde, ortaya koydugu sdylem; kaderin
ontolojik mahiyetinden ziyade; Allah’m adil ve rahim olduguna vurguyla kullarina
zulmetmeyecegini soyleyerek Allah’in dinine aykirt hareket eden zalim, facir ve hain kimseler olarak
nitelendirdigi Emeviler’in bu baglamdaki sdylem ve icraatlarini hedef almakta ve kendilerine
atfettikleri hidayet 6nderi olma vasfini reddetmektedir (Belaziiri, 1996, 8:391; Kadi Abdiilcebbar,
1985, ss. 31-32).

Nitekim Hisam b. Abdiilmelik’in halife olmasindan sonra yakalatilarak Sam’a getirilen
Gaylan’in iskence altindaki sorgusunda ortaya koydugu ifadeler de itirazinin Emevi sdylem ve
icraatlarla ilgili fiill duruma yonelik oldugu anlasilmaktadir. Rivayete gore, iskence altindayken;
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Allah’in Hisam’1 higbir seyin iizerinde vali/halife kilmadigin1 ve insanlarin riziklarimi kazandiginm
sOylemistir. Bu soylem Emevilerin Allah’in halifesi olma sifatiyla halkin riziklarinin da kaynaginin
kendileri oldugu iddialarina agik bir itirazdi. Nitekim bu itiraz karsisinda Higdm’1n emriyle elleri ve
ayaklar1 kesilmesinin Allah’in kaza ve kaderiyle mi oldugu sorusu iizerinden tertiplenen bir
manevrayla Emevi soylem tasdik ettirilmeye calisilmistir. Gaylan ise kimi rivayete gére bunun
Allah’mn ilmi dahilinde oldugunu sdyleyerek (Belaziirl, 1996, 8:418-419), kimisine gore de bunun
kader olarak nitelendirilemeyecegi itirazinda bulunarak Emeviler’in arzuladiklarinin diginda bir
cevap vermistir (Firyabi, 1997, s. 182). Ciinkii bdyle bir durumda kendisine uygulanan iskenceyi
kaza-kader olarak nitelendirmesinin durumu Allah’a nispet etmek olacagi ve bunun da Emevi
muktedirlerin zuliimlerini mesrulastirmaya yonelik sdylemin tasdiki anlamina geleceginin
farkindaydi (ibn Abdirabbih, 1983, 2:220. Krs. Kadi Abdiilcebbar, 1985, s. 32).

Burada dikkat ¢ekici olan husus, Gaylan’in Emeviler’in kutsal otorite sdylemine dayal fiili
politik duruma kars1 ortaya koydugu séylemin Emeviler tarafindan israrla dogrudan Allah’in kudreti
ve iradesiyle ilgili alana ¢ekilme ¢alisiimalaridir. Bununla hedefledikleri sey, tartismay1 dogrudan
Allah hakkindaki inangsal alana ¢ekerek kendi soylem ve iddialarim1 muarizlarinin diliyle tasdik
ettirmekti. Muhtemelen bu arzularimi gergeklestirmek i¢in Hisdm’in huzuruna getirilen Gaylan,
Evzai (6. 157/774) ve Meymin b. Mihran (6. 117/735) gibi saray ¢evresine mensup ulemayla s6z
konusu tartisma alanina ¢ekilmeye ¢aligilmigtir. Nitekim Evzai; Allah’in yapilmasini haram kildig:
bir seyin yapilmasina yardimci olmasi, nehy ettigi bir seyin yapilmasinin Allah’in kazasiyla olmasi,
emrettigi bir seyin yapilmasini ise engelledigi seklindeki iic durum hakkinda ne bildigini sorarak
Gaylan’1 Allah’in kudreti ve iradesi ¢evresinde bir tartigma alanina ¢ekmeye calismis, Gaylan ise
muhtemelen s6z konusu niyetin farkinda olarak bu konularda bir bilgisinin olmadigim sdyleyerek
arzularina cevap vermemistir. Buna ragmen Evzai, Gaylan’in sapkin olduguna hiikmetmistir (ibn
Abdirabbih, 1983, 2:219). Meymin’la gerceklestirdigi iddia edilen miinazarada da Gaylan’in
sOylemi, Ozgiil baglamindan koparilmaya calisilmakta ve Allah’in kudret ve iradesinin reddi
baglamina yerlestirilmeye calisilmaktadir. Bu miinazarada mutlak anlamda kullarin isyan fiilleri
Allah’in iradesi baglamma yerlestirilmeye calisiimaktadir. Meymin’un, Gaylan’in mubhalif
sOylemini Allah kerih gordiigii halde ona isyan edilebilecegi cercevesine yerlestirme taktigine karsi
Gaylan, insanmn sorumlulugunu 6n plana ¢ikaran ¢ergcevede konuya yaklagmistir. Bu baglamda
Allah’1n kendisine isyan edilmesini istedigi seklindeki fikre kars1 ¢cikmakta ve yapilmasini nehy ettigi
isyan fiillerinin islenmesini kerih gordiigiinii soylemektedir. Fakat nehy ettigi fiilleri kerih gordiigii
halde bunlarin islenmesinin ise Allah’in iradesine ragmen gerceklesmedigini, yani Allah’a
istemedigi bir seyi yaptirmak seklinde gergeklesmedigini sOylemistir. Kimi rivayete gore ise
Meymin’un sorularina cevap vermekten imtina etmis ve bunun {izerine Hisdm; elleri, ayaklar1 ve
dili kesilerek oldiirilmesini ve cesedinin bir mezbeleye atilmasini emretmis ve nihayetinde infaz
edilmistir (Belaziiri, 1996, 8:390, 419. Krs. Taberi, 1969, 7:203).

Gaylan’in bu tartigmalar baglaminda ortaya koydugu anlayis, bir taraftan kullarin
sorumlulugu fikrini diger taraftan da kadir-i mutlak Allah diisiincesini birlikte koruma
motivasyonunu yansitmaktadir (Krs. Watt, 2011, ss. 59-60). Ayrica kendisiyle Eb ‘Amir el-Mekki
arasinda vaki oldugu sdylenen bir miinazarada da Gaylan’in meydana gelen olaylarin Allah’in ilmi
ve iradesi dahilinde gerceklestigi diislincesine karst ¢ikmadigi; karsit ¢iktigi hususun islenen
kotiiliiklerin - Allah’in  takdiri diisiincesiyle mesrulastirma c¢abalarina yonelik olduguna 11k
tutmaktadir (Firyabi, 1997, ss. 238-239). Nitekim, ortaya koydugu sdylemin Allah’in ilmini inkarla
iligkilendirilmesine karsi ¢ikarak Allah’mn ilminin her seyi kusattigini ikrar ettigi (Firyabi, 1997, ss.
181-182, 197, 203; Ibn Hanbel, 1986, ss. 386, 429), tedaviile sokulan iddialarin ise iftira oldugunu
soyledigi aktarilmaktadir (ibn Hanbel, 1986, s. 430). Allah’in ilmi, kudreti ve iradesinin
Kaderiyye’nin muhalefetinin kapsami disinda oldugu hususu, son donemde yapilan bazi1 akademik
calismalar tarafindan da ayrica tespit edilebilmistir (Bayler, 2023, s. 194 vd.).
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4. Kader Tartismasimn Salt Dini-inangsal Bir Baglama Yerlestirilmesi ve Fiili Siyasi
Muhalefet Alanindan Teolojik Alana Tasinmasi

Saray ulemasinin, Gaylan’in fiili politik sdylem ve icraatlara yonelik muhalefetini Allah’in
ilmi, iradesi ve kudretine taalluk eden inangsal bir alana tasima cabalari, kader meselesiyle ilgili
tartismanin teolojik alana tasinmasinin ardindaki siyasi motivasyonlarin yam sira ilgili siirecin 6zgiil
baglami ve baglangicina da 151k tutmakta ve benzer bir faaliyetin geleneksel anlayisi koruma
motivasyonuyla hareket eden ulema c¢evrelerince Ma‘bed el-Ciiheni etrafinda da gerceklestirildigine
rastlanmaktadir.

Ma‘bed aleyhindeki propagandada Tavis (8. 106/725), Ibn ‘Avn (6. 151/768), Ebii’s-Sevvar
el-‘Adevi (122/739), Miislim b. Yesar (6. 100/718), Yahya b. Ya‘mer (6. 89/708 [?]), Humeyd b.
Abdurrahman el-Himyer1 (6. 95/713-714 [?]) gibi isimlerin 6n plana ¢ikarildigi goriilmektedir.
Aktarildigi kadartyla Tavis, Ma‘bed’in muhalefetinin siyasi ve iktisadi baglamini gormezden gelen
bir tutumla onun itirazin1 kader hakkinda konusmak ve Allah’a iftira etmek seklinde nitelendirmistir
(Firyabi, 1997, ss. 176-177; Ibn Hanbel, 1986, 2:416; Ukayli, 1984, 4:218). Onu, Yahudilerle
iliskilendirmeyi ima eden dini arglimanlar kullanarak toplumda fesat ¢ikarmakla suglamistir (Firyabi,
1997, s. 177). Mislim b. Yesar da mubhalif diisliinceleri sebebiyle Ma‘bed’i Hiristiyanlarla
0zdeslestiren bir sdylem ortaya koymustur (Ukayli, 1984, 4:218). Bu yaklagimlariyla Emevi karsiti
mubhalefeti dini ve kiiltiire] anlamda yabancilastirma faaliyetinin bir parcasi olmuslardir. Kaderi inkar
etmenin biitiin diger amelleri gegersiz kildigin1 ve dolayisiyla “kader yoktur” demeleri sebebiyle
Ma‘bed ve etrafindakilerin Kur’an okumalarinin ve dinin ahkamina vakif olmalariin Allah katinda
gecerli bir yan1 olmadig: seklindeki icerige sahip bir rivayet Yahya b. Ya‘mer ve Humeyd b.
Abdurrahman el-Himyer{ tarafindan tedaviile sokulmustur (Eba David, 2009, 7:80-81; Ibn Hanbel,
1986, 2:412-413; Miislim, 2006, 1:23-24; Tirmizi, 1996, 4:355-357). Yahyab. Ya‘mer’in, Ma‘bed’in
kaderi inkar ettigi iddiasina dayanak olarak da onun “...insanlar isterlerse hayir, isterlerse ser
isleyebilecekleri” seklindeki goriisiinii gdsterdigi nakledilmektedir (ibn *Asakir, 1997, 59:317-318).

Emevi taraftarligiyla iligkili bu geleneksel ulema ¢evresinin kendi ¢agdaslar1 olan Ma‘bed’in
sOylemini 6zgiil muhalefet baglamindan soyutlayarak salt teolojik bir baglama yerlestirme cabalari
dikkat cekicidir. Bu durum, Emevilerin kutsal otorite sdylemine dayali icraatlarinin mesruiyetini
reddetmeye yonelik muhalif sdylemi, mutlak anlamda kaderin reddedilmesi seklinde yorumlanarak
dini mesruiyet alaninin disina c¢ikarilmasinin ardindaki Emevi lehtar1 siyasi motivasyonlart
yansitmaktadir. Bir sonraki kusagin muhalif temsilcisi Gaylan’in dahil edildigi tartismalarda ise
Ma‘bed doneminde heniiz ibtidai bir seviyede olan bu diyalektik baglamdaki ilm1 kabiliyetin kismen
de olsa giiclenmeye bagladigina dair goéstergelere rastlanmaktadir. Bu gostergeler; daha once arz
edildigi iizere Ebti ‘Amir el-Mekki, Evzai ve Meymiin b. Mihran’in, Gaylan’m mubhalif séylemini,
dolayl ifadelerle iligskilendirmeye calistiklar1 Allah’in ilmi, kudreti ve iradesinden olugmaktadir.
Bununla birlikte ifadelerine yansiyan diisiince orgiisii, konunun farkli boyutlarin1 kapsayan ve séz
konusu gostergeleri tutarli bir biitlinliik icerisinde iliskilendiren nazari bir yapiya, arglimanlarla
giiclendirilmis sistemli bir biitiinliige sahip degildir. Aksine otoritenin arzusuna uygun olarak
Gaylan’in sdylemini, otoritenin siyasi siyasi sdylem ve icraatlarina yonelik karsitlik alanindan salt
inangsal bir alana ¢ekerek onun aleyhinde dini bir gerekgeye ulagsma cabasi etrafinda gelistirdikleri
retorikle siirlidir (Belaziird, 1996, 8:390; Firyabi, 1997, ss. 238-239; Ibn Abdirabbih, 1983, 2:219-
220; Taberi, 1969, 7:203). Bununla birlikte bu retorik ¢ergevesindeki ¢abayla gelisen ilmi tecriibe ve
biling, Emevi taraftarligiyla iligkili donemin tinlii muhaddislerden Sa‘bi’nin (6. 104/722), kaderi
“ilim, kitap, kelime, izn ve megiet” seklindeki taniminda karsilik bulmustur (ibn Abdirabbih, 1983,
2:217).

Bu tanimda yer alan kavramlarin siireg igerisinde; Kaderiyye karsiti diyalektik bir baglamda,
bir biitiinliik arz edecek sekilde bir araya getirilerek dini arglimanlarla temellendirilmistir. Bu
temellendirme, cebri anlayisin referans kodlari olarak belirginlesmeye baslayan séz konusu
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kavramlarin, daha c¢ok tek acili bir yaklasimla geleneksel anlayis lehindeki ayetlerin eksenine
yerlestirilerek cebri anlayisin dnermelerine doniistiiriilmesiyle gergeklestirilmistir. Bu faaliyetiyle
birlikte kader konusundaki tartigmanin defacto siyasi muhalefet alanindan salt dini-inangsal bir
baglama yerlestirilme siirecinin ikmal edildigini sdylemek miimkiindiir. Stirecle ilgili s6z konusu bu
ikmal faaliyeti, Omer b. Abdiilaziz’e nispet edilen ve muhtemelen sonraki dénemlerde olgunlasan
ilm1 tecriibenin kelami dille birlestirilerek yapilandirilan Kaderiyye karsitt bir risdlede
rastlanmaktadir. Risélede istitdat gibi teknik kelami kavramlarin kullanilmasinin yani sira argiiman
orgiisii ve kompozisyon mantigi; sozlii kiiltiiriin hakimiyetinin siirdiigii Omer b. Abdiilaziz
doneminin basit dilinden ve basit sdzlii mantiksal kurgu diizeyinden ileri bir dili ve mantigi, hicri 2.
asrin son c¢eyreginden itibaren kitabl kiiltiiriin yayilmaya baglamasiyla sekillenen bir ilmi ve
entelektiiel olgunluk diizeyini yansitmaktadir. Bununla birlikte; anlayisin gercevesi ve reddiyenin
orgiisii, Kaderiyye’nin muhalefetini 6zgiil baglamindan salt dini-inangsal bir baglama tasima
cabasinda somutlagan donemin baskin motivasyonlarini yansitmakta ve séz konusu siirecin
anlasilmasinda 6nemli gostergeler icermektedir (Isfahani, 1996, 5:346-353).

Ashabii’l-Hadis’le temsil edilen erken donem Siinni ¢evrelerin kader konusundaki
paradigmalarin1 orgiitleyen ve bu konuda bir tiir manifesto mahiyeti tasiyan risalenin en belirgin
ozelliklerinden biri, Emevileri kayiran bir yaklagimla Kaderiyye’nin muhalefetinin siyasi-iktisadi
baglamin1 goz ardi etmesidir. Bu risalede kader, Allah’in ezeli ve kusatict ilmi eksenine
yerlestirilerek Kaderiyye’nin muhalefetinin Allah’in ezeli ilmine yonelik bir inkér tavri oldugu
iddiasina dayanak olusturacak bir hareket zemini olusturulmustur. Bu zeminden hareketle
Kaderiyye; Allah’in her seyi kusatan ilminde sabit olan kaderleri yalanlamalar1 sebebiyle Allah’mn
kitabin1 reddeden, Allah’in dinini ve Peygamberin siinnetini kusurlu bulup kétiileyen bir hareket
olarak nitelendirilmektedir (Omer b. Abdilaziz, 1977, s. 43). Risalede; Adem’in yaratilmasiyla
birlikte ziirriyetinden olanlarin akibetinin Allah’in mesietine uygun olarak onceden belirlenmis
sekilde Allah’in ilminde takdir edildigi iddia edilmektedir. Bu takdir durumu, Allah’in kendi
miilkiiniin idaresinde mutlak kudret sahibi olmasiyla gerekcelendirilmektedir. Allah’in ilim ve
kudreti cercevesindeki bu gerekcelendirme; ayni zamanda kullarin akibetleri konusunda onlara
herhangi bir kudret ve irade nispet edilemeyeceginin yan1 sira bunun Allah’a nispetle cebr ve zuliim
olarak da nitelendirilemeyecegi iddiasinin referans zemini olarak kullanilmaktadir. Bu zeminden
hareketle; kendi fiilleri konusunda kullarin herhangi bir iradeye ve kudrete sahip oldugunu
sOylemenin, Allah’in ilminde sabit olmayan ve kudretinin disinda bir seyin vaki olabilecegine ihtimal
vermek, bunun ise miilkiinde Allah’a sirk kogmak anlamina geldigi savunulmaktadir. Diger taraftan
boyle bir iddianin; Allah’in, kullar1 hakkindaki ilmini inkar ederek O’nu cehaletle nitelendirmek,
kullarin fiillerinin Allah’in izni disinda gergeklestigi iddiasini igkin oldugu ileri siiriilmektedir.
Bunun ise Allah’1n, kullarin durumlarini takdir etmedeki kudretini ve iradesini iptal etmek ve O’nu
tasarrufati konusunda atil birakmak anlamina gelecegi savunulmaktadir. Risale, bu ¢ergevede takdim
edilen kader anlayisinin Peygamber’e (s.a.v.) isnad edilen bir hadis iizerinden akidenin ana
cercevesine yerlestirilmesiyle tamamlanmaktadir. S6z konusu hadise gore Islam, ii¢ esas iizerine bina
edilmistir. Birincisi; Peygamber’in gonderildigi zamandan Deccal’in zuhuruna kadar cihat etmektir.
Ikincisi; tevhit ehlini amellerinden dolay1 tekfir etmemektir. Ugiinciisii de hayriyla serriyle kaderin
Allah’tan olduguna iman etmektir (Omer b. Abdilaziz, 1977, ss. 43-54). Emeviler ddneminin sosyo-
politik durumu baglamina yerlestirildiginde; Emevi muktedirleri tekfir etmeyi engellemek, onlarin
askeri faaliyetlerine katilim1 saglamak ve ilahi salahiyet iddialarinin sorgulanmasini engellemek gibi
her birinin Emevilerin iktidar1 lehinde belli bir isleve tekabiil ettigini sdylemek miimkiindiir.

5. Kader Meselesinin Teolojik Boyuttan Ontolojik Boyuta Taginmasmn Ik Kritik
izleri

Ozgiil siyasi baglaminda kaderle ilgili tartisma, iktidarin ilahi salahiyet iddias1 ve icraatlarini
ilah1 takdir sdylemi ilizerinden mesrulagtirma cabasi ve bu c¢aba etrafinda gelisen sOylemlere
mubhalefet ¢ercevesindeydi. Konunun teolojik boyuta tasinmasiyla da kullarin fiillerinin Allah’in
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ilmi, iradesi ve kudretiyle iliskisi baglamina yerlestirilmisti. Teolojik boyuta taginmis bigimiyle cebri
tez, insanin kendi fiilleri tizerinde herhangi bir irade veya giice sahip oldugunu reddeden ¢ercevede
bir marjinalligi temsil etmisti. Bu anlayisin antitezi olarak Kaderi muhalefet de insanin fiilleri
iizerinde Allah’in kudret ve iradesinin etkili oldugunu inkar etme seklinde kodlanan bi¢imiyle karsit
marjinallesme olarak goriiniir hale getirilmisti. Diger taraftan, tartismanin 6zgiil politik baglamindan
koparilarak salt dini bir alana yerlestirilmesi, bu tartigsma denkleminde iiretilecek yeni fikirlerin de
teolojik zeminde gerceklesmesi durumunu beraberinde getirmistir. Bu zemin ise meselesinin
ontolojik bir boyutta tartisilmasinda kritik bir asamayi teskil etmistir. Tartismanin ontolojik boyuta
taginmasi, muhtemelen iki karsit marjinallesme karsisinda dengeleyici bir ¢oziim bulmaya yonelik
arayislarin neticesinde gerceklesmisti. Bu dengeleyici arayis, diger tiim esya gibi kullarin fiillerinin
de Allah’in kudret ve iradesinin eseri oldugu, insanlarin da kendi fiillerinin meydana gelmesinde
ihtiyar sahibi olmasiyla sorumlu oldugu seklinde bir anlayisa ulagmakla neticelenecekti.
Muhtemelen, kullarin sorumlulugu diisiincesi ile Allah’in mutlak yaraticit oldugu fikrini birlikte
koruma arayisinda ¢6zlimiin, kullarin fiillerinin yaratilmishik baglamina yerlestirilmesiyle
gergeklesecegine dair bir anlayis gelismisti. Bu gelismeyle birlikte kader tartismasi, ontolojik bir
boyut kazanmustir.

Ontolojik bir boyut lizerinden sekillenemeye baglayan bu dengeleyici anlayisin, salt dini-ilmi
baglama yerlestirilen mahiyetiyle Cebri tez ile Kaderl antitezin bir tiir sentezini ifade ettigini
sOylemek miimkiindiir. Bununla birlikte, Cebri ve Kaderi sdylemlerin her birinin kendi 6zgiil siyasi
baglamlarinda degerlendirildiginde bu c¢ercevedeki yaklasim, iki agidan da Kaderi sdylemin
lehindeydi. Nitekim, Kaderiyye’nin sdylemindeki temel amag, muktedirlerin icraatlarindan sorumlu
oldugunu genel kabul diizeyine ¢ikarmakti ki dengeleyici anlayigin iki boyutundan biri bu amaca
uygun olarak insanin sorumlulugunu vurgulamaktaydi. Kullarin fiillerini yaratilmislik iizerinden
tartisan boyutuyla da insanin, fiillerinden sorumlu oldugu sdyleminin Allah’in kudreti ve iradesinin
karsisinda konumlandirma imkanini engellemekteydi. Bu engellemeyle, Emevi taraftarligi ekseninde
konumlanan cebri anlayis taraftarlarinin, Kaderi muhalefetin dini mesruiyetini ortadan kaldirma
imkanini elinden alinmaktaydi.

Tasvir etmeye calistigimiz ¢ergevedeki mahiyetiyle, kullarin fiillerinin yaratilma baglamina
yerlestirilerek kaderin ontolojik bir boyut {izerinden ele alinmasina dair ilk kritik izlere, kendisi de
aktif bir Emevi mubhalifi olan Cehm b. Safvan’in (6. 128/745-46) diislincelerinde rastlanmaya
baglanmistir. Bu baglamdaki disiinceleri ise muhtemelen 120/738’l1 yillarin basindan itibaren
tezahiir etmistir (Serif el-Murtaza, 1935, s. 28). Bu baglamda Cehm’e nispet edilen anlayis, kendi
doneminin ilmi anlayisini asan kelami hususiyetler tagidigini sdylemek miimkiindiir. Ona nispet
edilen yapisiyla s6z konusu anlayisin; sonraki donemlerin kelam1 bakis acisindan ve gelismis bir
kelami jargon iizerinden ifade edilmis olabilecegi, dolayisiyla sonraki donemlerin ilmi tecriibesi
tizerinden yapilandirilmis olma ihtimali de g6z 6niinde bulundurulmalidir.

Giliniimiize ulasan kaynaklar arasinda dogrudan Cehm’in ismini isaret ederek onun kader
konusundaki goriisiinii bir biitiinliik i¢erisinde sunan en eski kaynaklardan biri Ka‘bi’nin (6. 319/931)
ve digeri de Es‘ari’nin (6. 324/935-36) Makalat’laridir. Watt’in da belirttigi gibi Makalat’ta aktardigi
verileri, bu verileri aldig1 bilgi kaynaklarina sadik kalma ¢abasi igerisinde aktarmaya ¢alismis olmasi
hasebiyle Es‘ari’nin diger kaynaklara oranla daha giivenilir oldugu da ayrica vurgulanmalidir (Watt,
2016, s. 100).

Muhtemelen benzer bilgi kaynaklarindan beslenen bu iki ismin bize aktardiklar1 kadariyla
Cehm’e gére biitiin fiillerin hakiki faili/yaraticis1 Allah’tir. Iinsanlarin kendi fiillerinin faili olmalari
ise mecazidir. Bununla birlikte Allah, eylemde bulunabilmeleri i¢in insanlara kudret ve iradenin yani
sira tercihte bulunma kabiliyeti (ihtiyar) de vermistir (Es’ari, 2009, s. 219; Ka‘bi, 2018, ss. 204-205).
Mutlak yaraticilik vasfim1 Allah’a has kilan ve beseri kudrete boyle bir fonksiyon yiiklemeyerek iki
kudret arasinda ontolojik ayrimi1 i¢kin bir formiille ortaya koymasi, Cehm’in Allah’1 tenzih etmedeki
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hassasiyetinden kaynaklanmis olmalidir (Kalhati, 1980, 2:352; Matiiridi, t.y., s. 332; Nasi el-Ekber,
1971, s. 92; Taberi, 1996, s. 170).

Formiiliin merkezine Allah’in mutlak yaraticiligl fikrini yerlestirmis olmasi ve insanin
ihtiyar1 fikrine yer vermis olmakla birlikte insan kudretinin fiille iliskisi ve fiillerin meydana
gelmesindeki islevi gibi konularda bir agiklamada bulunmamasi, ortaya koydugu diisiincenin cebri
anlayisla iliskilendirmeyi kolaylastiracak zemini hazirlamistir. Nitekim, sonraki dénemlere dogru
gittikge Cehm’in bu formiille 6zetlenebilecek olan diisiincesinin insanin kudret ve iradesi aleyhinde
marjinal birtakim formlarla takdim edilmeye baslandigiyla karsilasiimaktadir. Ornegin Mutezili
kelamc1 Kadi Abdiilcebbar, bu formiilde yer alan insanin kudreti, iradesi ve ihtiyartyla ilgili
vurgulara yer vermeyerek Cehm’in, ihtiyari ve 1zdirari fiiller arasinda bir fark gérmedigi iddiasinda
bulunmaktadir (Kadi Abdiilcebbar, 2012, 3(8):25, 27). Kadi Abdiilcebbar’in muasir1 veya sonraki
donemin farkli ekollere mensup kelamcilarindan Ibazi olan Kalhati (IV./X. yiizy1l [?]), Es‘arilige
mensup Bagdadi (6. 429/1037-38), Maturidilikle iligkili Pezdevi (6. 493/1100) ve Ebli Mu‘in en-
Nesefi (6. 508/1115), Zahiriligin 6nemli isimlerinden Ibn Hazm (6. 456/1064) ve Hanbelilik
zemininde selefi anlayisin sozciiliigiinii yapan ibn Teymiyye (8. 728/1328) gibi kimseler de Cehm’e
atfedilen anlayis1 benzer gercevede ele alarak cebrilik kodu {izerinden takdim etmiglerdir (Bagdadi,
1988, s. 186; Ibn Hazm, 1996, 3:33, 82-83; ibn Teymiyye, 2004, 8:460; Kalhati, 1980, 2:353; Nesef,
2006, s. 94; Pezdevi, 2003, s. 258).

Kadi Abdiilcebbar’in yaklagimi, insan fiillerinin Allah tarafindan yaratildigi diisiincesini
Cebri olmanin temel 6l¢iitii haline getiren Mutezile’nin genel anlayisindan beslenmektedir (Makdis,
1991, ss. 37-38). Mu‘tezile’nin, kullarin fiillerinin Allah tarafindan yaratildig1 seklindeki diistinceyi
cebri anlayigin temel kodu olarak ele almasindan kaynakli muhalif motivasyon, kullarin kendi
fiillerinin haliki oldugu seklindeki s6ylem g¢ercevesinde Mutezile igerisinde marjinal bir karsitlig
beraberinde getirmistir. Hicrl IIl. asrin sonlarinda, Ciibbai tarafindan ortaya konulan bu anlayis
(Nesefi, 2006, s. 93), iimmetin genel anlayisina aykir1 bulunarak bizzat Mutezile igerisinde de itirazla
karsilanmistir (Nasi el-Ekber, 1971, s. 94). Bununla birlikte, kullarin fiillerinin Allah tarafindan
yaratildigi soylemini de esit derecede reddetmislerdir (Es’ar1, 2009, ss. 156, 181,371-372, 393, 395).

Cebri anlayis1 marjinal bir boyut iizerinden Cehm’e atfeden yukarida mezkir diger
mielliflere gelince; her biri farklt mezhebi ¢evrelere mensup olmakla birlikte, kullarin fiillerinin
Allah tarafindan yaratildigi diisiincesinde ve dolayisiyla Mu‘tezile’nin cebri nitelemesinin
kapsamina girme noktasinda birlesmekteydiler. Cebri anlayis1 marjinal bir boyut tizerinden Cehm’e
nispet etmede birlesmelerinin ardindaki temel motivasyon da muhtemelen kendilerini bu baglamdaki
Mutezili elestirinin kapsaminin disinda konumlandirmakti. Nitekim bu mezhebi gevrelerin soz
konusu motivasyonlarinin bir diger yansimasi olarak cebrin marjinal boyutunu, el-Cebrii’l-Mahz
veya el-Cebriyyetii’l-Halisa seklinde kodlayarak bunu Cehm’e atfetme reflekslerinde ortaya
cikmaktadir (Fahreddin er-Razi, 1981, 1:76-77; Ibn Kuteybe, 1991, s. 30; ibn Teymiyye, 1986,
3:211; Kalhati, 1980, 2:252; Yemani, 1992, 7:47). Bu kodlamanin, makbul karsilanabilecek tiirden
bir cebri anlayigin da var olduguna dair tasidigi ima (Krs. Watt, 2001, ss. 5, 184), Sehristani’nin (0.
548/1153) “el-Miicbiretii’-Halisa” ve “el-Miicbiretii’[-Mutavassita” tasnifiyle birlikte agik¢a ortaya
konulmaktadir (Sehristani, 2006, 1:68). Tarihsel siire¢ igerisinde Cebri anlayisin temsiliyetinde
Cehm’i merkeze yerlestiren iddianin, modern donemdeki arastirmacilarin kahir ekseriyeti tarafindan
da makbul karsilandigi bilinmektedir. Bununla birlikte bazi modern dénem aragtirmacilarin bu
konuda Ca‘d b. Dirhem’i de Cehm’le iligkilendirdiklerine rastlanmaktadir (Atvan, 1986, ss. 83-86;
Ebl Zehri, t.y., s. 100; Kirbasoglu, 2017, ss. 106-107; Kogyigit, t.y., ss. 57-61; Salih, 1417, ss. 137-
138). Atifta bulunduklar1 klasik kaynaklara gidildiginde ise iliskilendirmenin kaderle ilgili degil,
Allah’n sifatlartyla ilgili oldugu tespit edilebilmektedir.

Marjinal boyutuyla Cebri anlayisin temsiliyetinde Cehm’in isminin 6n plana
cikarilmasindaki ortak ¢aba, problemin 6zgiil siyasi baglaminin dogrudan goriilmesini engelleyerek
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Emeviler lehinde hafizanin giiclenmesine katki saglamistir. Bununla birlikte s6z konusu baglamda
bu kelamcilarin temel amaci, Emeviler’i kayirmak degildi. Muhtemelen Cehm’in isminin cebri
anlayis lizerinden On plana ¢ikarilmasi Mutezile kaynakliydi. Mutezile’nin bu anlayis iizerinden
Cehm’in ismini 6n plana ¢ikarma cabasinin ardindaki temel motivasyon ise muhtemelen Allah’in
stfatlar1 konusunda Cehm'’le iliskilendirilmelerinin temelsiz oldugu algisini yerlestirmekti (Hayyat,
2018, ss. 151, 159; Kadi Abdiilcebbar, 2012, 7(14):282-285). Bu diger kelamcilarin da amaci,
Mutezili propaganda zemininde mutlak cebri anlayisla 6zdeslestirilen Cehm’den teberri etmeleri, bir
taraftan kader hakkindaki anlayiglarina daha mutedil bir goriintii kazandirmak, diger taraftan da kader
konusunda temsil ettikleri anlayisin Cehm’le iligkilendirilmesinin 6niine gegecek bir hafiza insa
etmekti. Ciinkii Cehm, tiim akimlarin “6tekilestirerck ondan teberri etmede” ittifak ettikleri bir isimdi
(Bagdadi, 1988, s. 186). Nitekim Watt’in deyimiyle Cehmi kod, ge¢misin Miisliman Arap
toplumunun algisinda “miirted veya vatan haini” gibi anlamlara tekabiil etmekteydi (Watt, 2001, s.
183). Dolayisiyla Cehm’le iliskilendirilen herhangi bir fikir veya inang, bastan itibaren dini ve
toplumsal mesruiyet alaninin disinda kalmaktaydi. Farkli motivasyonlarla Cehm’den teberri etmis
olsalar da mensubu olduklar1 farkli akimlarin kesp teorisini igkin yaklagimlarinin, Cehm’e nispet
edilen anlayis zemini iizerinden sekillendigini sdylemek miimkiindiir. (Krs. Can, 2021, ss. 135-136;
Nessar, 2020, ss. 2:112, 149-150). Nitekim daha once zikredildigi iizere Cebri ve Kaderi
kutuplasmay1 dengeleyici bir formiil olarak meselenin ontolojik boyuta tasinarak kullarin fiillerinin
Allah tarafindan yaratildig1 ve insanin sorumlulugunun da bu fiilleri ihtiyar etmesiyle tahakkuk ettigi
sOylemi, her ne kadar kader meselesindeki tartismanin ¢6ziimiinii hedeflemis olsa da yeni bir
problemi de beraberinde getirmistir. Yaratilma Allah’a ait oldugu halde sorumlulugun nasil tahakkuk
edecegi sorusu bu yeni problemin merkezinde yer alacakti. Esasen insanin ihtiyar1 kavramiyla bu
sorunun cevabi formiiliin kendisinde mevcuttu. Fakat kelami biling ve bu bilinci yansitan jargonun
heniiz gelismedigi bir evrede bu kavram, sorunun ¢oziimiinde yeterli goriilmemis olmalidir. Bu
nedenle sorunun ¢oziimiine yonelik arayisla istitaat, teknik bir kavram olarak kullanilmaya ve konu
fiil-istitadt iligkisi baglaminda tartisilmaya baslanacaktir. Bu denklemdeki tartisma ve arayiglar
etrafinda kesp teorisi sekillenecek, Cehm’in formiiliindeki ihtiyar kavraminin yerini kesp kavrami
alacaktir. Bdylece kader tartigmasimnin ontolojik alana tasinmasindaki ikinci kritik evre de
gergeklesmis olacaktir.

Kader probleminin tartisilmasinda istitadtin teknik keldami bir kavram olarak kullanilmasi,
muhtemelen Cehm’den bir iki kusak sonra ve en erken hicri II. asrin ortalarindan itibaren vaki
olmustur. Nitekim, kader meselesini fiil-istitadt baglaminda ilk kez tartisan kisi olarak Yusuf es-
Semti/es-Semni (6. 189/805) ismine isaret edilmektedir (Serif el-Murtaza, 1935, s. 29). Ebi
Hanife’yle iliskili olup muhtemelen Miircii’ye mensup bir alim olan es-Semti (6. 189/805) (Saymerd,
1985, ss. 110, 157), istitaatin fiille birlikte oldugunu savunmus ve muhtemelen fiilden 6nce istitaatin
var oldugu diislincesine yer vermemesi sebebiyle de “teklif-i malayutak™ diislincesini de ilk kez
ortaya atan kisi olarak kodlanmistir (Kadi Abdiilcebbar, 2012, 3(8):27). Onunla ¢agdas ve
Mutezileyle iliskili olan Dirar b. ‘Amr (6. 200/815 [?]) ise istitaatin insanin bir parcasi oldugunu ve
dolayisiyla hem fiilden 6nce hem de fiille birlikte var oldugunu savunmustur (Es’ari, 2009, s. 220).
Bu ikilinin ¢agdaslar1 olan ve Sid’yla iligkili Hisdm b. el-Hakem (6. 179/795) de istitdati iki tiire
ayirarak ele almistir. Ona goére bunlardan birincisi insanin bir fiili yapabilmesi i¢in gerekli olan
saglik, organlar ve zaman tiiriinden seylerdir ve bu istitaat tiirii fiilden 6nce mevcuttur. ikincisini ise
fiile iten, fiilin islenmesini o anda saglayan sebep olarak izah etmis ve bunun fiille eszamanl
oldugunu séylemistir (Es’ari, 2009, s. 52). Hisam’la ilgili bu veriler, istitdatin fiilden 6nce veya fiille
birlikte oldugu seklindeki yaklagimlarin da istitdat kavramina ytiklenen farkli anlamlarla ilgili oldugu
da boylece anlasilmis olmaktadir. Bu durum, fikirsel ihtilaflarin ayn1 zamanda kavramlara yiiklenen
anlamlarla da iligkili olan boyutunu ortaya koymaktadir.

Fiil-istitaat iligkisinin yam sira kesp diistincesi de muhtemelen hicri ikinci asrin ortalarindan
itibaren, kullarin fiillerinin Allah tarafindan yaratildigi seklindeki anlayis zemininde ger¢eklesen ve
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kullarin kendi fiillerinin meydana gelmesindeki rollerinin ne oldugu sorusuna cevap bulmaya yonelik
tartigmalarin sonucu olarak tezahiir etmistir. Watt, kesp teorisini ilk kez ortaya atanin Dirar b. ‘Amr
oldugunu sdylerken (Watt, 2016, s. 101); Sevki Yavuz bu konuda EbG Hanife’ye (6. 150/767) isaret
etmektedir (Yavuz, 2002, s. 304). Erken donem makalat miielliflerinden Nasi el-Ekber (6. 293/906)
ise muayyen bir isme igaret etmeksizin Kesp teorisinin istitaatin fiille birlikte oldugunu savunan
Miirciiler tarafindan ortaya atildigimi sdylemektedir (Nasi el-Ekber, 1971, s. 92). Fakat s6z konusu
diisiincenin ortaya ¢ikisint muayyen sahislarla sinirlandirmak yerine, kullarin fiillerinin Allah
tarafindan yaratildig1 diisiincesinde birlesen farkli akim mensuplarinin ortak cabasinin {irtinii
oldugunu sdylemek daha dogru bir yaklasim olacaktir. Nitekim kesp teorisi; kulun ihtiyari/iradi
fiillerini yaratanin Allah, bunlari kesp edenlerinse kullar oldugu seklinde formiile edilmektedir (Nasi
el-Ekber, 1971, s. 92). Formiil, fiillerinin Allah tarafindan yaratildigi kabuliiyle birlikte kullarin
sorumlulugunun nasil agiklanacagi sorusunun cevabina karsilik gelmektedir. Bu cevaba karsilik
gelmesi, kesp fikrinin isaret ettigimiz ¢evrenin ¢abasiyla sekillendigi hususunu bir bagka acidan teyit
etmektedir.

S6z konusu gevreler, kesp diisiincesinde birlesmekle birlikte kespe konu fiilin meydana
gelmesinde beser kudretine atfettikleri islevin mahiyeti konusunda ihtilafa diigmiislerdir. Bu ihtilafin
ise istitdate yiikledikleri anlam ve fonksiyonla iliskili oldugu anlasiimaktadir. Ornegin Hisdm’in bu
konudaki agiklamas: istitAat hakkindaki ikili tasnifine uygun olarak; kullarin kendi fiillerini Irade
etmesi ve kesp etmesi yonilyle ihtiyari, fiile iten/fiilin meydana gelmesini saglayan sebebin var
olmasiyla birlikte husule gelmesi yoniiyle de zorunlu oldugunu séylemektedir (Es’ari, 2009, ss. 50-
51). Drrar da kendi istitdat anlayisina uygun olarak beserin ihtiyari fiillerinin yoktan var edilmesi
yoniiyle Allah’in, kesp edilmesi yoniiyle de kulun aymi anda aym fiilin iki hakiki faili oldugu
gorilislini savunmaktadir (Es’ari, 2009, s. 220). Bu iki agiklama bigiminde de yaratilmis fiilin kula
nispetine iliskin Cehm’in formiiliindeki muglaklik kismen ortadan kalkmistir (Krs. Watt, 2016, s.
104). Bununla birlikte Hisdm’1n, ihtiyari fiillerin ayn1 anda hem zorunlu hem de iktisébi olacag:
seklindeki yaklagimiyla Dirar’in bir fiilin ayni anda iki faile ait oldugu seklindeki yaklagimlarinda
fiilin nispetinin mahiyeti konusunda yeni muglakliklar husule getirdigi hususu ise agiktir.

Sonug olarak kader meselesinin Istitaat-fiil iliskisi baglaminda tartisiimasi neticesinde ortaya
atilan yeni fikirler, kendi sorunlarini da beraberinde getirerek yeni tartismalarin zeminini
hazirlamustir. Ozellikle istitdatin ancak fiille birlikte olacag: seklindeki yaklasim, fiilden 6nce gerekli
istitaate sahip olmayan kullara miikellefiyetin nasil yiiklenecegi gibi yeni tartismalarin kapisini
aralamigtir. Tartigmanin bu yeni zemini lizerinden kader meselesi, muhtemelen hicril II. asrin
sonlarindan itibaren ilahi adalet (‘adl) baglamina yerlesmeye baslamistir. Céziime yonelik her bir
diisiincenin kendi problemlerini beraberinde getirmesiyle yeni boyutlar kazanarak siirdiiriilen
tartismalarla kader konusu, icerik ve mahiyet yoniiyle, kelami problemlerin en kapsamlisini teskil
edecek yone dogru genisleyerek farkli boyutlar kazanmis, buna paralel olarak da birgok yeni ihtilaf
ortaya cikmistir (Serif el-Murtaza, 1935, ss. 31-32). Biitiin bunlarin neticesinde, insanin
sorumlulugunun merkezde yer aldig1 bir mesele olmaktan ¢ikarilip ilahi adaletin merkezde yer aldig1
bir probleme doniistiiriilmesine kadar gegen yaklasik bir asirlik siirecin sonunda kader meselesi,
ozgiil sosyo-politik muhalefet baglamindan uzaklasmistir. Insan fiillerinin pratik-tecriibi alan
iizerinden tartisilmasi yerine ontolojik mahiyetler baglamina yerlestirilmesiyle nazari bir alana
sikistirilmigtir.  Biitiin  bunlarin neticesinde kader meselesi, toplum igindeki insanin fiillerini
aciklamaktan uzaklasarak bir kelami-felsefi problemler yuamagina, siradan halk agisindan anlasgilirlig
son derece zor bir seckinler jargonuyla konusulabilen bir meseleye doniigmiistiir. Nitekim konuyla
ilgili baz1 ornek fikirler (Es’ari, 2009, ss. 132-135) incelendiginde de bu durum agik¢a fark
edilebilmektedir. Birikerek ardil kusaklara devreden ilmi tecriibenin yayilan kitabi kiiltiir
potansiyeliyle birlesmesi neticesinde soyutlamaci zihin yapisinin gelismesi de problemin bu
cercevede sekillenmesinde oldukea etkili olmustur.
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Sonug¢

Arastirma kapsaminda ulagilan veriler, kader hakkindaki tartismanin klasik Mezhepler Tarihi
ve dogrudan Allah’in ilmi, kudreti ve iradesiyle insan fiillerinin ontolojik mahiyeti etrafinda
sekillenen teolojik veya nazari bir problem olarak ortaya ¢ikmadigini gostermektedir. Kur’an’da;
Kadir-i mutlak Allah tasavvuru ile sorumluluk doguracak sekilde insanin sahip oldugu iradenin kendi
fiilleri iizerinde belirleyici role sahip oldugu diisiincesinin birlikte bulundugu ve bunun vahyin ilk
mubhataplar1 nezdinde tenakuz olarak algilanmadigi anlagilmaktadir. Nitekim bu baglamda aralarinda
herhangi bir tartismanin vaki olduguna dair bir ize de rastlanmamaktadir. Kur’an’in, kadere taalluk
eden meseleleri formiile edilmis bir cercevede ele almak yerine, somut olaylar baglaminda ortaya
koydugu telkin, tembih ve aciklamalar yoluyla konuya yaklagsmasi, kadere taalluk eden s6z konusu
iki yoniin uyum igerisinde anlasilmasm saglayan hususlardan biridir. imana taalluk eden diger
konularda oldugu gibi Kur’an’in bu genel yaklagimi, kendi 6lgiilerine uygun inang zemini iizerinden
insanin sorumluluk fikrini teorisiz bir biling hali iizerinden insa etmeye yonelik hedefiyle dogrudan
iligkilidir. Vahyin ilk muhataplar1 arasinda kader meselesinin tartisilmasini engelleyen bir diger
onemli husus da cahiliye insanmin bu baglamdaki dini-kiiltiirel pratigini ortadan kaldiran
diizenlemeyle insanlarin kendileri hakkindaki ilahi takdirin mahiyetine dair gaybi bilgiyi
Miisliimanlarin mesguliyet alaninin disina ¢ikarmasi, bu baglamda olusabilecek endiseleri de Allah
inanciyla dengelemesiydi. Bu cercevedeki diizenleme, kadere taalluk eden meselelerin tartigilmasi
gereken problemler olarak goriilmesini engellemis olmalidir.

Kaderin tartisma konusu haline gelmesine sebep olacak gelisme, Kur’an’in gerceklestirdigi
diizenlemenin digina ¢ikilarak cahiliye insaninin dini-kiiltiirel pratigini besleyen anlayis zemininde
icra edilmeye baslanan Emevi siyaset stratejisiydi. Nitekim bu strateji, adalete aykir1 siyasi ve iktisadi
uygulamalarin mesruiyetini saglama misyonu cergevesinde diizenlenmisti. Bu stratejinin temelini,
ilah1 salahiyet iddias1 olusturmaktaydi. Bu temelden hareketle icraatlarini da ilahi emir ve iradenin
tatbiki seklinde agiklamaktaydilar. Cahiliye insaninin kehanet kurumu tizerinden icra ettikleri dini-
kiiltiirel pratik baglaminda diisiiniildiigiinde bu sdylemin kiiltiirel hafizadan beslenen bir karsilig
vard1 ve esasen cahiliye insaninin giinliik hayatinda bireysel olarak tecriibe ettigi uygulamanin siyasi
otorite diizeyinde bir tiir tatbiki mahiyetindeydi. Kur’an’in Miisliimanlarin mesguliyet alaninin digina
cikarmaya caligtig1 ilahi takdir meselesi, Emevilerin bu siyasi pratigiyle birlikte dini-kiiltiirel ve
sosyo-politik sonuglar1 olan bir probleme doniiserek Miisliimanlarin giindemine yerlesmistir.

Nitekim Emevilerin bu kiiltiirel anlayisin sagladigi referans zemini iizerinden zultimlerini
mesrulagtirma c¢abasi, Ma‘bed el-Ciiheni ve Gaylan ed-Dimaski gibi isimlerle 6zdeslestirilen bir
itirazla kargilanmigtir. Bu itiraz, Kur’an’1in inga etmeye ¢alistig fiili biling haline uygun olarak somut
olaylar baglaminda ortaya konulmus; siyasi otoritenin kendi icraatlar1 lehinde mesruiyet saglamaya
doniik sdylemini hedef almaktaydi ve insanin iradi fiillerinden dogan sorumluluk fikrini 6n plana
cikaran ¢erceveyle sinirliydi. Emevi taraftar geleneksel ulema, dini acidan itibarsizlastirabilmek i¢in
bu itiraz1, 6zgiil sosyo-politik baglamindan koparip salt dini-itikadi bir baglama yerlestirmislerdir.
Tartismanin bu yeni baglamda siirdiiriilmesi, kaderle ilgili problemin teolojik bir zemine oturmasiyla
sonuglanmigtir. Tartigmanin bu yeni denkleminde Kaderiyye’nin itirazi, Allah’in ilmi, iradesi ve
kudretine yonelik karsitlik baglamina yerlestirilmistir. Emevi soylem lehindeki anlayis da dini
argiimanlarla mutlak cebri bir inan¢ ¢ercevesinde yapilandirilarak akidenin temel esaslari arasina
yerlestirilmistir. Bu cebri anlayisin sahih inancin merkezine yerlestirilmesi, Kaderiyye’nin karsit
marjinal goriinlimiinii de giliglendirmistir. Bundan sonraki siirecte Kaderi kodla ifade edilen
marjinallesme, bu anlayisin taraftarlarinin bundan sonraki siirecte icra ettikleri faaliyet bigimiyle
olgusal bir boyut kazanmistir. Buna imkan taniyan temel husus, tartismanin &zgiil politik
baglamimdan koparilarak teolojik bir zemine tasinmasi ve salt dini-itikadi bir baglama
yerlestirilmesiydi. Nitekim boyle bir baglamda marjinallesmenin iki karsit kutbunu temsil eden
Cebriyye ve Kaderiyye arasindaki diyalektik, Kur’an’da uyum igerisinde bulun kadir-i mutlak Allah
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tasavvuru ile sorumluluk doguracak cercevede insan iradesinin fiilleri iizerindeki belirleyici roliinii
vurgulayan anlayiglarin ¢atigmasi goriinimii kazanmaktaydi. Bu durum; her bir tarafin, kendi
anlayisini destekleyen dini arglimanlar1 6n plana ¢ikararak kendi sdylemini, 6tekinin anlayisi lehinde
olabilecek ifade ve arglimanlardan yalitmasiyla sekillenmisti. Kisacas1 kiiltiirel idrak bigiminden
kaynaklanan anlama bi¢iminin yan1 sira sosyo-politik motivasyonlardan beslenen tek agil1 ideolojik
perspektifin Kur’an’a dayatilmasiyla tartismanin teolojik boyutunda Kur’an’da uyum igerisinde
bulunan kadir-i mutlak Allah tasavvuru ile insanin sorumlulugu fikri birbiriyle catistirilmis ve bu
durum dinf diislince alanina Cebri ve Kaderi marjinallesme bi¢iminde yansimustir.

Arastirmanin bu baglamda ulastig1 sonug, teolojik zeminde belirginlesen bu kutuplasmay1
asmaya yonelik caba baglaminda kader meselesinin nazari boyuta tagindigidir. Muhtemelen bu
meselenin ancak ontolojik-epistemolojik bir boyut iizerinden ¢oziilebilecegine dair bilinci besleyen
ilm1 tecriibe sonucunda bu baglamdaki oncii faaliyetin ilk izlerine Cehm b. Safvan’a nispet edilen
fikirlerde rastlanmistir. Cehm’in faaliyetinde, kadir-i mutlak Allah tasavvuru ile sorumluluk
doguracak cergevede insan irddesinin eylemleri iizerindeki belirleyici roliine yer veren diisiincesi
ontolojik bir boyut iizerinden formiile edilerek uzlastirilmigtir. Daha sonraki siiregte sistemli bir
boyuta taginacak olan kesp teorisine de temel teskil eden bu uzlastirici anlayis; yaratilmasi yoniiyle
fiilleri Allah’a, insanin ihtiyarina konu olmasi ve dolayisiyla sorumluluk dogurmasi yoniiyle de
insana nispet etmektedir. Fakat insan iradesine yapilan vurgu, siire¢ icerisinde bu formiilden
kaldirilmis ve Cehm’in mutlak cebri anlayigin temsilcisi olduguna dair bir hafiza insa edilmistir.
Kader tartismasinin vukuunun Kaderiyye’ye mal edilmesi gibi mutlak cebri anlayisin Cehm’e mal
edilmesi de Emevileri kayiran bir faaliyet bicimi olarak sonuglanmistir. Nitekim kader meselesinin
tartisilmasina zemin hazirlayan husus, Emeviler tarafindan cebri anlayigin politik baglamda
aragsallastirilmasiydi. Bu baglamda insa edilen hafizayla Emevi karsitliginin sembol isimlerinden
Ma‘bed-Gaylan ikilisine nispet edilen diislincenin Kaderilik olarak kodlanan bir marjinallesme
bigiminde sunulmasi gibi Cebrl marjinallesme de bir diger Emevi muhalifi olan Cehm’e mal
edilmistir. Bu faaliyet neticesinde Emevi taraftarlig1 ekseninde sekillenen anlayisin marjinal alanin
disinda algilanmasimi saglayan bir denklem olusmustur. Biitiin bunlarin neticesinde Emevi
taraftarlig1 ekseninde sekillenen motivasyonlarin kiiltiirel idrake uygun anlayisla birlestigi diyalektik
denklemde yapilandirilarak giiglendirilen geleneksel kader anlayisi, dini-kiiltiirel mesruiyet alaninin
merkezine yerlestirilmistir.

Sonug olarak, kader meselesi gibi insanin dini-kiiltiirel ve sosyo-politik faaliyet alanmnin
merkezinde yer alan fikirler, inang kaliplart ve bunlarin kristallesmis bigimleri olarak kavramlarin,
salt ilm1 veya dini endiseler etrafindaki zihinsel ¢abalarin neticesinde sekillenerek varlik kazanan
tarih istli nazarl olgular olmadiklarini sdylemek miimkiindiir. Aksine, bu tiir olgular; ait olduklarn
toplumlarin kiiltiirel kodlarini, tarihsel tecriibelerini, dinl ve siyasl motivasyonlarini, aidiyet
duygularini, diyalektik iliskiler igerisinde sekillenen kolektif hafiza kodlarmi tagiyan ve zihniyet
yapilarim sekillendirerek insanlarin davraniglarina yon veren olgulardir. Bu sebeple herhangi bir
diisiinceyi veya inang bi¢imini 6zgiil beseri ve tarihsel baglamindan kopararak salt ilmi-nazari veya
dini endigelerle sinirl bir baglamsal gerceve lizerinden degerlendirmek ve bunlara tarih tistii anlamlar
yiikleyen bir 6n kabul zemininden hareketle onlari anlamaya caligsmak isabetli bir yaklasim
olmayacaktir. Aksine boyle bir yaklasim, arastirilacak bu tiir meseleler hakkinda, algisal alanin
olgusal boyutun Oniine gegtigi subjektif sonuglarla karsilasma riskini artiracaktir. Kader meselesi
orneginde oldugu gibi mezhebi anlayislara konu olan sdylem ve diisiinceler de bu gercevede
degerlendirilmelidir. Bu tiir konularla ilgili arastirmalarda daha saglikli sonuglara ulagmak i¢in nispet
edilen sdylemlerin formu kadar; bu bilgiyi aktaran kaynaklarin niyeti, nispet edilen sdylemin
icerigini ve formunu sekillendiren tarihsel baglam, aidiyetten kaynakli duygu, ilmi veya kiiltiirel
idrék bi¢imi, muhalif tutumlardan beslenen teo-politik motivasyonlar, tarihi ge¢misin ideolojik
anlayis lehinde tesis edilmesiyle insa edilen hafizanin mahiyeti gibi hususlar da goéz Oniinde
bulundurulmalidir. Ciinkii belli bir sdylemin veya fikrin literal anlaminin genel ¢ercevesi kavramsal
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formlar iizerinden tespit edilse de s6z konusu sdylem veya fikirlerin bu genel anlam havuzundaki
hususi yoniiniin ve ifade ettigi 6zgiil anlamin mahiyetinin tespitinde belirleyici olan baglamdir.
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