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Abstract: With the 19th century, the Islamic world began to lose its superiority over European science and
culture. This period, during which works aimed at identifying the reasons for this decline were written, is called
the "New Theology" era. Consequently, the concept of fate in the field of theology also benefited from this
innovative perspective. The idea of fate, which should have an active position in both social and religious
fields, was gradually marginalized and seen as one of the reasons for the backwardness of religious sciences
and Islamic civilization. During this period, the concepts of human freedom and fate were examined across a
vast geographical area, from the Indian subcontinent to Anatolia and then to Egypt. This is because the
deterministic understanding caused by the materialistic and naturalistic intellectual currents of the time led
humanity to fatalism, depriving them of their freedom and encouraging laziness among Muslims. In response,
the scholars of the time tried both to revive the idea of human freedom and to dismantle the perception that fate
meant absolute determinism. Because this idea has been seen as the cause of backwardness from a sociological
and scientific perspective. Therefore, this study aims to examine, from the viewpoint of new Islamic
theologians, the judgment that the concept of fate has caused Islam to fall behind by keeping people under
compulsion and leading them to laziness. The study, which employs a qualitative research method and
document analysis technique, has gained particular importance in reflecting the understanding of fate and the
concept of human freedom of the period, and in explaining that fate does not mean excessive reliance on God.
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Oz: XIX. Yiizy1l ile birlikte Islam diinyasi, Avrupa bilim ve kiiltiirii karsisindaki iistiinliigiinii kaybetmeye
baslamigtir. Gerilemenin nedenlerini tespit etmeye matuf olan eserlerin telif edildigi bu zaman dilimine ise
“Yeni [lm-i Kelam” dénemi denilmistir. Hal bdyle olunca kelam ilmi alanindaki kader telakkisi de bu yenilikgi
bakis acisindan nasibini almistir. Gerek sosyal gerekse de dini alanlarda aktif bir konumda bulunmasi gereken
kader diisiincesi, zamanla etkisizlestirilerek dini ilimlerin ve Islim medeniyetinin geri kalmasinin
nedenlerinden biri olarak goriilmiistiir. Mezkir donemle birlikte insan hiirriyeti ve kader diisiincesi Hint alt
kitasindan Anadolu’ya, buradan da Misir’a kadar genis bir cografyada incelenmistir. Zira bahsedilen
donemdeki maddeci ve tabiatgt fikir akimlarmin neden oldugu determinist anlayis, insani fatalizme
stiriikleyerek hem o6zgiirliigiinii elinden almig hem de Miisliimanlar1 tembellige siiriikklemistir. Buna karsin
donemin alimleri de hem insan 6zgiirliigii fikrinin tekrardan canlanmasini saglamaya ¢alismis hem de kaderin
mutlak belirlenimcilik anlamina geldigi algisini yikmaya ugrasmislardir. Ciinkii bu diisiince mezkar dénemde
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sosyolojik ve bilimsel acidan geri kalmishigin nedeni olarak gorilmistiir. Dolayisiyla calisma; kader
diisiincesinin insan1 cebr altinda birakip tembellige siiriikleyerek IslAmin geride kalmasmna neden oldugu
yargisinin, Yeni [Im-i Kelam alimlerinin goziinden incelenmesini amagclamistir. Nitel arastirma yontemi
kullanilan ve dokiiman incelemesi teknigi tercih edilen bu ¢alisma; donemin kader anlayisi ile insan 6zgiirliigii
diisiincesini yansitmasi ve kader kavraminin pasif bir tevekkiil olarak anlagilmamasi gerektigini agiklamasi
bakimindan literatiirde 6zgiin bir yere sahiptir.

Anahtar Kelimeler: Kelaim, Maddecilik, Determinizm, insan Hiirriyeti, Kader
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Structured Abstract:

Centering on the innovative period conceptually designated as the “New Ilm al-Kalam” in the
theological literature, which emerged in tandem with the profound military, technological, economic, and
cultural decline of the Islamic world against the shifting hegemony of Western civilization from the second
half of the nineteenth century onward, this research critically investigates the diverse conceptions of human
freedom, free will, and predestination that crystallized across the Indian subcontinent, Egyptian, and Ottoman
intellectual centers, analyzing them through a holistic framework fundamentally anchored in the socio-political
and philosophical crises of the era. The primary objective and structural core of this study examine the dual
intellectual paralysis generated within the Muslim scholarly consciousness by both the historically entrenched,
erroneous perceptions of fate rooted in passive reliance (tawakkul) traditionally blamed for the stagnation and
unproductivity of Islamic societies and the rigid, deterministic paradigms imposed upon the Muslim
intelligentsia by Western materialist, positivist, and naturalistic philosophical movements. During this critical
juncture, while fate (qadar) ought to have been actively conceptualized as a dynamic, propulsive, and
transformative catalyst within social and religious spheres, it was historically reduced through political
manipulations and systematic philosophical misinterpretations into an absolute, suffocating fatalism that
rendered human agents entirely passive, effectively erasing them from the historical stage. This conceptual
distortion was widely leveraged by orientalist critics and internal reformist actors alike as one of the primary
reasons for the civilizational stagnation and socioeconomic regression of the Islamic world. Crucially, the
absolute determinism built upon the immutable mechanical laws of the cosmos by materialist thought
systematically negated the reality of human volition, plunging the Muslim subject into a profound state of
psychological defeatism, while traditional structures inadvertently legitimized this societal inertia by providing
it with a misguided theological justification.

Accordingly, the essential aim of this study is to problematize the long-standing presupposition that
the Islamic concept of fate inherently places human agents under an absolute compulsion (jabr), thereby
inducing societal stagnation and condemning the Muslim world to civilizational defeat. By analyzing the
primary texts of the New Ilm al-Kalam scholars across a vast geography stretching from the Indian subcontinent
to Anatolia and Egypt, this article elucidates an action-oriented, reformist theological paradigm designed to
liberate the Muslim subject from fatalism, restore human agency, and mathematically demonstrate that
predestination does not imply deterministic immobility. In line with these objectives, this research strictly
adopts a qualitative methodology, specifically employing the document analysis technique during the crucial
data collection and interpretive phases. Within this framework, the foundational primary texts, treatises, and
articles written by the vanguard theologians of the era who engineered rational refutations against both the
metaphysical negations of materialism and the popular superstitions surrounding destiny within Muslim
societies are systematically evaluated. Rather than presenting a superficial chronological survey of all thinkers,
this study preserves analytical depth by deliberately restricting its core references to the specific textual outputs
of the Indian, Egyptian, and Ottoman theological authorities. Throughout this analytical process, the
methodological trajectory of these scholars is mapped through pivotal theological questions, such as: “To what
exact degree is the human being autonomous in constructing individual actions?”, “How can the eternality of
divine knowledge be reconciled with human moral accountability?”, "What specific argumentational discourse
must be deployed to counter the philosophical incursions of foreign thought systems?”, and “Through what
conceptual mechanisms can the existential damage inflicted upon human volition by materialism be
neutralised?” These thinkers vigorously rejected the matter-based cosmic views embraced by Westernized
Ottoman intellectuals, identifying them as conceptually invalid and systematically demonstrating their
fundamental incompatibility with the intrinsic free-will doctrines of Islamic scripture. This rational intervention
sought to insulate society from external philosophical threats while dismantling the internal, stultifying
interpretations of fate to rebuild a critically aware religious consciousness.

Consequently, this study possesses an original academic value due to its unique analytical focus and
its capacity to address critical lacunae within the current literature. Although isolated biographical and
monographic studies exist on individual thinkers of the New Ilm al-Kalam period, a comprehensive,
comparative, and thematic investigation that explicitly links the problem of fate and human autonomy to the
overarching crisis of sociological decline has remained significantly absent. Most existing scholarly works
have detached the issue from its macro-societal implications, leaving it confined within technical theological
compartments. The empirical findings derived from this textual analysis are highly valuable for highlighting
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the profound chasm that persists between the theoretical definitions of fate and its practical assimilation within
the collective psyche. The fact that contemporary Islamic societies still routinely attempt to rationalize socio-
economic structural failures and modern institutional crises through a distorted reliance on concepts of fate,
destiny, and share conclusively demonstrates the enduring relevance of this problem, tracing its roots directly
to the debates initiated during the New Ilm al-Kalam era. Ultimately, this research demonstrates that the
pioneers of the New Ilm al-Kalam successfully reformulated the concept of fate from an oppressive, pre-
ordained script into a dynamic totality of open-ended processes that actively empower the individual to realize
human potential and selfhood. By establishing the reality of human free will and ethical responsibility upon an
unshakeable rational foundation, they sought to construct an active, highly productive Muslim subject capable
of resisting external philosophical epistemologies, remaining cognizant of contemporary global realities, and
proactively participating in the modern civilizational arena. In doing so, this study provides a crucial historical
lens into the rational awakening of Islamic thought while offering a theoretical blueprint for contemporary
intellectual transformation within the broader field of Islamic studies.

Keywords: Naturalism, Will, New Ilm al-Kalam, al-Gebra, Freedom.
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Résumé Structuré:

En se concentrant sur la période novatrice désignée conceptuellement sous le nom de « Nouveau Ilm
al-Kalam » dans la littérature théologique, qui a émergé paralléelement au profond déclin militaire,
technologique, économique et culturel du monde islamique face a ’hégémonie changeante de la civilisation
occidentale a partir de la seconde moitié du XIXe siécle, cette recherche examine de maniére critique les
diverses conceptions de la libert¢ humaine, du libre arbitre et de la prédestination qui se sont cristallisées a
travers le sous-continent indien, les centres intellectuels égyptiens et ottomans, en les analysant a travers un
cadre holistique fondamentalement ancré dans les crises sociopolitiques et philosophiques de 1’époque.
L’objectif principal et le coeur structurel de cette étude consistent a examiner la double paralysie intellectuelle
générée au sein de la conscience savante musulmane, d’une part par les perceptions erronées et historiquement
ancrées du destin, fondées sur la confiance passive (tawakkul) traditionnellement tenue pour responsable de la
stagnation et de I’improductivité des sociétés islamiques, et d’autre part par les paradigmes rigides et
déterministes imposés a [I’intelligentsia musulmane par les mouvements philosophiques occidentaux
matérialistes, positivistes et naturalistes. A ce tournant critique, alors que le destin (qadar) aurait dii étre
activement conceptualisé comme un catalyseur dynamique, moteur et transformateur au sein des sphéres
sociales et religieuses, il a été historiquement réduit, par des manipulations politiques et des interprétations
philosophiques systématiquement erronées, a un fatalisme absolu et étouffant qui a rendu les agents humains
entiérement passifs, les effacant de fait de la scéne historique. Cette distorsion conceptuelle a été largement
mise en avant tant par les critiques orientalistes que par les acteurs réformistes internes comme 1’une des
principales causes de la stagnation civilisationnelle et de la régression socio-économique du monde islamique.
Surtout, le déterminisme absolu fondé sur les lois mécaniques immuables du cosmos par la pensée matérialiste
a systématiquement nié la réalité de la volonté humaine, plongeant le sujet musulman dans un profond état de
défaitisme psychologique, tandis que les structures traditionnelles ont involontairement 1€gitimé cette inertie
sociétale en lui fournissant une justification théologique erronée.

En conséquence, 1’objectif essentiel de cette étude est de remettre en question le postulat de longue
date selon lequel le concept islamique de destin soumet intrinsequement les agents humains a une contrainte
absolue (jabr), induisant ainsi une stagnation sociétale et condamnant le monde musulman a une défaite
civilisationnelle. En analysant les textes fondamentaux des savants du « nouvel Ilm al-Kalam » a travers une
vaste zone géographique s’étendant du sous-continent indien & I’Anatolie et a I’'Egypte, cet article met en
lumiére un paradigme théologique réformiste et orienté vers 1’action, congu pour libérer le sujet musulman du
fatalisme, restaurer la capacité d’agir humaine et démontrer mathématiquement que la prédestination
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n’implique pas une immobilité déterministe. Conformément a ces objectifs, cette recherche adopte strictement
une méthodologie qualitative, en recourant plus particuliérement a la technique d’analyse documentaire lors
des phases cruciales de collecte et d’interprétation des données. Dans ce cadre, les textes fondamentaux, traités
et articles rédigés par les théologiens d’avant-garde de 1’époque — qui ont élaboré des réfutations rationnelles
tant contre les négations métaphysiques du matérialisme que contre les superstitions populaires entourant la
destinée au sein des sociétés musulmanes — sont systématiquement évalués.

Plutdt que de présenter un apergu chronologique superficiel de I’ensemble des penseurs, cette étude
préserve une profondeur analytique en limitant délibérément ses références principales aux productions
textuelles spécifiques des autorités théologiques indiennes, égyptiennes et ottomanes. Tout au long de ce
processus analytique, le parcours méthodologique de ces savants est retracé a travers des questions
théologiques centrales, telles que : « Dans quelle mesure exacte 1’étre humain est-il autonome dans la
construction de ses actions individuelles ? », « Comment concilier 1’éternité de la connaissance divine avec la
responsabilité morale humaine ? », « Quel discours argumentatif spécifique faut-il déployer pour contrer les
incursions philosophiques des systémes de pensée étrangers ? », et « Par quels mécanismes conceptuels peut-
on neutraliser les dommages existentiels infligés a la volonté humaine par le matérialisme ? » Ces penseurs ont
vigoureusement rejeté les visions cosmiques matérialistes adoptées par les intellectuels ottomans
occidentalisés, les qualifiant de conceptuellement invalides et démontrant systématiquement leur
incompatibilité fondamentale avec les doctrines intrinséques du libre arbitre issues des Ecritures islamiques.
Cette intervention rationnelle visait a protéger la société des menaces philosophiques extérieures tout en
démantelant les interprétations internes et paralysantes du destin afin de reconstruire une conscience religicuse
dotée d’un esprit critique.

Par conséquent, cette étude posséde une valeur académique originale en raison de son approche
analytique unique et de sa capacité a combler des lacunes critiques dans la littérature actuelle. Bien qu’il existe
des études biographiques et monographiques isolées sur des penseurs individuels de la période du « Nouveau
Ilm al-Kalam », une enquéte exhaustive, comparative et thématique reliant explicitement le probléme du destin
et de I’autonomie humaine a la crise globale du déclin sociologique fait encore cruellement défaut. La plupart
des travaux universitaires existants ont dissocié cette question de ses implications macrosociétales, la confinant
ainsi dans des compartiments théologiques techniques. Les résultats empiriques issus de cette analyse textuelle
sont extrémement précieux pour mettre en évidence le fossé profond qui persiste entre les définitions théoriques
du destin et son assimilation pratique au sein de la psyché collective. Le fait que les sociétés islamiques
contemporaines tentent encore réguliérement de rationaliser les défaillances structurelles socio-économiques
et les crises institutionnelles modernes en s’appuyant de maniére déformée sur les concepts de destin, de fortune
et de part démontrent de maniére concluante la pertinence durable de ce probléme, dont les racines remontent
directement aux débats lancés a 1’époque du « nouvel Ilm al-Kalam ». En fin de compte, cette recherche
démontre que les pionniers du « Nouveau Ilm al-Kalam » ont réussi a reformuler le concept de destin, le faisant
passer d’un scénario oppressif et prédéterminé a une totalité dynamique de processus ouverts qui donnent
activement a 1’individu les moyens de réaliser son potentiel humain et son individualité. En fondant la réalité
du libre arbitre humain et de la responsabilité éthique sur un socle rationnel inébranlable, ils ont cherché a
construire un sujet musulman actif et hautement productif, capable de résister aux épistémologies
philosophiques extérieures, de rester conscient des réalités mondiales contemporaines et de participer de
maniére proactive a la scéne civilisationnelle moderne. Ce faisant, cette étude offre un regard historique
essentiel sur 1’éveil rationnel de la pensée islamique, tout en proposant un cadre théorique pour la
transformation intellectuelle contemporaine au sein du champ plus large des études islamiques.

Mots-clés : naturalisme, volonté, nouvel Ilm al-Kalam, al-Gebra, liberté.

Resumen Estructurado:

Centrandose en el innovador periodo denominado conceptualmente «Nuevo Ilm al-Kalam» en la
literatura teoldgica —que surgi6 en paralelo al profundo declive militar, tecnologico, econémico y cultural del
mundo islamico frente a la cambiante hegemonia de la civilizacion occidental a partir de la segunda mitad del
siglo XIX—, esta investigacion analiza criticamente las diversas concepciones de la libertad humana, el libre
albedrio y la predestinacion que se cristalizaron en el subcontinente indio, los centros intelectuales egipcios y
otomanos, analizandolas a través de un marco holistico fundamentado esencialmente en las crisis sociopoliticas
y filosoéficas de la época. El objetivo principal y el nucleo estructural de este estudio consisten en examinar la
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doble paralisis intelectual generada en la conciencia académica musulmana tanto por las percepciones erroneas
del destino, arraigadas historicamente en la confianza pasiva (tawakkul) —a la que tradicionalmente se ha
atribuido el estancamiento y la falta de productividad de las sociedades islamicas—, como por los paradigmas
rigidos y deterministas impuestos a la intelectualidad musulmana por los movimientos filoséficos materialistas,
positivistas y naturalistas occidentales. En esta coyuntura critica, mientras que el destino (qadar) deberia
haberse conceptualizado activamente como un catalizador dindmico, impulsor y transformador en los ambitos
social y religioso, se vio histéricamente reducido, a través de manipulaciones politicas y malinterpretaciones
filosoficas sistematicas, a un fatalismo absoluto y asfixiante que convertia a los agentes humanos en seres
totalmente pasivos, borrandolos de hecho del escenario historico. Esta distorsion conceptual fue ampliamente
aprovechada tanto por los criticos orientalistas como por los actores reformistas internos como una de las
razones principales del estancamiento civilizatorio y la regresion socioecondémica del mundo islamico.
Fundamentalmente, el determinismo absoluto construido sobre las leyes mecanicas inmutables del cosmos por
el pensamiento materialista negaba sistematicamente la realidad de la voluntad humana, sumiendo al sujeto
musulméan en un profundo estado de derrotismo psicoldgico, mientras que las estructuras tradicionales
legitimaban inadvertidamente esta inercia social al proporcionarle una justificacion teoldgica erronea.

En consecuencia, el objetivo esencial de este estudio es cuestionar la presuncion arraigada de que el
concepto islamico del destino somete de forma inherente a los agentes humanos a una coaccién absoluta (jabr),
lo que provocaria el estancamiento social y condenaria al mundo musulmaén a la derrota civilizatoria. Mediante
el analisis de los textos primarios de los estudiosos del Nuevo Ilm al-Kalam en una vasta zona geografica que
se extiende desde el subcontinente indio hasta Anatolia y Egipto, este articulo esclarece un paradigma teoldgico
reformista y orientado a la accion, disefiado para liberar al sujeto musulman del fatalismo, restaurar la agencia
humana y demostrar matematicamente que la predestinacion no implica inmovilidad determinista. En
consonancia con estos objetivos, esta investigacion adopta estrictamente una metodologia cualitativa,
empleando especificamente la técnica de analisis documental durante las fases cruciales de recopilacion de
datos e interpretacion. Dentro de este marco, se evaliian sistematicamente los textos primarios fundamentales,
los tratados y los articulos escritos por los te6logos de vanguardia de la época, quienes elaboraron refutaciones
racionales tanto contra las negaciones metafisicas del materialismo como contra las supersticiones populares
en torno al destino en las sociedades musulmanas.

En lugar de presentar un repaso cronoldgico superficial de todos los pensadores, este estudio mantiene
la profundidad analitica al restringir deliberadamente sus referencias principales a las obras textuales
especificas de las autoridades teologicas indias, egipcias y otomanas. A lo largo de este proceso analitico, se
traza la trayectoria metodologica de estos eruditos a través de cuestiones teoldgicas fundamentales, tales como:
«Hasta qué grado exacto es autdbnomo el ser humano en la construccion de sus acciones individuales?»,
«;Como puede conciliarse la eternidad del conocimiento divino con la responsabilidad moral humana?»,
«¢Qué discurso argumentativo especifico debe emplearse para contrarrestar las incursiones filoséficas de los
sistemas de pensamiento extranjeros?» y «;A través de qué mecanismos conceptuales puede neutralizarse el
dafio existencial infligido a la voluntad humana por el materialismo?». Estos pensadores rechazaron
enérgicamente las visiones cosmicas basadas en la materia que defendian los intelectuales otomanos
occidentalizados, identificandolas como conceptualmente invalidas y demostrando sistematicamente su
incompatibilidad fundamental con las doctrinas intrinsecas del libre albedrio de las escrituras islamicas. Esta
intervencion racional pretendia aislar a la sociedad de las amenazas filosoficas externas, al tiempo que
desmantelaba las interpretaciones internas y embrutecedoras del destino para reconstruir una conciencia
religiosa dotada de espiritu critico.

En consecuencia, este estudio posee un valor académico original debido a su enfoque analitico unico
y a su capacidad para abordar lagunas criticas en la bibliografia actual. Aunque existen estudios biograficos y
monograficos aislados sobre pensadores individuales del periodo del Nuevo Ilm al-Kalam, ha brillado por su
ausencia una investigacion exhaustiva, comparativa y tematica que vincule explicitamente el problema del
destino y la autonomia humana con la crisis generalizada del declive sociologico. La mayoria de los trabajos
académicos existentes han separado la cuestion de sus implicaciones macrosociales, dejandola confinada
dentro de compartimentos teologicos técnicos. Los hallazgos empiricos derivados de este analisis textual son
de gran valor para poner de relieve el profundo abismo que persiste entre las definiciones tedricas del destino
y su asimilacion practica en la psique colectiva. El hecho de que las sociedades islamicas contemporaneas sigan
intentando habitualmente racionalizar los fallos estructurales socioecondmicos y las crisis institucionales
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modernas mediante una dependencia distorsionada de los conceptos de destino, azar y suerte demuestra de
manera concluyente la relevancia perdurable de este problema, cuyas raices se remontan directamente a los
debates iniciados durante la era del Nuevo Ilm al-Kalam. En tltima instancia, esta investigacién demuestra que
los pioneros del Nuevo Ilm al-Kalam reformularon con éxito el concepto de destino, pasando de un guion
opresivo y preordenado a una totalidad dindmica de procesos abiertos que empoderan activamente al individuo
para que desarrolle su potencial humano y su identidad propia. Al asentar la realidad del libre albedrio humano
y la responsabilidad ética sobre una base racional inquebrantable, buscaron construir un sujeto musulman
activo y altamente productivo, capaz de resistirse a las epistemologias filosoficas externas, de mantenerse al
tanto de las realidades globales contemporaneas y de participar de forma proactiva en el ambito de la
civilizacion moderna. Al hacerlo, este estudio proporciona una perspectiva histdorica crucial sobre el despertar
racional del pensamiento islamico, al tiempo que ofrece un modelo tedrico para la transformacion intelectual
contemporanea dentro del &mbito mas amplio de los estudios islamicos.

Palabras clave: Naturalismo, Voluntad, Nuevo Ilm al-Kalam, al-Gebra, Libertad.
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CTpyKTYpHpOBaHHOE pe3loMe:

OpueHTHPYACh HA WHHOBAIMOHHBIM IEpPHOJ, KOHIENTYalbHO OOO3HAUYCHHBIH B TEOJOTHYCCKOMH
mureparype kak «Hosberii Umem amp-Kamam», KOTOpBIE BO3HHK OJHOBPEMEHHO C TIIYOOKHM BOCHHBIM,
TEXHOJIOTHYECKUM, SKOHOMIIECKUM H KYJIbTYPHBIM YIIaIKOM UCIAMCKOT'0 MHpa Ha (JOHEe CMEHBI TETEMOHHH B
M0J1b3Y 3alaJHON [IUBUIN3ALIMH, HAUMHAas CO BTOpOil monoBuHbI XIX Beka, JaHHOE UCCIEA0BAaHUE KPUTHUECKHU
aHATM3UPYET PAa3HOOOpPAa3HbIC KOHIICIIHHM YEJIOBEYCCKONH CBOOOBI, CBOOOMBI BOJIM M MPEIONPEICIICHUS,
chopmupoBapiecs Ha VHAMICKOM CyOKOHTHHEHTE, B Erunre u 0CMaHCKUX MHTCIUICKTYalIbHBIX IIEHTpPaX,
AHATU3UPYS] WX dYepe3 IMPHU3MYy MEIOCTHOW KOHIENTYyaJlbHOU paMKH, (YHIAMEHTAJbHO YKOPECHCHHOH B
COIMANILHO-TIOJIUTHYECKUX U (PriIocohckux Kpusucax Tou 3moxu. OCHOBHAsl LEJdb U CTPYKTYpPHOE SIAPO
JIAHHOTO MCCTIEIOBAaHMUS 3aKII0YAI0TCSA B U3yUYE€HUH JBOMHOTO WHTEIUIEKTYalbHOTO Mapannya, TOPOKICHHOTO
B MYCYJbMaHCKOM HAYYHOM CO3HAHHH KaK UCTOPUICCKU YKOPECHUBIIUMUCS OITUOOYHBIMH IPEICTABICHUSIMH
0 cyap0e, OCHOBaHHBIMH Ha IACCHBHOH IOJNaraeMocTd (TaBaKKyJ), KOTOPYIO TPaTUIMOHHO OOBUHSIOT B
CTarHallii U HEMPOAYKTUBHOCTH MCIAMCKHX OOIIECTB, TaK W JKECTKUMH JETEPMUHACTCKUMH ITapaIurMaMH,
HaBS3aHHBIMU MYCYJbMAHCKOW MHTEUIMIEHIIMM 3alaJHbIMU MaTEpUATHUCTUYECKUMH, NO3UTUBUCTCKUMHU U
HATYPaIHCTUICCKUMH (PIIIOCOPCKUMH TEYCHUSMH. B 3TOT KpHTHYeCKHii MOMEHT, Korja cyns0a (kKamap)
JIOJDKHA OblTa OBl aKTUBHO OCMBICITUBATHCS KaK TUHAMWUYHBIA, ABIDKYIIHHA U IPeoOpa3yIoMui KaTaTu3aTop B
COIMANILHOW M PETUTrHo3HON cdepax, oHa B pe3ysbTaTe MOJUTHUYECKUX MAHUMYJSIUN U CUCTEMATHYECKUX
¢dunocodckux McKakeHUH ObLITa HICTOPUYECKH CBEJICHA K a0COIIOTHOMY, yaylIaouemMy Gpatani3my, KOTOPbIi
cJienaj 4eIoBEeYECKUE CYObEKThl MOJHOCTHIO MACCUBHBIMU, (DAaKTUYECKU CTEPEB UX C UCTOPHUECKOH apeHbl.
DTO KOHIIENTyaJlbHOE HCKAXEHHE IIUPOKO HCIOIB30BANIOCh KAaK OPUEHTATUCTCKUMHU KPUTHUKAMHU, TaK U
BHYTpEHHUMHU pedopmaTopamMu B Ka4eCTBE OJHONW W3 OCHOBHBIX MPUYHMH LMBUIN3AIMOHHOTO 3aCTOSl U
COIMATEHO-9KOHOMHYECKOTO perpecca HCIaMCKOro Mupa. BaykHO OTMETHTB, 4TO aOCONFOTHBIN e TEPMUHI3M,
MOCTPOECHHBII MaTEepHaTUCTUUECKOH MBICIBIO HA OCHOBE HEM3MEHHBIX MEXaHHMYECKHX 3aKOHOB KOCMOCaA,
CUCTEMATHUYECKH OTPHIAN PEATbHOCTh YEIOBEUYCCKOM BOJH, IMTOTPYXKAas MYyCYJIbMAaHCKUI CYOBEKT B TIIyOOKOE
COCTOSIHUE TICHXOJIOTHYECKOI0 MOpPaKEHYECTBA, B TO BpEMsl KaK TPAAULMOHHBIE CTPYKTYpPhl HEBOJILHO
JETUTHMU3ZUPOBATH 3Ty OOINSCTBCHHYIO WHEPIMIO, TMPEIOCTaBIsAs €H OmHuOOYHOE TEOJOTHYECKOe
000CHOBaHHE.

CoOTBETCTBEHHO, OCHOBHAA I1€JIb JAHHOTO HUCCIIEIOBAHNS 3aKII0YACTCS B TOM, YTOOBI TOCTABUTH IO
COMHEHHE YKOPEHHUBILIEECS MPEIOI0KEHHE O TOM, YTO HCJIaMCKas KOHICMIHUS CyAbOBI 1O CBOEH CyTH
MOJBEPraeT dYeJIOBeUeCKHEe CYOBEKTHI aOCOMOTHOMY MpPUHYXACHUIO (MKabp), TeM caMbIM BBI3BIBAs
0OIIIeCTBEHHBIN 3acTOM M 0Opexas MyCyJIbMAaHCKHH MHp Ha NHWBHIM3AIMOHHOE TOpPaXKEHHE. AHAIN3NPYS
MepBOMCTOYHNKHN y4eHbIX «HoBoro Mmsm amp-Kamam» Ha oOmmpHO#N TeppuUTOpHH, HNPOCTHPAIOLIEHCS OT

www.turkishstudies.net/religion



4400 Gokhan Demirci

Wupniickoro cyOkoHTHHEHTa 10 AHatonmu M Erumra, manHas cTaThsl pacKphIBaeT OPHEHTHPOBAHHYIO Ha
JeicTBre Pe()OPMUCTCKYIO TEOJIOTHIECKYI0 MapajnurMmy, NpU3BaHHYI0 OCBOOOIUTH MYyCYJIbMAaHCKHH CyOBEKT
oT (artanmm3mMa, BOCCTAHOBHUTH YEJIOBEUECKYI0 CBOOOAY BOIM ¥ MAaTeMaTHYECKW JOKa3aTh, dTO
IpeoNpEeNICHNe HE TOAPAa3yMEBaeT NCTEPMHUHHPOBAHHON HEMOIBIKHOCTH. B COOTBETCTBHH € 3THMH
LEISIMHA B JAHHOM HCCIIEIOBAaHUH CTPOTO MPUMEHSIETCS] KaUeCTBEHHAss METOOJIOTHS, B YaCTHOCTH, TEXHHUKA
aHaIM3a JOKYMEHTOB Ha KJIIOYEBBIX 3Tanax cOOpa AaHHBIX U MX MHTEPIpeTanuy. B 3THX paMKax MpoBOIHUTCS
cucTeMaTHyeckas OIEHKa OCHOBOIOJIAraloliMX IE€PBOMCTOYHUKOB, TPAKTaTOB U CTaTell, HaMMCaHHBIX
MEepeOBEIMU  TEOJIOTAMU TOW JIMOXH, KOTOphIe pa3paboTaly palMOHANbHBIE OIPOBEPIKEHMS Kak
MeTapU3MIeCKUX OTPUIIAHUHA MaTepuain3Ma, TaK U paclpoCTPaHEHHBIX CYeBEpHi, CBA3aHHBIX C CYAbOOH B
MYCYJIbMaHCKHX OOIECTBaX.

BMmecTo TOro uToOBI MPEACTABNIATh MOBEPXHOCTHBIA XPOHOJIIOTHUCCKUI 0030p BCEX MBICIHUTEINCH,
JTAHHOC HCCIICIOBAHHE COXPAHSACT AHAIUTHUYCCKYIO TIyOHHY, CO3HATEIILHO OTPaHHYMBAs CBOM OCHOBHEIC
CCBUIKM KOHKPETHBIMH TEKCTOBBIMH DPa0OTaMH WHAMHUCKHX, ETHIIETCKHX M OCMAHCKHX TEOJOTHIECKUX
aBTOpUTETOB. Ha MpOTSHKEHUH BCETO 3TOr0 aHAITUTHUYECKOIO MPOLecca METOA0IOIMUECKast TPAEKTOPUS 3TUX
YYEHBIX IPOCIEKUBAETCS YEPE3 KIIFOUEBBIE TEOJIOIMUECKHUE BOIIPOCHI, TAKHE Kak: «B Kakolf KUMEHHO CcTeneHn
YEIIOBEK aBTOHOMEH B (DOPMHUPOBAHHH CBOWX HHIMBHIYaJbHBIX AEUCTBUI?», «Kak MOXXHO TPUMHUPHUTH
BEYHOCTH OO0KECTBCHHOTO 3HAHHS C MOPAIBHOW OTBETCTBEHHOCTHIO dHeloBeKa?», «Kakol KOHKPETHBIH
apryMEHTAIMOHHBI JUCKypC HEOOXOOMMO 3aJCHCTBOBAaTH IS MPOTHBOACUCTBUS  (puiocodpckum
BTOP)KEHUSIM WHOCTPAHHBIX CUCTEM MBIIUICHUA?» U «C MOMOIIBI0 KaKUX KOHIIETITyaJbHBIX MEXaHHU3MOB
MOJKHO HEHTPaIM30BaTh YK3UCTCHIMAIBHBIN YIIIepO, HAHOCUMBIN MaTePUATU3MOM YeJI0BEUCCKOI Bosie?» DTH
MBICIIUTENN PEIIUTEIbHO OTBEpPrajii MaTEpPUAIUCTHUYECKHME KOCMOJOTMYECKHE B3IUIAAbI, KOTOPBIX
NPUACPKUBAINCH 3aMIaIHUUYECKH HAaCTPOEHHbIE OCMAHCKHE MHTEJUIEKTYyallbl, IPU3HABAas UX KOHIENTYaJbHO
HECOCTOSATCIBHBIMU U CHCTEMATHYCCKH JIEMOHCTPUPYS HUX (yHIaMEHTaIbHYI0 HECOBMECTUMOCTh C
JTOKTPHHAMHU CBOOOJBI BOJIM, 3aI0KCHHBIMH B HCIAMCKHX CBSAIICHHBIX IHCAaHHUAX. JTO paIliOHAIBFHOE
BMEIIATEIECTBO OBUIO HANpPABIIEHO HAa TO, YTOOBI OTPATUTh OOIMIECTBO OT BHEIIHHX (MIOCO(CKUX YTPO3 H
OTHOBPEMEHHO pa3pyIIUTh BHYTPCHHHE, OIYPMAHUBAIOIIAE WHTEPIPETANU CYOBOBI C  IENBI0
BOCCTaHOBJIEHUS] KPUTUYECKU OCO3HAHHOT'O PEIMTMO3HOTO CO3HAHUS.

CrnemoBarenbHO, TaHHOE UCCIEIOBaHWE 00JaNacT OPUIHHAIBHON HAayYHOW IEHHOCTBIO Onaromaps
CBOEMY YHHUKAIIFHOMY aHaJUTHIeCKOMY (OKYCYy M CHOCOOHOCTH BOCIIOJHHTH KPHUTHYECKHE IMPOOETBl B
COBPEMCHHOW JUTeparype. XOTsS CYIIECTBYIOT OTACIbHbIE Ouorpaduueckue W MOHOTpaduyeckue
HCCJICAOBAHMUA, HOCBS[HléHHI)Ie OTACJIIbHBIM MBICJIUTCIIAM nepuoaa «HoBoro Unem anb-KanaM»,
BCEOOBEMITIONIEE, CPABHUTENILHOE M TEMATHUECKOE UCCIIE0BaHKE, SIBHO CBSI3bIBAIOIIEE NTPOOJIEMY CyAbObI 1
YeJIOBEYECKOH AaBTOHOMHMH C BCEOOBEMIIONINM KPH3HCOM COIMOJIOTHYECKOrO YIajaKa, 0 CHX IIOp
MPAKTUYECKH OTCYTCTBOBAJIO. BOJBIIMHCTBO CYIIECTBYIOMNX HAYYHBIX PabOT OTAEISAIOT 3TOT BOMPOC OT €ro
MaKpOCOLMABHBIX TIOCIEACTBUIM, OCTaBIAS €ro B paMKaX y3KOCHEIHAIBHBIX TEOJOTHMYECKUX pa3/enax.
OMIHUPUYECKHUE BBIBOADI, TIOJYUYEHHBIE B PE3YJIHTATE JAHHOTO TEKCTOBOI'O aHAJIN3a, YPE3BbIYANHO LIEHHBI AJIs
BESIBIICHHSI TJIyOOKOW TMpOMacTH, KOTOpas MO-MPEKHEMY CYIIECTBYET MEXKAY TEOPETUICCKUMH
OTIpeNeNICHUsIMI CyIhOBI M €€ TMPAKTUYECKUM YCBOCHHEM B KOJUIGKTUBHOM CO3HaHWH. TOT (akT, 49TO
COBpPEMCHHBIC HCIIAMCKHE OOIIECTBA IMO-TIPEKHEMY PETYJSIPHO IBITAIOTCS PalliOHAIN3APOBATh COIHMAIBHO-
9KOHOMHYECKHE CTPYKTYPHBIE COOH ¥ COBPEMECHHBIC HHCTUTYIIHOHAIBHBIC KPU3UCHI, NCKAXKEHHO OMUPasCh Ha
KOHIICTIIIUH CY/I60bI, IPEAOIPEACACHUS U J0IH, YOSTUTEIBHO IEMOHCTPUPYET HEITPEXOISIIYI0 aKTyalIbHOCTh
9TOU MPOOJIEMBI, KOPHU KOTOPOH YXOJSAT HEMOCPEACTBEHHO B JUCKYCCUH, HadaThle B dmoxy «HoBoro Minem
anp-Kamam». B xoHeYHOM cuete, naHHOE HCCIENOBAaHUE INOKa3bIBaeT, 4yTo MHoHepsl «Hosoro Mnem amb-
Kanam» ycnemHo nepedopMyinpoBaiy KOHLENIWIO CyIbObl, NpEeBpaTuB €€ W3 YrHETAIOIIero, 3apaHee
MPEIONpPEaeNEHHOTO CIIEHApHs B TUHAMUYECKYI0 COBOKYITHOCTB MIPOIIECCOB C OTKPHITHIM HCXOJI0M, KOTOPBIE
AKTHUBHO Jal0OT MHAWBHUIY BO3MOXXHOCTH PC€AIM30BaTh YeJIOBEYSCKUN IIOTCHIIMAJI 1N CcaMOOBITHOCTh. Y CTAHOBUB
pearbHOCTh CBOOOABI BOJIM YENIOBEKAa M ATUYECKOW OTBETCTBEHHOCTH HA HEMOKOJEOMMOM paIlMOHAIEHOM
(byHIaMeHTe, OHH CTPEMWIHCh C(OPMHPOBATH AKTHBHOTO, BBICOKOIPOIYKTUBHOTO MYCYJIEMAHCKOTO
CyOBeKTa, CHOCOOHOTO INPOTHBOCTOSATH BHEUIHUM (MIOCO(PCKUM BIHCTEMOJIOTHSM, OCTaBasCh B Kypce
COBPEMCHHBIX TIOOATBHBIX PEaiiii ¥ AKTUBHO YYacTBYs B )KU3HU COBPEMEHHOH IHMBHIM3AaNUU. TeM cambIM
JJAaHHO€ HCCJIeIOBaHUE TMPEAOCTABISIET BAXKHEHIIYI0O HCTOPUYECKYIO IEPCHEKTUBY Ha palUoOHaIbHOE
npoOyX/JIeHne HCIAMCKONH MBICIIH, OJHOBPEMEHHO Ipeisiarasi TEOPETHUECKYI0 MOJEb Ul COBPEMEHHOM
MHTEJUIEKTYaJIbHOM TpaHchopMauy B OoJiee IIMPOKOH 00IaCTH NCIaMOBEICHHS.
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Yapilandirilmis Ozet:

Teolojik literatiirde kavramsal olarak “Yeni ilm-i Kelam” seklinde adlandirilan ve 19. yiizyilin ikinci
yarisindan itibaren Bat1 medeniyetinin degisen hegemonyasi karsisinda Islam diinyasinin tecriibe ettigi derin
askeri, teknolojik, ekonomik ve kiiltiirel gerilemeyle es zamanli olarak ortaya ¢ikan yenilik¢i doneme
odaklanan bu arastirma; Hint alt kitasi, Misir ve Osmanli entelektiiel merkezlerinde kristallesen farkli insan
hiirriyeti, cliz-i irade ve kader tasavvurlarini, donemin sosyo-politik ve felsefi krizlerine dayanan biitiinciil bir
cergeve lizerinden elestirel bir bicimde incelemektedir. Caligmanin temel amacini ve yapisal c¢ekirdegini,
Miisliiman ilmi hafizasinda iki yonlii olarak ortaya ¢ikan entelektiiel felg¢ durumu olusturmaktadir: Bunlardan
ilki, Islam toplumlarinin duraganhigi ve verimsizliginin temel sebebi olarak goriilen ve tarihsel siirecte
koklesmis olan pasif tevekkiil anlayisina dayali hatali kader algisi; ikincisi ise Batili materyalist, pozitivist ve
natiiralist felsefi akimlar tarafindan Miisliiman aydinlara dayatilan kati, determinist paradigmalardir. Bu kritik
kirilma déneminde kader, toplumsal ve dini alanlarda dinamik, itici ve doniistiiriicii bir katalizér olarak aktif
bir bicimde kavramsallastirilmas1 gerekirken; siyasi manipiilasyonlar ve sistemli felsefi yanlis yorumlar
neticesinde, insani 6zneleri tamamen pasifize eden ve onlar tarih sahnesinden silen mutlak, bogucu bir
fatalizme (kadercilige) indirgenmistir. Bu kavramsal sapma, gerek oryantalist elestirmenler gerekse i¢
reformcu aktorler tarafindan, Islam diinyasinin medeniyet diizeyindeki duraklamasinin ve sosyoekonomik
gerilemesinin temel nedenlerinden biri olarak siklikla One siiriilmiistiir. Bilhassa, materyalist diisiincenin
evrenin degismez mekanik yasalar1 {izerine insa ettigi mutlak determinizm, insan iradesinin ger¢ekligini
sistemli bir sekilde reddederek Miisliiman 6zneyi derin bir psikolojik yenilgi duygusuna siiriiklemis; geleneksel
yapilar ise bu toplumsal atalete hatali bir teolojik mesruiyet zemini saglayarak farkinda olmadan bu durumu
koriiklemistir.

Buna bagl olarak, bu ¢alismanin esas gayesi, islam'm kader anlayisinin dogasi geregi insan1 mutlak
bir zorunluluk (cebir) altinda biraktigi, dolayisiyla toplumsal duraganhia yol acarak Islam diinyasim
medeniyetler aras1 bir yenilgiye mahkiim ettigi yoniindeki koklesmis on kabulii sorunsallagtirmaktir. Bu
makale, Hint alt kitasindan Anadolu ve Misir’a kadar uzanan genis bir cografyadaki Yeni ilm-i Kelim
alimlerinin birincil metinlerini analiz ederek; Miisliiman 6zneyi fatalizmden 6zgiirlestirmeyi, insan iradesini
yeniden tesis etmeyi ve kader inancinin determinist bir hareketsizlige ¢ikmadigini rasyonel olarak ortaya
koymay1 amaglayan eylem odakli, reformist bir teolojik paradigmay1 agikliga kavusturmaktadir. Belirlenen
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hedefler dogrultusunda, bu arastirmada kesin bir surette nitel yontem benimsenmis; 6zellikle veri toplama ve
yorumlama asamalarinda dokiiman analizi teknigi titizlikle uygulanmigtir. Bu ¢ercevede, hem materyalizmin
metafizik inkarlarina hem de Miisliiman toplumlar icindeki kadere dair yaygin batil inanclara karsi rasyonel
reddiyeler insa eden donemin Oncii keldmcilarmin kaleme aldigi temel metinler, risaleler ve makaleler
sistematik bir degerlendirmeye tabi tutulmustur. Caligsma, tiim diisiiniirlerin yiizeysel bir kronolojik dékiimiinii
sunmak yerine, analiz derinligini korumak amaciyla referans kiimesini bilingli olarak Hint, Misir ve Osmanli
teolojik otoritelerinin spesifik metinsel ¢iktilartyla siirlandirmistir. Bu analitik siire¢ boyunca, séz konusu
alimlerin metodolojik rotast su can alict teolojik sorular etrafinda haritalandirilmistir: “Insan, bireysel
eylemlerini insa etmede tam olarak ne 6l¢iide otonomdur?”, “Ilahi ilmin ezeliligi ile insanin ahlaki sorumlulugu
nasil uzlastirilabilir?”, “Yabanci diisiince sistemlerinin felsefi akinlarina karsi ne tiir spesifik bir argiimantasyon
soylemi gelistirilmelidir?” ve “Materyalizmin insan iradesi lizerinde yarattigi varolugsal tahribat hangi
kavramsal mekanizmalarla nétralize edilebilir?”. Bu disiiniirler, Batililasmis Osmanli aydinlari tarafindan
benimsenen madde merkezli kozmik tasavvurlari kavramsal olarak gecersiz ilan ederek siddetle reddetmis ve
bunlarin islam nasslarinin 6ziinde yer alan hiir irade doktrinleriyle temelden uyusmaz oldugunu sistemli bir
sekilde ortaya koymuslardir. Bu akli miidahale, bir yandan toplumu dis felsefi tehditlere karsi korumay1
amaglarken, diger yandan kaderin igsel, uyusturucu yorumlarini yikarak elestirel bir dini bilinci yeniden insa
etmeyi hedeflemistir.

Sonug olarak bu ¢aligma, kendine has analitik odagi ve mevcut literatiirdeki kritik bogluklari doldurma
kapasitesi sayesinde zgiin bir akademik degere sahiptir. Yeni Ilm-i Keldim déneminin tekil figiirlerine dair
kopuk biyografik ve monografik ¢alismalar mevcut olsa da, kader ve insan hiirriyeti problemini dogrudan
makro-toplumsal ¢okiis kriziyle iliskilendiren kapsamli, karsilastirmali ve tematik bir inceleme literatiirde
biiyiik olgiide eksik kalmistir. Mevcut akademik calismalarin ¢ogu, meseleyi toplumsal yansimalarindan
kopararak teknik kelami kompartimanlarin igine hapsetmistir. Yapilan metin analizinden elde edilen ampirik
bulgular, kaderin teorik tanimlar ile kolektif zihindeki pratik algisi arasinda siiregelen derin ugurumu gozler
oniine sermesi bakimindan son derece kiymetlidir. Giiniimiiz islam toplumlarmin sosyo-ekonomik yapisal
basarisizliklar1 ve modern kurumsal krizleri hala kader, kismet ve nasip gibi kavramlara ¢arpik bir siginma
bigimiyle rasyonalize etmeye ¢alismasi, kokleri dogrudan Yeni Ilm-i Kelam déneminde baslayan tartigmalara
dayanan bu problemin giincelligini korudugunu kesin bir surette kanitlamaktadir. Nihayetinde bu arastirma,
Yeni [lm-i Kelam énciilerinin kader kavramini baskici ve 6nceden yazilmus bir senaryo olmaktan cikarip, bireyi
insani potansiyelini ve benligini gerceklestirmesi yoniinde aktif olarak giiglendiren, ucu agik siireglerin dinamik
bir biitiinii olarak yeniden formiile etmeyi basardiklarii gdstermektedir. Insan hiirriyetini ve ahlaki
sorumlulugunu sarsilmaz bir rasyonel temele oturtan bu disiiniirler; dis felsefi epistemolojilere karsi
direnebilen, ¢agdas kiiresel gerceklerin farkinda olan ve modern medeniyet arenasinda proaktif bir sekilde yer
alabilen iiretken bir Miisliiman &zne insa etmeye ¢alisnuslardir. Bu yoniiyle ¢alisma, Islam diisiincesinin
rasyonel uyanisina dair hayati bir tarihsel perspektif sunarken, genis anlamda Islam arastirmalar1 alam
dahilinde ¢agdas entelektiiel doniisiim icin de teorik bir yol haritast vadetmektedir.

Anahtar Kelimeler: Natiiralizm, irade, Yeni IIm-i Kelam, Cebriye, Ozgiirliik
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Introduction

The Late/Modern Period of Islamic Theology (Yeni [lm-i Kelam) is the general designation
for the era in which the reasons behind the socio-economic regression of Muslims vis-a-vis the West
began to be investigated, giving rise to a novel and innovative perspective (Ozervarli, 2013).
Intellectuals of this period associated the primary motives underlying this decline with elements that
do not stem from the essence of religion itself. Instead, they attributed the predicament to maladaptive
behaviors resulting from a flawed understanding of Islam among Muslims, as well as an altered
perception of destiny (qadar) that culminated in an extreme form of quietism or fatalistic resignation
(tawakkul). When destiny is construed in a manner implying that the boundaries ordained by Allah
are absolute and unalterable, the sole duty remaining for the agent is merely to enact a predetermined
role. Indeed, this widespread belief that became entrenched in the latter period constitutes a non-
negligible factor in stifling the productivity of Muslim society. However, the inclination of the
contemporary Muslim masses toward such a mindset should not be ascribed solely to a
misinterpretation of Islamic injunctions. Concurrently, the material- and nature-oriented ideas
emerging from Western thought exerted a profound influence. By rejecting the metaphysical realm,
these ideas prompted individuals to operate within a materialistic framework, thereby constraining
the freedom of human will. Consequently, scholars of the Modern Period of Islamic Theology
addressed this domain to dismantle such beliefs while simultaneously exposing the roots of social
inertia and practical stagnation triggered by the flawed perception of tawakkul. This precise issue
underlies their persistent emphasis on the concept of destiny and the notion of human freedom. In
fact, the endeavors of these scholars aimed to liberate Muslims from the yoke of fatalism and to
prompt them to immediate action. For destiny is not an inescapable fate that imposes absolute
determinism; rather, it is the sum total of processes, and the Muslim individual must strive for self-
actualization within this framework. Furthermore, the notion that human actions and the belief in
destiny should be evaluated under the scope of Allah’s eternal knowledge (al-‘ilm al-azali) has been
stripped of its authentic substance, largely due to a distorted understanding of Westernization that
misdirected people toward passive resignation.[1] Born out of a conscious and deliberate approach,
this perspective represents an indispensable factor in delineating the operational sphere of the concept
of destiny.

Within the framework of the aforementioned historical and intellectual background, this
study aims to determine how the conceptions of destiny (qadar) developed during the period
corresponding to the late nineteenth and early twentieth centuries should guide Muslims in gaining
a sense of action. The sources utilized to ascertain the data for this research primarily belong to the
intellectuals of the said era. However, rather than examining all scholars of the period, the study
specifically references the works of theologians from the Indian subcontinent, Egypt, and the
Ottoman Empire who produced scholarly literature in this particular field. By virtue of its objective,
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the study possesses an original character regarding its subject matter, analytical dimension, and the
perspective it embodies. For although various articles and books exist from the specified timeframe,
they lack content that systematically grounds the understanding of destiny, offering instead only the
isolated beliefs of certain prominent individuals. However, the primary focus should actually be
directed toward why the issue of destiny and human freedom was so heavily emphasized during this
period. In this respect, rather than addressing an individual-based understanding of destiny, the study
positions human freedom as its focal point, aiming at a correct comprehension of the conception of
destiny. As a result of the analyses conducted in line with this objective, the findings shed light on
the content of the contemporary debates on destiny and identify key data regarding the true nature
and quality of an authentic understanding of destiny.

The Emphasis on Free Will Against Materialism

Certain ideological movements emerging in the late nineteenth century aimed to eliminate
many religion-based phenomena, primarily the conception of destiny (qadar) and the vision of human
beings as possessing free will, by denying the existence of any creator. Leading these movements
was Materialism, which accepted no sublime creator and explained the sole cause of all
differentiations extending even to the classification of everything into lower and higher species
through evolution/development (Ozervarli, 1998, p. 21). According to the core premise of
materialism, the primordial atoms first formed the nebular layer in space, which subsequently
generated the sun. With the advent of the sun, stars emerged from it, one of which is the earth.
Following this chain of existence, the first living organism manifested as minerals formed on earth.
Over time, plant and animal species emerged through an evolutionary process, through which the
cosmos finally attained its present state (Biichner, 2012, pp. 85-89). As living entities within this
universe, humans are a part of this process, and it is posited that, due to evolution, they diverged
from an apelike being (primate) and culminated their development into the fully realized human form
(Homo sapiens) (Darwin, 2019, p. 194). This claim is the consequence of the theory that humans and
their presumed ancestors share the same origin in terms of genus (el-Cisr, 2022, p. 311). Operating
on the principle that similar causes under similar conditions yield approximate results, the materialist
movement combined naturalist thoughts with the arguments of atheism and evolution to liken nature
to a machine, asserting that everything operates under the principle of strict causal necessity (Kara,
2023, p. 294; Afgani, 1956, p. 12; Biichner, 2012, p. 90).

While various examples can be provided regarding the spread among Muslims of this
materialist understanding which dismisses human agency and the existence of a sublime creator its
acquisition of ground among the Ottoman populace is an event requiring careful examination. Indeed,
students sent by state officials to the West to investigate the reasons behind the regression and to
remedy areas of vulnerability were heavily and adversely influenced by Western thought, causing
this movement to gain currency among Ottoman intellectuals. The anxiety that this movement which
advocated that matter is the sole element, that the universe possesses an identity devoid of being
created, and that the spiritual dimension of humanity is non-existent would proliferate among the
Ottoman public prompted certain scholars to take action. Consequently, they refuted materialism,
which excluded Allah from the equation, relegated human beings to a vicious cycle, stripped them
of their free will, and ignored destiny (Sabri, 1998, p. 57). In reality, far from being a simple,
machine-like structure, the human being is a highly sophisticated entity possessing a spiritual
constitution alongside its material dimension. The capacity and meaning inherent in humans indicate
that they undergo an internal journey beyond their visible exterior (Kanas, 2019, p. 537). However,
certain philosophical trends that perceive existence merely as matter comprised of discrete parts
disregard the distinctive station of the human being. The primary point of criticism leveled by the
scholars of the period was the preservation of a deterministic, mechanical understanding that
attributed the role of an active agent to inanimate objects. Accordingly, Abduh pointed out the
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transcendent and multifaceted nature of humans, opposing their confinement to a purely physical
plane. Yet, these assertions by the Materialists (polytheists) regarding human identity led to the
obfuscation of the truth concerning the Necessary Existent (Wajib al-Wujud), human free will, and
the function of destiny (Abduh, 2021, p. 72).

Materialist movements adopted atomic theory (jawhar-i fard) as a reference point to ground
their views and to elucidate their arguments without complication. However, contrary to them,
Muslim intellectuals utilized this very theory as a proof to demonstrate that the universe is originated
(hadith) (Hilmi, 2019, p. 232). Thus, the attempts of materialists to prove the eternity of the universe
through the concept of the atom were frustrated. In this regard, it can be argued that materialists and
naturalists shared the same view. For according to this perspective, nature itself is responsible for the
formation of cosmic structures and even for the modification of matter. Nonetheless, certain reformist
thinkers, such as Filibeli Ahmet Hilmi, rejected the notion of the supremacy and sublimity of a nature
devoid of force, intellect, sensation, and conscience (Hilmi, 2019, p. 39; Harpati, 2000, p. 70). Had
they conceded to such a premise, their foundational understanding of Allah would have collapsed,
and consequently, their endeavors toward conceptualizing the universe and grounding human
freedom would have lost all meaning. Therefore, if a freedom of choice and liberty of will are to be
ascribed to human beings, a conception of a deity possessing sublime, supreme, and absolute
existence must be present. In an environment devoid of the notion of a deity, all existing animate and
inanimate entities, along with all their behavioral and behavioral scenarios, would be compelled to
operate in a completely autonomous manner, precisely as articulated by the materialists.

It was noted above that an atomic theory attempted to be imposed in the manner embraced
by materialists and naturalists was rejected by the scholars of the period. However, they did not hold
the view that cosmic bodies are not composed of atoms. In fact, the issue did not stem from the
existence of the atom itself, but rather from the notion that atoms move the forces and attributes of
the universe by necessity, and from the view of an infinitely divisible atom—which was precisely
what they sought to establish. For instance, Harplti grounds this view by advocating that division
and fragmentation continue incessantly, thereby sustaining the dynamism within the universe
(Harptti, 2000, p. 72). Referencing the judgment that the generation or annihilation of atoms falls
within the realm of possibility, and advocating an atomic view free from continuous fragmentation
and division, Harplti opposed the aforementioned deterministic universe model. Through this
defense, he demonstrates the sublimity of Allah by establishing that, upon rational reflection, the
existence or non-existence of atoms falls within the domain of the world of contingencies
(mumkinat), and that matter composed of atoms does not possess an intrinsically perceptible
structure (Harptti, 2000, p. 73). Furthermore, if Allah wills, He can dissolve the attraction between
atoms, create bodies without atoms, and possesses the omnipotence to bring them together through
an external cause without needing any other natural cause. Thus, the deterministic universe theory
that materialists attempted to construct via the atomic view remains suspended. This being the case,
human free will is substantiated, and a conceptual background is provided to invalidate the
understanding of a compelling destiny (jabr) (el-Cisr, 2022, pp. 241-242).

The claims of materialists that they operate on the basis of science and empirical experience
found no resonance with HarpGti. This is because the human being, with a complex structure that
also encompasses spiritual dimensions, is not an entity that can be explained solely through matter.
Materialists largely ignore the deeper meaning of humanity by relying on groundless doubts and
assumptions (Harpfti, 2000, p. 72). Unless the existence of a fully active, competent, and necessarily
existent deity is affirmed, it is impossible to explain matter itself, its attributes, and its vibrations.
Trying to explain such a necessity through an ambiguous approach like the "first cause" is
characterized by reformist scholars like Hilmi as a futile exercise. According to them, materialists
must produce an answer to the question: What is the reality concerning sensation, emotion, and
meaning? However, excluding or denying the abstract states of countless positive and conspicuous
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realities requires one to be categorized, in a negative sense, as an extreme idealist (Hilmi, 1974, p.
99). In this regard, the thoughts of materialists regarding the metaphysical realm actually expose their
own contradictions. For a thinker engaged in natural sciences would see that the harmony and order
(cosmos) in the universe do not resemble the cogs of a machine, but were instituted by a conscious
fashioner (La Mettrie, 2019, p. 42; d’Holbach, 2012, p. 45). Consequently, the scholars of the period
argued that causally linked events in the universe do not operate like machine cogs, and that the
choice for them to occur with or without a cause transpires through the will of Allah. Therefore, any
external cause or causes do not possess a truly efficient character; rather, the situation is entirely
related to Allah's creation. Because none of the causes existing in the universe occupy the position
of a natural efficient agent. For this reason, there must be a being who is the creator of existing
causes. Contrary to the arguments of the materialists, it is necessary for even the material causes in
the universe to occur through the influence of a sublime creator (Spinoza, 2004, p. 29). This was the
most crucial duty incumbent upon the intellectuals of the era. They were obliged to explain to the
public that matter cannot move by its own intrinsic power and cannot exert an independent effect on
the entities in the universe. Hence, according to Harpiiti, the existence of a metaphysical realm above
matter and the presence of a universe of meaning must be defended (Harpiti, 2019, p. 134). At this
point, it is useful to mention a metaphor employed by the scholars of the period to demonstrate
whether matter is efficient or whether a sublime being exists beyond matter. For instance, regarding
fire being burning and water being a quencher of heat, these are not natural efficient agents (miiessir-
1 hakiki). Instead, Allah creates ex nihilo the conditions and states pertaining to matter that may arise
from causes, in connection with those causes; this is a state ordained by Him and should not imply
the sublimity of nature (el-Cisr, 2022, p. 243).

Within the framework of contemporary conditions, it may not be possible to provide a
definitive answer regarding the exact nature of the question: For what reason do characteristics such
as heat melting snow and cold freezing liquid substances constitute their natural states? However,
producing answers regarding the reasons why bodies possess volume and occupy space is easier.
Here, if the question is posed to materialists, "Why does heat necessitate melting and cold necessitate
freezing, rather than the reverse?" the answer they can provide will only be that "their natures
progress in this direction." Yet, if the question "Why can they not deviate from their natures?" is
asked, the response given will be that "gravitational force decreases with heat and increases with
cold." Still, this answer will fail to satisfy the inquirer. Similar questions will persist sequentially.
Nevertheless, materialists will attempt to generate certain scientific explanations according to their
own views and strive to assign a role to nature (el-Cisr, 2022, p. 245). This stance of theirs gives rise
to questions such as: "Why are Materialists criticized?" or "Why do they reject human will and the
belief in destiny?" and the answers to be given are closely related to the nature of the human being.
Accordingly, the fundamental refuted ideas of the Materialists include: the notion that matter and
force can move without the need for an external efficient agent, that these are eternal and everlasting,
the immutability of natural laws, the principle of spontaneous movement (chance), the view that a
creator is unnecessary due to explaining the universe through itself, the materialization of the concept
of the soul by reflecting it onto existing forces, and the idea that freedom of will does not exist
(Spinoza, 2004, p. 44; Demokritos, 2000, p. 84). According to Hilmi, the primary error of the
Materialists in these thoughts is that they accept the existence of things within the realm of
experiment and observation while treating what lies outside this realm as non-existent. Consequently,
it is inevitable for this a posteriori perspective to distance the individual from the metaphysical world
(Hilmi, 1974, p. 116). Furthermore, just as they think events in the universe occur necessarily
depending on causes, they also state that the freedom of choice assumed to exist in a person is actually
an intuitive, internal sensation, thereby asserting that a necessity operates there as well (Demokritos,
2000, p. 61). Therefore, materialist and naturalist philosophers claim that the human will is embedded
within universal causality, asserting that freedom of will does not exist. The determination and effort

www.turkishstudies.net/religion



4408 Gokhan Demirci

exerted by a person to perform an action are merely related to individual temperaments that cannot
break free from causality (Hakki, 2018, p. 445).

The fracturing of materialist thought as science and discoveries advanced raises serious
doubts regarding its disregard for human freedom and conscience. On the contrary, the reality
remains that every entity and event within the universe can be explained through concepts such as
the first cause, the prime mover, and the absolute being (Aydin, 2024, p. 112). For, by virtue of their
creation, humans possess both a material and a spiritual dimension. It is impossible to establish the
relationship between these two characteristics through a materialistic connection. In the final
analysis, according to the investigations conducted, the human model within the fatalistic system
brought about by denying Allah cannot escape criticism and invalidity. Emphasizing this point, Hilmi
opines that defining the ultimate goal of science merely as matter and force would mean a modern
idol presented to humanity (Hilmi, 1974, p. 118). For materialists, existentialist philosophical
movements, and deterministic philosophers, the position of the human being is no different from that
of other natural entities, moving entirely under the influence of natural laws. Indeed, according to
their aforementioned thought, a person characterizing themselves as possessing the power of choice,
willful, and free is nothing but a delusion and an illusion (Demokritos, 2000, p. 84). However,
according to some Modern Period Islamic Theology thinkers like Hilmi, the truth is quite contrary
to their claims (Hilmi, 2021, p. 70).

Certain scholars of the Modern Period of Islamic Theology introduce a fine nuance to the
idea of determinism produced by materialism. Yet, this distinction must be well understood, for when
the part is falsely applied to the whole, one may fall into the misconception of supporting the views
of the materialists. Accordingly, as mentioned above, when the principle that "under the same
conditions, the same causes produce similar results" is applied to laws regarding natural events, it
will be observed that the universe possesses a deterministic character. Certain laws and metaphors
can be cited as examples of this situation, such as rain falling as a result of collisions in clouds due
to evaporation, water forming through the combination of two hydrogens and one oxygen, or the
immobility of a stone on the ground relative to the position of the sun. However, the mentioned
situation applies particularly to plants, natural phenomena, and animals acting on instinct, excluding
conscious entities like humans. For these do not possess a state of consciousness or conscience, which
is precisely where the fine nuance lies (Hilmi, 2021, p. 67).

Among the issues debated during the mentioned period, perhaps the most crucial one
requiring emphasis is the negative influence of the materialists and naturalists addressed above. For,
as Fazlur Rahman also stated, identifying the impact of materialism on the public and taking
precautions is as vital as defending conservatism. Because if precautions are not taken against the
threats posed by materialism toward the world of Islamic thought, even the defense of conservatism
will end up in a deadlock. According to him, the reason such movements became so effective within
the Islamic society lies in the society's own curiosity for emulation in its thought. Indeed, the
intellectual class of the mentioned period was more materialist than the materialists and more
Westernized than the Westerners. Engaging in divergent thoughts when what needed to be done was
clear and precise confused the public and led them to think they were not free. According to Fazlur
Rahman, the understanding that "what the East needs to do is to move away from extreme
spiritualism and combine it with the West's material conceptions of the cosmos" must be approached
with caution. Because the West acted very generously in philanthropy regarding the spread of the
said thought both among themselves and within Eastern societies. However, although this idea
appeared optimistic on paper, it transformed into propaganda after a while, causing unexpected and
undesirable effects (Rahman, 1993, p. 351).

Scholars of the Modern Period of Islamic Theology must have foreseen what kind of
consequences the claims put forward by materialists, naturalists, and evolutionists would produce in
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Muslim society, as they did not hesitate to direct their criticisms at the very time when materialist
ideas began to manifest among Muslim thinkers. Furthermore, they deemed this issue so important
that in the examined works, they occasionally presented the periods when the initial intellectual
debates and fatalistic discourses emerged in Islam right after explaining the impact of materialism.
Since every age possesses its own unique problems, their adoption of such a method should be
considered natural.

The Refutation of Fatalism Induced by Passive Reliance (Tawakkul)

The issue of destiny (qadar) remains one of the fundamental matters that has been scrutinized
and conceptualized both during the Modern Period of Islamic Theology (Yeni ilm-i Kelam) and in
the contemporary era, well beyond the initial period when theological questions first began to be
raised in Islamic thought. The factor that renders the comprehension of the concept of destiny so
arduous in the minds of Muslims pertains to the nature of the encompassing character of Allah’s
eternal knowledge (al-‘ilm al-azali) (Giindogar, 2017, p. 32; Ozdemir, 2003, pp. 218-219). However,
this divine knowledge also encompasses the outcomes that individuals attain through their own free
will. Naturally, the scholars of the Modern Period of Islamic Theology focused intently on the
concept of destiny, addressing the subject both to elucidate the all-encompassing nature of eternal
knowledge and to criticize and rectify the attitudes of contemporary Muslims. Yet, rather than
analyzing the concept through the lens of classical-era theological (kalam) debates, they sought to
explain it by adopting a more holistic perspective and reflecting it onto the social problems of their
time. Nevertheless, they did not hesitate to state that the flawed perception of destiny stemmed
particularly from the fatalistic approaches tied to the political rhetoric of the Umayyad administration
(Numani, 2004, pp. 42-45; Abduh, 2021, pp. 101-102). Consequently, the issue of destiny was
profoundly influenced by the reformist perspective of this period and was treated accordingly.
Indeed, the scholars in question identified laziness as one of the primary reasons for the regression
of Muslims, attributing this inertia to a passive understanding of a Muslim who relies on the absolute
determinism of destiny by lapsing into excess regarding tawakkul. In this period, where fatalism was
explicitly refuted, scholars aimed to liberate Muslims from the yoke of the absolute determinism of
destiny.

Accordingly, according to Hiiseyin el-Cisr, everything that falls within the domain of Allah’s
attributes of knowledge (“‘ilm) and power (qudrah) is rationally contingent (mumbkin). In other words,
all details and attributes pertaining to created beings must be evaluated within the domain of the
attribute of eternal knowledge (el-Cisr, 2016, p. 167). According to him, this signifies that it is
rationally possible for existing entities to remain in non-existence, yet this does not imply
impossibility. Consequently, Allah, through His own will, suspends things whose existence is
possible but have not yet manifested, determines the conditions and attributes of some by willing
them to exist, and subsequently creates them through His absolute power. It is worth underlining that
states such as something being rationally contingent, impossible, or necessary all fall within the scope
of Allah's knowledge. Concurrently, knowledge regarding the past and future states of these objects
is likewise present in His knowledge. This is precisely the issue of the all-encompassing nature of
Allah’s knowledge. The things He knows exceed the things He creates by exercising His power;
however, this comparison is made according to the measure in which the time and space already
known by His knowledge are realized. This is because power and will relate to conditions belonging
to the world of contingencies, whereas knowledge encompasses even the impossible (el-Cisr, 2022,
p- 223).

This being the case, it is a reality that Allah’s knowledge perceives situations that have not
yet occurred but are not impossible, making determinations accordingly. According to this reality, if
things in the world of contingencies depend on His will and power, then the knowledge supported
by the will must also encompass the aforementioned situations. For instance, a person knows,
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according to certain plans and projects, at which stage a house they will build will be during a specific
period and what its final shape will look like; however, due to certain obstacles, this knowledge may
not materialize in accordance with the ordained event. Allah’s knowledge, on the other hand, strictly
corresponds to events, for otherwise He could not be a deity. It is precisely within this example that
the guiding principle regarding destiny lies. For example, according to the belief in destiny in Islam,
the manifestation of all occurrences through the decree (qada) and destiny of Allah bears this
meaning. Since everything that transpires in the universe exists in His knowledge—and the universe
is the world of contingencies it must therefore reside within Allah’s knowledge and correspond to
this knowledge (el-Cisr, 2022, p. 224). The understanding that the unfolding of reality in the mind of
the knower neither necessitates a new judgment nor prevents another alternative from a rational
standpoint is incorrect (Abduh, 2021, p. 74).

Thinkers of the Modern Period of Islamic Theology attempt to investigate the underlying
causes of this issue by posing the question: "While Sunni theological schools adopt a moderate
conception of destiny, how is it that the Muslim public assumes a fatalistic and reserved determinist
identity?" The answers provided to this question vary widely; one of them is linked to the influences
of the materialist and naturalist movements explained in the preceding section. Another answer
concerns the frequent utilization of isra'lliyyat (Judeo-Christian narrations) and bid‘ah (innovations)
in sermons and lectures delivered to Muslims. This is because views alien to Islamic thought are
introduced into the religion with the aim of proliferating fatalistic/determinist thinking (Hilmi, 2021,
p. 73). According to Filibeli Ahmet Hilmi, orientalists and Western intellectuals exerted serious
efforts in this regard, virtually viewing fatalism as an inherent part of Islam. However, Hilmi
considers the accusations of certain orientalists, such as Carra de Vaux, who claimed that the Islamic
religion consists merely of fatalism, to be groundless and unauthentic, stating that the influence of
Christian prejudice is evident in their views. Yet, contrary to their claims, numerous indications
demonstrate that humans possess a conscious and free will. For instance, the greatest indication of
an individual possessing free will is their empirical knowledge and conscience; however, they also
know that their own free will has a conditional and limited structure. For it is impossible to speak of
an absolute, unlimited freedom, at least for human beings. Even if thousands of arguments were
presented to suggest that this free will, which is established by human conscience and experience, is
futile, they must be rejected. Because an individual's self-awareness implies that they possess desires,
needs, and will. According to Hilmi, orientalists trying to spread fatalism among the Muslim
populace at that time should not be viewed as the sole culprits. The inability to reconcile the concepts
of decree and destiny with the freedom of will due to the reasons explained at the outset of the subject
is also one of the most critical factors. (Hilmi, 2021, p. 74; Hilmi, 1997). [zmirli Ismail Hakki
attributes the reason for this to assigning a more divinely grounded meaning to decree and destiny in
comparison to human agency. For instance, since the matters determined by Allah in eternity remain
a secret, and it is impossible for humans to access this secret, rational thinking faces difficulties in
comprehending it (Hakki, 1997, p. 139). Hilmi believes that with the proliferation of analogies and
explanations regarding the matter, the generation of antithetical ideas within Islamic thought would
become even easier. Nonetheless, he states that if the life of Prophet Muhammad (pbuH) is examined,
it would be difficult to find an example that can be associated with fatalism; conversely, many
warnings that prohibit and condemn fatalism can be found (Hilmi, 2021, p. 74; Hilmi, 1997).

It is evident that the warnings given by the Prophet (pbuH) to the contemporary Arabs did
not imply a general misunderstanding of tawakkul. In essence, tawakkul means taking the necessary
precautions regarding a matter, waiting for the outcome, and consigning the ultimate result of that
matter to Allah. Otherwise, it should not mean accepting what is impossible to avoid. This sentiment
does not operate on the awareness that the servant is trapped in the grip of helplessness; rather, it is
a consequence of faith (ikbal, 2018, p. 109). Evaluated from this perspective, the content of tawakkul
should not be construed as abandoning causes and turning toward laziness; on the contrary, it should
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be understood as relying on Allah after the individual has made their decision regarding the action
to be taken. The servant must tether their camel, cultivate their field, and sow their seed before
practicing tawakkul, so that work may possess value and wisdom (Hakki, 2018, p. 444). According
to Hilmi, while it is established that Islam is a religion of labor both socially and intellectually,
viewing fatalism as a part of it is the product of a deliberate effort. This thought in the Modern Period
of Islamic Theology indicates that the perspective on fatalism began as early as the first periods of
Islam. It should not escape attention that by disregarding the labor-based characteristic feature of
Islam, characteristics unbefitting a Muslim—such as fatalism, a passive understanding of tawakkul,
evasion of religious obligation (mukallafiyyah), tyranny, and backwardness—are attempted to be
appended instead. Hilmi states that this idea was reflected onto the events where the initial conflicts
in Islam began, arising from a purpose to exonerate both individuals and the society they lived in by
attributing evil actions to Allah. According to him, the duty incumbent upon Muslims is the
immediate eradication from society of the aforementioned discourses and laziness, which run
contrary to the spirit of religion (Hilmi, 2021, pp. 83-84).

According to the scholars of the period, fatalism does not denote the laws that Allah instituted
due to the necessity of His existence; rather, fatalism is Allah acting arbitrarily, as He wishes, and
compelling His servants. Consequently, this understanding eliminates moral duties and
responsibilities, promoting laziness and driving society toward collapse. It is a futile endeavor to
accept this deviant ideology, popularize it among the Muslim public, and construct a logical pretext
for the resulting outcomes. For instance, attempting to establish this idea and then uttering discourses
such as "Why did it turn out this way? Or is this thought not rational from these perspectives?" is the
product of unnecessary effort. If a morality and responsibility are to be spoken of for a Muslim, there
must be actions such as a duty, effort, obligation, and desert. According to Hilmi, since fatalism aims
to eliminate this thought and has become widespread among Muslims, he believes that religious
duties and responsibilities will disappear (Hilmi, 2019, p. 87).

Indeed, according to the scholars of the period, one of the flawed conceptions that caused the
greatest harm to the Islamic religion is fatalism, the erroneous understanding of destiny. This
misunderstanding of destiny brought numerous abuses in its wake. For example, laziness, the
proliferation of crimes (on the pretext that they occur by Allah's determination), the acceptance and
internalization of poverty and corruption, being deceived by erroneous thoughts, misery, and the
normalization of this state are among them. The failure to correctly explain destiny to the populace
allowed fatalism to spread. Consequently, both the freedom of will and thought, as well as moral
responsibilities regarding human actions (af*al al-‘ibad), are vacated from individuals. If this mission
is ascribed to destiny, actions and responsibility, good and evil, lose their intrinsic worth. Within this
framework, the religious argument that good and evil are from Allah can be said to be the most
abused topic. Because the populace could not grasp the fine nuance in destiny and it was not
explained to them correctly, they resorted to wrong paths; however, this matter gave rise to a flawed
perception. Namely, the perception that evil is determined (ordained) by Allah and originates from
Him reduced the hatred felt toward evil and the desire to abstain from it. Therefore, combining with
fatalism, this understanding paved the way for evil (Hilmi, 2020, pp. 512-513). Along with this, the
notion of kismet caused by fatalism and the laziness resulting from this concept were also viewed by
the scholars of the period as a wretched understanding that must be eliminated. While some attributed
this thought to orientalists, as mentioned above, others linked it to Greek philosophy (ikbal, 2018, p.
110).

According to Hilmi, Muslims attempt to console themselves by casting the responsibility
onto destiny due to various afflictions, tribulations, and social problems they encounter. It is clear
that, owing to this attitude they assume, they will possess a fragile structure in the face of an external
conflict. For unless an individual accepts both their own freedom and a socially conscious

www.turkishstudies.net/religion



4412 Gokhan Demirci

understanding of liberty, it is impossible for them to achieve development and progress. Indeed, a
person raised with a perception of fatalism constantly expects the task to be done by someone else,
thinking that they lack the power and strength to execute this process. Thus, an attempt is made to
instill the perception that the human being cannot fulfill the mission expected of them by Islam,
possessing no role on the stage of history other than being an extra (Hilmi, 2020, p. 614).

According to Rahman, when Islamic history is examined, the conception of destiny adopted
by the Sunni Muslim segment evolved into a fatalistic belief in destiny due to a passive understanding
of tawakkul. According to him, the theological creed of the Ahl al-Sunnah, particularly Ash‘ari
thought, cannot escape the criticisms of the Jabriyyah and the Mu‘tazilah. In reality, the Muslim
identity that the Qur'an and prophetic warnings sought to forge was not this. Consequently, in his
view, attempting to generate dogmatic solutions for the said topic, which maintains its activity among
the public, is a futile exercise (Rahman, 1993, p. 336). The arguments to be generated regarding the
question of what the Ahl al-Sunnah needs to do to save the Muslim public are divided into two points.
Otherwise, since this issue requires a supernatural metaphysical solution, explaining it
comprehensively in the eyes of society will render the matter even more complicated. According to
the first point, the issue of human freedom must be explained theoretically. Accordingly, just as
existence cannot manifest in a manner detached from its own ontological ground, it cannot exist apart
from Allah's existence and will. However, the thought that originated existence cannot be separate
from the will of the absolute existence does not necessitate fatalism either. As noted above, eternal
knowledge enters into play here. In fact, eternal knowledge should not be conceived as a condition
that annuls or restricts human freedom. This situation is a state of description for servants in the sense
of "will do" or "shall perform"; it is not a state of passing judgment in the sense of "must do" or "must
perform" (Hilmi, 2020, pp. 391-392). According to the second point, it is necessary to convince
people that they possess religious responsibility and free will, and to explain through rational
expositions that this power resides within them. For instance, according to Hilmi, a person can
advance a claim asserting that "heat does not exist," but it is impossible for them to maintain this
claim when they thrust their hand into fire. If the issue is resolved by explaining it in this manner,
the perception of fatalism will be purged from society (Hilmi, 2020, p. 393).

According to the scholars of the period, the ultimate reason for the proliferation of the ideas
of kismet, fate, and the absolute determinism of destiny among Muslims is that the events
experienced under the Umayyad rule were connected to religion for political expedience. In fact, this
should have been treated as the primary cause; however, the scholars in question prioritized the views
of materialists and naturalists due to their being the fundamental problem of the age. In this direction,
they used the fatalistic/determinist understanding and practical materialism as a shield to cover up
the events experienced in Karbala under the Umayyad rule, as well as to prevent internal turmoil that
might arise after Mu‘awiyah seized power. Early scholars such as Hasan al-Basri (d. 110/728) and
Ma‘bed al-Juhani (d. 83/702) directed intense criticisms against the fatalistic understanding of the
Umayyads, yet they could not prevent this thought from becoming widespread. The fatalistic thought
that emerged due to the events experienced in that period began to be perceived in later periods as if
it were the entrenched belief of the Muslim segment (ikbal, 2025, p. 111). Fazlur Rahman states that
the public also bears a fault in this matter. Because by remaining unresponsive to the Umayyads'
attribution of their political and religious oppression of society to Allah, and by accepting that they
lacked free will or by failing to oppose this view, they exerted a negative influence on the
consolidation of fatalism (Rahman, 1993, p. 121).

The refutation of the fatalistic, determinist, and predestinarian understanding during the
Modern Period of Islamic Theology aims to draw attention to the attempts of Muslims to reflect their
own laziness and unresponsiveness onto religious concepts. This is fundamentally the reason why
the scholars of the period did not address the issue of destiny within the framework of classical
theological debates, but approached it in a more current and reformist manner. For instance,
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underlying the backwardness of Muslims lies their flawed understanding of destiny, which posits
that they lack will and that the determination of Allah cannot be transcended. Considering the
proliferation of human rights principles during the specified timeframe and the impact of dangerous
currents coming from the West, it is a highly humane response for modern-period scholars to defend
human freedom in accordance with the principle of religious obligation (mukallafiyyah). The extent
of their success in the eyes of society is open to debate; however, this stems not from their ignorance,
but from the intrinsic complexity of the subject itself (Ozervarl, 1998, p. 125).

The Transition from Fatalism to Action

After refuting fatalism, the scholars of the period incorporated the views of the Jabriyyah
which dismisses human will and emphasized the necessity for Muslims to take action, mobilize
themselves, and become conscious of the freedom of will. While examining this matter of faith, they
avoided both lapsing into excess regarding destiny and completely excluding it from the equation.
For instance, Hakki, while conceiving belief in destiny as a part of faith, stated that if a person
performs an action classified as evil, attributing this to destiny and distancing oneself from causes on
the basis of destiny is incompatible with Islamic doctrine. For this reason, he defined the Jabriyyah,
which strips the servant of any arguments concerning will, power, action, and freedom of choice that
could be ascribed to humans, as an invalid sect. The adherents of this sect likened the actions of the
servant to the movements of inanimate (jamad) entities, summarizing their views against their critical
opponents with the following verses: "What can that wretched soul do while destinies rule over
human beings? He both throws him into the sea with his hands tied behind his back and tells him,
'Beware, do not get wet in the water.' Can such a thing be?" (Hakki, 2018, p. 442; Harpti, 2019, p.
83).

The Ash‘ari thought, which advocates that servants acquire (kasb) their actions, is not
accepted by the Jabriyyah. Furthermore, scholars like Harpiiti cite the Ash‘aris' explanations
regarding human will as evidence to characterize them as moderate determinists (jabr-i mutavassit),
thereby providing a clue concerning their own views on free will (Harpati, 2019, p. 82). When the
information regarding this sect is evaluated, it is not surprising that Muslims remained under the yoke
of fatalism. Indeed, as explained in the preceding section, the Umayyad policy developed its rhetoric
by taking the doctrine of the Jabriyyah as its basis.

The objective behind the rejection of the Jabriyyah is aimed at liberating Muslims from the
addiction to fatalism, which passivizes their labor- and effort-oriented identity. Consequently, what
makes a human being human is that they possess a free will. Associating the will with the evil present
in the universe, and falling into the misconception that will cannot exist by linking evil to a divine
source, finds no acceptance in the eyes of the scholars of the period. On the contrary, according to
Islam, although pain, ugliness, and various sins exist among the events experienced in the world,
these are not the factors that obstruct the moral progress of human beings. Rather, according to them,
the fundamental factor here is that the individual perceives themselves as devoid of will and considers
themselves a victim. Yet, religion occupies an important position in enabling humans to overcome
this fear of the cosmos. If such an idea of the universe prevails—namely, the concern that fear can
affect moral development it means that the human being must be a part of the will, the very
embodiment of energy and movement (Ikbal, 2024, p. 51). It is highly probable that the explanation
in question was made against the idea attempted to be imposed on Islamic lands by the West: "the
notion that humans are born into the world as sinners." Because the authority-based priesthood and
clerical thought of the West distance the individual from liberty of choice. In fact, this idea, which
was attempted to be injected into the body of Islam a religion that is social, far from passivity, and
strives to spread effort and labor to every period of life strips humans of their capacity to make their
own decisions. Consequently, the Muslim moves away from their own religious teachings, loses their
sociality, and lapses into laziness (Ikbal, 2024, p. 52). However, the Muslim individual can halt the
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regression originating from both social and technological aspects by becoming aware of their own
activity. Displaying Islamic teachings as the source of regression in society means covering up
external factors and internal events, which is what the reformist understanding of the period opposes.

The Muslim must recognize their free will and know that they are responsible. They are the
maker of their own destiny, and attaining happiness rests within their own hands, and while doing
this, no intermediary stands between them and Allah. Hence, the aforementioned oppression based
on priesthood and clericalism, along with the principle of the infallibility of churches, must be
approached with caution. This thought, which drives humans to think they are devoid of will and
causes the feeling of dependency to be fueled, is rejected by Muslim scholars because it obstructs
moral maturity. Relying on this principle, the thinkers of the period oppose the said understanding
of the Christian world, refuting the notion that freedom of will does not exist. For the discourse that
humans came to the world at random is a major blow dealt to their mission (Ikbal, 2024, p. 55). They
invite Muslims to movement and action by connecting the necessity of possessing a strong will for
humans to the moral teaching of Islam. Mohammad Igbal, in particular, attempts to explain what
dependency and lack of will can cause by pointing to the Indian Muslims as an example. According
to him, the intellectual people of India know no sentiment other than to serve. For they went to such
extremes in serving that an understanding of dependency and excessive submission, which damages
human ego (khudt), began to emerge. However, although force, power, energy, action, and freedom
of will are generally ordinary parts of life for humans, they are indispensable elements for them.
Because when a person thinks they have no power, they have no choice but to bow down to the
ongoing injustices of the world (Ikbal, 2024, p. 59). In this sense, Igbal cannot comprehend how the
human being, from being an entity that is followed regarding work and showing determination, has
gained renown for laziness and constitutes a negative example (ikbal, 2021, p. 171).

According to Hiiseyin el-Cisr, an individual develops many discourses in daily life that
dismiss their own will. Referencing these matters, he states that the populace is unaware that they
are engaging in fatalistic discourses, and he does not find it correct to bring forward destiny as a
pretext. For instance, a person may say, "Allah decreed the act of adultery for me." However, their
purpose in producing such a discourse is their desire to perform the act of adultery, as their statement
above is the result of an effort to evade responsibility. Yet, if the adulterer were to be asked, "What
is the reason that makes you think Allah decreed the act of adultery for you in eternity? Only you
performed this act, and you must assume the responsibility for what you did," the servant would have
no answer to give. As seen in this example, the human being attempts to bring the determinism of
destiny to the fore by distancing accusations from themselves for the sake of their whims or laziness
(el-Cisr, 2016, p. 168). The convictions of the thinkers of the period that "thoughts originating from
destiny and kismet cause the passivization of the Muslim" were noted above. However, the criticisms
directed at fatalistic discourse are so numerous that Igbal characterizes clinging to this thought as
impudence (pishkinlik). It is such an impudence that it defeats people. Therefore, the defense that
determinism comes from Allah is a chain struck against the freedom of will and is a consequence of
impudence. The human being must recognize the situation they have fallen into, realize themselves,
and become conscious of being an active entity (ikbal, 2021, pp. 136-137). In another work, to
ground this thought, Igbal provides an example that demonstrates the importance of working and
exerting effort. According to him, a person is in a delusion by thinking they can secure gains by
waiting for manna to be sent down from heaven without engaging in any action. Consequently,
humans will achieve gains to the extent that they strive and show determination, for they are "both
the human and the master of their destiny" (Ikbal, 2018, p. 238).

At this point, it is useful to note the following; some of the scholars of the Modern Period of
Islamic Theology find the thought incorrect that the belief in destiny being binding for the actions of
servants and practicing tawakkul will leave Muslims behind. The specific example that can be given
for this thought is Mustafa Sabri. He does not accept the claim that the Muslim public lagged behind
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and was driven to laziness due to their belief in destiny. According to him, this situation would please
Western scholars and instill weakness and cowardice in Muslims (Sabri, 1989, p. 35). It is possible
to state that this attitude of Mustafa Sabri stems from his adherence to the Ash‘ari teaching. For in
one of his works, he even criticizes the understanding of universal will (kulli iradah) and partial will
(juz'1 iradah) systematized by Matiirldi thought (Sabri, 1989, p. 80). His effort to synthesize the
understandings of determinism (jabr) and delegation (tafviz) carries the character of a criticism
directed at the thoughts of other scholars of the Modern Period of Islamic Theology (Sabri, 1989, p.
66). This view of his remains in the minority compared to other scholars of the period. For this reason,
the general consensus is that extreme fatalism left Muslims behind and that the freedom of will must
be robustly defended, and the situations explained above support this consensus. For instance, the
other scholars of the period do not have a faith-based rejection regarding believing in destiny; they
attribute the problem to lapsing into excess in tawakkul and abandoning labor.

The Interpretation of Shari'ah Texts

Apart from interpreting the issue of destiny through an exclusively rational and reformist
approach, the scholars of the Modern Period of Islamic Theology also analyze the verses in the Qur'an
that contain meanings of human will and destiny. The most prominent examples of this situation
encompass verses such as those regarding Allah sealing the hearts of individuals (Kuran Yolu, April
2026, al-An‘am 6/49), rendering the eyes of the disbelievers blind (al-An‘am 6/110), and drawing a
veil over their hearts (al-Baqarah 2/88). By adducing the said verses as evidence, they refute the
claim that human will can be dismissed, maintaining that Allah is far from executing this practice
arbitrarily. In fact, actions such as sealing, blinding, and drawing a veil are shaped according to the
effort of the servant (Rahman, 2018, p. 55). For these actions of Allah vary according to the direction
of the deeds willed by the servants (al-Nisa 4/115; al-Ra‘d 13/11; al-Anfal 8/53). Therefore, it is
more accurate to state that the warnings in the cited verses are shaped according to human behavior.
For instance, Fazlur Rahman evaluates this matter within the framework of the principle of
individuality on the axis of the individual and society, emphasizing that persons are obligated for the
deeds performed by their own hands and that they lack the power to save one another (Rahman, 2018,
p. 56). The possibility that conditions such as the sealing of hearts, drawing a veil over the eyes, and
blinding are psychological processes is likewise evaluated during this period. For example, when a
person engages in a good or bad deed, the rate of performing this action is stronger compared to
doing the opposite. In other words, as the frequency of performing that action gains continuity,
executing a contrary action no longer comes to mind; thus, the heart is sealed and the eye becomes
blind to realities. Even this behavior, which falls under the psychological acquisition of habit, does
not enter the domain of absolute coercion, no matter how powerful its effect may be. For there is
invariably a way of return for the actions of the servants (Rahman, 2018, p. 56).

According to the general consensus of this period, advocating that the individual lacks free
liberty and will, and suggesting that the Qur'an possesses a fatalistic rhetorical style, means
demolishing the purpose carried by the Qur'an and the foundation upon which it is built. This matter
is also observed in the divine exhortations regarding helping Allah (al-Muhammad 47/7). For some
scholars state that a mutual assistance is mentioned here, arguing that such a request can only be
made to an entity possessing freedom of will (Rahman, 2018, p. 57; Hilmi, 2021, p. 86; Ikbal, 2025,
p- 115). According to them, numerous divine warnings indicating that humans will receive the
recompense for their efforts must also be evaluated in this context (al-Najm 53/39; al-Insan 76/3; al-
Balad 90/10). The verses in question, by referencing humans as conscious entities, demonstrate that
they are endowed with the faculty to choose what is right or wrong. This implies that the discourse
in the Qur'an emphasizes the significance of human movements rather than making fatalism absolute.
Concurrently, according to reformist scholars such as Fazlur Rahman and Hilmi, the said verses point
to the human obligation. According to them, if humans do not possess a freedom of will and are
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under coercion, how can they be held responsible for labor? Consequently, it would be incorrect to
relate the situation that causes a deadlock to the divine discourse. Based on this principle, the verses
expressing a fatalistic discourse at first glance need to be re-examined and re-interpreted in terms of
Islamic ethical principles and the justice of Allah (Rahman, 2018, p. 57; Hilmi, 2021, p. 96).

Another issue related to the topic of destiny and will is the evaluation of the verses regarding
the individual "attaining guidance" and "straying into deviation." Hilmi's explanations concerning
the interpretation of the verses stating that Allah guides whom He wills and leaves to stray whom He
wills are, in a general sense, directed toward the defense of the freedom of will. Accordingly, if the
said verse is interpreted as meaning that Allah can act arbitrarily as He pleases, the full
comprehension of the divine command is obstructed. Therefore, humans will act as they wish through
their free will and choice, and Allah will guide or leave them to stray according to their actions
(Hilmi, 2019, p. 88; al-Fatir 35/8). However, it is necessary to state that Mustafa Sabri, one of the
scholars of the period, stands in a divergence of opinion. He believes that the mentioned verses
regarding guidance and deviation express a fatalistic discourse, yet he attempts to interpret this
fatalism apart from absolute determinism. He explains by bringing together fatalism and the principle
of responsibility, and two factors lead Mustafa Sabri to this thought: first, his being a defender of the
Ash‘ari teaching, and second, the fact that guidance and deviation reside within the power of Allah.
For this reason, Allah wills good and evil for the human being, and the individual has no intervention
regarding the matter (Sabri, 1989, pp. 73-74). Mustafa Sabri's evaluation of both fatalism and the
principle of responsibility together stems from the existence of different conceptions of human will
in the Qur'an. However, the method of interpretation is valuable for bringing different perspectives
to the point of re-handling verses that appear fatalistic. Otherwise, certain judgments such as the
possibility of contradiction between the verses will emerge. His attempt to combine fatalism and
responsibility causes the emergence of an understanding of human will that is difficult to
comprehend. On one hand, he subordinates everything to the will of Allah, and on the other hand, he
leaves the servant under responsibility by bringing verses as evidence where humans are responsible
for what they do (al-Nahl 16/93; al-Tawbah 9/105). Mustafa Sabri thinks that humans comply with
the commands coming from Allah and act with their free will and choices. The situation where the
human being remains under coercion is Allah's realization of actions and deeds such as specific
natural phenomena and the order of the cosmos. However, even this explanation causes him to be
misunderstood regarding free will, just as in Ash‘arism (Sabri, 1989, p. 67).

Muhammad Igbal, conversely to Mustafa Sabri, makes an interpretation in line with the
general consensus of the period. He links the verse "We have fastened every human’s fate to their
neck"” (al-Isra 17/13) to the thought that even if the destiny regarding what an individual's end will
be is determined, their own freedom will continue. Accordingly, the human being, by becoming
aware of their own individuality—that is, their own activity as an individual—and keeping their ego
under control, becomes conscious of what their real, unending reward is. However, he builds his
understanding of human will not upon the principle of responsibility found in other views, but more
upon the concept of selfhood (Ikbal, 2025, p. 117).

Shibli Numaéni, another scholar of the period, addresses the issue on a social plane, extending
the progress of the Islamic religion to the whole of society. Therefore, these verses reflecting human
will must be handled within the framework of the mentioned principle (al-Najm 53/39; al-Ra‘d 13/11;
al-Anfal 8/53; Yunus 10/9; al-Nahl 16/104). According to this, the collapse of a society and its
subsequent return to prosperity depend on individual human efforts and labor. If the individual does
not work, both themselves and society cannot escape the fate of entering into a collapse. Indeed,
when the verses in question are subjected to analysis, it will be seen that Allah gives His judgment
according to the state of human actions. At the same time, he notes that there are some verses in the
Qur'an reflecting a fatalistic discourse (al-Nisa 4/78; al-An‘am 6/18) and thinks that the verses in
question influenced the accusations of laziness leveled against Islam by Christians. Thus, they bring
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their own religion to the fore, throwing Islam into the grip of the determinism of destiny and decree.
According to Numani, although this thought seems to correspond with the behavior of some Sufi
masters, it does not fully reflect the truth, because he advocates that there is a conception of a human
being possessing free will in Islam. Along with this, the human being must also not forget that the
source of the power of will given to them is Allah (Numani, 1974, pp. 346-347).

The fact that fatalism and the deterministic attitude began to become widespread was
mentioned in the previous sections; however, Western thinkers particularly fell into a delusion
regarding the effect of this proliferation among the Muslim populace. It is more accurate to attribute
the majority of the share in the spread of the fatalistic/deterministic understanding of human will to
external factors rather than to the sacred texts. For the concept of destiny held by most Western
thinkers originated from a clear misunderstanding of the perception of destiny in the Qur'an.
However, literally, destiny means "to measure." For instance, all entities other than Allah, who is the
omnipotent (qadir-i mutlaq), are evaluated within the domain of this measuring. Accordingly, when
Allah is about to create an entity, He encodes the laws of capability and action intended for the entity
He created into its codes. For this reason, that entity gains activity by following an order (Rahman,
2018, pp. 59-60). Consequently, due to both this situation and the all-encompassing nature of Allah's
eternal knowledge, the perception that human movements and actions are determined in the sense of
passing judgment began to spread in society.

Conclusion

Questions such as: "To what extent is a human being free in performing their own actions?
Can a freedom of will be mentioned for them? If humans lack free will, are they still obligated to
fulfill religious and moral duties and responsibilities? Can the lack of will be seen as the underlying
factor driving Muslims toward laziness? How do the arguments of materialism damage human will?
What should be the stance of a Muslim in the face of the influence of foreign intellectual
movements?" must be viewed as deterministic factors in establishing the methodology followed by
the scholars of the period while explaining the subject. By proving the freedom of will, they aimed
to sketch an active Muslim portrait, and in the face of intellectual assaults directed against Islam,
they strived to foster a correct perception of religion within society. Accordingly, they deemed the
matter-based conception of the universe—which materialists and naturalists constructed by
disregarding the metaphysical realm and the inner world of the human being—as invalid, stating that
it contradicts Islamic doctrine. The fact that these movements dismissed Allah and human will by
starting from the idea of necessity in the universe was seen by sensitive thinkers as a subject that
urgently required emphasis. For Ottoman intellectuals with Western leanings were substantially
influenced by these currents and dragged society into error as well.

As a result of the fatalistic/deterministic understanding formed in minds due to both the
influence of materialistic and naturalistic ideas identified in the research and the thoughts tied to the
misinterpretation of Islam's own arguments, Muslims lagged behind or were left behind. For this
reason, the scholars of the Modern Period of Islamic Theology (Yeni Ilm-i Kelam) recognized this
perception of religion attempted to be established among the public and developed counter-
arguments against it. According to them, destiny (qadar) is by no means in a structure that determines
or restricts the human being, and it is not an obstacle to human labor and effort. The Muslim
individual is endowed with the power and capability to revitalize the society they live in by becoming
aware of their own reality and selthood (khudi). Disregarding these faculties given to the individual
and imprisoning them under the yoke of destiny would necessitate the dismissal of the mission loaded
upon them. Therefore, the scholars of the period are attempting to construct a Muslim who takes
action, remains active in society, defends Islam against external currents, and records progress.
Indeed, other contemporary works outside the field of theology and the general characteristic feature
of the period consist merely of emphasizing modernization and the causes of regression. Even today,
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negative events and scenes encountered among the public are attempted to be resolved through the
concepts of destiny (qadar), kismet (gismat), and nasib. Whether this situation is attributed to the
false interpretations formed on the basis of the incidents experienced in the early periods of Islam or
connected to the influences of orientalists and Western currents of thought, it remains unresolved.
People must not think that they can evade their religious duties and responsibilities by condemning
destiny and exonerating themselves. Due to the significance of this subject, the theoretical perception
of destiny in Turkey and the perception of destiny in practice and in minds display divergences. The
absence of comprehensive studies regarding the theoretical and practical divergence concerning this
highly topical issue renders an in-depth study necessary.

Turkish Studies - Comprative Religious Studies, 21(3)



The Modality of The Conseption of Destiny in The New Ilm al-Kalam 4419

/ Turkish Studies - Comparative Religious Studies !‘s

AN
ANKARA SCIENCE

www.turkishstudies.net/religion eISSN: 2667-5544 UNIVERSITY
Yeni ilm-i Kelim Déneminde Kader Diisiincesinin Keyfiyeti

Giris

Yeni {Im-i Kelam dénemi, Miisliimanlarin hem i¢timai hem de ekonomik anlamda Bati
karsisinda geride kalmasinin nedenlerinin arastirilmaya baslandigi ve yenilik¢i bakis agisinin
gelistigi donemin genel adidir (Ozervarli, 2013). Dénemin entelektiielleri, Miisliimanlarin Bati
karsisindaki gerilemesinin ardindaki asil saikleri dinin aslindan olmamasiyla iliskilendirirken s6z
konusu sikintry1, Islamin Miisliimanlar tarafindan dogru anlasilamamasi sonucunda ortaya ¢ikan
yanlis davraniglara ve kader lizerindeki algiin tevekkiilde asiriya kagma ile neticelenmesine
baglamaktadirlar. Kader Allah’mn belirlerdigi sinirlarin  digina  ¢ikilamayacagr anlaminda
kullanildiginda, kul igin yapmas1 gereken sadece kendisine verilen rolii yerine getirmektir. Iste son
donemde yerlesen bu yaygin inanis, Miisliiman toplumun tiretkenligini kisitlamasi agisindan goz ardi
edilmeyecek bir unsurdur. Fakat donemin Miisliiman kitlesinin s6z konusu diisiinceye kapilmasimnin
yegane nedenini Isldm’mn buyruklarinin yanlis anlasilmasina baglamamak gerekmektedir. Bununla
beraber Bat1 diisiincesinde neset eden madde ve tabiat temelli fikirlerin de son derece tesiri
bulunmaktadir. Ciinkii metafizik alemi reddeden bu fikir, insanin materyalist diisiinceye yonelik
hareket etmesine neden olmakta, iradenin ozgiirliigiinii kisitlamaktadir. Dolayisiyla Yeni ilm-i
Kelam donemi alimleri, ilgili alana yonelerek hem bu inanisi yikmaya calismakta hem de yanlis
tevekkiil algisinin tetikledigi toplumsal atalet ve ameli durgunlugun kaynagina isaret etmis
olmaktadirlar. Onlarin kader diisiincesi ve insanin 6zgiir oldugu fikri iizerinde 1srarla durmalarinin
altinda da tam olarak bu husus bulunmaktadir. Nitekim donemin alimlerinin mezkiir gayretleri de
Miisliimanlar1 fatalizmin boyundurugundan kurtararak bir an 6nce aksiyon almalarini saglamaya
yoneliktir. Cilinkii kader, baglayicilikta zorunluluk gerektiren bir alinyazisi olmayip siireglerin bir
toplamidir ve Miisliiman birey bu anlamda kendisini gergeklestirmeye gayret etmelidir. Dahasi insan
fiillerinin ve kader inancinin Allah’in ezeli ilminin kapsami altinda degerlendirilmesi gerektigi
diisiincesi, batililasmanin yanlis anlagilmasi sonucunda asir1 tevekkiile meylettirilerek muhtevasinin
disina ¢ikarilmaya ¢alisilmaktadir.' Bilingli bir yaklagimin {iriinii olan bu fikir, kader diisiincesinin
hareket alaninin tespiti bakimindan goz ardi edilemeyecek bir husustur.

S6z konusu tarihi ve fikrl arka plan ger¢evesinde arastirma; XIX. yiizyilin sonu ile XX.
ylizyilin baslangicina tekabiil eden zaman araliginda gelistirilen kader tasavvurlarinin,
Miisliimanlarin aksiyon kazanmalarina iligkin rehberligin nasil olmasi1 gerektigini tespit etmeyi
amaclamistir. Aragtirmaya yonelik malumatlarin tespit edilebilmesine yonelik kaynaklar cogunlukla
mezkir doneme ait entelektiiellere aittir. Bununla birlikte doneme ait tiim alimleri incelemekten
ziyade daha c¢ok ilgili alana ait telifler lireten Hint alt kitasi, Misir ve Osmanli donemi
miitekellimlerinin eserleri referans almmustir. Arastirma yiiklendigi amaca binaen konusu, inceleme
yonii ve ihtiva ettigi bakis agisiyla 6zgilin bir nitelik de tasimaktadir. Clinkii her ne kadar belirtilen
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zaman araliginda cesitli makale ve kitaplar bulunsa da kader anlayisinin temellendirildigi bir igerik
bulunmamakta ve sadece belli basglt kisilerin kader inanis1 ortaya koyulmaktadir. Halbuki asil
odaklanilmas1 gereken husus, bu dénemde kader mevzusu ve insan hiirriyeti iizerinde neden ¢ok
duruldugudur. S6z konusu yoniiyle arastirmada sahis bazli bir kader anlayisini ele almak yerine insan
hiirriyetinin odak nokta yapilmasi, kader telakkisinin dogru anlasilmasina matuftur. S6z konusu
amaca binaen yapilan incelemelerden elde edilen bulgular sonucunda donemin kader tartigmalarinin
icerigine 151k tutulmus ve sahih kader anlayisinin keyfiyetine yonelik veriler tespit edilmistir.

Maddecilige Kars1 Ozgiir irade Vurgusu

XIX. Yiizyilin son déneminde ortaya ¢ikan bazi fikir akimlari herhangi bir yaraticinin
varligini reddederek, basta kader anlayis1 ve 6zgiir iradeli insan tasavvuru olmak iizere bircok din
temelli olgunun ortadan kaldirilmasini hedeflemistir. Bu akimlarin basinda ise var olan her seyin alt
ve lst tirlerine gore ayrilmasma varincaya kadar tiim ayriliglarin yegane nedenini gelisme ile
aciklayan, herhangi bir ulvi yaratici varligit kabul etmeyen Materyalizm/Maddecilik akimi
bulunmaktadir (Ozervarli, 1998, s.21). Maddeciligin temel savunusuna gére ilk atomlardan “nebula”
adi verilen uzaydaki bulutsu tabaka olusur ve bu tabaka kendisinden giinesi meydana getirir. Glinesin
varliga gelmesiyle ondan yildizlar ¢ikar ki bu yildizlardan biri de diinyadir. S6z konusu varolus
zincirinin akabinde diinyada madenlerin meydana gelmesiyle ilk canli viicut bulur. Zamanla bitki ve
hayvan tiirleri aciga ¢ikarak evrimsel siire¢ nihayetinde alem suan ki halini alir (Biichner, 2012, s.
85-89). Alem igerisindeki bir canli olarak da insanlar bu siirecin bir parcasidir ve evrime bagl olarak
maymunumsu varliktan (primat) tiireyip gelismesini tamamlamis insan formuna (homosaphiens)
geldigi one siiriilmektedir (Darwin, 2019, s.194). S6z konusu iddia, insan ile atas1 olarak sayilan
varligin cins bakimindan ayni asildan geldigi teorisinin bir sonucudur (el-Cisr, 2022, s.311). Benzer
sebeplere bagli olaylarin birbirine yakin sonuglar dogurdugu ilkesine gore hareket eden Materyalizm
akimi tabiatc1 diislinceleri, ateizmin ve evrimin argiimanlarini da birlestirerek tabiati bir makineye
benzetmekte, her seyin zorunlu nedensellik ilkesiyle hareket ettigini savunmaktadir (Kara, 2023,
$.294; Afgani, 1956, s.12; Biichner, 2012, s. 90).

Insan iradesini ve ulvi bir yaraticinin varligim yok sayan maddeci anlayisin Miisliimanlar
arasinda yayilmasi noktasinda bazi drnekler verilebilir, fakat Osmanli tebaasi arasinda kendine alan
bulmasi, tizerinde durulmasi gereken bir hadisedir. Zira devlet erkani tarafindan Bati’ya kars1 geri
kalinisin nedenlerinin arastirilmasi ve eksik olunan hususlarda zafiyetin giderilmesi ig¢in gonderilen
talebeler, Bati diislincesinden olumsuz manada ziyadesiyle etkilenmis ve bu akimin Osmanl
aydinlar1 arasinda yayginlik kazanmasina neden olmuslardir. Maddenin yegane unsur oldugunu,
evrenin yaratilabilirlikten uzak bir kimliginin bulundugunu ve insanin manevi yonilyle alakali
konulardan bahsedilemeyecegini savunan bu akimin Osmanli halkinda yayginlasacag: endisesi, bazi
alimleri harekete gecirmistir. Dolayisiyla onlar Allah’1 devreden ¢ikartan, insan1 kisir dongiiye iten,
onun elinden 6zgiir iradeyi alan ve kaderi gormezden gelen maddeciligi reddetmislerdir (Sabri, 1998,
$.57). Aslinda insan makine gibi basit bir yapidan uzak, maddi yoniiniin haricinde manevi yapiya
sahip olan tesekkiillii bir varliktir. Ondaki yetenek ve mand, goriinen yiiziiniin haricinde icsel bir
yolculugunun bulunduguna isaret etmektedir (Kanas, 2019, s.537). Fakat varligi yalnizca parcalardan
miitesekkil bir madde olarak goren baz1 felsefi diisiinceler, insanin bulundugu konumu gérmezden
gelmektedir. Determinist mekanik anlayisin dinamik tutulup cansiz nesnelere Ozne figiirii
atfedilmesi, donemin alimlerinin elestirdigi en temel husustur. Binaenaley Abduh, insanin agkin ve
¢ok yoOnli yapisina isaret ederek, fiziksel diizlemde sikistirilmasina karsi ¢ikmaktadir. Oysa
Maddecilerin (miisriklerin) insanm kimligine iligkin bu savunular1 vacibu’l-viicid’a, insanligin
Ozgiir iradesine ve kaderin fonksiyonuna dair ger¢cegin géz ard1 edilmesine neden olmaktadir (Abduh,
2021, 5.72).

Materyalist akimlar kendi goriislerini temellendirmek ve argiimanlarini izah hususunda bir
sorun yasamamak icin atom nazariyesini kendilerine referans almiglardir. Ancak Miisliman
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entelektiieller onlarin aksine bu nazariyeyi alemin hadis oldugunu ispatta bir delil olarak
kullanilmiglardir (Hilmi, 2019, s.232). Boylece maddecilerin atom diisiincesi lizerinden alemin
sonsuzlugu ilkesini ispat etme cabalari basarisizliga ugramistir. Bu anlamda maddeciler ile
tabiatcilarin ayni fikirde oldugu soylenebilir. Zira bu anlayisa gore evrendeki formlarin meydana
gelmesinden hatta maddenin bile etkilenmesinden sorumlu olan husus tabiattir. Fakat Filibeli Ahmet
Hilmi gibi baz1 yenilik¢i disiiniirler kuvvet, zeka, his ve vicdandan yoksun bulunan tabiatin
iistiinliigii ve yiiceligi fikrini de kabul etmemislerdir (Hilmi, 2019, s.39; Harpti, 2000, s.70). Sayet
onlarin nazarinda bir kabul edisten bahsedilecek olursa, temelde savunduklar1 Allah anlayist yikilmis
olacak, buna bagli olarak alem tasavvurlart ve insan hiirriyetinin temellendirilmesi gibi hususlara
yonelik cabalar1 da anlamm yitirecektir. Oyleyse insana bir secim hiirriyeti ve irade dzgiirliigii
tanimlanacaksa orada ulvi, yiice ve mutlak varliga sahip bir ilah anlayisinin bulunmasi
gerekmektedir. Bir ilah diisiincesinin olmadig1 ortamda varid olan canli-cansiz tiim varliklar ve
onlara yonelik tiim davranig ve hareket senaryolari, materyalistlerin dile getirdigi sekilde tamamen
otonom bir sekilde hareket etmek durumunda kalacaktir.

Materyalistlerin ve tabiatgilarin benimsedigi sekliyle kabul ettirilmeye galisilan bir atom
nazariyesinin donemin alimleri tarafindan reddedildigi yukarida ge¢misti. Ancak onlar, alemdeki
cisimlerin atomlardan miitesekkil olmadig1 diisiincesine sahip degillerdir. Aslinda sorun atomun
mevcudiyetiyle ilgili degil, atomlarin alemin kuvvet ve sifatlarin1 zorunlulukla hareket ettirdigi
seklindeki diisiinceden ve sonsuza kadar pargalanabilen atom goriisiinden kaynaklanmaktadir ki
temelde yapmak istedikleri de tam olarak bu husustur. S6zgelimi Harpiiti, boliinme ve parcalanmanin
siirekli devam ederek alem icerisindeki hareketliligin devamliligini savunmakla bu goriisii
temellendirmektedir (HarpGti, 2000, s.72). Harplti, atomlarin varliga gelmelerinin veya yok
olmalarmin imkéan dahilinde bulundugu yargisim referans alarak ve boliinme ile pargalanmanin
olmadig1 bir atom goriisiinii savunarak, ileri siiriillen mezkir determinist alem anlayisina karst
cikmaktadir. Zira bu savunuyla o, akli diislinmeden sonra atomlarin varlikla yokluklarinin
miimkiinler diinyasinin alanina girdigini ve atomlardan miitesekkil maddenin bizatihi algilanabilecek
bir yapiya sahip olmadigini temellendirerek Allah’in yiiceligini ortaya koymaktadir (Harpti, 2000,
s.73). Dahas1 Allah dilerse atomlar arasindaki ¢ekimi kaldirabilir, cisimleri atomsuz bir sekilde
yaratabilir ve bunlar1 bagka bir dogal sebebe ihtiyaci kalmayacak bigimde harici bir sebeple bir araya
getirme kudretine de sahiptir. Oyleyse maddecilerin atom gériisii iizerinden tesis etmeye ¢alistiklart
determinst alem teorisi askida kalmaktadir. Durum boyle olunca da insanin irade hiirriyeti ispat
edilmis ve miicbir kader anlayiginin gegersizligi i¢in bir arka plan saglanmis olmaktadir (el-Cisr,
2022, 5.241-242).

Materyalistlerin ilim ve tecriibelerle hareket ettiklerine yonelik iddialar1 Harptti nezdinde
karsilik bulmamaktadir. Zira manevi yonleri de bulunan karmasik yapisiyla insan, yalnizca madde
ile izah edilebilecek bir varlik degildir. Materyalistler daha ¢ok mesnetsiz siiphe ve varsayimlara
dayanarak insanin manasin1 gérmezden gelmektedirler (Harpiti, 2000, s.72). Tam manada etkin ve
yetkin, varligtyla zorunlu bir ilahin varlig1 tasdik edilmedik¢e maddenin kendisini, hasletlerini ve
titresimlerini izah etmek miimkiin degildir. Boyle bir gerekliligi de ilk sebep gibi anlamsiz bir
yaklagimla agiklamaya calismak, Hilmi gibi yenilik¢i alimler tarafindan beyhude bir is olarak
nitelendirilmektedir. Onlara gore his, duygu ve mandya yonelik hakikat nedir? Seklinde gelebilecek
soruya maddecilerin bir cevap tiretmesi gerekmektedir. Halbuki sayilamayacak kadar olumlu ve goz
oniinde bulunan gerceklerin soyut hallerini dislamak ya da kabul etmemek olumsuz anlamda asir1 bir
idealist olmakla nitelenmeyi gerektirmektedir (Hilmi, 1974, 5.99). Bu anlamda Materyalistlerin
metafizik alana dair diisiinceleri aslinda kendi ¢eliskilerini ortaya koymaktadir. Zira tabiat ilimleriyle
ugrasan bir diisiiniiriin evrendeki ahenk ve uyumun (kozmos) makinenin dislileri gibi olmadigini,
bilingli bir var edici tarafindan ihdas edildigini gorecektir (La Mettrie, 2019, s. 42; d’Holbach, 2012,
s.45). Binaenaley donemin alimleri alemdeki sebeplere bagli olaylarin makine dislileri gibi
isemedigini sebepli veya sebepsiz ger¢eklesmesine yonelik tercihin Allah’in iradesi ile meydana
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gelecegini savunmaktadirlar. Dolayisiyla herhangi bir harici sebep veya sebepler gercek anlamda
tesir edici bir hiiviyete sahip olmayip tamamen Allah’in yaratmasiyla alakali bir durumdur. Ciinkii
dlemde mevcut olan sebeplerin higbirisi tabi bir etki edici konumda degildir. Bu nedenle mevcut
sebeplerin yaraticisi olan bir varlik bulunmalidir. Materyalistlerin argiimanlarinin aksine alemdeki
maddi sebeplerin dahi ulvi bir yaraticinin etkisi ile meydana gelmesi zorunludur (Spinoza, 2004,
$.29). Dénemin miitefekkirlerine diisen en énemli gorev iste bu husustur. Onlar maddenin bizatihi
kendi kudretiyle hareket edemeyecegini, alemdeki varliklar iizerinde bir tesirinin olamayacagin
tebaaya anlatmakla miikelleftirler. Binaenaleyh Harpliti’ye gore maddenin iistiinde metafizik
aleminin bulundugu ve bir mana evreninin mevcudiyeti savunulmasi gerekmektedir (Harpti, 2019,
s.134). Burada donemin alimlerinin maddenin tesir edici olup olmamasini ya da maddeden 6te ulvi
bir varligin bulunup bulunmamasini ispat etmek i¢in yaptiklari bir metafora deginmekte fayda vardir.
So6zgelimi atesin yakici ve suyun da 1s1 giderici olmasi noktasinda bunlar tabii miiessirler degildir.
Fakat Allah sebeplerden neset edebilecek maddeye dair sart ve durumlar sebeplere bagl olarak
yoktan yaratir ki bu O’nun tayin ettigi bir durumdur, tabiatin yiiceligi anlamina gelmemelidir (el-
Cisr, 2022, 5.243).

Donemin sartlari gergevesinde, 1sinin karlar1 eritmek, sogugun da sivi maddeleri dondurmak
gibi 6zellikleri hangi sebepten o6tiirii onlarin dogal halleri olmaktadir? seklinde sorulacak bir sorunun
keyfiyetine yonelik bir cevap vermek miimkiin olmayabilir. Ancak cisimlerin hacimli ve yer
kaplayan olmasinin nedenlerine yonelik cevap liretmek daha kolaydir. Burada materyalistlere “1s1
eritmeyi ve soguk dondurmayi gerektiriyor da neden aksi gergeklesmiyor?” diye bir soru
yoneltilmesi halinde verecekleri cevap ancak “onlarin tabiatlarinin bu yonde ilerledigi” seklinde
olacaktir. Ancak “neden tabiatlarmin disina ¢ikamiyor” diye bir soru sorulmasi ise “is1 ile ¢ekim
giicliniin azaldig1, soguk ile arttig1” seklinde bir cevap verilecektir. Ancak yine bu cevap da kisiyi
tatmin edecek degildir. Benzer sualler ardi ardina devam edip gidecektir. Fakat yine de maddeciler
kendilerince baz1 bilimsel agiklamalar iiretmeye calisacak ve tabiata rol bigmeye gayret edeceklerdir
(el-Cisr, 2022, 5.245). Onlarin bu tutumu “Materyalistler neden elestirilmektedir? ya da onlar insan
iradesini ve kader inanigin1 neden reddetmektedir?” gibi bazi sorularin ortaya ¢ikmasina neden
olmaktadir ve bunlara verilecek cevap insanin mahiyeti ile alakalidir. Bu dogrultuda Materyalistlerin
reddedilen temel diisiinceleri; madde ve kuvvetin harici bir miiessire ihtiyaci bulunmaksizin hareket
edebilecegi, bunlarin da ezeli ve ebedi oldugu, tabiat yasalarinin sabitligi, spontane hareketlilik
(tesadiifilik) ilkesi, evrenin yine kendisiyle agiklanmasma bagli olarak bir yaraticiya liizum
goriilmemesi, ruh kavramimin hali hazirdaki kuvvetlere aksettirilerek maddilestirilmesi, irade
hiirriyetinin bulunmadig: diistincesidir (Spinoza, 2004, s.44; Demokritos, 2000, s.84). Hilmi’ye gore
Materyaslistlerin bu diisiincelerindeki temel hatalar1 deney ve gozlem alanindaki seylerin var
oldugunu kabul edip, bu alanin disinda kalanlar1 yok saymalaridir. Dolayisiyla s6z konusu a
posteriori bakisin insan1 metafiziksel diinyadan uzaklastirmasi kaginilmaz olmaktadir (Hilmi, 1974,
s.116). Yine onlar alemdeki olaylarin nedenlere bagli olarak zorunlu sekilde héasil oldugunu
diisiindtikleri gibi kiside bulundugu zannedilen se¢im hiirriyetinin de aslinda sezgisel, icten gelen bir
duyu oldugunu belirterek bunda da bir gerekliligin oldugunu belirtmektedirler (Demokritos, 2000,
s.61). Dolayisiyla materyalist ve tabiatgi filozoflar, insandaki iradenin evrensel nedensellik
biinyesinde bulundugunu iddia ederek irade hiirriyetinin bulunmadigini belirtmektedirler. Kiginin
fiili gerceklestirmek iizere koydugu azim ve caba yalnizca nedensellikten kopamayan sahsi
mizaglarla alakalidir (Hakki, 2018, s.445).

Materyalist diisiincenin bilim ve kesifler ilerledik¢e sarsilmasi, insan hiirriyetinin ve
vicdaninin gérmezden gelinmesi konusunda ciddi siipheler uyandirmaktadir. Oysa evren igerisinde
bulunan her varlik ve olaymn ilk sebep, ilk muharrik ve mutlak varlik gibi anlayislarla izah
edilebilecegi gercegi ortada durmaktadir (Aydin, 2024, s.112). Ciinkii insanin yaratilig1 itibariyle
hem maddi hem de manevi yonii bulunmaktadir. Bu iki 6zellik arasindaki iliskiyi maddeci baglanti
iizerinden tesis etmek miimkiin degildir. Son tahlilde yapilan tetkiklere gére Allah’1 inkar etmenin
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getirdigi cebir sistemindeki insan anlayisi, elestirilmekten ve batil olmakliktan kurtulamamaktadir.
Hilmi bu hususa vurgu yaparak ilmin nihai hedefinin madde ve kuvvet olarak belirlenmesinin,
insanliga sunulan modern bir put anlamina gelecegini diisiinmektedir (Himi, 1974, s.118).
Materyalistler, varoluscu felsefe akimlar1 ve determinist filozoflar i¢in insanin konumu, diger tabiat
varliklariin konumundan farksizdir ve tamamiyla tabiat yasalarinin tesiri altinda hareket etmektedir.
Hatta onlarin mezkir diisiincesine gore insanin kendisini se¢im kudretine sahip, iradeli ve 6zgiir
olarak nitelendirmesi, yanilgidan ve illiizyondan baska bir sey degildir (Demokritos, 2000, s.84).
Fakat Hilmi gibi Yeni {lm-i Kelam diisiiniirlerinden bazilarina gore gercek onlarm iddiasinin
aksinedir (Hilmi, 2021, s.70).

Bazi Yeni Ilm-i Kelam donemi alimleri maddeciligin iirettigi determinizm fikrine ince bir
niians getirmektedirler. Fakat bu ayrimi iyi anlamak gerekir zira ciiz, biitiine uyarlandiginda
materyalistlerin goriislerini desteklemek gibi bir yanilgiya diisiilebilir. Buna gore yukarida da
deginildigi lizere “ayni sartlar altinda ayni sebepler benzer sonuglari dogurur” ilkesi, tabiat olaylart
ile ilgili yasalara uyarlandiginda alemin determinist bir kimlige sahip oldugu goriilecektir.
Buharlagmaya bagli olarak bulutlardaki ¢carpismalar sonucu yagmurun yagmasi, iki hidrojen ile bir
oksijenin bir araya gelmesiyle suyun olusmasi, giinesin konumu karsisinda yerde bulunan tagin
hareketsizligi gibi belli basli kanun ve metaforlar bu duruma o6rnek verilebilir. Fakat bahsedilen
durum insan gibi bilingli varliklar disinda 6zellikle bitkiler, tabii olaylar ve i¢ giidiileriyle hareket
eden hayvanlar igin gegerlidir. Zira bunlarda bir biling hali ya da vicdan bulunmamaktadir ki aradaki
ince niians da tam olarak bu durumdur (Hilmi, 2021, s.67).

Bahsedilen donemde tartisilagelen meseleler icerisinde belki de {izerinde durulmasi gereken
en 6nemli mesele yukarida deginilen maddecilerin ve tabiatgilarin olumsuz etkileridir. Zira Fazlur
Rahman’in da ifade ettigi gibi maddeciligin tebaa {lizerindeki etkisini tespit edip onlem almak
muhafazakarligm savunulmasi kadar nemlidir. Ciinkii maddeciligin Islam diisiince diinyasina
yonelik tehditlerine 6nlem alinmazsa, muhafazakarligin savunusu bile ¢ikmaza girecektir. Ona gore
Islam toplumu igerisindeki akimlarin bu denli etkinlesmesi toplumun kendi diisiincesindeki 6zentilik
merakinda yatmaktadir. Zira bahsedilen donemdeki aydin kesim, maddecilerden daha ¢ok maddeci,
Batililardan daha ¢ok Batilidir. Yapilmasi gereken acik ve net iken farkli diisiincelere dalmak, halkin
aklini karigtirmakta ve onlar1 6zgiir olmadiklarini diisiinmeye sevk etmektedir. Fazlur Rahman’a gore
“dogunun yapmasi gerekenin asir1 manaciliktan uzaklasip Batinin maddi dlem tasavvurlartyla
birlestirmek™ olduguna yonelik anlayisa dikkatle yaklagsmasi gerekmektedir. Ciinkii Bati, mezk{r
diisiincenin gerek kendi aralarinda gerekse Dogu toplumlar1 iginde yayilmast noktasinda
yardimseverlikte ¢ok bonkor davranmaktadir. Fakat bu diisiince kagit tizerinde iyimser gibi goziikse
de bir siire sonra propagandaya doniiserek beklenmedik ve istenmeyen etkilere neden oldu (Rahman,
1993, 5.351).

Yeni [lm-i Keldm dénemi alimleri materyalistlerin, tabiatgilarin ve evrimcilerin ortaya attig1
iddialarin Miisliiman toplumunda ne gibi sonuglar doguracagini gérmiis olmalilar ki konuyla alakali
elestirilerini, maddeci fikirlerin Miisliman diisiiniirler arasinda tezahiir etmeye basladigi donemde
yoneltmekten geri durmamislardir. Dahasi onlar bu konuyu dyle dnemsemislerdir ki tetkik edilen
eserlerde zaman zaman Islam’da ortaya cikan ilk fikri tartismalarin ve cebri sdylemlerin yayilmaya
basladig1 donemleri, materyalizmin etkisini anlattiktan sonra vermislerdir. Zira her ¢agin kendine
6zgl sorunlari bulunduguna gore onlarin boyle bir yontem takip etmeleri dogal kargilanmalidir.

Pasif Tevekkiil Anlayisinin Getirdigi Fatalizmin Reddi

Kader mevzusu Islam diisiincesindeki itikAdi sorularin ilk kez sorulmaya baslandig1 dénemin
haricinde, hem Yeni Ilm-i Keldim doneminde hem de giiniimiizde sorgulanmaya ve
anlamlandirilmaya c¢alisilan temel meselelerden biridir. Kader kavrammin Miisliimanlarin
zihinlerinde anlasilmasimi bu denli zorlastiran husus ise Allah’in ezeli ilminin kusaticiliginin
keyfiyeti ile alakalidir (Giindogar, 2017, s.32; Ozdemir, 2003, s.218-219). Fakat O’nun bu ilmi,
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insanlarin &zgiir iradeleri ile elde ettikleri seyleri de kusatmaktadir. Haliyle Yeni {lm-i Kelam
donemi alimleri de kader diislincesi iizerine egilmisler ve konuyu gerek ezeli ilmin kusaticiligim
aciklamak gerekse de donemin Miisliimanlarinin tutumunu elestirerek diizeltmek maksadiyla ele
almislardir. Ancak onlar mezkur kavrami klasik donemdeki keldm tartigmalarinda oldugu gibi
incelemekten ziyade daha biitiinciill bakmak ve yasadiklari donemdeki igtimai problemlere
aksettirmek suretiyle acgiklamaya calismislardir. Fakat yanhis kader algisinin ozellikle Emevi
yoOnetiminin siyasi sdylemlerine bagli cebirci yaklasimlarindan kaynaklandigini belirtmekten de geri
kalmamiglardir (Numani, 2004, s.42-45; Abduh, 2021, s.101-102). Dolayistyla bu dénemdeki
yenilikgi bakis agisindan kader mevzusu da etkilenmis ve konu buna gore islenmistir. Zira s6z konusu
alimler, Miisliimanlarin geri kalmasindaki nedenlerinden biri olarak tembelligi gostermisler ve bu
tembelligi de tevekkiilde asiriliga kacarak kaderin mutlak belirlenimciligine giivenen pasif
Miisliiman anlayigina baglamiglardir. Fatalizmin net bir sekilde reddedildigi bu donemde alimler,
Miisliimanlar kaderin mutlak belirlenimciliginden kurtarmay1 hedeflemislerdir.

Binaenaleyh Hiiseyin el-Cisr’e gore Allah’in ilim ve kudret sifati alanina giren seylerin
hepsinin aklen varliga gelmesi imkén dahilindedir. Yani yaratilmislara ait ayrintinin ve niteliklerinin
hepsi ezeli ilim sifat1 alaninda degerlendirilmelidir (el-Cisr, 2016, s.167). Ona goére bu husus su
anlama gelir; mevcut olanlarin aklen yoklukta kalmast miimkiindiir, fakat imkansizlig1 da
barindirmamaktadir. Dolayisiyla Allah kendi iradesiyle varliga gelmesi miimkiin olan seyleri heniiz
ortaya ¢ikmamis bir sekilde bekleterek, bazisinin da var olmasini dileyerek durum ve niteliklerini
tayin etmekte, sonrasinda ise mutlak kudretiyle yaratmaktadir. Su durumun altini ¢izmekte fayda var;
bir seyin aklen miimkiin olmasi gibi imkansiz ve zorunlu bulunmasi gibi durumlar da Allah’1n ilmi
dahilindedir. Ayn1 zamanda bu esyalara yonelik ge¢mis ve gelecek zaman bilgileri de yine O’nun
ilminde mevcuttur. Iste Allah’1n ilminin kusaticilig1 meselesi tam olarak budur. O’nun bildigi seyler,
kudretini isleterek yarattig1 seylerden daha fazladir, fakat heniiz ilmiyle bildigi zaman ve mekanin
gergeklestigi Olgliye gore bu kiyas yapilmaktadir. Ciinkii kudret ve irade, miimkiinler diinyasina ait
durumlarla alakaliyken, ilim imkansiz olan1 da kapsamaktadir (el-Cisr, 2022, 5.223).

Durum boyleyken Allah’in ilminin heniiz varid olmamis fakat imkénsiz da olmayan
durumlar1 bilmesi ve buna gore tayinde bulunmasi bir hakikattir. Bu hakikate gore miimkiinler
diinyasindaki seyler O’nun irade ve kudretine bagliysa iradeyle desteklenen ilim de bahsedilen
durumlari kusatmalidir. Ornegin bir kisi yapacagi evi belli plan ve projelere gére hangi donemde
hangi asamada olacagini ve nihai seklinin neye benzeyecegini bilmekte, ancak bazi engellerden 6tiirii
bu ilmi tayin ettigi olaya uygun gerceklesmeyebilmektedir. Allah’in ilmi ise olaylara uygun
diismektedir ki aksi takdirde ilah olamaz. Uzerinde durulmas1 gereken veya kader konusunda kisiye
yol gdsteren tam olarak bu &rnekte bulunmaktadir. Sézgelimi Islamiyet’teki kader inancina gore tiim
vakialarin Allah’n kaza ve kaderi ile ortaya ¢ikmasi bu manaya gelmektedir. Zira alemde olan biten
her sey O’nun ilminde mevcutsa ki alem miimkiinler diinyasidir, o halde Allah’in ilminde
bulunmalidir ve bu ilme uygun diismelidir (el-Cisr, 2022, 5.224). Gergegin onu bilen kiginin zihninde
aciga ¢ikmasimin akli bir bakista ne yeni bir hitkmii zorunlu kildig1 ne de bagka bir ihtimale engel
oldugu anlayisi1 dogru degildir (Abduh, 2021, s.74).

Yeni Ilm-i Keldm dénemi miitefekkirleri “Siinni itikAdi mezhepler mutedil bir kader
telakkisini benimserken nasil oluyor da Miisliiman tebaa fatalist, ketum bir kaderci kimlige
biirliniiyor” seklinde bir soru yonelterek bu konu altinda yatan sebepleri incelemeye ¢aligmaktadir.
Bu soruya verilen cevaplar ¢esitlilik arz etmektedir ki bunlardan biri daha dnceki baslikta agiklanan
materyalist ve tabiatg1 akimlarin etkilerine baglanmaktadir. Bir diger cevap ise genellikle
Miisliimanlara yapilan sohbet ve vaazlarda israiliyyat ve bidatlerin ¢okga kullanilmasiyla ilgilidir.
Ciinkii Isldm diisiincesinde olmayan goriisler dine sokularak cebri/fatalist diisiincenin
yayginlagtirilmas: amaglanmaktadir (Hilmi, 2021, s.73). Filibeli Ahmet Hilmi’ye gore bu konuda
oryantalistlerin ve Batili fikir adamlarinin ciddi cabalar1 bulunmakta, fatalizmi adeta Islamin bir
parcasi olarak gdrmektedirler. Fakat Hilmi, Carre de Vaux gibi miistesriklerden bazilarimin Islam
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dininin fatalizmden ibaret oldugu yoniindeki ithamlarini yersiz ve asilsiz gérmekte ve onlarin bu
goriislerinde Hristiyan taassubunun etkisinin bulundugunu ifade etmektedir. Oysaki onlarin
iddialarinin aksine insanin bilingli ve 6zgiir bir iradeye sahip oldugunu gosteren bir¢cok emare
bulunmaktadir. Ornegin kisinin dzgiir iradeli olmasinin en biiyiik emaresi tecriibi bilgi ve vicdamdir,
ancak yine o kendi 6zgiir iradesinin sarthi ve sinirht bir yapiya sahip oldugunu da bilmektedir. Zira
sinirsiz bir 6zgiirliikten en azindan insan igin bahsetmek miimkiin degildir. insanin vicdan ve
tecriibesi ile sabit olan bu 6zgiir iradenin beyhude olusuna ydnelik binlerce delil sunulsa bile bunlar
reddedilmelidir. Ciinkii kisinin kendini bilip tanimasi; arzu, ihtiya¢ ve irade sahibi olmasi anlamina
gelmektedir. Hilmi’ye gore fatalizmi Misliiman tebaa arasinda o donemde yaymaya calisan
miistesrikleri tek suglu olarak gérmemek gerekir. Kaza ve kader kavramlarimi konunun basinda
anlatilan hususlardan dolay1 irade hiirriyeti ile bagdastiramamak da en 6nemli unsurlardan biridir.
(Hilmi, 2021, s.74; Hilmi, 1997). izmirli Ismaik Hakki bunun nedenini, kaza ve kadere insana kiyasla
daha fazla ilahi temelli bir mana yiiklenmesine baglamaktadir. Ornegin Allah’in ezeldeki ilmiyle
belirledigi hususlar sir olarak durdugundan, insanin da bu sirra ulasmasi miimkiin olmadigindan, akli
diistinme bunu idrak etmekte zorlanmaktadir (Hakki, 1997, s.139). Hilmi meseleye dair tesbih ve
aciklamalarin fazlalasmasina istinaden Islam diisiincesinde zit fikirlerin tiiremesinin daha da
kolaylagsmaya baslayacagini diisiinmektedir. Ancak o, Hz. Muhammed (s.a.v)’in hayat1 incelendigi
takdirde fatalizmle alakali bagdastirilabilecek bir 6rnek bulmanin zor olacagini, buna nazaran
fatalizmi yasaklayan ve kinayan bir¢ok uyarinin bulunabilecegini de ifade etmektedir (Hilmi, 2021,
s.74; Hilmi, 1997).

Donemin Araplarina Hz. Peygamber (s.a.v) tarafindan yapilan uyarilarin tevekkiiliin genel
anlamda yanlig anlasilmasina yonelik olmadigi agikardir. Aslinda tevekkiil bir isle alakali 6nlemleri
alarak sonucu beklemeye gegmek ve bu sonugla alakali isi Allah’a havale etmektir. Yoksa
kaginilmast miimkiin olmayani kabul etmek anlamina gelmemelidir. Bu duygu kulun ¢aresizliginin
kiskacinda oldugu bilinciyle hareket etmesi manasinda olmayip imanin bir neticesidir (ikbal, 2018,
s.109). Bu acidan degerlendirildiginde tevekkiiliin igerigi sebeplerin terk edip tembellige yonelmek
manasina getirilmemeli, aksine kisinin yapilacak isle alakali kararmi verdikten sonra Allah’a
giivenmesi gerektigi seklinde anlasiimalidir. Kul devesini baglayip, tarlasini isleyip, tohumunu
attiktan sonra tevekkiil etmeli ki ¢aligmanin bir kiymeti ve hikmeti olsun (Hakki, 2018, s.444).
Hilmi’ye gore Islam’in gerek igtimai gerekse de fikri olarak bir ¢alisma dini oldugu sabitken fatalizmi
onun bir parcast olarak gérmek bilingli bir cabanin iiriiniidiir. Yeni ilm-i Kelam dénemindeki bu
diisiince fatalizme bakisin Islam’in ilk donemlerinden itibaren basladigim gostermektedir. islam’in
calisma temelli karakteristik 6zelligi gormezden gelinerek bunun yerine kadercilik, pasif tevekkiil
anlayisi, miikellefiyetten kaginma, zorbalik ve geri kalmislik gibi Miislimana yakigmayan
ozelliklerin ilave edilmeye calisildigi dikkatlerden kagmamalidir. Hilmi bu diisiincenin Islam’daki
ilk ihtilaflarin bagladig1 olaylara aksettirilerek koti fiilleri Allah’a dayandirmanin hem insanlart hem
de yasadiklar1 toplumu temize ¢ikarmak gibi bir gayenin sonucunda olustugunu ifade etmektedir.
Ona gore Miisliimanlara diisen gorev dinin ruhuna aykir1 olan mezkir sdylemlerin ve tembelligin bir
an 6nce toplumdan tasfiye edilmesidir (Hilmi, 2021, s.83-84).

Donemin alimlerine gore fatalizm Allah’in varhiginin gerekliliginden dolay1 tesis ettigi
kanunlar1 demek degildir, aslinda fatalizm Allah’in keyfi bir sekilde, istedigi gibi hareket etmesi ve
kullarint1 mecbur birakmasidir. Dolayisiyla bu anlayig ahlaki 6dev ve sorumluluklari ortadan
kaldirmakta, tembelligi de telkin ederek toplumu ¢okiintiiye gotiirmektedir. Bu sapkin ideolojiyi
kabul edip Miisliman halk arasinda yayginlastirarak agiga ¢ikan sonuglara mantiki kilif uydurmak
beyhude bir ugrastir. S6zgelimi bu fikri yerlestirmeye c¢alisip sonra da “neden bdyle oldu? Ya da bu
diisiince su acilardan akla uygun degil midir?” gibi sOylemler gereksiz bir ¢abanin iirinidiir.
Miisliiman i¢in bir ahlaktan ve sorumluluktan bahsedilecekse ortada bir gorev, caba, 6dev ve hak
etme gibi aksiyonlarin olmasi gerekmektedir. Hilmi’ye gore fatalizm bu diisiinceyi ortadan
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kaldirmay1 hedefledigi ve Miisliimanlar arasinda da yayginlastigi icin dini 6dev ve sorumluluklarin
ortadan kalkacagin diisiinmektedir (Hilmi, 2019, s.87).

Iste donemin alimlerine gére Islam dinine en biiyiik zarar1 veren hatali telakkilerden birisi de
fatalizmdir, yanhs kader anlayisidir. Kadere dair bu yanlis anlagilma, beraberinde bir siirii suistimali
de getirmistir. Ornegin tembellik, cindyetlerin yaygmlastirilmasi (giinkii Allah’in belirlemesiyle
olmaktadir), yoksullugu yozlagmay1 kabullenip i¢sellestirme, hatali diisiincelere aldanma, perisanlik
ve bunu normallestirme gibi durumlar bunlardan bazilaridir. Kaderin ger¢ek anlamda tebaaya
anlatilamamasi fatalizmin yayilmasia olanak saglamistir. Dolayisiyla hem irade hiirriyeti ve
diisiince 6zgiirliigli hem de ef*al’i ‘ibad’a iligskin ahlaki sorumluluklar insanlardan diismiis olur. Eger
kadere bu misyon yiiklenirse fiillerin ve mesuliyetin, iyilik ile koétiiliigiin bir kiymeti harbiyesi
kalmaz. Bu cercevede hayir ve serrin Allah’tan olduguna yonelik dini argiiman en ¢ok suistimale
ugrayan konu oldugu soylenebilir. Tebaa kaderdeki ince niians1 yakalayamadigi ve onlara dogru bir
sekilde anlatilmadigi i¢in yanlis yollara tevessiil etmislerdir, ancak bu husus yanlig bir algiy1
dogurmustur. Soyle ki kotiiliiglin Allah tarafindan belirlenmesi (tayin edilmesi) ve O’ndan kaynakli
oldugu algisi, kotiiliige karst duyulan nefreti ve bundan uzak durma duygusunu azaltmistir.
Dolayisiyla bu anlayis fatalizm ile de birleserek koétiiliige zemin hazirlamigtir (Hilmi, 2020, s.512-
513). Bununla beraber fatalizmin sebep oldugu kismet diisiincesi ve bu kavramin neden oldugu
tembellik de donemin alimleri tarafindan tasfiye edilmesi gereken sefil bir anlayis olarak
goriilmustiir. Bazilar1 yukarida gectigi {izere bu diisiinceyi oryantalistlere baglarken bazis1 da Grek
felsefesiyle irtibatlandirmustir (Ikbal, 2018, s.110).

Hilmi’ye hore Mislimanlar karsilastiklar1 c¢esitli bela ve sikintilardan, toplumsal
sorunlardan 6tiirii ylkimliligi kadere atmakla kendilerini teselli etmeye calismaktadirlar. Onlarin
takindiklar1 bu tavir nedeniyle harici bir ¢atigsma karsisinda kirilgan bir yapida olacaklari bellidir.
Zira kisi gerek kendi 6zgiirliigiinii gerekse de toplumsal olarak bilingli bir hiirriyet anlayisini kabul
etmedigi takdirde gelismeyi ve ilerlemeyi basarmasi miimkiin degildir. Zira fatalizm algisiyla yetisen
kisi siirekli olarak isi bagkasindan beklemekte, kendisinde bu siireci yliriitebilecek gii¢ ve kuvvetin
olmadigim diisiinmektedir. Boylelikle insan Islam’in sahsindan bekledigi misyonunu yerine
getiremeyerek tarih sahnesinde figliran olmaktan baska bir roliiniin bulunmadigr algisi
yerlestirilmeye ¢alisilmaktadir (Hilmi, 2020, s. 614).

Rahman’a gore Islam tarihi incelendiginde Siinni Miisliiman kesimin takinmis oldugu kader
diistincesi asir1 tevekkiil anlayisina baglh olarak fatalist/yazgici bir kader inancina evrilmistir. Ona
gore Ehl-i Silinnet kelam akidesi ozellikle Es‘ari diislincesi, Cebriyye’nin ve Mu‘tezile’nin
elestirilerinden kurtulamamaktadir. Aslinda Kur’an’in ve nebevi ikazlarin olusturmak istedigi
Miisliiman kimligi bu degildi. Dolayisiyla onun nazarinda halk arasinda aktifligini koruyan mezkur
konu i¢in dogmatik ¢oziimler liretmeye calismak, fayda getirmeyen bir istir (Rahman, 1993, 5.336).
Ehl-i Siinnetin Misliiman tebaay1 kurtarmak i¢in ne yapmasi gerekmektedir? seklindeki soruya
iiretilecek argiimanlar iki maddeye ayrilmaktadir. Aksi takdirde bu konu tabiat {istii metafiziksel bir
¢Oziim gerektirdiginden toplum nazarinda yek(in olarak anlatilmasi isi daha da karmasik bir hale
getirecektir. ik maddeye gore insan hiirriyeti meselesi teorik olarak aciklanmalidir. Buna gore varlik
kendi var olmakligindan neset edecek sekilde ¢ikamayacagi gibi Allah’in varligindan ve iradesinden
ayr1 da bulunamaz. Fakat hadis olan varligin, mutlak varligin iradesinden ayr1 olamayacagi diisiincesi
fatalizmi de gerektirmemektedir. Yukarida deginildigi lizere burada ezeli ilim devreye girmektedir.
Aslinda ezeli ilim insana dair Ozgirliigii iptal eden ya da smirlandiran bir durum olarak
diistiniilmemelidir. Bu durum kullar i¢in “yapacak”, “edecek” seklinde bir vasfetme durumudur,
yoksa “yapsin”, “etsin” anlamina gelen bir hiikiim verme durumu degildir (Hilmi, 2020, s.391-392).
Ikinci maddeye gore ise insanlar1 dini sorumluluk ve &zgiir iradelerinin olduguna ikna etmek ve bu
kudretin kendisinde bulundugunu akli izahlarla anlatmak gerekmektedir. Ornegin Hilmi’ye gore Kisi,
“1s1 yoktur” seklinde bir iddia ileri siirebilir, fakat elini atese soktugunda bu iddiasin1 devam ettirmesi
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miimkiin degildir. Eger durum bu sekilde anlatmakla ¢oziiliirse fatalizm algis1 toplumdan
temizlenmis olur (Hilmi, 2020, s.393).

Doénemin alimlerine gére Miisliimanlar arasindaki kismet, alinyazisi ve kaderin mutlak
belirleyiciligi diisiincesinin yayginlagsmasinin nihai sebebi, Emevi iktidar1 yonetiminde yasanan
olaylari politika icab1 dine baglanmasidir. Aslinda bu ilk sebep olarak ele alinmasi gerekirdi, fakat
mezklr alimler materyalist ve tabiatgilarin goriislerini ¢agin temel sorunu olmasi nedeniyle
oncelemislerdir. Bu dogrultuda onlar Emevi iktidarinin gerek Kerbeld’da yasanan olaylarin iistiinii
kapatmak gerekse de Muaviye’nin iktidar1 ele gecirmesi sonrasinda yasanabilecek i¢ karigikliklara
engel olabilmek igin fatalist/kaderci anlayisi ve fiili materyalizmi kendilerine kalkan olarak
kullanmislardir. Hasan-1 Basri (61. 110/728) ve Ma‘bed el-Ciihen1 (61. 83/702) gibi ilk donem alimler
Emevilerin fatalist anlayigina yogun tenkitlerde bulunmuslar, fakat bu diisiincenin yayginlagsmasina
engel olamamislardir. O donemde yasanan olaylara bagl olarak tiireyen fatalist diisiince, daha
sonraki donemde Miisliiman kesimin sanki yerlesik inanctymis gibi algilanmaya baslamustir (Ikbal,
2025, s.111). Fazlu Rahman bu hususta tebaanin da hatasi bulundugunu belirtmektedir. Ciinkii onlar,
Emevilerin topluma ydnelik siyasi ve dini baskilarin1 Allah’a dayandirmalar1 karsisinda tepkisiz
kalmakla ve kendi 6zgiir iradelerinin olmadigini kabullenmekle ya da bu goriise karsi ¢ikmamakla,
fatalizmin pekismesi noktasinda olumsuz anlamda tesirde bulunmuslardir (Rahman, 1993, s.121).

Yeni Ilm-i Kelam dénemindeki fatalist/cebri, yazgisal anlayisin reddi; Miisliimanlarmn kendi
tembelliklerini ve tepkisizliklerini dini kavramlara aksettirmeye ¢alismalarina karsi bir dikkat ¢cekme
amaci1 giitmektedir. Donemin alimlerinin kader konusunu klasik kelam tartigmalar1 ¢cergevesinde ele
almayip daha gilincel ve yenilik¢i yaklagmalarinin nedeni temelde bu husustur. Sozgelimi
Miisliimanlarin geri kalmisliklarinin altinda iradelerinin olmadigi ve Allah’in belirlemesinin digina
cikilamayacagi seklindeki yanlis kader anlayislar yatmaktadir. Bahsedilen zaman diliminde insan
haklar1 prensiplerinin yayginlasmaya baglamasi ve Bati’dan gelen tehlikeli akimlarin etkisi goz
oniinde bulundurulursa, yakin déonem alimlerinin miikellefiyet ilkesi geregince insan 6zgiirliigiinii
savunmalari gayet insancil bir tepkidir. Toplum nazarinda ne derece basarili olduklari tartigmaya
aciktir, ancak bu onlarin bilgisizliginden degil konunun kendi karmasikligindan miitesekkildir
(Ozervarli, 1998, 5.125).

Fatalizmden Aksiyona Gegis

Donemin alimleri fatalizmi reddettikten sonra Cebriyye’nin insan iradesini yok sayan
gorilislerine yer vererek Miislimanlarin aksiyon almalarinin, harekete geg¢melerinin ve irade
hiirriyetinin bilincine varmalarinin gerekliligi iizerinde durmuslardir. Onlar bu iman bahsini
incelerken hem kaderde asiriya gitmekten hem de onu tamamen devreden ¢ikartmaktan
sakinmiglardir. S6zgelimi Hakki, kadere imanin bir pargasi olarak tasavvur etmekle birlikte kisinin,
ser olarak nitelenecek bir is yaptiginda bunu kadere atfetmesinin ve kaderi temel alarak sebeplerden
uzaklasmasinin Islam doktriniyle bagdasmayacagini belirtmistir. Bu nedenle o, insana izafe
edilebilecek herhangi bir irade, kudret, fiil ve se¢im hiirriyeti arglimanlarin1 kuldan uzaklagtiran
Cebriyye’yi batil bir mezhep olarak tanimlamistir. Bu mezhebin miintesipleri kulun fiillerini cemad
(donuk, hareketsiz) olan canlilarin hareketlerine benzetmislerdir ki bu gorislerini kendilerini
elestiren muhaliflerine yonelik su beyitlerle dzetlemislerdir: “Insan {izerine kaderler egemen iken o
bicare ne yapabilir. Hem onu eli arkadan bagli olarak denize atiyor hem de ona sakin suda 1slanma
diyor. Boyle is mi olur?”” (Hakki, 2018, s.442; Harpfiti, 2019, 83).

Kullarin fiillerini kesb ettigini savunan Es‘arl diisiince Cebriyye tarafindan kabul
gormemektedir. Dahas1 Harpiti gibi alimler, Es‘ari’lerin insan iradesine yonelik agiklamalarimi delil
getirerek onlari cebr-i mutavassit olarak nitelemekte, bu anlamda kendi irade goriisleri hakkinda bir
ipucu vermektedir (Harplti, 2019, s.82). Bu mezheple alakali bilgiler degerlendirildiginde
Miisliimanlarin fatalizmin boyundurugu altinda kalmalar1 ¢ok da yadirganacak bir durum degildir.
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Zira bir 6nceki baslikta da izah edildigi izere Emevi politikasi, Cebriyye’nin doktrinini temel alarak
sOylem gelistirmistir.

Cebriyye’nin reddedilmesindeki gaye, Miisliimanlarin ¢alisma ve gayret eksenli kimligini
pasifize eden fatalizmin bagimlili§indan kurtarmaya matuftur. Dolayistyla insan1 insan yapan onun
ozgiir iradeye sahip olmasidir. Iradeyi dlemde bulunan kétiiliige baglamak ve kétiiliigii de ilahi
kaynakla bagdastirarak iradenin olamayacagi diisiincesine kapilmak, dénemin alimleri nazarinda
kabul gérmemektedir. Oysa Islamiyet’e gore diinyada yasanan olaylar igerisinde ac1, ¢irkinlik ve
tiirli giinahlar bulunsa da insanin ahlaki yonden ilerlemesine engel olan unsurlar bunlar degildir.
Bilakis onlara gore buradaki temel etken insanin kendisini iradesiz olarak goriip bir kurban olarak
diisiinmesidir. Halbuki insanin aleme yonelik bu korkusunu yenmesinde din 6nemli bir konumda
bulunmaktadir. Boylesine bir alem fikri yani, korkunun ahlaki gelisime etki edebilecegi endisesi
hakimse demek ki insan, iradenin bir pargasi, enerji ve hareketin viicut bulmus hali olmalidir (ikbal,
2024, s.51). S6z konusu agiklamanin Bati tarafindan islam topraklarina empoze edilmeye calisilan;
“insanin diinyaya gilinahkar olarak geldigi fikrine karsi yapilmis olmasi kuvvetle muhtemeldir.
Ciinkli Bati’nin otorite temelli papazlik ve ruhbanlik disiincesi, kisiyi secim serbestliginden
uzaklastirmaktadir. Aslinda sosyal ve pasiflikten uzak, gayreti ve ¢alismay1 hayatin her donemine
yaymaya ¢alisan Islam’ 1 biinyesine yerlestirilmeye calisilan bu fikir, insanin kendi kararlarim verme
hususundaki kabiliyetini elinden almaktadir. Dolayisiyla Miisliman kendi din 06gretisinden
uzaklasarak ve sosyalligini kaybederek tembellesmektedir (ikbal, 2024, s.52). Fakat Miisliiman birey
kendi aktifliginin farkina vararak gerek ictimai gerekse de teknolojik bakimdan kaynaklanan
gerilemeyi durdurabilir. Toplumdaki gerilemenin kaynag: olarak Islami dgretileri gostermek, harici
etkenleri ve dahili olaylar1 ort pas etmek anlamina gelir ki dénemin yenilik¢i anlayisi bunu
savunmaktadir.

Miisliiman, 6zgiir iradesinin farkina vararak sorumlu oldugunu bilmelidir. O kendi kaderinin
yapicisidir ve mutluluga ulasmak yine kendi elindedir ki bunu yaparken Allah ile arasinda herhangi
bir vasita da bulunmamaktadir. Binaenaleyh yukarida izah edilen papazlik ve ruhbanlik temelli baski
ile kiliselerin yamlmazlhig1 ilkesine dikkatle yaklasilmas1 gerekmektedir. insani iradesiz oldugunu
diisiinmeye sevk eden ve bagimlilik duygusunun kdériiklenmesine neden olan bu diisiince, ahlaki
olgunlugu engellemesi nedeniyle Miisliiman alimler tarafindan kabul edilmemektedir. Dénemin
miitefekkirleri bu ilkeye dayanarak Hristiyan diinyasinin mezk{r anlayisina karsi ¢ikmakta, irade
hiirriyetinin olmadig1 anlayisini reddetmektedirler. Ciinkii insanin rastgele diinyaya geldigi sOylemi
onun misyonuna indirilen biiyiik bir darbedir (Ikbal, 2024, s.55). Onlar insan i¢in kuvvetli bir iradeye
sahip olmasinin gerekliligini IslAmin ahlak &gretisine baglayarak Miisliimanlari harekete, aksiyon
almaya davet etmektedir. Ozellikle Muhammed ikbal bu konuda Hintli Miisliimanlar1 &rnek
gostererek bagimlhiligin ve iradesizligin nelere sebep olabilecegini agiklamaya caligmaktadir. Ona
gore Hintli entelektiiel insanlar hizmet etmekten baska bir duygu bilmemektedirler. Zira onlar hizmet
etmekte Oylesine asirtya gitmislerdir ki insanin benligine zarar veren bir bagimlilik ve asir1 teslimiyet
anlayis1 ortaya ¢ikmaya baslamistir. Oysa insan i¢in gii¢, kudret, enerji, aksiyon ve irade hiirriyeti
genelde hayatin alelade bir pargasi olsa da insan i¢in vazgegilemez unsurlardir. Ciinkii kisi glicti
olmadigini diisiindiigli zaman diinyanin devam edegelen haksizliklarina boyun egmekten bagska
yapacak bir ¢aresi bulunmaz (Ikbal, 2024, s.59). Bu anlamda Ikbal insanin galigma ve azim gosterme
konusunda kendisine tabi olunan bir varlik konumundan, tembellikte {in kazanip olumsuz anlamda
ornek teskil etmesini anlamlandiramamaktadir (ikbal, 2021, s.171).

Hiiseyin el-Cisr’e gore kisi, glinlik hayatta kendi iradesini yok sayan bir¢cok sdylem
gelistirmektedir. O, bu hususlara atif yaparak tebaanin cebri sdylemlerde bulundugunun farkinda
olmadigin belirterek, kaderin bir delil olarak getirilmesini dogru bulmamaktadir. Ornegin; kisi
“Allah bana zina etme eylemini takdir etti” diyebilir. Fakat onun bdyle bir sdylem iiretmesindeki
maksadi, zina eylemini gerceklestirmeye yonelik arzusudur, zira onun yukaridaki soylemi
mesuliyetten kurtulma g¢abasinin bir sonucudur. Oysa zanilye “sana Allah’in ezelde zina etme
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eylemini takdir ettigini diisiindiiren sebep nedir? Bu eylemi ancak sen yaptin ve yaptiginin
sorumlulugunu iistlenmelisin” denilecek olursa kulun verecegi bir cevap olmayacaktir. Bu 6rnekte
de goriildiigii lizere insan, hevesi veya tembelligi ugruna suclamalar1 kendisinden uzaklastirarak
kaderin belirlenimciligini 6n plana g¢ikarmaya c¢aligmaktadir (el-Cisr, 2016, s.168). Donemin
miitefekkirlerinin “kader ve kismet kaynakli diisiincelerin Misliimanin pasiflesmesine neden
oldugu” seklindeki kanaatlerine yukarida deginilmisti. Ancak cebri sdyleme yonelik elestiriler o
kadar fazladir ki Ikbal, bu diisiinceye sarilmayi piskinlik olarak nitelemektedir. Bu dylesine bir
piskinliktir ki insanlar1 bozguna ugratmaktadir. Dolayisiyla cebrin Allah’tan geldigine yonelik
savunma, irade hiirriyetine vurulmus bir zincirdir ve piskinligin bir neticesidir. Insan igine diistiigii
durumun farkina varip kendini gergeklestirmeli ve faal bir varlik oldugunun bilincine varmalidir
(ikbal, 2021, 5.136-137). Ikbal bir baska eserinde bu diisiincesini temellendirmek igin ¢alismanin ve
gayret gOstermenin Oonemini ortaya koyan bir ornek vermektedir. Ona gore insan, herhangi bir
eylemde bulunmaksizin kudret helvasinin gékten indirilmesini bekleyerek kazang saglayabilecegini
diisiinmekle bir yanilgi igindedir. Dolayisiyla insan c¢abaladigi ve azim gosterdigi derecede
kazanmimlar saglayacaktir, ¢iinkii o “kaderinin hem insan1 hem de efendisidir” (ikbal, 2018, s.238).

Burada su hususu not etmekte fayda var; Yeni ilm-i Keldm dénemi alimlerinden bazilari
kaderin kullarin fiilleri i¢in baglayict olduguna ve tevekkiil etmeye dair inanigin Miisliimanlar geri
birakacag: diislincesini yanlis bulmaktadirlar. Bu diisiinceye spesifik olarak verilebilecek 6rnek ise
Mustafa Sabri’dir. O, kadere inanmalar1 nedeniyle Miisliiman tebaanin geri kaldig1 ve tembellige
stiriiklendigi iddiasin1 kabul etmemektedir. Ona gore bu durum Batili alimleri memnun edecek,
Miisliimanlara da zayiflik ve korkaklig1 asilayacaktir (Sabri, 1989, s.35). Mustafa Sabri’nin bu
tutumunun Es‘ari 6gretisine olan bagliligindan kaynaklandigini ifade etmek miimkiindiir. Zira o bir
eserinde Matiiridi diislincenin sistemlestirdigi kiilli irade ve ciiz’i irade anlayisini dahi elestirmektedir
(Sabri, 1989, 5.80). Cebr ve tefviz anlayisin1 mecz etme konusundaki gayreti ise diger Yeni {lm-i
Kelam donemi alimlerinin diislincelerine bir elestiri mahiyeti tasimaktadir (Sabri, 1989, s.66). Onun
bu goriisii donemin diger alimlerine nazaran azinlikta kalmaktadir. Bu sebeple genel kanaat, asiri
kaderciligin Miisliimanlar1 geri biraktigi ve irade hiirriyetinin giicli bir sekilde savunulmasi
gerektigidir ki yukarida izah edilen durumlar da bu kanaati destekler mahiyettedir. Szogelimi
donemin diger alimleri kadere inanmakla ilgili inangsal bir reddedisleri bulunmamakta, sorunu
tevekkiilde agiriya gitmeye ve calismay1 birakmaya baglamaktadirlar.

Ser‘i Nasslarin Yorumlanisi

Yeni {lm-i Kelam dénemi alimleri kader konusunu yalnizca akli ve yenilikgi bir yaklagimla
yorumlamanin haricinde Kur’an’da bulunan insan iradesi ve kader manalarini igeren ayetleri de tahlil
etmektedirler. Bu durumun en bariz 6rnekleri ise Allah’1n insanlarin kalplerini miihiirlemesi, (Kuran
Yolu, Nisan 2026, el-En‘am 6/49) kafirlerin gozlerini gérmez hale getirmesi, (el-En‘am 6/110) ve
kalplerine perde ¢cekmesi (el-Bakara 2/88) gibi ayetleri kapsamaktadir. Onlar mezkir ayetleri delil
getirmek suretiyle insan iradesinin yok sayilabilecegi iddiasini reddetmekte ve Allah’in bu
uygulamay1 keyfi bir sekilde yapmaktan uzak oldugunu diisiinmektedirler. Aslinda miihiirleme,
korlestirme ve perde ¢ekme gibi eylemler kulun ¢abasina gore sekillenmektedir (Rahman, 2018,
s.55). Zira Allah’in bu eylemleri, kullarin irade ettikleri islerin cihetine gore degiskenlik
gostermektedir (el-Nisa 4/115; el-Rad 13/11; el-Enfal 8/53). Dolayisiyla zikredilen ayetlerdeki
uyarilarin insanlarin hareketlerine gore sekillendigini sdylemek daha dogrudur. S6zgelimi Fazlur
Rahman bu hususu fert ve toplum ekseniyle sahsilik ilkesi kapsaminda degerlendirerek kisinin kendi
elleriyle yaptiklar islerle miikellef olduklarini ve birbirlerini kurtarma giiclerinin olmadigim
vurgulamaktadir (Rahman, 2018, s.56). Kalplerin miihiirlenmesi, gozlere perde cekilmesi ve
korlestirilmesi gibi durumlarin psikolojik bir siire¢ olduguyla ilgili bir ihtimal de yine bu dénemde
degerlendirilmektedir. Sozgelimi kisi iyi ya da koti bir eylemde bulundugu zaman bu isi
gerceklestirme orani aksini yapmasina nazaran daha kuvvetlidir. Yani o eylemi yapma sikligi
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stireklilik kazanarak tersi bir eylem gergeklestirmek akla gelmez, boylece kalp miihiirlenir ve goz
hakikatleri gormez olur. Psikolojik olarak aliskanligin kazanilmas1 konusuna giren bu davranis bile,
tesiri ne kadar kuvvetli olursa olsun miicbir birakma alanina girmemektedir. Zira kullarin eylemleri
icin mutlaka bir doniis yolu vardir (Rahman, 2018, s.56).

Bu donemin genel kanaatine gore kisinin Ozgiir hiirriyetinin ve iradesinin olmadigini
savunmak ve Kur’an’in cebri sdylem tarzini tagidigini telkin etmek, Kur’an’in tagidig1 amaci ve bina
edildigi temeli yikmak anlamina gelmektedir. Allah’a yardim etmekle alakali ilahi telkinlerde de bu
husus gozetilmektedir (el-Muhammed 47/7). Zira bazilar1 burada karsilikli bir yardimlagsmadan
bahsedildigini belirterek bdyle bir istegin ancak irade hiirriyetine sahip bir varliga yapilabilecegini
savunmaktadirlar (Rahman, 2018, s.57; Hilmi, 2021, s.86; Ikbal, 2025, s.115). Onlara gore insanin
cabasinin karsiligini alacagina yonelik bir ¢ok ildhi uyariyr da bu baglamda degerlendirmek
gerekmektedir (el-Necm 53/39; el-Insan 76/3; el-Beled 90/10). S6z konusu ayetler insanin biling
sahibi bir varlik olmasina atifta bulunarak dogru ya da yanlis olami ihtiyar edebilecek yetiyle
donatildigini ortaya koymaktadir. Demek ki Kur’an’daki sdylem cebri mutlak kilmaktan ziyade insan
hareketlerinin 6nemini vurgulamaktadir. Bununla beraber Fazlur Rahman ve Hilmi gibi yenilikgi
alimlere gore mezklr ayetler, insanin miikellefiyetine isaret etmektedir. Onlara gore eger insan bir
irade hiirriyetine sahip degilse ve cebr altindaysa nasil olur da ¢aligmayla sorumlu tutulabilir? Haliyle
cikmaza neden olan durumu ildhi sdylemle iliskilendirmek dogru olmaz. Bu prensip baz alindiginda
ilk bakista cebri sdylemi ifade eden ayetlerin islam ahlak ilkeleri ile Allah’in adaleti agisindan
tekrardan incelenmesi ve yorumlanmasi gerekmektedir (Rahman, 2018, s.57, Hilmi, 2021, 5.96).

Kader ve irade konusu ile alakal1 bir diger husus da kisinin “hidayete ermesi” ve “dalalete
sapmas1” konusundaki dyetlerin degerlendirilmesidir. Hilmi’nin Allah’mn diledigini hidayete erdirip
diledigini saptiracagina dair ayetlerinin tevil edilmesi noktasindaki agiklamalar1, genel anlamda irade
hiirriyetinin savunulmasina yoneliktir. Buna gore sayet mezkar ayet Allah’in keyfi olarak istedigi
gibi hareket edebilecegi seklinde yorumlanirsa, ilahi buyrugun tam olarak anlagilmasiin 6niine
gecilir. Dolayisiyla insan, 6zgiir iradesi ve ihtiyariyla istedigi sekilde davranacak, Allah da onun
eylemine gore hidayete erdirecek veya saptiracaktir (Hilmi, 2019, s.88; el-Fatir 35/8). Fakat donemin
alimlerinden Mustafa Sabri’nin goriis farklilig1 icerisinde oldugunu ifade etmek gerekir. O, hidayet
ve daléletle alakali mezk{r ayetlerin cebri sdylem ifade ettigini diisiinmekte, bununla birlikte cebri
de mutlak belirlenimcilikten uzak bir sekilde yorumlamaya calismaktadir. O, cebir ile sorumluluk
ilkesini bir araya getirerek izah etmektedir ki Mustafa Sabri’yi bu diisiinceye gotiiren iki etken vardir;
birincisi onun Es‘arl dgretisinin savunucusu olmasi digeri de hidayet ve dalaletin Allah’in kudreti
dahilinde bulunmasidir. Bu nedenden &tiirii insan i¢in hayri ve serri Allah ister ve kisinin konuyla
alakal1 bir miidahalesi yoktur (Sabri, 1989, 5.73-74). Mustafa Sabri’nin hem cebri hem de sorumluluk
ilkesini bir arada degerlendirmesi Kur’an’daki farkli insan iradesi tasavvurlarimin varligindan
kaynaklanmaktadir. Ancak tevil metodu cebr gibi goriinen ayetlerin yeniden ele alinmasi noktasinda
farkli bakis agilarinin kazandirilmasi icin kiymetlidir. Aksi takdirde ayetler arasinda geliskinin
olabilecegi gibi birtakim yargilar ortaya cikacaktir. Onun cebr ve sorumlulugu birlestirmeye
calismasi, anlasilmasi gii¢ bir insan iradesi anlayisinin ortaya ¢ikmasina neden olmaktadir. O bir
yandan her seyi Allah’in dilemesine bagli kilmakta diger yandan da insanlarin yaptiklaridan
sorumlu oldugu ayetleri delil getirerek kulu sorumluluk altinda birakmaktadir (el-Nahl 16/93; el-
Tevbe 9/105). Mustafa Sabri insanin Allah tarafindan gelen buyruklara riayet edip 6zgiir irade ve
secimleriyle hareket ettiklerini diisiinmektedir. insanin cebr altinda kaldig1 durum ise Allah’1n belirli
tabiat olaylar1 ve alemin diizeni gibi fiil ve eylemleri gerceklestirmesidir. Fakat bu agiklama dahi
0zgiir irade konusunda onun ayni1 Es‘arilikteki gibi anlasilamamasina neden olmaktadir (Sabri, 1989,
$.67).

Muhammed ikbal ise Mustafa Sabri’nin aksine dénemin genel kanaati dogrultusunda bir
yorumda bulunmaktadir. O “insamin amelini boynuna bagladik” (el-isrd 17/13) Ayetini, kisinin
sonunun ne olacagina dair kaderinin belirlense dahi kendi 6zgiirliigiiniin devam edecegi diisiincesine
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baglamaktadir. Buna gore insan kendi bireyselligini yani birey olarak kendi etkinliginin farkina varip
nefsini kontrol atinda tutarak, bitmeyen asil 6diiliiniin ne oldugunun bilincine varmaktadir. Fakat o,
insan iradesi anlayisini diger goriislerdeki sorumluluk ilkesine gore degil, daha ¢ok benlik algisi
iizerine bina etmektedir (Ikbal, 2025, 5.117).

Dénemin bir baska alimi Sibli Nu‘mani ise konuyu i¢timai diizlemde ele alarak Islam dininin
ilerlemesini toplumun biitiinline yaymaktadir. Dolayisiyla insan iradesini yansitan bu ayetler
bahsedilen ilke ¢ercevesinde ele alinmalidir (el-Necm 53/39; el-Rad 13/11; el-Enfal 8/53; el-Ylnus
10/9; el-Nahl 16/104). Buna gore toplumun ¢okiisii ve sonradan tekrar refaha ulagmasi insanin
bireysel ¢aba ve gayretlerine baglidir. Kisi ¢aligmazsa hem kendisi hem de toplum, ¢okiise gegme
kaderinden kurtulamaz. Zaten s6z konusu ayetler incelemeye tabi tutuldugunda Allah’in hiikmiinii
insanlarin fiillerinin durumlarina gore verdigi goriilecektir. Ayni zaman da o, Kur’an’da cebri
sOylemi yansitan bazi ayetlerin oldugunu (el-Nisa 4/78; el-En‘am 6/18) belirtmekte ve mezkir
ayetlerin Hristiyanlar tarafindan IslAmm tembellikle suclanmasma etki ettigini diisiinmektedir.
Boylelikle onlar kendi dinlerini &n plana ¢ikarmakta, islam1 da kader ve kazanin belirlenimciliginin
kiskacina atmaktadirlar. Nu‘mani’ye gore her ne kadar bu diisiince bazi tasavvuf erbabinin
davraniglartyla uygun diisliyor gibi goriinse de tam olarak gergegi yansitmamaktadir, ¢linkii o
Islam’da hiir iradeye sahip bir insan tasavvuru bulundugunu savunmaktadir. Bununla beraber insan,
kendisine verilen irade giicliniin kaynaginin Allah oldugunu da unutmamalidir (Nu‘méani, 1974,
$.346-347).

Daha onceki basliklarda fatalizmin ve cebrl tutumun yayginlagsmaya basladigi hususuna
deginilmisti, ancak Miisliiman tebaa arasindaki bu yayilmanin etkisi hakkinda o6zellikle Batili
diistiniirler yanilgiya diigmiiglerdir. Cebri/fatalist¢ci insan iradesi anlayisinin yayilmasindaki payin
¢ogunlugunu naslara degil harici unsurlara baglamak daha dogrudur. Zira ¢ogu Batili diisliniirlerin
kader diisiincesi, Kur’an’daki kader algisinin bariz bir sekilde yanlis anlagilmasindan
kaynaklanmistir. Fakat kader kelime anlamiyla “6l¢mek” demektir. S6zgelimi kadir-i mutlak olan
Allah’in disindaki tiim varliklar bu 6lgiilmenin alaninda degerlendirilmistir. Buna gore Allah bir
varlik yaratacagi sirada, yarattig1 varliga yonelik yetenek ve eylem yasalarini kodlarina isler. Bu
sebeple o varlik, bir diizen takip ederek etkinlik kazanir (Rahman, 2018, 5.59-60). Dolayistyla gerek
bu durum gerekse de Allah’in ezeli ilminin kusaticiligi nedeniyle insanin hareket ve eylemlerinin
hiikiim verme anlaminda belirlenmis oldugu algisi1 toplumda yayilmaya baslamistir.

Sonug¢

Insan kendi fiillerini islemek bakamindan ne derece &zgiirdiir? Onun icin bir irade
hiirriyetinden bahsedilebilir mi? Eger insanin iradesi yoksa dini ve ahlaki goérev ve sorumluluklarla
miikellef midir? Iradesizlik Miisliimanlar1 tembellige gotiiren etken olarak goriilebilir mi?
Materyalizmin arglimanlari insan iradesine nasil zarar vermektedir? Yabanci fikri akimlarin etkisi
kargisinda Miisliimanin tavri nasil olmalidir? gibi sorular donemin alimlerinin konuyu agiklarken
izledigi yontemi belirlemede etken unsur olarak gdriilmelidir. Onlar irade hiirriyetini ispat ederek
aktif Miisliiman portresi ¢izmeyi hedeflemisler, Islam’a yénelik fikri saldirilar karsisinda da
toplumda dogru din algisi olusturmaya gayret etmiglerdir. Buna gore onlar Materyalistlerin ve
tabiatgilarin metafizik alemi ve insanin i¢ diinyasin1 gérmezden gelerek bina ettikleri madde temelli
alem anlayislarim batil olarak gérmiisler ve Islami 6gretiyle celistigini belirtmislerdir. Bu akimlarm
alemdeki zorunluluk fikri tizerinden yola ¢gikarak Allah’1 ve insan iradesini yok saymalari, hassasiyet
sahibi diisiiniirler nezdinde {izerinde durulmasi gereken bir konu olarak goriilmiistiir. Zira Bat1 yanlis
Osmanli aydinlar1 bu akimlardan hatir1 sayilir sekilde etkilenmis ve toplumu da yanlisa
stiriiklemislerdir.

Arastirmada tespit edilen hem maddeci ve tabiat¢1 fikirlerin etkisi hem de Islamin kendi
arglimanlarinin yanlis yorumlanmasina bagli diisiinceler nedeniyle zihinlerde olusan fatalist/kaderci
anlay1s sonucu Miisliimanlar geride kalmis veya birakilmistir. Bu nedenle Yeni [lm-i Kelam dénemi
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alimleri tebaa arasinda tesis edilmeye calisilan bu din algisini fark etmis ve buna kars1 argiimanlar
gelistirmislerdir. Onlara gore kader asla insam belirleyen, kusatan bir yapida olmayip insanin
calismasina ve gayret etmesine engel degildir. Miisliiman birey kendi gercekliginin ve benliginin
farkina vararak yasadigi toplumu ayaga kaldirabilecek kudret ve kabiliyetle donatilmistir. Ona
verilen bu yetileri yok sayip kaderin boyundurugu altina hapsetmek, kendisine yiiklenilen misyonun
yok sayilmasim gerektirecektir. Dolayisiyla dénemin alimleri aksiyon alan, toplumda aktif, Islami
harici akimlara kars1 savunan ve terakki kaydeden bir Miisliiman ingd etmeye calismaktadir. Zira
cagin keldm disindaki diger eserleri ve donemin genel karakteristik Ozelligi, yenilesme ve
gerilemenin nedenleri iizerinde durmaktan ibarettir. Gilinlimiizde dahi halk arasinda karsilagilan
olumsuz olay ve manzaralar kader, kismet ve nasip kavramlar1 {izerinden c¢oziimlenmeye
calisiimaktadir. Bu durum gerek Islam’in ilk dénemlerinde yasanan hadiselere binaen olusan yanls
yorumlara atfedilsin gerekse de oryantalistler ve Batili fikir akimlarinin tesirlerine baglansin, hala
¢oziilebilmis degildir. Insanlar kaderi mahkum edip kendilerini temize ¢ikartmakla, dini 6dev ve
sorumluluklarindan kurtulabileceklerini  diisinmemelidirler. Bu konunun Onemine binaen
Tiirkiye’de teorik kader algisi ile pratikteki ve zihinlerdeki kader algisi birbirinden farklilik arz
etmektedir. Giincelligini koruyan konuyla ilgili teorik ve pratik farkliliga yonelik kapsamli
calismalarin bulunmamasi derinlemesine bir calisma yapilmasini gerekli kilmaktadir.
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