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Din - Dini Bilgi Ayrim1 Ekseninde Gelenegin Ne'ligi ve
Degersel Boyutu®
Sehmus DEMIR""
Ozet

Uzerinde duracagimiz konular soruya doniistiirerek 6zetleyecek olursak, sunlari ifade
etmek miimkiindiir: Gelenek nedir? islam’in kendisi ile tarihi siirecte ortaya gikan gelenek
arasinda degersel anlamda ne tiir bir bagmt vardir? Gelenek ile gelenekgilik arasinda
yeterince ayirim yapilmakta midir? Islam diinyasmin ézelde son iki yiizyilda cokiistiniin
sorumlusu olarak gelenegin goriilmesi dogru mudur? Celenek gegerliligini stirdiiren bir
yardima mi, yoksa atilmasi gereken liizumsuz bir veri midir? Modern dénemde yasayan
Miisliiman, gelenegi yeterince tanimakta midir? Oze déniis diisiincesi ile gelenek arasinda
ne tiir bir ilgi vardir?

Anahtar Kelimeler : Kur'an, Gelenek, Gelenekgilik, Oze Doniis, islam Diinyasi.

Value and Nature of Tradition on The Axis of Separation
Between Religion — Religious Knowledge

Abstract

If we express shortly this by transforming the themes that we will dwell on, to the
questions: What is the tradition? What is the value correlation between the Islam and the
tradition that emerged in historical process? IHave it been to make enough distinction
between the tradition and traditionalism? Is it right to have been seen the tradition
responsible of the Islamic world collapse? Is the tradition a valid auxiliary or a unnecessary
data must be throw? Do the Muslim who live in modern age know the tradition sufficiently.
What is the relation between idea of turn to the essence and tradition.

Keywords : Quran, Tradition, Traditionalism, Turn to the Essence, Islamic World.

Sosyolojik anlamda gelenek, kusaktan kusaga aktarilan bilgi, diistince ve kiiltir
birikimi seklinde 6zetlenebilecek olan degerler toplamimin adidir. Bu cergevede
gelenek, zamanin gegmis boyutunu temsil eder. Din alaninda kullandigimizda ise
gelenek, geemisten bize ulasan dinle ilgili yorum, yaklasim wve ac¢ihimlarin
blittintddr.

Burada sorun, gelenege nasil bakilmasi gerektigi ile ilgilidir. Gelenek, islam
toplumunun akttiel var olusunun temelinde oldugu kadar, geleceginin insasinda da

Selefilikten once belki de gelenege, baska bir ifadeyle Islam'mn tarihi tecriibesine yaklasim
bi¢imimizin nasil olmasi gerektiginin ciddi anlamda tartisilmast biyiik 6nem arzetmektedir. Bu
nedenle, metodolojik agidan gelenekle ilgili bir perspektif sunmayr amaclayan ve daha once
yayinlanmus olan (Marife 2008/1) bu makaleyi gbzden gegirilmis haliyle yeniden yayinlamayi uygun
bulduk (sayr editorii).
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hareket noktasi olarak kabul edilmesi gereken ve bugiinii anlamaya imkan veren,
dolayisiyla gecerliligini stirdiiren bir olgu mudur? Degilse gelenek, tarihteki yorum
stirecinin edilgen bir nesnesi olarak mi kabul edilmelidir? Gelenegi yekpare bir
biitiin olarak degerlendirme imkam var midu? Modern donemde yasayan
Miisltiman gelenegi yeterince tanimakta midir? Gelenek ve gelenekgilik ayirimina
yeterince vurguda bulunulmakta midir? [slam’in kendisi ile tarihi siirecte ortaya
ctkan gelenek arasinda degersel anlamda ne tiir bir baginti vardir. Islam diinyasinin
ozelde son iki ylizyilda ¢okiiglintin sorumlusu olarak gelenegin gortilmesi dogru
mudur?...

Sorulari daha da detaylandirmak miimkiin elbette. Ancak oncelikle gelenegin
degersel boyutunun ne’ligi tizerinde durulmasi gerekmektedir. Bu ¢ergevede, tarihi
stire¢ igerisinde dini anlama ile ilgili olarak ortaya gkan ve dini bilgi diye
nitelendirilebilecek olan birikim ile dinin bizzat kendisi arasinda bir ayirima
gidilmesi ve konunun bu yolla anlagilmaya calisiimasi kanaatimizce daha dogru
olacaktir. Baska bir ifadeyle, din ile insanlarin dinden anladiklarn esdeger bir
statiide degerlendirilmemelidir.

Din, Allah’tan peygamber vasitasiyla insanlara ulastirilan vahiyle ve
peygamberin yasantisiyla, yaptigi agilimlarla / agiklamalarla olusturdugu bakis
agist ve diinya goriisii ile ifade bulur. Bu yontiyle din, mitkemmeldir, bir biittindtir
ve eksik degildir. Ancak tarihi siireg igerisinde dini anlamaya yonelik olarak ortaya
konan ¢abalar, anlamalar ve yorumlar ise insanidir ve eksiklikler i¢erir. Dolayisiyla
dinde eksiklik, noksanlik olmadigina gore, diizeltilecek, tashih edilecek, ihya
edilecek bir boyutu da yoktur.

Eger bir ihyadan veya bir diizeltmeden s6z edilecekse bu, dinle degil, dini bilgi
ile ilgili olmalidir. Aksi takdirde akla, dini miikemmellestirme, olgunlastirma gibi
yetisinin {izerinde ve diginda olan bir konum tayin edilmis olur. Oysa akil,
miikemmellegtirmek, daha iyi bir konuma ylikseltmek amaciyla dinin yardimina
kosamaz. Tersine akil, tarihi stire¢ icerisinde dinden anladigini olgunlastirma
yolunda gaba sarfedebilir ancak. Bu ¢ergevede dini bilgi, belirli bir sahsin bilgi veya
yaklagimini degil, kitlesel bir kimlige sahip bulunan ve ilim adamlari arasinda
karsilikli bilgi paylagimi, rekabet ve yardimlasmaya dayanan bilginin bir yontidiir.
Bu dini bilgi, degisime, gelismeye ve daralmaya agiktir, diger beseri kiiltiirlere ait
unsurlarla stirekli ahsveris halindedir. Burada, dini bilgi ile kisisel bilgi arasinda da
bir ayirima gidilmesi gerekmektedir. Zira kisisel bilginin kitlesel bir boyutu, baska
bir ifadeyle, ilim adamlarinca kabul goren bir yoniti yoktur! ve o Kkisiye
miinhasirdir. Yaptigimiz bu ayirim, bagka bir ifadeyle din — dini bilgi ayirimi, aym
zamanda Islam ile gelenek arasindaki ayirnmin anlagilmasinda temel hareket
noktasi olarak kabul edilmelidir.

Gelenek, tarihi stire¢ igerisinde farkli zaman dilimlerine ait ¢agdashklar
igerisinde, bulundugu zamanin kiiltiiriint, ihtiyag ve problemlerini gozeterek

Surus, Abdiilkerim, “Dini Bilginin Evrimi ve Cagdaslasma”, cev. Kenan Camurcu, Bilgi ve Hikmet,

1994/8, s. 79-80.
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ortaya ¢ikan birikimi ifade eder. Yenilik ise, cagin ihtiyaclarinin gozetilerek,
gelenegin yeniden yorumlanmas: ¢abasina isaret eder. Bagka bir ifadeyle yenilik,
verili durumu temellendirme, onu ileriye dogru tasima ve sosyal degisim anlamina
gelir. Dolayisiyla yenilikten soz edildiginde bile, gelenekle bir baglanti kaginilmaz
olarak vardir. Zira yenilik, daha 6nceye ait bir ashin var olmasina dayanir. Ancak
sunu hemen ifade etmek gerekir ki, gelenek homojen bir yap: veya stire¢ degildir.
Gelenegi ayakta tutan unsurlarin karakterine bagl olarak farklilik ve degiskenlik
arz eder. Yine gelenek, tek diize bir veri degil, gesitli diiglince yapilari, ideolojiler,
sosyal gligler ve farkli goriislerde ifadesini bulan bir egilimler ve akimlar
mecmuasidir? Gelenek, insanin dinyayla iligkisini yapilandirma konusunda
degerlendirilmesi, islenmesi ve ileriye dogru tasinmasi gereken bir birikimler
toplamudir.

Degisim kagimilmazdir ve degisimin olmadigi yerde duraganlik, hareketsizlik
vardir. Ancak evrende stirekli var olan bu hareketlilik ve degisim, sirtinda gegmisin
ytikiinii yliklenmis olarak ilerler ve toplumsal anlamda meydana gelen degisimin
boyutu ne olursa olsun, yine de gegmise ait unsurlari igerisinde tagir.* Dolayisiyla
gelenek, bir toplumun var olusunun temelini olustururken, aymi zamanda
geleceginin de insasinda hareket noktasi olarak kabul edilmesi gerekir. Diger bir
deyisle gelenek, bugiinii anlamaya ve gelecegi inga etmeye yardiman olabilecek
temel unsurlardan birisidir.

Unlii felsefecilerden Thomas Kuhn, gegmisin, gelecegin gegerliligini siirdiirdiigii
tizerinde 6nemle durarak, bir agidan aslinda kendi kibrimizi hizaya getirmektedir.
Zira gecmis, fen bilimleri agisindan bile distunildiigiinde bir hatalar tarihinden
ibaret degil, insam1 ve dogayr anlamaya yonelik devam eden bir cabadir.
Dolayisiyla bugtinkii yaklagim da ileriki tarihsel anlarda sontip gidebilecektir,
ancak durumun boyle olmasi, onun biitiiniiyle yanhs oldugu anlamina gelmedigi
gibi, su andaki basarisi da onu tiimtiyle dogru kilmaz.*

Son donemlerde gelisme sosyolojisinde gelenek ile yenilik ve cagdashk
arasindaki ayirim ¢ergevesinde gelenegin duraganhgi, amagsizhifi ve yenilige
diismanhigi adres gosterdigi® seklindeki diigtincenin dogruyu yansitmadigini, bu
sekilde yapilan keskin bir ayirnmin gelenekle baglantiyr biitiintiyle koparmaya
dogru stirtikleyecegi agiktir.

Yasanulan tarihsel an ve durumlarda gelenegin etkisi kiicimsenemez. Gelenegin
farkli tarihselliklerden bagimsiz diistintilmesi miimkiin degildir. Yukarida da ifade
edildigi tizere gelenek, tarihi stire¢ igerisinde farkl insan veya insan gruplarinin
ortaya koymus oldugu yorumlar ve diigtince birikimini ifade eder. Dolayisiyla

2 Eba Zeyd, Nasr Hamid, {lahi Hitabin Tabiat:, cev. Mehmet Emin Masal, Kitabiyat Yay., Ankara 2001,
s. 38.

Muhammed ikbal, [slam’da Dini Diisiincenin Yeniden Dogusu, cev. N. Ahmet Asrar, Birlesik Yay.,
Istanbul, ts., s. 225.

4+ Rabinow, Paul - Sullivan, William, “Yorumcu Egilim: Bir Yaklasimun Dogusu” Toplum Bilimlerinde
Yorumeu Yaklasim, gev. Taha Parla, Hiirriyet Vakh Yay., istanbul 1990, s. 14.

Turner, Bryan S., Max Weber ve Islan, cev. Yasin Aktay, Vadi Yay., Ankara 1991, s. 165.
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Islam geleneginde ortaya ¢ikan diistince ve yorum birikiminin evrensel gerceklikler
biitiint olarak algilanmasi oldukga yanhs olacaktir.

O halde gelenegin degeri ile ilgili degerlendirmeler yapilirken, ne kadar hassas
bir nokta ftizerinde duruyor oldugumuzun farkinda olmamiz gerekmektedir.
Yukarida yaptigimiz din — dini bilgi aymrimi gergevesinde distinecek olursak,
gelenek dinin bizzat kendisi degil, dinle ilgili yorumlarin toplamidir. Bu ikisinin
karistirlmamas: gerekir. Gelenegin dinin bizzat kendisi olarak algilanmasi
yanhshgin bir ucunu temsil ederken, gelenegin biitiintiyle goz ardi edilmesiyle ve
atlanmasiyla sadece Kur’an'in veya sadece Kur’an ve stinnetin veri olarak kabul
edilmesi gerektigi diistincesi de yanhishgin diger ucunu temsil etmektedir.

Burada, toplumun veya ilmi ¢evrelerin gelenegi olusturan ge¢mis mirasla ilgili
yeterli bilgiye sahip olmadiklarini belirtmekte yarar vardir. Fazlur Rahman da bu
konuya deginerek, modern egitim gormiis siradan bir miisliimanin, gegmisin
miras: konusunda ortalama bir yabanci gézlemcinin bildigi kadar az sey bilmesinin
onemli bir tehlike oldugunu ifade eder.® Gelenek konusundaki bu yetersizlik bazi
(veya ¢ogu) durumlarda bilgisizlikle simirh kalmamakta, beraberinde genellemeleri
de getirmekte ve gelenek bu genellemeler ¢ergevesinde anlasil(ama)maktadir.

Gelenegin ayiklanmast veya nasil ayiklanabilecegi ciddi bir sorun olmakla
birlikte, bundan daha 6nemli ve oncelikli olan ise, gelenegin dogru bir bigcimde
anlagilmasidir. Sonrasinda ise, ayiklama igleminin ne tiir metodolojik ilkelerle
yapilmas: gerektigi tizerinde elbetteki durulmahdir. Diger bir deyisle, dinin,
yaganilan tarih ve kiiltiirel vasat da gtz ontinde bulundurularak bugiin nasil
anlasilacag: ve yasanacagi ile ilgili inga stirecinde, tarihsel stireg igerisinde ortaya
¢tkan acilim ve yorumlamalarin ayiklanmast ile ilgili ilkelerin neler olacag: ciddi bir
sorun olmakla birlikte, tizerinde 6nemle durulmasi gereken bir konudur. Gelenegin
ayristirlmas: ile ilgili ortaya konulacak metodolojik ¢aba ve arayislar, nelerin
faydal olabilecegini ve nelerin sadece antik bir ilgi konusu olarak kalabilecegini
acikliga kavusturmay: hedeflemesi agisindan biiyiik 6nem arzetmektedir.

Tarihi siire¢ icerisinde Islam dininin temel ve en énemli referans kaynagi olan
Kur’an-1 Kerim’'in anlagilmasi ve yorumlanmasi ile ilgili ¢abalarin tirtinii olarak ¢ok
sayida tefsir kaleme alinmuistir. Bu tefsirler gesitli agilardan tasnife tabi tutulmustur.
Burada Muhammed Abduh'un Islaim geleneginde yazilmis tefsirlere yonelik
yaptig1 tasnif ise olduk¢a anlamh ve 6nemlidir. Abduh, tefsirin birincil amacinin
Kur'an’t anlamak oldugunu, bunun disindaki cabalarin ise ikincil konumda
oldugunu belirttikten sonra tefsir ¢esitlerini 6zetle su sekilde siralar:

1. Kur'an’in slibunu, manalarim ve icerdigi belagat tiirlerini inceleyenler
(Zemabhseri gibi).

2. Kur’an’in dilsel gramer yonii tzerinde durup, irab cesitlerine ve lafizlarin
tagidiklar: anlamlan agiklamaya yer verenler.

¢ Fazlur Rahman, “Revival and Reform In Islam”, The Cambridge History of Islam, ed. P.M. Holt — Ann

K. S. Lambton — Bernard Lewis, Cambridge University Press, New York 1970, 11, s. 641.
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3. Kissalarin acihmimi ve detaylarimi 6n planda tutanlar (ki bu yolu
benimseyenler, israiliyattan ve tarih kitaplarindan Kur’an kissalari hakkinda
istediklerini eklemislerdir. Ayrica Tevrat ve Incil'le de yetinmeyip, saglam — zayif
demeden; akla ve geriata uygun olup olmamasina dikkat etmeden isittikleri her seyi
almislardir).

4. Kur'an'daki ‘garib’ (dilde islek olmamasindan otirt anlasilmas: giig)
kelimelerin agiklamasina yer verenler.

5. Ahkam ayetlerine, ibadet ve muamelat konularindaki hiikiimlere agirhk
verenler (Eba Bekir ibnii’l-Arabi gibi).

6. Inang esaslari {izerinde yogunluklu olarak duranlar (Fahruddin er-Razi gibi).

7. Ziihd ve nasihat agirlikli olanlar.

8. Isari tefsirler.

Abduh bu sekilde konu ve ilgi alanlar itibariyle tefsirleri sekiz kisma ayirdiktan
sonra, bunlardan sadece birine yonelmenin, Kur'anin asil maksadindan
uzaklastiracagini ve gercek anlami unutturacagin ifade eder.”

Islam geleneginde yer alan Kur'an miifessirleri, anlasilacagi tizere, ilgi
alanlarma giren yonler ftizerinde ozellikle durup, tefsirlerini bu yonde
sekillendirmislerdir. Bu da, yap1 ve yontem olarak birbirinden farkl: bir¢ok tefsirin
ortaya ¢ikmasina ve tefsir alaninda gergevenin genislemesine neden olmustur.
Tefsirler agisindan ortaya ¢ikan tablo itibariyle de, sekle ve seklin getirdigi konulara
agirhk verildigini, asil maksattan bazen uzaklasildigimi® ve bir dagmikhgin
meydana geldigini ifade etmek miimkiin. Bu nedenledir ki Abduh, bu hedef ve
konu dagimikligim bertaraf edebilmek ve Kur'an yorumu alaminda diistinceleri
berraklagtirabilmek amaciyla, Kur'an'm asil hedefi olan hidayete stirekli vurgu
yapmis ve bunun Kur’an yorumunda stirekli 6n planda tutulmas: gerektigini dile
getirmigtir. O, Kur'an’in belagatiyla, fesdahatiyla, irdbiyla ilgilenmemeyi degil,
bunlarin Kur’an yorumundaki yerinin smirli ve asil hedefin oniine ge¢meyecek
diizeyde olmasi gerektigini ifade eder.?

Onemle iizerinde durulmasi gereken hususlardan biri de, islam diisiincesinde
onemli bir yere sahip olan gelenegin bigimsel olarak biitin boyutlarinin
yasatilmaya ¢alisilmas: yerine, 6ziintin korunmasinin gerekliligidir. Zira gelenegin
cesitli unsurlarimin bigimsel olarak korunmaya calisilmasi, gelenegin taklidini
beraberinde getirecektir. Aslinda gerginligin iki ucundan s6z etmek mumkin.
Bunlardan biri muhéafazakarlik, digeri ise modernlik, cagdashiktir. Ancak sunu
hemen belirtmek gerekir ki, muhafazakarlik, ge¢misi, gelenegi biitiiniiyle muhafaza
etmeye calismak yerine, degerli ve 0z olani 6n plana ¢ikarip, korumak igin ugras

7 Abduh, Muhammed — Riza, Resid, Tefsiru'l- Mendr, Mektebetu’l-Kahire, Misir 1960, 1, 17-18.

8 Erten, Mevliit, “Nass — Yorum [liskisi” (Yayimlanmamg Doktora Tezi), Ankara U. Sos. Bil. Ens.,
Ankara 1998, s. 70.

¢ Abduh - Riza, I, 19.
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sarfetmelidir.!? Bagka bir ifadeyle, gelenegi korumay gorev bilip, her tiirli yenilige,
yenilenmeye karsi ¢ikan bir yapiya sahip olmamalidir.

Burada, gelenegin biitiintiyle korunup savunulmasi olumsuzlugun ve tehlikenin
bir ucunu temsil ederken, diger ucunu da Batiy1 taklit olusturmaktadir.!’ Zira
gelenegi degerlendirip ayristirilmas: gerektigi tizerinde dururken, 6zellikle son iki
yiizyildir Islam diinyasim ciddi anlamda etkileyen Bati konusu iizerinde
durmamak, gergegin bir yoniinii gormemek ve eksik bir bakis agst ile
sonuglanacaktir. Dolayisiyla, gelenegi korti kortine taklit etmenin yanhishig kadar
Batinin etkisi ve bu etki sonucu olusan taklit Gizerinde de aym ciddiyet ve
samimiyetle durulmahdir. Aksi takdirde, Batinin kiiltirtiyle, bilim ve din
anlayisiyla sekillenmis bir zihin yapisiyla, Islam gelenegini degerlendirme ve
sorgulama tehlikesiyle karsi karsiya kaliriz.

Gelenegi ele alirken iizerinde durulmasi gereken bir diger husus da siirekli
glindeme getirilen ‘6ze doniis” diistincesi ve bu diistincenin gelenek karsisindaki
konumudur.

Oncelikle sunu ifade etmek gerekir ki, ilk i1slahat hareketlerinde temele donmek,
oze dontis; Kur'an, siinnet ve gelenegin ilk donemlerinin  disiince ve
uygulamalarimin 6n plana c¢ikarilmasina isaret eder. Modern doénemde ise Oze
doniis, bazen gelenegin biitlinliyle yok sayilmasi, hatta daha ileri bir tarzda bazen
stinnetin de yok sayilmasi ve sadece Kur’an metnine vurgunun 6n plana gikarildig:
cesitli bakis acilarimin ifade bicimi olarak kullanilir.

Burada carpigi bir 6rnek olarak, Hindistan ulemas: ¢evresinde modernistlerin
onctisti diye nitelendirilebilecek olan ve 1905°te vefat etmis olan Seyyid Ahmed
Han tizerinde durulabilir. Ahmed Han, Islam diinyasinin geri kalmasinin temel
nedenini 6zden uzaklasmaya baglayarak, Kur'an’a doéniilmesi gerektigini ifade
etmistir. O, Kur'an’in ruhunun [slamin temeli oldugunu savunarak, Kur'an'in tek
rehber olmasi gerektigini vurgulamistir. Ahmed Han Kur'an’a donmeyi ifade
ederken, Kur'an’la yetinmeyi kastederek, gelenegin bir kenara birakilmasi
gerektigini, hatta hadisin bile devre disi birakilmasi gerektigini ifade etmistir. O,
basta kendisinden ©nceki islahat hareketlerinin yaptigi gibi ‘sahili’lerle sahih
olmayanlarin birbirinden ayrilmasi ve sahihlerin kabul edilmesi gerektigini
savunmusg, ancak diistincesinin son agamalarinda hadisin tamamiyle reddedilmesi
ve sadece Kur'an’in esas alinmasi gerektigini belirtmistir. Bu yontiyle kendisinden
sonrakilere biiytlik Olctide etki etmis ve Hint alt — kitasinda ‘Ehl-i Kur’an’ adinda,
hadisi tamamen reddedip sadece Kur’an’t esas alan bir grubun ortaya ¢itkmasina??
neden olmustur. Geleneksel tefsirlere elestirel bir yaklasimla bakan Ahmed Han, bu
tefsirlerin Kur'an'in fikih, kelam gibi ilahiyat bilimleriyle iliskisi veya Kur’anin

10 Fazlur Rahman, [slam, gev. M. Aydin — M. Dag, Selguk Yay., Istanbul 1993, s. 348.

't Garaudy, Roger, 20. Yiiziil Biyografisi, gev. Ahmet Zeki Unal, Feer Yay., Ankara 1998, s. 319

12 Fazlur Rahman, [slam, cev. Mehmet Dag — Mehmet Aydin, Selguk Yay., Ankara 1993, s. 305-306;
amlf, “Revival and Reform in lIslam”, 11, 645-646; Zobairi, RIH., “Sir Syed Ahmad Khan's
Interpretation of Muslim Society and his Reform Movement in the Indian Context”, Islamic Culture,

Vol. LVII, 1983/3, s. 177-178.
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i’caz1, i’cazinin yonleri ve benzeri ikincil konularla ugrastiklarimi™® vurgulamistir.
Ozetle Ahmed Han, salt Kuran'm on plana ¢ikarilmas: ve gelenege ait tiim
verilerin reddedilmesi gerektigini vurgulayan bir bakis agisini benimsemistir.
Kur’ant yorumlamada da, akla ve tabiat kurallarina aykirt diismemeye 6zel gayret
sarfetmistir.¥ Dolayisiyla Ahmed Han ¢izgisindeki modernlesmenin iki temel
noktasimi ‘akil” ve ‘tabiat’ olusturmus’> ve bu cercevede gelenek ¢ok sert bir
elestiriye tabi tutulmustur.

Gelenegi stirekli elegtiriye tabi tutup yok saymaya caligan ve Kur’an metnini 6n
plana ¢ikaran modern donemdeki 6ze dontis diistincesinin bliylik oranda Batidaki
modernlesme stirecinden etkilendigini ifade etmek mimkindiir. Ayrica, 6ze
doniis distincesinin arka planinda bulunan temel unsurlardan biri de, din ile
modern diinya arasinda varsayilan ¢atismanin, dinin Kur’an metnine indirgenerek
bu metin tizerinden asilmaya calisilmasidir. Aslinda igin garip veya ironik tarafi,
Kur’an’a ve siinnete donmeyi temel hareket noktasi olarak kabul eden ve gelenege
agir elestiriler yonelten 6ze donts diistincesinde ¢ogu zaman toplum, siyaset, bilim,
teknoloji ve ekonomi gibi alanlarda Batinin ne kadar etkisinde kaldigimiza ve
diistince haritamizin olusumunda Batinin roliine fazla yer verilmezken, israrla,
gelenegin siki bir elestirisine girisilmesidir. Bagka bir ifadeyle, Kur'an'in gelenekten
koparilmasiyla, farkinda olarak veya olmayarak, Batinin daha kolay etki
edebilecegi bir alan olusturulmaktadir.

O halde, 6ze donmek, Kur'an’a ve siinnete dénmek ifadelerinin sloganik bir
bicimde kullanilmasi yerine, bunlarin iginin saglam ve saglikli bir gekilde
doldurulmas: gerekmektedir. Dolayisiyla, “6ze doniig” derken, bundan ne
kastedildigi de agik bir sekilde belirtilmelidir. Oze doniis derken; gelenege mi,
Kur’an, stinnet ve ilk donemdeki insanlarin uygulamalarina m1; yoksa bunlardan
sadece Kur'an metnine mi doniis kastedilmektedir. Zira bu bakis agilarinin her
birinin olusturacag: ayr bir diinya goriisii meydana gelecektir.

Ote yandan Kur’an’a dontis dustincesi, yukanda da ifade edildigi tizere,
gelenege mesafeli durmaktadir. Dolayisiyla, gelenegin tirtinii olan tefsir, hadis,
fikth ve kelam metodolojilerinin, o6zelde de tefsirle ilgili ortaya konmus
metodolojilerin atlanip yok sayilmasi giindeme gelmektedir. Zira bir ayeti veya bir
kelimeyi, bir kavrami anlama ve yorumlama ile ilgili olarak gelenekte cesitli
metodolojiler tretilmistir. Dolayisiyla yorum yapilacag zaman, bu metodolojilere
dayanilarak, belirli bir sistematik diizen igerisinde yapilir. Sadece Kur’an metnine
dayanmildiginda ise, bu metodolojilerin tiimii anlamsizlasmaktadir, anlamim
yitirmektedir. Isin diger bir boyutu ise, bu yaklasimla, Kur’anla aramizdaki tarihi

13 Aziz Ahmed, Hindistan ve Pakistan’da Modernizm ve Islam, cev. Ahmet Kiiskiin, Yonelis Yay, ist. 1990,
s. 53; Daabla, Basheer A., “Muslim Political Thought in Colonical India: A Comparative Study of Sir
Sayyid Ahmad Khan and Mawlana Abu al-Kalam Azad”, Islamic Culiure, Vol. LXI, 1987/2, s. 29-30.

4 Ahmed Han, Tahrir fi Usuli't-Tefsir'den ¢ev. Muhammed Daud Rahbar, (:“Sir Sayyid Ahmad Khan's
Principles of Exegesis 11”,) The Muslim World, Vol. XLVI, 1956/4, s. 329.

15 Aziz Ahmed, s. 330; Smith, Wilfred Cantwell, Modern Islam in India, New Delhi, 1979, s. 58.
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stireci ve gelenegi atlamakla yok sayarak, birden bire kendimizi Kur’an’in niizul
ortamina yaklastirmis olma vehmini tasima riskiyle kars: karsiya kalacagimizdir.

isin bu yonii sorun olmakla birlikte, Kur'an’dan uzaklasildigi, Kur’an’in toplum
katinda en azindan dindar gevrelerde anlamaya yonelik yeterince okunmadig: ve
dinin biiyiik dlglide Kur'an digindaki kitaplardan 6grenildigine de vurgu yapmak
gerekmektedir. O halde, gelenegin biitiiniiyle atlanmasi dogru olmadigi gibi,
Kur'an'in sirf sevap elde etmek tizere anlamadan okunan bir metin haline
dontistiiriilmesi de dogru degildir. Dolayisiyla, konuya pargact yaklagsmak ve
meselenin sadece bir yoniinii gormek yerine, biitiinciil yaklagmanin daha dogru
olacag agiktir.

Gelenege mesafeli durmanin veya gelenegin stirekli elestiriye tabi tutulmasinin
onemli nedenlerinden biri de, islam toplumunun son birkag asir boyunca hep
gerileyip, zayif ve edilgen konuma diigmesi, Bati toplumunun ise ters orantili
olarak bu siireg igerisinde siirekli gii¢ kazanmasidir. Islam toplumunun zayif
durumda olmasi, bunun sebeplerinin ne’ligi tizerinde kafa yorulmasina sebep oldu.

Oysa islam toplumu ilk donemlerde c¢ok giiglii bir temel olusturdu. Tedvin
donemi diye adlandirilan ve o©zellikle ilk ti¢ asr1 kapsayan donemde ciddi ve
kiilliyetli anlamda eserler, metodolojiler ortaya kondu. islam diisiincesinin tedvin
doneminde metodolojik diizeydeki yapisi; Tefsir, Hadis, Fikih Ustli, Akaid, Kelam
— Akaid, Tarih ve Dil gibi temel disiplinlerle sekillenmistir. Temelde bunlarin ve
daha baska unsurlarin olusturdugu giic ve ivme ile islam toplumu orta cag
boyunca etken bir konumda oldu. Ancak orta ¢agin bitimine isaret eden Rénesans
ve Reform hareketlerinin ortaya ¢ikmasi, Bati toplumunun bilimde ilerlemesi ve
son dort yiizyilda gittikge giic kazanmas ile ters orantili olarak islam diinyasinin
orta ¢ag sonrast donemle birlikte zayiflamaya yiiz tutmas: ve bu zayifligin gittikce
artmas: ile birlikte, az once de ifade edildigi iizere, Islam toplumunda cesitli
sorgulamalarin ortaya ¢ikmasina sebep oldu. Bu sorgulama stireci iki asir1 agkin bir
zamandir devam etmekte ve etkinligini stirdirmektedir. Ancak sunu hemen ifade
etmek gerekir ki, bu sorgulama uzun siiredir devam etmesine ragmen, nedeni ne
olursa olsun, islam toplumu halen zaylf ve edilgen konumdan kurtulamamustir.

[slam diinyasinin geri kalmasmin sebepleri konusu, modern dénemde de
tartisilmis ve halen tartigilmaya devam etmektedir. Bu stire¢ igerisinde, geri
kalmanin ozellikle dahili boyutlar: tizerinde durulup, gelenegin kurban secilerek
giinah kegisi haline getirildigini ifade etmek miimkiin. Bu ¢ercevede, Tefsir, Hadis,
Fikih ve Kelam gibi ilimlerin metodolojileri ciddi ve agir elestirilere tabi
tutulmaktadir. Ozellikle modern donemde gelenegin siki  bir elestirisini
yapanlardan Hint Islam modernizminin en 6nemli temsilcilerinden biri olan Seyyid
Ahmed Han, Fazlur Rahman, Muhammed Arkoun, Muhammed Abid Cabiri ve
Nasr Hamid Ebt Zeyd bu anlamda ilk akla gelen sahislardan birkagi olarak
sayilabilir.'¢

16 Bk. Giiler, ilhami, “Muhtar Bir irade (Allah‘in iradesi) ve Miimkiin Bir Tarihin (610-632) ‘Kelam-1

Kadim’e *Zorunlu Tarih'e Dontismesi”, III. Kur’an Sempozyumu, Fecr Yay., Ankara 1998, s. 216-217.
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Bunlardan sozgelimi Fazlur Rahman, islam diinyasindaki durgunlugu
ontigiincli ytizyihin ortalarinda hilafetin otoritesinin yikilmasma ve boylece Islam
diinyasinin siyasi birliginin parcalanmasina baglayanlar elestirerek, durgunlugun
bu donemden ¢ok once basladigim ve uyusuklugun, islam hukukunun
temellendirildigi esaslarda yattigimi  belirtir.” Yine Fazlur Rahman, islam
hukukunun yapisini elestirerek, [slam hukuk sisteminin rastgele ve diizensizce
Kur’an’a, stinnete dayandirildigini, isldim hukuk literatiiriiniin baslangicindan beri
giinliik hayatin ihtiyaglarindan kopuk, salt teorik ¢aligmalar oldugunu ve hukuk
olarak tammlanamayacagini ifade eder.'

Basta da ifade edildigi tizere, gelenek higbir sekilde dinin bizzat kendisi degildir,
dinin algilanma bicimleridir. Ayrica gelenegin tiiminiin dogru veya timinin
yanhs oldugunu ifade etme imkanimiz hicbir sekilde yok. Dolayisiyla, ozellikle
yagsadi§imiz modern donem igin sdylemek gerekirse, sorun gelenegin kendisinde
degil, bizim dine ve gelenege yaklasim bigimimizdedir. Gelenegin elestirisi uzun
bir stireden beri ciddi anlamda yapiliyor olmasina ragmen, [slam diinyasinin yine
de giic kazandigindan ve diinyada etkin bir konumda oldugundan stz etme
imkanimiz yok. O halde, sorunun bir giinah kegisi secilerek ona yiiklenmesi
seklinde degil de, daha analitik bir bigimde, geri kalmishgin biitiin boyutlar:
tizerinde durularak temellendirilmesi gerekmektedir. Aksi takdirde, kendi
kendimizi kandirmaktan ve sorumlulugu tizerimizden atmaya ¢alismaktan oteye
bir sey yapmis olmayacagimizi da ifade etmek gerekmektedir.

Geleneksel birikimle yetinmeyi, ona geri donmeyi ve onu ihya etmeyi istemekle,
gelenegi geri kalmanin temel nedeni olarak kabul etmenin iki yanhs ve ug tutum
oldugu, vurgulanmas: gereken 6nemli bir diger husustur. Gelenek, ne Kur'an’la
tarihin belirli doneminde yasayan bizlerin arasina bir duvar olmali, ne de aradan
biitiintiyle kaldirilmasi gereken liizumsuz bir veri olarak kabul edilmelidir.
Muhammed ikbal, “Gecmisini tamamen reddetmek hicbir ulus icin karli bir is degildir.
Ciinkii, o ulusun kisiligini ortaya koyan gecmisidir”? ifadelerine yer vererek, gelenekle
ilgili tutumunu belirlemektedir. Burada, gelenegin, tarihi birikimin somut
gerekliliginin temelinin ¢lirtitiildigii bakis agilarina ihtiyatla ve siiphe ile bakmanin
daha dogru olacagini belirtmek gerekmektedir. Gelenegi toptan kabul, toptan red
veya se¢meci yaklasimin yerine, gelenekteki unsurlart kendi tarihi stiregleri
icerisinde ele alip degerlendirmek daha dogru bir yaklasim olacaktir.

[slam diinyasinin, yasadigimiz modern donemde kendini yoklamasi, gelenegini
iyi tahlil etmesi ve bir uyans gergeklestirmesi kaginilmazdir. Ancak meselenin salt
bir uyanis meselesi olmadigini da belirtmek gerekmektedir. Zira ertesi giin
uyanmak tizere uyuyan kisi i¢cin uyanma, her zaman oldugu gibi normal bir seydir

Fazlur Rahman, fslam ve Cagdashik, cev. Alparslan Agikgeng — M. Hayri Kirbasoglu, Ankara Okulu

Yay., Ankara 1996, s. 94.

1 Fazlur Rahman, a.e., s. 98; Ayrica bk. Pagaa, Mehmet, “Cagdas Donemde Kur'an’a ve Tefsire Ne
Oldu?”, Islamiydt, 2003/4, s. 98.

19 jkbal, Muhammed, [slam’da Dini Diisiincenin Yeniden Dogusu, gev. N. Ahmet Asrar, Birlesik Yay.,

[stanbul, ts., s. 225.
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ve farkli herhangi bir unsur tasimaz. Ancak sézgelimi Kur’an-1 Kerim’de kissalarina
yer verilen Ashab-1 Kehf ve onlarin durumunda olanlarin, hayatlarini normal akisi
tizere srdiirebilmeleri icin sadece uyanmis olmalart yeterli gelmeyecektir.
Uyanmanin yanminda, hayatin gercekligini anlayabilmeleri ve bu cergevede
yasamlarini stirdiirebilmeleri amaciyla bilinglerini de uyandirmaya / yenilemeye
ihtiyaglari olacaktir.

O halde yapilmasi gereken, aslinda kendi 6z kimligimizi ve parametrelerimizi
koruyarak, degisen diinyay:, sartlari iyi okumak, bunlara ayak uydurmak ve
diinyanin  ihtiyagc duydugu mesaji sunmaktir. Aksi takdirde, Eflatun’un
magarasindaki ytizleri duvara doniik bir sekilde kelepgelenen ve hayati sadece
disaridaki 15181 duvara dustirdigii golgeler ve hayallerden ibaret sayan magara
insanlarimin durumunu yasamaya devam ederiz.2

Dinin bizzat kendisinin, Kur'an ve siinnetin degil, fakat dini yorumun miadim
doldurmus goziikebildigi, bagka bir ifadeyle, yasanilan donemdeki sartlara uygun
diismediginin distniildiigi alanlarda yeni bakis agilarinin ve yorumlamalarin
yapilmas: mutlaka gereklidir. Yani dinin kendisini degil, fakat dinsel yorumu konu
edinen bir ihyddan s6z etmek elbette miimkiindiir ve gereklidir. Zira Kur'an’i
indiren Allahtir, fakat onu okuyup anlamaya ve yorumlamaya calisanlar ise, farkl
tarihsel durumlarda yasayan insanlardir. Dolayisiyla yapilan, dini diizeltme,
modern duruma uygun hale getirme degil, tarihsel anlarda yasayan insanlarin din
karsisindaki durum ve konumlarini, yasadiklari donemin sartlarini da gz 6niinde
bulundurarak diizeltmek, 1slah etmektir. Bu sayede, etkisini kaybetmeye ytiz tutan
ve yetersiz kalan bilgiler, glincellestirilerek etkin bir duruma getirilir.

“Allah bu iimmete her yiizyilin basinda din (alg:, diisiince ve is)lerini yenileyecek bir
miiceddid gonderir”?! hadisinin de ifade ettigi lizere, disiincenin yenilenmesi,
Mehmed Akif'in ifadesiyle “Kur’an’t asrin idrakine sunma”nn gergeklesmesi gerekir.
Bagka bir ifadeyle, bu bakis agist hayatin bir parcasi olmalidir. Ayrica,
Peygamberimizin; dogruya isabet edenin iki sevapla, yanhs ictihatta bulunanin da
bir sevapla miikafatlandinlacagimi® bildiren ifadesi de, bu bakis agisimu
yerlestirmeye yonelik olarak kabul edilmelidir.

Sonug itibariyle, gelenek, ytiksek bir yere tirmanildiktan sonra firlatihp atilabilen
bir merdiven olarak degerlendirilmemelidir.? Dislincenin bir temele oturmasi,
kurumsallasmas: ve gelisebilmesi icin gelenek biliyiik 6nem arz etmektedir.
Dolayisiyla gelenege dislayici bir mantikla yaklasmak oldukga yanhs bir yaklagim
olacaktir. Kars1 ¢ikilmast gereken, tarihsel an ve durumlarda ve tabii baglaminda
ortaya ¢tkmis ve bu tarihsel an ve durumlara ¢oztim getirmis gelenegin kendisi
degil, gelenegin yeterliligini ve yetkinligini savunan gelenekgiliktir. Baska bir

20 Cabiri, Muhammed Abid, Cagdas Arap Islam Diisiincesinde Yeniden Yapilanma, ¢ev. Ali fhsan Pala -
Mehmet Sirin Cikar, Kitabiyat Yay., Ankara 2001, s. 39-40.

2t Eba Davad, Siinen, “Melahim”, 1.

2 Buhar, Sahih, “I'tisam”, 21; Miislim, Sahih, “Akdiye”, 15.

% QGasset, Ortega Y., Kiitlelerin I'::‘l,’am, gev. Nejat Muallimoglu, Bedir Yay., istanbul 1976 (gevirene ait
onsoz kismi), s. 11-12.
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ifadeyle, degisime karsi ¢ikan bakis agisidir. O halde, gelenek ile gelenekgilik
arasinda bir ayirima gitmek olduk¢a 6nem arz etmektedir. Zira gelenek stireklilik
ve degisim vasatina isaret ederken; gelenekgilik statiklige, degisime kars1 ¢itkmaya,
din alaninda diistincenin tekamiil edip bir sona ulastigina isaret eder. Ancak bu
bakis ag¢isimin  vehimden oteye bir anlam tasimadigini da ifade etmek
gerekmektedir. Gelenege dayanmak; gelenege ait unsurlara herhangi bir kutsallik
atfetmeden onlar iyi tamimak, faydali unsurlarim yitirmeden gelecek nesillere
aktarmak gibi bir gorevi yerine getirmek anlamina geldigi gibi, aym1 zamanda o
gelenegi kendi tarihi sartlari igerisinde ele alip degerlendirmeyi, sorgulamayi ve
yeni bakis agilar1 getirmeyi de igeren buittinctil bir yaklasimi ifade eder. Gelenegi
elestirmenin gelenekgi yaklagim tarafindan gelenek karsithig: olarak sunulmasinin
da dogru bir bakis acis1 olmadigini belirtmek gerekmektedir.

insan, tarihi ve sosyal hayati kesintisiz bir hareket iginde kabul eden bir dinin
degisime kars1 giktigini ifade etmek miimkiin degildir. Degisim, esyanin tabiatinda
vardir ve degisimin olmadig yerde oliim vardir. Degisimi vurgulamanin ve
cagdashgm da iyi tammlanmasi gerekmektedir. Bagka bir ifadeyle, cagdash
gelenegin karsiti bir merkeze yerlestirip, bir araya gelmesi neredeyse imkansiz iki
farkli alan veya iki farkh bakis agisi olarak tanimlamak oldukga yanlis olacaktir.
Cagdaslik, gelenegin biitiintiyle atlanmasi, yok sayilmasi, dinin anlasilmasinda
engelleyici bir unsur olarak kabul edilmesi anlamimna gelmemelidir. Cagdashk,
dinin degil fakat dini bilginin eksikliklerini, ¢cagdas donemde yetersiz goriinen
unsurlarini gidermeye calismak olarak anlasilmalidir. Aksi bir bakis agisinin
bindigimiz dali kesmek anlamina gelecegi agiktir. Necip Fazil'in; “Ortada bir buz
dag1 vardi, hohlaya hohlaya erittik, simdi camurdan gecilmiyor” ifadesi de, gelenegi
biitiintiyle diglamanin yararli olmayacag: goriistinii desteklemektedir. Ayrica,
bizim de tarihsel varhklar oldugumuzu ve gelenegin bir par¢asi konumunda
bulundugumuzu unutmamak gerekir. On dort asirhik birikimi reddeden bakis
agisinin, ileriki zaman kesitlerinde veya bir asir sonra birilerinin gelip, bu asirda
yasayanlari da icine katip, onbes asirhik birikimi yok sayabileceklerini goz ardi
etmemesi gerekir..

Gelenegi kati bir sekilde savunanlarin, Kur'an’t ge¢mis alimlerin tekelinde
gormeleri yanhsin bir ucunu temsil ederken; gelenekselcilige tavir almaya
calisanlarin ise, Kur’an metninin kendi dustincelerinin bir ciftligi olmadigin
gormemeleri ve kavrayamamalan?t da yanhsin diger ucunu temsil etmektedir. Bu
iki bakis agisindan da uzak durulmahidir...

Kur’ant gliniimiiz insaninin azami olgtide istifadesine sunabilmek ve Kur’an
yorumunda daha ileriye gidebilmek, daha ilerilere sigrayabilmek amaciyla
oncelikle adimimizi geriye dogru atmamizin gerektigi bilinciyle, islam geleneginde,
ozellikle fikih ve tefsir ustliinde geligtirilen yontemlerin yeni bir okumayla
giindeme getirilerek bunlara gerekli 6nemin verilmesi, sonrasinda yeni yorum

2 Jansen, I.J.G., Kur'an'a Bilimsel — Filolojik — Pratik Yaklasuular, cev. Halilrahman Acar, Fecr Yay.,
Ankara 1993, s. XXI (¢evirene ait onsoz kismu).



Din-Dini Bilgi Ayrimi Ekseninde Gelenegin Ne'ligi ve Degersel Boyutu 164

yontemlerinin ciddi bir tenkide tabi tutularak incelenmesi, neticede de, saglam,
ayaklari yere basan, tepkiye ve benzeme psikolojisine dayanmayan yorum
yontem(ler)inin gelistirilmesi bir gerekliliktir. Aksi takdirde, gelenek goz ardi
edilerek yapilacak yorumlamalarin saglikli sonu¢ vermemekle birlikte zarar da
verebilecegi, daha iyiye ulasmayi hedeflerken var olami da yitirme riskini her

zaman beraberinde tasiyacag: diistintilmelidir.
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Abstract

If we express shortly this by transforming the themes that we will dwell on, to the
questions: What is the tradition? What is the value correlation between the Islam and the
tradition that emerged in historical process? Have it been to make enough distinction
between the tradition and traditionalism? Is it right to have been seen the tradition
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Ozet

Uzerinde duracagimiz konulari soruya doniistiirerek dzetleyecek olursak, sunlari ifade
etmek miimkiindiir: Gelenek nedir? Islam’in kendisi ile tarihi siirecte ortaya cikan gelenek
arasinda degersel anlamda ne tiir bir baginti vardir? Gelenek ile gelenekg¢ilik arasinda
yeterince ayirim yapilmakta midir? Islam diinyasinin 6zelde son iki yiizyilda ¢okiisiiniin
sorumlusu olarak gelenegin goriilmesi dogru mudur? Gelenek gecerliligini siirdiiren bir
yardimct mi, yoksa atilmasi gereken liizumsuz bir veri midir? Modern dénemde yasayan
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It is very important that before salafism, we should discuss how to set our approach towards
tradition, that is, the historical experience of Islam. For this reason we found it best to re-publish a
reviewed version of this article (Marife 2008/1), which aims to establish a perspective in terms of
tradition (issue editor).
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Miisliiman, gelenegi yeterince tanimakta midir? Oze déniis diisiincesi ile gelenek arasinda
ne tiir bir ilgi vardir?

Anahtar Kelimeler : Kur’an, Gelenek, Gelenekgilik, Oze Doniis, Islam Diinyas1

In a sociological sense, tradition is the accumulation of knowledge, ideas and
culture which descends through generations. In this sense, tradition represents the
past. In a religious sense, tradition is the whole of interpretations, attributes and
evolutions which survives through time and reaches us.

The problem here is how to approach tradition. Tradition is rooted within the
actual existence of the Islamic community, but should it also be accepted as a
starting point from where we can build up our future which also helps us
understand our times, and does it validly survive time? And if not, should it be
accepted as a passive object which belongs to the historical interpretation process?
Is it possible to evaluate tradition as a whole? Does a Muslim living in modern
times know tradition well enough? Is the distinction between tradition and
traditionalism sufficiently emphasized? What kind of relation exists between Islam
itself and the tradition that emerges in the course of history? Would it make sense
to blame tradition for the downfall of the Islamic World during the last two
centuries?

We could further elaborate these questions. However, first we need to discuss
the nature of the value dimension of tradition. In this context, we believe that
accumulation of, which we can refer to as “religious knowledge” that comes into
existence through an understanding of religion in the course of history, and religion
itself must be distinguished from one another, which should enable a clearer
comprehension of this nature. In other words, religion and what people understand
from it should not be considered equal.

Religion is embodied in revelations coming from Allah and through prophets,
prophets’ lives, the evolutions they start and the perspectives and worldviews they
construct. In this respect, religion is perfect, complete and it does not have any
shortcomings. However the efforts to understand and interpret religion throughout
history have always been human efforts, and naturally they are not perfect.
Therefore, since there is no deficiency in religion, there is no aspect to correct or
reclaim.

If there is to be any reclaimed or corrected, then it should be about religious
knowledge rather than about religion itself. Otherwise the humble human mind
would be given the very impossible task of “perfecting and maturing religion”,
which is far too much for it to handle. The mind can only put forward its best
efforts to mature what it has gathered from religion up until the current day. In this
context, religious knowledge has a mass identity and it guides the accumulation of
information which is rooted in a mutual knowledge sharing, competition and
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cooperation between scientists, rather than reflecting the knowledge or attributes of
a single person. This religious knowledge is open to change, improvement and
deterioration, and it is in a constant exchange with aspects of other humane
cultures. At this point we need to distinguish religious knowledge and personal
knowledge too. Because personal knowledge does not concern the masses, in other
words, it is not validated by scientists!, therefore it is exclusive to the person. This
distinction we aim to make, that is, distinguishing religion and religious
knowledge, should at the same time be regarded as the fundamental point of
moving forward in order to understand the difference between Islam and tradition.

Tradition means an accumulation of knowledge which, within different
civilizations during different eras, emerged due to their cultures, needs and
problems. Innovation, on the other hand, points to the effort of reinterpreting
tradition, taking into account the needs of the age. In other words, innovation is the
grounding and improvement of a given situation, and it also means social change.
Therefore even when one mentions innovation, there are still ties to tradition.
Because innovation is rooted in a pre-existing original. However, we should
immediately point out that tradition is not really a homogenous structure or
process. It becomes differentiated and varied, depending on the characteristics of its
pillars. Tradition is also not a monotonous data, it is rather a journal of tendencies
and currents which are expressed in ideologies, social powers and opinions.2
Tradition is the total experience which should be evaluated, processed and further
developed within the process of structuring human beings’ relationship with the
world.

Change is inevitable and where there is no change there is inertia and
immobility. But this mobility and change, which is ever-present in the universe,
also carries forward the reservoir of the past and whatever the extent of social
change that happens, it still carries elements of the past within itself.> Therefore
tradition constitutes the foundation of a society’s existence and at the same time is
the starting point of constructing its future. In other words, tradition is among the
fundamental elements which will help us understand today and construct our
future.

Renowned philosopher Thomas Kuhn emphasized the fact that the past
validates the future, which in a way curbs our hubris. Because even from a scientific
point of view the past is not a history of mistakes, but an ongoing effort to
understand human beings and nature. Therefore, this very approach might as well
get lost in the historical moments of the future. This however, does not mean that it

1 Surus, Abdiilkerim, “Dini Bilginin Evrimi ve Cagdaslasma”, trans. Kenan Camurcu, Bilgi ve Hikmet,
1994/8, p. 79-80.

2 Abu Zaid, Nasr Hamid, Ilahi Hitabin Tabiati, trans. Mehmet Emin Masali, Kitabiyat Yay., Ankara
2001, p. 38.

3 Muhammed ikbal, Islém’da Dini Diisiincenin Yeniden Dogusu, trans. N. Ahmet Asrar, Birlesik Yay.,
Istanbul, trans., p- 225.
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is completely wrong, and its current accomplishment will not render it completely
truthful either.*

The recent opinions in the context of development sociology, which suggests
that tradition is inert, it does not carry any purpose and leads people against
innovation® does not reflect any reality and is a distinction so clearly made would
undoubtedly cease all connections of humanity with its traditions.

The effects of tradition cannot be underestimated in historical moments and
situations experienced. It is not possible to think of tradition independently of
different historical contexts. As mentioned earlier, tradition refers to the
accumulation of interpretations and ideas that were suggested by different people
or groups of people over a historical process. Therefore, it will be quite wrong to
read the accumulation of ideas and interpretations in the Islamic tradition as
universal realities.

Then, when evaluating the value of tradition, we need to be aware of how
sensitive a subject it is that we are treading on. If we are to think within the above
context of separating religion and religious knowledge, tradition is not religion
itself, but an accumulation of views on religion. It would be wrong to confuse these
two. While it is wrong to perceive tradition as the very religion itself, on the other
hand it is also wrong to completely disregard and overlook tradition and only
accept the Qur’an and its sunnah as true knowledge.

At this point it would be useful to iterate that society or scientific circles do not
have sufficient knowledge regarding historical heritage, which constitutes tradition.
Touching upon the subject, Fazl al-Rahman states that when an ordinary young
Muslim person, who receives a modern education, and knows very little about
historical heritage same as an ordinary outsider does, they are a danger to be
realized.® This insufficient knowledge regarding tradition is not only limited to a
lack of information, but also in some (or most) cases it brings with it certain
generalizations, therefore leading people to construe tradition within their context.

The need and how to sort through tradition is a problem in itself, but there is a
more pressing issue of how to correctly interpret tradition. Then we need to focus
on what kind of methodological principles to use in order to sort through tradition.
In other words, it is a serious problem to be addressed, to recognize what principles
are set when sorting through historical evolutions and interpretations in the process
of establishing how to understand and practice religion, as well as to taking heed of
the historical and cultural accumulation of religion that is carried over to our day.
Methodological efforts and searches directed to sort through tradition are very

4 Rabinow, Paul - Sullivan, William, “Yorumcu Egilim: Bir Yaklagimin Dogusu” Toplum Bilimlerinde
Yorumcu Yaklagim, trans. Taha Parla, Hiirriyet Vakfi Yay., Istanbul 1990, p- 14.

5 Turner, Bryan S., Max Weber ve Islam, trans. Yasin Aktay, Vadi Yay., Ankara 1991, p. 165.

¢ Fazl al-Rahman, “Revival and Reform In Islam”, The Cambridge History of Islam, ed. P.M. Holt — Ann
K. S. Lambton — Bernard Lewis, Cambridge University Press, New York 1970, II, p. 641.
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important in that they can define what elements can still be useful, and what
elements can be left in the past as antique elements of interest.

Throughout the course of history, many interpretations were written as the
products of efforts to understand and interpret the Qur’an, which is the
foundational and the most important source of reference for Islam. These
interpretations were classified according to various criteria. At this point, the
classification by Muhammad Abduh on interpretations of Islamic tradition are very
important. Abduh states that the principal purpose of interpretation is to
understand the Qur’an and anything other than this is of secondary importance,
and goes on to categorize interpretations as follows:

1. Those who study the Qur’ans wording, meanings and rhetoric examples (such
as Al-Zamakhshari).

2. Those who focus on the grammatical properties of the Qur’an, studying types
of irab and the meanings of various types of wordings.

3. Those who prioritize expanded meanings and anecdotal details (these persons
added explanations from Hebrew works and historical books to the Qur’an
anecdotes. Not satisfied with the Torah and the Bible, they also included every
possible piece of information available in relation to the subject matter,
disregarding any truthfulness).

4. Those who focused on explaining the garib (unused; difficult to understand
since they are not frequently used in daily life) words.

5. Those who focus on verses of judgment, praying and procedures (i.e. Abu
Bakr ibn al-Arabi).

6. Those who prioritize the principles of belief (i.e. Fakhr al-Din al-Razi).
7. Interpretations mainly aimed on zuhd (asceticism) and advice.
8. Symbolic interpretations.

Having separated interpretations into eight categories according to their subjects
and areas of interest, Abduh continues and to suggests that focusing on only one
category will lead one away from the true intention of the Qur’an and make one
forget its meaning.”

The traditional interpreters of the Qur’an specifically focused on what appealed
to their interest and shaped their interpretations around them. This gave way to the
emergence of many interpretations which were different in terms of structure and
methods and widened the context in the field interpretation. In terms of the general
situation of interpretations, it is possible to say that form and formalistic issues are

7 Abduh, Muhammad - Riz4, Resid, Tefsiru’l- Menir, Mektebetu’l-Kahire, Egypt 1960, I, 17-18.
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more focused on, which occasionally leads to pulling away from the main purpose,®
leading to scattered and unorganized information. It is for this reason that Abdubh,
in order to cope with this and clarify the approaches on interpretation of the
Qur’an, continuously emphasized “the right path” and advised that it must always
be taken heed of when interpreting the Qur’an. The ideas of Abduh are not meant
to be understood as overlooking the rhetoric, fluency and irab of the Qur’an, it is
rather a reminder that these must not take precedence over the priorities of
interpreting the Qur’an.’

Another aspect to pay utmost attention to is the requirement to protect the
essence of tradition, which has an important place in Islamic thinking, rather than
keeping it alive in all of its formalistic aspects. Because trying to formally preserve
various elements of tradition will bring about the imitation of tradition. In fact, it is
possible to talk about two sides of this tension. One of them is conservatism, and
the other is modernity. However, we should immediately state that conservatism is
about prioritizing and striving to protect what is valuable and the essence, rather
than trying to completely preserve the past.’ In other words, it is the duty of
protecting tradition and at the same time being open to innovation and
modernization.

At this point, protecting every tradition is one end of negativity and danger,
while the other is to imitate the ways of the West.!! While we are on the subject of
evaluation and sorting through tradition, it would be quite short-sighted to ignore
the issue of West, which has severely influenced the Islamic world over the last two
centuries. Therefore, as wrong as it is to blindly imitate the practices of imitation,
and as critical as is it to study the influence of the West and the resulting imitation
of its practices. Otherwise a mind which has been shaped with a Western
understanding of culture, science and religion would risk a re-evaluation and
question the tradition of Islam.

Another issue that needs to be taken into consideration when dealing with
tradition is the idea of “returning to essence” which is constantly being raised, and
the position of this idea against tradition.

First of all, it is necessary to state that in the first reform movements, returning
to the foundation, to essence, points to the prioritization of the very first practices of
the Qur'an, sunnah and tradition. In the modern era, returning to essence
sometimes means a worldview which consists of a complete disregard of tradition,
and what is more, a disregard of sunnah as well and only taking the content of the
Qur’an into account.

8  Erten, Mevliit, “Nass — Yorum fligkisi ” (Unpublished PhD), Ankara U. Soc. Sci. Ins., Ankara 1998, p.
70.

9  Abduh -Rizj, I, 19.

10 Fazl al-Rahman, Islam, trans. M. Aydin - M. Dag, Selguk Yay., Istanbul 1993, p- 348.

11 Garaudy, Roger, 20. Yiizyil Biyografisi, trans. Ahmet Zeki Unal, Fecr Yay., Ankara 1998, p. 319
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A striking example at this point is Syed Ahmad Khan, who died in 1905 and
who is regarded by Hindu Islamic scholars as a pioneer of modernism. Ahmad
Khan suggested that the Islamic world’s lag is due to moving away from its essence
and advised that Muslims should start considering the Qur’an as their guide. He
argued that the spirit of the Qur’an is the foundation of Islam, and that the Qur’an
must be Muslims’” only guide. While Ahmad Khan was suggesting a return to the
Qur’an as a guide, he was in fact advising to disregard tradition and even hadiths.
As the reformist movements did before him, he suggested that true hadiths must be
separated from those that aren’t, and then adopted. However he concluded this
suggestion with advice to completely disregard hadiths and only take heed of the
Qur’an. In this way he greatly influenced his successors and led to formation of a
group, under the name “Ahl-i-Qur’an” which rejected all hadiths and only accepted
the Qur’an’. Adopting a critical view towards traditional interpretations, Ahmad
Khan stressed that the Qur’an’s relationship with scientific branches such as figh,
kalam and theology deals with issues such as the laconic aspect and methods of the
Qur’an, which are completely of secondary importance®®. In summary, Ahmad
Khan believed that the Qur’an must be the only guide, and all data pertaining to
tradition must be rejected. He spent great efforts to avoid going against intellectual
and natural rules in his interpretation of the Qur’an.'* Therefore the two pillars of
Ahmad Khan's modernization were “the mind” and “nature”’® and within this
context, tradition was very severely criticized.

It is rational to say that the modern-era idea of “returning to essentials”, which
continuously criticizes and undermines tradition, is mostly a product of the
Western modernization process. In addition, one of the underlying foundational
elements of this idea is to reduce the conflict between religion and the modern
world into the text of the Qur'an in an effort to resolve it. In fact, the strange or
ironical aspect of this is that the “return to essentials” idea, which accepts as the
starting point, to return to the Qur’an and sunnah and severely criticizes tradition,
rarely ever mentions how much of an influence the West has on us in terms of
society, politics, science, technology and economy and the formation of our
intellectual map, and instead spends every effort to severely criticize tradition. In
other words, severing the Qur'an from tradition leaves a more vulnerable
environment for the West to influence, either wittingly or unwittingly.

12 Fazl al-Rahman, [slam, trans. Mehmet Dag — Mehmet Aydin, Selguk Yay., Ankara 1993, p. 305-306;
Id, “Revival and Reform in Islam”, 11, 645-646; Zobairi, R.H., “Sir Syed Ahmad Khan's Interpretation of
Muslim Society and his Reform Movement in the Indian Context”, Islamic Culture, Vol. LVII, 1983/3,
p- 177-178.

13 Aziz Ahmad, Hindistan ve Pakistan’da Modernizm ve Islam, trans. Ahmet Kiiskiin, Yonelis Yay, Ist.
1990, p. 53; Daabla, Basheer A., “Muslim Political Thought in Colonical India: A Comparative Study
of Sir Sayyid Ahmad Khan and Mawlana Abu al-Kalam Azad”, Islamic Culture, Vol. LXI, 1987/2, p.
29-30.

4 Ahmed Han, trans. from Tahrir fi Usuli't-Tefsir Muhammad Daud Rahbar, (:“Sir Sayyid Ahmad
Khan's Principles of Exegesis I1”,) The Muslim World, Vol. XLVI, 1956/4, p. 329.

15 Aziz Ahmad, p. 330; Smith, Wilfred Cantwell, Modern Islam in India, New Delhi, 1979, p. 58.



Value and Nature of Tradition on The Axis of Separation Between Religion — Religious Knowledge

Therefore, instead of using the expressions of “returning to essentials” and
“returning to the Qur’an and sunnah”, we need to embody them effectively first.
This requires a clearer explanation of “returning to essentials”. What does
“returning to essentials” mean? Does it mean to return to tradition, to the Qur’an
and sunnabh, to the practices of very first Muslims or to the very text of the Qur’an?
What necessitates this question is the fact that every one of these points of view will
lead to a worldview of its own.

On the other hand, the idea of returning to the Qur’an is, as pointed out above,
not really hand in hand with tradition. Therefore with it, there is the covert idea
that the methodologies of interpretation, hadith, figh and kalam, which are
products of tradition, and in particular, methodologies of interpretation, are to be
overlooked and disregarded. In tradition, there are various methodologies aimed at
understanding and interpreting a verse, a word or a concept. Therefore, when a
comment is to be made, it is made in a systematic way based on these
methodologies. When only the text of the Qur'an is taken as a base, all of these
methodologies become meaningless and lose their meaning. Another dimension is
that this approach ignores the historical process and tradition between the Qur’an
and us, leaving us with a delusion that we can think within the context of the nuzul
period.

This problem aside, we should also emphasize that it means to distance one
from the Qur’an, that the Qur’an is not sufficiently read in the society, even at least
by the devout part of it so it is well understood, and that religious knowledge is
mostly acquired from other books. Therefore, while it is not correct to disregard
tradition altogether, it is also not correct to turn the Qur’an into some text which is
only read, without being understood, as a good deed. Hence it is better to approach
the subject from a holistic point of view rather than focusing on just one aspect.

One of the most important reasons of distancing oneself from, or continuously
criticizing tradition, is that the Islamic community has been constantly regressing
the last several centuries and has assumed a passive role, while the Western
community has gained power. The fact that the Islamic community is in a weak
state has led people to think about possible causes.

However, the Islamic community has created a very strong foundation in the
first period. Many major works and methodologies were produced during the
period called “Tadwin”, and especially in the first three centuries of it. The
structure of Islamic thinking at a methodological level during the tadwin period
was shaped by fundamental disciplines such as Interpretation, Hadith, Figh
Procedure, Doctrines, Kalam-Doctrines, History and Language. The Islamic
community was always in a controlling position throughout the medieval age
thanks to this and some other elements. Nevertheless, the emergence of the
Renaissance and Reformist movements which signaled the end of the medieval era,
Western civilization achieving advances in science and gaining power over the last
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four centuries, and the simultaneous and increasing weakening of the Islamic
community, led Muslims to question some well established pillars of Islam, as first
mentioned above. This questioning, has been going on for more than two decades,
continues to be effective. However, we should point out immediately that although
this questioning has been going on for a long time, whatever the cause, the Islamic
community has still managed to emerge from its weak and passive position.

The reasons for the lagging of the Islamic world have been discussed in modern
times and are still being debated. In this process, one can say that especially the
internal aspects of this regression are emphasized and that the tradition has been
sacrificed as the scapegoat. In this context, the methodologies of science branches
such as Interpretation, Hadith, Figh and Kalam are subjected to severe criticism.
Some of the most prominent representatives of Hindu-Islam modernism, who have
recently been heavily criticizing tradition, are Syed Ahmad Khan, Fazl al-Rahman,
Muhammad Arkoun, Muhammad 'Abid al-Jabiri and Nasr Abu Zayd.

Fazl al-Rahman criticizes those who attribute the inertia in the Islamic world to
the collapse of the caliphate authority in the middle of the 13th century which led to
the shredding of the political unity in the Islamic world, and points out that inertia
started long before this time, and that it is caused by the foundations of Islamic
law.1” Fazl al-Rahman, by criticizing the structure of Islamic law, expresses that the
Islamic legal system is based on the Quran, and sunnah randomly and without
order, and that since the beginning of the Islamic legal literature, there are only
theoretical studies which are disconnected from the needs of daily life and cannot
be defined as law.®

As stated at the beginning, tradition is in no way religion itself, it is the version
of perceptions on religion. We also have no way of expressing that tradition is true
or false, as a whole. Therefore, particularly in our modern period, the problem is
not in the tradition itself but in our approach towards religion and tradition.
Although tradition has been criticized for a long time, we cannot say that the
Islamic world still gains power and is in an active position in the world. Therefore
the problem must not be attributed to being a scapegoat, but rather based on all the
aspects of the Islamic community’s lagging, which is a more analytical way to
approach the situation. Otherwise, all we do will be deceiving ourselves and
blindly trying to evade responsibility.

Another important thing to note is that the desire to make do with the
traditional accumulation of knowledge, to return to it and bring it to life, and the

16 See. Giiler, [lhami, “Muhtar Bir frade (Allah’in iradesi) ve Miimkiin Bir Tarihin (610-632) ‘Kelam-1
Kadim’e ‘Zorunlu Tarih’e Doniismesi”, III. Kur’an Sempozyumu, Fecr Yay., Ankara 1998, p. 216-217.

17 Fazlur Rahman, Islam ve Cagdaglik, trans. Alparslan Agikgeng — M. Hayri Kirbasoglu, Ankara Okulu
Yay., Ankara 1996, p. 94.

18 Fazlur Rahman, ibid., p. 98; See also Pacaci, Mehmet, “Cagdas Dénemde Kur'an’a ve Tefsire Ne
Oldu?”, fslﬁmiyﬁt, 2003/4, p. 98.
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approach to blame tradition as the reason of our lagging are two wrong and
extremist approaches. Tradition must not be a wall between the Qur’an and us,
who have lived and have been living in various progressing slices of time, nor it
must be deemed as an obsolete data which should be left to die. Muhammad Iqbal
sets his approach on the matter as follows: “It is not rewarding, in any way, for a
civilization to reject their past. Because the past is what puts forth a civilization’s
identity”?. At this point, we need to point out that, it would be a rather prudent
practice to approach, with skepticism, the perspectives which abolish the material
requirement of historical accumulation of knowledge. Instead of a perspective
which accepts or rejects tradition as a whole, or is selective towards it, it would be a
more useful approach to handle the elements of tradition within their own
historical contexts.

It is inevitable for the Islamic world to test itself in the modern times in which
we live, to analyze its tradition and to awaken. However, it should be noted that
the issue is not merely a matter of awakening. Because for a person, who goes to
sleep only to wake up the next day, waking up is a routine and is not really a
difference. However, for Ashab al-Kahf, whose anecdotes are given in the Qur’an,
and other communities like them, an awakening is not enough for them to continue
living their lives in their routine order. In addition to awakening, they will also
need to awaken/renew their consciousness so that they can understand the reality
of life and continue their lives in this context.

Hence what needs to be done is to read into the changing world and the
conditions, keeping up with them and presenting the message that the world needs,
while preserving our own identity and parameters. Otherwise, we continue to live
like the people in the cave of Plato, who are cuffed facing the wall, and think that
life is only about the dreams and shadows casted upon the cave’s wall by the light
outside.?

In fields where religious interpretation not religion, the Qur’an or sunnah itself,
can seem to be out of date, or rather, out of sync with the current conditions of its
time, new perspectives and readings are absolutely necessary. In other words, it is
surely possible -and required- to revive not only religion itself, but also religious
interpretation. Because the Qur’an was brought down by Allah, but the ones trying
to understand and interpret it are people in different historical positions. Therefore,
a religious correction would not count as “modernization”, but rather a correction
of statuses and positions of people in different periods of time according to their
conditions. By this way, obsolete and insufficient information would be updated,
and once again made effective.

19 Igbal, Muhammad, Islém’da Dini Diisiincenin Yeniden Dogusu, trans. N. Ahmet Asrar, Birlesik Yay.,
Istanbul, trans., p- 225.

20 Mohammad Abed al-Jabri, Cagdas Arap — Islam Diisiincesinde Yeniden Yapilanma, trans. Ali Thsan Pala
— Mehmet Sirin Cikar, Kitabiyat Yay., Ankara 2001, p. 39-40.



The Journal of Theological Academia

As pointed out by the hadith “Allah sends a new restorer to this ummah at the
beginning of every century to update religious (perception, thoughts and practices)
affairs”?! the renewing of thought is required, as in the words of Mehmed Akif,
“Presenting the Qur’an to the interpretation of the current times”. In other words, this
perspective should be a part of life. What is more, the Prophet’s statement for who
it becomes true will be rewarded with two good needs and whoever comes up with
a wrong judgment will be rewarded with one?? should be deemed as aiming to have
this point of view internalized by society.

To conclude, tradition should not be considered as a ladder that can be thrown
away after climbing to higher ground.? Tradition is of great importance in order for
an idea to be based on a foundation, to institutionalize and develop. Therefore, it
would be quite wrong to approach tradition with an exclusionary mindset. What
needs to be opposed is not tradition itself, which is a natural product of the
progression of time and also became the solution to it, it is rather traditionalism,
which advocates the sufficiency and effectiveness of tradition. In other words, it is
the point of view that opposes change. Therefore, it is important to make a
distinction between tradition and traditionalism. Because tradition indicates the
routine of continuity and change; traditionalism points to the status quo, to oppose
change, with the belief that religious thinking has completed all the evolution it
needs and is in its final state. However, it should be noted that this point of view
does not mean anything other than a delusion. Respecting tradition is knowing all
elements of tradition well without affording any sacred status to them, and
undertaking the duty of preserving what is useful in them and to bequeath them to
the next generations, and at the same time the requirements to evaluate and
question tradition in its own historical context and form new perspectives, which
overall, is a holistic approach. We should also point out that it is wrong for the
traditionalist approach to label the criticism of tradition as opposing tradition.

One cannot say that a religion which accepts human, historical and social life in
a continuous movement, opposes change. Change exists in nature and in the
absence of change, there is death. It is necessary to emphasize change and properly
define modernity too. In other words, it would be quite wrong to regard modernity
as the epicenter of anti-tradition and position modernity and tradition as two very
different fields or perspectives which are the exact opposites of each other.
Modernity should not mean that tradition should be completely omitted, ignored,
and accepted as a barrier to understanding religion. Modernity should be construed
as the efforts to complete the shortcomings of religious knowledge in the modern
era, not of religion itself. It goes without saying that any other perspective would
mean to shoot oneself in the foot. Necip Fazil’s famous expression “We had an

21~ Abu Dawood, Siinen, “Melahim”, 1.

2 Buhar, Sahih, “I'tisam”, 21; Miislim, Sahih, “Akdiye”, 15.

2 Gasset, Ortega Y., Kiitlelerin fsyum, trans. Nejat Muallimoglu, Bedir Yay., Istanbul 1976 (translator’s
preamble), p. 11-12.
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iceberg in the middle. We melted it away with our hot breaths, but now there’s mud
everywhere” also supports that excluding tradition as a whole is not useful. What is
more, one should not forget that we too are historical beings and are part of
tradition as well. A perspective, which rejects the accumulation of fourteen
centuries may as well reject the fifteenth in the future, therefore rendering us and
what we produced obsolete as well.

While in the end it is a mistake, that stout defenders of tradition regard the
Qur’an as a thing that is in the monopoly of past scholars, it is another that those
who intend to oppose traditionalism do not seem to be able to comprehend that the
Qur’an is not a farm of their subjective ideas?*. One should stay away from both of
these perspectives...

In order to enable a person of modern times to benefit from the Qur’an as much
as possible and we can further interpret the meaning of the Qur'an, we need to
recognize the requirement to firstly take one step into the past and then
contemplate reforming Islamic tradition particularly in the fields of figh and
interpretation through new methods, and then subject these new methods to
rigorous examination, and finally come up with steady, reliable interpretation
methods which are not based on reactions or imitation psychology. Otherwise, any
interpretation which disregards tradition will not yield any reliable results and
could even lead to harmful results, which means that just while we are aiming for
better, we could lose what we already have.
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Uzerinde duracagimiz konular soruya déniistiirerek 6zetleyecek olursak, sunlari
ifade etmek miimkiindiir: Gelenek nedir? Islam’in kendisi ile tarihi siirecte ortaya
cikan gelenek arasinda degersel anlamda ne tiir bir baginti vardir? Gelenek ile
gelenekgilik arasinda yeterince ayirim yapilmakta midir? Islam diinyasinin 6zelde
son iki yiizyilda ¢okiisiintin sorumlusu olarak gelenegin goriilmesi dogru mudur?
Gelenek gecerliligini siirdiiren bir yardimei mi, yoksa atilmasi gereken liizumsuz bir
veri midir? Modern donemde yasayan Miisliiman, gelenegi yeterince tanimakta
mudir? Oze doniis diisiincesi ile gelenek arasinda ne tiir bir ilgi vardir?
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Value and Nature of Tradition on The Axis of Separation

Between Religion — Religious Knowledge
Abstract

If we express shortly this by transforming the themes that we will dwell on, to the
questions: What is the tradition? What is the value correlation between the Islam and
the tradition that emerged in historical process? Have it been to make enough
distinction between the tradition and traditionalism? Is it right to have been seen the
tradition responsible of the Islamic world collapse? Is the tradition a valid auxiliary
or a unnecessary data must be throw? Do the Muslim who live in modern age know
the tradition sufficiently. What is the relation between idea of turn to the essence and
tradition.

Keywords: Quran, Tradition, Traditionalism, Turn to the Essence, Islamic World.
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