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Ozet

Ciiveyni, mensup oldugu Eg’ari gelenege baglh olarak ders vermis, dgrenci
yetistirmis ve eser yazmistir. Ona gore seyler, kendi tabiatlar1 agisindan degerden
yoksun oldugu igin ahlaki iyi ve kotiiniin (hiisun ve kubh) bilinmesinde seriata gerek
vardir. Zira bir eylem ne kendinden ne de tasidigi bir vasiftan dolay1 iyi veya
kotiidiir. Dolayisiyla ahlaki iyi, failinin seriat tarafindan oviildiigii eylemdir. $6yle ki
ayni eylem, eylem olmasi itibariyle bir ¢ocuk tarafindan islendiginde kotii olmazken
yetiskin biri tarafindan islendiginde kotii olmaktadir. Eger kotiiliik eylemin kendisi
veya eylemin bir vasfi olsaydi her iki durumda da kétii olurdu. Dolayisiyla ahlaki iyi
ve kotlintin belirlenmesi, eylemlerin kendisine doniik degil, bilakis insandan
bagimsiz bir yetkeye, yani ilahi iradeye tabidir. Ayrica, ahlaki iyi ve koétiiniin bir
kisminin bilinmesi, Mutezile’'nin iddia ettigi gibi, zaruri ve apacik olamaz. Ciinkii
zaruri ve apagik olan bir seyde tartisma s6z konusu olmaz. Oysa zarurilik ve
apagiklik hususu Es’ariyye ile Mu’tezile arasinda miinakasa konusudur. Sonug olarak
Ciiveyni iyi ve kotiiniin belirlenmesinin, Tanr1'nin iradesine bagli oldugu seklinde bir
anlay1s ortaya koymustur.

Anahtar kelimeler: Ciiveyni, ahlak, iyi ve kotii, akil, ilahi irade

The Issue of Moral Good and Evil According to
al-Juwaini
Abstract

Al-Juwaini has taught, educated, and written works based on Esh’aritien
tradition throughout his lifetime. For him, moral good and evil only can be known by
religion because there is no value in the essence of things. An action is neither good
nor bad because of its nature or its any qualification. So if something is good, it is
because God praises the person who did it. For instance, the same action is not bad
when it is handled by a child and bad when it is handled by an adult person. If the
action has been evil for itself or its any qualification, it would be bad in both cases.
Therefore, the determination of moral good and evil is subject to the divine will, not
the actions themselves. On the other hand, knowing some moral goodness and

* Bu yazi: “1000. Yilinda Nizamiilmiilk” Uluslararasi {lmi Toplant,, Konya 6-7 Nisan 2018'de
bildiri olarak sunulmus; daha sonra tekrar gézden gegirilmis halidir.

** Prof. Dr., Erciyes Universitesi ilahiyat Fakiiltesi Felsefe ve Din Bilimleri Boliimii Islam
Felsefesi Anabilim Dali Ogretim Uyesi, akcihan@erciyes.edu.tr.



Ciiveyni’de Ahlaki iyi ve Kotii Meselesi 54

badness are not necessary and obvious, as the Mu’tazilah claims. Because there is no
debate in something that is necessary and self-evident. This matter, however, is being
debated. As a result Al-Juwaini has put forth an understanding of good and evil
which depends on the will of God.

Keywords: Al-Juwaini, moral, good and evil, reason, divine will

1. Hayat:

Abdulmelik b. Abdullah b. Yusuf el-Ciiveyni (419-478/1028-1085)
Safiflerin seyhi olarak bilinen bir babanin ogludur. Babasimnin vefatindan
sonra onun yerine geger, ders ve fetva vermeye baslar. Donemindeki mezhep
catismalar1 had safhaya ulasir, hatta donemin Veziri Amidiilmiilk el-Kiindiiri
(0. 1064) bid'at¢ilara minberlerden lanet okunmas: i¢in Tugrul Bey'den
ferman c¢ikartarak bunu Es'ariyye alimlerinin aleyhine kullanir ve onlarin
vaaz verme ve ders okutma faaliyetlerini yasaklar, bir kisminin da
hapsedilmesine karar verir. Bu gelismeler iizerine Ciiveyni, beraberinde
Beyhaki (6.1066) ve Kuseyri (6. 1072) gibi meshur kisilerin de bulundugu bir
grup alimle birlikte Nisabur'dan ayrilarak Bagdat'a gider. Bolgenin ileri gelen
alimleriyle tanisip, ilmi sohbetlerde dirayetini ortaya koyar. Daha sonra
Hicaz'a gegip (450/1058) dort yil kadar Mekke ve Medine'de kalir. Orada da
ilmi c¢alismalarina devam eden Ciiveyninin sohreti daha da artar.
Alparslan'in, Kiindiiri'yi azledip yerine Nizamiilmiilk'ii getirmesi {izerine
Ciiveyni, Nisabur'a doner (1063) ve Nizamiye Medresesi miiderrisligine
tayin edilir. Orada (6. 1085) vefatina kadar 6gretim faaliyetine devam eder.
flimdeki derinligi nedeniyle kendisine Ebul-meali, Mekke ve Medine’de ders
ve fetva vermesinden dolayr Imadmul-haremeyn, firkalara karsi Siinni inanct
savundugu icin Fahrul-islam gibi lakaplar verilmistir.!

Ciiveyni'nin ilmi hayatinda kelamc1 yonii daha 6n plandadir.
Babasindan aldig1 egitimin yari sira Bakillani'den (6. 1013) ve Ebu Ishak
Isferayini’den (6. 1027) hayli etkilenmistir. Bununla birlikte Bakillani'nin
benimsedigi "delilin yanhshgir iddiamin yanlisligini gosterir" prensibini
reddetmis, simirli da olsa kelam ilminin kapilarimi felsefeye agmis, ahval
nazariyesine meyletmis, tabiat kanunlarinda determinizm bulunmadiginm
ileri stirmiis ve kelam ilminde Gazali ile birlikte miiteahhirun devrinin
baslamasina zemin hazirlamistir.?

1 Murat Serdar, “Abdulmelik el-Ciiveyni: Hayati, {lmi sahsiyeti ve Eserleri” Lumaul-Edille iginde
Kayseri 2017, 12-17; Abdulazim ed-dib, “Ciiveyni”, DIA, c. VIII, istanbul 1993, s. 141.
2 Serdar, “Abdulmelik el-Ciiveyni: Hayati, Ilmi sahsiyeti ve Eserleri” s. 21-22.
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2. Ahlaki Iyi ve Kotii Meselesi

Ahlaki iyi meselesi, eylemlerin kendiliginden bir deger tasiyip
tasimadigl, tasiyorsa bunun mahiyetinin ve bilinirliginin nasil oldugu, bu
bilginin yiikiimliilitk yiikleyip yiiklemeyecegine iliskin bir sorun olarak
goriilebilir. Ahlakla ilgilenen diisiiniirler ¢ok eskiden beri bu soruna temas
etmislerdir. Antik¢ag’da sofistler ahlaki iyinin, kisiye gore degistigini ileri
siirerken Sokrates ahlaki iyinin mevcut oldugunu sdylemis, daha sonra onun
bu goriisii Eflatun ve Aristo tarafindan “rasyonel iyi diisiincesi” tarzinda
ifade edilmistir.? Sozgelimi Eflatun, Euthyphron diyalogunda bir eylemin
kutsal olmasinin 6l¢iitiine iliskin bir soruyu Euthyphro’nun ifadesiyle soyle
yanitlar: "Tanrilar1 memnun eden sey, kutsaldir, onlar1 memnun etmeyen sey
ise kutsal olmayandir". Antik déneme iliskin gibi goriinen bu sorun, dini bir
cercevede de ele alindiginda Tanri-ahlak iliskisi baglaminda biiyiik
tartismalara kaynaklik etmektedir. Degisik sekillerde ifade edilebilecek
Euthyphro ikilemi "Bir sey Tanr1 emrettigi icin mi iyidir, yoksa iyi oldugu
icin mi Tanr1 emretmektedir?" veya "Tanr1 bir eylemi emrettigi i¢in mi ahlaki
olarak zorunludur, yoksa ahlaki olarak zorunlu oldugu icin mi Tanr1 onu
emretmektedir?" bigiminde ortaya konulabilir.

Ciiveyni oncesinde filozoflar ahlaki iyinin akil tarafindan bilinecegi
iddiasimn1 gesitli temellerden hareketle ileri siirmekteydi. Dini diisiincede ise
ahlaki iyi, hiistin ve kubuh baslig1 altinda 1- Kelam ilminde, Allah Tedla'nin
fiillerinin iyi olarak nitelenip nitelenemeyecegi, kotii seylerin Allah Tedla nin
iradesi, yaratmasi ve dilemesi ile olup olmadig1 agisindan; 2- Fikih usuliinde
ise emir ile sabit olmus hiikmiin iyi, hakkinda nehiy bulunan hiitkmiin kotii
olmasi agisindan. 3- Fikih ilminde de fikhi biitiin meselelerin ytiiklemlerinin
hiistin kubuh konusuna dénmesi agisindan incelenmektedir.

Hiistin ve kubuh kelimeleri ti¢ anlamda kullanilir:

1. Kemal ve noksan anlaminda sifat. Ornegin “ilim iyidir” ve “Cehalet
kotudiir.” gibi.

2. Yapan kisinin amacina uygun olup olmamasi anlaminda kullanur.
Buna maslahat ve mefsedet de denilmektedir. Bu anlamin sahislarin
kendilerinde bulunan sifatlar i¢in sabit oldugu ve kaynagmin akil olup,
kisiden kisiye degistigi hususunda bir ihtilaf s6z konusu degildir. Mesela
Zeyd'in oldiiriilmesi diismanlar1 agisindan maslahat/iyi olup diismanlarinin
amaglarina uygunken, sevenleri agisindan mefsedet/kotii olup, amaglarina
aykiridir.

3 Hyas Celebi, , “Hustin ve Kubuh”, DIA, c. IXX, istanbul 1999, s. 59.
4, M. Sait Regber, “Tanr1 ve Ahlaki Dogrularin Zorunlulugu”, AUIFD c. XIIV (Ankara 2003) Say1
1s.136.
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3. Yapan kisiye bu diinyada 6vgii ve yergi, ahirette ise sevap ve ceza
gerektiren anlaminda. Bu bilgileri nakleden Sirvani’ye gore mezhepler
arasindaki ihtilaf noktas1 burada ortaya ¢ikmaktadir.

Ahlaki iyi ve kotii meselesinde Ciiveyni'nin durdugu yerin anlasilmasi
icin kelamda ortaya ¢ikan temel goriisleri de kisaca vermek uygun olur.
Eg’arilere gore bu anlamdaki iyilik ve koétiiliiglin kaynag seriattir. Ciinkii
biitiin fiiller, iyi ve kotii olmak bakimindan esit olup, bizatihi hicbiri 6vgii-
yergi, sevap-ceza gerektirmez. Bir fiilin 6vgii-yergi, sevap-ceza gerektirmesi
ancak seriati vaz edenin emretmesi veya nehyetmesi sebebiyledir, hatta
durum aksine olsaydi yani giizel olarak kabul edilen bir seyin ¢irkin oldugu
sOylenmis olsayd1 hiikiim bu yonde olurdu.

Mutezileye gore ise iyilik ve kotiilitk akli bir konudur. Onlara gore,
seriattan sarf-1 nazar edilse bile, fiillerin, faile 6vgii ve sevap veyahut yergi ve
cezay1 gerektirecek iyi ve kotil yonii vardir. Bu yon; 1. Bazen zaruri olarak
bilinir. Dogrulugun iyi olusu, yalanun kotii olusu boyledir. 2. Bazen de
arastirma/nazar yoluyla bilinir. Mesela yarar da igerse bir yalanin kotii
olmasi nazar yoluyla bilinir. 3. Bazen de seriatin bildirimi ile bilinir. Ornegin
Ramazan aymn son giiniinde orug¢ tutmanin iyi olusu ve Ramazan
bayraminin birinci giiniinde orug tutmanin kétii olusu bunun gibidir. Bu son
kisimda bir seyin iyi veya kotii olmasi, seriatin bunu emir veya nehiy olarak
ortaya koymasmna baglidir. Ancak ilk iki durumda bir seyin iyi veya kot
oldugu akil ile bilinebildigi icin, seriatin bu konulardaki emir ve nehiyleri
aklin ortaya koymus oldugu hiikmii teyit etmektedir, yoksa aklin koymus
oldugu hiikiim, seriatin gelmesine bagl degildir.

Hiistin kubuh meselesinde bazi Hanefi biiyiiklerine gore baska bir
ihtimal daha vardir: Kullarin bazi fiillerinin iyi veya kotii oldugu akil
tarafindan da bilinebilir. Mesela Hz. Peygamberi tasdik etmenin vacip olusu
buna ornektir. Ciinkii bunun seriata bagli olmasi durumunda devir/totoloji
s0z konusu olur. Bazi Hanefilere ait bu goriis, Es’arller ile Mutezile arasinda
yer alan, fakat ikisine de muhalif bir goriistiir. SOyle ki, Mutezile igin akil
mutlak hakim oldugundan, Allah ve insan hakkinda neyin iyi ve neyin kotii
oldugunu bilir. Akil agisindan en uygun olani yapmak onlara gore Allah
hakkinda vaciptir. Insan igin ise akil bir fiili gerektirir veya yasak kilar.
Maturidiler icin iyiye veya kotiiye hitkmeden Allah’tir. Hicbir sey ona vacip
degildir. Kullarin fiillerini yaratan, bir kismini iyi bir kismin kétii kilan odur.
Bir diger fark da sudur: Mutezileye gore akil tevlit yoluyla iyinin ve kétiiniin
bilgisini gerektirir. Maturidilere gore ise akil bir iyinin ve kotiiniin bir
kisminu bilmede alettir. Iyi ve kotii diye hitkmedilen pek ¢ok seye akil muttali
olmayabilir. Bunlarin bilgisi peygamberin onlar1 bildirmesine dayanur.

5 Mehmet Emin Sirvani, el-Fevaidu’l-hakaniyye, Kayseri Rasid Efendi Kitiiphanesi, no: 600, vr.
38b-39a.
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Maturidilerin Eg’arilerden farki da sudur: Es’arilere gore iyi ve kotii seriatt
vaz edenin belirlemesi ile olur. Bunlar kitap ve nebiden sonra bilinir.
Maturidilere gore ise

1. Bazen akil, kesb olmadan onlar1 bilir, peygamberin tasdik
edilmesinin iyi olmasi1 boyledir veya kesb ile beraber olur, delil ve nazardan
¢ikarilan iyi ve kotii boyledir.

2. Bazen akil onlar1 kitap ve peygamberden sonra bilir, ser’
hiikiimlerin ¢ogu boyledir. ¢

3. Ciiveyni’de Ahlaki fyinin Ele Alinist

Ciiveyni ahlaki iyinin mahiyeti konusunu tadil ve tecviz babinda bir
fasil olarak inceler. Tadil konusunu iki mukaddime ile smirlandirir.
Bunlardan birinci mukaddime, aklin bir seyi iyi ve kotii gormesini kabul
edenlere bir reddiyedir. Ikinci mukaddime ise aklin gosterdigi bir seyin
Allah’a viictip yiiklemeyecegi tizerinedir.”

Ciiveyni bir fiilin zorunlu olusunu akla baglamaz. Ona gore bu, akilla
bilinmez. Bilakis yiikiimliilitk ile ilgili hiikiimlerin vacip olusu, ser’i
kaziyelerden ve sem’in gereginden alir.® Zira ahlaki iyinin mabhiyeti,
ontolojik degildir. Ciiveyni'nin bu meseledeki temel iddias1 sudur: Bir sey 1.
kendinden, 2. cinsinden veya 3. lazimesi olan bir sifattan dolay1 kotii olmaz.®
Vacibin hakikati, onu terk eden i¢in tehdit ve kinamanin varit olmasidir. Bu
sebeple Allah i¢in hi¢bir sey vacip degildir. Zira onun hakkinda kinama soz
konusu olmaz.!° Bir bagka yonden iyi ve kotii, {izerinde fayda ve zararin
gerceklestigi varlik hakkinda gecerlidir. Tanr1 ise bundan miinezzehtir.!
Ciiveyni, burada kotiiliigtin nesnel bir yonii olmadigini acikca ifade ettigi
gibi, ylikiimliiliigiin insan agisindan olduguna dikkat ¢ekmis ve ilahi tabiat1
bunun disinda gérmiistiir. Yani Allah bir seyi yapmakla yiikiimlii degildir.
Bir bagka ifadeyle bir seyin bir seye vacip olmasi, bir kimsenin emre muhatap
olmasimi ifade edecegi igin, “en yiiksek emretme makamindaki Allah
hakkinda kullanilamaz. Vacibin terkinin bir miieyyideyi gerektirdigi

6 Sirvani, Fevaid, vr. 39a-b. Verilen bu bilgilere temas eden diger yazilar i¢in sunlara bakilabilir:
Ilyas Celebi, “Klasik Bir kelam problemi: Hiisiin-Kubuh”, MU Tlahiyat Fakiiltesi Dergisi, 16-17
(1998-1997), 60 vd; Riza Korkmazgéz, Gazali’de Hiisiin-Kubuh Meselesi”, oMU Hahiyat
Fakdiltesi Dergisi 39 (2015); 33 vd; Vahap Ovaci, "El-Mustasfa Sistematiginde Hiisiin-Kubuh”,
Bozok Universitesi ilahiyat Fakiiltesi Dergisi, 3,3 (2013/3) 123- vd. Macid Fahri, fslam Ahlak
Teorileri, Cev.Muammer 1skender0glu—Atilla Arkan, Litera yaymcilik, Istanbul 2004, 55-57.

7 Ciiveyni, Kitabu'l-irsad, Kahire 1950, s.17-18.

8 Cliveyni, fr;:ad, s. 258;Ciiveyni, Luma’ul-edille, Hazirlayan: Murat Serdar, Kayseri 2012, s. 76.

9 Ciiveyni, fr;:ad, s. 258.

10 Ciiveyni, Luma’, s. 76.

1 Ciiveyni, el-Akidetii’ n-nizamiyye, Terctime: Muhittin Baggeci, Ankara 2016, s. 42-43.
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ortadayken hakkinda yarar ve zarardan s6z edilemeyecek olan Allah’a
nispeti dogru degildir.”??

Bununla birlikte Ciiveyni'ye gore bir sey kotii olmakla niteleniyorsa
bu durumda iki sebep s6z konusu olur:

1.Bir sey, kendisine veya sifatina doniik bir sebepten dolay1 kotiidiir.

2.Bir sey, ne kendisine ne de kendisinin sifatina doniik bir sebepten
dolay1 kotiidiir.

Birinci sebep su 6rneklerle gecersizdir:

a. Eger bir sey kendisinden veya bir sifatindan dolay: koétii olsa, mesela
“zulmen birini 6ldiirmek” ile “kisas yoluyla birini 6ldiirmek” benzer bir
fiildir. Iki fiilin esit ve iki 6liimiin de benzer oldugunu reddeden biri,
reddedilmeyecek bir seyi reddetmis olur. Kanaatimizce Ciiveyni burada
eylemi hazirlayan sartlar ve niyetler iizerinde durmuyor, dogrudan eylemin
kendisini dikkate aliyor. Bu sebeple 6ldiirme fiili, kimden, hangi maksatla ve
hangi sartlarda ortaya ¢iktig1 ve nasil sonu¢ dogurdugu fark etmeksizin esit
goriiliiyor. Oysa bir fiilin fail tarafi oldugu gibi meful tarafi da var. Onlar1
soyutlayarak sadece fiili dikkate almak iddiasini hakli kilma tesebbiisiinden
bagska bir sey degildir.

b. Akilli birinden kaynaklanan koétii bir fiil, miikellef olmayan bir
cocuktan kaynaklansa bu fiil kotii olarak nitelenmez. Sayet birisi tartismaya
giriserek bunun kotii oldugunu iddia ederse birinci gerekgeye dayanarak o
da reddedilir. Kanaatimizce ikinci ornekte de birinciye benzer durum var.
Failin durumu, kasit ve niyeti, eylemin sartlar1 ve buna bagh olarak ovgii
veya yergiyi hak edip etmeyecegi hususu gérmezlikten gelinmektedir.

Bununla birlikte bu iki Ornek Ciiveyni'ye gore bir seyin 0zii
geregi/lizatihi kotli olmasini gegersiz kilar. Bu durumda bir seyin kotii olmas:
ser'in onu yasaklamasidir ve bu hususta dogru olan ona gore budur.
Anlasildig1 kadariyla bir fiilin degeri, kendisinden degil onu degerli kilan
ilahi iradeden kaynaklanmaktadr.

Ikinci sebebi ise sdyledir: Eger bir sey ne 6zii geregi ne de hakkinda
varit olan bir emirden dolay: kotii olmuyor aksine bagka bir sifattan dolay1
kotli oluyor ise bdyle bir seyin olmasi imkansizdir. Zira geriye onu kotil
kilacak higbir sey kalmamigtir.'3

12 Ziibeyir Bulut, “Hiisiin Ve Kubuh Meselesinin Ahldk Teorilerine Temel Olusturmasi
Bakimindan Analizi” Keldm Arastirmalar1 Dergisi Journal of Kalam Researches, (13/ 2) 2015; 643.
13 Ciiveyni, irgad, s. 166-7.
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3.1. Tyilik ve Kotiiliik Zati Bir Sifat Degildir

Ciiveyni igin temel iddia fiillerdeki iyilik ve kotiliigin, zatl
olmadigidir. Soyle ki bir seye iliskin bir hiikiim, sey i¢in zati degildir. Mesela
zaruret halinde degil de ihtiyar/se¢ime dayali olarak alkol almak haramdir.
Bu hiikiimdeki haram kilma keyfiyeti, i¢gme fiilinin zati bir sifati degildir.
Zira bir fiilin haram olmasinin manas: onun nehye konu olmasidir. Burada
hakiki bir sifat yoktur. Yani haramlik, fiilin kendine ait bir vasif degildir. Bir
ornekle bu husus, mevcut bir seyin malum olmasina benzer. Bir seyin malum
olmas1 mevcut bir seyin hakiki bir sifat1 degildir.* Yani, mevcut bilinmese de
olur. Onun bilinmesi ona bir sey eklemez. Fakat bilen agisindan durum boyle
degildir. Fakat mesele bilenle ilgili degildir.

Ciiveyni ahlaki iyinin ya da ona iliskin hiikiimlerin oldugu gibi
seriattan alindigini ileri siirerek seriattan once bu hususta aklin verecegi bir
hiikiim olmayacagim iddia eder.’> Ona gore “iyi ve kotli ancak seriatla idrak
edilir.” Fakat bu soz, “Iyi ve kotii olmak seriata ilave bir seydir.” seklinde bir
zanna da yol agmamalidir. Zira burada bir sifat yoktur ki, iyilik seriatla idrak
edilen bir sifat olsun. Zira boyle bir sifat olsayd: hakiki bir vasif olurdu. Bu
nedenle iyilik seriatin failini Overek varit olmasindan ibarettir. Bir fiil,
“vacip” veya “mahzurlu” diye niteleniyorsa bununla, vacip olmasinm
saglayan bir sifat kast edilmez. Bilakis vacip ile kast edilen sey, seriatin
emretmesi sebebiyle zorunluluk {izere ortaya koydugu bir fiildir. Mahzurlu
ile kast edilen sey de seriatin haram kilma ve sakindirma tiizere yasaklamis
oldugu fiildir.'¢ Anlasilacag: {izere bir fiilin hi¢bir sifati onun iyiligini veya
kotultglinii ortaya koymaz. Bu hususta seriatin varit olmasi esastir. Ciiveyni
burada alemin Allah’in miilkii oldugunu dikkate aliyor ve malikin
miilkiinde diledigi gibi tasarrufta bulunma yetkisine sahip oldugunu
diisiiniiyor. Esasen hicbir sey O’'na vacip degildir. Bu nedenle fiilinden dolay1
kimse ona hesap soramaz.

3.2. Ciiveyni’ye Gore Ahlaki Iyinin Bilinmesi Hususunda
Mutezile’nin Hatas1

Ciiveyni, ahlaki iyinin bilinmesi hususunda Mutezile’nin iddialarini
da degerlendirmeye alir ve onlar {izerinden de goriisiinii agiklar.
Ciliveyni'nin aktardig1 nakle gére Mutezile agisindan bir seyin iyi ve kotiiyt
olusunu bilmek {i¢ sekilde gerceklesir:

1. Akalla olur. Bu bilgi, zaruri ve bedihidir.

14 Ciiveyni el-Burhan fi usuli’l-fikh, Beyrut 1997, s. 8.
15 Ciiveyni, Burhan, s. 13-4.
16 Ciiveyni, irgad, s. 259.
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2. Bir kismunun bilgisi de zaruriyi ve nazari birlestiren bir yolla bilinir.
Mesela faydali yalan, onlara gore faydasiz yalandan farksizdir. Ancak bu
nazar/arastirmakla bilinir.

3. Seriat ile bilinir. Bunlar1 akil idrak etmez. Ser’l ayrintilar bunlara
miinhasirdir. Bunlar aklen iyi goriilen seyleri yapmaya devam etmeye
sevkedecegi icin seriat1 koyan onlar1 emretmistir.'”

Ciiveynl bu hususta Bakillani'ye atifta bulunarak Mutezile'ye
yapilacak itirazin, iki sekilde olacagini soyler.

Birinci itiraza gore, zaruri ve bedihi olarak idrak edilen bir seyde
tartisma olmaz. Mademki bu iddiaya muhalefet edenler var, o halde bir seyin
iyi veya kotii olusunun bilinmesinin zaruri ve bedihi oldugu nasil ileri
siirtilebilir? Nitekim Eg’ari alimler bu hususta zaruri bilgi iddiasi1 kabul
etmemektedir. Dolayisiyla ahlaki meselelerde zaruri idrak yoktur. Mutezile,
bir seyin iyi veya kotii olusunu bilme yolunun farkli olmasini, yani bunlarin
seriat yoluyla bilinmesini, kendi iddialarini destekledigini diisiiniir. Fakat
bu, Ciiveyni igin kabul edilemez. Zira iyi ve kotii, bir seyin vasfindan dolay1
degildir. Her ikisinin, yani iyi ve kotiiniin manasi emrin ve nehyin varit
olmasidir.

Ikinci itiraz ise sdyledir: Oyle yalanlar vardir ki, birgok insaru kurtarir.
Eger yalandan uzak durulur ise onlarin helakine sebep olunur. $u halde bu
yalanin kotiiliik yonii nedir? Eger bir faydadan dolayi, mesela tibbi bir
miidahale ile bedene elem vermek iyi goriiliiyorsa bir faydadan dolay1 yalan
sOylemede buna engel olan sey nedir?1®

Kanaatimizce Ciiveyni yine salt eylemi dikkate almakta ve verdigi
Orneklerdeki 6dev catismasmi gozden kagirmaktadir. Soyle ki iki odev
birbiriyle ¢atistiginda daha oncelikli/kapsamli/gii¢lii olan 6dev tercih edilir.
Mesela nefsi miidafaa boyledir.

Ciiveyni, Mutezile'nin bu husustaki iddiasi ile Bakillani’'nin onlara
olan itirazindaki giizellikleri bir araya getirecek dogru gortisiin su oldugunu
ileri siirer: Akil, sahibini, helake gotiirecek seyden sakinmay1 ve miimkiin
menfaatleri yerine getirmeyi iktiza eder. Bunu kabul etmemek makuliin
disina ¢gkmaktir. Fakat tartisilan konu insamin hikmii degil Allah’in

hiitkmiindeki iyi ve kétiidiir. Bu hiikiimden dolay: insana bir zarar gelmese

veya insan bir menfaati kagirmasa da akil bu hiikmiin terk edilmesine ruhsat
vermez. Boyle olan bir seyin kotiliigli, Allah’in insana ikap/azap edecek
olmasindan; iyiligi de eylemi yerine getirdiginde insana ihsan etmesinden
anlasilir. Boyle bir bildirim olmazsa bu, insan agisindan gaybi bir durum

17 Ciiveyni, Burhan, s. 9; bk. jr§ud, s.262.
18 Ciiveyni, Burhan, s. 10.
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arzeder. Diger taraftan, Yaratici insanin zararindan veya menfaatinden
etkilenmez. Is boyleyken Allah’in hiikmiinde yer alan bir seyin iyiligine veya
kotiiliigiine hitkkmetmek imkansizdir. Allah’a isnat edilmemesi veya 6diil ve
ceza vermesi ona vacip olmamasi sartiyla, bir zarar gerceklestiginde veya bir
menfaat miimkiin oldugunda fayda ve =zarar vasfimin bizde icras:
miimkiindiir. Ciiveyni bu noktada tamamlayici bir not olarak sunu da ekler:
Terkinde tehdidin vaki olmadig1 kesin bir hiikiim, Allah’tan varit olsayd1
makul bir mananin hakkimizda viicubuna hiikmetmek s6z konusu
olmazd1.” Su halde iyi veya kotii, terk edeni i¢in tehdidin vaki oldugu fiildir.
Nitekim usul-u fikih seriati vaz edenin belirlemedigi konularda, onun
maksadina uygun olarak belirlenmeyenleri belirlemekten ibarettir.

Berahimeyi?® gerekce gostererek ahlaki iyi konusunda hakl
olduklarini ileri siiren Mutezile i¢in Ciiveyni, Berahime'nin pozisyonunun
Mutezile’den farkli olmadigimni ileri siirer. $Oyle ki, Mutezile “iyi ve kotii
aklidir” derken iddialarina sunu da eklemektedir: Seriat1 ve niibiivveti inkar
edenler, zulmiin ve nankorliigiin kotii oldugunu, tesekkiir etmenin iyi
oldugunu bilirler. Eger bunlar seriata dayansaydi seriat1 inkar edenler
bunlari bilemezlerdi.

Ciiveyni'nin buna cevabir sudur: Berahime bu sozlerle bir sey ortaya
koymamaktadir. Dahasi onlar bunu bilmenin zaruri oldugunu séylerken bile
tartismal1 bir esasa dayanmaktadir. Onlarinki iddiadan 6te bir sey degildir.
Berahime’nin iyiyi bildigi iddias1 zaten tartisilan bir husustur. Tartisilan bir
seyle Mutezile'nin iddias1 sabit olmaz. Berahime’nin yaptig1 “inan¢”larindaki
bir 1srar da olabilir.?! Dolayisiyla Berahime’'nin cehaleti, Mutezileninkinden
farkli degildir. Ustelik onlar iyi ve kétiiyii Allah’a degil seriata iade ederler.22
Zaten Ciiveyni'nin iddiasi1 da iyinin ve kotliniin bilinmesinin seriata
dayanmasidir.

Ciiveyni'ye gore, Mutezile zaruri idrak goriisii ile dogrudan
uzaklasmistir. Soyle ki, Mutezile’ye gore akill biri, ihtiyacin1 hem dogru hem
de yanlis bir sekilde karsilama imkanina sahip oldugu bir durumda; eger
fayda veya zarar hususunda birinin digerine bir imtiyazi olmaz, ikisi onun
nazarinda esit olur ve amaca ulagsmada ikisini esit goriirse bu kisi dogru olani
seger ve yanlistan uzak durur. Bu da dogrunun aklen iyi oldugunu gosterir.

19 Ciiveyni, Burhan, s. 10.

2Ciiveyni'nin Berahime’yi gilindeme getirmesinin sebebi, niibiivveti reddetmeleridir.
Kaynaklarin tamamina yakini Berahime’yi niibiivveti kesin olarak reddeden bir firka olarak
tanumlar. Tafsilat icin bk. Orhan $. Kologlu, “Kelam ve Mezhepler Tarihi Literatiiriinde
Berahime”: T.C. Uludag Universitesi Ilahiyat Fakiiltesi (13/1), 2004 s. 159.

21 Cliveyn, irgad, s. 262-3.

2 Ciiveyni, Burhan, s. 11.
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Ciiveyni i¢in buna verilecek cevap sudur: Zaruret var dedikleri halde
delil getirmeye cabalamalar1 onlar1 yanliglar. Eger zaruri ise delile ne gerek
vardir? Ayrica tasvir edilen olay c¢elisiktir. Zira hem liaynihi iyi ve kotilyii
kabul ediyorlar hem de esitligi kabul ediyorlar. Bu ise gelisiktir.??

3.3. Alkal Iyiyi Yapmanin Zorunlulugunu Gésterir mi?

AKIi bir yiikiimliiliik olarak nimet verene tesekkiir etmek gerekir mi?
Mutezile’'ye gore bu aklen idrak edilir. Onlara gore akilli biri, Rabbi
oldugunu bildikten sonra nimet veren Rabbin, kendisine tesekkiir etmesini
ondan istemesini; sayet ona siikrederse sevap verecegini ve ona meadda
ikramda bulunacagini, sayet nankorliik ederse onu cezalandirip cehenneme
atacagini miimkiin goriiyorsa iste bu durumda o, bu iki imkandan yani azap
ve sevaptan birini hatirlar ve akli onu azaptan emniyete ve sevabi
kazanmaya yonelten seyi tercih etmeye sevkeder. Mesela yolculuga ¢ikan
birinin oniinde iki yol mevcut olsa biri korkudan uzak digeri de hirsizlarla
dolu olsa akil onu giivenilir yola girmeye davet eder.?

Ciiveyni buna su Ornekle karsi ¢ikar: Bir kole efendisinin izni olmadan
is yaparsa higbir seye sahip olamaz. Efendisinin izni olmadan kendisini bir is
icin yorarsa bu bosunadir. Nimet veren Rab, siikreden kisini siikriinden
miistagnidir. Kul hak etmeden de O sevap verebilir. Iki érnek yan yana
geldiginde akil bu hususta tevakkuf eder. Dahas1 biiyiik bir kral kolesine
ihsanda bulunsa ve bu kole de sagda solda krali 6vse bu, ¢ok iyi goriilen bir
sey degildir. Zira kralin ona yaptigi ihsan ¢ok az miktarda olup,
kiymetsizdir. Allah’'in kudretine nispetle nimetler de boyledir. Mutezile’ye
gore Allah’tan gafil olanlar, viicubu bilmeye giden yolu ve siikrii
kaybetmistir. Akillarinin ilk kemalinde onlarin Allah’t hatirlamas: gerekir.
Ciiveyni ise Mutezile'nin akli idrak yoluyla fiilin gerekliligine dair goriistine
siddetle kars1 ¢ikar ve bunun dinle oyun oynama anlamina geldigini sdyler.
Ona gore nice akilli kisi giinaha devam etmektedir. Mutezilenin belirttigi
seyler nedense onlarin akillarina gelmiyor,? diyerek ironide bulunur.

Dahasi siikiir, siikreden igin bir yorgunluk oldugu gibi, siikredilen igin
de bir sey ifade etmez. Dolayisiyla akil onun vacip olduguna nasil
hitkmetsin? Ciiveyni'ye gore bir muhalif bu soruya soyle cevap verebilir: Bu,
siikredene ahirette bol sevap kazandirir. Akil, bu diinyadaki zorluga karsilik
olarak ahirette fayda kazanacagina hitkmeder. Fakat Ciiveyni i¢in bu cevap,
doyurucu degildir. Zira bu akilla nasil idrak edilebilir? Akil bunu nereden
bilecek? Kendisine siikredilen, yani Allah soyle diyebilir: Tlke olarak senin

2 Cliveyni irgad, s. 263-4.
2 Cliveyn, irgad, s. 268-9.
% Cliveyn, irgad, s. 270.
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menfaatin bana vacip degildir. Bunun bana faydasi yok ki, ben sana
karsiligimi vereyim.

Mubhalif, “$iikreden, siikiir vasitasiyla siikrii terk edene verilecek
cezay1 bilebilir.” seklinde itirazin1 devam ettirebilir. Bunun da cevabi sudur:
Bu nasil bilinsin ki? Siikiir ve kiifiir siikredilen hakkinda esittir. Sayet
“Cezaya hitkmetmezse emniyet i¢inde olamaz.” denirse bunun cevab1 sudur:
Iki seyin esitligi tahakkuk ediyorsa siikrii terk edene cezay1 vermek onu
yapana cezay1 vermekten farksiz olur. Ciiveyni’'ye gore muhalifler burada iki
yola girmektedir. Iki sahitte akillilarin ortaya koydugu seyler ki, onlarin
sahitte yaptiklar siikrii vacip saniyorlar sonra da bunu gaibe uyguluyorlar.
Bu gegersizdir. Zira sahitte siikredilen bundan faydalaniyor oysa Rab Teala
bundan miinezzehtir. Digeri de cezanin gerceklesmesidir. Bunun da cevabi
yukarida gegti.2

4. Sonug

Ciiveyni, verdigi dersler ve yazdig eserler vasitasiyla Es’ari kelaminin
gelismesine ve yayilmasina hizmet etmistir. Bilhassa Gazall gibi, Nizamiye
gelenegi daha da ileri bir seviyeye ulastirmistir. O, fiillerin kendiliginden bir
degeri olmadigini ileri siirerek bundaki ihtilafi gidermenin bir yolu olarak
yasa koyucunun/sari’in hitabini esas almustir.

Ciiveyni’nin, ahlaki iyi ve kotii meselesindeki ana iddialari soyle
sekillenmektedir:

Fiiller hususunda zat veya vasif bakimindan iyi ve kotii yoktur. lyi,
seriatin emrettigi, kotii de yasakladig1 seydir. Seriat bir sey hakkinda iyi veya
kotli demisse bu, o seyin ne zatindan ne de bir vasfindan ileri gelir.
Dolayisiyla iyi ve kotii, ilahi iradeye tabidir. Bir sey, ser’i bildirim oldugu
takdirde iyi veya kotii olur. Fiiller 6zleri bakimindan aynidir. Onlari iyi veya
kotii yapan, hakkinda varit olan ilahi emir veya yasaktir. lyi, seriatin failini
ovduigi bir fiildir. Dolayisiyla insanun iyi veya kotiiyt ser’i bildirim olmadan
bilmesi imkansizdir. Bugiin igin ise hakkinda seriati vaz edenin hitab:
olmayan fiillerde ise usul-u fikih yoluyla onun maksadina uygun olarak
hitkme ulagmak miimkiindiir.

Baz1 iyinin zaruri olarak bilindigini iddia etmek de sonugsuzdur. Zira
bir seyin iyi veya kotii oldugunu bilmek zaruri olsaydi bu konuda tartisma
olmazdi. Diger taraftan, ahlaki iyiyi terk eden kinamir. Bu, ahlaki iyinin
insanlar nezdindeki degerini gosterir. Bu anlamda Tanri’nin fiilleri,
degerlendirme disidir. Yani onun iyi diye hiikmettigi bir sey, kotii olarak

26 Civeyni, Burhan, s. 11-12.
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varit olsaydi bu sefer kotii olurdu. Diger taraftan insanin, dogasi geregi
lezzete meyletmesi ve elemden kag¢inmasi bilinen ve inkar1 miimkiin
olmayan bir seydir.

Ciiveyni, esasinda Allah’in iradesini kayit altina almak anlamina
gelecegi icin hicbir seyin onun hakkinda vacip olmadigimi diisiiniir. Bu
sebeple onun fiili hakkinda “sunu yapmak ona gerekir”, seklinde bir hiikiim,
maliki miilkiinde kisitlamak demektir. Bu da inang¢ agisindan sorunludur.
Soyle ki, hem iradesi seylerin tabiati ile “sinirlanmis” hem de Mutlak amiri
yaptigindan “hesap veren” konumuna sokar.?

Bunun yani sira Ciiveyni, insanin menfaatine yonelmesini, elemden
kaginmasini da inkar etmez. Bu yoniiyle Mutezile’ye yaklasir. Fakat bunun
iyinin ve kotiiniin bilinmesinde yeterli olmayacagini soyleyerek onlardan
uzaklasir. Ciiveyni, meseleye yaklasirken onun ahlaki yonii iizerinde degil
daha ¢ok kelami ve usuli boyutlar: {izerinde durmaktadir. Bu sebeple o,
ahlak felsefesinin cercevesine gore degil ismi gegen ve dine bagli olarak
hareket eden iki disipline gore sonuca gitmektedir. Ahlakta niyetin roliini,
Odev catismas1 vb. failin icinde bulundugu sartlari, eylemin sonuglarini da
dikkate alan bakigla meseleye yaklasmamaktadir. Ozdemir'in ifadesiyle
“kelamcilar ve teologlar ise genel olarak bakildiginda hem tabii hem de
ahlaki kotiiliik meselesini metafiziksel bir sorun haline doniistiirmekten
kurtulamamiglardir.”28
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The Issue of Being Morally Good and Evil

According to al-Juwayni*
Ahmet Kamil CIHAN**

Abstract

Al-Juwaini has taught, educated, and written works based on Esh’aritien
tradition throughout his lifetime. For him, moral good and evil only can be known by
religion because there is no value in the essence of things. An action is neither good
nor bad because of its nature or its any qualification. So if something is good, it is
because God praises the person who did it. For instance, the same action is not bad
when it is handled by a child and is bad when it is handled by an adult. If the action
has been evil for itself or its any qualification, it would be bad in both cases.
Therefore, the determination of moral good and evil is subject to the divine will, not
the actions themselves. On the other hand, knowing some moral goodness and
badness are not necessary and obvious, as the Mu'tazilah claims, because there is no
debate in something that is necessary and self-evident. This matter, however, is being
debated. As a result Al-Juwaini has put forth an understanding of good and evil
which depends on the will of God.

Keywords: Al-Juwaini, moral, good and evil, reason, divine will

Ciiveyni’de Ahlaki Iyi ve Kotii Meselesi

Ozet

Ciiveyni, mensup oldugu Eg’ari gelenege baglh olarak ders vermis, dgrenci
yetistirmis ve eser yazmustir. Ona gore seyler, kendi tabiatlar1 agisindan degerden
yoksun oldugu i¢in ahlaki iyi ve kotiiniin (hiisun ve kubh) bilinmesinde seriata gerek
vardir. Zira bir eylem ne kendinden ne de tasidigi bir vasiftan dolay: iyi veya
kottidiir. Dolayistyla ahlaki iyi, failinin seriat tarafindan 6viildiigii eylemdir. Soyle ki
ayn1 eylem, eylem olmasi itibariyle bir ¢ocuk tarafindan islendiginde kotii olmazken
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yetiskin biri tarafindan islendiginde kétii olmaktadir. Eger kétiilitk eylemin kendisi
veya eylemin bir vasf1 olsayd her iki durumda da kétii olurdu. Dolayisiyla ahlaki iyi
ve kotiinlin belirlenmesi, eylemlerin kendisine doniik degil, bilakis insandan
bagimsiz bir yetkeye, yani ilahi iradeye tabidir. Ayrica, ahlaki iyi ve kétiiniin bir
kismimin bilinmesi, Mutezile'nin iddia ettigi gibi, zaruri ve apac¢ik olamaz. Ciinkii
zaruri ve apagik olan bir seyde tartisma sdz konusu olmaz. Oysa zarurilik ve
apagiklik hususu Es’ariyye ile Mu'tezile arasinda miinakasa konusudur. Sonug olarak
Ciiveyni iyi ve kotiiniin belirlenmesinin, Tanr1'nin iradesine bagli oldugu seklinde bir
anlayis ortaya koymustur.

Anahtar kelimeler: Ciiveyni, ahlak, iyi ve koétii, akil, ilahi irade

1. His Life

Abd al-Malik Abdallah ibn (419-478/1028-1085) is the son of a father
known as the sheikh of Shafi people. Following the death of his father, he
replaced him and began to lecture and issue fatwas. Sectarian clashes
occurred frequently during his life. Moreover, Amid al-Mulk al-Kunduri (d.
1064), the vizier of the era, requested order from Tughrul Bey to curse the
innovation supporters from pulpits, used this order to the detriment of
Ashari scholars, prohibited their activities of issuing fatwa and lecturing, and
ordered some of them to be sentenced to imprisonment. Upon these, al-
Juwayni left Nishabur and went to Baghdad with a group of scholars
including well-known people such as Bayhaki (d. 1066) and al-Qushayri (d.
1072). He got to know significant scholars of region and proved his wisdom
in religious conversations. He went to Hijaz later (450/1058) and stayed in
Mecca and Madinah for nearly four years. He continued to conduct religious
studies there, and his popularity grew day by day. Al-Juwayni returned to
Nishabur (1063) after Alparslan dismissed al-Kunduri and assigned Nizam
al-Mulk to al-Kunduri’s office, and Al Juwayni was assigned as the professor
of Nizamiyya Madrasa. He continued to lecture there until his death (d.
1085). Due to his competence in religious studies, he was assigned the title of
Abu al-Maali. As he lectured and issued fatwas in Mecca and Madinah, he
was called Imam al-Haramayn, and Fahr al-Islam as he defended Sunni
ideology against the sects.!

Al-Juwayni displayed more kalam-related aspects in his religious life.
In addition to the education he received from his father, he was significantly
influenced by al-Bagillani (d. 1013) and Abu Ishaq al-Isfaraini (d. 1027).
However, he rejected the principle "Incorrectness of evidences indicates the
incorrectness of claims" adopted by al-Baqillani, related the activities of
kalam discipline to philosophy, had a tendency toward the situational

1 Murat Serdar, “Abdulmelik el-Ciiveyni: Hayati, Ilmi sahsiyeti ve Eserleri” in Luma al-Adila,
Kayseri 2017, 12-17; Abd al-Azim ad-dib, “Ciiveyni”, DIA, v. VIII, Istanbul 1993, p. 141.
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theory, claimed that natural laws do not include determinism, and paved the
way for the initiation of muteahhirun period (the period for the followers) for
kalam discipline along with al-Ghazali.2

2. Issue of Being Morally Good and Evil

The issue of being morally good and evil can be regarded as a problem
regarding whether the actions are valuable themselves, how the
characteristics and popularity of these values are, and whether these details
assign responsibilities to the people. Philosophers interested in morals have
been studying this problem for a long time. Sophists of the ancient times
claimed that being morally good changes from person to person while
Socrates stated that the concept of being morally good actually exists. His
statement was interpreted by Plato and Aristotle as “the idea of being
rationally good” later.> For example, in Euthyphro dialog, Plato answers a
question regarding the criterion of being sacred for an action in Euthyphro’s
statement as follows: "What makes Gods satisfied is sacred, while the actions
and things that do not make Gods satisfied are not sacred". This issue that
seems to be related to the ancient times serves as the source for significant
discussions regarding the God-morals relationship when it is reviewed from
a religious aspect. Euthyphro dilemma, which can be expressed in various
manners, can be presented with the following questions: "Is an action or fact
good due to being ordered by God or is it ordered by God due to being
good?” or "Is an action morally obligatory due to being ordered by God or
does God order it due to being morally obligatory?”+

Before al-Juwayni, philosophers claimed that being morally good can
be recognized by reasoning considering various grounds. Regarding the
religious context, the concept of being morally good is reviewed under the
title of husun and qubuh in relation to 1- whether God’s actions can be
regarded as good in Kalam discipline or whether malevolent actions or
things are related to God’s will, order of creation or wish; 2- the ideology in
Figh discipline that any provisions stated upon an order are good while the
prohibited ones are evil, and 3- the approach that attributions to all figh-
based issues are associated to the concept of being good and evil.

The terms of “husun” and “qubuh” have three meanings:

1. A title meaning complete and deficient. For example, “Religious
studies are good” and “Ignorance is evil.”

2 Serdar, “Abdulmelik el-Ciiveyni: Hayati, [Imi sahsiyeti ve Eserleri” p. 21-22.

3 flyas Celebi, , “Hiisiin ve Kubuh”, DIA, v. IXX, Istanbul 1999, p. 59.

4 M. Sait Regber, “Tanr1 ve Ahlaki Dogrularin Zorunlulugu”, AUIFD, v. XIIV (Ankara 2003) Issue
no. 1, p. 136.
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2. These terms are used to reflect whether an individual acts in
accordance to his/her objective. This is also called “maslahat” (goodness) and
“mafsadat” (malevolence). There is no controversy regarding the statement
that this meaning does not change for the titles of the individuals and that
the source of the meaning is actually the mind which changes from one to
one. For example, the killing of Zaid is maslahat/good for his enemies and
fits their objectives, but it is mafsadat/bad for his acquaintances and
contradicts with their objectives.

3. A person receives compliments or criticism for what he/she has done
in the mortal world, while he/she is rewarded or punished in the eternal
world. According to Shirwani who conveyed this information, the
controversies between the sects begin to be distinctive at this point.5

The basics of kalam discipline should be stated to better understand
the perspective of al-Juwayni in the issue of being morally good or evil.
According to Ashari followers, the source of goodness or malevolence in this
regard is sharia because all actions are equal regardless of being good or evil,
and no compliment or criticism requires award or punishment. An action
requires compliment or criticism, or award or punishment only upon the
order of sharia authority. If the contrary was the case, in other words, if
anything deemed good would be stated to be bad, then sharia authorities
would make a decision accordingly.

According to Mu'tazila, goodness and malevolence are rational issues.
Mu'tazila followers claim that all actions have good or evil aspects requiring
compliment or criticism, or award or punishment even if the sharia is
neglected. These aspects are occasionally regarded as; 1. obligatory. This is
how the truth is good and lies are evil. 2. They are sometimes learned
through studying or various opinions. For example, a lie is known to be evil
through opinions even if this lie has benefits. 3. These aspects are sometimes
learned through the notification of sharia. For example, the goodness in
fasting on the last day of Ramadan and malevolence in fasting on the first of
Eid is related to this notification. This statement indicates that goodness of
malevolence in an action is related to the relevant orders of sharia. However,
as the goodness or malevolence in an action can be learned through
reasoning, the orders of sharia confirm the rational provisions. In addition,
rational provisions do not depend on the orders of sharia.

According to certain well-known Hanafi scholars, there is another
possibility in the issue of husun and qubuh: Goodness or malevolence in
certain actions can be rationally known. For example, it is obligatory to

5 Mehmet Emin Sirvani, al-Fawaid al-hakaniyya, Kayseri Rasid Efendi Kiitiiphanesi, no: 600, vr.
38b-39a.
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confirm the actions and statements of the Prophet because the dependence
upon sharia is associated with conveyance/tautology. According to certain
Hanafi followers, this belief is equally close to Ashari and Mu'tazila while
objecting to both. In other words, as rational ideology is solely dominant for
Mu'tazila, it indicates which is good and evil about humans and God.
According to Mu'tazila followers, performing the most rational action is
obligatory considering God’s orders. For humans, reasoning requires or
prohibits an action. According to Maturidi followers, God decides whether
an action is good or evil. Nothing is obligatory for God. God creates the
actions of humans while making some of these actions good or evil. Another
difference is that according to Mu’tazila followers, reasoning requires the
details of good and evil through generation. Maturidi followers state that
reasoning serves as an instrument for learning a certain aspect of good and
evil. However, many actions or facts regarded as good or evil may not be
learned by reasoning. These can be learned via the notifications of the
Prophet. What makes Maturidi’s followers different than those of Ashari is
that the good and evil actions or facts are determined through the statement
of sharia authorities. These are known to have priority after Quran and the
Prophet. According to Maturidi’s followers,

1. Reasoning occasionally makes it possible to learn about goodness or
malevolence without certain orientations. This is how the confirmation of the
Prophet is good with relevant inclinations or how the meanings learned from
evidences and ideas are good or evil.

2. Reasoning considers these characteristics (based on goodness or
malevolence) to be significant after Quran and Prophet. Most of canon
provisions have this feature. ¢

3. Al-Juwayni’s Review of Being Morally Good

Al-Juwayni reviews the characteristic of being morally good as an
article related to modification and approval. He limits the subject of
modification with two introductions. The first of these is an objection to those
who accept an action as morally good or evil through reasoning. The second

6 Shirwani, Fawaid, vr. 39a-b. For other references regarding this subject, see: flyas Celebi, “Klasik
Bir kelam problemi: Hiisiin-Kubuh”, MU ilahiyat Fakiiltesi Dergisi, 16-17 (1998-1997), 60 et al.;
Riza Korkmazgoz, Gazali’de Hiisiin-Kubuh Meselesi”, OMU Ilahiyat Fakiiltesi Dergisi 39 (2015);
33 et al.; Vahap Ovaci, "El-Mustasfa Sistematiginde Hiisiin-Kubuh”, Bozok Universitesi {lahiyat
Fakiiltesi Dergisi, 3,3 (2013/3) 123- et al. Macid Fahri, fslam Ahlak Teorileri, trans.: Muammer
iskenderoglu-Atilla Arkan, Litera Pub., Istanbul 2004, 55-57.
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introduction indicates that a reasonable action or fact cannot be obligatory for
God.”

Al-Juwayni does not relate the obligation in an action to reasoning.
According to him, such an information cannot be learned through reasoning.
On the contrary, obligation in responsibilities is related to canon hypotheses
or what has been conveyed from the Prophet.® Nature of being morally good
is not ontological. Al-Juwayni’s basic claim in this issue is as follows: An
action or fact cannot be worse than 1. itself, 2. other actions or facts of the
same kind or 3. a title serving as a reason.” The truth in obligation is related
to being threated or condemned for anyone abandoning the truth. Therefore,
there is no obligation for God because God cannot be condemned.!®
Goodness or malevolence is also valid for the creature which experiences a
benefit or loss. However, this is not the case for God.!"! Al-Juwayni clearly
stated that malevolence does not have an objective aspect and noted that
responsibilities could be assigned to humans, which is not valid for God. In
other words, God is not obliged to perform an action. An obligation to
perform an action indicates being subject to an order, and this cannot be the
case for God, the one that has the highest degree in order. Abandoning an
obligation requires a disciplinary action, and this cannot be attributed to God
that has no benefits or losses.”1?

However, according to al-Juwayni, there are two reasons for claiming
an action to be evil:

1.An action or fact is evil due to a reason related to itself or its title.

2.An action or fact is not evil due to a reason related to itself or its
title.

The first reason is invalid considering the following examples:

a. If an action or fact is evil due to itself or its title, then “killing by
tormenting” and “killing by retaliation” is similar. An individual rejecting
that these killings are equal or similar would reject an approach that cannot
be rejected. We are of the opinion that al-Juwayni did not point out the
conditions and intentions paving the way for the actions. Instead, he solely
indicated the actions. Therefore, the action of killing is regarded to be the
same in all cases regardless of the perpetrators, purposes, conditions and

7 Cliveyni, Kitab al-irshad, Cairo 1950, p. 17-18.

8 Al-Juwayni, Irshad, p. 258; Al-Juwayni, Luma al-adila, Prepared by: Murat Serdar, Kayseri 2012,
p. 76.

9 Al-Juwayni, Irshad, p. 258.

10 Al-Juwayni, Luma’, p. 76.

1 Al-Juwayni, al-Akidat an-nizamiyya, Translated by: Muhittin Baggeci, Ankara 2016, p. 42-43.
12Z{ibeyir Bulut, “Hiisiin Ve Kubuh Meselesinin Ahlak Teorilerine Temel Olusturmast
Bakimindan Analizi” Kelam Arastirmalar1 Dergisi Journal of Kalam Researches, (13/ 2) 2015; 643.
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results. In addition to the perpetrators, there are also the victims of such an
action. Considering the action solely by disregarding these factors is nothing
but the attempt to justify a claim.

b. An evil action arising from a smart person cannot be regarded as
malevolent if it is performed by a child. If a person claims in a discussion that
this is a malevolent act, this is rejected considering the first reason. We
believe that there is a similar situation in the second example. The state,
intention, and purpose of the perpetrator, the conditions of the action, and
the issue of whether that person deserves compliments or criticism are
neglected.

In addition, according to al-Juwayni, these examples invalidate the
characteristic of being naturally/fundamentally evil. In this case, being
morally evil is related to being prohibited by sharia while being morally
good is the contrary. The value of an action arises from the divine will, rather
than its own nature, which makes it significant.

The second reason is as follows: If an action or fact is not evil due to
an order regarding its nature but malevolent due to another title, that action
or fact is actually impossible to be performed or exist because there is
nothing left that can make this action or fact evil.®

3.1. Goodness and Malevolence is not a Subjective Title

Al-Juwayni’s basic claim is that the goodness and malevolence in
actions are not subjective. In other words, a provision on a certain subject is
not subjective in its essence. For example, it is unlawful to consume alcohol
due to desire rather than an obligation. The unlawful aspect of this action is
not essentially a subjective title because an unlawful action can be regarded
as an action prohibited for anyone. There is no such concept as authentic title
in this context. In other words, unlawfulness is not to be regarded as an
actual characteristic. This statement is similar to the premonition of an action
or fact. Such premonition is not the authentic title of an existence.’* Thus,
there is no need to know this existence. Learning this existence does not add
anything to its value. However, this is not the case for the learner. This issue
is not related to the learner.

Al-Juwayni claimed that the provision of being morally good or
related provisions have been directly conveyed from the sharia and that there
is no prioritized rational provision on this issue compared to the sharia.!s

13 Al-Juwayni, Irshad, p. 166-7.
14 Al-Juwayni al-Burkhan fi usul al-figh, Beirut 1997, p. 8.
15 Al-Juwayni, Burkhan, p. 13-4.
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According to him, goodness and malevolence can be recognized through
sharia. However, this statement should not be interpreted as “Being good or
evil is an addition to the sharia,” because no title to indicate goodness
through sharia is present in this context. If such a title existed, it would be
authentic. Therefore, goodness is related to the compliments to the performer
of sharia. If an action is indicated as obligatory or wrong, a title reflecting
obligation is not meant. On the contrary, obligation indicates the obligatory
action ordered by the sharia in this context. However, the term “wrong”
reflects the actions prohibited by sharia as unlawful acts to be avoided.’® It is
clear that no actual title reflects the goodness or malevolence of the action. It
is essential for sharia to be implemented in this context. Al-Juwayni
considered the fact that the entire universe belongs to God, and that the
owner of a property can handle it however he/she desires. Nothing is
essentially obligatory for God. Therefore, nobody can hold God responsible
for what God has done.

3.2. Mu'tazila’s Fault in Learning Being Morally Good According to
al-Juwayni

Al-Juwayni considers the claims of Mu'tazila in learning being morally
good and expresses his ideas on these claims. According to what al-Juwayni
conveyed, whether an action or fact is good or evil can be learned in three
ways:

1. Rationally. The information that is obvious and required is learned
rationally.

2. However, certain facts can be learned through a method combining
the obvious details and opinions. For example, a beneficial lie is no different
than a useless lie in this case. However, this can be learned through various
opinions or researches.

3. Via sharia. This cannot be realized rationally. Canon details are
exclusive in this case. As these details direct people to keep on performing
the actions that are rationally deemed good, sharia authorities have given
orders accordingly.!”

Al-Juwayni refers to al-Baqillani in this matter and states that an
objection to Mu'tazila can be made in two ways:

According to the first objection method, a fact or action recognized
obviously cannot be discussed. If there are people objecting to this claim,

16 Al-Juwayni, Irshad, p. 259.
17 Al-Juwayni, Burkhan, p. 9; see: Irshad, s. 262.
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then how is it possible to claim that it is obvious to learn about whether an
action or fact is good or evil? However, Ashari scholars do not accept the
claim of obvious information. Therefore, there is no such ideology as obvious
recognition in moral issues. Mu'tazila indicates that the difference in learning
about whether an action or fact is good or evil through sharia supports their
claims, which is not the case for al-Juwayni. Goodness or malevolence is not
related to the characteristics. The essential meaning in these two concepts is
related to the presence of a possible order.

The second objection is as follows: There are such lies that could save
many people. If these lies are avoided, many people would perish. In this
case, what is so evil about these lies? If a person is to be distressed due to a
beneficial medical procedure, what prevents people from lying to ensure this
beneficial procedure?'s

We are of the belief that al-Juwayni takes the action itself in account
and misses the essential purposes in his examples. When purposes contradict
one another, the more prioritized/extensive/effective one is preferred. This is
how self-defense is applied.

According to al-Juwayni, the correct belief that will combine the
positive aspects in Mu'tazila’s claims and Bagillani’s objection to them is as
follows: The action of reasoning necessitates avoiding from anything that
would annihilate the mankind, and observing the possible interests.
Rejecting this is not reasonable. However, what is discussed in this context is
the concepts of good and evil in the divine provision instead of humans’ acts.
Even if a person is not harmed or does not miss an opportunity due to this
provision, the act of reasoning does not permit abandoning this provision.
The malevolence in actions can be understood from the fact that God will
punish/torment the sinners while goodness can be realized from that a
person who does a favor will be rewarded. If such notification is not present,
then the eternal world is indicated for mankind. On the other hand, God is
not affected from the loss or interests of people. Therefore, it is impossible to
determine the goodness or malevolence in God’s provisions. On the
condition that no attribution is made to God or the divine punishment or
rewarding is not obligatory for God, actions related to interests or losses can
be performed when a loss or advantage is probable. Al-Juwayni indicates the
following as a complementary note: If a precise provision that cancellation of
a previous order is not to be intimidated is conveyed by God, a reasonable
meaning in this context would not be obligatory for us.’® In this case,
goodness or malevolence reflects the action that contains intimidation for
those who decline performing that action. Moreover, usul al-figh is

18 Al-Juwayni, Burkhan, p. 10.
19 Al-Juwayni, Burkhan, p. 10.
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determining the concepts that have not been specified in the issues, within
which the sharia authorities have not indicated these concepts, accordingly.

Al-Juwayni® states that al-Barahima’s position is no different than
Mu'tazila followers who claim that they are right in the issue of being
morally good by reflecting al-Barahima'’s ideology. In other words, Mu'tazila
followers add the following to their claims in the statement that “goodness
and malevolence is rational”: Those rejecting the sharia and prophecy know
that tormenting and ungratefulness is evil while gratefulness is good. If these
facts were based on sharia, then those rejecting it would not know have such
information.

Al-Juwayni responds as follows: Al-Barahima proves nothing with
these words. Moreover, their statement that learning is necessary is based on
a controversial approach. Their statements are nothing but claims. The claim
that al-Barahima knows the goodness has already been discussed. Mu'tazila’s
claim cannot be presented with a discussed matter. What al-Barahima did
might be an insistence in “beliefs”.?! Therefore, al-Barahima’s ignorance is no
different than that of Mu'tazila. Al-Barahima followers attribute goodness
and malevolence to sharia rather than God.?? Al-Juwayni’s claim is that
learning goodness and malevolence is based on sharia.

According to al-Juwayni, Mu'tazila directly abandoned the idea of
necessary recognition. In other words, according to Mu'tazila, if an intelligent
person is in a position to meet his/her needs correctly or improperly, that
person will have no privileges in terms of benefits and losses, approach to
these concepts equally, and choose the correct way for reaching the goal and
abstain from the improper manner, which indicates that goodness is
rationally correct.

The following is the approach to be presented in this case according to
al-Juwayni: Attempting to provide evidences despite mentioning about
necessities proves them wrong. If necessity is in question, then why are the
evidences needed? Moreover, the case described by them is contradictory in
itself because they accept the concepts of both “liaynihi (unlawful in
essence)” goodness and malevolence, and equality. This is contradictory.?

20 The reason al-Juwayni mentioned al-Barahima is the rejection of prophecy. Approximately all
sources describe al-Barahima as a sub-sect totally rejecting the prophecy. For details, see: Orhan
S. Kologlu, “Kelam ve Mezhepler Tarihi Literatiiriinde Berahime”: T.C. Uludag Universitesi
[lahiyat Fakiiltesi (13/1), 2004 p. 159.

21 Al-Juwayni, Irshad, p. 262-3.

2 Al-Juwayni, Burkhan, p. 11.

2 Al-Juwayni, Irshad, p. 263-4.
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3.3. Does Reasoning Indicate the Difficulty in Performing the Good
Action?

Should the creator of the universe be appreciated as a result of a
rational responsibility? This is rationally recognized and decided according
to al-Mu’tazila. According to them, an intelligent person would know that
God, the creator of all material and non-material existences, order the
creatures to appreciate for doing a good deed and being rewarded, and in an
opposite case, the creatures would be punished and sent to Jahannam. The
same person would remember the awards or torments, and his/her reasoning
would direct him/her to abstain from torments and acquire good deed. For
example, if a person on journey has two routes, and if one is filled with
thieves while the other is safe from all fears, that person rationally chooses
the safe route.?

Al-Juwayni objects to this claim with the following example: If a slave
does work without the permission of his master, that slave cannot have
anything. If that slave tires himself/herself for a work without the permission
of the master, that would be futile. God becomes satisfied with the
appreciation of the creatures. God may reward the creatures even if they do
not deserve it. These two examples would limit the rational borders.
Moreover, if a great king grants benefits to his slaves and if these slaves
compliment their king at different environments, that will not be accepted as
proper. In this case, king’s favors are generally too few and valueless.
Blessings are similar to this example when compared to the power of God.
According to Mu'tazila, those neglecting the presence of God have lost the
appreciation and path to learning the obligations. They need to remember
God when they are able to understand their environment. Al-Juwayni strictly
objects to the belief of Mu'tazila that action is needed through the rational
recognition, which, he says, means playing with Islam. According to him, the
intelligent person in this case keeps on committing sins. Al-Juwayni
ironically states that what Mu'tazila indicated is not considered® by these
intelligent people.

Moreover, appreciation is tiresome for the exerciser while meaning
nothing for the appreciated. Therefore, how could the action of reasoning
determine the obligation? According to al-Juwayni, an opponent can answer
this question as follows: This would provide a good deed to the person
appreciating. The action of reasoning indicates that difficulties in the material
world will result in being rewarded in the eternal world. However, this is not
satisfactory for al-Juwayni. How can this be recognized through reasoning?
How is it possible to learn this through reasoning? God, the appreciated, can

24 Al-Juwayni, Irshad, p. 268-9.
%5 Al-Juwayni, Irshad, p. 270.
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state the following: Your benefits are not obligatory for me. This has no
benefits for me to requite.

The opponent may continue rejecting as follows: “The person
appreciating may know the punishment to the person that neglects
appreciating.” This is answered as follows: How can this be known?
Appreciation and sacrilege are equal before the appreciated. The statement
that safety cannot be ensured if punishment is not performed is answered as
follows: If two concepts are deemed equal, punishing those abandoning the
action of appreciating would be no different than punishing those who
appreciate. According to al-Juwayni, opponents adopt two methods in this
case. The first is related to the actions or facts presented rationally. In this
method, people believe appreciating is obligatory and adopt this belief in
accordance to their religious ideas. This is invalid because if the appreciated
authority benefits from this process, then this case is not valid for God. The
other method is the emergence of punishment, which has been clarified
above.?

4. Conclusion

Al-Juwayni served to develop and spread Ashari movement through
his lectures and works. His students from Nizamiya madrasas, especially al-
Ghazali, brought his ideas and traditions to another level. He claimed that
actions do not have values in their essences, and he based his claims on the
address of canon authority for eliminating the relevant controversies.

Al-Juwayni’s main claims in the issue of morally being good and evil
are as follows:

There is no concept of good or evil for people or their characteristics.
Good is what is ordered by the sharia whereas evil is what is prohibited. If
sharia classifies an action or fact as good or evil, this process is not related to
the people or their characteristics. Therefore, the concepts of good and evil
are associated with the divine will. An action or fact is classified as good or
evil when it is a canon notification. Actions are the same by their essences.
What makes actions good or evil is the divine orders about these actions.
Exerciser of a good action is complimented by sharia. Therefore, it is
impossible for people to know good or evil without the canon notification.
Regarding the actions on which sharia authority has no comments, it is
possible to achieve the final provision in accordance with usul al-figh.

It is futile to claim that certain good actions or facts are obviously
known. On one hand, if regarding a certain action or fact as good or evil was

26 Al-Juwayni, Burkhan, p. 11-12.
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obvious, then no discussions would take place in this case. On the other
hand, those abandoning moral good is condemned. This reflects the value of
moral good for people. God’s actions are excluded from evaluation in this
case. In other words, a concept reflected as good by God would be good and
vice versa. In addition, the fact that people are keen on joyful things and
avoid from sorrow is an undeniable fact.

Al-Juwayni believes that nothing is obligatory for God as obligation in
this case means controlling the divine will. Thus, a statement that “God
needs this/that” would mean limiting God’s will, which is impossible. This
statement would be problematic for Islamic practices. In other words, God’s
will would be limited for natural reasons, and God would be in a position to
make explanation.?”

Moreover, al-Juwayni does not reject the fact that people observe their
benefits and avoid from sorrow. He gets close to Mu'tazila ideology in this
case. However, he also disapproves this ideology stating that this will not be
sufficient in learning the good and evil. Al-Juwayni considers the kalam and
usul dimensions of an issue instead of moral aspects. Therefore, he achieves
his results based on two religious disciplines mentioned rather than the
concepts based on ethics philosophy. But he does not approach the subject by
considering the moral role of intention, general state of the perpetrator, and
results of the action. According to Ozdemir’s statement, “kalam and theology
authorities had no chance but to make the issue of natural and moral
malevolence into a metaphysical issue.”
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Ciiveyni’de Ahlaki Iyi ve Kotii Meselesi
Ahmet Kamil CIHAN

Ozet

Ciiveyni, mensup oldugu Es’ari gelenege bagh olarak ders vermis, &grenci
yetistirmis ve eser yazmigtir. Ona gore seyler, kendi tabiatlar1 agisindan degerden
yoksun oldugu i¢in ahlaki iyi ve kétiniin (hiisun ve kubh) bilinmesinde seriata gerek
vardir. Zira bir eylem ne kendinden ne de tasidig1 bir vasiftan dolay: iyi veya
kottidiir. Dolayisiyla ahlaki iyi, failinin geriat tarafindan dviildiigii eylemdir. Soyle
ki aym eylem, eylem olmas: itibariyle bir ¢ocuk tarafindan islendiginde kotii
olmazken yetiskin biri tarafindan islendiginde kotii olmaktadir. Eger kotiiliik
eylemin kendisi veya eylemin bir vasfi olsayd: her iki durumda da kotii olurdu.
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Dolayistyla ahlaki iyi ve kotiiniin belirlenmesi, eylemlerin kendisine doniik degil,
bilakis insandan bagimsiz bir yetkeye, yani ilahi iradeye tabidir. Ayrica, ahlaki iyi ve
kétiiniin bir kismimnin bilinmesi, Mutezile'nin iddia ettigi gibi, zaruri ve apacik
olamaz. Ciinkii zaruri ve apagik olan bir seyde tartisma s6z konusu olmaz. Oysa
zarurilik ve apagiklik hususu Eg’ariyye ile Mu'tezile arasinda miinakasa konusudur.
Sonug olarak Ciiveyni iyi ve kotiiniin belirlenmesinin, Tanri'nin iradesine bagh
oldugu seklinde bir anlayis ortaya koymustur.

Anahtar Kelimeler: Ciiveyni, ahlak, iyi ve kotii, akil, ilahi irade

The Issue of Moral Good and Evil According to al-Juwaini

Abstract

Al-Juwaini has taught, educated, and written works based on Esh’aritien tradition
throughout his lifetime. For him, moral good and evil only can be known by religion
because there is no value in the essence of things. An action is neither good nor bad
because of its nature or its any qualification. So if something is good, it is because
God praises the person who did it. For instance, the same action is not bad when it is
hand]i)ed by a child and bad when it is handled by an adult person. If the action has
been evil for itself or its any qualification, it would be bad in both cases. Therefore,
the determination of moral good and evil is subject to the divine will, not the actions
themselves. On the other hand, knowing some moral goodness and badness are not
necessary and obvious, as the Mu’tazilah claims. Because there is no debate in
something that is necessary and self-evident. This matter, however, is being debated.
As a result Al-Juwaini has put forth an understanding of good and evil which
depends on the will of God.

Keywords: Al-Juwaini, moral, good and evil, reason, divine will
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