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Tefsir Geleneginde Selefilik Ekolii

Mustafa OZTURK"

Ozet

Hicri III. (IX.) asirda Ehl-i Hadis ekoliintin sembol ismi Ahmed b. Hanbel tarafindan
savunulan, daha sonra ibn Teymiyye ve Ibn Kayyim el-Cevziyye'nin gayretleriyle sistematik
vapiya kavusan Selef diistincesi klasik dénem Siinni tefsir geleneginde belirleyici konuma
sahiptir. Islam tefsir geleneginde Selefilik, birbiriyle baglantili ve ayni zamanda birbirinden
oldukga farkli ii¢ kategoride ele alinmasi gereken bir konudur. ilk katregori, sistematik
Selefilige alt yap1 olusturan Ehl-i Hadis ekoliidiir. Ashab-1 Hadis, Ehl-i Eser, Ehl-i Stinnet-i
Hassa gibi farkl isimlerle de anilan bu ekoliin sembol ismi Ahmed b. Hanbel (6. 241/855)'dir.
ikinci kategori, hicri VIL asrin ikinci yarisinda yetisen [bn Teymiyye (6. 728/1328) ile onun ibn
Kayyim el-Cevziyye (6. 751/1350) ve Ebii'l-Fida ibn Kesir (6. 774/1373) gibi meshur
talebelerince temsil edilen dini diisiince cizgisidir. Selefilik ve tefsir konusunda iiglincti
kategori, modern donemdeki 1slah-tecdit séylemiyle én plana gikan yeni Selefiliktir.
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Salafism In Tafsir Tradition

Abstract

Salafi thinking, defended by significant Hadith scholar Ahmed b. Hanbel in IX.
century and systematised by ibn Teymiyye and Ibn Kayyim el-Cevziyye, has a important
role in classical Sunni tafsir tradition. Salafism in Islamic tafsir tradition should be issued
under three categories which are related but quite different from each other. First category
is Ahl al-Hadith tradition which base systematic Salafism. This tradition, also named as
Ashab al-Hadith, Ahl al-Athar, Ahl al-Sunna al-Hassa, is remembered with Ahmad b.
Hanbal (d. 241/855). Second category is the religious tradition which is symbolised with
ibn Taymiyya (d. 728/1328) and his famous students like Ibn Kayyim el-Jawziyya (d.
751/1350) and Abu’l-Fida ibn Kathir (d. 774/1373). Third category is new Salafism which is
emerged in modern time and has a discourse of islah-tajdid.
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Giris

islam tefsir geleneginde Selefilik, birbiriyle baglantili ve aymi zamanda
birbirinden oldukga farkli ii¢ kategoride ele alinmasi gereken bir konudur. Ik
kategori, sistematik Selefilige alt yapi olusturan Ehl-i Hadis ekoltidiir. Ashab-1 Hadis,
Ehl-i Eser, Ehl-i Stinnet-i Hassa gibi farkli isimlerle de anilan bu ekoliin sembol ismi
Ahmed b. Hanbel (6. 241/855)'dir. Hicri I11. asirda ibn Hanbel’in yani sira ishak b.
Raheveyh (6. 238/853), Imam el-Buhari (6. 256/870), Ebt Said ed-Darimi (6. 280/894)
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gibi alimlerin katkilariyla niifGz ve gii¢ kazanan Ehl-i Hadis ekolt ilerleyen
donemlerde Bagdat merkezli olarak Ebti Bekr el-Hallal (6. 311/923), Eba Muhammed
el-Berbehari (6. 329/941), ibn Batta el-Ukberi (6. 387/997) gibi Hanbeli Imamlarinca
temsil edilmistir.

Selefilik ve tefsir konusunda ikinci kategori, hicri VII. asrin ikinci yarisinda
yetisen ibn Teymiyye (6. 728/1328) ile onun ibn Kayyim el-Cevziyye (6. 751/1350) ve
Ebii’l-Fida ibn Kesir (6. 774/1373) gibi meghur talebelerince temsil edilen dini
diisiince ¢izgisidir. Selefilik 6zellikle ibn Teymiyye ve ibn Kayyim el-Cevziyye
tarafindan sistematize edilmistir. Sistematik Selefiligin Ahmed b. Hanbel ve
Hanbelilerce temsil edilen Ehl-i Hadis ekoliine dayandig stiphesizdir. Nitekim ibn
Teymiyye, “Akaid konusunda Selef mezhebi/metodu ile miiteahhir dénemlerdeki
diger mezhepler hakkindaki goriisiintiz nedir? Dogru yoldaki mezhep bunlardan
hangisidir? En dogru yol Ehl-i Hadis’in yolu mudur? Firka-i naciyeden maksat Ehl-i
Hadis midir?” gibi sorulara cevap mahiyetinde sunlari soylemistir: “Ehl-i Hadis akil
yoniinden insanlarin/Miisliimanlarin en olgunu, kiyas yoniinden en diizgtind, re'y
yoniinden en isabetlisi, goriis yontinden en saglami, diisltince yoniinden en sahihi,
istidlal yoniinden en sagliklisi, cedel yoniinden en giigliisii, feraset yoniinden en
miikemmeli, ilham yoniinden en dogrusu, basiret ve miikasefe yontinden en keskini,
dinleme ve konusma yontinden en isabetlisi, hal (vecd-zevk) agisindan en gtizelidir.
Hasili, diger din mensuplarma kiyasla Miislimanlarin konumu neyse sair islam
firkalarina kiyasla Ehl-i Hadis ve Stinnet'in konumu da odur.”!

ibn Teymiyye'nin bu sekilde dvdagii Ehl-i Hadis'in temel referans mercii ise
“selef-i salihin” diye de anilan sahabe, tabitin ve tebe-i tabiin alimleridir. Tevbe 9/100,
Enfal 8/75 ve Hasr 59/10 gibi ayetler ile “En hayirli nesil kendilerine peygamber
olarak gonderildigim ilk Miisliiman nesildir. Ikinci en hayirh nesil onlari takip
edenler, daha sonra da onlar1 takip edenlerdir (sahabe, tabitn, tebe-i tabiin)”?
seklindeki hadis rivayetinden hareketle selefin peygamberlerden sonra insanlarin
hayirhist oldugunu sdyleyen Ibn Teymiyye'ye gore “Selef alimlerinin ilim ve din
hakkindaki gortislerini ve amellerini bilmek, sonraki nesillerin gortislerini ve
amellerini bilmekten ¢ok daha hayirli ve faydahdir. Selef ulemasinin tefsir, ustl-i din,
furti-1 fikh, ziihd, ibadet, ahlak, cihad ve sair alanlardaki gortiglerini ve amellerini
bilmek gerekir. Clinkti Kur’an ve Stinnet’in delalet ettigi tizere selef kendilerinden
sonraki tiim nesillerden faziletlidir. Bu sebeple onlara uymak, sonraki nesillere
uymaktan, ilim ve din konusunda onlarin goriis ve tartigmalarini bilmek, sonraki
nesillerin gorlis ve tartismalarini bilmekten daha hayirli ve faydahdir. Selef
ulemasmin icmar masumdur.”?

Selefilik ve tefsir konusunda tictincii kategori, modern dénemdeki 1slah-tecdit
soylemiyle 6n plana ¢ikan yeni Selefiliktir. XIX. yiizyilda [slam diinyasinin Bat
karsisinda maglup duruma diismesinin sebepleri ve bu kétii durumdan ¢ikisla ilgili

! Ebii'l-Abbas Takiyyiiddin Ibn Teymiyye, Nakzii I-Manttk, Kahire 1951, s.1-8,
2 Mislim, “Ferailii’s-Sahabe”, 210-215; ibn Hanbel, el-Miisned, 11, 328; v, 327; VI, 156.
3 Takiyyiiddin Ibn Teymiyye, Meemiiu I-Fetdvi, Beyrut 2000, XIII, 13-14.
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hal careleri aranirken bircok Miisliiman ilim ve fikir adami inhitat/inkirdaz krizini
tarihi tecriibe igerisinde dinin asli hiiviyetini kaybetmesine ve dini metinlerin
(naslar) yanhis yorumlamp yanhs uygulanmasma baglamistir. Buna gore ilk
asirlardan sonra dine cesitli hurafe ve bid‘atler sokulmus, ulema arasinda taklit
zihniyeti yayginlasmis, naslarin ve diger asli kaynaklarin yerine fakihler, kelamailar
ve miifessirlere ait Sahsi goriis ve kanaatler 6nem kazanmus, tasavvuf ve tarikatlar
halki miskinlestirip tembellestirmis ve bitiin bu sorunlar Islam diinyasinin
gerilemesi ve Ehl-i kiiftir karsisinda maglup duruma diismesi gibi bir sonuca mtincer
olmustur. Bu kotii durumu iyiye dontstirmek ve tarihin akisimi yeniden
Miisliimanlarin lehine gevirmek i¢in hem saf Islam’a, yani Kur’an ve Siinnet ile selef-
i salihinin yoluna dénmek, hem de dini diigtinceyi 1slah etmek kaginilmazdir.*

Siddik Hasan Han (6. 1890), Muhammed Abduh (6. 1905), Muhammed Resid Riza
(6. 1935), Cemaleddin el-Kasimi (6. 1914), Mahmad Siikri Alasi (6. 1924) gibi
dlimlerce savunulan bu islah-tecdit fikri ibn Teymiyye'nin elestirel goriis ve
diistinceleriyle paralellik arzettigi i¢in Selefilikle iliskilendirilmistir. Dini alanda islah
ve tecdidi savunan alimler arasinda Resid Riza modern donem Selefiligin dinamizm
kazanmasinda ok 6zel bir konuma sahiptir. Ozellikle Menir tefsirinde sik sik ibn
Teymiyye, ibn Kayyim el-Cevziyye, Sevkani (6. 1250/1834) gibi Selefi alimlerden
alintilar yapan Resid Riza, klasik Selefiligin tefsir anlayisini bir bakima giincellemis,
bu arada Kur’an tefsirine hidayet kavramu tizerinden igtimai/sosyolojik bir islev de
yiiklemistir. Belirgin bicimde Regid Riza'nin yeni selefi temayiillerini yansitan Menir
tefsiri Abdtlaziz Cavis (6. 1929), Muhammed Mustafa el-Meragi (6. 1945), Ahmed
Mustafa el-Meragi (6. 1952), Ferid Vecdi (6. 1954), Mahmud Seltat (6. 1964), gibi
isimlerin yaninda Ttirkiye Misltiimanlarinin Kur’an ve tefsir anlayislari tizerinde de
derin etkiler uyandirmgtir.

Selefilik baglaminda Muhammed b. Abdulvehhab’a (6. 1206/1792) nisbetle
Vehhabilik diye amlan dini-siyasi hareketten de kisaca s6z etmek gerekir. Zira
Muhammed b. Abdiilvehhab’in kendi eserlerinde sik sik Ibn Teymiyye ve ibn
Kayyim el-Cevziyye'ye atiflarda bulundugu bilinmektedir. Bu baglamda sunu
belirtmek gerekir ki Vehhabilik gtintimiizde daha ziyade Selefi olmayan ¢evrelerce
Selefi akimlar i¢in kullanilan bir nitelemedir. Selefilik-Vehhabilik iliskisine gelince,
bidatcilik ve hurafecilikten arinma ve ilk Miisliiman nesillere ait saf dini anlay1s ve
yagayisl immet i¢cinde hakim kilma syleminde benzerlikten stz etmek miimkiinse
de ozsel olarak Selefilik ile Vehhabilik arasinda muvafakatten ziyade mtibayenet soz
konusudtr. Ger¢i modern Selefiligin 6ncti isimlerinden Resid Rizd’nin Vehhabi
egilimlere sahip oldugu malimdur;® fakat onun temsil ettigi diisiince c¢izgisi

4 Mustafa Oztirk, Cagdas Islam Diisiincesi ve Kur'ancilik, Ankara 2013, s. 19.

3 Resid Riza, Abdiilaziz b. Sutid’un Hicaz’'da Suudi kralligini tesis etmesi ve aym zamanda Vehhabiligi
gelistirip derinlestirmesi tizerine kaleme aldig el-Velhabiyyfin ve'l-Hicaz (Kahire 1344) adh risalesinde
bu hareketin Islam’a uygunlugunu anlatius, ayrica Serif Hiiseyin (6. 1931) ile Sutd ailesi arasindaki
iktidar miicadelesinde Sutidilerin yaninda yer almustir. Ote yvandan, Sutdi kralhgim islam’a hizmet
edecek bir devlet olarak giren ve diger Islam {ilkeleriyle aralarinda gikan ihtilaflarin biiyiimemesi igin
caba gosteren Resid Riza zaman icerisinde Arap millivetciligine yonelik bir sdylem de gelistirmis ve
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reformist, modernist ve eklektik karakteri nedeniyle Vehhabi zihniyetten oldukca
farklidir. Vehhabilik her ne kadar islam ahlak ve maneviyatini baglangictaki saflig
ile yeniden insa iddiasinda bulunmus olsa da gerek Siinnet konusunda mutlak
literalizme, gerekse dini bid’atlerden armndirma hususunda kabir tahripgiligine
varan agiriliklar sebebiyle dini ihya-islah iddiasini sirazesinden ¢ikarmistir.®

XIX. yiizyilda Pan-islamist akimin popiiler héile gelmesinin sagladigi sohret
tizerinden bir sonraki ytlizyila taginan Selefi adlandirmasi, Vehhabi isminden pek
hazzetmeyen ve biiytlik ¢ogunlugu Sutdi Arabistan kokenli Ehl-i Hadis/Hanbeli
gelenegine mensup olan gevrelerde igtenlikle benimsenmig, XX. ytizyilin ikinci
yarisindaki giiclii propaganda sayesinde ise bilhassa Arap diinyasinda Ehl-i Hadis
zihniyetinin temsilcilerini ifade etmek tizere daha saygin bir isim olarak Vehhabiyye
admin yerine ikame edilmistir” Diger taraftan, Birinci Diinya Savas: sonrasinda
islam diinyasinda ekonomik ve sosyal sartlarin giderek agirlasmasi, Bati'ya
bagimliliin artmasi, ayrica din ve inang oOzgiirligline yonelik baskinin
yogunlasmasiyla Selefilik hareketi sertlesme/radikallesme egilimine girmis ve bu
stirecte kendini gesitli siyasal orgiitler hélinde gostermeye baslamistir. Misir'da
Hasan el-Bennda'min (6. 1949) liderligindeki fhvan-1 Mislimin, daha sonra
Pakistan’da Ebii’l-A’la el-Mevdadi'nin (6. 1979) onciiltigiindeki Cemaat-i islami ile
baslayan bu siireg Selefiligi dini bir ideoloji haline getirmistir.® Bugiin geldigi nokta
itibariyle radikal bir ¢izgide, dinin rGhundan ve maneviyatindan ziyade lafzina ve
sekline ilgi gosteren, ahlaki-dertni boyutu ¢ok kere ihmal eden, tarihi tecriibe ve
birikimi bidat ve bidatcilige indirgeyen bir tavir benimsemistir. Ayrica, siyasi alanda
cok goze carptigi i¢in, modern diinyada [slam toplumlarimin genel egilimleriyle
bagdasmayan, tahammidilsiiz ve toleranssiz bir Miisliiman/Miisliimanlik imajinin
olugsmasina ciddi katkida bulunmustur.?

Modern donemdeki biittin bu gelismeler bir tarafa, Selefilik adlandirmasi
oncelikle ve ozellikle ibn Teymiyye ile ibn Kayyim el-Cevziyye tarafindan temsil
edilen dini diistince ¢izgisini ifade eder. Bu iki alimin en 6nemli 6zelliklerinden biri,
Ehl-i Hadis mensgeli gorlis ve distincelerini miisadere ale’l-matlub tarzinda
savunmak yerine ¢ok boyutlu tahliller ve gti¢lti arglimanlarla temellendirme yoluna
gitmeleridir. Oysa Ehl-i Hadis'in ilk temsilcileri sahdbe ve tabitin dénemlerinden
intikal eden baz: gorisleri savunmakla birlikte bunlari temellendirme ve yeniden
insa etme yolunda kapsamli bir ¢aba icine girmemis, dolayisiyla savunduklar

onun bu soylem tarzi kimi arashrmaclarca Arapgihk ve/veya Pan-Arapgahk olarak
degerlendirilmistir. bk. E. Tauber, “Rashid Rida as Pan-Arabist before Wold War 1", The Moslem World,
LXXIX/2,(1989), s. 272-286; Albert Hourani, Cagdas Arap Diisiincesi, gev. Latif Boyaci-Hiiseyin Yilmaz,
[stanbul 2000, s. 241-242.

6 Oztiirk, Cagdas Islam Diisiincesi, s. 20-21.

Mehmet Ali Biiylikkara, “11 Eyliil'le Derinlesen Ayrnlik: Suudi Selefiyye ve Cihadi Selefiyye, Dini

Araghirmalar, 2004, 7, sayi: 20, s. 206-208.

8 Mehmet Zeki Iscan, Selefilik Islémi Kakenciligin Tarihi Temelleri, Istanbul 2009, s. 38-49; Biiyiikkara, “11

Eyliil’de Derinlesen Aynhk”, s. 208-234,

M. Ali Bityiikkara, “Selefiligin Yakin Tarihinden Onemli Bir Yaprak: Yeni Bilgiler [siginda Cuheyman

el-Uteybi ve Cemaati”, Marife: Bilimsel Birikim (Selefilik), 2009, IX/3, s. 21-46.
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gorisler ¢ogunlukla reddiye ve tekrardan 6teye gecmemistir. Bu sebeple ibn
Teymiyye'nin goriis ve diisiincelerinde karsilik bulan Selefilik biitiin Ehl-i Hadis
gelenegi icinde ¢ok 6zel bir yere sahiptir.’® Yine aym Selefilik klasik Stinni tefsir
geleneginde de oldukga etkili bir konuma sahiptir.

Selefilikte Tefsirin Mahiyeti ve Islevi

Selefi tefsir, hemen tamamiyla ibn Teymiyye tarafindan sekillendirilmistir. Onun
nazarinda tefsir, daha 6nce anlasilmis olan anlami -ki buna ilk ve asli anlam da
denebilir- ortaya ¢ikarmaktan veya bu anlam hakkinda bilgi (marifet) sahibi
olmaktan ibarettir. Bu ilk anlam1 ortaya ¢ikarmak ise temelde nakil ve dile dayanan,
beyan ve tavzih gibi kelimelere karsilik gelen basit diizeyde agiklama faaliyetinden
ibarettir. Kald1 ki Hz. Peygamber usl, furi, zahir, batin, ilim-amel itibariyle dinin
tiimiinii beyan etmistir. Daha acgikcasi, Allah Kur’an’da, Hz. Peygamber hadislerde
her seyi agiklamis, izaha muhtag hicbir sey birakmamigtir.’! Nahl 16/44. ayetteki li-
tiibeyyine li'n-nasi md niizzile ileyhim ifadesi Hz. Peygamber’in ashaba Kur’an’in hem
lafizlarim hem manalarini agikladigim gosterir.? Kur’an’in manasi niizal ortaminda
agiklanmistir. Misliimanlara diisen, Kur’an”t yeniden agiklayip yorumlamak degil,
bizzat Hz. Peygamber’e ait olan aciklamaya tabi olmaktir.

ibn Teymiyye gerek din konusunda Kur’an, Siinnet ve Selef akidesine sadakat
prensibinden, gerek naslarmn anlasilmasinda felsefi kelam ve te’vil metodunu
reddetmesinden, gerekse saf [slam ve ozgun anlami koruma gayretinden dolay1
Kur'an tefsirinde 6znenin kisisel tasarruf ve miidahele imkanini en aza indirmeyi,
hatta tiimden bertaraf etmeyi hedefleyen bir usal belirlemeye calismustir. ibn
Teymiyye'nin “ehsanti turuki’t-tefsir” (en giizel tefsir yontemleri) diye nitelendirdigi
ustile gore Kur'an oncelikle Kur'anla tefsir edilmelidir. Ctinkii Kur’an’in bir
ayetinde mticmel olarak zikredilen bir husus bagka bir yerinde izdh edilmistir.
Tefsirde ikinci kaynak olarak nebevi stinnete (hadis) miiracaat edilmelidir. Clinkii
Rasfilullah Kur’an’in en yetkin sarihi ve miifessiridir. Bunun igindir ki Imam Safii (6.
204/820), “Rastlullah’in  hikmettigi her sey onun Kur'an’dan anladigindan
ibarettir.” demistir. Bu gercek Nisa 4/105, Nahl 16/44 ve 64. ayetlerde de ifade
edilmistir. Ote yandan Siinnet de tipki Kur’an vahyi gibi Rastilullah’a vahyedilmis,
Kur’an'in tilavet edilmesi gibi Stinnet de tilavet edilmistir. Bunun boyle oldugu
hususunda Imam Safii ve diger bircok biiyiik alim gesitli deliller serdetmistir.

Tefsir bilgisi Kur'an’da ve Stinnet’te bulunmadi§ takdirde sahabe kavillerine
miiracaat edilir. Cilinki sahabiler Kur'anin niizaltine sahit olduklarn ve ayetlerle
ilgili hadiselere bizzat tanik olduklar igin tefsir sahasinda tartisilmaz otoriteye
sahiptir. Sahabe nesli miitkemmel bir anlayis ve kavrayis, sahih/saglikl bir ilim ve
salih amel sahibi olmakla miimeyyizdir. Bilhassa ilk dort halife ile ibn Mes'tid, ibn
Abbas gibi biiylik ve alim sahabiler bu vasiflar1 haizdir. Tefsir bilgisi sahabe
kavillerinde de bulunmadig: takdirde, sahabi miifessirlerin rahle-i tedrisinde yetisen

10 M. Sait Ozervarly, ibn Teymiyye nin Diisiince Metodolojisi ve Kelameilara Eleslirisi, [stanbul 2008, s. 63.
1 ibn Teymiyye, Mecmiiu'l-Fetdvd, VI, s. 71-72.
2 fbn Teymivye, Mecmiiu'l-Fetdva, X111, s. 148,
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Miicahid b. Cebr gibi tabilerin kavillerine basvurulur. Gergi tabitn ulemas: ayetler
hakkinda farkli goriisler dile getirmistir; ancak bu gortisler lafzen farkh olsa da
oziinde ayni seyi lazimi ve/veya naziriyle ifade tarzindadir. Bu noktada, “Tabitin
kavilleri furtida bile hticcet degilken, nasil olur da tefsirde hiiccet kabul edilebilir?
gibi bir itiraz one stiriilebilir. Bu itiraz, “Bir tabii alimin kavli kendisine muhalif goriis

1

beyan eden bagka bir tabii alim icin hiiccet tegkil etmez” anlaminda dogrudur; fakat
tabii alimler bir meselede ittifak ettiklerinde onlarm bu ittifakinin hiiccet degeri
tagidigindan siiphe etmek yersizdir. Tabii alimler arasinda ihtilaf s6z konusu
oldugunda, bir tabii kavlinin baska bir tabiiye veya daha sonraki nesillere karsi
hticciyeti soz konusu degildir. Boyle bir durumda ya Kur’an diline ya Stinnet'e ya
Arap dilinin genel kullanimina ya da sahabe kavillerine basvurulur. Salt rey’le
Kur’an tefsirine gelince, bu tarz bir tefsir haramdir.”

Kisaca, ibn Teymiyye'ye gore en giizel tefsir yontemi Kur’an’t énce kendisiyle,
ardindan Siinnet’le, ardindan sahabe ve baz sartlarla mukayyet olarak tabitn
gorisleriyle aciklamaktir. Tefsirde aslolan, nakil/rivayet ile dile dayali zahiri
manadir. Ancak buradaki zahirden maksat, Selefin rfiindeki zahirdir. Salt re'ye
dayali tefsir kesinlikle haramdir. Ustelik re’ye dayali bir faaliyet tefsir degil, ashnda
diipediiz bidat olan ve ayni zamanda tahriften pek farki bulunmayan te’vildir. bn
Teymiyye zaviyesinden bakildiginda tefsir Kur'an'm nazil oldugu vasatta ne
soyledigini, ilk hitap ¢evresinde Kur'an'dan ne anlagildigim ve ahkdaminin nasil
uygulandigini tespit etmekle ilgilidir ki bu anlamda tefsir dtedenberi bilinen ve
tekrar edilen “me’str tefsir” (rivayet tefsiri) tarifinin ta kendisidir. Bu da tam olarak
EbG Nasr Abdiirrahim el-Kuseyri'nin (6. 514/1120), “Tefsir, ittibd ve semadan
ibarettir” seklindeki ifadesine karsilik gelir. Dolayisiyla tefsir rivayetle, te'vil
dirayetle ilgilidir, denebilir."* Yine bu ayrim gergevesinde su da soylenebilir: Tefsir
sade ve basit bir tavzih faaliyeti iken, te’vil istinbat, istihrag, ictihad gibi zahmetli,
ayni zamanda da riskli ve netameli bir igtir.

Tefsirin biiytik 6l¢tide seleften menkal rivayet bilgisiyle kaim oldugunu diistinen
ibn Teymiyye, dogal olarak Fahreddin er-Razi'nin et-Tefsiru’l-Kebir'ini, “Bu eserde
her sey var, sadece tefsir yok” diye elestirmistir.!® Oysa Razi'ye gore Kur’an'm anlam
kapasitesi Hz. Peygamber ve selef adlimlerinden nakledilen izahlarla sinirli degildir.
Aksine “Kur'an biitiin ilimlerin asli/esasidir (enne’l-kur'ane aslu’l-ulitmi kiilliha).
Kelam ilmi biitiintiyle Kur'an’da mevcuttur. Fikih ilmi biitiintiyle Kur’an’dan
gikarilmigtir. Fikih usdli, nahiv ve ltgat ilmi, zihd/tasavvuf, ahiret haberleri ve
ahlak ilmi de ayni sekildedir.”1¢

13 Takiyyiiddin Ibn Teymiyye, MecmituI-Fetdvd, Riyad 2000, XII1, 162-169.

14 Ebii'l-Fazl Celaleddin es-Siiytiti, d—ffk&nﬁ Ulfini’l-Kur'an, Beyrut 2002, 11, 1190.

15 Bazi aragtirmaacilar bu stz Tacuddin es-5iibki’ye (6. 771/1370) izafe etmistir (bk. Fethullah Hulevf,
Fahruddin er-Razi, iskenderiye, 1976, 5. 41-42). Ancak bu izafet yanhstir. Zira soziin asil sahibi Tacuddin
es-Siibki degil, onun babasi Ebii’l-Hasen Takiyyiiddin Ali b. Abdilkafi es-Siibki’dir. bk. Ebii’s-Safa
Salahuddin es-Safedi, el-Vifi bi'l-Vefeyit, nsr. Ahmed el-Arnatt-Tirki Mustafa, Beyrut 2000, 1V, 179.

16 Fahreddin er-Razi, ei-Tefsiru'I-Kebir (Mefitihu '!—f?a],rb), Bevrut 2004, 11, 107.
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Kur'an’t biitiin ilimlerin kaynag: olarak goren Razi, Fatiha shresinin tefsirine
giriste, “Bilesin ki ben mubhtelif zamanlarda, ‘Bu stredeki [Fatiha shresi] anlam
incelikleri ve gtizellikleri ile ilgili onbin mesele istinbat etmek miimkiinddir.” diye bir
soz soylemistim; fakat birtakim kiskang kimseler ile bazi cahil, sapkin ve inatg
insanlar bu soziimdeki iddiayr imkan disi gormislerdi (...) Iste ben bu kitabin
tasnifine/tahririne basladigimda, mezkir soziimiin/iddiamin pekala miimkiin ve
basarnlabilir bir is olduguna dikkat ¢ekmek kabilinden bu mukaddimeyi ortaya
koydum.”” demigtir. Razi, “Fatiha stiresinden on bin mesele ¢ikarmay: basaririm”
derken hem bu stiredeki mana ve esrarin bu sayiyla simirli olmadigina hem de
strenin icerdigi konular ve sirlan titketmenin beseri takat simirlarim astigina da
dikkat cekmeyi ihmal etmemistir. Razi'nin ifadesiyle, “Fatiha stresi sonsuz konular
(mebahis), namititenahi sirlar igerir. Dolayisiyla, ‘Bu stire on bin meseleyi ierir’ diyen
kisinin s6zl bunu isiten kimselerin idrak diizeylerine uygun sekilde formiile edilmis
bir sozdiir.”18

Burada soz konusu olan namiitenahilik, Kur’an’in Allah kelam: olmas: ve aymn
zamanda ilahi isimler wve fiiller ile bunlarin varlik alemindeki tecellilerinin
sonsuz/sinirsiz olmasiyla ilgilidir. Bu sinirsizlik, Allah’in kelamindaki manalar1 belli
bir donemde anlagilmis manalara hasredilemeyecegini gosterir. Kaldi ki biitin
ilimlerdeki temel gaye, kulun rabbine ulagmasidir.' Bunun i¢in de kulun her seyden
once rabbini taniy1p bilmesi gerekir. Bu konudaki en temel ilim hig stiphesiz kelam
ilmidir. Bir ilmin degeri malimun degerine gore belirlenir. Kelam Allah’in zat, sifat
ve fiillerini bilmeyle ilgili oldugu icin, en temel ve en degerli ilimdir. Bu agidan
bakildiginda tefsir asli degil fer’, kiilli degil ciz’1 bir ilimdir. Hatta ilim de degil,
farkli konularla ilgili bilgilerden ibarettir. Razi'nin Acdibii’l-Kur’an’daki ifadelerine
gore dini ilimler ya asillarla ya da bunun digindaki konularla ilgili olur. Miifessirin
yaptigi is, Allah’in kelamindaki manalar: arastirmaktan ibarettir. Bu yiizden tefsir,
Allah’1 tamiyip bilme ilmine (kelam ilmi) kiyaslandiginda fer’idir. Muhaddis Hz.
Peygamber’in sozlerinin sihhatini arastirir. Ancak bu ilim Hz. Peygamber’in
niibtivvetini ispat ilmine (kelam ilmi) kiyaslandiginda fer'idir. Sonug olarak, biitiin
bu ilimler ustl/kelam ilmini tefsir/agiklamak i¢in vardir,2

Kelam ilminin olmazsa olmaz unsurlarindan biri hig stiphesiz re’y ve akilla ¢ok
siki bir iliskisi bulunan te’vil yontemidir. Nitekim Réazi bazi ayetlerin izahinda te'vili
aklin hakikatlerine uygunlukla iliskilendirmistir. Mesela, Fecr 89/27. ayetteki
“mutmainne” kelimesiyle ilgili yorumunu “aklin hakikatlerine uygun te’vil” (te'viliin
mutdbikun li'l-hakdiki'l-akliyye) diye nitelendirmistir.?! Bu arada kendisinin Liibabii'l-
Isardt adli eserine de atifta bulunmustur. Bu atif, séz konusu te’vilin kaynagim da
gosterir. Zira Razi'nin bu eseri ibn Sind’nin (6. 428/1037) israki temalar iceren veya

7 Fahreddin er-Réazi, et-Tefsiru'I-Kebir, 1, 15.

15 Fahreddin er-Razi, et-Tefsiru'l-Kebir, 1, 20-21.

19 Fahreddin er-Razi, et-Tefsiru'l-Kebir, 1, 88.

2 Fahreddin er-Razi, Acaibii’l-Kuyr'dn, nsr. Seyyid el-Cemili, Beyrut 1985, s. 32-33.
2 Fahreddin er-Razi, ef-Tefsiru I-Kebir, XXXI, 160.



Tefsir Geleneginde Selefilik Ekolii 202

en azindan Aristocu karakter arzetmeyen son doénem eserlerinden el-Isardt ve't-
Tenbihdt'in telhisi hiiviyetindedir.

Razi bazi ayetlerin izahinda da, “Akhn payina diigen sudur” (hazzu'l-akli, hazzu'l-
bahsi'l-akli, hazzu’l-akli min hiza) gibi ifadeler kullanmis ve bu tiir ifadelerle baslayan
izahlarinda da yine aym tarz te’vil yontemine bagvurmustur.?? Razi'nin te’villerinde
israkilik egilimini yansitan yorumlardan biri, Gazzali'nin Nir 24/35. ayetten
hareketle teosofik ve hermetik bir ilahiyat gelistirdigi Miskatii'l-Envar adl1 esere atifta
bulundugu yerde (Nar 24/35. ayetin tefsiri) karsimiza ¢ikar. Razi bu ayetin tefsirinde,
ibn Sind’dan da alintilar yapar.?

Fahreddin er-Razi ve tefsiriyle ilgili bu istitrattan sonra ibn Teymiyye'nin “Tefsir
nedir ne degildir?” meselesine 151k tutan goriislerine donersek, ozellikle “ehsanu
turuki’t-tefsir” baglamindaki goriislerinden anlasildigi kadariyla tefsir, Kur’an’s
anlamak ve agiklamak isteyen herhangi bir Miisliimanin kendi fikir ve kanaatlerini
hticcet olarak takdim edebilecegi bir faaliyet degildir. Bilakis tefsir ya bizzat
Kur’an’da ya Stinnet’te ya sahabe kavillerinde ya da tabitin kavillerinde mevcut olan
acgiklamay1 esas almay1 ve ona uymay: gerektiren bir faaliyettir. Bu demektir ki tefsir
hél-i hazirda mevcut olmayan bir mananin kesfi degil, niiztl doneminden bu yana
verili olan mananin tespitidir. O halde, mifessirin isi nakilciliktir. Bunun icindir ki
“mifessir nakilci, mievvil istinbatqidir” (fe'l-miifessiru  nikiliin - ve'l-miievoilii
miistenbitun) denilmistir.24

Bu baglamda belirtmek gerekir ki Selefi epistemolojide nakil akildan mutlak
strette dnemli ve onceliklidir. Akil ancak naslarla belirlenen sinirlar dahilinde
is/islev gorebilir. Bu epistemolojik sistemde akil bir bakima nesnesi olmayan bir
oznedir. Aklin gorevi 6nceden bilinen bir sonuca varmak, bu sonucun dogruluguna
ve kesinligine ulagmaktir. Gegmiste olandan daha miikemmel bir seyin olmasi
miimkiin degildir. Hakikat adina ne varsa hepsi ge¢miste olusmustur. Simdide ve
gelecekte hakikat aranmaz, aranamaz. Bu sebeple herhangi bir dini meselenin
hallinde ya nassa ya da seleften gelen asara basvurulmalidir. Miisliimanlarin ihtiyag
duyduklar ve duyacaklari her konuda nass ve asar bulundugu igin, re’y ve igtihada
mahal yoktur. Selefiyyede nassin ve naklin dini bir mastniyete sahip olma imtiyazi
vardir. Ulvi ve miibarek bir bilgi kaynag olan nakil mutlak hakimdir. Saltanat

I
L)

Mesela, ibrahim 14/49-50. avetlerin izahinda, “Aklin bundan nasibi sudur” dedikten sonra sunlan
zikretmistir: “Riih cevheri kudsi dlemden ve viiceligin insan idrakini asan boyutundan parlayip 1sik
sagan bir cevherdir. Beden adeta bu rihun gomlegi ve elbisesidir. Nefsin (rih) maraz kaldig biittin
aa ve kederler sirf bu bedenden dolayidir. Bu yilizden, bedenin rttha yapisip onu yvakmasi soz
konusudur. Nitekim sehvet, hirs ve 6fke de rih cevherine bedenden 6tiirii sirdyet etmistir. Bu beden
kati, bularuk ve karanhk oldugu icin rihun panltlarim ve 1sigim gizlemistir. Beden kokma ve
kokusmanin da sebebidir. Bu yiizden, beden katrandan gomleklere benzer”. Fahreddin er-Razi, ef-
Tefstru'l-Kebir, XIX, s.152.

2 Fahreddin er-Razi, et-Tefsiru'l-Kebir, XXI11, 194-204.

4 Eba Abdillah Bedreddin ez-Zerkesi, el-Burhin fi Uliimi'l-Kur'an, Beyrut, ts., I, 166.
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tahtinda sadece o oturur, sadece ona tabi olunur. Nass1 itiraz, muhalefet, tenkit ve
te’vil konusu yapmak asla caiz degildir.?®

ibn Teymiyye'nin “ehsanii turuki't-tefsir” kapsaminda dile getirdigi gortisler,
tefsirin me’hazlarindan giintimiizdeki meshtr “rivayet tefsiri” (me’sar tefsir veya
tefsiru’s-selef) kavramlastirmasina kadar bir¢ok konuda belirleyici olmasi sebebiyle
¢ok onemlidir. Nitekim Stiyati (6. 911/1505) el-Itkin'in miifessir olmann sartlari ve
adabiyla ilgili yetmis sekizinci boliimiine ibn Teymiyye'nin “ehsanti turuki’t-tefsir”
baghg altindaki goriiglerini Ozetleyerek baglamig ve bu baghk altindaki diger
meseleleri de yine onun Mukaddimetii’t-Tefsir adli risalesindeki gortisler ekseninde
ele almistir.® Muhammed Hiiseyin ez-Zehebi ve Ziirkani gibi ¢agdas miellifler de
ibn Teymiyye’nin gortislerini esas almis ve bilhassa “me’shr tefsir” (tefsir bi'r-rivaye)
kavraminit “ehsanii turuki’t-tefsir” ustliine paralel bi¢cimde tanimlamistir. Bu tamima
gore me’sur tefsir, bizzat Kur'an’in kendi kendini agiklamasi ile Hz. Peygamber,
sahabe ve tabitina ait rivayetlere dayali izah tarzin ifade eder.?”

Tiirkiye’deki tefsir aragtirmacilarmin biiylik ¢ogunlugunca da benimsenen bu
tanimin® kokeni ibn Teymiyye'ye, dolayisiyla Selefi diistinceye dayanir. Bu mesele
bir tarafa, gerek ibn Teymiyye'nin “chsanti turuki’t-tefsir” bashg altinda formiile
ettigi ustlde, gerekse bu usilden istifadeyle gelistirilen “me’str tefsir” tanimindaki
“Kur’an’in Kur’an’la tefsiri” maddesi problemlidir. Clinkii s6z konusu tanim nakle
dayanan (me’s(r), yani yorumcunun re'y ve ictihddindan bagimsiz olarak orada
hazir ya da verili olan, bu yiizden de 6znellige kapali olan bir izéh tarziyla ilgilidir.
Oysa hangi ayetin hangi ayeti tefsir ettigi, cogunlukla yorumcunun dirayetiyle ilgili
bir meseledir. Isin igine dirdyet girdiginde mezhebi, kelami on kabuller ve
dolayisiyla 6znellikler kaginilmaz hale gelir. Me’shr tefsir tanimina kaynaklik eden
ibn Teymiyye de siiphesiz bunun farkindadir; fakat onun “Kur'an’in Kur'an’la
tefsiri” dedigi sey, teknik diizeyde Kur’an’t anlama ve agiklama meselesinden
ziyade, din tasavvuru ve dini ahkamin kaynaklar: gibi daha kapsamlt meselelere
atifta bulunan bir paradigmatik cerceveyle ilgilidir.

Daha agikgasi, Ibn Teymiyye nass ve selef otoritesine dayali bir din tasavvurunu
benimsemekte ve gerek dinde gerek naslarin istimalinde re’y ve te'vile cevaz
vermeyen Ehl-i Hadis ekoltinii takip etmektedir. Bu ekoldeki 6n kabule gore Allah
(Kur’an), Hz. Peygamber (Stinnet) ve sahabe tiim Miusliiman nesillerin akip giden
tarih boyunca ihtiyag duyacaklan her sey hakkinda konugsmus, hemen her meseleyi
vuziha kavusturmustur. Yine bu ekole gore Kur'an metni (nass) gayet acik ve
anlasilir mahiyettedir; bu yiizden nassi indi yorumlara tabi tutmamak, onu
yormamak (te'vil) gerekir. Allah’in muradi vahyin niiztl vasatinda sahih sekilde

% Fethi Kerim Kazang, “Selefiyye'nin Nass ve Metot Ekseninde Din Anlayisi ve Sonuglan”, Kelam
Araghirmalar: Dergisi, 2010, VIII/1, s. 110-111.

% Sliyaf, el-itkdn, 11, 1197-1204.

Muhammed Hiiseyin ez-Zehebi, ef-Tefsir ve’l-Miifessiriin, Beyrut ts., I, 105; Muhammed Abdiilazim ez-

Ziirkani, Mendhilii’l -fr'fﬁn fi Uliinnt'l-Kur'dn, Beyrut 1988, 11, 12.

2% bk. Ismail Cerrahoglu, Tefsir Usiilit, Ankara 1989, s. 228; Muhsin Demirci, Tefsir Tarihi, istanbul 2003,

s, 228; Abdiilhamit Binsik, “Tefsir”, DIA, Istanbul 2011, XL, 285.
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anlagsildig1 i¢in, Misliimanlara diisen gorev, o vasatta anlagilmis ve aciklanmis olan
manaya nakil yoluyla vakif olmak (sema) ve ona uymaktir (ittibd). Seleften bize
intikal eden basit, sade ve sarih tefsire ragmen te’vil yordamiyla nasstan ¢ikarimlar
yapip yeni hiiktimler kurmaya ¢aligmak bidattir.

ibn Teymiyye'nin bu noktada Stinnet'e atfettigi paradigmatik rolle ilgili olarak
imam Safii'yi referans gostermesi ve ondan nakille Stinnet'in de tipki Kur’an gibi
vahiy oldugunu sdylemesi dikkat gekici ve ayni zamanda onemlidir. Zira ibn
Teymiyye'nin “en giizel tefsir yontemleri”nin ne oldugu hususunda $afii'nin Stinnet
anlayisini referans olarak kullanmasi, dinin temelde nasstan ibaret oldugu,
dolayisiyla tiim hayat olaylariyla ilgili hiikiimlerin dogrudan ya da dolayh olarak
mutlaka bir nassa, hatta tek kaynak olarak Kur'an’a dayanmasi gerektigi fikrini
benimsedigini gosterir. Bu fikir Imam Safii tarafindan, “Ummet’in [kiyas, ictihat,
istinbat meyaninda] soylediklerinin tamami Stinnet’in serhi, Stinnet'in tamamu da
Kur'anin serhidir”.? seklinde formiile edilmistir. Bize gore ibn Teymiyye’'nin
“ehsanti turuki’t-tefsir” kapsaminda anlatmaya calistigi sey de aslinda Safii'ye ait
oldugu belirtilen bu soziin serhi gibidir.

Gerek $Safii’nin Stinnet’i miidafaa maksadiyla temellendirmeye calistig “Stinnet
esittir Kur'an” fikriyle dini tek kaynaga (Kur’an’a) irca etmesi, gerekse aym bakis
agisini esas alan Ibn Teymiyye'nin, “Tefsirde en sahih ve saglam yontem Kur’an'in
Kur'an'la tefsir edilmesidir” seklindeki teklifi, modern donemde genel olarak
rivayet, ozel olarak da Stinnet ve gelenek ile hemen hicbir bagi/baglantisi olmayan,
dini en sahih ve en saglam kaynak olarak sadece Kur'an metninden ve dolayisiyla
Kur'an gevirisinden 6grenmek gerektigini vurgulayan Kur’ancilik egilimine hizmet
etmistir.

Kugskusuz bu bir ironidir. Burada karsimiza ¢ikan bir diger ironi, modern
donemde ¢ok ragbet goren “Kur’an’t bastan sona biitiinliik arzeden bir yazili metin
olarak algilama” egiliminin gok kere Ibn Teymiyye'nin “Kur’anin Kur’an'la tefsiri”
dedigi seyle iligskilendirilmesidir. ibn Teymiyye Kur'anin Kur’an’la tefsirinden sz
ederken, dinde ve dini metinlerin anlasilmasinda nakilden ve selef otoritesinden
bagimsiz bir yaklagimla salt dil bilgisi ve re’ye dayanmanin cdiz olmadigin
vurgulamaya c¢alismus, fakat onun bu maksatla ortaya koydugu yontem, gtintimtizde
Kur’ant kendisine nazil olmus bir yazili metin gibi okuma, anlama ve yorumlama
egilimindeki yontemsizlige hizmet eden bir arag gibi kullanilir olmustur. Bu yanhs
kullanimin temelinde Muhammed Abduh ve Resid Riza'nin 6nciiliik ettigi ictimai ve
hidayet¢i yorum yonteminde, geleneksel tefsir birikimini goz ardi etmenin bir
prensip olarak vaz edilmesi ok onemli rol oynamistir.

Meniir tefsirine giriste siki bir gelenek elestirisi yapan Abduh ve Resid Riza nin
dini diistince ¢izgisinin Selef ve Selefilikle iliskilendirilmesi de baska bir ironi olarak

» Zerkesi, el-Burhdn, 1, 6; Stiyati, el-ltkéan, 11, 1025,
W Kugkusuz Muhammed Abduh ve Resid Riza Kur'an tefsirinde Arap dili, usil bilgisi ve rivayet
malzemesine vukaf gibi sartlarin gerekli oldugunu sdylemis, hatta bu konuda ibn Teymiyye'nin

mezkir goriislerini zikretmistir. Bununla birlikte, geleneksel tefsir edebiyatimin Kur'an’t anlamanin
ontinde biyiik bir engel oldugunu da soylemis, ayrica sahih niyet ve samimiyetle Kur’an'a yonelip
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kaydedilmelidir. Bu diistince ¢izgisindeki Selef vurgusu, gtintimtiz Tirkiye’sindeki
Kemalist ve laik¢i ¢evrelerin ¢ok amach bi¢imde kullandiklar1 “Atam izindeyiz”
mottosunun isleviyle benzerlik arz eder. Zira Abduh ve Regid Riza'nin selef vurgusu,
mubhalif ¢evrelerden gelmesi muhtemel tiiredilik, aidiyetsizlik ve kokstizliik gibi
ithamlara karsi saglam bir kdkene dayanma, boylece savunulan fikriyata maliyeti
diistik bir mesriiyet zemini olusturma amacina hizmet eden bir arac islevi grmekte,
ancak pratik hayatin tanzimi c¢agdas akil, biling ve paradigmalar tizerinden
yiriitilmektedir. Nitekim modern c¢agdas Selefi islahgilikta da o6ze doniis
vurgulanirken temel referans olarak erken donemlerdeki Islami tefekkiir ve
tedeyytine atifla gelenege yaslanilmakta, ancak bugtine ve gelecege yonelik hedefler
soz konusu oldugunda gayet modern ve modernlestirici paradigmalar istikametinde
yol alinmaktadir. Bunun yaninda s6z konusu vurgu klasik Selefi paradigmaya
sadakatten ziyade, ozellikle ibn Teymiyye'nin elestirel dil ve {slibundan
yararlanma, aym zamanda kendi distincelerine giiclii bir referans kaynag:
olusturma iradesini yansitmaktadir.

Biitiin bunlar bir tarafa, Abduh ve Resid Riza'min actiklart ¢igir, Kur’an'in masa
basinda muhtemel okur kitlesinin anlama sorunlarn dikkate alinarak tematik ve
sistematik bigimde yaziya gegirilmis bir metin gibi algilama egiliminin yayginlik
kazanmasinda 6nemli rol oynamistir. Halbuki gelenekte, “Kur’an tek bir ayet gibidir;
ctinkii Allah"in kelamu tektir” algisinin saghkli olmadigi vurgulanmistir. Yine
gelenekte bazi alimler her ayet ve strenin bir digeriyle baglantisim1 kurma ¢abasinin
beyhtide oldugundan soz etmis ve bunu gerekg¢elendirme noktasinda vahyin
niiztliniin yirmi t¢ yila yayilmasi, ayetlerin bu zaman dilimi icerisinde farkl
sebepler ve hadiseler tizerine peyderpey nazil olmasi hasebiyle Kur'an metninin
tematik ve sistematik biitiinliik arz etmedigine dikkat ¢ekmislerdir.?

Tefsirin Asilsizlig1 Meselesi
SiiyGti el-itkin'da Ehl-i Hadis ve Selef diisiincesinin sembol ismi Ahmed b.
o771 33

Hanbel’den, “Ug seyin ash yoktur: Tefsir, melahim, megazi.”* seklinde meshar bir
soz nakletmistir.®* Hatib el-Bagdadi (6. 463/1071) bu sozii tefsir, melahim ve megazi

ayetler tizerinde diistinen her Musliimarin ilahi kelamu rahatlikla anlayabileceginden soz etmistir (bk.
Muhammed Resid Riza, Tefsiru'I-Mendr, Beyrut 1999, I, 9-15). Gergekten de Allah'in insanoglundan
temel taleplerini anlayip kavramak igin tefsir sahasinda uzman olmaya gerek yoktur. Kur'an
anlamaktan asil maksat buysa -ki budur- Abduh’un séyledikleri dogrudur; ancak onun varolussal
anlamaya atifla soyledigi seyler, teknik anlamda tefsire hamledilmis ve bu durum giintimtizde sikga
sahit olundugu tizere, geleneksel ilmi birikime hemen higbir sekilde atifta bulunmaksizin son derece
keyfi ve gelisigtizel yorumlar yapmanuin caiz oldugu noktasinda yanhs bir anlayisin genis tlcekli kabul
gbrmesi gibi bir sonug vermisgtir.

n - Zerkesi, el-Burhan, 11, 17.

2 Mustafa Oztiirk, T efsirin Halleri, Ankara 2013, s. 13-14.

B ibn Teymiyye, Mecmiiu'l-Fetdvd, XII1. 154; Siiyat, el-ftkan, 11, 1202.

M SiiyGH, el-ftkan, 11, 1202.
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ile ilgili birtakim eserlerin, stzgelimi Kelbi ve Mukatil b. Siileyman gibi miifessirlere
ait tefsirlerin zayifhgina hamletmis olsa da,* Ibn Hanbel’in soziindeki asil maksat
tefsir rivayetlerindeki isnat problemleriyle ilgilidir. ibn Teymiyye'nin su ifadesi de
buna isaret etmektedir:

“Bilindigi gibi, tefsire dair nakillerin ¢cogu melahim ve megazi ile ilgili nakiller
gibidir. Bu yiizden imdm Ahmed b. Hanbel “Tefsir, melahim ve megaziye dair
rivayetlerin isnad1 yoktur” demistir. Bu {i¢ alanla ilgili rivayetler asilsiz, yani isnatsiz
rivayet edilir. Dahasi bunlar ¢ogunlukla miirsel rivayetlerdir. Tipki Urve b. Ziibeyr,
Sa’bi, Ziihri, Masa b. Ukbe, ibn ishak ile bunlar takip eden Yahya b. Said el-Emevi,
Velid b. Mislim ve Vakidi gibi megazi miuelliflerinin naklettikleri rivayetlerde
oldugu gibi.”%*

Tefsirin temelde rivayet menge’li olmasina ragmen hadis naklindeki gibi titizlik
gosterilmemesi veya hadislerin siibiituyla ilgili ol¢titlerin tefsir rivayetlerine 6zenle
tatbik edilmemesi, dolayisiyla tefsirle ilgili merviyyﬁtm hadisten farkli bir nakil
gelenegine sahip olmasi, esas itibariyle dini hiiktimlerin kaynag ve edille-i ser’iyye
konusuyla ilgilidir. Soyle ki dini deliller hiyerarsisinde Kur’an ve Siinnet ilk iki
sirada yer alir. ibn Hanbel zaviyesinden bakildiginda ise dinden sadece Kur’an,
Stinnet ve seleften menkal sahih/saglam asar (merviyyat) anlasilir. Buna gore hadis
nas, yani dini hiikiim kaynagidir. Hadisin nas olmasi her seyden once siibtt
konusunda tespit ve tahkiki zorunlu kilar. Bu zorunluluk hadis tizerine ser’1 hitkiim
kurulacak olmasina mataftur. Halbuki tefsir rivayetleri nas degil, Kur’an naslarinin
asli manalarini tespit yahut sahabe ve tabitinun ayetlerden ne anladiklari konusunda
bilgi saglayan tarihi belgeler niteligindedir.

Tefsir rivayetlerinin tespitinde hadis alanindaki titizligin gosterilmemesi en
azindan bir ybniiyle bu yiizden olsa gerektir. Bununla birlikte, tefsirle ilgili
rivayetlerin senet/stibGt yoniinden hicbir tenkide tabi tutulmadig da sdylenemez.
Hadis konusunda gosterilen titizlik kadar olmasa da bazi sahabilerden gelen tefsir
rivayetlerinin tenkide tabi tutuldugu bilinmektedir. Mesela, ibn Abbas’tan hemen
her ayet hakkinda bir veya birkag farkli izah nakledilmistir. Gerek rivayet
karmasasindan, gerekse rivayetlerdeki izah farkliliklarindan dolay: imam Safii ibn
Abbas’tan tefsire dair ancak 100 civarinda naklin sabit oldugunu soylemistir.
Miinekkitlerin Ibn Abbas rivayetleriyle ilgili degerlendirmesine gore Taberi ve Ibn
Ebi Hatim gibi miifessirlerin de tercih ettikleri Muaviye b. Salih tariki en saglam
tariktir. Kays b. Muslim el-Kufi, Ibn Ishak ve Siiddi el-Kebir tarikleri de az ¢ok
makbtldiir. Buna mukabil Dahhak b. Miizahim, Atiyye el-Avfi, Mukatil b. Stileyman
ve bilhassa Muhammmed b. Saib el-Kelbi tarikleri giivenilir degildir.?”

fsnadin ilmi garanti belgesi ya da ilmin temel giivencesi sayildigi bir donemde
kendi eserlerine konu olan rivayet malzemesini saglam senetle sunmamasi ve kimi
zaman ¢eliskili senetlerle nakilde bulunmasi sebebiyle elestirilen, bu yiizden de hadis

% Ebu Bekr Hatib el-Bagdadi, el-Cami” li-Ahlaki'r-Ravi, Riyad 1983, 11, 162.
% jbn Teymiyye, Mecmiiu'l-Fetdva, XIII, 154-155.
¥ Stiyut, el-Itkan, 11, 1230-1233; Zehebi, ef-T efsir ve'l-Miifessiriin, 1, 71-75.
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alimlerince “kezzab”, “metrakii’l-hadis”, “mehchrii’l-kavl” diye cerh edilen
Mukatil’in® tefsir konusunda elestirilmesi, evvel emirde yasadigi cagdaki hakim ilim
gelenegine kayitsiz kalmasiyla ilgilidir. Donemin “tahammiilii’l-ilm” anlayis1 bir
kimsenin tahsil etmek istedigi ilmi o ilme vakif hocalarin ders halkasina katilarak
rivayet hakkini elde etmeyi ve bu ilim gelenegine bagh tedriste bulunmay:
gerektirmekteydi. Belli ki Mukatil bu esaslara riayet etmeyerek isitmedigi
kimselerden rivayette bulunmus, haliyle Kur'an’t gelisigtizel bicimde tefsir ettigi
suglamasina martz kalmistir. Hatta onun tefsirinin Muhammed b. Saib el-Kelbi'nin
(0. 146/763), “Bastan sona yalanla dolu; bu esere salt gz atmak bile caiz degil” gibi
cok agir elestirilere martz kalan tefsiriyle -ki yazma niishalan gtintimtize ulasan bu
eser kaynaklarda Tefsiru'l-Kur'dn, Tefsiru’l-Kelbi gibi adlarla geger- esdeger olduguy,
asla okunmamasi, topraga gomiiliip ortadan kaldirlmasi gerektiginden soz
edilmistir?* Ahmed b. Hanbel ise, “Tefsir sahibi Mukatil’den herhangi bir Hadis
nakletmek hosuma gitmez”4 demis, hattd onun tefsirinin neredeyse bastan sona
yalandan ibaret oldugunu soylemistir.#! Biitiin bunlara mukabil Imam Safii,
“Insanlar tefsir sahasinda Mukatil’in goluk ¢ocugu mesabesindedir” tarzinda dviicii
bir stz soylemistir.*

Ozetlemek gerekirse, Mukatil'in daha ziyade Ehl-i Hadis tarafindan tenkit
edilmesi, aslinda nakle dayali tefsir bilgilerini yasadigi dénemdeki yaygmn ilim
anlayisina ve ayni zamanda nakil/rivayet gelenegine muvafik olmayan bir tarzda
zikretmesi, dolayisiyla hakim paradigmaya muhalif bir tarzi benimsemis olmasi
sebebiyledir. Kur’an tefsiriyle ilgili bilgileri isnadsiz bicimde aktarmasi, onun
tefsirini mevstkiyet agisindan tartisgihir hale getirmistir. Bu noktada, [bn Hanbel'in,
“Ug seyin ash yoktur: Tefsir, melahim, megazi.”+ seklindeki meghtir s6zii Mukatil’in
tefsiriyle ilgili mezkir elestirinin daha genel bir sekli olarak degerlendirilebilir.
Nitekim daha 6nce bahsi gectigi tizere, Ibn Hanbel, “Tefsirin ash yoktur” derken,
tefsir rivayetlerinin cogunlukla sahih ve muttasil isnad zincirinden yoksun oldugunu
kastetmistir.

Tefsirde Israiliyyat Meselesi

[srailiyyat tefsirden hadise, fikihtan fiten ve meldhime kadar ¢ok farkli alanlari
ilgilendiren bir meseledir. Basta Yahudilik olmak tizere Hiristiyanlik, Mectsilik gibi
diger dinler ve kiltiirlerden islam tefsir ve hadis kaynaklarina giren bilgiler ve
haberler “Israiliyyat” diye ifade edilir. Bu konuyla ilgili calismalarda Israili olarak
degerlendirilen bilgi ve rivayet malzemesi genellikle Israilogullari'na gonderilen

¥ Eba Adilldh Semseddin Zehebi, Tarih'l-Islam, Beyrut 1991, IX, 640-641.

3 Ebt Muhammed ibn Ebi Hatim, Kitabii'l-Cerh ve't-Ta'dil, Beyrut, ts., VIII, 354.

W0 bn Ebi Hatim, el-Cerh ve't-Ta'dil, V11, 355; Zehebi, Tarihu'l-Islam, 1X, 641.

4 Fbiv'l-Fida Ismail el-Acliini, Kesfii'l-Hafd, Beyrut 2001, 11, 370.

@2 Zehebi, Tarthu'l-Islam, 1X, 642, Ibn Adi de Mukatil'in naklettigi hadislerin cogunun sahih oldugunu,
birgok sika ve marif ravinin ondan rivayette bulundugunu sbylemistir. Ebti Ahmed Tbn Adi, el-Kamil
fi Duafai'r-Rical, Beyrut, ts., VIII, 192.

# fbn Teymivye, Mecmiin'l-Fetdva, X111, 154; Stiyati, el-Itkan, 11, 1202.
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peygamberler, bu peygamberlerin giinahkarlara yaptiklar: uyarilar ve ilahi cezalar,
zahid kimselerin soz ve davranislan ile bu kimselerin mazhar oldugu manevi
liituflara dairdir. Batih bazi aragtirmacilara gore ise Israiliyyat peygamberler,
halifeler, idareciler, saltanatlarin ¢okiisii, mehdi inanci, kiyamet alametleri gibi fiten
ve melahimle ilgili hususlar1 da kapsar. Ancak tefsir kitaplari isrﬁiliyyﬁt’m sikca
zikredildigi metinler oldugundan bu alandaki tartismalar biiytk olctide tefsir
sahasinda yapilmistir. S6z konusu tartismalar islam kaynaklarindaki Israili nitelikli
bilgi ve rivayet malzemesinin uydurma olup olmadigi, miitedavil kutsal metinlerde
yer alip almadigi, ozellikle tabitn neslinden Ka’b el-Ahbar (6. 32/653) ve Vehb b.
Miinebbih'in (6. 114/732) rivayetleri ile bu isimlerin giivenirligi gibi meseleler
yaninda Israiliyyat naklinin caiz olup olmadigi meselesinde yogunlasmistir.

isréi]iyyfrt kelimesinin olumsuz manada terimlesmesinde belirleyici rol ibn
Teymiyye ve talebesi Ibn Kesir'e aittir. Ibn Teymiyye Mecmiiatii’r-Resdil adli eserinde,
Adem’e birtakim harfler inzal edilip edilmedigi, ona sahife verilip verilmedigi
meselesini tartisirken, Adem’e sahife ve kitab verildigi yontindeki rivayetlerin asilsiz
oldugunu, Ehl-i kitab geleneginde nakli bir ash bulunsa dahi Kur'an’da ve sahih
hadislerde bunu dogrulayacak bilgi bulunmadigin belirtir. Bu sebeple, s6z konusu
haberler kendisine inanilmasi gerekmeyen Israili hadisler/sozler (cl-ehadisii'l-
Israiliyyat) climlesinden olup bunlari hiiccetsiz olarak tasdik caiz degildir. Ctinkii
Rastlullah, “Ehl-i kitabin size aktardigi rivayetleri ne tasdik, ne tekzib edin”
demistir# Ote yandan, Israiliyyat senetsiz oldugunda kendisiyle hiikiim siibfit
bulmaz. Buna mukabil, sahih oldugu bilinen bir Israili haber istishad kabilinden
zikredilebilir.#s

ibn Teymiyye Mukaddimetii't-Tefsir adli risalesinde daha belirgin bir gerceve gizer.
Burada “Israili hadisler itikatta degil, istishadda zikredilir” der ve bunlarin {ig
kategoride degerlendirilebilecegini soyler: (1) Elimizdeki naslarin dogru olduguna
taniklik etmesi hasebiyle sahih oldugunu bildigimiz Israiliyyat; (2) Elimizdeki
naslara ters diismesi hasebiyle yalan/asilsiz oldugunu bildigimiz isrﬁi]iyyﬁt; (3)
Elimizdeki naslarin miispet ya da menfi olarak hakkinda konusmadig: tiirden
[srailiyyat. Bu tigiincii grup Israiliyyat'a inanilmaz ama yalan da sayilmaz. Bunlarin
naklinde cevaz hikmi gegerlidir; fakat muhteva olarak pek ¢ogunda higbir dini
fayda yoktur. Daha acikcasi, Ashab-1 Kehf'in isimleri ve sayisi, kopeklerinin rengi,
Hz. Msa’min asasimn hangi agactan oldugu, Allah’in Hz. Ibrahim igin dirilttigi
kuglarin isimleri gibi Kur'an’da miiphem birakilan hususlarin tespit ve tayininde
miikelleflerin diinya ve ahiretlerine yonelik higbir fayda yoktur.4

ibn Teymiyye’'nin ardindan ibn Kesir, [srailiyyat konusundaki olumsuz yaklagimi
hem per¢inlemis hem de daha teknik ve sistematik hale getirmistir.*” Tefsirinin giris
kisminda ibn Teymiyye'nin Mukaddimetii’t-Tefsir’deki ifadelerini ayniyla nakleden

#  Takiyyiiddin Ibn Teymiyye, Mecmitatii r-Resail ve'l-Mesdil, Beyrut 1992, 111, 383.

% bn Teymiyve, Mecmitatii'r-Resdil, 111, 451.

#  fbn Teymiyye, Mecmiin'l-Fetdva, X111, 163-164.

47 Daha genis degerlendirme igin bk. Roberto Tottoli, Biblical Prophets in the Qur'an and Muslim Literature,
Surrey/Curzon 2002, s. 170-174.
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Ibn Kesir Kaf stresinin basindaki “kaf” harfinin yeryliziinii ¢epegevre kusatan ve
“Kaf Dag1” diye adlandirilan bir dag oldugu yolundaki selef rivayetlerine dair
sunlari soylemistir:

“Rivayete gore bazi selef alimleri kaf harfinin biitiin diinyay1 kusatan ve “Kaf
Dag1” diye adlandirilan bir daga isaret ettigini sdylemislerdir. Oyle goriiniiyor ki -en
dogrusunu Allah bilir- bu goriis israilogullari’ndan alinmis bir hurafedir. Belli ki bu
hurafeyi nakleden kimseler, tasdik ve tekzib edil(e)meyen tiirden israili haberlerin
Ehl-i kitabdan nakledilmesinin ciiz oldugu kanaatine sahiptir. Bana gore bu ve
benzeri haberler israilogullari igindeki bazi zindiklarin uydurmalaridir. Onlar bu tiir
haberlerle insanlarin dini inanclarimi ifsat etmektedirler. Rastlullah [daha diin
denebilecek kadar yakin bir gecmiste ahirete intikal etmesine], listelik onca biiyiik
alim, hadis hafizi ve ilim ©nderinin mevcudiyetine ragmen [slAm iimmeti
biinyesinde onun adina birtakim hadisler uyduruldugu gercegi dikkate alindiginda,
israilogullari’na mensup o zindiklarin ok uzun bir zaman dilimi igerisinde kendi
timmetlerinin basina ne c¢oraplar ordiiklerini varin siz dustntn. Kaldi ki
israilogullar1 immetinde miinekkit hadis hafizlari yok denecek kadar azdir.
isréilogullarl icki icer, iglerindeki alimler [kutsal metinlerdeki] ifadeleri asil
anlamlarindan ¢garpitarak yorumlar (tahrif), Allah'in kitaplarini, ayetlerini
degistirirlerdi (tebdil). Ewvet, $Sari [Rastlullah], ”israi]ugullan’ndan rivayette
bulunabilirsiniz; bunda beis yok” demis, fakat bu konudaki cevazi aklin kabul
edilebilirligine hiikmettigi seylere mahsus kilmistir. Aklen muhal goriiliip batil
olduguna hiikmedilen, zann-1 galiple de yalan oldugu bilinen hususlara gelince,
cevaz hiikmii bu hususlarda gecerli degildir. Hal boyleyken, ilk donemlerdeki pek
¢ok miifessir ile sonraki kusaklardan bir grup alim ytice Kur'an’in tefsirinde Ehl-i
kitaba ait metinlerden birtakim hikayeler nakletmistir. Halbuki bu miifessirler
Kur'an tefsirinde Ehl-i kitab haberlerine/rivayetlerine muhtag degildir.”

Tefsir sahasindaki bu tutumuna paralel olarak el-Biddye ve’n-Nihdye adli eserinin
girisinde, ars ve kiirsinin yaratisithndan kainattaki diger biittiin varliklarin meydana
gelisine, Adem’in yaratilis keyfiyetinden diger peygamberlerin kissalarina, Hz.
Peygamber’in siretinden fiten ve melahime kadar ¢ok farkli konularda nakillere yer
verecegini, isrﬁiliyyf‘at kapsaminda ise sadece Sari'in izin verdigi ol¢tide, yani Kur’an
ve Stinnet’e uygun olmak kaydiyla nakilde bulunacagini belirten Ibn Kesir, tasdik ve
tekzib edilebilir nitelikte olmayan, naslarimizda kisa ve/veya miiphem olarak
zikredilip Israili rivayetlerde genis ve sarih bigimde serimlenen hususlarla ilgili
olarak da kisaca sunu soylemistir: “Aslinda bu tiir rivayetleri aktarmak faydadan
hali olsa da biz yine de aktaracagiz; fakat bunu aktarmamiz ihtiyagtan veya giivenilir
oldugundan degil, [farkl bir] motife yer vermek kabilindendir. Giivenilecek ve esas
ittihaz edilecek kaynak, Kur’an’dan ve Rastlullah’in sahih stinnetinden ibarettir.”+

Bu ifadeler 1s1i§inda Israiliyyat kelimesinin terimsel agidan en olgun ve aym
zamanda en olumsuz manadaki ilk kullaniminin ibn Kesir'e ait oldugu soylenebilir.

3 Fbii'l-Fida ibn Kesir, Tefsiru'l-Kur'ani'l-Azim, Beyrut 1983, 1V, 221.
4 Ebii'l-Fida ibn Kesir, el-Bidaye ve'n-Nihdye, Cize 1998, 1, 5-6.
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Ibn Teymiyye ve Ibn Kesir cizgisini yansitan bu goriisler Sah Veliyyullah ed-Dihlevi
(0. 1176/1762) tarafindan da benimsenmistir. Dini diistincede 1slahq gortisleriyle
taninan, hattd Kur'an ve Stinnet akilaligina yonelik vurgusu ve bidatgilige karsi
durusuyla Ibn Teymiyye cizgisine, vahdet-i viicid ve alem-i misal gibi fikirlere
baghligiyla Muhyiddin bnii’l-Arabi (6. 638/1240) cizgisine yakin duran ve bu iki
farkli cizgiyi kendi diistince diinyasinda uzlastirabilen Dihlevi el-Fevzii'l-Kebir adli
eserinde isréi]iyyﬁt meselesini Kur’an kissalarinda iecmali olarak anlatilan hususlan
tafsil baglaminda ele almig ve miifessirin liizm arz ettigi kadarnyla tafsilde
bulunmasi gerektigini vurgulamstir. Dihlevi israilogullar’min kurban etmekle
miikellef kilindiklar hayvanin sigir mi yoksa 6kiiz mii oldugunu tayin ve tavzihe
calismanin liizimsuz isle istigal oldugunu soylemis, hatta bir adim daha ileri
giderek, ”isrﬁiloguHarl’ndan nakilde bulunmak dinimize giren bir desisedir” demis
ve ardindan, “Ehl-i kitab1 ne tasdik ne de tekzib edin” hadisinin temel bir kaide
olduguna dikkat ¢ekmistir. Dihlevi’ye gore bu temel kaide su iki seyi gerektirir: (1)
Kur’an'in kisaca atifta bulundugu bir kissaya dair nebevi bir beyan bulundugunda
Ehl-i kitdptan nakilde bulunulmaz. (2) Zartret s6z konusu oldugunda Ehl-i kitaptan
nakil zarGiret miktarinca takdir olunur.>

israiliyyat konusundaki mesafeli tavir Dihlevi’den sonra Siddik Hasan Han el-
Kannevci (6. 1307/1890) tarafindan da benimsenmistir. XIX. ytlizyillda Hint alt
kitasinda kurumsal yapiya kavusmus bir fikir hareketi olarak ortaya c¢ikan Ehl-i
Hadis ekoliiniin -ki bu ekol baglangigta $ah Veliyyullah’in goriisleri dogrultusunda
Kur'an ve Stinnet’i esas alarak Miisliimanlarin problemlerine ¢oziim getirmeyi
hedeflemis, fakat zaman igerisinde fikih mezhepleri ve tasavvufu bidat ve hurafe
kaynagi olarak gormek gibi bir istikamete yonelmigtir- Onciilerinden biri olan
Kannevci sik sik ibn Kesir'in Tefsiru’l-Kur'ani’l-Azim’inden nakillerde bulundugu
Fethii’l-Beyan adl tefsirinde isréi]iyyﬁt’a yer vermemeye ihtimam gostermistir.

Selefi diisiince biinyesinde olusup olgunlasan israiliyyat kargitligim Sihabtddin
el-Alasi'nin (6. 1270/1854) Rithu'l-Medni adli tefsirinde de gormek miamkiindir.
Kelami konularla ilgili ayetlerin yorumunda ibn Teymiyye selefiligine paralel bir
anlayisi benimseyen Alfisi bazi ayetlerin izdhinda Israili nakillerden istifade etmek
veya Harat-Mardt kissasiyla ilgili rivayette gorilecegi gibi bu tiir nakillerin Israili
kaynakh oldugunu belirtip isari ¢er¢evede yorumlamaya yonelmekle -ki bu tutum
bazi arasgtirmacilara gore bir celiskidir-"! birlikte, ozellikle ismet-i enbiya fikriyle
bagdasmayan israili rivayetleri siki bigimde elestirmistir. Bu minvaldeki elestiriler
modern donem Selefilikte giiclenerek devam etmis ve Muhammed Abduh,
Cemaleddin el-Kasimi, Resid Riza, Ahmed Mustafa el-Meragi gibi miifessirlerce ok
gliclt bir isrﬁiliyyﬁt karsit1 sdylem gelistirilmigtir. Mesela Kasimi Mehasinii't-Te'vil’in
mukaddimesinde sunlar zikretmistir:

“Soziin 6zii, Yahudiler ve Hiristiyanlarin kutsal kitaplari kendilerine ait goriigler
mesabesindedir. Bu kitaplara biitlintiyle itimat edilemez. Zira bugiine degin stz

* Sah Veliyyullah ed-Dihlevi, el-Fevzii'l-Kebir, gev. M. Sofuoglu, [stanbul 1980, s. 105-107.
st Remzi Na'naa, el-Isrdiliyyat ve Eseriihi fi Kiitiibi't-Tefsir, Beyrut 1970, s. 347.
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konusu kitaplardan hep yalan-yanlis bilgiler, ¢eliskiler ve hakikat ile hurafenin telfiki
gibi seyler zuhtir edegelmistir. Ehl-i kitabin kutsal metinleri bizim kiilttirdeki kissa
kitaplarina benzer. Bu kitaplarda Kur'an ve Siinnet'e atiflar mevcuttur, fakat
muhtevada yalan-yanhs seyler ile ge¢mis timmetlerden iktibas edilmis gortisler de
memzuctur.”?

Selefi gelenekte Isréiliyyat: degerlendirme dlgiitlerine gelince, klasik donemlerde
bu konuyla ilgili temel olgtitlerden biri, hatta birincisi rivayette stibGtla ilgilidir.
Bilindigi tizere genelde tefsir, ozelde Isrdiliyyat tirti rivayetler daha ziyade siibfit
agisindan problemli kabul edilir. ibn Abbas’a nispet edilen tefsir rivayetleri bu
alandaki problemin ciddiyetini gbstermeye kafidir. ibn Abbas'tan gelen sayisiz tefsir
rivayetindeki celiskiler sebebiyle ilgili rivayetlerin tarikleri tek tek belirlenmis,
meshar tarikler icinde Muaviye b. Salih-Ali b. Ebi Talha tarikinin en saglam tarik
oldugu tespit edilmis, Muhammed b. Saib el-Kelbi tariki ise en zayif ve problemli
tarik olarak degerlendirilmistir.® ibn Hanbel’in, “Ug seyin ash yoktur: Tefsir,
melahim ve megazi.” seklindeki soziintin bazi kaynaklarda Ehl-i kitaptan nakilde
bulunmanin caiz olup olmadigi ve erken doénemlerde Ehl-i kitaptan nakledilen
rivayetlerin nasil ele alinmasi gerektigi meselesi baglaminda zikredilmis olmasi™
klasik donemlerdeki Israiliyyat degerlendirmesinde Ehl-i Hadis'e ozgii ilim ve
ilimde stibait/sthhat anlayisinin belirleyici rol oynadigini gosterir.

Diger taraftan Ibn Teymiyye ve Ibn Kesir gibi selefi alimlerin Israiliyyat
konusundaki menfi tutumlarinmi gerekgelendirme tarzi da Ehl-i Hadis ekoliiniin ilim
anlayisiyla ortiigtir. Ehl-i Hadis ekoliine gore ilim aslinda nakil (rivayet) veya daha
spesifik olarak merfti, mevk(f, makth gibi tiirleriyle hadis demektir. Bu anlamda
ilmin sthhati muhtevadan ziyade nakil zincirinin saglamligina baghidir. Yani Kur’an
tefsirine dair bir naklin/rivayetin sahih ve saglam kabul edilmesi, oncelikle ve
ozellikle senedin herhangi bir illetle maldl olmamasi ve o senette yer alan ravilerin
sika/gtlivenirlik onay almasina baglidir. Bu agidan bakildi§inda, tefsir kitaplarindaki
rivayetlerin pek ¢ogunun sened ve ravi agisindan onaylanmasi zordur.

ibn Teymiyye'nin Israiliyyat konusunda menfi tavir takinmasinda Ehl-i Hadis
cizgisini takip etmesinin yaninda yasadigi doneme damgasini vuran Mogol istilasi
ve Hagli seferleri gibi biiyiik hadiseler de etkili olmustur. ibn Teymiyye'nin bu iki
biiyiik hadiseyle ilgili kaygilar sadece siyasi degil, ayni zamanda dini ve ilmi
igeriklidir. Bir fetvasinda Mogol veziri ve tarihgisi Rasidiiddin’in gortislerine atifta
bulunarak, onlarin Yahudilik, felsefe ve Rafiziligi mezcederek [slam’1 bozmak
istediklerini belirtmis, ayrica Cengiz Han yasasina karst Memliiklerin seriata sahip
gikmamalari halinde tarihten silineceklerine dikkat gekmistir. {bn Teymiyye'nin
[slam alemini dis saldirlardan koruma cabas: kadar dini kimligin muhafazasina da
onem verdigini gosteren bir diger husus, Hacli seferlerinden sonra Sam diyarinda
zemin bulan Hiristiyan 6rf, adet ve kiilttirtiniin Miisliimanlar tizerinde az ¢ok tesir

32 Cemaleddin el-Kasimi, Tefsiru'l-Kasuni (Mehasinii’'t-Te'vil), Kahire 2003, 1, 53.
3 Zehebi, et-Tefsir ve'l-Miifessirim, 1, 53-55.

5 fbn Teymivye, Mecmiiu'l-Fefdva, XIII, 154; Stiyuti, el-itkdan, 1, 1202.
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birakmas tizerine bu konuda stirekli uyarida bulunup fetvalar vermis olmasidir.
IImi faaliyeti entelektiiel bir ferdi ¢cabadan ote, toplumsal rehberlik misyonu olarak
gormesinden dolayr bilgiyi eylemle birlikte degerlendiren ibn Teymiyye, Hagh
seferlerinin yaratti§) veya yaratmasi muhtemel inang/fikir krizine ve aym zamanda
Hz. Peygamber’in risaletinin bolgeselligini iddia eden Hiristiyan soylemine karsi
miistakil eserler kaleme almistir. Mesela, Sayda Piskoposu Pavlus’a nispet edilen bir
risaleye reddiye olarak el-Cevabii’s-Sahih li-men Beddele Dine’l-Mesih adli genis bir eser
yazmigtir. Ayrica Hz. Peygamber’in Sahsiyetini ve dindeki yerini koruyup ona halel
getirmemenin bizzat islam’in muhafazasiyla esdeger bir vazife oldugu bilinciyle
Sarimii'l-Meslil ald Satimi'r-Rasiil adli bir eser yazmistir® Ancak bu kitabin
muhtevasina bakildiginda ibn Teymiyye, tipki Resid Rizd’nin Israiliyyat karsit
soyleminde oldugu gibi, kendi gorislerini temellendirmek adma Kitab-1
Mukaddes’ten ¢okg¢a alintt yapmis ve bunlari besdirti'n-niibtivve baglaminda delil
olarak kullanmistir.5

Bu noktada ibn Teymiyye ile talebesi ibn Kesir'in Israiliyyat konusundaki menfi
tutumlarinda Misliimanlar ile Yahudiler ve Hiristiyanlar arasinda yaganan tartisma,
zitlasma ve catismalarin 6nemli rol oynadigi tespitinde bulunulabilir ve bu tespit bn
Kesir'in “Zebih Ishak m1 yoksa [smail mi?” sorusuna cevap teskil eden su ifadeleriyle
de teyit olunabilir:

“Ilim elinden baz1 kimseler zebihin ishak oldugu goriisiinii benimsemistir. Bu
goriig bir grup selef aliminden, hattd bazi sahabilerden de nakledilmistir. Oysa
Kur’an ve Siinnet’te ifade edilen husus bu minvalde degildir. Kanumca soz konusu
goriis Kitabi (Yahudi) din adamlarindan alinmis ve saglam bir delilden yoksun
olmasina ragmen kesin dogru [gibi] kabul edilmistir.”%

Gortildtigii gibi ibn Kesir Hz. Ibrahim’in kurban edilecek evladimin ishak
olduguna iliskin gortisiin Ehl-i kitdb mense’li ve ayni1 zamanda delilsiz oldugunu
ileri stirmiigtiir. Halbuki bu goriis asirlar boyu ¢ogunluk uleméanmn goriisii olarak
nakledilmistir. Nehhas (6. 338/950) c¢ogunluk alimlerin “Ishak” goristini
benimsedigini sbylemis ve sahabeden Abbas b. Abdilmuttalib, Abdullah b. Abbas,
Abdullah b. Mes'iid, Cabir b. Abdillah, Hz. Ali, Hz. Omer, Abdullah b. Omer’i,
tabitin ve tebe-i tabiinden Said b. Ciibeyr, Miicdhid, ikrime, Katade, Ata, Ziihri,
Suddi, Alkame, Sa’bi, Mesriak, Malik b. Enes, Ka'b el-Ahbar, Kasim b. Ebi Bezze,
Abdullah b. Ebi Hiizeyl, Mukatil gibi alimleri de bu goriisii benimseyenler arasinda
zikretmis;* ayrica Taberi (6. 310/923) zebihin Ishak oldugu goriistinde 1srar etmistir.>

Zebih meselesindeki tercihinden de anlasilmis olacag; iizere Ibn Kesir Israiliyyat's
kabul ve ret hususunda nakli bilginin Yahudi din adamlarindan gelmesini ve buna
bagl olarak saglam bir delile dayanmamasini belirleyici olgtit kilmis, buna mukabil
kimi zaman da Fahreddin er-Razi gibi Stinni miifessirlerin ismet-i enbiya fikriyle

55 Ozervarly, Ibn T eymiyye nin Diigiince Metodolojisi, s. 35-38.

% Takiyyiiddin ibn Teymiyye, el-Cevibii’s-Sahih li-men Beddele Dine’l-Mesih, Riyad 1999, V, 5-318,
57 [bn Kesir, Tefstru'l-Kur'dn, IV, 14.

3 Ebi Cafer en-Nehhas, ['rabii’l-Kur'dn, Beyrut 1988, 111, 431-432.

3  Ebi Ca'fer et-Taberi, Camin'l-Beyin (Tefsiru'i-Taberi), Beyrut 1999, X, 514-515.
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bagdasmaz olarak goriip reddettigi izahlara paralel goriis beyan etmekte sakinca
gormemistir. Bununla ilgili bir 6rnek vermek gerekirse, Sad 38/33-34. ayetlerin erken
donem tefsir kaynaklarindaki izahina gore Hz. Stileyman soylu atlar: temasa ederken
namazi unutmusg ve bu durumu, “Atlar sevmekle mesguliyetim rabbimi anmaktan
beni alikoydu” (innt ahbebtii hubbe’l-hayri an zikri rabbi) diye ifade etmis, ardindan da
atlarin boyunlarimi vurup bacaklarini kesmistir (fe-tafika meshan bi’s-siiki ve’l-a’nik).
Bu izah, “Bir Peygamber hayvanlara eziyet etmez, yok yere kendi malini da telef
etmez...” gerekgesiyle Taberi tarafindan pek isabetli goriilmemis,® Fahreddin er-
Razi tarafindan da kesin bir dille reddedilmistir. Buna mukabil ibn Kesir, bircok selef
alimince de tercih edilen mezkir izahi isabetli bulmus ve bu konuda Hz.
Peygamber'in  Hendek gazvesi'nde ikindi namazimi kagirmasma atifta
bulunmustur.5!

Bu ornekten anlagilacag: gibi ibn Kesir nazarinda Israiliyyat tiirii bir rivayetin
kabulti hususunda temel 6lgiit, ilgili rivayetteki muhtevanin islam seriatinda miispet
bir kargiligimin bulunmasi ve bunun Hz. Peygamber’e aidiyeti sabit bir nakille teyit
olunmasidir. Sayet boyle bir nakil mevcutsa, bu nakil Isréili rivayetin kabulii veya en
azindan reddedilmemesi hususunda hiiccettir. Aksi halde sbz konusu rivayet
reddedilebilir. Ornek vermek gerekirse, Hz. David, iki hasim ve doksandokuz
koyun/kadin kissasiyla ilgili olarak miifessirlerin Israiliyyat kaynakli bir¢ok rivayet
naklettigini belirten ibn Kesir bu konuda Rastilillah’a aidiyeti sabit bir haber
bulunmadigindan s6z etmis, ardindan “Gergi ibn Ebi Hatim bir hadis nakletmistir;
ama bu hadisin senedi problemlidir” demis ve sonunda sunu soylemistir: “Senedi
saglam bir hadis bulunmadigina gore bu konuda yapilacak en dogru is, Kur’anin
zikrettiklerini okumakla yetinip ilgili ayetlerde ne kastedildigini Allah’a havale
etmektir.”62

Modern déneme gelince, israiliyyat bu donemdeki mdifessirlerce cok biiyiik bir
problem olarak algilanir. Bu algi ve anlayis klasik Selefi diistincedeki [srailiyyat
karsithgiyla benzesir olmakla birlikte, ciddi bir 6zgtiven parcalanmasi sorununu da
yansttir. Bilindigi gibi, [slam diinyas:1 ozellikle XIX. ytlizyilda ¢ok boyutlu Bati
etkisine agilmis ve askeri, siyasi, fikrl ve kiiltirel boyutlu sadmeler karsisinda
kendini savunmak ve korumak durumunda kalmistir. Bu stirecte tecdit ve 1slah
fikrini benimseyen bircok Miisliiman ilim ve fikir adami gerek Islam diinyasinin
biiytik bir kismimin Batili tilkeler tarafindan isgal edilip somirgelestirilmesine,
gerekse Bati kaynakl fikir ve diiglince akimlarinin islam diinyasinda giglii bicimde
yankilanmaya baglamasina mukabelede bulunmak igin bir taraftan Islam dinine
girdigi kabul edilen cesitli hurafe ve yanlis inanglari ayiklamak, bir taraftan da aklin
delaletiyle islam’i en saf ve sahih kaynak olarak Kur'an’dan ogrenmek gerektigi
fikrine sarilmuistir. Ote yandan bir¢cok ¢agdas Miisliiman arastirmaci ozellikle

®  Taberi, Camiu'l-Beydn, X, 579.
61 fbn Kesir, Tefsiru'l-Kur'an, 1V, 33-34.
& fbn Kesir, Tefstru'lI-Kur'dn, IV, 31.
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oryantalistik calismalardaki iddia ve ithdmlar karsisinda savunmact bir tslupla
Islam’in ne oldugundan ziyade ne olmadigini anlatmaya ¢alismustir.

Modern dénemdeki Israiliyyat karsiti soylemin argiiman tedarikgisi ozellikle
Resid Riza'nin temsil ettigi yeni Selefiliktir. Ancak bu Selefiligin Israiliyyat'a yonelik
olumsuz bakis acisindaki temel gerekeeler klasik Selefilikten (ibn Teymiyye ve ibn
Kesir Selefiligi) oldukga farklidir. Soyle ki klasik Selefilikte Israiliyyat karsitlig:
temelde siibt problemiyle ilgilidir. Bunun yaninda islam seriatina ve akla aykirilik
gibi itiraz gerekgelerinden de soz edilebilir. Fakat siibGt problemi bu gerekgelerden
daha 6nemli ve dnceliklidir. Kaldi ki bir rivayet stibGit yontinden sahih ve saglam ise
muhtevasinin seriata ve akla aykiriligi so6z konusu olamaz. Ciinkii Ehl-i Hadis ve
Selefi paradigmaya gore bir rivayetin Hz. Peygamber veya sahabeye aidiyeti
gercekten tespit edilmisse, muhtevasinin seriata aykirt oldugu diistintilemez. Aksi
takdirde Hz. Peygamber ve sahabenin Islam seriatina aykir1 seyler soyledigini kabul
etmek gerekir ki bu miimkiin degildir. Kisacas: Ehl-i Hadis ve klasik Selefilige gore
senet agisindan stibat bulmus sahih rivayetlerde seriata aykir1 bir muhteva olmaz;
eger varsa o takdirde soz konusu rivayetler sahih degildir. Bu hiitkiim akla aykirihik
icin de bliytik dlgtide gecerlidir.

Yeni Selefiligin isrﬁi]iyyét karsithgindaki temel gerekge siibtttan ziyade delalet
problemiyle ilgilidir. Delalet probleminden maksat Isrdiliyyat'in sayisiz bidat ve
hurdfe icermesi ve aynmi zamanda akla aykiri anlatimlar ihtiva etmesidir. Bu
selefiligin “Selefi akilciik” diye de nitelendirildigi goz ontine alindiginda, modern
donem Isréiliyyat karsithginda akil kistasina biiyiik 6nem atfedildigi, dolayisiyla
[srailiyyat tiirii rivayetlerin degerini tespitte akla uygunlugun en temel olgiitlerden
biri olarak kullanildigi hiikmiine varlabilir. Bu durum bir yontiyle Bati’daki
Aydinlanma hareketinden itibaren metafizik konularin elestirel yaklasimla ele
alinmaya baglanmasi ve Kkiiltiirel etkilesim sonucunda bu yaklagimin islam
diinyasinda taraftar bulmasi, diger bir yoniiyle de miistesriklerin [srailiyyat
{izerinden Islam’a yonelttigi tenkitler karsisinda saglam bir savunma hatti olusturma
cabasiyla ilgilidir. Resid Rizd'min asagidaki ifadeleri tam da bu olguya isaret
etmektedir:

“Kur’an’da Hz. Isa ve Hz. Miisa’y1 teyit eden miicizelerden soz edilmemis olsayd:
Avrupali 6zgtr distintirlerin Islam’a yonelip hidayete ermeleri daha fazla, daha
yaygin ve ayni zamanda daha hizli gergeklesirdi. Zira Islam akil, ilim ve beser
fitratina uygunluk, fertlerin ruhlarini arindirma ve kamu yararmin gelisimini
saglama gibi temel ilkeler iizerine bina edilmistir. Islam’in Allah’tan gelen bir vahiy
olduguna delil teskil eden micize, oncelikle Kur’an, sonra da Nebi'nin tmmi
olusudur. Bu micize akil, duyu ve vicdanla kavranabilir mahiyettedir... Kevni
olagantistiiliiklere (acaiplikler) gelince, bunlarla ilgili birtakim stipheler mevcut olup
rivayet, sthhat ve delaletlerine iligkin birgok te’vil tiretilmistir. Ayrica bunlara benzer
olaylar her zaman her yerde birtakim insanlar tarafindan da izhar edilmektedir.
Nitekim bu konuda Hint ve Misliman mistiklerine izafe edilen
rivayetlerin/hikayelerin sayisi Tevrat ve Incil’de bahsi gegen mucizeler ile azizlerin
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menkibelerinden daha fazladir. Cagimizda bilim adamlarinin  dinden
uzaklagmalarinin ana sebeplerinden biri isbu kevni olagantisttiliiklerdir.”6?

Resid Riza’min bu pasajdaki akil ve bilim vurgusunun Seyyid Ahmed Han ve
tilmizlerince temsil edilen Hint-islim modernistlerince de benimsendigini
hatirlatmak gerekir. Burada sozii edilen akil natiiralist, rasyonalist, mantikgi
pozitivist sistemde tanimlanan akla yakin bir akildir. Deney, gézlem ve modern
bilim tzerinden kendini mutlaklastiran bu aklin oOlgttlerine gore din hurafeler
bidatler ve Israiliyyat'tan ayiklanip saf ve rafine bigimde ortaya konulmalidir. Ne
var ki Kur'an'da zikri gegen akil, ¢agdas rasyonel akildan ote, deney ve gozlem
konusu olmayan seylere (gayb) iman eden ve daha da 6nemlisi imanin giidiimiinde
is goren mevhab akildir. Bunun icindir ki Ankebat 29/43. ayetin sonunda yer alan
ve-mi ya'kiliihd ille'l-dlimiin ifadesi, bir rivayete gore Hz. Peygamber tarafindan,
“Akilla Allah’1 taniy1p bilen, O'na itaat edip masiyetten vazgegen kimse” diye izah
edilmistir.® Ayrica Hac 22/46, A'raf 7/170, Muhammed 47/24, Kaf 50/37. ayetlere
bakildiginda, insanin anlayip kavrama, diisiinme ve bilme gibi kabiliyetlerinin
“kalp” kelimesine atifla ifade edildigi gortliir. Kur’an ve hadislerde fiidd, sadr, liib,
nithd gibi kelimelerin genellikle “kalp” manasinda kullamildig misellemdir. Biitin
bunlar dikkate alindiginda, aklin zihinsel oldugu kadar da duygusal bir yoniintin
bulundugu fark edilir. Halbuki Resid Riza'nin yukaridaki pasajda soziinti ettigi akil,
garizi akildan ote Batidaki nattiralist felsefenin hizmetindeki bir miiktesep (rasyonel)
akla isaret ediyor gibidir.

isrﬁi]iyyﬁt konusunda agin1 titizlenen Resid Riza Kur'anin saghkli bicimde
anlagilmasinin  oniindeki en biiyiik engellerden birinin Isrdiliyyat oldugu
kanaatindedir. Ona gore isréiiiyyﬁt’a hicbir sekilde itimat edilemez ve higbir sekilde
delil gosterilemez. Resid Riza Israiliyyat'i reddetmekle kalmamus, Israili rivayetlerin
kaynag olarak taninan Ka’b el-Ahbar ve Vehb b. Miinebbih gibi Yahudi asilli ravileri
dini bozma tegebbiisiiyle itham edip haklarinda ¢ok agir ifadeler de kullanmugtir.
Hatta kimi zaman komplo teorisi denebilecek tiirden kurgular yapmus ve bu
kurgularda Arap diismanhigi vurgusunu on plana gkarmistir. Mesela, A'raf 7/107.
ayetin tefsirinde sunlari sdylemistir:

“ibadete diiskiin bir kisi oldugu yoniinde rivayetler mevcutsa da Vehb b.
Miinebbih hakkindaki Sahsi kanaatim tam manasiyla olumsuzdur. Zann-1 galibime
gore Vehb mensubu oldugu Fars kavmine derin sevgi besleyen bir kisiydi. Oysa
Farslilar Islam’a ve Araplara 6teden beri tuzak kurmakla ugrasan, bunun yani sira
gerek rivayet gerek Siilik yoluyla bu Miisliiman Arap toplumunun biinyesine
desiseler sokmaya calisan bir toplumdur... Bana gore Israili Ka’b el-Ahbar da Vehb
b. Miinebbih gibidir. Tabiln kusagina mensup olan bu zatlar hi¢bir menkl ve makl
temele dayanmayan tuhaf seylerle ilgili sayisiz rivayette bulunmuslardir. Bu iki zatin
mensup oldugu toplumlar, iran topraklarini fetheden ve ayni zamanda Yahudileri
Hicaz'dan siirgiine gonderen Miisliiman Arap milletine komplolar diizenlemekten

& Resid Riza, el-Vahyii'l-Muhammedi, Beyrut 1406, s. 105; a. mlf., Tefsiru'l-Mendr, XI, 145.
o Ebt Muhammed ibn Atiyye, el-Muharrerii’l-Veciz, Beyrut 2001, 111, 319.
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geri durmayan toplumlardir. Oyle ki ikinci halifeyi (Hz. Omer) katleden kisi, kendi
halkimin gizli bir tegkilati tarafindan gonderilmis/gorevlendirilmis bir Farsh idi.
Ugtincii halife Hz. Osman’in katilleri ise Yahudi Abdullah b. Sebe’nin desiseleriyle
ayartilmig kimselerdi. Erken donem [slam diinyasindaki biitlin siyasi karmasalar ve
rivayet temelli yalanlarin kokeni Sebeiyye teskilati ile Farshilara ait komitalara
dayanir.”6

Resid Riza Israiliyyat konusunda toleranssiz ve tahammiilsiiz bir tavir
takinmasina ragmen bir¢ok ayetin yorumunda Eski Ahit’ten nakillerde bulunmus,
kimi zaman Musliman miifessirlere ait rivayetleri Eski Ahit'teki bilgilerle
karsilastirmis ve hatta bu bilgileri islam kaynaklarindaki bilgilere tercih etmis,®
Zehebi bu tutumu hayret verici tutarsizlik olarak degerlendirmistir.#” Bu mesele bir
tarafa, Resid Riza'nin elestirel ifadelerinde en dikkat cekici husus, israi]iyyét
kargitlig baglaminda izhar edilen dini hassasiyete, islim ve Miisliimanlikla bir nevi
ozdes kildigi Arap toplumunu savunmak adina israilogullari ve Iranhlar tenkit
icerikli bir etnik hassasiyetin de eklenmis olmasidir. Buradaki etnisite vurgusu
ashinda yirminci asrin baglarinda ¢ok giiclii bir dalga haline gelen milliyetcilik ve ulus
devlet fikrinin yansimasidir. Bu yansimanin bir diger gostergesi Regid Riza'nin el-
Vehhabiyyiin ve'l-Hicaz adli eserinde Sutdilik ve Vehhabilige arka ¢ikmasi, hilafet
tartismalar1 baglaminda da halifelik makaminin Osmanli ve Istanbul’dan alinarak
Araplar, Ttrkler ve Kiirtlerin bir arada yasadigi Musul gibi bir yere tasinmasi
teklifinde bulunmus olmasidir.

Re’yle Tefsir (Dirayet Tefsiri?) Meselesi

Ehl-i Hadis ve Selef diistincesindeki temel kabul uyarmca salt re’ye dayali Kur’an
tefsiri haramdir. Aslinda bu anlayis da din tasavvuruyla ilgilidir. Soyle ki Ahmed b.
Hanbel'e gore din Kur'an, Siinnet ve sahabe, tabitn, tebe-i tabiGn gibi selef
alimlerinden saglam sekilde nakledilmis asardan ibarettir. Dinde rey ve kiyasin yeri
yoktur.®” Ehl-i Hadis ekoliiniin hicri 3-4. asirlarda Bagdat'taki 6nemli
temsilcilerinden biri olan Ebt Muhammed el-Berbehari’ye gore de din nakle sadakat
ve taklitten (selefe ittiba) ibarettir. Dini alanda re’y ve kiyasa miiracaat merdattur.
Makbal ve muteber olan, naslarin zahirini esas almak, nakle dayali delilden bagimsiz
bir izaha kalkismamaktir. Kisaca din konusunda hadis ve esere ittiba sarttir. Akil
olgtit degildir. Kaldi ki bazi hadislerde gercekten ne anlatilmak istendigini akil
kavrayamaz. Sozgelimi, “Kullarin kalpleri Rahman’in iki parmag: arasindadir”,
“Allah diinya semasina iner; Arife giinii iner ve bir de Kiyamet giinti iner/inecektir”,
“Allah ayagini cehennemin iizerine koydu”, “Allah Adem'’i kendi stretinde yaratt1”
gibi hadislerin ger¢ek mana ve maksadini kavramaya akil kifayet etmez. Bu ytizden,

% Resid Riza, Tefsiru'l-Mendr, IX, 39.

o Mustafa Oztirk, “Neo-Selefilik ve Kur'an: Resid Rizanin Kur'an ve Yorum Anlayisi Uzerine”,
Cukurova Universitesi f.‘nhf_l;nf Fakiiltesi Dergisi, 2004, IV/2, 99-100.

o Muhammed Hiiseyin ez-Zehebi, u!—f::rr?f'!f_l;_l,r&f fi't-Tefsir ve'l-Hadis, Kahire 1990, s. 181-190.

#  Muhammed Resid Riza, el-Hilife, Kahire 1994, s. 85-86.

M. Montgomery Watt, Islam Diisiincesinin Tesekkiil Devri, cev. E. Rtithi Figlah, Ankara 1981, s. 366.
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stz konusu hadislerdeki ifadelerin hak/hakikat olusu pesinen teslim-tasdik edilmeli,
kisisel goriislerle serh cihetine gidilmemelidir.”

Re’y konusunda Ibn Teymiyye de esas itibariyle Ibn Hanbel ve Berbehari gibi
diistindir. Zira ona gore de salt re’ye dayali tefsir haramdir. Ancak Ibn Teymiyye re’y
derken, Kur’an ve Siinnet 1s1iginda isleyen akla degil, kelamcilar, felsefeciler ve
Batiniler gibi gruplarin akil ve akli delil anlayiglarina isaret etmektedir. Cilinkii ona
gore sarih akilla sahih nakil arasinda problem ve gatisma s6z konusu olamaz. ibn
Teymiyye'nin diistince metolodojisiyle ilgili en temel eserinin Muvifakatii Sahihi'l-
Menkiil li-Sarihi’l-Ma’kil ismini tasimasi manidardir. Bu eserde savunulan ana fikir,
ozellikle Fahreddin er-Razi ve onun takipgileri tarafindan temel kural haline
getirilen, akil ile naklin ¢catismas: durumunda akhin esas alinip naklin te’vil edilmesi
anlayisina karsi dogruluklarinda stiphe bulunmadig takdirde ikisi arasinda
catismanin stz konusu olmayacagidir. Akil ile nakil karsi kargiya geldiginde, ibn
Teymiyye'ye gore oncelikle naklin saglamhig: aragtirilip tespit edilmeli, dogrulugu
ve kesinligi tespit edilen nakille akli bilgiler arasinda ¢atisma stz konusu olursa, bu
durumda hata, yanilg1 ve noksanlik ihtimalleri agisindan 6éncelikle akli bilgi hesaba
cekilmelidir. Zira ancak ve ancak iginde siiphe ve hayal mahsulii bilgiler bulunan
yahut miiphem ve muglak mefhumlara dayanan akli veriler saglam nakille
catisabilir. Akil ile nakil arasinda ¢atisma varsa ya akli denen meseleler apacik sarth
istidlallere dayali degildir ya da nakiller Kur’an ve sahih hadis disinda mevzi veya
zay1f haberlere miistenittir.”

Kur'an ve Stinnet 1siginda hareket ettiginde aklin dogru istikametten
sasmayacagina inanan ibn Teymiyye, felsefi kelam diisiincesine alternatif olarak
Kur’an, Stinnet ve bu iki kaynak ¢ergevesindeki akliligi vurgular. Ona gore din ve
ahkam bittinliyle naslara dayanmalidir. Ciinkii Allah zarGrat-1 diniyyeye dahil olan
hiikiimleri vahiyle bildirdigi gibi, bunlari ispat veya takviye edecek akli istidalleri de
gostermistir. Naslarda yer alan bu istidlaller, sahabe ve tabitn tarafindan anlagilip
uygulanmus, boylece vahye dayali bir aklilik metodu olusturulmus, onlar takip eden
Selef alimleri de bagka bir aklilige ihtiya¢ duymanmuslardir.”2

Kur’an ibn Teymiyye’'ye gore agik bir sekilde akli delillere yer verir. Nitekim
Kur'anin tevhid, peygamberlerin dogrulugu, sifatlarin ispati gibi konularda
sundugu 6rnekler ve izahlar akli delil kabilindendir. Ustelik naslardaki akli deliller
kelamcilarin akli metot ve istidlallerinden daha saglam bir temele sahiptir. Ctinkii
delalet konusunda naslarin delaletinden cok aklin delaletinde zan ve ihtilaf soz
konusudr. Dini deliller konusunda akli-nakli ayrimina gitmek ve akla dayal bir
ustli’d-din  olusturmak dogru degildir. Her seyden once naslar akil-nakil
catismasindan s6z etmeyi miimkiin kilmaz. Dinde zorunlu olarak inanilmasi gereken
hususlar ancak ser’i, yani ilahi kaynakli delillere dayanabilir. Ser’i delil vahiy temelli
olan ama ayn1 zamanda akilla da desteklenen, dolayisiyla hem nakli hem akli olan

70 bn Ebi Ya'la, Tabakatii’l-Handbile, Riyad 1999, 111, 37-38, 45, 55, 58, 66-67, 70.
1 Takiyyiiddin ibn Teymiyye, Der'u Tedriizi'l-Akl ve'n-Nakl, Riyad 1991, 1, 155-156.
72 ibn Teymivye, Mecmiin'l-Fetdva, XV1, 259-260.
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delillerdir. Bu sebeple dinde birbirinden bagimsiz akli ve nakli delil ayrimina yer
yoktur. Kald1 ki akli deliller tizerinde ittifak da yoktur. Bir kimsenin akilla
temellendirdigi hususu baska birisi temellendiremeyebilir, yine bir kimsenin akla
dayali olarak kabul ettigi bir seyi bagka birisi kabul etmeyebilir. Dolayisiyla akli delil
ve akli bilgi konusunda sayisiz ihtilaf s6z konusudur. Bu sebeple akli nakle
hakem/mukaddem kilmak dogru degildir.”

Ehl-i Hadis ve Selef diistincesinde akil ve re’ye dayali Kur'an yorumunun caiz
olmadig kabulii Hz. Peygamber’e izafe edilen bazi rivayetlerdeki ikaz ve uyarilarla
desteklenir. Ebt Davad (6. 275/889) ve Tirmizi (6. 279/892) gibi muhaddislerce
nakledilen rivayetler soyledir: “Kim Kur’an hakkinda ilimsiz olarak goriis beyan
ederse, cchennemdeki yerine simdiden hazirlansin” (men kile fi'l-kur'dni bi-gayri ilmin
felyetebevve” mek’adehii mine’n-nir) ve/veya “Kim Allah’in kitab: hakkinda kendi re’yi
ile konusursa, dogru konusmus/dogru yorum yapmis olsa dahi kesinlikle hata
etmistir” (men kale fi kitabillahi azze ve celle bi-re'yihi fe-esabe fekad ehtac).™

Dikkat edilirse, bu iki rivayette “men fessera” denilmemis, bilakis kelimeler
ozenle segilerek “men kale” ifadesine yer verilmistir. Clinkii tefsir re’ye degil, sema
ve nakle dayanan bir faaliyettir. Kur’an belli bir tarihte ilk muhataplarina belli bir sey
soyledigine gore tefsir iste bu ilk sdylenen seyin ne oldugunu tespit isidir. Bu da
ancak nakille gerceklesir. Temelde re’ye dayanan ve biyiik olctide kisisel fikri
ingalardan olusan sey tefsir degil, te’vildir. Ancak glntimiizde tefsir ve te’vil
terimleri miradif gibi kullanilmakta, hatta Kur’an arastirmacilarinin fikri insalar: ¢cok
kere “tefsir” diye adlandirilmaktadir.

Bu noktada, tefsir ve te’'vilin miradif terimler gibi kullanilmasinin bugiine
mahsus olmadigini, erken donemlerde de bu tarz kullamimlara rastlandigim
belirtmek gerekir. Mesela Taberi'nin (6. 310/923) tefsir ve te’vil terimlerini birbirinin
miiradifi gibi kullandig: bilinmektedir. Taberi ayetlerle ilgili olarak ilkin mevcut
rivayet malzemesini senetli olarak aktarmis, ardindan rivayete dayali farkh izahlar
arasinda tercihler yapmistir. Bu husus dikkate alindiginda Taberi'nin Céimiu’l-
Beyan’da tefsir ile te’vili bir bakima harmanladigi, bu yiizden iki terimi bir arada
kullandigr soylenebilir. Ote yandan klasik dénemlerde, “re’y ile tefsir” tabirinin
kullanildigi da sabittir. Ancak bize gore “re’y ile tefsir”, “re’y tefsiri” gibi tabirlerin
kullanim isabetli degildir. Clinki tefsir rivayet temellidir. Tefsir ve te’vil birbirinin
miiradifi olarak kullanildig1 takdirde, Kur’an'in gergekten soylemis oldugu seyle,
ona atifla sdylemek istenilen sey arasinda, yani Kur'an’daki ilk ve asli anlam ile
sonradan ona yiiklenen anlamlar birbirinden ayirma imkam ortadan kalkar ve bu
durum giintimiizde ¢ok sik sahit olundugu tizere 6znel fikri insalarin “Kur’an’a
Gore” bashig altinda sunulmasi gibi ciddi bir yanlisa yol agar.

Hal boyle iken bazi miifessirler “Re’y ile tefsir pekala caizdir” gortigtindedir.
Mesela Kurtubi (6. 671/1273), “Baz: alimler tefsirin semaya (nakil) dayali oldugu

7 ibn Teymiyye, Der'u Tearuzi'l-Akl ve'n-Nakl, 1, 20-38, 170-200; a. mlf., Mecmitu'l-Fetdvd, XV1, 244-246,
255-258; Ozervarly, [bn Teymiyye'nin Diisiince Melodolojisi, s. 82-97.

7 Eba David, ”ilim"_. 5; Tirmizi, “Tefsir”, 1.
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gorisiinii savunmus ve bu konuda Nisa 4/49. ayetle istidlalde bulunmuslardir; fakat
bu goriis fasidtir.” dedikten sonra sunlari eklemistir:

“Hz. Peygamber’e izafe edilen hadislerdeki Kur'an tefsiriyle ilgili yasak
hitkmiintin, “Bir kimse Kur’an hakkinda sadece nakle dayali olarak konugsun” gibi
bir manaya gelmesi soz konusu degildir. Ctinkii sahabiler Kur’ant okumus, ama
onun tefsirinde farkli gorisleri savunmuslardir. Onlarmn tefsirle ilgili tiim gortisleri
bizzat Hz. Peygamber’den igitilmis degildir. Ayrica Hz. Peygamber Abdullah b.
Abbas hakkinda, “Allah’im onu din konusunda derin anlayis ve kavrayis sahibi kil;
ona te'vili 6gret” diye dua etmistir. Sayet te'vil, tipki tenzil gibi isitmeye dayal
olsaydi, 0 zaman ibn Abbas’a yonelik bu 6zel duanin anlami kalmazdi.”7

Bu ifadeler iki onemli hususa isaret etmektedir. Birincisi, Kurtubi tefsir ile te’vili
birbirinin miiradifi gibi kullanmakta ve/veya re’y tefsiri ile te’vil arasinda bir nevi
ozdeslik kurmaktadir. Tekrara diismek pahasina bir kez daha belirtmek gerekir ki
te’vil re’y temellidir; ancak te’vil igin “re’yle tefsir” demek pek isabetli degildir. Zira
bu durum sahabenin niiz(il ortaminda anlayip aktardig mana ile tarihin sonraki
ugraklarindan birinde herhangi bir Misliman yorumcunun te’vil yoluyla
Kur'an’dan drettigi anlam arasinda hiicciyet ac¢isindan fark bulunmadig:
diistincesine yol agar. Boyle bir diistincenin kagimlmaz kildig1 sonug, cagdas Kur’an
yorumcusunun kendi te'villerini sahabe ve tabilin neslinden gelen tefsirlerle
hiicciyet agisindan esdeger gormesi olacaktir ki giintimiizde ¢ok sik vaki olan da
budur.

Ustl agisindan sahabi ve tabi kavlinin dini deliller hiyerarsisindeki yeri ve hiiccet
degeri tartigilabilir;7¢ fakat sahabe ve tabitin ulemasindan saglam/sahih olarak bize
ulasan ve ayn1 zamanda soz konusu ulemanin ayetlerdeki mana ve mefhumla ilgili
genel kanaatini yansitan izahlarin hiiccet degeri ve otoritesi tartisilamaz. Mademki
tefsirin amaci Kur’an ayetlerinde Allah’in muradinin ne oldugunu anlayip
agiklamaya caligmaktir; o halde ilk Miisliiman nesillerin, bilhassa sahabilerin bu
konuyla ilgili kavilleri murad-1 ilahiyi tespitte vazgecilmez kaynaktir. Bununla
birlikte sahabilerin tiim ayetler hakkinda izahta bulunmadiklari, mevcut izahlariin
timden Hz. Peygamber’in beyanina dayanmadigi da bir vakiadir. Kurtubi'nin
ifadelerindeki ikinci onemli husus tam olarak bu hususa atifta bulunur. Zira Kurtubi,
“Sahabiler tefsirde ihtilaf etmistir. Ustelik onlarin tefsirle ilgili tiim gorasleri Hz.
Peygamber’den isitilmis degildir” der ki bu ¢ok dogru bir tespittir.

Kuskusuz, re’y temelli ya da fikih usGliindeki dar anlamiyla vahiy/nas
mukabilinde olan, fakat nassa muhalefet anlami tagimayan sahsi kanaate dayali
hiikiim verme yontemi Hz. Peygamber ve sahabe nesli tarafindan kullamlmigtir.
Nitekim Hz. Peygamber’den, “Ben vahiy nazil olmamis hususlarda re’yimle hiikiim
veriyorum” geklinde bir hadis nakledilmis, yine Hz. Peygamber Bedir gazvesi'nde
ordugahin kurulacag: yeri Allah’in emriyle mi yoksa rey ile mi belirledigini soran

%5 Eba Abdillah Muhammed el-Kurtubi, el-Cami’ li-Ahkédmi’l-Kur‘dn, Beyrut 1988, 1, 26.

% Bu konuyla ilgili ustl tartismalan igin bk. Ebt Zeyd Ubeydullah ed-Debtsi, Takvimii’l-Edille fi
Usali’l-Fikh, Beyrut 2007, s. 256-259; Ebu Ya'la el-Ferra, el-Udde fi Usiili'l-Fikh, Rivad 1993, 1V, 1178-
1197.
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sahabiye “re’y ile” diye cevap vermistir.”” Diger taraftan bircok sahabi, “Ben bunu
re'yimle soyliiyorum” seklinde ifadeler kullanmistir.”® imﬁmij’]-Harcmeyn el-
Cliveyni (6. 478/1085) sahabe, tabilin ve daha sonra gelenlerin re’yle amel tizerinde
icma ettiklerini, onlarin fetva ve kazai hiikiimlerinin onda dokuzunun ayet ve
hadislerin agik anlamlariyla ilgisinin bulunmayip re’ye dayandigini soylemistir.7?

Gerek sahdbe devrinde re'ye bagvuruldugu, gerekse ibn Abbds orneginde
goriilecegi tizere bircok ayetin re’y temelinde agiklanip yorumlandig: noktasindan
hareketle denebilir ki “rivayet tefsiri” (me’str tefsir) diye adlandirilan sey, aslinda
biiyiik olglide sahabe neslinin dirayetidir. Binaenaleyh, sahabenin dirayete dayali
izahlar1 bilahare hitkmen merft kapsaminda bir rivayet tefsirine dontigmiis,
dontstariilmiistiir. Nitekim Hakim en-Nisabari (6. 405/1015) sahabe tefsirinin merft
hadis konumunda oldugunu soylemistir.® Bu durum, genelde Ehl-i Hadis’in din ve
ilim anlayigiyla, 6zelde ise hadis ustliinde sahabe neslinin topyekin adil ve sika
sayilmasiyla ilgilidir. Sahabenin re’y ve dirayet temelli izahlarini hiikmen merft
kategorisinde degerlendirme ve boylece soz konusu izahlar “re’y” disinda tutma
konusunda ibn Teymiyye onemli rol oynamustir. Ashnda Ibn Teymiyye Ehl-i
Hadis'in din anlayist zemininde re’yi tefsirden nefyetmeyi hedeflemis, re’yden
dogan bosluga Kur'an, Peygamber, sahdbe ve tabitin otoritesini yerlegtirmistir. ibn
Teymiyye'ye gore Hz. Peygamber, Nahl 16/44. ayette de isaret edildigi gibi, ashabina
Kur’anin lafizlari yaninda manalarini da 6gretmistir. Sahabe, tefsir bilgisini Hz.
Peygamber’den, tabitin da belli dlglide istinbat ve istidlale dayali goriis belirtmis
olmakla birlikte sahdbeden tahsil etmislerdir. Gerg¢i sahabe tefsir konusunda ihtilaf
etmistir; fakat onlarin arasindaki ihtilaf hem az sayidadir, hem de tezat degil,
tenevvii (gesitlilik, zenginlik) ihtilaf1 tarzindadir.®

Bu yiizden ibn Teymiyye “ehsanii turuki’t-tefsir” bashig altinda ilkin Kur’an
Kur’an’la tefsir, Stinnet'le tefsir ve sahabe kavliyle tefsir kategorilerini zikretmisg,
bunun yaninda Hz. Peygamber’'in Kur'an'in timiini tefsir ettigini ileri stirmdis,
ayrica Peygamber tefsiriyle sahabe tefsirini bir bakima esdeger gormiistiir. Ne var ki
ibn Teymiyye bir yandan “Hz. Peygamber Kur'dnin tiimiinii tefsir etti” deyip
miifessirlere re’y ve dirayet yolunu kapamaya, dolayisiyla “Miisliimanlar Kur’an’s
yorumlamaya degil, zaten acik, anlasilir ve agiklanmig olan manayr anlayip
kavramaya memuardur” tezini ispatlamaya calisirken, diger yandan da “ehsant
turuki’t-tefsir” bashgi altinda, “Sayet tefsiri Kur'an'in kendisinde ve Stinnet’te
bulamazsan” seklinde bir ifade kullanarak,®® aslinda Hz. Peygamber’in biitiin
Kur'an’i tefsir etmedigi gergegini de zimnen ikrar etmis, boylece kendi tezini
tutarlilik agisindan sorunlu héle getirmistir. Biitiin bunlarin yaninda ibn Teymiyye

7 ibnl lisam, es-Siretii'n-Nebeviyye, Beyrut 1411, 111, 167-168.

7 bk. ibn Hanbel, el-Miisned, IV, 279; Darimi, “Ferdiz”, 26.

™ Ebii'l-Meali Ritkntiddin el-Cliveyni, el-Burhan fi Usili‘l-Fikh, Devha 1399, 11, 768-771.
80 Zerkesi, el-Burhdn, 11, 157.

81 jbn Teymiyye, Mecmiiu'l-Fetdva, X111, 148-149.

82 Ibn Teymiyye, Mecmiiu'l-Fetdavd, XIII, 162.

8 fbn Teymivye, Mecmiin'l-Fefdva, X111, 164.
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Mukaddimetii't-Tefsir’'de mifessirlere Kur'anin kendi kendini agiklamas: ile Hz.
Peygamber ve sahabeden gelen merviyyata dayali izahata sadakatten bagka bir
imkan ve tasarruf alani tanimazken, kendisi diger bazi eserlerinde, sézgelimi Der’u
Tedruzi’l-Akl ve'n-NaklI’de bir¢ok ayeti rivayetten bagimsiz sekilde izah yoluna
gitmistir.

Re’y ile tefsirin yasak oldugunu bildiren rivayetlerin tahliline gelince, daha tnce
belirtildigi gibi bu konuda iki rivayet 6n plana ¢ikar. Birincisi EbGi Davad (6. 275/888),
Tirmizi (6. 279/892), Nesai (6. 303/915), Ebu Ya'la (6. 307/919), Taberani (6. 360/971)
gibi muhaddislerin sahabi Cilindiib b. Abdullah el-Beceli’den (6. 70/689) naklettikleri,
“Kim Allah'in kitabi hakkinda kendi re'yi ile konusursa, dogru konusmus/dogru yorum
yapmis olsa bile hata etmistir.” rivayetidir. Ikincisi ise Ibn Ebi Seybe (6. 235/849),
Ahmed b. Hanbel (6. 241/855), Tirmizi, Nesai gibi muhaddislerin sahabi Abdullah b.
Abbas’tan (6. 68/687) naklettikleri, “Kim Kur'dn hakkinda ilimsiz (bi-gayri ilmin) olarak
goriis beyin ederse, cehennemdeki yerine simdiden hazirlansin” rivayetidir.®

Bu rivayetler birkag yonden dikkat ¢ekicidir. Bunlardan biri, ilk rivayetteki “men
kale fi’l-kur’ani bi-gayri ilm” ifadesinin ikinci rivayetteki “men kale fi'l-kur‘ani bi-
re'yihi” ifadesine tekabiil etmesidir. Diger bir deyisle, ilk rivayetteki “bi-gayri ilmin”
lafzinin mukabili ikinci rivayetteki “bi-re’yihi” lafzidir. Yani “bi-gayri ilmin” aslinda
“bi-re’yihi” demektir. Ayrica “bi-gayri ilm”
donanimsiz” anlamma gelmemekte, bilakis burada sozii edilen ilimsizlik Kur’an

lafz1 genel manada “bilgisiz,

yorumunda nakilden (hadis, haber, eser, rivayet) bagimsiz goriis beyan etmeyi
imlemektedir. Clinkii biz biliyoruz ki Ehl-i Hadis terminolojisinde “ilim” (ilm)
kelimesi hadis/haber/eser anlamna gelir. Ornek vermek gerekirse, hadis hafizi Ebi
Hayseme Ziiheyr b. Harb (6. 234/849) Kitabii'l-ilm adli eserinde ilim kelimesini
hadisle esanlamli olarak kullanmis ve hadis bilgisinin re'y ve kiyastan {stiin
oldugunu savunmustur, ibn Abdilber en-Nemeri'nin (6. 463/1071) Camiu chf?ni’!—ffm
ve Hatib el-Bagdadi'nin (6. 463/1071) Takyidii’l-Ilm -ki bu eser hadislerin yazilmasiyla
ilgilidir- gibi eserlerinde de ilim kelimesi hadis anlaminda kullanilmistir.

Ote yandan, Buhari (6. 256/870) el-Camiu’s-Sahih’indeki “Kitabii’lI-lIm” baslig:
altinda hadis bilgisini 6grenme ve 6gretmede izlenecek yollar1 anlatmistir. Miislim’in
(6. 261/875) el-Camiu's-Sahil’indeki “Kitabii’l-llm” bashikli kisa boliim ise ilmin ve
ger¢ek ilim ehlinin Ehl-i Hadis oldugu yontindeki imalarin yaninda, “Kur’an’in
miitesabihlerine ittibanin nehyedilmesi ve miitesabihlere tabi olanlardan
sakindirilmast” seklindeki alt bagliktan da anlasilacag: gibi, Kur’an tefsirinde rey,
te’vil gibi yontemlerin makbul olmadigi, bu konudaki dogru yontemin Ehl-i Hadis
gibi naslarin zahirine uymak, te’vilden kaginmak oldugu, miitesabihler konusunda
ise tipk Al-i Imran 3/7. ayette sozi edilen “ilimde derinlik sahibi olanlar” gibi iman

#  Rivayetlerin farkh varyantlarn ve kaynaklan hakkinda genis bilgi ve degerlendirme igin bk. Kadir
Giirler, “Kur'an'm Re'y Ile Tefsirini Yasaklayan Rivavetlere Elestirel Bir Yaklasim”, Gazi Universitesi

Corum anhi}mf Fakiiltesi Dergisi, 2004/1, 111/5, 18-29.
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ve teslimiyet gostermek gerektigi, bu tutumun da aslinda Ehl-i Hadis'e ait oldugu
gibi hususlar anlatilmistir.®

Biitiin bunlar bir tarafa, islami literatiirdeki talebii'l-ilm, tahammiilii’l-ilm, takyidii'l-
ilm, er-rihle fi talebi’l-ilm gibi terkip ve tabirlerin hadis 6grenim, 6gretim ve aktarim
metotlar: i¢in kullanildigr malamdur. Buna gore rivayetteki “bi-gayri ilmin” lafzi
Kur’an tefsirinde nakilden bagimsiz olarak kendi fikrine gore (bi-reyihi) konusmay1
ifade eder. ilgili rivayetlerdeki ilm ve re’y kelimeleri ashnda Ehl-i Hadis (Ashabii’l-
Hadis) ve Ehl-i Re’y (Ashabii'r-Re’y) karsithigi baglaminda din tasavvuru ve dini
ahkamin kaynaklariyla ilgili iki farkli egilim ve epistemolojik paradigmaya isaret
eder. Ehl-i Hadis ile Ehl-i Re'y arasindaki karsithk, Kur'an tefsirinde nakli-ictihadi
(rivayet-dirayet) ayrimiyla da ifade edilebilir. Ibn Abdilberr tam da bu konuyla ilgili
olarak, “Stinnet’i bilmeksizin Kur’an’i te’vil eden ve Kur’an hakkinda goriis bildiren
kimse” baghg: altinda, “Ehl-i bid’at Stinnet’i terk edip Kur’an’i (nebevi) stinnetteki
agiklamalarin aksine te’vil etmeye girisince hem kendileri sapittilar hem de
bagkalarini saptirdilar. Biz bu tiir asinhklardan Allah’a siginiriz”s demistir.

Clindub rivayetinde gecen “re’y” kelimesinin klasik kaynaklarda, “Herhangi bir
asitla ya da Kur'an ve Siinnet bilgisine atifta bulunmayan, salt aklin verilerine
dayanan fikir/goriis” seklinde iceriklendirilmis olmasi, Kur’an hakkinda re’ye dayali
goriis beyan etme yasagmun aslinda Ehl-i Hadis paradigmasini tahkim etmeye
yonelik oldugunu gosterir. Nitekim EbG Bekr Ibnii’l-Enbari (6. 328/940) Ciindiib
rivayetiyle ilgili olarak sunu sdylemistir:

“Bazi ilim ehli (Ehl-i Hadis) bu hadiste ge¢en re’y kelimesine heva/heves anlami
yiiklemis ve hadisi ‘Her kim kaynak olarak biiyiik selef alimlerine referansta
bulunmaksizin Kur’an hakkinda kendi hevéasina/arzusuna muvafik bicimde goriis
beyan ederse, dogru bir goriis ortaya koymus olsa bile hata etmistir. Ciinkl boyle
davranan kimse, mesnedini bilmedigi bir fikri/iddiay1, tistelik hadis-nakil ehlinin o
konuyla ilgili goriislerine de vakif olmadig: halde Kur'an’a dayatmus olur’ seklinde
izah etmislerdir.”s?

Sonug olarak, soz konusu rivayette gegen re’y kelimesi 6zelde Ehl-i Hadis ve
Selefilik, genelde Ehl-i Stinnet geleneginin digina gikma egilimi tagiyan ve gortiglerini
bu gelenegin disinda olusturmaya ¢alisan egilimleri ifade eder. Kurtubi’nin Kur’an’s
re’yle agiklama ve yorumla konusundaki yasagin nasil anlasilmasi gerektigiyle ilgili
su izahlar1 da bu tespiti destekler:

“Re’yle tefsir konusundaki yasak su iki sekilden birine hamledilir. Birincisi,
Kur’an’i re’yle tefsir eden kisinin belli bir distincesi ve bu diistinceye yonelik tabii
bir ilgisi ve egilimi olabilir. Buradan hareketle Kur’an’t kendi heva ve hevesine gore
te’vil eder, boylece kendi diigtince ve niyetini Kur'an’a onaylatmay1 hedefler. Oysa
bu tarz bir te'ville elde edilen mananin Kur'an’da higbir kargiligi yoktur; bunun tek

% Ehl-i Hadis nezdinde “ilim” kelimesinin “hadis” manasinda kullamldigina dair genis bilgi ve
degerlendirme igin bk. Kadir Giirler, Fhl-i Hadisin Diisiince Yapisi, (vaymmlanmanus doktora tezi),
Ankara 2002, s. 132-141.

#  Ebt Omer ibn Abdilberr, Camiu Bcft,rfini'!—f.l’m ve Fazlih, Beyrut, ts., 11, 1199.

8 Kurtubi, el-Cdami’, 1, 26.
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karsilig1 yorumcunun zihninde bulunan diistince ve tasavvurdur. S6z konusu tiirden
te'viller bazen bilgiye dayali ve bilingli olarak yapilir. Tipki bazi firkalarin kendi
bid’atlerini Kur’an ayetleriyle temellendirme yoluna gitmeleri gibi. Bu yolun
yolculart delil gosterdikleri ayette kendilerinin igaret ettikleri mananin
kastedilmedigini gayet iyi bilirler. Ancak buradaki temel hedef hasmin zihnini
karistirmak oldugu icin, bilerek ve isteyerek bu yanhis yoruma yonelirler. Bu tarz
keyfi yorumlar kimi zaman da bilingsizce yapilir. Soyle ki ayet farkli manalara
ihtimalli olur ve bu durumda yorumcunun zihni kendi amag ve gayesine uygun
diisen manaya meyleder; haliyle re’y ve arzusu oyle istedigi i¢in bu manayi tercih
eder. Boylece Kur’an’1 kendi re’yine gore izah etmis olur... Yanhs yorumlar bazen de
sahih bir maksada matGf olur; bu tiir yorum tarzinda yorumcu aradigr mananin
Kur'an’da bulunmadigim bilir, fakat bunu bildigi halde Kur'an’dan delil aramaya
koyulur. Tipk: kalbi kati1 insanlar1 miicahedeye davet eden kisinin Ta-ha 20/24.
ayetteki, “Firavun’a git; zira o iyice azd1” ifadesine atifla, “Allah bu ayette kalbe isaret
etmistir” demesi ve Firavun kelimesiyle kalbin kastedildigini ima etmesi gibi... Boyle
yorumlart kimi zaman bazi vaizler kullamir; ancak onlar bu iste gerek sozii
glizellestirmek gerekse cemaati dini duyarlilifa tesvik etmek gibi sahih maksatlar
gozetirler. Ancak bu yorum memntidur; dilde karsilifi olmadig: icin caiz degildir.
Ayni tarz yorumlar bazen de Batiniler (Batiniyye) tarafindan tiretilir; ancak bu ziimre
insanlar1 aldatmak ve kendi batil mezheplerine davet etmek gibi fasid niyetler
gozetirler. Sonugta Batiniler fasid te’villeriyle Kur’an’t kendi goriislerini onaylayan
bir kitap diizeyine indirir ve ger¢ekte Allah’in kitabinda hi¢bir sekilde karsilig:
bulunmadigimi gayet iyi bildikleri halde onu kendi mezheplerindeki goriis ve
anlayislara alet ederler.”

Oyle goriintiyor ki Kur'an'in re'y ile agiklanip yorumlanmasini yasaklayan
rivayetler, Ehl-i Hadis ile Ehl-i Re'y arasindaki ihtilaflarin ve buna baglh olarak
nakilden bagimsiz yorumlarin tefsir kategorisine dahil edilip edilmemesi noktasinda
cereyan eden tartigmalarin bir yansimasidir. Bu baglamda, selef ulemasinin re'y ile
Kur'an tefsiri konusunda ihtiyath davranmay: salik veren ifadelerinin Hz.
Peygamber’e izafe edilerek merfli hadis formuna sokulma ihtimalinden s6z etmek
miimkiindiir. Nitekim Ibn Ebi Seybe, “Kim Kur’an hakkinda ilimsiz olarak goriis
beyan ederse, simdiden cehennemdeki vyerine hazirlansin” rivayetini Hz.
Peygamber’in degil, Ibn Abbas'in sozii olarak nakletmistir. Baz1 kaynaklarda, ibn
Abbas’in kendisine sorulan bir soruyla ilgili olarak, “Bildigimi soylerim; bilmedigim
bir konuda konusmaktan imtina ederim” tarzinda bir so6z styledigi de nakledilmistir.
Bu rivayetteki ifade dikkate alindiginda, Kur’an yorumunda re'y temelli konugma
yasagi selef ulemasindan ihtiyata davet olarak okumanin makdal oldugu
soylenebilir.* Bununla birlikte bagka bir degerlendirmeye gore, kimi varyantlarinda
Kur'an tefsirinde re’ye basvurmay kiifiirle itham edecek kadar agir suglama iceren
bu rivayetler, Hz. Peygamber’in kendisine inananlara boyle agir bir su¢lama yoneltip

8 Kurtubi, el-Cami’, 1, 26-27.

# Giirler, “Kur’an’in Re'y ile Tefsirini Yasaklayvan Rivayetlere Elestirel Bir Yaklasim”, s. 45.
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yoneltmeyecegi meselesi bir yana, nakilci dogmatik zihniyete sahip ¢evrelerin naklin
yaninda akli da kullanmak isteyen ve tarihte re’y ekolii olarak bilinen akimi
zemmetmek i¢in uydurulmustur. Tarihen, Hz. Peygamber doneminde Kur’an’in re’y
ile tefsiri diye ciddiye alinabilecek bir olgu bulunmadig sabit oldugundan, mantiken
de bu ifadenin anakronizmle maldl oldugu kolayca anlagilir. Sonug itibariyle, bu
rivayetin ashinda iki zit grup arasindaki ideolojik stirtiismede, bir tarafin digerine
tsttinlitk  saglamak amaciyla Hz. Peygamber’in otoritesinden yararlanmak
istemesinin, daha dogrusu onu istismar etmesinin bir triinti oldugunu gormek hig
de zor olmasa gerektir.”

Bize gore de soz konusu rivayetlerin Ehl-i Hadis'in Kur’an ve tefsir anlayisim
temellendirmek, Ehl-i re’yi mahkim etmek maksadiyla hadis formuna sokulmus
sozler oldugunu anakronistik igeriginden tespit etmek mumkiindir. Zira her iki
rivayette de Hz. Peygamber Kur’an’in teknik anlamda tefsirinden ve tefsirde yontem
meselesinden soz etmektedir. Buna gore Hz. Peygamber hentiz hayatta iken Kur’an
bildik anlamda tefsir faaliyetine konu olmus, bu alanda yontem ve yaklagim
farkhliklar1 olusmus, bunun tizerine Hz. Peygamber duruma miidahale ederek,
tefsirde rivayet ve dirdyet yontemleri hakkinda konugmugtur. NiizGl doneminde
Kur'an'in bilgi ve yorum nesnesi olmadigi, bilakis Hz. Peygamber ve sahabe
nezdinde Allah tarafindan gonderilen talimatlar seklinde algilanip fiilen hayata
aktarildig: inkar edilmez bir gergektir. Bu gergeklik baglaminda Hz. Peygamber’in
teknik anlamda bir tefsir faaliyetinden stz ettigini ve bu faaliyetin yontemi hakkinda
sahabileri bilgilendirip yanhs yontem hususunda onlar1 uyardigin diistinmek, “Hz.
Peygamber televizyon seyrederken soyle buyurdu” demek kadar anakroniktir.

Re’y temelli Kur’an yorumunun yasak oldugunu bildiren rivayetlerde karsimiza
¢tkan bu sorunun bir benzeri, Hz. Peygamberin Hz. Aise’yi Kur'an'in
miitesabihlerine tabi olan kimseler hakkinda uyarmasiyla ilgili rivayette de soz
konusudr.®’ Zira miitesabihatin neligi hakkinda tek stz sdylememesine veya en
azindan bize bu konuda hicbir beyan ulasmamasina ragmen Hz. Peygamber’in Hz.
Ai;;c'yc bu minvalde bir soz soyledigine dair rivayetin gohret bulmus olmasi
diigtindtirtictidiir. Bize oyle geliyor ki bu rivayet, muhtemelen, Selefi diistinceyi
benimseyen alimlerdeki “te’vil karsit1” zihniyetin bir tirtinti olarak ortaya ¢ikmugtir.
Kuskusuz bu bir ihtimaldir, ama gtiglti bir ihtimaldir. Ctinkti gerek Kur’an’da, gerek
Hz. Peygamber’in hadislerinde hangi ayetlerin miitesabih oldugu ve/veya
miitegabihatin hangi konularla ilgili oldugu hususunda sarih bilgi yoktur. Bunun
icindir ki her mezhep kendi kelam sistemine muvafik ayetleri muhkem, muhalif
mezheplerin  keldam sistemlerine muvafik ayetleri miitesabih kategorisinde
degerlendirmistir. Fahreddin er-Razi bu gergegi Al-i imran 3/7. yetin izahinda acik

“ M. Hayri Kirbasoglu, “Istismara Elverisli Miinbit Toprak: Hadisler”, fsfr?mi_ur?!, 2000, TI1/ 3, 125-126. Sbz
konusu rivayetlerin Beyhaki (6. 470/1077) ve Maverdi (6. 450/1058) gibi alimler tarafindan “Eger
sahihse” seklindeki ihtiyat kaydiyla yorumlanmus olmasi, hatta “Bu hadiste problem var” (fi hdza'l-
hadisi nazar) seklinde degerlendirmelerin bulunmasi manidardir. bk. Zerkesi, el-Burhan, 11, 161-162.

9 Rivayet icin bk. el-Buhari, es-Sahih, “Tefsir”, 3; Mislim, el-Cami'u’s-sahih “Ilm”, 1; Eba David, es-
Siinen, “Siinne”, 2.
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yiireklilikle soyle itiraf etmistir:

“Her bir mezhep mensubu kendi goriislerine (kelami kabullerine) uygun
ayetlerin muhkem, hasminin gortslerine uygun ayetlerin miitesabih oldugunu iddia
eder. (S6zgelimi) bir Mu'tezili, “Dileyen iman etsin, dileyen inkar etsin” (Kehf 18/29)
dyetinin muhkem, “Alemlerin rabbi Allah dilemedikge siz dileyemezsiniz” (Tekvir
81/29) ayetinin miitesabih oldugunu sdyler. Stinni ise bu konuda tam tersi goriisii
benimser.

Bilesin ki diinya tizerinde her grup (firka) kendi goriisiine uygun olan ayetleri
muhkem, hasminin goriisiine uygun ayetleri miitesabih diye isimlendirir. Bu
tutumu benimsemeyen bir grubun/firkanin varligina sahit olman séz konusu
degildir.

iste biitin bu zikrettigimiz gorislerden ortaya ¢iktigi tizere insanlarin
(Misliimanlarin) biiyiik ¢ogunlugu nezdinde 6teden beri gecerli olan temel
kural/prensip sudur: Hangi ayet kimin mezhebine uygunsa muhkem, hangi ayet
muhalif mezhebe uygunsa miitesabihtir.”

Razi'nin bu carpia ifadelerinden de anlasilacag: tizere Kur'an'daki hangi ayetin
muhkem, hangisinin miitegsabih oldugunu tespit hususunda biitiin mezhepler igin
baglayialik arz eden bir ortak kuraldan soz etme imkani yoktur. Bilakis her
mezhebin kendi kelam sistemine gore farkli kurallar s6z konusudur. Bu durumda
sunu sormak gerekir: Hz. Peygamber Hz. Aise’yi Kur’an’in miitesabihlerine uyan
kimselerden sakindirirken acaba kimleri kast etmistir? Tarihsel tecriibedeki kelami
ihtilaflar dikkate alindiginda Hz. Peygamber Mu'tezile'ye gore Eg’arileri, Egarilere
gore Mu'tezile'yi yahut Ehl-i Hadis’e gore Cehmiyye ve Ehl-i Re’yi, Ehl-i Re’ye gore
Ehl-i Hadis ve Hagviyyeyi kastetmistir. Bize gore Hz. Peygamber hi¢ kimseyi
kastetmemis, zira “Miitesabihlere tabi olan kimseleri gordiigiin zaman, onlardan
sakin” seklinde bir s6z sdylememis veya boyle bir sozii en azindan Miisliimanlar igin
soylememistir. Ayrica belirtmek gerekir ki Al-i Imran 3/7. ayetteki “miitesabih” ve
“te’vil” kelimeleriyle Hz. Isd’nin teolojik kimligi hakkinda Hz. Peygamber’le tartisan
bir grup Necranli Hiristiyanin tutumuna isaret edilmistir.”

Gelinen bu noktada rey tefsiri ve/veya re’yle tefsir kavramlastirmasinin isabetli
olmadigini, re’y tefsiri yerine te’vil denilmesi gerektigini bir kez daha vurgulamak
gerekir, Bu arada Imam Matiiridi’nin (6. 333/944) “Tefsir sahdbeye mahsustur”
seklinde zikrettigi ifade ile ibn Teymiyye'nin “ehsanti turuki’t-tefsir” baghig1 altinda
sahabe kavline atfettigi islevin biiytik dlgtide ortiistiigii de kaydedilmelidir. Bununla
birlikte, “Tefsir sahabeye mahsustur” Onermesi tartismaya agik gortinmektedir.
Ciinkii sahabilerden biitiin ayetlerle ilgili tefsir bilgisi nakledilmedigi gibi, tiim
sahabiler bu alanda yetkin kimseler de degildir. Dolayisiyla ibn Mes'tid"un, “Vallahi
ben Allah’in kitabindaki her bir ayetin kim hakkinda ve nerede indigini bilirim”
soztinii aktarmak veya ibn Abbas'in “Terciimanii’l-Kur'an” diye anildigim

%2 Fahreddin er-Razi, et-Tefsirul-Kebir, VII, 146, 152.
9 fbn Sa’d, et-Tabakatii'l-Kiibra, Beyrut, ts., 1, 357-358; Taberi, Camiu’l-Beyin, 111, 162-164; Ebt
Muhammed el-Begavi, Me'dlimii’t-Tenzil, Beyrut 1995, 1, 276.
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vurgulamak,® biitiin sahdbenin tefsir otoritesi oldugunu gostermez. Nitekim ibn
Mes'Gd ve ibn Abbas’la ilgili bu bilgileri aktaran ibn Teymiyye de, “Bilhassa
sahabenin biiyiikleri ve alimleri”, “Sayet Kur’an'in tefsiriyle ilgili nakli bilgi sahabe
kavillerinde de bulunmazsa, o takdirde...” gibi ifadeler kullanmistir. Su halde,
“Tefsir sahabeye mahsustur” dnermesini, “Sahabe Kur’an’i bastan sona en yetkin
bicimde izah etmistir” seklinde anlamak yerine soyle yorumlamak gerekir:

Sahabeden sahih nakille gelen tefsir bilgisinin otoritesi tartisilmaz; zira bu
nakildeki bilgi Kur’an’in asli ve tarihi anlamin ortaya koyar. Buna mukabil Kur’an
arastirmacilarinin kendi bilgi birikimlerine dayali yorumlari ayni degerde degildir.
Ustelik bu yorumlar dogru olabilecegi gibi yanhs da olabilir. Dolayisiyla seleften
nakil yoluyla gelen izahlarin adina tefsir, diger biitiin yorumlara te’vil denilmeli, bu
iki farkl kategori birbiriyle 6zdeslestirilmemelidir. Diger taraftan sahabe ve tabitn
ulemasina ait Kur’an yorumlarinin hatiri sayilir bir kismi re’y temelli olsa da hem
vahyin nazil oldugu vasata yakinlik, hem Kur’an diline asinalik, hem de mezhebi
ihtilaflarin zuhtGrundan 6nceki bir donemde yasamishik gibi hustsiyetler sebebiyle,
ilk Misliman nesillere ait izahlar/yorumlar teknik anlamda te’'vil olarak
degerlendirilmemeli; fakat Ehl-i Hadis ve Selefilik paradigmasinda oldugu gibi,
hiicciyet agisindan mutlaklastirma cihetine de gidilmemelidir.

Tefsir, hadis ve rivayet temelli olmasina ragmen “re’yle tefsir” tabirinin kendisine
alan agmasi ve birtakim sartlar dahilinde re’ye dayali tefsirin caiz oldugu noktasinda
yaygin kanaat olusmasi, Islam disiince tarihindeki ilmi, fikri ve siyasi ekollerin
ortaya gcikmasinin bir sonucudur. Ozellikle ilk hicri asirdan itibaren alevlenen siyasi
ihtilaflar, ardindan bas gosteren mezhebi zitlasmalar ve itikadi tartismalar bir
yandan Kur’anin temel referans metni olarak kullanilmasina, bir yandan da tefsir
faaliyetinin nakil ve rivayetten re’y ve dirayete evrilmesine yol agmistir. M. Hiiseyin
ez-Zehebi bu donemi tefsirin gelisim seyrinde besinci agama olarak nitelendirmis ve
zaman olarak da Abbasiler donemiyle tarihlendirmistir. Abbasilerden giiniimiize
kadar stiregelen bu asamada tefsir seleften menkdl rivayetlerle sinirh olmaktan ¢ikip
aklin etkin rol oynadig: bir faaliyet haline gelmistir. Buna paralel olarak gercekte
Kur’an’la hemen higbir ilgisi olmayan sayisiz mesele “tefsir” isimli kitaplara girmis,
dolayisiyla tefsir hem Kur’an’t anlama ve agiklama faaliyeti, hem de bu faaliyetin
semeresi olarak tefsirden ¢ok baska bir sey haline gelmistir. Zehebi bu gelisim
seyriyle ilgili olarak sunlari soylemistir:

“[Abbasiler doneminde] ltigat, sarf ve nahiv ilimleri tedvin edildi, fikhi konularla
ilgili ihtilaflar ekollesti, kelami meseleler zuhr etti. Yine Abbasiler doneminde
mezhebi taassup olgusu boy gosterdi ve Islami firkalar kendi goriislerini yaymaya,
bu gorislerin propagandasimi yapmaya basladi. Bu arada bir¢ok felsefe kitab:
terctime yoluyla [slam kiiltiiriine kazandirild1. Iste biitiin bu farkli ilim dallan ve
bunlarla ilgili konular tefsir alanina girdi ve hatta tefsirin oniine gecti. Buna paralel
olarak tefsirde aklin rolti ve islevi nakle baskin ¢ikar hale geldi. Dahas: aklilik, esbab-

% fbn Teymivye, Mecmiiu'l-Fetava, X111, 163.
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1 ntizal gibi rivayet malzemesinden biitiintiyle bagimsiz olmamakla birlikte tefsir
kitaplarinda en baskin 6zellik haline geldi.”?

Te’vil Meselesi

Selefilik ve tefsir baglaminda miistakil bashik agilmas: gereken hususlardan biri
de te'vil meselesidir. Kelam ve ustl-i fikh kaynaklarinda: “Naslarda gecen bir lafz
delile dayali olarak asli manasindan alip diger muhtemel manalarindan birine
hamletmek” veya “Bir lafz1 delile dayal olarak racih/zahir anlamindan mercth
anlamina nakletmek” seklinde terimlegen “te’vil” naslart anlama ve yorumlamada
bir yontem sorunu olarak daha ziyade miitesabih sifatlar baglaminda 6teden beri
tartisilagelmistir. Kur'an'da bir¢cok kez gegen te’vil kelimesine “tefsir” manasi
yiiklemenin isabetsiz olduguna dikkat ¢eken ve islam diisiince tarihinde bid’atlerin
Kur'an’t yanhs anlama ve yorumlamadan zuhdr ettigini soyleyen ibn Teymiyye
hemen her firsatta, “Allah’in kitabini te’vil ve tahriften kaginmak ve Selef’in yoluna
uymak gerekir” prensibinine dikkat ¢ekmistir.

Bu prensibe gore Hz. Peygamber ve Selef’e ait aciklamalart bir tarafa birakip
ayetlerin zahirine birtakim batini, tasavvufi anlamlar yiiklemek ve mezhebi saiklerle
belli bir goriigii temellendirmek adina sirf akla dayali yorumlar tretmek, tahrifle
esdeger te'vil ve te'vilcilikten baska bir sey degildir. Kuskusuz bu anlamda te’vil ¢ok
olumsuz bir igerige sahiptir. Oysa te’vilin Kur’an’daki anlam ve kullanimi bambagka
mahiyettedir. Daha agikgasi, te’vil Kur’an’da “bir sozi dildeki ilk ve asli anlamindan
kendisine iliskin bir delilden dolay: ikincil (mercth) anlamina hamletmek”
manasinda degil, kelamin ifade ettigi hakikatin bizatihi kendisi, bir seyin neticesi gibi
anlamlarda kullanilmistir. Kelam (s6z) insai ve ihbari olmak iizere iki cesittir. Emir
iceren insai kelamin/soziin te’vili, emredilen seyin yerine getirilmesidir. Hz.
Aise’'nin, “Siinnet [Kur’an’daki] emrin te'vilidir” soziinde gecen te'vil bu
anlamdadir. Yine Hz. Aise’nin, “Nebi riikii ve secdesinde Kur’an'i teevviil ederdi”
sozli de, Hz. Peygamber’in Nasr 110/3. ayetteki, “Rabbinin sanini ovgiiyle yticelt”
(fe-sebbih bi-hamdi rabbik) emrine binaen, “Stibhanekellahiimme...” diye dua etmesi
manasindadir. Eger kelam/s6z ihbari ise bunun te’vilinden maksat da o sozde
bildirilen seyin bilfiil vuku bulmasidir. Mesela, A’'raf 7/53. ayette gegen te’vilden
maksat, Allah'in Kur'an’da bildirdigi kiyamet, hesap, ceza gibi seylerin gelip
catmasy; YGsuf 12/101. ayetteki “te’vil-i ehadis”ten maksat ise riiyada goriilen
seylerin dis diinyada vuk( bulmasidir.%

Te'vil kelimesinin Kur’an’daki anlam ve kullanimina iligkin bu izahati gayet
isabetli olan Ibn Teymiyye'ye gore miifessirlerin istilahinda te’vil genellikle “tefsir”
anlaminda kullanilmistir. Mesela, Taberi bu iki kelimeyi miiradif gibi kullanmusgtir.
Yine tabii miifessir Miicahid’in Al-i imran 3/7. ayetle ilgili olarak miitesabihlerin
te’vilini kendisinin bilebilecegine dair stziinde de “tefsir” manasi kastedilmigtir.
fhtimal ki Miicahid miitesabihatin tefsir ya da izah edilmesini sadece Allah’in bilgisi
dahilinde olan te’ville ayni sey zannetmistir. Gergek su ki te’vil kelimesinin anlam ve

% Zehebi, et-Tefsir ve'l-Miifessirim, 1, 101.
% fbn Teymivye, Mecmiiu'l-Fetdva, 111, 30-31, X111, 124; a. mlf., Nakzii'l-Manhik, s. 57.



Tefsir Geleneginde Selefilik Ekolii 228

kullaniminda miistereklik stz konusudr; ¢tinkii bu kelime literatiirde kimi zaman
Kur’an’daki anlamiyla, kimi zaman Selef’in, kimi zaman da miiteahhir donemlerdeki
fakihler, ustlciiler ve kelamalarin istildhatina uygun sekilde kullamilir. Te'vil
kelimesinin kullanimindaki miisterekligin temel sebebi ise herkesin bu kelimeye
yiikledigi mananin Kur’an’da ifade ettigi manayla ayn oldugunu diistinmesidir.?”

Te'vilin “kelam dildeki ilk ve asli anlamindan kendisine iliskin bir delilden
dolay1 ikincil anlamina hamletmek” geklindeki tanimi miiteahhir dénemlerde fikih,
kelam, usul gibi ilimlerle mesgul olanlara aittir. Selef ulemasimin orfiinde te'vil
kesinlikle bu manada kullarulmamustir. Selef alimleri te'vili ya tipki Taberi gibi
tefsirle miiteradif olarak ya da Kur’an’daki kullanimma muvafik olarak, “kelamin
ifade ettigi hakikatin bizatihi kendisi” anlaminda kullanmuglardir. Daha once de
ifade edildigi gibi bu kullanima gore soz ingal oldugu takdirde, te’vil o sozde ifade
edilen emrin gereginin yerine getirilmesi, soziin ihbari olmasi halinde ise te’vil, haber
verilen seyin gergeklegsmesi demektir.*

ibn Teymiyye'nin tespitine gore miiteahhir donemdeki fakihler ve kelameilar Al-
i imran 3/7. ayetteki te’vil kavramimin kendi 1stilahlarindaki manada kullanildigimi
sanmislar ve miitesabihlerin te’vili konusunda iki gruba ayrilmiglardir. Bir grup,
miitesabihlerin te’vilinin ancak Allah tarafindan bilinebilecegini savunurken, diger
grup ilimde yetkin kimselerin de bu kapsama déhil oldugu fikrini benimsemis; fakat
sonugta her iki grup da yanlis yapmustir.® Ciinkii Al-i imran 3/7. ayette gegen te'vil,
bir sbzii anlayip yorumlamanin 6tesinde miitesabihlerin ger¢ek mahiyeti
manasindadir. Dolayisiyla miitesabih ayetlerin te’viliyle mesguliyet, s6z konusu
ayetlerde kastedilen manay1 kesin bigimde tayin etme ya da bu konuda son sozii
soyleme (fasl-1 hitdb) iddiasina isaret eder. Yahudilerden Huyey b. Ahtab gibi bazi
kisilerin Medine’ye gelip huréif-1 mukatta’ay1 ciimel hesabina gore yorumlayip [slam
timmetine Omiir bigmeye kalkmalari ve/veya bir grup Necranli Hiristiyanin
Kur'an’daki innd, nahnii (Biz) gibi lafizlardan yola ¢ikarak Allah’in ti¢ uknumdan biri
oldugunu soylemeye ¢alismalars, Al-i imran 3/7. ayette zemmedilen “miitesabihlerin
te’viliyle mesguliyet”e tekabiil eder.!

Ozetlersek, s6z konusu ayette zemmedilen te’vil, miitegabih naslardaki anlamin
bilinemeyecegiyle degil, bu naslara konu olan hususlarin ger¢gek mahiyetini tayin ve
tespite kalkisma tavriyla ilgilidir. Bu itibarla ayetteki ve-ma ya‘lemu te'vilehii illallah
ibaresinden sonra vakf etmek gerekir. Nitekim sahabe ve cumhur-1 tabiine ait
goriisler de burada vakf gerektigi yontindedir. Buna gore miitesabih ayetlerin
te’vilini bilmek sadece Allah’a mahsustur. Ancak bu durum ilgili ayetlerin insanlar
tarafindan tefsir ve izéh edilemeyecedi anlamina gelmez; ¢iinkii Allah, “Insanlar
miitesabihlerin tefsirini bilemez” gibi bir beyanda bulunmamus, bilakis Sad 38/29.
ayette, “[Ey Peygamber!] Biz sana bu feyiz kaynagi Kur’an”i gonderdik ki insanlar
onun mesajlar1 tizerinde dustinstinler; akhiselim sahipleri ondan ders alsinlar”

97 ibn Teymiyye, Mecniiin'l-Fetavd, X111, 127-128.

% fbn Teymiyye, Mecmiin'l-Felavd, XVII, 195-216, X111, 128-129.
% ibn Teymiyye, Nakzii'l-Mantik, s. 57-58.

100 fbn Teymiyye, Mecmitu’I-Fetdva, X111, 123.
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buyurmustur. Benzer sekilde Muhammed 47/24. ayette de, “Onlar Kur’an tizerinde
tedebbiir etmezler mi?” buyurulmustur.

Bu ayetlerde tavsiye edilen tedebbiir, muhkem ve miitesabihiyle tiim ayetlere
yoneliktir. Kaldi ki mana ve mesaji akledilemeyen bir kelam tizerinde tedebbiir ve
tefekkiirden soz edilemez. Gergekte Allah Al-i imran 3/7.ayette, sirf fitne tiretmek
icin miitegabihlerin te’viliyle mesgul olanlar1 yermistir; fakat Kur’an’in muhkem ve
miitegabih ayetleri tizerinde Allah’in emrettigi sekilde diistintip manasini anlamaya
calisan kimseler asla yerilmemis, tam tersine Allah boyle kimseleri évmiigtiir.!!
Ayrica sahabe ve tabitindan hi¢ kimse Allah'in kitabindaki herhangi bir ayeti
tefsirden men etmemis; yine onlardan hig¢ kimse, “Bu, manasi bilinemeyen mtesabih
bir ayettir” dememis; benzer sekilde buytik Selef alimlerinden higbiri, “Kur’an’da
manasi bilinemeyen ayetler vardir. Bu tiir ayetleri ne Rastliillah ne de ilim-iman
ehlinden herhangi bir kimse anlayabilmistir” gibi bir s6z soylememistir.102

Kur’an’da manasi bilinemeyen ayetler oldugu meselesi miiteahhir donemdeki
bazi ztimreler tarafindan ihdas edilmistir. Bunlar ilahi isim ve sifatlar, kader ve
benzeri konularla ilgili ayetler tizerinde ileri geri konusmuslar ve sonunda
“Kur’an’in manasi bilinmeyen ayetler icermesi miimkiin muadar?” gibi tuhaf bir
soruyu/sorunu giindeme tasimiglardir. Ayctlcrin zahirine simsiki sarilan bir grup
(Hasviyye), Allah’in kullarmi diledigi gibi sinayabilecegi diistincesine binaen
Kur'an’da anlami bilinmeyen ayetler bulunmasim miimkiin gormiis, diger baz
gruplar ise tahrifle esdeger te'villerle kendi gortislerini temellendirmek icin aksi
goriisii benimsemistir. ibn Teymiyye'ye gore “ilim sahibi kimseler miitesabihlerin
te’vilini bilir” iddiasinda olanlar kesinlikle yanlig bir iddianin pegindedirler. Ashinda
bu iddiay1 seslendiren Batiniyye-Karamita, Cehmiyye-Mu'tezile, Miitefelsife gibi
sapkin ziimrelerin te’vil dedikleri sey, kendilerinin tahrifle egdeger Kur’'an
yorumlarmdan bagka bir sey degildir.!®

Oyle gortniiyor ki Ibn Teymiyye'nin te’vil karsitligi bilhassa Allah’in sifatlari ve
ahiret ahvaliyle ilgili ayetlerin basta Bétmiyyc-ismﬁi]iyyc olmak iizere Thvan-1 Safa
ve diger islam filozoflari ile Mu’tezili-Cehmi ve bir dlciide de Eg’ari kelameilar
tarafindan yorumlams tarziyla ilgilidir. ibn Teymiyye'nin sifat anlayisina gore
Allah’in zatina bagh biitiin sifatlar1 kadimdir. Bu sifatlarin yoklugu imkansizdir.
Ayrica sifatlar Allah'in zatindan ayri ve bagimsiz gerceklere isaret eden kavramlar
degildir. Esasen varhigi zorunlu olan yalmiz zat veya yalnz sifatlar degil, kemal
sifatlartyla muttasif zattir. Bu ytizden, sifatlar zattan ayn distintilemez. Vasiflar
bulunmayan bir varligm dis dinyada mevcudiyetini diisiinmek miimkin
olmadigindan sifatlarin reddedilmesi mantiksal olarak zatin varhgmi inkar riski
tasir.!™ Bununla birlikte sifatlarin te’vili, Allah hakkinda naslarin verdigi bilgilerden
baska anlayislara gotiirdiigi icin, bir nevi tahrif niteligindedir. Kald: ki naslarda
gecen sifatlarda te'vili gerektirecek bir tesbih veya tecsim de s6z konusu degildir;

101 fbn Teymiyye, Mecmiin'l-Felavd, X111, 123.

102 fhn Teymiyye, Mecniiin'l-Felavd, X111, 136-138.

103 fhn Teymiyye, Mecmiiu'l-Fetdvd, X111, 128.

104 fbn Teymivye, Der'u Tedruzi‘l-Akl ve'n-Nakl, 111, 292-294.
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ctinkii her ne kadar Allah’in bazi sifatlariyla insanlarin nitelikleri icin ayni kelimeler
kullanilirsa da bu ayniyet tamamen lafzi diizeyde olup ilahi sifatlar i¢in kullanilan
kelimelerin igerikleri/te’villeri insanla ilgili olandan tamamen ayridir. Bu genel
tespit, antropomorfizmi en fazla ¢agristirdig: ileri siirtilen istiva ve nitiztal gibi
nitelemeler i¢in de gegerlidir.’ Bunun icindir ki Selef ulemas: Allah’in isim ve
sifatlarina naslarda gectigi sekliyle inanmak gerektigini séylemistir. Bu anlayisa gore
Allah kendisini nasil nitelendirmis ve isimlendirmisse, hicbir ekleme ve eksiltme
yapmaksizin, ayrica ilahi isim ve sifatlari zahiri manalarina aykiri sekilde
yorumlamaksizin, oylece kabul etmek gerekir. Bunun yani sira Allah'in isim ve
sifatlart ile mahltkata ait sifatlar arasinda benzerlik kurmamak da (tesbih) gerekir.
Kisaca Selef ulemas sifatlarla ilgili ayetleri kesinlikle te’vil etmemis, bununla birlikte
tesbih fikrini de benimsememistir. Eger bunun aksi varit olsaydi mutlaka rivayetler
yoluyla sonraki nesillere ulagird.106

Ayetlerde Allah’a izafe edilen “kelam” ve “basar” sifatlari hakkinda kelamailar
tarafindan herhangi bir tegbih riskinden s6z edilmedigine gore “istiva” ve “niizal”iin
de Islam itikadinin genel sifat telakkisinden ayr1 tutulmamasi gerekir; zira sifatlarin
bazilarini kabul edip bazilarint mevhiim bir tegbih diistincesinden dolay: bagka
manalara hamletmek tutarsizlik olur. Ote yandan, Allah’in sifatlar1 ve ahiret gibi
gaybi hususlar ancak naslarda bildirilen sekilde ifade edilebilir ve bunlarin gergek
mahiyetlerini yalniz Allah bilir. insan agisindan bakildiginda gayb alemiyle ilgili
haberler ve tasvirler ancak nesneler diinyasinda kullamilan isim ve sifatlar
cercevesinde anlagilabilir. Kuskusuz nesneler diinyasindaki dil kaliplanyla gaybi
alem hakkinda boyle bir sinirh anlama imkaninin bulunmasi iki alemin ayni oldugu
manasina gelmez.1%7

Sifatlar konusunda temel prensip Imam Malik’in, “Istiva malamdur; keyfiyeti
mechtildiir” ya da diger bir varyantiyla, “Istiva mechdl degildir. Ama keyfiyeti de
aklin alanma dahil degildir.” ilke séziinde ifadesini bulur. Bu s6z niizGl, mec?’, yed
ve vech gibi diger biitiin haberi sifatlar hakkindaki muhtemel sorulara da kafi cevap
teskil eder.’®® Sonug olarak, Allah’in kendine 6zgi kildig: te'vil, Imam Malik’in

105 fbn Teymiyye, Mecmiiu'l-Fetdva, 111, 5-6.

106 fbn Teymiyye, Nakzii'I-Mantik, s. 2-3.

107 fhn Teymiyye, Mecmiiu'l-Fetava, 111, 30-31.

108 Tbn Teymiyye, Nakzii'I-Mantik, s. 3. Nasr Hamid EbG Zeyd'e gre Malik b. Enes’in bu sézii birden fazla
diizeyde geliski icermektedir. “Birinci diizeydeki celiski sudur: MarGf olan bir sey ya duyular ya akil
veya muhayyile yoluyla kavrannus demektir ve dolayisiyla her haliikiarda keyfiyeti meghtil olmaz.
Keyfiyeti mechiil kalan bir sey ise -keyfiyet bir seyi belirleyen arazlardan biri oldugu igin- maraf
olamaz. Celiskinin ikinci diizeyi sudur: Istiva, anlanu ancak baglamdan hareketle agiklik kazanacak
bir dilsel veridir; bu baglam en azindan climle, sonra ciimlenin siyak ve sibaki, en son da metnin
biitlinii igerisindeki baglamdir. Buna gore “istiva martftur” ifadesi, kelimenin delalet ettigi zihindeki
anlami icermektedir ve bunun Kur'an’daki ifade ile bir iliskisi yoktur. Uglincii geliski diizeyi ise
Kur’an ilahi bir fiil olarak istivadan stz ederken, bunun bir bidat oldugu gerekgesiyle istiva hakkinda
konusmanin olumsuz gortilmesidir (...) Kuskusuz bu soziin, literal anlamu “agik” gosteren (istiva
maraftur), Mu'tezili te'vili “yalan” sayan (keyfiyeti meghtldiir) ve isi biitliniiyle bidat gukuruna atan
ticlii ritmi (her bidat dalalettir ve her dalalet cehennemliktir), vaazlarda halka okundugunda,
“maruf”’tan “mechiil”e ve oradan “bidat” yiikselen ritmiyle biiviileyici bir tesir icra etmektedir.
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“Keyfiyet mechaldir” soéziinde de isaret edildigi gibi, O'nun zat ve sifatlariin
gercek mahiyetidir. Dolayisiyla, “Allah’in sifatlarinin - ger¢ek mahiyeti nedir?”
tarzinda bir soruya verilecek en giizel cevap sudur: “Bu, ancak Allah’in bilgisine
mahsus bir gercekliktir (te’vil).”1%?

ibn Teymiyye bir yandan tesbih ve tecsimin Islim akaidinde bulunmadigin
kabul etmekle birlikte, Ehl-i Stinnet kelamcilarinin bu tehlikeye diismemek,
dolayisiyla tenzihe halel getirmemek gibi niyetlerle arg, istiva ve yed gibi haberi
sifatlar1 te’vil etmeye calistiklarini hatirlatarak bu tiir ¢abalara sert bir sekilde kars:
ctkmakta, ama diger yandan da naslarda zikredilen ahiret nimetleri hakkindaki
aciklamalar1 miitesabih kabul edip bunlarin baska manaya gelebilecegine isaret
etmektedir. Bu tutumuyla ibn Teymiyye birinci gortistinde asin tepkisel davranmis
gozitkmektedir.110

Diger taraftan Ibn Teymiyye genelde Selefin &zelde kendisinin izah ve
yorumlarimi Kur’an tizerinde tedebbiir ve tefekkiirle esdeger bir tefsir faaliyetinin
triinii olarak goriirken Mu'tezile, Miircie yahut daha genel anlamda Cehmiyye gibi
firkalara ait yorumlari Al-i  imran  3/7. ayetteki anlamda te'vil olarak
degerlendirmekte, dolayisiyla bu firkalart sadece Allah’in bilgisi dahilinde olan
miitesabihatin te'viline ugrasmakla ithdm etmektedir. Oysa ilahi sifatlart Arap
dilinin imkan ve sinirlart icinde Allah’in sanina uygun sekilde yorumlamak gerektigi
fikrini benimsemek ve bu sifatlarla ilgili kelimelerin sahih anlamlarinin
bulundugunu soylemek -ki ibn Teymiyye de Selefin boyle soyledigini
belirtmektedir-'"! sifatlarin gercek mana ve mahiyetini tayin iddiasinda bulunmak
anlamina gelmez.

Ne var ki Ibn Teymiyye Ehl-i Hadis ve Selefi-Hanbeli alimlerin sifatlarla ilgili
izahlarm mutlak “sahih tefsir” olarak gormekte, buna mukabil 6zellikle Cehmiyye-
Mu'tezile’'nin  yorumlarmm  son sozii  soyleme manasinda te'vil olarak
degerlendirmektedir. Bu degerlendirmenin tepkisel oldugu, bu tepkiselligin de
Cehmiyye-Mu'tezile karsithgindan kaynaklandigi soylenebilir.  Nitekim ibn
Teymiyye de Ahmed ibn Hanbel ve diger selef ulemasimin Kur’an’da higbir ayetin
mana yoniinden anlasilamaz nitelikte olmadigim ifade ettiklerini, gergekte bu
alimlerin aslinda Cehmiyye’ye ait te'villeri yasak say1p reddettiklerini soylemekle!’2
bu konuda ideolojik bir tavir takindigini bir bakima itiraf emistir. Yine o, “Ehl-i Hadis
taklitcidir; nazar ve istidlal ehli degildir; ¢tinkii bu ziimre akil hiiccetini reddeder”
seklindeki gortise, “Hayir bu dogru degil! Ctinkii Ehl-i Hadis Allah’in bir¢ok ayette
nazar, itibar wve tedebbiirii emretmis olmasi hasebiyle itibar wve istidlale
basvurmustur. Seleften ve Stinnet Imamlarindan hicbiri de bunu reddetmemistir. Ne

Boylece Miislitman halkin ve biraz tahsilli kesimin tefsir lehine te'vile karsi doldurulmalan
gerceklesmis olmaktadir. Nasr Hamid Eba Zeyd, “Tarihte ve Giintimiizde ‘Kur’an Te'vili” Sorunsal”,
cev. Omer Ozsny, Islami Arastirmalar, 1996, 1X/1-4, 28.

109 fbn Teymiyye, Mecmiin'l-Felavd, X111, 5.139.

10 M. Sait Ozervarli, “ibn Teymiyye (il—ikadi Gortisleri)”, DIA, istanbul 1999, XX, 406.

1 ibn Teymiyye, Mecmiiu'l-Fetdvd, X111, 131.

1z fbn Teymivye, Mecmiiu'l-Fetdva, X111, 131.
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var ki nazar, itibar ve istidlal misterek lafizlardir. Ehl-i Hadis, kelamcilarin
kulland1g1 anlamda batil nazar ve istidlalleri reddetmistir”!? seklinde mukabelede
bulunurken de Ehl-i Hadis ya da Selefilik-Hanbelilik lehindeki ideolojik tavrini daha
acik bir sekilde dile getirmistir.!

Te’vil Karsithiginin Gerekceleri

Selefi diistincedeki te'vil karsithdi, genellikle sanildigr gibi mutlak manada bir
karsithik degildir. Daha agikgasi, Selefi alimlerin te’vil konusundaki menfi tutumlar:
temelde Cehmiyye’ye muhalefetten kaynaklanmaktadir. Bilindigi gibi Cehmiyye,
EbGi Muhriz Cehm b. Safvan’a (6. 128/745) nisbet edilen firkanin adidir. islam
diistince tarihinde miitegsabihlerin te’viliyle megguliyetin 6nciisii olarak kabul edilen
bu firkanin mensuplarina gore akil nakille gelisebilir ve boyle bir durumda naklin
akla uygun sekilde te’vil edilmesi gerekir. Bu ¢ercevede, sozgelimi naslarda Allah’a
izafe edilen ve zahiri anlam itibariyla antropomorfik bir tanri tasavvuruna imkan
veren istiva, niiztl, yed ve vech gibi haberi sifatlar mutlaka te’vil edilmelidir. Ayrica
Allah’m herhangi bir yerde mekan tutmasindan sz edilemeyecegi gibi herhangi bir
yere inmesinden de (ntizul) bahsedilemez. O halde, istividan maksat Allah’in arsa
hakim olmasi, yeryiiziine inmesinden maksat da rahmet veya emrinin niizil
etmesidir. Diger taraftan Allah, zihinde canlanan biitiin formlardan miinezzeh
oldugu i¢in O'na “sey” de denemez. Yine Allah’a kelam sifati da nisbet edilemez. O
ezelde konusmadi@: gibi gelecekte de konusmaz; ¢iinkii konusmada bir uzva ihtiyag
stz konusudur. Allah’in Hz. Masa ile konusmasi herhangi bir varhikta ses yaratmasi
ve bu sesi Hz. MGsa'nin kulagima ulastirmasi seklinde vuka bulmus olmalidir. Diger
taraftan, Allah’in diinyada ve ahirette goriilmesi miimkiin degildir. O ancak
fiilleriyle goriilebilir. “Gozler O'nu idrak edemez” (En’am 6/103) mealindeki ayet
Allah'in goriilemeyeceginin en acik delilidir.!

Cehmiyye'nin Allah’t tenzih maksadiyla 6zellikle haberi sifatlarla ilgili naslar
akil ve dil temelinde yorumlamasi, dolayisiyla Hz. Peygamber devrinden itibaren
akaid sahasinda devam eden muhafazakar yapiyr bozmasi Selefi alimler arasinda
siddetli tepkilere yol agmigtir.''¢ Bagta Ahmed b. Hanbel’in er-Red ale’l-Cehmiyye ve'z-
Zenddika’s1 olmak tlizere Ebl Said ed-Darimi’nin (6. 280/894) er-Red ale’l-Cehmiyye’si
ve er-Red ale’l-Merisi’si (Nakzii’l-Imdm Ebi Said Osmdn b. Said ale’l-Merisiyyi'l-
Cehmiyyi'l-Anid fima’fterd alellihi mine’t-Tevhid), ibn Ebi Hatim er-Razi'nin (6. 327/938)
er-Red ale’l-Cehmiyye'si, ibn Kayyim el-Cevziyye'nin (6. 751/1350) Ictimau’l-Cuyiisi’l-
Islamiyye ald Gazovi'l-Muattila ve’l-Cehmiyye'si gibi eserler iste bu siddetli tepkinin

13 {bn Teymiyye, Nakzii'I-Mantik, s. 47.

14 fbn Teymiyye'nin tefsir, te’vil ve mecaz konusundaki ideolojik tutumu hakkinda daha genis bilgi ve
degerlendirme igin bk, M. Emin Masali, “Ibn Teymiyye’'ye Gére Hatah Tefsir Kuramlar”, Bilimnane,
2008/2, sy, XV, s. 123-146.

115 Cehm b. Safvan ve Cehmiyye hakkinda daha genis bilgi icin bk. Ebii’l-Hiiseyin el-Malati, ef-Tenbih
ve'r-Red ald Ehli'l-Ehvd ve'l-Bida’, Kahire 1993, s. 97-99; Ebii'l-Feth es-Sehristani, el-Milel ve’n-Nihal,
Beyrut 1996, 1, 97-99; Watt, Islam Diisiincesinin Tesekkiil Devri, s. 178-185; Serafettin Goleiik, “Cehm b.
Safvan”, DIA, VII, 233-234; a. mlf., ”Ct‘:hmiyye", DfA, VII, 236-237.

e Goletik, “Cehmiyye”, DIA, VII, 236.
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tirtinidiirler. Ote yandan Abdullah b. Miibarek, Selam b. Ebi Muti', Abdtilvehhab el-
Varrak, Yezid b. Hartn, Harice b. Mus’ab gibi isimlerin Cehmiler hakkinda
“Kafirler”, “Zindiklar”, “Ehl-i bidat'm en serlileri” gibi ¢ok agir ifadeler kullanmasi,
ibrahim b. Ebi Nuaym’mn, “Eger yetkim olsaydi Cehmiler Misliiman mezarligina
defnedilmezdi” gibi bir soz soylemis olmasi, 7 Ehl-i Hadis ya da Selefiyye'ye
mensup alimlerdeki te'vil karsithgmmin  aslinda Cehmiyye'ye muhalefetten
kaynaklandigini gostermektedir. Ibn Kuteybe'nin (6. 276/889) “ Ashabii’l-hadis”i -ki
bu tabir teknik olarak Selefiyye’nin fikhi alandaki ismine karsilik gelir- din konusunu
istihsan, kiyas veya akli muhakemeye yahut mitekaddimun filozoflarin kitaplarma
ve/veya miuteahhirGn kelamalarin yazip cizdiklerine havale etmeyenler”!® diye
tanimlamasi da Selefiyye’deki te’vil karsithginin aslinda genel anlamda Cehmiyye
karsithgindan kaynaklandigina isaret etmektedir.

Bu noktada sunu belirtmek gerekir ki Ibn Hanbel, Eb Said ed-Darimi, ibn
Teymiyye ve Ibn Kayyim el-Cevziyye gibi Selefi alimlerin biiyiik bir nefretle
andiklar1 Cehmiyye belli bir firkayi, yani Cehm b. Safvan’in takipgilerini ifade eden
bir tabir olmaktan ¢ok Mu'tezile, Miircie, hatta Hanefilik gibi bir dizi mezhebi ya da
kisaca dini metinleri anlama-yorumlamada haber ve eserden ziyade akli istidlale
onem atfeden Ehl-i rey’in tamamini kapsayan bir isimlendirmedir. Nitekim
Buhéri’nin (6. 256/870) Yezid b. HarGin’dan naklettigine gore imam Eb{ Hanife'nin
gozde 6grencisi Muhammed b. Hasen es-Seybani bir Cehmi’dir.’® EbG Said ed-
Darimi gibi muhaliflerinin eserlerinden 6grendigimiz kadariyla Cehm b. Safvan’in
fikirlerine paralel goriis ve diisiinceleri savunan Bisr b. Giyas el-Merisi (6. 218/833)
de hem Cehmi hem Miircil ve Hanef1'dir.120

Biitiin bu bilgilerden anlasilacag: gibi, Cehmi ve/veya Cehmiyye, Selefi alimler
tarafindan genelde Ehl-i rey’i zemmetmek i¢in kullanilan ve biiytik ihtimalle “din
diisman1”, “vatan haini” -bu tabir M. Watt'a aittir- gibi anlamlar iceren bir
isimlendirmedir.’”?! Nitekim Cehmiyye’nin Cehm b. Safvan ve onunla hemen hemen
ayni diigtince yapisina sahip oldugu soylenen Bisr b. Giyas el-Merisi’den bagka bir
onemli simasinin bulunmamasi ve hal boyle iken genel anlamda Mu'tezile’yi, iman
konusundaki goriisleriyle Miircie’yi, irade konusundaki goriisleriyle Cebriyye'yi ve
belli ol¢lide Es'ariyye'yi etkilediginden soz edilmesi, Cehmiyye tabirinin belli bir
firkanin 6zel ismine karsilik gelmekten ziyade Ehl-i Hadis disindaki gruplara isaret
ettigini gostermektedir. Yine gerek Buhari’nin hocasi Ebt Bekr el-Humeydi'nin (6.
219/834), “Biz ‘Rahman arsa istiva etti’ deriz. istiva hakkinda bundan baska bir sey
sdyleyen kimse Cehmi’dir” seklindeki ifadesi,?? gerekse ibn Teymiyye'nin “Halife

117 Ahmed b. Hanbel, er-Red ale’l-Cehmiyye ve'z-Zenddika, Riyad 2003, s. 11-12, [Nasirin mukaddimesi].

15 Ebti Muhammed ibn Kuteybe, Te'vilii Muhtelefi'l-Hadis, Beyrut 1993, s. 83.

119 bk. Eba Abdillah el-Buhari, Hadis-i Serifler Isiginda {16hi Keldnun Miidifaas: (Halku Efili ‘I-Ibdd), cev.
Yusuf Ozbek, Istanbul 1992, s. 24.

120 Bisr el-Merisi ve goriisleri hakkinda genis bilgi igin bk. Ahmed Saim Kilavuz, “Bisr b. Giyas”, DIA,
VI, s. 220-221.

121 Watt, [slém Diistincesinin Tesekkiil Devri, s. 182-183.

122 fbn Teymiyye, Nakzii'I-Mantik, s. 5-6.
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Me'min doénemindeki Mihne olayr bir Cehmiyye fitnesiydi”!® demesi,
Cehmiyye'nin aslinda Ehl-i Hadis karsitlart anlamina geldigini teyit etmektedir.
Burada bir kez daha belirtmek gerekir ki Selefiyye’nin ozellikle ilahi isim ve
sifatlarla ilgili naslarin te’vilini reddetmesi mutlak anlamda bir reddedis degildir.
Gerci imam Gazzali (6. 505/1111) gibi baz1 alimler ozellikle ibn Hanbel’in naslari
zahiri manalarina hamlettigini ve miitesabihatin asla te’vil edilmemesi gerektigi
fikrini savundugundan stz etmiglerdir.”* Ancak bu dogru degildir; zira Beyhaki (6.
458/1066) ve ibn Teymiyye gibi alimler ibn Hanbel'in sadece Cehmiyye ve
Mu’tezile'ye ait te'villeri reddettigini belirtmislerdir ki'?s konuyla ilgili dogru tespit
de budur. Nitekim er-Red ale'l-Cehmiyye ve'z-Zenddika adli eserini Hz. Peygamber’in
izahlarim goz ardi eden, ayetler arasindaki baglantilart dikkate almadan Kur'an’i
gelisiglizel bicimde yorumlayan firkalari reddetmek igin yazmus olmas: ibn
Hanbel’in te’vil anlayisina/karsithifina agiklik getirmektedir.'?¢ Kaldi ki ibn Hanbel
Kur'an’daki bazi ayetlerin mecazi manaya geldigi yontinde izahlarda bulunmus,
ayrica Zenadika’'mn Nisa 4/56. ayette ¢eliski bulundugu iddiasina yonelik
cevabinda Kur’an’da amm, has ve ¢ok anlamli kelimeler bulundugunu ve bu tiar
kelimelerdeki manalara ancak gergek ilim erbabinin vakif oldugunu soylemistir.12
Faysalu’t-Tefrika adli eserinde “Bagdat’taki Hanbeli ilim 6nderlerinden bizzat
isittigime gore” diyen Imam Gazzali, Ibn Hanbel’in, “Hacer-i Esved Allah'in
yeryiiziindeki sag elidir”, “Miiminin kalbi Allah’in iki parmag: arasindadir”, “Ben
Allah’in solugunu Yemen taraflarinda hissediyorum” anlamindaki {i¢ hadisi te’vil
ettiginden s6z etmistir.’?® Biitiin bunlarmn yaninda ibn Hanbel baz1 ayetlerdeki haberi
sifatlart da te’'vil etmigtir. Mesela, Allah'in 6zelde peygamberlerle, genelde
miiminlerle birlikte oldugunu bildiren ayetlerdeki “maiyyet” (birliktelik) kavramin
mecazi manada anlayip yorumlamis ve bu gercevede stz konusu kavrama kimi
zaman Allah’in yardim etmesi, kimi zaman Allah"in bilmesi ve goriip gozetmesi gibi

123 fbn Teymiyye, Nakzii'I-Mantik, s. 20.

124 Ebii Himid el-Gazzali, Hf_t;ﬁu Ulimi'd-Din, Beyrut 1982, 1, 103-104.

125 bk. Beyhaki, Kitabii'l-Esma’ ve's-Sifat, Beyrut 1984, s. 304; ibn Teymiyye, MecmiiuI-Fefava, X111, 131.

126 Yusuf Sevki Yavuz, “Ahmed b. Hanbel”, DIA, 11, 83.

127 fbn Hanbel'in aktardigina gére Zenadika'min, “Ayetlerimizi inkér edenleri yann bir giin cehenneme
tikacagiz. Onlarin derileri ateste kavrulup aci duymaz hale geldikee, azabin dayanilmaz acisim stirekli
tatmalan igin derilerini tazeleyecegiz.” mealindeki Nisa 4/56. ayetle ilgili tutarsizhk iddialan soyledir:
“Muisriklerin gtinahkar derileri yakildiktan sonra nasil oluyor da Allah bu derileri baska derilerle
degistirivor? Biz bu ayetten ancak sunu anhyoruz: Allah beddelndhiim culfiden gayrahd derken, ashnda
hig giinah islememis derilere azap edecektir”. Ibn Hanbel, er-Red ale’l-Cehmiyye, s. 60,

125 {bn Hanbel, er-Red ale’I-Cehniiyye, s. 60.

129 Ebta Hamid el-Gazzali, Faysalu't-Tefrika, nsr. Mahmuad Bict, yy., 1993, s. 41-43. ibn Teymiyye
Gazzali'nin naklettigi bilgiyle ilgli olarak sunlan zikretmistir: “Gazzali'nin {i¢ hadisin te’viliyle ilgili
olarak bazi Hanbeliler'den aktardig bilgiye gelince, bu hikaye ibn Hanbel adina uydurulmus bir
yalandir, Zira hig¢ kimse isnath olarak ibn Hanbel'den boyle bir sey nakletmedigi gibi onun
ashabindan bu minvalde nakilde bulunan birinin varhi@ da bilinmemektedir. Gazzali'nin atifta
bulundugu Hanbeli gerek soyledigi seyin bilgi degeri tasiyip tasimadig gerekse dogru olup olmadig
bilinmeyen mechul bir kisidir”. ibn Teymiyye, Mecmiin'l-Felavd, V, 197.
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anlamlar yuklemistir.’*® Diger taraftan Selefi miifessir Ibn Kesir (6. 774/1373) Hadid
57/4. ayette gecen maiyyet kavraminin tefsirinde Ibn Hanbel'in su iki beyti
okudugunu nakletmistir:

“Biitiin bir dmrii tek bagina gegirsen de bir giin bile demeyesin,

“Ben tek bagimaydim”;

Diyesin ki, “Hep var benim bir goren gozetenim.”

Allah’in bir an bile [senden] gafil oldugunu sanmayasin.

Gizledigin bir seyin de gizli sakli oldugunu sanmayasin.” 13!

ibn Hanbel gergekte gayb alaniyla ilgili olan ve bu yiizden ne manaya geldigi
hususunda kesin bir sonuca varilmas: mimkiin bulunmayan baz: ayetleri ise adeta
ikinci bir mana ihtimalini yok sayan bir tarzda yorumlamistir. Mesela, zindiklarin
Hac 22/47, Secde 32/5 ve Mearic 70/4. ayetlerde bin ve elli bin yi1l gibi farkli zaman
dilimlerinden s6z edilmesinin bir ¢eliski oldugu yoniindeki itirazlarina karg1 sunlar
sOylemistir:

“Hac 22/47. ayette sozii edilen bin yi1ldan maksat, Allah’in gokleri ve yeri yarattigi
giinlerdir ki bu gtinlerin her biri bin yil gibidir. Secde 32/5. ayette sozii edilen bin
yildan maksat da sudur: Cebrail, Nebi’ye (s.a.v) bin yillik bir stirede iner ve tekrar
semaya yiikselir. Semadan yerytizline inis bes ylizyillik bir siireye, yerytizlinden
semaya yiikselig de beg ytizyillik bir siireye tekabiil eder. Boylece toplam bin yil eder.
Mearic 70/4. ayette sozii edilen elli bin yila gelince, Allah bu ayette sunu
soylemektedir: Eger kullarin hesabimi gorme isini Allah’tan bagkas: deruhte edecek
olsaydi bu isi ancak elli bin yilda bitirirdi. Oysa Allah bu isi diinyadaki bir giintin
yarisi kadar bir stirede bitirecektir.”132

Goriildiigii gibi ibn Hanbel burada diipediiz te’vil yapmakta, tistelik bunu
yaparken bir bakima gayba tas atmaktadir. Su halde, ibn Hanbel’in te'vil karsithg
mutlak anlamda te’vilden ziyade, eserinin adindan ve muhtevasindan da
anlasilacag tizere “Zenadika” ile esdeger gordiigii Cehmiyye'nin te’villeriyle sinirh
bir anlam tagimaktadir. Ote yandan ibn Hanbel'in naslara simsiki bagli oldugu ve bu
sebeple de kelam metoduna kargi ¢iktifi yontinde genel bir kanaat bulunmasina
ragmen, onun Mu'tezile mensuplariyla tartistigi ve bu tartigmalarda kelami
sayilabilecek deliller kullandigi bilinmektedir. Ayrica er-Red ale’l-Cehmiyye ve'z-
Zendadika adli eserinde kelam ilminde sik¢a basvurulan “ihtimalleri arastirma”
ustltinii kullandig1 gorilmektedir. Bitiin bunlarin yaninda ibn Hanbel her ne kadar
Hz. Peygamber ve ashabinin aciklamaya girismedigi meseleleri tartismay: bidat
kabul etmis olsa da bizzat kendisinin yasadigi bazi olaylarin etkisiyle bu
prensibinden vazgegmis goziikmektedir. Onun donemindeki en onemli tartisma
konularindan birini teskil eden Halku’l-Kur’an meselesinde Kur’an ve Siinnet’te agik

130 fbn Hanbel, er-Red ale’l-Cehmiyye, s. 92-93, 158-159.
131 [hn Kesir, Tefsiru'l-Kur'an, 1V, 304.
132 fbn Hanbel, er-Red ale’l-Cehmiyye, s. 70-71.
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bir sekilde yer almayan “Kur’an’in mahlik olmadig” fikrini benimsemesi buna bir
ornektir.13

ibn Hanbel’in mutlak anlamda te’vilden ziyade Cehmiyye’nin te’villerine karsi
ciktign yontindeki tespit Selefiyye'nin erken donem temsilcilerinden EbG Said Osman
b. Said ed-Darimi (6. 280/894) i¢in de gecerlidir. Nitekim ibn Teymiyye hem Ahmed
b. Hanbel’e hem de Selefiyye'nin diger oncii isimlerine -ki bu isimler arasinda
Darimi'nin de yer aldiginda hi¢ stiphe yoktur- ait metinlerde Cehmiyye'nin
te’villerine karsi ¢ikildigini belirtmistir.!3 Darimi gerek er-Red ale’l-Cehmiyye gerekse
er-Red ale’l-Merisi adli eserinde haberi sifatlarin te’vile basvurulmaksizin Allah’a
izafe edilmesi gerektigini savunmustur. Bu anlayisa gore tesbihe diismemenin yolu
te’vile bagvurmak degildir. Kald: ki Darimi’'ye gore Kur’an ve Stinnet’in delaletiyle
kafir olduklarinda hi¢ stiphe bulunmayan, bu yiizden tévbeye davet edilmeleri,
tovbe etmedikleri takdirde oldiiriilmeleri gereken Cehmiyye'nin'® ilgili naslara
yonelik te'villeri diipediiz bir sapkinliktir. Mesela, Kur’an’da Allah’a izafe edilen
“yed” (el) kelimesini “nimet”, “vech” kelimesini “liituf, ihsan, fazilet”, Allah’in
yerytiziine niiztaliinii “ilahi emir ve rahmetin inmesi” seklinde anlayip yorumlamak
bu kabildendir. Ciinkii der, Darimi, “yed” kelimesine “nimet” manas: verildigi
takdirde, Sad 38/75. ayetle ilgili olarak, “Peki, Allah Adem’i iki nimetiyle mi yaratti?”
diye sormak gerekir. Yine Darimi’ye gore, “Allah'in iki eli de agiktir” mealindeki ayet
baglaminda, “Peki Allah’in onca nimeti icinde sadece iki nimeti mi agiktir/genistir?”
diye de sormak gerekir.’* Yed kelimesine nimet, rizik gibi anlamlar ytiklendiginde,
kiyamet giinii yerytiziiniin bittintiyle Allah’in avucunda olacagini bildiren ayete
(Ztimer 39/67), “O giin yeryiizii bitiintiyle Allah’in nizki olacak; gokler de O'nun
rizkinda diiriilmus halde bulunacaktir” gibi tuhaf bir anlam vermek gerekir.!?”

Biitiin bunlar Darimi'ye gore hicbir mesnedi bulunmayan ve diipediiz bir
sapkinlik eseri olan yorumlardir. Gergekte Allah’in eli vardir; yiizli vardir; gozi
vardir; ayaklar1 ve parmaklar: vardir. Dahast Allah Cehmiyye'nin iddia ettigi gibi
duyularla idrak edilemeyen sonsuz ve sinirsiz bir varlik degil, aksine duyularla idrak
edilebilen simirli bir varliktir; zira Kur'an’da Allah’in Muasa ile vasitasiz olarak
konustugu beyan edildigi gibi ahirette de onun mii'minlerle konusacagi ve
mii'minler tarafindan gortilecegi bildirilmistir (Nisa 4/164; Al-i imran 3/77; Kiyamet
75/22). Keyfiyeti ne olursa olsun, gormek ve konusmak bir varligi duyularla idrak
etmenin en belirgin seklidir. Duyularla idrak edilemeyen varlik haricte mevcut bir
“sey” degil, sadece zihinde mevcut bir “la sey”dir ki bunun fiilen mevcut bir varlig
ifade etmedigi agiktir. Oysa Allah kendisini asla yok olmayan sey diye (Kasas 28/88)
vasiflandirmistir. Bu husus O'nun zihin diginda fiilen meveut oldugunu gosterir.
Hari¢te mevcut olan her seyin bir smirinin ve bazi sifatlarinin bulunmasi aklen

133 Ferhat Koca, fslam Hukuk Tarihinde Selefi Siylem, Ankara 2002, s. 46.

13 {bn Teymiyye, Mecmiin'l-Fetdvd, X111, 131.

15 Ebt Said Osman b. Said ed-Darimi, er-Red alel-Celuniyye, Kuveyt 1985, s. 171-182.

13 Ebut Said Osman b. Said ed-Darimi, Nakzii Usmidn b, Said ale’l-Merisi (er-Red ale'l-Merisi), nsr. Manstr
b. Abdtilaziz es-Simari, Riyad 1999, s. 122,

157 Darimi, Nakzii Usmin b. Said ale’l-Merisi, s. 73, 90.
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zorunludur. Rahman’in arsa istiva ettigini, gtkte olanin (Allah) insanlar: yerin dibine
gegirecegini veya baslarina tas yagdirabilecegini, glizel sozlerin Allah’a ytikseldigini
bildiren ayetlerle (Ta-ha 20/5, Miilk 67/16-17; Fatir 35/10) Allah’in gokte oldugunu
acikga bildiren hadisler Zat-1ilahiyyenin simirli bir varlik oldugunun delilidir.'

Bu goriisleri “Had ve Arg”, “Eyniyye ve’l-Mekan” gibi baghiklar altinda zikreden
Darimi, Allah’in gokte bulundugu hususunda su ilging ifadelere de yer vermigtir:
“Sapkin Merisi ve yandaslar1 hari¢, Miisliimanlar ve kafirler Allah'in gokytiziinde
oldugu noktasinda ittifak etmigler ve O’na boyle bir sinir belirlemiglerdir. Hatta
yliktimliiliik ¢aginda olmayan gocuklar bile Allah’t bu sekilde bilmislerdir. Nitekim
bir ¢ocuk darda kalinca elini rabbine dogru kaldirir ve O'na -baska yerde degil-
gokytiztinde bulunan bir varlik olarak yakarir. [Hasili] biitiin herkes Allah’t ve
O'nun mekanint Cehmiyye’den ¢ok daha iyi bilir.”13¢

Ahmed b. Hanbel (6. 241/855), ibn Ebi Seybe (6. 235/849), EbG Ubeyd Kasim b.
Sellam (6. 224/838) gibi alimlerin etkisinde kaldig bilinen Darimi son dénemde
Muhammed Zahid el-Kevseri (6. 1952) gibi bazi alimler tarafindan Allah’a had ve
cihet nisbet ederek O'nun smirh bir varlik oldugu fikrini savundugu gerekgesiyle
siddetle tenkit edilmis, hatta bundan dolay1 onun Allaht bir cisim kabul ettigi ileri
stirilmuasttir.’® Darimi, Allah’a had ve cihet nisbet ederken her ne kadar O'nun
yaratiklara benzemekten miinezzeh oldugunu israrla belirterek Selef’in “bilakeyf”
ilkesini tekrarlamigsa da bunun, naslarda lafzen karsihg bulunmayan bir sifatin
Allah’a nisbet edilemeyecegi yoniindeki fikriyle celistigini soylemek gerekir#! Bu
arada Darimi'nin kendi goriistinii hakli ¢ikarmak icin yer yer zorlama te’villere
bagvurdugunu da belirtmek gerekir. Mesela, Bisr el-Merisi, Ttr 52/48. ayetteki fe-
inneke bi-a'yiinind ibaresini Ibn Abbas’a atfen, “Sen bizim korumamiz, gozetimimiz
altindasm” diye yorumlamistir. Buna mukabil Darimi, “Arap dilinde bir kimsenin
koruma ve gozetme ile tavsif edilmesi ancak goz orgamma sahip olanlar igin
miimkiindiir” seklindeki bir gerekgeye istinaden ibn Abbés’a ait yorumun Merisi'yi
degil, kendisini hakli ¢ikardigin ileri stirmtistiir.'#

Selefilikteki te'vil karsithgimin Cehmiyye adi altinda 6zellikle Miircie ve Mu'tezile
kargithigi anlamina geldigi tespiti, Ibn Teymiyye'nin 6zellikle mecaz konusundaki
tavriyla daha muhkem ve miidellel bir zemine oturur; zira Arap dilinde hakikat-
mecaz aywimmnn hicrl III. asirdan sonra bilhassa Mu'tezile gibi bazi firkalar
tarafindan ihdas edildigi, baslangicta boyle bir ayirmin mevcut olmadigi, Selef
ulemasimin hakikat-mecaz ayirmmindan hi¢ soz etmedigi gibi argtimanlardan
hareketle mecaza karsi ¢ikan Ibn Teymiyye!® 6zellikle fetvalarinda re’y ve igtihadi
kullanmakta beis gormemisti. Bu durum ibn Teymiyye'nin te'vil ve mecaz

133 Darimi, Nakzii Usmin b. Said ale’l-Merisi, s. 57-59, 274-280.

139 Darimi, Nakzii Usman b. Said ale’l-Merisi, s. 62.

140 Muhammed Zahid el-Kevseri, Makdldt, Humus 1388, s. 354-371.
41 Yusuf Sevki Yavuz, “Darimi, Osman b. Said”, DIA, VIII, 497.

41 DAarimi, Nakzii Usmin b. Said ale’l-Merisi, s. 537.

143 Takiyyiiddin Ibn Teymiyye, Kitabii‘I-Tman, Beyrut 1983, s. 79-80.
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karsithgimin ideolojik temelli olduguna isaret etmektedir. Nitekim asagidaki pasaj bu
tespitimizi yeterince gerekgelendirir niteliktedir:

“Re’y ve dile dayali yorum yontemi ehl-i bidata dzgtidiir. Bu yiizden ibn Hanbel,
“Insanlar en gok te'vil ve kiyas konusunda hata yapti”demistir. Nitekim bizzat
gorildigi tizere Mu'tezile, Miircie, Rafiza ve diger bidatci firkalar Kur’ant subjektif
kanaatleri ve dil temelinde tirettikleri te'viller gergevesinde izah ediyor, tabiatiyla
Nebi'nin, sahdbenin, tabitinun ve biiyiik islam ulemasinin ne dediklerine hig
bakmuyorlar. Ayrica bu firkalar Siinnet’i, Selef’in icmaini ve onlardan nakledilen
gortgleri de dayanak kabul etmiyorlar. Bu firkalar sadece aklin ve dilin verilerini
esas aliyorlar. Yine onlar, rivayet tefsirlerini, Hadisi ve Selef’in sézlerini bir kenara
itip Arap dili ve edebiyat: ile kendi fikir 6nderlerinin telif ettikleri kelam kitaplarina
itibar ediyorlar. Bu, miilhidlerce de benimsenen bir yorum yontemidir; ¢linkii
miilhidler de felsefe, dil ve edebiyatla ilgili kitaplari esas alip tefsir, Hadis ve
rivayetleri biitiintiyle goz ardi ederler. Onlar peygamberlerin naslarindan sarf-1
nazar ederler; ¢tinkii bu sézlerin onlar nezdinde ilim degeri yoktur. Ozetle, onlar
Kur'an sirf kendi kabullerine gore yorumlarlar. Bu yorum faaliyetinde Hz.
Peygamber’in ve ashabin stzlerini rafa kaldirirlar.” 144

Bu ifadelerinden anlasildig: kadariyla ibn Teymiyye re'y, nazar, istidlal, te’vil ve
meciza mutlak anlamda karsi ¢ikmamakta, bilakis ltizGm arzettiginde bunlar
kullanmaktadir. Gergekte onun karsi giktigi re’y, istidlal, te’vil ve mecaz “oteki” ya
da otekilere ait re’y, istidlal, te’vil ve mecazdir. Dolayisiyla Ehl-i Hadis’in ve/veya
Selefi-Hanbeli alimlerin tefsir, te’vil ve istidlalleri dogru, 6tekilerin yani Cehmiyye,
Mu’tezile, Miircie gibi firkalarin tefsir ve te’villeri ise ¢ogunlukla batil ya da en
azindan maliil ve merdattur. Buradaki hak-batil ya da makballiik ve merdatluk
(mezmumluk) ayriminin bir ifadesi olarak Ehl-i Hadis'in yorumlar1 “tefsir”,
otekilerin yorumlari ise tahrif anlaminda “te’vil” olarak adlandirilmalidir ki ibn
Teymiyye de bir bakima boyle adlandirmaktadir.

Prensipte te’vil ve mecazi reddetme, ancak yeri geldiginde mecazi te'villere
basvurma konusunda ibn Kesir de hocasi ibn Teymiyye'ye benzer bir tutum
benimsemistir. Daha agikgasi Ibn Kesir bir taraftan Allah’in haberi ve fiili sifatlariyla
(miitesabihu’s-sifat) ilgili ayetlerin tefsirinde, sézgelimi arsa istiva ile ilgili ayetin
(A‘raf 7/54) tefsirinde higbir te’vile gidilmemesi gerektigini, bu konuda Malik, Evzai
Sevri, Leys b. Sa'd, Safii, Ahmed b. Hanbel ve ishak b. Raheveyh gibi selef
alimlerinin tesbih ve ta’tili reddeden goruslerinin esas alinmasi gerektigini ifade
etmis, diger taraftan da haberi sifatlarla ilgili diger bazi1 ayetlerde miiteahhirtn Ehl-i
Stinnet keldmailarimin te’vil anlayisimi benimsemis ve bu gercevede, Maide 5/64.
ayette Allah’a izafe edilen “iki el” tabirini, “ilahi lituf ve ithsanin bollugu” seklinde
yorumlamustir, 143

144 fbn Teymiyye, Kitabii'l-lman, s. 107.
145 fbn Kesir, Tefstru'lI-Kur'dn, 11, 75, 220, 499; Mustafa Ogztiirk, “Tefsiru’l-Kur'ani’l-Azim”, DIA, XL, 296.
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Isari-Tasavvufi Yorumun Tefsir Degeri

Klasik donemlerde stfilerin Kur’an ayetleriyle ilgili gortis ve yorumlarini ifade
maksadiyla isaret, itibar, hakikat, latife, sir gibi gesitli kelimeler ve terimler
kullanilmig, son donemde ve giintimiizde ise “isari tefsir” kavrami yayginhk
kazanmigtir. Bize gore “isari tefsir” kavrami hem anlam hem kullanim agisindan
sorunludur. Her seyden 6nce bu kavramda, tipk: “re’y tefsiri” veya “re’yle tefsir”
tabirinde oldugu gibi, kelime ve terimlerin gevsek ya da 6zensiz kullanimi sz
konusudyir. Soyle ki Ziirkani Mendhilii'l-Irfan adli eserinde, mutasavviflara ait Kur’an
yorumlarim “isari tefsir” (et-tefsiru’l-isari) bashg: altinda ele almis ve fakat “isari
tefsir” diye isimlendirdigi bu yorum tarzini, “Siiltk ve tasavvuf erbabina zuhtir eden
gizli isaretten dolayr Kur'an’t zahirinden farkli ama ayni zamanda maksud olan
zahiri manayla da telifi miimkiin bicimde gekilde te’vil etmek” (hiive te'vilii’l-kur’ani
cem’u beynehi ve beyne'z-zahiri'l-muradi eyzan) seklinde tamimlamistir.’* Bu tanima
gore “isari tefsir” aslinda tefsir degil, te’vildir. Hal boyleyken Ziirkani bu tammin
ardindan “isari tefsir” kavramini kullanmaya devam etmis, hatta Batinilerin agin
yorumlarint  fefsiru’l-batiniyyeti’l-meldhideti  diye nitelendirmistir. Ustelik  bu
nitelendirmeyi yaparken klasik Ulimu’l-Kur'an kaynaklarma atifla, “Tasavvuf
erbabinin Kur’'an tefsiriyle ilgili goriis ve yorumlarinin tefsir hiiviyetinde olmadig:
soylenmistir” miilahazasini da zikretmistir.'#

Terim ve kavram kullanimindaki bu tiir 6zensizlikler bagka cagdas miielliflerin
eserlerinde de mevcuttur. Mesela, Zehebi sufilerin Kur’an yorumlarim “tefsiru’s-
stfiyye” diye kavramlagtirmis, hattdi Muhyiddin ibnii'l-Arabi (6. 638/1240) ve
Abdiirrezzak el-Kasani (6. 736/1335) gibi vahdet-i viicGdecu stfilerin tekelliiflii
yorumlart hakkinda “et-tefsiru’s-stifi en-nazari” (nazari tasavvufi tefsir) tabirini
kullanmistir.™® Bu tarz kullanimlar, “galat-1 meshiGr ligat-i fasihten evladir”
fehvasinca olsa gerek, tilkemizdeki bircok Kur’an ve tefsir arastirmacisi tarafindan
da tekrarlanmistir. Halbuki gegmis donemlerdeki ulema kelime ve terim se¢iminde
cok titiz davranmustir. Mesela Zerkesi (6. 794/1392), “Denilir ki stfilerin Kur’an tefsiri
baglaminda soyledikleri seyler tefsir degildir. Bunlar olsa olsa tasavvuf ehlinin
Kur'an tilaveti sirasinda ortaya ¢ktigimt fark ettikleri manevi hakikatler ve
istigrak/vecd halleridir” demis, ¥ StiyGti (6. 911/1505) ise daha sarth ve 6zenli bir
ifadeyle, “Safilerin Kur'an’la ilgili gortis ve yorumlan tefsir degildir” (ve-emmi
kelamii’s-sitfiyyeti fi'l-Kur'an fe-leyse bi-tefsir) demeyi yeglemistir.!s

Hakaik, letaif ve kesf gibi isimlendirmelerden de anlasilacag: tizere, stfilerin
Kur’an yorumlari tefsirden ¢ok farkl bir nitelige sahiptir. Bize gore bu tiir yorumlarla

16 Ziirkani, Mendhihii'l-Irfan, 11, 78.

17 Ziirkani, Mcnﬁh:’hﬁ’!-frﬁn, 11, 79.

148 Zehebi, et-Tefsir ve'l-Miifessiriin, 11, 236-241.
149 Zerkesi, el-Burhdn, 11, 170.

150 Siiyiit, el-[tkan, T, 1218,
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ilgili en isabetli nitelendirme “tasavvufi-irfani te’vil”dir.">! Stfilerin te’villeri aslinda
“i'tibar” kavraminda ifadesini bulan irfani distince ve kiyasin trtintidiir. Arap
dilinde “ge¢mek, katetmek” anlamindaki abr/ubiir kokiinden tiireyen i'tibar kelimesi
mantik terminolojisinde, bir seyi benzerinin bilinen Ozelliklerini dikkate alarak
kavramayi, iki sey arasinda zihinsel intikalle sonu¢ ¢ikarmay: ifade eder.s
Mutasavviflar i'tibar irfani bir kiyas olarak kullanir ve bu sayede “Nazir, naziri
animsatir” ve/veya “Nazir, nazirini cagristirir” fehvasinca zahirden batina intikal
imkan saglanir.

irfani epistemolojiye gore Kur’an’daki kelime, lafiz ve ciimlelerin ilk bakista akla
gelen yalin/agik (zahr-zahir) anlamlarindan baska stfinin marifetteki derecesine gore
genisleyen i¢rek/derin (batn/batin) manalar: da vardir. Bu batini manalara ulagmak,
bilgi birikimi, tefekkiir kabiliyeti ve ahlaki olgunlugun yani sira kesf ve ilham gibi
bilgi kanallarinin da agik olmasini gerektirir. Stfilerin kalbe dogan isaretler ve/veya
batini manalarla ilgili megraiyet delilleri arasinda tefekkiir ve tedebbiir ile Kur’an
okumay1 tembihleyen ayetler ¢ok onemli bir yer tutar. EbG Nasr es-Serrac (0.
378/988), Muhammed 47/24. ayetle ilgili olarak, “Allah, Hz. Peygamber’e ittiba
ederek, igini-digin1 temizleyen ve bildikleriyle amel eden kimseleri bilmedikleri bir
ilme muttali kilar. Bu ilim igaret ilmidir” demigtir.!® Tasavvufi yorumun megriiyet
delilleri arasinda Kur’an’daki her ayetin zahr, batn, had ve matla’/muttala’ olmak
tizere dort ayri mana boyutunun bulundugunu belirten rivayetler de énemli bir yer
tutar.'>

Bir¢ok kaynakta zikredildigine gore Ebii’l-Hasen el-Vahidi (6. 468/1076) meghtir
mutasavvif Ebt Abdirrahman es-Siilemi'nin (6. 402/1021) Hakdiku't-Tefsir adli
eserini, “Eger Stilemi bu eserinin tefsir olduguna inaniyorsa kiifre girmistir” diye
elestirmigtir. Ciinkii Siilemi “Tefsirin Hakikatleri” diye isimlendirdigi eserinde
stfilerin gesitli ayetlerle ilgili goriis ve yorumlarini derlemistir ki bunlarin kahir
ekseriyeti tasavvufi aforizmalar niteligindedir. Mutasavviflarin kimi zaman ig
diinyalarma dogan, kimi zaman da i'tibar yoluyla ulasilan isari-batini anlamlar
“tefsir” diye nitelendirmek, Vahidi'nin nazarinda Allah’in kelamindaki mana ve
maksat hakkinda yalan konusmak, hatta Allah’in kelamuyla ilgili biihtanda
bulunmak gibi algilanir. Dahasi, sifilerin aforizmatik yorumlarina tefsir demek,
“Allah’in kastettigi mana filan sGfinin su yorumundaki manadir” demekle ayni
kapiya cikar ki bu da bir bakima Kur’an hakkinda yalan konusmak, dolayisiyla kiifre
adim atmak olur.

Vahidi'nin Kur’an tefsirinin mahiyetiyle ilgili bakis acisi, bilhassa sahabe ve Selef
ulemasina yonelik vurgusu ile lafzin zahiri manasina sadakat noktasinda Ehl-i Hadis

151 “frfani te'vil” kavramlastirmasi hakkinda bk. Mustafa Oztiirk, Tefsir Tarihi Aragtirmalar:, Ankara 2011,
5. 57-61; Muhammed Abid el-Cabiri, /h'np-f:-'l'ﬁm Kiiltiiriiniin Akil Yapisi, cev. Burhan Koroglu vdgr.,
[stanbul 1999, s. 353-406.

152 J'tibar kavramu hakkinda bk. Tehanevi, Kegsdfii Istilahdti’l-Funiin, Beyrut 1996, 1, 227; Ebii'l-Beka el-
Kefevi, el-Kiilliyyat, Beyrut 1993, s. 147-148.

153 Ebt Nasr es-Serrac, el-Luma’, Kahire 1960, s. 147-148.

154 Sitiyati, Te'yidii'l-Hakikati'I-Aliyye, Halep 2002, s. 17; a. mlf., el-Ithkan, 11, 1219-1221.
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cizgisiyle uyum arz eder.'® Miiteahhir dénem Siinni hadis usulii gelenegindeki en
temel eserlerden birinin miiellifi olan Ibnii’s-Salah’in (6. 643/1245) tefsir konusunda
Vahidi'yle ayni diisiinmesi de bunu destekler. Ibnii’s-Salah, Vahidi’'nin soz konusu
elestirisini zikrettikten sonra sunlar soyler: “Kanimca, giivenilir bir stfi [Siilemi’nin
eserinde zikredilen yorumlara benzer] yorumlar yapar, fakat bunlarin tefsir
oldugunu ileri stirmez ve bu yorum tarzim1 Kur'an’da zikredilen bir kelimeyi izah
yontemi olarak benimsemezse, kafir olmaz. Yok eger boyle yaparsa, o zaman
Batinilerin te’vil tarzin1 benimsemis olur. Haddi zatinda sdfilerin yorumlari,
Kur'an’daki mana/mefhumu naziriyle/benzeriyle ifade etmekten ibarettir. Clinkii
nazir (benzer) nazirini ammsatir; nazir naziriyle anilir. Safilerin, “Ey miiminler!
Yakin gevrenizdeki kafirlerle savasm” (Tevbe 9/123) ayetini, ‘Biz kendi nefislerimiz
ve dolayisiyla en yakimmmizdaki kafirlerle savasmaya memar kilindik’ seklinde
anlayip yorumlamalar: bu kabildendir. Bununla birlikte, stfiler boyle yorumlarla
miitesahil davranmamuis olsalard: kegke. Ctlinkii bu tarz yorumlar yanlis anlama ve
zihin karigikligina yol agar.” 1>

Gortildugu gibi Ibnii’s-Salah tefsirin ne oldugu ve nasil olmasi gerektigi
hususunda Vahidi ile hemfikirdir. Daha acikcasi, ibnii’s-Salah da safilerin Kur’an
yorumlarinin tefsir degeri tasimadigini stylemekte, fakat Vahidi’den farkh olarak
soz konusu yorumlar: biraz ilimli ve toleransh bir yaklagimla degerlendirmek
gerektifine dikkat cekmektedir. Ibnii’s-Salah'in bu yaklasimi Siinni-kelami
paradigma icerisinde tasavvufi yorum gelenegine mesru bir zemin olusturma gabasi
olarak okunabilir. Aslinda bu yaklasim, Kelabazi (6. 380/990), Kuseyri (6. 465/1072)
ve Gazzali'nin (6. 505/1111) miiteselsil cabalariyla tasavvufu Ehl-i Stinnet biinyesine
eklemleme ve ayni zamanda $ii irfamyla tasavvuf arasindaki baglantiyr kesme
projesinin bir pargasi ve yansimasidir. Bilindigi tizere Kelabazi et-Ta'arruf adh
eserinde tasavvufu Ehl-i Stinnet itikadina uyarlamis, Kuseyri er-Risdle’de tasavvufun
temel konu ve kavramlarini ayni itikada uygun sekilde tanimlanus, Gazzali ise hydu
Uliimi’d-Din’de hakikat-geriat karsithgim nefyederek paradigmatik agidan tasavvuf
ile fikih arasinda uzlag saglamistir. [ste biitiin bu cabalar neticesinde stfilerin Kur’an
yorumlar tefsir kategorisine dahil edilmemekle birlikte, tiimden reddetme cihetine
de gidilmemis, bilakis Kur'an yorumlarinda irfani bir renk ve zenginlik olarak
gorilmiistiir. Buna karsilik basta Ismailiyye ve Karmatiyye gibi asir1 Sii firkalar
olmak tizere Muhyiddin Ibnii'l-Arabi, Abdiirrezzak el-Kasani gibi safilere ait
yorumlar batini te’vil kategorisinde merdut olarak degerlendirilmistir.

Makbil isari yorum ile merdat batini te’vil arasindaki kategorik ayrim Teftazani
(0. 793/1390) tarafindan soyle gerekcelendirmistir: “Miilhidler Batini olarak
isimlendirilmistir. Ciinkii onlar naslarin zahiri manalarimin  yok hiikmiinde
oldugunu, bilakis yalnizca Muallim’in (Imam) bilebilecegi birtakim gizli manalarinin

155 Tefsirde nakil ve selef vurgusuna ragmen Vahidi'nin ozellikle fbn Teymiyye gibi Selefi alimler
tarafindan elestirilmesi ilk bakista garip karsilanabilir, Ancak Mukatil b. Sileyman'in Sa’lebi
tarafindan, Sa’lebi’nin Vahidi tarafindan temel tefsir kaynagi olarak kullamlmas: dikkate alindiginda,
bunun kisive 6zel olmaktan ¢ok, paradigmatik bir elestiri oldugu anlagilir.

15 [bnii’s-Salah, Fetdvd ve Mesdilii [bni's-Saldh, Beyrut 1986, 11, 196-197.
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bulundugunu iddia etmislerdir. Onlarin bu iddialarindaki temel maksat, seriati
tiimiiyle ilga etmektir. Halbuki bazi gercek ilim sahibi kimseler naslarin zahiri
manalar uyarica yorumlanacagr goriistinti benimsemisler; fakat bunun yaninda
stiltik ehline agilan ve zahiri manalariyla uzlastirilmast miimkiin olan birtakim gizli
isaretlerin mevcadiyetini de kabul etmislerdir.”157

Cagdas donemdeki bazi aragtirmacilar igari yorumun kabul edilebilirligi
hususunda birtakim sartlardan s6z etmislerdir. Buna gore igari yorumun Kur’an’in
zéhir manasina muhalif olmamasi, asil maksadin batini-isari mana/yorum oldugu
iddiasinda bulunulmamasi, ser’i ve akli bir muarizin bulunmamasi, isari yorumu
destekleyici mahiyette ser’i bir sahidin bulunmasi gerekir.’® Bu sartlar bir yontiyle
tasavvufi-isarl yorum tarzim kontrollii bi¢imde Stinni beyani sisteme uyarlama,
diger bir yoniiyle de genel anlamda Batinilige o6zgti te’vil tarzim tiimden
olumsuzlayip digarida tutma iglevi goriir. Tasavvuf gelenegindeki farkli
egilimlerden dolay1 isari yorumlarm makbdlliik ve merdatlugu hususunda daha
spesifik ayrimlar da yapilmistir. Buna gore Kur'anin zahiri manasina ve islam’in
genel ser’i ve itikadi prensiplerine ters diismeyen isari yorumlar “makbul isari
tefsir”, soz konusu sartlara uymayan yorumlar ise “nazari stfi tefsir” diye kategorize
edilmistir. Bagka bir anlatimla, muhtemelen ameli-nazari tasavvuf ayirnmindan
hareketle stfilerin Kur’an yorumlar: feyzi-isari sifi tefsir ve nazari safi tefsir seklinde
ikili bir tasnife tabi tutulmus, boylece makbdlliik-merdatluk noktasinda isari yoruma
kesin bir sinur ¢izilmeye calisilmistir. M. Hiiseyin Zehebi'nin degerlendirmesine gore
isarl shfi tefsir (yorum), mutasavvifin rahi riyazetine dayandigi gerekgesiyle
makbaldiir. Nazari sGfi tefsir ise mutasavvif ya da filozofun indi goriislerine ve
nazariyelerine dayandigi gerekgesiyle merdattur. Sozgelimi, Tiisteri ve Stilemi’nin
eserlerindeki isari yorumlar genelde kabul edilebilir mahiyettedir. Buna mukabil
daha ziyade tasavvufun felsefesiyle mesgul olan Muhyiddin bnii’l-Arabi ve
Abdiirrezzak el-Kasani gibi stfilere ait birgok yorum kabul edilebilir nitelikte
degildir.

Aslinda tasavvufi-isari yorumla ilgili sartlar ve kategorik ayrimlar biytik 6lctide
ibn Teymiyye tarafindan belirlenmistir. Batin ve zahir ilmine dair risalesinde (Risdle
fi [lmi’l-Batin ve'z-Zahir), “Kur'an’in zahiri ve batimi vardir” -ki bu soz isari
yorumun en temel mesraiyet delilleri arasinda yer alir- anlamindaki rivayetin
hadis olup olmadigi, Stilemi’nin Hakdiku't-Tefsir adh eserinin Vahidi tarafindan
elestirilmesinde haklilik pay1 bulunup bulunmadig gibi sorulara cevap veren ibn
Teymiyye'ye gore “Kur’an’in zahir ve batimi vardir” sozii uydurma hadis
kategorisinde olup bunu ilim ehlinden hi¢ kimse nakletmemistir. Hadis
kitaplarinda da boyle bir rivayet mevcut degildir. Bununla birlikte, Hasen-i
Basri’den (6. 110/728) mevkaf veya miirsel olarak, “Her ayetin bir zahri, bir batni,
bir haddi ve bir de matlai/muttalai vardir.” seklinde bir soz nakledilmistir. Zahir ve

157 Stliytti, el-ltkan, 11, 405.
135 Siileyman Ates, fséri 1 efsir Okulu, Ankara 1974, s. 21.
159 Zehebi, et-Tefsir ve'l-Miifessiriin, 11, 241-246; Ates, f;‘:frf Tefsir Okulu, s. 19-21.
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batin ilmi, zahir ehli batin ehli gibi tabirler pek ¢ok insan nezdinde yayginlasmus,
ancak bu tabirlerin kapsamina dogrunun yaninda yanhs seyler de dahil
olmustur.'® Batin ilminden maksat, insanlarin ¢cogundan ya da bir kismindan sakls
kalan bir ilim tiirtiyse, bu durumda ya zahire aykir1 olan batin ilminden ya da
zahire ters diismeyen batin ilminden s6z edilebilir. Bunlardan birincisi batildir. Her
kim zahir1 ilme aykir diisen bir batin ilmine ya da bu tiir bir batinin bilgisine sahip
oldugunu iddia ederse biiytik bir hataya diiser. Boyle bir iddiada bulunan kimse
ya miilhid-zindik ya da cahil ve dogru yolu kaybetmis olur.

Zahire ters diismeyen batin ilmine gelince, bu ilim zahir gergevesinde goriis
beyan etme mesabesindedir. Dolayisiyla dogru/isabetli olabilecegi gibi yanlis da
olabilir. Batin zahire muhalif olmadig: ve yine genel kabul géren zéhire muhalefet
acisindan bir asilsizhi@i bilinmedigi stirece dogru olarak kabul edilir. Batil oldugu
bilinirse reddedilir. Ne dogrulugu ne de yanhshg bilinirse, bu durumda olumlu
ya da olumsuz bir yargida bulunulmaz. Genel kabul goren zahire aykiri olan batin
ornegi, ismﬁiliyyc firkasindan Batini Karmatiler, Nusayriler ve benzerleri ile yine bu
firkalarla aym ¢izgide yer alan filozoflar, miifrit mutasavviflar ve kelamcilarn ileri
stirdtikleri iddialarda ifadesini bulur. Biitiin bu gruplarin en zararlis1 Karmatilerdir.
Ginkii bunlar, Kur’an’in ve islam’in zahire aykiri bir batiminin bulundugundan dem
vurur ve bu ¢er¢evede, “Farz olan namaz ser’t namaz degildir yahut bu anlamda
namaz siradan insanlara farz kilmmuis bir vecibedir. Seckinlere gelince, onlarin
namazi bizim sirlarimizi bilmekten ibarettir. Orug sirlarimizi ifsa etmemektedir. Hac
mukaddes pirlerimizi ziyaret etmek igin yapilan yolculuktur.” gibi iddialarda
bulunurlar. Yine onlar seckinlerin cennetinin bu dtinyadaki lezzetlerden istifade
etmek, cehennemin ise seriatin emirlerine riayet ve agir ser’i yiikiimliliiklerin
boyunduruguna girmek oldugunu soylerler. Onlarin iddiasina gore Allah' insanlar
icin [yerden] ¢ikaracag “Dabbe”, her zaman ve zeminde ilimle konusan alim, stira
tifleyecek olan “Israfil”, dirilmeleri icin nefislere ilim ilka eden alim; Cebrail, varhiklarin
(mevchidat) kendisinden feyezan ettii faal akil; “Kalem”, filozoflarin ilk yaratict
oldugunu ileri stirdtikleri ilk akil; Hz. Ibrahim'in gordiigi yildizlar, ay ve giines; nefs,
akil ve zorunlu varlik; Nebi'nin miragta gormiis oldugu dort nehir, dort temel
unsur (anasir-1 erbaa); yine onun semada gormiis oldugu peygamberler gokteki
gezegenlerdir. [Buna gore] Adem ay, Yasuf ziihre, idris giinestir.16!

Merdat batini te’villere birgok stfi ve kelamcinin gortislerinde de rastlanir. Ancak bu
iki ztimre Batinilerden farkhidir. Soyle ki Batnilerin zahiri Rafizilik, batm mahz
kiiftir/kafirliktir. Oysa stfiler ve kelamalarm biiyiik cogunlugu Rafizi degildir. Bunlar
sahabeyi fiskla itham eder, fakat tekfir cihetine gitmezler. $ii-Rafizi Batiniler, “Biz her seyi
apacik bir sicilde kaydettik” (Yasin 36/12) ayetindeki “imam” kelimesini Hz. Ali, “Eba
Leheb’in elleri kurusun, helak olsun. Nitekim oldu da!” (Mesed/Leheb 111/1)
ayetindeki “Eb(i Leheb'in elleri” ifadesini, Hz. Ebti Bekr ve Hz. Omer; “Kiifriin

onderleriyle savasin” (Tevbe 9/12) ayetinde sozii edilen kimseleri Talha ve Ziibeyr;

160 flhn Teymiyye, Mecmiiu'I-Fetdvd, X111, 124-125.
161 fbn Teymiyye, Mecmitu’I-Fetdva, X111, 126-127.
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“Kur’an’da lanetlenmis agag” (Isra 17/60) ifadesindeki lanetlenmis agaci Umcyye
ogullart (Emeviler) seklinde te’vil ederler. SGfi Batinilere gelince, onlar da “Firavun’a
git” (Naziat 79/17) ayetindeki “firavun” kelimesinin kalp anlaminda oldugunu; “Allah
sizden bir diive kesmenizi emrediyor” (Bakara 2/67) ayetindeki “bakara” lafzinin nefs
anlanina geldigini, Sii Batiniler ise bunun Hz. Aise’yi sembolize ettigini ileri siirerler.
Ayrica safi Batiniler ve filozoflar, Hz. MGsa’'nin Allah’la konusmasim faal akildan ya
da bagka bir seyden ona sudir eden feyz olarak izah ederler. Yine onlar, “Tki carigin
ayaktan ¢ikarilmasi”ni (Ta-ha 20/12) diinya ve dhiretten vazgegilmesi seklinde telakki
eder, Hz. Masa'min konustugu “aga¢”, Allah’in hitdbina muhatap oldugu “kutsal
vadi” ve benzeri ifadeleri de kesf ve ilhamin hasil olmasi sirasinda kalpte beliren haller
seklinde tefsir etmektedirler. Miskatii’l-Envar adli eserin sahibi (Gazzali) ve onun
benzerleri iste bu yorum ydntemini benimseyenler arasinda yer alir.

Filozof Batiniler ise melekleri ve seytanlari “nefsin kuvveleri” diye izah ederler.
Onlara gore insanlara ahirette vaad olunan nimetlere iliskin ifadeler 6liimden sonra
nefsin tadacagi lezzet ve elemi anlatmak i¢in sunulan sembolik 6rneklemeler olup
bunlar haz aliman ve act duyulan, bagimsiz varhga sahip olan seylere karsilik
gelmemektedir. Bu cimleden olarak miiteahhir dénem stifilerden de ¢ok sayida sey
dile getirilmistir. Halbuki onlarin styledikleri seyler kendi seleflerinden ve tasavvuf
onderlerinden nakledilmemistir. Yine seleflerinin ve ilim énderlerinin aksine geg
donem kelamailar tarafindan da bu yonde pek cok sey dillendirilmistir.'6?

Miiteahhir donemdeki stfiler -sapkinliklarina ve cahilliklerine ragmen- islam
timmetinin selef alimlerinden daha bilgili ve daha yetkin olduklarini diigtintirler.
('jyle ki bunlar iddialarim varligin birlenmesi [vahdet-i viicad] noktasina kadar
gotiirmiislerdir. Tipki Fusiisii’l-Hikem adli eserin sahibi ibnii’l-Arabi ve benzerlerinin
yaptiklart gibi. Ote yandan, bu son devir sifileri Allah’t peygamberlerden daha iyi
tamdiklarint  ve peygamberlerin  marifetullah konusunda kendilerine ait
kandillerin 1sigindan faydalandiklarini iddia ederler. Bunlar Kur'ant batil
batinlarina uygun sekilde yorumlarlar. Sozgelimi, “Boylece onlar gilinahlan
yiiztinden [biiytik bir tGfanda] boguldular.” (Nah 71/25) ayetini, “marifetullah
denizlerinde boguldular” seklinde te’vil eder, azap kelimesinin tatlilik
anlamindaki “azb” kokiinden tiremis oldugunu ileri stirtip NGh'un kendi kavmi
hakkinda soyledigi sozlerin yergi tislibuyla onlar1 5vme anlamina geldigini ileri
siirerler. Yine onlar, “Inkarcilar igin kendilerini uyarip uyarmaman fark etmez;
onlar asla inanmazlar” (Bakara 2/6) mealindeki ayeti, “Onlar zahir ilmiyle
inanmazlar” seklinde, “Allah onlarin kalplerini miihiirlemistir” (Bakara 2/7)
mealindeki dyeti de, “Onlar Allah’tan baska bir sey tamimazlar” seklinde izah
ederler.163

ibn Teymiyye batini ve isari te’villeri iki kategoride degerlendirir. Birincisi,
hem delil hem medlal diizeyinde hatali te'viller, ikincisi ise sadece delil diizeyinde
hatali te’villerdir. Birinci kategoride te’vil marifetiyle ortaya konulan mana bizzat

162 fhn Teymiyye, Mecmiiu'l-Fetdvd, X111, 127-128.
163 fbn Teymivye, Mecmiin'l-Fetdva, X111, 128-129.
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kendinde batildir. Haliyle bunun delili de batildir. Clinkii burada batihin
dogrulugunu gerekli kilacak bir delilin ortaya konulmasi s6z konusu degildir. Bu tiir
te’viller Sii, stfi ve felsefi Batinilige 6zgtidiir. Ikinci kategorideki te’vilde mana ozii
itibariyle dogrudur. Bu tiir te’viller stfilere aittir. Ne var ki stfiler ortaya koyduklar
manay1 Kur’an ve Hadiste yer alan, fakat [kendilerince ortaya konulan méanadan] farkl
bir méanay: ifade maksadiyla varid olan birtakim lafizlarla temellendirmekte ve bu
yolla drettikleri manalan isaretler (isdrat) diye isimlendirmektedirler.® Ebu
Abdirrahman es-Siilemi’nin Hakaiku't-Tefsir adh eserinde bu tarz yorumlarla ilgili pek
cok 6rnek bulmak miimkiindiir. Oz itibariyle batil yorumlar ve manalara gelince,
bunlari da dinin temel ilkeleri konusunda Mislimanlara muhalefet eden
Karmatilerin ve filozoflarin goriislerinde fazlasiyla bulmak mtimkiindiir. ilk donem
Selef alimlerini tamyanlar, bu ztmrelerce savunulan bitiin gorislerin  Selef
anlayisina ters distiigtinii ve batil oldugunu bilir. Her kim namazin akh basinda
herkese farz oldugunu ikrar ederse, namazla ilgili nassi, “Baz1 insanlardan namaz
vecibesi diismiistiir” seklinde yorumlayanin diipediiz yalan konustugunu anlar.

Ozii itibariyle dogru olan tasavvufi/isari yorumlar ve manalar Kur’an ve Siinnet'in
dolayli delaletiyle dogru olabilir. Ancak isari manaya delalet eden lafzin konumuna
iliskin iki durum so6z konusudur: Bunlardan ilki, “Lafizdan bu isari mana
kastedilmistir” seklinde bir iddiada bulunulmasidir. Boyle bir iddia Allah’a iftiradir.
Zira her kim, ”Allah bir diive kesmenizi emrediyor” (Bakara 2/67) ayetindeki “bakara”
(diive) kelimesinden nefsin, “Firavuna git” (Naziat 79/17) ayetindeki “firavun”
kelimesinden kalbin, “Peygamber’in yaninda olanlar, onun safinda yer alanlar” (Feth
48/29) ayetinde Hz. Eba Bekr'in, “Onlar diismanlara kars: siddetlidirler” ifadesinde
Hz. Omer’in, “Birbirlerine karsi merhametlidirler” ifadesinde Hz. Osman’in ve
“Onlarn riik( ve secde ederken goriirstin” ifadesinde Hz. Ali'nin kastedildigini ileri
stirerse, bilerek ya da bilmeyerek Allah adina yalan sdéylemis olur.

Tasavvufi yorumda ortaya konulan mananin lafzi delalet tiirtinden degil, i'tibar
ve kiyas kabilinden olmasi da miimkiinddir ki fikihgilar bunu “kiyas”, stfiler “isaret”
diye isimlendirir. ["tibar sahih ve batil olmak tizere ikiye ayrilir. Her kim Allah'in, “Ona
ancak temiz olanlar dokunabilir” (Vakia 56/79) ayetini isitir ve bu ayette kastedilen
seyin Levh-i Mahfaz ya da Mushaf oldugunu soyler ve “Nasil ki kendisinde Kur’anin
harflerinin yazili bulundugu Levh-i Mahftz'a ancak temiz olanlar dokunuyorsa,
onun mana ve mesajindan da ancak muttakilerin temiz kalpleri nasiplenir” seklinde
bir kiyas dretirse, bu sahih bir anlam ve sahih bir i’tibar olur. Nitekim selef
alimlerinden de bu yonde goriigler nakledilmigtir. Ayni sekilde her kim, “[ginde
kopek ve clinlip kimse bulunan eve melekler girmez”!% hadisinden hareketle, “Bir
kimse de kibir ve haset gibi nefsi kirleten huylar bulundugu siirece o kimsenin kalbine
iman hakikatleri yerlesmez” seklinde bir kiyas/i‘tibar gelistirirse, bu isabetli bir
kiyastir. Ciinkii Allah, “iste onlar kalplerini Allah'in temizlemek istemedigi
kimselerdir” (Maide 5/41), “Yasadiklar1 diyarda hicbir hak-hukuk tanimaksizin

164 Buhari, es-Sahih, “Megazi”, 12; “Libas”, 88; “Taharet”, 89; Tirmizi, es-Siinen, “Edeb”, 44; Nesai, es-
Siinen, “Taharet”, 167.
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biiyiikliik taslayanlara ayetlerimi anlayip kavrama imkani vermeyecegim. Kald ki
boyleleri her tiirlii mtcizeyi gorseler dahi yine de imana gelmezler. Onlar hidayet
yolunu gorseler ona yonelmezler; ama dalalet yolunu gordiiklerinde derhal o yola
koyulurlar. Boyle davranmalari, ayetlerimizi yalanlamis ve umursamamis
olmalarindandir” (A’raf 7/146) buyurmustur.165
ibn Teymiyye’ye gore Kur’an ve Siinnet’e ters diisen her anlam ve yorum batil
olup bunun hi¢bir dogruluk degeri yoktur. Kur’an ve Siinnet’e uygun olan, ancak
hitapta farkli bir anlam kastedilmesine ragmen soziin bu asli anlamindan farkh
sekilde tefsir edilmesi yanhstir. Bunun isaret, i"tibar ve kiyas yoluyla tretilen bir
anlam oldugu belirtilse dahi yapilan is yanhstir. Zira bu tir anlam dogru
olabilecegi gibi batil da olabilir. Soziin 6zti, Kur’an ve/veya Stinnet nassimi sahabe
ve tabitandan farkli sekilde tefsir ve te’vil eden kisi Allah’a iftira atmis, O'nun
ayetleri konusunda ilhada sapmis ve sozii baglamindan koparmak stretiyle
carpitmis olur ki bu da zindiklik ve ilhad kapisini agmaktan bagka bir sey degildir.
Bunun Islam disi oldugu izahtan varestedir.!
ibn Teymiyye'nin batini ve tasavvufi te’vil konusunda “hem delil hem
medlalde hata yapanlar” ve “medlilde degil delilde hata yapanlar” seklinde
kategorik bir ayrimda bulunmas: isari-tasavvufi te’vil ile felsefi ve kelami te’vil
arasina kalin bir ¢izgi ¢izmekle ilgilidir. Onun ilk grupta degerlendirdigi Cehmiyye,
Mu'tezile, Miircie gibi kelam ekolleri kelami te’vili, Sii Batiniler ile Ibnii’l-Arabi gibi
stifiler ise felsefi batini te’vili temsil etmektedirler. ikinci grupta, yani “medlélde
degil delilde hata yapanlar” kategorisinde degerlendirdigi Siinni mutasavviflar ise
tasavvufi-isari te’vilin temsilcilerine denk diismektedir.'¥” Sonug olarak, isari
yorumlarla ilgili makbdlliik ve merditluk dlgiitlerinin tiyin ve tespitinde ibn
Teymiyye ve Selefi diistincesi belirleyici rol oynamistir. Selefiligin koken itibariyle
Ehl-i Hadis ekoliiniin gelismis ve sistemlesmis sekli oldugu dikkate alindiginda,
stifilere ait yorumlarin sahih olup olmadiklarini belirleyen paradigmanin temelde
Ehl-i Hadis paradigmasi oldugu soylenebilir.

165 jbn Teymiyye, Meemidin'l-Fetaod, XIII, 129-130. Buna benzer bir yaklasim Ebi ishak es-Satibi (6.
790/1388) tarafindan da benimsenmistir. $atibi’ye gore zahir Arap dilinin imkan ve simirlar igerisinde
lisani diizeyde bir anlamaya karsilik gelirken, batin, Allah'in kelamindaki murad ve maksadin
kavramlmasi ifade eder. Bunun disinda bir zahir-batin tamimlamas: yapan kisinin, tefsirde veni bir
yontem ortaya koymus oldugunu, bu yiizden kendisine 6zgii zahir-batin anlayisini mutlak surette
saglam bir delille temellendirmesi gerektigini belirten Satibi batin mananin Arap dilindeki verilere
uygun olmasi ve bu manay: destekleyecek harici bir delil (nass) bulunmas: sartimi da kosar. Bu
baglamda aktardigy Orneklerde sifilerin bazi  yorumlarmun  Kur'ani  biitiinliik  igerisinde
degerlendirilmesinin imkammna isaret etmekle birlikte, diger baz1 yorumlanm, mesela, Ta-ha 20/12.
ayette gecen “fahla’ na‘leyk” (Nalinlerini ¢ikar) ifadesindeki “na’leyn” (iki nalin) kelimesine “iki
alem/diinya” seklinde bir anlam yiiklenmesini kabul edilebilir olmayan bir yorum olarak
degerlendirir. $Satibi'ye gore bu ve benzeri yorumlar, Kur'an'in ilk muhataplan olan ve onu en iyi
anlayip yorumlayan selefin anlayisina muvafik degildir. bk. el-Muvdfakit fi Usiili’s-Seria, Beyrut 1997,
111, 346-367.

166 flhn Teymiyye, Mecmiiu'l-Fetdod, X111, 130-131.

167 Masali, “Tbn Teymiyye'ye Gore Hatah Tefsir Kuramlan”, s. 131.
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Degerlendirme ve Sonug

Hicri III. (IX.) asirda Ehl-i Hadis ekoliiniin sembol ismi Ahmed b. Hanbel
tarafindan savunulan, daha sonra ibn Teymiyye ve ibn Kayyim el-Cevziyye'nin
gayretleriyle sistematik yapiya kavugan Selef diisiincesi -ki bu diisiincenin en temel
karakteristigi siki muhafazakarhk ve gelenekgiliktir- klasik donem Sinni tefsir
geleneginde belirleyici konuma sahiptir. Bunu tespit hususunda Ibn Teymiyye'nin
Mukaddimetii't-Tefsir adli risdlesindeki muhtevanin Zerkesi ve SiiyGti gibi alimlerin
bugiin dahi Kur’an ilimleri ve Tefsir ustlii alaninda en temel kaynaklar olarak
kullanilan el-Burhin ve el-itkan adli eserlerine nasil yansidigina bakmak kafidir. Kalds
ki Ibn Teymiyye'nin bu risilede “ehsanii turuki’t-tefsir” (en giizel/miteber tefsir
yontemleri) diye sundugu, “Kur’an’in Kur’an’la tefsiri, Kur’an’in Stinnet’le tefsiri”
gibi kategorik tasnifler gegmiste oldugu gibi bugiin de temel bir tefsir kaidesi olarak
tekrar edilmektedir. Yine bu kategorik tasnifler bildik “rivayet tefsiri” (me’str tefsir)
taniminin da cercevesini belirlemektedir.

Tasavvufi/igari yorumun kabul sartlar: da biiytik dlgtide ibn Teymiyye’'nin Risale
fi [Imi’l-Bétin ve'z-Ziahir adli risalesindeki goris ve degerlendirmelere dayanur. [sari
yorumla ilgili kabul sartlar ile genel anlamda te’vilin makbdl olma sartlariin biiytik
ol¢lide ortiismesi manidardir. Bu ortiismenin odak noktasimi gerek tasavvufi gerek
kelami te’villerde nassin zahirine uygunluk sarti olusturur. Ozellikle ibn
Teymiyye'nin hem kelam ve te’vil metoduna, hem de nazari irfan ve tasavvufa son
derece mesafeli durmasi ve bu konuda elestirel bir dil kullanmasi dikkate
alindiginda, Ehl-i Siinnet gelenegindeki beyani epistemolojide te’vilin kabul
sartlariyla ilgili olarak ince elenip sik dokunmasinin da sistematik Selefiligin
niifizundan kaynaklandigi sonucuna ulagilabilir. Yine re’ye dayali Kur’'an
yorumunun caiz olup olmadigina iliskin klasik tartismalar icin de benzer bir tespitte
bulunulabilir.

Biitiin bunlarin yaninda, cagdas donem Islam diinyasinda yaygin kabul goren
ictimai/hidayetgi tefsir akiminin 6zellikle Muhammed Abduh ve Regid Riza gibi
isimlerce temsil edilen yeni Selefilikten neg’et ettigi bilinmektedir. Soztin 6zii, klasik
donemlerden bugtine Ehl-i Stinnet gelenegindeki hakim tefsir paradigmas: biiyiik
olgtide Ibn Teymiyye ve Selefilige aittir. Ger¢i Imdm Matiiridi, Fahreddin er-Rézi,
Beyzavi gibi miifessirlerin dirayet agirhkh tefsir/te’vil anlayist ile ozellikle
Osmanllar doneminde Molla Fenari'yle 6n plana ¢ikip daha sonraki bir¢ok Osmanh
miifessirlerince de benimsenen dirayet tefsiri ile isari yorum tarzini harmanlama
egilimi de Siinni tefsir geleneginde gliglti bir damar olarak zikredilmelidir. Fakat
bilhassa son yiizyilldan bu yana en canli damar Muhammed Abduh, Resid Riza,
Mustafa Meragi, Mevdadi, Seyyid Kutub gibi isimlerce temsil edilen Selefi karakterli
ictimai/hidayetgi tefsir egilimidir.

ibn Teymiyye’nin Selefi tefsir anlayisindaki temel vurgu Kur’an’in ilk/asli (6zgiin,
nesnel) mananin tespiti ve bu mananin ¢arpitilmamasiyla ilgilidir. Bu vurgu ayni
zamanda “Kur’an gergekten ne sdyliiyor?” sorusunun cevabini arayip bulmaktan

For

cok, te'vil adr altinda mezhebi, siyasi, felsefi 6n kabulleri Kur'an’a onaylatma tavrina
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yonelik ciddi bir tenkittir. Kur'ant herhangi bir 6n kabule paralel bi¢imde
konusturmak, déncelikle ve 6zellikle onu tarihsel baglamindan koparmakla miimkiin
olur. Baglami koparmak ise ¢ok kere Selef’ten gelen ve tarihi anlam bilgisini muhtevi
nakillere kayitsiz kalmakla olur. ibn Teymiyye'nin tefsirde Selef ve nakil vurgusu bu
agidan ¢ok onemlidir. Arap dilindeki zahir/racih manaya sadéakat vurgusu da keyfi
anlam takdirlerinin 6niine gecilmesi noktasinda énemlidir. Ancak Selefi diistince
acisindan salt Arapcga bilgisine dayal tefsir tarzi da problemlidir. Bunun igindir ki
ibn Teymiyye Kur’an’da kastedilen manays salt lafizdan hareketle tayin etmekle ilgili
olarak, “Bazi yorumcular Kur’an vahyini alan ve onun ilk muhatabi olan
Rastlullah’in beyanlarini dikkate almaksizin Kur’an’i salt Arapg¢a konusup anlagan
herhangi bir kimsenin dil dagarina uygun manalarla agiklama yoluna gitmislerdir...
Bu yorumcular salt lafza bagh kalmislar, Rastlullah’in beyanlarina ve ayetlerin
siyakina bakmaksizin Kur’an elfazinda kastedilmesi miimkiin olmayan manalara
itibar etmislerdir.” 168 demistir.

Kur’an’daki asil mana ve maksadin tayininde Arap dili stiphesiz ¢ok onemlidir;
fakat dilin imkanlar tek bagina yeterli degildir. Cilinkii Kur'ant dogru anlayip
acgiklamak dilbilgisini agan bir istir. Kald1 ki Kur’an’1 en iyi anlayanlar Arap dilini iyi
bilenler degildir. Fakihler Kur'ant Arap dilcilerinden daha iyi anlayip
yorumlayabilir.'® Tefsirde Kur’anin ifade tarzi ve tislibuna da azami ol¢tide dikkat
edilmelidir. Ibn Teymiyye’nin ifadesiyle, “lafiz ancak sz sahibinin kullandig: dil,
hitap tarzi ve adeti bilindigi zaman anlam kazamir. Ciinkii lafzin manaya delaleti
gelisigtizel degil, iradi ve ihtiyaridir. Soz sahibi, kullandig: lafzin belli bir manaya
karsilik gelmesini murad eder. O manayi belli bir lafizla ifade hususunda alisilagelen
bir tarz/tislup ortaya koydugunda, bu tarz/tGslup onun adetine dontistir. Bu sebeple,
Hz. Peygamber’'in lafizlarina ve onun o lafizlarla neyi kastettigine deger atfeden
kimse, onun hitabindaki adetini bilir, boylece baskalarinin tespit edemedigi
murad/maksat, o kimse tarafindan acik ve anlagilir hale gelir.”170

Bu izahattan anlasilacagi tizere, Kur'an tefsirinde $Sari’'in Arapca kelimelere
yiikledigi anlamlar esas alinmalidir. Clinkii $ari bircok Arapca kelimeye dildeki
anlam ve kullanimindan farkl icerikler yiiklemistir. Bu anlam iceriklerinin bilgisine
ise Hz. Peygamber ve Selef'ten gelen beyanlar aracihigiyla ulasilabilir. Dolayisiyla
Hz. Peygamber ve/veya sahabeden menkil agiklamaya dayali manaya itibar
etmeksizin Kur’ant suirf dildeki anlam ve kullanima gore te’vil eden kimse ancak
bidat ehline 6zgii bir te’vil yapmig olur.!”!

Selefi tefsir anlayisina gore Kur’an’daki bir kelimenin asli manasi 6zellikle sahabe
neslinin o kelimeden anladigi manadir. Kur'an tefsirinde kelimelerin zaman
icerisinde kazandiklari izafi ve 1stilahi anlamlara itibar edilmemelidir. ibn Kayyim
el-Cevziyye Kur’an’daki kelimelere 1stilahi anlamlar yiiklenmesini batl (temelsiz,
gegersiz) te'vil olarak degerlendirmistir. Ona gore Kur’an’daki bir kelimeyi niizal

165 fbn Teymiyye, Mecmiin'l-Felavd, X111, 191.

169 fhn Teymiyye, Mecmiin'l-Felavd, 111, 38; XVII, 222,
170 fbn Teymiyye, Mecmiiu'l-Fetdvd, VII, 77.

171 fbn Teymiyye, Mecmitu’I-Fetdvi, VII, 243-244,
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doneminde bilinen méanasindan ote, sonraki donemlerde ortaya cikan istilahi
manaya hamletmek tamamen batil bir te’vildir. Bu konuda bir¢ok kimsenin ayagi
kaymus, anlayisi sasmustir. Zira bu kimseler Kur'an lafizlarim ge¢ donemlerin
istilahlarinda yer alan ve fakat ntizGl donemindeki Arap dilinde hicbir karsihd:
bulunmayan manalara hamletmislerdir. Bu hususa dikkat etmek gerekir. Aksi halde
te’vil adi altnda Allah ve rasaliine yalan isnat etmek gibi cok tehlikeli bir durum
ortaya ¢ikar. Nitekim kimileri fe-lemma efele (En’am 6/76) ifadesini “hareket” olarak
yorumlamis ve hareket etme vasfint ayin rab olmasinin batilligina delil kilmigtir.
Halbuki Kur'an’in nazil oldugu doénemde “afal” kelimesinin hareket anlaminda
kullanildig: tek bir ifade bile yoktur. Yine kimileri Kur’an’da Allah’a atifla kullarilan
“ehad” kelimesini “kendisinden bir seyin ayrilip bagimsiz varlik kazanmasi
kesinlikle s6z konusu olmayan sey” diye te'vil etmis, ardindan da, “Allah eger arsin
tizerinde olmus olsayd: ehad vasfiyla muttasif olmazdi.” demislerdir. Oysa “chad”
kelimesinin bu anlama geldigini ne Araplar ne dilciler bilir. Araplarin dilinde
kelimenin bu manada kullanildigi tek bir 6rnek bile meveut degildir. Bu mana takdiri
Cehmiyye, felasife, Mu'tezile ve onlarin takipgilerine aittir.!”?

ibn Teymiyye ve ibn Kayyim'in te'ville ilgili elestirilerinde yer yer ideolojik
saikler de etkili olmakla birlikte, temel saik Ehl-i Hadis kokenli epistemolojik ve
metodolojik ilkelerden 6diin vermeme gayretidir. Bu hususu Ibn Teymiyye'nin
“Kur’an ve Stinnet’e en uygun tefsir hangisidir?” sorusuna verdigi cevapla tespit
etmek de mimkiindiir. Ona gore Misliimanlarin elindeki en mateber tefsir
Taberi'nin Cimiu'l-Beyin"idir. Ciinkii Taberi bu eserde Selef’ten gelen nakilleri senetli
olarak zikretmis ve bid’atlere yer vermemistir. Ayrica Mukatil b. Stileyman ve Kelbi
gibi cerh edilmis kimselerden nakilde bulunmama hususunda da titizlik
gostermistir.’”? Sa’lebi, Begavi ve Vahidi gibi miifessirlerin tefsirlerine gelince, bunlar
birtakim problemli rivayetler ve bid’atler icermekle birlikte sonucta faydah
eserlerdir. Ibn Atiyye ve Kurtubi'nin tefsirleri ise Kur’an ve Stinnet agisindan makbil
ve bid’atlerden uzak eserler kategorisindedir. Buna mukabil Zemahseri'nin el-
Kessif'1 bastan sona bid’atlerle doludur. Biitiin bu eserler arasinda en saglam ve
mteber tefsir Taberi’ye aittir.!”

Goriildigii gibi ibn Teymiyye Cimiu'l-Beyan’in en mfteber tefsir oldugunu
soylerken Ehl-i Hadis ve Selef diistincesine sadakati pekistiren gerekgeler siralamis,
diger Stinni miifessirlere ait tefsirlerle ilgili degerlendirmesinde de yine ayni
gerekgeleri dikkate almigtir. Buna mukabil Zemahseri'nin el-Kessifina iligkin
degerlendirmesinde, topyektin Cehmiyye ve Mu'tezile karsithgindan dolay:

172 fbn Kayyim el-Cevziyye, es-Saviiku'l-Miirsele, Riyad 1998, 1, 189-191.

173 fbn Teymiyye'ye gore Siifyan b. Uyeyne (6. 198/814), Abdiirrezzak b. Hemmam (5. 211/826), Ishak b.
Raheveyh (6. 2358/853), Ahmed b. Hanbel (6. 241/855), Abd b. Humeyd (6. 249/863), Baki b. Mahled (6.
276/889), Ibnii’l-Miinzir (6. 318/930), ibn Ebi Hatim (6. 327/938) gibi alimlere ait tefsirler de hemen
tamarmuyla sahabe ve tabitn kavillerini muhtevi olmasi sebebiyle makbdl ve miiteber tefsirler arasinda
yer ahir. bk. Mecmiiu'l-Fetdava, XIII, 190.

174 fbn Teymivye, Mecmiiu'l-Fetdva, X111, 208-209.
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ideolojik davranmistir. Fahreddin er-Razi'nin et-Tefsiru’l-Kebir'ini, “I¢inde her sey
var, ama tefsir yok” soziiyle elestirirken de benzer bir tavir takinmstir.
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Salafism In Tafsir Tradition”

Mustafa OZTURK"

Abstract

Salafi thinking, defended by significant Hadith scholar Ahmed b. Hanbel in IX.
century and systematised by ibn Teymiyye and ibn Kayyim el-Cevziyye, has a important
role in classical Sunni tafsir tradition. Salafism in Islamic tafsir tradition should be issued
under three categories which are related but quite different from each other. First
category is Ahl al-Hadith tradition which base systematic Salafism. This tradition, also
named as Ashab al-Hadith, Ahl al-Athar, Ahl al-Sunna al-Hassa, is remembered with
Ahmad b. Hanbal (d. 241/855). Second category is the religious tradition which is
symbolised with Ibn Taymiyya (d. 728/1328) and his famous students like Ibn Kayyim el-
Jawziyya (d. 751/1350) and Abu’l-Fida fbn Kathir (d. 774/1373). Third category is new
Salafism which is emerged in modern time and has a discourse of islah-tajdid.

Keywords: Salafism, Tafsir, Ahl al-Hadith, Ibn Taymiyya

Tefsir Geleneginde Selefilik Ekolii

Ozet

Hicri III. (IX.) asirda Ehl-i Hadis ekoliiniin sembol ismi Ahmed b. Hanbel tarafindan
savunulan, daha sonra Ibn Teymiyye ve Ibn Kayyim el-Cevziyye'nin gayretleriyle sistematik
yapiya kavusan Selef diisiincesi klasik donem Siinni tefsir geleneginde belirleyici konuma
sahiptir. Islam tefsir geleneginde Selefilik, birbiriyle baglantili ve ayni zamanda birbirinden
oldukga farkh {i¢ kategoride ele alinmasi gereken bir konudur. Ik katregori, sistematik
Selefilige alt yap1 olusturan Ehl-i Hadis ekoliidiir. Ashab-1 Hadis, Ehl-i Eser, Ehl-i Stinnet-i
Hassa gibi farkli isimlerle de anilan bu ekoliin sembol ismi Ahmed b. Hanbel (6. 241/855) dir.
Ikinci kategori, hicri VIL. asrin ikinci yarisinda yetisen Ibn Teymiyye (6. 728/1328) ile onun
fbn Kayyim el-Cevziyye (6. 751/1350) ve Ebii'l-Fida Ibn Kesir (6. 774/1373) gibi meshur
talebelerince temsil edilen dini diisiince cizgisidir. Selefilik ve tefsir konusunda {igiincii
kategori, modern dénemdeki islah-tecdit sdylemiyle 6n plana gikan yeni Selefiliktir.

Anahtar Kelimeler: Selefilik, Tefsir, Ehl-i Hadis, Ibn Teymiyye
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Salafism in Tafsir Tradition

Introduction

Salafism, within the Islamic tafsir tradition, is a topic that should be reviewed
through three different categories that are related to one another. The first category
is the Ahl al-Hadith movement that formed the basis of a systematic Salafism. The
most significant name of this movement, which is also called Ashab al-Hadith, Ahl
al-Hadith and Ahl al-Sunnah al-Hassa, is Ahmad ibn Hanbal (d. 241/855). The Ahl
al-Hadith movement, which became more dominant with the supports of Ishaq ibn
Rakhawayah (d. 238/853), Imam al-Bukhari (d. 256/870) and Abu Said ad-Darimi (d.
280/894) in Hijri third century, were represented by Baghdadi Hanbalism imams in
the upcoming periods such as Abu Bakr al-Hallal (d. 311/923), Abu Muhammad al-
Barbakhari (d. 329/941) and Ibn Battah al-Ukhbari (d. 387/997).

The second category in Salafism and tafsir is the religious ideology concept
represented by Ibn Taymiyyah (d. 728/1328) and his well-known students such as
Ibn Qayyim al-Jawziyyah (d. 751/1350) and Abu al-Fida Ibn Qasir (d. 774/1373).
Salafism was particularly systematized by Ibn Taymiyyah and Ibn Qayyim al-
Jawziyyah. It is certain that systematic Salafism is based on Ahl al-Hadith
movement represented by Ahmad ibn Hanbal and Hanbalism supporters. In
addition, Ibn Taymiyyah were asked the following, and similar questions: “What
are your thoughts on the Salafism sect/method in doctrines, and on other sects in
later periods? Which one of them is on the right track? Are the methods of Ahl al-
Hadith the most benevolent? Does Firqa al-najiyah mean Ahl al-Hadith?” He
answered these as follows: “Ahl al-Hadith is the movement that is the most mature
by intelligence, proper by comparison, suitable by ra’y, concrete and true by
ideology, best for deduction, authorized for disputes, perfect for perception,
appropriate for inspiration, precise for discretion and psychology, suitable for
listening and talking, and beautiful for the state (of enjoyment-satisfaction) for
Muslims/humanity. In conclusion, Ahl al-Hadith and Sunnah has the position,
which is the same as that of Muslims against other religions, against other Islamic
sects.

”q

The main reference of Ahl al-Hadith, which was praised as such by Ibn
Taymiyyah, is sahabah, tabi'un and taba al-tabi’in scholars named as “salaf as-
salihin”. Verses such as Al-Tawba 9/100, al-Anfal 8/75 and al-Hashr 59/10, and
hadith narratives such as “The most benevolent generation is the Muslim
generation to which I was sent as a prophet. The second most benevolent
generation is the one that follows the first, and the other most benevolent
generation are those that follow (sahabah, tabi’un, taba-i tabi’in)”2 indicate to Ibn
Taymiyyah that Salafism is the most benevolent after the prophets. According to
him, “Knowing Salafism scholars ideas and practices about Islamic science, and
religion is much more benevolent and useful than knowing the ideas and practices

! Abu al-Abbas Taqi ad-Din ibn Taymiyyah, Nakz al-Mantig, Cairo, 1951, p.1-8.
2 Muslim, “Fazail as-Sahabah”, 210-215; Ibn Hanbal, al-Musnad, 11, 328; V, 327; VI, 156.
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of the following generations. It is necessary to know the ideas and practices of
Salafism ulama about tafsir, usul ad-din, furu al-figh, zukhd, praying, ethics, jihad
and other fields. As the Quran and Sunnah indicates, Salafism is more benevolent
than all following generations. Therefore, following them is more benevolent than
following the later generations, and knowing their ideas and discussions on Islamic
science and religion is more benevolent than knowing that of later generations. The
provisions of Salafism ulama are pure.”?

The third category regarding Salafism and tafsir is neo-Salafism that draws
attention with its statement on reformation-renewal in the modern area. While
searching for the reasons of defeat against the western world in the nineteenth
century and seeking solutions to this defeat, many Muslim ideologists and
scientists associated the crisis of depression/decline with the loss of religious
essence in historical experiences and with the misunderstanding and misperception
of religious works. Accordingly, various superstitions and innovations were
included in Islam, the imitation-based ideology became more common among the
ulama, personal beliefs and ideologies of scholars of figh and kalam and tafsir
authorities became more significant, and Sufism and other movements made the
public lazy, all of which caused the Islamic world to regress, and be defeated by
Ahl al-Qufur. It is inevitable to adapt the basics of Islam and reform the Islamic
ideology to turn the negative progress of the historical state into a positive one in
Muslims’ favor.*

This reformation-renewal ideology supported by scholars such as Siddiq Hasan
Khan (d. 1890), Muhammad Abduh (d. 1905), Muhammad Rashid Riza (d. 1935),
Jamaladdin al-Qasimi (d. 1914) and Mahmud Shukri Alusi (d. 1924) was related to
Salafism as it was parallel to Ibn Taymiyyah'’s critical ideas and beliefs. Among the
scholars who supported reformation and renewal in Islam, Rashid Riza has a
particular place for ensuring that Salafism acquired dynamism. He often quoted
from Salafism scholars such as Ibn Taymiyyah, Ibn Qayyim al-Jawziyyah and
Shavkani (d. 1250/1834) in Manar, updated the tafsir concept of classic Salafism, and
assigned a social/sociological function to Quran tafsir through the concept of
hidayah. The Manar tafsir which clearly reflected neo-Salafism tendencies of Rashid
Riza left great traces on the Quran and tafsir concepts of Turkish Muslims along
with Abd al-aziz Chavish (d. 1929), Muhammad Mustafa al-Maraghi (d. 1945),
Ahmad Mustafa al-Maraghi (d. 1952), Ferid Wajdi (d. 1954) and Mahmud Shaltut
(d. 1964).

A religious-political movement named Wahhabism, which has been associated
with Muhammad ibn Abd al-Wahhab (d. 1206/1792), should be briefly mentioned
in regard to Salafism. It is known that Muhammad ibn Abd al-Wahhab often
referred to Ibn Taymiyyah and Ibn Qayyim al-Jawziyyah in his works. Accordingly,

3 Tagqi ad-Din ibn Taymiyyah, Majmu al-Fatawa, Beirut 2000, XIII, 13-14.
4 Mustafa Oztiirk, Cagdas Islam Diistincesi ve Kur’ancilik, Ankara 2013, p. 19.
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it should be stated that Wahhabism is used by non-Salafi people to refer to the
Salafism movements. In regards to the Salafism - Wahhabism relationship,
although it is possible to mention purification from innovation and superstitions,
and about ensuring that the discourse of pure religious practice and life belonging
to the first Muslim generations are adopted by the Muslims, there is an essential
disagreement between Salafism and Wahhabism rather than an essential
agreement. It is clear that Rashid Riza, one of the well-known names of modern
Salafism, has Wahhabism-related inclinations’, but the ideology he represented was
quite different from Wahhabism due to its reformist, modernist and eclectic
characteristics. Although Wahhabism claimed that it rebuilt Islamic ethics and
spirituality with its prior pure form, it lost the control of its religious reformation-
renewal claim due to its excessive actions such as the absolute literalism in Sunnah
and the demolition of graves for the purpose of removing innovations from Islam.¢

The Salafism concept, which was transmitted to the twentieth century following
the repute acquired after the Pan-Islamist movement became popular in the
nineteenth century, was strictly adopted by the majority of people who did not like
the term of Wahhabi and were the members of Saudi Ahl al-Hadith/Hanbalism
tradition. Salafism, as a more esteemed concept was used as a replacement of
Wahabiyyah to reflect the representatives of Ahl al-Hadith concept with the
influential propaganda conducted in the second half of the twentieth century.” In
addition, as economic and social conditions became more severe after World War I,
dependence on the Western world increased, and pressures on the freedom of
religion and belief, Salafism started to become more strict and radical, and it
showed itself as various political organizations. This period, which started with the
movements of Thwan al-Muslimin under the leadership of al-Banna (d. 1949) in
Egypt and Jamaat al-Islami under the leadership of Abu al-A’la al-Mawdudi (d.
1979), turned Salafism into a religious ideology.® Today, Salafism in on a radical
path showing interest in the wording and style of Islam, rather than its essence and
spirit, neglecting the ethical-moral dimensions many times, and reducing the level
of historical experiences and accumulations to a level of innovation and innovation

5 Al-Wahhabiyyun wa’l-Hijaz (Cairo, 1344), which was written on Suud’s kingdom proclamation in Hijaz and
in the improvement and deepening of Wahhabism, indicated that this movement was suitable to Islam,
and he supported Saudis in the struggle for power between Sharif Husein (d. 1931) and the Saudi family.
On the other hand, Rashid Riza, who regarded the Saudi Kingdom as a state that would serve Islam and
made efforts to prevent the growth of any conflicts between the Saudi Kingdom and other Islamic states,
developed a discourse on Arabic nationalism in time, and his discourse style was considered by some
researchers as Arabism and/or Pan-Arabism. see E. Tauber, “Rashid Rida as Pan-Arabist before Wold War
1”7, The Moslem World, LXXIX/2,(1989), p. 272-286; Albert Hourani, Cagdas Arap Diisiincesi, trans. Latif
Boyaci-Hiiseyin Yilmaz, Istanbul 2000, p. 241-242.

6 Ogztiirk, Cagdas Islam Diisiincesi ve Kur'dncilik, p- 20-21.

7 Mehmet Ali Biiyiikkara, “11 Eyliil'le Derinlesen Ayrilik: Suudi Selefiyye ve Cihadi Selefiyye, Dini
Arastirmalar,2004, 7, issue: 20, p. 206-208.

8  Mehmet Zeki igcan, , Selefilik Islami Kokenciligin Tarihi Temelleri, Istanbul 2009, p- 38 -49; “11 Eyliil'de
Derinlesen Ayrilik”, p. 208-234.
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patriotism. Furthermore, Salafism made great contributions to the development of a
intolerant Muslim/Mohammedanism image that does not match with the general
inclinations of modern Islamic societies, as this image drew too much attention in

policy.?

In addition to these developments in the modern era, the concept of Salafism
primarily reflects a religious ideology represented by Ibn Taymiyyah and Ibn
Qayyim al-Jawziyyah. One of the most significant characteristics of these two
scholars is that they attempted to base their Ahl al-Hadith-related ideas and beliefs
with multi-dimensional analyses and arguments, rather than advocating these with
ala al-matlub style. However, the first representatives of Ahl al-Hadith advocated
certain ideas conveyed from the sahabah and tabi’un period, but they did not make
extensive efforts to base and rebuild these ideas on a concept. Therefore, their
beliefs did not go beyond rebuttals and repetitions. Thus, the Salafism that is
reflected in Ibn Taymiyyah’s beliefs and ideas is particularly significant for the
entire Ahl al-Hadith tradition.”? In addition, the same Salafism is also quite
significant for the classic Sunni tradition.

The Nature and Function of Tafsir in Salafism

Salafi tafsir was almost completely formed by Ibn Taymiyyah. According to
him, tafsir means revealing the meaning, which should be referred to as the first
and original meaning, which was previously understood, and gaining information
about this meaning. Revealing this first meaning is based on communication and
language, and it consists of simple explanation activities that correspond to
concepts such as statements and tawzih. The Prophet holistically explained the
religion in terms of usul, lineage, clear issues, science and other practices. To be
clearer, Allah explained everything in the Quran while the Prophet clarified all
issues through the hadiths, which left nothing for us to explain.!' The divine words,
li-tubayyina li an-nasi ma nuzzila ilayhim, in surah An-Nahl 16/44 express that the
Prophet explained the wording and meanings in the Qur’an to the ashab.> The
Qur’an’s meaning was explained within the nuzul environment. Thus, Muslims
should be committed to the Prophet’s statements rather than re-explaining and
interpreting the Qur’an.

Ibn Taymiyyah aimed to determine a method that attempts to minimize the
subjective personal actions and interventions in the Quran tafsir or totally abolish
these because of his faith principle towards the Quran, Sunnah and Salaf belief,
rejection toward philosophical kalam and ta’wil method, and efforts to protect pure

9 M. Ali Biiyiikkara, “Selefiligin Yakin Tarihinden Onemli Bir Yaprak: Yeni Bilgiler Isiginda
Cuheyman el-Uteybi ve Cemaati”, Marife: Bilimsel Birikim (Selefilik), 2009, IX/3, p. 21-46.

10 M. Sait Ozervarl, Ibn Teymiyye nin Diigiince Metodolojisi ve Keldmcilara Elestirisi, p. 63.

1 Ibn Taymiyyah, Majmu al-Fatwah, VIL. p. 71-72.

12 Ibn Taymiyyah, Majmu al-Fatwah, X111, p. 148.
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Islam and essential meaning. According to the method named by Ibn Taymiyyah as
“ahsanu turuk at-tafsir” (the best tafsir methods), the Quran should be explained
with itself first. An issue that is mentioned in a concise way in one verse, is
explained in another verse in the Qur’an. The Nabawi sunnah (hadith) should be
considered as a second source for tafsir. Because the Prophet is the most authorized
commentator and authority of hadith. Therefore, Imam Shafii (d. 204/820) made the
following statement: “What is ordered by the Prophet constitutes what he
understands from Quran.” This was expressed in the verses an-Nisa 4/105, an-Nahl
16/44 and 64. On the other hand, Sunnah was revealed to the Prophet like the
Quran, and Sunnah was also read like the Quran. Imam Shafi and other great
scholars have agreed upon this issue.

If tafsir information is not present in the Quran and Sunnah, sahabah words are
considered. Members of the sahabah have an indisputable authority in tafsir as they
witnessed the revelation of the Qur’an and directly heard the hadiths relating to the
verses. In addition, the sahabah generation had a remarkable capability for
understanding and performing true Islamic practices. The four caliphs and great
scholars such as Ibn Masud and Ibn Abbas had these characteristics. If the details of
tafsir cannot be found in the statements of the sahabah, the statements of tabi’un
such as Mujahid ibn Jabr, who was educated by the sahabah glossators, are
considered. The tabi'un scholars presented different ideas on verses, but these ideas
essentially had the same meaning although they were conveyed using different
wording. The following objections can be brought to the forefront in this context:
“How can tabi’un statements be regarded as hujjat when their words are not hujjat
on legal issues?” This objection is correct considering the following provision: “The
statements of a tabi'un scholar does not mean to be hujjat for another tabi'un
scholar who objects to his ideas.” However, it is not rational to question whether an
issue-based agreement between tabi’un scholars is meant to be hujjat. In addition,
when tabi’un scholars do not agree on an issue, the statements of a tabi'un scholar
do not mean to be hujjat for another tabi'un scholar or for the following
generations. The Qur’an, sunnah, general use of Arabic, or statements from the
sahabah are used in this case. By regarding the Qur’anic tafsir based only on ra’y
means that this tafsir approach is unlawful.’?

According to Ibn Taymiyyah, the best tafsir method is to explain the Quran with
itself, sunnah, sahabah ideas, and tabi’'un opinions later under certain conditions.
The main point in tafsir is the apparent meaning that is based on
narration/narratives. However, what is meant by apparent is the clear elements of
Salafism tradition. Tafsir based on salt ra’y is certainly unlawful. In addition, a ra’y
based action does not mean tafsir. It is actually innovation and ta’wil that is no
different than manipulation. From the perspective of Ibn Taymiyyah, tafsir is
related to what the Quran ordered when it was revealed, what was understood

13 Taqi ad-Din ibn Taymiyyah, Majmu al-Fatawa, Riyadh 2000, XIII, 162-169.
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from the Quran, and how orders were practiced. Accordingly, tafsir is the “me’sur
tafsir” (narrative tafsir) that has been known and repeated for a long time. This
corresponds to the following statement of Abu Nasr Abd ar-Rahim al-Kushayri (d.
514/1120): “Tefsir consists of obedience and firmament.” Therefore, it is fair to state
that tafsir is related to narratives while ta’wil is associated with sagacity. * In
addition, the following statement can be made: While tafsir is simply a tawzih
activity, ta’wil is effortful, risky and ominous just like making provisions,
assumptions and particular decisions.

Ibn Taymiyyah, who believed that tafsir is formed with the narratives of salaf,
criticized at-Tafsir al-Qabir by Fahraddin ar-Razi stating “This work is anything but
tafsir.”®> However, according to Razi, meanings in the Quran are not limited with
the explanations conveyed from the Prophet and salaf scholars. On the contrary,
“The Quran is the essence/pioneer of all sciences (anna al-qur’anah aslu al-ulumi
kulliha). The Kalam discipline is totally included in the Quran. The Figh discipline
was totally formed out of the Quran. This is also valid for syntax and lexicology,
ascetism/Sufism, afterlife khabars and ethics.” 16

Ar-Razi, who regarded the Quran as the source of all sciences, made the
following statement in the introduction of his tafsir in al-Fatiha: “Please be aware
that I made the statement ‘With the meanings and guidance of this surah [al-
Fatiha], it is possible to review ten thousand issues’ in certain times; but some
jealous, ignorant, deviant and stubborn people regarded the message in my
statement as impossible (...) When I started to organize/form this book, I proposed
this introduction to point out that my afore-mentioned statement/claim is
possible.”17 With his statement “I can review ten thousand issues with the surah al-
Fatiha”, ar-Razi did not neglect to imply that the meanings and messages of this
period are not limited, and reaching beyond the topics and borders in this period is
not possible for humans. Ar-Razi’s statement indicates that surah al-Fatiha includes
limitless issues and infinite borders. Therefore, the statement “This surah includes
ten thousand issues’ was formulated in accordance with the capabilities of those
who heard this statement.” 18

The infiniteness here is related to the fact that the Quran consists of Allah’s
words, divine titles, actions and reflections for the mortal world are limitless. This
infiniteness indicates that meanings in the Quran cannot be associated with the

14 Ebii'l-Fazl Celaleddin es-Stiyfiti, el-Itkén fi Uliiymi’l-Kur’én, Beyrut 2002, II, 1190.

15 Certain researchers associated this statement with Tajuddin as-Subki (d. 771/1370) (see Fathullah
Hulaif, Fahruddin ar-Razi, Iskandariyyah, 1976, p. 41-42). However, this relation is wrong. Because
this statement was made not by Tajuddin as-Subki, but by his father Abu al-Hasan Taqi ad-Din Ali
ibn Abdilqafi as-Subki. See Abu as-Safa Salahuddin as-Safadi, al-Vafi bi al-Vafayat, edit. Ahmad al-
Arnaut-Turki Mustafa, Beirut 2000, IV, 179.

16 Fahraddin ar-Razi, at-Tafsir al-Qabir (Mafatih al-Ghayb), Beirut 2004, II, 107.

17 Fahraddin ar-Razi, at-Tafsir al-Qabir, 1, 15.

18 Fahraddin ar-Razi, at-Tafsir al-Qabir, 1, 20-21.
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meanings only understood in a certain period. In addition, the basic purpose of all
Islamic sciences is that the servant can reach Allah.” Thus, people should know
Allah before anything. The most basic science in this regard is certainly the
discipline of kalam. The value of a science is determined by the scientists of that
science. Kalam is the most basic and significant science as it is related to knowing
Allah’s identity, titles and actions. Accordingly, tafsir is secondary not primary, and
nominal not collective. Furthermore, it is not a science. Instead, it is the action of
providing information on different issues. According to ar-Razi’s statements in
Ajaib al-Quran, tafsir is related to religious sciences, essentials, or other issues.
What a tafsir authority does is related to researching the meanings in Allah’s kalam.
Therefore, tafsir is secondary when compared to the science of knowing Allah
(kalam). However, a hadith authority examines the authenticity of the narratives
regarding the Prophets’ statements. However, this discipline is secondary, too,
when compared to the discipline of confirming the Propet’s prophecy. In
conclusion, these science branches are used to explain the method/kalam
discipline.?

One of the most irreplaceable elements of kalam discipline is definitely the
method of ta’wil that is strictly related to ra’y and intelligence. Ar-Razi related
ta’wil to intelligence facts while explaining certain verses. For example, in al-Fajr
89/27, he regarded his interpretation on the term “mutmainnah” as “the ta'wil
suiting the intelligence motives” (ta’'wil an mutabik an li al-hakaik al-akliyyah).?
He also referred in his work entitled Lubab al-Isharat. This reference indicates the
source of the aforementioned ta’wil. Accordingly, ar-Riza’s work serves as a
summary of al-Isharat wa’t-Tanbihat by Avicenna (d. 428/1037) which contains
Ishraqi themes rather than an Aristotelian character.

While explaining certain verses, ar-Razi stated “What is assigned to intelligence
as follows” (hazz al-akli, hazz al-bahsi al-akli, hazz al-akli min haza), and he used
the same ta’wil method in his explanations starting with these statements.?2 One of
the comments reflecting ar-Razi’s Ishraqi inclination is found where al-Gazali
referred Mishqat al-Anvar, in which a theosophic and hermetical theology was

19 Fahraddin ar-Razi, at-Tafsir al-Qabir, 1, 88.

20 Fahraddin ar-Razi, Ajaib al-Quradn, edit. Sayyid al-Jamili, Beirut 1985, p. 32-33.

2 Fahraddin ar-Razi, at-Tafsir al-Qabir, XXXI, 160.

2 For example, he made the following statement after saying “Intelligence’s share from this issue is
this/that” about the explanation of surah Ibrahim 14/49-50: “Spirit is a shining gem that is from the
divine world and cannot be understood by humanly intelligence. The body is like the shirt of the
spirit. All pains and sorrows of spirit are caused by this body. Thus, the body holds the spirit tightly
and causes troubles for this spirit. Feelings of lust, greed and anger are assigned to the spirit by the
body. The shine of the spirit is hidden as the body is physical, blurry and dark. The body is the
reason for fears and putrefaction. Thus, the body seems like a shirt made of tar.” Fahraddin ar-Razi,
at-Tafsir al-Qabir, XIX, p. 152.
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developed considering the verse surah al-Nur 24/35, (Tafsir of al-Nur 24/35). Ar-
Razi refers to Ibn Sina in the tafsir of this work.2

After these details about Fahraddin ar-Razi and his tafsir, Ibn Taymiyyah's
views on the question of “What is tafsir not?” indicate that tafsir is not an activity
within which personal ideas and beliefs can be presented as hujjat, for any Muslims
that aim to understand and explain the Quran as understood from Ibn Taymiyyah’'s
views in regards to the context of “ahsanu turuk at-tafsir”. On the contrary, tafsir is
an action that requires consideration or following a statement that is present in the
Qur’an, the sunnah, statements from the sahabah or tabi’'un remarks. This
requirement indicates that tafsir is not the discovery of meaning. Instead, it is the
specification of meaning that has been present since the time of revelations. Thus,
what a tafsir authority does is conveyance. Therefore, “a tafsir authority is a
conveyor while a ta’wil authority is a researcher” (fa al-mufassiru nakilun wa’l-
muavvilu mustanbitun).2*

In this regard, it is fair to state that narration is definitely more significant and
prioritized than intelligence in Salafi epistemology. However, the narration can
only function within the limits defined with religious works. Intelligence serves like
a subject without object in this epistemological system. The function of intelligence
is to present a result that was found earlier, and to show the correctness and
certainty of this result. It is not possible to have anything more perfect than those in
the past. All facts have been formed in the past. Truth cannot be searched in the
present and future. Thus, in the case of a religious issue, either religious works or
Salafi works should be used. Ra’y or jurisprudence is not needed as there is a
religious work for any issues that Muslims need or would need. In Salafiyyah,
religious works and narration has the privilege of religious exemption. Narration is
the absolute guide, as a divine and Mubarak information source. The dominance
only belongs to narration, and people should be committed only to it. Making
religious works a topic of objection, opposition, criticism and ta’wil is absolutely
unlawful.?

Ibn Taymiyyah’s views in regard to “ahsanu turuki at-tafsir” are important in
that they are significant and determinant for many issues ranging from tafsir
sources to the well-known concept of “narrative tafsir” (ma’sur tafsir or tafsir as-
salaf) in the present time. In addition, al-Itkan by al-Suyuti (d. 911/1505) started
chapter 78 on the conditions and manners for being a tafsir authority with the
summary of Ibn Taymiyyah’'s views under the “ahsanu turuki at-tafsir” title, and
reviewed the other issues under this title with Ibn Taymiyyah’s ideas in the booklet
entitled Mukaddimat at-Tafsir.2¢ Contemporary authors such as Muhammad

2 Fahraddin ar-Razi, at-Tafsir al-Qabir, XXIII, 194-204.

2 Abu Abdillah Badraddin az-Zarkashi, al-Burkhan fi Ulum al-Quran, Beirut, n.d., II, 166.

%5 Fethi Kerim Kazang, “Selefiyye'nin Nass ve Metot Ekseninde Din Anlayis1 ve Sonuglar”, Keldm
Aragtirmalart Dergisi, 1 (2010), 2010, VIII/1, p. 110-111.

2 Suyuti, al-Itkan, 11, 1197-1204.
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Husein az-Zahabi and Zurkani considered Ibn Taymiyyah’s views and defined the
“ma’sur tafsir” (tafsir bi'r-rivayah) concept in accordance with the “ahsanu turuki
at-tafsir” method. This definition indicates that ma’sur tafsir reflects the
explanation method based on the Quran’s statements, and narratives regarding the
Prophet, sahabah and tabi'un.?”

This definition, adopted by the majority of tafsir authorities in Turkey? is based
on Ibn Taymiyyah’s ideology, thus on Salafism. In addition, the article “tafsir of
Quran with Quran” is problematic both in the method formulated under the title
“ahsanu turuki at-tafsir” by Ibn Tayiyyah and the definition of “ma’sur tafsir”
developed using this method because this definition is related to an explanation
style that is based on narration (ma’sur), present independently from ra’y and
jurisprudence, and thus not open to subjectivity. However, the issue of
interpretation between the verses is generally related to the sagacity of the
interpreter. Sagacity makes the sect, kalam-based pre-admissions and subjectivities
inevitable. Ibn Taymiyyah, who was the source for the definition of Ma’'sur tafsir, is
definitely aware of the situation, however what he meant by “the tafsir of the
Quran with the Quran” is related to a paradigmatic context that refers to more
extensive issues such as the description of Islam and religious provisions, rather
than the efforts to understand and explain the Quran on a technical level.

To be clearer, Ibn Taymiyyah adopted a religious description based on religious
works and Salafi authority, and he followed the Ahl al-Hadith movement that does
not allow ra’y and ta’wil in the use of religious works. According to the belief in
this movement, Allah (Quran), the Prophet (Sunnah) and the sahabah explained
and clarified the issues that may be needed by all Muslims throughout history. This
movement also indicates that the Quran (divine statement) is clear and
understandable. Thus, religious works should not be subject to arbitrary comments.
As Allah’s orders were truly understood when verses were revealed, what Muslims
should do is to learn the meanings (sama) through narration and follow these.
Despite the simple and explicit tafsir conveyed from Salaf to us, efforts to provide
new provisions by making assumptions from religious works through ta’wil are
nothing but innovation.

The fact that Ibn Taymiyyah referred to Imam al-Shafi'i regarding the
paradigmatic role assigned to Sunnah and stated that Sunnah is revealed like the
Quran through narration is interesting and significant. Ibn Taymiyyah used al-
Shafii’s sunnah concept as a reference for “the best tafsir methods”, which indicates
that he adopted the idea that religion is actually based on religious works and thus
all provisions related to life events should absolutely be based on a religious work

27 Muhammad Husein az-Zahabi, at-Tafsir wa’l-Mufassirun, Beirut n.d., I, 105; Muhammad Abd al-azim
az-Zurkani, Manahil al-Irfan fi Ulum al-Qur’an, Beirut 1988, II, 12.

28 Gee: [smail Cerrahoglu, Tefsir Usilii, Ankara 1989, p. 228; Muhsin Demirci, Tefsir Tarihi, Istanbul
2003, p. 228; Abdiilhamit Birisik, “Tefsir”, DIA, Istanbul 2011, XL, 285.
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or even the Quran as a single source. This idea was formulated by Imam Shafi’i as
follows: “What ummah states [comparison, jurisprudence and research] explains
Sunnah, and what Sunnah reflects explains the Quran”.?” We believe that what Ibn
Taymiyyah attempted to reflect within the context of “ahsanu turuki at-tafsir” is
like the explanation of this statement that is thought to be made by al-Shafi’i.

Al-Shafi’i reduced the number of religious works to one (the Quran) with the
idea that “Sunnah is equal to the Quran” for advocating Sunnah, and Ibn
Taymiyyah claimed “The truest and most reliable method for tafsir is the one that is
performed using the Quran”, which served for the Quran-based inclination that is
not related to narratives in the modern era in general, or with the Sunnah and
traditions in particular, and that implies that Islam should be learned from the
Quran as the most reliable and concrete source and also from the translation of the
Quran.

This is, without a doubt, an irony. Another irony here is that the inclination of
“Perceiving the Quran as a written text that is completely consistent from the
beginning to the end”, which has drawn attention in the modern era, is often
related to the statement of Ibn Taymiyyah “Tafsir of the Quran with the Quran”.
While mentioning the tafsir of the Quran with the Quran, Ibn Taymiyyah attempted
to imply that considering only grammar and ra’y with an approach that is
independent from narration and Salafi authority for understanding Islam and
religious works is not lawful, however his method in this regard is used today as a
means that serves for the unmethodical method of reading, understanding, and
interpreting the Quran as a written text is particularly and personally revealed. This
misconception is significantly based on imposing negligence towards the
traditional tafsir accumulation, as a principle, in the jurisprudent and guidance-
based method led by Muhammad Abduh and Rashid Riza.

Another irony is relating the religious ideology of Abduh and Rashid Riza¥,
who presented severe criticism towards the tradition in the introduction of Manar
tafsir, with Salafism. The emphasis on Salafism in this ideology is similar to the
motto, “Dear Ataturk, we follow your path”, which is used in several cases by
Kemalist and secular people. The Salafism emphasis of Abduh and Rashid Riza
serves as a means for being based upon a concrete basis against the accusations

2 Zarkashi, al-Burkhan, 1, 6; Suyuti, al-Itkdn, 11, 1025.

%  Muhammad Abduh and Rashid Rica certainly stated that it is necessary to be competent in Arabic,
methodology and narration, and they even mentioned the afore-mentioned ideas of Ibn Taymiyyah.
However, they stated that the traditional tafsir literature is a great obstacle before understanding the
Quran and they also mentioned that every Muslim who strictly follows the Quran and consider the verses
can easily understand the divine kalam (see Muhammad Rashid Riza, Tafsir al-Manar, Beirut 1999, I, 9-15).
It is actually not necessary to be a tafsir authority to understand Allah’s basic orders towards humanity. If
this is the essential purpose of understanding the Quran, which indeed it is, Abduh’s statement is correct,
but his words on existential perception were technically associated with tafsir, which often resulted in the
general acceptance of a misunderstanding that it is lawful to make arbitrary and random comments on the
traditional scientific accumulation without referring to anything.
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such as derivativeness, non-belongingness, and rootlessness that may arise from
opposing people and for forming an economical legitimacy for the supported
ideology. However, the organization of practical life is enacted upon modern
ideology, consciousness and paradigms. In addition, adaptation of the basics is
implied in modern Salafi reformation, and the traditions are still followed, while
referring the Islamic consideration and devotion, but modern and modernizing
paradigms are followed in regard to the targets of the present and future. This
implication reflects the will of using Ibn Taymiyyah’s critical language and style,
and forming a concrete reference for views rather than a commitment to the
classical Salafi paradigm.

Additionally, the path led by Abduh and Rashid was significant for the
generalization of the inclination to perceive the Quran as a text that was
thematically and systematically written considering the possible readers’
perceptional issues. However, tradition implied that the perception of, “The Quran
is like a single verse; because Allah’s kalam is the one and only” is not correct.?!
Certain scholars stated that efforts to relate all verses and sunnah to one another are
pointless, and while providing reasons for this statement, they implied that the
Quran text was not thematically or systematically consistent, as verses were
revealed over twenty three years and these verses were gradually revealed due to
different reasons and events in time.3?

The Issue of Tafsir Rootlessness

In al-Itkan, Ahmad Ibn Hanbal, the symbol name of Salafism, made the
following well-known statement: “Three things are groundless: Tafsir, malahim
and maghazi”®.3* Although Hatib al-Baghdadi (d. 463/1071) related this statement
to the weak tafsir, malahim and maghazi works, and the incompetency of tafsirs by
certain tafsir authorities such as Qalbi and Mukatil ibn Suleiman,?* the main
message of the statement by Ibn Hanbal is related to the imputation problems in
tafsir narratives. The following statement by Ibn Taymiyyah confirms this evidence:

“As known to all, the majority of tafsir-related narratives are like the narratives
related to malahim and maghazi. Therefore, Imam Ahmad ibn Hanbal said: “There
is no imputation for the narratives on malahim and maghazi.” The narratives in this
field are conveyed without any evidence or imputation. Furthermore, most of these
narratives are mursal just like the narratives conveyed by certain maghazi authors

31 Zarkashi, al-Burkhan, 11, 17.

2 Mustafa Oztiirk, Tefsirin Hilleri, Ankara 2013, p. 13-14.

3% Ibn Taymiyyah, Majmu al-Fatwah, XII1. 154; Suyuti, al-Itkan, 11, 1202.

3 Suyuti, al-Itkan, 11, 1202.

% Abu Bakr Hatib al-Baghdadi, al-Jami’ li-Ahlaki ar-Rawi, Riyadh 1983, 11, 162.
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such as Urwa ibn Zubair, Sha’bi Zuhri, Musa ibn Ugbah, Ibn Ishaq, and their
followers, Yahya ibn Said al-Amawi, Valid ibn Muslim and Waqidi.”3

Although tafsir is essentially narrative-based, it is not performed with care, as
done in hadith narration or the criteria regarding the certainty of hadiths are not
applied carefully to the tafsir narratives. Therefore, the tafsir-related texts have a
narration tradition different to that of the hadiths, all of which are related to the
source of religious provisions and adila al-shariyyah. In other words, the Quran
and Sunnah share the first two positions in the hierarchy of religious evidence. Ibn
Hanbal’s views indicate that true/concrete tafsir texts can only be understood from
the Quran, Sunnah and Salaf. Accordingly, hadith works are new religious
provisional sources. The fact that a hadith is a religious element makes the
processes of verification obligatory to ensure certainty. This obligation is directed
towards presenting canon provisions on hadiths. However, tafsir narratives are not
religious works. Instead, they are historical documents that investigate the essential
meanings of the Quran and provides information about what the sahabah and
tabi’un understood from the verses.

In the investigation of tafsir narratives, the care shown in the hadith works is not
shown in these narratives, which may arise from the afore-mentioned statement.
However, it is not fair to state that tafsir-related narratives have not undergone any
criticisms regarding imputation/certainty. It is a well-known fact that tafsir
narratives from certain sahabah members were subject to criticism with regards to
the care shown. For example, a couple of different explanations on each verse were
conveyed from Ibn Abbas. Due to the complexity of narratives and differences in
explanations on these narratives, Imam Shafi'i stated that there are only
approximately 100 narratives on tafsir from Ibn Abbas. According to the
evaluations of critics regarding the narratives of Ibn Abbas, Muawiyah ibn Salih,
who was preferred by tafsir authorities such as Tabari and Ibn Abi Hatim, is the
most reliable source. Scholars such as Kais ibn Muslim al-Qutfi, Ibn Ishaq and Suddi
al-Qabir are more or less reliable, too. However, sources such as Dahhaq ibn
Muzahim, Atiyyah al-Awfi, Mukatil ibn Suleiman and particularly Muhammad ibn
Saib al-Qalbi are not reliable.?”

In a period when imputation is regarded as a religious warranty or basic
guarantee factor, Mugqatil’s failure to present the narratives in his works with
concrete documents and occasional contradictions drew criticisms, and he was
regarded as “kazzab”, “matruk al-hadith” and “mahjur al-kawl”3, which arises
from the fact that he remained unresponsive to the dominant scientific inclination
of the previous era. The “tahammul al-ilm” concept of the era required that the
discipline that one aims to study should be in the course circle of the lecturers of

% Ibn Taymiyyah, Majmu al-Fatwah, X111, 154-155.
37 Al-Suyuti, al-Itkan, 11, 1230-1233; Zahabi, at-Tafsir wa’l-Mufassirun, 1, 71-75.
38 Abu Adillah Shamsaddin Zahabi, Tarih al-Islam, Beirut 1991, IX, 640-641.



Salafism in Tafsir Tradition

that discipline, thus the right to narrative should be obtained, and educational
activities should be performed based on this scientific tradition. It is clear that
Mugatil did not follow these principles but conveyed narratives from unheard
scholars, thus he was accused of interpreting the Quran arbitrarily. In addition, his
tafsir was thought to be equal to Muhammad ibn Said al-Qalbi’s (d. 146/763) tafsir,
which was severely criticized as “Full of lies; even taking a look at this work is not
lawful” and referred to as Tafsir al-Qur’an, Tafsir al-Qalbi with the manuscripts still
present today, and according to the belief, this tafsir was not to be read and thus
terminated by burying in the ground.* Ahmad ibn Hanbal said “I do not like
conveying a hadith from Mugqatil”#, and he stated that his tafsir is almost full of
lies.#! Imam Shafi’i, however, made a complimentary statement “In regards to the
tafsir discipline, people are like the students of Muqatil.”#

To sum up, Mugqatil was mainly criticized by Ahl al-Hadith, which arose from
the fact that he reflected his tafsir knowledge in accordance with the common
scientific approach of the era and in a style that does not suit the
conveyance/narration tradition of the era, and that he adopted a style that was
opposed to the dominant approach. He conveyed the information on the Quran
tafsir without an imputation, which caused discussions on the authenticity of his
tafsir. Ibn Hanbal’s well-known statement, “Three things are groundless: tafsir,
malahim and maghazi.”#, can be regarded as a general form of the afore-mentioned
criticism regarding the tafsir of Mugqatil. In addition, as mentioned before, Ibn
Hanbal meant the tafsir narratives are generally deprived of true and contiguous
imputation series while saying “The tafsir has no grounds”.

The Issue of Israiliyyah in Tafsir

Israiliyyah is an issue that is related to many disciplines such as hadith, figh,
fitan and malahim. The information and khabar that has been transmitted into
Islamic tafsir and hadith sources from other religions and cultures such as Judaism,
Christianity and Zoroastrianism is called as “Israiliyyah.” The information and
narration details regarded as Israeli (Israel-related) in the studies on this issue
consist of the prophets sent to Israeli people, warnings of these prophets to the
sinners and related divine punishments, statements and behaviors of the ascetic
people, and the spiritual grace of these people. According to certain Western
scholars, Israiliyyah also covers fitan and malahim-related issues such as the

39 Abu Muhammad Ibn Abi Hatim, Kitab al-Jarh wa’t-Ta’dil, Beirut, n.d., VIII, 354.

40 Tbn Abi Hatim, al-Jarh wa’t-Ta’dil, V111, 355; Zahabi, Tarih al-Islam, X, 641.

4 Abu al-Fida Ismail al-Ajluni, Kashf al-Haifa, Beirut 2001, I, 370.

4 Zahabi, Tarih al-Islam, IX, 642, Ibn Adi stated that most of the hadiths narrated by Muqatil are true,
and many well-known narrators conveyed narratives from him. Abu Ahmad Ibn Adi, al-Qamil fi
Duafai ar-Rijal, Beirut, n.d., VIIL, 192.

4 Ibn Taymiyyah, Majmu al-Fatwah, X111, 154; Al-Suyuti, al-Itkan, 11, 1202.
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prophets, caliphs, administrators, downfall of the sultanates, mahdi belief and
judgment day signs. However, as tafsir books are the works in which Israiliyyah is
often mentioned, the discussions in this discipline have been largely conducted on
tafsir. These discussions focus on the issues of whether the Israeli information and
narratives in Islamic sources are false and included in mutadawil divine texts, and
whether a Israiliyyah narrative is reliable, along with the narratives from the
tabi’'un generation members such as Qa’b al-Ahbar (d. 32/653) and Wahb ibn
Munabbih (d. 114/732).

The significant role in the adverse conceptualization of the term Israiliyyah
belongs to Ibn Taymiyyah and his student, Ibn Qasir. In Majmuat ar-Rasail, Ibn
Taymiyyah discussed whether certain letters were revealed to Adam along with
religious teachings, and stated that narratives indicating that Adam was provided
religious books and leaflets were groundless. He also mentioned that even though a
narrative ground is found in Ahl al-Hadith tradition, the Quran and hadiths do not
have the evidence that could be verified. Therefore, these khabars are from the
Israeli hadiths and statements (al-ahadis al-Israiliyyah) which it is not obligatory to
rely upon, and it is not lawful to confirm these without hujjat because the Prophet
said: “Neither confirm nor refute the narratives conveyed to you by Ahl al-Kitab”.#
However, Israiliyyah provisions are not regarded as certain when there is an
imputation absence. In addition, an Israeli khabar known to be true can be regarded
to be from the istishhad context.*

Ibn Taymiyyah sets a clearer frame in Mukaddimat at-Tafsir. He says “Israeli
hadiths are mentioned as istishhad, not in terms of theology”, and he states that
these can be evaluated in three categories. (1) Israiliyyah which we know to be true
for reflecting the religious works we have; (2) Israiliyyah which we know to be false
for contradicting with the religious works we have; (3) Israiliyyah which is not
regarded positively or negatively in the religious works we have. The third group
Israiliyyah is neither believed, nor regarded as false. The authorized provisions are
valid for the conveyance of these narratives, but most of them still have no useful
religious contents. To be clearer, there are no benefits for the mortal and eternal
actions of the people in determining and assigning the issues that are left uncertain
such as the names and number of Ashab al-Qaif, color of their dogs, the tree species
which Moses’ stick was made of, and the names of the birds revived by Allah for
Abraham.4

After Ibn Taymiyyah, Ibn Qasir both consolidated the adverse approach in
Israiliyyah and made it more technical and systematical.#” In the introduction to his
tafsir, Ibn Qasir conveyed the statements of Ibn Taymiyyah in Mukaddimat at-

4  Taqi ad-Din ibn Taymiyyah, Majmuat ar-Rasail wa’l-Masail, Beirut 1992, III, 383.

4 Ibn Taymiyyah, Majmuat ar-Rasail, 111, 451.

4 Ibn Taymiyyah, Majmu al-Fatwah, XIII, 163-164.

4 For a broader evaluation, see Roberto Tottoli, Biblical Prophets in the Qur'an and Muslim Literature,
Surrey/Curzon 2002, p. 170-174.
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Tafsir as they are, and he made the following statement regarding the Salaf
narratives that the letter “qaf” in the beginning of the surah Qaf is a mountain
named “Mount Qaf” that surrounds the world:

“According to a narrative, certain Salaf scholars stated that the letter qaf
indicates a mountain that surrounded the whole globe and was named “Mount
Qaf”. It appears that this is a superstition obtained from the Israeli people, but
Allah knows best. The people who conveyed this superstition believe that it is
lawful to convey the Israeli khabars, which cannot be confirmed and refuted, from
Ahl al-kitab. The author of this study believes that, this and similar khabars are just
made up by certain atheists among Israeli people. They abuse people’s beliefs with
these khabars. Although the Prophet [who passed away as recently as yesterday]
and many great scholars and hadith authorities still live, consider what sorts of
tricks the atheists from Israel have done against the people from their ummah in
such a long time, considering the fact that even certain Muslims still made up
certain hadiths despite the guidance of the Prophet and scholars who are still alive.
Additionally, hadith authorities who are also critics within the Israeli people are too
few. These Israeli people would drink alcohol, and the scholars among them distort
the meanings in the religious texts (falsification) and alter Allah’s books and verses
(tabdil). Yes, Shari [Rasulallah] stated “You can narrate from the Israeli people;
there is no harm in that”, but he assigned the authority to the elements regarded as
acceptable by intelligence. Regarding the issues that are believed to be impossible
and superstition, and accepted to be false by the dominant belief, the authority-
related provision is not valid. Therefore, many tafsir authorities in the early periods
and certain scholars from the next generations conveyed certain stories from the
texts of Ahl al-kitab for the tafsir of the Quran. However, these tafsir authorities do
not need the khabars/narratives of Ahl al-Kitab for the tafsir of Quran.”4

Ibn Qasir, who stated that he would present narratives on a variety of topics
ranging from the creation of sky and earth, to creatures, from the creation of Adam
to anecdotes of other prophets, and from the Prophet’s attitudes on fitan and
malahim in the introduction of al-Bidayah wa-n-Nihayah in parallel to the attitudes in
Tafsir, and who mentioned that he would perform narration on the condition that it
suited the Quran and Sunnah and as long as Shari’l permitted, made the brief
statement about the issues that are not to be confirmed and refuted, presented
broadly and truly in Israeli narratives but regarded as short and/or impossible in
our religious works: “We will still convey these narratives even if doing so would
bring no goods to us; and while doing so, we will aim to include a [different]
motive not because we need or find them reliable. The source to be relied upon and
accepted is the Quran and the Prophet’s true sunnah.”#

4 Abu al-Fida Ibn Qasir, Tafsir al-Qur’an al-Azim, Beirut 1983, IV, 221.
4 Abu al-Fida Ibn Qasir, al-Bidayah wa’'n-Nihayah, Al-Jiza 1998, I, 5-6.
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These statements indicate that the mature but adverse usage of the term,
Israiliyyah, belongs to Ibn Qasir. These views reflecting the ideology of Ibn
Taymiyyah and Ibn Qasir, were also adopted by Shah Waliyallah ad-Dahlawi (d.
1176/1762). Ad-Dahlawi, who is renowned for his reform-based ideas, emphasis of
the Quran and Sunnah-related intelligence, attitudes against innovation,
commitment to Ibn Taymiyyah's ideology and staying closed to the ideas of
Muhyiddin Ibn al-Arabi (d. 638/1240) with the opinions such as vahdat al-vujud
and alam al-misal, and combined these two different beliefs in his own, reviewed
the issue of Israiliyyah in relation to the details of the the Quran anecdotes and
implied that tafsir authorities should provide details as much as needed in his work
al-Fawz al-Qabir. Ad-Dahlawi stated that Israeli people’s efforts to determine and
clarify the issue that the animal they should sacrifice is a cow or ox are unnecessary
actions, and furthermore, he stated “Narrating from Israeli people is a fraud in
Islam”. He also implied that the hadith, “Neither confirm nor refute Ahl al-kitab”,
is a main principle. According to ad-Dahlawi, this main principle requires the
following: (1) Narration from Ahl al-kitab is not performed when there is a
prophetic statement regarding an anecdote briefly referred to by the Quran. (2) In
regard to necessity, narration from ahl al-kitab can be performed as much as
needed.*

The conservative attitude regarding Israiliyyah was also adopted by Siddiq
Hasan Khan al-Kannawji (d. 1307/1890). Siddiq Hasan Khan was one of the leaders
of the Ahl al-hadith movement that had an institutional structure in the Indian
subcontinent in the nineteenth century, who aimed to solve the problems of the
Muslims considering the Quran and Sunnah in relation to Shah Waliyallah’s ideas
but started to be more inclined to regard figh sects and Sufism as innovation and
superstition sources. In addition, he paid attention to avoid Israiliyyah in his tafsir
entitled Fath al-Bayan in which he often presented narratives from Tafsir al-Qur’an
al-Azim by Ibn Qasir.

The opposite movement of Israiliyyah, which is formed within the Salafi
ideology, can be found in the tafsir entitled Ruh al-Maani by Shihabuddin Al-Alusi
(d. 1270/1854). Alusi, who adopted an ideology that is similar to that of Ibn
Taymiyyah regarding the verses on Kalam, used certain Israeli narratives for
certain verses or preferred interpretation stating that these narratives are Israeli, as
can be seen in Haroot-Maroot anecdote, which is contradictory according to certain
researchers®!, and he also strictly criticized Israeli narratives that do not match the
ismat al-anbiyah ideology. Accordingly, criticisms in this regard continued and
became stronger in the modern Salafism movement, and an anti-Israiliyyah
discourse was proposed by many tafsir authorities such as Muhammad Abdubh,

5  Shah Waliyyallah ad-Dahlawi, al-Fawz al-Qabir, trans. M. Sofuoglu, Istanbul 1980, p- 105-107.
51 Remzi Na'na, al-Israiliyyah ve Asaruha fi Kutub at-Tafsir, Beirut 1970, p. 347.
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Jamaladdin al-Qasimi, Rashid Riza and Ahmad Mustafa al-Maraghi. For example,
in Mahasin at-Ta'wil, Qasimi stated the following:

“To sum up, the divine books of Jews and Christians are like their own ideas.
These books cannot be thoroughly trusted. Because these books provided nothing
but lies, contradictions, and confusions between truth and superstitions. Divine
texts of Ahl al-Kitab are like the anecdotal books of our culture. There are citations
of the Quran and Sunnah in these books, but there are also the ideas conveyed from
the ummah who presented false beliefs and ideas.”>

Regarding the criteria of Israiliyyah evaluation in the Salafism tradition, one of
the main criteria in this regard in the classic periods or the first criterion is related to
certainty in narration. As known to all, narratives, tafsir in general and Israiliyyah
in particular, are regarded to be problematic for certainty. The tafsir narratives
associated with Ibn Abbas reflects the issues in this field. Due to the contradictions
in the tafsir narratives of Ibn Abbas, the works regarding certain narratives were
separately determined, works of Muawiyah ibn Salah-Ali ibn Abi Talha were found
to be most reliable, and works of Muhammad ibn Said al-Qalbi were found to be
the weakest and problematic.”® The statement by Ibn Hanbal, “Three things are
groundless: Tafsir, malahim and maghazi” was mentioned in certain sources
regarding the issue of whether narration from Ahl al-Kitab is lawful, and how
narratives from Ahl al-Kitab in the early periods should be reviewed, which
indicates that the idea of certainty/authenticity had a key role in the scientific
approach of Ahl al-Hadith.

On the other hand, the reasoning methods and styles of Salafi scholars such as
Ibn Taymiyyah and Ibn Qasir, match with the scientific ideology of Ahl al-Hadith
movement. According to Ahl al-Hadith movement, Islamic science suggests
narration in general or means hadith with the types such as marfu, mawquf or
maqtu in particular. Thus, the authenticity of Islamic science is related to the
concrete status of the narration series rather than the content. In other words, an
imputation should not have any issues and narrators within that imputation should
be regarded as reliable to ensure that a narration process/narrative on the Quran
tafsir is regarded as true and reliable. Accordingly, it is difficult to certify most of
the narratives in tafsir books in regards to imputation and narrators.

The negative attitude of Ibn Taymiyyah regarding Israiliyyah was influenced by
the Ahl al-Hadith ideology followed, and certain great events such as the Mongol
occupation and Crusades. Ibn Taymiyyah’s concerns about these two great events
are not only political, but also religious and scientific. He referred to Rashid ad-din,
a Mongol vizier and historian, in one of his fatwas, and stated that they aimed to
distort Islam by promoting Jewish, philosophy and Rafisism. He also implied that

52 Jamaladdin al-Qasimi, Tafsir al-Qasimi (Mahasin at-Ta"wil), Cairo 2003, I, 53.
5 Zahabi, at-Tafsir wa’l-Mufassirun, 1, 53-55.
5 Ibn Taymiyyah, Majmu al-Fatwa, XIII, 154; Suyuti, al-Itkan, 11, 1202.
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Mamluks would be terminated if they would not strictly protect and follow shariah
against the laws of Genghis Khan. Another point that indicates that Ibn Taymiyyah
paid importance to protect the Islamic world against external threats and preserve
their religious identity is that he often preached fatwas warning Muslims as
Christian traditions and cultures that started to emerge in Damascus following the
Crusades which influenced Muslims more or less. Ibn Taymiyyah, who evaluated
knowledge with actions as he regarded the scientific actions as a social counseling
mission rather than a personal effort, provided personal works against the
belief/ideology crisis created or to be created by the Crusades and against the
Christian discourse suggesting the regionality of the Prophet’s acts. For example, he
wrote a broad work entitled al-Jawab as-Sahih li-man Baddala Din al-Masih which was
a refutal against the work associated to Sayda Piskoposu Pavlus. Moreover, he
wrote a work entitled Sarim al-Maslul ala Shatimi ar-Rasul with the awareness that
protecting the personality and place of the Prophet in Islam, and making efforts to
avoid blemishing his name, is equal to protecting Islam.>> However, the content of
this work indicates that Ibn Taymiyyah often cited from Kitab al-Muqaddas to form
a ground for his ideas as also seen in Rashid Riza’s discourse against Israiliyyah,
and he used these citations as evidences within bashar an-nubuwwah.%

It is fair to state that the conflicts, issues and combats between Muslims, Jewish
people and Christians had a key role in the negative attitudes of Ibn Taymiyyah
and Ibn Qasir regarding the Israiliyyah issue, and this assumption can be confirmed
with the following statement of Ibn Qasir for the question “Is Zabih Ishaq or
Ismael?”:

“Some scientific scholars stated that Zabih is Ishaq. This belief was also
conveyed by certain Salafi scholars and even sahabah members. However, the
Quran and sunnah reflects a different evidence. The author believes that this belief
was conveyed from Qitabi (Jewish) scholars and accepted as correct, even if it lacks
evidences.”¥

As can be seen, Ibn Qasir stated the belief that Ibrahim’s son, who was to be
sacrificed was Ishaq, was based on Ahl al-kitab ideology and had no evidence.
However, this belief was conveyed as the idea of ulama for centuries. Nahhas (d.
338/950) stated that the majority of the scholars regarded the person to be sacrificed
as “Ishaq” and mentioned Abbas ibn Abd al-muttalib, Abdullah ibn Abbas,
Abdullah ibn Mas’ud, Jabir ibn Abdillah, Ali (r.a.), “Umar (r.a.), and Abdullah ibn
Omar from sahabah, and Said ibn Jubair, Mujahid, Iqrimah, Qatadah, Ata, Zuhri,
Suddi, Alkamah, Sha’bi, Masruk, Malik ibn Anas, Qa’b al-Ahbar, Qasim ibn Abi
Bazzah, Abdullah ibn Abi Huzail and Mugqatil from tabi’un and taba al-tabiin as the

55 QOzervarli, [bn Teymiyye nin Diisiince Metodolojisi, p. 35-38.
% Tagqi ad-din ibn Taymiyyah, al-Jawab as-Sahih li-man Baddala Din al-Masih, Riyadh 1999, V, 5-318.
57 Ibn Qasir, Tafsir al-Qur’an, IV, 14.
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people who also adopted this belief;® in addition, Tabari (d. 310/923) insisted that
Zabih was Ishaq.”

As can be understood from his preference regarding the Zabih issue, Ibn Qasir
considered the narrative information on acceptance and rejection coming from
Jewish scholars and failure to be based on concrete evidence as the determinant
criteria, but he did not hesitate to present his ideas that are parallel to the
statements which were considered to contradict the ismat al-anbiyah idea and thus
were rejected by Sunni tafsir authorities such as Fahraddin ar-Razi. To provide a
relevant example, according to the explanation of the surah al-Sad 38/33-34 in early-
period tafsir sources, Suleiman forgot to pray while his interest was in noble horses
and explained the situation as “My interest in horses prevented me from
mentioning (praying to) Allah” (inni ahbabtu hubb al-hayri an zikri rabbi), and then he
decapitated these horses and cut their legs (fa-tafika mashan bi’s-suki wa’l-a’nak). This
claim was not regarded to be true by Tabari with the statement “A Prophet would
not torture animal and kill his own animals for no reason...”,® and Fahraddin ar-
Razi also strictly rejected this claim. However, Ibn Qasir found the afore-mentioned
statement preferred by many Salaf scholars to be true and referred to the historical
event that the Prophet Muhammad missed the afternoon prayer in the Battle of
Handaq.®!

As can be understood from this example, the main criteria in accepting an
Israiliyyah narrative for Ibn Qasir are that the content of the relevant narrative has
an equivalent in the Islamic shariah, and a certain narrative should confirm that the
hadith or sunnah in the narrative belongs to the Prophet. If such a narrative is
present, this narrative is hujjat in regards to accepting or rejecting the Israeli
narrative. Otherwise, the aforementioned narrative can be rejected. For example,
Ibn Qasir, who stated that tafsir authorities conveyed many Israiliyyah narratives
on the anecdote regarding Dawud, two opponents, ninety-nine sheep/women,
implied that there is no certain khabar belonging to the Prophet. He also mentioned
“Ibn Abi Hatim narrated a hadith but the imputation of this hadith is problematic”
and added: “As there is no hadith with concrete imputations, the most correct
action to take is to read and understand what the Quran orders and assign the
meanings in these verses and the rest to Allah.”62

Regarding the modern era, Israiliyyah is regarded as a great problem by the
tafsir authorities of this era. This perception and understanding is similar to the
opposite ideology of Salafi against Salafiyyah, and a severe distortion of self-
confidence can also be realized. The Islamic world was under the multi-

58 Abu Jafar an-Nahhas, I'rab al-Qur’an, Beirut 1988, III, 431-432.

5 Abi Ja'far at-Tabari, Jami al-Bayan (Tafsir at-Tabari), Beirut 1999, X, 514-515.
00 Al-Tabari, Jami al-Bayan, XI, 579.

o1 Ibn Qasir, Tafsir al-Qur’an, IV, 33-34.

2 Ibn Qasir, Tafsir al-Qur’an, IV, 31.
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dimensional influence of the Western world in the nineteenth century and had to
protect itself against the actions that had military, political, ideological and cultural
dimensions. Many Muslim scholars and philosophers who adopted the renovation
and reformation ideology in this period made efforts to remove the superstitions
and wrong beliefs in Islam in order to show a reaction to the occupation and
colonization of many Muslim countries by Western countries, and to the strong
reflection of Western ideologies and beliefs on the Islamic world. They also
attempted to strictly follow the idea that Islam should be learned from the Quran as
the purest and truest source with the assistance and indications of intelligence. On
the other hand, many contemporary Muslim researchers tried to reflect what Islam
is with a defending style against the claims and accusations in the orientalist
studies.

The argument against the Israiliyyah discourse in the modern era is Salafism,
which was particularly represented by Rashid Riza. However, the main reasons of
negative attitudes against Israiliyyah are quite different than the classical Salafism
(Ibn Taymiyyah and Ibn Qasir Salafism). In other words, the anti-Israiliyyah
attitude of the classical Salafism is related to the issue of certainty. Moreover, the
opposing reasons that are regarded to be against Islamic shariah and intelligence
can be mentioned. However, the issue of certainty is more important and
prioritized than these reasons. In addition, if a narrative is true and correct in terms
of certainty, its content cannot be against shariah and intelligence. According to Ahl
al-Hadith and Salafi paradigm, if a narrative was confirmed to belong to the
Prophet and sahababh, its content cannot be considered against shariah. Otherwise,
the Prophet and sahabah would have acted against the Islamic shariah, which is
impossible. To sum up, according to Ahl al-Hadith and classical Salafism, true
narratives that are regarded to be certain, in relation to imputations, cannot have
content that is against shariah; if such content is present, then these narratives
cannot be accepted as true. This provision is also largely valid for irrationality.

The main reason of the anti-Israiliyyah attitude of neo-Salafism is related to the
issue of significance rather than certainty. The purpose in the issue of significance is
that Israiliyyah has a limitless amount of innovation and superstitions, and contents
that are irrational. Considering the fact that this Salafism was regarded as “Salafi
rationalism”, the intelligence criteria of the modern-day anti-Israiliyyah approach
was accepted to be significant, thus it was used as one of the most basic criteria of
rationalism in determining the value of Israiliyyah-type narratives. This is related to
the fact that metaphysical issues have been examined with a critical approach
following the Illumination in the Western world, the Islamic world have had people
who supported this approach due to cultural interaction, and efforts have been
made to form a concrete defense line against criticisms presented against Islam
through Israiliyyah. Rashid Riza’s following statements reflects the afore-
mentioned issue:
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“If the Quran had not mentioned about the miracles confirming Jesus and
Moses, European liberal scholars would adopt Islam at a greater rate, more
commonly and faster. Because Islam was built on basic principles such as suitability
to science and humanly characteristics, ensuring that people’s souls are purified
and development is maintained is in favor of the public. The miracle indicating that
Islam is a revelation from Allah is that first Quran and then the Prophet was ummi.
This miracle can be realized through intelligence, senses and will. Regarding the
Kawni supernatural actions (miracles), there are certain suspicions regarding these,
and many ta’wils on their narration, authenticity and significance were generated.
In addition, similar incidents are reported by many people, anywhere and anytime.
The number of narratives/stories assigned to the Indian and Muslim scholars is
higher than that of the anecdotes regarding the miracles and saints mentioned in
the Torah and the Bible. One of the main reasons why the modern scientists drifted
away from Islam is these kawni supernatural acts.” ¢

The emphasis of Rashid Riza on intelligence and science in this passage was also
adopted by Indian Muslim modernists, represented by Sayyid Ahmad Khan and
his students. The intelligence mentioned here is close to the naturalist, rationalist,
logical and positivist system. According to the criteria of this intelligence, which
becomes absolute through experiments, observation and modern science, Islam
should be free of religious superstitions, innovations and Israiliyyah. However, the
intelligence mentioned in Quran is beyond the modern rational intelligence. It
reflects the mawhub intelligence that believes in the metaphysical elements (ghaib)
and, more importantly, acts in accordance to faith. Therefore, according to a
narrative, the phrase wa-ma ya’qiluha illa al-alimun at the end of al-Anqabut 29/43
was explained by the Prophet as follows: “The person who knows Allah by
intelligence, obeys Allah and avoids from opposing Allah”.®* In addition, Al-Hajj
22/46, al-A’raf 7/170, al-Muhammad 47/24 and al-Qaf 50/37 indicate that the
humanly actions of understanding, thinking and knowing is referred through the
term of “qalp (heart)” It is clear that the terms fuad, sadr, lub, nuha in Quran and
hadiths were used to mean qalp. Accordingly, it is also understood that intelligence
also has an emotional characteristicc. However, the intelligence mentioned by
Rashid Riza in the afore-mentioned passage seems to reflect a rational intelligence
serving the Western naturalist philosophy, rather than a spiritual intelligence.

Rashid Riza, who was quite meticulous in regards to Israiliyyah, believed that
one of the greatest obstacles before understanding the Quran correctly is
Israiliyyah. According to him, Israiliyyah cannot be trusted and presented as
evidence in any case. Rashid Riza rejected Israiliyah and accused Jewish narrators
such as Qa’b al-Ahbar and Wahb ibn Munabbah of distorting Islam with severe
statements. He even created fictions that can be regarded as a conspiracy theory,

0 Rashid Riza, al-Wahy al-Muhammadi, Beirut 1406, p. 105; 1d, Tafsir al-Manar, X1, 145.
¢ Abu Muhammad Ibn Atiyyah, al-Muharrar al-Wajiz, Beirut 2001, III, 319.
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and anti-Arabic approaches came to prominence in these fictions. For example, he
stated the following in the tafsir of al-A’raf 7/107:

“Although there are narratives indicating that Wahb ibn Munabbah was fond of
praying, my personal idea on him is completely adverse. According the the author,
Wahb had a deep love for the Persian society of which he was a member. However,
Persian people have made efforts to set tricks for Islam and Arabic people, and to
present false beliefs and superstitions to the Arabic society through narratives and
Shia... I believe Israeli Qa’b al-Ahbar is like Wahb ibn Munabbah. These people
from the tabi’un generation proposed many narratives on strange topics without
any concrete or rational evidence or grounds. The societies of these two never
hesitate to organize malevolent plans for the Muslim Arabs who conquered the
Persian land and sent the Jewish people to exile to Hijaz. Furthermore, the person
who killed the second caliph (‘“Umar [r.a.]) was a Persian who was sent/assigned by
a secret organization of the society of these scholars. The killers of Uthman, the
third caliph, are the people who were tricked by a Jewish named Abdullah ibn
Sabah. All political complexities in the early-period of the Islamic world and
narrative-based lies are based on the Sabaiyyah organization and Persian resistance
movements.”

Although Rashid Riza had an intolerant attitude toward Israiliyyah, he referred
to the Old Testament in the explanations of many verses, compared the narratives
of Muslim tafsir authorities to the information in Old Testament and preferred this
information to those in Islamic sources,% which was regarded to be a surprising
inconsistency by Zahabi.” In addition, the most significant issue in Rashid Riza’s
critical statements is that an ethnical sensitivity criticizing Israeli and Persian
people for advocating Arabic society, which was deemed equal to Islam and
Muslim characteristics, was added to the religious sensitivity reflected in regard to
the context of anti-Israiliyyah. The ethnicity emphasis here is the reflection of
nationalism and national state ideology that became dominant in the early
twentieth century. Another indication of this reflection is that Rashid Riza
supported Saudi and Wahhabi movements in al-Wahhabiyyun wa’l-Hijaz and
proposed in the discussions on caliphate that caliphate be taken from the Ottoman
Empire and Istanbul and assigned to a place such as Mosul where Arabs, Turks and
Kurds live together.

% Rashid Riza, Tafsir al-Manar, IX, 39.

6  Mustafa Oztiirk, “Neo-Selefilik ve Kur'an: Resid Rizd'min Kur'an ve Yorum Anlayisi Uzerine”,
Cukurova Universitesi flahiyut Fakiiltesi Dergisi, 2004, IV/2, 99-100.

7 Muhammad Husein az-Zahabi, al-Israiliyyah fi't-Tafsir wa’l-Hadith, Cairo 1990, p. 181-190.

6 Muhammed Rashid Riza, al-Hilafa, Cairo 1994, p. 85-86.
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The Issue of Tafsir with Ra’y (Dirayah Tafsir?)

According to the basic belief in Ahl al-Hadith and Salaf ideology, the Quran
tafsir that is based on only ra’y is not lawful. This ideology is related to the religious
description. In other words, according to Ahmad ibn Hanbal, Islam consists of the
religious works that have been truly conveyed from the Quran, Sunnah, the
sahabah, and the Salafi scholars such as tabi’un and taba al-tabi’un. There is no
place for ra’y and comparison in Islam.® According to Abu Muhammad al-
Barbahari, who was one of the significant representatives of Ahl al-Hadith
movement in the Hijri third and fourth centuries, Islam consists of commitment to
narration and imitation. Ra’y and comparison in Islam is not appropriate. What is
suitable and appropriate is to follow what the religious works indicate, and to
avoid performing explanations independently from the evidence based on
narration. To sum up, following the hadiths and religious works is a must in Islam.
Intelligence is not a criterion. In addition, intelligence cannot grasp what certain
hadiths aim to reflect. In other words, intelligence cannot grasp the essential
meanings of the following hadiths: “Servants’ hearts are between the two fingers of
Allah”, “Allah descends upon the sky of the world; Allah descends on Arafah day,
and Allah will do the same in the Judgment day”, “Allah put his divine foot on
jahannam”, “Allah created Adam with a divine form”. Thus, it should be accepted
in advance that the statements in these hadiths are the truth, and personal ideas
should not be used or considered here.”

Regarding the issue of ra’y, Ibn Taymiyyah’s ideas match with Ibn Hanbal and
Barbahari because tafsir based on pure ra’y is unlawful according to him. However,
while mentioning ra’y, Ibn Taymiyyah reflects on intelligence, rather than acting in
accordance with the Quran and Sunnah, and rational evidence searches of kalam
authorities, philosophers and Batinis. According to Ibn Taymiyyah, there cannot be
a problem and conflict between true intelligence and narration. The most significant
work reflecting Ibn Taymiyyah’s ideological methodology is entitled as
Mawafakatu Sahiha al-Mankul li-Sarih al-Ma’kul, which is interesting. The main
idea supported in this work is that both intelligence and narration can be regarded
as free of problems and conflicts on the condition that both are true against the
approach of considering intelligence, and assigning the narration to second position
in the conflict between intelligence and narration, which was transformed into a
basic rule by Fahraddin ar-Razi and his followers. According to Ibn Taymiyyah,
when intelligence and narration conflicts, the correctness of narration should be
examined first, and in the event of a conflict between these two with proved
correctness, intelligence-based information should be considered in regard to the
error, mistake or deficiency. Only intelligence-based data that has imaginary facts
and that are based on uncertain evidence can conflict with the true narratives. If

® M. Montgomery Watt, Isldm Diisiincesinin Tegekkiil Devri, trans. E. Rihi Figlali, Ankara 1981, p. 366.
70 Ibn Abi Ya'la, Tabakat al-Hanabilah, Riyadh 1999, II1, 37-38, 45, 55, 58, 66-67, 70.
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there is a conflict between intelligence and narration, either the intelligence-related
issues are not based on true evidence, or narratives are related to issues that are not
in the Quran and sunnah or weak khabar.”!

Ibn Taymiyyah, who believed that intelligence would not drift away from the
current path when acted in the light of the Quran and Sunnah, implied intelligence,
in regards to the Quran, Sunnah and these two sources, as an alternative to the
philosophical kalam ideology. According to him, religion and religious orders
should be based upon religious works. Because Allah reported the provisions that
are included in zarurah ad-diniyyah and reflected the intelligence-related indicators
that would prove these, or act as a supplement. These indicators in religious works
were understood and practiced by the sahabah and tabiun, thus a revelation-based
intelligence method based on revelation was formed. The Salaf scholars who
followed them did not need any other intelligence aspects.”?

According to Ibn Taymiyyah, the Quran includes intelligence evidence clearly.
In addition, his examples and explanations regarding the correctness of the
prophets and demonstration of titles are in the intelligence evidence group. In
addition, the intelligence-related evidence in religious works are more concrete
than the intelligence methods, indicators or kalam authorities, as regarding the
issue of indicators and intelligence, rather than the religious works, has conflicts.
Performing a differentiation between the intelligence-narration and creating an
intelligence-based usul ad-din is not correct. Religious works do not enable
mentioning about a conflict between intelligence and narration. The issues that
should be obligatorily believed can only be based on canon or divine evidence.
Canon evidence are based on revelations but also supported by intelligence. Thus,
they are both narration and intelligence-related. Therefore, there is no place for a
differentiation between intelligence and narration evidences that are independent
from one another in Islam. In addition, there is no agreement on the intelligence-
related evidence. A point that may be grounded with intelligence may not be done
so by another person, or an issue that is accepted to be based on intelligence may
not be accepted so by another person. Thus, there are too many conflicts regarding
the intelligence-related evidence and information. Therefore, it is not correct to
assign intelligence as superior to narration.”

In Ahl al-Hadith and Salafi ideology, the Quran tafsir based on intelligence and
ra’y was not accepted to be lawful, which is supported with the warnings in the
narratives assigned to the Prophet. The narratives conveyed by the hadith
authorities such as Abu Dawud (d. 275/889) and al-Tirmidhi (d. 279/892) are as
follows: “Whoever express an idea about the Quran without scientific evidence

7t Taqi ad-din Ibn Taymiyyah, Dar’u Taaruz al-Aql wa’'n-Nagl, Riyadh 1991, I, 155-156.

72 Ibn Taymiyyah, Majmu al-Fatwa, XVI, 259-260.

73 Ibn Taymiyyah, Dar’u Taaruz al-Akl wa'n-Nakl, 1, 20-38, 170-200; 1d, Majmu al-Fatwa, XVI, 244-246,
255-258; Ozervarli, [bn Teymiyye nin Diisiince Metodolojisi, p. 82-97.
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would prepare their place in Jahannam” (man qala fi al-qur’ani bi-ghayri ilmin
falyatabawwah’ mak’adahu mina’n-nar) and/or “Whoever talks about Allah’s book
with their own ra’y would make a great mistake even if their statements/comments
are true” (man qala fi Kkitabillahi azzah wa jalla bi-ra’yihi fa-asabah faqad
ahtahah).”

These two narratives did not include the phrase, “man fassara”. Instead, the
words were selected with care and the phrase, “man qala”, was used. Because tafsir
is based on samah and narration rather than ra’y. As Quran presented certain
orders to its addressees, tafsir is the explanation of what has been stated, which can
only be performed through narratives. The activity that is essentially based on ra’y
and reflects the formation of personal ideas is ta’wil, instead of tafsir. However, the
concepts of tafsir and a’wil are interchangeably used today, and formation of Quran
researchers’ ideologies is named tafsir.

It should be noted that tafsir and ta’wil are interchangeably used not only in the
present time, but also in the early periods. For example, al-Tabari (d. 310/923) is
known to interchangeably use tafsir and ta’wil. Regarding the verses, Tabari
conveyed the current narratives with imputation first, and then he performed
selection among the explanations based on the narratives. Accordingly, Jami al-
Bayan by Tabari combined tafsir and ta’wil and interchangeably used these
concepts. On the other hand, it is certain that the concept, “tafsir with ra’y”, was
used in the classical periods. However, we believe that the concepts such as “tafsir
with ra’y” and “ra’y tafsir” are not appropriate because tafsir is based on narratives.
If tafsir and ta’wil are used interchangeably, the possibility of separating the
Quran’s messages from other messages presented through citation, or separating
the first and essential meaning of Quran from the meanings assigned to it later is
nullified, which would cause a serious issue such as proposing the personal ideas

under the title of “As per the Quran” which is often the case today.

Therefore, certain tafsir authorities believed that “tafsir with ra’y is definitely
lawful”. For example, Qurtubah (d. 671/1273) said: “Some scholars stated that tafsir
is based on samah (narration) and they indicated surah al-Nisah 4/49, but this idea
is problematic”. Qurtubah also made the following statement:

“It cannot be possible that the prohibited provision in the hadiths associated
with the Prophet regarding the Quran tafsir means “One should talk about Quran
only through narration” because sahabah members read Quran but they had
different ideas on its tafsir. Their ideas on Quran tafsir are not completely heard
from the Prophet. Moreover, he wrote a work entitled the Prophet prayed for
Abdullah ibn Abbas as follows: “My Allah, let him have a deep knowledge and

74 Abu Dawud, “Science”, 5; Ad-Tirmidhi, “Tafsir”, 1.
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perception of religion, and teach him ta’wil.” If ta’wil was based on hearing like
tanzil, then this prayer for Ibn Abbas would be meaningless.”?>

These statements indicate two significant points. The first is that Qurtubah used
tafsir and ta’wil interchangeably and/or considered tafsir ad ta’wil as equal. It
should be noted again that ta’wil is based on ra’y, but the concept, “tafsir with
ra’y”, is not appropriate for ta'wil because this would cause the idea that there is no
difference regarding hujjiyah between the meaning the sahabah understood from
the revelation period and the meaning generated by any Muslim tafsir authority
from the following periods through ta’wil on the Quran. Another inevitable result
of such an ideology is that any contemporary Quran interpreters would regard
their own ta’wil as equal to those of sahabah and tabi'un generation in terms of

hujjiyat, which is often seen today.

Regarding the methods, the place and hujjat value of sahabah and tabi'un
members in the hierarchy of religious evidences can be discussed;” but the hujjat
value and authority of the explanations that have been safely and truly conveyed to
us from the sahabah and tabi’'un ulama and of the statements that reflect the
general meanings in the verses cannot be discussed. If tafsir aims to explain what
Allah orders in the Quran’s verses, the ideas and works of the first Muslim
generations, particularly the sahabah, are irreplaceable resources for determining
the divine orders. However, it is a fact that sahabah members did not explain every
verse, and not all of their explanations are based on the statements of the Prophet.
The second most significant point in the statements of Qurtubah absolutely refers to
this issue. Qurtubah says: “Sahabah members had disagreements regarding the
tafsir. In addition, their ideas on tafsir are not completely heard from the Prophet”,
which is a correct statement.

It is certain that the method of presenting personal provisions that are based on
revelation/religious works in regards to the limited meanings in ra’y or figh, and
that do not oppose religious works was used by the Prophet and the sahabah
generation. In addition, a narrative, “I use my own ra’y about the issues that were
not revealed”, was conveyed from the Prophet, and the Prophet answered as “ra’y”
to a sahabah question of whether the location of the encampment was determined
through Allah’s orders or ra’y in the Battle of Badir.”” On the other hand, many
sahabah members made statements such as “I tell this with my own ra’y”.”® Imam
al-Haramayn al-Juwayni (d. 478/1085) stated that the sahabah, tabi'un and

following generations agreed on practicing with ra’y, and that nine-tenth of their

75 Abu Abdillah Muhammad al-Qurtubah, al-Jami’ li-Ahkam al-Qur’an, Beirut 1988, 1, 26.

76 For method discussions on this issue, see Abu Zaid Ubayd allah ad-Dabusi, Taqwim al-Adilla fi Usul al-Figh,
Beirut 2007, p. 256-259; Abu Ya'la al-Farra, al-Uddah fi Usul al-Figh, Riyadh 1993, 1V, 1178-1197.

77 Ibn Hisham, as-Sirat an-Nabawwiyyah, Beirut 1411, III, 167-168.

78 See: Ibn Hanbal, al-Musnad, 1V, 279; Ad-Darimi, “Faraiz”, 26.



Salafism in Tafsir Tradition

fatwa and kazai provisions were not related to the clear meanings of verses and
hadiths, which were based on their ra’y.”

Considering the fact that ra’y was used in the sahabah period and many verses
were explained and interpreted through ra’y as can be seen in Ibn Abbas case, it is
fair to state that the concept named as narrative tafsir (ma’sur tafsir) is largely the
sagacity of the sahabah generation. Therefore, sahabah members’ explanations
based on sagacity were transformed into a narrative tafsir in regard to the marfu
context by default. In addition, Haqim an-Nisaburi (d. 405/1015) stated that
sahabah tafsir has the same position with marfu hadith.®° This is related to the
religious and scientific ideology of Ahl al-Hadith in generally, and to holistically
regarding the sahabah generation as adil and sigha. Ibn Taymiyyah had a great role
in evaluating the sahabah members’ ra’y and sagacity-based explanations in the
marfu category by default, and in excluding these explanations from ra'y. Ibn
Taymiyyah actually aimed to remove ra’y from tafsir. in regardsto the religious
ideology of Ahl al-Hadith, and he assigned the authority of the Quran, the Prophet,
sahabah and tabi’un to the gap arising from ra’y. According to Ibn Taymiyyah, the
Prophet taught the wordings and meanings of the Quran to his ashab as indicated
by the verse An-Nahl 16/44. Sahabah members learned the tafsir methods from the
Prophet, and tabi'un learned the same from the sahabah despite proposing ideas on
different religious concepts such as istinbat and istidhlal. The sahabah members
had disagreements on tafsir, but the number of disagreement topics among them is
limited. In addition, they do not contradict; instead, their ideas vary.$!

Therefore, Ibn Taymiyyah mentioned Quran tafsir with the Quran under the
title “ahsanu turuk at-tafsir” first, and tafsir with sunnah, and tafsir with sahabah
ideas later.? In addition, he stated that the Prophet interpreted the Quran
completely and considered the tafsir by the Prophet as equal to that of the sahabah.
In addition, Ibn Taymiyyah aimed to prove his thesis, “Muslims need to
understand and perceive the clear, understandable and explained meaning of the
Quran rather than interpreting it” by stating “The Prophet interpreted the Quran
totally” and nullifying ra’y and sagacity method for the tafsir authorities, but he
also made a statement under ahsanu turuk at-tafsir title “If you cannot find tafsir in
the Quran and sunnah”$ and partially denied that the Prophet did not totally
interpret the Quran, thus made his own thesis problematic, in regards to
consistency. Moreover, Ibn Taymiyyah did not recognize any means or ideological
fields rather than explaining the Quran with the Quran, and commitment to an
explanation based on the marwiyyah from the Prophet and sahabah in the work

7 Abu al-Maali Ruknuddin al-Juwayni, al-Burhan fi Usul al-Figh, Dawha 1399, II, 768-771.
80  Zarkashi, al-Burkhan, 11, 157.

81 Ibn Taymiyyah, Majmu al-Fatwah, XIII, 148-149.

8 Ibn Taymiyyah, Majmu al-Fatwah, XIII, 162.

8 Ibn Taymiyyah, Majmu al-Fatwah, XIII, 164.
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Mugaddimat at-Tafsir. He also made efforts to perform interpretation in Dar'u Taaruz
al-Aql wa’'n-Nagl independently from many narratives.

Regarding the analysis of the narratives reporting that tafsir with ra'y is
prohibited, two narratives come to forefront as stated before. The first is the
following narrative conveyed by the hadith authorities such as Abu Dawud (d.
275/888), Tirmidhi (d. 279/892), Nasai (d. 303/915), Abu Ya'la (d. 307/919), Tabarani
(d. 360/971) from the sahabah member Jundub ibn Abdullah al-Bajali (d. 70/689):
“Whoever talks about Allah’s book with their own ra’y would make a great mistake even if
their statements/comments are true.” The second is related to the narrative conveyed
by the hadith authorities such as Ibn Abi Shaybah (d. 235/849), Ahmad ibn (d.
241/855), ad-Tirmidhi and Nasai from the sahabah member Abdullah ibn Abbas (d.
68/687): “Whoever expresses an idea about the Quran without scientific evidence would
prepare their place in Jahannam” 8

These narratives are interesting in regards to certain aspects: The first is related
to the evidence that the phrase in the first narrative, “man qala fi al-qur’ani bi-
ghayri ilm”, corresponds to the phrase in the second narrative “man qala fi al-
qur'ani bi-ra’yihi”. In other words, the correspondent of the phrase, “bi-ghayri
ilmin”, in the first narrative is the wording, “bi-ra’yihi”, in the second narrative.
“Bi-ghayri ilmin” actually means “bi-ra’yihi”. In addition, the wording “bi-ghayri
ilm” does not mean “ignorant”. Instead, the ignorance mentioned here implies
presenting ideas on the interpretation of the Quran independently from narration
(hadith, khabar, works, narratives). We know that the concept of “science (ilm)”
means hadith/khabar/works in Ahl al-Hadith terminology. For example, Abu
Haysamah Zuhair ibn Harb (d. 234/849), a hadith expert, used the term of ilm as
equal to hadith in Kitab al-Ilm, and he stated that hadith knowledge is superior to
ra’y and comparison. In Jamiu Bayan al-Ilm by Ibn Abdilbar an-Namari (d. 463/1071)
and Taqyid al-Ilm by Hatib al-Baghdadi (d. 463/1071), both of which are related to
writing hadiths, the concept of ilm was used interchangeably with hadith.

On the other hand, in al-Jami as-Sahih by Bukhari (d. 256/870), the methods of
learning and teaching hadith information were mentioned under the title “Kitab al-
IIm” In the work with same title by Muslim (d. 261/875), the short section with the
title “Kitab al-Ilm” implies that the true Islamic scholars are Ahl al-Hadith. As
understood from the subtitle-named “Prohibiting ittibah for the scholars of Quran
and making them avoid these”, methods such as ra’y and ta’wil are not suitable for
Quran tafsir, and the paths to follow include adopting the clear messages of
religious works such as Ahl al-Hadith, avoiding ta’wil, and presenting the faith and

8 For more details and evaluations regarding the different variants and resources of the narratives, see
Kadir Giirler, “Kur'an’m Re’y Ile Tefsirini Yasaklayan Rivayetlere Elestirel Bir Yaklagim”, Gazi
Universitesi Corum flahiyat Fakiiltesi Dergisi, 2004/1, I11/5, 18-29.
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commitment as those “who have a deep knowledge in science” mentioned in the
surah Al-Imran 3/7. This attitude was believed to belong to Ahl al-Hadith.s

In addition, it is well-known that the concepts and terms in the Islamic literature
such as talab al-ilm, tahammul al-ilm, taqyid al-ilm, ar-rihlah fi talab al-ilmh were used
for the methods of learning, teaching and conveying hadith. Accordingly, the
wording “bi-ghari ilmin” in the narrative suggests presenting personal ideas
independently from the narratives in the Quran’s tafsir. The concepts of ilm and
ra’y in the relevant narratives reflect two different inclinations and epistemological
paradigms related to the sources of religious considerations and epistemological
paradigms in the anti-context of Ahl al-Hadith (Ashab al-Hadith) and Ah lar-Ra’y
(Asha bar-Ra’y). The opposition between Ahl al-Hadith and Ah lar-Ray can be
reflected with the differentiation of narration-intelligence (narrative-sagacity). Ibn
Abdilbarr made the following relevant statement under the title “The person who
performs ta’wil on the Quran without knowing Sunnah and presents ideas on the
Quran”: “After attempting to abandon Sunnah and perform ta’wil on the Quran as
contrary to the explanations in the sunnah, Ahl al-Bid’at stunned both themselves
and others. We trust Allah against such extreme actions”$.

The fact that the term of “ra’y” receives contents as “the ideas/beliefs that refer
to no basics or the Quran and Sunnah, and that are based on the pure data of
intelligence” in classical sources indicates that the prohibition of expressing ra’y-
based ideas on the Quran is actually related to consolidating Ahl al-Hadith
paradigm. In addition, Abu Baqr Ibn al-Anbari (d. 328/940) stated the following
about Jundub narrative:

“Certain scientific scholars (Ahl al-Hadith) assigned the meaning of
intention/ambition to the concept of ra’y and explained the hadith as follows:
‘“Whoever express ideas on the Quran reflects their ambitions and intentions
without referring to the great Salafi scholars, they would make a great mistake even
if their statements/comments are true. Because a person acting like that would
assign an idea/claim to the Quran without knowing the relevant ideas of hadith-
narration authorities.”

In conclusion, the concept of ra’y in that narrative reflects the inclinations to
reach beyond Ahl al-Hadith and Salafism in particular, and Ahl al-Sunnah in
general, and to form ideas outside of these traditions. Qurtubah’s following
statement on how the prohibition on explaining and interpreting the Quran with
ra’y supports the afore-mentioned statement:

8  For the details and evaluations in regard to using the concept of “ilm” as hadith before Ahl al-
Hadith, see Kadir Glirler, Ehl-i Hadisin Diigiince Yapisi, (unpublished doctoral thesis), Ankara 2002, p.
132-141.

8¢ Abu Omar Ibn Abdilbarr, Jamiu Bayan al-Ilm wa Fazlih, Beirut, n.d., II, 1199.

87 Qurtubabh, al-Jami’, 1, 26.
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“The prohibition on tafsir with ra’y is assigned to one of the following forms:
The first is that the person who interprets the Quran with ra’y may have a certain
idea and an interest and inclination toward this idea. Accordingly, that person
performs ta’'wil on the Quran according to the personal intentions and ambitions,
thus aims to present the personal ideas and intentions before the confirmation of
the Quran. However, the meaning obtained in this way has no correspondence in
the Quran. The only correspondence is the ideology and approach in the minds of
the interpreters. These ta’wil-based actions are occasionally based on knowledge
and performed deliberately just like some groups that make efforts to base their
own innovative ideologies with the verses in the Quran. The authorities of this
discipline know very well that the meaning they suggested was not aimed for in the
verse they presented as evidence. However, the main purpose here is to confuse the
opposition, so this misinterpretation is deliberately preferred. These arbitrary
interpretations are occasionally performed unconsciously. In other words, the verse
may have different meanings, which direct the interpreters’ minds toward
meanings which suit their own purposes and targets. Thus, they prefer these
meanings, considering their own ra’y and desires. Therefore, they also explain the
Quran in accordance to their own ra’y... Wrong interpretations occasionally can be
related to a true intention. The interpreters know that the meaning they are looking
for is not included in the Quran, but they still search for evidence. Just like referring
al-Taha 20/24 “Go to Pharaoh; because he lost control” that is related to inviting
people with malevolent intentions to Islam, the inviter says, “Allah indicated galb
in this verse” and implies galb is meant with the name Pharaoh... Such
interpretations are used by preachers from time to time; however, they observe true
intentions of beautifying this statement and promoting religious sensitivity among
the congregation. These interpretations are illicit and unlawful as they have no
linguistic correspondence. Similar interpretations are occasionally formed by
Batinis (Batiniyyah), but this group has certain malevolent intentions such as
tricking people and inviting them to their superstitious sects. In conclusion, Batinis
reduce the rate of the Quran to the level of a book that confirms their own wrong
ta’wil-based actions, and although they know their statements and actions have no
correspondence in the Quran, they still abuse the Quran for the ideologies and
concepts in their sects.”

The narratives that prohibit explaining and interpreting the Quran with ra’y are
reflections of the discussions of whether the disagreements between Ahl al-Hadith
and Ahl ar-Ra’y, and relevant interpretations that are independent from narration
should be included in the tafsir category. Therefore, it is fair to mention about the
possibility that the statements of salaf ulama that suggest acting carefully in regards
to ra'y and Quran tafsir are assigned to the Prophet and considered as a marfu
hadith. Moreover, Ibn Abi Shaybah conveyed the narrative, “Whoever expresses an
idea about the Quran without scientific evidence would prepare their place in

8 Qurtubabh, al-Jami’, I, 26-27.
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Jahannam”, as the statement of Ibn Abbas rather than the Prophet. Certain sources
indicate that Ibn Abbas stated the following as a response to a question: “I express
what I know; I avoid talking about an issue I do not know”. Considering this
narrative, it is fair to state that ra’y based speaking prohibition can be regarded as
an invitation of the salaf ulama to be cautious. In addition, according to another
evaluation, these narratives which have severe accusations such as labeling the use
of ra’y in Quran tafsir as a sacrilege in certain variants were created to refute the
movement known as ra’y that is adopted by the dogmatic people who used
intelligence with narratives along with the issue of whether the Prophet would
present such as accusation against those who believed in him.# As it is certain that
there is no concept as Quran tafsir with ra’y in the period of the Prophet, it is easily
understood that this statement is invalid with anachronism. In conclusion, it is not
be hard to realize that this narrative was a result of the plans of a group to be
superior to another by using the authority of the Prophet or abusing his authority.%

Considering the anachronistic content, the authors believe it is possible to detect
that these narratives are the statements formed as hadiths to provide a ground to
the Quran and the tafsir concept of Ahl al-Hadith and to control Ahl ar-Ra’y.
Because in both narratives, the Prophet mentions the technical tafsir of the Quran
and the issue of tafsir methods. Accordingly, the Quran was a topic of tafsir
activity, and different methods and approaches were formed, thus the Prophet took
an action and mentioned about the narratives and sagacity in tafsir. It is an
undeniable fact that the Quran was not an information and interpretation object
during the revelation period. On the contrary, it was perceived and practiced by the
Prophet and sahabah members as the orders sent by Allah. In regards to this fact,
thinking that the Prophet mentioned a technical tafsir activity and informed the
sahabah members about the method of this activity and warned them against the
misuse is as anachronic as stating “The Prophet ordered this/that while watching
television”.

Another issue that is similar to the problem seen in the narratives reflecting that
Ra’y based Quran interpretation was prohibited can also be found in the narrative
that the Prophet warned Aisha (r.a.) about the people who were committed to the
cognates of Quran.” In addition, although the characteristics of being a cognate
have not been conveyed to us until the present time, it can also be found in the
narrative that the Prophet warned Aisha (r.a.) about the people who were using
similar words to Aisha (r.a.) becoming popular, which evokes different beliefs. The

8 Giirler, “Kur’an'in Re’y ile Tefsirini Yasaklayan Rivayetlere Elestirel Bir Yaklasim”, p. 45

% M. Hayri Kirbasogluy, , “Istismara Elverisli Miinbit Toprak: Hadisler”, islﬁmiyﬁt, 2000, III/ 3, 125-126.
It is remarkable that these narratives were interpreted as “If true” by certain scholars such as
Bayhaki (d. 470/1077) and Mawardi (d. 450/1058) with caution or as “This hadith is problematic (fi
haz al-hadisi nazar). See Zarkashi, al-Burkhan, 11, 161-162.

91 For the narrative, see al-Bukhari, as-Sahih, “Tafsir”, 3; Muslim, al-Jami as-sahih “Ilm”, 1; Abu Dawud,
as-Sunan, “Sunnah”, 2.
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authors of this study are of the opinion that this narrative emerged as the anti-
approach to the “anti-ta’wil” ideology of Salafi scholars. This is definitely a
possibility, but also a strong possibility. Due to neither the Quran nor the Prophet’s
hadiths have no true information about which verses are cognate and/or which
topics reflect the identity of being cognate. Therefore, each sect evaluated the verses
in their own kalam systems as specific, and the verses in the kalam systems of the
opposing sects as cognate. Fahraddin ar-Razi honestly confessed this fact in the
explanation of Ali ‘Imran 3/7 as follows:

“Members of each sect regard the verses suiting their own beliefs (kalami
approached) as specific and consider the verses fitting the ideologies of their
opponents as cognate. For example, a Mu'tazilah member states that the verse
“whoever wills - let him believe; and whoever wills - let him disbelieve” (al-Kahf
18/29) is specific, and the verse “And you do not will except that Allah wills - Lord
of the worlds” (at-Taqwir 81/29) is cognate. Sunni adopts an opposite ideology in
this topic.

It should be known that each group (sub-sect) in the world names the verses
that suit their beliefs as specific, and considers the verses suiting the ideas of the
opponents as cognate. It is not possible to witness the presence of a group that does
not adopt this attitude.

As is clear from these statements, the main rule/principle that is valid for the
majority of the people (Muslims) is as follows: Verses suiting certain individuals’
sect are named as specific by those individuals, and verses that are in accordance
with the beliefs of the opponent individuals are named as cognate.”

These critical statements of ar-Razi indicate that it is not possible to mention
about a common rule that is obligatory for all sects in the issue of which verses are
specific and which are cognate. On the contrary, each sect has different rules in
regards to the kalam system. Therefore, the following question should be asked:
Who was meant by the Prophet when he made Aisha (r.a.) avoid the people who
are committed to the cognates of Quran? The kalam-based conflicts of the past
suggest that the Prophet meant Ash’aris according to Mu’tazilah, Mu'tazilah
according to Ash’aris, Jahmiyyah and Ahl ar-Ra’y according to Ahl al-Hadith, and
Ahl al-Hadith and Hashwiyyah according to Ahl ar-Ra’y. The authors believe the
Prophet did not mean anybody because he did not make such a statement “When
you see the people following the cognates, keep away from them”, or at least he did
not make this statement for Muslims. Furthermore, the concepts of “cognate” and
“ta’wil” in Ali ‘Imran 3/7 reflected the attitudes of some Christians from Najran
who discussed with the Prophet about the theological identity of Jesus.%®

92 Fahraddin ar-Razi, at-Tafsir al-Qabir, VII, 146, 152.
% Ibn Sa‘d, at-Tabakat al-Qubra, Beirut, n.d., I, 357-358; Al-Tabari, Jami al-Bayan, 111, 162-164; Abu
Muhammad al-Baghawi, Ma‘alim at-Tanzil, Beirut 1995, I, 276.
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It should be noted that ra’y tafsir and/or tafsir with ra’y are not appropriate
concepts, and the term, ta’wil, should be used in place of ra’y tafsir. In addition,
evidence indicates that Imam Maturidi’s (d. 333/944) statement “Tafsir is performed
by the sahabah” and the function assigned to the sahabah generation by Ibn
Taymiyyah under the title “ahsanu turuk at-tafsir” largely matched. However, the
proposal, “Tafsir is performed by the sahabah”, seems to be open to discussion.
This is due to no narratives regarding the explanation of all verses were conveyed
from the sahabah, and sahabah members were not the authorized people in this
regard. Thus, conveying Ibn Mas'ud’s statement “I swear I know the addressee of
each verse and where each verse was revealed” or implying that Ibn Abbas was
regarded as “Tarjuman al-Qur’an”** does not mean that all sahabah members were
tafsir authorities. Moreover, Ibn Taymiyyah who conveyed these details related to
Ibn Mas'ud and Ibn Abbas made statements similar to the following: “Scholars and
significant characters of the sahabah”, “If the statements of sahabah do not contain
narration-based information about Quran tafsir, then...” Thus, the hypothesis
“Tafsir is performed by the sahabah” should be understood as follows rather than
“Sahabah are the most authorized people who explained Quran thoroughly”:

The authority of the tafsir information conveyed by sahabah members cannot be
discussed as the information in these narratives reflect the essential and historical
meaning of the Quran. In addition, comments of Quran researchers based on their
own experiences are not the same. These comments can be true or false. Thus, the
explanations that are conveyed from the Salafism followers should be named as
tafsir while the other interpretations should be regarded as ta’wil, and these two
categories should be interchangeably used. On the other hand, although majority of
the comments made by the sahabah and tabi'un ulama are based on ra’y, the
explanations/statements of the first Muslim generation should not technically
regarded as ta’wil due to being close to the environment of revelation, familiarity
with Quran’s language, and living in a period before the emergence of sectarian
issues. However, as seen in Ahl al-Hadith and Salafism paradigm, efforts to
provide the evidence as seen in Ahl al-Hadith and Salafism paradigm, should be
made.

Although tafsir is based on hadith and narratives, the emergence of scientific,
ideological and political movements in the history of Islamic ideology resulted in
the common belief that “tafsir with ra’y” formed a separate discipline and ra’y-
based tafsir is lawful. The political conflicts that came to prominence following the
first Hijri century, the sectarian conflicts that emerged later, and theological
discussions resulted in using the Quran as a basic reference text and evolution of
tafsir activities from narration and narratives to ra'y and dirayah. M. Husein az-
Zahabi regarded this period as the fifth stage of tafsir development and mentioned

the Abbasid period as the date. In this period starting from the Abbasid era and

9 Ibn Taymiyyah, Majmu al-Fatwah, XIII, 163.
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reaching the present time, tafsir became an activity in which the conveyable
narratives from Salaf were not the only source and intelligence also had a role.
Many issues that almost had no relationship with the Quran were included in the
books named “tafsir”, thus tafsir became an activity of understanding and
explaining the Quran, and a different concept than tafsir as the result of this
activity. Zahabi stated the following in regard to the progress of this development:

“[During the Abbasid period] the disciplines of dictionaries, grammar and
syntax were codified, conflicts regarding the figh issues turned into movements,
and kalam-based issues emerged. Moreover, the concept of sectarian fanaticism
emerged in the Abbasid era, and Islamic sub-sects started to spread and promote
their own ideas. In addition, many philosophical books were acquired by Islamic
culture through translation. These different scientific branches and relevant topics
were included in tafsir discipline and even exceeded the status of tafsir.
Accordingly, the role and function of intelligence in tafsir became more dominant
than narration. Moreover, intelligence was not totally independent from the
narration material such as asbab al-nuzul, but it became the most significant
characteristic of tafsir books.”%

The Issue of Ta’wil

Another issue that should be separately reviewed in the context of Salafism and
tafsir is ta’wil. Ta'wil, which was conceptualized as “associating wording in the
religious works with a possible meaning different than its essential meaning based
on evidence” or “Associating a wording with a secondary meaning other than its
initial/apparent meaning”, has been discussed as a methodological issue of
understanding and interpreting in regard to cognate titles. Ibn Taymiyyah, who
implied that assigning the identity of “tafsir” to ta'wil concept which is often
mentioned in the Quran is inappropriate and stated that innovations of the Islamic
ideology emerged from misunderstanding and misinterpreting the Quran, pointed
out the principle of “One should avoid performing ta’wil and falsification of the
Quran and follow Salafism” whenever possible.

According to this principle, assigning certain Batini and Sufism-related
meanings to the verses while disregarding the statements of the Prophet and Salaf
and producing pure intelligence-based interpretations for providing a basis for a
certain idea with the sectarian motives, is nothing but ta’wil and ta’wil patriotism
that is equal to falsification. It is certain that ta’wil has a quite negative content in
this regard. However, the meaning and use of ta’wil in the Quran is completely
different. To be clearer, ta’wil in the Quran is suggested to be the truth reflected
with kalam or the result of an activity or statement rather than “associating a
statement with its secondary meaning instead of its initial and essential meaning”.

9 Zahabi, at-Tafsir wa’l-Mufassirun, 1, 101.
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Kalam (statement) has two types, either as constitutive kalam or notification-based
kalam. The ta’wil of the constitutive kalam/statement reflecting orders means
fulfilling what was ordered. The statement of Aisha (r.a.) “Sunnah is the ta’wil of
the orders in the Quran” means the same. Similarly, the statement of Aisha (r.a.)
“The Prophet performed taawwul on the Quran while praying” suggests the prayer
of the Prophet as “Subhanakallahummah...” as per the order in an-Nasr 110/3:
“Then exalt [Him] with praise of your Lord” (fa-sabbih bi-hamdi rabbik). If
kalam/statement is constitutive, the meaning of ta’wil in this regard is the
continuous existence of the action/situation reported in that kalam/statement. For
example, the meaning of ta’wil in al-A‘raf 7/53 is the occurrence of the actions such
as the judgment day, divine interrogation, and punishment. In al-Yusuf 12/101, the
meaning of “ta’wil al-ahadis” is the occurrence of dreams in the mortal world.%

According to Ibn Taymiyyah, whose explanation on the meaning and use of
Ta'wil in Quran is appropriate, ta’'wil was generally used as “tafsir” by the tafsir
authorities. For example, al-Tabari used these terms interchangeably. Additionally,
the statement of Mujahid, a tafsir authority, that he knows the ta’wil of the cognates
in regard to Ali ‘Imran 3/7 indicated the meaning of “tafsir”. It is possible that he
considered interpreting or explaining the cognates as the same action with ta’wil
before the presence of Allah. The fact is that there is an agreement between the
meaning and use of ta’wil concept because this term is occasionally used as
indicated in the Quran and in accordance to the methodologies of Salaf scholars
and scholars of figh, methodologists and kalam authorities in the following periods.
The main reason for the agreement in the use of Ta’wil concept is the belief that the
meaning assigned by everybody to this concept is the same in the Quran.®

The definition of ta’wil as “association of kalam with the secondary meaning
rather than the initial and essential meaning, due to a relevant evidence” belongs to
the individuals who were interested in the disciplines such as figh, kalam and
methods in the following periods. Ta’'wil was not used with this meaning in the
traditions of Salaf ulama. Salaf scholars used ta’wil interchangeably with tafsir as
Tabari did or in the context as “the truth indicated by kalam itself” which suited the
Quran. As expressed before, if statements are constitutive as per this use, ta’wil
means fulfilling the order presented in that statement, and if the statements are
notification-based, ta’wil meant the occurrence of what was announced.%

According to what Ibn Taymiyyah specified, scholars of figh and kalam
authorities in the following periods believed that the concept of ta’wil in Ali ‘Imran
3/7 was used in regard to the meaning in their methodologies, and they divided the
cognates into two groups regarding the ta’wil. One group stated that ta’wil of the
cognates can only be known by Allah, but the other group adopted the idea that

% Ibn Taymiyyah, Majmu al-Fatwah, 111, 30-31, XIII, 124; Id, Nakz al-Mantiq, p. 57.
97 Ibn Taymiyyah, Majmu al-Fatwah, XIII, 127-128.
% Ibn Taymiyyah, Majmu al-Fatwah, XVII, 195-216, XIII, 128-129.
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people authorized in Islamic science were included in this context; but both groups
made mistakes in the end.” Because the ta’wil in Ali ‘Imran 3/7 means the real
nature of the cognates rather than understanding and interpreting a statement.
Thus, the interest in the ta’wil of cognate verses reflects the claim of assigning the
meaning in these verses or having the final word in this regard (fasl al-hitab).
Certain people such as Huyay ibn Ahtab from the Jewish community came to
Medina, interpreted huruf al-mukatta’a with regard to jumal, and attempted to
determine the durations of lives of Muslims and/or a group of Christians from
Najran stated that Allah is one of the three hypostases considering the wordings in
the Quran such as inna, nahnu (we), all of which correspond to the “interest in the
ta’wil of cognates” indicated in Ali ‘Imran 3/7.1%

To sum up, the ta'wil decried in the verses related to the attempt to determine
the real nature of the factors in these religious works, rather than the inability to
know the meaning in the cognate religious works. In this respect, devotion is
needed to follow the phrase wa-ma ya‘lamu ta’wilahu illallah in the verse. Moreover,
the ideas of the sahabah and jumhur al-tabiin indicate that devotion is necessary
here. Accordingly, knowing the ta’wil of the cognate verses is only specific to Allah.
However, this does not mean that verses in this regard cannot be interpreted and
explained by the people because Allah made no statement like “Humans cannot
know the tafsir of the cognates”. On the contrary, Allah ordered in surah Sad 38/29
as follows: [This is] a blessed Book which We have revealed to you, [O
Muhammad], that they might reflect upon its verses and that those of
understanding would be reminded. Similarly, Allah ordered in surah-Muhammad
47/24 as follows: “Then do they not reflect upon the Qur'an, or are there locks upon
[their] hearts?”

The reflection in these verses are toward all verses with specific and cognate
aspects. Moreover, reflection and consideration cannot be possible for kalam, the
meaning and message of which cannot be understood. Allah criticized those, who
are interested in the ta’wil of the cognates for creating instigation of Ali ‘Imran 3/7,
but those who tried to understand the meanings of the Quran considering the
specific and cognate verses as ordered by Allah were not criticized. Instead, they
were praised by Allah.0! Furthermore, nobody from sahabah or tabi’un prevented
any verses in the Quran from tafsir; nobody among them said “This is a cognate
verse with unknown meaning”, and similarly, none of the great Salafi scholars
stated “There are verses with unknown meanings in the Quran. Neither the
Prophet nor anyone from any Islamic discipline understood these”.102

9 Ibn Taymiyyah, Nakz al-Mantiq, p. 57-58.

100 Ibn Taymiyyah, Majmu al-Fatwah, X111, 123.

101 Ibn Taymiyyah, Majmu al-Fatwah, X111, 123.

102 Tbn Taymiyyah, Majmu al-Fatwah, X111, 136-138.
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The issue of the presence of verses with unknown meanings was created by
certain parties in the following periods. These people talked offensively about
divine names and titles, destiny and similar issues, and asked the following strange
question: “Is it possible for the Quran to include verses with unknown meanings?”
A group of Hashwiyyah members who strictly followed the apparent meanings of
verses believed that the Quran has verses with unknown meanings in regard to the
idea that Allah may test the servants however he wishes, but other groups adopted
the opposite belief for the purpose of providing basis to their own opinions with
ta’wils that are equal to falsification. According to Ibn Taymiyyah, people who
claim that those with a scientific background know the ta’wil of the cognates
definitely make a mistake. The concept of ta’wil as reflected by deviant sects such
as Batiniyyah-Qaramitah, Jahmiyyah-Mu’tazilah, Mutafalsifah is nothing but
Quran interpretations that are equal to falsification.1%

The anti-ta’wil approach of Ibn Taymiyyah is related to the interpretation of
verses on Allah’s titles and conditions of the eternal world by Batiniyyah-
Ismailiyyah, Ihvan al-Safa and other Islamic philosophers, Mu'tazili-Jahmi and
Ash’ari kalam authorities to a degree. According to the ideology of Ibn Taymiyyah,
all of Allah’s titles are eternal. The absence of these titles is impossible. In addition,
titles are not the concepts that reflect the facts which are independent from Allah’s
presence. The subjects or objects that are obliged to be present are not only the
people or titles, but also the qualified individuals who hold the kamal titles.
Therefore, titles cannot be regarded separately from the subjects/objects. As it is not
possible to consider the existence of a subject with no qualifications in the external
world, rejecting the titles carry the risk of rejecting the presence of the subject in a
logical sense.!™ However, ta’wil of the titles would direct individuals to different
concepts other than those related to Allah, as directly reported by the religious
works, thus this activity can be regarded as falsification. Moreover, a comparison or
embodiment that would require ta’wil for the titles in the religious works is not the
case because although certain titles are used to reflect both the divine and humanly
characteristics, this only takes place in a wording-based context, and the
content/ta’'wil of the words used for the divine titles is completely different than
that of humans. This finding is also valid for the qualifications such as the divine
residence (in skies) and revelation which are clamed to evoke
anthropomorphism.’® Thus, the Salaf ulama stated that Allah’s names and titles
should be believed as how they are reflected in the religious works. According to
this concept, how Allah qualified and named himself should be accepted as so,
without any additions or extractions and without interpreting the divine names and
titles as opposite to their apparent meanings. In addition, Allah’s names and titles
should not be regarded similar to those of creatures (comparison). In conclusion,

103 Ibn Taymiyyah, Majmu al-Fatwah, X111, 128.
104 Ibn Taymiyyah, Dar'u Taaruz al-Akl wa’n-Nakl, 111, 292-294.
105 Tbn Taymiyyah, Majmu al-Fatwah, 111, 5-6.
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the Salaf ulama did not perform ta’wil on the verses related to titles, and they did
not adopt the idea of comparison. If the opposite would be the case, narratives
would certainly reflect the state to the next generations.!

As no risk of comparison for the “kalam” and “basar” titles that are associated
with Allah in the verses was mentioned by the kalam authorities, “divine
residence” and “revelation” should not be regarded separately from the general
title concept of the Islamic theology because accepting some of the titles while
rejecting others due to the idea of fictitious comparison would be a contradiction.
On the other hand, metaphysical elements such as Allah’s titles and eternal world
can only be defined as reported in the religious works, and the true nature of these
can only be known by Allah. From a humanly point of view, the khabars and
depictions regarding the eternal world can be understood only through the names
and titles used in the mortal world. It is clear that a limited understanding toward
the eternal world depicted with the linguistic forms used in the mortal world does
not mean that both worlds are the same.?

The main principle regarding the titles is based on the statement of Imam Maliq
”"The divine residence is obvious but its nature is unknown” or “The divine
residence is not an unknown case, but its nature is not within the limits of
intelligence.” This statement is a sufficient answer to the possible questions
regarding the khabar-based titles such as revelation, maji’, yad and wajh.1% In
conclusion, ta'wil that is made specific to Allah by Allah is the true nature of
Allah’s presence and titles as reflected by Imam Malik’s statement “The nature (of
divine residence) is unknown.” Therefore, the following is the best response to be

106 Jbn Taymiyyah, Nakz al-Mantig, p. 2-3.

107 Tbn Taymiyyah, Majmu al-Fatwah, 111, 30-31.

108 Jbn Taymiyyah, Nakz al-Mantig, p. 3. According to Nasr Hamid Abu Zaid, this statement by Malik
ibn Anas has more than one contradiction at different degrees. “The contradiction at the first degree
is as follows: Any maruf subjects/objects must have been perceived through senses, intelligence or
muhayyilah, thus their nature cannot be unknown in any case. The subjects/objects with an
unknown nature cannot be maruf as nature is the concept that determines the content or
characteristics of anything. The contradiction at the second degree is as follows: Divine residence is
religious data that can be clarified only from the context. This context reflects the sentence at least,
then the meaning and continuation of the sentence, and the total text in the end. Accordingly, the
statement “The divine residence is maruf” contains the meaning in the minds reflected by the
statement and there is no relationship with this statement and the Quran. The contradiction at the
third degree is that mentioning divine residence is adversely regarded as innovation while the
Quran mentioned about it as a divine action (...) It is certain that the literal meaning of this
statement is “obvious” (divine residence is maruf). Mu'tazilah ta’wil is regarded as “false” (its
nature is not known), and the process is totally considered as innovation (each innovation is an
indication and each indication will result in Jahannam). A captivating effect takes place when
“maruf’, and the “unknown” and “innovation” concepts are preached with a rising rhythm.
Therefore, the Muslim public and relatively educated sections are incited against ta’'wil and in favor
of tafsir. Nasr Hamid Abu Zaid, “Tarihte ve Giiniimiizde ‘Kur'an Te'vili Sorunsall”, Isldmi
Arastirmalar, 1996, 1X/1-4, 28.
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given to a question like “What is the true nature of Allah’s titles?”: “This is the truth
specific to Allah (ta"wil).”10°

While accepting that comparison and embodiment is not included in Islamic
theology, Ibn Taymiyyah reminded that Ahl al-Sunnah kalam authorities made
efforts to perform ta’wil on the khabari titles such as skies, divine residence and
yad for the purpose of imposing no prejudice to tanzih, and he strictly opposed to
these efforts. On the other hand, he regarded the statements on the blessings of the
eternal world described in the religious works as cognate, and he indicated that
they might suggest different meanings. With this attitude, Ibn Taymiyyah seems to
act overreactive in his first idea.!?

Moreover, Ibn Taymiyyah regarded the statement and comments of the Salaf in
general and himself in particular, as a result of a tafsir activity that is equal to
tadabbur and tafakkur in the Quran, but he considers the statements of certain sub-
sects such as Mu'tazilah, Murji'ah or Jahmiyya in a general sense as ta’wil in the
sense of the meaning in Ali-'Imran 3/7. Thus, he accuses these sub-sects of being
interested in the ta’wil of the cognates, which can only be grasped by Allah.
However, adopting the idea that divine titles should be interpreted in a way to
praise Allah’s glory within the limits of Arabic, and stating that the words in regard
to these titles have true meanings-Ibn Taymiyyah, states that Salaf aims to reflect
this-"! does not mean assigning the true meanings and nature of the titles.

However, Ibn Taymiyyah regards the statements of Ahl al-Hadith and Salafi-
Hanbali scholars as “true tafsir” and considers the statements of Jahmiyyah and
Mu'tazilah as ta’wil in regard to presenting the final word. It is fair to state that this
evaluation is reactional, and this reactions arises from the anti Jahmiyyah-
Mu'tazilah approach. Additionally, Ibn Taymiyyah mentioned in a confession-
based manner that Ahmad Ibn Hanbal and other Salaf ulama stated that no verse in
the Quran have incomprehensible characteristics, and these scholars rejected the
ta’'wil of the Jahmiyya'’2. He confessed that he had an ideological attitude in this
regard. When heard that “Ahl al-Hadith performs imitation. Its members are not
the people of religious works and deduction”, he said “No, this is not true! Because
Ahl al-Hadith had a reputation and deduced as Allah ordered following the
religious principles, reputation and tadabbur. No Salaf or Sunnah Imams rejected
this. However, religious works, reputation and deduction are the common
wordings. Ahl al-Hadith rejected the superstitious works and deductions in the

=

9 Ibn Taymiyyah, Majmu al-Fatwah, XIII, p. 139.

10 M. Sait Ozervarl, “Ibn Teymiyye (itikadi Goriigleri)”, DIA, Istanbul 1999, XX, 406.
11 Ibn Taymiyyah, Majmu al-Fatwah, X111, 131.

12 Tbn Taymiyyah, Majmu al-Fatwah, XIII, 131.
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context of kalam authorities”'3. He also clearly mentioned the ideological attitude
in favor of Ahl al-Hadith or Salafism-Hanbalism.!4

Reasons for the Anti-Ta’'wil Approach

The anti-ta'wil approach of Salafism is not under the context of an absolute
discourse as people believe. To be clearer, the negative attitudes of Salafi scholars
generally arise from the opposition to Jahmiyya. As known to all, Jahmiyya is the
name of the sub-sect associated with Abu Mubhris Jahm ibn Safwan (d. 128/745).
According to the members of this sub-sect who are believed to be the pioneers of
the interest in the cognates’ ta’wil in the history of Islamic ideology, intelligence
may contradict with narration, and the process of ta’wil should be performed on
narration in accordance with intelligence. In this regard, the process of ta'wil
should be performed on the khabari titles such as divine residence, revelation, yad
and wajh which enables an anthropomorphic Allah depiction in relation to
apparent meaning associated with Allah in the religious works. Moreover, Allah
does not stay or descend upon anywhere (revelation). Therefore, the meaning of
divine residence is the authority of Allah over the skies. In addition, divine
descending suggests the revelation of Allah’s mercy or orders. On the other hand,
Allah cannot be regarded as an object, as Allah is free from all forms a mind can
grasp. The title of kalam cannot be assigned to Allah either. Allah did not talk in the
past and will not do so in the future because an organ is needed to talk. Allah’s
conversation with Moses must have taken place with the reflection of divine words
from a creature reaching the ears of Moses. Moreover, it is not possible to see Allah
in the mortal and eternal world. Allah can only be seen with the divine actions. The
verse “Vision perceives Him not, but He perceives [all] vision; and He is the Subtle,
the Acquainted” (al-An’am 6/103) is clear evidence that Allah cannot be seen.!’

Jahmiyya interpreted religious works, especially those related to khabari titles,
based on intelligence and language for the purpose of exonerating Allah, and it
distorted the conservative structure in the theological field that continued to exist
since the Prophetic era, which evoked severe criticisms from the Salafi scholars.!¢
The works such as ar-Rad ala al-Jahmiyya wa’z-Zanadika by Ahmad ibn Hanbal,
ar-Red ala al-Jahmiyya and ar-Rad ala al-Marisi (Nakz al-Imam Abi Said Osman ibn Said
ala al-Marisiyyi al-Jahmiyyi al-Anid fima’ftarah alallahi mina at-Tawhid) by Abu Said ad

113 Jbn Taymiyyah, Nakz al-Mantig, p. 47.

114 For a broader consideration of Ibn Taymiyyah's ideological attitude regarding tafsir, ta'wil and
metaphors, see M. Emin Magali“Ibn Teymiyye'ye Gore Hatal Tefsir Kuramlar1” Bilimname, 2008/2,
issue, XV, p. 123-146.

115 For broader details on Jahm ibn Sahwan and Jahmiyya, see Abu al-Husein al-Malati, at-Tanbih wa'r-
Rad ala Ahl al-Ahwa wa’l-Bida’, Cairo 1993, p. 97-99; Abu al-Fath ash-Shahristani, al-Milal wa’n-Nihal,
Beirut 1996, 1, 97-99; Watt, Formation Period of Islamic Ideology, p. 178-185; Serafettin Golciik, “Cehm b.
Safvan”, DIA, VII, 233-234; Id, “Jahmiyya”, DIA, VII, 236-237.

116 Goleiik, “Cehmiyye”,, DIA, VII, 236.
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Darimi (d. 280/894), ar-Rad ala al-Jahmiyya by Ibn Abi Hatim ar-Razi (d. 327/938) and
Ijtima al-Juyushi al-Islamiyyah ala Gazwi al-Muattila wa’l-Jahmiyya by Ibn Qayyim al-
Jawziyya (d. 751/1350) are the results of these severe criticisms. However, certain
people such as Abdullah ibn Mubarak, Salam ibn Abi Muti', Abd al-wahhab al-
Warrak, Yazid ibn Kharun and Harijah ibn Mus’ab severely criticized and regarded
the Jahmiyya followers as “Non-believers”, “Atheists”, “The most malevolent
members of Ahl al-bidat”, and Ibrahim ibn Abi Nuaym said “If I had the authority,
Jahmiyya followers would be buried in the Muslims’ graveyard”,” which indicates
that the anti-ta’'wil approach of the scholars of Ahl al-Hadith or Salafiyyah arose
from the opposition to Jahmiyya. Ibn Qutayba’s (d. 276/889) “Ashab al-hadith” -this
title is the technical equivalent of Salafiyyah in figh- presented a statement as those
who do not associate the religious issue with juristic preference, comparison or
intelligence-based activities, books of mutakaddimun philosophers or kalam
authorities of the following periods”!'8, which indicates that anti-ta’wil approach of
Salafiyyah arose from the general Jahmiyya concepts.

It should be noted that Jahmiyya, which was referred with a great hatred by Ibn
Hanbal, Abu Said ad-Darimi, Ibn Taymiyyah and Ibn Qayyim al-Jawziyya, is a
concept that covers the entire Ahl ar-Ray movement, rather than serving as a term
that reflects a certain sub-sect or the followers of Jahm ibn Safwan, which pays
importance to intelligence, instead of khabar and religious works, in
understanding-interpreting certain sectarian or religious texts from movements
such as Mu'tazilah, Murji'ah or even Hanafism. In addition, according to the
narrative of al-Bukhari (d. 256/870) from Yazid ibn Kharun, Imam Abu Hanifa’s
favorite student was Muhammad ibn Hasan ash-Shaybani who was a Jahmiyya
follower."” We learned from the works of the opposing scholars such as Abu Said
ad-Darimi, Bishr ibn Gias al-Marisi (d. 218/833), who presented parallel ideas to
those of Jahm ibn Safwan, was both Jahmi and Murji’ah.'20

As these evidences indicate, Jahmi and/or Jahmiyya is a concept used by the
Salafi scholars to decry Ahl ar-Ray and possibly indicated as an “enemy of Islam”,
or “traitor”, which was first used by M. Watt.?! In addition, Jahmiyya did not have
any significant individuals other than Jahm ibn Safwan and Bishr ibn Giyas al-
Marisi, who were believed to have had the same ideology and influenced
Mu'tazilah in general, Murji’ah in the issue of faith, Jabriyya in the issue of will,
and Ash’ariyya to a certain degree, which indicates that the concept of Jahmiyya
indicated the groups other than Ahl al-Hadith rather than reflecting the name of a

17 Ahmad ibn Hanbal, ar-Rad ala al-Jahmiyyah wa'z-Zanadikah, Riyadh 2003, p. 11-12, [Publisher’s
introduction].

118 Abu Muhammad Ibn Qutayba, Ta'wilu Muhtalaf al-Hadith, Beirut 1993, p. 83.

119 See: Abu Abdillah al-Bukhari, Supporting the Divine Kalam in the light of Hadith al-Sharif (Halku Ef'ali
al-Ibad), trs. Yusuf Ozbek, Istanbul 1992, p- 24.

120 For more information about Bishr al-Marisi and his ideas, see Ahmed Saim Kilavuz, “Bishr ibn
Giyas”, DIA, VI, p. 220-221.

121 'Watt, Formation Period of Islamic Ideology, p. 182-183.
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specific sub-sect. Abu Bakr al-Humaydi (d. 219/834), the master of al-Bukhari,
stated “We say ‘Allah resided in the skies’. Whoever says anything other than this
about the divine residence would be Jahmi”,'?? while Ibn Taymiyya said “The issue
of Mihna in Halifa Ma'mun era was an instigation of Jahmiyya”'%, which confirms
that Jahmiyya actually meant the people opposing Ahl al-Hadith.

It should be noted again that Salafiyyah’s rejection of the ta’wil of the religious
works on the divine names and titles was not an absolute rejection. However,
certain scholars such as Imam al-Ghazali (d. 505/1111) stated that Ibn Hanbal
referred to the apparent meanings of the religious works and supported the idea
that the practice of ta’wil should not performed on cognates.’?* However, this is not
correct because scholars like Bayhaki (d. 458/1066) and Ibn Taymiyyah stated that
Ibn Hanbal only rejected the ta’wil of Jahmiyya and Mu'tazila'?, which is the
correct aspect of the issue. The fact that ar-Rad ala al-Jahmiyyah wa’z-Zanadikah was
written to reject the sub-sects which neglected the explanations of the Prophet and
randomly interpreted the Quran without paying attention to the connections
between the verses, which clarifies the anti-ta’wil approach of Ibn Hanbal.126
Moreover, Ibn Hanbal stated that certain verses in the Quran had metaphors, and
he added as a response to the claim of Zanadiqa that an-Nisa 4/56 has
contradiction'”” that the Quran has amm, khas and many terms with multiple
meanings, and the real meanings in these terms can only be found by the
authorities of Islamic science.'?

Imam Ghazali, who stated in Faysal at-Tafrika “According to what I heard from
the Hanbali authorities in Baghdad”, mentioned that Ibn Hanbal performed the
process of ta'wil on three hadiths: “Hajar al-Aswad is the right hand of Allah on the
earth”, “Muslims’ hearts are between the two fingers of Allah”, “I can feel the
breath of Allah around Yemen”.'? In addition, Ibn Hanbal performed the same

122 Jbn Taymiyyah, Nakz al-Mantig, p. 5-6.

123 Jbn Taymiyyah, Nakz al-Mantig, p. 20.

124 Abu Hamid al-Ghazzali, Ihyau Ulum ad-Din, Beirut 1982, I, 103-104.

125 See: Bayhaqi, Kitab al-Asma’ wa’s-Sifat, Beirut 1984, p. 304; Ibn Taymiyyah, Majmu al-Fatwah, XIII, 131.

126 Yusuf Sevki Yavuz, “Ahmad ibn Hanbal”, DIA, 11, 83.

127 According to what Ibn Hanbal conveyed, Zanadiqa’s claim of contradiction in An-Nisa 4/56 with the
meaning “Indeed, those who disbelieve in Our verses - We will drive them into a Fire. Every time
their skins are roasted through We will replace them with other skins so they may taste punishment.
Indeed, Allah is ever Exalted in Might and Wisdom.” is as follows: “How come will Allah replace
the sinful skins of the non-believers with other skins? We can only understand the following from
this verse: The divine statement baddalnahum juludan ghayraha meant the skins that committed no
sins will be tortured”. Ibn Hanbal, ar-Rad ala al-Jahmiyyah, p. 60.

128 Ibn Hanbal, ar-Rad ala al-Jahmiyyah, p. 60.

129 Abu Hamid al-Ghazzali, Faisal at-Tafrika, edit. Mahmtid Bicti, y., 1993, p. 41-43. Ibn Taymiyyah
stated the following in regard to the narrative conveyed by Ghazzali: “Regarding the information on
the ta’wil of three hadiths Ghazzali conveyed from the Hanbali followers, this story was made up in
the name of Ibn Hanbal. Because nobody narrated anything like that from Ibn Hanbal, and it is
unknown whether there is anybody who conveyed such narrative from his ashab. Hanbali, who was
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toward the khabari titles in certain verses. For example, he understood and
interpreted the concept of “maiyyah (unity)” from a metaphorical aspect in the
verses reflecting that Allah is with the prophets in particular and Muslims in
general, and he assigned meanings such as the divine help, divine knowledge or
observance to the concept in question.’® On the other hand, Ibn Qasir (d. 774/1373),
a Salafi tafsir authority, narrated that Ibn Hanbal read these two couplets in the
tafsir of the concept of maiyyah in al-Hadid 57/4:

“Even if you spend all of your life alone, do not say

“T was alone”;

Instead, say, “There has always been an observer for me.”

Do not think that Allah does not observe you even for a moment.
Do not consider what you hid as hidden.”13!

Regarding certain verses that were related to the metaphysical world and thus
impossible to know what they mean, Ibn Hanbal performed interpretation in a
sense to neglect the secondary meanings. For example, he made the following
statement against the objections of the non-believers who stated that there was a
contradiction about the time intervals such as a thousand or fifty thousand years in
al-Haj 22/47, al-Sajdah 32/5 and al-Ma’arij 70/4:

“The intention in expressing a thousand years in al-Haj 22/47 is the days when
Allah created the skies and earth, each of which is like a thousand years. The
meaning of a thousand years in al-Sajdah 32/5 is as follows: Djibril descended upon
the Prophet (p.b.uh.) in a thousand years and rises to the sky once again.
Descendance from the sky to earth indicates five hundred years while rising to sky
means another five hundred years. The total is a thousand years. Regarding the
fifty thousand years mentioned in al-Ma’arij 70/4, Allah orders the following: If
anyone other than Allah would undertake the responsibility of settling the accounts
of servants, that would take fifty thousand years. However, Allah can do it as
quickly as half of a mortal day.”132

As evidences indicate, Ibn Hanbal performs the action of ta’wil here, and he
ridicules the eternal world while doing so. It is clear that Ibn Hanbal’s anti-ta’wil
ideology has a limited meaning with the ta’wil of Jahmiyya, and regarded as equal
to Zanadiqa, which can be understood from the name and content of the work
rather than the absolute context of ta’'wil. On the other hand, although there is a
general belief that Ibn Hanbal strictly followed the religious works and thus

referred by Ghazzali, is an unknown person whose statements are also unknown in regard to being a
correct information source”. Ibn Taymiyyah, Majmu al-Fatwah, V, 197.

130 Ibn Hanbal, ar-Rad ala al-Jahmiyya, p. 92-93, 158-159.

131 Tbn Qasir, Tafsir al-Qur’an, IV, 304.

132 Tbn Hanbal, ar-Rad ala al-Jahmiyyah, p. 70-71.



The Journal of Theological Academia

rejected the kalam method, it is known that he discussed with the Mu'tazila
members and used evidence that can be regarded as kalami. Moreover, in ar-Rad ala
al-Jahmiyya wa’z-Zanadiqa, he used the method of “researching the possibilities” that
has often been used in kalam discipline. In addition, although Ibn Hanbal
considered discussing the issues which were not explained by the Prophet and
ashab as innovation, it seems that he abandoned this principle due to certain
incidents he personally experienced. Regarding the Halq al-Quran issue, which was
one of the most significant discussion issues in his era, he adopted the idea that the
Quran is not a creature, which was not clearly included in Quran and Sunnah,
which is a clear example in this regard.'®

The statement that Ibn Hanbal opposed the ta'wil of Jahmiyya rather than the
concept of ta’'wil is also valid for Abu Said Osman ibn Said ad-Darimi (d. 280/894),
an early period Salafiyyah follower. In addition, it was noted that Ibn Taymiyyah
opposed the ta’wil of Jahmiyyah in the works of Hanbal and other great Salafiyyah
scholars, who certainly included ad-Darimi.’®* Ad-Darimi stated in ar-Rad ala al-
Jahmiyyah and ar-Rad ala al-Marisi that khabari titles should be associated with Allah
without performing ta’wil. According to this belief, ta'wil is not the method of
avoiding comparison. In addition, according to ad-Darimi, ta’'wil of Jahmiyya
followers who are certainly non-believers according to the indicators in the Quran
and Sunnah, and who should be asked to forswear and be killed if they do not do
s0'% is nothing but sacrilege in regard to religious works. For example, considering
the concept of “yad” that is associated with Allah in the Quran as “blessing”,
“wajh” as “favor, beneficence, virtue”, and Allah’s descending upon the earth as
“the revelation of divine orders and mercy” is under this context. Darimi: “If the
meaning of ‘blessing’ is assigned to the concept of “yad”, the question ‘Did Allah
create Adam with two blessings?” should be asked in regard to Sad 38/75.
According to ad-Darimi, the question “Are only two blessings, among many, of
Allah are open or broad?” in regard to the verse “Allah’s both hands are open”.13
When the terms such as blessing or livelihood are associated with the concept of
yad, the verse reflecting that the whole universe will be in Allah’s hands on
judgment day (Zumar 39/67) should be assigned the following strange meaning;:
“The whole universe will be the living source of Allah that day, and the skies will
be in a rolled position in Allah’s living source”.1%”

According to ad-Darimi, these are the interpretations that have no imputation
and that totally mean sacrilege. Allah has hands, face, eyes, feet and fingers in
reality. Moreover, Allah is not an eternal and limitless creature that cannot be

133 Ferhat Koca, [slim Hukuk Tarihinde Selefi Sylem, Ankara 2002, p. 46.

134 Jbn Taymiyyah, Majmu al-Fatwah, X111, 131.

135 Abu Said Osman ibn Said ad-Darimi, ar-Rad al al-Jahmiyyah, Kuwait 1985, p. 171-182.

136 Abu Said Osman ibn Said ad-Darimi, Nakzu Usman ibn Said ala al-Marisi (ar-Rad ala al-Marisi), edit.
Mansur ibn Abd al-aziz as-Simari, Riyadh 1999, p. 122.

137 Darimi, Nakzu Usman ibn Said ala al-Marisi, p. 73, 90.
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sensed through senses as claimed by Jahmiyya; instead, it is a limited creature that
can be understood with the senses because the Quran indicates that Allah talked to
Moses without any messengers and that Allah will talk to Muslims who will see
Allah in the eternal world (Nisa 4/164; Ali ‘Imran 3/77; Al-Kiyamah 75/22).
Regardless of the conditions, “seeing” and “talking” is the clearest manner of
comprehending a subject or object with senses. The creature that cannot be realized
with senses exists not physically but spiritually in the intelligence, which does not
reflect a physically-existent creature. However, Allah orders that everything will be
destroyed except His Face (al-Qasas 28/88). This indicates that he is also present
physically. Anything that exists physically should have a border and certain titles
according to intelligence. The verses which indicate that Allah is in the skies, is able
to mortify or stone humans, and all elegant words reach to Allah (at-Taha 20/5, al-
Mulk 67/16-17; al-Fatir 35/10), and the hadiths suggesting that Allah is in the sky is
the evidence that suggests the divine presence has borders.1%

Ad-Darimi, who mentioned these statements under the titles such as “Bounds
and Skies”, “Ayniyyah wa’l-Makan”, expressed the following strange statements in
regard to Allah’s residence in sky: “Except erratic Marisi and his followers,
Muslims and non-believers agreed upon the belief that Allah resides in the sky and
they assigned such a border to Allah. Even the children who are not old enough to
be held responsible for their actions knew Allah as so. When children are in trouble,
they raise their hands to Allah and pray to Allah believing that Allah is in the sky,
not anywhere else. Everybody knows Allah and where Allah is better than
Jahmiyya.” 1%

Ahmad ibn Hanbal (d. 241/855), Ibn Abi Shaybah (d. 235/849) and Abu Ubaid
Qasim ibn Sallam (d. 224/838), was severely criticized by certain scholars such as
Muhammad Zahid al-Qawsari (d. 1952) because he determined a boundary and
direction to Allah stating that Allah has limitations, and he was even thought to
have accepted Allah as an object.'0 Although ad-Darimi repeated the “bilaqaif”
principle of Salaf while stating that Allah does not look like creatures while
determining the borders and limits for Allah, it is fair to state that this contradicts
with the idea that a title that is not found as a wording in the religious works
cannot be assigned to Allah.™! It should be noted that ad-Darimi used constrained
ta’wils to justify his own ideas. For example, Bishr al-Marisi interpreted the phrase
of fa-innaka bi-a’yunina in at-Tur 52/48 as “You are under our protection and
surveillance” as a dedication to Ibn Abbas. Accordingly, ad-Darimi claimed that the
statement of Ibn Abbas justified himself, not Marisi, in regards to the statement

138 Ad-Darimi, Nakzu Usman ibn Said ala al-Marisi, p. 57-59, 274-280.
139 Darimi, Nakzu Usman ibn Said ala al-Marisi, p. 62.

140 Muhammad Zahid al-Qawsari, Makalah, Humus 1388, p. 354-371.
41 Yusuf Sevki Yavuz, “Ad-Darimi, Osman ibn Said”, DIA, VIII, 497.
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“Defining anybody under the context of protection and surveillance can be possible
for those who have eyes.” 14

The evidence that the anti-ta’wil concept of Salafism meant the anti-Murji’ah
and Mu’tazila movement under the name of Jahmiyya, is positioned upon a truer
and more concrete basis with the attitude of Ibn Taymiyyah regarding the
metaphors. Ibn Taymiyyah, who opposed metaphors, stating that the
differentiation between the literal and metaphorical meaning in Arabic was not
present in the early periods, but created by certain sub-sects like Mu’tazila after the
Hijri third century. He suggested that the Salaf ulama do not mention about the
differentiation between the literal meanings and metaphors,'# and considered no
risk in using ra’y and jurisprudence in his fatwas. This indicates that Ibn
Taymiyyah’'s anti-ta’'wil and metaphor approach was ideological. The following
passage justifies this evaluation:

“The Interpretation method based on Ra’y and language is specific to ahl al-
bidat. Therefore, Ibn Hanbal stated “People made the most mistakes in ta’wil and
comparison issue.” In addition, innovative sub-sects such as Murji'ah, Rafizah and
others explained the Quran in regards to their subjective beliefs and linguistic
ta’wils they formed, and they neglected what the sahabah, tabi'un and great Islamic
ulama stated. Moreover, these sub-sects did not accept Sunnah, the practices of
Salaf or the ideas conveyed from them as a basis. These sub-sects only use the data
of intelligence and language. They also disregard the narrative tafsirs, Hadiths and
Salaf’'s words, and they used the kalam books formed by the leaders of Arabic
language and literature and the pioneers of their own movements. This is an
interpretation method also adopted by the deviant people because they use the
philosophical, linguistic and literary books and totally ignore tafsir, hadiths and
narratives. They neglect the religious works on the prophets because these works
have no scientific value for them. To sum up, they interpret the Quran in
accordance to their beliefs. They ignore the statements of the Prophet and ashab in
these actions.” 14

These statements indicate that Ibn Taymiyyah did not absolutely oppose ra’y,
opinions, deduction, ta’wil and metaphors. Instead, he used these when needed. He
opposed to the afore-mentioned concepts which belonged to the “others”.
Therefore, tafsir, ta’wil and the deductions of Ahl al-Hadith and/or Salafi-Hanbali
scholars are correct, but the tafsir and ta’wils of the others such as the sub-sects of
Jahmiyya, Mu’tazila and Murji’ah are generally superstitious, or at least invalid and
false. The interpretations of Ahl al-Hadith should be named as “tafsir” as a
statement of differentiation between the truth and superstition, or authenticity and

1492 Darimi, Nakzu Usman ibn Said ala al-Marisi, p. 537.
143 Tagqi ad-din Ibn Taymiyyah, Kitab al-Iman, Beirut 1983, p. 79-80.
144 Jbn Taymiyyah, Kitab al-Iman, p. 107.
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falseness, but the interpretations of the others should be named as “ta’wil” in
regard to falsification, which is performed by Ibn Taymiyyah.

Ibn Qasir had the same approach with his master Ibn Taymiyyah in rejecting
ta’'wil and metaphors but using metaphoric ta'wils when needed. To be clearer, Ibn
Qasir stated that no ta’wil action should be performed for the tafsir of the verses on
Allah’s khabari and actual titles (mutashabih as-sifat) and the verse on the divine
residence in the sky (al-A’raf 7/54), and ideas of Salaf scholars such as Maliq, Awzai
Sawri, Lais ibn Sa‘’d, Shafii, Ahmad ibn Hanbal and Ishaq ibn Rahawayh who
rejected comparison and denying of Allah’s titles. He adopted the ta’wil approach
of following Ahl al-Sunnah kalam authorities regarding the khabari titles, and he
interpreted the phrase of “two hands” in al-Maidah 5/64 as the “abundance of
divine blessing and beneficence”. 14>

The Tafsir Value of Ishari-Sufi Interpretation

Various concepts and terms such as indication, reputation, fact, latifah and
secrets were used to reflect the Sufis’” ideas and comments on verses, and the
concept of ishari tafsir has been commonly used recently, and in the latest periods.
The authors believe that the concept of ishari tafsir is problematic in terms of both
meaning and use. The relevant concepts and terms are used carelessly as the
concepts of “ra’y tafsir” or “tafsir with ra’y”. In other words, Zurkani reviewed the
comments of Sufis towards the Quran under the “ishari tafsir” (at-tafsirat al-ishari)
title in Manahil al-Irfan but he the defined this interpretation style as “Performing
ta’wil differently from the apparent meaning in the Quran while providing the
intended aspects and enabling compilation due to the secret indication seen by the
Suluq and Sufism members” (huwa ta'wil al-qur’ani bi-ghayri zahirihi li-isharatin
hafiyyatin tazharu li-arbab as-suluki wa’t-tasawuf wa yumkin al-jam’u baynaha wa bayna
az-zahiri al-muradi ayzan).*6 This definition indicates that “ishari tafsir” is actually
ta’wil instead of being tafsir. Therefore, Zurkani kept on using the definition of
“ishari tafsir”, and he even regarded the extreme comments of Batinis as fafsir al-
batiniyyat al-malahidati. While performing this evaluation, he mentioned the
following remark referring the classic Ulum al-Qur’an sources: “It was stated that
Sufis’ ideas and comments on the Quran were not tafsir” .14

These kind of careless actions in the use of terms and concepts can also be seen
in the works of other contemporary authors. For example, Zahabi conceptualized
Sufis” Quran interpretations as “tafsir as-Sufiyyah”, and he used the phrase “at-
tafsir as-sufi an-nazari” (nazari Sufi tafsir) regarding the reckless interpretations of
wahdad al-vujud partisans such as Muhyiddin Ibn al-Arabi (d. 638/1240) and Abd

145 Tbn Qasir, Tafsir al-Qur’an, 11, 75, 220, 499; Mustafa Oztiirk, “Tafsir al-Qur’an al-Azim”, DIA, XL, 296.
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ar-razzak al-Qashani (d. 736/1335).18 Many Quran and tafsir researchers in Turkey
repeated these concepts, which must have arisen from the statement “galat al-
meshur is better than lugat al-fash”. However, the ulama of the past were
meticulous in selecting concepts and terms. For example, Zarkashi (d. 794/1392)
said “It is stated that Sufis’ statements as Quran tafsir are actually not tafsir. These
statements must be the spiritual facts and trance/wajd states realized and
experienced by the Sufis while reading and listening to the Quran”.* Al-Suyuti
stated (d. 911/1505) in a truer and more careful manner “Sufis’ ideas and
interpretations on the Quran are not tafsir” (wa-amma kalam as-sufiyyati fi al-
Qur’an fa-laysa bi-tafsir).!5

As the concepts of hakaik, lataif and kashf indicate, Sufis” interpretations of thet
Quran have characteristics that are different to those of the tafsir. The authors are of
the opinion that the most convenient qualification regarding these interpretations is
“tasawwuf al-irfani ta’wil”.’! Ta’wil of Sufis is the result of the wisdom-based
ideology and comparison that are under the context of “i’tibar”. The concept of
i’tibar that was formed from the bases of abr/ubur, which meant “to pass, advance”
in Arabic, means understanding an element by considering the characteristics of a
similar concept to obtain a result by performing an intellectual transition between
two elements in the terminology of logic.’> Sufis used i’'tibar as a wisdom-based
comparison, and therefore the possibility of transition from the apparent meaning,
as seen in the statement “Similar concepts reflect one another” and/or “Similar
concepts recall one another”, to batin (deep meaning).

According to the wisdom-based epistemology, in addition to the apparent/clear
(zahr) meanings of the words, wordings and sentences in the Quran, there are deep
meanings that expand by the degree of the competency of Sufis. Achieving these
deep meanings requires open information sources such as discovery and
inspiration in addition to the accumulation of knowledge, consideration ability and
moral maturity. The verses suggesting reading the Quran with consideration and
tadabbur among the legitimate evidences regarding the indicators and/or deep
meanings of Sufis are significant. Abu Nasr as-Sarraj (d. 378/988) said in regard to
al-Muhammad 47/24: “Allah is in contact with the Prophet and enables the people
who purify themselves and practice with what they know to be informed about a
discipline they do not know. This is the discipline of semiotics”.’® Among the
legitimacy-related evidences of Sufi interpretations, the narratives indicating that

148 Zahabi, at-Tafsir wa’l-Mufassirun, 11, 236-241.
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the Quran has four different meaning dimensions which are zahr, batn, had and
matla/muttalah are significant.15*

According to many sources, Abu al Hasan al-Wahidi (d. 468/1076) criticized
Hakikat at-Tafsir by the well-known Sufi Abu Abd ar-rahman as-Suleimi (d.
402/1021) as “If Suleimi believes that this work is under the context of tafsir, he has
performed sacrilege” because Suleimi compiled different ideas and interpretations
of Sufism followers on the verses in the work entitled “Tafsir Facts”, majority of
which are Sufi aphorisms. Regarding the ishari-deep meanings, which emerge in
the spiritual worlds of the Sufism followers and which are achieved through i'tibar,
as “tafsir” means making false statements about the meanings and purposes in
Allah’s verses or blemishing Allah’s statements. In addition, calling Sufism
followers’ aphorism-based interpretations as tafsir has the same meaning with
“What Allah aimed to reflect is the meaning, is the interpretation of this orthat
Sufi”, which means making false statements about the Quran and taking a step
toward sacrilege.

Wahidi’s perception towards the nature of the Quran tafsir is in parallel with the
ideology of the Ahl al-Hadith in regards to the commitment to the apparent
meaning of wordings, particularly with emphasis on the sahabah and Salaf
ulama.'® Ibn as-Salah (d. 643/1245), who is one of the compiler of a basic Sunni
hadith work, has the same ideology with Wahidi in this regard, which supports this
evidence. Ibn as-Salah states the following after mentioning the criticism of Wahidi:
“To me, a reliable Sufi can perform interpretation [similar to those mentioned in the
work of Sulaimi] but if he does not state that these are tafsir and adopt this
interpretation style as a method of explaining a word in the Quran, he would not be
a non-believer. If he did so, he would have adopted the ta’wil style of Batinis. Sufis’
interpretations in regards to having concepts consist of the expression the
meanings/mathum in Quran with their similar aspects/concepts. Because similar
concepts reflect one another, and/or similar concepts recall one another. This is how
Sufism followers understood at-Tawbah 9/123 “O you who have believed, fight
those adjacent to you of the disbelievers and let them find in you harshness. And
know that Allah is with the righteous” as “We were held responsible for fighting
against our essences and thus the non-believers around us’. However, one would
wish that Sufis would not have acted as gently in the interpretations. Because these
interpretations cause misunderstandings and confusions.” 15

As it is clear, Ibn as-Salah agrees with Wahidi on the issue of what is tafsir and

15 Suyuti, Ta'yid al-Hakikat al-Aliyyah, Aleppo 2002, p. 17; Id, al-Itkan, 11, 1219-1221.

15 Despite the emphasis on narration and Salaf in tafsir, Wahidi was particularly criticized by Salafism
scholars such as Ibn Taymiyyah, which may sound strange at first. However, considering the fact
that Mugqatil ibn Suleiman was used as the basic tafsir source by Salabi, who was also used as so by
Wahidi, it is understood that this is a paradigmatic criticism, rather than being particular to
individuals.
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how it should be. To be clearer, Ibn as-Salah states that Sufis’ Quran interpretations
are not tafsir, but, as opposed to Wahidi, he noted that these interpretations should
be evaluated more moderately and in a more tolerant manner. This approach of Ibn
as-Salah can be regarded as the effort to form a legitimate basis for Sufi
interpretation tradition within the Sunni-kalami paradigm. This approach is
actually a part and reflection of the efforts of Qalabazi (d. 380/990), Qushayri (d.
465/1072) and Ghazzali (d. 505/1111) to add Sufism to the context of Ahl al-Sunnah
with the consecutive efforts and to remove the connection between Shia wisdom
and Sufism. As known to all, Qalabazi adapted Sufism to the theological approach
of Ahl al-Sunnah in at-Ta’arruf, Qushayri defined the basics and concepts of Sufism
ar-Risala in accordance with the same theological approach, and Ghazzali banished
the anti-truth-shariah approach in Ihya al-Ulum ad-Din and ensured an agreement
between Sufism and figh in a paradigmatic sense. As a result of these efforts, the
Sufis” Quran interpretations are not included in the category of tafsir, and a total
rejection-based approach is not adopted. On the contrary, these are regarded as a
wisdom-based variety and richness in the Quran interpretations. However,
interpretations of Sufis such as Muhyiddin Ibn al-Arabi, Abd ar-razzak al-Qashani
were regarded as rejected in deep ta’wil category by many sub-sects, particularly
the extremist Shia sub-sects such as Ismailiyya and Qarmatiyya.

The categorical differentiation between the appropriate ishari interpretations
and rejected deep ta’'wil was justified by Taftazani (d. 793/1390) as follows: “The
people with rejectionist approach were named as Batini. Because they claimed that
the apparent meanings of religious works are regarded as nullified, and only
Muallim (Imam) knows a couple of deep, hidden meanings. The main purpose of
their claims is to totally abrogate shariah. However, certain people with true Islamic
knowledge adopted the idea that religious works are to be interpreted in
accordance with the apparent meanings, but they also accepted the presence of
certain hidden indicators that are toward the suluq individuals and understood the
apparent meanings.”1%

Certain researchers in the contemporary era mentioned certain conditions
regarding the acceptability of ishari interpretation. Accordingly, ishari
interpretation should not oppose the apparent meaning of the Qur’an, the claim
that the essential purpose is to reflect deep-ishari meaning/interpretation should
not be proposed, a canon and intelligence-based opponent should not be present,
and a canon witness supporting ishari interpretation should be present.!® These
conditions serve to adapt Sufi-ishari interpretation style to Sunni statement system
in a controlled manner, and totally abandon and exclude the Batinism-based ta’wil
style. Due to the different inclinations in Sufism tradition, more specific
differentiations were made regarding the appropriateness and inconvenience of
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ishari interpretations. According to the author, the ishari interpretations that do not
contradict with the apparent meanings of the Quran and general canon and
theological principles of the Quran were categorized as “appropriate ishari tafsir”,
while the interpretations that do not suit the interpretations were categorized as
“speculative Sufi tafsir”. In other words, Sufis’” Quran interpretations were divided
into two as fayzi-ishari sufi tafsir and speculative sufi tafsir in regard to the
practice-speculation based Sufi differentiation. Therefore, a definite border was to
be drawn to the ishari interpretation in terms of appropriateness and
inconvenience. According to the evaluation of M. Husein Zahabi, ishari Sufi tafsir
(interpretation) is appropriate with the idea that it is based on Sufis’ spiritual
asceticism. The speculative Sufi tafsir is inconvenient due to the belief that it is
based on the arbitrary ideas and speculations of Sufis or philosophers. For example,
the ishari interpretations in Tustari and Sulaimi’s works are generally acceptable.
However, many interpretations of Sufis such as Muhyiddin Ibn al-Arabi and Abd
ar-razzak al-Khashani, who were rather interested in Sufism philosophy, are not
acceptable.’®

The conditions and categorical differentiations regarding the Sufi-ishari
interpretations were mostly performed by Ibn Taymiyyah. According to Ibn
Taymiyyah, who answered the question of whether the ishari interpretation “The
Quran has apparent and hidden meanings” -a statement among the most basic
legitimacy evidences of ishari interpretation- in the paper on deep and apparent
meanings in the Quran (Risala fi llm al-Batin wa’z-Zahir) is a hadith, and whether
Wahidi’s criticism toward Sulaimi’s Hakaik at-Tafsirwas true, the belief that “the
Quran has apparent and hidden meanings” is a false hadith conveyed by no-one
from the Islamic ideology. Such a narrative is not included in hadith books.
However, the following mawquf or mursal statement was narrated from Hasan al-
Basri (d. 110/728): “Each verse has an apparent, a hidden meaning and a
matla/muttalah.” For the concepts such as apparent and hidden meanings, scholars
of apparent and hidden meanings became common for many people, but the
context of these concepts included not only true concepts but also the wrong
elements.! If the purpose in the studies of hidden meanings is a type of science
that has been hidden from the majority or a certain group of people, then either the
hidden meanings against the apparent meanings or the hidden meanings that do
not contradict with the apparent meanings can be suggested.'®! The first of these is
superstitions. Whoever claims that they have knowledge of hidden meanings that
contradict the apparent meanings, or of such a hidden meaning would make a great
mistake. Those who make such a claim are rejectionist-nonbeliever or ignorant
people who have lost the correct path.

The deep meanings that do not contradict with the apparent meanings are at the

159 Zahabi, at-Tafsir wa’l-Mufassirun, 11, 241-246; Ates, Ishari Tafsir Movement, p. 19-21.
160 Jbn Taymiyyah, Majmu al-Fatwah, X111, 124-125.
161 fbn Teymiyye, Mecmu'l-Fetava, XIII, 126-127.
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degree of presenting ideas in accordance with apparent meanings. These ideas can
be true or false. Hidden meanings are regarded as correct as long as they do not
contradict the apparent meanings, and are not known as false in relation to the
apparent meanings. It would be rejected if it is known as superstitious. If hidden
meanings are known as neither correct nor wrong, neither a positive nor negative
statement is made. The example of hidden meaning that is against the apparent
meaning accepted by many people can be found in the claims made by Batini
Qarmatis, Nusairis and similar movements, and the philosophers, fanatic Sufis and
kalam authorities. The most malevolent one of these movements is Qarmatis. They
mention that the Quran and Islam has a hidden meaning that is against the
apparent meaning, and they make claims similar to the following: “The prayer that
is obligatory is not a canon prayer or such prayer is obligatory for the ordinary
people. Regarding the chosen ones, their prayers consist of knowing our secrets.
Fasting does not reveal our secrets. Pilgrimage is a voyage performed to visit our
esteemed masters.” They state that the jannah of the selected people is to benefit
from the pleasures in this world, while the jahannam is to follow the orders of
shariah and severe canon obligations. According to their claims, Dabbat a-Arz will
emerge from the earth upon Allah’s order, scholars who talk with Islamic science
anytime and anywhere, Israfil that will blow the trumpet, the scholar who reflect
science to the essences for reviving, the active intelligence used by the creatures
(mawjudah) in their moves, “Kalam”, the first intelligence regarded as the first
creator by the philosophers, the stars, moon and sun seen by Ibrahim; nafs,
intelligence and obligatory creature; four rivers seen by the Prophet during miraj,
four basic elements (anasir ar-arbaah); and the prophets seen by the Prophet in the
sky are the planets. Accordingly, Adam is the moon, Yusuf is the star, and Idris is
the sun.

The inconvenient batini ta’wils can be found in the ideas of many Sufi and
kalam authorities. But these two groups are different than Batinis. In other words,
the apparent meaning for Batinis is Rafisism, while the hidden meaning is pure
sacrilege. However, most of the Sufis and kalam authorities are not Rafizi. They
accuse the sahabah members of committing great sins but do not regard them as
non-believers. Shia-Rafizi Batinis regard the Imam in the verse “all things We have
enumerated in a clear register.” (Surah Ya-sin 36/12) as Ali (r.a.), regarded Abu
Lahab in the verse “May the hands of Abu Lahab be ruined, and ruined is he!”
(Surah al-Masad/Lahab 111/1) as Abu Bakr and ‘Umar (r.a.) Omer; regarded the
people in the verse “...then fight the leaders of disbelief” (at-Tawbah 9/12) as Talha
and Zubair; regarded the accursed tree in the verse “Accursed tree in Quran” (al-
Isra 17/60) as Umayyah people (Umayyad). Sufi Batinis regarded the pharaoh in the
verse “Go to Pharaoh” (an-Naziat 79/17) as qalp, regarded the “baqara” in the verse
“Indeed, Allah commands you to slaughter a cow” (Bakara 2/67) as the essence,
while Shia Batinis claim that this symbolizes Aisha (r.a.). Moreover, Sufi Batinis and
philosophers explain the conversation between Moses and Allah as the wisdom
that has been transmitted to him through the active intelligence or another element
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that guided him. They also regard “Indeed, I am your Lord, so remove your
sandals” (at-Taha 20/12) as abandoning the mortal and eternal world. They
interpret the tree Moses talked to, the divine valley where he was addressed by
Allah and similar statements as the states emerging in qalp while exploration and
inspiration took place. The author of Mishkat al-Anwar (Ghazzali) and those with
similar ideologies are among the people who adopted this interpretation method.

The philosopher Batinis regards the angels and demons as “forces of the
essence”. According to them, the statements regarding the things promised to
people in the eternal world are symbolic statements proposed to reflect pleasure
and sorrow, the essence will be experienced after death, and these statements do
not correspond with the elements of an independent presence. Many statements
from the Sufis have been reflected from the following periods. However, their
statements were not conveyed from their own Salafs or Sufism pioneers. In
addition, contrary to their salaf and science leaders, many relevant statements were
made by the late kalam authorities.16?

Sufis in the following period believe that the Islam ummah are more
knowledgeable and competent than the salaf scholars despite their malevolent and
ignorant actions. In addition, they raised their claims to the level of uniting
existence [vahdet-i viictid]. Just like Ibn al-Arabi, the author of Fusus al-Higam, and
those with similar approaches did. On the other hand, Sufis of this latest period
claim that they know Allah better than the prophets and that prophets benefited
from their knowledge in marifatullah. They interpret the Quran in accordance with
the superstitious generations. For example, they regard the verse “Because of their
sins they were drowned.” (Surah Nuh 71/25) as “they were drowned in the
marifatullah sea” and claim that the term, azap (wrath), arose from the base “azb”
meaning sweetness. They state that Noah’s statement on his own nation meant
praising with a critical style. They also interpret the verse “Indeed, those who
disbelieve - it is all the same for them whether you warn them or do not warn them
- they will not believe.” (al-Baqarah 2/6) as “They do not believe with the apparent
science” and they regard the verse “Allah has set a seal upon their hearts” (al-
Bagarah 2/7) as “They do not know anything other than Allah”.163

Ibn Taymiyyah assessed batini and ishari ta’wils under two categories. The first
is the erroneous ta’wils at evidence and madlul level, and the second is the
erroneous ta’'wil based on evidences. The meaning proposed with ta’wil capacity in
the first category is indeed superstitious. Therefore, its evidence is superstitious,
too. Presenting evidence that would necessitate the correctness of superstitions is
not the case here. This type of ta’wils is specific to Shia, Sufi and philosophical
Batinism. The meaning of the ta’wil in the second category is essentially correct .
These ta’wils belong to Sufis. However, Sufis use certain wordings to reflect a

162 Ibn Taymiyyah, Majmu al-Fatwah, X111, 127-128.
163 Jbn Taymiyyah, Majmu al-Fatwah, X111, 128-129.
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meaning that is the Quran and hadiths but indicate a different context to form a
basis for the meaning they formed, and they name the meanings in this regard as
the indicators (isharat).® It is possible to find many examples related to these
interpretations in Hakaik at-Tafsir by Abu Abd ar-rahman. The superstitious
interpretations and meanings can be easily found in the ideas of Qarmatis and
philosophers who oppose to Muslims in regards to the basic principles of Islam.
Those who know the salaf scholars of the first period are aware of the fact that all
ideas advocated by these groups contradicted with Salaf ideology and were
superstitious. Whoever accepts that prayer is obligatory for any people with a
sound mind would understand that those who interpret the religious work on
prayer as “Certain people are exempt from prayer” clearly lie.

The correct Sufi/ishari interpretations and meanings can be true with the Quran
and indirect Sunnah indication. However, there are two cases regarding the
position of wording that indicated the ishari meaning. The first is making the
following claim: “This ishari meaning was meant in the wording”. Such a claim
means besmirching Allah. Whoever claims that the term of “baqgara (cow)” in
“Indeed, Allah commands you to slaughter a cow” (al-Bagarah 2/67) meant essence,
the term of pharaoh in the verse “Go to Pharaoh” (an-Naziat 79/17) meant qalb,
Abu Baqr was meant in the verse “and those with him are forceful against the
disbelievers, merciful among themselves.” (al-Fath 48/29), ‘Umar (r.a.) was meant in
the verse “and those with him are forceful against the disbelievers”, Osman (r.a.)
was meant in the verse “merciful among themselves”, and Ali (r.a.) was meant in
the verse “You see them bowing and prostrating [in prayer]”, they would have lied
in the name of Allah deliberately or accidentally.

It is possible that the meaning proposed in the Sufi interpretation has i'tibar and
comparison characteristics, which is named as “comparison” by the scholars of figh and
“indication” by the Sufis. I'tibar is divided into two as true and superstitious. Whoever
hears the verse “None touch it, except the purified.” (al-Vagqi’ah 56/79), state what was
mentioned in this verse is Lawh al-Mahfuz or Quran, and produce a comparison as
“the Quran’s meanings and messages can only be grasped by those with pure hearts
just like those who can touch the Lawh al-Mahfuz where Quran letters are written”,
this becomes a true meaning and i'tibar. In addition, similar views were conveyed from
Salaf scholars. Similarly, considering the hadith “Angels do not visit the houses where
there is a dog or a junub individual”'¢*, the following would be an appropriate
comparison: “As long as a person has habits that would foul the essence such as pride
and jealousy, that person cannot grasp the truth of faith”. In this regard, Allah ordered
as follows: “Those are the ones for whom Allah does not intend to purify their hearts.”
(al-Ma’idah 5/41), “I will turn away from My signs those who are arrogant upon the
earth without right. and if they should see every sign, they will not believe in it. And if
they see the way of consciousness, they will not adopt it as a way; but if they see the

164 al-Bukhari, as-Sahih, “Maghazi”, 12; “Libas”, 88; “Taharat”, 89; at-Tirmidhi, as-Sunan, “Edeb”, 44;
Nasai, as-Sunan, “Taharat”, 167.
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way of error, they will adopt it as a way. That is because they have denied Our signs
and they were heedless of them.” (al-A’raf 7/146).165

According to Ibn Taymiyyah, every meaning and interpretation that contradicts
with the Quran and Sunnah are superstitious and have no truth value. It is wrong
to interpret a statement, which suits the Quran and Sunnah but has a different
meaning in the manner of addressing, differently than its essential meanings. Even
if it is stated that this is a meaning formed through i'tibar and comparison, it is
wrong. Because such a meaning can be true or superstitious. To sum up, those who
interpret and perform the action of ta’wil on the religious works of the Quran
and/or Sunnah differently than the sahabah and tabi'un would besmirch Allah,
adopt a rejectionist approach and distort the facts, which is nothing but
disbelieving and opening the doors of rejectionism. It is unquestionable that this is
not Islamic.16¢

The categorical differentiation of Ibn Taymiyyah in regards to hidden and
Sufi ta'wil as “those who make mistakes in both evidence and meanings” and
“those who make mistakes in evidence rather than meanings” is related to the strict
border between the ishari-Sufi ta’'wil and philosophical-kalami ta’wil. The kalam
authorities such as Jahmiyya, Mu'tazila and Murji'ah represent kalami ta’wil while
the Shia Batinis and Sufis such as Ibn al-Arabi represent philosophical Batini ta"wil.
Regarding the Sunni Sufis evaluated in the second group “those who make
mistakes in evidences rather than meanings”, these Sufis correspond to the
representatives of Sufi-Ishari ta’'wil.1¢” In conclusion, Ibn Taymiyyah and the Salafi
ideology played a key role in assigning and determining the criteria of
appropriateness and inconvenience regarding the ishari interpretation. Considering
the fact that Salafism is the developed and systematized form of Ahl al-Hadith
movement, it is fair to state that the paradigm determining whether the Sufi
interpretations are true or not, is basically an Ahl al-Hadith paradigm.

165 Jbn Taymiyyah, Majmu al-Fatwah, X1II, 129-130. A similar approach was adopted by Abu Ishaq ash-
Shatibi (d. 790/1388). According to Shatibi, apparent meanings indicate a linguistical understanding
within the limits of Arabic, and hidden meanings suggest understanding and grasping the divine
intention in verses. He also mentions that those who differentiate between the apparent and hidden
meanings would provide a new tafsir method, and they should definitely provide a concrete basis to
their specific concept of apparent and hidden meanings. He also implies the condition of suiting
Arabic data and the presence of external data (religious work) that would support this meaning. He
notes in some of his examples that certain Sufi interpretations enable Muslims to evaluate the Quran
consistently as a whole, but he regards certain interpretations, such as the term “na’lain (two clogs)”
interpreted as “two worlds” in the phrase “fahla na’laik” in al-Taha 20/12, as unacceptable.
According to Shatibi, this and similar interpretations do not have the understanding of Salafism
followers who are the first addressee of the Quran and who understand and interpret it in the best
way. See al-Muwafakat fi Usul ash-Sharia, Beirut 1997, III, 346-367.

166 Ibn Taymiyyah, Majmu al-Fatwah, X111, 130-131.

167 Magali, “Ibn Teymiyye’ye Gore Hatali Tefsir Kuramlar1”, p. 131.
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Discussion and Conclusion

The Salafi ideology, supported by Ahmad ibn Hanbal and made a systematical
movement upon the orders of Ibn Taymiyyah and Ibn Qayyim al-Jawziyya, the
most basic characteristic of which is extreme conservatism and traditionalism, has a
determinant role regarding the classical Sunni tafsir tradition. For determining this
evidence, it is sufficient to see how the content of Mukaddimat at-Tafsir by Ibn
Taymiyyabh is reflected to al-Burkhan and al-Itkan by Zarkashi and Suyuti, which are
used as the most basic sources of Quran sciences and Tafsir. Moreover, the
categorical classifications by Ibn Taymiyyah, which is presented as “ahsanu turuk
at-tafsir (the best/most appropriate tafsir methods)” and means “Quran tafsir with
the Quran and Quran tafsir with Sunnah” are still used as tafsir principles. These
categorical classifications also determine the frame of “narrative tafsir (ma’sur
tafsir)”.

The conditions for accepting the Sufi/ishari interpretations are largely based on
the beliefs and evaluations of Ibn Taymiyyah in Risalah fi ilm al-Batin wa’z-Zahir.
The conditions for accepting the ishari interpretation and ta’wil largely match,
which is interesting evidence. The focus of this match is formed by the condition of
suiting the apparent meaning of religious works in Sufi and kalami ta’wil. Ibn
Taymiyyah remained significantly distant to kalam and ta’wil method, speculative
wisdom and Sufism, and he used a critic approach in this regard, which indicates
that he meticulously investigated the acceptance conditions for ta'wil in the
statement epistemology in Ahl al-Sunnah tradition because of the effect of
systematic Salafism. A similar assumption can be made for the classical discussions
of whether a ra’y-based Quran interpretation is lawful.

In addition, the social/hidayah-based tafsir movement which is commonly
accepted in the modern Islamic world, arose from Salafism represented by certain
people such as Muhammad Abduh and Rashid Riza. To sum up, the dominant
tafsir paradigm in the Ahl al-Sunnah tradition largely belongs to Ibn Taymiyyah
and Salafism. The inclination of certain tafsir authorities such as Imam Maturidi,
Fahraddin ar-Razi and Bayzawi to combine the sagacity tafsir/ta’wil that became
clearly visible with Molla Fanari in the Ottoman era and adopted by many Ottoman
tafsir authorities later with ishari interpretation style, is mentioned as a strong
Sunni tafsir aspect. However, since the latest century, the most dynamic aspect that
has been represented by certain scholars such as Muhammad Abduh, Rashid Riza,
Mustafa Maraghi, Mawdudi, and Sayyid Kutubis has a Salafi social/hidayah-based
tafsir inclination.

The basic emphasis in Ibn Taymiyyah’'s Salafi tafsir concept is related to
detecting the initial/essential meaning in the Quran and maintaining this meaning
as it is. This emphasis is a serious criticism toward the approach of presenting
sectarian, political and philosophical premises for the approval of the Quran under
the concept of ta’wil rather than answering the following question: “What does
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Quran essentially order?” Making the Quran a divine book that is in parallel to any
premise is possible by removing the historical context of the divine book. To
remove the historical context, one should neglect the narratives of Salafis with
historical meanings. Ibn Taymiyyah’s emphasis of Salaf and narration in tafsir is
thus critical. The emphasis on the commitment to apparent/valuable meaning in
Arabic is important for preventing the arbitrary considerations toward meanings.
However, the tafsir style based on pure Arabic is problematic for the Salafi
ideology. Therefore, Ibn Taymiyyah stated the following in regards to determining
the meaning in the Quran considering the pure wording: “Certain interpreters
aimed to explain the Quran verses in a way to be understood by a person who
speaks pure Arabic while neglecting the statements of the Prophet who received the
verses and became the first addressee of Quran... These interpreters were
committed to pure wordings, and they considered the meanings that could not
have been in Quran without paying attention to Prophet’s advice, verses’
indications and expression styles.”16

Arabic is without doubt significant for determining the main meaning and
purpose in Quran, but the linguistic characteristics are not solely adequate. This is
due to correctly understanding and explaining Quran is more than what can
linguistics grasp. Moreover, those who understand the Quran the best are not those
who speak Arabic the best. Scholars of figh can understand and interpret the Quran
better than Arabic linguists.’® The maximum amount of attention should be paid to
the expression style of the Quran in tafsir. Ibn Taymiyyah made the following
statement: “Wording can become meaningful only if the language, addressing style
and habits of the speaker is known. Because the indication of wording to meaning
is not random, but voluntary and cautionary. The speaker aims for their wording to
correspond to a certain meaning. When the speaker presents an ordinary style in
regards to expressions with a certain wording, this style becomes a habit of this.
Thus, whoever pays attention to Prophet’s wordings and what he meant with these
wordings knows the details in his statements. Thus, the intention that could not be
found by somebody else can be understood easily by those people.”17

As this explanation indicates, the meanings Shari assigned to Arabic terms
should be regarded in Quran tafsir. Because Shari assigned much content, which
are different than the meanings and use in Arabic, to many Arabic words. The
details of these meanings can be achieved through the statements from the Prophet
and Salaf statements. Therefore, whoever performs ta’wil on Quran just by
considering the Arabic meanings and use without paying attention to the meanings

168 Ibn Taymiyyah, Majmu al-Fatwah, X111, 191.
169 Jbn Taymiyyah, Majmu al-Fatwah, 111, 38; XVII, 222.
170 Tbn Taymiyyah, Majmu al-Fatwah, VII, 77.
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in Prophet and/or sahabah statements conducts a ta’wil process specific to
innovation followers.17!

According to Salafi tafsir ideology, the essential meaning of a word in the Quran
is limited to what the sahabah generation understood from that word. The
theoretical and terminological aspects gained by the words in time should be
disregarded in Quran tafsir. Ibn Qayyim al-Jawziyya regarded assigning
terminological meanings to the words in Quran as superstitious (groundless,
invalid) ta’'wil. According to him, associating a word in the Quran with a special
term, rather than the meaning known in the revelation period, that emerged in the
following periods, is a completely superstitious ta’'wil. Many people had confused
ideologies and problematic approaches with this issue. These people associated the
wordings in the Quran with the meanings that are in the terminologies of late
periods but have no correspondence in Arabic in the revelation period. This aspect
should be considered carefully. Otherwise, they could make a great mistake such as
accusing Allah and the Messenger of lying under the name of ta’wil. Certain people
interpreted the phrase fa-lamma afala (An’am 6/76) as “movement” and presented
the ability to move as in a superstitious regard. However, there is not a single
statement where the term “uful” is used to mean movement in the period when the
Quran was revealed. Moreover, some scholars regarded the term “ahad” used in
the Quran to refer Allah as “the element from which it is impossible to separate and
gain an independent presence”, and they stated the following: “If Allah was really
over the sky, he would not have had the ahad title and characteristics.” However,
neither Arabs nor the linguists know that the term “ahad” has this meaning. In
Arabic, there is not a single example where this term has the afore-mentioned
meaning. The judgment regarding this meaning belongs to Jahmiyya, falasifah,
Mu’tazila and their followers.17

Ideological motives occasionally affect the criticisms of Ibn Taymiyyah and Ibn
Qayyim regarding ta’wil, but the basic motive here is the efforts to avoid sacrificing
the epistemological and methodological principles based on Ahl al-Hadith. This
statement can be found with the answer of Ibn Taymiyyah for the following
question: “What is the most suitable tafsir of the Quran and Sunnah?” According to
Ibn Taymiyyah, the most reliable tafsir for Muslims is Jami al-Bayan by al-Tabari.
Al-Tabari conveyed the narratives from Salafi scholars with imputations and
presented no innovations. In addition, he made efforts to avoid conveying
narratives from refuted scholars such as Mugqatil ibn Suleiman and Qalbi.’”® The

171 Ibn Taymiyyah, Majmu al-Fatwah, V11, 243-244.

172 Ibn Qayyim al-Jawziyya, as-Sawaik al-Mursala, Riyadh 1998, I, 189-191.

173 According to Ibn Taymiyyah, almost all of tafsirs of scholars such as Sufian ibn Uyayna (d. 198/814),
Abd ar-razzak ibn Hammam (d. 211/826), Ishaq ibn Rakhawayah (d. 238/853), Ahmad ibn Hanbal (d.
241/855), Abd ibn Humaid (d. 249/863), Baqi ibn Makhlad (d. 276/889), Ibn al-Munzir (d. 318/930)
and Ibn Abi Hatim (d. 327/938) contain the ideas and practices of sahabah and tabi’un, and they are
among the appropriate and valid tafsirs. See Majmu al-Fatwah, XIII, 190.
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tafsirs of certain scholars such as Sa’labi, Baghawi and Wahidi are useful although
they have certain problematic narratives and innovations. The tafsir of Ibn Atiyya
and Qurtubah are suitable for the Quran and Sunnah, and they do not include
innovation. However, al-Kashshaf by Zamahshari completely includes innovations.
The most concrete and reliable tafsir among these works belongs to al-Tabari.!7*

It is clear that Ibn Taymiyyah presented reasons consolidating the commitment
to Ahl al-Hadith and Salaf ideology, while stating that Jami al-Bayan is the most
reliable tafsir, and he considered the same reasons while evaluating the tafsirs of
other Sunni tafsir authorities. However, in his evaluation toward al-Kashshaf by
Zamahshari, he acted ideologically due to his anti-approach toward Jahmiyya and
Mu’tazila. He had a similar attitude while criticizing at-Tafsir al-Qabir by Fahraddin
ar-Razi stating “It has anything but tafsir”.
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Tefsir Geleneginde Selefilik Ekolii

Ozet

Hicri III. (IX.) asirda Ehl-i Hadis ekoliiniin sembol ismi Ahmed b. Hanbel
tarafindan savunulan, daha sonra Ibn Teymiyye ve Ibn Kayyim el-Cevziyye'nin
gayretleriyle sistematik yapiya kavusan Selef diisiincesi klasik dénem Siinni tefsir
geleneginde belirleyici konuma sahiptir. Islam tefsir geleneginde Selefilik, birbiriyle
baglantili ve ayni1 zamanda birbirinden oldukga farkl: ii¢ kategoride ele alinmasi
gereken bir konudur. [lk katregori, sistematik Selefilige alt yap1 olusturan Ehl-i Hadis
ekoliidiir. Ashab-1 Hadis, Ehl-i Eser, Ehl-i Siinnet-i Hassa gibi farkli isimlerle de
anilan bu ekoliin sembol ismi Ahmed b. Hanbel (6. 241/855)'dir. Tkinci kategori, hicri
VIL. astin ikinci yarisinda yetisen Ibn Teymiyye (6. 728/1328) ile onun Ibn Kayyim el-
Cevziyye (6. 751/1350) ve Ebii’l-Fida Ibn Kesir (6. 774/1373) gibi meshur talebelerince
temsil edilen dini diisiince ¢izgisidir. Selefilik ve tefsir konusunda {igiincii kategori,
modern donemdeki 1slah-tecdit sdylemiyle 6n plana ¢ikan yeni Selefiliktir

Anahtar Kelimeler: Selefilik, Tefsir, Ehl-i Hadis, Ibn Teymiyye
CilglY) Alae o S5 J5Y1 20l 8 & S "Tefsir Geleneginde Selefilik Ekolii'" ol st sl all A sall Zaa il 8 038 5%
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Salafism In Tafsir Tradition

Abstract

Salafi thinking, defended by significant Hadith scholar Ahmed b. Hanbel in IX.
century and systematised by Ibn Teymiyye and ibn Kayyim el-Cevziyye, has a
important role in classical Sunni tafsir tradition. Salafism in Islamic tafsir tradition
should be issued under three categories which are related but quite different from
each other. First category is Ahl al-Hadith tradition which base systematic Salafism.
This tradition, also named as Ashab al-Hadith, Ahl al-Athar, Ahl al-Sunna al-Hassa,
is remembered with Ahmad b. Hanbal (d. 241/855). Second category is the religious
tradition which is symbolised with Tbn Taymiyya (d. 728/1328) and his famous
students like Tbn Kayyim el-Jawziyya (d. 751/1350) and Abu’l-Fida Ibn Kathir (d.
774/1373). Third category is new Salafism which is emerged in modern time and has
a discourse of islah-tajdid.

Keywords: Salafism, Tafsir, Ahl al-Hadith, Ibn Taymiyya
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