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Degisim Karsisinda Varolan’1 da Gozeten ‘Diri Yorum’

Sadik KILIC"

Ozet

Islam inamisi bakimindan en kutsal dini metin, Kur’an’dir. Ve Kur’an, insamin yasadig
evreni hedeflemis olmasi nedeniyle, Askinlik alanindan “bura’ya ‘'ntizil” etmistir; bu nedenle
de, insani ve igtimai bir olgu olarak, bir dili: Arapgay: iletisim arac olarak se¢mistir. Kur'an
metninde ifadesini buldugu ve insanlara ulashig sekliyle (‘resm’) ilahi Kelam’in, ilahi
amaglars; biitiin tikel olgular: ve insani cevaplari sozel-lafzi olarak igermis olmasi miimkiin
degildir. Ciinkii ‘dil'in imkanlari, ilahi ontolojiyi biitiiniiyle ifade edemez! iste, Allah ile
miinasebeti bakimindan ("hadd”) her ne kadar Miitedl ise de, beseri bir 6rgii olmanin disina
¢tkamayan ‘dil'in imkanlarmmin sinirh olmasy; en genis anlamiyla, insan ve diinyasinin
kesintisiz bir degisim iginde bulunmasi, boylece de daha rafine ¢dziimler talep edilmesi
nedeniyle, klasik yorum geleneginin bir dinamizme kavusturulmasi; bu baglamda, Kitab'in
etrafinda oriilmek istenen ack ve ortiik fanatizm setlerinin asilmasi, kisaca ‘tevil’, ciddi
diriltici yorum enstriimanu olarak yeniden giindeme alinmasi gerekmektedir.

Anahtar Kelimeler: Kur'an, Dil (Arapca), Yorumun beseriligi, Toplumsal degisim.

‘Living Interpretation” Considering the Existing in the
Face of Change

Abstract

In terms of the Islamic faith, the holiest text is the Koran. And since the Koran’'s target is
the universe in which the human being lives, it has been “revealed” from the domain of
transcendence to “here”; and therefore, it has selected a language as a human and social
phenomenon, i. e,, Arabic, as a communicative tool. It is not possible for the Divine Word in
its form expressed in the text of the Koran and sent to the humanity (“resm”) to contain
verbally the Divine purposes, all particular facts and human answers. This is because
possibilities of

“language” cannot express the divine ontology in its entirety!

Although it is transcendental in terms of its relation with God, language is limited to being
a human nexus, and therefore, is restricted in its possibilities. In its broadest sense, man and
world are in continual change, and therefore, people require more refined solutions, implying
that the classical interpretation tradition should be made more dynamic, and implicit and
explicit fanaticism walls built around the Book should be eliminated. In short, “tawil”
(glossing) should be reconsidered as ci serious reviving interpretation instrument.

Keywords: Koran, Language (Arabic), Human quality ofinterpretation, Social change,
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Genel Bir Sunus

Sorular sormaya kapi oldugundandir ki, konusmak veya “dil yetkinligi'ne sahip
olmak, insan igin birincil ayirt edici bir 6zellik olarak ¢ikar karsimiza. Sorabilmek,
ruhun penceresini, bagka ben’lere, ruhlara; onu ¢evrelemis objeler ve olgular alemine
a¢masidir.. Benligin, diger ben’ler gogtinde bir pervazi, bir soluklanisidir ya da; ‘ben-
biling enerjisi’ yiiklemesidir kendisine... Bundan olsa gerek, “Wittgenstein (1889-
1951) [da], felsefede Gnemli olan, sorudur, yanit degil demisti, -hem felsefenin
sorularla bagladigini, hem de felsefenin yeni sorularla yeni alanlara agldigin
vurgulayarak...”!

Biittin bilim dallari, 6zellikle sosyal beseri ve dini gortisler, en saglikli cevabi
verebilmek; ‘bura’dan giderken, gozleri arkada kalmaksizin, hi¢ olmazsa dogru
cevaplart igsaretlemis bir r(th dinginligi ve i¢ huzuru ile aydinlanmig olarak yola
koyulmak igin, ‘sorular’, ‘buraya ve ben’e, biz’e dair’ 6zel sorular sunmaktadirlar. Ve
kugkusuz, soruyu nasil sorarsaniz, cevabi da ona gore olur..

Heidegger’ci sozciiklerle stylemek istersek, ‘varolussal yogunluk ve endiseden
soyutlanarak, itiyatlarin pengesinde si§lasmis, belki de ‘glinliiklesmis” yasam iginde
biz, bilin¢li benlik biitiinltiglimiize ait soruyu; insani kimligin bize yiikledigi o
vazgecilmez sualimizi degil, baskalarinin sualini dillendiriyor gibiyiz hep... Bir
anlamda, cevap aramaya, 6z benligimizin olmayan, bizce igsellestirilmemis sorular
sorarak basliyoruz; baska ben'ler tarafindan ele gegirilen, derken tiiketilen ve edilgen
nesne konumuna indirgenen bir ‘s6zde ben’e doniisiiyoruz; bir tiir ‘yabancilagsma’
yani... Bir bagka anlamlandirmayla, “insan baskalar1 tarafindan kullanilabilen bir
alet yahut sadece egya durumuna gelir. ‘Anonim kigi” boylece sahsiyetini kaybeder,
adetler ve giinliik hayatin aliskanhklar: ile hareket eder. O, Heidegger’in varhgin
giinltiklesmesi dedigi seye maglup olur...” 2 Hadi diyelim, sorularda ¢akigmalar ve
benzerlikler kag¢inilmaz; hi¢ olmazsa, cevabi, kendimiz igin yine biz vermeye
calisalim.. Bu "bizim cevabimiz’ olsun!.. Biitiin kesinligi ve somutluguyla, igerecegi
i¢sel heyecan ve titresimleriyle bana, bize ait olsun... Hi¢ olmazsa, ortak sorulara
kendi cevaplarimi, kendi anlamlandirmalarimi verebileyim!..

Ne kadar kisiye 6zgti de olsa, her cevap, bir ben’in kendini, birinci elden varolusa
konumlandirmasi; onu igten ya da distan kusatan nesnelere, oluglara varligim
katmasi, onu 6ziimsemek istemesi bakimindan, anlamlidir... Diyebiliriz ki, cevaplar,
yine insana bagli olarak, muhtelif kabul ve gerceklik basamaklarma yerlesirler.
Kiminin derecelendirmesinde tist basamaklarda olan, baskalarininkinde altlarda; ya
da tersi... Bir baska deyisle, her bir birey i¢in dogru, dogruya yakin; yanls, en yanlhs
vb. cevaplar vardir; yani, salt ve tartisiilmaz dogru veya salt ve tartisitlmaz yanhs
cevap/cevaplar yok! Bir imkan ve olasiliklar nebtiléziinden diinya alanina gegis ve
bir yol izlemede, sorular ve cevaplar bizim hayat toplamimizi, uzaya 1sik demetleri
halinde asili biraktigimiz hayat ve varhik idraki konusundaki profilimizi de

' Yavuz, Hilmi, Felsefe Yazilari, istanbul, Boyut Kitaplari, 1. bs., 1997, s. 98.
2 Magill, Frank, Egzistansiyalist Felsefenin Bes Klasigi, cev. Vahap Mutal, , istanbul, Hareket Yayinlari,

1971, s. 53.
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olusturmuyor mu?!. Evet; hatta, varolusumuz, sorularimiza vermeye cabaladigimiz
yanitlarimizdan ibarettir...

Soruyu her an sorabiliriz; sormaliyiz da.. En giizeli, soru sormak bir stirece
dontigmeli.. Sorular sorarak ve cevaplar vererek devam etmeliyiz yolumuza..
Yollarin da, ayr sorulari, ayr cevaplari olacaktir, zird soru sorup cevaplar bulma,
varolus tlirkiisii gibi tlitecektir zihnimizde; daima taze, titrek, canl, heyecanli, itirh
ve korkak... Oyle olacaktir ki, sorular sormak cevaplar aramak, ¢ollerde damlanin,
bir bitki kokiine vasil olmasi; daglarda bir meneksenin, bir Lotus’un, ytiksek zirve
esintilerine, firtina ve sarsintilarina direnmesi; sonsuz yildizlarla bezeli gokytiziinde
yildizlarin sayilarda tiiketilmesi...kadar gileli, korkutucu, kiskirtici hale gelecek,
ontimtizde ucurumlar olusturacaktir...

Arayis vadisine inmeyen, ne soru soracaktir, ne de cevap avcilii yapacaktir..
Biitiin bunlar iginse ‘aray1g’, evet, bize ‘arayig’ gerek!.. Arayig rthuna, agkina arayigin
yanmak gerek.. Onun bizi igine alan bosluguna diismek gerek.. Arayis goklerinde
isiklanmak; dokunulmay: bekleyen sorulara da, onlarin cevaplarina da gotiirecek
yollarin karanlklarim aydinlatmak gerek.. Collerle, meydan okuyan zirvelerle,
ucurumlarla, okyanus veya engin su diinyalariyla dosenmis bu yolda “hakikatin
biiytik yitigi insan’in, ‘kendi’'nin pesine diismek... Clinkii bizi, ‘varolusun
sinirlari’'na uguran bir oktur soru sormak; bilim ve bilgelik heyecaninin tGfanlara
dontistiigli o mahrem noktalara dogru...

Bu smurlarda belirsizlik hakimdir de ondan.. Ve ‘Bilim’, yamt vermekten cok
sorular ‘bileyip, ustura agz1 gibi keskinlestirmek’, olasihgin en son noktalarina
kadar gotiirmekle ilgilidir. Bu nedenle de, “Burada 6énemli olan insan tipi, kendisine
soylenenleri ¢ok fazla saygi gostermeden sorgulayan...”?, soru ve cevaplar
diyalektigi icinde onu kendine mal eden, sonsuz cevaplar harmaninda onu bir
bakima yeniden tiretendir.. Clinkii, “Diinyadaki biitiin kotiltigiin nedeni, eski
kanunlara, eski adetlere ve eski inamslara diistinmeden saygi duymamuz...”dan
bagka bir sey mi ki?!..4

Ah arayig; yakicr ve gldirticn sevdal... Bu sevdaya dugar olmayan, sorular
cevaplar, hep daha giizel olanimi arayis tilkesine hi¢ adim atabilir mi?!.

L

Diisiince tirtinlerinin test tezgdhlarina sokulmadigy, inancn fikir kivileimiyla
beraber terkip edilmedigi; ‘bilimsel askinlik ve ozgiirliikk ile hakikate inkiyat’
vecibesinin, ‘ge¢mise ve ululara saygi’ davramgina feda edildigi; kadim metinlere
dair ilk nesil bilginlerinin yorumuyla yetinip ¢agdas yorumcunun islevinin sirf
onceki bilginlerden aktarimda bulunmakla tanimlandig bir gelenek, hig siiphe yok
ki, toplum yasaminda ¢ok tehlikeli bir neticeye gotiirecektir bizi: yorumlarin lafzi
karakterlerine tutunarak onlar ‘dogma’ haline dontistiirmek, ‘ezeli hakikatler’

May, Lord Robert (ingiliz Bilim Akademisi Baskan), cev. Reyhan Oksay, Cumhuriyet Bilim Teknik, 13
Kasim 2004, yil: 18, say1: 921, s. 11 (Discover, Kasim 2004"den naklen).

4 Lichtenberg (1742-1799), Georg Christoph, Aforizmalar, cev. Tevfik Duran, Ankara, Dost Kitabevi,
2000, s. 40.
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mertebesine c¢ikarilan bu verileri “son hakikatler’ olarak algilamak ya da ‘bilgi’yi
‘din’, giderek de "hurafe” haline dontistiirmek!..5

Birinci tespit: Bu tutumun bilimsel ve zihni travmasi ise, begeri bir veri olan
‘yorum” ve ‘bilgi'ye ‘ilahilik vasfi'min yiiklenerek, insani olanla ilahi olanin
Ozdeglegtirilmesi, insani ve tarihsel olana kutsallik drtiistiniin giydirilmesi bigciminde
karsimiza ¢ikacaktir!

ikinci tespit: Bu da, giderek bizi, tikel bir “olgunun ebedilestirilmesi ve insanin bu
olguda daha bir yalmzhga itilmesi; degisime, ilerlemeye ve gelismeye ¢agiran dinsel
soylemin bu gortintiisiine ters diiser bir sekilde ilerleme dinamiklerine kars: gerileme
dinamiklerinin yaninda yer alinmasi...”¢ seklinde 6zetlenebilecek, zihinsel bir
cokiise ve duraganliga mahkim edecektir.

Oysa, ‘metinsel anlama stireci'nde, ‘insani kodlar’ asli unsur, ‘ilahi kodlar’ ise
ikincil unsurdur... “Ciinkii zihinde, insani kodlarin kurgulamasinin éntine gegen
bagka bir kurgulama yoktur; zihni kurgu ve elde edilen hitkmii miimkiin kilan, iste
bu insani kurgu yetisidir... Diger yandan, ilahi kokenli olan, itibaridir ve [zihin
bakimindan da] a posteriori'dir, zira o a posteriori bir yontemle elde edilir, bu
sebeple de diisiinmeye ve muhakemeye gereksinim duyar... Diger bir ifadeyle,
itibari olan salt kendiliginden ger¢eklesmeyip, baskas: vasitasiyla tahakkuk eder;
bundan 6tiirii insani olan, zihinde asildir; ilahi olansa, onun vasitasiyla gergeklesir
ve onun tlizerine kurulur; yani, akil ve bilgi yoluyla tesekkiil eder...”.”

Bunun verdigi acik mesaj ise sudur: ‘Anlama’ eyleminde, insamin etkin ve
olmazsa olmaz yeri, asla goz ardi edilemez! Zira, ne insandan 6nce, ne de ondan
sonra, yani ‘insan hesaba katilmadan bir anlama edimi bahis mevzu olamaz!.
Ernst'in ifadesiyle soylenirse, “Ister felsefi, ister dini metinlerde s6z konusu olsun;
varhi§in 6ziinde insan s6z konusudur. Bu dogrultuda stirekli olarak varhigin belli bir
on anlamasindan -buna Bultmann (1884-1976) “Varolus anlayisi/Existenz
verstandnis der- sorgulama dogar. Boyle bir 6n anlama olmaksizin metinler
dilsizdirler. [Bu nedenle], 6n anlama asla elimine edilmemeli, aksine bilincin 1s181ma
yiikseltilmelidir. Metni anlamada elestirel denetleme, oyuna /Spiel katilmalidir”.® Bu
zihinsel stireg iginde insani idrak ve kurgulama etkin, onun karsisindaki metinse,
edilgen, bir baska deyisle kurgulanandir...

Diisiinceye ‘Demokles Kilici(mi?!)'...

Bir betimlemeyi irdeleyerek siirdiirelim yolculugumuzu: “Kur’an-1 Kerim ve
genel olarak islam soz konusu oldugunda... Avamin tavr entelektiiel kesim olarak
kabul edilebilecek modern ilahiyatgilar tarafindan subjektif ve duygusal olarak kabul
edilebilirken ilahiyat¢ilarin tavri, ‘avam’ tarafindan en iyi ihtimalle dine ve Kitaba

*  Eba Zeyd, Nasr Hamid, Mefhiimu'n-Nass (Dirase fi Ulitmi'T-Kur'an), Kahire, 1990, s. 251.

& Eba Zeyd, Nasr Hamid, Dinsel Soylemin Elestirisi, gev. Fethi Ahmet Polat, Ankara, Kitabiyat Yayinlan,
2002, s. 64, 65 [Bu ve bundan sonraki vurgulamalar tarafinnzdan yapdnugtir. S.K.|.

Harb, Ali, Nakdu'l-Hakika (en-Nassu ve'l-Hakika II), Beyrut, 1993, s. 67.

Ernst, Josef, “Yorumlama Tarihinin Degisim Siirecinde Hermendtik Problem”, Schriftauslegung Beitrage
zur Hermeneutik des Newen Testamentes und im Neuen Testament (Miinih), 1972, s. 17-53, ¢ev. M. Faik
Yilmaz, s. 23-24. (Yayimlanmamuis ¢alisma).
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saygisizlik olarak kabul edildi (...) Bu genel olarak, bizim son iki asirda yasadigimiz
somiirgelesme streci icinde, somiirge aydmlari ile halk kiltiiri arasinda ortaya
¢tkan bir ‘yabancilagsma’ stirecinin, dini ilimler alaninda goziiken bir seklidir”.?

Cok diistindiirticti bir durumdur: dini metinleri dinamik bir idrak ve yorum
diizeyine tasima gabalari, gozden diistirtilmeye, bazen de pejoratif anlamlarla ytikli
kavramlar tizerinden bastirilmaya ¢aligilir!

Hakim dini styleme ve ge¢mise atifta bulunmayi, habire onu yinelemeyi veya
onu oOziimsemeyi tek belirleyici faktor olarak benimseyen boylesi yonelimler,
kendilerininkine aykir1 yorumlari, bozuk veya miistekreh yorumlar veyahut, en
fazla, ‘kinanmis (zemmedilmis) rey, yorum’ seklinde kategorize ederek, kinamis ve
baski altinda tutarlar...'0 Fikir tiretmenin gerekli kosullarimi tasimamak, meseleye
hak ettigi saygiyr gostermeyerek neticeyi rastlantilara birakmak; stibjektif ve
dayanaksiz egilimine uygun olarak, niyetinin dogrulugunu gostermek (tashih)
amaaiyla, Kuran”, kendi gortisiine ve arzusuna uygun olarak yorumlamanin pesine
diismek; delilsiz, maslahat icermeyen, bu yoniiyle de savunulamaz verilerin
izleyicisi olmak!! gibi tutumlari kinayan, “Kim Kuran hakkinda kendi fikriyle, ona
istinat ederek konusur, goriis beyan ederse, dogru bir neticeye ulasmus da olsa, netice
olarak yanls yapmus, yanmilmistir!”'? seklindeki nebevi sozii de, “tefekkiir, gercekci
bir tefsir ve yorum (tevil) girisimlerinin karsisina bir aforizma olarak ¢ikarir, boylece
nerdeyse [slam’a 6zgii bir ‘kaybedenler, Tanr yolundan ayrilanlar siifi’: Massa
perditionis’i olustururlar!..

Oysa ki, metnin yorumunda biricik ‘referans’ olarak nakil ile yetinmenin
miimkiin olamayacagmi, mesela son devir miifessirlerinden Tahir ibn Astr (1296-
1394/1879-1973), Taberi (6. 310/922) nin yorum (tevil) teknigini irdelerken soyle dile
getirir de, der ki: “Kuskusuz Taberi, tefsirinde her ne kadar, sahabe ve tabiinden
aktarilan bilgilerle kendisini sinirlamis ise de, ne var ki o, hemen pesinden her ayet
i¢in yeni bir adim atar ve rivayet edilen goriislerden birini, Araplarin sézlerinden
sunmus oldugu deliller esliginde, secer (ihtiyar)...”.13 Yani Taberi, en belirgin 6zelligi
‘rivayet’ olmasina karsin, dirayet ve tevilden, aklin begeni ve se¢imine sunmaktan
hicbir zaman vazgeg¢mez...

?  Gorgiin, Tahsin, “...Kur'an-1 Kerim'in Tamanmina Muhatabiz” (soylesi), Diyanet Ayhk Dergi, say:
166, Ekim 2004, s. 38.

10 Ebut Zeyd, Mefhiim, s. 248. bk. “hakikate bagh bilginler te'vilin sahih olamna ‘et-te’vilu'l-munkad”
(dogru ve makbul te’vil) adim vermisler, bir lafz1 hig tasimadig bir manaya, yahut tasichig
manalardan vahyin rithuna uygun olanina degil de, olmayanina hamlederek icra edilen te'villeri
sonuncuya |te’vil-i miistekreh] érnek gostermislerdir” (M.Nazif Sahinoglu, “Te'vil”, M.E.B. [slim
Ansiklopedisi, istanbul, M.E. Basimevi, 1979, 12/1, 216. )]

I Gazali (6. 505/1111), fh_r,rﬁu Uliimi'd-Din, Daru ihyai'l-Kiitiibi'l- Arabiyve, [s4 el-Babi el-Halebi ve
Stirekaha, Misir, ts., 1/292.

2 ez-Zerkesi (6. 794/1392), Bedruddin, el-Burhin fi Uliimi'l-Kur'dn, 11/162, 163. Bu nebevi stziin
degerlendirilmesi hakkinda yine bk., ibn Asur, Tefsiru't-Tahrir, ed-Daru’t-Tuntsiyye li'n-Nesr, ts.,
1/28-31

15 Tefsiru't-Tahrir, 1/33.
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Yildirma ve baski altinda tutma tesebbiisleri ise, belli bir tarihsellikle sinirh
degildir... Ciinkti glintimiizde gozlemlenebilen bu kabil yildiriar tavirlar, ge¢mis
zaman dilimlerinde, fiili engelleme ve yok etmelere degin uzanabilmistir! Hatta bu,
Dogu ve Bati Diinyalarinin ortak paydasi gibidir... Mesela, Hiristiyan Bati’da bu,
Kilise aracihigiyla, Aforoz ve Engizisyon marifetiyle yapilirken, [slam diinyasi

s
1

baglaminda da, ‘zendeka’, ‘ilhad’, “i'tizal’, bid’atci, batini, hurafi, vb. dini-siyasi-
ideolojik kavramlar ftizerinden yuritilmastir... Tarihin bu trajik zaman
kesitlerinde, Bati'da, Atina sitesinin, “genglerin ahlakini bozdugu” iddiasiyla,
baldiran zehri igerek 6liime mahkam ettigi Sokrates (MO. 470-399) ile, Aristo’nun
madde ve saret gortistine, “maddenin bi¢im ve streti disaridan olmayip, kendi
sinesinden, kendi iginden c¢ikardiginu soyleyerek karsi ¢ikan; boylece maddenin
‘ger¢ek ve etkin bir sey oldugunu’, hatta maddenin adi bir sey degil, belki ilahi bir
sey (Cosa Divina) oldugunu one stirmiis olan; bilim-sihir karisimi Hermetik
karakterli diistinceleri ve goriisleri bahane edilerek'® Engizisyonun, yakilarak 6ltiime
mahkim ettigi Giordino Bruno (1548-1600) ya da suskunluga gomduagiu Galileo
(1564-1642)'° vb.; Dogu’da da, mistik esrimeleri, Allah aski ugruna kurban nazariyesi
ve “beden kabesinin tahribi” seklindeki remzi ifadesi harfi olarak tefsir edilmek
stiretiyle mahktim edilip, bundan Karmatiler'in Hicaz'daki isyanlart neticesinde,
Kébe'nin gercekten tahribi ve haccn ilgdsi manasi ¢ikarilan; “Ene’l-Hakk: Hak
benim!” feryad: bir ihtilal ve kesif sayhasi gibi algilanmis olan'’; Massignon’un
sunumuna goreyse, “bir tek aska vakfedilmis bir rahi tevettiir [gerginlik]
haleti”®sebebiyle, ya da “sdylenemezi soylemeye”!® ciiret etmesi yiiziinden,
dogmanin savunucusu Maliki kadist Eba Omer Hammadi'nin fetvas: ile
“kamgilanmak, viicidu parga-parca edilmek, dar agacina asilarak, teshir olunmak,
kafasi kesilmek ve yakilmak suretiyle idam edilen” (Bagdad, 24 zilkade 309/26 mart
922,)% Hallac1 Mansir ya da, bilimsel elestiride dilinin keskinligi ytiziinden

" Yasami hakkinda kisaca bk. Ronan, Colin A., Bilim Tarihi, gev., Ekmeleddin ihsa:mf;lu, Feza
Guinergun, Ankara, Tiibitak Yaymlan, 1. bsk., , 2003, s. 90-92.

15 Kendisini yakilarak dliime mahkim eden hakimlere soyle soyledigi meshurdur: “Benim hiikmii
dinlerken iivktiigiimden ziyade, sizler bu hiikmii verirken korkuyordunuz!.. ” (A. Adnan Adivar, Tarih
Boyinea ilim ve Din, Istanbul, Remzi Kitabevi, Ikinci Basim, , 1969, s. 168; Ronan, ag.e., s. 368-371.

16 Adwvar tarafindan, “iskolastik ilimden baska bir seyden haberleri, fikri ve akli 6ldiirmekten baska bir
kasitlari olmamakla nitelenen Engizisyon hakimleri oniinde biitiin fikir ve icatlarindan tévbe
ettirildikten sonra (1632), her seye karsin, Bertrand Russel'in ‘efsanevi bir fikra’ olarak gordiigii su
sozll stylemis oldugu rivayet edilir: “Epur si mouve: Buna ragmen diinya yine déniiyor!..”, (A. Adnan
Adwvar, [tim ve Din, s. 179, 180: Ronan, a.g.e, s. 235, 379-384, vd.

17 Massignon, Louis, “Hallac”, M.E.Bakanlig: Islém Ansiklopedisi, [stanbul M.E. Basimevi, 1977, V/1, 168,

5 Massignon, “a.g.m.”, a.g.e., V/1, 170. Hatta, Massignon'un Lexique’de naklettigine gore, nefesinin son
demlerinde, “Bagisla onlart ve beni bagislamal.. Madem ki Sen, beseriyetimi ulithiyyetinde eritiyorsun,
beseriyetimin ulithiyyetin iizerindeki hakk: adina, ben de Sen'den su kimselere, beni dldiirmek icin ¢alisnug
olanlara merhamet ebmenti istiyorum!..” demistir (Essai Sur Les Origines du Lexique Technique de la Mysfique
Musulmane, Librairie Philosophique ]. Vrin, Paris, 1954, 18).

19 Sahin Ugar, “Insan, Varlik ve Zaman”, [slam Arastirmalart Dergisi, say: 6, yil: 2001, s. 137. Krs. “Ego
sum qui sum: Ben, ‘ben olantm, ben benim, ben ne isem oyum!..” (Thomas Aquinas) (a.g.m.).

2 Massignon, Louis, “a.g.m.”, a.g.e, 5/, 168. Hallac-1 Manstir hakkinda bk. Yasar Nuri iijz.t‘iirk_. Ask ve
Hak Sehidi Halldc-1 Mansiir ve Eseri, [stanbul, Yeni Boyut, 1996.
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kiskanglik belasina giriftar olarak, zindiklik tohmetiyle kilicla boynu vurulup idam
edilmis olan Molla Litfi (6.899/1494) yahut ta ‘haramlan helal sayiclik’
suclamasiyla kafast vurulan Oglan Seyh Ismail-i Mastki (6. 1538); beseri tenastip ve
estetikte Tanrisal cemal boyutlarimin muhtelif yansimalarimi gorerek, tenzihten
tesbihe dogru kayan; insanin yticeltilmesi baglaminda, 6rnegin, insan yiizii'niin
“Rahman’in Arst’” olarak goren; egemen soyleme aykiri ve dahi siyasi HurGfilik
nesvesini yaydigindan, MansGr gibi, diri-diri derisi ytiztilmiis olan Nesimi (6.
837/1422 [?] )...vd.? arasinda hicbir fark yoktur!.. Yildizlar gogiindeki biitiin bu
yanip sonmeler, ‘sinirlanamayan gergegin kiyilari’ndaki insan olma ozglirltigii ve
onurunu izleme adina, al¢ak goniilliice gezinmek, bunu dile getirmek dertni
paydasinda birlesirler...

Biitiin bu tepkilerde bas enstriiman, ‘korku giidiisii’ olup, o adeta bin kanath
‘korku ejderi” olarak ufuklari doldurur... Bu korku ejderinin zihinleri tutsak etmeyi,
icten ige oldliirmeyi hedefleyen magalari ise, yollan kesmis olan bir takim
yaftalardir... Ge¢misin ‘zindiklik’, ‘tefelsiif’, ‘ilhad’, ‘itizal’, ‘bid’at¢i” vd. olim
oklarma karsin, gilintimiiziin ‘gelenek diisman’, ‘yenilik¢i’, “hermendtikgi’,
‘tarihselci’, ‘te’vilci’ vb. stzciikleri; “yabancilagma’, ‘somiirgelesmis zihniyet’ vd.
kavramlari, bu sindirip yok etme dalgasinin etkili araglari olarak diigtince aydinligin
karartan abstre dragonlardir.

Soru: Anlamlar diinyasini ve zihin haritasim sadece ge¢misin anlam ufkuna
hapsetmeyip, metnin maksat ve amacim sadece belli bir ¢caga (Asr-1 saadet: ‘Altin
cag’a) raptetmemek; insanlik tarihinin, 6niine gecilmez bir ileri atilis (élan vitale) ve
dalga oldugu cogkusu ve sezgisiyle?? metin’i, simdi'nin ve gelecegin tarihselliklerine
yakinlastirmak; bu yolla da saghkli, ozgiiven dolu, gergeklik icinde yeni hamleler,
entelektiiel sigramalar ve betimlemeler ¢abasina kendini adamak, nigin marazi, yok
edici ve ¢dziicli (anomique) bir keyfiyet olan “yabancilasma’> diye nitelenir?!.

Agilim: Oysa goriilmektedir ki, insanin varolug agilimi, énceden hazir buldugu
deger ve hiikiimlerin de etkisiyle, parcas: oldugu objektif alemde stiriip gitmektedir.
Bu stiredurum, kesintisiz bicimde menzillere konaklamay1, derken yeniden yollara
diismeyi: sonu gelmez bir ‘go¢” hareketini andirir. Yani, konaklama ve kalkig, derken
kopus, yeni ufuklara dogru yol alis... insan, oyleyse, maddi biyolojik planda oldugu
kadar, zihin ve eylem diizeyinde de ‘kopuslarin, ittisallerin, derken yeni sentezlerin
eseri” degil midir?.. Hatta, ancak zihinsel ve ruhsal kopuslar, en az kusurlu olana

21 Disiince, inams, tasavvur ve nesveleri sebebiyle siddetle tecziye edilmis kimseler ve yasadiklan
hakkinda bk. Ahmet Yasar Ocak, Osmanlt Toplumunda Zimmdiklar ve Miilhidler (15.-17. Yiizylar),
[stanbul, Tarih Vakfi Yurt Yayinlari, 1998; Yurdaydin, Hiiseyin G., [slam Tarihi Dersleri, Ank. Univ.
ilahi_vat Fakiiltesi Yaymnlan, Ankara, 1971, s. 100, 109, 111-114, vd.; Nesimi hakkinda, Ayan,
Huseyin, Nesimi Divani, Ankara, Akc¢ag Yayinlan, , 1990, s. 11-43; Molla Liitfi'nin sorgulanmasi ve
idami hakkinda, Ozen, Stikrii, “fslam Hukukuna Gore Zindiklik Sugu ve Molla Lutfi'nin idaminin
Fikhiligi”, [slam Aragtirmalart Dergisi, sayi: 6, yil: 2001, ss. 17-62.

2 Ebu Zeyd, Nasr Hamid, s. 252.

B “Ben'tn hig kimse olmast ..., Kendi kendiyle arasma wzakhklar koyuyor olmasy ..., Kendi kendisiyle dolan

yelkenin soniigii birden? Ve karaya otur[masi]...”, Yavuz, Hilmi, Gegmis Yaz Defterleri, istanbul, Can

Yavinlary, 2. bs., 1998, s. 115.
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ulasmanin biricik yolu haline gelebilir, denilemez mi?!. Bu bize, ‘6zgiir ve olmamiz
gereken ben” olmayi saglar! Ctinkti Nietzsche'nin (1844-1900) vurgusuyla, ”szgiin
insan, kendi kendini egiten, kendi kendini arkada birakan, kendi kendini degistiren,
bir seye saplanip kalmayandir. Denebilir ki, bir insanin bagimsizlik testi sudur: ...
Bir bilime saplamip kalmamak: bu, en degerli, gorlintste tam bizi bekleyen
buluslaniyla insani ayartsa da...”.

Ya da, zihinsel gelenegimizi ve mutad bilgi kodlarimizi, metin tizerinden ortaya
konulabilecek yeni agilim ve anlayiglara bir set haline getirmemek; boylece, kilise
gelenegini, kutsal metnin gergeklik kriteri ve onay referans: haline getirmis olan
tarihsel Hiristiyanhigin durumuna diismemek... Belirtildigine gore, [Tertullianus]
(vaklasik, 155-222), Sapiklarin Tanimu Uzerine” adli eserinde, biitiin acikhg ile; kilise
gelenegini... Kutsal Kitab'in otoritesinin yaninda kesin bir inan¢ normu olarak ileri
stirmiigtii. Boylece kilise, inancin yasal sahibi ve aymi zamanda Kutsal Kitap da
kiliseye ait bir sey oluyordu. Tek basina havarilerin olusturdugu gelenek, artik,
Kutsal Kitab’in dogru ve anlamli yorumunu yapmay: garanti ediyor ve bunun
disindaki biitiin 6zel acgiklamalar ta bastan reddediliyor®, sonugta karanlhk
ytizyillarin bas simgesi olmug Orta Cag'in yollar1 dogeniyordu...

Ne ki, teslimiyet¢i ‘ret ya da kabul’ segencklerinin otesinde, ‘amansiz gergek
avalig’, yeni ufuklar igin asli kurucudurl.. Kendi 6znel diinyasinda anlama ve
anlamlandirma yiiktimliltagiini bagkalarma devretmeyi reddedecek kadar, insana
yarasir bir ¢ikis; “hepimizin benligine bitisik, bir varolugsal taahhiit...”. Bu 'kesintisiz
arayis ve ¢ikis’, kavrayici, irdeleyici, secici ve yeniden kurucu misyonuyla hep
kendini agiga vurur. Sirf gercegi hedefleyen boyle bir siiregte,
zamanin ve ¢evresinin moral degerlerini, moda olan erdemleri elekten gegirir ve

I

‘...0zglr insan,

bunlara yeni bir anlam yiikler: 6zgiir insanin anlamini; onlart 6zglir insanin
erdemleri —0zgiir insanun 6zellikleri yapar”?. Bilginin en asli ve dolaysiz niteligi olan
‘dzgiirltige dogru yola ¢ikar’; veya Hakikat'in 6zgtirltigiine dokunur!

Ve Tefsir calismalarinin ufkunda...

Gortildiigii kadariyla, Kuran ve tefsir alaninda yapilmis olan ¢aligmalar, genel bir
nitelik olarak, ‘bilgisel” diizeyden &teye pek gegememektedir. Benimsenmis dilsel,
itikadi, hukuksal sablonlara uygun ve metin merkezli olmak {izere, Kuran
dillendirilir; lafzi diizeyde ve tarihsel zaviyeden, kaginilmaz bi¢gimde Kuran adma
konusulur. Tipks, ilk yazih kaynagina [lahiyatci Bloish Petrus’ta rastlanan (yaklasik
M. 1130-1200), “Halkin sesi, Tanri'nin sesi (Vox populi vox dei)” 6zdeyisine? benzer
bir sekilde, miifessirin, ya da metin okuyucusunun sesi Tanri'nin sesi oluverir.
Kisaca, Vox tradura vox deil!”...

Acaba yorum gercekten Tanr1'nin sesi mi?!.. Zira, “Din, ash ve kaynag; itibariyle
ilahidir, fakat yorum ve uygulama ile insanilesir ve diinyevilegir.. Yorumcu

2 Kuguradi, lonna, Niefzsche ve Insan, Tiirkiye Felsefe Kurumu, 1997, s. 63.
% Ermnst, a.gm.,, s. 9, Tertullian, De preascriptione haeraticorum 15-19°dan naklen.
% Kuguradi, Nietsche, s. 67.

% Lichtenberg, Aforizmalar, s. 35.
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(miigtehit), bilimsel mertebesi ve anlayis derecesi ne denli yiiksek olursa olsun,
goriiglerinde ve verdigi hiiktimlerde bir takdire ve sani'ya dayanmaktadir, bu
nedenle de ‘tartismasiz gergek bilgi (yakin)'ye ulasmasi miimkiin degildir. Bu
aydinhk disiinceden ottrtdir ki, islam alimleri, aciklamalarinda kesinlik ve
mutlaklik ifade eden sozlerden kacinir, tam tersine inceleme ve arastirmalarini hep,
‘Allah daha iyi bilir!" ctimlesiyle bitirirlerdi. Nitekim bunu, Imam-1 Safii'ye (6.
204/819) nispet edilmekte olan, ‘Benim goriistim dogrudur, ama yanlisa ihtimali de
vardir; bagkasinin goriigli yanhstir, ama dogruya ihtimali de vardir’ sozii bize gok
glizel agiklamaktadir...?® O halde su tespiti yapmak kagimilmazdir: “teolojik bir
metin, .. tarihi form i¢inde verilir. Onda, 6zsel olani, yani tanrisal mesaji ve zamana
bagli, zorunsuz olani birbirinden ayirabiliriz. Bu yapilmadig: takdirde, kutsal metnin
akttelligi, her zaman tehlikeye diisebilir. Oysa kutsal kitap insarin hayatina
karistigy; psikolojik, entelektiiel, sosyal ve kiiltiirel ihtiyaglarim karsiladigi oranda
akttieldir; tanrisal mesajin akttielligi de, imarnin gercek mahiyetinin korunmas igin,
tarihi sartlara bagh ve zorunsuz olanla, degismez ve zorunlu olamin ayrilmasina
baglidir. Bu durum bizi, teolojik metin karsisinda varolugsal bir tavir takinmaya
gotiirmektedir. Peki, varolugsal soziinden neyi anliyoruz? Bununla, hic et nunc
(surada ve simdi) yasayan insanin iginde bulundugu biyo-psiko-sosyal sartlarin
biitiintinii kastetmekteyiz”.>

Oyleyse, yorumu kesin ve degismez hakikat olarak gormek, onu bir tir
kutsamak, dogma® haline getirmekle es gibidir. Oysa, Gelenegin ifadeleriyle
soylenirse, “Kuran'in ‘ntizal’ti bitmis, fakat ‘tenezziilath ise, Kiyamet kopuncaya
degin devam etmektedir”®; degil mi ki, ‘Kuranin harikuladelikleri bitmez
tlikenmez; gesitli modellemelerin kendisini eskitemeyip®, aksine daha da dinamik
hale getirecegi bir kaynaktir’” ve ‘siirekli yorum’ bu kaynaktan kesintisiz
yararlanabilmenin biricik yoludur. iste Gelenekten bir tamk: Sehl ibn Abdillah [et-
Tiisteri] (6. 283/896), Kuran’in sonsuz yorumlara kaynak olabilecegini vurgulama
baglaminda, soyle diyordu: “Sayet bir kula, Kuran'in her bir harfi i¢in bin anlayis
verilse bile, o kul, Allah’in, Kitabindan tek ayete yerlestirmis oldugu anlamlarin
nihayetine bile ulasamaz, ¢tinkii Kitab, Allah’in kelamidir; kelami ise O'nun sifatidir;
nasil Allah’in bir sonu yok ise, bunun gibi kelamini anlamanin da sonu yoktur!.. Ne

% Harb, Ali, (en-Nassu ve'l-Hakika-11) Nakdu'l-Hakika, Beyrut, el-Merkezii's-Sekafe el-Arabi, 1993, s. 65.

2 Zeki Ozecan, Teolojik Hermendtik, [stanbul, Alfa Yayinlari, 1998, s. 45.

¥ “Dogma”: Grekge dokein (goziikmek) kokiinden tiiremis olan dogma, akhn 1isiginda dogrulanmasi ve
hakikat olarak benimsenmesi stz konusu olmaksizin, ilahi vahiy, konsil, Kutsal Metin (Ecriture) ya da
meshur bir Teolog gibi, herhangi bir yetkeye dayali olarak biitiin inananlarca kabul edilmesi zorunlu
olan dini 6greti; her tiirlii tarismamn Gtesinde, onaylanms ve gergekligine kanaat getirilmis, herhangi
bir delile dayanilmadan, kisinin inandig ilke (Foulquié, Dictionnaire de Langue Philosophique, s. 186-
187; Pike, E Royston, Dictionnaire des Religions, s. 110; Bedevi, Ahmed Zeki, A Dictionary of The Social
Sciences, Librairie du Liban, 1986, s. 116).

3 Zerkesi, el-Burhin, 11/161.

2 ibn Astr, Tefsiru’t-Tahrir, 1/45.

3 (Gazali, f.‘r‘l_.‘ﬁu Uliimi'd-Din, 153 el-Babi el-Halebi ve Stirekaha, Misir, Daru ihyai’l-Kutubi'l-’ Arabiyye, ,

ts., 1/291.
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var ki, herkes ancak, Allah’in kendisine nasip ettigi kadariyla anlar..”.3 Bu demektir
ki, hicbir miifessir ve yorumcu, “metindeki tanrisal diistincenin cevherini ne kadar
diistiniirse diistinstin, tiitketemez. Boyle bir kanaata sahip olan ildhiyat¢ [da],
gereken biitiin yorumlar elde etmek i¢in, zimnen, anlami1 genisletme fikrine sahip
olur”...»

Kuranin tek bir lafzinin pek cok delaleti olabilecegi sezgisi, en somut tezahiir ve
etkisini, tarihin tamiklign baglaminda, Hz. Ali (6. 41/661) ile Hariciler arasinda
cereyan eden olaylarda kendini gosterir... itkan’da nakledildigine gore, Hz. Ali,
Abdullah ibn Abbas’i, (6. 68/687) gortismeler yapmak tizere Haricilere gonderir ve
ona, “Onlara git ve onlarla tartis; ancak onlara Kuran' delil getirme; ¢tinkii Kurén,
cesitli anlam vecihleri (zG vuctih) olan bir Kitap'tir; ama onlarla, stinnetten delil
getirerek tartis!” der. Baska bir varyanta gore, ibn Abbas’in, “Ey Muminlerin énderi,
ben, Allahin Kitabini onlardan daha iyi bilirim!” demesi tizerine Hz. Ali, Kuran’da
tek bir lafzin delaletinin ¢ok olabilecegi gergegine dikkat ¢ekmek tizere, “Dogru
soyledin, fakat Kuran pek ¢ok anlayis vecihleri tasimaktadir (Hammalu vucth); sen
sOylersin, onlar da soylerler...” seklinde cevap verir. 3

Konunun kalbine ilk seyahat edenlerden oldugu belirtilen Mukatil b. Siileyman
(0. 150/767) ise, tek bir stzctigiin, ‘baglam ve terkibin degismesine ve farkhilasmasina
bagli olarak’, pek ¢ok anlama isaret edebilecegini vurgulamak tizere, sdzciigiin olas:
manalarmni, “vucih : anlayis yonleri’ olarak isimlendirmistir. “Ctinkt,” der, Ozek
hoca, Sunug’ ta yaptig1 gerekgelendirmede, “kelimeler seyyaldir [akiadir], ciimle
icinde bahsedilen konuya gore yeni denebilecek bir manaya biirtiniir. Diger eserlerde
de dyle olmakla beraber, bilhassa Kuran-1 Kerim gibi bir kitabta bu daha ¢ok
miihimdir!”...% Mukatil b. Stileyman, sozciiklerdeki ‘baglam-anlam” arasindaki i¢ ige
iliskiye dair bu sezgisini dile getirirken, Ebii’d-Derda’nin (6. 32/652) o muhtesem
ilkesini vurgulamaktan da geri durmaz: “Kisi, Kuran icin pek ¢ok anlam yonleri
gormedikge, derin bir anlayigsa sahip olamaz!”.* Zaten, yorumun kaynak sahsiyeti
olarak Hz. Peygamber’den, ibn Abbas kanaliyla gelen bir haberde de, “Kuran,
muhtemel pek ¢ok anlam yonleri bulunan “zeltl: boyun egen’ bir kitaptir. O halde
onu, mana yonlerinin en giizel olanina yorumlaymz”® agiklamas: gelmistir.
Zerkesi’'nin tahliline gore, ciimlede gegen ‘zelGl’ kelimesi, “Kuran’in, onu
yorumlayanlara boyun egmesi ve onlarin aracihigiyla konustugu; “zt vucth’ terkibi

de, Kuran'in, cesitli yorumlara elverisli lafizlarinin oldugu manalarina

H  Zerkesi, el-Burhan, 1/9.

3 Ozean, Teolojik Hermenotik, s. 180 (Charles Guingnebert, Liberation des dogmes, Flammarion, Paris,
1910, s. 132"den naklen).

% Suyuti, Celaliiddin, (6. 911/1505) I/142; yine bk. Ebu Zeyd, Meflidinni'n-Nass, s. 97

3 Mukatil ibn Stileyman, el-Viiciih ve'n-Nazdir, hazirlayan: Ali Ozek, Istanbul, ISAV, 1993, 5. 27 (Sunus).

¥ Ebu Zeyd, Mefhiim, s. 97, 98.

¥ Darakutni (6. 385/995), Simen, tahk. Abdullah Hasim Yemani el-Medeni, el-Medinetii’l-Miinavvara,
el-Hicaz, 1386/1966, V1/145; ed-Deylemi (6. 509/1115), el-Firdevsu bi Me'siiri’l-Hitab, tahk. Es-5a’id ibn
el-Besyuni ez-Zaglal, Beyrut, Daru’l-Kutubi'l-llmiyye, 1986, 111/228 (4672 no'lu hadis); el-Hindi,
Alauddin (6. 975/1567), Kenzu'l-"Ummal, Milessesetii'r-Risale, Beyrut, 1399/1979, 1/551 (2469 no'lu
hadis).
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gelmektedir” .40 Kisaca, bu Nebevi irsad, ‘yorum dinamizmi ve diyalektiginin
muayyen bir tarihselligin tistlinde oldugu gercegini, o'nun 6z nitelikleriyle
birlestirmistir!..” Ciinkii, boylece, “...kelimelerin ¢ok anlamlilig: artik yerini metnin
cok anlamliligina birakir. Cok anlamli metin de bizi ¢ogul bir okumaya ¢agirir. Bir
metnin ¢ok anlamlihgnin (polysémie) kesfi [ise], yorumun basladigi andir ve
metinlerin teknik anlamda tefsiriyle sonug¢lanir” .4t Kuran metni ile dil-varlik-anlam
iliskisi arasindaki bu varolussal bakisimhilik ve ko-egzistans nedeniyledir ki, Ali
Ozek hoca, su cesaret verici yonlendirmeyi yapar: “Bu tarz, tefsir ilminin esasi
olduguna gore her asirda devam etmeli, bu konuda yeni eserler yazilmak sureti ile
Kuran ayetlerine yeni mana ve izahlar kazandirilmal”2dir!..

éy]cysc, sayilar: binlerle ifade edilen tefsir ¢calismalari, Kuran'in sonsuz ebedi
oziinti, insan ruhuna ve toplumsal devinime yakin kilmanuin alt yapisini, bir diistince
selalesini ve fikri anit silsilelerinin yapi tasimi olusturmalidir. Ya da, denilebilir ki,
insanhigin dirilisi oncesinde, abidevi bir bilgi platformu...

Ne var ki bu ¢alismalar, insan1 ve toplumu diriltici bir bilin¢ ingasina ulagtirma
noktasinda heyecansiz ¢alismalar serisine doniiserek, kesintisiz hareket halindeki
insan ve toplum yapilanmalarina eslik edememe, béylece de “varolus ve varliktaki
durdurulamayan hareket’ (panta rei) ilkesine kendini uyarlayamama riskiyle yiiz
ytizedir.

Kuran'mn bir tiir islevsiz konuma diismesi demek olan bu durumdan ise, Kuran
sorumlu degildir; bilakis, tarihin hafizasina ve satirlara intikal etmis yorum
kiilliyatini, ilmi diistincenin ve Kuran’a dair tefekkiiriin son merhaleleri, agilmaz
esikleri olarak, asir1 yticeltip, bundan boyle de, her farkli yontem ve bakis agisina
dudak biiken, taklid ve edilgenlik ruhunu yiicelten arastirmacilar mesuldiir...
Ustelik, Kuran'in, insana ve evrene yonelik mesajinin belirli ¢aglardaki sayili alimler
tarafindan zaten ortaya konuldugunu; bundan sonra yapilmas: gerekeninse sadece
onlar1 izlemek oldugunu séylemenin, bizzat Kurdn'daki diisiinme (tedebbiir), akl
kullanma (ta’akkul) ve bilgi tiretmeyi tesvik eden ayetlerle a¢ikca catisir dururken®!..
Bu sebeple, onu tek bir anlam ve yorum cenderesi igine sikigtirmak, son derece kisir
bir ¢cabadir. Dini metin i¢in olmazsa olmaz gereklilik, ‘daima hayata doniik olmak’tir;
zira boylece, “yorum, metne hayat verdigi ol¢lide amacini gergeklestirir. Oysa hayat
kriteri, kendini degistirme kapasitesidir. icinde yetersiz bir anlami barindiran metin,
olii bir metindir. ... ger¢ek anlamda anlamli bir metin, anlam degistirilmelerine
daima agiktir, yeni bakis acilar telkin eder, yeni yorumlar c¢agirir, miimkiin
gelismeleri gosterir”.# Sonra Kur’an, bir dini bir nass ve emir ise de, diger yandan
daima dustinmeye, fikir tiretmeye ve kargilastirmalar (itibar) yapmaya agikga tesvik

0 Zerkesi, el-Burhdn, 11/163.

4 Zeki Ozean, 1 eolojik Hermendtik, s. 154.

el-Viicith, s. 27 (Sunus)

3 “Clnki, ayetlerini diistinme ve 6gretilerini anlama hususunda bizi boyle bir ¢abaya ve atilima
(ictihad), bizzat Kur’an’in kendisi davet etmektedir” ( es-Salih, Subhi, Mebahis fi Ulitmi'l-Kur'an,
Beyrut, Daru’l-'llm li'l-Melayin, 10. bs., 1977, s. 292)

# Zeki Ozcan, Teolojik Hermenatik, s. 165.
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etmektedir. Bu amagsal dinamizm sebebiyle de o, [nihai] yorumu oldugunu ve
murad-1 ilahiye vakif oldugunu iddia eden her anlayistan ¢ok genistir... Ve akil
yetisini kullanmak, hem bir gorev, hem de haktir... Zira, ‘Allah, kullarma akildan
daha degerli bir sey dagitmamistir!#.

Dilsel bir veri olan “dini metin’ ve dil gercekligi ile yiiz yiize!..

Su demektir bu: Bir metin ile, o metin tizerinden firetilecek anlamlarin, bilgi
tiretimi ve idrak yansimalarimin farklilasacak olmasi, yadsinmamas: gereken bir
durumdur. Bunun baglica sebebi, kusursuz bir ozen gosterilse dahi, metin
kaynagimn: Allah'm muradinin dilsel simgelerle birebir ortiismesinin paradoksal
olusu, yani, Askin irddenin bu mahiyet ile beseri olus boyutuna inmesinin
imkansizhgidir... Bu imkansizlik, ‘metnin dili'nin ‘buraya’, ‘bu diinyaya’ bagl,
kosullar diinyasinin karakterlerini tagiyor olmasinin zorunlu bir sonucudur; nitekim,
Kuranin, “Her elgiyi Biz, [ilahi muradi] agiklasin diye, ancak kendi toplumunun dili
ile gonderdik!” (ibrahim, 4) pasaji da bu sosyolojik gerceklige dikkatimizi
cekmektedir. Oyleyse Kur’an, bir yandan, Yiice Allah ile olan irtibati, yani ‘hadd’i;
diger yandan da, ‘insanlara ulastigi ve onlara goziiktigi hali’, yani, ‘resm’i
bakimindan ele ahnabilir... “Hadd’i bakimindan Kur’an, “Yiice Allah’in ses ve
harflerden bagimsiz olarak Zati ile kdim olan, nefsi kelam: ve bu anlamda
“ma’na”lardan ibarettir. Bu anlamda Kur’an’in mahluk oldugundan bahsetmek
anlamli degildir. (...) Insanlara ulastig haliyle Kur’an-1 Kerim'in Arapga olmasi, bir
taraftan tebii bir dil ile ifade edilmesini ve bu dilin kurallar icinde ifade edildigini
gosterirken, diger taraftan da bunun da 6tesinde, ‘lisani” olanin biitiin 6zelliklerini
tizerinde tagidigini gostermektedir” .4

Bu anlamda denilebilir ki, “belli bir dil durumu [da], her zaman tarihsel etkenlerin
triinidir”?; metin ici ve metin dist pek ¢ok unsur onu diger dillerden
seckinlestirecek olsa bile!l.. Daha somut bir ifadeyle, salt toplumsal bir kurgu
oldugundan, dilsel tirtin hi¢bir zaman, “toplumsallik fenomeni’nin disina gtkamaz...
Ciinki, Mengtisoglu'nun ifadesine gore, [insanin] varlik yapisinda temelini bulan bir
fenomen*; Nietzsche'nin tabiriyle de, ne kadar iptidai ya da ok gelismis olursa
olsun, insanin bulundugu her yerde var olmasi sebebiyle, “insanin var olug
(mevchdiyet) sartlar”ndan olan* dil, algilayan ve anlamlandiran 6zne ile nesne

5 bk, "Hz. Aise'den aktarildigina gore, ‘Resiilullah’a dedim ki: “Insanlar diinyada, ne ile birbirlerinden daha
tistiin ve erdemli olabilirler?”. “Akal ile..” buynrdular. Ben, “Insanlar yaptiklar: mukibilinde cezalandirilacak
degiller mi?"” deyince, soyle cevap verdiler: “Onlar, Allah'm kendilerine vermis oldugu aklin derecesine gire
amel etmezler mi?!. Oyleyse, onlara verilen aklin derecesine givedir amelleri de.. Sonug olarak da, amellerinin
degerine gire de cezalandirilirlar!...” el-Acltni (0. 1162/1749), Kesfu'l-Hafd, 1/237.

i Tahsin Gorgtin, Anlam ve Yorum, istanbul, Gelenek Yaymlari, 2003, s. 156.

De Suassure, Ferdinand, Genel Dilbilimn Dersleri I-11, gev. Berke Vardar, Ankara, Ttrk Dil Kurumu

Yayinlari, 1976, 1/66.

#  “Ontolojik Esaslara Dayanan Felsefi Antropoloji Hakkinda Diisiinceler”, Yiizylumzda Insan Felsefesi
(Takiyyettin Mengiisoglu nun Amsina), haz. lonna Kuguradi, Ankara, Tiirkive Felsefe Kurumu, 1997, s,
4.

¥ Insann diger mevcudiyet sartlan sunlardir: 1) Bilmek, 2) aktivite, 3) deger duygusu ve tavir takimna, 4)
dnceden sezme ve tayin etme, 5) dileme ve hiirriyet, 6) kendini adama, sevme, 7) egitme ve egitilme, 8) ide haline
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arasinda vaki gostergesel bir tezahtirdiir ve de bu durum, “Toplumsal [olus] niteligi,
dilin i¢ ozelliklerindendir”® seklinde soylemlestirilebilir... Macit Gokberk, bu
toplumsal karakteri yaninda, 6zellikle ‘insandan neset eden ve onun ufkunda olusan
bir fenomen’ olusuna dikkat ¢ekerken, ‘dil ile tinsel i¢gtidiiler” arasinda ‘kaynak ve
sonug” bagintis1 da kurar. Yasayan her kiiltiirtin icinde bulundugu durumu sozsel
bir hazine halinde ortaya koyduZundan, ¢lii sayilan bir dil bile olsa, onun, varolus
bicimini ifsa eden bir takim kiilttirel kodlar ve icerikler tagiyabildigini belirtir®, bir
baska yerde de soyle der: “dil, tinsel varhgm bir goriints bi¢imidir, bagka bir
deyimle, dilin koki tinsel bir igglidiidedir”... 3> Bu timsellik boyutuyla baglantih
olarak, insanin sadece “akilli bir canli” degil, aym1 zamanda ‘simgeler olusturan bir
canlt’ oldugunu styleyen Ernst Cassier® ise, insanin, iginde ‘dil’ ger¢egini de tadat
ettigi bir ‘simgeler diinyasinda’ yasadigina vurgu yapar...5

Bu noktada, ‘dil’ olgusunun tannsal kokenli (tevkifi) olabilecegi yontindeki
gortisler de hatirda tutularak, ‘dini metinin, dil araciligiyla gergeklik kazanma
istidadinda olan Kiilttirel diinya ve gergeve ile i¢ i¢e girmis bir miinasebeti oldugu
soylenebilir. Oylesine ki, dinsel metinlerin anlamlari, bir pargasi olduklari
dilsel/kiiltiirel sistemden bagimsiz olamaz!.. Oyleyse dil ve dilin kiiltiirel ortam,
tefsir ve te'vilin de referansidir!..’® Degisken gerceklik olan toplum ile dil arasindaki
bu telaziimi miinasebetten otiirtirti, gayet agiktir ki, “tefsir ve te’vilin referansi olan
dil [de], duragan ve degismez degildir; tam tersine, dinamiktir ve olgu ve kiiltiirtin
gelismesine paralel olarak [hem morfolojisinde, hem de anlamsal igeriklerinde]
gelisme gosterir”s, boylece gostergeleri ve kavram semalar: yeniden olusur..

Vurgu: Az once mezklr paradoksal durum sebebiyle, Allah'in muradinin,
tanrisal ve askin bir tamlikla dinsel metinde: Kurdn'da yer almis olmasi olanakh
degildir!.. Daha dogrusu, [lahi Askinlik modalitesi karsisinda, antropolojik karakterli
ve uzlagimsal (vad’i) bir fenomen olan ‘metin dili'nin% kisithilig1, yaratilis ve oluslar
alemine ait olmaktan kacamayis zartreti, adi gegen olanaksizhigin temelinde
yatmaktadir. Bu nedenle, kaynak bakimindan Askin olus ile nitelense de, ‘bura’ya ait

getirme, 9) tarihi bir varlik olma, 10) sanat ve teknik meydana gelirme, 12) sosyallik, 13) gerilim hissi, 14)
calisma, bio-psisik biitiinliik... (Menglisoglu, Takiyvettin, a.g.e., s. 5).

50 De Saussure, [/71.

51 Macit Gokberk, Degisen Diinya Degisen Dil, istanbul, Yapi Kredi Yayinlan, 4. Baski, 2004, s. 71.

2 Macit Gokberk, Degisen Diinya..., s. 69.

Yusuf Ornek, “Felsefede Antropoloji Gelenegi ve Takiyyettin Mengilisoglu”, Yiizylinnzda Insan

Felsefesi (Takiyyettin Mengtisoglunun Arnisina), s. 70; Ernst Cassier, Insan Ustiine Bir Deneme (1944),

cev. N. Arat, [stanbul, 1980, s. 34" den naklen.

5 Yusuf Ornek, “Felsefede Antropoloji Gelenegi ve Takiyyettin Mengiisoglu”, s. 70.

% Ebua Zeyd, Dinsel Séylemin Elestirisi, s. 186, yine bk. s. 75, 183.

% Ebua Zeyd, Dinsel Séylemin Elegtirisi, s. 186-187.

#  Dilin uzlagimsal (muvada’a) mu ilahi 6gretisel (tevkifi) mi oldugu hakkindaki degerlendirmeler igin
bk. ibn Cinni (6. 392/1002), el-Hasais, tahk,, Muhammed Ali en-Neccar, Beyrut, Daru’l-IHuda li't-Tiba’a
ve'n-Nesr, -1372/1952 (?), 1/40, 46, 47; er-Razi Fahreddin (6. 606/1209), el-Mahsiil fi ‘llmi Usiili’l-Fikh,
1/177-192; el-Hafaci (6. 466/1073), ibn Sinan, Surru’l-Fesiha, Daru’l-Kutubi’l- Ilmiyye, Beyrut, 1402/1982,
s. 48, 49; Tbn Asur, Tahir, Tefsiru't-Tahrir, 1/411; Ebi Zeyd, Nasr Hamid, L’J’—fh‘icéhu'f—'AH?ﬁ’f—'J"qﬁ-‘fr,
Beyrut, Daru't-Tenvir, 1983, s. 70-82; De Saussure, 1/29-38.
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simgelere dontstiigiinde, artik ‘dlinyaya ait olan’in imkanlariyla kayitlanmistir. Bu
stiregsel duruma ve varolusla bu i¢ ige olusa vurgu yaptig: tiimcesinde Heidegger
(1903-1975), dili, felsefi perspektiften ‘varligin evi’ olarak nitelerken’, bu varolussal
miinasebet, Wittgenstein (1889-1951) tarafindan ise su climleyle adeta bir 6zdeyis
haline getirilir: “dilimin simurlari, diinyamin sinurlarini imler [isaretler, gosterir!...].»
Dil aracihigiyla varliklar ‘varolus ve varlik’in agikligi'na (aletheia)® cikar, mechdl bir
mahiyet —ki o neyse - olmaktan ozgiirliige dogarlar. Bu ontolojik zorunluluga isaret
icin olsa gerektir ki, Herakleitos, Fragment 1’de buna soyle isaret etmektedir: “Her
zaman var olsa da Logos, insanlar onu anlamadilar, onu isitmeden Once...”.
‘Karanlik ve kapal” yazan Herakleitos’'un bu tiimcesinin anlami ise acgiktir. Yani
demek ister ki, ‘Gergegi, soz haline gelmeden, bagka deyisle dile dékmeden &nce
insanlar anlamadilar”...¢! Hatta W. Von Humboldt, ‘dil’in, zihin ile varlik arasindaki
biitiin iliskileri derinden etki altina alan bir ‘enerji’ oldugunu belirtir ve, “dil, olmus
bitmis bir sey, bir tirtin (ergon) degil, bir etkinliktir (energeia)” derken, dilin insan
tarihinin baslica yaratici giiglerinden biri oldugunu vurgular...®?

Burada, Dinin asil metnine kars1 tasimakta oldugumuz giiven ve sayg: hissinin
gozlerden kagirmamasi gereken su derin hakikat hep hatirda tutulmali, hatta
sorgulanmalidir: “Muhdes ve mahlik olan harf/kelime/ibarelerle, ‘Gteler'de olana,
O'na ait olan nitelik ve durumlara nereye kadar isaret edilebilir? Bir bagka styleyisle,
O'nun ebedi irddesi, metin aracilig ile ne kadar ifadesini bulabil(ir)di?.. Stzciiklerin
otesindeki nerede? Sonradan yaratilmug, varliga ¢ikarilmis ve olusturulmus biitiin
seylerin kendisinden zuhur etmis oldugu bir [Askin] kimlige [ve iradesine], harfler
nasil ve ne dereceye kadar delalet edebilir? Ustelik, harfler de bu seyler ciimlesinden
olup, Yiice Allah bu harflerin verasinda, Agkin iken? Ve de akillar, bir sifatla O'nu
kavramaya yol bulamazken?!..”.%3

Bu konuyu ele almis olan Hamidiiddin Ahmed el-Kirmani'den (6. 411/1020
sonra)™, ‘buraya: diinya’ya ait lisan ile kaynagin Agkinlik ufku arasinda, dini metnin,
tizerinde salindigl sonsuz anlam ya da anlam-otesi (meta sensus) paradoksunu
irdelerken, bizi, olgusal ve maddi varlik alanin asan bir seyi, olgusal ve maddialanin
diliyle ifade etmenin mutlak imkansizligi/[m1?] biciminde dile getirilebilecek keskin
u¢ noktalara dogru savurur®; betimleme noktasinda, Askin Allah’a, bilinen dilin

% Uber der Humanismus, Bern, 1947, s. 5'den naklen Hiiseyin Sesli, Dil Alan: Uzerine, Erzurum, Atatiirk
Universitesi Yayinlan, no: 56, -1968, s.7.

¥ Tractatus Logico-Philosophicus, gev. Orug Aruoba, Yap Kredi Yayinlari, 1. bs., Mart-1985, 5.6.

0 “Aletheia” teriminin varolussal anlamu igin bk. De Towarnicki, Frederic, Martin Heidegger- Amlar ve
Giinliikler, cev. Zeynep Durukal, [stanbul, Yap1 Kredi Yayinlari, 2002, s. 34-35.

&1 Herakleitos, Kirik Taglar, Tlirkcesi: Alova, , istanbul, Bordo Sivah Klasik Yaymnlar, 2003, s. 13; Akarsu,
Bedia, “Felsefe Acisindan Dil”, http:/fwwrw. turkischweb.com/anadilim/seited5.htm, s. 1

62 Akarsu, “a.gm.”, s. 2.

®  Ebu Zeyd, Mefhiim, s. 160, el-Kirmani, Ahmed Hamidiiddin, Rahatu'l-Akl, s. 50’den naklen).

#  Hamidiiddin el-Kirmani hk. bk. Daftary, Farhad, “Kirmani (ism&’ili da’isi)”, Tiirkiye Diyanet Vakfi
Isldm Ansiklopedisi, Ankara, 2002, XXVI1/63-64.

& Eba Zeyd, Mefliim, s. 160, el-Kirmani, Rahatu'I-Akl, s. 42-43'den naklen.
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gosterdigi herhangi bir sifati nispet etmenin yerine, ‘nefy: olumsuzlama’ yontemini
kullanarak, bu problemi ¢ozme teklifinde bulunur...

Eliade’in, ‘kutsalin tezahiir ederek (Hiérohanie) sinirlanisi ve tarihilesmesi olarak,
‘biiytik sir’ (mystérium tremendum) diye tanumladigi; Hiristiyan teolojisinde Kelam
(Logos) olarak gortlen [Hz.] Isa baglaminda uyguladig: bir stirectir bu... Der ki
Eliade: “Biiyiik Sir, kutsalin tezahiir etmesi olgusundan ibarettir; zira (...), tezahtr
etmek suretiyle kutsal kendini siurlar ve tarihilesir”. Soyle devam eder Eliade:
“Bizzat Tanr1 da, Jésus-Christ’te tegsahhus etmek suretiyle, Kendisini sinirlamayi ve
tarihilesmeyi kabul eder. (...) [Bu sebeple], Jésus-Christ, Aramca konusuyordu: o, ne
Sanskritce, ne de Cince konusuyordu... O, hayat iginde ve tarih iginde sinirlanmay:
kabul etmisti!” .6

iste, dilin hadis ve miimkin diinyasiyla 6zdes kilinamayacak olan Murad-1 {lahi
(intentio auctoris: yazarin niyeti) kargisinda bu metinsel sinirliliktan 6tiirti, metnin
okuyucusu ya da yorumcu, anlam kasifi olarak, kendisi/ya da cevap arayan insan
admna sorular sorarak, metindeki anlam imkanlarim genisletmeye cahsacaktir..
Metne dair tek bir mutlak ve sarsilmaz okuma, dolayisiyla anlam olmadigindan —ki
bu olsa idi, ancak Allah’in askin bir tasdiki, yani bir lectio divino: tanrisal okuma
olmasi gerekirdi- ¢esitli varolus, zihin, toplum, ilgi, vb. diizeylerine mensup
kimselerin ‘“farkh okumalar’; metin’den onlara yonelik ‘6zgii  yansimalar’
olabilecektir ve metinden taglanan bu farkliliklar da bize, Tanrisal dilegin ne oldugu
hususunda bir takim ipucglarn verecek, ona yakinlagsabilmenin kutlu izlerini
olusturacaktir.

O halde, dini metnin yorumlanmasinda, yorumcunun ve nesnesinin konumu ve
onun okumasin derinden yonlendiren niyetler (intentio lectoris: okurun niyeti)®
chemmiyetle gtz ontinde bulundurulmak zorundadir. Diger yandan, yorum
gelenegini olusturan, referans degeri yiikledigimiz —ozellikle klasik- calismalar da,
salt insani ¢abanin Griintidiirler ve tartisilmaz degildirler!.. Bu vesileyle, ‘Metine dair
anlama c¢abalart ve yorumlar, Kuran tizerinden Allah’in iradesini sezme ve onu
aktiiellestirme projelerine saglam bir zemin hazirlama stireci olarak goriilebilirler!”
denilse uzak gortilmemelidir. Bunlar, hangi alimin olursa olsunlar, asla ilahi bir
okuma dokunulmazlik ve kesinligine sahip olamayacaklarindan, beseri bir yansima
olarak deger gortirler ve ebedi olan Tanrisal anlami asla titketmezler!

Ne var ki, bu bakis acisi goz ardi edilerek, -en genel anlamiyla- tefsir
miiktesebatinin yticeltilmesi, giderek de kutsallastirnlmasi, ona cosku ve timitle
yonelen, ondan damitilmis cevaplar, ¢oziimler, ¢ikis yollari bekleyen bireyleri,
gecmise karismus tarihsellikler serisinin bu zihni ve ilmi yansimalarim kosulsuz
dinlemeye mecbir etmis, ‘kendisi adina’ Kuran’a sorular sormak ve cevaplar
almaktan onu mahrum etmis, dini zihinsel bir edilgenlik ve hazin tiiketicilik
batagina siirtikleyerek, Yiice Kuran kargisinda ona, suskun bir rol belirlemistir! Oysa
ki, “psigik varlik: insan” bagh bagina bir diinyadir ve bu diinya da, hep kendine

% Eliade, Mircea, Mythes, Réves ef Mystéres, s. 157.
&  Bk. Eco, Umberto, Yorum ve Asin Yorum, cev. Kemal Atakay, Can Yayinlari, 2. basim, 1997, s. 35 vd.
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‘ozgudir!’.. Demektedir ki Dilthey: “.. kendi varhiginmn biitiinliigii i¢inde bir deger
gerceklestiren psisik varlik [insan], kendi birligi icinde ayri bir biitiin, kendi
varliginin suuruna sahip olan basl bagina bir diinyadir. Bu boltinmez biitiin, historik
ve sosyal® gerceklik icinde yer alir. Her psisik birlik, belli bir topluluk iginde, tarih
ve kiiltiir iginde yer alir. Fertler, kendilerini ¢evreleyen bu biitiin iginde yasar, ondan
tesirler alir ve yeni bagtan ona tesir ederler”.® Bu perspektiften bakildiginda, yapilan
tefsir calismalari, tek yanh bir talepler listesini goz éntinde bulundurmus, hedefi olan
insanin nerede durdugunu ve nereye gittigini, diinyasinin genisleyen boyutlarini, ne
tiir gerilimlere dogru kaydigim goz ardi etmis, daha dogrusu 1srarla gormezlikten
gelmistir... Bu nedenle denilebilir ki, insanin avuglarina inmis Kuran Metni'nin
tefsirini diriltme ¢abasinda olmazsa olmaz si non qua sey, o gorkemli bilimsel miras
karsisinda afallama, daha iyisini basaramama, kendini bu ise yetkin gérmeme
seklindeki ket vurucu duygularindan siyirmak; yasamin dinamizmine ve cogkusuna
es bir basarma motivasyonu ve tutkusuyla dolmak, i¢cimizdeki o ‘hayat dinginligine
ve ritmi'ne katilmaktir!..

Vahiy siirecinin, hem El¢i'nin, hem de muhatap miiminlerin durumlarim
gozeterek, insanlk gergegine paralel bir seyir izlemis olmasin(tecaviibu’l-vahy)7,
‘metin ¢ag1’ sonrasinda: ‘yorum ve uygulama’ ¢aglarinda, yani kendi 6znel
tarihselligimizde strdiirmek; harflerin ve terkiplerin kabuk anlamlarinin 6tesine
niifliz ederek, onlarin mana ve ruh diinyalarina seyahate ¢itkmak gerekmektedir.
Clinki,”Bir¢ok durumda metinler, literal anlama gore anlasilmaya calisildig siirece,
kapali ve anlagilmaz olarak kalmaya mahkGmdurlar. [Bu nedenle de], 6rtiilti anlam
veya rahi anlam harflerin  kabugundan kurtarilmali  ve giin  1s18ina
¢ikarilmalidir..]”.”" Ya da, denilebilir ki, “en etkili, tutarli yorum bigimi, metnin
lafzindan ziyade ruhuna baglanmaktir. [Ciinkii], ... meti lafiz 6ldiirtirse, anlam
yasatir...” .72

Kendimize teklif...

Bilgi edinmeye yonelik (kognitif) ve tespit amacim giiden ¢alismalardan sonra
simdi, insanin taleplerine, dile getirilememis beklentilerine cevap olusturacak; iman
cogkusunu bir dinamizm ve {iretkenlik; tarihin kurucu giici ve mayast olma
serinkanliligina dontistiirecek, o insani dini metinle el ele oldugu halde yasama
baglayacak; bedii, ilmi, insani boyutlar icinde Askinligin tinsel heyecanlarim
bi¢imlendirecek ¢aligmalar ortaya konulmali...

Bu da, Kurdn’i, sadece onceki yiizyillara inmis bir metin seklinde ele alarak
onlarin goziiyle okumakla degil, aksine onu, Cemal sifatlartyla dopdolu olan ilahi
niyetle tutarli, bu ytizyilin oldugu gibi miiteakip ytizyillarin insanlari icin de gelmis
olan ve, arayis ve tahkikin sonsuz yollarina koyulmus dimag ve kalplere irsad ve

o Ash ‘sosial” seklindedir [S.K.]

#  Birand, Kamiran, Manevi [limler Metodu Olarak Anlama, , Ankara, Ankara Universitesi ilahiyat
Faktiltesi Yayinlari, Ttirk Tarih Kurumu Basimevi, 1960, s. 27.

0 es-Salih, Subhi, Mebdhis, s. 50, 52, 56, vd.

T Ernst, a.g.m,, s. 6; yine bk. s. 10.

72 Zeki Ozean, Teolojik Hermendtik, s. 180.
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hidayet isimalarin siirdiiren (tenezzilat) diri bir kaynak olarak, yeni gozler ve yeni
sesler 1s1ginda anlayacak tefsir calismalar ile gerceklesebilecektir. Agik bir ifadeyle,
artik, “tefsir’ etkinligiyle birlikte, gticlii bir durusla “tevil” merhalesine gecerek; “tevil’
sbzctigiinii, altinda ezilmeye birakildigi 6liimciil anlam ve ¢agrisimlarin ugursuz
ylikiinden kurtararak!..

Bu da Kuran metninin, muayyen bir tarihsellikle dondurulmus ve artik
dokunulmaz: tutuklu bir metin olarak goriilmemesiyle irtibathdir. Bir bagka deyisle,
onu sadece ‘okundu..., okunmus...” olarak degil, “hep, ama hep okunacak’, ‘insan ve
evrenle olan diri ve organik bag hep siirdiriilecek’, ‘her kategoriden insan:
Miisltiman, Yahudi, Hiristiyan, Budist, Animist, Totemist, Agnostik, Deist, ateist, ...
ilh ile varolusgsal derin miinasebeti stirdiirtilecek, onlara hep ‘el vermeye” amade
Ufuk’da Bir Metin olarak kalbimize yakin duracak bir yerde: daha dogrusu her yerde
gormekle alakahdir... Iste, varolus siireciyle olan 6zsel bagi sebebiyle, Kitab-1
Mukaddes hakkindaki, “[o], dogmatik bir okuma kitabi gibi okunamaz. Ciink o,
her probleme ve her duruma verilebilecek dogru bir cevabi icermektedir. (...) Kutsal
Kitap tarih igerisine giren Tanr1 kelamimi/Wort Gottes canli olarak tutuyorsa, o
zaman bu kelam stirekli duyurulmak ve dinleyicinin somut yasantisinin igerisinde
bulunmak ister””* agiklamalarini, kendi Dini Metnimiz ve kendi konumumuz igin de
anlasilir bulmamiz bundandir!.. Ote yandan, Allah’mn iradesi, ‘afallatici” bir istila
degil, ‘tarih’e tinsiyet gdsteren ve onunla temas kurma gefkati tizerinde yiikselen bir
vahiy olarak gelmistir Restil’e... Bu bize, Tanrisal 6zgiirliik kavraminin, ‘tanrisal bir
etik’ ile nasil cercevelenebilecegini hissettirir gibidir... Ozcan'in sozciikleriyle
vurgularsak, “... bu diyalog [vahiy], deyim yerindeyse, ozgiir iradeyle degil; tarihi
ve kiilttirel sartlarla simirlanmistir. C")rncgin, Kur'an'da pek g¢ok agiklama Hz.
Peygamber’e sorulan sorulara cevap olarak yapilmistir. Allah’in fiillerinin
anlatilmas: icin ibretli kissalarin; kronolojik ve astronomik kavramlarin ve olgtilerin
segilmesi gibi pek ¢ok sey zorunsuz sartlarin tirtintidtr”.7

O halde tespit: Yeni donemde, “tefsir ¢cagi'ni tevil ve agilim ¢agina dontistiirmek;
kendi 6z girisimimiz {izerinden, ‘metin’ ile aramizdaki iliskiyi koklestirip
igsellestirmek kaginilmazdir!.. Zerkesi'nin de naklettigi tizere, bir kere, Kuranin
tartismazsiz bir yorumu ve kesin deléletinin ancak Hazret-i Restil’den isitmekle
bilinebilecegini, bunun ise, ancak pek az sayidaki ayet hakkinda s6z konusu
olabilecegini hatirdan ¢ikarmamak gerekir. Bu zorunluluk sebebiyle de, [lahi
Kelam’dan damitilacak mana ve murad ise, ancak bir takim ipuglar ve deliller
vasitasiyla, istinbat yontemiyle ortaya konulabilir... Allah, kullarinin Kitab tizerinde
diistinmelerini istemis, bu nedenle de Peygamberi'ne, stziinden neyin murad
edildigini agik¢a sodylemesini emretmemistir. Diger yandan Peygamber, bir grup
miifessirin gortistinii dogru bulurken, bu, Allah ve Elgisi'nden duymadan tefsir
yapmanin gegerli oldugu hususunda da kesin bir delil olmustur...” Cenab-1 Hakk’in

7 Ernst, “a.g.m.”, s. 36, 37.

75 Ez-Zerkesi, el-Burhin, 1/16.
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Kitab1'nin yorumuna dair kullarma tanidigi bu ruhsatin, hatta tesvikin bir neticesi
olarak, tefsir faaliyetleri ¢esitli diizeylerde devam ede gelmis, boylece bundan sonra
gerceklestirilecek yorum ve agilim safhasi i¢in muazzam bir kiilliyat olusmustur...

Alternatif Oneri: Tefsir’den Tevile...

1- Tefsir ya da ‘mundus litteratus’ ufku..

Islami ilimler icinde ilk zuhar eden bilim? dali gosteren ‘tefsir’ teriminin
etimolojik diinyasina gelince, sozciik ve onun gosterdigi etkinlik, kaynaklarimizda
bizi, birbirine yakin ifadelerle yapilmis tanimlara gotiirmektedir. 1) “Tefsir, Allah'in
kelaminin agiklanmasidir (beyan); veya tefsir, Kuranmn lafizlarini, lafizlarin
manalarini agiklayan bilimdir”7; 2) tefsir, “Allah Teala’'min, soziinden (keldm)
muradinin ne oldugunun beyan edilmesidir”?; 3) tefsir, “Allah’in, Reslii'ne
indirilmis Kitabi'nin, kendisi sayesinde anlagildigi, manalarinin agiklanip hiikiim ve
hikmetlerinin ortaya ¢ikarildig bir ilimdir”7; 4) tefsir, “Kuran lafizlarimin okunus
keyfiyetinden, onlarin deldletlerinden, tek baglarina ya da bilesik haldeki
hiiktimlerinden, terkip halinde onlara yiiklenilebilecek manalarindan ve bunun
tamamlayici unsurlarindan bahseden bir ilimdir”#; 5) ve yine “tefsir, bir ayetin ntiztl
sebebini, durumunu, inig kissasini ve ayetle murad edilen toplumu vb. agiklamak
olup, ancak aktarim yoluyla caiz olabilir...”s! Omer Nasuhi Bilmen’in (1883-1971)
tanimiysa biitiin tamimlan ihata ederken, ‘tefsirin erismesi gereken dinamik ve
eylemsel boyutu'na kismen dikkat ¢eker gibidir: 6) Tefsir, “Kuran-1 Azim’deki
kelimelerin manalarini, ayetlerin mazmdanlarini, hiikiimlerini, kissalarini, muhkem
ve miitesabih olanlarini, nasih ve menstih olanlarimi ve ntiztllerindeki sebepleri
kendilerine agikga delalet eden lafizlar ile, ta'birler ile izah etmektir”#2... Yukarida
sunulan tariflerden de goriilecegi gibi, ‘tefsir’, genel anlayista, ‘lafiz’ eksenli bir
etkinlik olup, usal alimlerinin de wvurguladigi tizere, “lafzin, zdhiri olarak
yiiklenebilecegi manalari beyan etmektedir”.

Buna mukabil, az sonra detaylica deginecegimiz lizere, yeni tefsir ¢abalarimizin
merkezinde yer almasi gereken tevil ise, “lafzin, igsel ve ortiik olarak yiiklenebilecegi
manalari beyan etmektir’; ama, lafzin oncesi ve sonrasiyla bir biitlinliik iginde
kalarak, bir de, Kitab ve siinnetin kesinliklerine aykiri diismeksizin...®

Kisaca diyebiliriz ki, “tefsir’ daha ¢ok lafizlara bagli kalan, lafizlarin i¢ ve terkibi
imkanlarindan yararlanan, bu yoniiyle de "nakil’e ve ‘isitme’ ye tncelik veren bir
disiplin olarak belirginlesir. Ne var ki, Kuran'in sozleri, lafza bagh olarak elde edilen
manalarin 6tesinde, degisik ilgilerle baglantili olarak baska gosterge ve amaglara da

7% Ibn Asur, Tefsiru't-Tahrir, 1/13, 14.

7 Ez-Zehebi, Muhammed, et-Tefsir ve'l-Miifessiriin, Daru’l-Kiitiibi'l-Hadise, 2. bsk., 1396/1976, 1/14.
% ibn Asur, Tefstru’t-Tahrir, 1/13

™ Ez-Zerkesi, el-Burhin, 1/13; ez-Zehebi, el-Tefsir, 1/15

B ez-Zehebi, 1/14-15.

8L Fenari (6. 834/1434), Semseddin, ‘Aynu'l-A'yin, f\sit&ne, Rif'at Bey Matba’asi, H.1325, s. 5.

52 Bilmen (1883-1971), Omer Nasiihi, Biiyiik Tefsir Tarihi, istanbul, Bilmen Yaymevi, 1973, 1/97.

% Fenari, age.,s.7.

#  Fenari, a.ge.,s. 5.
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tekabtil etmektedir; bu potansiyel durum da, gelecege dogru akip giden stireg ve
tarihsellikler i¢inde, onlara 6zgti yeni “anlam kodlari’'nin ortaya ¢ikarilmasimni gerekli
kilmaktadir. Bu da, tevili tefsir'den ayirt eden ve bir adim daha ileri gotiiren, ‘cok
hususi” bir ozelliktir. Zira, “Tefsir, lafzi, ibaresinin delalet ettigi mananin dismna
ctkarmaz ve fikhi diistinceye dayanir. Te'vil ise, lafizlari, bagka bir delil sebebiyle
zahirl manasinin disina akarir”...s5

Bununsa birincil yolu, tefsirin, kendisini salt ‘nakil ve rivayet’ ile sinirlamayip
‘tevil’in dlinyasina yaslanmasidir!.. Gazali'nin dikkat ¢ektigi gereklilik de iste budur.
Der ki Gazali: “Oyleyse, yorumda (tevil) nakil ve rivayeti sart kogsmak gegersizdir ve
herkesin, anlayist miktarinca ve akh ol¢listinde Kuran’dan hiikiimler ¢ikarmasi
(istinbat) caizdir...”%. Daha cesaret verici olani ise, Kuranin anlam diinyasinin
genisligine dair dile getirdigi su agiklamadir: “Kuran’in manalarint anlama konusu,
genis bir saha ve ugsuz bucaksiz engin bir alandir!.. Kuskusuz, zahirin tefsiriyle ilgili
olarak nakledilmis olansa, idrak yetisinin ulasacagi son nokta degildirl..”*. Hatta
bundan ottirii denilebilir ki, “Kuran’dan anladigimiz mana, nakledilen bir ¢eviriden
bagka bir sey degilse, bu, bir “anlama-fehm’ sayilmaz!"ss.

Bu nedenle diyebiliriz ki, kendine has bir yontemi olan 11ahi Soylem, tiim ilmi,
kemali, kudreti ve hikmetine ragmen, ‘tenzil’ yoluyla insan dilinde bir iletisim
ger¢eklestirmigse; tiim cehaleti, kusuru, acziyeti ve dnyargilarina ragmen begeri
soylem de “te’vil” yoluyla bu sdylemle bir iletisimde bulunabilecektir!...s.

2- Tevil ya da ‘mundus herméneuticus’ ufku...

Dinamik ve ileri bir yorum cabasi olarak nitelenebilecek olan “tevil’ terimi
etimolojik olarak, ‘donmek, varmak, asla dontis’ anlamlarim iceren ‘el-eviu’
kokiiniin®, manada ¢okluk, ayni zamanda hareketlilik ve dinginlik ifade eden “tef’il’
formuna aktarimi ile bigimlenmistir. Yaratici bir anlayisin odak terimi olmasi
itibariyle, kok anlamuyla irtibath bigimde, bir hadisenin i¢-ytiziine ve hakikatine
vakif olmak; netice ve ceza; anlayis ve amel manalarinda da gelmis® olan terim,
istilah olarak, “lafzi, ona bitisik bir delilden 6tiirdi, birincil (racih) manadan, ikincil,
[tigtincdl, ilh.] (merctih) manaya dondiirmek veya lafzin agik manasini (zahir), olasi
ve ikincil anlama yorumlamak ”%2; daha kisa bir timceyle, “lafzi, [ondan] kastedilen
manaya dondiirmektir”®; nitekim, tevil-lafiz arasindaki siki iliskiye de temel bir sart

8 Ebia Zehra, Muhammed, [slam Hukuku Metodolojisi (Fikah Usulii), cev. Abdiilkadir Sener, Ankara, Ank.
Univ. ilahiyat Fakiiltesi Yayinlari, 1973, 5. 127.

86 fhyﬁu Lllfini’d-Din, Isa el-Babi el-Halebi ve Surekahu, Misir, Daru ihyai'l-Kutubi’l- Arabiyye, ts., 1/292;
yine bk. ez-Zehebi, et-Tefsir ve'l-Mufessirin, 1/263.

& fh_i,.rr?, 1/291; yine bk. ez-Zehebi, ef-Tefsir, 1/263.

8 Gazali, [hya, 1/290.

% Ebua Zeyd, Nasr Hamid, Dinsel Soylem, s. 73.

% El-Istehani, Ragib (6. 502/1108), el-Miifredat fi Garibi'l-Kur'dn, tahk. Muhammed Seyyid Geylani,
Beyrut, ts., 5. 31; ibn Faris, Ahmed (6. 395/1005), Miicmelii’l-Liiga, tahk. Ziibeyr Abdulmuhsin Sultan,
Beyrut, Miiessesetu'r-Risale, 1406/1986, 1/107.

9 Sahinoglu, Nazif, “Te'vil”, M.L.B. Islém Ansiklopedisi, [stanbul, M.E. Basimevi, , 1979, X11/1, 215.

2 Ez-Zeheb, et-Tefsir, 1/18

% fbn Astr, Tefstru’t-Tahrir, 1/16.
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olarak isarette bulundugu tanimda Eb( Zehra, bir bakima Fikih Ustlii'niin de tanimi
olabilecek soyle bir tarif sunmaktadir: “Te’vil, nass’i, zahiri manasmdan c¢ikarip
muhtemel bulundugu baska bir mandya hamletmektir’®. Muhterem ismail
Cerrahoglu Hocamizin veciz ifadesiyle de, “zahiri, mutabik olan iki ihtimalden
birine reddetmek”® olup, siirecin merkezindeki ‘miievvil’ ise, lafzi, tasimakta
oldugu muhtemel manalardan en anlaml ve yararh olana yonlendirendir...%

Bu demektir ki, her olgunun, eylemin ya da soziin bir agik (zahir), bir de ortiik
anlami vardir ve bu ortiik boyut da ancak, onu gergek ilkelerine ve nedenlerine
dondiiren tevil ile ortaya ¢ikabilir...o” Ustiin bir entelektiiel caba (ictihad) gerektiren
tevil stirecinde yorumecu (mievvil), cogunlukla bir nakil konumunda kalan
‘miifessir’'in aksine, ‘hiikiimler istinbat® etme, kapali olan1 (miicmel) aciklama
(beyan), genel olani (‘amm) 6zellestirme (tahsis)® vd. yollarla, insani ve olgusal
talepler karsisinda ‘kelamin kivrimlarini ve derinliklerini’ kesfeden etkin 6znedir.
Tevil c¢abasinda, tefsirin simurlanmis oldugu ‘metinsel nesnellik’ ile ‘metinsel
soyutluk’ gergevesini asan, kendine 6zgii bir canhilik so6z konusudur. Bu canlilik,
tevilde, metnin dilsel yapisinda 6rtiik olarak mevcut olan bir takim nesnel unsurlarin
yan sira, ayni sekilde, bu islevi yerine getiren ferdi ve toplumsal kisilik yapisiyla
irtibatli 6znel unsurlarin da mevcut ve etkin olmasi sebebiyledir...1% Tefsirin, lafiz
karsisinda yorumcuyu edilgen konuma indiren nesnel ve harici/metin merkezli
yontemine mukabil, iste bu 6znel, yani insanin diinyasina bitisik karakterinden
otiirtidiir ki, tevil stirecine canlilik ve gergekgilik hakimdir... Tevilde, yorumcuya
birakilmis olan bu metni isleme ve bicimlendirme cabasi, ‘yorumcunun 6znel ve
miiessir rolii’1 olarak kodlanabilir..

Metin, tevil ufkunda, olgular karsisinda ibareci olmayan bir yontemle ve istinbat
tezgahinda islenirken, lafizdaki ‘anlam” ufkundan, akli ve zihinsel bir siiregle,
lafizdaki ‘gaye’ ufkuna dogru hareket edilir!.. Tevil terimi de zaten, morfolojisiyle
‘bir hareket’e, dinamizme igaret etmekte, diyalektik bir olug gizgisini gostermektedir.
Ciinki, tevil sozcligtiniin anlattig: ‘asla déndiirme’ ve “amaca ve sonuca ulastirma’
anlamlarinin ¢cakigma noktasi, ‘tef’il: tevil’ modalitesinin deldlet ettigi "hareket
ruhu’dur... Bu noktada ‘tevil’, bir seyi, ‘kaynak (asil) yoniinde’ ya da gozetme

% Ebi Zehra, Muhammed, [slam Hukuku Metodolojisi (Fikali Usulii), cev. Abdiilkadir Sener, Ankara, Ank.
Univ. ilahiyat Fakiiltesi Yaynlari, , 1973, s. 138,

9% fsmail CerrahogluTefsir Usiilii, Ankara, Ank. Univ. ilahiyat Fakiiltesi Yayinlan, 1971, 210.

% ez-Zehebi, ef-Tefsir, 1/16

% Ebu Zeyd, Nasr Hamid, Mefhitmu'n-Nass, s. 259.

9 [stinbit: “Kuyu kazan kimsenin suya erismesi” manasina gelmektedir. (...) Ve yine, gizli olan bir seyi
ortaya qikarmak (izhar) manasinadir. Nitekim Arapea’da, bir sey gizli iken izhar edilip de ortaya
cikanldiginda, edilgen kiple, ‘ustunbita’s-sey’u: o sey, ortaya ¢ikarild’ denilir. Ve, miigtehit ve fakihin,
kendi anlayis ve akli cabasiyla (igtihad), manalar ve gizli hitktimleri ortaya ¢ikarmasi1  anlaminda da
kullanilmaktadir” ([Miitercim] Ahmed Asim [Efendi] (6. 1819) Kamiis Tercemesi [el-Okyaniisu'l-Basit fi
Tercemeti'l-Kamiisi’l-Muhit ve'l-Kabiisi'1-Vasit], Istanbul, Cemal Efendi Matbaasi, H. 1325, 111/139)

% ez-Zerkesi, el-Burhin, 11/166.

100 Abdurrahman, Abdi’l-Hadi, Sultatu'n-Nass, Beyrut, el-Merkezu’s-Sekafi el-Arabi, 1993, s. 196.

101 EbhG Zeyd, Mefhiim, s. 264.
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(ri’aye) ve yonetim (siyase) yoluyla nihal amag¢ ve sonug istikametinde hareket
ettirmenin (irca’) anahtar terimi olmaktadir... Ama buradaki hareket, maddi manada
bir hareket olmay1p, aksine olgulari kavrama yolunda akli ve zihni bir harekettir...102

Tevil hareketinde var olan bu dinginlik, yorumcuya, Kuran lafizlarindaki anlam
ve bilgi yansimalarimi bulma; sinirsiz amaclar gogiinde, olgulara denk olabilecek
yeni ol¢titler, kavramlar, olgu ile metin arasinda yeni mutabakatlar olusturma giicti;
Abdullah ibn Mes’ad’un (6. 32/652) betimlemesiyle, Kuran’t harf-harf, kelime-kelime
ve climle-ctimle... olus dlemine katma, onu adetd, sonsuz bagaklara gebe bir tarla
gibi stirme (Tesviru’l-Kur’an)!® misyonu; Ebii’d-Derda’nin (6. 32/652) ifadesiyle de,
Kuran'da sonsuz anlam mertebeleri (vucth)!® ile savkiyan ilahi tecellileri sezme
atilimi sunacaktir... Vurgulu bir ifadeyle sdylenirse, ‘metin’ ile “yorumlayan ya da
kendisi i¢in yorumlanan’ arasinda ‘yasanilan hayat dinamizmi’, bir istinad noktas:
ve dzsel bir miinasebet olarak yer almalidir. Bultmann’a soyleyigle, yorumda bizzat
yorumcuyla, metinde dile getirilmis olan yorumlanan sey arasinda bir hayat
baglantisi bulunmalidir!..1%%

éy]cysc, tevil etkinliginin en temel amac, Kuran lafzini, ‘tikel anlam’in
‘yasanilmus tarihselliginin cenderesinden kurtararak, onu biitiin tarihsellikler i¢in bir
deger ve oneriler kaynag: haline dontistiirmek olacaktir. Zira, metin bizi hep, [derin
ozsel ve amagsal boyutlarinin cezbesiyle, adeta] bir akiskanlikla, hususi (tikel)
olandan umumi (tlimel) olana dogru cekip gotiirmektedir.. Biliyoruz ki, metnin
hususi delalet yonii, “kiiltiirel-tarihsel olguya dogrudan isarette bulunan anlamsal
yon; amm [delalet yonii] ise, dinamik, stirekli ve her okumayla birlikte yeni
anlamlara agik olabilecek yondiir...”1%, Oyleyse, tevilin sistem haline getirildigi
anlama ve uygulama ¢abasinda, ‘muayyen mana’ kesitlerinden, biittin tarihselliklere
acik bir seyir haritasi konumundaki ‘maksat ve gaye vadileri'ne dogru yol
alinacaktir. Bu da, degisik miiellifler tarafindan farkli sozciiklerle dile getirilmis ise
de!'”, kisaca ‘hakiki mananin genisletilmesi” olarak tanimlanabilen, mecaz yoluyla
gerceklesebilecektir. ..

102 Eba Zeyd, Mefhiim, s. 260; “Emir, halkim idare edip yonettiginde, “dle’l-emiru ra‘nyyetehii” denilir” (ihn
Faris, Mucmelu'l-Luga, 1/107; yine bk. “el-evlu: es-siyisetu elleli turd't medleha: sonucunu goriip gozelen
yonetim igi, idare” (ul—isfuhfm? (6. 502/1108), Ragib, el-Miifredat, s. 31)

10 “fhmi talep eden, Kur'an't karip katsin; giinkii, ondadir éncekilerin ve sonrakilerin ilmil” (ez-Zerkesi, el-
Burhin, 1/8; 11/154); “bu ise, O'nun sirf zahir yorumuyla gerceklesmez!..” (fh_t,rr?, 1/290); “Kur'dn'da,
dncekilerin ve sonrakilerin ilmi vardir; hichir sey yoktur ki, Yiice Allah'mn onu kavrattigr kimse icin, onu
Kur'an'dan gkarmasi (istihrdc) miimbkiin olmasim!” ez-Zerkesi, el-Burhan, 11/189).

104 “Kist, Kur'dn icin gesitli anlam yonleri (vuciih) ortaya koymadikea, devin bir anlayisa (fikh) evemez!” (Gazali,
fh_t;ri, 1/290; ez-Zerkesi, el-Burhin, 11/154).

05 Ernst, “a.g.m.”, s. 23.

106 Ebut Zeyd, Dinsel Siylem, s. 190.

w07 “el-Meciiz, et-Teciviiz, et-Tecevviiz (Eba Ubeyde (6. 210/825) ); el-Ittisa’ (el-Ferra (6. 207/822) ); el-Meciz,
el-Mesel, et-Tegbih, el-Kindye, el-Istikak (Caluz (6. 255/868) ), vd. ... Bu konuda genis aciklamalar igin bk.
Ebt Zeyd, Nasr Hamid, el-IticahuI-Akli fi't-Tefsir-Dirdse fi Kadwyyeti’l-Meciz fi'l-Kur'an ‘inde’l-Mu tezile,
Beyrut, Daru’t-Tenvir, , 1983. Yine bk. Sedat Sensoy, “Belagat Geleneginde Akli Mecaz Tartismast”,
Islam Aragtirmalart Dergisi, sayu:8, wil: 2002, ss. 1-37; Durmus, [smail, “Mecaz”, T.D.V. Islam
Ansiklopedisi, Ankara, 2003, XXVIII/217-220; Binsik, Abdulhamit, “Mecazu’l-Kur'an”, T.D.V. fslam
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Tevilin beraati!.. Su halde ‘tevil’, bireyi, ‘ahlaki uygunluk, yarar ve ¢oziim’
amacmna yabancilagtiracak olan tutkularn ve fikrl ucanihklarin bir tezkiye yolu
olarak degil, Kuran ile insan, Askin amaglarla somut insanlik gortingtisti arasinda bir
koprii kurmanin dinamik, diri bir araci olarak son derece degerlidir. Hem de, Hz.
Peygamber tarafindan, Abdullah Ibn Abbas (6. 68/687) icin yapilan duanin tuhfesi
olacak kadar: “Ey Allahim!.. O [Abdullah ibn Abbas]'1 Din konusunda derinligine
kavrayici bir anlayisa sahip kil ve ona “tevili: [Kuran manalarini anlamay: (fehm)]10s
ogret!..”1”, Yine Hz. Peygamber’in onun hakkindaki, “Ne giizel Kur'an
yorumlayicisisin (Terclimanu’l-Kur’an) sen!..”'® medhi de, bu baglamda, tesvik
edici bir maksim olarak yerini almigtir...

éy]cysc diyoruz ki,

Haydin, anlamin genislemesi veya meciz coskusuna!..

Cesitli ilgiler ve durumlar sebebiyle, lafzin tizerinden yeni anlamlar liretmenin
yolu olarak karsimiza ¢ikan ‘mecaz’ nedir dyleyse? Mecaz’i, manada hakikatin kargiti
ve mukabili olarak kabul edip, bu terimi ilk kez netlestiren kimse Cahiz (6. 255/868)
olmustur."! Ona gore mecaz, dili kullananlarca bir genislik olmak tizere, lafzi, hakiki
mananin disinda olan bir manada kullanmaktir. 112 éy]cyse sozcelik, delalet etmesi igin
konuldugu (vaz’) manada kullanilirsa hakikat olur. Bir miinasebetle asil manasindan
bagka bir manaya aktarilirsa ve kendi manasinda kullanilmasina engel bir durum
(karine-i mani’a) bulunursa, bu kullanim da mecaz olur...' Kuran’da mecaz ile ilgili
en tanmnmis eserin sahibi olan EbG Ubeyde (6. 210/825) ise, mecazi, belagat
alimlerinin tanimlarindan ¢ok farkli olarak, ‘Kuranin, ifadelendirmelerinde takip
etmis oldugu yollar ve yontemler (turuk)’ seklinde ifadelendirmektedir.!

Metinden kaynagini alacak bir mecaz uygulamasinda, yorumcunun, kendisiyle
literal anlamin otesine ulasacagi bu diger mananin, mutlaka lafizla koklii bir
miinasebetinin (ta’alluk) bulunmasi gerekmektedir!'%; aksi halde, mecaz yoluyla yeni
bir yorum elde etme, kurgulanmis bir metin yoluyla, orijininden kopmus, boylece de
ucart anlamlar {iretme girisimine doniistir!.. Oysa ki, ilahi metin tizerinden otorite
sahibi ve gegerli yorumlar elde edebilmek igin, dilin kendi dogal ve zorunlu alakalar:

Ansiklopedisi, Ankara, 2003, XVIII/223-225; Gundtizoz, Soner, Arapcada Kelime Tiiretimi/Kavramlar-
Kuramlar-Kurumlar, Samsun, Din ve Bilim Kitaplari, 2005, s. 153 vd...

105 fhn Asur, Tefsir..., 1/16.

109 El-Isbehani, EbG Nu'aym (6. 430/1039), Hilyetu'l-Evliyi ve Tabakitu'l-Esfiyd, Beyr(t, Daru’l-Kuttabi'l-
Arabi, 2. bs,, 1387/1967, 1/316; Gazali, ﬂ'r_l,«ﬁ, 1/292,

N0 el-Isbehani, Hilye, 1/316.

" Mefhiim, s, 93.

112 Halefullah, Muhammed Ahmed, Selasii Resdil, s. 162. Yine bk. el-Circani, Seyvid Senf (816/1413),
Kitabii'I-Ta'rifit, ts. s. 202, 203,

13 Mevlevi, Tahir-iil, Edebiyat Liigah, s. 96; Bilgegil, Kava, Edebiyal Bilgi ve Teorileri, s. 130; el-Hasimi,
Cevihiriu'l-Belaga, s. 179, 180. Yine bk. Sabbagh, T., La Métaphore dans Le Coran, Adrien-Maisonneuve,
Paris, 1943, 5. 10.

114 fbnii’l-Miisenna, Ebi Ubeyde Ma'mer (6. 210/825), Mecdzu'l-Kurdn, tahk. M. Fuad Sezgin, Beyrut,
Miiessesetu’r-Risale, I1I. bs., 1401/1981, I/19 (Takdim).

115 Ebh Zeyd, Mefhiim, s. 94.
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icinde kalinmas; tevil siirecinde elde edilecek anlamin, derecesi ne olursa olsun, lafiz
ile bir miinasebetinin kesinlikle bulunmas: gereklidir... Bu noktada Gazali'nin su
tespitini aktarmak yerinde olacaktir, sanirim: “Kim, zahir yorumu itibara almadan,
Kuran'in sirlarmm anladigimi iddia ederse, o kisi, kapidan ge¢meden evin igine
ulasmis oldugunu iddia eden kimse gibidir!.. (...) Kuskusuz tefsirin zahir boyutu,
anlamanin olabilmesi icin zorunlu olan dil konumundadir!..” e,

Kisaca, lafzin kendisine yorumlandigi diger mana, kesinlikle lafzin kendi
biinyesinde agik ya da gizil olarak yer almalidir.

Bazi alimler, “konusan kimse ancak hakikati dile getirmek ona zor geldiginde
mecaza sapar, o zaman da igreti ifade kullanir; bu ise Allah hakkinda imkansiz bir
seydir” gerekgesiyle, Kuran'da mecazi ifadelerin bulunmasin kabul etmemisler ise
de, cogunluk, onun Kuran’da mevcut oldugu goriisiinden yanadir. Zira, demektedir
bu alimler, sayet Kuran’da mecaz bulunmamig olsaydi, onda vurgu (te’kid), kimi
ifadelerin zikredilmemis olmasi (hazf), kissalart tekrarlama, vb. hususlarin da
bulunmamasi gerekirdi. Ayrica, Kuran’da mecaz bulunmamus olsaydi, ondaki edebi
glizelligin yaris1 gitmis olurdu”7. C")yleysc denilebilir ki, mecaz, estetik yonden
oldugu kadar, yorum yontemi agisindan da, Kuran’daki 6nemli imkan ve anlatim
sekillerinden birisidir.

Boylece, sozdeki tikel ve ozel ufku isaretleyen bir anlam, mecaz kullanan bir
yorum yontemi aracith@iyla tiimel ve genel bir anlam platformunun enginligine

7l

ulasir. Bu arada belirtilmeli ki, “...tarihsel-toplumsal olgunun gelisimi bazi tikel
anlamlar —6zellikle hiikiimler ve yasama ayetleri stz konusu oldugunda- islevsel
olmaktan ¢ikartir ve ardindan bu anlamlar, anlamsal ve tarihsel tanikliklara dontistir.
Bu, dinsel metinlerin delaletlerinde ti¢ diizeyle karsi karsiya bulundugumuz
anlamina gelmektedir: mecazi tevile veya bagka bir yoruma agik olmayan tarihsel
taniklik mesabesindeki anlamlar diizeyi; mecazi yoruma agik olan anlamlar diizeyi
ve nihdyet, metinlerin igersinde hareket ettigi sosyokiiltiirel baglamdan elde edilmesi
miimkiin olan ‘maksat’ dogrultusunda genisleme imkanmna sahip olan anlamlar
diizeyi..."s. Iste “yorum’da bir sigrama esigi olarak yer alan ‘mecaz’, bizi bu ikinci ve
tictincli anlam mertebelerine ileten 6nemli bir koprii islevi gormektedir.

Tevil siirecinin zihin diinyasinda ve olgular sahnesinde agacagi baslica qig1r, ‘I1ahi
Nass'in belli bir tarihsellikle karakterize olan, bu sebeple de ‘0 ana ve o tarihsel
kesitlere hitap’ olma hustsiyeti tasiyan ‘mana boyutu’nu, simdiye ve gelecege dogru
esneterek, ‘maksat ve ama¢” mertebesine yiikselmek olacaktir, yani ikinci ve tiglincti
anlam diizeyleri... Boylece metni hep muayyen bir kosulun yansimasi olarak
kisitlayan ‘varolus c¢ergevesi’ anlamsal ve tarihsel tanikliklar olarak geride
birakilacak, motifler araciligiyla tecelli etmek gayesini tasiyan ‘Tannsal niza ve
olgitler’, “miiteakip simdiki zamanlar’ boyutunun derinligini biriinecektir... Aksi
halde ise, “Sadece [lafzi/tarihsel| anlam {izerinde durmak, metni belirli bir donem

116 fh_:,rﬁ, 1/292,

17 Ez-Zerkesi, el-Burhan, 11/255; yine bk. Kuteybe, ibn (6. 276/889), Te'vilu Miiskili'l-Kur'dn, serh ve nesir:
Ahmed Sakr, Kahire, Daru’t-Ttliras, 2. bs., 1393/1973, 5. 132-134.

15 Ebta Zeyd, Dinsel Soylem, s. 190-191.
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icersinde dondurmak ve onu tarihsel bir hadise veya 6rnege donistiirmek”!?
olacaktir; daha somut olarak belirtmek gerekirse, zaman disilik, ya da 'dini metnin
olimu’...

Ve gagn!

flahi irade, iki kere kirilmaya ugrar: once, insani bir 6ge ve arag olan bir dil
araciligiyla dontistir... Burada, diinyada ve ickinlik alaninda, bir Agkinlik formati ve
Ozt tasimaktadir... Sonra, ‘dil aracihgiyla zaten doniigmiis bir irade olan metin’,
diinya kosullar1 ve gereklilikleri karsisinda yorumlanarak ikinci bir kirilmaya
ugrar... Bu gergege ragmen, “tefsit’ olarak isimlendirilen bu salt insani etkinligin
‘ilahi dilemenin ta kendisi’ olarak yansitilmasi ise, Askinligin carpitilmasi ve, —
paradoksal bir durum- tiiketilmesi [?] olacaktir!.. O halde, tefsir, ‘tarihsel tetkikler’
ve malzeme temini, Kuran'in lafziyla alakal dilsel, anlamsal ve tatbiki aragtirmalar,
sozdeki lafzi mananin ilk hitap gevresi bakimindan boyutlarimi ortaya koyma vb.
bakimlardan misyonunu biiyiik 6lgtide tamamlamistir. Devinim halindeki zaman
icinde bambagka ufuklar ve kavramlar ¢agini karsiladigimiz, bu sebeple, ‘1ahtGti olan
bir theoria’nin degil, insana doniik bir praxis’in amacglanmasi; ilke olarak, ‘tefsir’i
olmazsa olmaz si non qua bir referans diinyas: olarak yakininda tutan bir “tevil’
stirecinin dcilen baglatilmas: kagimilmazdir.. Nitekim bu gercege dikkat ¢ekerken
Gazali, yukarda da alintiladigimiz {izere, zihir tefsirin, anlam igin gerekli olan ve de
¢okca dinlemekle alakali olan liigat 6grenme yerini tuttugunu, diger yandan dilin
tamaminin ya da hi¢ olmazsa biiyiik bir kismunin bilinmesi gerektigini, ayrica
Kuran’in 6zii ve disiyla alakali pek ¢ok méanalarin da bilinmesinin zorunlu oldugunu
belirttikten sonra'?, biitiin bunlarin nihai amaciin su gergegi vurgulamak oldugunu
soylemigtir: Kurant konusan Allah’mn bir simi1 olmadigr gibi, kelaminin
anlasilmasinin da bir sinir1 yoktur!?! Ya da, “Kimde ilim, anlayis, takva ve eni konu
disiinme yetisi (tedebbtir) yoksa, o kimse Kuran’dan higbir lezzet alamaz. Oyleyse,
bir kimsenin, dildeki lafizlarin manasim1 bilmek demek olan zahir tefsiri bilmesi,
manalarm hakikatlerini anlamasinda yeterli degildir!..” 122,

Bunun i¢in de, Kuran metnini, ¢aglarin olusturdugu, gegici ve goreli yontemsel,
zihni ve sosyal kavramlarin agirhigindan kurtararak, baska bakig acilariyla
yorumlamak gerekmektedir.. Bir kere, “Yorum, sadece kendisidir, daha fazlasi: nass
degidirl”1%, ayrica “Hig bir ayet yoktur ki, onunla simdi bir topluluk amel etmis, daha
sonra da onunla amel edecek baska bir toplumlar bulunacak olmasin!...” 12, Bir bagka
ifadeyle, ‘yorumun yorumu’na doniismiis olan “tefsir’ etkinligi, esas olarak metnin
yorumunu amagclayan “tevil’e intikal etmeli; boylece de, “gelenegin verdigi emniyet

1 Eba Zeyd, a.g.e, 5. 204.

120 f!i_r,rd, 1/292; vine bk., ez-Zerkesi, el-Burhan, 11/1535.
121 fhya, 11/290.

112 Ez-Zerkesi, el-Burhdn, 11/155.
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ve giiven duygusu”nun'® sigindirici, yavaslatici, 6zgtiveni torpiileyici ve tembelligi
cagnistiricr gekim alani karsisinda bagimsiz kalabilmeli.
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A Remarkable Interpretation Observing the Present
Against the Alterations”

Sadik KILIC™
Abstract

In terms of the Islamic faith, the holiest text is the Koran. And since the Koran’s target is
the universe in which the human being lives, it has been “revealed” from the domain of
transcendence to “here”; and therefore, it has selected a language as a human and social
phenomenon, i. e., Arabic, as a communicative tool. It is not possible for the Divine Word in
its form expressed in the text of the Koran and sent to the humanity (“resm”) to contain
verbally the Divine purposes, all particular facts and human answers. This is because
possibilities of

“language” cannot express the divine ontology in its entirety!

Although it is transcendental in terms of its relation with God, language is limited to
being a human nexus, and therefore, is restricted in its possibilities. In its broadest sense,
man and world are in continual change, and therefore, people require more refined
solutions, implying that the classical interpretation tradition should be made more dynamic,
and implicit and explicit fanaticism walls built around the Book should be eliminated. In
short, “tawil” (glossing) should be reconsidered as ci serious reviving interpretation
instrument.

Keywords: Koran, Language (Arabic), Human quality ofinterpretation, Social change,

Degisim Karsisinda Varolan’it da G6zeten ‘Diri Yorum’
Ozet

fslam inanist bakimidan en kutsal dini metin, Kur'an’dir. Ve Kur’an, insanin yasadig1
evreni hedeflemis olmasi nedeniyle, Askinlik alanindan ‘bura’ya ‘niiztil’ etmistir; bu
nedenle de, insani ve i¢timai bir olgu olarak, bir dili: Arapgay1 iletisim araci olarak se¢mistir.
Kur’an metninde ifadesini buldugu ve insanlara ulastif1 sekliyle (‘resm’) ilahi Kelam'in,
flahi amaglars; biitiin tikel olgulari ve insani cevaplari sozel-lafzi olarak igermis olmasi
miimkiin degildir. Ciinkii ‘dil'in imkanlari, ilahi ontolojiyi biitiiniiyle ifade edemez! Iste,
Allah ile miinasebeti bakimmdan (‘hadd’) her ne kadar Miitedl ise de, beseri bir orgii
olmanin disina ¢tkamayan ‘dil’in imkanlarimin smurlt olmasi; en genis anlamiyla, insan ve
diinyasmin kesintisiz bir degisim icinde bulunmasi, boylece de daha rafine ¢dziimler talep

This paper is the English translation of the study titled "Degisim Karsisinda Varolan'i da Gozeten
‘Diri Yorum’" published in the 1-2t issue of Ilahiyat Akademi. (Sadik KILIC, “Degisim Kargisinda
Varolan’it da Gozeten ‘Diri Yorum”, flahiyat Akademi, say1: 1-2, Aralik 2015, s. 167-194.) The paper in
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A Remarkable Interpretation Observing the Present Against the Alterations

edilmesi nedeniyle, klasik yorum geleneginin bir dinamizme kavusturulmasi; bu baglamda,
Kitdb'in etrafinda oriilmek istenen agik ve ortiik fanatizm setlerinin agilmasi, kisaca “tevil’,
ciddi diriltici yorum enstriimani olarak yeniden giindeme alinmasi gerekmektedir.

Anahtar Kelimeler: Kur’an, Dil (Arapga), Yorumun beseriligi, Toplumsal degisim.

An Overview

As there is always a gate for questions, speaking or having ‘the ability to speak’
has been gifted to humanity as a distinctive characteristic. The ability to ask is the
act that opens windows of the soul to other egos and souls, and a universe of
objects and phenomena that surround it. It is the journey of being in the sky of egos,
a breath it takes or filling itself with “the energy of consciousness.” Maybe due to
this, “Wittgenstein (1889-1951) says that what is important in philosophy is not the
answer but the question, emphasizing that the philosophy was born with questions

” o1

and it opens gates for new questions”.

All fields of science, especially social sciences, humanities, and religions,
present particular ‘questions’ about ‘here and I’ and “us.” To the end that they leave
this world only after checking the right and the best answers, without having left
something undone. Also without a doubt, the answers always depend on the way
an individual addresses the question.

If we want to say it similar to Heidegger's words, 'isolated from existential
density and anxiety, shallow in the grip of obedience, perhaps in a 'distilled’ life, we
ask the question of our conscious self-integrity; We always seem to be speaking
about the crimes of others, not the indispensable crimes that the identity of the
people has placed on us. In a sense, we start looking for answers by asking
questions that are not our own, that are not internalized in our opinion; we become
a 'so-called me' captured by other moles, consumed and reduced to passive object
position; a kind of 'alienation'. In other words, "a person becomes a tool that can be
used by others. Therefore, the anonymous entity loses its identity and lives on
traditions and daily habits. It loses against the oblivion of being, as called by
Heidegger...”.2 Let us say conflicts and similarities between these questions are
unavoidable, but lets at least try to answer on our own. Let us give it as ‘our
answer’! Let it belong to me, or us, with its full rigor and concreteness, and the
excitement and vibes it contains. At least, let me give my answers to common
questions and attach my meanings to them!

Although it is unique to the respondent, each answer is meaningful in terms of a
first-hand orientation of a self into the existence; merging its presence to the
internal or external objects and phenomena that surround it, and internalizing it.

' Yavuz, Hilmi, Felsefe Yazilari, Istanbul, Boyut Kitaplari, 1st Edition, 1997, p. 98.
2 Magill, Frank, Egzistansiyalist Felsefenin Bes Klasigi, trans. Vahap Mutal, Istanbul, Hareket Yayinlari,
1971, p. 53.
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We can say that answers, again depending on the human, settles on various
acceptance and reality steps. Those placed at high levels according to some; might
be put on low steps by others, or the exact opposite happens. In other words, each
individual has correct or almost correct, wrong or almost wrong, and different
other answers. It means that there is no one and inarguably correct or wrong
answer! Possibilities transition from nebulous to earth field and follow a path,,
questions and answers create the sum of our lives, the life that we have left
suspended in the space as beams of light, and the cognition of the existence, don’t
they? Yes; it even consists of our existence and the efforts to answer the questions
we ask.

We can and should ask our questions at any time. In its best form, asking
questions should turn into a process. We should continue on our way by asking
questions and giving answers. The paths will have separate questions and separate
answers, because they will ask questions and find answers, and will be like a song
of existence in our minds; always fresh, shaky, lively, excited, irritable and
cowardly... It would be to ask questions, seek answers, drop in the deserts, at the
root of a plant; the resistance of a violet, a Lotus in the mountains to high peak
breezes, storms, and jolts; consuming numbers of stars in the sky adorned with
endless stars... will become as painful, scary, provocative, and create cliffs in front
of us...

Those who never step down onto the valley of the quest may neither ask
questions nor hunt for answers. For all of these, the only thing we need is the
“quest”! We need to burn for the soul and love of the quest. We need to fall into the
gap of it that absorbs us. Be enlightened in the skies of the quest; while enlightening
the darkness of roads that lead us to the untouched questions and the answers to
give. Heading out after the “self,” or “the human as a great loss of the truth” in this
road that is furnished with deserts, challenging peaks, cliffs, oceans, or worlds of
headwaters. Asking is an arrow that flies us to the “limits of existence”; to the secret
borders where the joy of knowledge and wisdom turns into cyclones.

Uncertainty rules these borders. Moreover 'Science' is more about 'sharpening
questions and sharpening them like a razor' than answering them, taking them to
the very end of probability. Therefore, "What is important here is the type of
people, questioning what is said to him without too much respect." In the dialectics
of questions and answers, it is the one who makes it self-contained, and who
reproduces it in a way that is a harmony of infinite answers. Is it something
different than “respecting the old laws, traditions, and beliefs, which are the roots
of all evil in the world, without even thinking”?+

3 May, Lord Robert (President of the British Academy of Sciences), trans. Reyhan Oksay, Cumhuriyet
Bilim Teknik, 13 Kasim 2004, year: 18, volume: 921, p. 11 (Cited from Discover, November 2004).

¢ Lichtenberg (1742-1799), Georg Christoph, Aforizmalar, trans. Tevfik Duran, Ankara, Dost Kitabevi,
2000, p. 40.
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The quest. The hurting and maddening love! Falling into this love, could the
questions and answer step on the lands of the continuous quest for the good?

Ex

A tradition where intellectual products are not tested through equipped
workbenches and not composed with the ideal sparkles of belief; where the
commitment to “the truth through scientific transcendence and freedom” is
sacrificed to “the respect for the past and the nobles”; where the interpretation of
the early-period scholars are seen sufficient, and the modern scholars are limited to
convey them, without any doubt, will drive us to a very dangerous end in social
life. Holding on to the natural characteristics of comments and turning them into a
“dogma,” considering these so-called “eternal truths” as the “final knowledge,” or
turning “knowledge” into a “religion,” and “superstitions” day by day.5

First observation: The scientific and mental trauma of this attitude will be in the
form of 'interpretation' and 'knowledge,’ which is human data, and the
identification of the human and the divine, and the dress of sanctity to the human
and historical ones!

Second observation: This will increasingly condemn us to a mental collapse and
stasis, which can be summarized as “the perpetuation of the phenomenon and the
push of mankind to more loneliness in this phenomenon; to be placed alongside the
dynamics of decline against the dynamics of progress in a way that contradicts this
image of the religious discourse that calls for change, progress.”¢

However, in the process of textual understanding, the “humane codes” are the
main element, and the “divine codes” are the second element. “Because there is no
other fiction in the mind that precedes the fiction of human codes; it is this human
fiction skill that makes fiction and the resulting provision possible. On the other
hand, it is the divine origin, its reputation, and [in terms of the mind] it is a
posteriori because it is obtained by a posteriori method; therefore it needs thinking
and reasoning. In other words, thus, the human being is the principal in mind, and
the divine one is through him and established upon him; that is, it is formed
through reason and knowledge.””

The clear message of this is: In the act of ‘“understanding,’ the practical and
essential place of humans can never be ignored! Because, neither before or after the
human being, that is, ‘without humans being taken into account, an understanding

5  Ebl Zeyd, Nasr Hamid, Mefhiimu'n-Nass (Dirdse fi Uliimi’l-Kur’dn), Cairo,1990, p. 251.

¢ EbG Zeyd, Nasr Hamid, Dinsel Soylemin Elestirisi, trans. Fethi Ahmet Polat, Ankara, Kitabiyat
Yayinlari, 2002, p. 64, 65 [We have made these and the following emphases. S.K.].

7 Harb, Ali, Nakdu’l-Hakika (en-Nassu ve’l-Hakika II), Beirut, 1993, p. 67.
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cannot be claimed!” As Ernst says, “whether it is in philosophical or religious texts,
the essence of being, always involves human.” In this direction, the questioning
arises from a certain preliminary understanding of existence —Bultmann (1884-1976)
calls it “the conception of existence/Existenz verstandnis. Without such a
preliminary understanding, the texts will stay mute. [Therefore], pre-
comprehension should never be eliminated, but rather raised to the light of
consciousness. Critical supervision in understanding the text should be involved in
the game (spiel)”.® In this cognitive process, human perception and fiction are
active, whereas the text is passive against them, or the fictionalized, in other words.

“Sword of Damocles” to the Thought?

Let’s continue our journey with an analysis on a representation: “In the case of
the Qur'an and Islam in general; the attitude of the commons can be regarded as
subjective and emotional by modern theologians, who may be regarded as
intellectuals, while the attitude of theologians is at best regarded as disrespectful to
religion and the book by the ‘commons’. This is generally a form of ‘alienation,” as
seen by the scholars, between the colonial intellectuals and folk culture that has
emerged in the last two centuries”.?

It is very thought-provoking: efforts to bring religious texts to a dynamic level of
understanding and interpretation are sought to be discredited, and sometimes
suppressed through concepts laden with pejorative meanings!

These tendencies which deliver the dominant religious discourse and refer to the
past, or regard continuously renewing or internalizing it as the only determinant,
categorize the views contrary to them as damaged, or loathsome comments or, at
most, ‘condemned opinion, comment’ and this way condemn and oppress the
others.’? Being deprived of the capability to create ideas, leaving the result to
arbitrariness by not showing the respect that the issue deserves; in accordance with
this unfounded subjective tendency, in order to show (prove) the accuracy of its
intention, pursuing an arbitrary interpretation of the Qur’an according to personal
wishes; being observers of the data without evidence, and thus untenable,

8 Ernst, Josef, “Yorumlama Tarihinin Degisim Siirecinde Hermenétik Problem,” Schriftauslegqung
Beitrage zur Hermeneutik des Neuen Testamentes und im Neuen Testament (Miinih), 1972, p. 17-53, trans.
M. Faik Yilmaz, p. 23-24. (Unpublished).

9 Gorgiin, Tahsin, “...Kur'an-1 Kerim’in Tamamina Muhatabiz” (interview), Diyanet Aylik Dergi,
volume: 166, Ekim 2004, p. 38.

10 Ebt Zeyd, Mefhilm, p. 248. see. “the scholars connected with the truth gave the name of “at-ta’wil al-
munqad’ (the true and legitimate ta’wil), and gave it as an example of loathsome interpretation
(ta’wil) by attributing a meaning that is not relevant, or far from the meaning that it carried, ignoring
those appropriate to the soul of the revelation” (M. Nazif Sahinoglu, “Te'vil”, M.E.B. Islim
Ansiklopedisi, Istanbul, M.E. Basimevi, 1979, 12/, 216.)

1 Gazali (d. 505/1111), fhyﬁu Ulimi’d-Din, Daru ihyai’l-Kiitiibi'l- Arabiyye, sa el-Babi el-Halebi ve
Stirekaht, Egypt, nd., 1/292.
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condemning attitudes such as, those who leave the path of God” emerges against
the prophetic verse, “whoever talks on behalf of the Qur'an but with his own
opinions, falls into a wrong even though he does something good!” 2and as an
aphorism against the “contemplation, a realistic exegesis and interpretation
(ta'wil)” attempts.

However, the interpretation of the text as the only ‘reference’ can not be satisfied
with the quotation, for example, Tahir Ibn Ashur (1296-1394/1879-1973), while
studying the technique of interpretation (ta’wil) used by al-Tabari (d. 310/922), says:
“Certainly Tabari, although in his interpretation has limited himself to the
information transmitted from the companions of the prophet and their followers, he
immediately takes a new step after each verse and chooses one of the narrated
opinions, accompanied by the evidence presented by the words of the Arabs
(ikhtiyar).”® In other words, Tabari, although his most prominent skill is
‘narration,” never ceases to offer resistance and confidence to the pleasure and
choice of the mind.

Attempts to intimidate and suppress them, are not limited to certain historicity
because these debilitating attitudes, which can be observed today, have been
extended to actual blocking and annihilation in the past tense! This is like the
common denominator of the Eastern and Western worlds. For example, in the
Christian West this is done by the church through excommunication and
inquisition, while in the context of the Islamic world using labels like “zandaka”,
“ilhad”, “i’tizal’, “ahl al-bid’ah”, “batini”, “hurufi”, etc. which are religious-
political-ideological concepts. In these tragic time sections of history, in the West,
Socrates (BC 470-399), was condemned to death by drinking hemlock poison,
allegedly because of “corrupting the morals of the youth in the Athenian site”,
14Aristotle’s opinions on substance and views was confronted by the opinion that
“the format and appearance of the substance come not from the outside, but from
their own hearts; thus, the substance ‘is a real and active being,” not even saying
that it's a common thing, maybe a divine (Cosa Divina); Giordano Bruno (1548-
1600)'s was burnt to death, or Galileo (1564-1642)'¢ was buried in silence by the
Inquisition, because of the allegedly mixture of science, hermetic views, and magic

12 al-Zarkashi (d. 794/1392), Bedruddin, el-Burhdn fi Uliimi’l-Kur’dn, 11/162, 163. For more about this
prophetic word, see Tbn Astr, Tefsiru't-Tahrir, ed-Daru’t-Tundisiyye li'n-Nesr, nd., [/28-31

13 Tefsiru’t-Tahrir, 1/33.

14 For more about his life, see Ronan, Colin A., Bilim Tarihi, trans., Ekmeleddin ihsanoglu, Feza
Giinergun, Ankara, Tiibitak Yayinlari, First Edition., 2003, p. 90-92.

15 His last words to the judges that sentences him to death by burning: “It is not me who fears listening to
the judgment you passed but you trembling when reading it to me!” (A. Adnan Adivar, Tarih Boyunca Ilim
ve Din, Istanbul, Remzi Kitabevi, ikinci Basim, , 1969, p- 168; Ronan, ibid., p. 368-371.

16 Adivar says, “after repenting of all ideas and inventions before the judges of the inquisition, who
doesn’t know anything but to kill the scholastic knowledge, the idea, and the mind (1632), said these
legendary words as called by Bertrand Russel: “Epur si mouve: And yet it moves!”, (A. Adnan Adivar,
Ilim ve Din, p- 179, 180; Ronan, ibid., p. 235, 379-384 et al.
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in their thoughts, etc. In the East, the mystic ideas, being sacrificed for the sake of
love of Allah and “the destruction of the divine body” words were interpreted as
the holy land of Muslims after a riot was started by the Qarmatians in Hijaz; “Ana
al-Haq: I am the truth!” was regarded as a revolution and exploration'’; and
according to Massignon, “because of a state of tension, a spirit devoted to a single
love”'8 or because of the audacity to “say the unspeakable”?, by the fatwa of the
Maliqi judge, Abu Omar Hammadji, the defender of dogma, Mansur Al-Hallaj was
executed by “being whipped, mutilated, beheaded and burned by hanging on a
scaffold” (Baghdad, 24 Zulkaidah 309, March 26, 922)%. Molla Lutfi was stabbed in
the neck with a sword and executed under torture, as he entered the scourge of
jealousy because of the sharpness of his tongue in scientific criticism (d.899/1494).
Sheikh Ismail-i Mashuki (d. 1538) was beheaded being accused of “declaring
prohibited things as acceptable”. In the context of the glorification of man, for
example, Nesimi (d. 837/1422 [?]), who, like Mansur, was skinned alive because he
regarded the face of man as the “throne of the Beneficent” contrary to dominant
discourse, and spreading the joy of political Hurufism, and many others.?! There is
no difference between them! All these flashes in the sky of the stars unite in the
deep denominator of humbly navigating, and voicing the reality, in the name of
seeking the freedom and honor of being humans on the shores of the “limitless
truth.”

The chief instrument in all these reactions is the ‘fear,” which almost fills the
horizons as a thousand winged ‘fear dragons.” Stories of this dragon that aim to
capture and kill the minds inside are some labels that block the roads. Despite
‘zandaka’, ‘tafalsuf’, ‘ilhad’, ‘i’tizal’, ‘ahl al-bid’ah” and other labels used in the past
as the arrows of death, today we have ‘enemy of tradition’, ‘innovator’,
‘hermeneuticist’, “historicist’, ‘supporter of ta’'wil’ besides concepts like ‘alienated’,

17 Massignon, Louis, “Hallac”, M.E.Bakanlig Islam Ansiklopedisi, Istanbul MLE. Basimevi, 1977, V/1, 168.

18 Massignon, ibid., V/1, 170. In addition, according to Massignon’s citation from Lexique, in the final
brews of his breath, he said: “Forgive them and don’t forgive me! Since you are dissolving my humanity in
your grace, in the name of the right of my humanity over your grace, I ask you to have mercy on those who
have worked to kill me!” (Essai Sur Les Origines du Lexique Technique de la Mystique Musulmane, Librairie
Philosophique ]. Vrin, Paris, 1954, 18).

19 Sahin Ugar, “Insan, Varlik ve Zaman”, Islim Arastirmalari Dergisi, Volume: 6, Year: 2001, p. 137. Cf.
“Ego sum qui sum: I am who I am!” (Thomas Aquinas) (ibid.).

20 Massignon, Louis, ibid., 5/1, 168. For more about Mansur Al-Hallaj, see Yasar Nuri Oztiirk, Ask ve Hak
Sehidi Halldc-1 Manstir ve Eseri, Istanbul, Yeni Boyut, 1996.

2 For more about the people who have been punished because of their thoughts, beliefs, imagination
and arbitrariness and their experiences, see Ahmet Yasar Ocak, Osmanli Toplumunda Zindiklar ve
Miilhidler (15.-17. Yiizyillar), Istanbul, Tarih Vakfi Yurt Yayinlari, 1998; Yurdaydin, Hiiseyin G., Islim
Tarihi Dersleri, Ank. Univ. Hahiyat Fak. Yayinlari, Ankara 1971, p. 100, 109, 111-114, et al.; For about
Imadaddin Nasimi, see Ayan, Hiiseyin, Nesimi Divani, Ankara, Ak¢ag Yayinlari, , 1990, p. 11-43; for
about the interrogation and execution of Molla Lutfi, see Ozen, Suikri, “Islam Hukukuna Gore
Zmdiklik Sucu ve Molla Lutfi'nin Idaminin Fikhiligi”, Islém Arastirmalar: Dergisi, Volume: 6, Year:
2001, p. 17-62.
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‘colonized mentality” and others, as the abstract dragons that darken the light of
thought suing them as effective tools of this wave of intimidation and destruction.

Question: Why not only confine the world of meanings and the mind map to the
horizon of the past, and not fastening the intention and purpose of the text into a
certain age (Asr al-Saadah: ‘Golden Age’); on the other hand, bringing the text
closer to the historicity of the present and the future with the enthusiasm and
intuition that human history is an impenetrable leap forward (élan vitale) and
wave?, bringing the text closer to the historicality of the present and the future; in
this way, healthy, self-confident, deserving of the effort of new moves, intellectual
leaps and depictions in reality, why morbid, destructive and solvent (anomique) is
an arbitrary 'alienation?

Explanation: It is evident that the existence of human beings sustains in the
objective world they belong to, with the impact of values and judgments created
beforehand. This continuum resembles an endless ‘migration” movement: to stay in
the ranges without interruption, then to fall back on the roads. In other words;
resting and departure, then abstraction and heading toward new horizons. If so;
isn’t mankind, as it is in the material, biological plan, a product of ‘abstractions,
joining, and syntheses” at the level of mind and action? In fact, can’t we say that
mental and spiritual breaks can become the only way to achieve the least imperfect?
This allows us to be ‘free and the self we have to be!” Because, as emphasized by
Nietzsche (1844-1900), “the original person is the one who is self-educated, who
leaves himself behind, who changes himself, who is never stuck in something. It
may be said that the test of a man’s independence is: not to be mired in science;
although this seduces man with his most precious, seemingly complete inventions
that await us...”*

Or, not to make our mental tradition and our customary codes of knowledge a
set of new expansions and insights that can be revealed through the text; thus not to
fall into the state of historical Christianity, which has made the tradition of church a
criterion of reality and a reference to confirmation of the holy text. It is stated that
[Tertullianus] (circa, 155-222), in his work on “The Definition of Perverts,” in all its
clarity, had put forward the church tradition as a definite norm of faith alongside
the authority of the Holy Book. Thus, the church became the legal owner of the
faith, and at the same time, the Bible was something that belonged to the church.
The tradition established by the apostles alone now guarantees the correct and
meaningful interpretation of the Holy Book, and all other special explanations are

2 Ebii Zeyd, Nasr Hamid, p. 252.

2 “The ego’s being no one... Setting distances within itself... Falling of the sail that billows in itself... Or its being
stranded...”, Yavuz, Hilmi, Ge¢mis Yaz Defterleri, Istanbul, Can Yayinlari, 2nd Edition, 1998, p. 115.

2 Kuguradi, fonna, Nietzsche ve Insan, Tiirkiye Felsefe Kurumu, 1997, p. 63.
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rejected from the outset?, laying down the paths of the Middle Ages, which
eventually became the chief symbol of the dark centuries.

Accordingly, beyond the surrender options of ‘rejection or acceptance,
‘relentless real hunting’ is the main founder for New Horizons! It's an exit that is
humane enough to refuse to hand over to others the obligation to understand and
make sense in their own subjective world; ‘an existential commitment, adjacent to
the self of all of us.” This ‘uninterrupted quest and exit’ always reveals itself with its
grasping, brooding, selective, and re-founding mission. In such a process aimed at
sheer truth, *
surroundings, the virtues of fashion, and places a new meaning on them: the
meaning of free humanity; the virtues of free humans, thus creating the

characteristics that make it free”?6. The most fundamental and direct nature of

‘..free human sifts through the moral values of time and its

knowledge, ‘sets out towards freedom’; or touches on the freedom of truth!

And in the horizon of Tafsir studies...

As it turns out, the works carried out in the field of Qur'an and interpretation, as
an overall quality, do not go beyond the 'informational’ level. The Qur'an is spoken
in accordance with the adopted linguistic, religious, legal templates and is text-
centric; at the verbal level and from the historical lodge, inevitably spoken in the
name of the Qur'an. Just as the phrase “The Voice of People, The Voice of God”?%,
which was first discovered in works of theologian Peter of Blois (circa M. 1130-
1200), the voice of the interpreter or the text reader becomes the voice of God.
Briefly, “Vox tradura vox dei!”

Is this interpretation the voice of God? Accordingly, “Religion is divine in its
origin and source, but it is humanized and worldly by interpretation and practice.
The commentator (mujtahid) is based on admiration and assumption in his views
and his judgments, no matter how high his scientific rank and degree of
understanding are. So he cannot reach ‘unquestionably true knowledge (yakin).” It
is from this luminous thought that Islamic scholars refrain from the words that
express certainty and absolutism in their explanations, and on the contrary, their
investigations and researches are always ended with, ‘Allah knows better!” Indeed,
this is well explained by these words attributed to Imam Shafi’i (d. 204/819): ‘My
opinion is true, but there is also the possibility that it is wrong; someone else’s
opinion is wrong, but there is also the possibility that it may be right.”?® Therefore,
the following suggestion would be inevitable: “a theological text shall be given in
its historical context. Within it, we can separate the essence, that is, the godly

% Ernst, ibid., p. 9, cited from Tertullian, De preascriptione haeraticorum, 15-19.

2 Kuguradi, Nietzsche, p. 67.

27 Lichtenberg, Aforizmalar, p. 35.

28 Harb, Ali, (en-Nassu ve’l-Hakika-II) Nakdu’'l-Hakika, Beyrut, el-Merkezii's-Sekafe el-Arabi, 1993, p. 65.
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message, and the time-dependent, the non-essential knowledge. If this is not done,
the actuality of the sacred text may always be compromised. The actuality of the
holy book depends on its responsiveness within human lives, against
psychological, intellectual, social, and cultural needs; the actuality of the divine
message, on the other hand, is based on the separation between the immutable and
the obligatory and the unnecessary, depending on the historical conditions, in order
to preserve the true nature of the faith. This leads us to take an existential stand in
the face of theological text. So, what do we understand from the word ‘existential’?
By this, we mean the whole of the bio-psycho-social conditions in which the human
being lives in hic et nunc (here and now).”?

So, seeing the interpretation as definitive and immutable truth is like equating it
with a blessing, a dogma®. However, in the words of tradition, “the Qur’an’s
revelation is finished, but its ‘condescension’ continues until the Apocalypse”?; is it
not that ‘the miracles of the Qur’an are endless®; it is a source that no model can
obsolete®, but only make even more dynamic,” and ‘continuous interpretation” is
the only way to make uninterrupted use of this source. Here comes a witness from
tradition in Sehl ibn Abd Allah [al-Tustari] (d. 283/896), in the context of stressing
that the Qur'an can be the source of infinite interpretations, he said: "Even if a
servant is given a thousand understandings for each letter of the Qur'an, he cannot
reach the end of the meanings that God has placed in a single verse from his Book,
because the book is the word of God; His word is his adjective; Just as There is no
end to God, there is no end to understanding such a word!.. However, everyone
understands only as far as Allah bestows on him.”? This means that no interpreter
and commentator, “no matter how much he thinks of the ore of godly thought in
the text, can finish it. The theologian, who has such insight, has the idea of,
implicitly, extending the meaning to get all the comments he needs.”3

The perception that a single word of the Qur'an can have many pieces of
evidence showed its most concrete manifestation and effect in the context of the
testimony of history, in the conflicts between Ali (d. 41/661) and Kharijites. As cited
in Itqan, Ali sends Abdullah ibn Abbas (d. 68/687) to the Kharijites for talks, and

29 Zeki Ozcan, Teolojik Hermendtik, Istanbul, Alfa Yayinlari, 1998, p. 45.

30 “Dogma”: Derived from the Greek root, ‘dokein,” the religious doctrine which must be accepted by all
believers based on any authority, such as the divine revelation, council, holy text (Ecriture) or a
famous theologian, without being confirmed in the light of reason and adopted as truth; beyond any
discussion, approved and based on any evidence, the principle believed by the person (Foulquié,
Dictionnaire de Langue Philosophique, p. 186-187; Pike, E Royston, Dictionnaire des Religions, p. 110;
Bedevi, Ahmed Zeki, A Dictionary of The Social Sciences, Librairie du Liban, 1986, p. 116).

31 Zarkashi, al-Burkhan, 11, 161.

32 Tefsiru't-Tahrir, 1/45.

33 Gazali, fhydu Uliimi'd-Din, Is4 el-Babi el-Halebi ve Siirekaht, Misir, Daru ihyai’l-Kutubi’l- Arabiyye, ,
nd., I/291.

34 Zarkashi, al-Burkhan, 11, 9.

35 Ozcan, Teolojik Hermendtik, p. 180 (Charles Guingnebert, Libération des dogmes, Flammarion, Paris,
1910, p. 132, direct citation).
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says to him, “go to them and discuss with them, but do not bring them the Qur’an
as evidence, for it is a book of various meanings, but discuss with them by bringing
about evidence from the Sunnah.” According to another variant, Ibn Abbas said, “O
leader of the believers, I know The Book of Allah better than them!” Ali replied,
“You said the truth, but the Qur’an bears many concepts (Hammal al-Wujuh); you
say, they say...” in order to draw attention to the fact that a single word in the
Qur’an may have different meanings.%

Mugatil ibn Sulaiman (d. 150/767), is stated to be one of the first scholars to
travel to the heart of this subject. In order to emphasize the possibility of multiple
meanings to be understood from a single word ‘depending on the change and
differentiation of context and context,” he named these possible meanings as
“wujuh: aspects of understanding.” Prof. Ozek says, in his justification he delivered
in the Introduction part, “the words are fluent [flowing] and can take a new
meaning according to the subject mentioned. As it is in all textual works, especially
in a book such as the Qur’an, this is more important!”3” While expressing this
intuition of the intertwined relationship between ‘context and meaning’ in words,
Mugatil ibn Sulaiman does not hold back from emphasizing that magnificent
principle stated by Abu ad-Darda (d. 32/652): “One cannot have a deep
understanding, unless he sees many aspects of meaning for the Qur’an!”3
Accordingly, as the source Person of the interpretation, “The Qur’an is a book,
‘zalul: the subjugator,” with many possible aspects of meaning. Then interpret it to
the most beautiful aspects of meaning”? said the Prophet in a narration conveyed
by Ibn Abbas. According to Zarkashi’s analysis, the word ‘zalul’ mentioned in the
sentence shows “the Qur’an’s submission to those who interpret it and addressing
through them; ‘zu wujuh’ phrase indicates that there are words conducive to
various interpretations”.# In short, this prophetic revelation combined the reality
that ‘the dynamism and dialectics of interpretation are above certain historicity
with its own qualities!” Because, *
leaves its place into a multiple meaning text. The multiple meaning text also calls us
to a plural reading. The discovery of the multi-meaning nature (polysémie) of a text
begins at the moment when interpretation begins and results in the technical
exegesis of texts.”#! This is because of the existential aspect and co-existence
between the text of the Qur’an and the language-being-meaning relationship; Prof.

‘...the multiple meaning nature of words now

3%  Suyti, Celaliiddin, (d. 911/1505) 1/142; and see Ebti Zeyd, Mefhiimu'n-Nass, p. 97

%  Mukatil ibn Siileyman, el-Viiciih ve'n-Naziir, prepared by: Ali Ozek, Istanbul, ISAV, 1993, p- 27
(Introduction).

3% EbG Zeyd, Mefhiim, p. 97, 98.

3 Darakutni (d. 385/995), Siinen, Ed. Abdullah Hagim Yemani el-Medeni, el-Medinetii’l-Miinavvara, el-
Hicaz, 1386/1966, V1/145; ed-Deylemi (6. 509/1115), el-Firdevsu bi Me’siiri’l-Hitdb, Ed. Es-Sa’'id ibn el-
Besylni ez-Zagltl, Beirut, Daru’l-Kutubi'l-Ilmiyye, 1986, III/228 (Hadith no. 4672); el-Hindji,
Alauddin (6. 975/1567), Kenzu'l-'Ummadl, Miiessesetii’r-Risale, Beirut, 1399/1979, 1/551 (Hadith no
2469).

40 Zarkashi, al-Burkhan, 11, 163.

#1 Zeki Ozcan, Teolojik Hermendtik, p. 154.
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Ali Ozek provides the following encouraging guidance: “This style should continue
in every century since it is the basis of the knowledge of Tafsir, and new meanings

and explanations should be given to the verses of the Qur'an with new works on
it.”42

Therefore, the studies in the field of Tafsir, whose numbers are expressed in
thousands, must form the eternal essence of the Qur’an, the substructure of making
it close to the human soul and social movements, a waterfall of thought and the
building block of the intellectual monument ranges. Alternatively, as might be said,
a platform of monumental knowledge before the resurrection of humanity.

However, these studies face the risk of not being able to accompany the human
and society structures in continuous movement by turning into a series of non-
excited studies at the point of transportation to the building of a consciousness that
resurrects man and society, thus adapting itself to the principle of “unstoppable
movement in existence and substance’ (panta rei).

The Qur’an is not responsible for the situation that places it in an inoperative
position; on the contrary, the collection of interpretations that has a significant
space in the memory of history and academic, has been canonized to the point of
being the end of the scholarly thoughts and the Qur’anic interpretations, as well as
impassable thresholds. Therefore, the researchers are responsible for the situation
as they since then sneered to every other methodology and perspective, and
canonized the movement of repetition and passivism. Moreover, despite the verses
the Qur’an that encourage people to think (tadabbur), reason (ta’akkul), and create
ideas, they claimed that some scholars had already revealed its message about
human and universe within the history and their followers should only follow
them.* For this reason, it is an extremely vicious effort to squeeze it into a single
mangle of meaning and interpretation. The sine qua non-requirement for religious
text is ‘always to be life-oriented’ because, “the interpretation accomplishes its
purpose to the extent that it gives life to the text. The criterion of life, however, is
the capacity to change itself. A text with insufficient meaning is a dead text. A truly
meaningful text is always open to changes in meaning, instilling new perspectives,
invoking new interpretations, showing possible developments”.# Then the Qur’an
encourages one to think, to produce ideas, and to make comparisons (reputations),
while on the other hand, it is a whole of religious doctrines and commandments.
Because of this purposeful dynamism, it is far broader than the understanding that
claims to be its [final] interpretation and that the foundation of the divine law...

42 el-Viiciih, p. 27 (Introduction).

4 “It is because the Qur’an itself invites us to such an effort and endeavor to think about and
understand its verses (ijtihad)” (es-Salih, Subhi, Mebihis fi Uliimi’l-Kur'dn, Beirut, Daru’l-'Ilm 1i'l-
Melayin, 10th Edition, 1977, p. 292)

#  Zeki Ozcan, Teolojik Hermendtik, p. 165.
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Also to use the ability of intellect is both a duty and a right. Because “Allah has not
distributed to his servants anything more valuable than reason!’#

“Religious text” as lingual data and face to face with the reality of language!

This means that the meanings, the production of information, and the reflection
of perception will be different from a text, and it is a situation that should not be
denied. The main reason for this is that, even if perfect care is taken, the source of
the text is: The paradoxical overlap of the Will of God with the linguistic symbols,
that is, the impossibility of transcendent will to the dimension of a human being
with this nature. This impossibility is the imperative result of the ‘language of the
text’ carrying its characters ‘here’, ‘to this world’, world of conditions; indeed, the
Qur'an says, “And We did not send any messenger except [speaking] in the
language of his people to state clearly for them, and Allah sends astray [thereby]
whom He wills and guides whom He wills. Also He is the Exalted in Might, the
Wise.” (Ibrahim, 4) The passage also draws our attention to this sociological reality.
Therefore, the Qur’an, in one sense, can be considered in terms of the relation with
Allah Almighty (hadd), and the ‘form and appearance it reaches to humans’ (resm).
In terms of hadd, “It consists of meanings and words that of Allah Almighty, which
is independent of words and letters, and extant with His Being. In this sense, it is
not meant to say that the Qur’an is a creature. ( ... )The fact that the Qur’an is Arabic
as it reaches people shows that on the one hand it is expressed in a tebii language
shows that it is expressed in the rules of this language, on the other hand, and
beyond this, it also indicates that it bears all the characteristics of being ‘lisani’” .46

In this sense, it can be said that “a language is always a product of historical
factors,”#even though many in-text and non-text elements elicit it from other
languages! In more concrete words, as it is a mere social fiction, the linguistic
product never, ‘gets out of the phenomenon of sociality. Because, according to the
testimony of Mengiisoglu, a phenomenon that finds a basis in the structure of the
entity of human®; in Nietzsche’s words, no matter how primitive or advanced,
because it exists where ever there are human beings, being “a condition of human

4 See: “As narrated by Aisha, ‘I said to the Prophet: “How can a human on earth be superior to another?” He
said, “By reason...”” When I asked, "Aren't people going to be punished for what they've done?" He
answered: “Don’t they do practices based on the reason gifted to them? Then, their practices must be in the
extent of their reason. Consequently, they will be punished according to the value of their deeds!!” el-
Acltini (d. 1162/1749), Kesfu’l-Hafd, 1/237.

4 Tahsin Gorgiin, Anlam ve Yorum, Istanbul, Gelenek Yayinlari, 2003, p. 156.

47 De Suassure, Ferdinand, Genel Dilbilim Dersleri I-II, trans. Berke Vardar, Ankara, Turk Dil Kurumu
Yayinlari, 1976, 1/66.

4 “Ontolojik Esaslara Dayanan Felsefi Antropoloji Hakkinda Diisiinceler”, Yiizyilimizda Insan Felsefesi
(Takiyyettin Mengiisoglu'nun Amsina), Ed. Tonna Kuguradi, Ankara, Tiirkiye Felsefe Kurumu, 1997, p.
4.
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existence”# languages are indicative semiotic appearances between the subjects,
who perceives and attaches meanings, and the object. And in this case, it can be
verbalized as, “social existence is an internal characteristics of the language.”
Besides this social character, Macit Gokberk emphasizes that its definition is ‘the
horizon that derives from a phenomenon that occurs in people,” while establishing
a “source-result” relation between “lingual and moral instincts.” As it reveals the
situation which every living culture emerges in as a verbal treasure, although it is
considered as dead, a language carries some codes and contents that reveal the way
of existence®. In another study he says, “language is an appearance of the spiritual
being, that is to say, the roots of language is in a spiritual instinct.”5? Regarding this
dimension of spirituality, Ernst Cassier states that “humans are not only intellectual
beings” but also “creatures that form meaningful signs.”>* He also emphasizes that
human beings live in a “world of signs” that also bears the reality of “language.”5

At this point, it can be said that the religious text has an intertwined relationship
with the cultural world and the framework, which is in the desire to gain reality
through language, with the view that the ‘language’ phenomenon may have a
godly origin. Such that, the meanings of religious texts cannot be independent of
the linguistic/cultural system in which they are part! Therefore, the language and
the cultural environment of the language is also a reference to Tafsir and Ta"wil!® It
is evident because of the natural relation between the society, the variant reality,
and the language that “language, which is a reference to Tafsir and Ta'wil, is not
static and invariant; on the contrary, it is dynamic and shows improvement [in both
its morphology and semantic content] in parallel with the development of
phenomena and culture”, thus its indicators and concept charts are re-formed.

Emphasis: Because of the paradoxical situation just mentioned, it is not possible
that the Will of Allah takes place in the religious text, the Qur’an, with a divine and
transcendent completeness. Instead, in the face of the modality of the Divine
Transcendence, the restriction of the ‘textual language.’ Which is an

4 The other conditions of the human existence are: 1) Knowing, 2) activity, 3) feeling of value and adoption
of attitudes, 4) pre-sensing and determination, 5) wishing and freedom, 6) self-determination, love, 7) training
and being trained, 8) ideation, 9) becoming a historical entity, 10) creating art and technique, 12) sociality, 13)
feeling of tension, 14) working, bio-psychic integrity... (Mengiisoglu, Takiyyettin, ibid. p. 5).

50 De Saussure, I/71.

51 Macit Gokberk, Degisen Diinya Degisen Dil, Istanbul, Yap1 Kredi Yayinlari, 4th Edition, 2004, p. 71.

52 Macit Gokberk, Degisen Diinya..., p. 69.

5 Yusuf Ornek, “Felsefede Antropoloji Gelenegi ve Takiyyettin Mengiisoglu”, Yiizyilimizda [nsan
Felsefesi (Takiyyettin Mengiisoglunun Anisma), p. 70; Ernst Cassier, insan Ustiine Bir Deneme (1944),
trans. N. Arat, Istanbul, 1980, p- 34 direct citation).

5t Yusuf Ornek, “Felsefede Antropoloji Gelenegi ve Takiyyettin Mengiisoglu”, p. 70.

%5 Ebt Zeyd, Dinsel Soylemin Elestirisi, p. 186, and see p. 75, 183.

5%  Ebt Zeyd, Dinsel Soylemin Elestirisi, p. 186-187.

7 For analyses of whether language is a consensual (muwada’a) or divine teaching, see Ibn Cinnf (d.
392/1002), el-Hasdis, ed.,, Muhammed Ali en-Neccdr, Beyrut, Daru’l-Huda li't-Tibd’a ve’'n-Nesr, -
1372/1952 (?), 1/40, 46, 47; er-Razi Fahreddin (d. 606/1209), el-Mahsill fi ‘Ilmi Usili’l-Fikh, 1/177-192; el-
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anthropological and consensual phenomenon, lies on the basis of the impossibility
of being able to escape from belonging to the realm of creation and occurrences.
Therefore, although it is characterized by transcendence in terms of resources,
when it becomes ‘symbols that belong here,” it is now recorded with the
possibilities of ‘those who belong to the world.” Heidegger (1903-1975) describes the
language as ‘the house of existence’ from a philosophical perspective, while
Wittgenstein (1889-1951) turns it into an adage with the following sentence: “the
limits of my language signifies [signs, shows!...] the limits of my world.?® Through
language, beings emerge into ‘existence and the disclosure of being (aletheia)®,’
born into freedom from being a faceless nature — which is unknown to us. To point
out this ontological imperative, Heraclitus points this out in Fragment 1: “Logos,
though always present, was not understood by humans, before they heard it...”
Heraclitus' sentence, which says 'dark and closed,’ is clear. Here, he means that
“people didn’t understand the truth before it became a word, in other words,
spelled out in a language.”¢'Even W. Von Humboldt states that language’ is an
‘energy' that profoundly influences all relations between mind and being, and that
language is a finished thing, not a product (ergon), but an activity (energeia).' He
emphasizes that language is one of the major creative forces in human history.®

Here, that profound truth that the feeling of trust and respect we hold against
the original text of religion should always be remembered and even questioned:
“Where can the letters/words/phrases that are innovated and created be pointed out
to what is beyond, to the qualities and situations that belong to Him? In other
words, how far could His eternal will be expressed through the text? Where is the
one beyond words? How and to what extent can letters delineate to a
[transcendent] being [and will] from which all things are created, exposed and
formed emerged? Moreover, the letters are also a part of these creatures, and
Almighty Allah is superior to the whole of these letters. In addition, minds cannot
find a way to grasp Him with a particular name!”

Hamiduddin Ahmed Al-Kirmani (d. 411/1020)%, who examines this aspect,
suggests that herein, while exploring the infinite meaning or (meta sensus) paradox

Hafaci (d. 466/1073), ibn Sinan, Sirru’l-Fesiha, Daru’l-Kutubi’l-Ilmiyye, Beirut, 1402/1982, p. 48, 49;
ibn Astr, Tahir, Tefsiru't-Tahrir, 1/411; EbG Zeyd, Nasr Hamid, el-Itticahu’l-" Akl fi't-Tefsir, Beyrut,
Daru’t-Tenvir, 1983, p. 70-82; De Saussure, 1/29-38.

% Uber der Humanismus, Bern, 1947, p. 5; Cited in Hiiseyin Sesli, Dil Alam Uzerine, Erzurum, Atatiirk
Universitesi Yayinlari, No: 56, -1968, p. 7.

% Tractatus Logico-Philosophicus, trans. Orug Aruoba, Yap: Kredi Yaynlari., 1st Edition, March-1985, 5.6.

®  For ‘Aletheia’s meaning in terms of existentialism, see De Towarnicki, Frederic, Martin Heidegger-
Amilar ve Giinliikler, trans. Zeynep Durukal, Istanbul, Yap: Kredi Yaynlari, 2002, p. 34-35.

61 Herakleitos, Kirtk Taslar, In Turkish: Alova, Istanbul, Bordo Siyah Klasik Yaymlar, 2003, p. 13;
Akarsu, Bedia, “Felsefe Agisindan Dil,” http://www.turkischweb.com/anadilim/seite45.htm, p. 1

02 Akarsu, “ibid.”, p. 2.

6 Ebt Zeyd, Mefhiim, p. 160; Cited in el-Kirmani, Ahmed Hamid{iddin, Rahatu’l-Akl, p. 50).

¢ For about Hamidiiddin el-Kirmani, see Daftary, Farhad, “Kirmani (ismé’ili da’isi),” Tiirkiye Diyanet
Vakfi Islam Ansiklopedisi, Ankara, 2002, XXVI/63-64.



A Remarkable Interpretation Observing the Present Against the Alterations

of the religious text between the language that belongs to ‘here: this world” and the
transcendence of its source, we get driven to sharp edges that can be expressed as
the absolute impossibility of expressing something beyond phenomenal and
material existence in the language of the phenomenal and material world®; at the
point of depiction, it proposes to solve this problem by using the ‘nafy: negation’
method, instead of attributing any adjective indicated by the human language to
the transcendent God.

What Eliade describes as the 'great secret' (mystérium tremendum) as the
limitation and history of the holy (Hiérohanie); This is a process that is seen as
Kalam (Logos) in Christian theology in the context of Jesus... Eliade says: "The
Great Secret is the phenomenon of the manifestation of the holy; (...) limits and
enshrines the holy self by manifesting itself." Eliade goes on as follows: “God
Himself agrees to be limited and to become historicized by appearing as Jésus-
Christ. (...) [For this reason], Jésus-Christ was speaking Aramaic: He spoke neither
Sanskrit nor Chinese... He had agreed to be limited in life and history!”

Because of this textual limitation against the Will of God (intentio auctoris: the
intention of the author), which cannot be identified with the Hadith and its world
of possibilities, the reader or commentator of the text, as an explorer of meaning,
will try to expand the possibilities of meaning in the text by asking questions on
behalf of himself/herself or the person seeking answers. Since there is no single
absolute and unshakable reading, and thus meaning, of the text, -if it was though, it
should have been a transcendent affirmation of God, namely a lectio divino: godly
reading- there may be ‘various readings’ and ’specific reflections’ for the readers
from different existential, mental, social areas and interests. And thus, the variety
rising out of the text will give us some clues regarding the will of God and the holy
traces to achieve it.

Therefore, in the interpretation of the religious text, the position of the
interpreter and his object and the intentions that deeply direct his reading (intentio
lectoris: the intention of the reader)®” must be taken into account with due
consideration. On the other hand, the works that form the tradition of
interpretation, for which we attribute reference value —especially the classical ones-
are simply the products of human effort, and they are not indisputable! On this
occasion, 'The efforts and interpretations of the text can be seen as a process of
sensing God's will through the Qur'an and preparing a solid foundation for the
projects of actuating it!'" They are valued as a human reflection and never be
attributed to the divine meaning that is eternal, no matter to which scholar they
belong, as they will never have the immunity and certainty of a divine reading!

%5 Ebl Zeyd, Mefhiim, p. 160; Cited in el-Kirmani, Rahatu'l-Akl, p. 42-43).
¢  Eliade, Mircea, Mythes, Réves et Mystéres, p. 157.

7 See Eco, Umberto, Yorum ve Asir1 Yorum, trans. Kemal Atakay, Can Yaymlari, 2nd Edition, 1997, p.
35etal.
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However, ignoring this point of view,- in the most general sense - the
glorification, the sanctification of the tafsir acquis, has forced those who approach it
with enthusiasm and hope, and wait for answers, solutions distilled from it to obey
this cognitive and scientific reflections of this series of historicity unconditionally,
excepting them from asking questions to the Qur’an on behalf of themselves and
attributing a role of silence to them by driving them to a religious cognitive
passiveness and consumers of the provided. However, “psychic being: man” is a
world in itself, and this world is always “unique” to itself!” Dilthey says: “...the
psychic being [human], who realizes value in the integrity of its being, is a world in
itself that has a separate whole within its union, having the consciousness of its
being. This indivisible whole is contained within the historical and social®® reality.
Each psychic union takes place within a specific community, in history and culture.
The individuals live in this whole, which surrounds them, are influenced by and
have an impact on it all over again.”® From this perspective, the studies of tafsir
took a list of unilateral demands into consideration, ignored where the target
person stands and where he’s going, the expanding dimensions of his world, and
toward what kind of tensions he is being driven. To be more specific, they
persistently ignored all these matters. Therefore, it can be suggested that the non-
qua requirement in the efforts to revive the Qur’anic Text, which has been placed in
human hands, is to come out of the consternation, despair to do better, inadequacy,
and other blocked feelings against this glorious scientific heritage and to be filled
with motivation and passion for success as much as the dynamism and enthusiasm
for life by getting involved in the ‘calmness and rhythm’ of it!

Considering that the process of revelation followed a parallel course to the
human reality in accordance with the situations of both the Messenger and the
believers (tajawub al-wahy)”, after the 'age of text to continue in the era of
'interpretation and practice,’ i.e., our subjective history; It is necessary to travel to
their world of reason and soul by transcuring beyond the meaning of the shell of
letters and abandonments. Because, “in many cases, texts are doomed to remain
closed and incomprehensible, as long as they are tried to be understood according
to the literal meaning. [Therefore], implicit meaning or spiritual meaning must be
liberated from the shell of letters and brought to light.]””* Or, it can be said that “the
most effective, coherent form of interpretation is to connect to the soul rather than
the utterance of the text. [Because], ...if wording kills the text, meaning makes it
live.”72

6 The original word is ‘sosial” [S.K.]

6  Birand, Kamiran, Mdnevi Ilimler Metodu Olarak Anlama, , Ankara, Ankara Universitesi ilahiyat
Fakdiltesi Yayinlari, Tiirk Tarih Kurumu Basimevi, 1960, p. 27.

70 es-Salih, Subhi, Mebdhis, p. 50, 52, 56 et al.

7t Ernst, ibid., p. 6, and see p. 10.

72 Zeki Ozcan, Teolojik Hermendtik, p. 180.
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An offer to ourselves...

After (cognitive) studies aimed at obtaining knowledge and purpose of
observation, there should be studies that will meet the demands of the people,
transform enthusiasm of faith into dynamism and productivity. The coolness of
being the founding power and yeast of history, link man to life, hand-to-hand with
the religious text, and shape the particular enthusiasms of transcendence within
aesthetic, scientific, and human dimensions.

This may happen not only by reading the Qur’an through the point of view that
considers it as revealed to centuries, but in contrast, through novel studies of
interpretation which will be understood in the light of new eyes and new voices, as
a living source consistent with the divine will, which is doped with the attributes of
Jamal, and which has been revealed for the people of the following centuries
shining out beams, showing the true path for those in pursuit of the infinite way of
understanding. In a definite statement, we now move to an understanding of
‘ta’wil” with a firm stance, together with the activity of ‘tafsir,’” freeing the word
‘ta’wil” from the sinister burden of deadly meanings and connotations under which
it is left to be crushed!

This is in connection with the fact that the text of the Qur’an is not regarded as
confined text, which is frozen and no longer touchable by certain historicity. In
other words, it has not or had not only been ‘read,” but will always be ‘read.’
Humans will always maintain the living and its organic bond with mankind and
the universe from all categories: Muslim, Jewish, Christian, Buddhist, Animist,
Totemist, Agnostic, Deist, Atheist... The deep existential relationship with these
humans will always be maintained, to give them ‘hands” in a text in a readily
available horizon, in a place that will stand close to our hearts. In fact, it is about
seeing it in every aspect of life. Because of its essential bond to the process of
existence, the Holy Book “cannot be read as a dogmatic work. Because it contains a
correct answer to every problem and every situation. (...) If the Holy Book holds the
word of God/Wort Gottes alive, then this word would like to be constantly
expressed and found in the concrete life of the listener,”” this is why we find the
explanations comprehensible for our religious text and our position! On the other
hand, the will of Allah is not a ‘staggering’ invasion, but a revelation to the
Messenger that shows a relation with the ‘history” and rises above the compassion
of the contact with it. This is like making us feel how the concept of divine freedom
can be framed by a ‘godly ethic’. In Ozcan’s words, “...this dialogue (revelation), if
the phrase goes, is limited not with free will but historical and cultural conditions.
For instance, many explanations in the Qur’an have been revealed as answers to the
questions asked to the Prophet. Selection of exemplary anecdotes, as well as

73 Ernst, “ibid.”, p. 36, 37.
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chronological and astronomical concepts and measurements to explain the acts of
Allah is a result of contingent conditions.”7

Therefore, the observation is: It is inevitable to transform the ‘age of Tafsir’ into
the age of ta’wil and expansion; to root out and internalize the relationship between
us and the ‘text’ through our self-initiative! As Zarqashi explained, one should not
forget that the unquestionable interpretation and definitive proofs of the Qur’an
can only be known by hearing from the messenger of Allah and that it can only be
possible about a small number of verses. Because of this obligation, the meaning
and will to be distilled from the Divine Word can only be revealed by the istinbat
method through several clues and proofs. Allah asks His servants to think about
the Book, so he does not order His prophet to give an explicit meaning of what was
intended by His word. On the other hand, the Prophet accepts the opinions of a
group of interpreters, which is proving that interpretation can be made without
hearing from Allah and His messenger. 7As a result of this license, and even
encouragement, which He gave to His servants regarding the interpretation of the
Book of Almighty Allah, interpretation studies have continued at various levels,
thus creating an enormous collection for the interpretation and expansion phase to
be realized from now on.

An Alternative Suggestion: From Tafsir to Ta’wil...
1- The horizon of tafsir, or ‘mundus litteratus’...

When it comes to the etymological world of the term ‘Tafsir,” which represents
the first branch of science” to appear in Islamic Sciences, the word and its activity
lead us in our sources to definitions made with expressions close to each other. 1)
“Interpretation is to explain the word of God (statement); or Tafsir is the science
that explains the words of the Qur’an and their meanings”77; 2) Tafsir “is to express
what is the will of Allah as delivered in His divine word”78; 3) Tafsir “is the science
that makes people understand the Book revealed by Allah to His messenger and its
meaning and evidence are brought to the light””’; 4) Tafsir “is the science that
mentions the Qur’an in terms of how to read it, its denotations, the provisions alone
or in compound form, the meanings that it can be ascribed to them, and their
complementary elements”®; 5) and again, “Tafsir is to explain the reason,
condition, the story of revelation, its intention, etc. It can only be accepted through

74 Zeki Ozcan, Teolojik Hermendtik, p. 153.

75 al-Zarqashi, Al-Burhan, 1/16.

76 ibn Asfir, Tefstru’t-Tahrir, 1/13, 14.

77 Ez-Zehebi, Muhammed, et-Tefsir ve'l-Miifessirfin, Daru’l-Kiitiibi'l-Hadise, 2nd Edition, 1396/1976,
1/14.

78 ibn Asfir, Tefstru’t-Tahrir, 1/13.

7 al-Zarqashi, Al-Burhan, 1/13; ez-Zehebi, et-Tefsir, I/15

80  ez-Zehebi, 1/14-15.
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narration”s!. Omer Nasuhi Bilmen’s (1883-1971) definition embraces all other
definitions, while attracting attention to ‘the dynamic and active dimension of
tafsir, which should be achieved’: 6) Tafsir “explains the meaning of words,
propositions of verses, judgments, stories behind them, both the firm and cognate
or living and extinct ones through words and expressions that are self-explanatory
and self-expressive”®2. As it can be seen in the definitions given above, in general,
‘tafsir” is on the axis of wording and ‘expresses the meanings that the words can
explicitly bear,” as it is explained by the scholars of usul.

On the other hand, as we will mention in detail, the ta’wil studies that should be
at the center of our new interpretation efforts declare that “the word can attach
meanings internally and implicitly®; but, by remaining in unity before and after the
word, without contradicting the certainty of the Book and the Sunnah.

In short, we can say that ‘Tafsir” is more dependent on words, takes advantage
of the inside of the words and their composition, while it appears as a discipline
that prioritizes ‘narration” and ‘hearing’ in this regard. The words of the Qur’an,
however, correspond to other indicators and purposes in connection with different
interests, beyond the meaning derived from words; this potential situation
necessitates the emergence of new ‘peculiar meaning codes’ in the process and
historicism that flow toward the future. This is an exceptional characteristic that
distinguishes ta’wil from tafsir and takes it one step further. Because, “Tafsir, does
not take the phrase out of the meaning it refers to and is based on the idea of
jurisprudence. And ta’wil, on the other hand, takes things out of explicit meanings
because of another piece of evidence.”®

The primary way of this is that the interpretation does not limit itself solely to
‘transmission and narration’ but leans into the world of ‘ta’'wil’! That is the
requirement which al-Ghazali draws attention. He says: “Then it is unlawful to
stipulate the transmission and the narration in interpretation, and it is permissible
for all to draw provisions from the Qur’an though limited to personal insights and
in the measure of their sanity.”% More encouraging, however, is the following
statement where he expresses the breadth of the world of meaning provided by the
Qur’an: “Understanding the meaning of the Qur’an is a vast field and vast space
without borders! Surely what has been conveyed in relation to the interpretation of
the seen is not the last point of understanding!”#” It can even be said that “if the

81 Fenari (d. 834/1434), Semseddin, ‘Aynu’l-A'yin, Asitane, Rif at Bey Matba’as1, H.1325, p. 5.

82 Bilmen (1883-1971), Omer Nastihi, Biiyiik Tefsir Tarihi, Istanbul, Bilmen Yaynevi, 1973, 1/97.

8 Fenari, ibid., p. 7.

8 Fenari, ibid., p. 5.

8  Eb( Zehra, Muhammed, Islam Hukuku Metodolojisi (Fikih Usulii), trans. Abdiilkadir Sener, Ankara,
Ank. Univ. flahiyat Fakiiltesi Yaymlari, Ankara, 1973, p. 127.

8 [hydu Uliimi’d-Din, Tsa el-Babi el-Halebi ve Surekahu, Egypt, Daru ihyai’l-Kutubi’'l-' Arabiyye, Ed.,
1/292; and see ez-Zehebi, et-Tefsir ve'l-Mufessirin, 1/263.

87 fhyﬁ, 1/291; and see ez-Zehebi, et-Tefsir, 1/263.
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meaning we understand from the Qur’an is nothing more than a translated
translation, it cannot be considered an “understanding’!”$s.

Therefore, we can say that if the Divine Discourse, which has its own method,
has carried out communication in the human language through ‘tanzil” despite all
its knowledge, philosophy, power and wisdom, then human discourse, despite all
its ignorance, imperfection, urgency and prejudice, will be able to communicate
with this discourse through ‘ta’wil 18

2- The Horizon of Ta’wil, or ‘mundus herméneuticus’

The term ‘ta’'wil,” which can be described as a dynamic and advanced
interpretation effort, is etymologically shaped by the transfer of the “al-awlu’ root®,
which contains the meanings of ‘return, arrive, return to origins,” to the form of
‘taf’il,” which means multiplicity, but also mobility and calmness. As a result of the
fact that it is the term of focus of a creative understanding, being connected to its
root meaning, it refers to be aware of the inner-face and truth of an event;
conclusion and punishment; and understanding and deeds®. This term also refers
to meanings, such as “transform of the wording from the primary to secondary or
third meanings or commentary on its explicit meaning through interpretation to the
secondary meaning”%; in short, “it is to convert the word to the meaning intended
through it”%;, Abu Zahra offers a description that may in some way be the
definition of the science of figh: “Ta’wil is to remove the provision from its explicit
meaning and to refer it to another meaning which it is likely to be involved in”.%
According to the honorable preacher Ismail Cerrahogly, it is “to reject one of two
explicit and agreed possibility”?’, while “muawwil”, which is at the center of the
process, guides the wording to the most meaningful and useful one of the possible
meanings.”

This means that every phenomenon, action, or word has an explicit and implicit
meaning, and this implicit dimension can only be revealed through ta’wil, which
returns it to its true principles and causes.”” In the ta’wil process, which requires a

88 Gazali, Ihyd, 1/290.

8 Eb(i Zeyd, Nasr Hamid, Dinsel Soylem, p. 73.

%  El-Isfehani, Ragib (d. 502/1108), el-Miifreddt fi Garibi’l-Kur’dn, Ed. Muhammed Seyyid Geylani,
Beyrut, Ed., p. 31; ibn Faris, Ahmed (d. 395/1005), Miicmelii’l-Liiga, Ed. Ziibeyr Abdulmuhsin Sultan,
Beyrut, Miiessesetu’r-Risale, 1406/1986, 1/107.

9 Sahinoglu, Nazif, “Te’vil”, M.E.B. Islam Ansiklopedisi, Istanbul, M.E. Basimevi, 1979, XII/1, 215.

92 Ez-Zehebi, et-Tefsir, 1/18

% fbn Asfr, Tefstru’t-Tahrir, 1/16.

9%  Ebi{i Zehra, Muhammed, Islam Hukuku Metodolojisi (Fikih Usulii), trans. Abdiilkadir Sener, Ankara,
Ank. Univ. [lahiyat Fakiiltesi Yaymlari, 1973, p. 138.

% smail CerrahogluTefsir Usillii, Ankara, Ank. Univ. Ilahiyat Fakiiltesi Yaynlari, 1971, 210.

%  Ez-Zehebi, et-Tefsir, 1/16

97 Ebt Zeyd, Nasr Hamid, Mefhiimu'n-Nass, p. 259.
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superior intellectual effort (ijtihad), the commentator (muawwil), in contrast to the
‘mufassir’ who often remains in a position of narrator, is an active subject who
discovers the ‘folds and depths of the word’ in the face of human and factual
demands through different methods, such as ‘composing judgments?,
privatization, etc’.”” In the efforts of ta’wil, there is a distinctive vividness that
transcends the “textual objectivity” and “textual abstraction” framework in which the
interpretation is bounded. This vividness comes from the existent and active
subjective elements that are in connection to individual and social identities that
carry out this function, besides the objective elements that are implicitly existent in
the lingual structure of the text.® In contrast to the objective and external/textual
method of tafsir, which reduces the interpreter to a passive position against the
wording, this subjective character, which is close to the human world, brings
vividness and factuality to the ta’wil process. In ta’wil efforts, the activity to process
and shape the text is given to the interpreter, and it can be coded as ‘the subjective
and special role of the interpreter.”1

The text is processed in the horizon of ta’wil, in the face of facts by a non-verbal
method and in the way of istinbat, and it is moved from the ‘meaning’ horizon in
the wording to the ‘intention’ horizon in it through a mental and cognitive process!
The term ta’wil itself refers to ‘a movement, dynamism” with its morphology, and
shows a dialectical line of the formation. Because, the conflict point of the meanings
referred to by the term ta’wil, which are ‘returning to origins” and ‘achieving the
goal and the result,” is the spirit of ‘movement’ as indicated by ‘taf’il - ta’wil’
modality. This is the key term for moving something in the direction of the source
(original) or the course of the ultimate goal and outcome (irja) through surveillance
(ri’ayah) and management (siyasah). But the movement here is not a movement in
the material sense, but rather a mental and cognitive movement in the way of
understanding facts.102

This calmness that exists in the ta’wil movement gives the commentator the
power of finding the reflections of meanings and knowledge in the Qur’an, as well
as creating new criteria, concepts, and new reconciliations between the facts and the
text in the heaven of unlimited purposes; as stated by Abdullah ibn Masud (d.

% Istinbat: “Finding water as a result of excavation.” It also refers to a revelation of the secrets (izhar).
Accordingly, in Arabic, if something hidden is revealed, it is expressed as “it has been revealed.” It
also refers to the efforts of interpreters and scholars of figh to expose meanings and hidden
provisions through their understanding and scholarly activity” ([Miitercim Ahmed Asim [Efendi]
(d. 1819) Kdmils Tercemesi [el-Okydniisu’l-Basit fi Tercemeti’l-Kdmilsi’l-Muhit ve’l-Kdbiisi'l-Vasit],
Istanbul, Cemal Efendi Matbaasi, H. 1325, 111/139)

9 al-Zarqashi, Al-Burhan, 11/166.

100 - Abdurrahman, Abdii'l-Hadji, Sultatu’n-Nass, Beyrut, el-Merkezu’s-Sekafi el-Arabi, 1993, p. 196.

101 Ebh Zeyd, Mefhiim, p. 264.

102 Ebi Zeyd, Mefhiim, p. 260; “Emir, or expressed “al al-emir al-ra’iyatahu” when he governs his
people” (Ibn Faris, Mucmelu’l-Luga, 1/107; and see “al-awlu: as-siyasah al-allati tura’i maalaha: the act of
management, governance, that takes the result into consideration” (el—isfehéni (d. 502/1108), Ragib, el-
Miifredat, p. 31)
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32/652), it is the mission of involving the Qur’an into the world of existence letter by
letter, word by word, and sentence by sentence, and cultivating it just like a field
that is a source of infinite spikes (taswir al-Qur’an)!®. According to Abu ad-Darda
(d. 32/652), it would present the movement to find the infinite levels of meaning
(wujuh)'%* that shines with the Divine revelations. If said in a stressed expression,
‘the dynamism of life lived” between ‘the text’ and ‘the interpretation of it or
interpreted for itself,” should be included as a point of reference and a concise
relationship. In Bultmann’s words, there must be a life connection between the
commentator in person and what is commented on in the text!10

Thus, the main purpose of the ta’wil activity would be to liberate the Qur’an
from the meaning of the historicity of the ‘partial meaning’ and turn it into a source
of value and suggestions for the whole historicity. Accordingly, the text always
draws us from the private (particular) one to the general (universal) one with a
fluidity [with the attraction of its deep concise and purposeful dimensions]. We
know that the specific denotation aspect of the text is “the semantic aspect that
directly points to the cultural-historical phenomenon; the amm [aspect of
denotation] is the direction that can be dynamic, continuous and open to new
meanings with each reading...”1% Therefore, in the effort to understand and
implement that turns ta’wil into a system, the road will be taken from the sections
of ‘certain meaning’ to the valleys of ‘purpose and intention’, which form a
navigational map open to all dimensions of historicity. This can be done by
metaphorical means, which can be described as ‘broadening of true meaning’ in
short, even if it is expressed in different words by different scholars.'?”

The acquittal of ta’wil! In this case, ‘ta’'wil” is highly valuable as a dynamic,
living means of building a bridge between the Qur’an and the human being and the
concrete appearance of humanity for transcendent purposes, not as a way to
express the passions and ideas that alienate the individual to the purpose of ‘moral

105 “Whoever demands knowledge should read the Qur’an thoroughly, for it is the knowledge of the before and the
after!” (al-Zarqashi, Al-Burhan, 1/ 8; 11/ 154); “this does not happen only by the interpretation of its explicit
meaning!..” (Ihya, 1/290); “In the Qur’an, there is knowledge of those before and those after; there is nothing in
it that may not be possible for those gifted the ability to understand it by Allah to take out from it!” (al-
Zarqashi, Al-Burhan, 11/ 189).

104 “One cannot achieve a deep understanding (figh) before exploring the Qur’an through different meanings it
refers to (wuhuj)!” (Gazali, fhyd, 1/290; al-Zarqashi, Al-Burhan, 11/154).

105 Ernst, “ibid.”, p. 23.

106 Ebti Zeyd, Dinsel Séylem, p. 190.

107 “e]-Mecdz, et-Tecdviiz, et-Tecevviiz (Ebt Ubeyde (d. 210/825) ); el-Ittisi’ (el-Ferra (d. 207/822) ); el-Meciz,
el-Mesel, et-Tesbih, el-Kindye, el—fgtikﬁk (Cahiz (d. 255/868) ), et al. For more comprehensive
information, see Ebii Zeyd, Nasr Hamid, el-itticihu’l-Akli fi't-Tefsir-Dirdse fi Kaduyyeti'l-Meciz fi'l-
Kur’an ‘inde’l-Mu'tezile, Beyrut, Daru’t-Tenvir, , 1983. And see Sedat Sensoy, “Belagat Geleneginde
Akli Mecaz Tartigmast”, Islam Aragtirmalar: Dergisi, Volume: 8, Year: 2002, p. 1-37; Durmus, Ismail,
“Mecaz”, T.D.V. Islim Ansiklopedisi, Ankara, 2003, XXVIII/217-220; Birisik, Abdulhamit, “Mecazu’l-
Kur'an”, T.D.V. Islam Ansiklopedisi, Ankara, 2003, XVIII/223-225; Giindiizdz, Soner, Arapcada Kelime
Tiiretimi/Kavramlar-Kuramlar-Kurumlar, Samsun, Din ve Bilim Kitaplari, 2005, p. 153 et al.
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conformity, utility and solution.” Just as the prayer of the Prophet for Abdullah ibn
Abbas (d. 68/687): “O Allah! Let him (Abdullah ibn Abbas) have a comprehensive
understanding in the religion and teach him the ta’wil (understanding the
meanings of the Qur’an)!%.”1® Again, the Prophet’'s words about him, which are
“what a great interpreter of the Qur'an you are,”'° has taken its place as an
encouraging maxim in this regard.

Then we say,
Let’s run to the expansion of meaning or metaphorical exuberance!

So what is the ‘metaphor’ that comes across as the way to produce new
meanings through the words based on various interests and situations? Jahiz (d.
255/868) is the scholar who accepted the metaphor as contrast and the opposite of
the fact in meaning and clarified it for the first time.""! To him, the metaphor is to
use the phrase in a way that is outside the real meaning, with a breadth of language
being used by those who speak it.1"2 So if the word is used in the sense that it is
expected to indicate, it becomes the truth. If it is transferred to a different meaning
from the actual meaning, and a blocker (qarinah) against using it in its real meaning
is seen, this use case will also be metaphorical."'* Abu Ubaydah (d. 210/825), who is
the author of the most renowned studies on the metaphors in the Qur’an, on the
other hand, expresses the metaphor in the form of ‘the ways and methods (turuq)
that the Qur’an follows in its expressions,” very different from the definitions put
forward by the scholars of wording.!4

In a metaphor application that takes its origin from the text, there must be a
deep-rooted relationship (ta’alluq) reached by the interpreter beyond the literal
meaning and the wording!'5; otherwise, ensuring a new interpretation through the
metaphor becomes an attempt to produce a meaning that is far from its origin and
based on a fictionalized text! However, in order to gain authority and valid
interpretations based on the divine text, it is necessary that the language be kept
within its natural and obligatory relevance; the meaning to be acquired in the
process of reconciliation, regardless of its degree, should have a connection with the

108 jbn Astr, Tefsir..., 1/16.

109 El-Isbehani, Ebtt Nu’aym (d. 430/1039), Hilyetu'l-Evliyd ve Tabakitu’l-Esfiyd, Beyrit, Daru’l-Kuttabi'l-
Arabi, 2nd Edition, 1387/1967, 1/316; Gazali, fhyﬁ, 1/292.

110 el-Isbehani, Hilye, 1/316.

1 Mefhiim, p. 93.

12 Halefullah, Muhammed Ahmed, Seldsii Resdil, p. 162. And see el-Ciircani, Seyyid Serif (816/1413),

Kitabii't-Ta'rifdt, Ed. p. 202, 203.

113 Mevlevi, Tahir-iil, Edebiyat Liigat:, p. 96; Bilgegil, Kaya, Edebiyat Bilgi ve Teorileri, p. 130; el-Hasimi,
Cevdhiru’l-Beldga, p. 179, 180. And see Sabbagh, T., La Métaphore dans Le Coran, Adrien-Maisonneuve,
Paris, 1943, p. 10.

114 fbnii'l-Miisenna, Ebii Ubeyde Ma'mer (d. 210/825), Mecizu'l-Kurdn, Ed. M. Fuad Sezgin, Beyrut,

Miiessesetu’r-Risale, 3rd Edition, 1401/1981, I/19 (presentation).

15 Ebli Zeyd, Mefhiim, p. 94.
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word. At this point, it would be appropriate to convey Ghazali’s following
observation: “Whoever claims to understand the secrets of the Qur’an, he/she is like
someone who claims to have been inside a home without passing through the door!
(...) There is no doubt that the explicit dimension of tafsir is in the position of a
language that is necessary for understanding!” 116

In short, the other meaning in which the wording is interpreted should certainly
be contained in the wording itself, either explicitly or implicitly.

While some scholars do not accept the metaphorical statements in the Qur’an on
the grounds that “the speaker only deviates and becomes directed to metaphors
when it is difficult for him/her to express the truth, then he uses provisional
expression; this is something impossible to be expected from Allah.” the majority
favor the view that metaphors are present in the Qur’an. These scholars say that if
there were no metaphors in the Qur’an, the emphasis (ta’kid), certain statements
not explicitly mentioned (hazf), repetition of the stories, etc. should also not exist in
it. Furthermore, if no metaphor was found in the Qur’an, half of the literary beauty
in it would have gone.”117 So it can be said that metaphors are one of the important
possibilities and expression forms in the Qur’an in terms of interpretation method
as well as aesthetic aspects.

Thus, a meaning that marks the particular and special horizon in the word
reaches the vastness of a platform of universal and general meaning through a
method of interpretation that uses the metaphor. In the meantime, it should be
stated that “..the development of the historical-social phenomenon takes some
particular meanings —especially in the case of provisions and legislative verses - out
of being functional and then these meanings become semantic and historical
testimonies. This means that we are facing three levels in terms of the indications
existing in religious texts: the level of meaning in the work of historical testimony
that is not open to metaphorical interpretation or any other interpretation; the level
of meaning that is open to metaphorical interpretation; and finally the level of
meaning that is able to expand in the direction of ‘intention,” which can be derived
from the sociocultural context.’’® The ‘metaphor,” which stands as a leap threshold
in ‘interpretation,” serves as an important bridge that conveys us to these second
and third levels of meaning.

The new trail to be blazed by the ta’wil processes in the world of minds and
phenomena would be to extend the ‘dimension of meaning’ of the ‘divine teaching,’
which is characterized by a certain historicity and thus ‘addresses the moment and
relevant sections of the history’ to the present and the future in order to raise it to
the level of ‘intention and purpose,” which represents the second and third levels of

16 fhya, 1/292.

17 al-Zarqashi, Al-Burhan, 11/255; and see Kuteybe, ibn (d. 276/889), Te'vilu Miigkili’l-Kur'dn, comments
and publication: Ahmed Sakr, Kahire, Daru’t-Tiiras, 2nd Edition, 1393/1973, p. 132-134.

118 Ebt Zeyd, Dinsel Séylem, p. 190-191.
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meaning. Therefore, the ‘existential framework,” which restricts the text as a
reflection of a particular condition will be put aside and be dressed with ‘divine
will and criteria’ and the depth of the dimension of ‘subsequent present times,’
which bear the aim to appear through the motives that are meaningful witnesses of
the history. Otherwise, it would be “only emphasizing the historical meaning of the
word, freezing the text in a certain period, and transforming it to a historical
phenomenon or example.”® To be more concrete, it would be obsolescence or “the
death of religious text.”

And a call!

The Divine Will will experience fractions twice: first, through the language that
is a human element and means. Herein, in the world and in the field of immanence,
it bears a format of transcendence and essence. Then, ‘the text that is a will that has
already been transformed through language’ undergoes a second fraction by being
interpreted in the face of the world’s conditions and requirements. Despite this fact,
reflecting this purely human activity, called ‘interpretation,” as ‘the divine will
itself” would be the distortion and exhaustion of this transcendence, —a paradoxical
situation! Therefore, tafsir, ‘historical analyses’ and material supply, linguistic,
semantic and practical studies related to the Qur’an’s wording, have largely
completed their mission to reveal the dimensions of the meaning of the word as it is
delivered to the first circle of addressees. In principle, it is inevitable to aim a
human-oriented praxis, rather than a ‘divine theoria,’ in today’s environment
where we embrace new horizons and concepts and to initiate the process of ‘ta’wil,’
which holds tafsir near as a must si non-qua world of reference. In fact, drawing
attention to this fact, Ghazali states as quoted above that the tafsir of the explicit
meaning holds the place the effort to learn the wording, which is necessary for
meaning and highly relevant to listening, on the other hand, that all or at least most
of the language must be known, and also that many meanings related to the essence
and the outside of the Qur’an must be known.'? He adds that the ultimate goal of
all these efforts is to put an emphasis on this truth: Allah, who gave us the Qur’an,
does not have a limit and neither understanding His word has!"?' Or, “Whoever
does not have knowledge, understanding, piety and the ability to think of matters,
he/she will not get any flavor from the Qur’an. Therefore, it is not enough for a
person to know the interpretation of the explicit meaning, which means to know
the meaning of the words in the language, to understand the truths of the
meaning!”12?

119 Ebti Zeyd, ibid., p. 204.

20 fhyd, 1/292; and see, al-Zarqashi, Al-Burhan, 11/155.
2 Jhyd, 1/290.

122 al-Zarqashi, Al-Burhan, 11/155.
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Because of this, it is necessary to interpret the Qur’an from other perspectives by
freeing it from the weight of the temporal and relative methodical, mental and
social concepts created by the ages. Accordingly, “the interpretation is only itself;
moreover, it is not the evidence”1%; also “there is no verse that has ever been
practiced by a community but no others will in the future.”'?* In other words, the
‘interpretation’ activity, which has become ‘the interpretation of interpretation,’
should be transferred to ‘ta’wil,” which is mainly aimed at the interpretation of the
text; thus, it should remain independent in the face of the “sense of security and
trust given by tradition,”’? which is a refuge, a deceleration, a rasp of self-
confidence and an evocative attraction of laziness.
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Degisim Karsisinda Varolan’t da Gozeten ‘Diri Yorum’

Ozet

Islam inanis1 bakimindan en kutsal dini metin, Kur'an’dir. Ve Kur’an, insanin
yasadigl evreni hedeflemis olmasi nedeniyle, Askinlik alanindan ‘bura’ya ‘niizal’
etmistir; bu nedenle de, insani ve ictimai bir olgu olarak, bir dili: Arapgay: iletisim arac1
olarak se¢mistir. Kur'an metninde ifadesini buldugu ve insanlara ulastigi sekliyle
(‘resm’) Ilahi Kelam'1n, {lahi amaglar; biitiin tikel olgular1 ve insani cevaplari sézel-lafzi
olarak igermis olmasi miimkiin degildir. Ciinkii ‘dil'in imkanlari, ilahi ontolojiyi
biitiiniiyle ifade edemez! Iste, Allah ile miinasebeti bakimmdan (‘hadd’) her ne kadar
Miitedl ise de, beseri bir orgii olmanin digsina ¢tkamayan ‘dil'in imkéanlarimin simirl
olmasi; en genis anlamiyla, insan ve diinyasinin kesintisiz bir degisim i¢inde bulunmasi,
bdylece de daha rafine ¢oziimler talep edilmesi nedeniyle, klasik yorum geleneginin bir
dinamizme kavusturulmasi; bu baglamda, Kitab'in etrafinda oriilmek istenen agik ve
ortiik fanatizm setlerinin asilmasy, kisaca ‘tevil’, ciddi diriltici yorum enstriimani olarak
yeniden giindeme alinmas: gerekmektedir.

Anahtar Kelimeler: Kur’an, Dil (Arapga), Yorumun begeriligi, Toplumsal degisim.
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‘Living Interpretation” Considering the Existing in the
Face of Change

Abstract

In terms of the Islamic faith, the holiest text is the Koran. And since the Koran’s
target is the universe in which the human being lives, it has been “revealed” from
the domain of transcendence to “here”; and therefore, it has selected a language as a
human and social phenomenon, i. e, Arabic, as a communicative tool. It is not
possible for the Divine Word in its form expressed in the text of the Koran and sent
to the humanity (“resm”) to contain verbally the Divine purposes, all particular facts
and human answers. This is because possibilities of

“language” cannot express the divine ontology in its entirety!

Although it is transcendental in terms of its relation with God, language is limited
to being a human nexus, and therefore, is restricted in its possibilities. In its broadest
sense, man and world are in continual change, and therefore, people require more
refined solutions, implying that the classical interpretation tradition should be made
more dynamic, and implicit and explicit fanaticism walls built around the Book
should be eliminated. In short, “tawil” (glossing) should be reconsidered as ci serious
reviving interpretation instrument.

Keywords: Koran, Language (Arabic), Human quality ofinterpretation, Social
change,
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