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Abstract 

Salafi thinking, defended by significant Hadith scholar Ahmed b. Hanbel in IX. 

century and systematised by İbn Teymiyye and İbn Kayyim el-Cevziyye, has a important 

role in classical Sunni tafsir tradition.  Salafism in Islamic tafsir tradition should be issued 

under three categories which are related but quite different from each other. First 

category is Ahl al-Hadith tradition which base systematic Salafism. This tradition, also 

named as Ashâb al-Hadith, Ahl al-Athar, Ahl al-Sunna al-Hâssa, is remembered with 

Ahmad b. Hanbal (d. 241/855). Second category is the religious tradition which is 

symbolised with İbn Taymiyya (d. 728/1328) and his famous students like İbn Kayyim el-

Jawziyya (d. 751/1350) and Abu’l-Fidâ İbn Kathîr (d. 774/1373). Third category is new 

Salafism which is emerged in modern time and has a discourse of islah-tajdid.   

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

 

Tefsir Geleneğinde Selefîlik Ekolü 

                           

Özet 

Hicrî III. (IX.) asırda Ehl-i Hadis ekolünün sembol ismi Ahmed b. Hanbel tarafından 

savunulan, daha sonra İbn Teymiyye ve İbn Kayyim el-Cevziyye’nin gayretleriyle sistematik 

yapıya kavuşan Selef düşüncesi klasik dönem Sünnî tefsir geleneğinde belirleyici konuma 

sahiptir. İslam tefsir geleneğinde Selefîlik, birbiriyle bağlantılı ve aynı zamanda birbirinden 

oldukça farklı üç kategoride ele alınması gereken bir konudur. İlk katregori, sistematik 

Selefîliğe alt yapı oluşturan Ehl-i Hadis ekolüdür. Ashâb-ı Hadîs, Ehl-i Eser, Ehl-i Sünnet-i 

Hâssa gibi farklı isimlerle de anılan bu ekolün sembol ismi Ahmed b. Hanbel (ö. 241/855)’dir. 

İkinci kategori, hicrî VII. asrın ikinci yarısında yetişen İbn Teymiyye (ö. 728/1328) ile onun 

İbn Kayyim el-Cevziyye (ö. 751/1350) ve Ebü’l-Fidâ İbn Kesîr (ö. 774/1373) gibi meşhur 

talebelerince temsil edilen dinî düşünce çizgisidir. Selefîlik ve tefsir konusunda üçüncü 

kategori, modern dönemdeki ıslah-tecdit söylemiyle ön plana çıkan yeni Selefîliktir. 

Anahtar Kelimeler: Selefîlik, Tefsir, Ehl-i Hadîs, İbn Teymiyye  

                                                           
*  This paper is the English translation of the study titled "Tefsir Geleneğinde Selefîlik Ekolü" 

published in the 1-2th issue of İlahiyat Akademi. (Mustafa ÖZTÜRK, “Tefsir Geleneğinde Selefîlik 

Ekolü”, İlahiyat Akademi, sayı: 1-2, Aralık 2015, s. 195-252.) The paper in Turkish should be referred to 

for citations. 
**    Prof. Dr., Faculty of Divinity Academic Member, Çukurova University, e-mail: ozturkm@cu.edu.tr 
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Introduction 

Salafism, within the Islamic tafsir tradition, is a topic that should be reviewed 

through three different categories that are related to one another. The first category 

is the Ahl al-Hadith movement that formed the basis of a systematic Salafism. The 

most significant name of this movement, which is also called Ashab al-Hadith, Ahl 

al-Hadith and Ahl al-Sunnah al-Hassa, is Ahmad ibn Hanbal (d. 241/855). The Ahl 

al-Hadith movement, which became more dominant with the supports of Ishaq ibn 

Rakhawayah (d. 238/853), Imam al-Bukhari (d. 256/870) and Abu Said ad-Darimi (d. 

280/894) in Hijri third century, were represented by Baghdadi Hanbalism imams in 

the upcoming periods such as Abu Bakr al-Hallal (d. 311/923), Abu Muhammad al-

Barbakhari (d. 329/941) and Ibn Battah al-Ukhbari (d. 387/997).  

The second category in Salafism and tafsir is the religious ideology concept 

represented by Ibn Taymiyyah (d. 728/1328) and his well-known students such as 

Ibn Qayyim al-Jawziyyah (d. 751/1350) and Abu al-Fida Ibn Qasir (d. 774/1373). 

Salafism was particularly systematized by Ibn Taymiyyah and Ibn Qayyim al-

Jawziyyah. It is certain that systematic Salafism is based on Ahl al-Hadith 

movement represented by Ahmad ibn Hanbal and Hanbalism supporters. In 

addition, Ibn Taymiyyah were asked the following, and similar questions: “What 

are your thoughts on the Salafism sect/method in doctrines, and on other sects in 

later periods? Which one of them is on the right track? Are the methods of Ahl al-

Hadith the most benevolent? Does Firqa al-najiyah mean Ahl al-Hadith?” He 

answered these as follows: “Ahl al-Hadith is the movement that is the most mature 

by intelligence, proper by comparison, suitable by ra’y, concrete and true by 

ideology, best for deduction, authorized for disputes, perfect for perception, 

appropriate for inspiration, precise for discretion and psychology, suitable for 

listening and talking, and beautiful for the state (of enjoyment-satisfaction) for 

Muslims/humanity. In conclusion, Ahl al-Hadith and Sunnah has the position, 

which is the same as that of Muslims against other religions, against other Islamic 

sects.”1  

The main reference of Ahl al-Hadith, which was praised as such by Ibn 

Taymiyyah, is sahabah, tabi’un and taba al-tabi’in scholars named as “salaf as-

salihin”. Verses such as Al-Tawba 9/100, al-Anfal 8/75 and al-Hashr 59/10, and 

hadith narratives such as “The most benevolent generation is the Muslim 

generation to which I was sent as a prophet. The second most benevolent 

generation is the one that follows the first, and the other most benevolent 

generation are those that follow (sahabah, tabi’un, taba-i tabi’in)”2 indicate to Ibn 

Taymiyyah that Salafism is the most benevolent after the prophets. According to 

him, “Knowing Salafism scholars ideas and practices about Islamic science, and 

religion is much more benevolent and useful than knowing the ideas and practices 

                                                           
1  Abu al-Abbas Taqi ad-Din ibn Taymiyyah, Nakz al-Mantiq, Cairo, 1951, p.1-8. 
2  Muslim, “Fazail as-Sahabah”, 210-215; Ibn Hanbal, al-Musnad, II, 328; V, 327; VI, 156.  
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of the following generations. It is necessary to know the ideas and practices of 

Salafism ulama about tafsir, usul ad-din, furu al-fiqh, zukhd, praying, ethics, jihad 

and other fields. As the Quran and Sunnah indicates, Salafism is more benevolent 

than all following generations. Therefore, following them is more benevolent than 

following the later generations, and knowing their ideas and discussions on Islamic 

science and religion is more benevolent than knowing that of later generations. The 

provisions of Salafism ulama are pure.”3 

The third category regarding Salafism and tafsir is neo-Salafism that draws 

attention with its statement on reformation-renewal in the modern area. While 

searching for the reasons of defeat against the western world in the nineteenth 

century and seeking solutions to this defeat, many Muslim ideologists and 

scientists associated the crisis of depression/decline with the loss of religious 

essence in historical experiences and with the misunderstanding and misperception 

of religious works. Accordingly, various superstitions and innovations were 

included in Islam, the imitation-based ideology became more common among the 

ulama, personal beliefs and ideologies of scholars of fiqh and kalam and tafsir 

authorities became more significant, and Sufism and other movements made the 

public lazy, all of which caused the Islamic world to regress, and be defeated by 

Ahl al-Qufur. It is inevitable to adapt the basics of Islam and reform the Islamic 

ideology to turn the negative progress of the historical state into a positive one in 

Muslims’ favor.4  

This reformation-renewal ideology supported by scholars such as Siddiq Hasan 

Khan (d. 1890), Muhammad Abduh (d. 1905), Muhammad Rashid Riza (d. 1935), 

Jamaladdin al-Qasimi (d. 1914) and Mahmud Shukri Alusi (d. 1924) was related to 

Salafism as it was parallel to Ibn Taymiyyah’s critical ideas and beliefs. Among the 

scholars who supported reformation and renewal in Islam, Rashid Riza has a 

particular place for ensuring that Salafism acquired dynamism. He often quoted 

from Salafism scholars such as Ibn Taymiyyah, Ibn Qayyim al-Jawziyyah and 

Shavkani (d. 1250/1834) in Manar, updated the tafsir concept of classic Salafism, and 

assigned a social/sociological function to Quran tafsir through the concept of 

hidayah. The Manar tafsir which clearly reflected neo-Salafism tendencies of Rashid 

Riza left great traces on the Quran and tafsir concepts of Turkish Muslims along 

with Abd al-aziz Chavish (d. 1929), Muhammad Mustafa al-Maraghi (d. 1945), 

Ahmad Mustafa al-Maraghi (d. 1952), Ferid Wajdi (d. 1954) and Mahmud Shaltut 

(d. 1964). 

A religious-political movement named Wahhabism, which has been associated 

with Muhammad ibn Abd al-Wahhab (d. 1206/1792), should be briefly mentioned 

in regard to Salafism. It is known that Muhammad ibn Abd al-Wahhab often 

referred to Ibn Taymiyyah and Ibn Qayyim al-Jawziyyah in his works. Accordingly, 

                                                           
3  Taqi ad-Din ibn Taymiyyah, Majmu al-Fatawa, Beirut 2000, XIII, 13-14.  
4  Mustafa Öztürk, Çağdaş İslâm Düşüncesi ve Kur’âncılık, Ankara 2013, p. 19. 
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it should be stated that Wahhabism is used by non-Salafi people to refer to the 

Salafism movements. In regards to the Salafism - Wahhabism relationship, 

although it is possible to mention purification from innovation and superstitions, 

and about ensuring that the discourse of pure religious practice and life belonging 

to the first Muslim generations are adopted by the Muslims, there is an essential 

disagreement between Salafism and Wahhabism rather than an essential 

agreement. It is clear that Rashid Riza, one of the well-known names of modern 

Salafism, has Wahhabism-related inclinations5, but the ideology he represented was 

quite different from Wahhabism due to its reformist, modernist and eclectic 

characteristics. Although Wahhabism claimed that it rebuilt Islamic ethics and 

spirituality with its prior pure form, it lost the control of its religious reformation-

renewal claim due to its excessive actions such as the absolute literalism in Sunnah 

and the demolition of graves for the purpose of removing innovations from Islam.6  

The Salafism concept, which was transmitted to the twentieth century following 

the repute acquired after the Pan-Islamist movement became popular in the 

nineteenth century, was strictly adopted by the majority of people who did not like 

the term of Wahhabi and were the members of Saudi Ahl al-Hadith/Hanbalism 

tradition. Salafism, as a more esteemed concept was used as a replacement of 

Wahabiyyah to reflect the representatives of Ahl al-Hadith concept with the 

influential propaganda conducted in the second half of the twentieth century.7 In 

addition, as economic and social conditions became more severe after World War I, 

dependence on the Western world increased, and pressures on the freedom of 

religion and belief, Salafism started to become more strict and radical, and it 

showed itself as various political organizations. This period, which started with the 

movements of Ihwan al-Muslimin under the leadership of al-Banna (d. 1949) in 

Egypt and Jamaat al-Islami under the leadership of Abu al-A’la al-Mawdudi (d. 

1979), turned Salafism into a religious ideology.8 Today, Salafism in on a radical 

path showing interest in the wording and style of Islam, rather than its essence and 

spirit, neglecting the ethical-moral dimensions many times, and reducing the level 

of historical experiences and accumulations to a level of innovation and innovation 

                                                           
5  Al-Wahhabiyyun wa’l-Hijaz (Cairo, 1344), which was written on Suud’s kingdom proclamation in Hijaz and 

in the improvement and deepening of Wahhabism, indicated that this movement was suitable to Islam, 

and he supported Saudis in the struggle for power between Sharif Husein (d. 1931) and the Saudi family. 

On the other hand, Rashid Riza, who regarded the Saudi Kingdom as a state that would serve Islam and 

made efforts to prevent the growth of any conflicts between the Saudi Kingdom and other Islamic states, 

developed a discourse on Arabic nationalism in time, and his discourse style was considered by some 

researchers as Arabism and/or Pan-Arabism. see E. Tauber, “Rashîd Ridâ as Pan-Arabist before Wold War 

I”, The Moslem World, LXXIX/2,(1989), p. 272-286; Albert Hourani, Çağdaş Arap Düşüncesi, trans. Lâtif 

Boyacı-Hüseyin Yılmaz, İstanbul 2000, p. 241-242. 
6  Öztürk, Çağdaş İslâm Düşüncesi ve Kur’âncılık, p. 20-21.  
7  Mehmet Ali Büyükkara, “11 Eylül’le Derinleşen Ayrılık: Suudî Selefiyye ve Cihadî Selefiyye, Dinî 

Araştırmalar,2004, 7, issue: 20, p. 206-208. 
8  Mehmet Zeki İşcan, , Selefilik İslâmi Kökenciliğin Tarihi Temelleri, İstanbul 2009, p. 38 -49; “11 Eylül’de 

Derinleşen Ayrılık”, p. 208-234.  
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patriotism. Furthermore, Salafism made great contributions to the development of a 

intolerant Muslim/Mohammedanism image that does not match with the general 

inclinations of modern Islamic societies, as this image drew too much attention in 

policy.9  

In addition to these developments in the modern era, the concept of Salafism 

primarily reflects a religious ideology represented by Ibn Taymiyyah and Ibn 

Qayyim al-Jawziyyah. One of the most significant characteristics of these two 

scholars is that they attempted to base their Ahl al-Hadith-related ideas and beliefs 

with multi-dimensional analyses and arguments, rather than advocating these with 

ala al-matlub style. However, the first representatives of Ahl al-Hadith advocated 

certain ideas conveyed from the sahabah and tabi’un period, but they did not make 

extensive efforts to base and rebuild these ideas on a concept. Therefore, their 

beliefs did not go beyond rebuttals and repetitions. Thus, the Salafism that is 

reflected in Ibn Taymiyyah’s beliefs and ideas is particularly significant for the 

entire Ahl al-Hadith tradition.10 In addition, the same Salafism is also quite 

significant for the classic Sunni tradition.  

 

The Nature and Function of Tafsir in Salafism 

Salafi tafsir was almost completely formed by Ibn Taymiyyah. According to 

him, tafsir means revealing the meaning, which should be referred to as the first 

and original meaning, which was previously understood, and gaining information 

about this meaning. Revealing this first meaning is based on communication and 

language, and it consists of simple explanation activities that correspond to 

concepts such as statements and tawzih. The Prophet holistically explained the 

religion in terms of usul, lineage, clear issues, science and other practices. To be 

clearer, Allah explained everything in the Quran while the Prophet clarified all 

issues through the hadiths, which left nothing for us to explain.11 The divine words, 

li-tubayyina li an-nasi ma nuzzila ilayhim, in surah An-Nahl 16/44 express that the 

Prophet explained the wording and meanings in the Qur’an to the ashab.12 The 

Qur’an’s meaning was explained within the nuzul environment. Thus, Muslims 

should be committed to the Prophet’s statements rather than re-explaining and 

interpreting the Qur’an.  

Ibn Taymiyyah aimed to determine a method that attempts to minimize the 

subjective personal actions and interventions in the Quran tafsir or totally abolish 

these because of his faith principle towards the Quran, Sunnah and Salaf belief, 

rejection toward philosophical kalam and ta’wil method, and efforts to protect pure 

                                                           
9  M. Ali Büyükkara, “Selefiliğin Yakın Tarihinden Önemli Bir Yaprak: Yeni Bilgiler Işığında 

Cuheymân el-Uteybî ve Cemaati”, Marife: Bilimsel Birikim (Selefilik), 2009, IX/3, p. 21-46. 
10  M. Sait Özervarlı, İbn Teymiyye’nin Düşünce Metodolojisi ve Kelâmcılara Eleştirisi, p. 63.  
11  Ibn Taymiyyah, Majmu al-Fatwah, VII. p. 71-72.  
12  Ibn Taymiyyah, Majmu al-Fatwah, XIII, p. 148.  
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Islam and essential meaning. According to the method named by Ibn Taymiyyah as 

“ahsanu turuk at-tafsir” (the best tafsir methods), the Quran should be explained 

with itself first. An issue that is mentioned in a concise way in one verse, is 

explained in another verse in the Qur’an. The Nabawi sunnah (hadith) should be 

considered as a second source for tafsir. Because the Prophet is the most authorized 

commentator and authority of hadith. Therefore, Imam Shafii (d. 204/820) made the 

following statement: “What is ordered by the Prophet constitutes what he 

understands from Quran.” This was expressed in the verses an-Nisa 4/105, an-Nahl 

16/44 and 64. On the other hand, Sunnah was revealed to the Prophet like the 

Quran, and Sunnah was also read like the Quran. Imam Shafi and other great 

scholars have agreed upon this issue.  

If tafsir information is not present in the Quran and Sunnah, sahabah words are 

considered. Members of the sahabah have an indisputable authority in tafsir as they 

witnessed the revelation of the Qur’an and directly heard the hadiths relating to the 

verses. In addition, the sahabah generation had a remarkable capability for 

understanding and performing true Islamic practices. The four caliphs and great 

scholars such as Ibn Masud and Ibn Abbas had these characteristics. If the details of 

tafsir cannot be found in the statements of the sahabah, the statements of tabi’un 

such as Mujahid ibn Jabr, who was educated by the sahabah glossators, are 

considered. The tabi’un scholars presented different ideas on verses, but these ideas 

essentially had the same meaning although they were conveyed using different 

wording. The following objections can be brought to the forefront in this context: 

“How can tabi’un statements be regarded as hujjat when their words are not hujjat 

on legal issues?” This objection is correct considering the following provision: “The 

statements of a tabi’un scholar does not mean to be hujjat for another tabi’un 

scholar who objects to his ideas.” However, it is not rational to question whether an 

issue-based agreement between tabi’un scholars is meant to be hujjat. In addition, 

when tabi’un scholars do not agree on an issue, the statements of a tabi’un scholar 

do not mean to be hujjat for another tabi’un scholar or for the following 

generations. The Qur’an, sunnah, general use of Arabic, or statements from the 

sahabah are used in this case. By regarding the Qur’anic tafsir based only on ra’y 

means that this tafsir approach is unlawful.13 

According to Ibn Taymiyyah, the best tafsir method is to explain the Quran with 

itself, sunnah, sahabah ideas, and tabi’un opinions later under certain conditions. 

The main point in tafsir is the apparent meaning that is based on 

narration/narratives. However, what is meant by apparent is the clear elements of 

Salafism tradition. Tafsir based on salt ra’y is certainly unlawful. In addition, a ra’y 

based action does not mean tafsir. It is actually innovation and ta’wil that is no 

different than manipulation. From the perspective of Ibn Taymiyyah, tafsir is 

related to what the Quran ordered when it was revealed, what was understood 

                                                           
13  Taqi ad-Din ibn Taymiyyah, Majmu al-Fatawa, Riyadh 2000, XIII, 162-169.  
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from the Quran, and how orders were practiced. Accordingly, tafsir is the “me’sur 

tafsir” (narrative tafsir) that has been known and repeated for a long time. This 

corresponds to the following statement of Abu Nasr Abd ar-Rahim al-Kushayri (d. 

514/1120): “Tefsir consists of obedience and firmament.” Therefore, it is fair to state 

that tafsir is related to narratives while ta’wil is associated with sagacity. 14 In 

addition, the following statement can be made: While tafsir is simply a tawzih 

activity, ta’wil is effortful, risky and ominous just like making provisions, 

assumptions and particular decisions.  

Ibn Taymiyyah, who believed that tafsir is formed with the narratives of salaf, 

criticized at-Tafsir al-Qabir by Fahraddin ar-Razi stating “This work is anything but 

tafsir.”15 However, according to Razi, meanings in the Quran are not limited with 

the explanations conveyed from the Prophet and salaf scholars. On the contrary, 

“The Quran is the essence/pioneer of all sciences (anna al-qur’anah aslu al-ulumi 

kulliha). The Kalam discipline is totally included in the Quran. The Fiqh discipline 

was totally formed out of the Quran. This is also valid for syntax and lexicology, 

ascetism/Sufism, afterlife khabars and ethics.”16 

Ar-Razi, who regarded the Quran as the source of all sciences, made the 

following statement in the introduction of his tafsir in al-Fatiha: “Please be aware 

that I made the statement ‘With the meanings and guidance of this surah [al-

Fatiha], it is possible to review ten thousand issues’ in certain times; but some 

jealous, ignorant, deviant and stubborn people regarded the message in my 

statement as impossible (…) When I started to organize/form this book, I proposed 

this introduction to point out that my afore-mentioned statement/claim is 

possible.”17 With his statement “I can review ten thousand issues with the surah al-

Fatiha”, ar-Razi did not neglect to imply that the meanings and messages of this 

period are not limited, and reaching beyond the topics and borders in this period is 

not possible for humans. Ar-Razi’s statement indicates that surah al-Fatiha includes 

limitless issues and infinite borders. Therefore, the statement ‘This surah includes 

ten thousand issues’ was formulated in accordance with the capabilities of those 

who heard this statement.”18  

The infiniteness here is related to the fact that the Quran consists of Allah’s 

words, divine titles, actions and reflections for the mortal world are limitless. This 

infiniteness indicates that meanings in the Quran cannot be associated with the 

                                                           
14 Ebü’l-Fazl Celaleddîn es-Süyûtî, el-İtkân fî Ulûmi’l-Kur’ân, Beyrut 2002, II, 1190. 
15  Certain researchers associated this statement with Tajuddin as-Subki (d. 771/1370) (see Fathullah 

Hulaif, Fahruddin ar-Razi, Iskandariyyah, 1976, p. 41-42). However, this relation is wrong. Because 

this statement was made not by Tajuddin as-Subki, but by his father Abu al-Hasan Taqi ad-Din Ali 

ibn Abdilqafi as-Subki. See Abu as-Safa Salahuddin as-Safadi, al-Vafi bi al-Vafayat, edit. Ahmad al-

Arnaut-Turki Mustafa, Beirut 2000, IV, 179. 
16  Fahraddin ar-Razi, at-Tafsir al-Qabir (Mafatih al-Ghayb), Beirut 2004, II, 107. 
17  Fahraddin ar-Razi, at-Tafsir al-Qabir, I, 15.  
18  Fahraddin ar-Razi, at-Tafsir al-Qabir, I, 20-21. 
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meanings only understood in a certain period. In addition, the basic purpose of all 

Islamic sciences is that the servant can reach Allah.19 Thus, people should know 

Allah before anything. The most basic science in this regard is certainly the 

discipline of kalam. The value of a science is determined by the scientists of that 

science. Kalam is the most basic and significant science as it is related to knowing 

Allah’s identity, titles and actions. Accordingly, tafsir is secondary not primary, and 

nominal not collective. Furthermore, it is not a science. Instead, it is the action of 

providing information on different issues. According to ar-Razi’s statements in 

Ajaib al-Quran, tafsir is related to religious sciences, essentials, or other issues. 

What a tafsir authority does is related to researching the meanings in Allah’s kalam. 

Therefore, tafsir is secondary when compared to the science of knowing Allah 

(kalam). However, a hadith authority examines the authenticity of the narratives 

regarding the Prophets’ statements. However, this discipline is secondary, too, 

when compared to the discipline of confirming the Propet’s prophecy. In 

conclusion, these science branches are used to explain the method/kalam 

discipline.20  

One of the most irreplaceable elements of kalam discipline is definitely the 

method of ta’wil that is strictly related to ra’y and intelligence. Ar-Razi related 

ta’wil to intelligence facts while explaining certain verses. For example, in al-Fajr 

89/27, he regarded his interpretation on the term “mutmainnah” as “the ta’wil 

suiting the intelligence motives” (ta’wil an mutabık an li al-hakaik al-akliyyah).21 

He also referred in his work entitled Lubab al-Isharat. This reference indicates the 

source of the aforementioned ta’wil. Accordingly, ar-Riza’s work serves as a 

summary of al-Isharat wa’t-Tanbihat by Avicenna (d. 428/1037) which contains 

Ishraqi themes rather than an Aristotelian character.  

While explaining certain verses, ar-Razi stated “What is assigned to intelligence 

as follows” (hazz al-akli, hazz al-bahsi al-akli, hazz al-akli min haza), and he used 

the same ta’wil method in his explanations starting with these statements.22 One of 

the comments reflecting ar-Razi’s Ishraqi inclination is found where al-Gazali 

referred Mishqat al-Anvar, in which a theosophic and hermetical theology was 

                                                           
19  Fahraddin ar-Razi, at-Tafsir al-Qabir, I, 88. 
20  Fahraddin ar-Razi, Ajaib al-Quraân, edit. Sayyid al-Jamili, Beirut 1985, p. 32-33.  
21  Fahraddin ar-Razi, at-Tafsir al-Qabir, XXXI, 160.  
22  For example, he made the following statement after saying “Intelligence’s share from this issue is 

this/that” about the explanation of surah Ibrahim 14/49-50: “Spirit is a shining gem that is from the 

divine world and cannot be understood by humanly intelligence. The body is like the shirt of the 

spirit. All pains and sorrows of spirit are caused by this body. Thus, the body holds the spirit tightly 

and causes troubles for this spirit. Feelings of lust, greed and anger are assigned to the spirit by the 

body. The shine of the spirit is hidden as the body is physical, blurry and dark. The body is the 

reason for fears and putrefaction. Thus, the body seems like a shirt made of tar.” Fahraddin ar-Razi, 

at-Tafsir al-Qabir, XIX, p. 152. 
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developed considering the verse surah al-Nur 24/35, (Tafsir of al-Nur 24/35). Ar-

Razi refers to Ibn Sina in the tafsir of this work.23 

After these details about Fahraddin ar-Razi and his tafsir, Ibn Taymiyyah’s 

views on the question of “What is tafsir not?” indicate that tafsir is not an activity 

within which personal ideas and beliefs can be presented as hujjat, for any Muslims 

that aim to understand and explain the Quran as understood from Ibn Taymiyyah’s 

views in regards to the context of “ahsanu turuk at-tafsir”. On the contrary, tafsir is 

an action that requires consideration or following a statement that is present in the 

Qur’an, the sunnah, statements from the sahabah or tabi’un remarks. This 

requirement indicates that tafsir is not the discovery of meaning. Instead, it is the 

specification of meaning that has been present since the time of revelations. Thus, 

what a tafsir authority does is conveyance. Therefore, “a tafsir authority is a 

conveyor while a ta’wil authority is a researcher” (fa al-mufassiru nakilun wa’l-

muavvilu mustanbitun).24 

In this regard, it is fair to state that narration is definitely more significant and 

prioritized than intelligence in Salafi epistemology. However, the narration can 

only function within the limits defined with religious works. Intelligence serves like 

a subject without object in this epistemological system. The function of intelligence 

is to present a result that was found earlier, and to show the correctness and 

certainty of this result. It is not possible to have anything more perfect than those in 

the past. All facts have been formed in the past. Truth cannot be searched in the 

present and future. Thus, in the case of a religious issue, either religious works or 

Salafi works should be used. Ra’y or jurisprudence is not needed as there is a 

religious work for any issues that Muslims need or would need. In Salafiyyah, 

religious works and narration has the privilege of religious exemption. Narration is 

the absolute guide, as a divine and Mubarak information source. The dominance 

only belongs to narration, and people should be committed only to it. Making 

religious works a topic of objection, opposition, criticism and ta’wil is absolutely 

unlawful.25 

Ibn Taymiyyah’s views in regard to “ahsanu turuki at-tafsir” are important in 

that they are significant and determinant for many issues ranging from tafsir 

sources to the well-known concept of “narrative tafsir” (ma’sur tafsir or tafsir as-

salaf) in the present time. In addition, al-Itkan by al-Suyuti (d. 911/1505) started 

chapter 78 on the conditions and manners for being a tafsir authority with the 

summary of Ibn Taymiyyah’s views under the “ahsanu turuki at-tafsir” title, and 

reviewed the other issues under this title with Ibn Taymiyyah’s ideas in the booklet 

entitled Mukaddimat at-Tafsir.26 Contemporary authors such as Muhammad 

                                                           
23  Fahraddin ar-Razi, at-Tafsir al-Qabir, XXIII, 194-204.  
24  Abu Abdillah Badraddin az-Zarkashi, al-Burkhan fi Ulum al-Quran, Beirut, n.d., II, 166. 
25  Fethi Kerim Kazanç, “Selefiyye’nin Nass ve Metot Ekseninde Din Anlayışı ve Sonuçları”, Kelâm 

Araştırmaları Dergisi, 1 (2010), 2010, VIII/1, p. 110-111.  
26  Suyuti, al-Itkan, II, 1197-1204.  
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Husein az-Zahabi and Zurkani considered Ibn Taymiyyah’s views and defined the 

“ma’sur tafsir” (tafsir bi’r-rivayah) concept in accordance with the “ahsanu turuki 

at-tafsir” method. This definition indicates that ma’sur tafsir reflects the 

explanation method based on the Quran’s statements, and narratives regarding the 

Prophet, sahabah and tabi’un.27  

This definition, adopted by the majority of tafsir authorities in Turkey28 is based 

on Ibn Taymiyyah’s ideology, thus on Salafism. In addition, the article “tafsir of 

Quran with Quran” is problematic both in the method formulated under the title 

“ahsanu turuki at-tafsir” by Ibn Tayiyyah and the definition of “ma’sur tafsir” 

developed using this method because this definition is related to an explanation 

style that is based on narration (ma’sur), present independently from ra’y and 

jurisprudence, and thus not open to subjectivity. However, the issue of 

interpretation between the verses is generally related to the sagacity of the 

interpreter. Sagacity makes the sect, kalam-based pre-admissions and subjectivities 

inevitable. Ibn Taymiyyah, who was the source for the definition of Ma’sur tafsir, is 

definitely aware of the situation, however what he meant by “the tafsir of the 

Quran with the Quran” is related to a paradigmatic context that refers to more 

extensive issues such as the description of Islam and religious provisions, rather 

than the efforts to understand and explain the Quran on a technical level.  

To be clearer, Ibn Taymiyyah adopted a religious description based on religious 

works and Salafi authority, and he followed the Ahl al-Hadith movement that does 

not allow ra’y and ta’wil in the use of religious works. According to the belief in 

this movement, Allah (Quran), the Prophet (Sunnah) and the sahabah explained 

and clarified the issues that may be needed by all Muslims throughout history. This 

movement also indicates that the Quran (divine statement) is clear and 

understandable. Thus, religious works should not be subject to arbitrary comments. 

As Allah’s orders were truly understood when verses were revealed, what Muslims 

should do is to learn the meanings (sama) through narration and follow these. 

Despite the simple and explicit tafsir conveyed from Salaf to us, efforts to provide 

new provisions by making assumptions from religious works through ta’wil are 

nothing but innovation.  

The fact that Ibn Taymiyyah referred to Imam al-Shafi’i regarding the 

paradigmatic role assigned to Sunnah and stated that Sunnah is revealed like the 

Quran through narration is interesting and significant. Ibn Taymiyyah used al-

Shafii’s sunnah concept as a reference for “the best tafsir methods”, which indicates 

that he adopted the idea that religion is actually based on religious works and thus 

all provisions related to life events should absolutely be based on a religious work 

                                                           
27  Muhammad Husein az-Zahabi, at-Tafsir wa’l-Mufassirun, Beirut n.d., I, 105; Muhammad Abd al-azim 

az-Zurkani, Manahil al-Irfan fi Ulum al-Qur’an, Beirut 1988, II, 12.  
28  See: İsmail Cerrahoğlu, Tefsir Usûlü, Ankara 1989, p. 228; Muhsin Demirci, Tefsir Tarihi, İstanbul 

2003, p. 228; Abdülhamit Birışık, “Tefsir”, DİA, İstanbul 2011, XL, 285.   
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or even the Quran as a single source. This idea was formulated by Imam Shafi’i as 

follows: “What ummah states [comparison, jurisprudence and research] explains 

Sunnah, and what Sunnah reflects explains the Quran”.29 We believe that what Ibn 

Taymiyyah attempted to reflect within the context of “ahsanu turuki at-tafsir” is 

like the explanation of this statement that is thought to be made by al-Shafi’i.  

Al-Shafi’i reduced the number of religious works to one (the Quran) with the 

idea that “Sunnah is equal to the Quran” for advocating Sunnah, and Ibn 

Taymiyyah claimed “The truest and most reliable method for tafsir is the one that is 

performed using the Quran”, which served for the Quran-based inclination that is 

not related to narratives in the modern era in general, or with the Sunnah and 

traditions in particular, and that implies that Islam should be learned from the 

Quran as the most reliable and concrete source and also from the translation of the 

Quran.  

This is, without a doubt, an irony. Another irony here is that the inclination of 

“Perceiving the Quran as a written text that is completely consistent from the 

beginning to the end”, which has drawn attention in the modern era, is often 

related to the statement of Ibn Taymiyyah “Tafsir of the Quran with the Quran”. 

While mentioning the tafsir of the Quran with the Quran, Ibn Taymiyyah attempted 

to imply that considering only grammar and ra’y with an approach that is 

independent from narration and Salafi authority for understanding Islam and 

religious works is not lawful, however his method in this regard is used today as a 

means that serves for the unmethodical method of reading, understanding, and 

interpreting the Quran as a written text is particularly and personally revealed. This 

misconception is significantly based on imposing negligence towards the 

traditional tafsir accumulation, as a principle, in the jurisprudent and guidance-

based method led by Muhammad Abduh and Rashid Riza.  

Another irony is relating the religious ideology of Abduh and Rashid Riza30, 

who presented severe criticism towards the tradition in the introduction of Manar 

tafsir, with Salafism. The emphasis on Salafism in this ideology is similar to the 

motto, “Dear Ataturk, we follow your path”, which is used in several cases by 

Kemalist and secular people. The Salafism emphasis of Abduh and Rashid Riza 

serves as a means for being based upon a concrete basis against the accusations 

                                                           
29 Zarkashi, al-Burkhan, I, 6; Suyuti, al-Itkân, II, 1025. 
30  Muhammad Abduh and Rashid Rica certainly stated that it is necessary to be competent in Arabic, 

methodology and narration, and they even mentioned the afore-mentioned ideas of Ibn Taymiyyah. 

However, they stated that the traditional tafsir literature is a great obstacle before understanding the 

Quran and they also mentioned that every Muslim who strictly follows the Quran and consider the verses 

can easily understand the divine kalam (see Muhammad Rashid Riza, Tafsir al-Manar, Beirut 1999, I, 9-15). 

It is actually not necessary to be a tafsir authority to understand Allah’s basic orders towards humanity. If 

this is the essential purpose of understanding the Quran, which indeed it is, Abduh’s statement is correct, 

but his words on existential perception were technically associated with tafsir, which often resulted in the 

general acceptance of a misunderstanding that it is lawful to make arbitrary and random comments on the 

traditional scientific accumulation without referring to anything. 
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such as derivativeness, non-belongingness, and rootlessness that may arise from 

opposing people and for forming an economical legitimacy for the supported 

ideology. However, the organization of practical life is enacted upon modern 

ideology, consciousness and paradigms. In addition, adaptation of the basics is 

implied in modern Salafi reformation, and the traditions are still followed, while 

referring the Islamic consideration and devotion, but modern and modernizing 

paradigms are followed in regard to the targets of the present and future.  This 

implication reflects the will of using Ibn Taymiyyah’s critical language and style, 

and forming a concrete reference for views rather than a commitment to the 

classical Salafi paradigm.  

Additionally, the path led by Abduh and Rashid was significant for the 

generalization of the inclination to perceive the Quran as a text that was 

thematically and systematically written considering the possible readers’ 

perceptional issues. However, tradition implied that the perception of, “The Quran 

is like a single verse; because Allah’s kalam is the one and only” is not correct.31 

Certain scholars stated that efforts to relate all verses and sunnah to one another are 

pointless, and while providing reasons for this statement, they implied that the 

Quran text was not thematically or systematically consistent, as verses were 

revealed over twenty three years and these verses were gradually revealed due to 

different reasons and events in time.32 

 

The Issue of Tafsir Rootlessness  

In al-Itkan, Ahmad Ibn Hanbal, the symbol name of Salafism, made the 

following well-known statement: “Three things are groundless: Tafsir, malahim 

and maghazi”33.34 Although Hatib al-Baghdadi (d. 463/1071) related this statement 

to the weak tafsir, malahim and maghazi works, and the incompetency of tafsirs by 

certain tafsir authorities such as Qalbî and Mukatil ibn Suleiman,35 the main 

message of the statement by Ibn Hanbal is related to the imputation problems in 

tafsir narratives. The following statement by Ibn Taymiyyah confirms this evidence:  

“As known to all, the majority of tafsir-related narratives are like the narratives 

related to malahim and maghazi. Therefore, Imam Ahmad ibn Hanbal said: “There 

is no imputation for the narratives on malahim and maghazi.” The narratives in this 

field are conveyed without any evidence or imputation.  Furthermore, most of these 

narratives are mursal just like the narratives conveyed by certain maghazi authors 

                                                           
31  Zarkashi, al-Burkhan, II, 17.  
32  Mustafa Öztürk, Tefsirin Hâlleri, Ankara 2013, p. 13-14.  
33  Ibn Taymiyyah, Majmu al-Fatwah, XIII. 154; Suyuti, al-Itkan, II, 1202. 
34    Suyuti, al-Itkan, II, 1202. 
35    Abu Bakr Hatîb al-Baghdadi, al-Jami’ li-Ahlaki ar-Rawi, Riyadh 1983, II, 162. 
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such as Urwa ibn Zubair, Sha’bi Zuhri, Musa ibn Uqbah, Ibn Ishaq, and their 

followers, Yahya ibn Said al-Amawi, Valid ibn Muslim and Waqidi.”36 

Although tafsir is essentially narrative-based, it is not performed with care, as 

done in hadith narration or the criteria regarding the certainty of hadiths are not 

applied carefully to the tafsir narratives. Therefore, the tafsir-related texts have a 

narration tradition different to that of the hadiths, all of which are related to the 

source of religious provisions and adila al-shariyyah. In other words, the Quran 

and Sunnah share the first two positions in the hierarchy of religious evidence. Ibn 

Hanbal’s views indicate that true/concrete tafsir texts can only be understood from 

the Quran, Sunnah and Salaf. Accordingly, hadith works are new religious 

provisional sources. The fact that a hadith is a religious element makes the 

processes of verification obligatory to ensure certainty. This obligation is directed 

towards presenting canon provisions on hadiths. However, tafsir narratives are not 

religious works. Instead, they are historical documents that investigate the essential 

meanings of the Quran and provides information about what the sahabah and 

tabi’un understood from the verses.  

In the investigation of tafsir narratives, the care shown in the hadith works is not 

shown in these narratives, which may arise from the afore-mentioned statement. 

However, it is not fair to state that tafsir-related narratives have not undergone any 

criticisms regarding imputation/certainty. It is a well-known fact that tafsir 

narratives from certain sahabah members were subject to criticism with regards to 

the care shown. For example, a couple of different explanations on each verse were 

conveyed from Ibn Abbas. Due to the complexity of narratives and differences in 

explanations on these narratives, Imam Shafi’i stated that there are only 

approximately 100 narratives on tafsir from Ibn Abbas. According to the 

evaluations of critics regarding the narratives of Ibn Abbas, Muawiyah ibn Salih, 

who was preferred by tafsir authorities such as Tabari and Ibn Abi Hatim, is the 

most reliable source. Scholars such as Kais ibn Muslim al-Qufi, Ibn Ishaq and Suddi 

al-Qabir are more or less reliable, too. However, sources such as Dahhaq ibn 

Muzahim, Atiyyah al-Awfi, Mukatil ibn Suleiman and particularly Muhammad ibn 

Saib al-Qalbi are not reliable.37  

In a period when imputation is regarded as a religious warranty or basic 

guarantee factor, Muqatil’s failure to present the narratives in his works with 

concrete documents and occasional contradictions drew criticisms, and he was 

regarded as “kazzab”, “matruk al-hadith” and “mahjur al-kawl”38, which arises 

from the fact that he remained unresponsive to the dominant scientific inclination 

of the previous era. The “tahammul al-ilm” concept of the era required that the 

discipline that one aims to study should be in the course circle of the lecturers of 
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that discipline, thus the right to narrative should be obtained, and educational 

activities should be performed based on this scientific tradition. It is clear that 

Muqatil did not follow these principles but conveyed narratives from unheard 

scholars, thus he was accused of interpreting the Quran arbitrarily. In addition, his 

tafsir was thought to be equal to Muhammad ibn Said al-Qalbi’s (d. 146/763) tafsir, 

which was severely criticized as “Full of lies; even taking a look at this work is not 

lawful” and referred to as Tafsir al-Qur’an, Tafsir al-Qalbi with the manuscripts still 

present today, and according to the belief, this tafsir was not to be read and thus 

terminated by burying in the ground.39 Ahmad ibn Hanbal said “I do not like 

conveying a hadith from Muqatil”40, and he stated that his tafsir is almost full of 

lies.41 Imam Shafi’i, however, made a complimentary statement “In regards to the 

tafsir discipline, people are like the students of Muqatil.”42 

To sum up, Muqatil was mainly criticized by Ahl al-Hadith, which arose from 

the fact that he reflected his tafsir knowledge in accordance with the common 

scientific approach of the era and in a style that does not suit the 

conveyance/narration tradition of the era, and that he adopted a style that was 

opposed to the dominant approach. He conveyed the information on the Quran 

tafsir without an imputation, which caused discussions on the authenticity of his 

tafsir. Ibn Hanbal’s well-known statement, “Three things are groundless: tafsir, 

malahim and maghazi.”43, can be regarded as a general form of the afore-mentioned 

criticism regarding the tafsir of Muqatil. In addition, as mentioned before, Ibn 

Hanbal meant the tafsir narratives are generally deprived of true and contiguous 

imputation series while saying “The tafsir has no grounds”.  

 

The Issue of Israiliyyah in Tafsir  

Israiliyyah is an issue that is related to many disciplines such as hadith, fiqh, 

fitan and malahim. The information and khabar that has been transmitted into 

Islamic tafsir and hadith sources from other religions and cultures such as Judaism, 

Christianity and Zoroastrianism is called as “Israiliyyah.” The information and 

narration details regarded as Israeli (Israel-related) in the studies on this issue 

consist of the prophets sent to Israeli people, warnings of these prophets to the 

sinners and related divine punishments, statements and behaviors of the ascetic 

people, and the spiritual grace of these people. According to certain Western 

scholars, Israiliyyah also covers fitan and malahim-related issues such as the 

                                                           
39  Abu Muhammad Ibn Abi Hatim, Kitab al-Jarh wa’t-Ta’dil, Beirut, n.d., VIII, 354.  
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42  Zahabi, Tarih al-Islam, IX, 642, Ibn Adi stated that most of the hadiths narrated by Muqatil are true, 
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Duafai ar-Rijal, Beirut, n.d., VIII, 192.  
43  Ibn Taymiyyah, Majmu al-Fatwah, XIII, 154; Al-Suyuti, al-Itkan, II, 1202. 



The Journal of Theological Academia 

prophets, caliphs, administrators, downfall of the sultanates, mahdi belief and 

judgment day signs. However, as tafsir books are the works in which Israiliyyah is 

often mentioned, the discussions in this discipline have been largely conducted on 

tafsir. These discussions focus on the issues of whether the Israeli information and 

narratives in Islamic sources are false and included in mutadawil divine texts, and 

whether a Israiliyyah narrative is reliable, along with the narratives from the 

tabi’un generation members such as Qa’b al-Ahbar (d. 32/653) and Wahb ibn 

Munabbih (d. 114/732).  

The significant role in the adverse conceptualization of the term Israiliyyah 

belongs to Ibn Taymiyyah and his student, Ibn Qasir. In Majmuat ar-Rasail, Ibn 

Taymiyyah discussed whether certain letters were revealed to Adam along with 

religious teachings, and stated that narratives indicating that Adam was provided 

religious books and leaflets were groundless. He also mentioned that even though a 

narrative ground is found in Ahl al-Hadith tradition, the Quran and hadiths do not 

have the evidence that could be verified. Therefore, these khabars are from the 

Israeli hadiths and statements (al-ahadis al-Israiliyyah) which it is not obligatory to 

rely upon, and it is not lawful to confirm these without hujjat because the Prophet 

said: “Neither confirm nor refute the narratives conveyed to you by Ahl al-Kitab”.44 

However, Israiliyyah provisions are not regarded as certain when there is an 

imputation absence. In addition, an Israeli khabar known to be true can be regarded 

to be from the istishhad context.45  

Ibn Taymiyyah sets a clearer frame in Mukaddimat at-Tafsir. He says “Israeli 

hadiths are mentioned as istishhad, not in terms of theology”, and he states that 

these can be evaluated in three categories. (1) Israiliyyah which we know to be true 

for reflecting the religious works we have; (2) Israiliyyah which we know to be false 

for contradicting with the religious works we have; (3) Israiliyyah which is not 

regarded positively or negatively in the religious works we have. The third group 

Israiliyyah is neither believed, nor regarded as false. The authorized provisions are 

valid for the conveyance of these narratives, but most of them still have no useful 

religious contents. To be clearer, there are no benefits for the mortal and eternal 

actions of the people in determining and assigning the issues that are left uncertain 

such as the names and number of Ashab al-Qaif, color of their dogs, the tree species 

which Moses’ stick was made of, and the names of the birds revived by Allah for 

Abraham.46 

After Ibn Taymiyyah, Ibn Qasir both consolidated the adverse approach in 

Israiliyyah and made it more technical and systematical.47 In the introduction to his 

tafsir, Ibn Qasir conveyed the statements of Ibn Taymiyyah in Mukaddimat at-
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Tafsir as they are, and he made the following statement regarding the Salaf 

narratives that the letter “qaf” in the beginning of the surah Qaf is a mountain 

named “Mount Qaf” that surrounds the world: 

“According to a narrative, certain Salaf scholars stated that the letter qaf 

indicates a mountain that surrounded the whole globe and was named “Mount 

Qaf”. It appears that this is a superstition obtained from the Israeli people, but 

Allah knows best. The people who conveyed this superstition believe that it is 

lawful to convey the Israeli khabars, which cannot be confirmed and refuted, from 

Ahl al-kitab. The author of this study believes that, this and similar khabars are just 

made up by certain atheists among Israeli people. They abuse people’s beliefs with 

these khabars. Although the Prophet [who passed away as recently as yesterday] 

and many great scholars and hadith authorities still live, consider what sorts of 

tricks the atheists from Israel have done against the people from their ummah in 

such a long time, considering the fact that even certain Muslims still made up 

certain hadiths despite the guidance of the Prophet and scholars who are still alive. 

Additionally, hadith authorities who are also critics within the Israeli people are too 

few. These Israeli people would drink alcohol, and the scholars among them distort 

the meanings in the religious texts (falsification) and alter Allah’s books and verses 

(tabdil). Yes, Shari [Rasulallah] stated “You can narrate from the Israeli people; 

there is no harm in that”, but he assigned the authority to the elements regarded as 

acceptable by intelligence. Regarding the issues that are believed to be impossible 

and superstition, and accepted to be false by the dominant belief, the authority-

related provision is not valid. Therefore, many tafsir authorities in the early periods 

and certain scholars from the next generations conveyed certain stories from the 

texts of Ahl al-kitab for the tafsir of the Quran. However, these tafsir authorities do 

not need the khabars/narratives of Ahl al-Kitab for the tafsir of Quran.”48 

Ibn Qasir, who stated that he would present narratives on a variety of topics 

ranging from the creation of sky and earth, to creatures, from the creation of Adam 

to anecdotes of other prophets, and from the Prophet’s attitudes on fitan and 

malahim in the introduction of al-Bidayah wa-n-Nihayah in parallel to the attitudes in 

Tafsir, and who mentioned that he would perform narration on the condition that it 

suited the Quran and Sunnah and as long as Shari’I permitted, made the brief 

statement about the issues that are not to be confirmed and refuted, presented 

broadly and truly in Israeli narratives but regarded as short and/or impossible in 

our religious works: “We will still convey these narratives even if doing so would 

bring no goods to us; and while doing so, we will aim to include a [different] 

motive not because we need or find them reliable. The source to be relied upon and 

accepted is the Quran and the Prophet’s true sunnah.”49 
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These statements indicate that the mature but adverse usage of the term, 

Israiliyyah, belongs to Ibn Qasir. These views reflecting the ideology of Ibn 

Taymiyyah and Ibn Qasir, were also adopted by Shah Waliyallah ad-Dahlawi (d. 

1176/1762). Ad-Dahlawi, who is renowned for his reform-based ideas, emphasis of 

the Quran and Sunnah-related intelligence, attitudes against innovation, 

commitment to Ibn Taymiyyah’s ideology and staying closed to the ideas of 

Muhyiddin Ibn al-Arabi (d. 638/1240) with the opinions such as vahdat al-vujud 

and alam al-misal, and combined these two different beliefs in his own, reviewed 

the issue of Israiliyyah in relation to the details of the the Quran anecdotes and 

implied that tafsir authorities should provide details as much as needed in his work 

al-Fawz al-Qabir. Ad-Dahlawi stated that Israeli people’s efforts to determine and 

clarify the issue that the animal they should sacrifice is a cow or ox are unnecessary 

actions, and furthermore, he stated “Narrating from Israeli people is a fraud in 

Islam”. He also implied that the hadith, “Neither confirm nor refute Ahl al-kitab”, 

is a main principle. According to ad-Dahlawi, this main principle requires the 

following: (1) Narration from Ahl al-kitab is not performed when there is a 

prophetic statement regarding an anecdote briefly referred to by the Quran. (2) In 

regard to necessity, narration from ahl al-kitab can be performed as much as 

needed.50  

The conservative attitude regarding Israiliyyah was also adopted by Siddiq 

Hasan Khan al-Kannawji (d. 1307/1890). Siddiq Hasan Khan was one of the leaders 

of the Ahl al-hadith movement that had an institutional structure in the Indian 

subcontinent in the nineteenth century, who aimed to solve the problems of the 

Muslims considering the Quran and Sunnah in relation to Shah Waliyallah’s ideas 

but started to be more inclined to regard fiqh sects and Sufism as innovation and 

superstition sources. In addition, he paid attention to avoid Israiliyyah in his tafsir 

entitled Fath al-Bayan in which he often presented narratives from Tafsir al-Qur’an 

al-Azim by Ibn Qasir. 

The opposite movement of Israiliyyah, which is formed within the Salafi 

ideology, can be found in the tafsir entitled Ruh al-Maani by Shihabuddin Al-Alusi 

(d. 1270/1854). Alusi, who adopted an ideology that is similar to that of Ibn 

Taymiyyah regarding the verses on Kalam, used certain Israeli narratives for 

certain verses or preferred interpretation stating that these narratives are Israeli, as 

can be seen in Haroot-Maroot anecdote, which is contradictory according to certain 

researchers51, and he also strictly criticized Israeli narratives that do not match the 

ismat al-anbiyah ideology. Accordingly, criticisms in this regard continued and 

became stronger in the modern Salafism movement, and an anti-Israiliyyah 

discourse was proposed by many tafsir authorities such as Muhammad Abduh, 
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Jamaladdin al-Qasimi, Rashid Riza and Ahmad Mustafa al-Maraghi. For example, 

in Mahasin at-Ta’wil, Qasimi stated the following:  

“To sum up, the divine books of Jews and Christians are like their own ideas. 

These books cannot be thoroughly trusted. Because these books provided nothing 

but lies, contradictions, and confusions between truth and superstitions. Divine 

texts of Ahl al-Kitab are like the anecdotal books of our culture. There are citations 

of the Quran and Sunnah in these books, but there are also the ideas conveyed from 

the ummah who presented false beliefs and ideas.”52  

Regarding the criteria of Israiliyyah evaluation in the Salafism tradition, one of 

the main criteria in this regard in the classic periods or the first criterion is related to 

certainty in narration. As known to all, narratives, tafsir in general and Israiliyyah 

in particular, are regarded to be problematic for certainty. The tafsir narratives 

associated with Ibn Abbas reflects the issues in this field. Due to the contradictions 

in the tafsir narratives of Ibn Abbas, the works regarding certain narratives were 

separately determined, works of Muawiyah ibn Salah-Ali ibn Abi Talha were found 

to be most reliable, and works of Muhammad ibn Said al-Qalbi were found to be 

the weakest and problematic.53 The statement by Ibn Hanbal, “Three things are 

groundless: Tafsir, malahim and maghazi” was mentioned in certain sources 

regarding the issue of whether narration from Ahl al-Kitab is lawful, and how 

narratives from Ahl al-Kitab in the early periods should be reviewed54, which 

indicates that the idea of certainty/authenticity had a key role in the scientific 

approach of Ahl al-Hadith.  

On the other hand, the reasoning methods and styles of Salafi scholars such as 

Ibn Taymiyyah and Ibn Qasir, match with the scientific ideology of Ahl al-Hadith 

movement. According to Ahl al-Hadith movement, Islamic science suggests 

narration in general or means hadith with the types such as marfu, mawquf or 

maqtu in particular. Thus, the authenticity of Islamic science is related to the 

concrete status of the narration series rather than the content. In other words, an 

imputation should not have any issues and narrators within that imputation should 

be regarded as reliable to ensure that a narration process/narrative on the Quran 

tafsir is regarded as true and reliable. Accordingly, it is difficult to certify most of 

the narratives in tafsir books in regards to imputation and narrators.  

The negative attitude of Ibn Taymiyyah regarding Israiliyyah was influenced by 

the Ahl al-Hadith ideology followed, and certain great events such as the Mongol 

occupation and Crusades. Ibn Taymiyyah’s concerns about these two great events 

are not only political, but also religious and scientific. He referred to Rashid ad-din, 

a Mongol vizier and historian, in one of his fatwas, and stated that they aimed to 

distort Islam by promoting Jewish, philosophy and Rafisism. He also implied that 
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Mamluks would be terminated if they would not strictly protect and follow shariah 

against the laws of Genghis Khan. Another point that indicates that Ibn Taymiyyah 

paid importance to protect the Islamic world against external threats and preserve 

their religious identity is that he often preached fatwas warning Muslims as 

Christian traditions and cultures that started to emerge in Damascus following the 

Crusades which influenced Muslims more or less. Ibn Taymiyyah, who evaluated 

knowledge with actions as he regarded the scientific actions as a social counseling 

mission rather than a personal effort, provided personal works against the 

belief/ideology crisis created or to be created by the Crusades and against the 

Christian discourse suggesting the regionality of the Prophet’s acts. For example, he 

wrote a broad work entitled al-Jawab as-Sahih li-man Baddala Din al-Masih which was 

a refutal against the work associated to Sayda Piskoposu Pavlus. Moreover, he 

wrote a work entitled Sarim al-Maslul ala Shatimi ar-Rasul with the awareness that 

protecting the personality and place of the Prophet in Islam, and making efforts to 

avoid blemishing his name, is equal to protecting Islam.55 However, the content of 

this work indicates that Ibn Taymiyyah often cited from Kitab al-Muqaddas to form 

a ground for his ideas as also seen in Rashid Riza’s discourse against Israiliyyah, 

and he used these citations as evidences within bashar an-nubuwwah.56 

It is fair to state that the conflicts, issues and combats between Muslims, Jewish 

people and Christians had a key role in the negative attitudes of Ibn Taymiyyah 

and Ibn Qasir regarding the Israiliyyah issue, and this assumption can be confirmed 

with the following statement of Ibn Qasir for the question “Is Zabih Ishaq or 

Ismael?”:  

“Some scientific scholars stated that Zabih is Ishaq. This belief was also 

conveyed by certain Salafi scholars and even sahabah members. However, the 

Quran and sunnah reflects a different evidence. The author believes that this belief 

was conveyed from Qitabi (Jewish) scholars and accepted as correct, even if it lacks 

evidences.”57 

As can be seen, Ibn Qasir stated the belief that Ibrahim’s son, who was to be 

sacrificed was Ishaq, was based on Ahl al-kitab ideology and had no evidence. 

However, this belief was conveyed as the idea of ulama for centuries. Nahhas (d. 

338/950) stated that the majority of the scholars regarded the person to be sacrificed 

as “Ishaq” and mentioned Abbas ibn Abd al-muttalib, Abdullah ibn Abbas, 

Abdullah ibn Mas’ud, Jabir ibn Abdillah, Ali (r.a.), ‘Umar (r.a.), and Abdullah ibn 

Omar from sahabah, and Said ibn Jubair, Mujahid, Iqrimah, Qatadah, Ata, Zuhri, 

Suddi, Alkamah, Sha’bi, Masruk, Malik ibn Anas, Qa’b al-Ahbar, Qasim ibn Abi 

Bazzah, Abdullah ibn Abi Huzail and Muqatil from tabi’un and taba al-tabiin as the 
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people who also adopted this belief;58 in addition, Tabari (d. 310/923) insisted that 

Zabih was Ishaq.59  

As can be understood from his preference regarding the Zabih issue, Ibn Qasir 

considered the narrative information on acceptance and rejection coming from 

Jewish scholars and failure to be based on concrete evidence as the determinant 

criteria, but he did not hesitate to present his ideas that are parallel to the 

statements which were considered to contradict the ismat al-anbiyah idea and thus 

were rejected by Sunni tafsir authorities such as Fahraddin ar-Razi. To provide a 

relevant example, according to the explanation of the surah al-Sad 38/33-34 in early-

period tafsir sources, Suleiman forgot to pray while his interest was in noble horses 

and explained the situation as “My interest in horses prevented me from 

mentioning (praying to) Allah” (inni ahbabtu hubb al-hayri an zikri rabbi), and then he 

decapitated these horses and cut their legs (fa-tafika mashan bi’s-suki wa’l-a’nak). This 

claim was not regarded to be true by Tabari with the statement “A Prophet would 

not torture animal and kill his own animals for no reason…”,60 and Fahraddin ar-

Razi also strictly rejected this claim. However, Ibn Qasir found the afore-mentioned 

statement preferred by many Salaf scholars to be true and referred to the historical 

event that the Prophet Muhammad missed the afternoon prayer in the Battle of 

Handaq.61   

As can be understood from this example, the main criteria in accepting an 

Israiliyyah narrative for Ibn Qasir are that the content of the relevant narrative has 

an equivalent in the Islamic shariah, and a certain narrative should confirm that the 

hadith or sunnah in the narrative belongs to the Prophet. If such a narrative is 

present, this narrative is hujjat in regards to accepting or rejecting the Israeli 

narrative. Otherwise, the aforementioned narrative can be rejected. For example, 

Ibn Qasir, who stated that tafsir authorities conveyed many Israiliyyah narratives 

on the anecdote regarding Dawud, two opponents, ninety-nine sheep/women, 

implied that there is no certain khabar belonging to the Prophet. He also mentioned 

“Ibn Abi Hatim narrated a hadith but the imputation of this hadith is problematic” 

and added: “As there is no hadith with concrete imputations, the most correct 

action to take is to read and understand what the Quran orders and assign the 

meanings in these verses and the rest to Allah.”62 

Regarding the modern era, Israiliyyah is regarded as a great problem by the 

tafsir authorities of this era. This perception and understanding is similar to the 

opposite ideology of Salafi against Salafiyyah, and a severe distortion of self-

confidence can also be realized. The Islamic world was under the multi-
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dimensional influence of the Western world in the nineteenth century and had to 

protect itself against the actions that had military, political, ideological and cultural 

dimensions. Many Muslim scholars and philosophers who adopted the renovation 

and reformation ideology in this period made efforts to remove the superstitions 

and wrong beliefs in Islam in order to show a reaction to the occupation and 

colonization of many Muslim countries by Western countries, and to the strong 

reflection of Western ideologies and beliefs on the Islamic world. They also 

attempted to strictly follow the idea that Islam should be learned from the Quran as 

the purest and truest source with the assistance and indications of intelligence. On 

the other hand, many contemporary Muslim researchers tried to reflect what Islam 

is with a defending style against the claims and accusations in the orientalist 

studies. 

The argument against the Israiliyyah discourse in the modern era is Salafism, 

which was particularly represented by Rashid Riza. However, the main reasons of 

negative attitudes against Israiliyyah are quite different than the classical Salafism 

(Ibn Taymiyyah and Ibn Qasir Salafism). In other words, the anti-Israiliyyah 

attitude of the classical Salafism is related to the issue of certainty. Moreover, the 

opposing reasons that are regarded to be against Islamic shariah and intelligence 

can be mentioned. However, the issue of certainty is more important and 

prioritized than these reasons. In addition, if a narrative is true and correct in terms 

of certainty, its content cannot be against shariah and intelligence. According to Ahl 

al-Hadith and Salafi paradigm, if a narrative was confirmed to belong to the 

Prophet and sahabah, its content cannot be considered against shariah. Otherwise, 

the Prophet and sahabah would have acted against the Islamic shariah, which is 

impossible. To sum up, according to Ahl al-Hadith and classical Salafism, true 

narratives that are regarded to be certain, in relation to imputations, cannot have 

content that is against shariah; if such content is present, then these narratives 

cannot be accepted as true. This provision is also largely valid for irrationality.  

The main reason of the anti-Israiliyyah attitude of neo-Salafism is related to the 

issue of significance rather than certainty. The purpose in the issue of significance is 

that Israiliyyah has a limitless amount of innovation and superstitions, and contents 

that are irrational. Considering the fact that this Salafism was regarded as “Salafi 

rationalism”, the intelligence criteria of the modern-day anti-Israiliyyah approach 

was accepted to be significant, thus it was used as one of the most basic criteria of 

rationalism in determining the value of Israiliyyah-type narratives. This is related to 

the fact that metaphysical issues have been examined with a critical approach 

following the Illumination in the Western world, the Islamic world have had people 

who supported this approach due to cultural interaction, and efforts have been 

made to form a concrete defense line against criticisms presented against Islam 

through Israiliyyah. Rashid Riza’s following statements reflects the afore-

mentioned issue: 
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“If the Quran had not mentioned about the miracles confirming Jesus and 

Moses, European liberal scholars would adopt Islam at a greater rate, more 

commonly and faster. Because Islam was built on basic principles such as suitability 

to science and humanly characteristics, ensuring that people’s souls are purified 

and development is maintained is in favor of the public. The miracle indicating that 

Islam is a revelation from Allah is that first Quran and then the Prophet was ummi. 

This miracle can be realized through intelligence, senses and will. Regarding the 

Kawni supernatural actions (miracles), there are certain suspicions regarding these, 

and many ta’wils on their narration, authenticity and significance were generated. 

In addition, similar incidents are reported by many people, anywhere and anytime. 

The number of narratives/stories assigned to the Indian and Muslim scholars is 

higher than that of the anecdotes regarding the miracles and saints mentioned in 

the Torah and the Bible. One of the main reasons why the modern scientists drifted 

away from Islam is these kawni supernatural acts.”63 

The emphasis of Rashid Riza on intelligence and science in this passage was also 

adopted by Indian Muslim modernists, represented by Sayyid Ahmad Khan and 

his students. The intelligence mentioned here is close to the naturalist, rationalist, 

logical and positivist system. According to the criteria of this intelligence, which 

becomes absolute through experiments, observation and modern science, Islam 

should be free of religious superstitions, innovations and Israiliyyah. However, the 

intelligence mentioned in Quran is beyond the modern rational intelligence. It 

reflects the mawhub intelligence that believes in the metaphysical elements (ghaib) 

and, more importantly, acts in accordance to faith. Therefore, according to a 

narrative, the phrase wa-ma ya’qiluha illa al-alimun at the end of al-Anqabut 29/43 

was explained by the Prophet as follows: “The person who knows Allah by 

intelligence, obeys Allah and avoids from opposing Allah”.64 In addition, Al-Hajj 

22/46, al-A’raf 7/170, al-Muhammad 47/24 and al-Qâf 50/37 indicate that the 

humanly actions of understanding, thinking and knowing is referred through the 

term of “qalp (heart)” It is clear that the terms fuad, sadr, lub, nuha in Quran and 

hadiths were used to mean qalp. Accordingly, it is also understood that intelligence 

also has an emotional characteristic. However, the intelligence mentioned by 

Rashid Riza in the afore-mentioned passage seems to reflect a rational intelligence 

serving the Western naturalist philosophy, rather than a spiritual intelligence.  

Rashid Riza, who was quite meticulous in regards to Israiliyyah, believed that 

one of the greatest obstacles before understanding the Quran correctly is 

Israiliyyah. According to him, Israiliyyah cannot be trusted and presented as 

evidence in any case. Rashid Riza rejected Israiliyah and accused Jewish narrators 

such as Qa’b al-Ahbar and Wahb ibn Munabbah of distorting Islam with severe 

statements. He even created fictions that can be regarded as a conspiracy theory, 
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and anti-Arabic approaches came to prominence in these fictions. For example, he 

stated the following in the tafsir of al-A’raf 7/107:  

“Although there are narratives indicating that Wahb ibn Munabbah was fond of 

praying, my personal idea on him is completely adverse. According the the author, 

Wahb had a deep love for the Persian society of which he was a member. However, 

Persian people have made efforts to set tricks for Islam and Arabic people, and to 

present false beliefs and superstitions to the Arabic society through narratives and 

Shia… I believe Israeli Qa’b al-Ahbar is like Wahb ibn Munabbah. These people 

from the tabi’un generation proposed many narratives on strange topics without 

any concrete or rational evidence or grounds. The societies of these two never 

hesitate to organize malevolent plans for the Muslim Arabs who conquered the 

Persian land and sent the Jewish people to exile to Hijaz. Furthermore, the person 

who killed the second caliph (‘Umar [r.a.]) was a Persian who was sent/assigned by 

a secret organization of the society of these scholars. The killers of Uthman, the 

third caliph, are the people who were tricked by a Jewish named Abdullah ibn 

Sabah. All political complexities in the early-period of the Islamic world and 

narrative-based lies are based on the Sabaiyyah organization and Persian resistance 

movements.”65  

Although Rashid Riza had an intolerant attitude toward Israiliyyah, he referred 

to the Old Testament in the explanations of many verses, compared the narratives 

of Muslim tafsir authorities to the information in Old Testament and preferred this 

information to those in Islamic sources,66 which was regarded to be a surprising 

inconsistency by Zahabi.67 In addition, the most significant issue in Rashid Riza’s 

critical statements is that an ethnical sensitivity criticizing Israeli and Persian 

people for advocating Arabic society, which was deemed equal to Islam and 

Muslim characteristics, was added to the religious sensitivity reflected in regard to 

the context of anti-Israiliyyah. The ethnicity emphasis here is the reflection of 

nationalism and national state ideology that became dominant in the early 

twentieth century. Another indication of this reflection is that Rashid Riza 

supported Saudi and Wahhabi movements in al-Wahhabiyyun wa’l-Hijaz and 

proposed in the discussions on caliphate that caliphate be taken from the Ottoman 

Empire and İstanbul and assigned to a place such as Mosul where Arabs, Turks and 

Kurds live together.68  
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The Issue of Tafsir with Ra’y (Dirayah Tafsir?) 

According to the basic belief in Ahl al-Hadith and Salaf ideology, the Quran 

tafsir that is based on only ra’y is not lawful. This ideology is related to the religious 

description. In other words, according to Ahmad ibn Hanbal, Islam consists of the 

religious works that have been truly conveyed from the Quran, Sunnah, the 

sahabah, and the Salafi scholars such as tabi’un and taba al-tabi’un. There is no 

place for ra’y and comparison in Islam.69 According to Abu Muhammad al-

Barbahari, who was one of the significant representatives of Ahl al-Hadith 

movement in the Hijri third and fourth centuries, Islam consists of commitment to 

narration and imitation. Ra’y and comparison in Islam is not appropriate. What is 

suitable and appropriate is to follow what the religious works indicate, and to 

avoid performing explanations independently from the evidence based on 

narration. To sum up, following the hadiths and religious works is a must in Islam. 

Intelligence is not a criterion. In addition, intelligence cannot grasp what certain 

hadiths aim to reflect. In other words, intelligence cannot grasp the essential 

meanings of the following hadiths: “Servants’ hearts are between the two fingers of 

Allah”, “Allah descends upon the sky of the world; Allah descends on Arafah day, 

and Allah will do the same in the Judgment day”, “Allah put his divine foot on 

jahannam”, “Allah created Adam with a divine form”. Thus, it should be accepted 

in advance that the statements in these hadiths are the truth, and personal ideas 

should not be used or considered here.70 

Regarding the issue of ra’y, Ibn Taymiyyah’s ideas match with Ibn Hanbal and 

Barbahari because tafsir based on pure ra’y is unlawful according to him. However, 

while mentioning ra’y, Ibn Taymiyyah reflects on intelligence, rather than acting in 

accordance with the Quran and Sunnah, and rational evidence searches of kalam 

authorities, philosophers and Batinis. According to Ibn Taymiyyah, there cannot be 

a problem and conflict between true intelligence and narration. The most significant 

work reflecting Ibn Taymiyyah’s ideological methodology is entitled as 

Mawafakatu Sahiha al-Mankul li-Sarih al-Ma’kul, which is interesting. The main 

idea supported in this work is that both intelligence and narration can be regarded 

as free of problems and conflicts on the condition that both are true against the 

approach of considering intelligence, and assigning the narration to second position 

in the conflict between intelligence and narration, which was transformed into a 

basic rule by Fahraddin ar-Razi and his followers. According to Ibn Taymiyyah, 

when intelligence and narration conflicts, the correctness of narration should be 

examined first, and in the event of a conflict between these two with proved 

correctness, intelligence-based information should be considered in regard to the 

error, mistake or deficiency. Only intelligence-based data that has imaginary facts 

and that are based on uncertain evidence can conflict with the true narratives. If 
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there is a conflict between intelligence and narration, either the intelligence-related 

issues are not based on true evidence, or narratives are related to issues that are not 

in the Quran and sunnah or weak khabar.71  

Ibn Taymiyyah, who believed that intelligence would not drift away from the 

current path when acted in the light of the Quran and Sunnah, implied intelligence, 

in regards to the Quran, Sunnah and these two sources, as an alternative to the 

philosophical kalam ideology. According to him, religion and religious orders 

should be based upon religious works. Because Allah reported the provisions that 

are included in zarurah ad-diniyyah and reflected the intelligence-related indicators 

that would prove these, or act as a supplement. These indicators in religious works 

were understood and practiced by the sahabah and tabi’un, thus a revelation-based 

intelligence method based on revelation was formed. The Salaf scholars who 

followed them did not need any other intelligence aspects.72  

According to Ibn Taymiyyah, the Quran includes intelligence evidence clearly. 

In addition, his examples and explanations regarding the correctness of the 

prophets and demonstration of titles are in the intelligence evidence group. In 

addition, the intelligence-related evidence in religious works are more concrete 

than the intelligence methods, indicators or kalam authorities, as regarding the 

issue of indicators and intelligence, rather than the religious works, has conflicts. 

Performing a differentiation between the intelligence-narration and creating an 

intelligence-based usul ad-din is not correct. Religious works do not enable 

mentioning about a conflict between intelligence and narration. The issues that 

should be obligatorily believed can only be based on canon or divine evidence. 

Canon evidence are based on revelations but also supported by intelligence. Thus, 

they are both narration and intelligence-related. Therefore, there is no place for a 

differentiation between intelligence and narration evidences that are independent 

from one another in Islam. In addition, there is no agreement on the intelligence-

related evidence. A point that may be grounded with intelligence may not be done 

so by another person, or an issue that is accepted to be based on intelligence may 

not be accepted so by another person. Thus, there are too many conflicts regarding 

the intelligence-related evidence and information. Therefore, it is not correct to 

assign intelligence as superior to narration.73  

In Ahl al-Hadith and Salafi ideology, the Quran tafsir based on intelligence and 

ra’y was not accepted to be lawful, which is supported with the warnings in the 

narratives assigned to the Prophet. The narratives conveyed by the hadith 

authorities such as Abu Dawud (d. 275/889) and al-Tirmidhi (d. 279/892) are as 

follows: “Whoever express an idea about the Quran without scientific evidence 
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would prepare their place in Jahannam” (man qala fi al-qur’ani bi-ghayri ilmin 

falyatabawwah’ mak’adahu mina’n-nar) and/or “Whoever talks about Allah’s book 

with their own ra’y would make a great mistake even if their statements/comments 

are true” (man qala fi kitabillahi azzah wa jalla bi-ra’yihi fa-asabah faqad 

ahtahah).74  

These two narratives did not include the phrase, “man fassara”. Instead, the 

words were selected with care and the phrase, “man qala”, was used. Because tafsir 

is based on samah and narration rather than ra’y. As Quran presented certain 

orders to its addressees, tafsir is the explanation of what has been stated, which can 

only be performed through narratives. The activity that is essentially based on ra’y 

and reflects the formation of personal ideas is ta’wil, instead of tafsir. However, the 

concepts of tafsir and a’wil are interchangeably used today, and formation of Quran 

researchers’ ideologies is named tafsir.  

It should be noted that tafsir and ta’wil are interchangeably used not only in the 

present time, but also in the early periods. For example, al-Tabari (d. 310/923) is 

known to interchangeably use tafsir and ta’wil. Regarding the verses, Tabari 

conveyed the current narratives with imputation first, and then he performed 

selection among the explanations based on the narratives. Accordingly, Jami al-

Bayan by Tabari combined tafsir and ta’wil and interchangeably used these 

concepts. On the other hand, it is certain that the concept, “tafsir with ra’y”, was 

used in the classical periods. However, we believe that the concepts such as “tafsir 

with ra’y” and “ra’y tafsir” are not appropriate because tafsir is based on narratives. 

If tafsir and ta’wil are used interchangeably, the possibility of separating the 

Quran’s messages from other messages presented through citation, or separating 

the first and essential meaning of Quran from the meanings assigned to it later is 

nullified, which would cause a serious issue such as proposing the personal ideas 

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

Therefore, certain tafsir authorities believed that “tafsir with ra’y is definitely 

lawful”. For example, Qurtubah (d. 671/1273) said: “Some scholars stated that tafsir 

is based on samah (narration) and they indicated surah al-Nisah 4/49, but this idea 

is problematic”. Qurtubah also made the following statement:  

“It cannot be possible that the prohibited provision in the hadiths associated 

with the Prophet regarding the Quran tafsir means “One should talk about Quran 

only through narration” because sahabah members read Quran but they had 

different ideas on its tafsir. Their ideas on Quran tafsir are not completely heard 

from the Prophet. Moreover, he wrote a work entitled the Prophet prayed for 

Abdullah ibn Abbas as follows: “My Allah, let him have a deep knowledge and 
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perception of religion, and teach him ta’wil.” If ta’wil was based on hearing like 

tanzil, then this prayer for Ibn Abbas would be meaningless.”75  

These statements indicate two significant points. The first is that Qurtubah used 

tafsir and ta’wil interchangeably and/or considered tafsir ad ta’wil as equal. It 

should be noted again that ta’wil is based on ra’y, but the concept, “tafsir with 

ra’y”, is not appropriate for ta’wil because this would cause the idea that there is no 

difference regarding hujjiyah between the meaning the sahabah understood from 

the revelation period and the meaning generated by any Muslim tafsir authority 

from the following periods through ta’wil on the Quran. Another inevitable result 

of such an ideology is that any contemporary Quran interpreters would regard 

their own ta’wil as equal to those of sahabah and tabi’un generation in terms of 

hujjiyat, which is often seen today.   

Regarding the methods, the place and hujjat value of sahabah and tabi’un 

members in the hierarchy of religious evidences can be discussed;76 but the hujjat 

value and authority of the explanations that have been safely and truly conveyed to 

us from the sahabah and tabi’un ulama and of the statements that reflect the 

general meanings in the verses cannot be discussed. If tafsir aims to explain what 

Allah orders in the Quran’s verses, the ideas and works of the first Muslim 

generations, particularly the sahabah, are irreplaceable resources for determining 

the divine orders. However, it is a fact that sahabah members did not explain every 

verse, and not all of their explanations are based on the statements of the Prophet. 

The second most significant point in the statements of Qurtubah absolutely refers to 

this issue. Qurtubah says: “Sahabah members had disagreements regarding the 

tafsir. In addition, their ideas on tafsir are not completely heard from the Prophet”, 

which is a correct statement.  

It is certain that the method of presenting personal provisions that are based on 

revelation/religious works in regards to the limited meanings in ra’y or fiqh, and 

that do not oppose religious works was used by the Prophet and the sahabah 

generation. In addition, a narrative, “I use my own ra’y about the issues that were 

not revealed”, was conveyed from the Prophet, and the Prophet answered as “ra’y” 

to a sahabah question of whether the location of the encampment was determined 

through Allah’s orders or ra’y in the Battle of Badir.77 On the other hand, many 

sahabah members made statements such as “I tell this with my own ra’y”.78 Imam 

al-Haramayn al-Juwayni (d. 478/1085) stated that the sahabah, tabi’un and 

following generations agreed on practicing with ra’y, and that nine-tenth of their 
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fatwa and kazai provisions were not related to the clear meanings of verses and 

hadiths, which were based on their ra’y.79  

Considering the fact that ra’y was used in the sahabah period and many verses 

were explained and interpreted through ra’y as can be seen in Ibn Abbas case, it is 

fair to state that the concept named as narrative tafsir (ma’sur tafsir) is largely the 

sagacity of the sahabah generation. Therefore, sahabah members’ explanations 

based on sagacity were transformed into a narrative tafsir in regard to the marfu 

context by default. In addition, Haqim an-Nisaburi (d. 405/1015) stated that 

sahabah tafsir has the same position with marfu hadith.80 This is related to the 

religious and scientific ideology of Ahl al-Hadith in generally, and to holistically 

regarding the sahabah generation as adil and siqha. Ibn Taymiyyah had a great role 

in evaluating the sahabah members’ ra’y and sagacity-based explanations in the 

marfu category by default, and in excluding these explanations from ra'y. Ibn 

Taymiyyah actually aimed to remove ra’y from tafsir. in regardsto the religious 

ideology of Ahl al-Hadith, and he assigned the authority of the Quran, the Prophet, 

sahabah and tabi’un to the gap arising from ra’y. According to Ibn Taymiyyah, the 

Prophet taught the wordings and meanings of the Quran to his ashab as indicated 

by the verse An-Nahl 16/44. Sahabah members learned the tafsir methods from the 

Prophet, and tabi’un learned the same from the sahabah despite proposing ideas on 

different religious concepts such as istinbat and istidhlal. The sahabah members 

had disagreements on tafsir, but the number of disagreement topics among them is 

limited. In addition, they do not contradict; instead, their ideas vary.81 

Therefore, Ibn Taymiyyah mentioned Quran tafsir with the Quran under the 

title “ahsanu turuk at-tafsir” first, and tafsir with sunnah, and tafsir with sahabah 

ideas later.82 In addition, he stated that the Prophet interpreted the Quran 

completely and considered the tafsir by the Prophet as equal to that of the sahabah. 

In addition, Ibn Taymiyyah aimed to prove his thesis, “Muslims need to 

understand and perceive the clear, understandable and explained meaning of the 

Quran rather than interpreting it” by stating “The Prophet interpreted the Quran 

totally” and nullifying ra’y and sagacity method for the tafsir authorities, but he 

also made a statement under ahsanu turuk at-tafsir title “If you cannot find tafsir in 

the Quran and sunnah”83 and partially denied that the Prophet did not totally 

interpret the Quran, thus made his own thesis problematic, in regards to 

consistency. Moreover, Ibn Taymiyyah did not recognize any means or ideological 

fields rather than explaining the Quran with the Quran, and commitment to an 

explanation based on the marwiyyah from the Prophet and sahabah in the work 
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Muqaddimat at-Tafsir. He also made efforts to perform interpretation in Dar’u Taaruz 

al-Aql wa’n-Naql independently from many narratives.  

Regarding the analysis of the narratives reporting that tafsir with ra’y is 

prohibited, two narratives come to forefront as stated before. The first is the 

following narrative conveyed by the hadith authorities such as Abu Dawud (d. 

275/888), Tirmidhi (d. 279/892), Nasai (d. 303/915), Abu Ya’la (d. 307/919), Tabarani 

(d. 360/971) from the sahabah member Jundub ibn Abdullah al-Bajali (d. 70/689): 

“Whoever talks about Allah’s book with their own ra’y would make a great mistake even if 

their statements/comments are true.” The second is related to the narrative conveyed 

by the hadith authorities such as Ibn Abi Shaybah (d. 235/849), Ahmad ibn (d. 

241/855), ad-Tirmidhi and Nasai from the sahabah member Abdullah ibn Abbas (d. 

68/687): “Whoever expresses an idea about the Quran without scientific evidence would 

prepare their place in Jahannam” .84 

These narratives are interesting in regards to certain aspects: The first is related 

to the evidence that the phrase in the first narrative, “man qala fi al-qur’ani bi-

ghayri ilm”, corresponds to the phrase in the second narrative “man qala fi al-

qur’ani bi-ra’yihi”. In other words, the correspondent of the phrase, “bi-ghayri 

ilmin”, in the first narrative is the wording, “bi-ra’yihi”, in the second narrative. 

“Bi-ghayri ilmin” actually means “bi-ra’yihi”. In addition, the wording “bi-ghayri 

ilm” does not mean “ignorant”. Instead, the ignorance mentioned here implies 

presenting ideas on the interpretation of the Quran independently from narration 

(hadith, khabar, works, narratives). We know that the concept of “science (ilm)” 

means hadith/khabar/works in Ahl al-Hadith terminology. For example, Abu 

Haysamah Zuhair ibn Harb (d. 234/849), a hadith expert, used the term of ilm as 

equal to hadith in Kitab al-Ilm, and he stated that hadith knowledge is superior to 

ra’y and comparison. In Jamiu Bayan al-Ilm by Ibn Abdilbar an-Namari (d. 463/1071) 

and Taqyid al-Ilm by Hatib al-Baghdadi (d. 463/1071), both of which are related to 

writing hadiths, the concept of ilm was used interchangeably with hadith.   

On the other hand, in al-Jami as-Sahih by Bukhari (d. 256/870), the methods of 

learning and teaching hadith information were mentioned under the title “Kitab al-

Ilm” In the work with same title by Muslim (d. 261/875), the short section with the 

title “Kitab al-Ilm” implies that the true Islamic scholars are Ahl al-Hadith. As 

understood from the subtitle-named “Prohibiting ittibah for the scholars of Quran 

and making them avoid these”, methods such as ra’y and ta’wil are not suitable for 

Quran tafsir, and the paths to follow include adopting the clear messages of 

religious works such as Ahl al-Hadith, avoiding ta’wil, and presenting the faith and 
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commitment as those “who have a deep knowledge in science” mentioned in the 

surah Al-Imran 3/7. This attitude was believed to belong to Ahl al-Hadith.85  

In addition, it is well-known that the concepts and terms in the Islamic literature 

such as talab al-ilm, tahammul al-ilm, taqyid al-ilm, ar-rihlah fi talab al-ilmh were used 

for the methods of learning, teaching and conveying hadith. Accordingly, the 

wording “bi-ghari ilmin” in the narrative suggests presenting personal ideas 

independently from the narratives in the Quran’s tafsir. The concepts of ilm and 

ra’y in the relevant narratives reflect two different inclinations and epistemological 

paradigms related to the sources of religious considerations and epistemological 

paradigms in the anti-context of Ahl al-Hadith (Ashab al-Hadith) and Ah lar-Ra’y 

(Asha bar-Ra’y). The opposition between Ahl al-Hadith and Ah lar-Ray can be 

reflected with the differentiation of narration-intelligence (narrative-sagacity). Ibn 

Abdilbarr made the following relevant statement under the title “The person who 

performs ta’wil on the Quran without knowing Sunnah and presents ideas on the 

Quran”: “After attempting to abandon Sunnah and perform ta’wil on the Quran as 

contrary to the explanations in the sunnah, Ahl al-Bid’at stunned both themselves 

and others. We trust Allah against such extreme actions”86. 

The fact that the term of “ra’y” receives contents as “the ideas/beliefs that refer 

to no basics or the Quran and Sunnah, and that are based on the pure data of 

intelligence” in classical sources indicates that the prohibition of expressing ra’y-

based ideas on the Quran is actually related to consolidating Ahl al-Hadith 

paradigm. In addition, Abu Baqr Ibn al-Anbari (d. 328/940) stated the following 

about Jundub narrative:  

“Certain scientific scholars (Ahl al-Hadith) assigned the meaning of 

intention/ambition to the concept of ra’y and explained the hadith as follows: 

‘Whoever express ideas on the Quran reflects their ambitions and intentions 

without referring to the great Salafi scholars, they would make a great mistake even 

if their statements/comments are true. Because a person acting like that would 

assign an idea/claim to the Quran without knowing the relevant ideas of hadith-

narration authorities.”87  

In conclusion, the concept of ra’y in that narrative reflects the inclinations to 

reach beyond Ahl al-Hadith and Salafism in particular, and Ahl al-Sunnah in 

general, and to form ideas outside of these traditions. Qurtubah’s following 

statement on how the prohibition on explaining and interpreting the Quran with 

ra’y supports the afore-mentioned statement: 
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“The prohibition on tafsir with ra’y is assigned to one of the following forms: 

The first is that the person who interprets the Quran with ra’y may have a certain 

idea and an interest and inclination toward this idea. Accordingly, that person 

performs ta’wil on the Quran according to the personal intentions and ambitions, 

thus aims to present the personal ideas and intentions before the confirmation of 

the Quran. However, the meaning obtained in this way has no correspondence in 

the Quran. The only correspondence is the ideology and approach in the minds of 

the interpreters. These ta’wil-based actions are occasionally based on knowledge 

and performed deliberately just like some groups that make efforts to base their 

own innovative ideologies with the verses in the Quran. The authorities of this 

discipline know very well that the meaning they suggested was not aimed for in the 

verse they presented as evidence. However, the main purpose here is to confuse the 

opposition, so this misinterpretation is deliberately preferred. These arbitrary 

interpretations are occasionally performed unconsciously. In other words, the verse 

may have different meanings, which direct the interpreters’ minds toward 

meanings which suit their own purposes and targets. Thus, they prefer these 

meanings, considering their own ra’y and desires. Therefore, they also explain the 

Quran in accordance to their own ra’y… Wrong interpretations occasionally can be 

related to a true intention. The interpreters know that the meaning they are looking 

for is not included in the Quran, but they still search for evidence. Just like referring 

al-Taha 20/24 “Go to Pharaoh; because he lost control” that is related to inviting 

people with malevolent intentions to Islam, the inviter says, “Allah indicated galb 

in this verse” and implies galb is meant with the name Pharaoh… Such 

interpretations are used by preachers from time to time; however, they observe true 

intentions of beautifying this statement and promoting religious sensitivity among 

the congregation. These interpretations are illicit and unlawful as they have no 

linguistic correspondence. Similar interpretations are occasionally formed by 

Batinis (Batiniyyah), but this group has certain malevolent intentions such as 

tricking people and inviting them to their superstitious sects. In conclusion, Batinis 

reduce the rate of the Quran to the level of a book that confirms their own wrong 

ta’wil-based actions, and although they know their statements and actions have no 

correspondence in the Quran, they still abuse the Quran for the ideologies and 

concepts in their sects.”88 

The narratives that prohibit explaining and interpreting the Quran with ra’y are 

reflections of the discussions of whether the disagreements between Ahl al-Hadith 

and Ahl ar-Ra’y, and relevant interpretations that are independent from narration 

should be included in the tafsir category. Therefore, it is fair to mention about the 

possibility that the statements of salaf ulama that suggest acting carefully in regards 

to ra’y and Quran tafsir are assigned to the Prophet and considered as a marfu 

hadith. Moreover, Ibn Abi Shaybah conveyed the narrative, “Whoever expresses an 

idea about the Quran without scientific evidence would prepare their place in 
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Jahannam”, as the statement of Ibn Abbas rather than the Prophet. Certain sources 

indicate that Ibn Abbas stated the following as a response to a question: “I express 

what I know; I avoid talking about an issue I do not know”. Considering this 

narrative, it is fair to state that ra’y based speaking prohibition can be regarded as 

an invitation of the salaf ulama to be cautious. In addition, according to another 

evaluation, these narratives which have severe accusations such as labeling the use 

of ra’y in Quran tafsir as a sacrilege in certain variants were created to refute the 

movement known as ra’y that is adopted by the dogmatic people who used 

intelligence with narratives along with the issue of whether the Prophet would 

present such as accusation against those who believed in him.89 As it is certain that 

there is no concept as Quran tafsir with ra’y in the period of the Prophet, it is easily 

understood that this statement is invalid with anachronism. In conclusion, it is not 

be hard to realize that this narrative was a result of the plans of a group to be 

superior to another by using the authority of the Prophet or abusing his authority.90 

Considering the anachronistic content, the authors believe it is possible to detect 

that these narratives are the statements formed as hadiths to provide a ground to 

the Quran and the tafsir concept of Ahl al-Hadith and to control Ahl ar-Ra’y. 

Because in both narratives, the Prophet mentions the technical tafsir of the Quran 

and the issue of tafsir methods. Accordingly, the Quran was a topic of tafsir 

activity, and different methods and approaches were formed, thus the Prophet took 

an action and mentioned about the narratives and sagacity in tafsir. It is an 

undeniable fact that the Quran was not an information and interpretation object 

during the revelation period. On the contrary, it was perceived and practiced by the 

Prophet and sahabah members as the orders sent by Allah. In regards to this fact, 

thinking that the Prophet mentioned a technical tafsir activity and informed the 

sahabah members about the method of this activity and warned them against the 

misuse is as anachronic as stating “The Prophet ordered this/that while watching 

television”.  

Another issue that is similar to the problem seen in the narratives reflecting that 

Ra’y based Quran interpretation was prohibited can also be found in the narrative 

that the Prophet warned Aisha (r.a.) about the people who were committed to the 

cognates of Quran.91 In addition, although the characteristics of being a cognate 

have not been conveyed to us until the present time, it can also be found in the 

narrative that the Prophet warned Aisha (r.a.) about the people who were using 

similar words to Aisha (r.a.) becoming popular, which evokes different beliefs. The 
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authors of this study are of the opinion that this narrative emerged as the anti-

approach to the “anti-ta’wil” ideology of Salafi scholars. This is definitely a 

possibility, but also a strong possibility. Due to neither the Quran nor the Prophet’s 

hadiths have no true information about which verses are cognate and/or which 

topics reflect the identity of being cognate. Therefore, each sect evaluated the verses 

in their own kalam systems as specific, and the verses in the kalam systems of the 

opposing sects as cognate. Fahraddin ar-Razi honestly confessed this fact in the 

explanation of Ali ‘Imran 3/7 as follows:  

“Members of each sect regard the verses suiting their own beliefs (kalami 

approached) as specific and consider the verses fitting the ideologies of their 

opponents as cognate. For example, a Mu’tazilah member states that the verse 

“whoever wills - let him believe; and whoever wills - let him disbelieve” (al-Kahf 

18/29) is specific, and the verse “And you do not will except that Allah wills - Lord 

of the worlds” (at-Taqwir 81/29) is cognate. Sunni adopts an opposite ideology in 

this topic.  

It should be known that each group (sub-sect) in the world names the verses 

that suit their beliefs as specific, and considers the verses suiting the ideas of the 

opponents as cognate. It is not possible to witness the presence of a group that does 

not adopt this attitude. 

As is clear from these statements, the main rule/principle that is valid for the 

majority of the people (Muslims) is as follows: Verses suiting certain individuals’ 

sect are named as specific by those individuals, and verses that are in accordance 

with the beliefs of the opponent individuals are named as cognate.”92  

These critical statements of ar-Razi indicate that it is not possible to mention 

about a common rule that is obligatory for all sects in the issue of which verses are 

specific and which are cognate. On the contrary, each sect has different rules in 

regards to the kalam system. Therefore, the following question should be asked: 

Who was meant by the Prophet when he made Aisha (r.a.) avoid the people who 

are committed to the cognates of Quran? The kalam-based conflicts of the past 

suggest that the Prophet meant Ash’aris according to Mu’tazilah, Mu’tazilah 

according to Ash’aris, Jahmiyyah and Ahl ar-Ra’y according to Ahl al-Hadith, and 

Ahl al-Hadith and Hashwiyyah according to Ahl ar-Ra’y. The authors believe the 

Prophet did not mean anybody because he did not make such a statement “When 

you see the people following the cognates, keep away from them”, or at least he did 

not make this statement for Muslims. Furthermore, the concepts of “cognate” and 

“ta’wil” in Ali ‘Imran 3/7 reflected the attitudes of some Christians from Najran 

who discussed with the Prophet about the theological identity of Jesus.93 
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It should be noted that ra’y tafsir and/or tafsir with ra’y are not appropriate 

concepts, and the term, ta’wil, should be used in place of ra’y tafsir. In addition, 

evidence indicates that Imam Maturidi’s (d. 333/944) statement “Tafsir is performed 

by the sahabah” and the function assigned to the sahabah generation by Ibn 

Taymiyyah under the title “ahsanu turuk at-tafsir” largely matched. However, the 

proposal, “Tafsir is performed by the sahabah”, seems to be open to discussion. 

This is due to no narratives regarding the explanation of all verses were conveyed 

from the sahabah, and sahabah members were not the authorized people in this 

regard. Thus, conveying Ibn Mas’ud’s statement “I swear I know the addressee of 

each verse and where each verse was revealed” or implying that Ibn Abbas was 

regarded as “Tarjuman al-Qur’an”94 does not mean that all sahabah members were 

tafsir authorities. Moreover, Ibn Taymiyyah who conveyed these details related to 

Ibn Mas’ud and Ibn Abbas made statements similar to the following: “Scholars and 

significant characters of the sahabah”, “If the statements of sahabah do not contain 

narration-based information about Quran tafsir, then…” Thus, the hypothesis 

“Tafsir is performed by the sahabah” should be understood as follows rather than 

“Sahabah are the most authorized people who explained Quran thoroughly”:  

The authority of the tafsir information conveyed by sahabah members cannot be 

discussed as the information in these narratives reflect the essential and historical 

meaning of the Quran. In addition, comments of Quran researchers based on their 

own experiences are not the same. These comments can be true or false. Thus, the 

explanations that are conveyed from the Salafism followers should be named as 

tafsir while the other interpretations should be regarded as ta’wil, and these two 

categories should be interchangeably used. On the other hand, although majority of 

the comments made by the sahabah and tabi’un ulama are based on ra’y, the 

explanations/statements of the first Muslim generation should not technically 

regarded as ta’wil due to being close to the environment of revelation, familiarity 

with Quran’s language, and living in a period before the emergence of sectarian 

issues. However, as seen in Ahl al-Hadith and Salafism paradigm, efforts to 

provide the evidence as seen in Ahl al-Hadith and Salafism paradigm, should be 

made.    

Although tafsir is based on hadith and narratives, the emergence of scientific, 

ideological and political movements in the history of Islamic ideology resulted in 

the common belief that “tafsir with ra’y” formed a separate discipline and ra’y-

based tafsir is lawful. The political conflicts that came to prominence following the 

first Hijri century, the sectarian conflicts that emerged later, and theological 

discussions resulted in using the Quran as a basic reference text and evolution of 

tafsir activities from narration and narratives to ra’y and dirayah. M. Husein az-

Zahabi regarded this period as the fifth stage of tafsir development and mentioned 

the Abbasid period as the date. In this period starting from the Abbasid era and 
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reaching the present time, tafsir became an activity in which the conveyable 

narratives from Salaf were not the only source and intelligence also had a role. 

Many issues that almost had no relationship with the Quran were included in the 

books named “tafsir”, thus tafsir became an activity of understanding and 

explaining the Quran, and a different concept than tafsir as the result of this 

activity. Zahabi stated the following in regard to the progress of this development:  

“[During the Abbasid period] the disciplines of dictionaries, grammar and 

syntax were codified, conflicts regarding the fiqh issues turned into movements, 

and kalam-based issues emerged. Moreover, the concept of sectarian fanaticism 

emerged in the Abbasid era, and Islamic sub-sects started to spread and promote 

their own ideas. In addition, many philosophical books were acquired by Islamic 

culture through translation. These different scientific branches and relevant topics 

were included in tafsir discipline and even exceeded the status of tafsir. 

Accordingly, the role and function of intelligence in tafsir became more dominant 

than narration. Moreover, intelligence was not totally independent from the 

narration material such as asbab al-nuzul, but it became the most significant 

characteristic of tafsir books.”95  

 

The Issue of Ta’wil 

Another issue that should be separately reviewed in the context of Salafism and 

tafsir is ta’wil. Ta’wil, which was conceptualized as “associating wording in the 

religious works with a possible meaning different than its essential meaning based 

on evidence” or “Associating a wording with a secondary meaning other than its 

initial/apparent meaning”, has been discussed as a methodological issue of 

understanding and interpreting in regard to cognate titles. Ibn Taymiyyah, who 

implied that assigning the identity of “tafsir” to ta’wil concept which is often 

mentioned in the Quran is inappropriate and stated that innovations of the Islamic 

ideology emerged from misunderstanding and misinterpreting the Quran, pointed 

out the principle of “One should avoid performing ta’wil and falsification of the 

Quran and follow Salafism” whenever possible.  

According to this principle, assigning certain Batini and Sufism-related 

meanings to the verses while disregarding the statements of the Prophet and Salaf 

and producing pure intelligence-based interpretations for providing a basis for a 

certain idea with the sectarian motives, is nothing but ta’wil and ta’wil patriotism 

that is equal to falsification. It is certain that ta’wil has a quite negative content in 

this regard. However, the meaning and use of ta’wil in the Quran is completely 

different. To be clearer, ta’wil in the Quran is suggested to be the truth reflected 

with kalam or the result of an activity or statement rather than “associating a 

statement with its secondary meaning instead of its initial and essential meaning”. 
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Kalam (statement) has two types, either as constitutive kalam or notification-based 

kalam. The ta’wil of the constitutive kalam/statement reflecting orders means 

fulfilling what was ordered. The statement of Aisha (r.a.) “Sunnah is the ta’wil of 

the orders in the Quran” means the same. Similarly, the statement of Aisha (r.a.) 

“The Prophet performed taawwul on the Quran while praying” suggests the prayer 

of the Prophet as “Subhanakallahummah...” as per the order in an-Nasr 110/3: 

“Then exalt [Him] with praise of your Lord” (fa-sabbih bi-hamdi rabbik). If 

kalam/statement is constitutive, the meaning of ta’wil in this regard is the 

continuous existence of the action/situation reported in that kalam/statement. For 

example, the meaning of ta’wil in al-A‘raf 7/53 is the occurrence of the actions such 

as the judgment day, divine interrogation, and punishment. In al-Yusuf 12/101, the 

meaning of “ta’wil al-ahadis” is the occurrence of dreams in the mortal world.96   

According to Ibn Taymiyyah, whose explanation on the meaning and use of 

Ta’wil in Quran is appropriate, ta’wil was generally used as “tafsir” by the tafsir 

authorities. For example, al-Tabari used these terms interchangeably. Additionally, 

the statement of Mujahid, a tafsir authority, that he knows the ta’wil of the cognates 

in regard to Ali ‘Imran 3/7 indicated the meaning of “tafsir”. It is possible that he 

considered interpreting or explaining the cognates as the same action with ta’wil 

before the presence of Allah. The fact is that there is an agreement between the 

meaning and use of ta’wil concept because this term is occasionally used as 

indicated in the Quran and in accordance to the methodologies of Salaf scholars 

and scholars of fiqh, methodologists and kalam authorities in the following periods. 

The main reason for the agreement in the use of Ta’wil concept is the belief that the 

meaning assigned by everybody to this concept is the same in the Quran.97  

The definition of ta’wil as “association of kalam with the secondary meaning 

rather than the initial and essential meaning, due to a relevant evidence” belongs to 

the individuals who were interested in the disciplines such as fiqh, kalam and 

methods in the following periods. Ta’wil was not used with this meaning in the 

traditions of Salaf ulama. Salaf scholars used ta’wil interchangeably with tafsir as 

Tabari did or in the context as “the truth indicated by kalam itself” which suited the 

Quran. As expressed before, if statements are constitutive as per this use, ta’wil 

means fulfilling the order presented in that statement, and if the statements are 

notification-based, ta’wil meant the occurrence of what was announced.98  

According to what Ibn Taymiyyah specified, scholars of fiqh and kalam 

authorities in the following periods believed that the concept of ta’wil in Ali ‘Imran 

3/7 was used in regard to the meaning in their methodologies, and they divided the 

cognates into two groups regarding the ta’wil. One group stated that ta’wil of the 

cognates can only be known by Allah, but the other group adopted the idea that 
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people authorized in Islamic science were included in this context; but both groups 

made mistakes in the end.99 Because the ta’wil in Ali ‘Imran 3/7 means the real 

nature of the cognates rather than understanding and interpreting a statement. 

Thus, the interest in the ta’wil of cognate verses reflects the claim of assigning the 

meaning in these verses or having the final word in this regard (fasl al-hitab). 

Certain people such as Huyay ibn Ahtab from the Jewish community came to 

Medina, interpreted huruf al-mukatta’a with regard to jumal, and attempted to 

determine the durations of lives of Muslims and/or a group of Christians from 

Najran stated that Allah is one of the three hypostases considering the wordings in 

the Quran such as inna, nahnu (we), all of which correspond to the “interest in the 

ta’wil of cognates” indicated in Ali ‘Imran 3/7.100  

To sum up, the ta’wil decried in the verses related to the attempt to determine 

the real nature of the factors in these religious works, rather than the inability to 

know the meaning in the cognate religious works. In this respect, devotion is 

needed to follow the phrase wa-ma ya‘lamu ta’wilahu illallah in the verse. Moreover, 

the ideas of the sahabah and jumhur al-tabiin indicate that devotion is necessary 

here. Accordingly, knowing the ta’wil of the cognate verses is only specific to Allah. 

However, this does not mean that verses in this regard cannot be interpreted and 

explained by the people because Allah made no statement like “Humans cannot 

know the tafsir of the cognates”. On the contrary, Allah ordered in surah Sad 38/29 

as follows: [This is] a blessed Book which We have revealed to you, [O 

Muhammad], that they might reflect upon its verses and that those of 

understanding would be reminded. Similarly, Allah ordered in surah-Muhammad 

47/24 as follows: “Then do they not reflect upon the Qur'an, or are there locks upon 

[their] hearts?”  

The reflection in these verses are toward all verses with specific and cognate 

aspects. Moreover, reflection and consideration cannot be possible for kalam, the 

meaning and message of which cannot be understood. Allah criticized those, who 

are interested in the ta’wil of the cognates for creating instigation of Ali ‘Imran 3/7, 

but those who tried to understand the meanings of the Quran considering the 

specific and cognate verses as ordered by Allah were not criticized. Instead, they 

were praised by Allah.101 Furthermore, nobody from sahabah or tabi’un prevented 

any verses in the Quran from tafsir; nobody among them said “This is a cognate 

verse with unknown meaning”, and similarly, none of the great Salafi scholars 

stated “There are verses with unknown meanings in the Quran. Neither the 

Prophet nor anyone from any Islamic discipline understood these”.102  
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The issue of the presence of verses with unknown meanings was created by 

certain parties in the following periods. These people talked offensively about 

divine names and titles, destiny and similar issues, and asked the following strange 

question: “Is it possible for the Quran to include verses with unknown meanings?” 

A group of Hashwiyyah members who strictly followed the apparent meanings of 

verses believed that the Quran has verses with unknown meanings in regard to the 

idea that Allah may test the servants however he wishes, but other groups adopted 

the opposite belief for the purpose of providing basis to their own opinions with 

ta’wils that are equal to falsification. According to Ibn Taymiyyah, people who 

claim that those with a scientific background know the ta’wil of the cognates 

definitely make a mistake. The concept of ta’wil as reflected by deviant sects such 

as Batiniyyah-Qaramitah, Jahmiyyah-Mu’tazilah, Mutafalsifah is nothing but 

Quran interpretations that are equal to falsification.103  

The anti-ta’wil approach of Ibn Taymiyyah is related to the interpretation of 

verses on Allah’s titles and conditions of the eternal world by Batiniyyah-

Ismailiyyah, Ihvan al-Safa and other Islamic philosophers, Mu’tazili-Jahmi and 

Ash’ari kalam authorities to a degree. According to the ideology of Ibn Taymiyyah, 

all of Allah’s titles are eternal. The absence of these titles is impossible. In addition, 

titles are not the concepts that reflect the facts which are independent from Allah’s 

presence. The subjects or objects that are obliged to be present are not only the 

people or titles, but also the qualified individuals who hold the kamal titles. 

Therefore, titles cannot be regarded separately from the subjects/objects. As it is not 

possible to consider the existence of a subject with no qualifications in the external 

world, rejecting the titles carry the risk of rejecting the presence of the subject in a 

logical sense.104 However, ta’wil of the titles would direct individuals to different 

concepts other than those related to Allah, as directly reported by the religious 

works, thus this activity can be regarded as falsification. Moreover, a comparison or 

embodiment that would require ta’wil for the titles in the religious works is not the 

case because although certain titles are used to reflect both the divine and humanly 

characteristics, this only takes place in a wording-based context, and the 

content/ta’wil of the words used for the divine titles is completely different than 

that of humans. This finding is also valid for the qualifications such as the divine 

residence (in skies) and revelation which are clamed to evoke 

anthropomorphism.105 Thus, the Salaf ulama stated that Allah’s names and titles 

should be believed as how they are reflected in the religious works. According to 

this concept, how Allah qualified and named himself should be accepted as so, 

without any additions or extractions and without interpreting the divine names and 

titles as opposite to their apparent meanings. In addition, Allah’s names and titles 

should not be regarded similar to those of creatures (comparison). In conclusion, 
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the Salaf ulama did not perform ta’wil on the verses related to titles, and they did 

not adopt the idea of comparison. If the opposite would be the case, narratives 

would certainly reflect the state to the next generations.106  

As no risk of comparison for the “kalam” and ”basar” titles that are associated 

with Allah in the verses was mentioned by the kalam authorities, “divine 

residence” and “revelation” should not be regarded separately from the general 

title concept of the Islamic theology because accepting some of the titles while 

rejecting others due to the idea of fictitious comparison would be a contradiction. 

On the other hand, metaphysical elements such as Allah’s titles and eternal world 

can only be defined as reported in the religious works, and the true nature of these 

can only be known by Allah. From a humanly point of view, the khabars and 

depictions regarding the eternal world can be understood only through the names 

and titles used in the mortal world. It is clear that a limited understanding toward 

the eternal world depicted with the linguistic forms used in the mortal world does 

not mean that both worlds are the same.107  

The main principle regarding the titles is based on the statement of Imam Maliq 

”The divine residence is obvious but its nature is unknown” or “The divine 

residence is not an unknown case, but its nature is not within the limits of 

intelligence.” This statement is a sufficient answer to the possible questions 

regarding the khabar-based titles such as revelation, maji’, yad and wajh.108 In 

conclusion, ta’wil that is made specific to Allah by Allah is the true nature of 

Allah’s presence and titles as reflected by Imam Malik’s statement “The nature (of 

divine residence) is unknown.” Therefore, the following is the best response to be 
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given to a question like “What is the true nature of Allah’s titles?”: “This is the truth 

specific to Allah (ta’wil).”109 

While accepting that comparison and embodiment is not included in Islamic 

theology, Ibn Taymiyyah reminded that Ahl al-Sunnah kalam authorities made 

efforts to perform ta’wil on the khabari titles such as skies, divine residence and 

yad for the purpose of imposing no prejudice to tanzih, and he strictly opposed to 

these efforts. On the other hand, he regarded the statements on the blessings of the 

eternal world described in the religious works as cognate, and he indicated that 

they might suggest different meanings. With this attitude, Ibn Taymiyyah seems to 

act overreactive in his first idea.110  

Moreover, Ibn Taymiyyah regarded the statement and comments of the Salaf in 

general and himself in particular, as a result of a tafsir activity that is equal to 

tadabbur and tafakkur in the Quran, but he considers the statements of certain sub-

sects such as Mu’tazilah, Murji'ah or Jahmiyya in a general sense as ta’wil in the 

sense of the meaning in Ali-’Imran 3/7. Thus, he accuses these sub-sects of being 

interested in the ta’wil of the cognates, which can only be grasped by Allah. 

However, adopting the idea that divine titles should be interpreted in a way to 

praise Allah’s glory within the limits of Arabic, and stating that the words in regard 

to these titles have true meanings-Ibn Taymiyyah, states that Salaf aims to reflect 

this-111 does not mean assigning the true meanings and nature of the titles.  

However, Ibn Taymiyyah regards the statements of Ahl al-Hadith and Salafi-

Hanbali scholars as “true tafsir” and considers the statements of Jahmiyyah and 

Mu’tazilah as ta’wil in regard to presenting the final word. It is fair to state that this 

evaluation is reactional, and this reactions arises from the anti Jahmiyyah-

Mu’tazilah approach. Additionally, Ibn Taymiyyah mentioned in a confession-

based manner that Ahmad Ibn Hanbal and other Salaf ulama stated that no verse in 

the Quran have incomprehensible characteristics, and these scholars rejected the 

ta’wil of the Jahmiyya112. He confessed that he had an ideological attitude in this 

regard. When heard that “Ahl al-Hadith performs imitation. Its members are not 

the people of religious works and deduction”, he said “No, this is not true! Because 

Ahl al-Hadith had a reputation and deduced as Allah ordered following the 

religious principles, reputation and tadabbur. No Salaf or Sunnah Imams rejected 

this. However, religious works, reputation and deduction are the common 

wordings. Ahl al-Hadith rejected the superstitious works and deductions in the 
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context of kalam authorities”113. He also clearly mentioned the ideological attitude 

in favor of Ahl al-Hadith or Salafism-Hanbalism.114  

 

Reasons for the Anti-Ta’wil Approach   

The anti-ta’wil approach of Salafism is not under the context of an absolute 

discourse as people believe. To be clearer, the negative attitudes of Salafi scholars 

generally arise from the opposition to Jahmiyya. As known to all, Jahmiyya is the 

name of the sub-sect associated with Abu Muhris Jahm ibn Safwan (d. 128/745). 

According to the members of this sub-sect who are believed to be the pioneers of 

the interest in the cognates’ ta’wil in the history of Islamic ideology, intelligence 

may contradict with narration, and the process of ta’wil should be performed on 

narration in accordance with intelligence. In this regard, the process of ta’wil 

should be performed on the khabari titles such as divine residence, revelation, yad 

and wajh which enables an anthropomorphic Allah depiction in relation to 

apparent meaning associated with Allah in the religious works. Moreover, Allah 

does not stay or descend upon anywhere (revelation). Therefore, the meaning of 

divine residence is the authority of Allah over the skies. In addition, divine 

descending suggests the revelation of Allah’s mercy or orders. On the other hand, 

Allah cannot be regarded as an object, as Allah is free from all forms a mind can 

grasp. The title of kalam cannot be assigned to Allah either. Allah did not talk in the 

past and will not do so in the future because an organ is needed to talk. Allah’s 

conversation with Moses must have taken place with the reflection of divine words 

from a creature reaching the ears of Moses. Moreover, it is not possible to see Allah 

in the mortal and eternal world. Allah can only be seen with the divine actions. The 

verse “Vision perceives Him not, but He perceives [all] vision; and He is the Subtle, 

the Acquainted” (al-An’am 6/103) is clear evidence that Allah cannot be seen.115  

Jahmiyya interpreted religious works, especially those related to khabari titles, 

based on intelligence and language for the purpose of exonerating Allah, and it 

distorted the conservative structure in the theological field that continued to exist 

since the Prophetic era, which evoked severe criticisms from the Salafi scholars.116 

The works such as ar-Rad ala al-Jahmiyya wa’z-Zanadika by Ahmad ibn Hanbal, 

ar-Red ala al-Jahmiyya and ar-Rad ala al-Marisi (Nakz al-Imam Abi Said Osman ibn Said 

ala al-Marisiyyi al-Jahmiyyi al-Anid fima’ftarah alallahi mina at-Tawhid) by Abu Said ad 
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Darimi (d. 280/894), ar-Rad ala al-Jahmiyya by Ibn Abi Hatim ar-Razi (d. 327/938) and 

Ijtima al-Juyushi al-Islamiyyah ala Gazwi al-Muattila wa’l-Jahmiyya by Ibn Qayyim al-

Jawziyya (d. 751/1350) are the results of these severe criticisms. However, certain 

people such as Abdullah ibn Mubarak, Salam ibn Abi Muti‛, Abd al-wahhab al-

Warrak, Yazid ibn Kharun and Harijah ibn Mus’ab severely criticized and regarded 

the Jahmiyya followers as “Non-believers”, “Atheists”, “The most malevolent 

members of Ahl al-bidat”, and Ibrahim ibn Abi Nuaym said “If I had the authority, 

Jahmiyya followers would be buried in the Muslims’ graveyard”,117 which indicates 

that the anti-ta’wil approach of the scholars of Ahl al-Hadith or Salafiyyah arose 

from the opposition to Jahmiyya. Ibn Qutayba’s (d. 276/889) “Ashab al-hadith” -this 

title is the technical equivalent of Salafiyyah in fiqh- presented a statement as those 

who do not associate the religious issue with juristic preference, comparison or 

intelligence-based activities, books of mutakaddimun philosophers or kalam 

authorities of the following periods”118, which indicates that anti-ta’wil approach of 

Salafiyyah arose from the general Jahmiyya concepts. 

It should be noted that Jahmiyya, which was referred with a great hatred by Ibn 

Hanbal, Abu Said ad-Darimi, Ibn Taymiyyah and Ibn Qayyim al-Jawziyya, is a 

concept that covers the entire Ahl ar-Ray movement, rather than serving as a term 

that reflects a certain sub-sect or the followers of Jahm ibn Safwan, which pays 

importance to intelligence, instead of khabar and religious works, in 

understanding-interpreting certain sectarian or religious texts from movements 

such as Mu’tazilah, Murji'ah or even Hanafism. In addition, according to the 

narrative of al-Bukhari (d. 256/870) from Yazid ibn Kharun, Imam Abu Hanifa’s 

favorite student was Muhammad ibn Hasan ash-Shaybani who was a Jahmiyya 

follower.119 We learned from the works of the opposing scholars such as Abu Said 

ad-Darimi, Bishr ibn Gias al-Marisi (d. 218/833), who presented parallel ideas to 

those of Jahm ibn Safwan, was both Jahmi and Murji’ah.120  

As these evidences indicate, Jahmi and/or Jahmiyya is a concept used by the 

Salafi scholars to decry Ahl ar-Ray and possibly indicated as an “enemy of Islam”, 

or “traitor”, which was first used by M. Watt.121 In addition, Jahmiyya did not have 

any significant individuals other than Jahm ibn Safwan and Bishr ibn Giyas al-

Marisi, who were believed to have had the same ideology and influenced 

Mu’tazilah in general, Murji’ah in the issue of faith, Jabriyya in the issue of will, 

and Ash’ariyya to a certain degree, which indicates that the concept of Jahmiyya 

indicated the groups other than Ahl al-Hadith rather than reflecting the name of a 
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specific sub-sect. Abu Bakr al-Humaydi (d. 219/834), the master of al-Bukhari, 

stated “We say ‘Allah resided in the skies’.  Whoever says anything other than this 

about the divine residence would be Jahmi”,122 while Ibn Taymiyya said “The issue 

of Mihna in Halifa Ma’mun era was an instigation of Jahmiyya”123, which confirms 

that Jahmiyya actually meant the people opposing Ahl al-Hadith.  

It should be noted again that Salafiyyah’s rejection of the ta’wil of the religious 

works on the divine names and titles was not an absolute rejection. However, 

certain scholars such as Imam al-Ghazali (d. 505/1111) stated that Ibn Hanbal 

referred to the apparent meanings of the religious works and supported the idea 

that the practice of ta’wil should not performed on cognates.124 However, this is not 

correct because scholars like Bayhaki (d. 458/1066) and Ibn Taymiyyah stated that 

Ibn Hanbal only rejected the ta’wil of Jahmiyya and Mu’tazila125, which is the 

correct aspect of the issue. The fact that ar-Rad ala al-Jahmiyyah wa’z-Zanadikah was 

written to reject the sub-sects which neglected the explanations of the Prophet and 

randomly interpreted the Quran without paying attention to the connections 

between the verses, which clarifies the anti-ta’wil approach of Ibn Hanbal.126 

Moreover, Ibn Hanbal stated that certain verses in the Quran had metaphors, and 

he added as a response to the claim of Zanadiqa that an-Nisa 4/56 has 

contradiction127 that the Quran has amm, khas and many terms with multiple 

meanings, and the real meanings in these terms can only be found by the 

authorities of Islamic science.128  

Imam Ghazali, who stated in Faysal at-Tafrika “According to what I heard from 

the Hanbali authorities in Baghdad”, mentioned that Ibn Hanbal performed the 

process of ta’wil on three hadiths: “Hajar al-Aswad is the right hand of Allah on the 

earth”, “Muslims’ hearts are between the two fingers of Allah”, “I can feel the 

breath of Allah around Yemen”.129 In addition, Ibn Hanbal performed the same 
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toward the khabari titles in certain verses. For example, he understood and 

interpreted the concept of “maiyyah (unity)” from a metaphorical aspect in the 

verses reflecting that Allah is with the prophets in particular and Muslims in 

general, and he assigned meanings such as the divine help, divine knowledge or 

observance to the concept in question.130 On the other hand, Ibn Qasir (d. 774/1373), 

a Salafi tafsir authority, narrated that Ibn Hanbal read these two couplets in the 

tafsir of the concept of maiyyah in al-Hadid 57/4:   

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

“I was alone”; 

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

Do not think that Allah does not observe you even for a moment.  

Do not consider what you hid as hidden.”131 

Regarding certain verses that were related to the metaphysical world and thus 

impossible to know what they mean, Ibn Hanbal performed interpretation in a 

sense to neglect the secondary meanings. For example, he made the following 

statement against the objections of the non-believers who stated that there was a 

contradiction about the time intervals such as a thousand or fifty thousand years in 

al-Haj 22/47, al-Sajdah 32/5 and al-Ma’arij 70/4:  

“The intention in expressing a thousand years in al-Haj 22/47 is the days when 

Allah created the skies and earth, each of which is like a thousand years. The 

meaning of a thousand years in al-Sajdah 32/5 is as follows: Djibril descended upon 

the Prophet (p.b.u.h.) in a thousand years and rises to the sky once again. 

Descendance from the sky to earth indicates five hundred years while rising to sky 

means another five hundred years. The total is a thousand years. Regarding the 

fifty thousand years mentioned in al-Ma’arij 70/4, Allah orders the following: If 

anyone other than Allah would undertake the responsibility of settling the accounts 

of servants, that would take fifty thousand years. However, Allah can do it as 

quickly as half of a mortal day.”132  

As evidences indicate, Ibn Hanbal performs the action of ta’wil here, and he 

ridicules the eternal world while doing so. It is clear that Ibn Hanbal’s anti-ta’wil 

ideology has a limited meaning with the ta’wil of Jahmiyya, and regarded as equal 

to Zanadiqa, which can be understood from the name and content of the work 

rather than the absolute context of ta’wil. On the other hand, although there is a 

general belief that Ibn Hanbal strictly followed the religious works and thus 
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rejected the kalam method, it is known that he discussed with the Mu’tazila 

members and used evidence that can be regarded as kalami. Moreover, in ar-Rad ala 

al-Jahmiyya wa’z-Zanadiqa, he used the method of “researching the possibilities” that 

has often been used in kalam discipline. In addition, although Ibn Hanbal 

considered discussing the issues which were not explained by the Prophet and 

ashab as innovation, it seems that he abandoned this principle due to certain 

incidents he personally experienced. Regarding the Halq al-Quran issue, which was 

one of the most significant discussion issues in his era, he adopted the idea that the 

Quran is not a creature, which was not clearly included in Quran and Sunnah, 

which is a clear example in this regard.133  

The statement that Ibn Hanbal opposed the ta’wil of Jahmiyya rather than the 

concept of ta’wil is also valid for Abu Said Osman ibn Said ad-Darimi (d. 280/894), 

an early period Salafiyyah follower. In addition, it was noted that Ibn Taymiyyah 

opposed the ta’wil of Jahmiyyah in the works of Hanbal and other great Salafiyyah 

scholars, who certainly included ad-Darimi.134 Ad-Darimi stated in ar-Rad ala al-

Jahmiyyah and ar-Rad ala al-Marisi that khabari titles should be associated with Allah 

without performing ta’wil. According to this belief, ta’wil is not the method of 

avoiding comparison. In addition, according to ad-Darimi, ta’wil of Jahmiyya 

followers who are certainly non-believers according to the indicators in the Quran 

and Sunnah, and who should be asked to forswear and be killed if they do not do 

so135 is nothing but sacrilege in regard to religious works. For example, considering 

the concept of “yad” that is associated with Allah in the Quran as “blessing”, 

“wajh” as “favor, beneficence, virtue”, and Allah’s descending upon the earth as 

“the revelation of divine orders and mercy” is under this context. Darimi: “If the 

meaning of ‘blessing’ is assigned to the concept of “yad”, the question ‘Did Allah 

create Adam with two blessings?” should be asked in regard to Sad 38/75. 

According to ad-Darimi, the question “Are only two blessings, among many, of 

Allah are open or broad?” in regard to the verse “Allah’s both hands are open”.136 

When the terms such as blessing or livelihood are associated with the concept of 

yad, the verse reflecting that the whole universe will be in Allah’s hands on 

judgment day (Zumar 39/67) should be assigned the following strange meaning: 

“The whole universe will be the living source of Allah that day, and the skies will 

be in a rolled position in Allah’s living source”.137  

According to ad-Darimi, these are the interpretations that have no imputation 

and that totally mean sacrilege. Allah has hands, face, eyes, feet and fingers in 

reality. Moreover, Allah is not an eternal and limitless creature that cannot be 
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sensed through senses as claimed by Jahmiyya; instead, it is a limited creature that 

can be understood with the senses because the Quran indicates that Allah talked to 

Moses without any messengers and that Allah will talk to Muslims who will see 

Allah in the eternal world (Nisa 4/164; Ali ‘Imran 3/77; Al-Kiyamah 75/22). 

Regardless of the conditions, “seeing” and “talking” is the clearest manner of 

comprehending a subject or object with senses. The creature that cannot be realized 

with senses exists not physically but spiritually in the intelligence, which does not 

reflect a physically-existent creature. However, Allah orders that everything will be 

destroyed except His Face (al-Qasas 28/88). This indicates that he is also present 

physically. Anything that exists physically should have a border and certain titles 

according to intelligence. The verses which indicate that Allah is in the skies, is able 

to mortify or stone humans, and all elegant words reach to Allah (at-Taha 20/5, al-

Mulk 67/16-17; al-Fatir 35/10), and the hadiths suggesting that Allah is in the sky is 

the evidence that suggests the divine presence has borders.138 

Ad-Darimi, who mentioned these statements under the titles such as “Bounds 

and Skies”, “Ayniyyah wa’l-Makan”, expressed the following strange statements in 

regard to Allah’s residence in sky: “Except erratic Marisi and his followers, 

Muslims and non-believers agreed upon the belief that Allah resides in the sky and 

they assigned such a border to Allah. Even the children who are not old enough to 

be held responsible for their actions knew Allah as so. When children are in trouble, 

they raise their hands to Allah and pray to Allah believing that Allah is in the sky, 

not anywhere else. Everybody knows Allah and where Allah is better than 

Jahmiyya.”139    

Ahmad ibn Hanbal (d. 241/855), Ibn Abi Shaybah (d. 235/849) and Abu Ubaid 

Qasim ibn Sallam (d. 224/838), was severely criticized by certain scholars such as 

Muhammad Zahid al-Qawsari (d. 1952) because he determined a boundary and 

direction to Allah stating that Allah has limitations, and he was even thought to 

have accepted Allah as an object.140 Although ad-Darimi repeated the “bilaqaif” 

principle of Salaf while stating that Allah does not look like creatures while 

determining the borders and limits for Allah, it is fair to state that this contradicts 

with the idea that a title that is not found as a wording in the religious works 

cannot be assigned to Allah.141 It should be noted that ad-Darimi used constrained 

ta’wils to justify his own ideas. For example, Bishr al-Marisi interpreted the phrase 

of fa-innaka bi-a’yunina in at-Tur 52/48 as “You are under our protection and 

surveillance” as a dedication to Ibn Abbas. Accordingly, ad-Darimi claimed that the 

statement of Ibn Abbas justified himself, not Marisi, in regards to the statement 
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“Defining anybody under the context of protection and surveillance can be possible 

for those who have eyes.”142  

The evidence that the anti-ta’wil concept of Salafism meant the anti-Murji’ah 

and Mu’tazila movement under the name of Jahmiyya, is positioned upon a truer 

and more concrete basis with the attitude of Ibn Taymiyyah regarding the 

metaphors. Ibn Taymiyyah, who opposed metaphors, stating that the 

differentiation between the literal and metaphorical meaning in Arabic was not 

present in the early periods, but created by certain sub-sects like Mu’tazila after the 

Hijri third century. He suggested that the Salaf ulama do not mention about the 

differentiation between the literal meanings and metaphors,143 and considered no 

risk in using ra’y and jurisprudence in his fatwas. This indicates that Ibn 

Taymiyyah’s anti-ta’wil and metaphor approach was ideological. The following 

passage justifies this evaluation:  

“The Interpretation method based on Ra’y and language is specific to ahl al-

bidat. Therefore, Ibn Hanbal stated “People made the most mistakes in ta’wil and 

comparison issue.” In addition, innovative sub-sects such as Murji'ah, Rafizah and 

others explained the Quran in regards to their subjective beliefs and linguistic 

ta’wils they formed, and they neglected what the sahabah, tabi’un and great Islamic 

ulama stated.  Moreover, these sub-sects did not accept Sunnah, the practices of 

Salaf or the ideas conveyed from them as a basis. These sub-sects only use the data 

of intelligence and language. They also disregard the narrative tafsirs, Hadiths and 

Salaf’s words, and they used the kalam books formed by the leaders of Arabic 

language and literature and the pioneers of their own movements. This is an 

interpretation method also adopted by the deviant people because they use the 

philosophical, linguistic and literary books and totally ignore tafsir, hadiths and 

narratives. They neglect the religious works on the prophets because these works 

have no scientific value for them. To sum up, they interpret the Quran in 

accordance to their beliefs. They ignore the statements of the Prophet and ashab in 

these actions.”144 

These statements indicate that Ibn Taymiyyah did not absolutely oppose ra’y, 

opinions, deduction, ta’wil and metaphors. Instead, he used these when needed. He 

opposed to the afore-mentioned concepts which belonged to the “others”. 

Therefore, tafsir, ta’wil and the deductions of Ahl al-Hadith and/or Salafi-Hanbali 

scholars are correct, but the tafsir and ta’wils of the others such as the sub-sects of 

Jahmiyya, Mu’tazila and Murji’ah are generally superstitious, or at least invalid and 

false. The interpretations of Ahl al-Hadith should be named as “tafsir” as a 

statement of differentiation between the truth and superstition, or authenticity and 
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falseness, but the interpretations of the others should be named as “ta’wil” in 

regard to falsification, which is performed by Ibn Taymiyyah.  

Ibn Qasir had the same approach with his master Ibn Taymiyyah in rejecting 

ta’wil and metaphors but using metaphoric ta’wils when needed. To be clearer, Ibn 

Qasir stated that no ta’wil action should be performed for the tafsir of the verses on 

Allah’s khabari and actual titles (mutashabih as-sifat) and the verse on the divine 

residence in the sky (al-A’raf 7/54), and ideas of Salaf scholars such as Maliq, Awzai 

Sawri, Lais ibn Sa‘d, Shafi‘i, Ahmad ibn Hanbal and Ishaq ibn Rahawayh who 

rejected comparison and denying of Allah’s titles. He adopted the ta’wil approach 

of following Ahl al-Sunnah kalam authorities regarding the khabari titles, and he 

interpreted the phrase of “two hands” in al-Maidah 5/64 as the “abundance of 

divine blessing and beneficence”. 145 

 

The Tafsir Value of Ishari-Sufi Interpretation 

Various concepts and terms such as indication, reputation, fact, latifah and 

secrets were used to reflect the Sufis’ ideas and comments on verses, and the 

concept of ishari tafsir has been commonly used recently, and in the latest periods. 

The authors believe that the concept of ishari tafsir is problematic in terms of both 

meaning and use. The relevant concepts and terms are used carelessly as the 

concepts of “ra’y tafsir” or “tafsir with ra’y”. In other words, Zurkani reviewed the 

comments of Sufis towards the Quran under the “ishari tafsir” (at-tafsirat al-ishari) 

title in Manahil al-Irfan but he the defined this interpretation style as “Performing 

ta’wil differently from the apparent meaning in the Quran while providing the 

intended aspects and enabling compilation due to the secret indication seen by the 

Suluq and Sufism members” (huwa ta’wil al-qur’ani bi-ghayri zahirihi li-isharatin 

hafiyyatin tazharu li-arbab as-suluki wa’t-tasawuf wa yumkin al-jam’u baynaha wa bayna 

az-zahiri al-muradi ayzan).146 This definition indicates that “ishari tafsir” is actually 

ta’wil instead of being tafsir. Therefore, Zurkani kept on using the definition of 

“ishari tafsir”, and he even regarded the extreme comments of Batinis as tafsir al-

batiniyyat al-malahidati. While performing this evaluation, he mentioned the 

following remark referring the classic Ulum al-Qur’an sources: “It was stated that 

Sufis’ ideas and comments on the Quran were not tafsir”.147  

These kind of careless actions in the use of terms and concepts can also be seen 

in the works of other contemporary authors. For example, Zahabi conceptualized 

Sufis’ Quran interpretations as “tafsir as-Sufiyyah”, and he used the phrase “at-

tafsir as-sufi an-nazari” (nazari Sufi tafsir) regarding the reckless interpretations of 

wahdad al-vujud partisans such as Muhyiddin Ibn al-Arabi (d. 638/1240) and Abd 
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ar-razzak al-Qashani (d. 736/1335).148 Many Quran and tafsir researchers in Turkey 

repeated these concepts, which must have arisen from the statement “galat al-

meshur is better than lugat al-fash”. However, the ulama of the past were 

meticulous in selecting concepts and terms. For example, Zarkashi (d. 794/1392) 

said “It is stated that Sufis’ statements as Quran tafsir are actually not tafsir. These 

statements must be the spiritual facts and trance/wajd states realized and 

experienced by the Sufis while reading and listening to the Quran”.149 Al-Suyuti 

stated (d. 911/1505) in a truer and more careful manner “Sufis’ ideas and 

interpretations on the Quran are not tafsir” (wa-amma kalam as-sufiyyati fi al-

Qur’an fa-laysa bi-tafsir).150  

As the concepts of hakaik, lataif and kashf indicate, Sufis’ interpretations of thet 

Quran have characteristics that are different to those of the tafsir. The authors are of 

the opinion that the most convenient qualification regarding these interpretations is 

“tasawwuf al-irfani ta’wil”.151 Ta’wil of Sufis is the result of the wisdom-based 

ideology and comparison that are under the context of “i’tibar”. The concept of 

i’tibar that was formed from the bases of abr/ubur, which meant “to pass, advance” 

in Arabic, means understanding an element by considering the characteristics of a 

similar concept to obtain a result by performing an intellectual transition between 

two elements in the terminology of logic.152 Sufis used i’tibar as a wisdom-based 

comparison, and therefore the possibility of transition from the apparent meaning, 

as seen in the statement “Similar concepts reflect one another” and/or “Similar 

concepts recall one another”, to batin (deep meaning).  

According to the wisdom-based epistemology, in addition to the apparent/clear 

(zahr) meanings of the words, wordings and sentences in the Quran, there are deep 

meanings that expand by the degree of the competency of Sufis. Achieving these 

deep meanings requires open information sources such as discovery and 

inspiration in addition to the accumulation of knowledge, consideration ability and 

moral maturity. The verses suggesting reading the Quran with consideration and 

tadabbur among the legitimate evidences regarding the indicators and/or deep 

meanings of Sufis are significant. Abu Nasr as-Sarraj (d. 378/988) said in regard to 

al-Muhammad 47/24: “Allah is in contact with the Prophet and enables the people 

who purify themselves and practice with what they know to be informed about a 

discipline they do not know. This is the discipline of semiotics”.153 Among the 

legitimacy-related evidences of Sufi interpretations, the narratives indicating that 
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the Quran has four different meaning dimensions which are zahr, batn, had and 

matla/muttalah are significant.154  

According to many sources, Abu al Hasan al-Wahidi (d. 468/1076) criticized 

Hakikat at-Tafsir by the well-known Sufi Abu Abd ar-rahman as-Suleimi (d. 

402/1021) as “If Suleimi believes that this work is under the context of tafsir, he has 

performed sacrilege” because Suleimi compiled different ideas and interpretations 

of Sufism followers on the verses in the work entitled “Tafsir Facts”, majority of 

which are Sufi aphorisms. Regarding the ishari-deep meanings, which emerge in 

the spiritual worlds of the Sufism followers and which are achieved through i’tibar, 

as “tafsir” means making false statements about the meanings and purposes in 

Allah’s verses or blemishing Allah’s statements. In addition, calling Sufism 

followers’ aphorism-based interpretations as tafsir has the same meaning with 

“What Allah aimed to reflect is the meaning, is the interpretation of this orthat 

Sufi”, which means making false statements about the Quran and taking a step 

toward sacrilege.  

Wahidi’s perception towards the nature of the Quran tafsir is in parallel with the 

ideology of the Ahl al-Hadith in regards to the commitment to the apparent 

meaning of wordings, particularly with emphasis on the sahabah and Salaf 

ulama.155 Ibn as-Salah (d. 643/1245), who is one of the compiler of a basic Sunni 

hadith work, has the same ideology with Wahidi in this regard, which supports this 

evidence. Ibn as-Salah states the following after mentioning the criticism of Wahidi: 

“To me, a reliable Sufi can perform interpretation [similar to those mentioned in the 

work of Sulaimi] but if he does not state that these are tafsir and adopt this 

interpretation style as a method of explaining a word in the Quran, he would not be 

a non-believer. If he did so, he would have adopted the ta’wil style of Batinis. Sufis’ 

interpretations in regards to having concepts consist of the expression the 

meanings/mafhum in Quran with their similar aspects/concepts. Because similar 

concepts reflect one another, and/or similar concepts recall one another. This is how 

Sufism followers understood at-Tawbah 9/123 “O you who have believed, fight 

those adjacent to you of the disbelievers and let them find in you harshness. And 

know that Allah is with the righteous” as ‘We were held responsible for fighting 

against our essences and thus the non-believers around us’. However, one would 

wish that Sufis would not have acted as gently in the interpretations. Because these 

interpretations cause misunderstandings and confusions.”156  

As it is clear, Ibn as-Salah agrees with Wahidi on the issue of what is tafsir and 
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how it should be. To be clearer, Ibn as-Salah states that Sufis’ Quran interpretations 

are not tafsir, but, as opposed to Wahidi, he noted that these interpretations should 

be evaluated more moderately and in a more tolerant manner. This approach of Ibn 

as-Salah can be regarded as the effort to form a legitimate basis for Sufi 

interpretation tradition within the Sunni-kalami paradigm. This approach is 

actually a part and reflection of the efforts of Qalabazi (d. 380/990), Qushayri (d. 

465/1072) and Ghazzali (d. 505/1111) to add Sufism to the context of Ahl al-Sunnah 

with the consecutive efforts and to remove the connection between Shia wisdom 

and Sufism. As known to all, Qalabazi adapted Sufism to the theological approach 

of Ahl al-Sunnah in at-Ta’arruf, Qushayri defined the basics and concepts of Sufism 

ar-Risala in accordance with the same theological approach, and Ghazzali banished 

the anti-truth-shariah approach in Ihya al-Ulum ad-Din and ensured an agreement 

between Sufism and fiqh in a paradigmatic sense. As a result of these efforts, the 

Sufis’ Quran interpretations are not included in the category of tafsir, and a total 

rejection-based approach is not adopted. On the contrary, these are regarded as a 

wisdom-based variety and richness in the Quran interpretations.  However, 

interpretations of Sufis such as Muhyiddin Ibn al-Arabi, Abd ar-razzak al-Qashani 

were regarded as rejected in deep ta’wil category by many sub-sects, particularly 

the extremist Shia sub-sects such as Ismailiyya and Qarmatiyya.  

The categorical differentiation between the appropriate ishari interpretations 

and rejected deep ta’wil was justified by Taftazani (d. 793/1390) as follows: “The 

people with rejectionist approach were named as Batini. Because they claimed that 

the apparent meanings of religious works are regarded as nullified, and only 

Muallim (Imam) knows a couple of deep, hidden meanings. The main purpose of 

their claims is to totally abrogate shariah. However, certain people with true Islamic 

knowledge adopted the idea that religious works are to be interpreted in 

accordance with the apparent meanings, but they also accepted the presence of 

certain hidden indicators that are toward the suluq individuals and understood the 

apparent meanings.”157  

Certain researchers in the contemporary era mentioned certain conditions 

regarding the acceptability of ishari interpretation. Accordingly, ishari 

interpretation should not oppose the apparent meaning of the Qur’an, the claim 

that the essential purpose is to reflect deep-ishari meaning/interpretation should 

not be proposed, a canon and intelligence-based opponent should not be present, 

and a canon witness supporting ishari interpretation should be present.158 These 

conditions serve to adapt Sufi-ishari interpretation style to Sunni statement system 

in a controlled manner, and totally abandon and exclude the Batinism-based ta’wil 

style. Due to the different inclinations in Sufism tradition, more specific 

differentiations were made regarding the appropriateness and inconvenience of 
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ishari interpretations. According to the author, the ishari interpretations that do not 

contradict with the apparent meanings of the Quran and general canon and 

theological principles of the Quran were categorized as “appropriate ishari tafsir”, 

while the interpretations that do not suit the interpretations were categorized as 

“speculative Sufi tafsir”. In other words, Sufis’ Quran interpretations were divided 

into two as fayzi-ishari sufi tafsir and speculative sufi tafsir in regard to the 

practice-speculation based Sufi differentiation. Therefore, a definite border was to 

be drawn to the ishari interpretation in terms of appropriateness and 

inconvenience. According to the evaluation of M. Husein Zahabi, ishari Sufi tafsir 

(interpretation) is appropriate with the idea that it is based on Sufis’ spiritual 

asceticism. The speculative Sufi tafsir is inconvenient due to the belief that it is 

based on the arbitrary ideas and speculations of Sufis or philosophers. For example, 

the ishari interpretations in Tustari and Sulaimi’s works are generally acceptable. 

However, many interpretations of Sufis such as Muhyiddin Ibn al-Arabi and Abd 

ar-razzak al-Khashani, who were rather interested in Sufism philosophy, are not 

acceptable.159  

The conditions and categorical differentiations regarding the Sufi-ishari 

interpretations were mostly performed by Ibn Taymiyyah. According to Ibn 

Taymiyyah, who answered the question of whether the ishari interpretation “The 

Quran has apparent and hidden meanings” -a statement among the most basic 

legitimacy evidences of ishari interpretation- in the paper on deep and apparent 

meanings in the Quran (Risala fi Ilm al-Batin wa’z-Zahir) is a hadith, and whether 

Wahidi’s criticism toward Sulaimi’s Hakaik at-Tafsirwas true, the belief that “the 

Quran has apparent and hidden meanings” is a false hadith conveyed by no-one 

from the Islamic ideology. Such a narrative is not included in hadith books. 

However, the following mawquf or mursal statement was narrated from Hasan al-

Basri (d. 110/728): “Each verse has an apparent, a hidden meaning and a 

matla/muttalah.” For the concepts such as apparent and hidden meanings, scholars 

of apparent and hidden meanings became common for many people, but the 

context of these concepts included not only true concepts but also the wrong 

elements.160 If the purpose in the studies of hidden meanings is a type of science 

that has been hidden from the majority or a certain group of people, then either the 

hidden meanings against the apparent meanings or the hidden meanings that do 

not contradict with the apparent meanings can be suggested.161 The first of these is 

superstitions. Whoever claims that they have knowledge of hidden meanings that 

contradict the apparent meanings, or of such a hidden meaning would make a great 

mistake. Those who make such a claim are rejectionist-nonbeliever or ignorant 

people who have lost the correct path. 

The deep meanings that do not contradict with the apparent meanings are at the 
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degree of presenting ideas in accordance with apparent meanings. These ideas can 

be true or false. Hidden meanings are regarded as correct as long as they do not 

contradict the apparent meanings, and are not known as false in relation to the 

apparent meanings. It would be rejected if it is known as superstitious. If hidden 

meanings are known as neither correct nor wrong, neither a positive nor negative 

statement is made. The example of hidden meaning that is against the apparent 

meaning accepted by many people can be found in the claims made by Batini 

Qarmatis, Nusairis and similar movements, and the philosophers, fanatic Sufis and 

kalam authorities. The most malevolent one of these movements is Qarmatis. They 

mention that the Quran and Islam has a hidden meaning that is against the 

apparent meaning, and they make claims similar to the following: “The prayer that 

is obligatory is not a canon prayer or such prayer is obligatory for the ordinary 

people. Regarding the chosen ones, their prayers consist of knowing our secrets. 

Fasting does not reveal our secrets. Pilgrimage is a voyage performed to visit our 

esteemed masters.” They state that the jannah of the selected people is to benefit 

from the pleasures in this world, while the jahannam is to follow the orders of 

shariah and severe canon obligations. According to their claims, Dabbat a-Arz will 

emerge from the earth upon Allah’s order, scholars who talk with Islamic science 

anytime and anywhere, Israfil that will blow the trumpet, the scholar who reflect 

science to the essences for reviving, the active intelligence used by the creatures 

(mawjudah) in their moves, “Kalam”, the first intelligence regarded as the first 

creator by the philosophers, the stars, moon and sun seen by Ibrahim; nafs, 

intelligence and obligatory creature; four rivers seen by the Prophet during miraj, 

four basic elements (anasir ar-arbaah); and the prophets seen by the Prophet in the 

sky are the planets. Accordingly, Adam is the moon, Yusuf is the star, and Idris is 

the sun. 

The inconvenient batini ta’wils can be found in the ideas of many Sufi and 

kalam authorities. But these two groups are different than Batinis. In other words, 

the apparent meaning for Batinis is Rafisism, while the hidden meaning is pure 

sacrilege. However, most of the Sufis and kalam authorities are not Rafizi. They 

accuse the sahabah members of committing great sins but do not regard them as 

non-believers. Shia-Rafizi Batinis regard the Imam in the verse “all things We have 

enumerated in a clear register.” (Surah Ya-sin 36/12) as Ali (r.a.), regarded Abu 

Lahab in the verse “May the hands of Abu Lahab be ruined, and ruined is he!”  

(Surah al-Masad/Lahab 111/1) as Abu Bakr and ‘Umar (r.a.) Ömer; regarded the 

people in the verse “...then fight the leaders of disbelief” (at-Tawbah 9/12) as Talha 

and Zubair; regarded the accursed tree in the verse “Accursed tree in Quran” (al-

Isra 17/60) as Umayyah people (Umayyad). Sufi Batinis regarded the pharaoh in the 

verse “Go to Pharaoh” (an-Naziat 79/17) as qalp, regarded the “baqara” in the verse 

“Indeed, Allah commands you to slaughter a cow” (Bakara 2/67) as the essence, 

while Shia Batinis claim that this symbolizes Aisha (r.a.). Moreover, Sufi Batinis and 

philosophers explain the conversation between Moses and Allah as the wisdom 

that has been transmitted to him through the active intelligence or another element 
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that guided him. They also regard “Indeed, I am your Lord, so remove your 

sandals” (at-Taha 20/12) as abandoning the mortal and eternal world. They 

interpret the tree Moses talked to, the divine valley where he was addressed by 

Allah and similar statements as the states emerging in qalp while exploration and 

inspiration took place. The author of Mishkat al-Anwar (Ghazzali) and those with 

similar ideologies are among the people who adopted this interpretation method.  

The philosopher Batinis regards the angels and demons as “forces of the 

essence”. According to them, the statements regarding the things promised to 

people in the eternal world are symbolic statements proposed to reflect pleasure 

and sorrow, the essence will be experienced after death, and these statements do 

not correspond with the elements of an independent presence. Many statements 

from the Sufis have been reflected from the following periods. However, their 

statements were not conveyed from their own Salafs or Sufism pioneers. In 

addition, contrary to their salaf and science leaders, many relevant statements were 

made by the late kalam authorities.162 

Sufis in the following period believe that the Islam ummah are more 

knowledgeable and competent than the salaf scholars despite their malevolent and 

ignorant actions. In addition, they raised their claims to the level of uniting 

existence [vahdet-i vücûd]. Just like Ibn al-Arabi, the author of Fusus al-Hiqam, and 

those with similar approaches did. On the other hand, Sufis of this latest period 

claim that they know Allah better than the prophets and that prophets benefited 

from their knowledge in marifatullah. They interpret the Quran in accordance with 

the superstitious generations. For example, they regard the verse “Because of their 

sins they were drowned.” (Surah Nuh 71/25) as “they were drowned in the 

marifatullah sea” and claim that the term, azap (wrath), arose from the base “azb” 

meaning sweetness. They state that Noah’s statement on his own nation meant 

praising with a critical style. They also interpret the verse “Indeed, those who 

disbelieve - it is all the same for them whether you warn them or do not warn them 

- they will not believe.” (al-Baqarah 2/6) as “They do not believe with the apparent 

science” and they regard the verse “Allah has set a seal upon their hearts” (al-

Baqarah 2/7) as “They do not know anything other than Allah”.163  

Ibn Taymiyyah assessed batini and ishari ta’wils under two categories. The first 

is the erroneous ta’wils at evidence and madlul level, and the second is the 

erroneous ta’wil based on evidences. The meaning proposed with ta’wil capacity in 

the first category is indeed superstitious. Therefore, its evidence is superstitious, 

too. Presenting evidence that would necessitate the correctness of superstitions is 

not the case here. This type of ta’wils is specific to Shia, Sufi and philosophical 

Batinism. The meaning of the ta’wil in the second category is essentially correct . 

These ta’wils belong to Sufis. However, Sufis use certain wordings to reflect a 
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meaning that is the Quran and hadiths but indicate a different context to form a 

basis for the meaning they formed, and they name the meanings in this regard as 

the indicators (isharat).50 It is possible to find many examples related to these 

interpretations in Hakaik at-Tafsir by Abu Abd ar-rahman. The superstitious 

interpretations and meanings can be easily found in the ideas of Qarmatis and 

philosophers who oppose to Muslims in regards to the basic principles of Islam. 

Those who know the salaf scholars of the first period are aware of the fact that all 

ideas advocated by these groups contradicted with Salaf ideology and were 

superstitious. Whoever accepts that prayer is obligatory for any people with a 

sound mind would understand that those who interpret the religious work on 

prayer as “Certain people are exempt from prayer” clearly lie.  

The correct Sufi/ishari interpretations and meanings can be true with the Quran 

and indirect Sunnah indication. However, there are two cases regarding the 

position of wording that indicated the ishari meaning. The first is making the 

following claim: “This ishari meaning was meant in the wording”. Such a claim 

means besmirching Allah. Whoever claims that the term of “baqara (cow)” in 

“Indeed, Allah commands you to slaughter a cow” (al-Baqarah 2/67) meant essence, 

the term of pharaoh in the verse “Go to Pharaoh” (an-Naziat 79/17) meant qalb, 

Abu Baqr was meant in the verse “and those with him are forceful against the 

disbelievers, merciful among themselves.” (al-Fath 48/29), ‘Umar (r.a.) was meant in 

the verse “and those with him are forceful against the disbelievers”, Osman (r.a.) 

was meant in the verse “merciful among themselves”, and Ali (r.a.) was meant in 

the verse “You see them bowing and prostrating [in prayer]”, they would have lied 

in the name of Allah deliberately or accidentally.  

It is possible that the meaning proposed in the Sufi interpretation has i’tibar and 

comparison characteristics, which is named as “comparison” by the scholars of fiqh and 

“indication” by the Sufis. I’tibar is divided into two as true and superstitious. Whoever 

hears the verse “None touch it, except the purified.” (al-Vaqi’ah 56/79), state what was 

mentioned in this verse is Lawh al-Mahfuz or Quran, and produce a comparison as 

“the Quran’s meanings and messages can only be grasped by those with pure hearts 

just like those who can touch the Lawh al-Mahfuz where Quran letters are written”, 

this becomes a true meaning and i’tibar. In addition, similar views were conveyed from 

Salaf scholars. Similarly, considering the hadith “Angels do not visit the houses where 

there is a dog or a junub individual”164, the following would be an appropriate 

comparison: “As long as a person has habits that would foul the essence such as pride 

and jealousy, that person cannot grasp the truth of faith”. In this regard, Allah ordered 

as follows: “Those are the ones for whom Allah does not intend to purify their hearts.” 

(al-Ma’idah 5/41), “I will turn away from My signs those who are arrogant upon the 

earth without right. and if they should see every sign, they will not believe in it. And if 

they see the way of consciousness, they will not adopt it as a way; but if they see the 
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way of error, they will adopt it as a way. That is because they have denied Our signs 

and they were heedless of them.” (al-A’raf 7/146).165 

According to Ibn Taymiyyah, every meaning and interpretation that contradicts 

with the Quran and Sunnah are superstitious and have no truth value. It is wrong 

to interpret a statement, which suits the Quran and Sunnah but has a different 

meaning in the manner of addressing, differently than its essential meanings. Even 

if it is stated that this is a meaning formed through i’tibar and comparison, it is 

wrong. Because such a meaning can be true or superstitious. To sum up, those who 

interpret and perform the action of ta’wil on the religious works of the Quran 

and/or Sunnah differently than the sahabah and tabi’un would besmirch Allah, 

adopt a rejectionist approach and distort the facts, which is nothing but 

disbelieving and opening the doors of rejectionism. It is unquestionable that this is 

not Islamic.166 

The categorical differentiation of Ibn Taymiyyah in regards to hidden and 

Sufi ta’wil as “those who make mistakes in both evidence and meanings” and 

“those who make mistakes in evidence rather than meanings” is related to the strict 

border between the ishari-Sufi ta’wil and philosophical-kalami ta’wil. The kalam 

authorities such as Jahmiyya, Mu’tazila and Murji'ah represent kalami ta’wil while 

the Shia Batinis and Sufis such as Ibn al-Arabi represent philosophical Batini ta’wil. 

Regarding the Sunni Sufis evaluated in the second group “those who make 

mistakes in evidences rather than meanings”, these Sufis correspond to the 

representatives of Sufi-Ishari ta’wil.167 In conclusion, Ibn Taymiyyah and the Salafi 

ideology played a key role in assigning and determining the criteria of 

appropriateness and inconvenience regarding the ishari interpretation. Considering 

the fact that Salafism is the developed and systematized form of Ahl al-Hadith 

movement, it is fair to state that the paradigm determining whether the Sufi 

interpretations are true or not, is basically an Ahl al-Hadith paradigm.  
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Discussion and Conclusion 

The Salafi ideology, supported by Ahmad ibn Hanbal and made a systematical 

movement upon the orders of Ibn Taymiyyah and Ibn Qayyim al-Jawziyya, the 

most basic characteristic of which is extreme conservatism and traditionalism, has a 

determinant role regarding the classical Sunni tafsir tradition. For determining this 

evidence, it is sufficient to see how the content of Mukaddimat at-Tafsir by Ibn 

Taymiyyah is reflected to al-Burkhan and al-Itkan by Zarkashi and Suyuti, which are 

used as the most basic sources of Quran sciences and Tafsir. Moreover, the 

categorical classifications by Ibn Taymiyyah, which is presented as “ahsanu turuk 

at-tafsir (the best/most appropriate tafsir methods)” and means “Quran tafsir with 

the Quran and Quran tafsir with Sunnah” are still used as tafsir principles. These 

categorical classifications also determine the frame of “narrative tafsir (ma’sur 

tafsir)”.  

The conditions for accepting the Sufi/ishari interpretations are largely based on 

the beliefs and evaluations of Ibn Taymiyyah in Risalah fi ilm al-Batin wa’z-Zahir. 

The conditions for accepting the ishari interpretation and ta’wil largely match, 

which is interesting evidence. The focus of this match is formed by the condition of 

suiting the apparent meaning of religious works in Sufi and kalami ta’wil. Ibn 

Taymiyyah remained significantly distant to kalam and ta’wil method, speculative 

wisdom and Sufism, and he used a critic approach in this regard, which indicates 

that he meticulously investigated the acceptance conditions for ta’wil in the 

statement epistemology in Ahl al-Sunnah tradition because of the effect of 

systematic Salafism. A similar assumption can be made for the classical discussions 

of whether a ra’y-based Quran interpretation is lawful.  

In addition, the social/hidayah-based tafsir movement which is commonly 

accepted in the modern Islamic world, arose from Salafism represented by certain 

people such as Muhammad Abduh and Rashid Riza. To sum up, the dominant 

tafsir paradigm in the Ahl al-Sunnah tradition largely belongs to Ibn Taymiyyah 

and Salafism. The inclination of certain tafsir authorities such as Imam Maturidi, 

Fahraddin ar-Razi and Bayzawi to combine the sagacity tafsir/ta’wil that became 

clearly visible with Molla Fanari in the Ottoman era and adopted by many Ottoman 

tafsir authorities later with ishari interpretation style, is mentioned as a strong 

Sunni tafsir aspect. However, since the latest century, the most dynamic aspect that 

has been represented by certain scholars such as Muhammad Abduh, Rashid Riza, 

Mustafa Maraghi, Mawdudi, and Sayyid Kutubis has a Salafi social/hidayah-based 

tafsir inclination.  

The basic emphasis in Ibn Taymiyyah’s Salafi tafsir concept is related to 

detecting the initial/essential meaning in the Quran and maintaining this meaning 

as it is. This emphasis is a serious criticism toward the approach of presenting 

sectarian, political and philosophical premises for the approval of the Quran under 

the concept of ta’wil rather than answering the following question: “What does 
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Quran essentially order?” Making the Quran a divine book that is in parallel to any 

premise is possible by removing the historical context of the divine book. To 

remove the historical context, one should neglect the narratives of Salafis with 

historical meanings. Ibn Taymiyyah’s emphasis of Salaf and narration in tafsir is 

thus critical. The emphasis on the commitment to apparent/valuable meaning in 

Arabic is important for preventing the arbitrary considerations toward meanings. 

However, the tafsir style based on pure Arabic is problematic for the Salafi 

ideology. Therefore, Ibn Taymiyyah stated the following in regards to determining 

the meaning in the Quran considering the pure wording: “Certain interpreters 

aimed to explain the Quran verses in a way to be understood by a person who 

speaks pure Arabic while neglecting the statements of the Prophet who received the 

verses and became the first addressee of Quran… These interpreters were 

committed to pure wordings, and they considered the meanings that could not 

have been in Quran without paying attention to Prophet’s advice, verses’ 

indications and expression styles.”168  

Arabic is without doubt significant for determining the main meaning and 

purpose in Quran, but the linguistic characteristics are not solely adequate. This is 

due to correctly understanding and explaining Quran is more than what can 

linguistics grasp. Moreover, those who understand the Quran the best are not those 

who speak Arabic the best. Scholars of fiqh can understand and interpret the Quran 

better than Arabic linguists.169 The maximum amount of attention should be paid to 

the expression style of the Quran in tafsir. Ibn Taymiyyah made the following 

statement: “Wording can become meaningful only if the language, addressing style 

and habits of the speaker is known. Because the indication of wording to meaning 

is not random, but voluntary and cautionary. The speaker aims for their wording to 

correspond to a certain meaning. When the speaker presents an ordinary style in 

regards to expressions with a certain wording, this style becomes a habit of this. 

Thus, whoever pays attention to Prophet’s wordings and what he meant with these 

wordings knows the details in his statements. Thus, the intention that could not be 

found by somebody else can be understood easily by those people.”170 

As this explanation indicates, the meanings Shari assigned to Arabic terms 

should be regarded in Quran tafsir. Because Shari assigned much content, which 

are different than the meanings and use in Arabic, to many Arabic words. The 

details of these meanings can be achieved through the statements from the Prophet 

and Salaf statements. Therefore, whoever performs ta’wil on Quran just by 

considering the Arabic meanings and use without paying attention to the meanings 
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in Prophet and/or sahabah statements conducts a ta’wil process specific to 

innovation followers.171  

According to Salafi tafsir ideology, the essential meaning of a word in the Quran 

is limited to what the sahabah generation understood from that word. The 

theoretical and terminological aspects gained by the words in time should be 

disregarded in Quran tafsir. Ibn Qayyim al-Jawziyya regarded assigning 

terminological meanings to the words in Quran as superstitious (groundless, 

invalid) ta’wil. According to him, associating a word in the Quran with a special 

term, rather than the meaning known in the revelation period, that emerged in the 

following periods, is a completely superstitious ta’wil. Many people had confused 

ideologies and problematic approaches with this issue. These people associated the 

wordings in the Quran with the meanings that are in the terminologies of late 

periods but have no correspondence in Arabic in the revelation period. This aspect 

should be considered carefully. Otherwise, they could make a great mistake such as 

accusing Allah and the Messenger of lying under the name of ta’wil. Certain people 

interpreted the phrase fa-lamma afala (An’am 6/76) as “movement” and presented 

the ability to move as in a superstitious regard. However, there is not a single 

statement where the term “uful” is used to mean movement in the period when the 

Quran was revealed. Moreover, some scholars regarded the term “ahad” used in 

the Quran to refer Allah as “the element from which it is impossible to separate and 

gain an independent presence”, and they stated the following: “If Allah was really 

over the sky, he would not have had the ahad title and characteristics.” However, 

neither Arabs nor the linguists know that the term “ahad” has this meaning. In 

Arabic, there is not a single example where this term has the afore-mentioned 

meaning. The judgment regarding this meaning belongs to Jahmiyya, falasifah, 

Mu’tazila and their followers.172 

Ideological motives occasionally affect the criticisms of Ibn Taymiyyah and Ibn 

Qayyim regarding ta’wil, but the basic motive here is the efforts to avoid sacrificing 

the epistemological and methodological principles based on Ahl al-Hadith. This 

statement can be found with the answer of Ibn Taymiyyah for the following 

question: “What is the most suitable tafsir of the Quran and Sunnah?” According to 

Ibn Taymiyyah, the most reliable tafsir for Muslims is Jami al-Bayan by al-Tabari. 

Al-Tabari conveyed the narratives from Salafi scholars with imputations and 

presented no innovations. In addition, he made efforts to avoid conveying 

narratives from refuted scholars such as Muqatil ibn Suleiman and Qalbi.173 The 
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tafsirs of certain scholars such as Sa’labi, Baghawi and Wahidi are useful although 

they have certain problematic narratives and innovations. The tafsir of Ibn Atiyya 

and Qurtubah are suitable for the Quran and Sunnah, and they do not include 

innovation. However, al-Kashshaf by Zamahshari completely includes innovations. 

The most concrete and reliable tafsir among these works belongs to al-Tabari.174 

It is clear that Ibn Taymiyyah presented reasons consolidating the commitment 

to Ahl al-Hadith and Salaf ideology, while stating that Jami al-Bayan is the most 

reliable tafsir, and he considered the same reasons while evaluating the tafsirs of 

other Sunni tafsir authorities. However, in his evaluation toward al-Kashshaf by 

Zamahshari, he acted ideologically due to his anti-approach toward Jahmiyya and 

Mu’tazila. He had a similar attitude while criticizing at-Tafsir al-Qabir by Fahraddin 

ar-Razi stating “It has anything but tafsir”. 
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 السلفية في عُرف التفسير الإسلامي
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 الخلاصة:

التي وصلت  ،بن حنبلهل الحديث في القرن الثالث أحمد إن الفكر السلفي الذي دافع عنه رمز مدرسة أ

. مكانة حاسمة في تراث التفسير السني يود ابن تيمية وابن قيم الجوزية ذإلى هيكل منهجي بجه همن بعد

وبنفس  ،موضوع ينبغي تناوله على ثلاثة أصناف مرتبطة ببعضها -في عُرف التفسير الإسلامي  -والسلفية 

 .الوقت مختلفة عن بعضها تماما  

ورمز هذه المدرسة التي تُذكر  .مدرسة أهل الحديث التي كوّنت البنية التحتية للسلفية المنهجية :أولها

 :هو أحمد بن حنبل رحمه الله )ت «أهل السنة الخاصة -الحديث  أهل -أصحاب الحديث » :بأسماء مختلفة

 م(. 855/هـ241

م( الذي عاش في 1328/هـ728 :هو تيار الفكر الديني المتمثل بابن تيمية )ت :وثاني تلك المدارس

ابن وأبي الفداء  ،م(1350/هـ751وتلاميذه المشهورين كابن قيّمِ الجوزيّة )ت:  ،النصف الثاني للقرن السابع

 م(.1373/هـ774كثير )ت: 

رت بخطاب التجديد  وأما الصنف الثالث في الفكر السلفي والتفسير فهو السلفية الحديثة التي تصدَّ

 .والإصلاح في العصر الحديث

 السلفية، تفسير، أهل الحديث، ابن تيمية الكلمات المفتاحية:

Tefsir Geleneğinde Selefîlik Ekolü 
Özet 
Hicrî III. (IX.) asırda Ehl-i Hadis ekolünün sembol ismi Ahmed b. Hanbel 

tarafından savunulan, daha sonra İbn Teymiyye ve İbn Kayyim el-Cevziyye’nin 
gayretleriyle sistematik yapıya kavuşan Selef düşüncesi klasik dönem Sünnî tefsir 
geleneğinde belirleyici konuma sahiptir. İslam tefsir geleneğinde Selefîlik, birbiriyle 
bağlantılı ve aynı zamanda birbirinden oldukça farklı üç kategoride ele alınması 
gereken bir konudur. İlk katregori, sistematik Selefîliğe alt yapı oluşturan Ehl-i Hadis 
ekolüdür. Ashâb-ı Hadîs, Ehl-i Eser, Ehl-i Sünnet-i Hâssa gibi farklı isimlerle de 
anılan bu ekolün sembol ismi Ahmed b. Hanbel (ö. 241/855)’dir. İkinci kategori, hicrî 
VII. asrın ikinci yarısında yetişen İbn Teymiyye (ö. 728/1328) ile onun İbn Kayyim el-
Cevziyye (ö. 751/1350) ve Ebü’l-Fidâ İbn Kesîr (ö. 774/1373) gibi meşhur talebelerince
temsil edilen dinî düşünce çizgisidir. Selefîlik ve tefsir konusunda üçüncü kategori,
modern dönemdeki ıslah-tecdit söylemiyle ön plana çıkan yeni Selefîliktir

Anahtar Kelimeler: Selefîlik, Tefsir, Ehl-i Hadîs, İbn Teymiyye 

∗

وھذه ھي الترجمة العربیة للدراسة بعنوان ''Tefsir Geleneğinde Selefîlik Ekolü'' التي نشرت في العدد الأوّل والثاني من مجلة الإلھیات 
الأكادیمیة. (مصطفى أوزترك، السلفیة في عُرف التفسیر الإسلامي، الإلھیات الأكادیمیة، دیسمبر ۲۰۱٥، العدد: ۱-۲، ص ۱۹٥-۲٥۲). من الواجب 

أن یستند في الإقتباس إلى المقالة التركیة.
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Salafism In Tafsir Tradition 
Abstract 
Salafi thinking, defended by significant Hadith scholar Ahmed b. Hanbel in IX. 

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

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

 ،مرتبطة ببعضها ،ثة أصنافموضوع ينبغي تناوله على ثلا -في عُرف التفسير الإسلامي  -السلفية 

 .وبنفس الوقت مختلفة عن بعضها تماما  

التي تُذكر  -ورمز هذه المدرسة  .مدرسة أهل الحديث التي كوّنت البنية التحتية للسلفية المنهجية :أولها

 :هو أحمد بن حنبل رحمه الله )ت - «أهل السنة الخاصة -أهل الحديث  -أصحاب الحديث » :بأسماء مختلفة

 م(. 855/هـ241

وإسحاق بن  ،كأحمد بن حنبل ؛ونالت هذه المدرسة في القرن الثالث الهجري قوة ونفوذا  بجهود العلماء

 .م(894/هـ280وأبي سعيد الدارمي ) ،م(870/هـ256 :والإمام البخاري )ت ،م(853/هـ238راهويه )

وأبي محمد  ،م(971/هـ311بكر الخلال )كأبي  ،وتمثَّلت بعلمائها الحنابلة ،ومع مرور الزمن صار مركزها بغداد

 (.م997/هـ387) وابن بطة العكبري ،م(941/هـ329) البربهاري

وتلاميذه  ،م(1328/هـ728 :هو تيار الفكر الديني المتمثل بابن تيمية )ت :وثاني تلك المدارس

م(. وأُضفي 1373/هـ774وأبي الفداء بن كثير )ت:  ،م(1350/هـ751المشهورين كابن قيّمِ الجوزيّة )ت: 

 الطابع المنهجي على السلفية بالخصوص على يدَي كلٍّ منِ ابْن تيمية وابن القيم.

 تمثلة بأحمد بن حنبل والحنابلة.ولا شك أن السلفية المنهجية تستند إلى مدرسة أهل الحديث الم

بة والتابعين وأما مرجع مدرسة أهل الحديث الأول فهو ما يسمى بالسلف الصالح المتمثل بعلماء الصحا

التابعين.  يبعاوت

ا لابن تيمية  :أننطلاقا  من رواية الحديث الوارد الذي يرى أن السلف خير الناس بعد الأنبياء ا - ووَفْق 

(100)والآيات  ،(1)« التابعين( وبعاخير القرون قرني ثم الذين يلونهم ثم الذين يلونهم )صحابة، تابعون، ت»

 (.6/156(، )5/327(، )2/328) ، ومسند، ابن حنبل215-210صـ  فضائل الصحابة،صحيح مسلم، ( 1)
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إن معرفة آراء علماء السلف حول  ؛- ورة الأنفال والآية العاشرة من سورة الحشرمن س (75)من سورة التوبة و

 .(2) أفضل بكثير من معرفة آراء الأجيال التي بعدهم وأعمالهاومعرفة أعمالهم أنفع و الدين والعلم

رت بخطاب التجديد  وأما الصنف الثالث في الفكر السلفي والتفسير فهو السلفية الحديثة التي تصدَّ

والإصلاح في العصر الحديث. 

 ؛في تراجع العالم الإسلامي أمام الغرب والبحث عن وسائل العلاج ففي القرن التاسع عشر وعند النظر

في سياق التجربة التاريخية بفقدان  «الانحطاط والانقراض»علّل عدد من رجال الفكر والعلم المسلمين أزمة 

ته، وتفسير النصوص الد ينية وتطبيقها بشكل خاطئ. أصل الدين وهُوِيَّ

ومحمد عبده  ،م(1890 ومن المدافعين عن هذا الفكر التجديدي الإصلاحي صديق حسن خان )ت:

محمد شكري و ،م(1914)ت:  وجمال الدين القاسمي ،م(1935ومحمد رشيد رضا )ت:  ،م(1905)ت: 

مع فكر ابن  متوافقةم ظهرت م(. وقد ارتبط اسم هؤلاء بالسلفية لأن أفكارهم وآراءه1924الآلوسي )ت: 

 تيمية.

 :وظيفة التفسير وماهيته في المدرسة السلفية

بأنها مدرسة فكر ديني نظّمت من قبل ابن تيمية. ويعود إليه بقدر كبير أسلوب فهم هذه  تعرف السلفية

ن استخراج عبارة ع هن التفسير برأييكو «مقدمة التفسير»وعلى ما يفهم من كتابه  .المدرسة في علم التفسير

 المعاني الأصلية والأولية للقرآن الكريم، أو هو معرفة معلومات حول هذه المعاني.

وهو عبارة عن شرح  الأساس يعتمد على النقل واللغة، وأما استخراج هذا المعنى الأصلي والأول فهو في

بشكل سهل يقابل الكلمات كالتوضيح والبيان. 

 ين بأصوله وفروعه وظاهره وباطنه وبشكله العلمي والعملي.كل الد ^  النبيمن ناحية أخرى بيّن و

إن الله سبحانه قد بين في القرآن ورسول الله قد شرح في حديثه كل شيء بحيث لم يدع  ؛وبشكل أوضح

أن ﴾رٰ ذٰ يي يى يم﴿وتبين الآية الرابعة والأربعون من سورة النحل  .(3) للإيضاح محتاجا   شيئا  
 .(4) ظ القرآن ومعانيه لأصحابهالنبي قد بين كلاًّ من ألفا

يستند إلى أفضلية النص والسّلف ويتبع منهج أهل الحديث في عدم جواز  دينيا   ويتبنى ابن تيمية تصورا  

 الدّين. مرأي سواء في التعامل مع النصوص أالتأويل وال

 (.14 -13/13، )2000تقي الدين ابن تيمية، بيروت  ساوى، أبو العبا( مجموع الفت2)

 (.72 -7/71) ( مجموع الفتاوى، ابن تيمية3)

 (.13/148) ( مجموع الفتاوى، ابن تيمية4)
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 -في السّنة-والنبي  -في القرآن الكريم  -من الأساسيات المتعارَف عليها في هذه المدرسة أن الله سبحانه 

والصحابة لم يتركوا لأي من أجيال المسلمين التي تمر على مدى التاريخ أمرا  سيحتاجونه إلا وتحدثوا عنه 

ولذا ينبغي  ؛ماهية مفهومة وهو في غاية الوضوح انص القرآن الكريم ذ يكونلهذه المدرسة  وأوضحوه.  ووفقا  

خصية. ولأن مراد الله سبحانه قد فهم بشكل صحيح في الوسط لتأويلات ش أن لا نتعب النص بجعله تابعا  

الذي نزل فيه الوحي فإن الواجب على المسلمين أن يسمعوا إلى المعنى الموضّح والمفهوم في ذلك الوسط بطريق 

رغم وجود التفسير  -النقل ويتبعوه. والاستنتاج من النص بطريق التأويل والعمل على صياغة أحكام جديدة 

 بدعة. -ل إلينا عن السلف المجرد الصريح المنقوالسهل 

بدافع رد منهج التأويل  ماعتقاد السلف في موضوعات الدين أوسواء كان بدافع الولاء للقرآن والسنة و

كان ذلك من اجتهاده في الحفاظ على الإسلام الصافي ومعناه الأصلي  موالكلام الفلسفي في فهم النصوص أ

 تحديد أصول تهدف للتقليل بأقصى قدر من تدخل الشخص وتصرفه في تفسير فإن ابن تيمية قد عمل على

 .القرآن بل وتهدف لتفادي ذلك تماما  

لأن حكما   ؛إنه ينبغي أن يفسر القرآن بالقرآن أولا   ؛«أحسن طرق التفسير»وصف ابن تيمية في  وحسب

صدر الثاني في تفسير القرآن فينبغي مراجعة ذكر في القرآن مجملا  في موضع ما ربما يوضّح في موضع آخر. وأما الم

كل »الشافعي  أعظم شارح ومفسر للقرآن. ولأجل هذا قال الإمام لأن رسول الله ؛السنة النبوي )الحديث(

من  64و 44من سورة النساء و 105إن الآيات الخصوص  وبهذا ،«هو من فهمه للقرآن شيء قضاه رسول الله

 سورة النحل تبين ذلك.

لا يوجد تفسير في الكتاب والسنة يُرجع إلى أقوال الصحابة. فالصحابة لهم المكانة التي لا تناقش وعندما 

المتعلقة بالآيات.  لأنهم كانوا شهداء على نزول القرآن الكريم وعارفين الأحاديثَ  ؛في مجال التفسير

نافع، وخصوصا بفهم وفقه ممتاز، مع كونهم ذوي عمل صالح وعلم صحيح  ةوقد تميز جيل الصحاب

كبار الصحابة وعلماؤهم كالخلفاء الأربعة وابن مسعود وابن عباس فهم حائزون لهذه الصفات. وعندما لا 

 كنفممن نشؤوا في  ،أقوال التابعين كمجاهد بن جبر ضمنأقوال الصحابة يطلب ذلك  ضمنيوجد تفسير 

حجة على غيره من التابعين بالتابعي ليس قول  يكونعلماء التابعين  ي الصحابة. وعند وقوع اختلاف بينمفسر

ولا على من بعدهم من الأجيال. وفي مثل هذه الحالة يبحث عن ذلك في لغة القرآن أو السنة أو الاستعمال 

 .(5) أما تفسير القرآن بالرأي المطلق فهو حراموفي لغة العرب أو أقوال الصحابة. الشائع 

ثم بالسّنةّ ثم بآراء  ن تيمية هي تفسير القرآن بالقرآن أوّلا  إن أفضل طريقة للتفسير برأي اب ؛باختصار

 لتابعين ولكن مقيدة ببعض الشروط.الصحابة ومن بعد ذلك بأقوال ا

 (.169-13/162( مجموع الفتاوى، ابن تيمية، )5)
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. لكن المقصود هنا بالظاهر (لنقل)ا الأصل في التفسير هو المعنى الظاهري الذي يستند إلى اللغة والرواية

فالعمل المستند  ،. علاوة على ذلكآن بالرأي المطلق فهو حرام قطعا  هو الظاهر في عرف السلف. أما تفسير القر

بل هو بدعة صريحة وهو ـ بنفس الوقت ـ تأويل لا فرق بينه وبين التحريف. وعند النظر  ،إلى الرأي ليس تفسيرا  

تحديد كيفية فهمه بما بيّنه القرآن في المحيط الذي نزل فيه، وب متعلقا   من وجهة نظر ابن تيمية نجد التفسير علما  

التفسير »والمكرر  لتعريف المصطلح المعروف دوما   وتطبيق أحكامه. فبهذا المعنى يكون التفسير مساويا  

ولهذا  .«التفسير هو الاتباع والسماع»هـ(  514وهذا يوافق عبارة أبي النصر عبد الرحمن القشيري )ت: . «بالمأثور

 .(6) والتأويل متعلق بالدراية ،ايةالتفسير متعلّق بالرو :ن يقالأمن الممكن 

فقد ظلت حاسمة في موضوعات  ،مهمة جدا   «أحسن طرق التّفسير»والآراء التي ذكرها ابن تيمية في 

المشهور في زماننا. وهكذا فالعلماء  -التفسير بالمأثور أو تفسير السّلف  -ة حتى نشأة التفسير بالرواية دّ ع

حديثهم عن الموضوعات المتعلقة بمصادر التفسير الأساسية وشروط  ( بدؤوا911كالزركشي والسيوطي )ت: 

وتناولوا الموضوعات  ،«أحسن طرق التفسير»المفسر وآدابه ملخصين الآراء التي ذكرها ابن تيمية تحت عنوان 

 .(7) «مقدّمة التفسير»الأخرى التي ذكرها ابن تيمية تحت العنوان نفسه في سياق الآراء التي ذكرها في رسالته 

على  - قد عرفواو ،ن تيمية أساسا  والمؤلفون المعاصرون أيضا كمحمد حسين الذهبي والزرقاني جعلوا آراء اب

بشكل متواز مع الأصول التي ذكرها ابن تيمية في  «التفسير بالرواية»التفسير بالمأثور  مفهومَ  - وجه الخصوص

ير بالمأثور هو شرح القرآن نفسِه بنفسِه والتفسير إن التفس ؛وحسب هذا التعريف. «أحسن طرق التفسير»منهجه 

 .(8) الذي يستند إلى الروايات الواردة عن النبي والصحابة والتابعين

 :مسألة عدم وجود أصول للتفسير

 :ا  مشهور بن حنبل رحمه الله قولا  عن رمز الفكر السلفي وأهل الحديث أحمد  (9) نقل السيوطي في الإتقان

هـ( حمل هذا القول 463وإن كان الخطيب البغدادي )ت:  .(10) «: التفسير والملاحم والمغازيثلاثة لا أصل لها»

 ،(11) هـ( ومقاتل بن سليمان146 على ضعف مجموعة من كتب التفسير والمغازي والملاحم ككتاب الكلبي )ت:

. وقول ابن تيمية ولكن المقصد الأصلي في قول ابن حنبل متعلق بمشكلات الإسناد التي في روايات التفسير

مَامُ أَحْمَد ؛وَمَعْلُومٌ أَنَّ المَْنقُْولَ فِي التَّفْسِيِر أَكْثَرُهُ كَالمنَْقُْولِ فِي المغََْازِي وَالمَْلَاحِمِ » :التالي يشير إلى هذا  :وَلِهذََا قَالَ الْإِ

(، والإتقان في علوم القرآن، 161 -2/156، د.ت.، )( انظر: البرهان في علوم القرآن، أبو عبد الله بدرالدين الزركشي، بيروت6)

 (.2/1190، )2002أبو الفضل جلال الدين السيوطي، بيروت 

 (.1204 -2/1197( الإتقان، السيوطي، )7)

(، ومناهل العرفان في علوم القرآن، محمد عبد العظيم 1/105( التفسير والمفسرون، محمد حسين الذهبي، بيروت، د.ت.، )8)

 (.2/12، )1988بيروت  الزرقاني،

 (.2/1202) ( الإتقان، السيوطي9)

 (.13/154) (، ومجموع الفتاوى، ابن تيمية2/1202) ( الإتقان، السيوطي10)

 (.2/162، )1983( الجامع لأخلاق الراوي، أبو بكر الخطيب البغدادي، رياض 11)
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لِأنََّ الْغَالبَِ عَلَيْهَا  ؛لَيْسَ لَهاَ أَصْلٌ أَيْ إسْناَدٌ  :وَيُرْوَى .غَازِيالتَّفْسِيُر وَالمَْلَاحِمُ وَالمَْ  :ثَلَاثَةُ أُمُور  لَيْسَ لَهاَ إسْناَدٌ 

هْرِي  وَمُوسَى بْنُ عُقْبَةَ وَابْنُ إسْ  عْبيِ  وَالز  بَيْرِ وَالشَّ  حَاقَ وَمَنْ بَعْدَهُمْ كَيَحْيَى بْنِ المَْرَاسِيلُ مِثْلُ مَا يَذْكُرُهُ عُرْوَةُ بْنُ الز 

 .(12) «الْأمَُوِيِّ وَالْوَليِدِ بْنِ مُسْلِم  والواقدي وَنَحْوِهِمْ فِي المغََْازِي سَعِيد  

لكن المقاييس المتعلّقة بثبوت الأحاديث والصرامة  ،رغم أن التفسير علم يعتمد في الأصل على الرواية

قل  مختلف عن الحديث إن اختصاص مرويات التفسير بمنهج ن ؛في ذلك لم تطبق بعناية على رواياته. وعلى هذا

لَين في ترتيب  أمر متعلق بموضوع الأدلة الشرعية ومصدر الأحكام الدينية. فالقرآن والسنة ينالان المكانين الأوَّ

 / الأدلة الدينية. وأما إذا نظرنا من جهة ابن حنبل فسنجد أنه يُفهم من الدين القرآن والسنة والآثار الصحيحة

ا يجعل  .أي مصدر الحكم الشرعي :. وحسب هذا فالحديث نصّ لثابتة المنقولة عن السّلفا وكون الحديث نصًّ

قبل كل شيء. وهذا الوجوب معطوف على أن الحكم الشرعي سيبنى على الحديث. مع  التحقق من ثبوته واجبا  

ا، وإنما هي بصفة وثائق تاريخية تعطينا معلومات ة لنصوص تحدد المعاني الأصلي ،أن روايات التفسير ليست نصًّ

 القرآن أو تفيدنا بما فهمه الصحابة والتابعون من الآيات.

ذا السبب له -على الأقل  -عند إيراد روايات التفسير فهو  -كما في مجال الحديث  -وإن لم يكن تدقيق 

سند ن الروايات المتعلقة بالتفسير لم تكن خاضعة لأي نقد من جهة الإ :القول أيضا   لا يمكن من ناحية. ومع هذا

 والثبوت.

وإن لم يكن بمقدار الدقة التي  ،ومن المعروف خضوع روايات التفسير الواردة عن بعض الصحابة للنقد

قد روي عن ابن عباس شرح أو عدة شروح لكل آية. والإمام الشافعي قد قال  :نراها في مجال الحديث. فمثلا  

لاختلاف التفاسير  مان ذلك لاختلاط الروايات أسواء ك ،بثبوت نحو مئة رواية متعلقة بالتفسير عن ابن عباس

إن أقوى طريق عنه هو الطريق د للروايات الواردة عن ابن عباس التي في الروايات الواردة. وحسب تقييم النقا

الذي اختاره المفسرون كالطبري وابن أبي حاتم وهو طريق معاوية بن صالح. وطرق كل من قيس بن مسلم 

إن طرق كل من الضّحاك بن مزاحم  ؛مقبولة لا بأس بها. ومقابل هذا سدي الكبيرالكوفي وابن إسحاق وال

 .(13) غير موثوقة -خاصّة   -وعطية العوفي ومقاتل بن سليمان ومحمد بن السائب الكلبي 

الحديث مقاتل بن سليمان )ت:  انتقد علماء لإسناد أمان العلم وضمانه الأساسوفي عصر يعتبر فيه ا

لأنه لم يقدّم مادة  ؛«مهجور القول»و «متروك الحديث»و «كذاب» رحوه بألفاظ مختلفة كـوج، (14) هـ(150

نقل بأسانيد متناقضة. وانتقادهم إياه في باب التفسير  ولأنه أحيانا   ،الرواية التي هي موضوع كتبه بأسانيد قوية

يوجب دراسة العلم  «تحمّل العلم»متعلق بعدم تقيّده بالمنهج العلمي القائم في عصره. وكان منهج ذلك العصر 

 وأن ينال حق الرواية بحضور حلقات الدرس لعلمائه المتقنين. ،المطلوب تحصيله وفق منهجه

 (.155-13/154) ( مجموع الفتاوى، ابن تيمية12)

 (.1233 -2/1230(، والسيوطي، الإتقان )75 -1/71) الذهبي( التفسير والمفسرون، 13)

 (.641 -9/640، )1991( تاريخ الإسلام، أبو عبد الله شمس الدين الذهبي، بيروت 14)
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ومن المؤكد أن مقاتلا  روى عمن لم يسمعه غير مراع  تلك الأسس. وبهذا تعرض للاتهام بتفسير القرآن 

 محمد بن السائب الكلبي وأنه يجب أن يُستأصل حتى قيل إن تفسيره معادلٌ لتفسير بشكل عشوائي للاتهام.

مليء بالأكاذيب من أوله إلى » :ويدفن في التراب فلا يُقرأ أصلا . وقد تعرض لانتقادات شديدة كقول بعضهم

وصلت نسخه المخطوطة إلينا يذكر في المصادر  التفسير الذيوهذا . «آخره، بل مجرد إلقاء النظر إليه لا يجوز

 .(15) «تفسير الكلبي»و «تفسير القرآن» :مثلبأسماء مختلفة 

إن » :وقال ،(16) «لا يعجبني أن أروي أي حديث عن مقاتل صاحب التفسير»قال:  بن حنبل فقدما اأو

الناس عيال »ومقابل كل هذا قال الإمام الشافعي قولا  مادحا  مثل:  .(17) «من أوله إلى آخره تقريبا  كذب هتفسير

 .(18) «في التفسير على مقاتل

 :مسألة الإسرائيليات في التفسير

الإسرائيليات مسألة مهمة متعلقة بمجالات مختلفة كالتفسير والحديث والفقه والملاحم والفتن. يعبر 

عن المعلومات التي دخلت مصادر التفسير والحديث الإسلامية من اليهودية والنصرانية والمجوسية والأديان 

حول  - عموما   -المعلومات والروايات التي تعرف بالإسرائيليات تدور . «اتالإسرائيلي» الأخرى والثقافات بـ

مواعظ الأنبياء المرسلين إلى بني إسرائيل والعقوبات الإلهية وتصرفات الزهاد وكلامهم والبركات المعنوية التي 

علقة بالفتن لها. وحسب كلام بعض الباحثين الغربيين فالإسرائيليات تشمل الموضوعات المت صاروا مظهرا  

والملاحم كشؤون الأنبياء والخلفاء والحكام وسقوط السلطنات وعقيدة المهدي. ولكن لورود هذه 

قدر  كبير في مجال التفسير. وتركزت على الإسرائيليات بكثرة في كتب التفسير فقد صارت النقاشات حولها 

ب هذا حول بعض المسائل ككون تلك وإلى جان ،النقاشات بشأن الإسرائيليات في التفسير حول جواز نقلها

في النصوص  الروايات الإسرائيلية المروية في المصادر الإسلامية موضوعة أو غير موضوعة وعن احتلالها مكانا  

 هـ( ووهب بن 32توثيق بعض الأسماء من جيل التابعين ككعب الأحبار )ت:  حول المقدسة المتداولة، وخصوصا  

 اياتهم.هـ( وتوثيق رو 114منبّه )ت: 

ويعود الدور الحاسم في اصطلاح كلمة الإسرائيليات بالمعنى السلبي لابن تيمية وتلميذه ابن كثير. 

عند نقاشه مسألة نزول أو عدم نزول حروف على آدم عليه  - «مجموعة الرسائل»ويذكر ابن تيمية في كتابه 

ب وصحف على آدم عليه السلام لا أصل أن الروايات عن إنزال كتا - ا  سلام وإعطائه أو عدم إعطائه صُحفال

 .ليس في القرآن وصحيح الحديث ما يثبت صحتها -وإن كان لها أصل نقلي في تراث أهل الكتاب  -لها، وأنها 

 (.8/354( كتاب الجرح والتعديل، أبو محمد ابن أبي حاتم، بيروت، د.ت.، )15)

 (.9/641) سلام، ذهبي(، وتاريخ الإ8/355اب الجرح والتعديل، ابن أبي حاتم )( كت16)

 (.2/370، )2001بو الفداء إسماعيل العجلوني، بيروت أ( كشف الخفاء، 17)

ث التي نقلها مقاتل أكثرها صحيح، وعدد كبير يإن الأحاد(: »365(.  وقد قال ابن عدي )ت: 9/642تاريخ الإسلام، الذهبي )( 18)

 .(8/192الرجال، أبو أحمد عبد الله بن عدي، بيروت، د.ت.، )الكامل في ضعفاء «. من الرواة الثقات والمعروفين رووا عنه
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قد قال:  ^لأن النبي  ؛ولهذا فلا يجوز تصديقها فهي أحاديث وأقوال إسرائيلية لا ينبغي الإيمان بها دون حجة

لا يثبت فدون سند حية أخرى إذا كانت الإسرائيليات ومن نا .(19) « تكذبوهملا تصدقوا أهل الكتاب ولا»

 .(20) إذا كان صحيحا   الاستشهادومقابل هذا من الممكن أن يذكر خبر إسرائيلي على سبيل  .الحكم بها

تذكر الآثار الإسرائيلية في »إذ يقول:  ؛أوضح إطارا   «مقدمة التفسير»ويرسم ابن تيمية في رسالته 

ما نعرف صحته من  :نه من الممكن تقسيم ذلك إلى ثلاثة أقسام: أولهاإ :ويقول ،«ستشهاد لا في الاعتقادالا

الإسرائيليات بشهادة النصوص التي بأيدينا له، ثانيها: ما نعرف كذبه وانعدام أصله بمناقضته للنصوص التي 

هذا النوع الثالث من وولا بإثبات.  ثالثها: ما لم تتحدث النصوص التي بأيدينا حوله لا بنفي ،بأيدينا

. ويسري على نقل هذا النوع حكم الجواز ولكن ليس في نقل الإسرائيليات لا يصدّق لكنه لا يكذّب أيضا  

. وبشكل أوضح، فليس في تحديد وتعيين الأشياء التي تركت معظمها من حيث المحتوى فائدة دينية مطلقا  

شجرة كانت عصا موسى  ةهم، ولون كلبهم، ومن أيئالكهف وأسمااب مبهمة  في القرآن الكريم كعدد أصح

 .(21) عليه السّلام، وأسماء الطيور التي أحياها الله لإبراهيم عليه السلام أي فائدة لا لدنياهم ولا لأخراهم

أحكم ابن كثير المنهج السلبي في موضوع الإسرائيليات وجعله بشكل أكثر تقنية  ،ومن بعد ابن تيمية

عن  -وقال  ،وفي مقدمة تفسيره نقل ابن كثير عبارات ابن تيمية التي في مقدمة التفسير بذاتها .(22) ومنهجية

جبلا  يحيط بالكرة الأرضية  «ق»الروايات الواردة عن السلف عن كون المقصد من حرف قاف في بداية سورة 

 :ما يلي -من كل جهة 

 بجميع الأرض، يقال له جبل قاف! وكأنّ هذا وقد رُوي عن بعض السلف أنهم قالوا: ق، جبل مُحيطٌ » 

من خرافات بني إسرائيل التي أخذها عنهم بعضُ الناس، لمَِا رأَى من جواز الرواية عنهم مما لا  -والله أعلم  -

ب. وعندي أن هذا وأمثالَه وأشباهَه من اختلاقِ بعض زنادقتهم، يَلْبسُِون به على الناس أمرَ  ق ولا يُكَذَّ يصدَّ

وقد أكثر كثير من السلف من المفسرين، وكذا طائفة كثيرة من الخلف، من الحكاية عن كتب أهل  ...مدينه

 .(23) «الكتاب في تفسير القرآن المجيد، وليس بهم احتياج إلى أخبارهم

والأكثر سلبية لكلمة  ا  نضجكثر ن الاستخدام الأإ :وفي ضوء هذه العبارات من الممكن أن نقول

التي تعكس فكر ابن تيمية وابن  -الناحية الاصطلاحية يعود لابن كثير. وقد تبنىّ هذه الآراء  الإسرائيليات من

هـ(. وقد استمر صديق حسن خان القِنوّجي 1176 في العصور المتأخّرة شاه ولي الله الدهلوي )ت: -كثير 

ئيليات. وفي القرن التاسع هـ( من بعد ولي الله الدهلوي على هذا الموقف المتحفظ في موضوع الإسرا1307)ت: 

 (.3/383، )1992( تقي الدين ابن تيمية، مجموعات الرسائل والمسائل، بيروت 19)

 (.3/451) ( ابن تيمية، مجموعات الرسائل20)

 (.164 -13/163) ( مجموع الفتاوى، ابن تيمية21)

 .Mustafa Öztürk, Tefsirin Halleri, Ankara 2013, s. 165-219( انظر لأكثر الملاحظات: 22)

 (.4/221) ،1983 بيروت كثير، ابن إسماعيل الفداء العظيم، أبو القرآن تفسير (23)
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التي ظهرت حركة  فكرية وصلت إلى حالة الهيكلة المؤسّسية في  -عشر الميلادي سعت مدرسة أهل الحديث 

جلب الحلول لمشكلات المسلمين على منهج شاه ولي الله الدهلوي متّخذة القرآن والسّنّة  لىإ -شبه القارة الهندية 

ا ا للخرافات والبدع. واهتم القنوجي لكنها مع الزمن نزعت لرؤي ،أساس  ة المذاهب الفقهية والتصوّف مصدر 

 ابن الذي نقل فيه من تفسير «فتح البيان»بأن لا يفسح المجال للإسرائيليات في تفسيره  ،أحد رواد هذه المدرسة

 .«تفسير القرآن العظيم»كثير 

 مع -لة  هامة. هذا الفهم والإدراك المسلمين في العصر الحديث مشك وتُرى الإسرائيليات من قبل مفسري

يعكس تفتّت الثقة بالنفس. كما هو معروف،  -التي في الفكر السلفي التّقليدي تشابهه بتناقض الإسرائيليات 

في القرن التاسع عشر الميلادي على التأثير الغربي ذي الأبعاد الكثيرة،  ا  فقد انفتح العالم الإسلامي وخصوص

 ن نفسه وحمايتها مقابل الصدمات ذات الأبعاد العسكرية والسياسية والثقافية والفكرية.وصار في حالة الدفاع ع

فكرة وجوب اجتثاث  -الذي تبنوا فكر الإصلاح والتجديد  -وفي هذه المدّة اعتنق عدد من رجال العلم والدين 

م من ناحية، ومن ناحية أخرى الاعتقادات الخاطئة والخرافات المتنوعة التي ات فِق على دخولها إلى دين الإسلا

وجوب تعلم الإسلام بطريق العقل من أصفى وأصح مصدر وهو القرآن وذلك لمواجهة استعمار الدول الغربية 

 ومواجهة تيارات الفكر الغربي حيث بدأ صداها يتردد بشكل قويّ. ،واحتلالها لقسم كبير من العالم الإسلامي

الحديث المواجه للإسرائيليات في هذا العصر. لكن المسوغات  ويبدو رشيد رضا ممثّلا  للخطاب السلفي

السلفية  نظيرتها لدى عن تجاه الإسرائيليّات مختلفة تماما   -في وجهة النظر السلبية لهذه السلفية  -الأساسية 

س بمشكلة التقليدية )سلفية ابن تيمية وابن كثير(. فمعاداة الإسرائيليات في السلفية التقليدية متعلقة في الأسا

من المسوّغات.  واحد  كإلى جانب هذا من الممكن التحدث عن تعارضها مع شريعة الإسلام أو مع العقل  .ثبوتها

الأولوية. وبقي أن الرواية إذا كان صحيحة  المسوغات وله هذهبين هم من هو الألكن مبرر مشكلة الثبوت 

لأن أهل الحديث والأنموذجات  ؛يعة والعقليث عن تعارضها مع الشروقوية من حيث الثبوت فلا يمكن الحد

رُ تعارض محتوى رواية مع الشريع أو الصحابة. وإلا  ة بعد التأكد من ثبوتها عن النبيالسلفية يرون أنه لا يُتَصوَّ

أن النبي والصحابة قالوا بما يخالف شريعة الإسلام وهذا غير ممكن. باختصار، يرى أهل الحديث غي الإيمان بنفي

من حيث السند. فإن كان  الثابتةة التقليدية عدم وجود محتوى مخالف للشريعة في الروايات الصحيحة والسلفي

 ثمة ففي تلك الحال تكون الروايات غير صحيحة. وهذا الحكم سار  بمقياس كبير على المخالفة للعقل.

 مسألة التفسير بالرأي:

إن تفسير القرآن المستند للرأي المحض حرام.  الفكر السلفي وعند أهل الحديث للرأي المعروف في وفقا  

. فيرى أحمد وهذا مرتب بن حنبل أن الدين هو عبارة عن القرآن والسنة والآثار الثابتة عن ط بتصور الدين أصلا 

يرى أحد ممثلي و .(24) ولا مكان للرأي والقياس في الدين .علماء السلف كالصحابة والتابعين وتابعي التابعين

(24) W. Montogmery Watt, İslâm Düşüncesinin Teşekkül Devri, çev. Ethem Ruhi Fığlalı, Ankara 2010, s. 407. 
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أن الدين هو الولاء للنقل  ،أبو محمد البربهاري ، وهوالثالث والرابع في بغداد ينديث في القرنمدرسة أهل الح

والتقليد )اتباع السلف(. ومراجعة الرأي والقياس في المجال الديني مردود. وأما المقبول والمعتبر فهو اتخاذ 

ا، وعدم محاولة الإيضاح دون دليل مستند للنقل. با ختصار، اتباع الحديث والأثر في ظاهر النصوص أساس 

ا. فمثلا   ا. وبقي أن ما يرد شرحه في بعض الأحاديث لا يفقهه العقل حقًّ مسائل الدين شرط. وليس العقل معيار 

، «القلوب بين أصبعين من أصابع الرحمن» :ثلم ،لا يكفي العقل ليفقه المعنى والمقصد الحقيقي للأحاديث ككلٍّ 

خلق الله آدم على »، «يضع الله رجله في جهنم»، «نيا، ينزل يوم عرفة وينزل يوم القيامةينزل الله إلى سماء الد»

صدق حقيقة هذه التعبيرات التي في الأحاديث، ويجب أن لا يُطلب لشرحها سلم ويُ ولهذا يجب أن يُ . «صورته

 .(25) بالآراء الشخصية

 أيضا   ابن حنبل والبربهاري، فهو يرى أيرك -في مسألة الرأي  ا  باعتباره أساس -كرأي ابن تيمية رأي و

يقول الرأي لا يقصد الرأي الذي عمل في ضوء القرآن  . لكن ابن تيمية إذالتفسير بالرأي المحض حرام أن

المتكلمين والفلاسفة ك أخرى عند جماعاتهما  لذينوالسنة، وإنما يشير إلى أساليب العقل والدليل العقلي ال

ا.  لأنه يرى أن ؛والباطنيّين الصدام والإشكال بين صريح العقل وصحيح النقل لا يمكن أن يكون مطروح 

لأن  ؛هم بشأن منهجيته الفكريةمذو مغزى  «موافقة صحيح المنقول لصريح المعقول»واسم كتاب ابن تيمية 

من  أن الصدام غير مطروح إذا لم تكن شبهة في صحة كل يالتي دافع عنها في هذا الكتاب ه الفكرة الأساسية

ن العقل والنقل إذا إ :على منهج فخر الدين الرازي ومن تبعه الذين قالوا الدليل العقلي والنقلي. وذلك ردا  

 وجعلوا ذلك قاعدة. ،ويؤوّل النقل ا  تّخذ العقل أساستصادما يُ 

فإذا صار صدام بين  ،فإذا صار العقل مقابلا  للنقل فيرى ابن تيمية أنه ينبغي البحث عن صحة النقل

المعلومات العقلية والدليل النقلي بعد التحقق من صحة وقطعية الأخير، تحاسب المعلومات العقلية بالأوّليّة من 

جهة احتمال الخطأ والزلل والنقصان. فلا يمكن أن يصطدم بالنقل الثابت إلا المعطَيات العقلية المستندة إلى 

بالخيال والشبه. إذا كان ثمة تصادم بين العقل والنقل فإما أن المفاهيمِ المغلقة والمبهمة، أو المعلوماتِ المتحصلة 

ما عدا القرآن والسنة  -المسائل المبحوثة لا تستند إلى الاستدلالات الصريحة الواضحة، أو أن النقول مستندة إلى 

 .(26) الأخبار الموضوعة والضعيفة -الصحيحة 

 -م ما تحرّك في ضوء الكتاب والسنةطريق القويأن العقل لن يضل عن الالذي يؤمن  -ويؤكّد ابن تيمية 

على البديل عن الفكر الكلامي الفلسفي وهو الكتاب والسنة والتعقل في إطار هذين المصدرين. ويرى أن الدين 

لأن الله قد أظهر الاستدلالات العقلية التي تقوي وتثبت الأحكام  ؛ام كلها يجب أن تستند إلى النصوصوالأحك

أعلمنا عن طريق الوحي بتلك الأحكام. وقد فُهمت هذه الاستدلالات  قد كما ،ورة الدينيةالداخلة في الضر

 (.70 ،67-66 ،58 ،55 ،45 ،38 -3/37) ،1999 رياض يعلى، أبي ابن محمد الحسين أبو الحنابلة، طبقات (25)

 (.156-1/155) ،1991 رياضال تيمية، ابن الدين تقي والنقل، العقل تعارض درء (26)
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ن منهج عقلي مستند إلى الوحي.  التي لها موضع في النصوص وطبقت من قِبل الصحابة والتابعين، وهكذا كوِّ

 .(27) علماء السلف الذين تبعوهم بالحاجة إلى عقلية أخرى ولم يشعر

 -فما أوضحه القرآن وقدّمه من أمثلة  ،للأدلة العقلية ن القرآن يعطي بوضوح مكانا  ويرى ابن تيمية أ

هو من قبيل الأدلة العقليّة. علاوة على هذا فالأدلة العقلية  -مثل التوحيد وإثبات الصفات، وصدق الأنبياء 

 تكون موضوع الدلالةلأنه في  ؛ستدلالات ومنهج المتكلمين العقليالتي في النصوص لها أساسٌ أقوى من الا

دلالة العقل موضع اختلاف وظن أكثر من دلالة النصوص. والذهاب إلى التفريق بين العقل والنقل في موضوع 

النصوص لا تسمح قبل كل شيء و. ا  لعقل ليس صوابإلى مستندة « أصول الدين»الأدلة الدينية وتكوين 

ا وجوبا  في الدين لا يمكن أن تستند إلا إلى الأدلة ذات الأمور التي ينبغي الإيمان بهوباصطدام العقل والنقل. 

المصدر الشرعي )الإلهي(. الأدلة الشرعية تعتمد على الوحي ولكنها بنفس الوقت مدعومة بالعقل، ولذا فهي 

ة الأدلة العقلية والنقلية. ولهذا السبب ليس في الدين مكان للتفريق بين الدليل العقلي والنقلي. وبقي أنه ليس ثم

. فلا يستطيع تأصيله عقلا   -صّل له آخرُ بالعقل أ -فمن الممكن أن يأتي أحد إلى أمر  ،اتفاق على الأدلة العقلية

إلى العقل. ولهذا فموضوع العلم العقلي والدليل العقلي  رآه آخرُ مستندا   أن يرد أحدهم شيئا   ومن الممكن أيضا  

 .(28) مقدما  على النقّل العقل حكما   لهذا السبب لا يصح جعلموضع اختلاف لا يحصى. و

 :مسألة التأويل

وتتميز مدرسة السلفية بمجابهة التأويل. ففي كتب أصول الفقه وعلم الكلام اصطلح على كلمة 

ا إلى الدليلن معناه الأصلي إلى أحد المعانيعحمل لفظ وارد في النصوص » :بمعنى «التأويل»  « المحتمِلة استناد 

حول التأويل  ، وقد كثر الجدال قديما  «ظاهر إلى معنى مرجوح استنادا  إلى دليل نى راجحنقل لفظ من مع»أو 

 :باعتباره مشكلة أسلوب في فهم وتفسير النصوص، وخصوصا  في سياق الصفات المتشابهة. ويقول ابن تيمية

النظر إلى عدم صواب ويلفت  ،ن ظهور البدع في تاريخ الفكر الإسلامي كان من الفهم الخطأ والتفسير للقرآنإ

إلى  - فورا   -الواردة عدة مرات في القرآن على معنى التفسير. وفي كل فرصة لفت الانتباه  «التأويل»حمل كلمة 

 .«كتاب الله وتأويله، وينبغي اتباع طريق السّلف ينبغي الابتعاد عن تحريف» :مبدأ

فيّة والباطنيةوتح ،إن تركَ تفسير النبي والسلف جانب ا ؛لهذا المبدأ ووفقا   وإنتاجَ  ،ميل فئة من الفهوم التّصو 

للتحريف. ولا  مساويا   تفسيرات مستندة إلى العقل وحده لتأصيل رأي محدد بدوافع مذهبية ليس إلا تأويلا  

ا، في حين أن معنى التأويل واستخدا   .ا  مه في القرآن الكريم مختلفٌ تمامشك أن التأويل بهذا المعنى سلبي  جد 

حمل كلام عن المعنى الأول والأصلي في اللغة إلى معنى » :في القرآن ليس بمعنى «التأويل»إن كل أوضح، وبش

 (.260 -16/259) الفتاوى مجموع (27)

 (، و258 -255 ،246 -16/244) تيمية، ابن الفتاوى، (، ومجموع200 -170 ،38 -1/20) تيمية، ابن والنقل، العقل تعارض درء (28)

M. Sait Özervarlı, İbn Teymiyye’nin Düşünce Metodolojisi ve Kelâmcılara Eleştirisi, İstanbul 2008, s. 82-97. 
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 «.نتيجة شيء »و «حقيقة ما يعنيه الكلام وذاته» :وإنما استخدم بمعان  مثل ،«لدليل متعلق بذات النصّّ  ثان  

لأمر، والتأويل الوارد في قول السيدة الكلام نوعان: إنشائي وإخباري. وتأويل الكلام الإنشائي تنفيذ ا

كان النبي يتأوّل القرآن بركوعه » أيضا   قولهاوهو بهذا المعنى.  «السّنة تأويل القرآن» :عائشة رضي الله عنها

 :بناء على الآية الثالثة من سورة النصر «.. إلخ الحديث.سبحانك اللهم» :يعني دعاء النبي بقوله ،«وسجوده

ا   . وأما إذا﴾تز تر بي﴿ المقصود من :فالمقصد من تأويله وقوعه بالفعل. فمثلا   كان الكلام إخباريًّ

من سورة الأعراف هو وقوع الأشياء التي أخبر الله عنها في القرآن مثل القيامة  (53)التأويل المذكور في الآية 

قوعو :من سورة يوسف 101المذكور في الآية  ﴾  يم يخ ﴿والحساب والجزاء الخ. والمقصود من 

 .(29) في المنام ـ في عالم الواقع الأشياء المرئية ـ

التي في القرآن واستخدامها « ويلالتأ»المصيب للغاية في هذا التوضيح المتعلق بمعنى كلمة  -ابن تيمية 

ا بمعنى  «التأويل»يرى أن كلمة  - استخدم الطبري  :. فمثلا  "التفسير"في اصطلاح المفسرين استخدمت عموم 

 .«التفسير»ة على أنها مرادفة لكلمة هذه الكلم

ا المقصود من قول التابعي المفسر مجاهد  عن إمكان علمه بتأويل المتشابه المتعلق بالآية السابعة من  وأيض 

هو نفس   ظنّ أن تفسير المتشابه وإيضاحهمن المحتمل أن مجاهدا  . «التفسير»سورة آل عمران قُصِد به معنى 

لأنها تستخدم  ؛ومعناها« التأويل»ة لله وحده. فالحقيقة أنه ثمة اشتراك في استخدام كلمالتأويل الداخل في علم ا

وأحيانا  بما يوافق اصطلاحات الفقهاء والأصوليين  ،أحيانا  بمعناها الذي في القرآن، وأحيانا  بما عند السلف

كل منهم أن المعنى الّذي حّمله  والمتكلمين المتأخّرين. وأما سبب هذا الاشتراك في استخدام التأويل فهو ظنّ 

 .(30) للكلمة هو المعنى المقصود في القرآن

ا عحمل لفظ وارد في النصوص »وتعريف التأويل على أنه   استناد 
ن معناه الأول والأصلي إلى معنى ثان 

 يستخدم يعود إلى المشتغلين بالعلوم )كالفقه والكلام( في العصور المتأخرة. ولم «إلى دليل متعلق بذات النص

علماء السلف التأويل إما بمعنى مترادف مع كلمة  م. لقد استخدا  في عرف السلف بهذا المعنى قطع« التأويل»

في القرآن الكريم.  استخدامهمع  ا  وافقتم« حقيقة ما يعنيه الكلام وذاته»، وإما بمعنى كما قال الطبري التفسير

ا للأمر المعني في الكلام،  لاستخداملهذا ا وفقا   ا  ففي حال كان الكلام إنشائيّ  كما بُيّن من قبل يكون التأويل تنفيذ 

ا فيعني وقوع الشيء المخبر عنه  .(31) وفي حال كان خبريًّ

وحسب تحديد ابن تيمية فإن الفقهاء والمتكلمين في العصور المتأخرة ظنوا أن مصطلح التأويل استخدم 

ى الذي في اصطلاحاتهم الشخصية، وافترقوا في موضوع تأويل في الآية السابعة من سورة آل عمران بالمعن

 (.13/124) (،31 -3/30) تيمية ابن الفتاوى، مجموع (29)

 (.128 -13/127) تيمية ابن الفتاوى، مجموع (30)

 (.129 -13/128) (،216 -17/195) يميةت ابن الفتاوى، مجموع (31)
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المتشابه إلى فريقين. فاعتنق فريق فكرة دخول الأشخاص الأكْفاء في هذا المجال، في حين رأى الفريق الآخر أن 

عة من فالتأويل المذكور في الآية الساب .(32) أخطأوامعرفته لله وحده سبحانه. لكن كلا من المجموعتين في النهاية 

بمعنى الماهية الحقيقية للمتشابه. ولذلك فالاشتغال  هو سورة آل عمران هو ـ فوق كونه فهم الكلام وتفسيره ـ

بتأويل الآيات المتشابهة يشير إلى ادعاء تحديد المعنى المقصود في الآيات المذكورة بشكل قطعي أو ادعاء فصل 

ذموم في الآية المذكورة عمل حيّيِّ بن أخطب من اليهود الم «الانشغال بتأويل المتشابهات»الخطاب. ويوافق 

الذين جاؤوا إلى المدينة وفسروا الحروف المقطعة وفق حساب الجمل، وعملوا على تحديد عمر لأمة الإسلام 

 «نحن»ن الله أحد الأقانيم الثلاثة مستنبطين ذلك من ألفاظ كـإ :وفق ذلك. ومثل ذلك قول نصارى نجران

 .(33) القرآنمما في  «إنا»و

بعدم إمكان معرفة المعنى  إذا كان ينبغي الاختصار فإن التأويل المذموم في الآية المذكورة ليس متعلقا  

ة وإنما هو متعلق بطريقة النهوض لتحديد وتعيين الماهية الحقيقية للأمور المذكورة في الذي في النصوص المتشابه

وكذلك آراء الصحابة ،﴾جحجم ثم ته تم تخ﴿د جملة تلك النصوص. وبهذا الاعتبار: ينبغي الوقوف بع

إن معرفة تأويل هذه الآيات المتشابهة خاص  بالله  ؛لهذا وجمهور التابعين تشير إلى الوقوف في هذا الموضِع. ووفقا  

ح من قِبَلِ الناس لأن الله سبحانه لم يقل  لن »سبحانه. لكن هذه الحال لا تعني أن هذه الآيات لن تفسّر وتوضَّ

ئن ئم ئز ئر ّٰ ِّ﴿ 29بل قال في سورة ص الآية  ،مثلا   «طيع الناس معرفة المتشابهاتيست
.24في سورة محمد الآية  ﴾كم كل كا﴿ :وقريب من ذلك قوله تعالى ،﴾بز بر ئي ئى

إنه لا  :وهذا التدبر الموصى به في هذه الآيات متعلق بالآيات كلها محكمها ومتشابهها. وبقي أن نقول

إن الله سبحانه وتعالى ذم في  ؛والتفكر في كلام لا يُعقَل معناه ورسالته. وفي الحقيقةيمكن الحديث عن التدبر 

وامر الله أا الذين يعملون على التفكر وفهم أم ،الآية المذكورة الذين يشتغلون بتأويل المتشابهات لمحض الفتنة

، ب وا أصلا   : لم يمنع أيٌ أيضا   .(34) هم الله سبحانهقد مدحل من خلال الآيات المتشابهة والمحكمة فهؤلاء لم يُذَم 

وكذلك  ،«هذه الآية متشابهة لا يعرف معناها»لم يقل أحدٌ منهم فوبعدُ  ،من الصحابة تفسير أيِّ آية في كتاب الله

وهذا النوع لا يستطيع أحد أن يفهمه  ،في القرآن آيات لا يعرف معناها»ن إ :يقل أي  من علماء السلف الكبارلم 

 .(35) «ولا أهل العلم والإيمان الله وللا رس

ومسألة وجود آيات في القرآن الكريم لا يعرف معناها مسألة محدثة من قبل بعض الفرق في العصور 

المتأخرة. فلقد تحدث هؤلاء عن الآيات المتعلقة بأسماء الله وصفاته والقدر والموضوعات المشابهة وجاؤوا 

رأت مجموعة متعلقة  ،«غير مفهومة؟ الممكن أن يحوي القرآن معاني ل منه» :بسؤال أو مشكلة عجيبة كقولهم

 .58-57صـ  ،1951 قاهرة تيمية، ابن الدين تقي المنطق، نقض (32)

 (.13/123) تيمية ابن الفتاوى، مجموع (33)

 (.13/123) تيمية ابن الفتاوى، مجموع (34)

 (.138 -13/136) تيمية ابن الفتاوى، مجموع (35)
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ا   إمكان وجود آيات  -بناء على فكرة أن الله من الممكن أن يمتحن عباده بما يشاء  -بظاهر الآيات )الحشوية(  جدًّ

تأويلات لا يعرف معناها في القرآن الكريم، وتبنت بعض الفرق الأخرى الرأي المعاكس ليؤسّسوا آراء لهم ب

هم على  «أهل العلم يعلمون تأويل المتشابهات»مساوية للتحريف. ويرى ابن تيمية أن المدافعين عن ادعاء أن 

)الجهمية(  ادعاء خطأ بالتأكيد. والحقيقة أن هذا الشيء الذي سمته الفرق الضالة كالباطنية القرامطة والمعتزلة

 .(36)للقرآن الكريم متساوية مع التحريف ئةطاإلّا تأويلات خليس  -التي دافعت عن هذا الادعاء  -والمتفلسفة 

وبقدر المفهوم فإن معاداة ابن تيمية متعلّقة بطريقة تأويل كلٍّ من المعتزلة الجهمية وفلاسفة الإسلام 

الآخرين كإخوان الصفا، وعند الباطنية الإسماعيلية وبمقياس واحد عند متكلمي الأشاعرة. ووفق فهم ابن 

ليست مفاهيم تشير  ا  أيض الصفاتون صفات الله سبحانه المتعلقة به كلها قديمة، وعدمها غير ممكن، تيمية فإ

وحدها أو صفات،  ا  إن واجب الوجود ليس ذات منفصلة عن ذات الله سبحانه. وأصلا  إلى حقائق غير مرتبطة أو 

ر صفات منفصلة  ا  بل ذات عن الذات، فرد الصفات يحمل خطر متّصفة بصفات الكمال. ولذا لا يمكن أن يُتصوَّ

يل إضافة إلى هذا فإن تأو .(37) لعدم إمكان التفكير في وجود ذات لا صفات لها في العالم الخارجي ،إنكار الذات

فهام غير المعلومات التي أعطيت في النصوص عن الله. وبقي الألأنه جرَّ إلى  ؛من التحريف الصفات يحملُ نوعا  

وإن استخدمت بعض  لأنه ؛ص تشبيه أو تجسيم يستدعي التأويلذكورة في النصوأنه ليس في الصفات الم

 ـومحتوى تلك الكلمات نفسها لصفات الإنسان وبعض صفات الله، إلا أنّ هذه المماثلة على المستوى اللفظي تماما  

ا الصفات ال ا عن المتعلّق بالإنسان. هذا التّقرير الإجمالي يشمل أيض   حول تي يكثر الادعاءالكلمات مختلف تمام 

 .(38) إيحائها بالتجسيم كصفتي الاستواء والنزول

بشكل عنيد جهود  -مع كونه غير مقرٍّ بوجود تشبيه وتجسيم في العقيدة الإسلامية  -يعارض ابن تيمية  

مذكّرا بأن عملهم على تأويل الصفات الخبرية كالعرش والاستواء واليد كان  ،متكلمي أهل السنة من ناحية

عم الآخرة يننه من ناحية أخرى يقِر  أن ما ذكر عن قصد عدم الإخلال بالتنزيه كي لا يقعوا في التهلكة. ولكب

يشير إلى احتمال مجيء ذلك بمعنى آخر. بموقفه هذا يُرى ابن تيمية في رأيه الأول ارتكاسيًّا المذكور في النصوص 

 .(39) ا  بردة فعل( مغالي )متصرفا  

تأويل بالمعنى الذي في  نى أعم كالجهمية بأنه تفسير الفرق كالمعتزلة والمرجئة أو بمعيحكم ابن تيمية على 

الآية السابعة من سورة آل عمران، ويتهمهم بأنهم يشتغلون بتأويل المتشابه الذي اختص الله سبحانه نفسَه 

حصيلة تفسير متكافئ  وإيضاحاتهم منتجا   - وتفسيره خصوصا   - بعلمه، في حين يرى أن تفسير السلف عموما  

بما يليق بعظمة الله بحدود لغة  -ن تبني فكرةَ وجوبِ شرحِ صفاتِ الله إذ إ مع التدبر والتّفكر في آيات القرآن.

 (.13/128) تيمية الفتاوى، ابن مجموع (36)

 (.294 -3/292) تيمية ابن والنقل، العقل تعارض درء (37)

 (.6 -3/5) تيمية ابن الفتاوى، مجموع (38)

(39) M. Sait Özervarlı, “İbn Teymiyye (İtikadî Görüşleri)”, DİA, İstanbul 1999, XX. 406. 
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صرح ابن تيمية أن  وقد -والقول بوجود معان  صحيحة لهذه الكلمات بشأن الصفات  ،-العرب وإمكاناتها 

 تعيين ماهية الصفات والمعنى الحقيقي لها.لا يعني ادعاء  (40) -السلف يقولون ذلك 

غير أن ابن تيمية يرى تفسير أهل الحديث وعلماء السلف الحنابلة بشأن الصفات هو التفسير الصحيح 

 :بأنها بمعنى التأويل.  ومن الممكن أن يقال ا  تأويلات الجهمية والمعتزلة خصوص ومقابل هذا يحكم على ،المطلق

مع  قال ذلكف ن معاداته المعتزلة والجهمية.عن ردة الفعل هذه تصدر إو ،«ةرتكاسيا»إن هذا الحكم ردة فعل 

آية في القرآن لا تفهم من حيث  ةحمد بن حنبل وعلماء السلف الآخرين عن عدم وجود أيأن تعبير الإمام إ :قوله

ا   -في الحقيقة  -ن هذا إوقوله  ،المعنى كأنما اعترف ابن تيمية من  ،(41) لها ا  على تأويلات الجهمية ومنع كان ردًّ

ا عقائديا    في هذا الموضوع. ناحية أنه تقلد موقف 

رات معاداة التأويل  :مبر 

قف السلبية لعلماء امعاداة التأويل في الفكر السلفي ليست معاداة بالمعنى المطلق. وبوضوح أكثر المو

همية هو اسم الفرقة المنسوبة لأبي محرز السلفية من موضوع التأويل تنبع في الأصل من مخالفتهم للجهمية. والج

لأتباع هذه الفرقة التي تعتبر رائدة الانشغال بتأويل المتشابه في تاريخ  هـ(. ووفقا  128جهم بن صفوان )ت: 

وفي هذه الحالة ينبغي تأويل النقل بما يوافق  ،إن العقل من الممكن أن يتعارض مع النقل :الفكر الإسلامي

التي تعطي  -كالاستواء والنزول واليد والوجه  -تأويل الصفات الخبرية  -مثلا   -ينبغي  ،ارالعقل. في هذا الإط

إمكان تصور لإله مجسّم باعتبار المعنى الظاهري الذي أضيف إلى الله سبحانه في النص. إضافة لا يمكن الحديث 

فالمقصود من الاستواء أن الله  ا  من مكان ما. إذ عن نزوله إلى مكان ما كما لا يمكن الحديث عن شغله حيّزا  

 سبحانه حاكم على العرش، والمقصود من نزوله سبحانه إلى وجه الأرض هو نزول رحمته أو نزول أمره.

كل صورة لأن الله سبحانه وتعالى منزه عن  ؛«شيء»ومن ناحية أخرى فإنه لا يمكن أن يقال عن الله 

تقبل لأنه سبحانه لا يتحدث في المس ؛ا  أيض  سبحانه وتعالىلا يمكن أن تنسب صفة الكلام للهتتمثل في الذهن. 

إلى عضو. وكلام الله مع سيدنا موسى يجب أن يقع على  ا  لأن في الكلام احتياج ،كما أنه لم يتحدث في الماضي

شكل خلق الله سبحانه لصوت في موجود ما، وإيصاله هذا الصوت إلى أذن موسى عليه السلام. ومن ناحية 

ؤية الله في الدنيا والآخرة غير ممكنة. فهو يُرى بأفعاله فحسب. وأوضح دليل على عدم إمكان ذلك ر ،أخرى

.(42) (103)سورة الأنعام:  ﴾  يخ يح يج﴿ :قوله تعالى

على أساس اللغة والعقل كان  -وخاصّة تلك المتعلقة بالصفات الخبرية  -إنّ تفسيَر الجهمية النصوص 

 (.13/131) تيمية ابن الفتاوى، مجموع (40)

 (.13/131) تيمية ابن الفتاوى، مجموع (41)

، 1993 قاهرة الملطي، الحسين أبو والبدع، الهوى أهل على والرد التنبيه: انظر والجهمية صفوان بن جهم عن أكثر لمعلومات (42)

 .Şerafettin Gölcük, “Cehm b(، و 99-1/97) ،1996 بيروت الشهرستاني، الفتح أبو والنحل، ، والملل99-97 صـ

Safvân”, DİA, İstanbul 1997, VII. 233-234; a. mlf., “Cehmiyye”, DİA, İstanbul 1993, VII. 236-237. 
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إفسادُهم للهيكل المتحفظ المستمر من زمن النبي في مجال العقيدة أعطى  -لذلك  ا  وتبع - ،بمقصد تنزيه الله

المجال لردّات فعل شديدة بين علماء السلفية. ومن منتجات ردة الفعل هذه بعض الكتب والآثار وعلى رأسها 

الرد على »ـ( ه280، وكتاب أبي سعيد الدارمي )ت: «الرد على الجهمية والزنادقة»كتاب الإمام أحمد بن حنبل 

وكتاب  ،«نقض الإمام أبي سعيد عثمان بن سعيد على المريسي الجهمي العنيد ؛الرد على المريسي»وكتابه  ،«الجهمية

اجتماع »هـ( 751)ت:  وكتاب ابن القيم الجوزية ،«الرد على الجهمية»هـ( 327ابن أبي حاتم الرّازي )ت: 

 .«الجيوش الإسلامية على غزو المعطِّلة والجهمية

هو تسمية  «للجهميّة»وذِكْر علماء السلفية كابن حنبل وأبي سعيد الدارمي وابن تيميّة وابن قيم الجوزيّة 

ا عن فرقة معينة أي أتباع جهم بن صفوان. ب ل يشمل مذاهب جامعة للمعتزلة والمرجئة أكثرُ من كونها تعبير 

ر زيادة على الآثاالاستدلالَ العقلي ية وشرحها ة كالحنفية وأهل الرأي ممن يجمعون في تفسير النصوص الدينعدّ 

تلميذ  - بن الحسن الشيباني ا  إن محمد :هـ(256ري عن يزيد بن هارون )ت: فحسب رواية البخا  .روالأخبا

فإن بشر وحسب ما عرفنا من كتب المعارضين له كأبي سعيد الدارمي  .(43) جهميّ  -الإمام أبي حنيفة المشهور 

جهمي ومرجئ  -المدافع عن أفكار وآراء متوازية مع فكر جهم بن صفوان  -هـ( 218: بن غياث المريسي )ت

 .(44) أيضا   وحنفيّ 

لتأويل النصوص المتعلقة بأسماء الله سبحانه  التصريح مرة أخرى أن رد السلفية وفي هذه المسألة ينبغي

ا بالمعنى المطلق. رغم أن بعض  هـ( تحدّثوا عن حمل الإمام 505)ت: العلماء كالإمام الغزالي وصفاته ليس ردًّ

لأن  ؛ا  لكن هذا ليس صحيح .(45) يه بوجوب ترك تأويل المتشابه أصلا  أحمد النصوص على معانيها الظاهرة ورأ

وهذا  ،(46) أن الإمام أحمد يردّ تأويلات المعتزلة والجهمية فقطهـ( وابن تيمية صرحوا 458قي )ت: العلماء كالبيه

للرد على الفرق التي تفسر  ،«الرد على الجهمية والزنادقة»كتابة الإمام أحمد لكتابه المسمى هو التقرير الصحيح. ف

يوضّح سبب معارضته  ،القرآن بشكل عشوائي متجاهلة تفسير النبي ودون الانتباه إلى الارتباط بين الآيات

م جاءت بمعنى مجازي. وقال كريوبقي أن الإمام أحمد وضّح أن بعض الآيات في القرآن ال .(47) لمنهج التأويل

وكلمات  ،بوجود عام وخاص -من سورة النساء  56اقض في الآية ادعاء الزنادقة بوجود تن نفي جوابه ع - ا  أيض

وأن أرباب العلم الحقيقين فحسب يمكنهم معرفة المعاني التي في مثل هذه  ،ذات معان  متعدّدة في القرآن الكريم

 .(48) الكلمات

(43) Ebû Abdillah Muhammed el-Buhârî, Hadîs-i Şerifler Işığında İlâhî Kelâmın Müdâfaası (Halku Ef‘âli’l-

İbâd), çev. Yusuf Özbek, İstanbul 1992, s. 24. 

 .Ahmed Sâim Kılavuz, “Bişr b. Gıyâs”, DİA, İstanbul 1992, VI. 220-221 :انظر وآرائه المريسي بشر عن أكثر لمعلومات (44)

 (.104 -1/103) ،1982 بيروت الغزالي، محمد حامد أبو الدين، علوم إحياء (45)

 (.13/131) تيمية، ابن الفتاوى، ومجموع ،304 ، صـ1984 بيروت البيهقي، بكر أبو والصفات، الأسماء كتاب (46)

(47) Yusuf Şevki Yavuz, “Ahmed b. Hanbel”, DİA, İstanbul 1989, II. 83. 

 .60صـ  حنبل ابن الجهمية، على الرد (48)
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ن يقولون: إنه سمع الثقات من أئمة الحنابلة في بغداد أ «فيصل التفرقة»زالي في كتابه وتحدث الإمام الغ

قلب المؤمن بين إصبعين » :وقوله ،«الحجر الأسود يمين الله في الأرض» :الإمام أحمد أوّل أحاديث النبي التالية

نب كل هذا فإن الإمام أحمد أوّل إلى جا .(49) «إني لأجد نفس الرحمن من قبل اليمن» :وقوله ،«من أصابع الرحمن

الواردة في الآيات التي تحكي عن كون الله سبحانه  «المعيّة»فهم  :فمثلا   ،تي في بعض الآياتالصفات الخبرية ال

فمرة حمله معنى  ؛نها معيّة مجازية. وفي هذا الإطار حّمل ذلك المفهوم معانيَ أنبياء خاصة ومع المؤمنين عامة بمع الأ

 .(50) حمله معنى علم الله سبحانه ورؤيته ومراقبته ، وأحيانا  مساعدة الله

مية عند السلفية يثبت تحت اسم معارضة الجه -خاصة  -ر بدخول معاداة المعتزلة والمرجئة قراوالإ

لأنّ التفريق بين المجاز والحقيقة في لغة العرب أحدِث  ؛ابن تيمية خاصة في موضوع المجاز موقفبشكل أقوى 

ا من بعض الحجج كعدم من بعض الف رق كالمعتزلة بعد القرن الثالث الهجري. وعارض ابن تيمية المجاز انطلاق 

وجود تفريق كهذا في العصور الأولى وعدم حديث علماء السلف عن التفريق بين الحقيقة والمجاز، ولم ير ابن 

الحال تشير إلى أن معارضة ابن تيمية من استعمال الاجتهاد والرأي. هذه  بأسا   -في فتاواه  ا  وخصوص - (51) تيمية

 للمجاز والتأويل ذات أصل عقائدي. فالفقرة التي في الأسفل تبّرر تقريرنا هذا بما يكفي:

غَةَ » لُوهُ بفَِهْمِهِمْ الل  مَامُ أَحْمَد وَلِهذََا كَانَ الْإِ  ؛وَهَذِهِ طَرِيقَةُ أَهْلِ الْبدَِعِ  ،وَاعْتَمَدُوا عَلَى رَأْيِهمِْ وَعَلَى مَا تَأَوَّ

هُمْ مِنْ أَهْلِ  .أَكْثَرُ مَا يُخْطِئُ النَّاسُ مِنْ جِهَةِ التَّأْوِيلِ وَالْقِيَاسِ  :يَقُولُ  ضَةَ وَغَيْرَ
افِ دُ المعُْْتَزِلَةَ وَالمُْرْجِئَةَ وَالرَّ

وَلِهذََا تَجِ

مْ وَمَا تَأَ  ونَ الْقُرْآنَ برَِأْيِهمِْ وَمَعْقُولِهِ ُ لُوهُ مِنْ الل غَةِ الْبدَِعِ يُفَسرِّ دُهُمْ لَا يَعْتَمِدُونَ عَلَى أَحَادِيثِ النَّبيِِّ  ؛وَّ
 ^وَلِهذََا تَجِ

ةِ المسُْْلِمِينَ  حَابَةِ وَالتَّابعِِيَن وَأَئِمَّ لَفِ وَآثَارِهِمْ  ؛وَالصَّ نَّةِ وَلَا عَلَى إجْمَاعِ السَّ مَا يَعْتَ  ؛فَلَا يَعْتَمِدُونَ لَا عَلَى الس  مِدُونَ وَإنَِّ

دُهُمْ لَا يَعْتَمِدُونَ عَلَى كُتُبِ التَّفْسِيِر المَْأْثُورَةِ وَالْحَدِيثِ 
غَةِ وَتَجِ مَا يَعْتَمِدُونَ عَلَى  ؛عَلَى الْعَقْلِ وَالل  لَفِ وَإنَِّ وَآثَارِ السَّ

تِي وَضَعَتْهَا رُ  اوسُهُمْ وَهَذِهِ طَرِيقَ ؤُ كُتُبِ الْأدََبِ وَكُتُبِ الْكَلَامِ الَّ إنَّمَا يَأْخُذُونَ مَا فِي كُتُبِ  ؛ةُ المَْلَاحِدَةِ أَيْض 

ا كُتُبُ الْقُرْآنِ وَالْحَدِيثِ وَالْآثَارِ  غَةِ وَأَمَّ  يُعْرِضُونَ عَنْ  .فَلَا يَلْتَفِتُونَ إلَيْهَا ؛الْفَلْسَفَةِ وَكُتُبِ الْأدََبِ وَالل 
ِ
هَؤُلَاء

 إذْ هِيَ عِندَْ 
ِ
 عَنْ النَّبِيِّ نُصُوصِ الْأنَْبيَِاء

لُونَ الْقُرْآنَ برَِأْيِهمِْ وَفَهْمِهِمْ بلَِا آثَار   ^هُمْ لَا تُفِيدُ الْعِلْمَ وَأُولَئِكَ يَتَأَوَّ

 .(52) «وَأَصْحَابهِِ 

إن ابن تيمية لا يعارض الرأي والنظر والاستدلال والتأويل والمجاز  ؛بحسب ما يُفهم من هذه العبارات

ففي الحقيقة إن المجاز والتأويل والرأي والاستدلال الذي عارضه  ستخدم ذلك عند الحاجةبالمعنى المطلق، بل يَ 

أو مجاز الآخرين وتأويلهم ورأيهم واستدلالهم. ولهذا فتفسير  «الآخر»هو المجاز والتأويل والرأي والاستدلال 

لآخرين كفرق الجهمية ، وتفسير اأهل الحديث وعلماء الحنابلة السلفية وتأويلهم واستدلالاتهم صحيحة

 .43-41 ، صـ1993 بيجو محمود: ناشر الغزالي، محمد حامد أبو التفرقة، فيصل (49)

 .159 -158 ،93 -92 صـ حنبل ابن الجهمية، على الرد (50)

 .80-79 ، صـ1983 بيروت تيمية، ابن الدين تقي الإيمان، كتاب (51)

 .107صـ  ،1983 بيروت تيمية، ابن الإيمان، كتاب (52)
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ا عن التفرقة بين الحق والباطل والمعتزلة والمرجئة وتأويلاتهم باطلة غالبا   ، أو على الأقل معلولة ومردودة. وتعبير 

كأن وعلى هذا  «تأويلا  »وشروح الآخرين  «ا  تفسير»أو القبول والرّدّ )الذم( ينبغي أن يسمى شرح أهل الحديث 

 ابن تيمية هكذا سماهم.

 ابن كثير موقفا   قد تبنىمسألة رد المجاز والتأويل من حيث المبدأ واستخدامها عندما يأتي موضعها  وفي

إن ابن كثير في تفسير الآيات المتعلقة بصفات الله تعالى الفعلية والخبرية  ؛لشيخه ابن تيمية. وبوضوح أكثر مشابها  

ا. في مثل تفسيره الآية  من سورة الأعراف المتعلقة بالاستواء على العرش،  54عبر عن وجوب عدم التأويل مطلق 

بن حنبل ي والليث بن سعد والشافعي وأحمد وأنه ينبغي اتخاذ أقوال علماء السلف ـ كمالك والأوزاعي والثور

ا هذا من ناحية، ومن ناحية أخرى في تفسير بعض  ،وإسحاق بن راهويه ـ التي ترد التأويل والتعطيل أساس 

 وفي هذا الإطار فسر تعبير ،تعلقة بالصفات الخبرية تبنى منهج متكلمي أهل السنة في التأويلالآيات الأخرى الم

 .(53)  وبركة إحسانهمن سورة المائدة بأنه لطف الله 64الوارد في الآية  ﴾  فح﴿

في  :قيمة التفسير الإشاري الت صو 

تعبير عن شروح الصوفية في العصور المتقدمة )التقليدية( استخدمت مصطلحات وكلمات متنوّعة لل

وفي العصر الحديث . «الإشارة والعبارة والسر واللطيفة والحقيقة»مثل  ،وآرائهم المتعلقة بآيات القرآن الكريم

وقد تُوُقِّف في العصور القديمة والحديثة على مجموعة من الشروط في مسألة . «التفسير الإشاري»انتشر مفهوم 

وأن لا يدعى وجود معنى باطني أو إشاري  ،الفته للمعنى الظاهر للقرآنقبول التفسير الإشاري مثل عدم مخ

وأن يوجد شاهد شرعي مساعد للتفسير  ،للمقصود الأصلي، وأن لا يكون له معارض شرعي أو عقلي

 وضعت أول مرة من قبل ابن تيمية. هذه الشروط قد وجدنا أنف ،وبقدر ما استطعنا أن نتأكّد .(54)الإشاري

حاول ابن تيمية أن يعطي  «رسالة في علم الباطن والظاهر»المتعلقة بعلم الظاهر والباطن ففي رسالته 

هـ( من الحق إذ انتقده الواحدي 402كم كان نصيب أبي عبد الرحمن السلمي )ت:  :أسئلة مثل نالجواب ع

ذا القول أحد وه ؟- «حقائق التفسير»في كتابه  «للقرآن ظاهر وباطن»لحديثه عن وجود قول  -هـ( 468)ت: 

نه إهذا القول من باب الحديث الموضوع، و إن :فقال ابن تيمية ،الأدلة الأساسية في مشروعية التفسير الإشاري

نقل قول عن الحسن . ومع هذا فقد أيضا   ليس في كتب الحديث رواية كهذهلم ينقله أحد من أهل العلم. و

 ،وانتشرت تعبيرات ،«وباطن وحد ومَطلَعٌ ومُطّلع لكل آية ظاهر» ا  أو موقوف هـ( مرسلا  110البصري )ت: 

كعلم الظاهر والباطن وأهل الظاهر وأهل الباطن عند كثير من الناس. لكن دخلت أشياء خطأ في مجال هذه 

 .(55) التعبيرات

 (.499 ،220 ،2/75) كثير ابن القرآن، تفسير (53)

 .Süleyman Ateş, İşârî Tefsir Okulu, Ankara 1974, s. 21 انظر: (54)

 (.125 -13/124) تيمية ابن الفتاوى، مجموع (55)
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التأويلات الخطأ من ناحية الدليل  :ماالتأويلات الإشارية والباطنية على نوعين، أولهأن يلاحظ ابن تيمية  

التأويلات الخطأ من حيث الدليل فقط. التأويل في النوع الأول المستنبط بالمعرفة هو بذاته  :ماثانيهووالمدلول، 

لأنه ليس ثمة دليل يوجب صحة الباطل. هذا النوع من التأويلات تعود  ؛يضا  أ باطل، ولذلك فدليله باطل

الثاني هو صحيح باعتبار جوهره، وهذا النوع من  للشيعة والصوفية والباطنية الفلسفية. والمعنى الذي في النوع

ن الصوفية يؤصّلون لمعان أخرى بألفاظ وردت في القرآن والسنة للتعبير عن إ :أي، التأويلات عائد للصوفية

د أمثلة كثيرة متعلقة بهذا النوع وووج .(56) الإشارات التي أنتجوها بهذه الطريقة سميت أخرى، والمعاني معان  

الباطلة  ممكن. وإذا جئنا إلى المعاني والتفسيرات «حقائق التفسير»في كتاب أبي عبد الرحمن السلمي من التفسير 

من وبكثرة في آراء الفلاسفة والقرامطة المخالفين للمسلمين في أصول الدين.  ا  أيض هاباعتبار جوهرها نجد

الزمر مخالفة لمنهج السّلف. فكل عاقل  عرف علماء السلف في العصر الأول يعلم أن الآراء التي تدافع عنها هذه

 .صريحا   ا  يكذب كذب« سقط عنهم فرضية الصلاةبعض الناس ت»فهم أن من يقول يُ  ،يقر بفرضيّة الصلاة

المعاني والتأويلات الإشارية الصوفية التي هي صحيحة بجوهرها من الممكن أن تكون دلالة غير مباشرة 

 ،عن حالتين متعلقتين بموقع اللفظ الذي يدل على المعنى الإشاريللقرآن والسنة. لكن هنا موضع للحديث 

لأنه من زعم المقصود  ؛فادعاء كهذا هو افتراء على الله ،«صود من هذا اللفظ المعنى الإشاريأن المق»ادعاء  :ماأوله

من سورة البقرة هو 67في الآية  ﴾ئخئم ئح ئج يي يى ين﴿: من البقرة الواردة في قوله تعالى

هو القلب، وأن المقصود ﴾لى لم لخ﴿ :من سورة النازعات 17المقصود من فرعون في الآية  النفس، وأن

 ﴾  مى مم مخ﴿وأن المقصود من  ،من سورة الفتح هو سيدنا أبو بكر 29في الآية  ﴾  مح مج﴿من 
هو سيدنا ﴾ نى نم نخ﴿سيدنا عثمان، و أن المقصود من  ﴾  نجنح مي﴿سيدنا عمر، وأن المقصود من 

 و غير عامد فقد كذب على الله.أ ا  ك عامدعثمان، من فعل ذل

فالتفسير الصوفي ليس من نوع الدلالة اللفظية للمعنى المذكور، من الممكن من قبيل القياس والاعتبار، 

صحيح وباطل. فمن  :فالفقهاء يسمون هذا القياس والصوفية يسمونه الإشارة، ويقسم الاعتبار إلى قسمين

ن المقصود هو المصحف واللوح المحفوظ، فإنإوقال  ﴾نخ نح نج مي مى﴿ :سمع قول الله تعالى

نصيب  هناك كما أنه لا يمس حروف القرآن في اللوح المحفوظ إلا المطهرون فكذلك ليس» :قاس على ذلك فقال

، والمعنى صحيح. ا  الاعتبار صحيحهذا يكون  «من رسالة القرآن ومعانيه إلا لأصحاب القلوب المطهّرة

لا » :انطلاقا من حديث - ا المعنى عن علماء السلف. وكذلك إذا استنتج أحدهم قائلا  وكذلك وردت آراء بهذ

 ما دامت الأمراض التي تدنس النفس كالحسد والكبر عند أحد :- (57) «فيه كلب أو جنب يدخل الملائكة بيتا  

الآية ﴾قمكج قح فم فخ فح فج غم غج﴿ :لأن الله سبحانه يقول ؛فلن تستقر حائق الإيمان في قلبه

تر بي بى بن بم بز  بر ئي ئى ئن ئم﴿من سورة المائدة، وقوله تعالى:  41

 (.125 -13/124) تيمية ابن الفتاوى، مجموع (56)

 .167 في الطهارة والنسائي: ،44 والأدب ،89 والطهارة ،88 واللباس ،12 في المغازي البخاري: (57)



«السلفية»عدد  الإسلامي التفسير عُرف في السلفية

م2015/  2، 1المجلد الأول / العدد: 

كمكى كل كا قي  قى في فى ثي ثى ثن ثم ثز ثر تي  تى تن تم تز
.(58) [146 :]الأعراف ﴾  نز نر مم ما  لي لى لم كي

ا بين التأويل التصوفي الإشاري هؤلاء » :والتأويل الباطني فيقول ،وابن تيمية إذ يفرق تفريقا قاطع 

فهو بهذا يرسم خطًّا عريضا  ،«في الدليل لا في المدلول واأخطؤهؤلاء إنما »يقول: و ،«في الدليل والمدلول واأخطؤ

يمثل التأويل الكلامي مدارس  :بين التأويل الكلامي الفلسفي والتأويل الإشاري التصوفي. في الصنف الأول

طنية فيمثلون التصنيف الكلام التي ذكرها كالمرجئة والمعتزلة والجهمية. وأما الصوفية كابن عربي والشيعة البا

فهم يمثلون التأويل  «في الدليل لا في المدلول واأخطؤ»الثاني. وأما متصوفو أهل السنة الذين صنفهم من الذين 

في تقرير مقاييس القبول والرد بشأن  حاسما   لعب دورا   فإن منهج ابن تيمية السلفي ؛أخيرا  الصوفي الإشاري. و

أهل الحديث  هي الشكل المتطور والمنظم لمدرسةتبار أن السلفية باعتبار أصلها التفسير الإشاري. إذا أخذ بالاع

ن الأنموذج الحاسم في تعيين صحة تفسيرات الصوفية هو في الأساس أنموذج أهل إفمن الممكن أن يقال: 

 ث.الحدي

 :التقييم العام والنتيجة

تلك  ،رن الثالث أحمد بن حنبلالذي دافع عنه رمز مدرسة أهل الحديث في الق - إن الفكر السلفي

اسمة في تراث حمكانة  وذ - التي وصلت من بعد إلى هيكل منهجي بجهود ابن تيمية وابن قيم الجوزيةالمدرسة 

 لفكر الأساسي المحافظة والتقليد.ن مميزات هذا اوم ،التفسير السني

المصادر الرئيسة المستخدمة يكفي النظر إلى الكتب التي تعتبر حتى يومنا هذا في مجال أصول التفسير 

. «مقدّمة التفسير»يف انعكس محتوى رسالة ابن تيمية ككتاب البرهان للزركشي والإتقان للسيوطي لمعرفة ك

مثل تفسير القرآن بالقرآن ثم تفسير  «أحسن طرق التفسير»ن ما قدمه ابن تيمية في رسالته إ :وبقي أن نقول

ساسية في التفسير حتى يومنا هذا كما كان في المصنفات السابقة ذا دور القرآن بالسنة يكرر حتى الآن قاعدة  أ

 (.130 -13/129) تيمية ابن الفتاوى، مجموع (58)

 اللغوي بالمستوى الفهم عن بديل« باطن» عن تحدثنا فإذا هذا، يشبه منهجا  ( هـ790: ت) الشاطبي إسحاق أبو تبنى وقد

 من أن الشاطبي بين وقد. سبحانه الله كلام في الذي والمراد المقصد فقه يعني ذلك فإنّ  وإمكاناتها؛ العرب لغة ظاهر حدود في

 لمنهج يؤصّل أن عليه فيجب وعليه التفسير، في جديدة طريقة أظهر قد يكون« والباطن الظاهر»لـ  تعريفا   هذا عن بعيدا   عمِل

 لغة في التي للمعطَيات مناسبا   الباطني المعنى يكون أن واشترط. قاطعة بصورة قوي دليلب به الخاص« والباطن الظاهر»

 على الحكم إمكان إلى إشارته مع نقلها التي مثلةالأ في فإنه السياق، هذا وفي. المعنى هذا يؤيّد خارجي   دليل يوجد وأن العرب،

 يقبل، أن يمكن لا مما بأنها التفسيرات بعض على حكمقد  ،«يةالقرآن الوحدة» القرآنية الكلية ضمن الصوفية تفسيرات بعض

 الشاطبي فيرى«. العَالَـمَين كلِا اخلع» معنى - 20 الآية طه سورة في الواردة - ﴾ فج غم ﴿ لعبارة بعضهم تحميل مثل

 راجع. وفسّره هفهم من وخير بالقرآن، خوطبَ  من أول الذين كانوا السلف لمنهج موافق غير شابهه وما التفسير هذا أن

 (.367 -346 /3) ،1997 بيروت الشاطبي، موسى بن إبراهيم إسحاق لأبي الشريعة أصول في الموافقات
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 الذي عرفناه.« تفسير الرواية»إطار تعريف التفسير بالمأثور  ا  أيضهذه المصنفات الأساسية وتحدد حاسم. 

راء تستند إلى الأحكام والآ أيضا   إن شروط قبول التفسير الإشاري التصوفي بقسم كبير منهاأيضا ؛ ف

وتداخل شروط قبول التأويل بجزء كبير منها مع  .«رسالة في علم الباطن والظاهر»لمذكورة في كتاب ابن تيمية ا

هي سواء في التأويلات التصوفية هذا التداخل يكون نقطة تركيز و .شروط قبول التفسير الإشاري ذو مغزى

نهج ابن تيمية في التأويل والكلام ووقوفه إذا أخذ في الاعتبار م المناسبة لظاهر النص. خصوصا   ،الكلامية مأ

من الممكن أن و ،إلى أقصى درجة من التصوف والعرفان النظري، وحديثه بلهجة ناقدة لهذا الموضوع متحفظا  

إن نخل شروط قبول التأويل في نظرية المعرفة البيانية في تراث أهل السنة ونسجها بدقة ينبع من نفوذ  :يقال

ر تقرير مشابه بشأن النقاشات التقليدية المتعلقة بجواز تفسير القرآن السلفية المنهجية. وم ن الممكن أن يُقرَّ

 .استنادا  للرأي

إلى جانب هذا يعرف أن نشوء تيار التفسير الاجتماعي ـ الذي رأى قبولا  وانتشارا  في العالم الإسلامي في 

إن أنموذج  ،أ من السلفية. خلاصة الكلامالعصر الحديث والذي يمثله محمد عبده ومحمد رشيد رضا ـ قد نش

 .التفسير الحاكم في تراث أهل السنة من العصور القديمة وحتى يومنا هذا هو بمعظمه يعود لابن تيمية والسلفية

رغم أنه يجب أن يذكر طريق قوي في عرف التفسير السني، وهو الذي يعمل بمنهج التأويل والتفسير والذي 

المفسرين كالإمام الماتريدي وفخر الدين الرازي والبيضاوي وهو المنهج الذي عُمل  غلب عليه الدراية منهجت

فيه خصوصا  في زمن العثمانيّين والذي تصدر بهذا الملا فناري، ومن بعده تُبُنِّي من عدد من المفسرين العثمانيين، 

 .قوي في تراث التفسير السني متخذين اتجاها  يجمع بين طريقة التفسير الإشاري وتفسير الدراية. فلهم مكان

منذ مئة سنة وحتى الآن هو تيار التفسير الاجتماعي، ذي الهوية  ا  شهر وريد من أوردة التفسير وخصوصلكن أ

السلفية، الذي يتمثل بشخصيات كمحمد عبده ورشيد رضا ومصطفى المراغي والمودودي وسيد قطب. 

ير السلفي متعلقة بتقرير المعنى الأصلي للقرآن الكريم، لكن لهجة ابن تيمية الأساسية في منهجه في التفس

ماذا يقول » :وعدم تأويله وتحريفه. وبنفس الوقت فهذه اللهجة زيادة على كونها البحث عن جواب السؤال

ورؤية الجواب، هي نقد جدي لطريقة دفع الآراء الفلسفية والسياسية والمذهبية تحت اسم  «القرآن حقيقة؟

وإنطاق القرآن الكريم بشكل مواز لرأي مسبق ممكن بقطعه عن سياقه  .ها من القرآن الكريمالتأويل لتصديق

 وتأكيدالتاريخي. ونزعه من السياق يكون بعدم التقيد بالنقول التي تحتوي معاني تاريخية وبما جاء عن السلف. 

في مسألة تقديمه على المعاني  م جدا  ، التأكيد على الولاء الراجح الظاهر مهجدا   والنقل مهم ابن تيمية على السلف

. ولأجل هذا التفسير المستند لعلم العربية وحده فيه مشكلة أيضا   -للفكر السلفي  وفقا   -الاعتباطية. ولكن 

قال: ذهب بعض المفسرين للمعاني  ،يم من اللفظ وحدهقال ابن تيمية عن تعيين المعنى المقصود في القرآن الكر

 من غوية لأي شخص يتكلم ويفهم مجرد العربية، تاركين بيان رسول الله المخاطب الأولالمناسبة للحصيلة الل
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وحي القرآن، وهؤلاء المفسرون بقوا مرتبطين باللفظ المجرد فذكروا معاني لا يمكن أن تكون مقصودة في لفظ 

 .(59) القرآن الكريم، دون النظر إلى سياق الآيات وإلى بيان رسول الله

أن إمكانات اللغة لا  بد من مراجعة لغة العرب، إلالاوالمقصد الأصلي في القرآن الكريم لتحديد المعنى 

ن إ :لأن فهم القرآن بشكل صحيح وتوضيحه أمر يتعدى مسألة قواعد اللغة. وبقي أن نقول ؛تكفي وحدها

ا القرآن أفضل من يفهم القرآن ليس الذين يعرفون العربية بشكل جيد، بل الفقهاء يستطيعون أن يفهمو

وفي التفسير يجب الانتباه إلى أقصى حد إلى أسلوب القرآن وطريقة تعبيره.  .(60) ويفسروه أفضل من علماء العربية

لأن  ؛طريقة خطابه وعادتهلا ينال اللفظ معنى إلا إذا عرفت اللغة التي استخدمها صاحبه، و»وبتعبير ابن تيمية 

رادية واختيارية. فصاحب الكلام يريد أن يستخدم لفظا بمعنى دلالة اللفظ على المعنى ليست عشوائية بل إ

أو طريقة تعرف عنه بشأن التعبير عن معنى بلفظ معين فهذا الأسلوب أو هذه  معين. عندما يضع أسلوبا  

في الخطاب.  وما يقصده من الألفاظ يعرف عادتهلهذا السبب من يقدّر ألفاظ النبي و .الطريقة تتحول إلى عادة له

 .(61) «بالنسبة له ومفهوما   ا يصبح المقصود والمراد الذي لا يستطيع أن يقرره الآخرون واضحا  وهكذ

في  ا  تخاذ المعاني التي حّملها الشارع للكلمات العربية أساسوبناء على ما فهم من هذا الشرح، فإنه ينبغي ا

عن المعنى  ربية محتوى مختلفا  لأن الشارع سبحانه حّمل العديد من الكلمات في اللغة الع ؛تفسير القرآن

شروح التي الوالاستخدام الذي في اللغة. وأما معرفة محتوى المعنى هذا فمن الممكن أن يوصل إليه بواسطة 

في اللغة العربية  ام الذيللمعنى والاستخد ولهذا فإن من أول القرآن تبعا   ؛جاءت عن النبي وعن السلف

 د إلى المنقول عن النبي وعن الصحابة فإنه يكون قد أول تأويلا  الشرح المستن المعنى المستند إلىوحدها دون اعتبار 

 .(62) بأهل البدعة خاصا   عائدا  

إن المعنى الأصلي لكلمة في القرآن الكريم هو المعنى الذي فهمه جيل  ؛وحسب مفهوم التفسير السلفي

وقد  .حية التي نالتها الكلمات مع الزمنمن تلك الكلمة. ويجب أن لا تعتبر المعاني الاصطلا الصحابة خصوصا  

قرر ابن قيم الجوزية أن تحميل المعاني الاصطلاحية للكلمات في القرآن الكريم باطل )لا أصل له(، فيرى أن حمل 

كلمة من القرآن عن معناها المعروف في عصر النزول إلى معنى ظهر في العصور التي بعدها هو تأويل باطل 

إن هؤلاء حملوا ألفاظ القرآن على معان أخذت  إذضوع زلت قدم الكثيرين وضلوا عن المنهج. . وفي هذا الموتماما  

مكانها في اصطلاحات العصور المتأخرة ولم يكن لها مقابل قط في اللغة العربية في عصر النزول. فينبغي الانتباه 

فقد فسر  .له باسم التأويلالكذب على الله ورسو لا فستحصل حالة خطيرة تشبه إسنادفي هذه المسألة. وإ

 (.13/191) تيمية ابن الفتاوى، مجموع (59)

 (.17/222) (،3/38) تيمية ابن الفتاوى، مجموع (60)

 (.7/77) تيمية ابن الفتاوى، مجموع (61)

 (.244 -7/243) تيمية ابن الفتاوى، مجموع (62)
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وجعلوا كون القمر يتحرك دليلا   «الحركة»من سورة الأنعام بمعنى  76في الآية  ﴾  ئن ئم﴿بعضهم تعبير 

بمعنى  «الأفول»على بطلان ربوبيته. مع أنه لا توجد في عصر نزول القرآن ولا عبارة واحدة استخدمت كلمة 

 ما لا يمكن أن ينفصل»أنها بمعنى ة في القرآن بإسنادها إلى الله على أولوا كلمة الأحد المستخدم أيضا   .«الحركة»

لو كان الله على عرشه لما كان متصفا  بصفة  :ومن وراء ذلك قالوا ،«جديدا   شيء منه عن ذاته ولا يصير كائنا  

مثال واحد الأحد. في حين لا يعرف لا العرب ولا علماء اللغة مجيء كلمة الأحد بهذا المعنى. لا يوجد ولا 

لاستخدام هذه الكلمة في لغة العرب بهذا المعنى. وتقدير هذا المعنى عائد للجهمية والفلاسفة والمعتزلة ومن 

 .(63) تبعهم

إن الدافع الأصلي في انتقادات ابن تيمية وابن القيم بشأن التأويل هو حرصهم على عدم التنازل عن 

لحديث، مع كونهم متأثرين بدوافع عقدية. وهذه مسألة من الممكن المبادئ المنهجية والمعرفية التي تعود لأهل ا

فيرى ابن تمية أن أكثر تفسير  «أي تفسير هو الأنسب للقرآن والسنة؟» :سؤال نقريرها بما أجاب به ابن تيمية عت

من السلف، لأن الطبري ذكر فيه النقول المعتمدة بإسناد  ؛«جامع البيان»معتبر في يد المسلمين هو تفسير الطبري 

ا، وقد أبدى صرامة في النقل عن الأشخاص المجروحين كمقاتل بن سليمان  ولم يعط مجالا   للبدع. أيض 

كتفسير الثعلبي والبغوي والواحدي فإن هذه التفاسير مفيدة مع  ،فإذا جئنا إلى بعض التفاسير .(64)والكلبي

 ابن عطية والقرطبي فإنهما من ناحية القرآن احتوائها على مجموعة من الروايات المشكلة والبدع. وأما تفسير

ليء بالبدع م»وهما من الكتب البعيدة عن البدع. ومقابل هذا فإن تفسير الكشاف للزمخشري  ،والسنة مقبولان

 .(65) وأقوى تفسير وأشده اعتبارا  بين كل هذه الكتب هو تفسير الطبري .«من أوله إلى آخره

سرد المبررات التي تعزز  «جامع البيان»هو  ن أشد التفاسير اعتبارا  إ :وكما يرى فإن ابن تيمية إذ يقول

وأخذ بعين الاعتبار نفس المبررات في تقويمه لكتب التفسير العائدة لمفسري  .ولاءه لفكر السلف وأهل الحديث

للمعتزلة ، لمعاداته عقائديا   أهل السنة الآخرين. مقابل هذا فإنه في تقويمه للكشاف للزمخشري سلك سلوكا  

فيه كل شيء ولكن ليس فيه »والجهمية. وكذلك فقد تلبّس بحال مشابهة إذ انتقد التفسير الكبير للرازي فقال: 

 انتهى. «تفسير

 :العربية المصادر والمراجع

  2002الإتقان في علوم القرآن، أبو الفضل جلال الدين السيوطي، بيروت. 

  ،1982بيروت إحياء علوم الدين، أبو حامد محمد الغزالي. 

  1984الأسماء والصفات، أبو بكر البيهقي، بيروت. 

 (.191 -1/189) ،1998 رياض الجوزية، قيم ابن الله عبد أبو المرسلة، الصواعق (63)

 عُيَيْنةَ بْنِ  سُفْيَانَ  تَفْسِيرِ  مِثْلَ : والتابعين الصحابة كَلَامُ  فيِهَا يُذْكَرُ  أن بسبب أيضا   والمحترمة المفضلة الكتب من تعد التَّفَاسِير فَهذه (64)

اقِ  دِ وعَبْ ( 198 :ت) زَّ مَامِ  وَتَفْسِيرِ ( 238 :ت) رَاهَوَيْه بْنِ  وَإسِْحَاقَ ( 211 :ت) الرَّ  :ت)حميد  بْنِ  وَعَبْدِ ( 241 :ت) أَحْمَد الْإِ

 (.13/190) تيمية ابن الفتاوى، مجموع(. 327 :ت) حَاتمِ   أَبِي  وَابْنِ ( 318 :ت)المنُْذِْرِ  وَابْنِ ( 276 :ت) مخلد بْنِ  وبقي( 249

 (.13/190) تيمية، ابن الفتاوى، موعمج (65)
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 ،1983بيروت  الإيمان، تقي الدين ابن تيمية. 

 د.تالله بدرالدين الزركشي، بيروت البرهان في علوم القرآن، أبو عبد ،. 

 1991الله شمس الدين الذهبي، بيروت  تاريخ الإسلام، أبو عبد. 

 ،1983إسماعيل ابن كثير، بيروت  بو الفداءأ تفسير القرآن العظيم. 

 د.تالتفسير والمفسرون، محمد حسين الذهبي، بيروت ،. 

  1992تقي الدين ابن تيمية، مجموعات الرسائل والمسائل، بيروت. 

  1993التنبيه والرد على أهل الهوى والبدع، أبو الحسين الملطي، قاهرة. 

  ،1983ياض رالالجامع لأخلاق الراوي، أبو بكر الخطيب البغدادي. 

 د.تالجرح والتعديل، أبو محمد ابن أبي حاتم، بيروت ،. 

  ،1991رياض الدرء تعارض العقل والنقل، تقي الدين ابن تيمية. 
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