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Sahabe, Kur’an ve Tefsir

Mustafa OZTURK*

Ozet

Sahabe, Kur’an vahyinin niizuliine hem sehadet hem refakat eden ilk Miisliiman
nesildir. Bu yiizden de tefsir konusunda hem imtiyaz hem faikiyet sahibidir. Ciinkii tefsir,
Kur’an’in nazil oldugu tarihsel ve toplumsal vasatta ilk muhatap kitleye ne soyledigini
ortaya ¢ikarmayi hedefleyen bir ilmi disiplindir. Te’vil ise bu ilk ve 6zgiin anlamdan
hareketle Kur’an'in daha sonraki tiim zamanlar ve ¢aglarda insanliga ne sdylemek istedigi
hakkinda fikir ve goriis tiretme faaliyetidir. Tefsir sabit, te’vil degiskendir. Kur’an'in ilk defa
ne soyledigine sadakat kaygis1 tasiyan her Miisliiman, bugiinkii sosyolojik zeminde dahi
sahabenin genel anlayis ve idrak ufkundan bagimsiz yorum yapmaya mezun degildir. Oysa
bugiin gerek Kur’an'in evrensel mesajlar tasiyan bir ilahi kelam oldugunu izhar etmek, gerek
Kur’ant ¢agmn idrakine sdyletmek adina sahabenin Kur’an’dan ne anladigi meselesi bilingli
olarak goz ardi edilmektedir. Buna karsilik bir¢ok c¢agdas Miisliiman yorumcu, Kur’an
tefsirinden bagimsiz konularda sahabeyi yere goge sigdiramama retorigi yapmaktadir.
Kur’ant anlama ve yorumlama sz konusu oldugunda ise sahabenin tasfiyesiyle olusan
otorite boslugu modern yorumcunun kendi 6znelligiyle doldurulup Kur’an ¢ogu zaman
keyfi sekilde konusturulmaktadar.
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Sahabah, Qur'an and Tafsir

Abstract

Sahabah is the first generation who witnessed and supported revelation of the Quran.
For that reason, they are both privileged and have excellence on tafsir. Because tafsir is a
scientific discipline which aims to portray what Quran said to the society in which it revealed
for the first time.

On the other hand, ta'vil is the practice of generating ideas and opinions for later
generations and humanity on what Quran said by referencing its original meaning.

While tafsir is static, ta’vil is dynamic. Any Muslim, who is sensitive to follow original
meaning of the Quran, is not certified to interpret the Qur'an outside of the sahabah’
approach even in today’s world. However, the issue of what Sahaba understood from the
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Quran is disregarded for both not revealing that the Qur'an is the universal message of the
God and to prevent its prevalence widely. On the contrary, many contemporary interpreters
exaggerate sahabah on the topics outside the Qur’an. They become subjective when the issue
is Qur’an interpretation and overstate themselves which makes their interpretation arbitrary.

Keywords: Sahabah, Qur’an, sunnah, tafsir, ta’vil

Giris

Giintimiizde Kur'an'in tefsirinden s6z agildiginda genel olarak tefsir
teriminin “yorum”a (te’'vil) karsilik geldigi diisiiniiliir veya cogunlukla bu iki
terimin miradif oldugu kabul edilir. Halbuki tefsir, niizul ortaminda Kur’an'in ilk
mubhatap kitleye ne sodyledigini kesfetme ¢abasi olup temelde rivayet ve tarih
bilgisine dayali bir faaliyettir. Imam el-Matiiridi'nin (6. 333/944) “hiive ma kile”
lafziyla muhtemelen kendisinden &nceki bir kusaktan aktardigi “tefsir-te’vil”
ayrimi bu noktada oldukc¢a onemlidir. Bu meghur ayrima gore tefsir Allah’in
Kur’an’da ne buyurdugu meselesiyle ilgili oldugundan, sahabe disinda hi¢ kimse
tefsir hususunda konusmaya mezun degildir. Esasen ilmi keyfiyeti kadar dini
mahiyete de sahip bir caba olarak tefsir, Kur’an vahyinin Hz. Peygamber ve sahabe
neslinin bizzat sehadet ettigi niizul ortamindaki ilk ve dogrudan muhataplara ne
sOyledigi sorusunun cevabini, yani ilk ve asli manay: aramaya matuftur. Niizul
donemindeki sonraki farkli zamanlar ve ¢aglarda otantik/6zgiin mana ve
muhtevaya dogrudan ya da dolayli referanslarla {iretilen goriis ve yorumlar -ki
bunlar klasik Islami kaynaklarda re’y, ictihad, istinbat, istihrac gibi miiteaddit
terimlerle de ifade edilir- ise Imam el-Matiiridinin naklettigi ayrima gore “te’vil”
kapsaminda yer alir.!

Kisacasi tarih, rivayet ve ayni zamanda dil (linguistik ve semantik) temelli
tefsir faaliyetiyle kesfedilen anlam Kur'an'in kendi niizul vasatinda ilk ve
dogrudan muhatap kitleye soyledikleri, te’vil yoluyla elde edilen ¢ikarimsal anlam
ise farkli zamanlar ve caglardaki dolayll muhataplara soylemek istedikleri
hususlarla ilgilidir. Isbu noktada denebilir ki tefsir ge¢miste, yani yirmi iig yillik
niizul siirecinde olmus bitmis seylerle ilgili sabit mananin pesindedir. Te'vil ise hal-
i hazirda vuku bulan veya istikbalde vuku bulmasi muhtemel olan meselelerle
ilgilidir. Hem ucu acgik bir siire¢ olmas1 hem de farkli ihtimallere agik bulunmas:
hasebiyle te’vil faaliyetinde mutlak nesnellik iddiasinda bulunmak pek miimkiin
olmadig gibi, mutlak isabetlilikten dem vurmak da s6z konusu degildir.

Bu ytlizden, klasik donemlerde Semsiileimme es-Serahsi (6. 483/1090 [?]) ve
Muvaffakuddin Ibn Kudame (6. 620/1223) gibi alimler, “Te’vil varsa tekfir yoktur”?

1 EbG Manstir Muhammed b. Muhammed el-Matiiridi, Te'vilatii’l-Kur’dn, nsr. Ahmed Vanlioglu, Istanbul
2005, 1. 3.

2 Bkz. Ebti Bekr Muhammed b. Ahmed es-Serahsi, Kitibu'l-Mebsiit, Beyrut 1989, X. 125, 128; Ebl
Muhammed Muvaffakuddin ibn Kudame, el-Mugni, nsr. Abdullah b. Abdilmubhsin et-Tiirki-Abd{ilfettah
Muhammed el-Hulv, Riyad 1997, XII. 276-277.
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diye Ozetlenebilecek bir yaklasimla hem yorum faaliyetindeki 6znelligi hem de dini
mesajin ancak yorum yoluyla anlasilip farkli tarihselliklere tasinacagi ve fakat isin
dogas1 geregi yorumda farkli yonelim ve egilimlerin ortaya cikacagi gercegini
teslim etmislerdir. Buna gore tefsir faaliyetiyle izi siiriilen ilk ve asli mana, Islam’in
icinde bulundugunuz cagda ne sekilde anlasilmasi ve uygulanmasi gerektigi
sorusunun cevabini olusturmaz; fakat bu soruya dair muhtemel ve mubhtelif
cevaplarin ilk asamasini olusturur. Bu itibarla, Kur’an ilk Miisliiman nesli temsil
eden sahabenin genel anlayis ve idrak ufkuna kayitsiz kalinarak yorumlanamaz.

Sahabe, ilahi vahyin rehberliginde Hz. Peygamber tarafindan teblig ve temsil
edilen miiesses Islam’in tarih sahnesindeki kurucu {immeti olarak diger biitiin
Miisliiman nesillerden farkli ve imtiyazlidir. Ciinkii sahabe, Ibn Kayyim el-
Cevziyye'nin (6. 751/1350) ifadesiyle, hayat suyunun [vahiy ve niibiivvetin] tatls,
saf ve buz gibi fiskirdig1 gozenin basinda bulunan nesildir.? On bes asirlik tarihi
tecriibede sahabeyi diger biitiin Miisliiman nesillerden farkli kilan temel
hususiyetlerden biri, Hz. Peygamber’e vahyedilen Kur’an'in niizul ortaminda hazir
bulunmak ve vahyin niizul siirecine bizzat sahit olmaktir ki bu 6zellik Kur’ant
anlama ve onunla dogrudan iliski kurma hususunda sahabe neslini biriciklestirir.

Hal boyleyken, giiniimiizde sahabe ¢ogunlukla dini retorik diizeyinde hayli
romantik bir menkibe konusu olarak zikre deger goriilmekte, hatta ecdat
edebiyatini hatirlatan bicimde sahabeden nostaljik tema gibi s6z edilmekte ve fakat
Ozellikle bir Miislimanin Kur’an’t nasil anlamasi, onunla nasil iligki kurmasi
gerektigi gibi ciddi meseleler s6z konusu oldugunda, kurucu timmet tecriibesi pek
dikkate deger goriilmemektedir. Halbuki sahabe nesli bizim i¢in Kur’an’in sihhatli
anlasilmasi ve hayata tasinmasi hususunda rol modeldir. Ciinkii onlar ilahi hitabin
ve Hz. Peygamber’in terbiyesinde yetismis, iistelik tevhid ve Islam davasi igin
canlar1 da dahil biitiin her seylerini feda etmis ilk ve 6ncii nesildir ki bunun bdyle
oldugu, bir¢ok ayetin sarih beyaniyla da sabittir. Mesela, bir ayette sahabe nesli,
“insanlar i¢in ortaya ¢ikarilmis en hayirh topluluk” diye tanitilmis, bagka bir ayette,
Allah’in onlardan, onlarin da Allah’tan razi oldugu vurgulanmistir.* Yine
miiteaddit ayetlerde sahabe Allah’in ovgiisiine ve miikafat vaadine mazhar
olmustur.’

Biitin bunlara ragmen sahabenin masum ve giinahsiz olmadig1 da
kuskusuzdur. Sahabe nesli de her insan toplulugu gibi hata ve nisyanla muallel
olmasi hasebiyle bircok ayette onlarin yapmalar1 gerekirken yapmadiklar1 ya da
yanlis yaptiklar1 veyahut isabetsiz tutum ve davramslar1 hakkinda itaplarda
bulunulmustur.6 Fakat unutmamak gerekir ki Hz. Peygamber de bir¢ok kez ilahi
itaba muhatap olmustur. Kisacasi, sahabe, Hz. Peygamber’e izafe edilen bir hadiste

3 Ebi Abdillah Semsiiddin Muhammed ibn Kayyim el-Cevziyye, ['limii’l-Muvakkiin, Riyad 1423, II. 8.
4 Al-i Imrén 3/110; Tevbe 9/100.

5 Bakara 2/143, Enfal 8/74, Hagr 59/8-9.

6 Mesela bkz. Nisa 4/75, 109; Maide 5/101; Enfal 8/67; Ntir 24/11-18; Ahzab 33/53.
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de belirtildigi gibi, “en hayirli nesil”dir.” Bu bakimdan, giiniimiizde samimi ve dert
sahibi her Miisliimanin Kur'ant agiklama, anlama ve yorumlama c¢abasinda
sahabeyi dikkate almas1 ve sahabe nesline referansta bulunmasi bir tercih degil,
mecburiyettir.

Sahabenin Kur’an’t Anlama Tarz1

Kur’an't anlamak oOncelikle her bir Miisliiman icin kendi varhigimmin gergek
sahibi (maliki) ve efendisi (rabbi) olan Allah’1 tanimak, boylece bir fani varlik olarak
bu alemdeki yerini, varolus sebebini ve gayesini anlayip kavramaktir ki bircok ayet,
hadis ve rivayetin tanukligina gore genel olarak sahabe neslinin Kur’an’t anlama ve
Kur’an’la iliski kurma tarzi da bu minvaldedir. Bu tiir bir iliskide, anlama
¢abasindaki Miisliiman ile anlamaya konu olan Kur’an vahyi arasinda 6zne-nesne
ayrismasini mucip bir ontolojiye mahal yoktur. Nitekim sahabe nezdinde Kur’an,
ben/biz idrakinden ve gercek hayat tecriibesinden bagimsiz olarak orada duran
otonom bir nesne ve yine “ben/biz”’den bagimsiz anlamlar tasiyan lafiz, beyan,
mana temelli bir metin olarak goriilmemis, bilakis iman ve teslimiyete dayali bir
idrakle pratik hayata yon veren bir ilahi rehberlik olarak 6ziimsenmistir.

Sahabenin Kur’an'la kurdugu bu varolussal iligskiyi rasyonel akil, zihin ve
diisiinceden ziyade, kalbi bir fiil olarak giiven (iman) ve teslimiyete dayali hissiyat
belirlemistir. Bu nitelikteki anlama modelinde sahabe Hz. Peygamber’in siinnetiyle
ete kemige biiriinen vahyin davetine dikkat kesilmis, sanki bizzat Allah’la karsilikli
konusurcasina ilahi buyrugu isitmis ve bunun geregini yerine getirmistir ki,
“Rabbimiz! Biz, ‘Rabbinize inanip giivenin’ diye ¢agrida bulunan el¢iyi duyduk ve
iman ederek bu ¢agriya uyduk. Rabbimiz! Giinahlarimiz1 affeyle; hatalarimizi yok
say1p bagisla ve bizim canimizi hayirh kullar ziimresine dahil kimseler olarak al!”
mealindeki Al-i Tmran 3/193. ayette de sahabenin iman ve teslimiyet iizerinden
Allah’la kurduklar1 bu derin iligkiye isaret edilmistir.

Vahyin inzal siirecinin basindan itibaren insanliga seslenen Kur’an, sahabe
tarafindan, gergek hayat tecriibesinden bagimsiz sekilde kendi basina bir nesne ya
da metinsel entite olarak degil, aksine bu alemdeki varolus hikayesinin ve smirh
siireli hayat sermayesinin biiyiik anlamini ve asil amacinu izhar/ifsa etmeye ¢alisan
bir hitap olarak algilanmistir. Bu yiizden, sahabiler Kur’an hitabini dinlediklerinde
onun anlamini daima bu diinyay1 idrak ¢abasi i¢inde kavramislardir. Haliyle, onlar
Kur’an’1 anladiklarinda, herhangi bir seyi degil, bu diinyada neyin olup bitmekte
oldugunu ve ote diinyada neler olabilecegini farkli bir goézle idrak etmeye
baslamislardir. Hz. Peygamber ve sahabe i¢in Kur'an’in anlami, Kur’an ile bu
diinya arasinda agilmakta ve kurulmakta olan bir bag ve baglantidir. Bagka bir
ifadeyle, Kur'an’in anlami, sahabe icin ne sadece Kur’an’in nazim ve manasina ne
de sadece bu diinyaya bakilarak kavranabilecek bir seydir... Kur’an, bir vaat (s6z

7 Buhari, “Fezailii Ashabi'n-Nebi” 1; Mislim, “Fezaili’s-Sahabe” 211, 212.
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veris) olarak anlamini ifsa ederken, ayni zamanda bu vaat esliginde hitap ettigi
insanlarin doniismesine, hal-i hazirdaki hal ve durumdan daha farkli sekilde
gelismesine, istikbali simdiden diisiinmesine imkan veren, dahasi genelde insana,
6zelde Miisliimana bir¢ok firsat sunup kendini doniistiiriilebilecegi genis imkan
alanlar1 gosteren bir ilahi hitap olarak kendini serimlemistir.®

Denilebilir ki sahabe nesli Kur’an't dogrudan dogruya kendilerine yonelik
bir ilahi davet (cagri, seslenis) olarak algilamis ve onu ayni zamanda “agik metin”
olarak kavramistir. Acik metin olarak Kur’an, anlatmak istedigi seyi biitiiniiyle
aktarmak yerine ya bir yoniiyle aktarir ya da baska bir yerde baslayan bir anlatima
atifta bulunarak mesajini tamamlar. Kur’an'in 6zellikle kissalar ve mesellerle ilgili
pasajlart agik metin tarzindadir. Bu tiir pasajlarda anlatilanlar ya daha 6nce baska
bir surede veya ayni surenin Onceki kisimlarinda baslamis bir anlatinin
tamamlayic unsurlaridir.®

Sahabe neslinin hem vahyin niizuliine hem Rasfilullah’in stinnetine sehadet
ve refakatte bulundugu, bu arada ilahi hitap ile son derece sicak ve canli bir
iliskinin kuruldugu niizul déneminin sona ermesini miiteakiben Kur’an ve anlama
konusunda ¢ok ciddi bir kirilma yasandi. Ciinkii artik Hz. Peygamber ve ona
refakat eden sahabe nesli tarih sahnesinde yoktu. Kur’an mevcuttu; fakat bir hitap
olarak degil, iki kapak arasina alinarak mushaflasmis bir yazili metin olarak
mevcuttu. Bu durum gergekte bir canli seslenis olan Kur’an’1 zorunlu olarak kapali
metin haline getirdi.

Kapali metin, her seyden once yazili olarak mesaj iletmek amaci tasir, yazi
dilinin kendine 6zgii kurallarina uyar, onun imkanlarini kullanir ve bu dilin imkan
alaniyla da siurlidir. Basta okuyucu kitlesi goz oniinde bulundurularak masa
basinda kaleme alinan her tiirlii eser olmak iizere yasa metinleri, felsefe yazilar1 ve
bilimsel eserler gibi birer kapali metin tarzindadir. Kendi i¢inde tamamlanip kapalt
hale gelmis metinler esasen zihne, muhakeme ve muhayyileye hitap ederler. Ne
anlattig1 veya ne demek istedigi hususunda kendisine ait bir parcanin ya da iginde
anlaml olacag bir biitiiniin eksikligi hissedilmez. Yine bu tiir metinlerde anlatim,
metnin basladig yerde baglar, metnin son buldugu yerde biter.1

Tabiln diye anilan ikinci Miisliiman nesil Kur’an’la iste bu tiir bir metin
olarak tanist1 ve bu durum ister istemez teknik diizeyde Kur’an metnini anlama ve
agiklama ihtiyact dogurdu. Buna bagh olarak tefsir ve te’vil mahiyetindeki goriisler
sahabe donemiyle kiyaslanamayacak nispette artti. Bu arada zaman degisti, diinya
degisti; haliyle dil, anlam ve anlamanin mahiyeti de degisti. Iste bu degisim
siirecinde Allah artik Hz. Peygamber’in diliyle degil, ister istemez yazili metinle
konusuyor gibi telakki edildi. Bu konusma hem sifahi hitab1 anlamay1

8 Burhanettin Tatar, Din, [lim ve Sanatta Hermendtik, istanbul 2014, s. 87-88.

9 Vehbi Baser, “Kur’an’da Insarun Diinyast: Bir Giris Denemesi”, II. Kur’an Haftas: Kur’an Sempozyumu,
Ankara 1996, s. 142-143.

10 Bager, “Kur’an’da Insanin Diinyas1”, s. 141-142.
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kendiliginden kilan zaman, mekdn ve yasanmislik (metin disi baglam) gibi
unsurlardan, hem de hitabin niizul vasatinda miibelligden (Rastilullah) sadir olan
jest, mimik, tonlama gibi hususiyetlerden yoksundu.

Tarihi siirecte ilahi hitabin yazili kayda gecmesi ve bdoylece soziin
teknolojilesmesi, sonraki Miisliiman nesiller ile Kur’an arasinda ister istemez ciddi
bir mesafe ve ayni1 zamanda bir yabancilasma algis1 yaratti. Ciinkii Kur'an artik
bizden bagimsiz bir sekilde orada duran bir yazili metin olarak somutlagmist.
Nitekim sahabeden sonraki ikinci Miisliiman nesil (tabiin) hem vahyin niizul
baglamina tanik olmamanin hem de Kur’an’la iki kapak arasina dercedilmis bir
yazili metin olarak karsilasmanin kaginilmaz kildig: bir teknik anlama sorunuyla
karsilasti. Ancak bu ikinci Miisliman nesil Kur'an metninin farkli anlamlar ve
yorumlara agik olmasini kendileri igin bir avantaj, imkan ve firsat degil, 6nemli bir
dezavantaj ve sorun olarak algilada.

Taberi’'nin (6. 310/923) basta Sald b. el-Miiseyyeb (6. 94/713) olmak {izere
Salim b. Abdillah (6. 106/725), Kasim b. Muhammed (6. 107/725[?]) gibi meghur tabi
fakihlerin Kur’an tefsiri konusunda g¢ok c¢ekinceli davrandiklarina dair bilgiler
aktarmasi bu baglamda olduk¢a manidardir.'! Aslinda bu bilgi Imam el-
Matiiridi'nin “tefsir vahyin niizuliine taniklik etmis nesil olmasi hasebiyle sahabeye
ozglidiir. Ayrica tefsir ‘Allah bu ayette sunu kastetti’” seklinde kesin bilgi degeri
tasir” seklindeki agiklamasini'? da destekler mahiyettedir. Bu mesele bir kenara,
tabiiln neslinin temel maksad;, Kur'ant anlam ve yorum agisindan
semerelendirmek ya da kendi fikirlerini ve 6znel kabullerini Kur’an’a séyletmekten
ote, Kur'an'in gercekten ne soyledigini belirlemekti. Tabiinden gelen tefsir
rivayetleri incelendiginde, bu neslin asil amacinin Kur’an vahyinin niizul
baglamiyla kendi aralarindaki tarihi mesafeyi kapatmak ve “otantik/6zgiin anlam”a
ulagmak oldugu fark edilir. Bu itibarla, baz1 tabi alimlere atfedilen, “Ilim rivayetten
ibarettir” kabuliintin Ehl-i hadis ekoliine ait bir slogan olarak degil, hermenétik bir
prensip olarak algilanmas1 daha isabetlidir. Nitekim tabiin ulemas1 ilk firsatta
sahabilerin tarukliklarina basvurmayr ve onlardan saglikli bilgi almay1 prensip
edinmistir. Fakat gerek sahabeden pek cogunun ahirete irtihal etmis olmasi, gerek
her sahabinin tiim ayetler hakkinda yeterli bilgisinin bulunmamas: sebebiyle ister
istemez tefsirde re’y ve ictihada da miiracaat etmistir.

Bu noktada Imam el-Matiiridi'nin naklettigi tefsir-te’vil ayrimu ilk planda
sahabeyle ilgili bir genelleme olarak degerlendirilebilir ve bu ylizden pek isabetli
bulunmayabilir. Ciinkii her sahabinin Kur'an tefsirinde genis birikim sahibi
olmadig1 kesindir. Necmeddin et-T{fi'nin (6. 716/1316) tefsirde ihtilaf sebepleriyle
ilgili su tespitleri cok dikkat ¢ekici ve onemlidir:

11 Eb{i Ca’fer Muhammed b. Cerir b. Yezid et-Taberi, Tefsiru’t-Taberi (Camiu’l-Beydn an Te'vili Ayi'l-
Kur’dn), ngr. Abdullah b. Abdilmuhsin et-Tirki, Kahire 2001, I. 78-79.
12 Mattiridi, Te vilatii’l-Kur’dn, 1. 3.
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Bildigimiz iizere miifessirler (Kur’an’daki) bir kelime veya bir ayet hakkinda
onlarca farkli goriis belirtmek suretiyle ihtilafa diismiislerdir. Bu goriislerin bazen
birbiriyle ¢elisir ve birbirini ¢liriitiir nitelikte oldugu vakidir. Tefsirdeki goriis
ayriliklarinin (baslica) sebebi sudur: Kimi sahabiler Rastilullah’tan (s.a.v.) Kur'an
tefsirine dair bilgiler almis ve bu bilgileri imkanlar nispetinde birbirleriyle
paylagmuglardir. Thtimal ki baz1 sahabiler kisa bir siire igerisinde vefat etmis, haliyle
tefsir bilgisi kendisiyle birlikte topraga gitmistir. Ayrica sahabiler Rastlullah’in
vefatindan sonra cesitli bolgelere dagilmis ve tefsirle ilgili bilgilerini kendi
tabilerine aktarmislardir. Ne var ki her sahabi Kur’an'in tefsirine biitliniiyle vakif
degil, kismi tefsir bilgisine sahiptir. [Ote yandan,] Rasfilullah hayatta iken Kur’an’in
timii hakkinda tefsir birikimine sahip olan sahabi sayist pek azdir. Kur’'an tefsiri
hakkinda kismi bilgi ve donanim sahibi olan bir sahabi bilgi birikimini kendi
tabisine aktarmis; ancak bu tabi muhtemelen tefsirle ilgili eksigini tamamlayacak
bir baska sahabiyle karsilasamamis veya karsilagsa bile o sahabide fazladan bir
bilgiye ulasamamus, haliyle tefsir bilgisi kendisine hocalik yapan o tek sahabiden
ogrendikleriyle sinirli kalmistir. Bu yiizden, ister istemez tefsir bilgisini ikmal igin
kah kendi ictihadina, kah dilbilimsel ¢ikarima, kah siinnete, kah tefsire konu olan
ayetle benzer igerikli baska bir ayete bagvurmustur. Biitiin bunlarin disinda, tefsir
alaninda kaynak olarak kullanima elverisli gordiigti tarih, gecmis milletlere ait
onemli olaylar ve Israiliyyat malzemesinden de faydalanmustir. Iste bu suretle
tefsirin alan1 alabildigine genislemis ve bu alana ¢ok farkh seyler girmistir.!?

TGfi'nin sahabe ve tefsirde ihtilaf meselesiyle ilgili bu tespitleri hem &nemli
hem isabetlidir; ancak genel olarak sahabe neslinin tefsirdeki otoritesinin diger
Miisliiman nesillerle kiyaslanamaz oldugu da tartisma gotiirmez bir gercektir. Bu
konuda sahabenin {istiinlitk ve otoritesi malumat ve entelektiiel donanim sahibi
olmakla ilgili degil, EbGi Ubeyde (6. 209/824[?]) ve Ebli Hayyan el-Endeliisi (6.
745/1344) gibi miifessirlerin ¢ok veciz sekilde ifade ettikleri {izere vahyin niizuliine
sahit olmalar;, Kur'an’in mana ve mesajlar1 hakkinda (¢ogu zaman) soru sorma
ihtiyact duymamalari, dolayisiyla Kur’an'1 kendi hayat tecriibeleri iginde dogal ve
kendiliginden denebilecek bir tarzda kavramis olmalariyla ilgilidir.14

Mezkir iki miifessir sahabenin Kur’ant dogrudan, tabir caizse fitri olarak
anlay1p kavramlarini dille iliskilendirmis, yani Kur’an’in nazil oldugu Arap dilinin
sahabe neslinin birbirleriyle konusup anlastiklar1 lisan olduguna dikkat
cekmislerdir. Kuskusuz dil, salt iletisim vasitas1 degil, meshur varoluscu filozof
Martin Heidegger'in meshur soziiyle “varligin evi”’dir. Bu agidan bakildiginda,
Kur'an’in nazil oldugu Arabi dil, sahabenin diisiince, duyus, kavrayis tarzinm
kapsayan ve ayni zamanda biitiin bunlar1 tipki bir ayna gibi yansitan bir
fenomendir. Diger taraftan, sahabenin Kur'an’t anlama konusundaki faikiyeti

13 Ebii'r-Rebl” Necmiiddin Siileyman et-Tf, el-Tksir fl ilmi’t—Tefsir, nsr. Abdulkadir Hiiseyn, Kahire, trs.,
s. 36.

14 Ebi Ubeyde Ma'mer b. el-Miisenna, Mecdzii'l-Kur'dn, nsr. Fuat Sezgin, Kahire, trs., I. 8; Ebti Hayyan
Muhammed b. Ytsuf el-Endeliisi, el-Bahru’l-Muhit, Beyrut 2005, I. 26.
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sadece bir dil meselesi degil, daha 6nce de belirtildigi gibi, Kur'an'in nazil oldugu
tarihsel ve toplumsal vasata sehadet etmekliktir. Bir¢ok klasik kaynakta nakledilen
su rivayet, sahabenin taniklig1 derken ne Kkastettigimizi acikliga kavusturan bir
muhtevaya sahiptir:

Halife oldugu dénemde bir giin Hz. Omer, “Peygamberi tek oldugu halde bu
iimmet nasil oluyor da goriis ayriliklarina diistiyor?!” diye kendi kendine sorar;
ardindan Abdullah b. Abbds’a, “Bu iimmetin peygamberi tek, kiblesi tek, [kitab:
tek] oldugu halde nasil oluyor da ihtilafa diisiiyor?” diye haber yollar. Ibn Abbas
bu soruyu sOyle cevaplar: “Ey mii’'minlerin emiri! Kur'an bizim iginde
bulundugumuz bir vasatta nazil oluyor, biz de bu ayetleri okuyor ve kavriyorduk.
Fakat bizden sonra yeni nesiller gelecek, hangi hadise ve/veya ne tiir bir mesele
hakkinda nazil oldugunu bilmedikleri halde Kur’an1 okuyacaklar. Bu yeni nesiller
Kur'an’la ilgili olarak sirf kendilerine ait goriis ve yorumlar iiretmek suretiyle
ihtilafa diisecekler.”15

Erken donemlerde Ebii Ubeyd Kasim b. Sellam (6. 224/838) ve Said b.
Manstr (6. 227/842) gibi alimlerin telif ettikleri eserlerde de yer alan bu rivayet
siibut acisindan kat’i olmasa dahi delalet bakimindan kesin bir tarihi gerceklige
atifta bulunmaktadir. Bu gercek sahabe doneminde Kur’an'in mana ve medluliiniin
ihtilaflardan biiyiik dl¢lide arinmis bigcimde kavranmis olmasidir. Kuskusuz sahabe
arasinda da Kur’an’in muhtelif ayetleri ve lafizlariyla ilgili ihtilaflar s6z konusu
olmustur; fakat bu ihtilaflar 6zellikle Hz. Peygamber’in vefatindan sonra vuku
bulmustur. Diger yandan, séz konusu ihtilaflar Ibn Teymiyye'nin (6. 728/1328)
dikkat cektigi tizere ¢ok az denebilecek miktardadir. Hatta denebilir ki selef
ulemasinin toplumsal diizen ve hukuk (ahkam) alaniyla ilgili ihtilaflar1 tefsirdeki
ihtilaflarindan ¢ok daha fazladir. Ayrica tefsirle ilgili ihtilaflar tezattan (zithik)
ziyade, tenevvu’ (gesitlilik) tarzindadir.’® Daha agikgasi, sahabenin Kur'an’la ilgili
ihtilaflari, tarihi tecriibe igerisinde bir itikddi mezhebin “Kabir azabi yoktur”
iddiasina mukabil, bir digerinin “Hayur, kabir azab1 vardir” iddiasinda bulunmas:
kabilinden olmamustir.

Sahabe ihtilaflarinin tezat (zitlik) tiirtinden olmamasi, oncelikle ve 6zellikle
Kur’an’1 satirlarda kayitli bir yazili metin olarak degil, Hz. Peygamber’in kavli, fiili
ve takriri siinneti 15181nda anlama imkaniyla ilgilidir. Bu noktada denebilir ki niizul
doneminde Siinnet, Kur'ant da igeren ¢ok genis bir anlam alanina sahiptir. Niizul
doéneminde Stinnet Kur'an mesajinin pratik hayattaki karsiligini tayin islevine
sahiptir ki Basrali muhaddis tabi Eb(i Nasr Yahya b. Ebi Kesir'in (6. 129/747), “es-
siinnetii kadiyetiin ale’l-kur’an ve leyse’l-kur’an bi-kadin ale’s-siinne”'? (Siinnet
Kur'an’da ne kastedildigini belirleyicidir ve fakat Kur’an bu anlamda siinneti

15 Eb{i ishak Ibrahim b. M{isa es-Satibi, el-I'tisém, Riyad, trs., II. 183.
16 Ebii’l-Abbas Takiyyiiddin Ibn Teymiyye, Mecmiiu'l-Fetdvd, Beyrut 2000, XIIL. 149.
17 Darimi, “Mukaddime” 49.
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belirleyici degildir)” seklindeki meshur s6zii de en azindan bir yoniiyle bu hususa
isaret ediyor olsa gerektir.

Hz. Peygamber’in vefatim1i miiteakiben Kur'an’in iki kapak arasinda
mushaflastirilmasi ve daha sonraki siirecte Siinnet'in de hadis rivayeti formunda
kayit altina alinmasi neticesinde kaginilmaz olarak dini deliller hiyerarsisi olusmus
ve muhtemelen Allah ile Peygamber arasindaki ontolojik farkla da baglantili olarak
Kur’an birinci, Stinnet ikinci temel dini kaynak/delil olarak konumlandirilmistir.
Halbuki vahyin nazil oldugu dénemde Kur’an ile Siinnet birbiriyle i¢ ice olmus ve
bu durum sahabe tarafindan et ile tirnak gibi algilanmistir. Buna mukabil Islami
ilimlerin miistakil disiplinler halinde tesekkiil etmesiyle birlikte Miisliimanlar
Kur’an ile Stinnet’i birbirinden bagimsiz iki ayr1 kaynak ya da ser'l delil olarak
algilamis, bunun da 6tesinde Kur’an’in her haliikarda Stinnet’e takaddiim ettigi
fikrine kail olmuslardir. Oysa gergekte Hz. Peygamber ve kimi zaman da sahabe
ibtidaen giincel hayatin icinde adimlar atmis, vahiy ¢ok kere bu adimlar
miiteakiben nazil olmustur. Gerek esbab-1 niizul merviyyati, gerek Hz. Omer’in
muvafakati ve gerekse, “Bazi sahabilerin diliyle/ifadesiyle nazil olan ayetler”
baglig: altinda aktarilan rivayetler'® bu gergegin tanigidur.

Musa Carullah’in (1875-1949) Kur’an-Stinnet iligkisiyle ilgili goriigleri tam bu
noktada zikre deger niteliktedir. Carullah’a gore Islam’da bilgi ve amel kaynag1
olarak Siinnet Kur'an’a takaddiim eder. Haliyle, ser’i deliller hiyerarsisinde de
Siinnet'in Kur'an’dan &nce gelmesi gerekir. Zira Islam’da her hiikiim ilkin
Siinnet’le tespit edilmis, Kur'an vahyi daha sonra Hz. Peygamber’in s6z, fiil ve
takrirlerini teyit edip sabitlestirmistir. Bagka bir ifadeyle, dinin temel esaslar1 ve
kurallar1 once Siinnet’le belirlenmis, daha sonra Kur'an vahyi bu esaslar ve
kurallar teyit/tespit etmek {izere nazil olmustur. Ornek vermek gerekirse, namazin
tim riikiinleri, sartlar1 ve vakitleri 6once Siinnet’le agiklanmis, miiteakiben bunlar
Kur'an ayetleri ile teyit ve tespit olunmustur. Mesela, abdest namazin en Snemli
sart1 iken bu konuyla ilgili ayet (Maide 5/6) hicretin altinci senesinde nazil
olmustur. Hz. Peygamber, “Hac arefedir”" soziiyle Arafat’ta vakfeyi haccin en
onemli riiknii olarak tayin etmis, fakat bu husus Kur’an’da sadece haccin farz
olmayan bir riikniinden bahisle zikredilmistir. Ote yandan, Islam’da orug ilkin
Siinnet’le ortaya konulmus, konuyla ilgili ayetler ise Siinnet’e dayali orug ibadetini
teyiden nazil olmustur.?

Carullah’in Kur’an-Siinnet iliskisine dair bu yaklasimi en azindan bize gore
¢ok onemli ve degerlidir; fakat burada genelleme yapildigina dair bir elestiri de
pekala s6z konusu olabilir ve Hz. Peygamber’in kimi zaman vahiy bekledigi, vahiy
gelmedigi zaman kendini zor durumda hissettigi, ayrica bircok kez vahiyle ikaz

18 Ebii’l-Fazl Celaliiddin Abdurrahman es-Suyfti, el-Itkdn f1 Ultimi’l-Kur’dn, ngr. Mustafa Dib el-Buga,
Beyrut 2002, I. 92-112.

19 Ebi Daviid, “Menasik” 69.

20 Musa Carullah Bigiyef, Kitdbu's-Siinne, cev. Mehmet Gérmez, Ankara 2000, s. 7-9.
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edildigi*! gibi gerekgelere istinaden bdyle bir elestirinin isabetli oldugu ileri
siiriilebilir. Ancak yine de siyer ve tefsir kaynaklarindaki rivayetler 1s1ginda niizul
doénemindeki genel manzaranin “Siinnet Kur’an’a takaddiim eder” tespitini biiyiik
olctide dogruladigini sdylemek miimkiindiir.

Unutmamak gerekir ki Islamiyet, Kur'an vahyini insanlara teblig ve tebyin
eden Hz. Peygamber ile ilk hitap gevresindeki insanlarin ona giiven duymalariyla
(iman) baslamistir. Yirmi {i¢ yillik risalet doneminde Siinnet pratik hayatta daha
onde ve belirleyici olmustur. Fikhi acidan ifade etmek gerekirse, Siinnet ¢ogu
zaman toplumun maruf ve miinker kiiltiiriinii de devreye sokarak tatbikati
belirlemis, Kur’an vahiy ise bu tatbikat: ana hatlariyla teyit etmistir. Yoksa seriat
Kur’an vahyiyle baslamis degildir. Niizul doneminde Arap toplumunun ge¢misten
gelen ve belli bir istikrar iginde devam eden bir hayat tarzina ve 6rf, adet gibi sosyal
kurallara sahip oldugu malumdur. Kur’an’in beyanlari iste bu tarihsel ve toplumsal
zeminde varit olmus ve bu zeminde yeni bir diinya goriisii olusmustur. Kur’an
vahyi bir bakima Hz. Peygamber’e ait tatbikatin merdut olmadigini bildirmistir.
Genelde namazlarla, 6zelde Cuma namaziyla ilgili ayetleri bu kapsamda
degerlendirmek miimkiindiir. Biz bu ayetleri, Allah’a atfen, “Rasfliin size 6grettigi
namaz, ibtidden benim ogrettigim namazdir” seklinde anlama egilimindeyiz. Fakat
gercekte vahiy, Hz. Peygamber’in tatbik mevkiine koydugu namaz pratigini teyit
etmistir.2

August Bebel’in isabetli tespitiyle, yeni bir din kendine taraftar kitlesi
olusturup yayilmak istiyorsa, bunun ilk sarti s6z konusu dindeki Ogretilerin
toplumsal kiiltiir diizeyine uygunluk arz etmesidir. Dini 6gretilerin yayginlasmay1
amacladiklar1 sosyolojik zemindeki kiiltiir diizeyinin gerisinde kalmalar1 ya da
tersine bu diizeyin fevkinde yer almalari, o dinin gelisme ve yayginlasma sansini
olumsuz yonde etkileyecektir. Birinci durumda, en iyimser ihtimalle dini 6gretiler
ve ilkeler s6z konusu toplumun kiiltiir seviyesi diisiik alt tabakalarini (sinuflarini),
ikinci durumda da st tabakalarini memnun edecek, fakat her iki durumda da
kalic1 bir etki yapma sansini yitirip sonunda ya tamamen yok olup gidecek ya da
belki yiizyillar sonra, kendisine kiiltiir diizeyi bakimindan uygun ortami
saglayacak sartlarin ortaya ¢ikmasi, bagka bir deyisle toplumun belli kesimlerinin
daha yiiksek bir kiiltiirel gelismislik durumuna ulagsmas: iizerine yeniden ortaya
cikip kendine elverisli bir ortamda yayilma imkanina kavusacaktir.?

Bir dinin ve dini 6gretilerin stireklilik icinde varligini muhafaza etmesinin
ancak o dinin miintesiplerinin tavir ve tutumlariyla kaim oldugu goz oniinde
bulundurulursa, kiiltiir ve gelenegin bir din i¢in ne manaya geldigi kuskusuz daha

2l Mehmet Gormez, “Musa Carullah’in Stinnet Anlayis1”, Oliimiiniin 50. Yildéniimiinde Musa Carullah
Bigiyef, Ankara 2002, s. 98.

2 Ali Bardakoglu, “Fikih C6ziim mii, Sorun mu Uretir?”, Eskiyeni Anadolu flahiyat Akademisi Aragtirma
Dergisi, say1: 29 (2014), s. 159.

2 August Bebel, Hz. Muhammed ve Arap Islam Kiiltiirii, ¢ev. Siddik Celik-Hasan Erdem, Istanbul 2011, s. 9-
10.
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iyi anlagilir. Hz. Peygamber’in en biiyiik basarisi, kadim maruf-miinker kiltiiriinii
de dikkat alarak tesis ettigi yeni gelenektir. Bu yeni gelenekten maksat Stinnet’tir.
Niizul donemindeki gelenegin giintimiizdekinden en Onemli farki, hem Hz.
Peygamber hem de ilk Miisliiman neslin genel tutum ve davraniglarinin vahiy
yoluyla murakabe altinda olmasidir. Yeni gelenek olarak Siinnet'in 6nemi biiyiik
Ol¢tide bu hususla alakalidir.

Bizim bugiin Siinnet dedigimiz sey, sahabe nesli i¢in Hz. Peygamber’in
bizatihi ve fiili rehberligi idi. Sahabe nesli, “Kur'an bize yeter” yahut “Hz.
Peygamber’in sdyledikleri vahiy mahsulii mii yoksa ictihad m1? Peygamber Kur’an
disinda hiikiim koyabilir mi?” gibi meselelere ¢ok yabanci idi. Miinferit bazi
olaylardan hareketle genellemeler yaparak o doénemde bdyle meselelerin
tartisildigini iddia etmek pek miidellel bir miimkiin degildir. Bu tiir meselelerin
Islam tarihinde ne zaman, nasil ve hangi sartlar altinda ortaya ciktigini goz oniinde
bulundurmak suretiyle ele alinip degerlendirilmesi gerekir.2

Konuyu toparlamak gerekirse, sahabe Kur’an't Hz. Peygamber ve Siinnet’ten
bagimsiz olarak algilamamis, aksine onu Hz. Peygamber’in rehberligiyle anlayip
kavramistir. Kald1 ki onlar Allah’la ilgili istekleri veya Allah’tan talepleri i¢in Hz.

“

Peygamber’e miiracaat etmiglerdir. Nitekim Kur'an'da “yes’eltineke”, “ve-
yes’ellineke”, “yesteftineke” gibi lafizlarla baslayan bircok ayetin yani sira, “[Ey
Peygamber!] Sana gelip, [“Rabbimize nasil yakarista bulunalim?” diye] soran
mii’min kullarim bilsinler ki ben onlara ¢ok yakinim. Kulum bana yakardig1 zaman
ben onun yakarisina icabet ederim. Oyleyse onlar da benim cagrima kulak
versinler; dualarina icabetim hususunda bana inanip giivensinler ki boylece dogru
yolda yiirtimiis olsunlar” mealindeki Bakara 2/186, “[Ey Peygamber!] Kocasi
hakkinda sana sikayet bildiren, gam ve kederini Allah’a arz eden [Havle binti
Sa‘lebe adli] kadinin s6zlerini Allah elbet isitti, yakarisini kabul etti. Haliyle Allah
ikinizin arasinda gegen konusmalar isitiyordu. Siiphesiz Allah her seyi isitir ve
gorlir” mealindeki Miicadile 58/1 ve diger bir¢ok ayet bu gercegi belgeler
niteliktedir. Ozellikle, “Ey Miiminler! [Kesin hiikiimler seklinde] agiklandig1
takdirde hosunuza gitmeyip caninizi sikacak hususlarda peygambere yerli-yersiz
sorular sormaym” mealindeki ifadeyle baslayan Maide 5/101. ayet sahabenin
Kur’an’la iligkisinin Siinnet’le i¢ ice ge¢mis bicimde oldugunun en garpici 6rnegidir.
Bu son ayet sahabenin Kur’an’la epistemik degil, ontolojik bir iliski kurdugunun da
gostergesidir. Kendilerinden yanlis bir s6z ve davranis sadir olmasi halinde Allah
tarafindan uyarilacak veya kinanacak olduklar1 bilincine sahip olan sahabilerin
Kur’an’la bagka tiirlii bir iliski kurmasi da pek miimkiin olmasa gerektir.

Kur'an’t Hz. Peygamber’in dilinden doékiilen ve onun tarafindan bilfiil tatbik
edilen ilahi bir ferman olarak algilamak ve ayni zamanda vahyin niizuliine bizzat

24 Niizul déneminde Siinnet’in mahiyeti, islevi ve énemi hakkinda daha genis degerlendirme i¢in bkz.
Selahattin Polat, “Din, Vahiy, Peygamberlik Isiginda Hadis ve Siinnetin Mahiyeti”, Islam’in
Anlagilmasinda Siinnetin Yeri ve Degeri, Kutlu Dogum Sempozyumu, Ankara 2003, s. 16-17.
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tanik olmak sahabenin Kur’an'la iliskisine yogun bir duygusal boyut da katmis ve
bu boyut kendilerinin bizzat taniklikta bulunduklar1 vasatta nazil olan ayetleri
kutsi bir emaneti muhafaza saikiyle teberriiken yazip kayit altina alma ihtiyaci
dogurmustur. Kur’an tarihiyle ilgili baz1 kaynaklarda kirk kiisur vahiy katibinden
s0z edilmesi,? Hz. Peygamber’in ¢ok genis bir vahiy katibi sekretaryasi olusturma
cabasindan 6te, s6z konusu duygusal saikle irtibatli olsa gerektir. Ibn Mestid gibi
bazi sahabilerin kendi 6zel mushaflarinin yakilmasina yénelik tepkileri de ayni
kapsamda degerlendirilebilir.

Diger taraftan, bazi sureler veya birtakim ayetlerin niizul siirecinde Hz.
Peygamber’e unutturularak ref veya nesh edildigi yoniindeki gesitli rivayetler
sahabenin o donemdeki Kur'an algis1 ile 0Ozellikle Hz. Osman’in istinsah
faaliyetinden sonraki tarihsel siirecteki Mushaf eksenli Kur’an algisimin birbirinden
cok farkli oldugunu gosterir. Urve b. Ziibeyr'in Hz. Aise’den naklettigi bir rivayete
gore Ahzab suresi Hz. Peygamber’in yasadigi donemde iki yiiz ayet iken, Hz.
Osman’in Kur’an'1 istinsah faaliyeti sirasinda ancak yetmis {i¢ ayete ulasilabilmistir.
Zirr b. Hubeys'in Ubey b. K&’b’tan naklettigi rivayete gore ise Ahzab suresi bir
zamanlar Bakara suresine muadil denebilecek bir hacme sahip olup muhtevasinda
recm ayeti de mevcuttur. Ancak surenin recm ayetini iceren kismi da dahil énemli
bir boliimii sonradan kaldirilmistir (ref’). Ebi Miisa el-Eg’ari’ye nispet edilen diger
baz1 rivayetlerde ise vaktiyle Tevbe suresine benzer bir sure nazil olmus, fakat
sonradan kaldirilmis veya sebbeha lilldh diye baslayan surelere benzer bir sure nazil
olmus ve fakat bu sure sonradan unutturulmustur.2

Miiteahhir dénemlerde Islam alimleri bu tiir rivayetlerin higbirine itimat
edilmemesi, bilakis Kur'an’in tek harfinin bile degismeksizin giintimiize kadar
geldigine tereddiitsiiz inanilmasi gerektigi yoniinde bir mevsukiyet anlayisinda
1srar etmis olsalar da bu 1srar sahabe neslinin diger biitiin Miisliiman nesillerden
¢ok farkli bir Kur’an algisina sahip oldugu gergegini degistirmez. Her seyden once,
Hz. Peygamber ve sahabe i¢in Kur’an kendilerinden sonraki Miisliiman nesillere
miras birakilmasi gereken bir metin degil, kendi hayatlarina ve ahlaki yasantilarina
iligkin bir ilahi rehberlik bi¢ciminde algilanmis, bu yiizden de kendi hayat sartlarinin
degisip doniismesi siirecinde bazi ayetlerin metin veya hiikiim itibariyle nesh
edilmesi asla yadirganmamustir. Dahasi, Hz. Peygamber Kur'an’i ildhi hitabin
yaziya gecirilip derlenmesi ve metinsel olarak sonraki nesillere intikal ettirilmesi
gibi bir misyondan 6te, mesajin iletilmesi ve hayatin bu ilahi mesaj uyarinca tanzim
edilmesi gerektigini temel vazife olarak gordiigiindendir ki Hz. Omer’in Yemame
savaginda bir¢cok kurrdnin sehit diismesi hadisesini miiteakiben Hz. Ebh Bekr’e
gelip Kur’an’t yazili metin olarak bir araya getirme teklifinde bulunmasini halife
Ebt Bekr ilk anda yadirgamis ve boyle bir ise tesebbiis etmeye yanasmamaistir.

25 Bkz. Mustafa Oztiirk—Hadiye Unsal, Kur’an Tarihi, Ankara 2017, s. 123-138.
26 Bkz. Suyti, el-Itkdn, 11. 718-719.
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Kur’an'in metinlesme tarihiyle ilgili en meshur rivayetteki bu bilgiler dahi en
azindan bazi sahabilerin daha sonraki Miisliiman nesillerden ¢ok farkli bir Kur’an
algisina sahip oldugunu gostermeye kafidir. Kisacasi, sahabe Kur’an’i canli ve acik
metin olarak algilamis ve bu algi Kur'an’daki bazi sureler ve ayetlerin niizul
donemi igerisinde ref veya nesh edilmesi gibi bir durumun dogal karsilanmasini
saglamistir. Cilinkii sahabiler ilahi kelami ve hitabi 6zellikle Hz. Peygamber’in
rehberligiyle birlikte kavramis, ayrica bircok ayet bizzat kendileri veya yapip
ettikleri hakkinda nazil olmasindan dolayr Kur'an’t anlamak onlar icin bizzat
kendilerini veya kendi fiillerini anlamak seklinde olmustur.

Sahabe nesli Kur’anla iligskisini Hz. Peygamber’in siinnetiyle birlikte ve
dolayisiyla ayetleri her bir tikel problemin ¢oziimiinde basvurulacak hukuk kodlar1
gibi algilamadig1 icin Ozellikle vahyin sona ermesinden sonraki doénemlerde
sosyolojik akisla birlikte ortaya ¢ikan sorunlari da “yasayan siinnet” tecriibesine
dayal1 olarak ¢ozme yoluna gitmistir. Yasayan siinnetten kastimiz, Hz.
Peygamber’in ilahi vahiyle i¢ i¢e bigimde fiilen yasadig1 ve bilhassa temsil (sahitlik,
orneklik) yoluyla sahabesine yasatti$1 Miisliimanca hayat tecriibesidir. Sahabe Hz.
Peygamber'den sonraki hayata yirmi {i¢ yillik bu tecriibe igerisinde kazandig:
Miisliimanca anlayis ve kavrayisla intibak etmis, yeni zamanlar i¢inde zuhur eden
problemlere de yine aymi anlayis ve kavrayisla {irettigi re’y ve ictihatlarla ¢6ziim
iiretme yoluna gitmistir.

Hz. Ebti Bekr’in kelale hakkindaki meseleyi kendi re’yiyle hiikme baglamasi,
zekat vermeyeceklerini bildiren bazi bedevi kabilelere savas agmasi, Hz. Ebti Bekr
devrinde Kur’an metninin toplanmasi, Hz. Omer’in Kur'an’daki bircok sarih
hiitkmiin lafzi mucibiyle bagdastirilmasi olduk¢a zor goriinen miiteaddit ictihad ve
uygulamalari, atlardan zekat almasi, teravih namazini cemaatle namaz formuna
sokmasi, temettu’ haccini yasaklamasi, hirsizlik yapan bir kole hakkinda, “Onun
elini kesmek gerekmez; zira en nihayet efendisinin malini ¢almis” seklinde bir ifade
kullanmasi, Hz. Osman’in cahil ve anlayissiz insanlarin ¢ogalmasi ve bu insanlarin
farz namazlar1 her haliikarda iki rekat kilacaklar1 endisesiyle yolculukta dort rekath
namazlarin iki rekat kilinmas: yoniindeki uygulamay1 hac sirasinda askiya alip
namazi dort rekat olarak kilmasi, Cuma giinii ikinci ezan okutmasi, Hz. Ali'nin i¢ki
icen kisiye seksen sopa cezast uygulamasi, Muaviye'nin Miisliimani kafire mirasgi
kilmas1 gibi uygulamalar” Hz. Peygamber'den tevariis edilmis yasayan siinnet
tecriibesine dayali ictihatlar ve uygulamalar arasinda zikredilebilir.

Biitiin bu sahabiler arasinda Hz. Omer kuskusuz ayr1 bir yere sahiptir. Zira
Hz. Omer’in miiellefe-i kul{iba zekattan pay vermemesi, hirsizlik sugunun cezasi,
sevad arazisiyle ilgili ganimetlerin taksimi gibi gesitli konularla ilgili ictihad ve
uygulamalar1 6zellikle Kur’an ahkaminin tarih-tistiiliigiine yonelik hakim anlayis
acgisindan oldukca radikal ve izahi zor mahiyettedir. Bilindigi iizere Kur’an ve

¥ Biinyamin Erul, Sahabenin Siinnet Anlayisi, Ankara, 2007, s. 361-431; Hayreddin Karaman, Islam
Hukukunda Ictihad, Ankara 1975, s. 69-79.
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tarihsellik baglaminda Fazlur Rahman ser’'? ahkdmin giiniimiizde nasil anlagilmasi
ve yorumlanmasi gerektigi konusunda kendi goriislerine Hz. Omer’in s6z konusu
ictihad ve uygulamalarim 6rnek gosterirken, tarihsellik karsitlar1 da, “Hz. Omer
Kur’an ahkamina aykir1 bir is yapmadi ya da o hi¢bir konuda tarihselci yaklasima
dayanak ve delil olusturacak bir ictihadda bulunmadi” gibi iddiasim1 savunmak
adina sayisiz goriis ve yorum iiretmektedir. Ancak Hz. Omer’in ictihad ve
uygulamalari, gayet acgik segik olarak, Kur'an'daki bazi hiikiimlerin lafzi
muciplerini o giinkii sosyolojik realite cercevesinde askiya almak anlamina
gelmektedir.

Ornek vermek gerekirse, Tevbe 9/60. ayette zekatin sarf mahalleri agikca
belirtilmekte ve bunlar arasinda miiellefe-i kultib (el-miiellefetii kulGbuhiim) diye
bir smmiftan soz edilmektedir. Miellefe-i kul(ib terimi/tabiri, maddi ihsanda
bulunmak suretiyle goniillerinin Islam’a ve Miisliimanlara karsi yumusatilmasi
hedeflenen gayr-i miislimleri, kendilerinin veya baglilarinin Islam’1 benimsemesi
umulan yahut zarar vermelerinden endise duyulan veyahut diismana kars:
himayeleri talep olunan niifuz sahibi kimseleri ve dinde sebat etmeleri arzulanan
yeni miihtedileri ifade etmektedir. Hz. Peygamber’in muhtemel kotiiliiklerinden
emin olmak veya kalplerini Islam’a 1sindirmak maksadiyla birgok kisiye maddi
yardimda bulundugu ve bu siyasetin miispet sonuglar verdigi bilinmektedir.

Bu ciimleden olarak Hz. Peygamber Umeyye ogullarindan Ebd Siifyan b.
Harb, Mahztim ogullarindan Haris b. Hisam, Abdurrahman b. Yerbdi, Cumah
ogullarindan Safvan b. Umeyye, Amir b. Liiey ogullarindan Siiheyl b. Amr,
Huveytib b. Abdiluzza, Esed ogullarindan Hakim b. Hizam, Hasim ogullarindan
Siifyan b Haris, Fezare ogullarindan Uyeyne b. Hisn, Temim ogullarindan Akra’ b.
Habis, Nadr ogullarindan Malik b. Avf, Siilleym ogullarindan Abbas b. Mirdas,
Sakif ogullarindan el-Ala” b. Harise gibi isimlerin her birine yiiz deve vermis® ve
biitiin bu kisiler kendilerine yiiz deve verilenler manasinda “Ashabii’l-mi'in” diye
isimlendirilmistir. Ayrica Kureys'ten Mahreme b. Nevfel ez-Ziihri, Umeyr b. Vehb
el-Cumahi, Hisam b. Amr el-Amiri gibi kisilere de az ¢ok bir seyler verilmistir. Bir
rivayete gore Abbas b. Mirdas kendisine az miktarda pay verilmesine kizarak,
“Bana birkag¢ kiiglik deve verildi; hepsi bundan ibaret
sOylemeye baslayinca, Hz. Peygamber “Gidin, su adami susturun” demis, bunun

17

diyerek hicivli siirler

tizerine kendisine sus pay1 olarak yiiklii miktarda bagista bulunulmustur.?

Miiellefe-i kuliba zekattan pay verme uygulamasi Hz. EbG Bekr'in
hilafetinin ilk donemlerinde de stuirdiiriilmiistiir. Ancak Hz. Omer, Eb( Bekr’in bu
siniftan iki kisiye yaptig1 tahsisata Islamiyetin yayilip giiglendigi ve
Miisliimanlarin kuvvetlendigi, artik kendilerine ihtiya¢ kalmadigi gerekgesiyle
kars1 gikmustir. Kaynaklardaki bilgilere gére Temim kabilesinin reislerinden Akra’
b. Habis ile Fezare kabilesinin reislerinden Uyeyne b. Hisn Hz. EbG Bekr’e gelerek

28 Taberl, Camiu’'l-Beydn, XI, 520.
2 Eb{i Abdillah Muhammed b. Ahmed el-Kurtubi, el-Ciami’ li Ahkdami’l-Kur’dn, Beyrut 1988, VIII. 114.
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devlete ait ¢orak bir arazi pargasinin kendilerine verilmesini istemis, Eb{i Bekr de
bu istegi kabul etmis ve bir belge diizenleyip ellerine verdikten sonra meseleye
sahitlik etmesi icin kendilerini Hz. Omer’e gondermistir. Hz. Omer bu iki kisinin
soylediklerini dinledikten sonra ellerindeki belgeyi okuyup incelemis ve fakat
ardindan yirtip ativermis, hatta kendilerine, “Rastilullah vaktiyle sizin kalbinizi
kazanmaya calisirdi; zira o zamanlar Islam zayifti. Ama artik Allah Islam’1 giiclii
kildi. Gidin, calisip c¢abalayarak bir seyler kazanin” diyerek miiellefe-i kultb
fashinin artik kapandigini ifade etmistir.

Modern donemde bazi arastirmacilar bu rivayette zekat payindan degil,
araziden soz edildigi, dolayisiyla Hz. Omer’'in Kur’an’daki bir hiikmiin lafzi
mucibine aykir1 bir is yapmadigr gibi arglimanlar {iretirken, diger baz
arastirmacilar arizi bir durum sebebiyle hiikmiin durdurulmas: veya askiya
alinmasindan soz etmisler, boylece tarihselci yaklasimin tezini ciiriittiiklerini
diisiinmiislerdir.®' Oysa Hz. Eb{i Bekr’'den sonraki {i¢ halifenin mdiiellefe-i kuliiba
fiilen maddi destek sagladigi bilinmemekte, hatta fikih kitaplarinda Hz. Omer’in
miiellefe-i kultib konusundaki siyasetinin sahabe nezdinde ittifak ve icma konusu
oldugundan soz edilmektedir. Mesela, Kasani (6. 587/1191) ve Ibnii’'l-Hiimam (6.
861/1457) gibi Hanefi fakihlerin aktardiklar: bilgilere gore alimlerin ¢ogu miiellefe-i
kultiba ait zekat hissesiyle ilgili hiikmiin neshedildigi ve gecerliligini yitirdigi
kanaatindedir. Ilgili ayetteki hiikiim Hz. Peygamber’in hayatiyla siurli olarak
tatbik edilmis veya hiikmiin illeti/menat1 kalktig1 i¢in hiikiim de sona ermistir.32

Bu uygulama Kur'an’daki bir hiikmiin re’y ve ictihad yoluyla belli bir
tarihsel durum iginde yiriirlitkten kaldirildigi anlamina gelir. Yiiriirlitkten
kaldirma kuskusuz tiim zamanlar ic¢in gegerli degildir. Ancak Kur’an ahkami da
tim zamanlar ve sartlarda uygulansin diye inmemistir. Hz. Omer déneminde
yliriirlitkten kaldirilan bir hiikiim baska bir donemde pekala tatbik zemini bulup
uygulanabilir; fakat bizim burada tartistigimiz mesele belli bir donemde
uygulanmayan bir Kur'an hiikmiiniin baska bir donemde uygulanabilir olup
olmadig1 degil, s6z konusu hiikiimlerin her durum ve sartta mutlak surette
uygulansin diye vazedilmedigidir.

Tarihselci yaklasimin savundugu tez budur; bunun aksini savunan anlayis
sahipleri ise “modernist” diye nitelendirdikleri tarihselci yaklasima itirazda
bulunurken gelenege ve ulemanin geleneksel kabullerine ihanet edercesine
modernist bir tavir takinmak, gelenek ve gelenekg¢ilik adina gelenegi hi¢ kale
almayip yok saymak, dahasi, “Sahabe ve/veya selef ulemasi ne sdylemis ya da ne

30 Ebti Muhammed Ibn Ebi Hatim, Tefsiru’l-Kur'ani’l-Azim, Beyrut 2003, VI. 1822.

31 Bu goriigler ve gerekgelerine dair genis bilgi ve degerlendirme igin bkz. Saffet Kose, “Hz. Omer'in Bazi
Uygulamalart Baglaminda Ahkdmin Degismesi Tartismalarina Bir Bakis”, Islam Hukuku Arastirmalar:
Dergisi, say1: 7 (2006), s. 18-29.

32 Ebhi Bekr b. Mes'tGd el-Kasani, Beddiu’s-Sanii, Beyrut, 1974, II. 45; Kemaliiddin Muhammed ibnii’l-
Humam, Fethii’l-Kadir, Bulak 1319, II. 201.
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yapmis olursa olsun, biz bugiin kendi kendimizle celismek pahasina bildigimizi
okuruz” demek gibi ilkesiz, tutarsiz ve savruk bir hal i¢indedir.

Imam el-Matiiridi, Tevbe 9/60. ayet baglaminda Hz. Peygamber’in ilk
zamanlarda mdiisrikler ve miinafiklarla miidarada bulundugunu, fakat fslam ve
Miisliimanlar giiclendikten sonra bu siyaseti uygulamadigini belirttikten sonra Hz.
Omer’in miiellefe-i kulibdan zekat hissesini men etmesini “ictihad yoluyla nesh”
diye isimlendirmis, ayrica hitkme sebep olusturan durumun ortadan kalkmasindan
dolay1 ictihadla neshin cevazina delil olusturduguna dikkat ¢ekmistir (ve-fi'l-dyeti
deliletii cevdzi'n-neshi bi’l-ictihddi li'rtifdi’l-ma’nellezi kine).® Sonug olarak, Islam ve
Miisliimanlarin giiclenmesiyle birlikte miiellef-i kulfiba zekattan pay verme
hiikmiindeki illetin ortadan kalkmasi, dolayisiyla hiikmiin kendisinden beklenen
maslahati karsilamamasi hasebiyle Hz. Omer bu hiikmiin tatbikine son vermistir.

Bu ictihad ister hiikmii askiya almak, ister tiimden kaldirmak diye
yorumlansin, sonugta sahabenin toplumsal diizen ve hukuk alaniyla ilgili Kur’an
ahkaminin her durum ve sartta uygulanmak maksadiyla nazil olmadig: bilincine
sahip olduklari, bu yiizden de hiikmii iceren ayetteki lafizlarin zahiri mana ve
mucibi ile ig¢inde bulunulan sartlar Ortiismedigi, dolayisiyla ilgili hiikmiin
saglayacagl faydanin (maslahat) gerceklesmedigi tespit edildiginde kendi hayat
pratiklerinde hiitkmdiin tatbikine son verdikleri kesin goriinmektedir.

Muaz b. Cebel’in Yemen’de kadilik yaparken herhangi bir meselede nasil
hiikkiim verecegiyle ilgili olarak Hz. Peygamber’e ilkin Allah’in kitabina gore
hitkmedecegini, aradig1 delili Kur’an’da bulamazsa Siinnet'i dikkate alacagini,
aradigin1 orada da bulamazsa kendi re’yine/ictihadina gore hiikiim verecegini
sOyledigine dair meshur rivayet®* bu siyakta zikre deger mahiyettedir. Stibutu
konusunda bazi siipheler bulunmakla birlikte bu meshur rivayet en azindan dini
deliller hiyerarsisiyle geleneksel anlayisa zemin tegkil etmektedir. Daha agikcasi,
Hz. Peygamber’in, Kur'an ve Siinnet’te hiikmiinii bulamadig1 meselelerde hangi
mesnede/delile gore hiikiim verecegi seklindeki sorusuna, “Re’yimle ictihad
ederim” diye karsilik veren Muaz b. Cebel’in bu cevabi hakkinda takdirkar bir
ifade kullanmasiyla ortaya ¢ikan “ictihadii’'r-re’y” tabiri, re’y ve o6zellikle ictihadin
terim anlamina kavusma siirecinde énemli bir asamay1 ifade etmektedir.?

Bunun yaninda Hz. Omer’in tabiin devrinin énde gelen fakihlerinden Kiife
kadist Stireyh'e (6. 80/699[?]) gonderdigi mektuptaki su ifadeler de yine ayni
noktaya isaret etmektedir: “Kur’an’da bir hiikiim buldugunda onunla hiikmet ve
bagka bir seye iltifat etme; fakat senin 6niine Kur’an’da hiikmii bulunmayan bir
mesele gelirse, o zaman Rastilullah’in siinnetiyle hiikiim ver. Sayet 6niine Kur’an
ve Silinnet’'te hitkmii bulunmayan bir mesele gelirse, 0 zaman Miisliimanlarin
icmamna gore hitkmet. Yok eger ¢niine Kur’an’da ve Stinnet’te hitkmii bulunmayan

38 Mattiridl, Te'vildtii’l-Kur’dn, V1. 392.
3 Ebh David, “Akziye” 11; Tirmizi, “Ahkam” 3.
% H. Yunus Apaydm, “Re’y”, DIA, Istanbul 2008, XXXV. 37.
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ve senden 6nce hi¢ kimse tarafindan hiikme baglanmayan bir mesele gelirse, o
takdirde dilersen kendi re’yinle hiikmet, dilersen hiikmii tehir et!”3¢

Bu son rivayetteki muhteva ustl-i fikih gelenegindeki dini deliller ve hiikiim
kaynaklariyla ilgili “Kur’an, Siinnet, fcma, Kiyas” hiyerarsisini hatirlatmasindan
dolay1 geriye dogru bir tarih insasinin iiriinii olarak goriilebilir. Fakat klasik
kaynaklarda bir¢ok meshur sahabenin re’y ve ictihad:i tesvik eden ifadeleri yer
almaktadir. Gergi ayni sahabilerden re’yden sakinilmas: gerektigine dair nakiller de
vardir.¥ Re’y konusunda aymi sahabilerden birbiriyle bagdasmayan rivayetler
nakledilmis olmasi sahabenin bu konuda ¢ok kesin ve keskin bi¢cimde goriis
degistirdigine isaret etmenin tesinde, Islam ilim gelenegindeki meshur Ehl-i Hadis
ve Ehl-i Re’y catismasini yansitir niteliktedir. Ancak bu durum Muaz rivayeti igin
de gecerlidir.?® Keza Kur'an tefsirinde re’yi zemmeden meshur rivayetler de aym
kapsamda degerlendirilebilir.

Re’y meselesiyle ilgili rivayetlerin mahiyeti bir tarafa, bircok sahabenin Hz.
Peygamber’in vefatindan sonra toplumsal diizen ve hukuk alanyla ilgili bir¢ok
uygulamasi bu alanda re’y ve ictihat yoluyla birgok hiikiim kurduklar1 hususunda
hicbir tereddiide mahal birakmamaktadair. Ote yandan, Muaz b. Cebel rivayeti,
niizul doneminde sahabenin Kur’an ayetlerini tikel ve spesifik meselelerde hukuk
kodu gibi kullandiklarina isaret ediyor goriinse de, bundan daha 6nemli ve dikkat
cekici olarak Hz. Peygamber heniiz hayatta oldugu, vahyin niizulii son bulmadig:
halde hiikmii Kur'an’da ve Siinnet'te mevcut olmayan birtakim meselelerle
karsilasilabilecegine, boyle bir durumda dogrudan Hz. Peygamber’e miiracaat
etmek yerine kadi konumundaki bir sahabinin kendi re’y ve ictihadiyla meseleyi
hiikme baglayabilecegine delalet etmektedir.

Muaz b. Cebel rivayeti siibut agisindan asilsiz olsa dahi klasik fikih ustlii
kaynaklarinda bu rivayetin isti’'mal edilme tarzi, geleneksel ulemanin daha niizul
doneminde naslarin tiim hayat olaylar1 hakkinda konusmadigi ve her problemi
¢oziime kavusturmadigi, bu yiizden de kaginilmaz olarak re’y ve ictihada
basvuruldugu gercegini teslim ettiklerini gosterir. Bu husus Sehristani (6. 548/1153)
tarafindan soyle ifade edilmistir: “Biz kesinkes biliyoruz ki gerek ibadetler gerek
pratik hayatla ilgili tasarruflarla ilgili hadiseler ve meseleler siir ve say1 kabul
etmeyecek kadar fazladir. Yine biz kesinkes biliyoruz ki her mesele hakkinda bir
nas varit olmamistir. Kald1 ki boyle bir seyin vukuu tasavvur olunamaz. Naslar

3 bn Kayyim el-Cevziyye, ['ldmu’l-Muvakkiin, 1. 115.

% Bkz. Ebii’'l-Meali Ritkniiddin el-Ciiveyni, el-Burhin fi Usili’l-Fikh, nsr. Salah b. Muhammed b. Aviza,
Beyrut 1997, 1I. 15-17; ibn Kayyim el--Cevziyye, Ilamu’l-Muvakkiin, 1. 97-124.

3% Muaz b. Cebel’in “ectehidii bi-re’yi” seklinde ¢ok olgun bir fikhi terminoloji ifadesi kullanmasi,
rivayetin stibut agisindan problemli oldugu kuskusunu yogunlastirmakta, haliyle rivayetin Ehl-i Hadis
ile Ehli Re’y arasinda yasanan meshur ihtilaflar zemininde kurgulanmis oldugu fikrini
cagristirmaktadir. Bununla birlikte, Muaz rivayetinin gelenekte makbul addedildigi malumdur. Bizim
bu rivayete atifta bulunmamiz da geleneksel kabulle ilgili olup gelenekgi yaklasimi gelenek {izerinden
sorgulamaya matuftur.
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simirli, hayat olaylar1 simirsiz olduguna, smmrl sayidaki naslar sinirsiz hayat
olaylarin1 kusatmadigina gore ictihat ve kiyasa bagsvurmak kaginilmazdir.”%

Burada ozellikle belirtmek gerekir ki re’yin sahabe déneminde bir vakia
oldugunu kabul hususunda hemen biitiin ekoller arasinda mutabakat vardir. Hatta
Imamii’l-Haremeyn el-Ciiveyni (6. 478/1085) sahabe, tabiin ve daha sonraki neslin
re’y ile amel iizerinde icma ettiklerini, onlarin fetva ve kazai hiikiimlerinin onda
dokuzunun ayet ve hadislerin agik anlamlariyla ilgisinin bulunmayip salt re’ye
dayandigini vurgulamistir (...enne tis’ate a’sdrihd sidiratiin ani’r-re’yi’l-mahzi ve’'l-
istinbdti ve-1d tealluka lehd bi'n-nusiisi ve’z-zevdhir)® Ger¢i Hz. Peygamber’in
sagliginda sahabenin igtihat edip etmedigi usulciiler arasinda tartismali bir
meseledir. Baz1 ¢evreler Hz. Peygamber’in sagliginda kendisine danisma imkani
bulundugu icin ictihada basvurulmasinin caiz olmadig: goriistindedir; fakat Muaz
b. Cebel rivayeti ekseninde olusan hakim anlayis bu goriisii nakzeder mahiyettedir.
Bu sebepledir ki cogunluk Hz. Peygamber’in sagliginda sahabenin ictihadini aklen
miimkiin gérmiis, fakat bu ictihadin fiilen gerceklesip gerceklesmedigi hususunda
farkli goriigler ileri siirtilmiistiir. Bakillani (6. 403/1013) gibi bazi alimler s6z konusu
ictihad1 sahabenin Hz. Peygamber’in meclisinden uzakta bulunmasiyla kayitlarken,
Gazali (6. 505/1111) her haliikarda bunun caiz ve vaki oldugunu sdylemistir (ve-
inneme’l-keldmu fi cevdzi’l-ictihddi mutlakan fi zamanihi sallalldhu aleyhi ve-sellem).4!

Hz. Peygamber hayatta iken vahiy siireci isledigi ve Kur’an vahyini tebyin
ettigi icin sahabe bu donemde herhangi bir otorite sorunuyla karsilasmamaistir.
Fakat Hz. Peygamber’in vefatindan hemen sonra ortaya c¢ikan imamet/hilafet
meselesi Beni Salde golgeliginde vuku bulan meshur tartismalar neticesinde
¢ozlime baglanmissa da yasamanin veya yasay1 yorumlamanin kimin tarafindan ve
ne sekilde yapilacagi (hukuki otorite) sorunu, mahiyet itibariyle daha koklii ve
stirekli bir tartismanin eksenini olusturmustur. Sahabenin Kur’an’in otoritesinden
kuskusu yoktu; fakat onu Hz. Peygamber’in agikladigi gibi kendilerinin de
agiklama yetkisine sahip olup olmadiklarindan emin degillerdi.

Sonugcta, Kur’an'in metinsel varliginin mevcut sorunlar1 ¢6zmeye yetmedigi,
Hz. Peygamber’in aciklamalarinin destegine ihtiyag¢ bulundugu anlasilmakla
birlikte ¢cok ge¢gmeden bu destegin de yetersiz kaldig1 goriildii. Ciinkii Kur'an ve
Siinnet metinleri sinirli sayidaki beyanlardan ibaretti ve anlam potansiyeli giiglii
olsa bile hem siirli hem de pasif konumda idi. Bu yiizden, Kur’an ve Siinnet’i aktif
ve dinamik kilma tizere Hz. Peygamber’in Kur’an karsisindaki islevine benzer bir
islevi birilerinin {istlenmesine ihtiyag vardi. Iste bu ihtiyag, Muaz hadisi diye

3 Ebii'l-Feth Muhammed b. Abdilkerim es-Sehristani, el-Milel ve'n-Nihal, nsr. Ahmed Fehmi
Muhammed, Beyrut, trs., I. 210.

4 Ciiveyni, el-Burhin, I1. 15.

4 Ebii’l-Meali Riikniiddin el-Ciiveyni, et-Telhis (Telhisii’t-Takrib), nsr. A. Cevlem en-Nibali-S. Ahmed el-
Omeri, Beyrut 1996, III. 398; Ebtit Hamid Muhammed el-Gazali, el-Mustasfi min Timi’1-Usil, nsr. Abdullah
Mahmtid Muhammed Omer, Beyrut 2010, s. 532.
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bilinen meshur diyalogda ifadesini bulan “re’y ictihadi” kavramini giindeme
getirdi.?

Sonug olarak, re’y ve ictihadin sahabe devrinde mevcut ve yaygmn bir
kullanim alanina sahip oldugu tartisma gotiirmez bir gercektir. Sahabe re’yinin
mahiyeti konusunun ister baglayici hitkiim vermek degil, uzlasmac: ve ihtiyath
olani tercih etme, ister aklin yolunu takip etme, ister nassin kapali delaletini ortaya
¢ikarma, ister kiyas ve ictihad oldugu ileri siiriilsiin, biitiin bu farkh goriis ve
degerlendirmeler sahabenin pratik hayatta ortaya c¢ikan her meseleyi dogrudan
dogruya nassla ¢ozme veya her meselede nassa miiracaat etme gibi bir anlayisa
sahip olmadiklari, bilakis ¢ok kere kendi re’ylerini esas aldiklari gergegini
degistirmez.

Kur’an’la iliskinin Siinnet ve bilhassa “yasayan siinnet”e dayali perspektifle
degil de iki kapak arasinda kayitli bir Mushaf metnindeki lafizlar yoluyla
kurulmasi1 ve Ozne-nesne ontolojisine dayali bu iligki baglaminda anlagilip
yorumlanmaya calisilmasi, sorun ¢oziicii olmaktan ziyade sorun iireticidir. Nitekim
bunun boyle oldugu Hz. Ali’'nin hilafet doneminde agik¢a dile getirilmistir. Soyle ki
Hz. Ali Ibn Abbas’1 Haricilerle miizakereye gonderirken, “Onlara (Hariciler) git ve
onlarla tartisirken Kur’an’la istidlalde bulunma. Ciinkii Kur'an cesitli
anlamlara/yorumlara elverisli (zf vuciih) bir metindir. Sen onlarla Siinnet tizerinden
tartis” demistir.

Bu rivayetin bagka bir varyantina gére Ibn Abbas, Hz. Ali'ye, “Ey
miiminlerin emiri! Ben Allah’in kitabin1 onlardan ¢ok daha iyi biliyorum, c¢linkii
Kur’an bizim hanemize nazil oldu.” demis, Hz. Ali de ona, “Haklisin; fakat Kur’an
¢esitli manalar tasir. Sen bir vecihten (anlam/yorum) s6z ederken onlar diger/farkli
bir vechi 6ne siirerler. Bu sebeple, sen onlarla Siinnet tizerinden tartis; ¢iinkii onlar
Siinnet karsisinda manevra yapma imkani bulamazlar” diye karsilik vermistir.4
Yine Hz. Ali tahkim olayindan sonra Haricilerin sdzciisii Ibnii’l-Kevva'in, “Kan ile
ilgili bir meselede insanlar1 hakem tayin etmek adalet midir?!” seklindeki itirazina,
“Biz bu meselede insanlar1 degil, Kur’an1 hakem tayin ettik” diye karsilik vermis
ve ardindan “Ama gel gor ki Kur’an konusmaz; onu insanlar konusturur” seklinde
bir s6z sdylemistir.*

4 H. Yunus Apaydin, “ctihad”, DIA, Istanbul 2000, XXI. 433. Daha genis bilgi icin bkz. Karaman, Islam
Hukukunda Ictihad, s. 43-53.

4 Suyfti, el-Itkén, 1. 446; Ebii’l-Hasen es-Serif er-Radi, Nehcii’l-Beldga, Beyrut 1996, s. 378.

4 Eb(i Zeyd Veliyyliddin Ibn Haldtin, Kitdbii'l-lber, Beyrut 1992, II. 607. Bu meshur soz kendi
baglamindan da agikca anlasildig: {izere Kur’an'in insanlar tarafindan istismar edilmeye agik bir metin
olduguna ve fiilen de istismar olunduguna iliskin menfi bir duruma goénderme yapmasina mukabil Sii
kaynaklar bundan tam tersi bir sonug ¢ikarmislardir. Mesela, Serif er-Radi (6. 406/1015) bu s6zii Nehcii'l-
Beldga'da soyle aktarmuistir: “Allah onu (Hz. Muhammed’'i) peygamber génderme siirecinin kesintiye
ugradigy, insanlarin ¢ok uzun bir gaflet uykusuna daldiklari, peygamberler tarafindan teblig edilen ilahi
hiikiimlere kayitsiz kalindig1 bir zamanda gonderdi. O peygamber insanlara daha onceki vahiyleri
tasdik eden ve kendisine ittiba edilmesi gereken bir nur getirdi. Bu nur Kur'an’'dir. Siz onu
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Sahabenin Tefsirdeki Otoritesi ve Hiiccet Degeri

Bilindigi tizere son donemde tefsirin miistakil bir ilim olup olmadigs,
kendine mahsus bir usuliiniin bulunup bulunmadigi gibi meseleler Ilahiyat
akademyasinda sikca tartigilmaktadir. Tefsirin aslinda ne oldugu ya da ne olmasi
gerektigi meselesi ge¢mis donemlerdeki ulema tarafindan da ele alinmis ve bu
konuda o6nemli tespitler yapilmistir. Klasik kaynaklarimizda tefsirin genellikle
te’ville birlikte ele alimip mukayeseli sekilde tanimlanmis olmas1 dikkate deger bir
husustur. Bu husus temelde Kur’an'in ilk hitap ¢evresinde ifade ettigi mana ile
sonraki zamanlarda ona yiiklenen ve/veya ondan istihrag/istinbat edilen manalarin
hem mahiyet hem de kasd-1 miitekellime delalet acgisindan esdeger olup
olmadiklar1 meselesinin agikliga kavusturulmasi bakimindan ¢ok énemlidir. Gergi
modern zamanlardaki calismalarda da tefsir ile te’vil arasindaki farklardan s6z
edilmekte, fakat bu konu iki terimin anlam ve kullanimiyla ilgili bir ayrinti
kabilinden islenmektedir. Halbuki bu iki terimin anlam ve kullanim alam edille-i
ser’iyye bahsinden dini alanda re’y ve ictihadin yeri ve Kur’an yorumunda hiiccet
degeri meselesine kadar bir¢cok dnemli konuyla ilgilidir.

Daha acik sdylemek gerekirse, bir sahabinin herhangi bir ayetin ne zaman,
nerede nazil oldugu ve ne hakkinda konustugu hususundaki sarih beyam ile
modern donemdeki bir Kur'an arastirmacisiin ayni ayetle ilgili yorumunun
esdeger olup olmadig1 meselesini ele alip tartismak, hem tefsir-te’vil ayriminin
pratikteki deger ve islevi, hem de Kur’an’1 agiklama ve yorumlama konusunda bu
iki terimle ifade edilen faaliyetlerin birbirinden farkli kategorilerde
degerlendirilmesi ve hiicciyet (delil ve baglayiciik degeri) acisindan esdeger
goriilmemesi gerektigi noktasinda ge¢mis ulemanin titizlik gostermesinin temel
sebebi hakkinda dnemli sonuglar elde etmeye imkan verir.

Fahreddin er-Razi'nin (6. 606/1210) talebesi Kadi Semseddin el-Huveyyi (0.
637/1240) bu konuyla ilgili olarak soyle demistir: “Tefsir ilmi hem zor hem kolaydir.
Bu konudaki zorluk birka¢ boyutludur. En belirgin olan1 sudur: Kur'an &yle bir
miitekellimin kelamidir ki insanlar bu kelamdaki asil mana ve maksada ancak
sema/isitme yoluyla vakif olabilir. Meseller ve siirlerin aksine Kur’an’da kastedilen
manaya ulasmak beser acisindan imkan dahilinde degildir. Ciinkii insan
miitekellimin muradini ya bizzat miitekellimden isitme ya da ondan isiteni isitme
yoluyla 6grenip kavrayabilir. Kur'an s6z konusu oldugunda, onun farkli mana
ihtimallerine kapal1 tefsiri ancak Rastilullah’tan isitme yoluyla bilinebilir. Fakat bu
tarz bir tefsir bilgisi yok denecek kadar azdir. Zira Rastilullah ¢ok az sayida ayeti
tefsir etmistir.”4

konusturmaya gayret edin, ama o konusmaz. Lakin ben size ondan bilgi vereyim. Bakin, ge¢mis ve
gelecegin bilgisi onda mevcuttur”. Serif er-Radi, Nehcii'l-Beliga, s. 185-186.

4 Ebli Abdillah Bedriiddin ez-Zerkesi, el-Burhan fi Uliimi’l-Kur’dn, nsr. Muhammed Ebii’l-Fazl Ibrahim,
Beyrut 1972, trs., I. 16.
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Tefsirin inzal/tenzil dénemindeki olgusal baglam igerisinde kavranmis olan
mananin sema (isitme) yoluyla aktarimindan ibaret bir faaliyet olarak
degerlendirilmesi Ibn Teymiyye'nin (6. 728/1328) “ehsanii turuki’t-tefsir” (en giizel
tefsir yontemleri) baglig altinda soyledikleriyle biiyiik dlciide drtiismektedir. Tbn
Teymiyye'ye gore tefsirde en sahih ve saghkli yontem Kur’an'in Kur’anla tefsir
edilmesidir. Cilinkii Kur’an'in bir ayetinde miicmel olarak zikredilen bir husus
baska bir yerinde izah edilmistir. Tefsirde ikinci kaynak olarak nebevi siinnete
miracaat edilmelidir. Clinkii Rastilullah Kur’an'in serh ve izah edicisidir... Tefsir
bilgisi Kur'an’da ve Siinnet'te bulunmadig1 takdirde sahabe kavillerine miiracaat
edilir. Ciinkii sahabiler Kur'an’in niizuliine sahit olduklar1 ve ayetlerle ilgili
hadiselere bizzat tamik bulunduklar1 igin tefsir sahasinda tartisilmaz otoriteye
sahiptir. Kaldi ki onlar miikemmel bir anlayis ve kavrayis, sahih/saglikli bir ilim ve
salih amel sahibi olmakla miimeyyiz bir nesildir. Ozellikle dort halife ile Ibn
Mes'tid, Ibn Abbas gibi biiyiik ve alim sahabiler bu vasiflar1 haizdir. Tefsir bilgisi
sahabe kavillerinde de bulunmadig: takdirde, sahabi miifessirlerin rahle-i
tedrisinde yetismis olan Miicahid b. Cebr gibi tabilerin kavillerine basvurulur.
Gergi tabiin alimleri ayetler hakkinda farkli goriisler dile getirmislerdir; fakat bu
goriisler lafzen farkli olsa da Oziinde aymi seyi lazimi ve/veya naziriyle ifade
tarzindadr.

Bu noktada, “Tabiin kavilleri fiirida bile hiiccet degilken, nasil olur da
tefsirde hiiccet kabul edilebilir?!” gibi bir itiraz 6ne siiriilebilir. Bu itiraz, “Bir tabi
alimin kavli, kendisine muhalif goriis beyan eden bagka bir tabi alim icin hiiccet
teskil etmez” anlaminda dogrudur; fakat tabi alimler bir meselede ittifak
ettiklerinde onlarin bu ittifakinin hiiccet degeri tasidigindan siiphe etmek yersizdir.
Tabi alimler arasinda ihtilaf s6z konusu oldugunda, bir tabi kavlinin bagka bir
tabiye veya daha sonraki nesillere kars: hiicciyeti s6z konusu degildir. Boyle bir
durumda ya Kur’an diline, ya Siinnet’e, ya Arap dilinin genel kullanimina ya da
sahabe kavillerine bagvurulur. Salt re’yle Kur’an tefsirine gelince, bu tarz tefsir
haramdir.46

Ibn Teymiyye'nin bu goriisleri birka¢ agidan &nemlidir. Her seyden once
tefsir, Kur’an’1 anlamak ve agiklamak isteyen herhangi bir Miisliimanin sahsi/indi
fikir ve kanaatlerini hiiccet olarak ortaya koyabilecegi bir alan degildir. Bilakis tefsir
ya bizzat Kur’an’da ya Siinnet’te ya sahabe kavillerinde ya da tabiin kavillerinde
mevcut olan agiklamay1 esas almay1 ve ona uymay1 gerektiren bir faaliyettir. Bu
demektir ki tefsir, hal-i hazirda mevcut olmayan bir mananin kesfi degil, niizul
doneminden bu yana verili olan mananin tespitidir. O halde miifessirin temel
misyonu nakilciliktir. Bunun igindir ki “mdiifessir nakilci, miievvil istinbatgidir”
denilmigtir.+

46 Tbn Teymiyye, Mecmiiu’l-Fetdvd, XIIL. 162-165.
47 Zerkesi, el-Burhin, 11. 166.



Sahabe, Kur’an ve Tefsir 154

Tefsirin mahiyet ve islev agisindan daha ziyade sahabe ve tabiinden gelen
rivayete dayali aciklamalarla ilgili olmasi, ilk iki Miisliiman nesle ait Kur’an
yorumlariin hicbir kisisel goriis ve kanaat igermeyen, salt Hz. Peygamber’e ait
agiklamalarin nakline karsilik gelen bir merviyyat seklinde algilanmasim
gerektirmez. Daha agikgasi, sahabe ve bilhassa tabiinden gelen tefsirle ilgili
aciklamalarin 6nemli bir kismi rey, ictihat, istinbat tiirtindendir; fakat onlarin
dirayet kategorisine giren aciklamalari zaman igerisinde Ehl-i Hadis ve Selefi
ekoldeki “selef” kavramlastirmasinin da onemli Olgiide etkisiyle “rivayet” diye
ifade edilir hale gelmis ve re’y karsitlig1 manasinda terimlesmistir.

Bu mesele bir kenara, teknik anlamda merf{i, mevkuf ve maktii olarak gelen
tefsir rivayetleri her ne kadar sahabe ve tabiin ulemasinin re’y temelli izahlarin
mubhtevi olsa da, bu izahlarin Kur’an’daki asli ve tarihi manay: tespitte vazgecilmez
bir kaynak oldugu, dolayisiyla s6z konusu izahlardaki re’y unsurunun ozellikle
kelami ve fikhi mezheplerin tesekkiiliinden sonraki re’y kavramlastirmasindan
farkli bir kategori olusturdugu kuskusuzdur.

Sahabenin Kur’an'it agiklama ve yorumlamasiyla ilgili rivayetler genelde
mevkuf kategorisinde degerlendirilir. Bununla birlikte sahabeden nakledilen tefsir
rivayeti niizul sebepleriyle ilgili oldugu takdirde merfu, yani Hz. Peygamber’e ait
gibi kabul edilir. Bu nitelikte olduguna hiikmedilen sahabe rivayetlerinin
reddedilmesi caiz goriilmemistir. Mevkuf kategorisindeki rivayetler ise iki farkli
yaklasimla degerlendirilmistir: Birincisi, sahabeden mevkuf olarak nakledilen bir
rivayeti kabul zorunlu degildir. Ciinkii sahabilerin ayeti/ayetleri kendi re’ylerine
gore yorumlamis olmalart muhtemeldir; re’y/igtihat/istinbat isabetli olabilecegi gibi
isabetsiz de olabilir. Ikinci yaklasima gore ise mevkuf rivayetlerde sahabenin
tefsirle ilgili bilgiyi Rastilullah’tan isitmis olma ihtimali s6z konusudur. Bir sahabi
ayeti kendi re’y ve kanaatine gore agiklamis olsa dahi bu agiklamanin dogru ve
isabetli olma ihtimali oldukg¢a fazladir. Clinkii sahabe nesli niizul déneminde
yasamis, niizul ortamina tanik olmustur.#® Haliyle, sahabe Kur’an't en iyi bilen ve
bu ytlizden de imtiyazli olarak anilmay1 hak eden ilk Miisliiman topluluktur.

Ibn Teymiyye ve Ibn Kesir (6. 774/1373) gibi selefi alimlerin benimsedikleri
bu son goriis bize gore daha isabetlidir. Ciinkii sahabe neslinin gerek Hz.
Peygamber’in terbiyesinde yetismesi, gerek Kur’an’in niizuliine sahitlik etmesi
hasebiyle diger biitiin Miisliman nesillere gore Kur'ant daha iyi anlayip
kavradiklar1 = stiphesizdir. Bununla birlikte sahabeye nispet edilen tefsir
rivayetlerinin tiimii stibut acisindan mevsuk degildir; fakat bizim burada
anlatmaya ¢alistigimiz husus, séz konusu rivayetlerin mevsukiyeti degil, sahabenin
tefsirdeki otoritesidir. Haliyle, mevsukiyet meselesi konumuz agisindan bahs-i
digerdir. Bununla birlikte sahabeye isnat edilen tefsir rivayetlerinde te’vil, re’y ve
ictihadin yeri meselesi, {izerinde durulmaya deger bir meseledir. Nitekim fikih
usuliinde te’vilin re’y ve ictihadla iliskisi bahis konusu edilmistir.

48 Bkz. Muhammed Hiiseyin ez-Zehebi, et-Tefsir ve’l-Miifessiriin, Beyrut, trs., I. 64-65.
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Hanefi usulciiler te’vil ile ictihad arasinda ince bir ayrimdan soz etmislerdir.
Mesela, Serahsi (6. 483/1090 [?]) sahabenin te’villerinin sonraki Misliiman nesiller
agisindan hiiccet degeri tasimadigini, fakat ictihadlarinin bundan farkli oldugunu
vurgulamis ve bu farklilig: te’vil ile ictihad faaliyetleri arasindaki farka baglamistir.
Buna gore te'vil dildeki anlam vecihleri ve sdziin mana/medlulleri iizerinde
diisiinmekle olur. Ictihad ise ser’i hiikiimlerin temelini olusturan naslar iizerinde
diistinmekle gerceklesir. Te'vil hususunda sahabe ile Arap dilinin anlam diinyasini
iyi bilen ulema arasinda fark yoktur. Fakat ictihad te’vilden farklidir. Ictihadi
etkileyen harici durumlar s6z konusu olabilir. Sahabe neslinin vahyin niizul
ortamina taniklik etmis olmasi ictihad agisindan kendilerine iistiinliik saglar. Bu
bakimdan, sahabe neslinin ayet veya hadisle ilgili muhtemel anlamlardan birini
tayin etmesi bu naslarin bagkalar1 tarafindan zahiri {izere anlasilmasina engel
olusturmaz. Ciinkii sahabe bunu bir te’ville yapmistir ki onlarin te’vili baskalar:
igin hiiccet anlami tagimaz.%

Bize gore Serahsi'nin te’vil ile ictihad arasindaki bu ayrimi pek ikna edici
degildir. Cilinkii te’vil denen sey de sonucta bir lafzin anlamina ve hangi hitkmii
tasidigina dair bir onerme kurmaktir ki bdyle bir faaliyette te’vil ile ictihad arasinda
kategorik ayrima gitmek pek kolay olmasa gerektir. Kaldi ki Serahsi te’vil
konusunda sahabe ile Arap diline vakif olan kimseler arasinda tstiinliik fark:
bulunmadigimi, dolayisiyla sahabenin te’vilinin bagkalarina ait te’villerden
imtiyazli sayillamayacagini soylemekte, ictihad konusunda ise vahyin niizul
ortamina sahit olma ayricaligindan hareketle sahabe ictihadinin diger alimler ve
miictehidlerin ictihadlarindan daha tistiin oldugunu sdylemektedir. Burada dikkati
¢eken husus, iistiinl{igiin vahyin niizul doneminde hazir bulunma ve o vasata tanik
olmaya baglanmasidir. Sayet iistiinlitk Ol¢iitii buysa, sahabenin te’vili de tipki
ictihad konusunda oldugu gibi diger ulemanin te’villerinden {istiin sayilmalidir.
Ciinki dil statik degil dinamik bir seydir. Dolayisiyla Kur’an metnindeki lafizlar on
bes asirdir sabit olmakla birlikte bu lafizlarin ifade ettigi anlamlar tabir caizse bin
kere degismistir.

Serahsi’nin te’vil meselesini zaman ya da tarih faktoriinden bagimsiz bir
faaliyet olarak tanimlamasi, klasik fikth usuliiniin lafiz-beyan temelli
olmasindandir. Bu mesele bir tarafa, te’vil ile ictihad arasinda mutlaka bir ayrim
yapilacak ve bu ayrim gercevesinde sahabenin te’vil ve ictihadinin diger biitiin
ulemaya ait te’viller ve ictihatlardan iistiin olup olmadig: tartisilacaksa, o zaman
sahabenin ictihadindan ziyade, te’vilinin {istiin oldugunu sdéylemek daha isabetli
olur. Ciinkii te’vil dogrudan dogruya belli bir zamanda nazil olan ve nazil oldugu
donemdeki muhatap kitle tarafindan anlasilan lafizlarla ilgili yeni anlam
belirlemeleri yapmakla ilgilidir. Ictihad ise Kur’an’m nazil oldugu dénemden
sonraki zamanlarda ortaya ¢ikan bir mesele ve problemle ilgili olarak ¢6ziim

49 Ebi Bekr Muhammed b. Ahmed b. Ebi Sehl es-Serahsi, Usiilii’s-Serahsi, nsr. Ebii’l-Vefa el-Efgani, Daru
Kahraman, istanbul 1984, II. 109.
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iiretme faaliyetidir ki bu faaliyette kimi zaman nassa odaklanmak s6z konusu
olmayabilir.

Seyfeddin el-Amidi (6. 631/1233) te'vilin mahiyeti ve sihhat sartlar:
hakkindaki bir dizi izahattan sonra, “makbul” ve “ma’'mil bih” diye niteledigi
te’vilin gerekli sartlar dahilinde sahabe devrinden itibaren siirdiiriilen bir faaliyet
oldugunu ve yadirganmadigimi vurgulamistir.®® Amidi'nin ozellikle sahabe
devrinden s0z etmesi, te'vil faaliyetinin daha niizul déneminde basladig1 anlamina
gelir ki bu tespit hem te'vilin re’y ve ictihadla iliskisini hem de Imam el-
Matiiridi'nin naklettigi tefsir ve te’vil ayriminda Kur’an’daki bir lafzin ne manaya
geldigi hususunda Allah’1 sahit tutmakla esdeger olarak goriip sahabe nesline 6zgii
kildigr tefsirin (acgiklama) aslinda te’vil gibi ihtimallere acik olup olmadig:
meselesini glindeme getirir. Bu ikinci mesele sahabeye ait re’y, ictihad ve te’vilin
nas olup olmadig1 konusunu da tartismay1 gerektir.

Oncelikle sunu belirtelim ki Imam el-Matiiridi'nin tefsir ile te’vil arasindaki
kategorik ayrimi bir genelleme degildir. Daha acikgasi, bu ayrim sahabilerin vahyin
niizuliine sahit olmalar1 sebebiyle Kur’an ayetlerinde kastedilen manalara sonraki
Miisliiman nesillerden ¢ok daha iyi vukaf imkanina sahip olduklarini belirtmeye
yoneliktir. Fakat her bir sahabi, Necmeddin et-T{ifi'nin (6. 716/1316) de agikga ifade
ettigis! {izere tlim ayetlerin niizuliine bizzat tamiklikta bulunmamuis, dolayisiyla
Kur'an'in tamamiyla ilgili tefsir bilgisine vakif olamamistir. Bu durum kimi
sahabilerin hem eksik bilgilerini bagka sahabilerden tamamlamalarini hem de yeri
geldiginde re’y, te’vil ve ictihad faaliyetinde bulunmalarini kaginilmaz kilmistir.

Re’y ve ictihad isabetli de olabilir, hatal1 da olabilir. Bu durum sahabe igin de
gecerlidir. Dolayisiyla hicbir sahdbi kendi re’y ve ictihadimi hiiccet addedip
insanlar1 bu ictihada tabi olmaya davet etmemistir. Kald1 ki bir sahabi diger bir
sahabinin ictihadina itiraz da etmistir. Su halde, sahabi kavlinin Kur’an’daki bir
ayetin tefsirine dair kesin bilgi degeri tasiyan bir nakle dayanmasi s6z konusu
oldugunda, kuskusuz bu kavil/goriis salt re’ye oncelenir. Boyle bir sahabi kavlinin
re'ye Oncelenmesi haber-i vahidin kiyasa oOncelenmesi gibidir. Yok eger bir
sahabinin kavli re’y temelli ise bu re’y diger biitiin Miisliiman ulemanin re’yinden
daha kuvvetlidir. Ciinkii sahabiler hem vahyin niizul ortamina hem de Hz.
Peygamber’in ser’'i ahkami beyan metoduna sahit olmuslardir. Bu bakimdan sahabi
re’yi ile bagka bir Miisliiman alimin re’yi birbiriyle catistiginda sahabi re’yi tercih
edilir.”?

Diger taraftan, sahabenin tefsirle ilgili rivayetlerinin fazla bir yek{in
tutmadigr bilinmektedir. Bu durum oncelikle ve ozellikle sahabenin Kur'an’'la
iliskisinin diger biitiin Miisliiman nesillerden farkli oldugunu gosterir. Daha 6nce

% Ebii’'l-Hasen Seyfiiddin Ali b. Muhammed el-Amidi, el-ihkam fi Usiili’'l-Ahkam, Daru’l-Fikr, Beyrut 1999,
III. 38.

51 TGf, el-iksir, s. 35-37.

52 Serahsi, Usillii’s-Serahsi, I11. 107-108.
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de belirtildigi gibi sahabe Kur'an't Hz. Peygamber’in siinnetinden bagimsiz bir
metin olarak algilamaktan ziyade, Siinnet’in rehberliginde anlasilip uygulanan bir
ilahi ferman olarak kavramus, haliyle Kur'anin kendilerinden ne istedigini Hz.
Peygamber’in kavli, fiili ve takrirl rehberligiyle anlamislardir. Ayrica Kur'an kimi
zaman sahabenin kendi yapip etmelerine dair hitapta bulundugundan, anlama
konusunda zihinsel bir faaliyette bulunma ihtiyact duymamuis, bilakis Kur’an’i
dogrudan ve dogal bicimde kavramislardir. Biitiin bu sebeplere binaen sahabe
tefsirle ilgili olarak pek konusmamis; ¢iinkii Kur'an bir biitiin olarak Hz.
Peygamber tarafindan agiklanip bilfiil hayata aktarilmistir.

Ibn Teymiyye Hz. Peygamber’in Kur'an’1 tiimiiyle tefsir ettigini sdylerken
biiyiik bir ihtimalle bu hususu anlatmaya ¢alismistir. Clinkii onun nazarinda tefsir
daha 6nce anlasilmis olan anlamui -ki buna ilk ve asli anlam demek gerekir- ortaya
¢ikarmaktan veya bu anlam hakkinda bilgi sahibi olmaktan ibarettir. Bu ilk anlam1
ortaya cikarmak ise temelde nakil ve dile dayanan, beyan ve tavzih gibi kelimelere
karsilik gelen basit diizeyde agiklama faaliyetinden ibarettir. Kald1 ki Hz.
Peygamber ustl, furli, zahir, batin, ilim ve amel itibariyle dinin tiimiini
agiklamistir. Dahasi, Allah Kur’an’da, Hz. Peygamber hadislerde her seyi agiklamas,
izaha muhtag hic¢bir sey birakmamuistir.?® Nahl 16/44. ayetteki li-tiibeyyine li'n-nidsi ma
niizzile ileyhim ifadesi Hz. Peygamber’in ashaba Kur’an'in hem lafizlarini hem
manalarini agtkladigini gosterir. Kur’an’in manasi niizul ortaminda agiklanmistir.
Miisliimanlara diisen, Kur’an’it yeniden aciklayip yorumlamak degil, nebevi
acgiklamaya tabi olmaktr.

bn Teymiyye'nin savundugu goriisiin aksine Hz. Peygamber’den nakledilen
tefsir rivayetlerinin ¢ok az sayida oldugunu savunanlar ise tefsir kelimesine
terimsel anlam ytiiklemis, ayrica Hz. Peygamber ve sahabeden menkul her rivayetin
tefsir kapsaminda miditalaa edilemeyecegine dikkat ¢ekmislerdir. Modern dénemde
tefsirin temelde hadis ve rivayet ilminin bir alt bransi olarak m1 yoksa en bagindan
itibaren miistakil bir ilim dali m1 oldugu meselesiyle ilgili tartismalarla da baglantili
olarak baz1 hadis mecmualarinda “Kitabii't-Tefsir” seklinde 6zel bir bolimiin
bulunmasma dikkat cekilmesi, Ibn Teymiyye'nin “Hz. Peygamber Kur’an'in
timiinii tefsir etti” arglimamni tartismali hale getiren bir argiiman olarak
degerlendirilebilir. Kald1 ki Ibn Teymiyye “ehsanii turuki’t-tefsir” bashg1 altinda,
“Sayet tefsir bilgisini Kur'an’da ve Siinnet'te bulamazsan” seklinde bir ifade
kullanarak,” aslinda Hz. Peygamber’in biitiin Kur’an1 [teknik anlamda] tefsir
etmedigi gergegini de ikrar etmis, boylece kendi tezini bir bakima tutarsiz hale
getirmistir. Fakat sonugta Hz. Peygamber’in teknik diizeyde tefsir anlami tagimasa
da Kur’an’in tamaminu fiili metin olarak agiklayip uyguladig: stiphesizdir.

53 Tbn Teymiyye, Mecmiiu’l-Fetdvd, VIL. 71-72.
54 Tbn Teymiyye, Mecmiiu'I-Fetdvd, XIII. 148.
5 Tbn Teymiyye, Mecmiiu’'I-Fetdvd, XIII. 164.
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Bunun Kur’an’daki en agik delili, “Ey Peygamber! Rabbin tarafindan sana
indirilen vahiyleri teblig et; sayet bunu yapmazsan, el¢ilik/risalet gorevini hakkiyla
yerine getirmemis olursun”% mealindeki beyandir. Su halde, sorun Hz.
Peygamber’in Kur'an'1 teblig, tebyin ve temsil edip etmedigi sorunu degil, onun
sahabeyle birlikte Kur’ant bilfiil hayata tasimasi ve uygulamasmin nasilligimi
arastirtp bulmaktir. Bu konuda Kur'an’daki beyanlarin yami sira siyer ve tefsir
kaynaklarinda yer alan tarihi bilgi malzemesinin tanikligina bagvurmak
kagimilmazdar.

Degerlendirme ve Sonug

Modern donemdeki yaygin ve hakim anlayisa gore Kur’an'in ilk/asli
manasina odaklanmak, baska bir ifadeyle, Kur'an'daki lafizlara mana takdirinde
prensip olarak sahabe ve tabiinden menkul tefsir rivayetlerini esas almak Kur’an’
kendi niizul ortamina hapsetme riski tasiyan bir yaklasim gibi goriilmekte ve bu
baglamda ilahi kelamin evrenselligine golge diisiirme tehlikesinden soz
edilmektedir.

Bu hakim anlayisin onerdigi yorum tarzinda Kur'anit her cagla cagdas
kilmak ve onun evrensel mesajini ortaya koymak adina Hz. Peygamber, sahabe ve
tabiine atifla nakledilen ve esbab-1 niizul, garib, miiphem ve miicmel Kur'an
lafizlartyla ilgili tefsir bilgileri iceren merf(i, mevkuf, makth rivayetler ¢ok kere
dikkate alinmaksizin ilahi vahiy sanki bugiin nazil olmus¢asina modern dénemin
Miisliiman zihinlerde olusturdugu sayisiz mana ve mefhum Kur'an metnine

giydirilmektedir.

[lmi usul agisindan problemli gordiigiimiiz bu modern yorum anlayist
aslinda “ictimal tefsir” (sosyolojik) diye bilinen yonelime dayanmakta, temel
referanslarini 6zellikle Muhammed Abduh (6. 1905) ve Resid Riza'nin (6. 1935)
ortak iiriinii olan Menar tefsirinden almaktadir. Yine bu modern anlayis, “Islam
terakkiye manidir” iddiasinin aksini kanitlamak adina Kur’an ayetlerinin pozitif
bilimler ve teknolojik kesiflerle irtibatlandirma cabasinda da kendini gostermekte
ve biitiin bu modern igerikler Kur’an1 ¢agin idrakine sdylemek adina biitiin bir
tefsir tarihini, 6zellikle de vahyin ilk ve dogrudan muhataplarini bir ¢irpida goz
ardi etmeyi gerektirmekte, haliyle Kur'an't evrensellestirelim derken Hz.
Peygamber ve sahabenin tarihe gomiildiigii maalesef fark edilmemektedir.

Bu ironik durum Kur’an’in evrenselligini izhar/ispat icin, onu ilk defa teblig,
tebyin ve tefsir eden Hz. Peygamber ile sahabe neslini tarihsellestirmek, dolayisiyla
kendisinin i¢inde bulundugu modern tarihsel tecriibeyi esas alip mana ve mesaj
itibariyle kendi modern tarihselligine uygun bir Kur'an metni iiretmek diye de
teshis edilebilir. Kur’an'in anlasilmasi ve yorumlanmas: hususunda ¢ok kere Hz.
Peygamber ve sahabe otoritesinden bilingli olarak sarf-1 nazar eden modern

5 Maide 5/67.
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Miisliiman yorumcular, Kur’an tefsirinden bagimsiz konularda aym peygamber ve
sahabeyi yere goge sigdiramama retorigi yapmaktadir. Kur'ant anlama ve
yorumlama s6z konusu oldugunda ise sahabenin tasfiyesiyle olusan otorite
boslugunu kendi oOznellikleriyle doldurup Kur'ant diledikleri sekilde
konusturmaktadir.

Ne var ki Kur'an'in evrensel mesajini bugiine tasimak gayesiyle {iretilip
ayetlerin lafzina giydirilen modern igerikler eskisinden daha samimi ve derinlikli
bir Miisliiman pratigi ortaya g¢ikarmadigi gibi, ilahi kelamin kutsiyetine ve asli
islevine fazladan bir deger de katmamakta, bilakis Kur’an tefsirinin siradanlagtirilip
sulandirilmast ve buna bagli olarak avamin dahi kendisini miifessir olarak
algilamas: gibi ¢ok kotii bir sonuca yol agmaktadir. Bu sebeple, “Mademki Kur’an't
anlamak ve yorumlamaktan maksat, onun mesajin1 gercek hayat diizleminde
igsellestirip Oziimsemektir; o halde Kur'an bugiin de sahabenin anladigi gibi
anlasildiginda bu temel maksada mani olan nedir?” seklindeki manidar soruyu her
duyarli Miisliiman kendi kendine sormali ve bu soruyu ictenlikle cevaplamay:
ahlaki ve vicdani borg saymalidir.
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Sahabah, Qur'an and Tafsir*
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Abstract

Sahabah is the first generation who witnessed and supported revelation of the Quran.
For that reason, they are both privileged and have excellence on tafsir. Because tafsir is a
scientific discipline which aims to portray what Quran said to the society in which it revealed
for the first time.

On the other hand, ta'vil is the practice of generating ideas and opinions for later
generations and humanity on what Quran said by referencing its original meaning.

While tafsir is static, ta’vil is dynamic. Any Muslim, who is sensitive to follow original
meaning of the Quran, is not certified to interpret the Qur’an outside of the sahabah’
approach even in today’s world. However, the issue of what Sahaba understood from the
Quran is disregarded for both not revealing that the Qur'an is the universal message of the
God and to prevent its prevalence widely. On the contrary, many contemporary interpreters
exaggerate sahabah on the topics outside the Qur’an. They become subjective when the issue
is Qur’an interpretation and overstate themselves which makes their interpretation arbitrary.

Keywords: Sahabah, Qur’an, sunnah, tafsir, ta’vil

Sahabe, Kur’an ve Tefsir

Ozet

Sahabe, Kur’an vahyinin niizuliine hem sehadet hem refakat eden ilk miisliiman
nesildir. Bu yiizden de tefsir konusunda hem imtiyaz hem faikiyet sahibidir. Ciinkii tefsir,
Kur'an'in nazil oldugu tarihsel ve toplumsal vasatta ilk muhatap kitleye ne sdyledigini
ortaya ¢ikarmay1 hedefleyen bir ilmi disiplindir. Te'vil ise bu ilk ve 6zgiin anlamdan
hareketle Kur'an'in daha sonraki tiim zamanlar ve ¢aglarda insanliga ne sdylemek istedigi
hakkinda fikir ve goriis liretme faaliyetidir. Tefsir sabit, te’vil degiskendir. Kur’an'in ilk defa
ne soyledigine sadakat kaygisi tasiyan her miisliiman, bugiinkii sosyolojik zeminde dahi
sahabenin genel anlayis ve idrak ufkundan bagimsiz yorum yapmaya mezun degildir. Oysa
bugiin gerek Kur’an'in evrensel mesajlar tasiyan bir ilahi kelam oldugunu izhar etmek, gerek
Kur’ant ¢agin idrakine sdyletmek adina sahabenin Kur’an’dan ne anladig1 meselesi bilingli
olarak goz ardi edilmektedir. Buna karsilik bir¢ok ¢agdas mdiisliiman yorumcu, Kur'an
tefsirinden bagimsiz konularda sahabeyi yere goge sigdiramama retorigi yapmaktadir.

*This paper is the English translation of the study titled "Sahabe, Kur’an ve Tefsir" published in the 7-8" issue
of flahz'yat Akademi. (Mustafa Oztiirk, “Sahabe, Kur’an ve Tefsir”, flahiyat Akademi, say1: 7-8, Aralik 2018, s.
133-162.) The paper in Turkish should be referred to for citations.
**Prof. Dr., Academic Member of the Department of Tafsir, Basic Islamic Studies, Faculty of Divinity,
Marmara University, mustafaozturk65@outlook.com
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Kur’an’t anlama ve yorumlama s6z konusu oldugunda ise sahabenin tasfiyesiyle olusan
otorite boslugu modern yorumcunun kendi 6znelligiyle doldurulup Kur'an ¢ogu zaman
keyfi sekilde konusturulmaktadir.

Anahtar kelimeler: Sahabe, Kur’an, stinnet, tefsir, te’vil.

Introduction

The modern commentary on the tafsir of Qur’an reflects the term, tafsir,
which relates to interpretation (ta’vil), or both terms are accepted to be
synonymous. In addition, tafsir suggests the efforts of exploring what the Qur’an
expresses to the first addressees in the nuzul environment, and it is based on
narratives and historical knowledge. The differentiation from “tafsir-ta’vil”,
expressed with the wording, huwa ma kilah, by Imam al-Maturidi (d. 333/944), that
was quoted from previous generations, is significant for this topic. According to
this well-known differentiation, anybody other than the Sahabah can express their
ideas about the tafsir because tafsir is related to what Allah ordered in the Qur’an.
Tafsir, which essentially indicates the scientific circumstances and religious nature,
is directly related to the search for the answer to the question of what the Prophet
and the sahabah told the first and direct addressees in the nuzul environment,
testified by themselves, namely in the search for the first and primary meaning. If
the ideas and comments are formed through direct or indirect references to
authentic/genuine meaning and content, which are also reflected through various
Islamic terms such as ra’y, jurisprudence, investigation or assumption, they are
included in the context of “ta’vil”, as understood from the differentiation narrated
by Imam al-Maturidi.!

The meaning that has bee discovered through history, narratives and
language-based (linguistics and semantics) tafsir activities is related to what the
Qur’an told the first and direct addressees in the nuzul environment, whereas the
deductive meaning that has been obtained through ta'vil, is related to what the
Qur’an aims to tell the indirect addressees across different times. It is fair to state
that tafsir searches for the certain meaning of the actions that took place in the
nuzul process which lasted 23 years. However, ta'vil is related to the issues that
have already occurred or is expected to occur in the future. The claim of absolute
objectivity in ta’vil activities is not possible because these activities reflect an open-
ended process and remain open to different possibilities. In addition, absolute
accuracy is not possible, either.

Thus, scholars of the classical era, such as Shamsalaimmah as-Sarahsi (d.
483/1090 [?]) and Muwaffakaddin ibn Kudamah (d. 620/1223) mentioned the fact
that subjectivity in interpretation activities and religious messages, which can be

1 Abu Mansur Muhammad ibn Muhammad al-Maturidi, Ta'vilat al-Quran, published by Ahmed
Vanlioglu, Istanbul 2005, 1. 3.
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summarized with the statement, “Takfir is not present when ta'vil is not
either”,2can be understood and transferred through interpretation to different
periods, but different orientations and inclinations generally emerge because of this
discipline’s nature. Accordingly, the first and original meaning that is searched for
through interpretation activities does not answer the question of how Islam should
be understood and practiced in the present time, but it constitutes the first stage for
various possible answers of this question. Therefore, Qur’an cannot be interpreted
by neglecting the general understanding and approaches of the sahabah which
represented the first Muslim generation.

The sahabah are different and privileged compared to all other Muslim
generations because they were the founding ummah of the established Islam, which
was conveyed and represented by the Prophet through the guidance of the
revelations. According to Ibn Qayyim al-Jawziyya (d. 751/1350), the sahabah is the
generation that stands next to the source from which the holy water [revelations
and prophecy] gushes out in a sweet, pure and ice-cold form.> One of the main
characteristics that distinguishes the sahabah from other Muslim generations in the
last fifteen centuries is that they were ready in the nuzul environment of the Qur’an
revealed to the Prophet and thus witnessed the whole process, which makes the
sahabah generation unique in understanding the Qur’an and relating to the holy
book.

Consequently, sahabah is referred to as a romantic anecdote on the level of
religious rhetoric or even referred to in a manner that appears to be nostalgic
evoking the literature of the ancestors. However, the experiences of the sahabah are
not sufficiently considered on serious issues, such as how a Muslim should
understand the Qur’an and relate to it. In addition, the sahabah are role models for
us in understanding and practicing the Qur’an correctly. They were the first and
pioneering generation, who were raised under the guidance of the divine book and
the Prophet, and they sacrificed everything, including their lives, for tawhid and
Islam, which is clearly expressed in the true explanation of many verses. For
example, the sahabah generation were introduced as the “most benevolent society
revealed for humanity” in a verse. Another revelation implied that Allah was
pleased with them and they were pleased with Allah.# The sahabah were also
honored through Allah’s praises and promises of rewards in several verses.5

Despite all these findings, it is obvious that the sahabah are not innocent or
sinless. Many verses express that they did not do what they were supposed to do or
they did incorrectly what they should have done perfectly, as they were inclined to

2 See: Abu Bakr Muhammad ibn Ahmad as-Sarahsi, Kitab al-Mabsut, Beirut 1989, X. 125, 128; Abu
Muhammad Muwaffakuddin ibn Kudamah, al-Mughni, published by Abdullah ibn Abdilmuhsin at-
Turki-Abdulfattah Muhammad al-Hulv, Riyadh 1997, XII. 276-277.

3 Abu Abdillah Shamsuddin Muhammad Ibn Qayyim al-Jawziyya, llam al-Muwakkin, Riyadh 1423, II. 8.

4 Al Imran 3/110; At-Tawba 9/100.

5 Al-Baqara 2/143, Al-Anfal 8/74, Al-Hashr 59/8-9.
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make mistakes and forget as many people do. In addition, their inappropriate
attitudes and behaviors were also referenced.®¢ However, another significant point is
that the Prophet Muhammad was often addressed with divine warnings. To sum
up, the sahabah are the most benevolent generation, as stated in a hadith attributed
to the Prophet.” Therefore, it is an obligation, not an option, for every Muslim who
is sincere and has issues in their lives, to consider and refer to the sahabah in
explaining, understanding and interpreting the Qur’an.

Sahabah’s Way of Understanding the Qur’an

Understanding the Qur’an means for the humans to recognize Allah, the real
owner and master of each presence, and therefore comprehend their place in this
mortal world and the reason for their existence. According to many verses, hadiths
and narratives, the sahabah generation’s general approach to understanding and
relating to the Qur’an is based on this context. In such a relationship, there is no
room for an ontology that sees the subject-object separation between Muslims who
attempt to understand the Qur’an and the revelation of the Qur'an, which is the
subject of understanding. In addition, the sahabah did not consider the Qur’an in
terms of a wording, statement or meaning-based text, which carries meanings
independently from autonomous objects and concepts (excluded from the “me/us”
approach), that is, independent from the recognition of this approach and real-life
experiences. On the contrary, the Qur'an was adapted as divine guidance that
offered direction on practical life with an iman and obedience-based
understanding.

This existential relationship between the sahabah and the Qur’an was formed
by iman and obedience-based feelings as heartfelt actions, rather than by rational
minds and ideas. The sahabah paid attention to the call of the revelations that were
deeply connected to the Prophetic Sunnah, heard the divine orders as if they were
directly talking to Allah, and fulfilled what was ordered. The deep relation formed
upon the iman and obedience between the sahabah and Allah was implied in Al-
Imran 3/193: “Our Lord! Indeed we have heard a caller calling to faith, [saying],
'Believe in your Lord," and we have believed. Our Lord! So forgive us our sins and
remove from us our misdeeds and cause us to die with righteousness.”

The Qur’an, which has been addressing to humans since the revelation
process started, was perceived by the sahabah, independently from real-life
experiences, as a text that attempted to reveal the great meaning and main purpose
in the existential story in this mortal world and the limited life time rather than as
an object or textual entity. Thus, sahabah members perceived the meaning and
orders of the Qur’an in an attempt to comprehend this mortal world. Consequently,

¢ For example, see: An-Nisa 4/75, 109; Al-Ma’ida 5/101; Al-Anfal 8/67; An-Nur 24/11-18; Al-Ahzab 33/53.
7 Bukhari, “Fazail al-Ashabi an-Nabi” 1; Muslim, “Fazail as-Sahabah” 211, 212.
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after understanding the Qur’an, they began to perceive what was happening in the
mortal world and what could happen in the Akhirah differently. The meaning of
the Qur’an serves as a gateway between the mortal world and the divine book for
the Prophet Muhammad and the sahabah and forms a connection between this
world and the Qur’an. In other words, the meaning of the Qur’an does not only
refer to the verses, or cannot be understood only by look at this world. The Qur’an
revealed its meaning as a promise, and exposed itself as a divine book that enabled
the addressee to undergo transformations, transform themselves from their current
state, and think about the future. It also serves as a divine book that provides broad
opportunities for humans in general, and Muslims in particular, to adapt to what
has been ordered.?

It is fair to say that the sahabah generation understood the Qur’an as a direct
religious invitation (call, address) to themselves, and perceived it as an “open-text”.
As an open text, the Qur’an partially delivers its messages, rather than completely,
or completes its messages by referring to a narrative that begins elsewhere. The
Qur’an’s passages, regarding anecdotes and issues, are written in an open text style.
The messages in these passages are the complementary elements of a narrative that
started in a previous surah or in the previous parts of the same surah.’

After the end of the nuzul period when the sahabah generation witnessed
and consorted both the nuzul of the revelations and the Prophet’s sunnah, and
established a sincere and lively relationship with the divine messages, a serious
distortion in understanding the Qur’an emerged. The reason is that the Prophet and
the sahabah that consorted with him no longer physically existed. The Qur’an was
present, but it was just perceived as a divine text between two covers rather than a
book with messages and orders. This perception has expectedly turned the Qur’an,
which was genuinely a living text, into a closed text.

A closed text aims to deliver a message in written form, adheres to the
specific rules of this form, uses its means, and is limited to the discipline of this
form. Legal texts, philosophic articles and scientific works, particularly the works
which were formed with consideration of the audience, are all closed texts. The
works that were completed in their own forms and transformed into closed texts
appeal to the mind, reasoning and imagination. The shortcomings of a section
about what these works meant, or of a passage that would be meaningful in the
whole text, is not felt. The narration in these texts starts where the text starts and
ends where the text ends, t00.10

The second Muslim generation, called the Tabi'un, were introduced to the
Qur’an and recognized it as a closed text, which inevitably revealed the necessity to

8 Burhanettin Tatar, Din, [lim ve Sanatta Hermenotik, Istanbul 2014, p- 87-88.

9 Vehbi Baser, “Kur’an’da Insarun Diinyast: Bir Giris Denemesi”, II. Kur’an Haftas: Kur’an Sempozyumu,
Ankara 1996, p. 142-143.

10 Vehbi Bager, “Kur’an’da Insanin Diinyas1”, p. 141-142.
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understand and explain the Qur’an on a technical level. Accordingly, the number of
ideas based on tafsir and ta’vil increased at a rate that cannot be compared to that of
the sahabah generation. However; the world, language, meanings, and the nature
of understanding inevitably changed with time. Allah was considered to convey the
divine messages through written texts rather than in the form of the Prophet’s
expressions. These texts did not include elements such as time, place and life
experiences (extratextual context) that facilitated the verbal understanding process,
and they did not cover the characteristics such as gestures, mimics and tone that
were displayed by the conveyer (The Prophet) during his speeches.

The process of recording the divine call as a written text and the technologies
affecting verbal communication inevitably resulted in a significant distance
between the following Muslim generations and the Qur’an, and a perception of
alienation. The Qur'an became an embodied text, namely a text that existed
independently from us. Additionally, the second Muslim generation (Tabi'un) after
the sahabah were unable to witness the nuzul context of the revelations and faced
an issue of technical understanding caused by recognizing the Qur’an as a written
text between two covers. However, the Tabi’un considered the fact that the Qur’an
text was open to different meanings and interpretations as a significant
disadvantage and issue rather than an advantage, opportunity and chance.

Al-Tabari (d. 310/923) stated that well-known canonists, particularly Said ibn
al-Musayyab (d. 94/713), and Salim ibn Abdillah (d. 106/725) and Qasim ibn
Muhammad (d. 107/725[?]), were quite hesitant toward the tafsir of the Qur’an,
which is remarkable."! This finding pertains to the sahabah because Imam al-
Maturidi witnessed the nuzul of the tafsir revelation. In addition, the tafsir supports
his following statement, “Allah meant this/that in this verse, thus this information
is true.”12 The main purpose of the tabi'un generation was to understand the Qur’an
in relation to its meanings and interpretations, or to determine what the Qur’an
essentially expressed rather than impose their ideas and subjective concepts on to
the Qur’an. The tafsir narratives of tabi'un indicate that the main purpose of this
generation was to close the gap between the Qur’anic revelation in the nuzul
environment and themselves, and to understand the “authentic/genuine” meaning.
Therefore, it is more appropriate to perceive the following statement, which is
attributed to Islamic natural science authorities, as a hermeneutic principle instead
of a slogan of the Ahl al-Hadith movement: “Islamic science consists of narratives”.
In addition, tabi'un ulama considered the actions of consulting the sahabah’s
experiences and gaining true information from them at the earliest opportunity, as
a principle. However, ra’y and jurisprudence were also consulted because many
members of the sahabah passed away and the sahabah members did not have
sufficient knowledge about all the verses.

11 Abu Ja’far Muhammad ibn Jarir ibn Yazid at-Tabari, Tafsir at-Tabari (Jami al-Bayan an Ta’vil Ay al-
Quran), published by Abdullah ibn Abdilmuhsin at-Turki, Cairo 2001, I. 78-79.
12 Maturidi, Ta’vilat al-Quran, 1. 3.
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The tafsir-ta’vil differentiation conveyed by Imam al-Maturidi can be
evaluated as a generalization toward the sahabah, and may not be regarded
appropriate. It is obvious that each member of the sahabah does not have sufficient
knowledge about Qur’an tafsirs. Nejmeddin at-Tufi’s (d. 716/1316) following
findings on the conflicts within tafsir are remarkable and significant:

As we all know, glossators conflict with one another as they state different
ideas on a word or verse. These opinions occasionally contradict or refute one
another. The main reason for different opinions in tafsir is as follows: Certain
members of the sahabah obtained information from the Prophet (p.b.u.h.) about the
tafsir of the Qur’an and shared this information with each other as much as they
could. Some members of the sahabah passed away after a short time and therefore,
took the tafsir information with them. In addition, the sahabah moved to different
regions following the death of the Prophet, and they conveyed their experiences
and knowledge on tafsir to their tabi'un. However, not all members of the sahabah
were thoroughly competent in tafsir of the Qur’an because they had partial tafsir
knowledge. In addition, the number of the sahabah who have tafsir-based
experiences of the entirety of the Qur’an is quite limited. A member of the sahabah
with limited knowledge and experience of the Qur'an tafsir conveyed his
knowledge and experiences to his tabi'un, but the tabi’'un were unable to meet
another member of the sahabah who could compensate for the experience and
knowledge-based deficiencies, and to access sufficient knowledge, even if they met
one. Thus, their tafsir knowledge was limited to what they learnt from the member
of sahabah. Therefore, they consulted their jurisprudencial sources, linguistic
assumptions, sunnah and other verses that had similar content to the tafsir-based
verse. Additionally, they used the historical sources that they considered to be
useful for tafsir, and they benefited from the significant events of previous nations
and Israiliyyah content. The tafsir discipline expanded as much as possible, and
different concepts were included in this discipline.’

Tufi’s findings on the conflict between the sahabah and tafsir are both
appropriate and significant. However, it is certain that the sahabah generation’s
authority on tafsir discipline is not comparable to other generations. The sahabah’s
superiority and authority was not related to being superior and more
knowledgeable. Instead, their characteristics of superiority and authority were
based on the following historical findings: they witnessed the nuzul of the
revelation as laconically stated by glossators such as Abu Ubaydah (d. 209/824[?])
and Abu Hayyan al-Andalusi (d. 745/1344); they (often) did not need to ask
questions on the Qur’an’s meanings and messages, and thus they understood the
Qur’an naturally through their own life experiences.'

13 Abu’r-Rabi’ Najmaddin Suleiman at-Tufi, al-Iksir fi Ilm at-Tafsir, published by Abdulkadir Husein,
Cairo, n.d., p. 36.

4 Abu Ubaydah Ma'mar ibn al-Musannah, Majaz al-Quran, published by Fuat Sezgin, Cairo, n.d., I. §;
Abu Hayyan Muhammad ibn Yusuf al-Andalusi, al-Bahr al-Muhit, Beirut 2005, 1. 26.
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The above-mentioned glossators implied that members of the sahabah
directly, or even naturally, understood the Qur’an and related their concepts to it.
In other words, the Arabic language, in which the Qur’an was revealed, was used
by the members of the sahabah in communications amongst themselves. The
language is certainly not the sole communication method, it is also “the house of
the presence”, as stated by Martin Heidegger, a well-known existentialist
philosopher. Consequently, the Arabic language is a phenomenon that bears the
traces of the sahabah members’ opinions, perceptions and ways of understanding,
and also reflects these elements. On the other hand, the sahabah’s excellence in
understanding the Qur’an is based not only on language, but also on their direct
experiences with the historical and social environment when the Qur'an was
revealed. The following narrative, mentioned in many classical works, indicates
what we meant when we suggested the testimony of the sahabah:

During his caliphate, Umar (r.a.) asked himself, “How could this ummah
have different ideas when they have one Prophet?!”. Then he sent the following
message to Abdullah ibn Abbas: “This ummah has one Prophet, one kiblah, and
one book, but how could they have different ideas?” Ibn Abbas responded: “O!
Commander of the believers! The Qur’an was revealed in an environment to which
we were familiar, thus we could easily read and understand the verses. However,

17

new generations will follow us and read the Qur’an even though they will not
know upon which incident the verses were revealed. These new generations will
contradict one another just to provide their own ideas and comments on the
Qur’an.”15

This narrative, which was also included in the works compiled by scholars
such as Abu Ubaid Qasim ibn Sallam (d. 224/838) and Said ibn Mansur (d. 227/842),
does not reflect certainty, but it specifically refers to a certain historical fact. This
fact is that the Qur’an’s meanings and evidence were understood by the members
of the sahabah almost without conflict between Muslims. The sahabah certainly
conflicted on various verses and wording in the Qur’an, but these conflicts took
place particularly after the death of the Prophet Muhammad. On the other hand,
the number of conflicts was quite limited, as implied by Ibn Taymiyyah (d.
728/1328). It is fair to say that the number of salaf ulama’s conflicts over social
orders and laws is higher than their conflicts over tafsir. In addition, the conflicts
over tafsir reflect variety instead of contradiction.’® In other words, the sahabah’s
conflicts over the Qur’an were not as contradictory as the following statements
from two different sects: “There is no such thing as Barzakh” from one sect; and,
“No, Barzakh will take place” from another sect.

The fact that the sahabah’s conflicts were not based on contradiction is
primarily related to another fact that the sahabah perceived the Qur’an as the

15 Abu Ishak Ibrahim ibn Masa ash-Shatibi, al-Itisam, Riyadh, n.d., II. 183.
16 Abu al-Abbas Takayyuddin Ibn Taymiyyah, Mejmu al-Fetawa, Beirut 2000, XIII. 149.
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words, actions and the sunnah of the Prophet. They did not consider the Qur’an
just as a written source. It is fair to say that the sunnah has a broader meaning that
also covers the Qur'an in the nuzul period. The sunnah had the function of
reflecting the Qur’an’s message in the practices during the nuzul period, which was
also indicated though the following words by Abu Nasr Yahya ibn Abi Kasir (d.
129/747), “as-sunnah kadiyatun ala al-Quran and laysa al-Quran bi-qadin ala as-
sunnah?’” (The sunnah is determinant for what was meant in the Qur’an but the
Qur’an does not determine what the sunnah aimed for)”.

Following the death of the Prophet, the Qur’an was transferred between two
covers and the sunnah was recorded as the hadith narratives, the hierarchy of
religious evidence inevitably emerged, and the Qur’an and sunnah were ranked as
the first and second religious sources/evidence, respectively, in relation to the
ontological difference between Allah and the Prophet. However, when the verses
were revealed, the Qur'an and sunnah was closely related, which were considered
to be integral by the sahabah. Accordingly, after the Islamic disciplines were
considered to be separate scientific fields, Muslims perceived the Qur'an and
sunnah as two independent sources or canonical evidence, and believed the idea
that the Qur’an was older than the sunnah in many ways. However, the Prophet,
and occasionally the sahabah, performed their practices in relation to their daily
lives, and verses were revealed following these steps. The narratives of asbab al-
nuzul, Umar’s (r.a.) consent, and the narratives conveyed under the title, “Verses
revealed through the statements of certain sahabah members”, 8 are evidence of this
fact.

Musa Jarullah’s (1875-1949) opinions on the Qur’an-sunnah relationship is
remarkable. According to Jarullah, the sunnah is antecedent to the Qur’an is a
source for knowledge and of practice. Thus, the sunnah should be above the Qur’an
in the canonical evidence hierarchy. In addition, each Islamic provision was
determined by the sunnah, and the Qur’an revelation confirmed the Prophet’s
words, actions, and statements. In other words, the main religious principles and
rules were determined by the sunnah first, and the Qur’an was later revealed to
confirm these principles and rules. For example, all elements, conditions and times
of salah were revealed by the sunnah first, and confirmed through Qur’anic verses
later. Another example is that wudu is the most significant condition of salah, but
the verse (Al-Ma’idah 5/6) related to this ritual was revealed in the sixth year of
hijrat. The Prophet determined the pause at Arafat as the most significant element
of the pilgrimage through the following statement: “The pilgrimage means the
Arafat”1. However, this statement was mentioned with a message in the Qur’an on
a non-obligatory element of the pilgrimage. On the other hand, fasting was

17 Darimi, “Mukaddimah” 49.

18 Abu al-Fazl Jalaluddin Abdurrahman as-Suyuti, al-Itkan fi Ulum al-Quran, published by Mustafa Dib
al-Bugha, Beirut 2002, I. 92-112.

19 Abu Davud, “Manasik”, 69.
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mentioned through the sunnah first in Islam, and the relevant verses were revealed
to confirm the fasting ibadah.?

Jarullah’s approach to the Qur’an and sunnah relationship is significant and
valuable to us, but a criticism of the generalization may be made in relation to this
issue and this criticism may be found appropriate considering the fact that the
Prophet occasionally expected revelations and found himself in difficulty when
revelations did not occur, and he was warned through revelations many times?'.
However, the narratives in siar and tafsir sources indicate that the general view
during the nuzul period almost confirmed the following claim: “The sunnah is
antecedent to the Qur’an”.

The significant point here is that iman (belief) started to emerge with the
Prophet, who declared the revelation of the Qur’an. to the people, and the trust of
those around him. The sunnah was more prominent and decisive in the period of
the prophecy, lasting twenty-three years. From a figh-based point of view, the
sunnah activated the maruf and munkar culture of the society and determined the
practices, and the revelation of the Qur’an generally confirmed these practices. The
sharia did not start with the revelation of the Qur’an. It is obvious that Arabic
society had a social life including their life styles and traditions, which were formed
in the past and continued to exist steadily during the nuzul period. Statements of
the Qur'an were formed in this historical and social environment, which also
formed a new world view. The revelation of the Qur’an indicated that the Prophet’s
practices had not been rejected. It is possible to evaluate the verses on salah,
particularly the Friday salah, in this context. We are inclined to understand these
verses as follows: “The salah the Prophet taught to you is what I initially had taught
to you”. However, the revelation essentially confirmed the prayers which were put
into practice by the Prophet.?

According to August Babel’s statement, if a new religion aims to attract
people and become popular, the first condition is that the teachings in this religion
should suit the social culture. The failure of the religious teachings to keep up with
the cultural level on sociological grounds, or become more superior to this cultural
level, will negatively affect the expansion rate of that religion. If the former takes
place, the religious teachings and principles will satisfy the social sections (classes)
with a low cultural level, but, if the latter is present, the upper classes will be
satisfied. However, the chances of a permanent impact would be lost in both cases,
and the teachings would either disappear or appear again and be able to expand
beyond the conditions, ensuring an appropriate environment for the teachings is

20 Musa Jarullah Bigiyaf, Kitab as-Sunna, trans. Mehmet Gérmez, Ankara 2000, p. 7-9.

2l Mehmet Gormez, “Musa Carullah’in Stinnet Anlayis1”, Oliimiiniin 50. Yildoniimiinde Musa Carullah
Bigiyef, Ankara 2002, p. 98.

2 Ali Bardakoglu, “Fikih C6ziim mii, Sorun mu Uretir?”, Eskiyeni Anadolu flahiyat Akademisi Aragtirma
Dergisi, no: 29 (2014), p. 159.
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formed or certain sections of the society achieve a higher level of cultural
development.?

If the fact that a religion and the teachings of this religion can only exist with
consideration of the attitudes and behaviors of the followers of that religion, the
significance of culture and traditions for a religion can certainly be better
understood. The greatest achievement of the Prophet Muhammad is the new
tradition he formed in considering the ancient maruf-munkar culture. This new
tradition reflects the sunnah. The greatest difference between the traditions of the
nuzul period and current time is that the general behaviors and attitudes of the
Prophet and the first Muslim generation were inspected through the revelations. In
other words, the significance of the sunnah as a tradition is largely related to these
issues.

What we call the sunnah today, was the personal guidance of the Prophet for
the sahabah generation. The sahabah generation was unfamiliar with the following
statement and questions: “The Qur’an is sufficient for us; Did the statements of the
Prophet arise from the revelations or jurisprudence?; Can the Prophet form a
provision as the Qur'an did?” Considering certain separate incidents, it is not
possible to provide a generalization and state that these issues were discussed in
that period. These issues should be considered and assessed in relation to when and
how they emerged in Islamic history.?

To sum up, the sahabah did not perceive the Qur’an independently from the
Prophet and the sunnah. Instead, they understood it under the guidance of the
Prophet. They also consulted the Prophet for their wishes from Allah. In addition to
many verses that start with the wording: “yas’alunakah”, “wa-yas’alunakah” and
“yastaftunakah”; al-Baqarah 2/186, “And when My servants ask you, [O
Muhammad], concerning me - indeed I am near. I respond to the invocation of the
supplicant when he calls upon me. So let them respond to me [by obedience] and
believe in me that they may be [rightly] guided.”; al-Mujadila 58/1, “Certainly has
Allah heard the speech of the one who argues with you, [O Muhammad],
concerning her husband and directs her complaint to Allah. And Allah hears your
dialogue; indeed, Allah is hearing and seeing.”, and many other verses confirm this
fact. Particularly, al-Maidah 5/101, “O you who have believed, do not ask about
things which, if they are shown to you, will distress you. But if you ask about them
while the Qur'an is being revealed, they will be shown to you. Allah has pardoned
that which is past; and Allah is forgiving and forbearing” is the most remarkable
example indicating that the sahabah’s relationship with the Qur'an was closely
associated with the sunnah. This last verse indicates that the sahabah formed an

2 August Bebel, Hz. Muhammed ve Arap Islam Kiiltiirii, translated by Siddik Celik-Hasan Erdem, Istanbul
2011, p. 9-10.

24 For a broader evaluation on the nature, function and significance of the sunnah during the nuzul
period, see Selahattin Polat, ““Din, Vahiy, Peygamberlik Isiginda Hadis ve Siinnetin Mahiyeti”, [slam’in
Anlagilmasinda Siinnetin Yeri ve Degeri, Kutlu Dogum Sempozyumu, Ankara 2003, p. 16-17.
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ontological relationship, rather than an epistemological relationship, with the
Qur’an. It is not possible for the sahabah, who knew that they would be warned by
Allah if a wrong word or action was displayed by them, to form another type of
relationship with the Qur’an.

Understanding the Qur'an as a divine order that was explained by the
Prophet and continually practiced by him, and witnessing the nuzul of the
revelation added an emotional dimension to the sahabah’s relationship with the
Qur’an. This dimension brought forward the necessity to record the verses, which
were revealed before their testimony, as a sacred element. Approximately 40
narratives were mentioned in the sources of the history of the Qur’an®, which
indicate the emotional dimension of the issue in addition to the Prophet’s efforts to
form a broad verse book archive. The reactions of certain members of the sahabah,
such as Ibn Mas’ud, toward burning their own collections of verses can be assessed
in the same context.

On the other hand, various narratives indicating that certain surah or verses
were abolished or abrogated by causing the Prophet to forget about them, suggest
that the Qur’an-based perception of the sahabah and Uthman’s (r.a.) (divine) book-
based perceptions in the period after the copying process were quite different.
According to a narrative conveyed by Urwa ibn Zubair from Aisha (r.a.), surah al-
Ahzab consisted of 200 verses during the Prophet’s era but only 73 verses were
found during the copying process performed by Uthman (r.a.). The narrative
conveyed by Zirr ibn Hubaish from Ubay ibn Qa’b suggests that the surah al-Ahzab
was once almost equal to surah al-Baqarah in size, and it consists of a verse on
stoning. However, a significant part of the surah, including the verse on stoning,
was abolished later. Other narratives that were associated with Abu Musa al-Ashari
indicate that a surah that was similar to Al-Tawbah was once revealed but
abrogated, that the ora surah that was similar to those starting with sabbahah lillah,
but this surah was later forgotten.2

Although the Islamic scholars insisted on an authenticity-based belief that
these narratives should not be deemed reliable and people should accept that the
Qur’an reached those days without a single letter change, this insistence does not
change the fact that the sahabah generation had a perception of the Qur’an that was
different compared to other Muslim generations. According to the Prophet and the
sahabah, the Qur’an was not a text that should be handed to the later Muslim
generations. Instead, it was a divine guidance that was related to their own lives
and moral experiences. Thus, people of the era did not regard the abrogation of
certain verses or provisions as strange during the period when their lives
underwent transformations. In addition, the Prophet considered delivering the
divine messages of the Qur’an, and the organization of life according to this

25 See: Mustafa Ozturk—Hadiye Unsal, Kur’an Tarihi, Ankara 2017, p- 123-138.
26 See: Suyuti, al-Itkan, I1. 718-719.
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message, as a duty rather than as a mission of writing down these messages and
handing the text to the next generations. Accordingly, following the martyrdom of
many Islamic scholars in the Battle of Yamamah, the caliphate Abu Bakr found
Umar’s (r.a.) offer to write down the Qur’an strange at first, and did not attempt to
do so.

These details in the most well-known narrative in the Qur’an’s history of
becoming a text is sufficient to demonstrate that certain members of the sahabah
had a perception of the Qur'an that was different to that of later Muslim
generations. To sum up, the sahabah considered the Qur’an as an open text, which
ensured that the abrogation or abolishment of certain surah and verses during the
nuzul period was regarded as normal. The members of the sahabah understood the
divine words and statements under the guidance of the Prophet Muhammad, and
understanding the Qur'an was like understanding themselves or their actions,
because many verses were revealed on them or their actions.

Because the sahabah generation considered the Qur'an and sunnah
relationship, but did not regard the verses as the legal codes to be used for solving
every particular issue, they were inclined to solve the issues that emerged using
sociological trends in consideration of their “existing sunnah experiences”. What
we meant by existing sunnah experiences is the Islamic life experiences the Prophet
gained in a close relation to the divine revelation, and ensured that his sahabah had
similar experiences by enabling them to witness the events. The sahabah acclimated
to the post-Prophetic period with their Islamic approaches and ideas acquired over
23 years of experience, and they attempted to solve later issues using the ra’y and
jurisprudence they formed with the same approaches and ideas.

Abu Bakr’s judgement of the issue of those who lost their fathers, with his
ra’y and declaration of war on certain Bedouin tribes who stated that they would
not give zakat, collection of the Qur'an text in his era, Umar’s various
jurisprudence-based actions that are difficult to regard as in accordance with many
expressly-stated messages in the Qur’an, Umar’s habit of obtaining zakat from the
horses, rule of performing the tarawih prayer with the community, the ban on the
tamattuh pilgrimage, and his statement regarding a slave who committed a robbery
stating that, “There is no need to cut his hand off because he stole the goods of his
master in the end”, Uthman’s action of performing a four rakat prayer during travel
by suspending a two rakat prayer rule instead of four during the pilgrimage due to
the concerns that illiterate and inconsiderate people would emerge and these
people would perform the two rakat prayer anyway, and reciting adhan twice on
Fridays, Ali’s (r.a.) implementation of the penalty of 80 strikes of a stick for those
who drank alcohol, and Muawiyah’s action of assigning a Muslim to be an inheritor
to a non-believer? .

¥ Blinyamin Erul, Sahabenin Siinnet Anlayisi, Ankara, 2007, p. 361-431; Hayreddin Karaman Islam
Hukukunda Ictihad, Ankara 1975, p- 69-79.
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Umar (r.a.) definitely had a remarkable place among these members of the
sahabah. Accordingly, Umar’s actions of sparing no share of zakat for muallafa al-
qulub and jurisprudence-based practices on various actions in relation to the
penalty of robbery and the issue of dividing the spoils of the sawad field, are
remarkably radical and hard to explain in consideration with the dominant idea of
the historical superiority of the Qur’an’s provisions. As is known to all,
Fazlurrahman points out the jurisprudence-based practices of Umar (r.a.) while
stating his own ideas on how canon provisions should be understood and
interpreted. On the other hand, those who object to historicity form many ideas by
stating the following claim: “Umar (r.a.) did not do anything that contradicted the
Qur’an’s provisions nor did he perform any jurisprudence-based practices that
would provide the basis or evidence for the historicity-based approach.” However,
Umar’s (r.a.) jurisprudence-based practices suggests the obvious suspension of the
literal reasons in certain Qur’an provisions in accordance with the sociological
reality of the era.

For example, zakat principles are clearly expressed in al-Tawbah 9/60 and a
class named muallafa al-qulub (al-muhallafatu qulubukhum) is mentioned in these
principles. The term, muallafa al-qulub, refers to non-Muslims who are targeted to
make them more tolerant toward Islam and Muslims by making economical
contributions; those people and the acquaintances of those people who hope to
adopt Islam, or thought that they would do harm to Islam; the authorities whose
protection is demanded against enemies; and those who just adopted Islam and
hope to stay committed to Islam. It is a well-known fact that the Prophet made
financial contributions to many people to confirm their potential negative actions or
make them more interested in Islam, which resulted in positive outcomes.

Accordingly, he granted 100 camels to Abu Sufyan ibn Harb who was
Umayya’s son, Haris ibn Hisham and Abdurrahman ibn Yarbu who were
Makhzum’s sons, Sayvan ibn Umayyah who was Jumah’s son, Suhail ibn Amr and
Huwayteeb ibn Abdiluzza who were Amir ibn Luey’s sons, Hakim ibn Hizam who
was Esed’s son, Sufyan ibn Haris who was Hashim’s son, Uyaynah ibn Hisn who
was Fazarah’s son, Akra ibn Habis who was Temim’s son, Malik ibn Avf who was
Nadr’s son, Abbas ibn Mirdas who was Suleim’s son, and al-Ala ibn Harisah who
was Sakif’s son, %, and these people were all called Ashab al-Mi’in, which meant
those who were granted camels. In addition, Makhramah ibn Nawfal az-Zuhri from
Quraysh, Umair ibn Wahb al-Jumakhi, and Hisham ibn Amr al-Amiri were also
granted goods of certain amounts. According to a particular narrative, Abbas ibn
Mirdas becomes angry when he was granted a low amount of goods complaining,
“] was only granted a couple of small camels, that’s it!”, upon which the Prophet
told some of his followers, “Go, make him shut up”, and ibn Mirdas was granted a

28 Al-Tabari, Jami al-Bayan, X1, 520.
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large amount of goods.?

The practice of dividing the share of zakat amongst the muallafa al-qulub
was maintained during the caliphate of Abu Bakr. However, Umar’s (r.a.) objected
to this action by Abu Bakr, stating that Islam had expanded and became more
powerful, thus it was not needed any longer. According to the details in sources,
Akra ibn Habis, one of the leaders of the Tamim tribe, and Uyaynah ibn Hisn, one
of the leaders of the Fazarah tribe, visited Abu Bakr and demanded a barren piece
of governmental land. Abu Bakr accepted their demands, issued the documentation
and sent them to Umar (r.a.) for his testimony. ‘Umar listened to both sides and
examined the document they brought, but then he ripped the document apart and
suggested that the muallafa al-qutub issue was closed with the following statement,
“The Prophet attempted to earn your hearts because Islam was weak during those
days. However, Allah made Islam more powerful. Go and earn it by working”.3

Certain modern researchers stated that this narrative mentioned the land
issue instead of the share of zakat, and therefore Umar (r.a.) did not do anything
that would contradict the provisions of the Qur’an, but some researchers mentioned
that the suspension of the provision was due to an accidental issue and believed
that they refuted the thesis of the historicist approach.? Whether three caliphs after
Abu Bakr provided financial contributions to the muallafa al-qulub is not known.
The jurisprudence books mention that Umar’s policy on the muallafa al-qulub was
an element of agreement and practice for the sahabah. For example, according to
the findings of Hanafi canonists, such as Kasani (d. 587/1191) and Ibn al-Humam (d.
861/1457), many scholars believe that zakat provision regarding the muallafa al-
qulub was abrogated and thus became null. The provision in the relevant verse was
practiced with limitations of what the Prophet did, or the provision’s validity
ended because the authority of the provision was terminated.3

This practice means that a provision in the Qur'an was abrogated through
ra’y and jurisprudence in a certain historical context. The abrogation is not valid for
all periods. However, the Qur'an ahkam was not revealed to be practiced in all
periods and under every condition. A provision that was abrogated during ‘Umar’s
era can be practiced in another period, but the issue here is not based on the
practicability of a Qur’anic provision that was not practiced in a certain era; instead,
it was based on the fact that these provisions were not preached to be practiced
under every condition.

29 Abu Abdillah Muhammad ibn Ahmad al-Kurtubi, al-Jami’li Ahkam al-Quran, Beirut 1988, VIII. 114.

30 Abu Muhammed Ibn Abi Hatim, Tefsir al-Quran al-Azim, Beirut 2003, VI. 1822.

31 For more information and evaluations about these ideas and their reasons, see, Saffet Kose, “Hz.
Omer’in Bazi Uygulamalar1 Baglaminda Ahkamin Degismesi Tartismalarina Bir Bakis”, Islam Hukuku
Arastirmalar: Dergisi, no: 7 (2006), p. 18-29.

32 Abu Bakr ibn Mas’ud al-Kasani, Badai as-Sanai, Beirut, 1974, II. 45; Kamaluddin Muhammad Ibn al-
Humam, Fath al-Qadir, Bulak 1319, II. 201.
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This is the thesis supported by the historicist approach. Those who have
claimed otherwise are inclined to be unprincipled, contradictory and thoughtless
such as in the following incidents: displaying a modernist attitude while objecting
to and betraying tradition and the ulama’s traditional approvals, neglecting the
traditions under the concept of traditionalism, and stating that, “We will do as we
know despite the contradictions, no matter what the sahabah and/or salaf ulama
said or did”.

Imam al-Maturidi implied that the Prophet contacted the polytheists and
hypocrites under the surah al-Tawbah 9/60, but he abandoned this policy after
Islam and Muslims became more powerful. He also called Umar’s (r.a.) ban on the
muallafa al-qulub an “abrogation through jurisprudence”, and stated that evidence
for the authority of abrogation through jurisprudence were present because the
issues forming the provisions were terminated (wa-fi'l-ayat al-dalalatu jawazi’n-nashi
bi al-ijtihadi li'rtifai al-ma’nallazi kana).®* Consequently, as Islam and Muslims became
more powerful, Umar (r.a.) terminated the implementation of this provision
because the necessity in providing a share of zakat to the muallafa al-qulub ended,
and the provision did not fulfill the expected affairs.

Regardless of whether this jurisprudence is interpreted as suspending or
totally terminating the provision, it is fair to say that the sahabah knew that the
Qur’an’s verses on social order and law were not revealed to be practiced under
every condition and obvious meanings and reasons for the wording in the verse
that contained the provision did not coincide with the conditions of the era, and
they terminated the practice of the provision if this provision did not provide the
expected benefits.

It is remarkable that the well-known narrative that Muaz ibn Jabal, who was
serving as qadi in Yemen, told the Prophet was that he would consult Allah’s book,
the sunnah, and his own ra’y/jurisprudence, respectively, if he could not find
evidence in the Qur’an before making a decision on any issue®. Despite concerns
regarding certainty, this well-known narrative still provides a basis for the
hierarchy of religious evidence and traditional concepts. To clarify, the term,
“jjtihad ar-ra’y”, which emerged while appreciating Muaz ibn Jabal’s response, “I
will consult to my ra’y” to the question regarding what evidence would he use for
the issues that could not be solved through the Qur’an or sunnah provisions,
indicates an important step while ra’y and jurisprudence achieved their conceptual
meanings.%

In addition, the following statements in the letter sent by Umar (r.a.) to
Surayh (d. 80/699[?]), the qadi of Kufa and one of the most remarkable canonists of
the era, imply the same point: “If a provision is present in the Qur’an, use it to make

38 Maturidi, Ta'vilat al-Quran, V1. 392.
3 Abu Davud, “Akziye” 11; Tirmidhi, “Ahkam” 3.
% H. Yunus Apaydin, “Re’y”, DIA, Istanbul 2008, XXXV. 37.
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your decisions. However, if you face an issue which was not clarified in the Qur’an,
use the Prophet’s sunnah to make your decisions. If you face an issue that was not
included in the Qur’an or the sunnah, make your decisions based on Muslims’
practices. However, if you face an issue that was not included in the Qur’an and the
sunnah and judged by no one before, make your decisions with your ra’y, or
postpone the issue if you wish!”%

The content of the last narrative can be regarded as the product of
retrospective history formation because it reminded the hierarchy of “Quran,
Sunnah, Practices and Comparison”, which was related to the sources of religious
evidence and provision in the usul al-figh tradition. However, the classical sources
include the statements of the sahabah that promote ra’y and jurisprudence.
However, there are narratives from the same sahabah members that suggest that
ra’y should be avoided.?” Contradicting narratives on ra’y were conveyed from the
same members of the sahabah, which suggest that the sahabah had remarkably
different ideas on this issue and reflect the popular conflict between Ahl al-Hadith
and Ahl al-Ra’y. However, this is also valid for the Muaz narrative.?® The well-
known narratives that decry ra’y on the Qur’an tafsir can be evaluated within the
same context.

In addition to the nature of related narratives on the isse of ra’y, many
sahabah members’ practices on social order and legal disciplines following the
Prophet’s death should leave no doubt that they formed many provisions through
ra’y and jurisprudence. Although the Muaz ibn Jabal narrative appears to imply
that the sahabah used the verses of the Qur'an as legal codes in specific issues
during the nuzul period, what is more significant and remarkable is that issues that
could not be solved within the provisions in the Qur’an and the sunnah, might have
emerged even when the Prophet was alive, and a member of the sahabah who was
also a gadi might have considered his own ra’y and jurisprudence rather than
consulting the Prophet to make decisions about those issues.

The well-known narrative of Muaz ibn Jabal is not certain, but it still
indicates that according to the use of these narratives in classical figh usul sources,
the traditional ulama believed the Qur’an and the sunnah did not mention all life
events and solve all issues even during the nuzul period, thus personal ra’y and
jurisprudence were inevitably used to make decisions. This issue was expressed by
Shahristani (d. 548/1153) as follows: “We definitely believe that the number of

% Ibn Qayyim al-Jawziyyah, llam al-Muwakkin, 1. 115.

37 See: Abu al-Meali Ruknuddin al-Juwayni, al-Burkhan fi Usil al-Figh published by Salah ibn Muhammad
ibn Aviza, Beirut 1997, II. 15-17; Ibn Qayyim al--Jawziyyah, Al ama’l-Muwakkin, 1. 97-124.

3 Muaz ibn Jabal used extensive figh terminology, “ijtihad al bi-ra’yi”, which reinforces the concern that
the narrative was problematic in terms of certainty, and recalls the idea that the narrative was formed on
the basis of well-known conflicts between Ahl al-Hadith and Ahl al-Ray. In addition, the Muaz narrative
was accepted in the tradition. The fact that we are referring to this narrative is related to traditional

approaches and directed towards questioning the traditionalist approach on the tradition itself.
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hadiths and issues regarding the ibadah and daily life matters is limitless. We also
know that the Qur’an and the sunnah do not include an explanation for all issues.
This is impossible to even imagine. As the issues explained in the Qur’an and Nas
are limited and matters relating to life are limitless, and these explanations do not
cover every life issue, the use of ra’y and jurisprudence is inevitable.” %

The main point here is that almost all movements agree on the thesis that ra’y
was a fact during the period of the sahabah. In addition, Imam al-Haramayn al-
Juwayni (d. 478/1085) pointed out that tabi'un and the next generation practiced
ra’y and Islamic orders, and nine-tenths of their fatwa and judicial provisions were
solely related to ra’y with no association to the open meanings of verses and
hadiths (...anna tis‘ata asharikha sadiratun ani ar-ra’yi al-mahzi wa al-istinbati wa-la
taalluka leha bi an-nususi wa’z-zawahir).*> Whether the sahabah formed jurisprudence
when the Prophet was alive is still controversial among the usul authorities. Some
people believe it would not have been appropriate to have used jurisprudence
when the Prophet was alive, but the dominant idea formed around the narrative by
Muaz ibn Jabal appears to overrule this belief. Accordingly, many people found the
jurisprudence of the sahabah to be rational when the Prophet was alive, but there
were different opinions on whether this jurisprudence was practiced. Certain
scholars, such as Bakillani (d. 403/1013) recorded the jurisprudence when the
sahabah were away from the Prophet’s council, but Ghazali (d. 505/1111) stated that
this was already lawful and in practice under every circumstance (wa-innama al-
kalamu fi jawaz al-ijtihadi mutlakan fi zamanihi sallallahu alayhi wa-sallam).*!

As the revelation process continued when the Prophet was alive and the
revelation of the Qur'an was declared, the sahabah had no issues of authority in
this era. Although the issue of imamah-caliphate that emerged following the death
of the Prophet was solved as a result of the discussions performed under the
guidance of Bani Saidah, the issue of who would perform the legislative processes
and legislative interpretation (legal authority) and how the process would progress,
formed the basis for a more extensive and ongoing discussion. The sahabah had no
doubt about the Qur’an’s authority, but they were not sure about whether they had
the authority to explain the Qur’an as the Prophet did.

Consequently, people understood that the Qur’an’s textual presence was not
sufficient for solving present issues and the Prophet’s statements were needed, but,
after a short time, this assistance was found to be insufficient. The Qur’an and the
sunnah consisted of a limited number of statements and were passive even if the
meaning potential was decent. Thus, a person who would make the Qur’an and the

3 Abu al-Fath Muhammad ibn Abdilkerim ash-Shahristani, al-Milal wa'n-Nihal, published by Ahmad
Fahmi Muhammad, Beirut, n.d., I. 210.

4 Juwayni, al-Burkhan, 11. 15.

4 Abu al-Meali Ruknuddin al-Juwayni, at-Talhis (Talhis at-Takhrib), published by A. Cawlam an-Nibali-
Sh. Ahmad al-Omari, Beirut 1996, III. 398; Abu Hamid Muhammad al-Ghazali, al-Mustasfa min llmi al-
Usul, published by Abdullah Mahmud Muhammad Omar, Beirut 2010, p. 532.
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sunnah active and dynamic, and act with a function that was similar to that of the
Prophet before the Qur’an was needed. This requirement pointed to the concept of
“ra’y jurisprudence” in the well-known dialogue called the Muaz hadith.*

It is a well-known fact that ra’y and jurisprudence had a broad area of use in
the era of the sahabah. Whether preferring the compromising and prudent, rather
than the binding provisions, or following the rationalist concepts, revealing the
hidden meanings of the Qur’an and the sunnah, or presenting the comparison and
jurisprudencial elements, these assumptions do not change the fact that members of
the sahabah did not have the approach of solving all issues directly through the
Qur’an and the sunnah; instead, they used their own ra’y.

Considering the Qur’an as a compilation of divine wording between two
covers rather than approaching the Qur’an from the perspective of “the sunnah in
practice”, and understanding and interpreting the Qur’an through this relationship
based on subject-object ontology, raises problems instead of solving issues. This fact
was clearly expressed during the caliphate of Ali (r.a.). He told Ali ibn Abbas, who
was sent to negotiate with the Khawarij, the following: “Go talk to them but do not
make deductions from the Qur'an. As you know, the Qur’an is open to different
meanings/interpretations (zu wujuh). Discuss with them, considering the sunnah”.

According to another variant of the same narrative, Ibn Abbas said the
following to Ali (r.a.): “O! Commander of the believers! I know Allah’s book better
than them, because the Qur’an was revealed to our house”. Ali (r.a.) replied: “You
are right but the Qur’an has various meanings. When you talk about an issue, they
may understand something else. Thus, discuss with them, considering the sunnah,
because they cannot manipulate the meaning of the sunnah”.% Similarly, Ali (r.a.)
responded to Ibn al-Kawwah'’s, the spokesman of Khawarij, objection raising the
question, “Is it rightful to assign somebody as a referee for blood-related issues?!”
as follows: “We assigned the Qur’an as the referee, but the Qur’an cannot speak
itself. Humans reflect what the Qur’an orders.”4

4 H. Yunus Apaydin, “Ictihad”, DIA, Istanbul 2000, XXI. 433. For more information, see: Karaman, Islam
Hukukunda Ictihad, p. 43-53.

4 Suyuti, al-Itkan, 1. 446; Abu al-Hasan ash-Sharif ar-Radi, Nahj al-Balagha, Beirut 1996, p. 378.

4 Abu Zaid Waliyyuddin Ibn Haldun, Kitab al-Ibar, Beirut 1992, II. 607. As clearly understood from this
well-known statement, the Qur'an was a text that could be manipulated by people and there was a
negative indication that this was already being done, but Shiah sources understood the issue totally
differently. For Example, Sharif ar-Radi (d. 406/1015) reflected the following in Nahj al-Balagha: “Allah
sent Muhammad (p.b.u.h.) during a period when prophecies was not continuing, people were being
negligent, and divine provisions revealed by the prophets were being ignored. He brought a divine light
with him that confirmed the previous verses and indicated that he should be trusted. This light is the
Qur’an. Even if you attempt to make the Qur’an speak, it will not. However, I can provide messages to
you from the Qur’an. Information regarding the past and future is in the Qur’an. Sharif ar-Radi, Nahju al-
Belagha, p. 185-186.
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The Sahabah’s Authority on Tafsir and Hujjat Remarks

As is known to all, the recent issue whether tafsir is a particular discipline
and has its own usul is controversial in theological academia. The issue of what
tafsir is or should be was reviewed by the ulama of the past, and they made
significant remarks on this issue. The classical sources generally reviewed tafsir
with ta’vil and defined it through comparisons, which is remarkable. This is
significant for clarifying the issue of whether the meaning of the Qur’an during the
revelation period, and the meaning assigned to or obtained from it later, was equal
based on the nature and intention of the conveyer. Modern studies mention the
differences between tafsir and ta’vil, but the issue is reviewed based on details
between the meaning and use of both concepts. However, the meaning and uses of
both concepts are related to many significant issues including, adillah al-shariyyah,
the place of ra’y and jurisprudence in religion, and hujjat remarks in Qur’anic
interpretation.

To clarify, reviewing whether a true statement from a member of the sahabah
based on the details of a verse (when and where it was revealed and which
messages it contained), and the relevant comments from a modern Qur’an
researcher were equal enables us to obtain important outcomes regarding the
reasons why the ulama were meticulous toward the actions of evaluating the efforts
of both concepts of explanation and interpretation of the Qur’an in different
categories, and considering them unequal in relation to hujjiyat (evidence and
binding degree).

Qadi Shamsaddin al-Huwayyi (d. 637/1240), Fahraddin ar-Razi’s student
(d.606/1210), made the following statement: “Tafsir discipline is both difficult and
easy. The difficulty here has a couple of dimensions. The most obvious one is as
follows: The Qur’an has such remarks that individuals can only understand the
messages in those remarks through directly hearing them. Contrary to maxims and
poems, reaching the meaning of the messages in the Qur’an is not possible for
humans. People can understand the intention of an author only through directly
hearing or learning what was heard from that author. The Qur’anic tafsir can be
known only through directly hearing it from the Prophet to avoid different
understandings. However, tafsir knowledge in this style is almost absent because
the Prophet interpreted only a few verses.”4

Evaluating tafsir as an activity that consists of the messages understood in
the conceptual context of the abridgement period and conveyed though directly
hearing it, coincides with what Ibn Taymiyyah (d. 728/1328) stated under the title,
“ahsan ah-turuk at-tafsir” (the most beautiful tafsir methods). According to Ibn
Taymiyyah, the most appropriate way for tafsir is interpreting the Qur’an with the
Qur’an because an issue that is mentioned in a concise way in one verse, is

4 Abu Abdillah Bedruddin az-Zarkashi, al-Burhan fi Ulum al-Quran, published by Muhammad Abu al-
Fazl Ibrahim, Beirut 1972, n.d., L. 16.
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explained in another verse in the Qur’an. The Nabawi sunnah should be considered
as a second source for tafsir. The Prophet is the expounder of the Qur’an... The
sahabah’s statements are to be considered if tafsir details cannot be found in the
Qur’an or the sunnah. 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. The sahabah generation had a remarkable capability for
understanding and performed 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/her ideas.” However, it is not rational to question
whether an issue-based agreement between tabi'un scholars 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 the following
generations. The Qur’an, sunnah, general use of Arabic, or statements from the
sahabah are used in this case. Regarding the Qur’anic tafsir based only on ra’y, this
tafsir approach is unlawful.*

Ibn Taymiyyah's ideas are significant in relation to certain aspects. Tafsir is
not a field in which Muslims who aim to understand and explain the Qur’an can
present their ideas and concepts as hujjat. On the contrary, tafsir is an action that
requires considering 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 the revelations. Accordingly, the
main mission of an glossator is based on conveyance. The following statement was
made for that purpose: “A glossator conveys, but a ta’vil authority is a
discoverer.”#

The fact that the nature and function of tafsir is related to the statements from
the sahabah, and tabi'un does not require people to perceive the Qur’anic
interpretations from the first two Muslim generations as marwiyyah that does not
include any personal ideas and concepts but corresponds to conveying unique
statements from the Prophet. To clarify, a majority of the statements regarding the

46 Ibn Taymiyyah, Majmu al-Fatwah, XIII. 162-165.
47 Zarkashi, al-Burkhan, 11. 166.
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tafsir from the sahabah and tabi'un in particular, are based on ra’y, jurisprudence
and discoveries, but the sagacity-related statements were referred to as “narratives”
over time with the significant effect of the concept of “salaf” in the Ahl al-Hadith
and Salafi schools and meant the opposite of ra’y.

Although the tafsir narratives that are technically marfu, mawkuf and maktu
contain ra’y based statements from the sahabah and tabi'un ulama, it is certain that
these statements are integral sources for determining the original and historical
meaning in the Qur’an, and these statements formed a category that is different to
ra’y concepts following the kalami and figh sects.

The narratives related to the sahabah’s explanation and interpretation of the
Qur’an are generally evaluated under the category of mawkuf. In addition, if the
tafsir narrative conveyed from the sahabah is related to nuzul-based reasons, it is
accepted as marfu. In other words, it is accepted to belong to the Prophet. Rejecting
the sahabah narratives in this form was not permissible. The narratives within the
category of mawkuf were evaluated using a different approach. First of all, it is not
obligatory to accept a narrative that was conveyed as mawkuf from the sahabah.
The sahabah might have interpreted the verses based on their ra'ys; their
ra’y/jurisprudence/discoveries may or may not be correct. According to the second
approach, it is possible in mawkuf narratives that the sahabah heard the tafsir-
based information from the Prophet. Even if a member of the sahabah explained a
verse based on his/her ra’y and opinions, the possibility that these statements is
true is quite high. The sahabah generation lived during the nuzul period and
witnessed the events.# Thus, the sahabah was the first Muslim society who knew
the Qur’an the best and deserved to be regarded as the privileged generation.

The last concept adopted by salafi scholars, such as Ibn Taymiyyah and Ibn
Kasir (d. 774/1373) is more appropriate for us. It is certain that the sahabah
generation understood the Qur’an better than other Muslim generations because
they were raised under the guidance of the Prophet and witnessed the nuzul
period. However, all tafsir narratives that were associated with the sahabah are not
genuine, but the point here is the authority of the sahabah in tafsir, rather than the
authenticity of the narratives. Therefore, the authenticity issue is significant for the
subject of this paper. In addition, the significance of ta’vil, ra’y and jurisprudence
for the tafsir narratives associated with the sahabah is remarkable. The relationship
between ta’vil, ra’y and jurisprudence was mentioned in figh usul.

Hanafi usul authorities mentioned a nuance between ta'vil and
jurisprudence. For example, Sarahsi (d. 483/1090[?]) implied that the sahabah’s
ta’vils are not hujjat for the future generations, but the case is not the same for
jurisprudence. He also related this difference to the variation between the ta’vil and
jurisprudence activities. Accordingly, ta’vil is performed by considering the
meanings and evidence in a language. Jurisprudence, on the other hand, takes place

48 See: Muhammad Husain az-Zahabi, at-Tafsir wa’l-Mufassirun, Beirut, n.d., I. 64-65.
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by thinking about the Qur'an and the sunnah as forming the basis of canonical
provisions. There is no difference between the sahabah and the ulama, who knew
the details of Arabic well, in regard to ta’vil. However, jurisprudence is different
from ta’vil. There may be external issues that affect jurisprudence. The fact that the
sahabah generation witnessed the nuzul environment makes them superior in
jurisprudence. Consequently, the fact that the sahabah generation clearly
determined a possible meaning of verses or the hadiths, does not prevent anybody
from understanding the Qur’an and the sunnah. The sahabah performed ta’vil, but
their action do not mean hujjat for other people.®

We believe that Sarahsi’s distinction between the ta’vil and jurisprudence is
not convincing. Ta’vil presents such a proposition, regarding the meaning and
provision of wording, that it is not easy to categorize the ta’vil and jurisprudence.
Besides, Sarahsi states that there is not a superior party among the sahabah and
individuals who are fluent in Arabic and therefore, the sahabah’s ta’vil cannot be
deemed privileged compared to the ta’vil of other people. He also mentions that the
sahabah'’s jurisprudence is superior to those of other scholars and jurisprudence
authorities considering the fact that the sahabah witnessed the nuzul period. The
remarkable point here is associating the notion of superiority to witnessing the
nuzul period. If this is the criteria for superiority, sahabah’s ta’vil should be
deemed superior to other ulama’s ta’vils as seen in the issue of jurisprudence
because language is not a static concept. Thus, the wording in the Qur’an has been
the same for fifteen centuries but the meaning of this wording has changed many
times.

The fact that Sarahsi defined the ta’vil issue as an activity that is independent
from time or historical factors is related to another fact that classical figh usul is
based on wording or statements. Additionally, if a distinction is to be made
between ta’vil and jurisprudence and discussions on whether the ta’vil and
jurisprudence of the sahabah are superior to the ta’vil and jurisprudence of other
ulama, it would be more appropriate to state that the sahabah’s ta'vil, rather than
their jurisprudence, is superior. Ta'vil is related to determining new meanings for
the wording that was directly revealed at a certain time and understood by the
addressee in that period. Jurisprudence, on the other hand, is the practice of
providing solutions to issues and problems that emerged following the period
when the Qur’an was revealed. The Qur’an and the sunnah may not be focused on
jurisprudence.

Sayfaddin al-Amida (d. 631/1233) pointed out that ta’vil is an activity that has
been performed and accepted since the period of the sahabah, and implied the
conditions that were described as, “makbul and ma’'mul bih” following a couple of

4 Abu Bakr Muhammad ibn Ahmed ibn Abi Sahl as-Sarahsi, Usul as-Sarahsi, published by Abu al-Vafa
al-Afgani, Daru Kahraman, Istanbul 1984, II. 109.
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explanations about the nature and validity of ta'vil® The fact that Amidi
mentioned the period of the sahabah means that the practice of ta’vil started during
the nuzul period, which points to the relationship between ta’vil, ra’y and
jurisprudence and whether tafsir, which was considered unique to the sahabah
generation (explanation) and deemed equal to regarding Allah as a witness to the
meaning of the wording in the Qur’an, as mentioned in the tafsir and ta’vil
differentiation conveyed by al-Maturidi, was open to the possibilities such as ta’vil.
The second issue requires a discussion about whether the sahabah’s ra'y,
jurisprudence and ta’vil were based on the Qur’an and the sunnah.

We should state that Imam Maturidi’s distinction between the tafsir and
ta’vil is not a generalization. To clarify, this distinction aims to suggest that
members of the sahabah understood the meanings in the Qur’anic verses better
than the following generations because they witnessed the nuzul period. As clearly
stated by Najmaddin at-Tufi (d. 716/1316),5" not all members of the sahabah
witnessed the process, thus not all members of the sahabah were able to acquire the
tafsir information regarding the whole book. This insufficiency made it inevitable
for certain members of the sahabah to gain the missing information from other
members and practice ra’y, ta’vil and jurisprudence activities when necessary.

Ra’y and jurisprudence can be both correct or incorrect. This is also valid for
the members of the sahabah. Thus, no members of the sahabah regarded their ra’y
and jurisprudence as hujjat and invited the people to follow their jurisprudence. In
addition, a member of the sahabah once objected to the jurisprudence of another
member of the sahabah. Accordingly, if the statements of the sahabah are based on
communication that reflects certain information, these statements are prioritized
over ra’y. The prioritization of such statements of the sahabah appear similar to the
prioritization of khabar al-wahid to comparison. If the statements of a member of
the sahabah are based on ra’y, this ra’y is more valid than that of other Muslim
ulama. As is known to all, members of the sahabah witnessed the nuzul period and
the Prophet’s methods for stating the canon provisions. Therefore, sahabah’s 1’ay is
preferred over the ra’y of another Muslim scholar.>

On the other hand, it is well-known that the sahabah narratives on tafsir are
quite limited. This suggests that sahabah members’ relationship with the Qur’an is
different than other Muslim generations’. As previously stated, the sahabah
understood the Qur’an as a divine order that was perceived and performed under
guidance of the sunnah, rather than regarding it as independent from the sunnah,
and they learned what the Qur’an ordered them to do thorough the statements,
actions and reports of the Prophet. In addition, the members of the sahabah did not
need to perform intellectual activities, because the Qur’an occasionally addressed

% Abu al-Hasan Saifuddin Ali ibn Muhammad al-Amidi, al-Ihkam fi Usul al-Ahkam, Dar al-Fikr, Beirut
1999, I1I. 38.

51 TGff, al-Iksir, p. 35-37.

52 Serahsi, Usul as-Sarahsi, I1. 107-108.
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their actions. They understood the divine book directly and naturally. In regard to
all these reasons, the members of the sahabah did not talk too much about tafsir
because the Qur’an was holistically explained by the Prophet and continually
practiced.

Ibn Taymiyyah stated that the Prophet completely interpreted the Qur’an
and most likely attempted to express this issue. According to him, tafsir means
revealing the meaning, that 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. In addition, Allah explained
everything in the Qur’an, and the Prophet clarified all issues through the hadiths,
which left nothing for us to explain.® The divine words, li-tiibeyyine li'n-ndsi ma
niizzile ileyhim, in surah An-Nahl 16/44 express that the Prophet explained the
wording and meanings in the Qur'an to the ashab.>* The Qur’an’s meaning was
explained within the nuzul environment. Thus, Muslims should be committed to
the Prophet’s statements rather than reexplaining and interpreting the Qur’an.

On the contrary to what Ibn Taymiyyah claimed, those who stated that tafsir
narratives that were conveyed from the Prophet are too few, imposed a historical
meaning on the concept of tafsir, and implied that not all narratives that were
conveyed from the Prophet and the sahabah can be considered within the context of
tafsir. In regard to the discussions on whether tafsir is a sub-heading of the hadiths
and narrative disciplines or a separate discipline, a particular section called, “Kitab
at-Tafsir” in certain hadith works is notable, which can be considered as an
argument that made Ibn Taymiyyah’s claim, “The Prophet holistically interpreted
the Qur’an”, a controversial statement. In addition, Ibn Taymiyyah's statement, “If
you cannot find the tafsir information in the Qur’an and the sunnah”, under the
title, “ahsanu turuk at-tafsir”,% indicated that the Prophet did not interpret the
whole book (technically). It also contradicted his own hypothesis. However, it is
certain that the Prophet actually explained and implemented the Qur’an, although
this does not mean it was a technical tafsir activity.

The most obvious evidence in the Qur’an for this claim is as follows: “O
Messenger, announce that which has been revealed to you from your Lord, and if
you do not, then you have not conveyed His message. And Allah will protect you
from the people. Indeed, Allah does not guide the disbelieving people.”5
Accordingly, the issue is not based on whether the Prophet conveyed, stated and
represented the Qur’an. Instead, it was based on his continual practices of the

53 Ibn Taymiyyah, Majmu al-Fatwah, VII. 71-72.
5 Ibn Taymiyyah, Majmu al-Fatwah, XI11. 148
% Ibn Taymiyyah, Majmu al-Fatwah, XII1. 164.
% Al-Maidah 5/67.
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Qur’an with the sahabah, and the efforts to examine his efforts in relation to the
Qur’an and the sunnah. In addition to the statements in the Qur’an on this issue, it
is inevitable that the prophetic biography and historical information would be used
in tafsir sources.

Assessment and Conclusion

According to the general perception in the modern era, focusing on the
first/original meaning of the Qur’an, in other words, considering the tafsir
narratives conveyed from the sahabah and tabi'un as a principle for determining
the meanings in the Qur’an, is regarded as an approach that may limit the Qur’an
in its own nuzul environment, and the possibility to diminish the universality of
divine kalam can also be mentioned here.

To make the Qur'an contemporary across all periods and to ensure its
messages are present, the marfu, mawkuf and maktu narratives that contained
tafsir information related to asbab al-nuzul, indefinite and concise Qur’anic
wording conveyed from the Prophet, the sahabah and tabi'un were neglected
several times, and the divine revelation are associated with a limitless number of
meanings and texts as if the Qur’an was revealed in the present day.

This modern interpretation concept, which we regard as problematic for
scientific usul, is actually based on the orientation known as the sociological tafsir,
and the main references were essentially obtained from Manar tafsir, the common
product of Muhammad Abduh (d. 1905) and Rashid Riza (d. 1935). This modern
conception presents itself in an effort to associate Qur’anic verses with positive
scientific and technological discoveries for proving the contrary of the claim, “Islam
is against development”, and these modern claims require tafsir history and the
first and direct addressee of the revelation to be neglected. Therefore, the history of
the Prophet and the sahabah is neglected for the purpose of universalizing the
Qur’an.

This ironic process can also be defined as historizing the Prophet, who
conveyed, stated and interpreted the Qur’an’s universality and the sahabah
generation, and producing a Qur’an text that suits modern history with the
meanings and messages that consider modern historical experiences. Modern
Muslim interpreters who intentionally neglected the authority of the Prophet and
the sahabah in understanding and interpreting the Qur’an make statements that
rhapsodize the Prophet and the sahabah in the issues that are different from the
Qur’an tafsir. If the Qur’an is to be understood and interpreted, these modern
scholars fill the authority gap that is formed by dismissing the sahabah through
their own subjective decisions, and they interpret the Qur’an however they wish.

The modern concepts that were formed to convey the universal message of
the Qur’an for the present time and associated with the wording of the verses do
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not present more authentic and deeper Islamic practices, and they do not add
anything to the characteristics and main function of the divine kalam. Instead, they
are the reasons for banalizing and losing the seriousness of the Qur’an, and even
causing the public to regard themselves as glossators. Thus, all sensitive Muslims
should ask the following question to themselves, and regard faithfully answering
this question as a moral and conscientious duty: “If the purpose in understanding
and interpreting the Qur’an is to obtain and adapt to its messages in real life
practices, then what is the obstacle prior to this purpose when the Qur’an is
understood as the sahabah explained it?”
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. Sahabe, Kur’an ve Tefsir
Ozet

Sahabe, Kur’an vahyinin niizuliine hem sehadet hem refakat eden ilk Miisliiman
nesildir. Bu yiizden de tefsir konusunda hem imtiyaz hem faikiyet sahibidir. Ciinkii
tefsir, Kur’an'in nazil oldugu tarihsel ve toplumsal vasatta ilk muhatap kitleye ne
sOyledigini ortaya ¢ikarmay1 hedefleyen bir ilm1 disiplindir. Te’vil ise bu ilk ve 6zgiin
anlamdan hareketle Kur’an’in daha sonraki tiim zamanlar ve ¢aglarda insanliga ne
sOylemek istedigi hakkinda fikir ve goriis liretme faaliyetidir. Tefsir sabit, te’vil
degiskendir. Kur'an'in ilk defa ne sdyledigine sadakat ka?lgISI tastyan her
Miisliiman, bugiinkii sosyolojik zeminde dahi sahabenin genel anlayis ve idrak
ufkundan bagimsiz yorum yapmaya mezun degildir. Oysa bugiin gerek Kur’an'in
evrensel mesajlar tasiyan bir ilahi kelam oldugunu izhar etmek, gerek Kur’an’i cagin
idrakine soyletmek adina sahabenin Kur’an’dan ne anladig1 meselesi bilingli olarak
goz ardi edilmektedir. Buna karsilik bir¢cok ¢agdas Miisliiman yorumcu, Kur’an
tefsirinden bagimsiz konularda sahabeyi yere goge sigdiramama retorigi
yapmaktadir. Kur’an’t anlama ve yorumlama soz konusu oldugunda ise sahabenin
tasfiyesiyle olusan otorite boslugu modern yorumcunun kendi oznelligiyle
doldurulup Kur’an ¢ogu zaman keyfi sekilde konusturulmaktadir.

Anahtar Kelimeler: Sahabe, Kur’an, siinnet, tefsir, te’vil
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Sahabah, Qur'an and Tafsir

Abstract

Sahabah is the first generation who witnessed and supported revelation of the
Quran. For that reason, they are both privileged and have excellence on tafsir.
Because tafsir is a scientific discipline which aims to portray what Quran said to the
society in which it revealed for the first time.

On the other hand, ta’vil is the practice of generating ideas and opinions for later
generations and humanity on what Quran said by referencing its original meaning.

While tafsir is static, ta’vil is dynamic. Any Muslim, who is sensitive to follow
original meaning of the Quran, is not certified to interpret the Qur’an outside of the
sahabah’ approach even in today’s world. However, the issue of what Sahaba
understood from the Quran is disregarded for both not revealing that the Qur'an is
the universal message of the God and to prevent its prevalence widely. On the
contrary, many contemporary interpreters exaggerate sahabah on the topics outside
the Qur'an. They become subjective when the issue is Qur’an interpretation and
overstate themselves which makes their interpretation arbitrary.

Keywords: Sahabah, Qur’an, sunnabh, tafsir, ta’vil
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