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Arastirma Makalesi / Research Article

Islam Sehrinin Mekan Anlayis1 Olarak
Tevhit Kavrami

MUSTAFA TUTAR*
SADETTIN OKTEN**

Oz

Bu makale, tevhit kavraminin mekén ile iligkisini Kafe ve Bagdat sehirlerinin kurulusu
tizerinden incelemektedir. Oryantalizm etkisiyle {slam sehri tizerine yapilan calisma-
larda, sehrin dizeni genellikle cami, ¢argi, hamam ve mahalle tizerinden ayrigtirilmig,
sehirler cogunlukla faydaci veya bélgesel agidan ele alinmigtir. Ayrica son yiizyillarda
miusliman toplumlarin kargilastig: iktisadi ve siyasi sorunlar, inancin mekana etkisinin

yeterince aragtirilmasina imkan vermemisgtir.

Insanlarin insa ettikleri ile inanglar arasindaki yakin etkilesim goz éntine alindigin-
da ashinda mimari, inanca ait degerlerin mekandaki dogal bir ifadesi olarak karsimiza
¢ikabilmektedir. slam sehrinin sahip oldugu degerler, ilahi bir butanlagi goriinir kil-
may1 amaglamaktadir. Makale, {slam sehrinin ilahi batanlagini ortaya koyan mekan
anlayisinin misliman toplumun sehir ve mimari anlayisinda temel bir konu olmas:

gerektigini savunmaktadir.

Caligmanin 6zgiin katkisi, tevhit kavraminin mekan anlayisi olarak bicimlenmeye etki-
sini kavramsal bir biitiinde anlagilir kilma ¢abasidir. Tevhit kavraminin Islam sehrinin

planlamasini ve mimari kararlarini nasil etkiledigini ortaya koymaktadir.

Bu arastirma, {slam sehrinin mekéan anlayis ile tevhit kavrami arasindaki kavramsal
iligkiyi degerlendirmekte, {slam sehirlerinin tasarimi i¢in yeni bakis agilar1 sunmak-
tadir. Bu yaklagim, Islam sehirlerinin kavramsal bir model ile anlagilmasina katkida
bulunurken, ayni zamanda Islam sehrinin bicimlenmesine etki eden kavramlar1 deger-

lendirmek i¢in bir ¢erceve olusturmaktadir.

Anahtar Kelimeler: Tevhit, Islam sehri, mekan, Kife, Bagdat, sehir planlama, Islam

mimarisi.

* Dr./ PhD Istanbul, Tirkiye. ORCID: 0000-0001-8781-5840; e-posta: mustafatutar@egmail.com

* Prof. Dr. Istanbul Sabahattin Zaim Universitesi, Mimarlik Fakiiltesi, i¢ Mimarlik ve Cevre Tasarimi
Bélimii/Prof. Dr. Istanbul Sabahattin Zaim University, Faculty of Architecture, Department of In-
terior Architecture and Environmental Design. Istanbul, Tiirkiye. ORCID: 0000-0003-0419-5290
e-posta: omer.okten@izu.edu.tr
DOI: 10.26570/isad.1526834 e Gelis/Received 02.08.2024 » Kabul/Accepted 28.10.2024

Atif/Citation Tutar, Mustafa — Okten, Sadettin, “islam Sehrinin Mekan Anlayisi Olarak Tevhit Kavrami”, islam
Arastirmalari Dergisi, 53 (2025): 7-28.

7

islam
Arastirmalar
Dergisi

53 (2025)
7-28



Mustafa Tutar - Sadettin Okten

8

islam
Arastirmalan
Dergisi

53 (2025)
7-28

The Concept Of Tawhid As The Spatial Understanding Of Islamic Cities
Abstract

This article examines the relationship between the concept of tawhid and space through
the establishment of the cities of Kufa and Baghdad. In Islamic city studies influenced
by Orientalism, the urban order has generally been examined through mosques,
bazaars, baths, and neighborhoods, whereas cities have been mostly considered from
utilitarian or regional perspectives. Additionally, the economic and political challenges
faced by Muslim societies in recent centuries have not allowed for sufficient research
on the impact of belief on space.

Considering the close interaction between what people build and their beliefs,
architecture emerges as a natural expression of the values inherent in faith. The values
possessed by the Islamic city aim to make divine unity visible. This article argues that
the spatial understanding that reveals the divine unity of the Islamic city should be a

fundamental topic in the urban and architectural understanding of Muslim society.

The original contribution of this study makes comprehensible, in a conceptual whole,
the effect of tawhid as a spatial understanding on the formation of the Islamic city by
demonstrating how this concept influenced the planning and architectural decisions of
Islamic cities. This research establishes the conceptual relationship between the spatial
understanding of the Islamic city and tawhid, offering new perspectives for Islamic city
design through its own conceptual framework. This approach not only deepens our
understanding of Islamic cities but also provides a robust framework for evaluating how

religious concepts shape urban formation.

Keywords: Tawhid, Islamic city, Space, Kufa, Baghdad, Urban planning, Islamic
architecture

Giris
XV. yiizy1l 6ncesi diigtince sistemlerinde mimari, bulundugu toplumun inan-
caile yakindan iligkili olarak, toplumun degerlerinin ve inanclarinin dogru-

dan bir yansimasidir. Ancak XV. yiizyil sonrasi gelisen Bat1 diigiince sistem-
leriyle olugan pozitivist bilimsel anlayis, insan aklini 6ncelemektedir.

Bu dénuigiim, ashnda Antik Yunan'da baglayan bir diistiince geleneginin Ro-
nesans ile yeniden canlanmasi ve giiglenmesi olarak goriilebilir. Sokrat'in
diisiincesindeki gibi kentli insani bilginin kaynagi kabul etme anlayigi, XV.
yizyilldan sonra Batrda yeniden 6n plana ¢ikmig ve gelismigtir. Bu yakla-
sim, bilginin kaynagini inang olarak géren klasik geleneklerden ag¢ik¢a ay-
rilarak, modern Bati diisiincesinin temelini olugturmusgtur.!

Islam sehirlerinin merkezindeki caminin konumu, sehirdeki yagsamin da
merkezinde oldugu i¢in, mekanda inana énceleyerek XV. yuzyil sonras:

1 Kotkin, The City, s. 46.
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gelisen Bat1 diiglincesinden farklhilagmaktadir.? Oryantalist aragtirmalar,
fslam sehirlerindeki cami merkezli mekén anlayiginin ortaya koydugu bi-
¢imlenme, Antik Yunan veya Batr’'daki Ortacag ve Rénesans sehirleriyle ki-
yaslamistir.? Bu kiyaslamalar sonucunda, islam sehrinin merkezden cami
ile baglayip etrafinda ¢argi, hamam ve evlerin bulundugu mahalleler ile
birleserek meydana getirdigi merkeziyetci biitinligin organik ve diuzen-
siz bicimlenmesi, Bat1 sehirlerindeki gridal veya radyal diizenli goze hitap
eden bir mekan anlaysi ile celismistir. Baz1 arastirmalarda, Islam seh-
rinin merkezinde yer alan caminin yerine katedral konulmasinin gehrin
mekansal iligkilerinde bir degisiklik olmayacag1 savunulmustur ve Islam
sehri kavramini kabul etmemistir.” Ayrica Islam sehrindeki merkeziyetci
fakat diizensiz bi¢cimlenmeler, Rénesans gehirleri gibi insani etkileyen ve
anitsal pitoreskleri gerceklestirmemigtir.®

Bu sebeplerden dolays, insan aklini énceleyen Bati diistiince diinyasinin ka-
bul ettigi sehir tipiyle uyusmayan Islam sehri, medeniyetten uzak, kiiltii-
rel bosluktaki ilkel yerlesmeler olarak genel ve yanl bir tanim zeminine
oturtulmustur. Ayrica Weber’in degerlerden bagimsiz sehir tanimlar da
muslimanlarin kurdugu sehirlerin sehir olmaktan uzak oldugu iddia edil-
mistir.” Islam sehirleri, oryantalistler tarafindan faydaci bir bakis acisiyla
Bat1 dugtince diinyasina ait kavramlarla tanimlanmis ve genellenmigtir.
Bazi aragtirmalar ise Islam sehri kavramini kabul etmemistir.® Bu yakla-
simlar, miislimanlarin kendi inang sistemlerine dayali olarak kurduklar:
sehirlerle aralarindaki kavramsal ve inangsal iligkileri g6lgelemistir. Bunun
sonucunda, [slam sehirlerinin temelindeki 6zgiin diisiince yapisini ve bu
baglami anlamak zorlasmis, Islam sehrinin kendine has 6zelliklerini a¢iga
cikarmak guiglesmistir.

Bati diistince geleneginde, 6zellikle modernite déneminde, mekin kavrami
siklikla fiziksel ve gorsel 6zellikleri tizerinden ele alinmigtir. Bu yaklagim,
mekani cogunlukla nesnel ve estetik bir unsur olarak degerlendirme egi-
limindedir. S6z konusu digtince yapisi, mekinin inang sistemleriyle olan
iligkisini buiyiik oranda ihmal etmigtir.’

fslam sehirlerinin fiziki yapusi, alisilagelmis Bat1 perspektifli nesnel ve es-
tetik kriterlere uymadig: icin bazi aragtirmacilar tarafindan bu gehirler

Kotkin, The City, s. 46; Kayaoglu, Islam Kurumlar: Tarihi, s. 5.
Raymond, “Islam Sehri Kavram1”, s. 449-51.
Grunebaum, “The Structure of Muslim Town”, s. 97-99.
Abu-Lughod, “The Islamic City”, s. 156.
Raymond, “Islam Sehri Kavrami1”, s. 449-51.
Serjeant, Islam Sehri, s. 51.
Can, “Islam Sehirlerinin H.I-III. (M.VII-IX) yy. Fiziki Yapis1”, s. 15.
Belting, Floransa ve Bagdat, s. 23.
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“gelismemis” olarak nitelendirilmistir. Bu aragtirmacilar islam sehrini, be-
lirli bir mekan anlayisindan yoksun bigimsel y1ginlar olarak degerlendir-
mislerdir. {slam inancina 6zgii bir mekan anlayisinin varhgina dair temel
kavramsal cerceve, Bati akademik cevrelerinde yeterince ele alinmamigtir.™
Bazi caligmalarda, Islam sehirlerindeki mekan anlayisinin, yapilan fetihler
sirasinda kargilagilan kiltiirlerden alindig ve ¢élden gelen miislimanlarin
kiiltiirel bir bogluk i¢inde olduklar1 varsayimi éne siiralmiigtar.™*

Bat1 merkezli yaklagimlar bir kenara birakildiginda, sehirlerin her toplu-
mun kendi dugtnce anlayisina gore gelistigi gorillmektedir. Misliman-
lar VI. yiizyildan itibaren yasadiklar1 yerlerde sehirler kurmuslardir. Islam
inancanin kendine 6zgu bilgi ve dusiince anlayiginin muslimanlar tarafin-
dan kurulan bu sehirlere yansimasi 6nem arzetmektedir. Ancak son 300
yildir Islam diinyasinin icinde bulundugu siyasi ve iktisadi kogullar, mslii-
manlar1 Islam inancinin 6zgiin bilgi ve diisiince diinyasindan ve bu inancin
vazettigi kavramsal diisiinceden uzaklagtirmigtir.

Akl 6n planda tutan Bat:1 diigiince dunyasimin gelistirdigi teknolojilerin ts-
tinligi, fslam inancinin cevre ve toplumsal hayat tizerindeki bicimlenme-
lere olan etkisini azaltmigtir. Bunun bir sonucu olarak, Islam inancina ait
kainat anlayigimi ortaya koyan tevhit kavraminin sehir ve mimariye olan
etkisini gintimiuz gartlari icinde gerceklestiremeyen miisliman toplumlar,
bu alanlarda anlamli sonuclar elde etmekte zorlanmigtir.*?

Sehir, bir diigtinceye ya da inanca ait mekan anlayisinin ortaya koyabilecegi
en buytik bicimlenme ve organizasyondur. Misliiman toplumlar tarafin-
dan kurulan sehirlerin kurulus sebeplerini anlamak i¢in, akli énceleyerek
diisiince ve bilgi treten Batili kaynaklar yerine, agkin kaynaktan bilgi tire-
ten Islam inancinin kavramlari tizerinden ele almak, sehirleri anlamlandir-
maya ve yeniden kurulmasina yeni bakis acilar1 saglayabilir.

Tevhit Kavrami: Tek ve Bir Yapma

fslam inanc, kutsal kitab1 Kur’an ve Hz. Peygamber’in siinneti olmak tize-
re iki temel kaynagi referans alir ve her ikisinin ana cercevesini tevhit kav-
rami olugturmaktadir.'®* Kavram, Arapca vahd kékiinden tiiremis olup, “bir
seyin bir ve tek oldugunu kabul etmek” anlamina gelerek islam inancin-
da kainatin tek yaraticisi ve yoneticisi olan Allah'in birligini ve tekligini
niteler.*

10 Burckhardt, Art of Islam, s. VIII.

11 Allawi, “Some Evolutionary and Cosmological Aspects”, s. 57.
12 Cansever, Kubbeyi Yere Koymamak, s. 47.

13 Kounsar, “The Concept of Tawhid in Islam”, s. 95.

14 Ozler, “Tevhid”, s. 18-20.
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Tevhit kavrams; niteligini “bir yapma” veya “birlestirme” tizerinden “yeryu-
zunde bir olmak, tek olmak, munferit olmak” anlamini birlik olugturarak,
ittifak ederek, mutabik kalarak, ortak diisiincede olarak ifade etmektedir
ve mislimanlarin eylemlerini ayni kapsamda birlestirerek, tek yaparak,
toplayarak, standartlagtirarak gerceklegtirmektedir.’

Miisliman bireyin butiin eylemlerine bir yapma niteligini vererek gercek-
lestiren tevhit kavrami, sadece teorik degil ayni zamanda eylemi niteledigi
icin pratik ve uygulamaya déniik olarak degerlendirilir.’® Diigiinceye etki
ederek, bireyin cevresini birlik, teklik ve biitunluk tizere bicimlendirmesi-
ne olanak tanir."’

Tevhit kavramy, birlik ve butunliga gerceklestirebilmek i¢cin 6ncelikle insa-
nin Allah’tan bagkasina olan biitiin baghligini ortadan kaldirir. Bu, Allah’'in
iradesi digindaki biitun otoritelerin reddedilmesini saglayarak insana 6z-
gir irade ile eylem imkani sunar.’

Islam inancinin tek Allah inanciyla birlikte tevhidi zihnen kavrayan miis-
liman birey, sosyal yagsamini ve ¢evresini yeniden 6zgiir irade ile bicimlen-
direbilir.” Tevhit sayesinde, kdinattaki her sey tek bir yaraticinin iradesine
baglanir ve bu anlayis, musliiman bireyin ¢evresini inancina uygun olarak
sekillendirmesini destekler.?

Ardalan’a gore (1973) Islam inancinin ortaya koymaya calistig her bicim-
lenme, entelektiiel netlik adina sayisal veya geometrik ézelliklerin atandif:
daha biytk bir butunlugiin parcas: olarak gériilmektedir. Boylece tek tek
parcalar birlestiginde tekil anlamindan daha biiytik ve daha anlaml bir
biitiinliik ortaya ¢ikmaktadir. Islam inancinda tek basina ele alinan bigim-
lenmeler veya kavramlar Islam'in ifade etmeye calistig1 birlik anlayisina
aykiridir.?!

Bammat’a gére (2015) Islam mimarisindeki biitiinciil olusum, misliiman
toplumun bir araya gelip kendini gosterdigi, yek viicut olarak dayanigma-
sinin bilincine vardigi en ustiin seviyede organik bir biitiinii tanimlamak-
tadir. Bu anlayisin devaminda, Islam mimarisi mekansal butiinligi elde
edebilmek i¢cin mimarideki her unsuru ayrigimlar olmadan gerceklestirme

15 Demirkol - Yilmaz, “Kur’an’in Anlagilmasinda Odak Konu ve Kavram: Tevhid”,
s. 664.

16 Ozler, “Tevhid”, s. 18-20; Kounsar, “The Concept of Tawhid in Islam”, s. 94.
17 Ar - Aydin, “Ibrahimi Geleneklerde Tevhid ve Vahdet”, s. 5-18.

18 Kounsar, “The Concept of Tawhid in Islam”, s. 94-95.

19 Ar - Aydin, “Ibrahimi Geleneklerde Tevhid ve Vahdet”, s. 14.

20 Ar - Aydin, “Ibrahimi Geleneklerde Tevhid ve Vahdet”, s. 14.

21 Ardalan - Bakhtiar, The Sense of Unity, s. 48.
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idealindedir. Bunun sonucu olarak sehirdeki her yer, kesintisiz ve bogluk-
suz olarak kusatilmig tek bir biitiin olarak ele alinmaktadir. Bu biitiincil
ve kusatic1 anlayis, tevhit kavraminin 6ziinden kaynaklanmaktadir. fslam
inanc, sahip oldugu tevhit anlayisiyla, mimari ve gehir organizasyonun-
dan sosyal yagama kadar tutarli ve butiincil bir dunya gorisa sunarak,
musliimanlarin hayat anlayigini anlaml bir butiinde tevhit kavraminin
rehberligiyle sekillendirmektedir.?”?> Mesela bu anlayis Islam sehirlerinde,
cami etrafinda organik olarak gelisen ve birbiriyle uyum i¢inde olan ¢arsgi,
medrese, yonetim binalari, evler ve mahalle yapilanmasinda somut ola-
rak gézlemlenebilir. Her bir unsur, bir sonrakinin devami olarak sehirdeki
ayn1 kavramsal butiinligin devamliligini topluma goriintr kilma gayre-
tindedir.

Islam inancinin ortaya koydugu tevhit kavrami, yerytiziinde yaratilmis
olan her seyin tek ve bir olan Allah’in varligina igaret etmesini saglar. Bu
yaklagim, yaraticinin kim oldugunun toplum tarafindan bilinmesine im-
kan tanir. Musliimanlar i¢in, Allah'in birliginden toplumsal birlige ve be-
raberlige sistemli bir sekilde gecis yapabilmek, vahdeti (ilahi buttunlugii)
her alanda gerceklestirebilmeye imkan saglar.®

Tevhit kavrami, Kur’an-1 Kerim’in miiminleri tegvik ettigi ilahi birligin be-
yan1 ve Allah1 zikir prensiplerini, insanin bitiin kabiliyetlerine hitap ede-
rek, mekan ve zaman boyutlarini kapsayan butiincil bir yaklagim sunar.
Islam sehri, bu baglamda tevhidin fiziksel tezahiirii olarak degerlendiri-
lebilir. Sehirdeki her unsur, ilahi birlik ve biitinlik anlayigini yansitmay:
hedefler, boylece fiziksel mekan, tevhit inancinin somut bir ifadesi hali-
ne gelir. {lahi bir yasa ile kurulan bir sehrin biitiin kurumlari da bu temel
kavram ile iligkilidir.?*

Tevhit kavrami, Islam mimarisinde ve sehirciliginde kati, kutsal veya stan-
dartlagmisg bicimleri topluma dikte etmez. Aksine, bu kavram toplumsal
davraniglar: ve mekan algisini olugturan temel bir prensip olarak islev go-
riir. Bu yaklagim, farkli cografyalarda ve kiiltiirlerde Islami prensiplere uy-
gun, ancak yerel sartlara ve ihtiyaclara cevap verebilen ¢esitli mimari ifa-
delerin ortaya ¢ikmasina imkan tanir. “Tek ve bir yapma” prensibi, kat1 bir
bicimsellikten ziyade, esneklik ve yerele uyarlanabilirlik saglayan bir cer-
¢eve sunar. Boylece Islam inanci, mimari ve sehircilik alanlarinda zengin
bir cesitlilik ve 6zgtnlik gelistirme imkan: bulur.

22 Tutar, Sehirlerin Mekansal Iiskilerinin Arkasindaki Mekéansal Kurgu, s. 77.
23 Bolay, “Alem”, s. 357-60; Ar - Aydin, “Ibrahimi Geleneklerde Tevhid ve Vahdet”, s. 14.
24 Serjeant, Islam Sehri, s. 13-22.
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Kavraminin 6zini yansitan bu ¢ok yonli ve dinamik mekén anlayisi,
miusliman toplumlarin yagsamin biitiin yénlerinde uygulayabilecekleri bir
prensip haline gelir. Bu yaklagim Islam medeniyetinin 6zgiin karakterinin
kapsaml bir sekilde bigcimlenmesini saglar, tek tip bir mimari dayatmak
yerine kiiltiirel cesitlilige alan acar.

Islam Sehrinin Kavramlari

fslam inancinin tevhit anlayisini kavramsal biitiinde aktaran ilk bicimlen-
me Kabe'dir. “Kiip” anlamina gelen Kébe, merkez fikriyle baglantilidir ve
butin uzayin kristal bir sentezi olarak her yuizi birincil yonlerden birine
kargilik gelir.”> Ayni zamanda miislumanlar i¢cin dinyanin merkez noktas:

kabul edilmektedir.?

fslam sehri ve mimarisinde Mekke'deki Kabe arketipinin merkezi énemi
oldukea aciktir.?” Bu yapidan ilham alan bir¢ok sehir ve mimari bicimlen-
me ortaya ¢ikmistir.?® Misliimanlar, Islam sehrinin Kabe merkezli olan bu
anlayigina gore sehirde Kabe'yi temsil eden bir merkez se¢mis ve sehri bu
simgesel merkez etrafinda tasarlanmigtir.?

Kabe'yi temsil eden anlayigin Islam sehrine nasil etki ettigini ve tevhit kav-
raminin mekana etkisini degerlendirebilmek icin érneklem olarak secilen
Islam sehirlerinden birisi Kafe'dir. Sehir kurulurken, halifenin temsilcisi
6nce merkez noktay1 belirlemis ve buraya bir ok¢u yerlestirmistir. Okgu,
ilki kible y6nii olmak tizere dért yone ok atmigtir. Oklarin kugsattig: alan,
Kabe 6rneginde oldugu gibi “harem” olarak ilan edilmigtir.*

Diger 6rneklem olan Bagdat sehri kurulurken Halife Manstr’un, ¢esitli
aragtirmalar ve incelemeler sonucunda sehrin kurulmasi i¢in yaptigi ilk ey-
lemi Ibnii’l-Fakih aktarmaktadir: Ebti Ca‘fer el-Manstr, sehrin kurulacag:
yerin merkezine bir kazik ¢caktirmig, bu kaziga baglanan ip gerdirilerek seh-
rin merkez alanini belirleyen tam bir daire ¢izilmigtir. Ardindan ip kisalti-
larak ikinci bir daire ¢izilmis, iki dairesel alan arasina hendek yapilmigtir.
Merkezde hendeklerle korunakli ilk dairesel alanda cami ve halifenin sara-
y1 yer almigtir. Sehrin kible yénelimi astronomi bilgisiyle hesaplanmigtir.
Dairesel merkezin hendeklerden sonraki cevresine kabile ve irk farkliligina
gore birlegtirilerek mahalleler eklenmigtir.

25 Burckhardt, Art of Islam, s. 2.
26 Burckhardt, Art of Islam, s. 2.
27 Burckhardt, Art of Islam, s. 1. 13
28 Allawi, “Some Evolutionary and Cosmological Aspects”, s. 58.

islam
29 Allawi, “Some Evolutionary and Cosmological Aspects”, s. 58. Arastirmalan
«pragn ~ Dergisi
30 Ava, “Kife”, s. 339-42. 53 (2025)

31 Diindar, “Bir Mezopotamya Sehri Olarak Bagdat”, s. 16. 7-28
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fki sehrin kurulusunda farkl teknikler uygulanmasina ragmen hem Kafe
hem de Bagdat, tek bir noktadan baslayan islam sehri mekan anlayisini
farkl cografi bolgelerde uygulamigtir. Bu yaklagim, tek bir merkez noktadan
yayilan birlestirici ve butinlestirici diizen anlayisinin sehirdeki baglangici-
n1 simgeler. Tki yoneticinin de sehir kurarken baslattigi organizasyon siire-
ci, Islam’n birlik, biittinlik ve yénelim ilkeleri tevhit kavramini mekansal
diizlemde somutlagtirma girisimidir. Her iki sehrin kurulugu da tevhit an-
layisinin sehir organizasyonundaki yansimasini gostererek, Islam inancinin
temel kavramlarinin nasil mekansal bir ifadeye donustiguni ortaya koyar.

Kible: Referans

Kafe ve Bagdat sehirlerinin kurulus siiregleri, kible yéniintin sehir orga-
nizasyonuna etkisini acik¢a gostermektedir. Bu iki énemli Islam sehrinin
kurulus agamalarinda kible referansinin kullanimi ve gehir dokusuna et-
kisi, Islam sehir planlamasinda kavramlarin roliinii ortaya koymaktadir.

Kafe'nin kurulusunda, merkez noktadan atilan ilk ok kible yoniinu belir-
lemis ve sehrin planlanmasina Kébe referansiyla baglanmigtir. Sehrin mer-
kezine mahallelerin ve digsaridan gelenlerin ulagsmasi icin dért ana yol agil-
mistir.®? Bu yollarin ilkinin kible yéniine acilmig olmasi, sehrin yéneliminin
Kible’ye olmas1 kavramsal iliskisini kuvvetlendirir. Ancak Kife'nin organik
sehir yapisi sebebiyle, kible aksina agilan yol, plan diizleminde bakildiginda
bir Rénesans sehrindeki gibi lineer degil, bulundugu sartlara uyum saglayan
organik bir form almigstir fakat yolun kible iligkisi gozlemlenebilmektedir.

Bagdat sehrinin kurulusunda ise sehir organizasyonunun kible ile olan ilig-
kisi dénemin astronomi teknikleriyle hesaplanarak belirlenmistir. Kife'de
oldugu gibi, sehrin kurulusunda dairesel Bagdat'in merkezine ulagan dort
ana yol aks: tasarlanmig ve yollarin ilki Mekke istikametine yoneltilmistir.
Bagdat sehrinin plan diizlemine bakildiginda, sehrin ana yolunun kible ile
olan iligkisi Kife’ye gére daha net gézlemlenebilir.

Bammat’a gore, Islam inancinda bir cami ya da sehrin merkez noktasi-
nin kible aksina yénelimi bir kurulustan ziyade bir yonelim ya da tevecciih
olarak maddi olandan manevi olana gecisi temsil eder ve maddeye olan bu
kargithik aslinda mekana aittir.*® Bu yaklagim, fiziki bir yerin agkin kaynak
olan Islam inancinin mekansal iliskilerini baglatmasini saglar.**

Burckhardt, kible kavramini miislumanlar i¢in yeryiiziinde bulunan ve tek-
ligi itibariyle her alemin merkezine benzeyen tek bir noktaya yénelmek
olarak agiklar. O, bu fikri Kur'an’in (3/109); “Goéklerde ve yerde ne varsa

32 Can, Islam Sehirlerinin H.I-III. (M.VII-IX) yy. Fiziki Yapisi, s. 53.
33 Bammat, “Islam’da Mekan Anlayis1”, s. 47.
34 Bammat, “Islam’da Mekan Anlayi51”, s. 47.
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Allah’'indur. Isler, doniip dolasip Allah’a varir” ayetiyle destekler.?> Misli-
manlarin kibleye olan yénelimi sadece ibadetlerinin degil, yerytuzundeki
her yerin dogrudan Mekke’deki merkeze bagl oldugu anlamina gelir ve
biitiin yeryiiziini ibadethaneye cevirerek olugturdugu evrensel mabette
namaz kilan miimin, bir an i¢in biitin mesafelerin ortadan kalktigini du-
stinerek mekani hissedebilmektedir.%

Kible kavrami, Islam sehrine bir referans tizerinden istikamet vererek seh-
ri Islam ile niteler ve cografi bir yeri agkin bir referansla Islam inancina
baglar. Musliman toplumu ve sehri Kébe referansinda birlegtirerek insan-
lar arasinda dayanigma, ortak dil ve birlik olusturur.’” Bu yaklagim, Islam
sehri ve mimarisinin mekan anlayisina etki ederek her yeri tek bir butiin
icinde diisiinmenin baslangicini saglar. Bu biitiinciil yaklasim, Islam sehir-
lerini diger medeniyetlerin gehir anlayiglarindan ayirir.

Bu ayirimi daha net gormek icin, Antik Yunan, Roma ve Rénesans gehirle-
rinin yol akslarina bakmak yeterlidir. Bu sehirlerde yol akslari dogu, bati,
kuzey, giiney yonleriyle iliskilendirilirken, Islam sehirlerinde ilk ana aks
kibledir ve sehrin yénelimi Mekke’ye dogrudur. Bu yénelim, Islam sehri-
ni kavramsal olarak Bat1 diistincesine ait sehirlerden ayirir. Bu kavramsal
anlayis, Bat1 diistincesindeki ikili kdinat anlayigindan farklilagir.®® Bat1 du-
sincesinde kainat anlayisi, mekani asagi-yukari, dogu-bati veya yer-gok
gibi zithiklar ve gerilimler icinde ele alip bu gerilimlerden bir duzen elde
etme egilimindedir. Buna karsilik {slam inancinin kainat anlayisi, mekan-
da ikiliklerin olusturdugu zitliklar izerinden olusturulan bir diizen yerine,
mekandaki her geyi biitiinlestirici bir yaklagimla ele alip, giderek kiinat:
tek bir buttinde degerlendiren bir diizen kurar.*

Bu anlayisa gore Kible, Islam sehrinin tevhidi mekan anlayisini baslata-
rak, sehrin merkezindeki butunliga Kabe'ye eklemler. Bu yaklagim, sehri
yalnizca cami merkezli statik bir nokta olarak gérmek yerine, onu Kabe’ye
baglayarak daha genis dinamik bir buitiniin parcasi haline getirir. Boylece
kible, tevhit kavraminin “tek ve bir yapma” anlayisinin mekansal iligkileri-
ne zemin hazirlar. $ehir kible referansi zerinden kendinden daha buyuk
bir butanlige dahil edilerek anlam bulur.

Kafe ve Bagdat érneklerinde gérildigi gibi, kible yonelimi sadece bir
ibadet yonu degil, ayn1 zamanda sehirdeki mekansal iligkileri baglatarak

35 Burckhardt, Art of Islam, s. 4; Karaman v.dgr., Kuran Yolu Meadli, s. 70. 15

36 Burckhardt, Art of Islam, s. 4. islam

37 Bammat, “Islam’da Mekan Anlayis1”, s. 47. Arastirmalari
Dergisi

38 Burckhardt, Art of Islam, s. 20. 53 (2025)

39 Burckhardt, Art of Islam, s. 20; Ogﬂn, “Mimar Nasil Eyler, Ne Insa Eder?”. 7-28
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sehrin kurulusunu ve bicimlenmesini etkileyen temel bir kavramdir. Her
iki sehirde de kible yonuniin belirleyici ana roli agik¢a goérulmektedir. Ka-
fe’'nin kurulusunda atilan ilk okun ve Bagdat'in geometrik formunda ana
yolun kible istikametinde olmasi, Islam sehir planlamasinin kavramsal
yaklagimini yansitir. Bu yaklagim, sehrin fiziksel organizasyonunun yan:
sira kavramsal iligkilerini de aciga ¢ikarir. Islam sehirlerindeki kible refe-
ransi, bu sehirlerin yalnizca cografi veya sadece ibadet amaclh bir yénelime
dayanmadigini gosterir. Aksine, bu sehirlerin Islam inancinin temel kav-
ramlariyla tasarlanarak bicimlendigini ortaya koyar.

Harem: Merkez

Kafe ve Bagdat sehirlerinin kurulusu incelendiginde, sehrin merkez alanm
farkh teknik yéntemler kullanilarak belirlenmigtir. Kife’'de ok atilarak kare
seklinde, Bagdat’ta ise merkeze bagl iple dairesel olarak belirlenmistir.
Bu uygulama, Hz. Peygamber’in Mekke ve Medine’nin harem smirlarim
¢izmesiyle baglamigtir.** {ki sehrin kurulusunda belirlenen harem sinirlari
icinde, ayn1 Kabe 6rnegi gibi, bu alan korunarak 6zel miilkiyete ve bagka
inanclara ait ibadethanelere izin verilmemigtir.*!

Harem “yasaklanmig, korunmus, dokunulmaz” anlamina gelir.*? Islam seh-
rinin merkezi olan harem, tevhidi birligi ve biitiinligi koruyarak Islam di-
nini temsil eder. Harem i¢inde inang, kiltir, iktisat ve sosyal hayat tek bir
bitiinlitk olusturur, béylece islam’in tevhit anlayisi korunur.** Mekke'deki
Kabe alaninin harem kabul edilmesi, biitiin dinyay: givenilir bir merkez
olarak konumlandirmigtir.** Allah’in her seyin yaraticis: ve her seyin O’'na
donecegi inanci, haremi manevi bir cekim merkezi haline getirir.

Harem, 1rk, dil veya din fark: gozetmeksizin biitiin insanlarin Allah’a yo-
nelmesi i¢in giivenli bir siginaktir. Tevhit kavraminin bicimlendirdigi bu
mekanda, inanan birligini, tekligini, butunlugini bélebilecek bagka bir
tanriya, inanca ya da otoriteye izin verilmez. Haremin dokunulmazlgy, se-
hir merkezinin giivenligini ve manevi énemini vurgular, tehlikede olanlar
icin siginak iglevi gériir.*®

40 Allawi, “Some Evolutionary and Cosmological Aspects”, s. 59.

41 Dundar, “Bir Mezopotamya Sehri Olarak Bagdat”, s. 38-42; Kan, Abbasilerin Birinci
Asrinda Bagdat, s. 61; Yigit, “Bagdat’n Kurulusuyla lgili Rivayetler Uzerinde Bir
Degerlendirme”, s. 49.

42 Ogut, “Harem”, s. 127-32.

43 Cansever, Kubbeyi Yere Koymamak, s. 211-12.

44 Nasr, “Foreword”, s. XII.

45 Allawi, “Some Evolutionary and Cosmological Aspects”, s. 58; Nasr, “Foreword”, s.
XII; Ogit, “Harem”, s. 127-32; Can, Islim Sehirlerinin H.I-III. (M.VII-IX) yy. Fiziki
Yapis, s. 40.



islam Sehrinin Mekan Anlayisi Olarak Tevhit Kavrami

Genel olarak Islam sehrinde harem, sehrin ortak alanidir ve cami, yOnetim,
cars1 bulunur. Kafe sehrinin bu alaninda baglangicta sadece cami ve dari-
limare yapisi bulunmaktadir; ¢arg: ise caminin etrafinda semt pazarlari
gibi sabit degildir, ancak ilerleyen dénemde bu alana sabit ¢arg: yapilarak
ekonomik ve sosyokiiltiirel faaliyetlerin gerceklestigi bir merkeze déniis-
mustiir.* Bagdat sehrinin ilk zamanlarinda ise surlarla ¢evrili harem ala-
ninin tam merkezinde ayni Kafe de oldugu gibi cami ve darilimare yapis
bulunmaktadir.*” Harem alana girisi saglayan dért kapida ¢arsi bulunuyor-
du, ancak ilerleyen dénemde ¢ars1 bu alanin digina taginarak merkez alan
sadece camiye, yonetime ve halifeye ayrilmistir.*® Iki sehirdeki 6zel yapilar,
mahalleler harem etrafinda dizilmis ve merkeze eklemlenmisgtir.

Cami: Sabite

Kufe ve Bagdat sehirlerinin kurulusunda, harem sinirlar: belirlendikten
sonra merkeze cami ve yonetim binasi inga edilmigtir.*® Misliimanlarin,
Kabe'yi 6rnek alarak sehrin merkezinde insa ettikleri cuma camileri, Islam
sehir teorisinin de merkezindedir.>® Merkezdeki cami, sehri kendi etrafin-
da toplayarak tek bir noktaya birlegtirerek buitiinler.>

fslam sehrinin merkezi, Kabe gibi giiclii bir cazibe merkezi olan camiyi
merkezde simgelegtirerek harem alanini amacini tanimlar ve korur.>? Mer-
kezdeki camiler, tevhit kavraminin mekén anlayisini sehirde bigimlendi-
rebilmek i¢in, énce bulundugu yeri, carsiyi, yonetimi, etrafindaki mahal-
leleri, evleri ve sonra bir biitiin olarak sehri kendisinde cemeder, sonra bir
butiin olarak sehri kible kavrami ile Kabe’ye eklemler. Yeryuziindeki biitiin
camilerin kibleye olan yonelimi ile ortaya ¢ikan mekan anlayisi, Allah’'in
varhig: ve birligi olan tevhidin yerytuzundeki birliginin ¢arpic bir simgesi
olmaktadir.”®

fslam inancinin namaz kavraminin birlige ve biitiinlige ait mekansal ilis-
kisi camide gerceklesir. Namazin kilinmasi i¢in gerekli olan temizlik, va-
kit, caminin yeterli genisligi gibi sartlar sehrin yapisini da etkilemistir.
Bu gereklilikler, hamamlarin ve gézlem evlerinin ingasini tegvik etmigtir.>*

46 Serjeant, Islam Sehri, s. 68.
47 Can, Islam Sehirlerinin H.I-III. (M.VII-IX) yy. Fiziki Yapisi, s. 53.

48 Can, Islam Sehirlerinin H.I-III. (M.VII-IX) yy. Fiziki Yapisi, s. 47; Dari, “Bagdat”, s. 425-
33.

49 Ava, “Kife”, s. 339-42; Dindar, “Bir Mezopotamya $ehri Olarak Bagdat”, s. 38-42.
50 Kayaoglu, Islam Kurumlar: Tarihi, s. 117.

51 Bammat, [slam'da Mekan Anlayisy, s. 44.

52 Ogit, “Harem”, s. 127-32.

53 Bammat, Islam'da mekan Anlayisi, s. 46; Corbusier, Le Voyage, s. 76-78.

54 Serjeant, Islam Sehri, s. 29-30.
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Boylece cami, sadece ibadet degil her yoniiyle tevhit anlayisinin gandelik
yasamdaki somut bir tezahiirii olur.

Ancak giinimiizde camiler sadece ibadet islevine indirgense de ashnda kla-
sik Islam sehrinde sosyal iligkilerin en yakin oldugu ve toplumsal iligkile-
rin gelistigi ana merkez ya da bir nevi forumdur.> Merkezdeki cami, Islam
sehrinin kamusal alanini klasik Bati sehir dizeninden ayirarak, gehir ya-
saminin merkezinde inancin énceligini belirginlegtirir.>®

Ferdiyet: Ozgiinliik

Islam inancinda ferdiyet kavrama, temel bir ilke olarak karsimiza ¢ikar. Her
fert, Allah'in 6zenle yarattig1 yegane ve degerli bir varliktir. Bu degerli olma
durumu Arapca “tek, yegane, esi benzeri olmayan” anlamina gelen ferd
kavramiyla kargilik bulmaktadir.>” Fertler cevreyi, kendisini yaratani ve
inancnin kurallarini idrak ederek deger kazanir.*®

AcgK’a gore, ferdiyet ilkesini koruyan ve uygulayan temel mekanizma Is-
lam fikhidir. Fikih, Islam sehrindeki her ferdin haklarini koruyarak sehrin
fiziksel ve sosyal yapisini bicimlendirir. Mesela komgu haklarina dair fikhi
hitkamler, bina yiiksekliklerinin sinirlandirilmasi, mahremiyet ilkelerinin
gozetilmesi ve ortak kullanim alanlarinin dizenlenmesi gibi konularda yol
gostericidir. Bu sayede fikih, ferdiyet ilkesini pratige dékerek hem bireyle-
rin 6zgunliklerini korur hem de toplumsal diizeni koruyarak ¢cevrenin bir
diizen i¢inde bicimlenmesini saglar.>

Islam sehrinde, tevhit kavraminin mekan anlayisi, her bicimlenmenin
bagimsiz ve degerli bir fert olarak kabul edilmesini saglar. Bu yaklagim,
Bat1 gehirlerinden farkli olarak sehirdeki her unsurun ézginlagina ko-
ruyarak var olmasina imkan tanir. Bat1 sehirlerinde bi¢imlenmeler mer-
kezi bir odagin tahakkiimi altindayken, islam sehrinde her bicimlenme,
kainattaki her sey gibi, kendi sahsiyetini korur ve tevhit anlayis: icinde
dzgunligini kaybetmeden var olabilir.®® Bu fark, giindelik yagamda da
kendini gosterir: Islam sehrindeki mahalleler daha 6zerk ve kendine has
karakterlere sahipken, Bat1 sehirlerinde daha homojen ve tek tiplesmis
yapilar gorilir.

55 Serjeant, [slam Sehri, s. 30.

56 Kotkin, The City, 46.

57 Polat, “Ferd”, s. 368-69.

58 Cansever, Kubbeyi Yere Koymamak, s. 170.
59 Agik, “Osmanli Sehri Neresi ?”, s. 77-106.
60 Cansever, Kubbeyi Yere Koymamak, s. 170.
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Islam sehrinde her fert, Allah’in yarattig1 ve Mekke gibi giiven duyulan 6r-
nek bir sehre emanet edilir. Sehrin yoneticisi, Mekke érnegini takip ederek
bu fertleri korumakla yiikiimlidiir. Boylece fertler, Islam sehrinin kural-
larina uyarak kendi ahenklerini ve 6zgunluklerini koruyarak given icinde
yagayabilirler. Bu yaklagim, sehirde organik bicimlenmeleri mumkin kilar
ve ahenkli bir biitiinlitk olugturur.

Kafe ve Bagdat sehirlerinin kurulusu ve gelisimi, islam sehrindeki ferdi-
yet ilkesinin uygulanigina énemli birer 6rnek tegkil eder. Bu gehirlerde ha-
rem sinirlar1 digina farkl kaltiirlerden ve kabilelerden topluluklar yerles-
mis, boylece cesitliligi barindiran ve bir arada yasamay: bagaran bir sehir
dokusu ortaya ¢ikmigtir.® Mahallelerle merkez arasinda baglant: yollar
yapilmus, sehir bu mahalleler etrafinda biytyerek zaman icinde geligmis-
tir. Farkli gruplarin bir arada giivenle yasayabildigi bu iki sehirde, Islam
inancinin, ferdiyet kavramina uygun, bununla beraber ¢esitlilige de imkan
taniyan yapisi agikca gorilmektedir. Bu sayede Kife ve Bagdat, farkl kal-
turlerin ve topluluklarin kendi 6zgiinliiklerini koruyarak bir arada yasaya-
bildikleri, giivenli ve dinamik sehirler olarak buyumiislerdir. Bu cesitlilik,
sehirlerin ekonomik ve kalturel hayatini zenginlestirmis, farkli zanaat ve
ticaret kollarinin gelismesine imkan saglamigtir.

Salah: Diizen

Islam sehrinin mekan anlayigini ortaya koyan tevhit kavrami, sehirdeki
her ferde deger vererek bir diizen olusturmaya calisir. Bat1 diistincesi, fert-
leri kontrol ederek ya da ayrigtirarak bir diizen elde etmeye calisirken, Is-
lam dustincesi her geyi fikih kurallar1 icinde dengeleyerek ya da uzlagtira-
rak bir araya getirmeye ve butinlemeye calisir. Béylece sehirde bir tipleg-
tirme olmadan herkesin 6zgiinligi korunurken ayni zamanda butiinciil
bir barig diizeni kurulmaya ¢aligilir.

Bu baris diizeninin temelinde salah kavrami yatar. “lyilik, baris, huzur icin-
de olma” gibi anlamlari kapsayan bu kavram, uyumu ve diizeni ifade eder.®?
Salah her ferdin sahip oldugu ézgiinliiklerin birbirlerini destekleyerek gii¢-
lendirdigi var olma halini ifade ederken, kavramin zidd:1 olan fesad “fark-
liliklarin birbirlerine kars: catigmasi” anlamina gelir.%® Islam inancindan
gelen hukuk ve ahlak sistemi, salah kavraminin icerigini doldurarak top-
lumun bi¢cimlenmesini saglar.%
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Islam sehirlerindeki bu yaklagim, toplumsal uyum ve birligi tesvik eder.
Her fert kendi varhigini korurken, sehirdeki buitiinle selamet ve sulh icinde
var olabilir. Bu yaklasim, Bati gehirleri gibi lineer ya da radyal siral1 bi¢im-
sel bir diizen kurmak yerine, baris icinde ahlak temelli bir diizeni tercih
eder. Sulh icindeki fertlerin birbirlerini desteklemesi ve dayanigmasiyla
olugan toplumlar, varliklarini daha yiitksek bir varolug bicimine tamamla-
yarak, kainat anlayisinin bir parcasi olarak siirdiirirler.5

Salah kavrami Islam sehirlerinin goriiniisteki organik yapisinin altindaki
ahlaki diizeni olugturur. Bu dizen, toplumsal uyumu ve birligi én plana
¢ikararak, Islam’mn biitiinciil kainat tasavvurunu sehirdeki geometrik olu-
sumun 6niine gecirerek yansitir. Bati diisiincesi mekani dizenlemek i¢in
geometrik formlara 6nem verirken, islam anlayisi, geometrik bicimlenme
yerine ahlaki bicimlenmeye odaklanir.

Kabe 6rnegi, yalin kip seklindeki geometrik formuyla miisliiman toplum-
lara belirli bir mimari ya da sehir formu dikte etmek yerine, topluma hukuk
ve ahlak temelli bir diizen sunar. Bu dizen, sehirlerin organik gelisimine
izin verirken, ayni zamanda manevi bir merkez etrafinda, formlar: kut-
sallagtirmadan hukuki ve ahlaki bir birlik olusturma prensibini yansitir.

Bu yaklagima gore gehirdeki her bicimlenme fert olarak kabul edilir ve
sehir toplumsal bir uzlag: i¢inde tanimh bir geometriye gerek duymadan
form alir. Bagdat ve Kife'nin haremi digindaki fertlerin olusturdugu orga-
nik mahalleler bu yaklagimin somut érnekleridir.

fslam sehir anlayisinin temelindeki salah kavrami Bagdat sehrinin ismi-
ne ve tasarimina etki etmigtir. Halife Mansir, sehrin tasariminda daire-
vi formu tercih ederek herkese egit mesafede olma amacini géstermistir.®
Ayrica halife, sehre Kur’an-1 Kerim'de cennet i¢in kullanilan “huzur yeri”
anlamindaki dariisseldm ifadesinden esinlenerek Medinetiisselam (barisg
sehri) adin1 vermistir.5

Vahdet: Biitiinliik

fslam’in temel niteleyicisi olan tevhit kavrami, cografi bir yerde kible ile
mekansal iligkileri baglatarak cami merkezli harem ile bir birlik ve biitin-
lagu salah igindeki bir diizen ile olugturur. Bu butinlik, sehirdeki bitiin
bi¢imlenmeleri ferdiyet ilkesiyle camiye eklemleyerek daha biiyiik bir bii-
tunlik elde eder.

65 Gorgiin, Klasik Tiirk Diistincesinde Sehir Uzerine Birkag Not, s. 23.

66 Diindar, “Bir Mezopotamya Sehri Olarak Bagdat”, s. 29; Yigit, “Bagdat’in Kurulusuyla
ﬂgﬂi Rivayetler Uzerine Bir Degerlendirme”, s. 48.
67 Yigit, “Bagdat’in Kurulusuyla Ilgili Rivayetler Uzerine Bir Degerlendirme”, s. 51.
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Islam sehirlerinde merkezden yayilan bitiinlik anlayisi, her bicimlenme-
nin digerleriyle yapisal yakinliklar kurarak devamlilik saglayan merkezi-
yetci birligi olusturur. Bu yapisal biitiinliik, Islam’in tevhit kavramina kar-
silik gelerek sehri bicimlendirir. Merkeziyetci buttinlik, her bicimlenme-
nin kendi merkezine dogru ¢evrilmesiyle yatay béliumlenmeler olusturur,
béylece organik bir yap: ve denge kurulur.®®

Islam inancinin biitiinliik anlayisi, sehirde ayristirmay ortaya koyacak her-
hangi bir sinir 6ngérmez. Kabe merkezli ideal islam sehri kurgusunda, ha-
rem alani haricinde bir sinir olugturabilecek surlara ihtiya¢ yoktur.® Bu an-
layis, farkl etnik gruplara ve inanglara kendi mahallelerinde yerlesme im-
kani vererek sehirde tek ve butiincil bir yap: olusturarak yerlesme saglar.

fslam sehri, Antik Yunan ya da Rénesans’in surlarla ya da hendeklerle cev-
rili kapal ve sinirhi sehir yaklagiminin aksine, her seyi merkeze eklemle-
yerek biitiinleyen ve digarida birakmayan, 6tekilestirmeyen bir yaklagim
sunar ve sehir merkezi bir noktadan baglayarak mahallelerin harem etra-
fina dizilmesiyle kiimeler halinde genisler. islam inancinda Allah her seyin
sahibidir ve bu anlayis Islam sehrinde biitiin insanlara yasam alani sagla-
yarak tezahiir eder. Islam sehrinin tek bir merkez etrafinda birlesmesiyle
tevhit anlayis1 sehirde somutlagir.

Bu biittinlestirici anlayis, Islam sehri tizerine yapilan arastirmalarda da
vurgulanmigtir. Allawi, {slam sehrini her seyi kendine eklemleyen ve kii-
meler halinde biiytiyen “acik model” olarak tanimlar. Benzer gekilde Can-
sever, evlerin mahallelerde birlegserek sehrin haremine bagh genislemesini
“acik butinlik” kavramiyla ifade eder.”

Bu aragtirma, sehirdeki ilahi birligi, tekligi ve butunlugu ifade etmek i¢in
“acik model” ya da “agik biitinlik” tanimlar: yerine vahdet kavramini tercih
eder.” fslam sehrinde ortak ozelliklere sahip haneler birer fert olarak bir
araya gelerek kendi mahallelerini olusturur ve gehirler, farkh toplulukla-
rin meydana getirdigi tevhidi bitunliklerdir. Tevhit kavrami, misliman
toplumlarin kurduklar: sehirlerde benzersiz bir ¢esitlilik ve farklilagma-
y1 gerceklestirirken ayni zamanda gehirdeki her ferdin uyum i¢inde sehre
eklemlendigi salah diuzeni vahdet kavraminin ortaya ¢ikmasini saglar. Bu
yaklagim, her ferdin 6zgtunliguni korurken, herkesin sehirde bir arada ve
uyum i¢cinde yagsamasini mambkin kilar.

Bagdat ve Kife sehirleri, tevhit anlayiginin mekansal tezahiirii olarak, agik
ve esnek bir sehir planlamasini érneklemektedir. Bagdat tarim, ticaret,

68 Bianca, Urban Form In The Arab World, s. 44-49.

69 Allawi, “Some Evolutionary and Cosmological Aspects”, s. 58.
70 Cansever, Kubbeyi Yere Koymamak, s. 366.

71 Durusoy, “Vahdet”, s. 430-31.
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ulagim ve sanayi iretimi gibi cesitli sektorlerdeki gelismeler sayesinde zen-
ginleserek go¢ almis ve dairesel merkez etrafinda olusan yeni yerlesim bi-
rimleriyle, herhangi bir sinir ya da tahakkim olmadan organik bir sekilde
buytumaustir. Benzer gekilde Kafe de ordunun sehirden ayrilmasiyla farkl
kabilelerin yerlesmesine imkan taniyarak gelismigtir. Bu anlayis, her iki
sehrin de hizli buytmesine imkan saglamigtir: Kafe otuz yil gibi kisa bir
siirede 100.000 kisilik bir niifusa ulagirken, Bagdat kirk yil icinde 2 milyon-
luk bir metropole déntusmistiir.”? Bu gehir modeli, tevhit anlayiginin bir
yansimasi olarak, sehirlerin zaman icindeki cesitli faktorlere baglh olarak
esnek bir sekilde biuyiimesine veya kiigiilmesine olanak tanimigtir.

Manzume: $ema

Islam sehrinin kavramsal temeli, tevhit ilkesine dayali bir sehir olusumunu
ongoriir. Bu yaklagimin sebebi, miisliiman toplumun ve biitiin Islam gehir-
lerinin varolug amacinin, tek ve bir olan Allah’a ibadet etmek olmasidir.”

Allawi’ye (1988) gore, Islam sehirlerinin acik bir yap1 icinde olusan orga-
nik bi¢imlenmesinin arkasinda geometrik bir duzen olmasa bile, sehir ve
mimarinin kurulugsunu organize eden bilincli bir yaklagim bulunmaktadr.
Islam sehir ve mimarisine ait bicimlenmeler, bir merkez etrafinda bir sema
icinde gerceklesmektedir. Kife ve Bagdat gehirlerinin organik bicimlenme-
sinin arka planinda Kabe'yi 6rnek alan pratik bir igleyis bulunmaktadir.”

Bu isleyise gore, Islam sehirleri, Kabe’yi sembolize eden merkez cuma ca-
misinin olugturdugu harem etrafinda begli, yedili ya da on ikili mahalleler
seklinde yerlesmektedir. Ancak bu dénemde Arap toplumunun sahip ol-
dugu kisith imkanlar sebebiyle, bu geometrik diuzen sadece ordugih yer-
lesiminde ve sanatta kullanilmaktayda.”

Arap yarimadasinda yeni sehirlerin kurulmas: pratiginin kisith kalmasinin
tarihsel sebebi, Roma Imparatorlugu'nun deniz ticaret yollarini ele gecir-
mesiyle baglayan ekonomik gerileme siirecidir. Bu siire¢, Islam’in ortaya
¢ikis1 ve ilk fetih hareketlerine kadar devam etmistir. Bu gerileme done-
minde Arap toplumu, Roma 6ncesi sahip oldugu iktisadi gictina kaybet-
mis ve bu sebeple yeni sehirler kurma kapasitesi simirlanmigtir. Bununla
birlikte, Arap toplumu sehir kurmak i¢in kullandiklar1 merkeziyetci orga-
nizasyon semalarini, bir gelenek olarak ordugih ve kabile yerlesimlerinde
sirdiirmeye devam etmigtir.”

72 Serjeant, [slam Sehri. s. 15.

73 Serjeant, Islam Sehri. s. 35.

74 Allawi, “Some Evolutionary and Cosmological Aspects”, s. 58-65.

75 Allawi, “Some Evolutionary and Cosmological Aspects”, s. 58.

76 Zychowicz-Coghill, “Ideals of the City”, s. 123-50; Allawi, “Some Evolutionary and
Cosmological Aspects”, s. 58-59.



islam Sehrinin Mekan Anlayisi Olarak Tevhit Kavrami

T

Sekil 1: Islam sehri organizasyon semasi eskizi
(Cizen: Mustafa Tutar, Kaynak: Allawi [1988])

Bu igleyis, butiinde bes, yedi ya da on iki birimden olugan iki boyutlu plan
diizleminde sematik olarak ifade edilebilmektedir. Semaya gore Islam seh-
rindeki harem, semanin ilk merkez birimi kabul edilmekte ve merkez birim
etrafina dort, alti, on bir adet cevresel birim olan mahalleler eklemlenerek
sehir pratik bir uygulama ile harem etrafina dizilerek bicimlenmektedir.

Sekil 2: Besli kare sistem organizasyon semasi Sekil 3: Yedi birimli sehir organizasyon semas1
(Cizen: Mustafa Tutar, Kaynak: Allawi [1988]). (Cizen: Mustafa Tutar, Kaynak: Allawi [1988]).

Cevredeki birimlerin arasindan merkeze dogru ulasim: saglayan 1ginsal
yollar acilarak merkezle olan iligkisi kurulmaktadir. Kafe sehrinin merke-
zine on beg adet yol bulunmaktadir.”” Bagdat sehrinin haremine dért adet
yol agilmigtir.”™

Sekil 4: Kiife sehir plan1 '
(Kaynak: L. Massignon, Exp. du Plan de Kufa, Sekil 5: 767-913 Aras1 Bagdat sehir plam

Opera Minora III, Akt.: Can, 1991). (Kaynak: G. Le Strange, Akt.: Can, 1991).
23
islam
Arastirmalar
77 Can, Islam Sehirlerinin H.I-II. (M.VII-IX) yy. Fiziki Yapist, s. 40. 2;'&':;5)

78 Can, Islam Sehirlerinin H.I-III. (M.VII-IX) yy. Fiziki Yapist, s. 53. 7-28



Mustafa Tutar - Sadettin Okten

24

islam
Arastirmalan
Dergisi

53 (2025)
7-28

Miisliimanlar mekan kavramini Islam inancindan gelen ilkeler, 6zellikle de
tevhit kavrami tizerinden tasarlamaktadir. Bu yaklagim, sehir planlamasi-
na kavramsal bir alt yap1 saglamaktadir. Islam sehir anlayisi, diizensiz veya
rastgele bir yigin olarak degil, bilingli ve sematik bir dizilim ile organize
edilmektedir. Sehirdeki fertler olan evler, medreseler, cargilar, mahalleler
adeta bir manzume gibi cami etrafina dizilerek birbiriyle kaynasmakta ve
ayni semadan hareketle siirekli yeni alanlar uretmektedir.

fslam inancinin fikih kurallari ile sekillenen kavramsal bir imar ve kamusal
anlayis icinde, her ferdin kendi ézgunluginii korurken, 6tekinin haklari-
na da riayet ettigi bir sehir anlayis1 ortaya ¢ikmaktadir. Bu anlayis, tek bir
elden planlanan bir Rénesans sehrinin lineer diizeni i¢cinde degil, fikih ku-
rallarina bagl olarak ortaya ¢ikan “salah” icinde bir araya gelen bir sehirde;
esneklik, uyum yetenegi ve estetik bir ahenk olugturmaktadar.

Mislimanlar icin sehir kurmak, belirli kurallar icinde olusan zihinsel bir
siire¢ olmakla birlikte, ayn1 zamanda Islam inancina baglh kavramsal un-
surlarin boyut kazanmasidir. Bu yaklasim, islam sehir semasinin gelisimi-
nin iki boyutlu bir planlamadan daha ¢ok boyutlu olmasinm saglar. Sehir
sadece yapilarin geometrik diizeni ve planlama ile alinan sabit kararlariyla
degil, ayn1 zamanda kavramsal boyutlariyla ahlaki ve estetik i¢cinde ahenk-
le gelisir.

Boylece sehrin tek bir yaraticinin varligini kabul ederek harem etrafina gii-
ven icinde dizilerek gerceklesmesi, her sehirde bir manzume gibi yeni an-
lamlar kazanir; gériinen yapisal unsurlarin arkasinda kavramsal kurallara
bagl sehir organizasyonu pratik olarak ortaya cikar. Islam sehri, merkezi
bir cuma camisinin etrafinda yillar icinde kelimeler gibi dizilerek 4deta bir
manzumeye donigir. Sehir pratik ve manzum isleyisini zaman i¢inde ta-
mamlar. Farkli dénemlerde inga edilen yapilar, birbirini biitinleyerek ve
oncekinin devamliligini saglayarak salah icinde bir araya gelir. Fertler, tev-
hit kavraminin mekansal iligkilerini kavrayarak, sezerek ve 6lcerek sehrin
ahengine katilir. Boylece Islam sehri, tevhit kavraminin mekan anlayisini
bicimlendiren 6zgin bir yasam alanina dénusiir.

Sonug: Tevhit Kavraminin Mekan Anlayis:

Mekan bir inancin bicimlenmelerde tecessiim ettigi zemindir.” Islam inan-
cnin temel kavrami olan tevhit, mekan anlayisinda biitincil ve merke-
ziyetci bir yaklagimi ifade eder. Kavram, etki alanindaki bitin bigimlen-
meleri 6nce kendi ¢ekim merkezi etrafinda bir araya getirerek biitiinler,
ardindan kible ile bagka bir butiinligiin parcasi yapar.

79 Sentiirk, “Insan ve Sehir”, s. 12-14.
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fslam sehri, tevhit kavraminin mekansal butiinliganii kible, harem, cami,
ferdiyet, vahdet ve salah ilkeleriyle gerceklestirir. Sehirdeki butinlitk, cami
merkezli harem kavramiyla sinirlanan giivenli bir merkezde baglar, mahalli
merkezlerde devam eder ve son olarak kible istikametiyle Kibe’ye bagla-
narak agkin bir referansa kavusur.

Tevhidi mekan anlayis, birlik ve butiinligin salah icinde gerceklestigi,
her seyin i¢ ice gectigi bir kavramsal yaklasim sunar. Bu sebeple Islam ge-
hirlerinin bir Bat1 sehri gibi lineer ya da radyal geometri ile planlanmasi
kavramsal olarak mumkiin degildir.

Tevhit kavrami, biitiin bicimlenmeleri bir merkez etrafinda konumlandi-
rirken, ayni zamanda bu bicimlenmelerin 6zgunliklerini yok etmeden, on-
lar1 sinirlamadan, 6tekilestirmeden ve kaliplagtirmadan, ferdiyet ilkesiyle
merkeze eklemlemektedir. Ortaya ¢ikan merkeziyetci ama organik butin-
lik, kible kavrami aracihigs ile Kabe’ye baglanarak ilahi bir buitanlik ha-
lindedir. Sehir kainatin siirekli hareket halinde oldugu tasavvurunun bir
yansimasi olarak, organik bir bicimlenme sergiler.

Aragtirmanin ortaya koydugu kavramsal iligkiler, tevhit kavraminin
mekan anlayiginin Islam sehirlerini kible, harem, cami, ferdiyet, vahdet
ve salah kavramlarina bagh bir manzume halinde ahenk icinde bi¢imlen-
dirdigini gostermektedir. Bu bulgular, Islam sehrinin oryantalist aragtir-
malarin iddia ettigi gibi diizensiz ve plansiz bir yerlesim olmadigini ortaya
koymaktadir.

Aragtirma sonucunda, iki Islam sehri olan Kife ve Bagdat'in kuruluglarin-
da, merkezi bir cami etrafinda sekillendikleri ve bu caminin devamindaki
unsurlarla birleserek Islam sehrinin tek bir biitiin olarak tevhidi ortaya
koydugu gértulmustir. Sehrin merkezinde yer alan cami, tevhidi mekan
anlayiginin baslangia olarak konumlandirlmigtir.

Sonug olarak, bu ¢alisma Islam sehirlerinin tevhit kavramina baglh
mekan anlayisini tanimlamak i¢in yeni bir teorik cerceve sunmaktadir.
Bu perspektif, gecmisteki Islam sehirlerini anlamanin yani sira, gelecek-
teki misliman toplumlarin sehirleri tasarlamasi i¢in de degerli katkilar
sunabilir. Islam inancinin tevhit kavramina dayali mekan anlayisi, gii-
niimiiz sehircilik sorunlarina yeni ve 6zgiin ¢6ziimler iiretme potansi-
yeline sahiptir.
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The Concept of Tawhid as The Spatial Understanding of Islamic Cities

Extended Summary

This study examines the spatial organization and formation of Islamic cities through the concept of
tawhid (the oneness of God). Orientalists claim that Islamic cities are disorganized and unplanned
settlements, but this research reveals that Islamic urban planning is deeply rooted in the conceptual

foundation of tawhid, which is the fundamental principle of the Islamic faith.

The research primarily focuses on the early Islamic cities of Kufa and Baghdad, analyzing their
spatial organization and the principles behind their establishment. This study posits that the
concept of tawhid serves as the primary factor shaping the spatial organization of Islamic cities,

influencing not only their physical structure but also their social and cultural fabric.

Islamic cities are characterized by a unique spatial configuration organized around a central mosque,
forming an open and divine entity called wahda rather than a closed and limited structure. This
openness allows for continuous expansion and change while reflecting the unity and wholeness

principles of the tawhid concept.

This study also identifies the fundamental concepts of tawhid that determine the spatial
understanding of the Islamic city:
1. Qibla (Direction): This concept provides a spatial reference point, connecting the city to Mecca

and, by extension, to the broader Islamic world.

2. Haram (Sacred Center ): The central public area of the city, often surrounding the main mosque,

represents the sacred and protected space.
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3. Mosque (Foundation): More than just a place of worship, the central mosque serves as the focal

point organizing the social, economic, and cultural life of the city.

4. Fardiyah (Uniqueness): This principle ensures that each element in the city maintains its

uniqueness.
5. Salah (Order): This principle guides the harmonious arrangement of city elements in peace.
6. Wahda (Unity): This concept promotes the integration of all elements into a cohesive whole.

7. Composition (Scheme): This is a scheme to develop Islamic cities through a harmonious blend
of practical design composition and a poetic sensibility called manzume.

The spatial organization of Islamic cities maintains a balance between fardiyah and wahda, allowing
each element to preserve its uniqueness while being part of the whole. This balance is evident in
the organic growth pattern of Islamic cities, where various elements are integrated into a unified
structure without strict geometric constraints.

The research also discusses the organizational schema of Islamic cities, which typically follows
a five, seven, or twelve unit circular or square pattern radiating from the central mosque. This
radial schema provides a practical application of the tawhid concept in urban planning, allowing

for organic growth while maintaining a sense of unity and order.

Compared to Western cities, which often prioritize linear or radial geometric layouts, Islamic
cities embrace a more fluid and organic spatial organization. This approach reflects the Islamic
understanding of the universe as an interconnected whole, where every element has its place within
the greater unity.

This study contends that this spatial understanding, rooted in the concept of tawhid, offers a unique
perspective on urban planning. It promotes a balance between individual expression and communal

harmony, between sacred and private spaces, and between planned structure and organic growth.

The study has some scientific limitations. First, the research examined the early Islamic cities of
Kufa and Baghdad. Therefore, the findings need to be extended to cities established in later periods
or those that eventually came under Islamic rule. Second, this study covered the fundamental
concepts of tawhid; the conceptual content of spatial understanding could be expanded to include
other concepts of Islamic faith that may affect the city. Moreover, while the study presents a
theoretical framework, further research is needed on how this theoretical model can be adapted to

contemporary urban practices.

In conclusion, this study presents a new theoretical framework to define the spatial understanding
of Islamic cities based on the concept of tawhid. By analyzing urban form through the concept of
tawhid, it offers insights not only into the physical structure of Islamic cities but also into the
thought system underlying their development. This perspective has potential implications beyond
historical analysis. The spatial understanding based on the Islamic concept of tawhid could offer
new and unique solutions to contemporary urban planning challenges. It suggests an approach to
city planning that values unity in diversity, balances individual and communal needs, and sees the
city as an integrated divine whole rather than a collection of linear geometric forms.

By highlighting the deep philosophical and conceptual foundations of the Islamic city, this study
contributes to a more nuanced understanding of Islamic civilization’s approach to urban planning.
It challenges simplistic views of Islamic cities and opens up new avenues in urban studies and
planning. Future research could explore the application of these principles in modern urban design
and investigate their relevance to sustainable and culturally sensitive urban development.
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Abstract

Numerous genres of writing have emerged in the tradition of Islamic thought including
tabaqat, thabat, ta'rifat, mufradat, and mustalahat. The present study delves into the
possibility that the genre of thabat is a new field within the tradition of tabagat al-
mufassirin. By ascertaining the works written in the genre of thabat, one can obtain
comprehensive information about the life stories of scholars including such details as
their lineage, family, birth, patronymic-teknonymic and toponymic names, cultural
background, scholarly personality, intellectual journeys, masters, pupils, contemporaries,
works, denomination, and time of death. Unlike bio-bibliographical works, details such
as the dates when the polymaths were students of which teachers, what books they
read, the curriculum of their training periods, and where and for what purpose they
travelled on which date can be commonly determined by referring to the thabat literature.
Therefore, the tradition of thabat is an important referential source for finding out the
biographies of the commentators, particularly those specialized in hadith narratives.
In the final analysis this study elucidates that the tradition of thabat is convenient for
being a subsidiary link to the tafsir tabagat, inferring from its possibility of providing
comprehensive information about the life stories, erudite personalities, travels, and
works of exegetes like Ibn ‘Aqgilah al-Makki, who was also an authority in the science of

hadith and proved his knowledgeable maturity in other fields particularly tafsir.
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ibn Akile el-Mekki’nin Hayat Hikayesi Orneginde Tefsir Tabakat Gelenegine
Yeni Bir Halka: Sebet Literatiirii

Oz

Islam diistince geleneginde tabakat, sebet, ta‘rifat, miifredat ve mustalahat gibi bircok
telif turi bulunmaktadir. Bu caligma mezkir telif modellerinden sebet yazim tiiriinde
kaleme alinan ¢aligmalara yogunlagmakta ve bunlarin tefsir tabakat gelenegine yeni bir
alan olmasinin imkanini irdelemeyi amaglamaktadir. Zira sebet turiinde kaleme alinan
eserlerin muhtevasindan hareketle ilim adamlarinin nesebi, ailesi, dogumu, kiiltiirel
birikimi, ilmi sahsiyeti, seyahatleri, hocalar, talebeleri, meclis arkadaslari, ¢cagdaglari,
eserleri, mezhebi, vefat: gibi hayat hikdyelerine dair kapsamli malumatlar, ilgili déneme
dair belirgin kanitlar elde edilebilir. Bir diger ifadeyle biyo-bibliyografik tirde kaleme
alinan eserlerin aksine sebet edebiyatina bagvurularak ilim adamlarinin hangi tarihte
hangi hocalarin rahle-yi tedrisinde bulunduklari, hangi kitaplari okuduklari, kendi do-
nemlerinin egitim miifredats, hangi tarihte nereye ne maksatla seyahat ettikleri gibi
ayrintili veriler yaygin olarak saptanabilmektedir. Dolayisiyla sebet gelenegi, basta ha-
dis y6nii bulunan miifessirlerin kartografyasini ¢ikarmada énemli kaynak olma niteligi
tagimaktadir. Son tahlilde bu calismada fbn Akile el-Mekki gibi hadis ilminde otorite
olup basta tefsir olmak tizere diger ilimlerde de yetkin kabul edilen miifessirlerin hayat
hikayeleri, ilmi sahsiyetleri, entelektiiel iligkileri, yolculuklari ve eserlerine dair kapsam-
i malumatlari tespit etmenin imkanindan hareketle sebet geleneginin tefsir tabakatina

yeni bir halka oldugu kanaatine ulasilmaktadar.

Anahtar Kelimeler: Tefsir, mufessir, tefsir biyografi edebiyat: (tabakati’l-miifessirin),
sebet gelenegi, Ibn Akile el-Mekki.

Introduction

There are parallels between a polymath’s life story and his/her developing
ideas, as well as between traces of his/her personal life experience and the
period in which s/he lived. In other words, a nexus exists between ideas
and events, namely the influence of social, communal, and political events
on the thoughts and works of most scholars, is generally acknowledged.
From this point of view, bio-bibliographical literary works such as
tabagat al-mufassirin, tabaqat al-fuqahd’, tabaqat al-nahwiyin, tabaqat al-
muhaddithin, tabagat al-awliyd’, tabaqat al-shu'ara’, and tarajim ahwal are
the most noteworthy sources of reference for understanding the thought
world of Muslim scholars and their works in terms of content and scope.
When the case is the tafsir tradition, there is a distinct literature that
incorporates information about the life stories, works, and especially
the commentaries of exegetes. In this regard, the expression tabagat al-
mufassirin usually includes in the title system of the relevant works. In
this context al-Suyuti (d. 911/1505), al-Dawudi (d. 945/1539), Adirnawi
(d. after 1095/1684), Sirri Pasha of Crete (d. 1313/1895), Ahmad Jawdat
Afandi of Pergamon (d. 1344/1926), ‘Umar Nasuhi Bilman (d. 1391/1971),
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Muhammad Tahir al-Banjabiri (d. 1407/1986), Muhammad al-Fadil Ibn
‘Ashtr (d. 1390/1970) and ‘Adil Nuwayhid (d. 1417/1996) are some of the
authors whose works are found in the relevant literature. In these works,
which are kindred and similar to biographies, the alphabetical method is
generally adopted, and the life stories of the commentators are analyzed
in a concise and categorical manner.

In the prominent sources in the tradition of tabagat al-mufassirin there exists
quite limited data on the life stories of Qur'an commentators. By way of
illustration, al-Suyuti gives a brief descriptive information on 136 exegetes;
al-Dawnudi, 704; Adirnawi, 644; Sirri Pasha, 54; Jawdat Afandi, 98; Bilman,
709; Banjabiri, 688; Ibn ‘Ashar, 10, and Nuwayhid about 2000." However,
based on the data mentioned in these works, the lineage, family, birthdate,
birthplace, cultural background, scholarly personality, intellectual journeys,
teachers, students, contemporaries, works, denomination and time of death
of exegetes cannot be determined sufficiently. The same is true for the works
written under titles such as mufjam al-mufassirin, al-tafsir wa-al-mufassirun,
mandahij al-mufassirin, and tarikh al-tafsir, which are used in a close sense to
the term tabagat al-mufassirin. Accordingly, such works written exclusively
for the literature of historiography of tafsir are inadequate due to containing
restricted biographical information, and this literature has not progressed
adequately regarding content and scope, and it remains scrawny and
undeveloped in terms of method, quantity, and quality. Based upon this
motive, my thesis is that in order for thisfield to enhance, it is indispensable to
add alternative types and models of bio-bibliographical writing encountered
in genres different from the tradition of tabagat al-mufassirin. The present
study argues that thabat and its equivalents, supplying detailed data for both
transmitters (muhaddithun) and exegetes’ lifespan, is a new subsidiary link
to the literature of historiography of tafsir.?

1 Some of the recent studies on the literature of tabagat of exegetes are as follows:
Abay, “Yeni Bir Tabakati’'l-Miifessirin Denemesi”, 275-288; Saleh, “Preliminary
Remarks on the Historiography of Tafsir in Arabic”, 6-40; Kaya, “Hadis ve Tarih
ilimleri Arasinda Tefsir Tabakat Literatiiri", 33-65; Ozcan, “Tefsir Tabakat Eserleri”,
66-87; Deliser, “Tarihsel Arka Planh Yiizyil Okumalari-I”, 298-329.
2 There are also a number of works entitled al-fihrist, al-fihris, al-fahrasah, al-
mu'jam, al-mashyakhah, and al-barndamaj which are equivalent to the term thabat.
For example, Aba Bakr Muhammad b. ‘Abd al-Baqi b. Muhammad al-Ansart’s (d.
535/1141) al-Mashyakhah al-kubrd@ and Badr al-Din Ibn Jama‘ah’s (d. 733/1333)
al-Mashyakhah, are some of them. All of these works, which are equivalent to the 31
term thabat, contain important biographical data on the historiography of tafsir.
Therefore, I believe that the literature that includes all the works on the subject of islam
thabat and its equivalents, is a field that complements the deficiencies in the tabagat S':f?;;“alan
of exegetes. However, as my aim is to add a new link to the tabagat of exegetes with 53 (%025)
the example of Ibn ‘Aqilah al-Makki, and biographical data on him can be found in 29-55
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The works written in the genre of thabat, in a way resembling
autobiographical literature, are the most basic referential sources when
it comes to comprehending the life story, world of thought, intellectual
personality, activities, scholarly journeys, and works, if any, of the relevant
author. Thabat also provides comprehensive information on the life stories
of the teachers, contemporaries, and students of its author, and the
educational curriculum of that period. Therefore, essential historical data
and some clues such as the places where the polymaths settled, their erudite
positions, and the dates on which their lectures began and ended are found
in thabat. In other words, since the relationship between teacher and pupil
is observed in thabats, the author of the thabat is an eyewitness or primary
source for himself/herself as well as for the scholar s/he addresses. In this
respect, these works are like court records, containing detailed findings
and diegetics about scholars with many facets, particularly exegesis,
narration, and mysticism. Based on the fact that the tradition of thabat
comprises encyclopedic biographical information and is important in
determining the life stories of the commentators, this study reveals that
it is a subsidiary field to the literature of historiography of tafsir.

In addition to making up for a deficiency in the historiography another
motivation that prompted me to prepare this study is the fact that the
tradition of thabat and its relationship with the literature of tabagat al-
mufassirin has not been sufficiently represented as the subject of any
academic study, explicitly or implicitly.® This study, therefore, begins
to fill the desideratum and gap caused by the lack of information and
material on this subject. In this regard, this methodological research
which queries whether the tradition of thabat is either an alternative or
anew link to the literature of historiography of tafsir is original. As from
the example of Muhammad b. ‘Aqilah al-Makki (d. 1150/1737)-one of the
towering figures in the history of Islamic thought as well as a versatile
and prolific scholar who wrote works in almost every field of Islamic
sciences including exegesis, hadith narrations, jurisprudence, mysticism,
theology, history and prophetic biography (siyar)-the relationship

works on the subject of thabat literature, I have preferred to confine the whole of
my article to the genre of thabat. For terms used in a close sense with thabat, see
Muwaffaq ‘Abd Allah, Timu al-athbat, 15-22.

3 The Spanish scholar José Maria Férneas Besteiro (1926-2003) wrote a doctoral thesis
on Ibn ‘Atiyah al-Andalust’s (d. 541/1147) al-Fihrist in 1970. See Besteiro, Elencos
Biobibliogrdficos Ardbigoandaluces. A summary of this thesis was published in 1971. For a
detailed evaluation on this subject, see Celia del Moral Molina, ‘José M? Férneas Besteiro
(1926-2003),” Misceldnea de Estudios Arabes y Hebraicos Seccién Arabe-Islam (MEAH-AI)
52 (2003), 276; Eser, Hadis [lminde Fehrese Literatiirii, 11. In the aforementioned work,
Besteiro may have established a relationship between the literature of fahrasah and
tabaqat al-mufassirin. However, I did not have access to the study.



The Literature of Thabat - with Special Focus on Ibn ‘Agilah al-Makki’s Life Story

between the tradition of thabat and tabaqat al-mufassirin is examined
and elaborated in this study.

The reason for choosing Ibn ‘Agilah al-Makki as an illustration is that
although he is the author of al-Ziyddah wa-al-ihsan fi ‘ulim al-Qur'n,
which is kind of the encyclopedia of Qur’anic sciences and one of the most
comprehensive work produced in this field, he is not sufficiently recognized,
and his work is not adequately referred to by the tafsir chairs of academia in
various parts of the Islamic world. This observation is supported by the fact
that he and his work are neglected in the most important works on Qur’anic
sciences written in the modern period. For instance, in Muhammad ‘Abd
al-Azim al-Zurqani’s (d. 1367/1948) Mandhil al-irfan fi ‘ulam al-Quréan,
Muhammad Aba Shuhbah’s (d. 1403/1982) al-Madkhal li-dirdsat al-Qurén,
Subhi al-Salih’s (1926-1986) Mabdhith fi ‘ulim al-Qur'dn and Manna‘ al-
Qattan’s (1925-1999) Mabahith fi ‘ulim al-Quridn, it is observed that they
do not mention Ibn ‘Aqilah’s work in their considerations of ‘Ulum al-Qurn
literature and do not refer to him in the integrity of their books.* Therefore,
since Ibn ‘Aqilah’s life story and works have not been sufficiently studied,
he is chosen as an example for the thabat literature to be a new field to the
literature of historiography of tafsir.”

In this direction the basic questions of the present study are as follows:
What are the meanings attributed to the term thabat or its equivalents in
Islamic thought? What are the works written in the tradition of thabat? In
the case of Ibn ‘Agilah al-Makki-specifically is it possible to figure out an
exegete’s lineage, family, birth, cultural background, scholarly personality,
educational journeys, masters, students, contemporaries, works,
denomination, and time of death? Answering these and similar questions
is an endeavor to understand the tradition of thabat as an alternative field
to the tafsir tabagat. To answer these questions in this study, firstly, the
etymological structure and terminological meanings of the word thabat are
determined. Subsequently, the authors of thabat and their works in this
genre are identified. Then, Ibn ‘Aqilah’s birth, his scholarly journeys, his
intellectual personality, and his works are anatomized based on the genre

4 The majority of the authors who wrote works in the genre of Ulim al-Qurédn in
the modern period tried to comprehensively scrutinize the literature of Qur’anic
sciences in their works. For the classifications in which Ibn ‘Agilah is not mentioned,
see Zurqani, Manahil al-‘irfén, I, 29-36; Abt Shuhbah, al-Madkhal, 27-43; Salih,
Mabahith, 117-287; Qattan, Mabdhith, 5-11. 33

5 Some of the academic studies on Ibn ‘Agilah al-Makki’s life story, scholarly
personality, and works are as follows: Birisik, Muhammed b. Akile, 2-48; Birisik, “Ibn islam
Akile”, 304-6; Sener, Hanefi [bn Akile el-Mekki'nin el-Cevherii'l-Manzim'da Ukubat S':f?;;“alan
Ayetlerini Tefsirde Rivayet Yontemi, 5-13; Demir, “Ibn ‘Akile el-Mekki'nin Kur’an 53 (%025)
Lafizlarmin Ilahiligine Yaklagimi1”, 602-19. 29-55
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of thabat. And along the way important points that constitute a problem
regarding his life story are scrutinized. Finally, on the basis of the example
of Ibn ‘Aqilah, it is discussed whether thabat can be a subsidiary field for
the science of exegesis or a new link to it.

1. A Descriptive Analysis of the Term Thabat and the
Historical Development of the Related Literature

1.1. The Etymological Structure and Terminological
Meaning of Thabat

In early dictionaries the word thabat, which derives from the root “th-b-t,”
means “to stand firm, to be stable, to be constant, to be fixed, to be reliable,
to hold out; to establish, to make fast; to prove; to pursue something.”® By
way of illustration, in the Arabic language, there is an expression ld ahkum
bikdha illa bi-thabatin, which means, “I judge this only on the basis of
evidence.” Therefore, as a noun, thabat means “witness, testimony, proof,
and evidence.” Moreover, the statement rajulun thabatun/thabitun fi al-harb
refers to “a person who is resistant in war.” The phrase athbatahu al-sugmu
is an instrumental to express “illness haunted the person.”” Six forms of
this root occur in the Qur’an, totaling eighteen uses with meanings such as
“to hold firmly, to stand firm, to make firm; to confirm; to consolidate; to
hold fast, to persevere; to leave, to resist; being steadfast, firm, fixed, sure;
act of confirming, affirming.”® For example, in the twenty-seventh verse
of Surah Ibrahim, the phrase al-qawl al-thabit occurs with the meaning
“firmly rooted, steadfast, sure, firm saying/word.”®

In hadith terminology, when the sukan diacritic (consonant stop) followed
the letter “b”, i.e., the technical term al-thabt (&), is defined as ‘a
reliable, trustworthy, and sound narrator (al-rawi) in terms of his ability
to memorize, transmit and ground narratives. The narration of a narrator
who is identified with al-thabt is taken as valid evidence. Therefore, the
term al-thabt is authoritatively used in the sense of “a reliable narrator
who possesses the qualities of morality and competence” and is one of the
most superior qualities in the way of degree among the phases of tadil
(narrator criticism). In this context when it is used in a singular form as

6 IbnDurayd, Jamharah al-lughah, 1, 252; Jawhari, al-Sihah, I, 245; Zamakhshari, Asds
al-baldghah, 1,103-104; Ibn Manzyr, Lisdn al-'Arab, 11, 19. See also Wehr, A Dictionary
of Modern Written Arabic, 101-102.

7 Jawhari, al-Sihah, 1, 245; Zamakhshari, Asds al-balaghah, 1, 103-104; Ibn Manzar,
Lisén al-‘Arab, “thbt,” 11, 19; Zabidi, “thbt,” Tdj al-arus, 1V, 472.

8 Isfahani, “thbt,” Mufradat, 171; Halabi, “thbt,” Umdat al-huffaz, I, 273. See also
Badawi - Abdel Haleem, “thbt,” Arabic-English Dictionary of Qurénic Usage, 140-41.

A

9 Demir, “Kur’an’in Butunligiunde Kullanilan Kavl/Séz Terkiplerinin Mahiyeti", 920.
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thabtun, it refers to the third level of ta'dil; and when it is used repeatedly
as thabtun-thabtun, it signals the second phase of it. Accordingly, the
narration of a narrator who is described as thabtun or thabtun-thabtun is
considered reliable and acceptable.’®

When the fathah diacritic (a small diagonal line placed above a letter)
followed by the letter “b”, namely the term al-thabat (é,.;ﬂl) is used to refers
to the indexes, catalogues and works in which an intellect recorded the
hadiths, the people who heard the hadiths, their teachers, their narrations,
and the books they read together.!* Thereby, in hadith terminology,
thabat is a separate genre in which a polymath writes his own intellectual
autobiography stemming from a long-phased learning and training period.
As far as I can determine, the first scholar to define the word thabat in
this technical and terminological meaning was Shams al-Din Muhammad
al-Sakhawi (d. 902/1497).*? After him Zakariya b. Muhammad al-Ansari
(d. 926/1520) explained this term in Fath al-Bagqi bi-sharh Alfiyat al-Traqf;
Muhammad al-Murtada al-Zabidi (d. 1205/1791), in Tdj al-‘aris min
Jawahir al-Qamius; and Muhammad ‘Abd al-Hayy al-Kattani (1886-1962),
in Fihris al-fahdris wa-al-athbat '3

Across the Muslim world, hadith scholars also used the terms al-fihrist,
al-fihris, al-fahrasah, al-mu‘jam, al-mashyakhah, and al-barnamaj in a close
sense with the term thabat.** While in the eastern Islamic world the
thabat type was widespread, in the West Andalusian muhaddithis generally
preferred the word barndamaj as the equivalent of this term." The genres
of thabat, fihrist, fihris, fahrasah, mu‘jam, mashyakhah, and barnamaj are
employed in terms of recording the hadiths heard by a muhaddith in
various geographies. These terms, which proved the scholarly maturity in
a sense and reflected the intellectual background of polymaths are used in
a close sense with each other.*¢

10 Ibn al-Athir, “thbt,” al-Nihdyah, I, 205-206; Iraqi, al-Taqyid, 133-134; Sakhawi, Fath
al-Mughith, 11, 279; Suyuti, Tadrib al-rawi, I, 516-517. See also Ugur, Ansiklopedik
Hadis Terimleri Sozliigii, 353-354.

11 Sakhawi, Fath al-Mughith, 11, 279; Zabidi, “thbt,” Tdj al-‘ards, IV, 477; Kattani, Fihris
al-faharis, 1, 68.

12 Sakhawi, Fath al-Mughith, 11, 279.

13 Ansari, Fath al-Bagqi, 1, 344; Zabidi, “thbt,” Taj al-‘ards, IV, 477; Kattani, Fihris al-
faharis, 1, 68.

14 For comprehensive analyses of the terms associated with thabat, see Kattani, Fihris
al-faharis, 1, 67-71; Pellat, “Fahrasa”, II, 743-744; Kandemir, “Fehrese”, 297-299;
Reynolds, Interpreting the Self , 42; Eren, “Hadis Edebiyatinda Mu'cem-Mesyaha 35

Tirt Kitaplar', 19-28. i
slam

15 For far-reaching evaluations of the term barnamaj, see Ahwani, “Kutub baramij”, Arastirmalari
91-120. Dergisi
) ) 53 (2025)
16 For detailed evaluations on the thabat, see Sakhawi, Fath al-mughith, 11, 279; Zabidi, 29-55

“thbt,” Taj al-‘arus, 1V, 477; Kattani, Fihris al-faharis, 1, 68.
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1.2. The Historical Development of Thabat Literature

In the history of Islamic thought the catalogues and tractates written by
a well-known scholar to record the names of those who participated in a
learning activity with him, his masters, and the names of the works they
studied together are generally known as thabat. There is a broad literature
on this subject dating back to the classical period. Among the bio-
bibliographical sources ‘Abd al-Hayy al-Kattani provided a wide coverage
on the literature of thabat. In his work Fihris al-fahéris wa-al-athbat he
stated that he had identified 112 thabats written by different authors
from the Mashriq and Maghreb regions.'” In relation to the literature of
thabat, al-Fihrist by the commentator and narrator Ibn ‘Atiyah al-Andalusi
(d. 541/1147) is considered to be the first work of this genre in which the
name “al-Fihrist” appears in the title of the book.'® However, this work is
different from the genre of thabat.*®

As far as T have been able to ascertain, the work of Abu Ja‘far Ahmad b. ‘Ali
al-Balawi al-Wadiashi (d. 938/1532), called al-Thabat, is one of the earliest
works of this genre surviving until modern times.?® Likewise, Shams al-
Din Muhammad b. ‘Ald” al-Din al-Babili’s (d. 1077/1666) thabat, titled
Muntakhab al-asanid fi wasli al-musannafit wa-al-ajza’ wa-al-masénid, is
one of the earliest examples of this genre.?! Babili was the master of Abu
al-Mawahib Muhammad al-Hanbali (d. 1126/1714), one of Ibn ‘Aqgilah al-
Makki’s teachers. This indicates the existence of thabat tradition at least

two generations before Ibn ‘Aqilah.

It is fairly hard to allege that neither al-Balawi nor al-Babili were the
initiators of the genre of thabat. As previously stated, the fact that
Shams al-Din al-Sakhawi was the first to define the term thabat means
that literature about it existed at least before the 8%/14% century.
Despite all these findings, this study does not aim to analyse the term
genealogically, that is according to when the thabat first appeared and all
the corresponding secondary literature on this subject. In other words,
it is beyond the scope of this research to identify the individual authors
who wrote works in the literature of thabat. Wherefore, it is circumscribed
to mentioning the works of Ibn ‘Aqilah himself, his masters, and his
students with the title of thabat in the relevant literature. In this context,
it should be noted that Ibn ‘Agilah, who has been chosen as the sample

17 Kattani, Fihris al-fahdris, I, 51.

18 Eser, Hadis [lminde Fehrese Literatiirii, 7-15, 18, 45, 117.
19 Ibn ‘Atiyah, Fihris Ibn Atiyah, 60-142.

20 Balawi, al-Thabat, 104-473.

21 Babili, Muntakhab al-asénid, 33-164.
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in this study, wrote a work in the genre of thabat in which he defined and
introduced himself, entitled al-Mawdhib al-jazilah fi marwiyat al-fagir ila
Allah Muhammad b. Ahmad ‘Agilah.* He also bears another work, which
he calls Thabat saghir. One of Ibn ‘Agilah’s students, Abu al-Hasan ‘Ali b.
Ahmad b. Mukarram al-Sa‘idi al-‘Adawi al-Maliki al-Azhari (d. 1189/1775),
summarised his master’s work Thabat saghir and entitled Mukhtasar thabat
al-Sayyid Muhammad b. Ahmad Agilah.”

Abu al-Bagd’ Hasan b. ‘Ali b. Yahya b. ‘Umar b. Ahmad al-‘Ujaymi al-Hanafi
al-Makki (d. 1113/1702), one of Ibn ‘Aqilah’s masters, also wrote two
works in the genre of thabat, namely Khabdyad al-zawdyd and Isbdl al-satr al-
jamil ‘ald tarjamat al-‘abd al-dhalil. ** In these two books al-‘Ujaymi included
the biographies of his teachers. Likewise, another master of Ibn ‘Aqilah,
Aba Muhammad Shihab al-Din Ahmad b. Muhammad al-Nakhli al-Makki
al-Shafii (d. 1130/1718) wrote a thabat treatise called Bughyat al-talibin
li-bayan al-mashayikh al-muhaqqiqin al-mu‘tamadin.®® As a final example,
another of his masters, Jamal al-Din ‘Abd Allah b. Salim b. Muhammad
al-Basri al-Makki (d. 1134/1722), also wrote a thabat entitled al-Imdad bi-
ma'rifat ‘ulaw al-isnad.”® Al-‘Ujaymi, al-Nakhli, and al-Basri are considered
to be three famous scholars whose the vast majority of the scholars living
in al-Hijaz, Yemen, Egypt, al-Sham, and other places in their time narrated
hadith and on whom the isnad of hadith is based (al-musnid)”.?”

22 Ibn ‘Aqilah, al-Mawdahib, 41-583.

23 Saidi, “Mukhtasar thabat”, 587-610. For a detailed evaluation on al-Saidi as a
student of Ibn ‘Aqilah, see Muradi, Silk al-durar, 111, 206; Kattani, Fihris al-fahdris,
11-712; Zirikli, al-A'lam, 1V, 260; Kahhalah, Mu‘jam al-muallifin, VII, 29-30.

24 Ibn ‘Aqilah includes Hasan b. ‘Ali al-‘Ujaymi among his teachers in his famous work
called al-Fawd’id and narrates sixteen al-musalsal hadith through his attribution
there. See Ibn ‘Aqgilah, al-Fawd’id, 102,108,110-111, 115,117,120, 122-123, 125,
131, 135, 144,169, 174, 177, 184, 187, 190. For more detailed information on al-
‘Ujaymi as Ibn ‘Agilah’s master, see Muradi, Silk al-durar, 1V, 30; Ahdal, al-Nafs al-
yamdni, 70-71; Aba al-Khayr, al-Mukhtasar min Kitab Nashr, 171, 462; Kawthari,
Figh ahl al-Traq, 75; Muallimi, A'lam al-Makkiyin, 11, 690; Hilah, al-Tarikh wa-al-
mu'arrikhiin, 393.

25 In the sixty-first chapter of al-Ziyddah wa-al-ihsan fi ‘ulim al-Qur'dn, Ibn ‘Agilah,
while transmitting the narrations of al-musalsal hadiths from the Qur’an, identifies
one of his teachers as Ahmad b. Muhammad al-Nakhli. As far as [ have been able to
ascertain, he makes five direct references to him in the entire of al-Ziyadah; see Ibn
‘Agilah, al-Ziyadah, 111, 152, 155-157.

26 As Ibn ‘Aqilah states in his book, al-Mawdhib al-jazilah, one of his masters was ‘Abd 37
Allah b. Salim al-Basri. See Ibn ‘Aqilah, al-Mawahib al-jazilah, 43-44. In this regard,

see also Muradi, Silk al-durar, IV, 30; Abt al-Khayr, al-Mukhtasar min Kitab Nashr, islam
462; Kattani, Fihris al-faharis, 11, 607; Muallimi, A'ldm al-Makkiyin, 11, 690; Hilah, al- Arastirmalar
Tarikh wa-al-mu'arrikhiin, 393. 2;1%':;5)

27 Abu al-Khayr, al-Mukhtasar min Kitab Nashr, 167. 29-55
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After Ibn ‘Aqilah his pupils carried on the tradition of thabat. One of
his learners, Abt al-Fida’ Isma‘ll b. Muhammad b. ‘Abd al-Hadi al-‘Ajlani
al-Dimashqi al-ShafiT (d. 1162/1749), wrote a thabat entitled Hilyat
ahl al-fadl wa-al-kamal bi-ittisal al-asdnid bi-kummali al-rijal.*® Similarly,
another of his disciples, ‘Abd al-Karim b. Ahmad b. ‘Ulwan b. ‘Abd Allah
al-Sharabati al-Shafi‘T al-Halabi (d. 1178/1764), who received the license
or permission denoting the authorisation of various sciences (al-ijazah)
from him in Aleppo, wrote a thabat entitled Indlah al-télibin li'awali al-
muhaddithin.? It is self-evident that when al-Sharabati returned to Aleppo
after his last pilgrimage, he joined the teaching circles of Ibn ‘Agilah, who
was a resident there, and was awarded a hadith ijazah by him.*®* While
Ibn ‘Aqgilah stayed in Aleppo, Abu ‘Abd Allah ‘Abd al-Rahman b. ‘Abd Allah
b. Ahmad al-Ba‘li al-Dimashqi al-Khalwati al-Hanbali (d. 1192/1778) was
another of his students who attended his lectures and received a hadith
ijazah from him; he has written a thabat treatise called Mandr al-is‘ad fi
turuq al-isndd.®' His last pupil, Muhammad Sa‘id b. Muhammad Amin Safar
al-Madani al-Hanafi al-Athari (d. 1194/1780), wrote a poetic thabat in
which he mentioned the names of his masters.*

All things considered, it is taken for granted that the tradition of thabat,
which certainly existed two generations before Ibn ‘Aqilah, was spread and
developed through his works and the treatises of his students. Therefore,
the fact that Ibn ‘Aqilah himself, his masters, his teachers’ teachers, and
his students wrote works in the field of thabat indicates that a tradition
regarding this literature became widespread at that time. It can be seen
that some scholars, especially those specialising in hadith and other Islamic
disciplines, have written works in the genre of thabat in the past decades,
aiming to continue this tradition. In this regard, Muhammad Zahid

28 ‘Ajluni mentions Ibn ‘Agilah among his hadith teachers in his thabat, Hilyat ahl
al-fadl. According to him, Ibn ‘Aqilah gave him the license/permission of various
sciences (al-ijazah), including tafsir, hadith and mysticism twice, once in 1133/1721
in Mecca and once in 1143/1730 in Damascus. See Ajlani, Hilyat ahl al-fadl, 108-
110. See also al-Muradsi, Silk al-durar, 1, 259-260; Baghdadi, Hadiyah al-‘rifin, I, 220-
221; Abt al-Khayr, al-Mukhtasar, 462; al-Kattani, Fihris al-faharis, 1, 98-100.

29 Sharabati, in his book Indlah al-télibin, claimed that he attended the lectures of Ibn
‘Agilah while he was in Aleppo and received al-ijjazah from him; see Sharabati, Indalah
al-talibin (Stleymaniye Library, Hafid Efendi, 23), 60°-61". See also al-Muradji, Silk
al-durar, 111, 63-64; al-Kattani Fihris al-fahdris, I, 1076-1077.

30 Muradji, Silk al-durar, 111, 63-64; Kattani, Fihris al-fahdris, 11, 1076-1077.

31 Al-Ba'li, in his a thabat, Mandr al-is‘ad, clearly explains that he attended Ibn ‘Aqilah’s
lectures; see Ba‘li, Mandar al-is‘dd, 87-90. See also Muradi, Silk al-durar, 11, 305; al-
Kattani, Fihris al-fahéris, 11, 737.

32 Kattani, Fihris al-fahdris, I1, 986; al-Muallimi, Aldm al-Makkiyin, VI, 140; Kahhalah,
Mufjam al-mu'allifin, X, 37.
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al-Kawthari’s (d. 1371/1952) al-Tahrir al-wajiz fima yabtaghihi al-mustajiz,
Abu ‘Ali Hasan b. Muhammad al-Mashshat al-Makki’s (d. 1399/1979) al-
Thabat al-kabir and al-Thabat al-saghir and ‘Umar b. al-Jilani b. ‘Umar al-
Shiblii al-Tanist’s Thabat al-Shaykh al-Allamah al-Imam Muhammad Téahir
b. ‘Ashtr are examples of thabat in modern times.*

The vast majority of those who have written works in thabat literature
are scholars whose hadith background predominates. Additionally, the
relevant scholars have also penned works on the science of tafsir as well
as other sciences in their thabat and mention the list of tafsir classics
in alphabetical order. This is because thabats arranged in keeping with
sciences usually begin with the Qur’anic sciences, followed by hadith, siyar,
ansab, figh, usul al-figh, kalam, lexicon, grammar, literature, and poetry.
In this context, the thabat literature is a subsidiary field to the biography
of the tafsir.

2. Ibn ‘Aqilah al-Makki’s Life Story in the Context of the
Thabat Literature

2.1. His Family and Birthdate

Ibn ‘Aqilah’s full name, which incorporated his sobriquet, patronymic-
teknonymic, toponymic, and pedigree names, was Abu ‘Abd Allah Jamal
al-Din Muhammad?* b. Ahmad b. Sa‘id b. Mas‘ad al-Hanafi al-Makki.*® In
the introduction to al-Ziydadah wa-al-ihsan fi ‘ulum al-Qur'an, he explained
that he was known as ‘Aqgilah: “The poor man of God (al-fagir ild mawlah),

33 Kawthari, al-Tahrir, 5-80; Mashshat, al-Thabat al-kabir, 107-108; Shiblii, Thabat,
13-80.

34 Isma‘il b. Muhammad al-Baghdadi (1839-1920) records Ibn ‘Agilah’s name as
“Shams al-Din Mahmud b. Ahmad b. ‘Aqilah” only in one place in his book called
Idah al-maknin. See Baghdadi, Idah al-makniin, 11, 402. In various contexts in his
aforementioned work and in his book, Hadiyah al-‘4rifin, his name is mentioned
as “Muhammad b. Ahmad.” This clearly shows that the recording of Ibn ‘Aqilah’s
name as Mahmud is erroneous. This error may be caused by the copyist (mustansikh
or nasih). Because in almost all bio-bibliographical works his name is recorded as
“Muhammad b. Ahmad”. See, for example, the following works: Zabdii, T4j al-
‘arts, XXX, 39; Muradji, Silk al-durar, IV, 30; al-Baghdadi, Idah al-maknan, 11, 224;
al-Baghdadi, Hadiyah al-‘drifin, 11, 323; Kattani, Fihris al-faharis, 11, 865, 921-922;
Zirikli, al-Alam, V1,13; Kahhalah, Mujam al-mu'allifin, VIII, 264; al-Muallimi, Alam
al-Makkiyin, 11, 690; al-Hilah, al-Tarikh wa-al-muarrikhin, 393.

35 Ibn ‘Aqilah, Iqd al-jawdhir, 1, 3; Zabidi, Téaj al-‘aras, XXX, 39; al-Muradi, Silk al-durar,
1V, 30; Baghdadsi, Idah al-maknin, 11, 224; al-Baghdadi, Hadiyah al-‘drifin, 11, 323;
Kattani, Fihris al-fahdris, 11, 865, 921-922; Zirikli, al-A'lam, VI, 13; Kahhalah, Mujam
al-mu'allifin, VIII, 264; Nuwayhid, Mu'jam al-mufassirin, II, 487; Muallimi, Aldm al-
Makkiyin, 11, 690; Hilah, al-Tarikh wa-al-mu'arrikhin, 393.
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Muhammad b. Ahmad b. Sa‘id, known by the sobriquet ‘Aqgilah, says....”*®
Likewise, as per the thabats of his disciples, Isma‘il b. Muhammad al-‘Ajlani
and ‘Abd al-Rahman b. ‘Abd Allah al-Ba‘li, Ibn ‘Aqilah’s father, who was
Ahmad b. Sa‘ld, was well-known with ‘Aqilah (al-ma‘raf waliduhu ‘Agilah).>
Al-Zabidi, Khayr al-Din al-Zirikli (1893-1976), ‘Adil Nuwayhid (1923-
1996), and ‘Abd Allah b. ‘Abd al-Rahman al-Muallimi (1928-2007), who are
among the bio-bibliographical authors, also agree with this assessment.*®
Therefore, it is fair say that the relevant scholar is recorded in the sources as
both ‘Agilah and Ibn ‘Aqilah, and is known with two qualities, sobriquets.**
Ibn ‘Aqilah, as the attribution of al-Makki implies, was born, grew up, and
died in Makkah. In other words, since he spent his entire life in Makkah, he
must have received the patronymic title of al-Makki. Because he adopted
the Hanafi madhhab in jurisprudence, he is also known as al-Hanafi. This
finding is supported by the fact that Zahid al-Kawthari ranked Ibn ‘Aqilah
in the hundredth place in his book, Figh ahl al-Traq wa-hadithuhum, in
which he analysed one hundred and ten muhaddiths abiding by the Hanafi
madhhab.*®

Ibn ‘Aqilah’s exact date of birth is unknown. The bio-bibliographical sources
I have examined do not give a definite date of birth. Probably because he
was not descended from a famous family, his date of birth was not noted.
In the history of Islamic thought, the date of birth of a child who does
not come from a prominent family is usually not written because it is not
considered an important event. In other words, a newborn child is not
regarded as a memorable record, but a minor numeric detail, unless s/he
is the offspring of a ruler or a member of the social elite. In my opinion, as
aresult of this situation, only information about Ibn ‘Aqilah’s adulthood is
available in the relevant literature. However, based on Ibn ‘Aqilah’s thabat
——entitled al-Mawdahib al-jazilah fi marwiyat al-Sharif Muhammad Agilah
and in which he talks about his scholarly life, his teachers, and the lessons
he studied-—some conclusions can be drawn about his time of birth. In this
work, he says the following about his master, Aba al-Mawahib Muhammad
al-Hanbali, and his son, ‘Abd al-Jalil (d. 1119/1707):

I met with ‘Abd al-Jalil b. Aba al-Mawahib Muhammad in Makkah in
the month of Dhu al-Hujjah in 1114 [1703].... Under his guidance I read

36 Ibn ‘Aqilah, al-Ziyadah, 1, 83.

37 Ajlani, Hilyat ahl al-fadl, 108; Ba‘li, Manar al-is‘ad, 87-88.

38 Zabidi, Tdj al-‘aris, XXX, 39; Zirikli, al-Alam, V1,13; Nuwayhid, Mu‘jam al-mufassirin,
11, 487; Muallimi, Alam al-Makkiyin, 11, 690.

39 Ibn ‘Azz0z, ‘Umdat al-athbat, 128; Nuwayhid, Mujam al-mufassirin, 11, 487.

40 Kawthari, Figh ahl al-Traq, 75.
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some passages from al-Bukhari’s al-Sahih. Later I asked him to give me al-
ijazah of hadith. However, he refrained from giving al-ijazah and pointed
to his father for this job. He promised to send the text of an al-ijazah
involving the narrations of his father, Abu al-Mawahib, when he returned
to Damascus. Indeed, in accordance with this pledge, he sent me al-ijazah
of hadith.*

Ibn ‘Aqgilah’s statements about his own life demonstrate that, at the
time of the above dialogue, he was at least of mature/independent
age (mumayyiz), able to understand events, and respected in scholarly
gatherings. Likewise, this is supported by the fact that in his
aforementioned thabat, he noted the dates of death of many of his
masters including: ‘Abd Allah b. Shams al-Din al-‘Ataqi al-Makki, Salim
b. ‘Abd Allah al-Mashad, Idris b. Ahmad b. Idris b. ‘Ali al-Shamma*“ al-
Sa‘di al-Makki al-Shafii, ‘Ali al-Mazjaji al-Makki al-Hanafi, Ahmad b.
Muhammad al-Qattan al-Makki al-Maliki, and Muhammad Akram b.
‘Abd al-Rahman al-Hindi, as 1100/1689.%?

In conclusion, considering the customary methods of hadith learning from
a teacher, teaching them to others and narrating them (tahamul al-hadith),
it is likely that he was born in Makkah before 1080/1670.%® Additionally,
Ibn ‘Aqilah, in another thabat entitled ‘Iqd al-jawahir fi salasil al-akabir,
stated that he corresponded with al-Sufi and the mystic, ‘Ali b. ‘Abd Allah
b. Ahmad b. Husayn b. ‘Abd Allah al-‘Aydarus (d. 1078/1688), and received
a written al-ijazah from him.** When all these historical information and
dates mentioned by Ibn ‘Aqgilah in relevant thabats are taken together, it
can be concluded that he was born in Makkah at least in the last quarter
of the 11/17" century.

2.2. His Intellectual Development

The birthplace of Ibn ‘Aqilah, Makkah, was an extremely fertile ground
in terms of Muslim scholarship. During his lifetime, the destinations of a
pilgrimage were deemed important meeting places for many scholars and
one of the centres where different ideas were shared and disseminated. As
an illustration, one of his masters, Ahmad b. Muhammad al-Dimyati (d.
1117/1705), who was originally from Egypt, travelled to Makkah three
times to make a pilgrimage. He settled there on his last voyage and hosted

41 Ibn ‘Aqgilah, al-Mawdahib, 131. 41
42 Tbn ‘Aqilah, al-Mawahib, 550, 553, 554, 559, 560, 562. isiam
43 Bingik is of the opinion that Ibn ‘Agilah was born after 1070/1660; see Birisik, “Tbn Aragtirmalan
Akile”, 305 Dergisi
» 20 53 (2025)

44 Ibn ‘Agilah, Tqd al-jawdhir, 13-14. 29-55
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the local educational circles (halagah) on various sciences.*” Therefore, in
addition to the scholars from al-Hijaz, intellectuals such as al-Dimyati, who
later came to Makkah or visited it for serving a pilgrimage, contributed to
the training of the students of that city. Ibn ‘Aqilah, like the other pupils
of Makkah, had the opportunity to learn from the masters of different
traditions.

Ibn ‘Agilah received his early education under the instruction of the leading
scholars of Makkah. In the same way, he collected knowledge from the
scholars residing in Makkah and the intellectuals who came there annually
from various regions to perform a pilgrimage and al- umrah, by connecting
with them, and he reached an erudite proficiency that proved his scientific
maturity in miscellaneous disciplines, and the city in which he was located,
provided him with the opportunity to become a scholar of the highest and
superior tabaqah (al-isnad al-ali). In other words, his residence in Makkah
facilitated his contact with scholars and contributed to his educational
development as an authority in a variety of fields.*

The authors of bio-bibliographical works provided neither a
comprehensive assessments about Ibn ‘Agilah’s intellectual world, nor a
chronology of his masters and pupils, nor or an account of his relations
as a teacher or as a student. Nevertheless, these points about his life
story can be easily clarified through the thabat tradition. According to
Ibn ‘Aqilah’s explicit statement in his book, al-Mawdhib al-jazilah, the
first teacher in whose presence he sat to learn was Salim b. ‘Abd Allah
al-Mashad (d. 1100/1689). He read and memorized many books under
his guidance including Ibn Malik al-Ta'7’s (d. 672/1274) al-Alfiyah, Ibn
Ajurram’s (d. 723/1323) al-Ajurramiyah, Muhammad b. Yasuf al-Santsi’s
(d. 895/1490) Umm al-Barahin, and Ibrahim b. Ibrahim al-Lagani’s (d.
1041/1631) Jawharah al-tawhid.*” He also became a student of Mir al-
Uzbaki al-Mu‘ammar (d. 1114/1702) and read many classical works
under his instruction, notably ‘Izz al-Din al-Zanjani’s (d. 660/1262) al-
Tasrif.*® He attended the lecture circles of ‘Abd Allah b. Shams al-Din al-
‘Ataqi al-Makki (d. 1100/1689) in the masjid of ‘Abd Allah b. ‘Abbas and
read hadith classics from him.*® From Ahmad b. Muhammad al-Qattan
al-Makki al-Maliki (d. 1100/1689) he had the opportunity to construe
many books, notably Abua al-Barakat al-Nasafi’s (d. 710/1310) Manar

45 Abu al-Khayr, al-Mukhtasar min Kitab Nashr, 88-89.

46 Muallimi, Aldm al-Makkiyin, 11, 690; Hilah, al-Tarikh wa-al-mu'arrikhin, 393-394.
47 Ibn ‘Aqgilah, al-Mawahib, 553.

48 Ibid, 549.

49 Ibid, 550.
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al-anwadr, al-Khatib al-Qazwini’s (d. 739/1338) Talkhis al-Miftdh and Jalal
al-Din al-Suyuti’s (d. 911/1505) Sharh al-Alfiyah.>

Similarly, according to the aforementioned thabat, Ibn ‘Aqilah became
a student of Yanus b. Ahmad al-Mahalli al-Azhari al-Kafrawi al-Shafi‘i
(d. 1120/1709) for about ten years, attended his tafsir, hadith, and figh
lectures, and later received al-ijazah of these sciences from him.*! He was
also a student of Sadr al-Din al-Uzbaki (d. ?), with whom he read Aba al-
Hasan Najm al-Din Dabiran ‘Ali b. ‘Umar b. ‘Ali al-Katibi’s (d. 675/1277)
Hikmat al-‘ayn, which analyzes the subjects of divinity and nature.* It is,
therefore, apparent that Ibn ‘Aqilah’s master of philosophy was Sadr al-
Din al-Uzbaki.

Ibn ‘Aqilah proved his proficiency in almost every field of the Islamic
sciences including exegesis, narration, mysticism, jurisprudence, and
theology. For instance, he has a book entitled ‘Iqd al-jawdhir fi saldsil
al-akabir, which reveals his personal ascetism and his qualification as
Qadiri Sheikh. Therefore, besides his other qualities, it is undeniable
that he had the facet of renunciation (zuhd) and scrupulosity (ward).>
As al-Muradi and al-Kattani point out, Ibn ‘Agilah related in this work
information about eighteen tarigah lineages from whom he received al-
ijazah, including Muhammad b. ‘Ali b. ‘Ali b. ‘Ali b. Ahmad al-Ahmadi, ‘Abd
Allah b. ‘Ali BaHusuyyin al-Saqqaf, and Husayn b. ‘Abd al-Rahim al-Makki.
Furthermore, according to them, Qasim b. Muhammad al-Baghdadi al-
Rami made him wear the cardigan of al-Qadiriyah tariqah.>*

Ibn ‘Aqilah’s narrative style throughout al-Ziyddah wa-al-ihsdn is also
an indication of his ascetism. To illustrate, the following prayer of al-
Ziyadah in his introduction, in which he made tawassul with the Prophet
Muhammad, supports the fact that he was a Safi:

We ask Allah Almighty to grant us the knowledge of his beloved book and
guide us to understand its sublime meanings of it, by the medium (al-
tawassul) of Prophet Muhammad, the prophet of mercy, the intercessor of
al-ummabh, the leader of the worlds, and the best of those who know and

understand.*®

50 Ibid, 560.

51 Ibid, 126. For detailed information about Ytinus b. Ahmad al-Kafrawi, see al-Muradsi,
Silk al-durar, IV, 265-267.

52 Ibn ‘Aqilah, al-Mawdhib, 556. 43
53 Kattani, Fihris al-faharis, 11, 607, 865; Abt al-Khayr, al-Mukhtasar min Kitab Nashr, islam
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‘Abd Allah b. Husayn al-Suwaydi (d. 1174/1761), one of the disciples of
Ibn ‘Aqilah, referred to the mystical tendency of his master in his related
thabat and said the following about him: “My master follows the paths of
righteousness, adheres in all his circumstances to the bond of forthrightness,
and abounds in divine knowledge. He is described as a high-ranking,
righteous, hermetic, pious, and mystical person.”® These statements by al-
Suwaydi are evidence of his competence in the field of mysticism. However,
on the basis of the scholarly style of Ibn ‘Aqilah’s works and his endeavours
to obtain al-ijazahs from various denominations, it can be concluded that
he was not bigoted or obsessively attachment to any sect.”’

Besides mysticism, Ibn ‘Aqgilah reached a high intellectual proficiency in
almost every field of Islamic sciences and wrote many works showing his
erudite maturity. As will be mentioned in the section on his works, he
achieved a high scholarly position among savants thanks to his works.
Indeed, both his students and contemporaries as well as many polymaths
from later periods have praised his leadership and virtuous role in the
sciences. One of his students, ‘Ali b. Ahmad b. Mukarram al-Sa‘idi al-
‘Adawi, characterized him in his thabat with qualities such as worldly
and religious beauty (jamal al-dunyd wa-al-din) and titles like the great
and unique scholar of his time (imam ‘asrihi wa-farid misrihi), a renewer/
reformer of tarigah (mujaddid al-tarigah), a scholar to be consulted and
instructed on the meaning of truth (al-mushar ilayhi fi ma‘ani al-haqiqah),
the schoolman of Islamic law (muharrir al-shari‘ah), the gnostic man (al-
‘arif bi’llah), and the signifier of God’s way (al-dall ‘ala basirah ila Alldh).>®
Another of his students, ‘Abd al-Rahman al-Ba‘li, in his thabat, described
his master as al-imam, al-fadil, al-muhaqqiq, al-‘allamah, al-humam, al-kamil,
al-mudaqqiq, ‘umdat al-muhaqqiqin, and qudwah al-mudarrisin.>®

Based on the information written down in the first waraqah of Nevsehir
Damad Ibrahim Pasha’s manuscript (nuskhah) of al-Ziyadah wa-al-ihsan,
the following evaluation of Tahir b. ‘Isa al-Husayni (d. ?), who was a
contemporary of Ibn ‘Aqilah, also supports his scholarly maturity: “al-
Shaykh Muhammad b. Ahmad b. Sa‘id, known as ‘Aqgilah, was a jurist
(al-fagih), the man of most knowledge (al-‘allamah), a schoolman (al-
mudarris), and a scholar who wrote highly systematic works and spoke
eloquently (ghayat al-tahrir wa-al-tajwid).”®® Likewise, Muhammad ‘Abid

56 Suwaydi, al-Nafhah al-miskiyah, 77.

57 Mollaibrahimoglu, Yazma Tefsir Literatiri, 573; Sener, [bn Akile’nin el-Cevheri'l-
Manziam'u, 8.

58 Saidi, “Mukhtasar thabat”, 588.

59 Ba‘li, Manér al-is‘ad, 87.

60 Ibn ‘Aqilah, al-Ziyadah, Nevsehir Damad Ibrahim Pasha Library, no. 48/1, 1*-1°. See
also Muslim, al-Dirdsah of al-Ziyadah, 1, 35, 39.
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al-Sindi (d. 1257/1841) wrote the following about Ibn ‘Agilah in his work
Majmu‘ijazat wa-al-rasd’il:

al-Shaykh Muhammad ‘Aqilah al-‘Alawi was a scholar, al-sufi, and muhaddis.
He had a great reputation in the sciences, including figh, renunciation
(zuhd), and scrupulosity (wara’). He had a prescription of exercises (al-
riyadat) and spiritual struggle (al-mujdhadah) in the path of mysticism.
‘Abd al-Khaliq b. Aba Bakr al-Mazjaji praised him and stayed with him for

along time.®

In bio-bibliographical works, besides the above qualifications, Ibn ‘Aqgilah
is also described as jamal al-din, shams al-din, al-shams, al-shaykh, al-‘dlim,
al-awhad, al-muhaddith, muhaddis al-Hijaz, al-mu'arrikh, al-musnid, al-sufi,
al-nihrir, al-fahhdamah, al-thiqah, al-mutqin, al-bari', al-tahir, al-nabl, al-fadl,
and al-zahir.%? Such characteristics, which indicate his competence in the
scientific fields, reveal his scholarly proficiency, religious and intellectual
identity in Islamic sciences such as exegesis, narration, history and
mysticism. In this context Muhammad Khalil al-Muradi (d. 1206/1791),
one of the scholars who wrote the biography of Ibn ‘Aqilah, said the
following about him: “Ibn ‘Aqilah was an honourable and virtuous man
who excelled in many sciences.”®

Both the explicit information specified by Ibn ‘Aqilah in his thabat, al-
Mawahib al-jazila, the qualities described by his disciples in their thabats,
and by his contemporaries in their works, and all the above portrayals and
characterisations of his scholarly personality by the authors of the tabagaits,
reveal that he received a good education, was trained by the leading scholars
of his time, and proved his maturity in almost every field of Islamic sciences.
Similarly, as [ will express in the following pages, the fact that the students
of his time attended his lectures-both in Makkah and on his scientific
journeys to various centers-benefited from his scholarly knowledge, and
sought to receive al-ijazah from him reinforces these praises. It can therefore
be concluded that Ibn ‘Aqilah’s authority and fame in Islamic sciences spread
to diverse territories of the Islamic world during his lifetime.

2.3. A Chronology of His Scholarly Journeys

Ibn ‘Agilah made a series of scholarly journeys (al-rihlah fi talab al-‘ilm)
to various territories in an effort to deepen further in Islamic sciences

61 Abu al-Khayr, al-Mukhtasar min Kitab Nashr, 462. 45

62 Muradi, Silk al-durar, IV, 30; al-Kattani, Fihris al-fahéris, 11, 607, 922; Zirikli, al-Alam, islam
VI, 13; Kahhalah, Mu‘jam al-mu’allifin, VIIL, 264; Nuwayhid, Mujam al-mufassirin, II, Arastirmalar
487; al-Hilah, al-Tarikh wa-al-muarrikhiin, 393. 2;’&';;5)

63 al-Muradji, Silk al-durar, IV, 30. 29-55
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and to attain to scholarly degrees and ranks, and he placed a special
emphasis on education and training activities during these travels. This
is why his journeys were so effective in developing and recognising of his
intellectual development. He was not a scholar who spent his life in one
center. Accordingly, he travelled first to the territory of al-Sham, then
to Baghdad, and finally to Istanbul to carry out educational activities.
He lived for a long time in Aleppo and Damascus, where he attended
hadith classes. In this direction, he participated in lecture gatherings and
remembrance (dhikr) assemblies at al-Madrasah al-Jagmaqiyah,®* located
near the Umayyad Mosque, and attributed to the Mamluk sultan, al-Malik
al-Zahir Aba Sa‘id Sayf al-Din al-‘Ald’i Jagmagq (d. 857/1453), and served
as a scholar (al-mudarris) at this madrasah. While he was in the territory
of al-Sham, he gave al-ijjazah to many students, including al-Ajlani, al-
Sharabati, and al-Bali.%® He later travelled to Baghdad and Anatolia, where
he attended lectures by famous scholars and gave hadith al-ijézahs to his
students.®® The majority of the authors of bio-bibliographical works do
not mention the dates and chronological order of Ibn ‘Aqilah’s scholarly
journeys. However, as Mustafa Muslim (1940-2021) points out, even if
they do not give a chronological date range and detailed information about
his scholarly travels, the information they provide on this subject clearly
indicates that these had a great impact on his life.*”

Some conclusions about Ibn ‘Aqgilah’s scholarly journeys can be drawn from
some detailed information mentioned by scholars such as al-Ajlani, al-
Sharabati, and al-Ba‘li in their thabats. al-Ajluni, in his thabat, Hilyat ahl al-
fadl, states that he received from Ibn ‘Aqilah al-ijazah of hadith and other
sciences twice, once in 1133/1721 in Makkah and once in 1143/1730 in
Damascus.® Al-Sharabati, known as the Aleppo muhaddis and the reference
source of his time, mentions in his thabat, Inalah al-talibin, that Ibn ‘Aqilah
travelled to Aleppo between 1140/1728 and 1150/1738. He records that
he attended Ibn ‘Aqilah’s lectures and received a general ijazah from him
during this period. His statements are as follows:

One of the scholars of al-Haramayn, Muhammad b. Ahmad ‘Aqilah, came
to the city of Aleppo between 1140/1728 and 1150/1738. A huge crowd

64 For a comprehensive assessment about al-Madrasah al-Jagmagqiyah see Badran,
Mundéadamat al-atlal, 160-162.

65 Ajlani, Hilyat ahl al-fadl, 108; Sharabati, Indlah al-talibin (Hafid Efendi, 23), 617 Ba'li,
Mandr al-is‘ad, 88. See also Kattani, Fihris al-faharis, 11, 737, 1076.

66 Muradi, Silk al-durar, 111, 205, 1V, 30; Nuwayhid, Mu‘jam al-mufassirin, II, 487;
Muallimi, Aldm al-Makkiyin, 11, 690; al-Hilah, al-Tarikh wa-al-mu'arrikhin, 393-394.

67 Muslim, al-Dirdsah of al-Ziyadah, 1, 21.

68 Ajlani, Hilyat ahl al-fadl, 108.
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rushed to welcome him, and he was very well received there. He certainly
deserved this respect and importance. The majority, and perhaps all, of
the students of Aleppo joined his lectures. Praise and thanksgiving be to
God, I attended his lectures and copied some of his works for myself. He
gave me al-ijjazah of his al-Musalsalat and his other works. In 1148/1736,
after Ibn ‘Agilah returned to Makkah from Istanbul, God gave me the
opportunity to perform another pilgrimage. He allocated for me a room in
his house while I stayed in Makkah.®

Similarly, al-Muradi and al-Kattani, when referring to al-Sharabati’s life
story in their tabagats, mention that he met Ibn ‘Aqilah during his second
pilgrimage. Accordingly, al-Sharabati performed his second pilgrimage in
1143/1730, when his return to Aleppo, he met Ibn ‘Agilah and received
from him al-ijazah of hadith on this date.”” When the autobiographical
data mentioned by al-Sharabati in his thabat and the historical knowledge
narrated by al-Muradi and al-Kattani about him are considered together,
it becomes clear that the pilgrimage referred to in his thabat was likely his
third or last pilgrimage. According to this, he met Ibn ‘Agilah in Aleppo
during his second pilgrimage and became his disciple. When al-Sharabati
travelled to Makkah for the last pilgrimage, he met with his teacher again
and resided in his house.

As mentioned in al-Bali’s thabat, Mandr al-is‘dd, Ibn ‘Aqilah travelled to
Damascus on his return from a pilgrimage in 1143/1730, and after staying
there for a while he went to Aleppo. Al-Ba‘li stated that he received al-ijazah
from him in Aleppo on Jamadi al-Akhirah 11, 1144/December 11,1731.” In
his thabat, al-Ba'li described his meeting with Ibn ‘Aqilah as follows:

When I came up to Aleppo, I met Ibn ‘Agilah in the house of al-Sayyid
‘Umar Afandi Taha Zadah (d. ?), who was then in charge of the affairs of
al-sayyids and al-sharifs (nagib al-ashraf). A huge crowd rushed to greet
him, and he was very well received there. Everyone lined up to kiss his
hand, including al-Sayyid Ahmad Afandi Sayfi Zadah, al-Qadi of Aleppo.
Ibn ‘Agilah organised a lecture circle to read al-Bukhari’s al-Sahih. A large
crowd including our teacher and friend, ‘Ali al-Dabbagh, joined his lecture
circle. I attended this assembly to listen to a part of al-Bukhari’s al-Sahih.
I heard many hadiths from him, especially al-musalsal bi-al-awwaliyah. He
gave me a general al-ijazah for all of the narrations that he had, including
his great thabat. He wrote al-ijazah that he gave to me in his own hand.”

69 Sharabati, Indlah al-talibin (Hafid Efendi, 23), 60612,
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Based on all this historical data found in the thabats of al-Ajluni, al-Sharabati,
and al-Ba'li, it is reasonable to suggest that Ibn ‘Aqilah was in the territory
of Aleppo and Damascus between 1143/1730 - 1144/1731. After Aleppo
and Damascus, Ibn ‘Agilah was known to have made a scholarly journey to
Baghdad. As a matter of fact, al-Sharabati and al-Ba'li, mentioned in their
thabats that he travelled to Baghdad primarily to visit the tomb of ‘Abd al-
Qadir al-Jilani (d. 561/1166) and for some scholarly activities.”

‘Abd Allah b. Husayn al-Suwaydi, another student of Ibn ‘Aqilah, provided
some detailed information on this subject in his thabat, entitled al-Nafhah al-
miskiyah fi al-rihlah al-Makkiyah and in which he examined his own scholarly
journeys. In this book, al-Suwaydi not only stated that he was a student
of Ibn ‘Agilah, but also clarified the date of his teacher’s scholarly journey
to Baghdad. His statements on this subject are as follows: “When our al-
Shaykh Muhammad b. ‘Agilah was residing in Baghdad in 1145/1735, 1
wore an araqi cardigan from his hands (labistu al-khirqata wkanat ‘aragiyah).
I received from him al-ijazah of mysticism concerning the inculcation of
remembrance (dhikr).”’ In the same way, al-Muradi described the time and
place in which al-Suwaydi was a student of Ibn ‘Aqilah as follows: “Abd
Allah al-Suwaydi took some oral lessons from Shihab al-Din Muhammad b.
Ahmad b. ‘Aqgilah, who visited Baghdad in 1143/1731.7%

When al-Suwaydi’s expression on his own life and al-Muradi’s detailed
assessments are considered together, it may at first appear that Ibn ‘Aqilah
did not leave Baghdad immediately after he arrived in 1143/1731 but left
in 1145/1735 to travel to Makkah or another city. However, this view is
contradicted by the consequent implication that he was in Aleppo and
Damascus at the same time as well as by the tentative date of his trip to
Istanbul, which will be discussed hereafter. From this it can be concluded
that Ibn ‘Agilah made two scholarly trips to Baghdad, one in 1143/1731
and the other in 1145/1735.

After returning from Baghdad, Ibn ‘Aqgilah also made a scholarly journey
to Istanbul, where he stayed for a while and gave al-ijazah of hadith to
his students. al-Sharabati and al-Ba'li, in their thabats, state that their
master Ibn ‘Aqilah travelled to Istanbul to convey his request to repair the
water channels of ‘Arafah (‘Ayn Zubaydah), which lie to the east of Makkah
and where the most important element of pilgrimage, pause (wagfah), is
performed, and to obtain support from the caliphate center in this regard.
Public services like repairing ‘Arafah’s water canals were resolved as a

73 Sharabati, Indlah al-talibin (Hafid Efendi, 23), 61%; Ba'li, Manadr al-is‘ad, 90.
74 Suwaydi, al-Nafhah al-miskiyah, 78.
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result of his bureaucratic efforts. According to al-Sharabati and al-Ba'li,
while he was in Istanbul, the Ottoman Sultan Mahmud I (d. 1168/1754)
attended his hadith assemblies three times and made large donations. The
fact that Mahmud I participated in his congregation showed his notoriety
at the time in various sciences.”

Although the date of Ibn ‘Aqilah’s scholarly journey to Istanbul is
not known with certainty, his student Hamid b. Yasuf b. Hamid al-
Bandirmahwi al-Uskudari al-Hanafi (d. 1172/1758), known as Kajuk
Hamid Afandi of Bandirmah, provided a detailed account of it in his
treatise, Taninu al-mujaljldt bi-tabyin al-musalsaldt. In line with Taninu al-
mujaljlat, Hamid Afandi received al-ijazah of the work entitled al-Fawd'id
al-jalilah fi musalsaldt Ibn ‘Agilah regarding the musalsal hadiths from Ibn
‘Agilah’s own hands in Istanbul on Monday, Jamadi al-Awwal 18, 1145/
November 6, 1732, at the house of Anfi Zadah, in the presence of a large
number of scholars, including Anfi Zadah, Labib Wa‘iz Jami* al-Sultani,
Isma‘il Mu‘abbir Zadah Afandi, ‘Ali al-Munfi Shaykh al-Qadiriyah and
Masjid Zadah ‘Abd Allah Afandi. Ibn ‘Aqilah, not only gave him al-ijazah
of hadith but also let him wear the cardigan of al-Qadiriyah in the same
congregation. Likewise, it is also known that the manuscript of al-Fawa'id
al-jalilah in the Stleymaniye Library (Hact Mahmud Efendji, no. 638, 682;
‘Asir Efendi, no. 68) was copied in Istanbul in 1144/1731.”” Moreover,
the fact that the Ottoman archival documents contain an order dated
1145/1732 sent to the captain of a galleon to facilitate Ibn ‘Aqilah’s return
by sea from Istanbul to Makkah via Egypt, confirms that he travelled
to Istanbul around this time.”® Based on all this detailed information,
especially in the thabat literature, it can be concluded that Ibn ‘Agilah
travelled to Istanbul one or more times in the period 1144-1145/1731-
1732 and gave al-ijazah of his works there.” In the final analysis, according
to al-Sharabati and al-Ba‘li, his last trip was to Istanbul, from which place
he returned to Makkah and spent the rest of his life there.*®
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Ibn ‘Agilah was not a scholar who was satisfied with the aforementioned
scientific journeys to meet with the scholars of his time. On the contrary
he endeavoured to contact those whom he would not have the opportunity
to meet or to listen to, owing to their distance from the region of al-Hijaz.
For example, he corresponded with al-Sufi and mystic ‘Ali b. ‘Abd Allah
b. Ahmad b. Husayn al-‘Aydarus who resided in Bandar Surat within the
Indian subcontinent and asked him for al-ijazah and cardigan dress-up
(ilbas).®* Al-‘Aydarus accepted his request and sent him a letter containing
his al-ijazah of al-tarigah.®* His correspondence with al-‘Aydarus further
shows that he was in contact with al-Sufi scholars.

2.4. His Works

In their thabats, al-Sharabati and al-Ba‘li are only acquainted with the
following six works of Ibn ‘Aqilah: (1) al-Jawhar al-manzim fi al-tafsir bi
al-marfi‘min kaldm Sayyid al-Mursalin wa-al-mahkim; (2) al-Ziyadah wa-al-
ihsén fi ‘ulim al-Qur’an; (3) Kathib al-anwér fi dhikr Allah al-Aziz al-Jabbar;
(4) Nuskhah al-wujud fi al-akhbdr ‘an hal al-mawjud; (5) ‘Iqd al-jawdhir fi
saldsil al-akdbir; and (6) al-Mawdhib al-jazilah fi marwiyadt al-faqir ila Allah
Muhammad b. Ahmad ‘Aqilah.® Bio-bibliographical reference works, on the
other hand, provide more comprehensive information on the number of
works he produced. For example, al-Muradsi, in Silk al-durar, states that Ibn
‘Agilah wrote important works and mentions eight of them.?* Similarly,
Abu al-Khayr in al-Mukhtasar min Kitab Nashr, after giving the names
of nineteen works of Ibn ‘Aqgilah, concluded the following about him,
“A reliable person informed me that Ibn ‘Agilah had about ninety works
(akhbarani thigatun bi-anna la-hu nahwa tis‘in muallafan).”® Additionally,
while Isma‘il b. Muhammad al-Baghdadi provides the names of twelve of
Ibn ‘Aqilah’s works in Hadiyah al-‘Grifin, ‘Umar Rida Kahhalah mentions
only five of them in Mufjam al-muallifin.%

In the final analysis, comparing the list of Ibn ‘Agilah’s books mentioned in
the tradition of thabat with the information given in the bio-bibliographical
works, it is concluded that it is difficult to determine the list of all his works
based on the tradition of thabat. This shows that the life story of an author
cannot be revealed in all aspects and details based on the tradition of thabat.
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Conclusion

Resembling an intellectual autobiography writing, containing
comprehensive information about the history and methods of education
teaching, the social and cultural history, and the history of sciences of the
periods in which they were written, and revealing the relationship between
teacher and pupil, the genre of thabat writing is used in a close sense with
the terms al-fahrasah, al-fihrist, al-fihris, al-mu‘jam, al-mashyakhah, and al-
barnamaj. Accordingly, thabat and these other subgenres are the common
designations of the catalogues in which scholars, usually as a means of al-
isnad and al-ijazah, inscribe the names of the books they read from their
teachers of the relevant time and the books they read from them on the
basic classics in various fields in accordance with the date of their death
or alphabetically. The thabat literature, which came into existence in the
classical period with its various equivalents, is a significant area that has
not been sufficiently studied by modern researchers and has not been the
subject of a comprehensive study. However, if the works on the subject
of thabat are evaluated quantitatively, it can be observed that they have
reached a number that could constitute a tradition in the history of Islamic
literature. There can be no doubt with certainty that at least three of Ibn
‘Aqilah’s teachers, his teachers’ teachers, himself, and his students have
written works in this genre, and that their works have reached the modern
period, so that the genre of thabat writing is a tradition that has existed
for four generations and continued into the modern era.

Scholars such as Ahmad b. ‘Ali al-Balawi al-Wadiashi, Shams al-Din
Muhammad al-Babili, Hasan b. ‘Ali al-‘Ujaymi, Ahmad b. Muhammad
al-Nakhli, ‘Abd Allah b. Salim al-Basri, Ibn ‘Aqilah al-Makki, Isma‘il b.
Muhammad al-‘Ajlani, ‘Abd al-Karim b. Ahmad al-Sharabati, ‘Ali b. Ahmad
al-Sa‘idi al-‘Adawi, ‘Abd al-Rahman b. ‘Abd Allah al-Ba‘li and Muhammad
Sa‘id Safar al-Athari, who have works in the thabat tradition, focused more
on the science of hadith and wrote works in this field. Besides narration,
these scholars also have works in other disciplines, especially Qur’anic
exegesis. Therefore, while trying to determine that the tradition of thabat
is an alternative link to the history of tafsir and especially to tabagat al-
mufassirin, it is observed that the tafsir-hadith duo is closely related in
terms of using the same sources. In this regard, while delving into the
possibility of the thabat literature as a new link to the tradition of tafsir
tabagat in the example of Ibn ‘Aqilah al-Makki’s life story, it is concluded 51
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scholarly networks can be identified. The bio-bibliographical works, such
as al-Muradi’s Silk al-durar, Isma‘il b. Muhammad al-Baghdadi’s Hadiyah
al-‘arifin and his Idah al-makniin, ‘Abd Allih Mirdad Aba al-Khayr's al-
Mukhtasar min Kitdb Nashr al-nawr wa al-zahar fi tardjim afddil Makkah,
Muhammad ‘Abd al-Hayy al-Kattani’s Fihris al-fahdris wa-al-athbat, and
‘Umar Rida Kahhalah’s Mujam al-muallifin, which incorporate information
about Ibn ‘Aqgilah’s life story, are too limited in comparison with the
data available in the thabat tradition. That is to say, the former do not
sufficiently cover biographical and bibliographical details such as the
period of his birth, the chronological list of his teachers, his scholarly
personality and journeys, his activities, works, and the educational
curriculum of the relevant period. It can be said that the relevant literature
is superficial because it has limited information on this issue, whereas the
thabat literature provides sophisticated information about Ibn ‘Aqilah’s
birth, scholarly personality, intellectual journeys and works, and offers
the opportunity to navigate the capillaries of the period in which he lived.

In other words, although there are points that remain silent and not all
questions can be answered completely, some findings about Ibn ‘Aqila's life
story can be identified by referring to the tradition of thabat. For instance,
Ibn ‘Aqilah’s trip to Istanbul, his meeting with the Ottoman Sultan
Mahmaud I, the Sultan’s repeated participation in the hadith assemblies
that he coordinated there, the existence of his political relations, and other
detailed information supporting his scholarly maturity in various sciences
can only be identified through the tradition of thabat. However, in the case
of Ibn ‘Aqilah’s life story, it is also possible to say that there are parallels
both in the literature of thabat and in the general bio-bibliographical
works.

In the final analysis, the most reliable first-hand/primary source to obtain
detailed information on the life story, scholarly personality, and works of
any scholar can be considered as the literature of thabat, which contains
both written and oral, cultural sources, notes, and elements. Therefore,
by adding thabat literature as a new link to the tradition of tabagat al-
mufassirin, erudite biographies of classical commentators can be rewritten,
unknown aspects of their lives can be analysed, and between the lines of
their works can be better understood.
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Ibnii’l-Vezir'in (6. 840/1436)
Onerdigi Dogru Tefsir Yontemi

ENES BUYUK*

Ozet

Zeydi-Selefi ¢izgiyi benimseyen Ibnir'l-Vezir dogru dini distincenin Yunan diisiincesine
kadar uzanan felsefi kabullerle degil temelde Kur’an'm ve stinnetin delilleriyle mamkiin
olacagini savunmustur. Oncelikle Kur'an’a dayali bilgi anlayis1 Ibni'l-Vezir'i Kur'an'm nasil
dogru anlagilabilecegi sorunuyla karst karstya birakmistir. O, IsariI-hak kitabinda “Dog-
ru Tefsirin Yéntemi Hakkinda Rehber” baghg: altinda mezkir soruna dair derli toplu bir
tefsir yontemi 6nerisinde bulunmustur. Bu makalenin amaci ise Ibnii’l-Vezir'in 6nerisini
deskriptif yontemle ortaya koymak, bunu, bir yandan tefsir disiplininin genel birikimi,
diger yandan da takip ettigi diisiince tarzinin kurucu ve énemli isimleri olan Ahmed b.
Hanbel, {bn Teymiyye ve Ibn Kayyim el-Cevziyye gibi isimlerin diisiinceleriyle mukaye-
se edip agiklayic1 ve yorumlayici yontemle incelemektir. O, bu énerisinde tefsiri rivayet
ve dirayet olmak tizere ikiye ayirmigtir. Rivayet siirecinde dikkat edilecek hususlar1 be-
lirttikten sonra dirayet tefsirini de yedi asamaya hasretmistir. Haklarinda belli bir epis-
temik kabultin belirlenmesi gerektigini dustindugi temel Kur'an kavramlarin ilk siraya
yerlestirmigtir. Daha sonra epistemik hiyerarsiye Kur’an, siinnet, sahabe kavli, dil bilgisi
ve mecaz problemini dahil etmistir. Ibnit'l-Vezir son olarak hakkinda sahih bir delilin bu-
lunmadig1 ve miifessirlerin ihtilaf ettigi durumlarda ne yapilacagindan bahsetmistir. Ona
gore bu agamalara gore yapilan tefsirler Kur’an yorumunda dogru bilgiye ulastiracaktir.

Anahtar Kelimeler: Tefsir, Ibnii’l-Vezir, yontem, Isaril-hakk, Selefi.

The Correct Method of Tafsir as Proposed by Ibn Al-Wazir
(d. 840/1436)

Abstract

Ibn al-Wazir, who adopted the Zaydi-Salafi line, argued that correct religious thought
would be possible through the evidence of the Qur’an and the Sunnah not through
philosophical assumptions dating back to Greek thought. His understanding of
knowledge, based primarily on the Qur’an, confronted Ibn al-Wazir with the problem
of how to understand the Qur’an correctly. In his book, Isar al-haqq, under the subtitle
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“Guidance on the Method of Correct Exegesis” he proposed a method of tafsir that
addresses this problem. The aim of this article is to present Ibn al-Wazir’s proposal
in a descriptive and interpretive way by comparing it with the general sources of
the discipline of tafsir, on the one hand, and with the thoughts of the founding and
important names of the style of thought he followed such as Ahmad b. Hanbal, Ibn
Taymiyya, and Ibn Qayyim al-Jawziyya on the other. In this proposal he divides tafsir
into two categories: riwayah (narration-based tafsir) and dirdyah (opinion-based tafsir).
After specifying the issues to be considered in the process of riwayah, he also categorized
the tafsir of dirayah into seven stages. He placed the basic Qur’an concepts, about which
he thought that a certain epistemic acceptance should be determined, in the first place.
He then included the Qur’an, the Sunnah, the tradition of the Companions, grammar,
and the problem of metaphor in the epistemic hierarchy. Finally, Ibn al-Wazir explained
what to do in cases where there is no authentic evidence and the commentators disagree.
According to him, exegesis according to these stages will lead to the correct knowledge
in the interpretation of the Qur'an.

Keywords: Tafsir, Ibn al-Wazir, Method, Isar al-haqq, Salafi.

Giris

Kur’an'in nasil tefsir edilmesi ve tefsirde hangi yontemin takip edilmesi
gerektigine dair tartigmalar I. asrin sonlarina kadar uzanir. Erken dénem-
de mistakil tefsir usulit metinleri kaleme alinmasa da literatiirdeki tefsir
pratigi ve zaman zaman yer verilen metodolojik aciklamalar miifessirlerin
birtakim yéntemler takip ettigini ortaya koymaktadir. Tedvin dénemin-
den sonra kelam, hadis ve fikih ilimlerinin; IV ve V. asirlarda da usul ve
tasavvufun tesekkil edip sistemlesmesiyle tefsirin metodolojik referans-
lar1 buyik oranda belirginlesmigtir. Nitekim V. asirdan itibaren kaynak-
larda “miifessirin bilmesi gereken ilimler” ya da “tefsirin istimdat ettigi
ilimler” gibi bagliklar altinda tefsir faaliyetinin metodolojik dayanaklar:
zikredilmektedir. Bu baglamda dil bilimi, hadis, usul, kelam ve tasavvuf
one ¢ikar. Dil bilgisinin niteligi, rivayetlerin giivenilirligi, metinlerin an-
lama delalet vecihleri gibi naslarin yorumunu merkeze alan epistemolojik
tartismalar mezkir ilimlerin literatiirtinde s6z konusu edilmigtir. Bunlar-
dan ayr olarak klasik dénemde dikkate deger bir tefsir usuli literatiira
gelismis degildir. Durum béyle olmakla birlikte metodolojik icerige sahip
tefsir mukaddimeleri ve ulamw’l-Kur’an’lar da dahil olmak tizere Muha-
sibi (6. 243/857), Ibnw'l-Arabi (6. 543/1148), Haralli (6. 637/1240), Tafi
(6. 716/1316), Ibn Teymiyye (6. 728/1328), Ibnii'l-Ekfani (6. 749/1348),
Kafiyeci (6. 879/1474) gibi isimler tarafindan bagimsiz birkag tefsir usulii
risalesinin kaleme alindig: bilinmektedir.! Bunlar 6zellikle VI ve VII. asir-
lardan sonra artig gostermigtir.

1 Diger isimler i¢in bk. Haleli, “Kavaidu’t-tefsir”, s. 94-79.
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IX. asirda tefsir usuliine katki sunan 6nemli isimlerden biri de Yemenli
Zeydi-Selefi alim Ibnil-Vezir'dir (6. 840/1436). Ilmi sohretiyle taninan
bir ailede yetisen Ibnii’l-Vezir genclik yillarin1 kelamla ugrasarak ge¢irmis,
bir zaman sonra kelami metot kendisini kesin sonug¢lara ulagtirmadigi i¢in
Kur’an’a ve siinnete yénelmistir. fhtilaflarin ve mezhep catigmalarinin yo-
gun oldugu bir dénem ve kiiltiir cevresinde yasayan Ibnii'l-Vezir'in ilmi
kariyerinin gelisiminde Mu'tezile, Es‘arilik, Zeydilik ve Selefilik-Hanbelilik
etkili olmustur.? Ona gore bir yandan Islami firkalar kendi diistincelerini
Kur’an’a refere ettiklerinden bir yandan da Kur’an, hakk: arayanlar i¢in
kaynak oldugundan onun dogru yorumlanmasi, yorum siirecinde de dog-
ru yontemin takip edilmesi gereklidir. Bu sebeple dhir 6mrinde uzlete ce-
kildigi sirada kaleme aldig1 son kitabi IsdriiT-hak ale’l-halk fi reddi’l-hilafat
ald mezdhibi’l-hak’ta “Dogru Tefsiri Bilmenin Yontemine Ulagtiran Rehber”
baghg altinda tefsir usuliine miistakil yer ayirmigtir. Misir'da Darw’l-kiitib
ve'l-vesaikr’l-kavmiyye'de kayitli olmak tizere Ibnii'l-Vezir'e bir de Kavdi-
dii’t-tefsir risalesi nispet edilmektedir.? Eser incelendiginde bunun esasen
Isarii'l-hak kitabindaki ilgili bolim oldugu, 1881 yilinda mezkar kitaptan
hareketle miistakil bir risale olarak tecrit edildigi, haliyle Ibnii'l-Vezir'in
bu hususta ayr1 bir risale kaleme almadigi anlagilmaktadir. Bu metin ib-
ni'l-Vezir'in bélimiin sonunda “Bu kisim ayrica yazilsa mistakil bir kitap

olur” ifadesinden hareketle kaleme alinmig olmalidur.

Ibniv'-Vezir'in mezkir baslik altinda 6nerdigi tefsir usulii, onun ¢esitli ki-
taplarinda etraflica yazdig: hususlarin derli toplu sekilde ifade edilmesin-
den ibarettir. Nitekim yer yer ilgili meseleleri diger kitaplarinda ayrintili
isledigini ifade eder. Onun kelami ve itikadi gorisleriyle ilgili tezler olsa
da énerdigi tefsir usuliiyle ilgili Tiirkce'de dogrudan bir calisma gériinme-
mektedir. Arapca’da ise “Kavaidi’t-Tefsir ‘inde Ibni’l-Veziri’l-Yement -Dira-
se Nakdiyye-"® baslikl1 bir makale bulunmaktadir. Makalede Ibnii’l-Vezir'in
muhkem-miutegabih ile ilgili goriisleri etraflica ele alinirken onun 6nerdigi
tefsir usuliindeki agamalarin, maddelerin biiytik oranda tasvir edilmesiyle
yetinilmigtir. Ibnit'l-Vezir'in usule iliskin gériisleri, mezkar arastirmanin
disinda incelemeye konu edinilmemesi ve pek bilinmemesi sebebiyle cag-
das tefsir usulii caligmalarinda ¢ogunlukla gozden kagirilmaktadir.” Fikih
usuli literatiriindeki birikimle kargilagtirilabilecek bir kapsamda ve

Batur, “Zeydilik ve Selefilik Arasinda fbni’l-Vezir”, s. 46-94.
Bk. el-Fihrisii’s-samil, 11, 460.
Ibni’l-Vezir, Kavaidii't-tefsir, vr. 2.
ibnw’l-Vezir, Isari’l-hak, s. 157.
Mecali, “Kavaidi’'t-Tefsir inde Ibni’l-Vezir”, s. 1-45.
Bk. Hac, “Te’sist ustli't-tefsir”, s. 53-57; Magribi, “Ilmi ustli’t-tefsir”, s. 67-68;
Cigek, “Akademik Bir Disiplin Olarak Tefsir ve Usulii”, s. 36-42; Stuleyman v.dgr., et-
Tealifi’'l-mudsira, s. 238-56; Demirci, Arapga Tefsir Usilii Literatiirii, s. 221-83.
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derinlikte olmasa da onun usul énerisi klasik donemde mustakil tefsir
usulii ¢alismalarinin ilk 6rneklerinden birini temsil etmektedir. Ote yan-
dan tefsir akvali arasinda tercih yaparken géris sahibinin biyografisinin,
hakkindaki cerh ve tadile iligkin degerlendirmelerin dikkate alinmas: ge-
rektigini séylemesi, bugtin yaygin sekilde kabul edilen Kur’an'in Kur’an ile
tefsiri, siinnet ve sahabe kavliyle tefsiri seklindeki yontemin rivayetle tef-
sir yontemi olarak algilanmasina kargin bunu dirayet faaliyeti olarak kabul
etmesi, dirayet tefsirinin ilk agamasina Kur’an'in temel kavramlarina dair
semantik analizi yerlestirmesi tefsir usulii caligmalari icin Gzerinde dust-
niilmeye deger goriinmektedir. Bu yazida Ibnii'l-Vezir'in 6nerisi hakkinda
hem imkéan 6l¢ustnde tefsir usulii agisindan genel degerlendirmeler yapi-
lacak hem de bu énerinin Hanbeli-ehl-i hadis tefsir usulii agisindan nerede
durdugu, yeni katkilar sunup sunmadigi belirtilecektir. Onun konuyla ilgili
gorisgleri betimsel ve mukayeseli yaklagimla ortaya konmaya caligilacak,
merkezde ise onerdigi yontem olacaktir. Ibnii'l-Vezir'in tefsir uygulama-
si-pratigi ise aragtirmanin diginda birakilacaktir.

1. Tefsirin Rivayete Dayanmasi A¢isindan Miifessirlerin
Mertebeleri

Ibni’l-Vezir tefsirin rivayete ve dirayete dayali iki yonii bulundugunu ifade
etmekte, her iki yonle ilgili takip edilmesi gereken usulden (mertebe) bah-
setmektedir. Tefsir rivayete dayali oldugunda, tefsir rivayetleri ve kavilleri
agisindan ilk nesil bagta olmak tizere miifessirlerin konumu gindeme gel-
mektedir. Ibnii’l-Vezir, kendini miifessirlerin mertebelerini incelemeye ve
onlar kargisinda nasil bir tavir takinilmasi gerektigi konusunda yénlendirme
yapmaya iten sebebin ihtilaflar oldugunu belirtir. Zira miifessirler ayetler
hakkinda bir¢ok goris nakletmistir. Bu da dogrunun iki veya daha fazla g6-
riig arasinda kaybolup gitmesine sebep olmaktadir. Bu durumda Ibnii'l-Vezir
nakiller arasinda tercih kriterinin ne olacag1 sorusunu, nakli yapan ya da g6-
riigii ileri stiren miifessirin konumuna bakmak olarak cevaplar.?

Ibnit'l-Vezir'e gore miifessirlerin en hayirlilar: sahabedir. Bunun sebebi ise
onlarin Kur’an'da ve siinnette éviilmeleri, Kur’an’in onlarin dilinde nazil
olmas1 -ki bundan dolay1 Kur’an1 anlarken onlarin hata etmeleri sonrakile-
re nazaran daha uzak bir ihtimaldir-, yine kendilerine mugkil gelen yerleri
Hz. Peygamber’e sormus olmalaridir. Sahabe icerisinde tefsir goriigiine en
fazla sahip olan ise Ibn Abbas’tir. Onun tefsir goriisleri kamil bir sekilde
toplanmigtir. Bu tefsir rivayetlerinin ona isnadi eger sahih ise bunlar en
sahih tefsirlerden biridir ve tefsirdeki bir¢cok otoritenin gériigsiine de mu-

kaddem kabul edilir.’

8 Ibnil-Vezir, Isarii’l-hak, s. 149.
9  Ibnil-Vezir, Isari’'l-hak, s. 146.
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Ibnir’l-Vezir'e gore Ibn Abbas'in tefsir goriislerinin 6ncelenmesi gerekir.
Bunun birkag sebebi vardir. Birincisi, farkli kanallardan nakledilerek meg-
hur oldugu tizere Hz. Peygamber’in ona, tevili (yani tefsir) 6grenmesi i¢in
dua etmis olmasidir. Ikincisi, sahabenin onun genel olarak ilim, 6zel olarak
da tefsir konusunda ciddi bilgisi olduguna dair ittifak etmesidir. Ugiinciisii,
onun risalet ocagindan, Hz. Peygamber’in Ehlibeyt’inden olmasidir. Dér-
duncisd, rey ile tefsir imkansiz olmasa da onun Hz. Peygamber’'den rey ile
tefsirin yasak olduguna dair haber nakletmesidir. Besincisi de ondan gelen
tefsir rivayetlerinin isnat bakimindan mahfuz ve muttasil olmasidir. Saha-
be icerisinde Hz. Ali gibi ondan daha bilgili ve daha faziletli isimler bulunsa
da onlarin sahih-sabit tefsir rivayetleri Ibn Abbas'inkilere nazaran azdir.'

Ibniv'l-Vezir'in zikrettigi bu gerekeeler, Ibn Abbas’in tefsirdeki otoritesini
ve goruglerinin-rivayetlerinin éncelenmesini agiklamada yeterli gozitkme-
mektedir. Nitekim ilk ii¢ gerek¢e diger 6nde gelen sahabiler i¢in de gecer-
lidir. Birincisiyle ilgili olarak Hz. Peygamber, mesela Hz. Omer’in ilmini,
anlayis yetenegini 6vmus ve onun ilminin kendisine dayandigini ifade et-
migtir. Nitekim rivayet edildigine gére Hz. Peygamber “Uyurken bana bir
siit kadehi verildi, ictim, fazlasin1 da Omer’e verdim.” buyurmustur. Sa-
habe “Ey Allah’in resulil! I¢tigin ve verdigin fazlaligi ne ile tevil ettin?”
diye sorunca da “ilim...” cevabinmi vermistir. Bir bagka rivayette “Eger ben
peygamber olarak génderilmeseydim, muhakkak Omer gonderilirdi.” bu-
yurmustur.”! Hem birinci hem de ikinci kriterle ilgili olarak denilebilir ki
sahabe icerisinde Hz. Ali, Hz. Aige, Enes b. Malik, ibn Omer, Eba Hireyre
gibi isimler de ilim sahibi olmakla temayuz etmigstir. Hatta hadis, siyer,
fikih gibi alanlara dair bilgilerin genel olarak kaynag: bu isimlerdir. Yine
mesela Hz. Aige de peygamber ocaginda bulunmus, Hz. Hasan ve Hiiseyin
de Ehlibeyt’in en 6nemli isimlerinden sayilmistir. Ama bu sahébilerin hi¢-
biri tefsirde Ibn Abbas kadar 6ne ¢ikmamistir. Diger yandan Ibn Abbas rey
ile tefsirin yasak olduguna dair nakilde bulunsa da bu, onun rey ile tefsir
yapmadigi anlamina gelmez. Tefsirlerde Ibn Abbas'in kendi tevili oldugu
disiiniilen érnekler vardir.’ Son olarak onun tefsir rivayetlerinin muttasil
oldugu da tartigmalidir. En sahih kabul edilen Ali b. Ebi Talha-ibn Abbas
isnadinda bile arada Miicdhid veya Said b. Cibeyr’in bulundugu ifade edi-
lir.*® Diger sahabilerin tefsir rivayetlerinin az olmas: da bunlar: ikinci sira-
ya koymay gerektirmez. Azligin veya ¢oklugun etkisinden ziyade ntzule
bizzat sahit olma agisindan bakildiginda Hz. Omer, Hz. Ali, ibn Mes‘ad
gibi sahabilerin tefsir rivayetleri daha 6ncelikli addedilmelidir. Onlarin bu

10 ibnw’l-Vezir, Isari’l-hak, s. 147.

11 Buhari, “Ilim”, 22; Tirmizi, “Menakib”, 48.
12 Mesela bk. Matiiridi, Te'vilat, I, 297; 111, 221.
13 Suyuti, el-Itkan, s. 2331-32.
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acidan fbn Abbas’a énceligi bulundugu gibi ibn Abbas’in bilgisinin biiyiik
bir kismi da sahabeye dayanmaktadir. Nitekim o, niizul esnasinda hentz
¢ocuktu. Ayrica Medine’ye gelisi Mekke'nin fethinden sonradir ve Hz. Pey-
gamberle birlikteligi de azdur.

Ibnit'l-Vezir'in bahsettigi gerekcelerin yine de etkili oldugu diistiniilebilse
de Ibn Abbas’i bu sahada éncelikli kilan asil iki etkenden bahsedilebilir. Bi-
rincisi, onun ilme ciddi diizeyde istiyakinin bulunmasidir. Bunu teyit eden
bir haber olarak ona bu kadar ilmi nasil elde ettigi soruldugunda, “Allah
bana ¢ok soru soran bir dil, iyi anlayan bir akil bahgetmistir.” diye cevap
vererek, yine “Ben bir konuda soru soracaksam ashaptan ti¢ yiz kisiye bir-
den sorardim.”** diyerek ilme diigkiinliigiina ve tahkik ehli oldugunu dile
getirmistir. {kincisi de kisa siireli birka¢ resmi gorevi istisna siyasi ve as-
keri gérevlerde bulunmamasidir. Bu durum ona ilimle meggul olmak i¢in
yeterince zaman kazandirmistur.

Ibnit'l-Vezir'e gére miifessirlerin ikinci mertebesini tabiin miifessirleri
tegkil eder. Bunlarin en meghurlar1 Miicdhid, Ata b. Ebt Rebah, Katade,
Hasan-1 Basri, Ebw’l-Aliye, Muhammed b. Ka‘b ve Zeyd b. Eslem’dir. Ib-
ni’'l-Vezir, bu isimlerin her ne kadar sika olsalar da haklarinda baz elegtiri-
ler s6z konusu oldugunu, goriisler arasindaki ihtilaf ve tedruz durumunda
bu elestirilerin tercih sebebi olacagini séyler. Haklarinda neler séylendi-
gi hususunda Ibni’l-Vezir rical ve tarih kitaplarina bakilmas: hususunda
yonlendirme yapar. Sonrasinda ibnir'l-Vezir, daha giivenilir olandan daha
zayif olana dogru Ikrime, Mukatil b. Hayyan, Muhammed b. Zeyd, Ali b.
Eba Talha, Suddi-yi Kebir, Siiddi-yi Sagir, Muhammed b. Suleyman el-En-
bari, Atiyye el-Avfi, Kelbi ve Mukatil b. Silleyman hakkindaki cerh ve ta-
dil degerlendirmelerine yer verir. Kiminin tefsirde énemli bir konumda
bulundugunu, kiminin zayif oldugunu, kiminin Haricilige, kiminin $ia’ya
mensubiyetini, kiminin de tegbih-tecsim diisiincesi tasidigini dile getirir.
Bu sebeplerden dolay: bazi imamlar onlar1 hiiccet kabul etmigken bazilar
onlar hakkinda olumsuz degerlendirmelerde bulunmuslardir. Ibnii'l-Vezir,
Nakkas 6rneginde oldugu gibi bu sekilde miiteahhirin mufessirleri hakkin-
daki degerlendirmelere de bakilmas: gerektigini ifade eder.

Ibnit'l-Vezir, anlagildig izere miifessirleri tefsir alaninda bilgi sahibi olma
ve Ozellikle de givenilirlikleri ya da zayifliklar1 agisindan siralamaktadar.
Ona gore bu husustaki farkliliklar, ihtilaf halindeki gérusglerin tercihinde
bir kriter olarak kullanilmalidir. Esasen bu husus erken dénemden beri
kimi tesirlerde séyle ya da boyle dikkate alinabilen bir durumdur. Fakat bu-
nun usul baglaminda tefsirde bir tercih kriteri olarak sunulmasi tefsir usuli

14 Belaziiri, Ensab, 1V, 46; Zehebi, Siyer, 111, 344.
15 Ibnil-Vezir, Isari’l-hak, s. 148-49.
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metinleri acisindan 6zgiin bir teklif olarak gériinmektedir. Ibnii'l-Vezir on-
cesinde Sa‘lebi, Ibn Atiyye ve Ibn Ciizeyy’in tefsir mukaddimelerinde mii-
fessirlerin mertebe ve mezhebi aidiyetlerinden bahsedilse’® de bunlar daha
ziyade tabakat-biyografi iceriklidir veya mufessirin kendi tefsirini yazma
gerekcesini aciklamaya doniiktiir. Ibn Teymiyye de Mukaddime’sinde tefsir-
de rivayetler s6z konusu oldugunda gerek ilk miifessirlerin gerek sonraki
bazi miifessirlerin durumlar1 hakkinda bilgi vermektedir. Onun degindigi
bu bilgiler her ne kadar usul cihetinden rivayetler konusunda miifessirle-
rin takinmasi gereken tavra isaret etse de fbn Teymiyye bu hususu temelde
ihtilaf olgusunun nasil meydana geldigini aciklama sadedinde isler.'” Ib-
nii'l-Vezir acik¢a bu bilgilerin tercih kriteri olmas: gerektigini s6yleyerek ve
bunu usul énerisinde dile getirerek onlardan ayrigmaktadir.

Ibni’l-Vezir miifessirler hakkindaki bilgilerin temin edilecegi kaynaklar ola-
rak hadis literatiiriine isaret etmekte ve agik secik bir sekilde bu acidan tef-
siri hadis ilmine dayandirmaktadir. Fakat biyografi ve rical kitaplarindaki
ravilerin-isimlerin herhangi bir gériigse ya da mezhebe mensup oldugu séy-
lenerek cerhedilirken, cerheden ismin de bizatihi belli bir gériige ve mezhe-
be mensubiyeti goz ard: edilmemelidir. En azindan miinekkidin dénemin
siyasi, mezhebi ve kiltiirel degiskenlerinin etkisinde kalabildigi, sinirh bir
bakis agisina sahip olabildigi diisiiniilmelidir. Mesela {bni’'l-Vezir'in zikret-
tigi iizere Ikrime’nin Harici diigiinceye mensubiyeti tartigmaya agiktir. Oyle
ki Emeviler'in zulme varan uygulamalar1 ve baskilar1 Tkrime’yi Hariciler'le
siyasiyakinlik kurmaya itmigtir. Bu da disaridan bakildiginda onun Hariciligi
benimsedigi disiincesine sebep olmus olmalidir. Fakat siyasi yakinlik, itika-
di benzerligi gerektirmeyebilir.'® Benzer husus Mukatil i¢cin de séylenebilir.
Miinekkitler, sebeplerden biri olarak tegbih ve tecsim fikirleri dolayisiyla onu
cerhetseler de Mukatil'in tefsirinde ve diger eserlerinde bunu teyit eden acgik
ornekler bulunamamaktadir.’® Ehl-i hadis ¢izgisindeki hadis Alimleri, mesela
Ibnii’s-Salah, Tbn Hacer el-Heytemi gibi isimler miiteahhirin miifessirlerini
de farkli mezheplere mensup olmakla tenkit etmigler ve tefsirlerinden saki-
nilmas: gerektigini iddia etmislerdir. Mesela Maverdi ve [bn Atiyye'yi tefsir-
lerindeki bazi goriislerinden dolayr Mu‘tezililik ile suglamislardir; hatta fbn
Atiyye’nin tefsirinin el-Kegsdf tan daha tehlikeli oldugunu ileri sirmiuiglerdir.
Esasen konu hakkindaki aragtirmalar her iki isimin Mu‘tezili olmadigini, bu
ithamlarin yanhghgim ortaya koymaktadir.?” Bu érnekler bize rical kitap-

16 Sa'lebi, el-Kesf ve'l-beyan, 1, 74; Ibn Atiyye, el-Muharrerii’l-veciz, 1, 160-61, 163-64;
ibn Cuzey et-Teshil, I, 13-14.

17 Ibn Teymiyye, Mukaddime, s. 123-55. 63

18 Altikulag, “Tkrime el-Berberi”, s. 42. islam

19 Mertoglu, “Mukatil b. Silleyman”, s. 189. Sl‘a§t_lr_malarl
ergisi

20 Iddialar ve degerlendirmeler icin bk. Fayid, Menhecii [bn Atiyye, s. 219-62; Oral, “el- 53 (2025)
Maverdi'nin Mu'tezililigi ithaminin Degerlendirilmesi”, s. 235 vd. 57-80
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larindaki degerlendirmelerin veya genel olarak miinekkitlerin gortslerinin
mutlak olarak tercih kriteri olamayacagini gostermektedir.

Ibnit'l-Vezir'in tercih kriteri olarak miifessir biyografilerinin dikkate alin-
masi gerektigi 6nerisi tefsir tarihinde 6nde gelen miifessirlerin sistematik
pratiklerine de uymamaktadir. Diger bir ifade ile tefsir tarihinde yerlesik
bir karsilig1 da yoktur. Nitekim Taberi, Ibn Ebta Hatim, Begavi, ibn Kesir
gibi birka¢ mifessirin tefsiri istisna edilirse Matiiridi, Maverdi, Sa‘lebi,
Ibn Atiyye, Zemahseri, Razi, Beyzavi, Kurtubi gibi miifessirler yukarida
ismi anilan miufessirlerden ciddi duizeyde goriis nakletmigler, goruslerini
de zaman zaman kabul edebilmislerdir. Bunun en iyi 6rnegi Mukatil'dir.
Sthhat kriterlerine ve rical degerlendirmelerine gérece daha fazla riayet
eden Taberi ve Ibn Ebtt Hitim ondan nakil yapmazken Matiiridi, Sa‘lebi,
Ibn Atiyye, Zemahseri, Razi, Kurtubi... onun tefsir rivayetlerine-goriisle-
rine yer verir. Bu isimler miifessirler arasinda gorisgler tedruz ya da ihtilaf
ettiginde genelde Kur’an’in i¢ biitinligiine, siyak-sibaka, zahire, dile, sa-
hih rivayetlere, stinnete uygunluk gibi tefsir usuliintn kriterlerini dikkate
almaktadirlar.

Ibnii’l-Vezir'in miifessir biyografilerinin dikkate alinmasi gerektigi yo-
niindeki 6nerisi mutlak anlamda baglayicilik icermese de ihtilaflar ara-
sindaki tercihlerde bir sekilde iglevsel goriilebilir. Zira mezhebe bagl-
lik bazan bir¢ok delilin géz ard: edilmesine sebep olabilir. Miifessirin,
ayeti yorumlarken mezhebinin ne oldugunun bilinmesi, mezhebe bag-
hilik diizeyinin hesaba katilmasi yorumunun reddedilmesini miimkin
kilabilecektir. Bununla birlikte biyografi bilgisi miifessirin, ayeti ni¢in
oyle yorumladigini anlamaya, Kur’an'in onun nazarinda ya da toplumun-
da-mezhebinde ni¢in béyle anlagildigini kavramaya da imkan verebilir.
Bir mifessir $ii ya da Mu'tezili ise onun, benimsedigi mezhebin dokt-
rinlerine gore ayetleri tevil etmesi beklenir. Konusu bambagka bir ayeti
aciklarken, “Burada Kur’an’in mahluk olusuna delil vardir.” cckariminda
bulunmasi, onun mezhebi aidiyetleriyle anlagilir hale gelir. Eger $ii bir
mufessir ise tefsirinde ni¢in $ii ravilerin ve kaynaklarin fazlaca bulundu-
gu, eger Maliki bir miifessir ise fikhi mezhepler karsisinda nigin Maliki-
ligin gérislerini ekseriyetle tercih ettigi agiklanabilir. Bu durum felsefi,
tasavvufi, siyasi, tarihi vb. nazariyeler i¢in de gecerlidir. Miifessirin di-
siince ekollerinden hangisine mensup oldugunun bilinmesi, yorumlarini
o cercevede anlamanin kapisini aralar. Béylece miifessirin ve takip ettigi
dustincesinin taninmasi, onun zihnini ve diistince diinyasini inga eden 6n
anlamlarin, kabullerin bilinmesi demektir. Netice itibariyle mufessirlerin
taninmasi, yorumlarin iiretilmesine sebep olan, onlarin arka planindaki
ilkelerin kavranmasina, bu da yorumlarin dogru veya yanhs olarak daha
saglikli kritik edilmesine imkan saglayacaktir.
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2. Dirayet Faaliyeti Olarak Tefsirin Mertebeleri

Ibniv'l-Vezir'e gore tefsir, dirayet yonii itibariyle de yedi mertebeye sahip-
tir:

Birincisi, Kur’an’da ¢ok¢a tekrar eden miikerrer lafizlarin tefsir edilmesidir.
Bunlar Allah’a ait isimler ve sifatlar, islam, iman, ihsan, miislim, miimin,
mubhsin, zalim, fasik, kafir gibi dini ve akidevi kavramlardir. Ibni’l-Vezir
oncelikle bu kavramlar hakkinda ayrintili inceleme yapilmasi, onlar etra-
finda ileri stiriilen iddia, itiraz ve delillerin kritik edilmesi gerektigini dugu-
niir. O, sirf bu hususun tefsir i¢in énciil (mukaddime) oldugunu, bu sebeple
tefsir mukaddimelerinde hususi bir bélium olarak iglenmesi gerektigini,
bu kavramlara dair gerekirse kelam kitaplarindan -mahiyetini kendisinin
belirledigi ¢l¢iide- istifade edilebilecegini belirtir. Ona goére eger kisi bu
kavramlarla ilgili aciklama ve tartigmalar sebebiyle fitneye disebilecegini
zannederse ve mesele kendisine karmagik gelirse bunlar: ele almays, ince-
lemeyi terk edebilir, bunlarla ne kastedildigine genel olarak iman etmekle
yetinebilir. Ibni'l-Vezir daha sonra bunlara genel olarak iman etmenin ce-
vazi konusunda hadislerden cesitli deliller nakleder.?

Ibni’l-Vezir'in éncelikle bilinmesini gerekli gordigii kavramlarin tefsirini
dirayet yonteminin ilk sirasina yerlegtirmesinin ardinda bunlar hakkinda
erken dénemden beri kelamcilarin ve batinilerin tartisma ve ayrigmalari
yatmaktadir. Ibnir'l-Vezir'e gore bu ekoller ilgili kavramlar1 selefin anladi-
g1 ve agikladigindan farkh olarak tevil etmekte, hatta batiniler “zamanin
imami1” gibi bambagka anlamlar yukleyerek onlarin anlamlarinin buhar-
lagmasina sebep olmaktadir. Halbuki bir kismi Allah’in isimleri ve sifatlar:
olan bu kavramlar Hz. Peygamber ve selef asrinda tevil edilmemigtir. Selef
bunlar1 kelamcilar ve batiniler gibi yorumlamamistir. Ibnii'l-Vezir'e gore
onlarmn bu kavramlar1 anlayamadigi, anlasalar da sonraki nesle agiklama
sorumluluklari bulunmadig1 da iddia edilemez. Onlar tevile gitmeden bun-
lar1 anlamiglar, fakat kavramlarin igaret ettigi keyfiyete iman etmiglerdir.
O halde ilgili kavramlar tevile gitmeden selefin anladif: sekilde agiklanma-
lidir. Ibni’l-Vezir ilgili kavramlar selefin tevil etmemesini ve onlarla ilgili
tevilin zorunlu olmadigini da agiklar. Mesela semi’, basir, hakim, rahman
gibi isimlerin ve sifatlarin Kur’an'da Allah’1 6vmek ve ytceltmek maksadiy-
la kullanildigini belirtir. Ona gére 6zellikle rahman ve rahim gibi isimler
Allah1 daha iyi 6vdigu, kullarinin da ona yakinlagmasini daha iyi sagla-
dig1 i¢in Kur’an'da strekli tekrar edilmistir. Bu isimler Hz. Peygamber’in
sozleri ve dualar: bagta olmak tizere bityugii ile kiigiigu ile miislimanlarin
hayatinin her agamasinda sikc¢a zikredilir olmugtur. Bunlar: tevile yénelen-
ler ise Kur’an’da 6vgii maksadiyla bulunan bu gibi isimlerin ve sifatlarin

21 ibni’l-Vezir, [sari’l-hak, s. 149-50.
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agkin bir varlik olarak Allah i¢in kullanilmasinin bir eksiklik, yergi ve teg-
bih gibi bir sonuca gotiirecegini ileri stirerken yanilmiglardir. Zira “teva-
zu kanad1” (jfUi CL"') (el-Isra 17/24) ifadesinde tevazunun kanada izafesi
onun yerilmesini gerektirmiyorsa ilgili sifatlarin da Allah i¢in kullanilmas:
ona bir yergi olarak gériilemez. Ote yandan Ibni’l-Vezir bunlarin tevilini
benimseyenlerin kendi aralarindaki ihtilaflara da dikkat ¢eker. Ona gore
Mu'‘tezililer Es‘ariler’in bu isimlere getirdigi tevilleri kabul etmez, Es‘ariler
de onlarinkini... Ehl-i hadis ise her ikisinin tevillerini reddeder. Hepsi bir-
den Karmatiler’in tevillerine karsi ¢ikarlar. Ayrica Mu'tezililer ve Eg‘ariler
batinileri esma-y1 hiisniyi, cennet ve cehennemi inkér ettikleri icin tekfir
ederler. Bu durumda Ibnii’l-Vezir, batinilerle kelamcilar arasinda sadece
sinir farki bulunduguna, yéntemlerinin ayni olduguna dikkat ceker. Ciin-
kit kelamcilar mecaz kabul ederek tevili esméa-y1 hiisni ile sinirlandirirlar.
Batiniler de mecaza bagvurarak tevilin kapsamini esma-y1 hiisndnin yan
sira cennet, cehennem gibi kavramlara kadar genisletirler. Her iki grup da
mecaza bagvururken, tevil ettikleri kavramlarin sadece sayis1 degigsmekte-
dir. Ibni’'l-Vezir onlar arasinda tutarsizliga ve tevil farkliligina dikkat ce-
kerek ilgili lafizlarin tevile bagvurmadan anlagilmasi gerektigini dugiintir.?

A A

[bnir'l-Vezir'in tevile gitmeden Kur’ani kavramlarin tefsir edilmesi gerekti-
gini ifade etmesi, esasen anlamin ve mesajin buharlagmasini engellemeye
doniiktir. Dil ve kavramlarla iletilen mesaj ilk neslin teorik ve pratik diin-
yalarini degistirmisse bu, mesajin onlar tarafindan anlagildig, onu ileten
kavramlarin ménalari konusunda mutabik olundugu anlamina gelir. O za-
man ilk muhataplarin, ilgili kavramlari nasil anlayip agikladiklari, sonraki
mubhataplar icin baglayic1 bir kaynak oluverir. Sadece Allah’'in isimleri ve
sifatlar1 degil Kur’an'in diger temel kavramlarina da ilk nesli merkeze ala-
rak bakmak, “salat”a hayir kurumlarina yardim, cebriil’e vahiy anlaminin
yitklendigi®® bugin icin de onun anlamlarinin muhafazasini temin ede-
cektir. Ote yandan Ibni’l-Vezir'in ilk neslin ozellikle Allah’in isimlerini ve
sifatlarini tevil etmeden anladiklar: iddias: tartigmaya agiktir. Zira tefsir
kaynaklarinda fbn Abbas basta olmak iizere sahabeden; fkrime, Dahhak,
Katade, Hasan-1 Basri ve Zeyd b. Eslem gibi tabiinden gelen rivayetler on-
larin Allah’a nispet edilen isimleri ve sifatlar1 genelde tenzih cercevesinde
tevil ettiklerini géstermektedir.?* Onlarin bu tavri, tevile bagvuran sonraki
kelamcilarin metodunu desteklemektedir. Ancak sonrakilerin yaptig: te-
villeri, ayniyla seleften gelen rivayetlerde gérmek mumkiin olmadig: gibi
Ibniv'l-Vezir'in isaret ettigi iizere tevil yonteminin sinirlarinin nerelere ka-
dar uzanip uzanmadig: da belirsizdir.

22 Ayrintiicin bk. Ibniv'l-Vezir, Isérii’l-hak, s. 123-30.
23 Bk. Yilmaz, Kur'an'in Tiirkce Medli, s. 385, 482 vd.; Aktas, Kerim Kuran, s. 18.
24 Bk. Erkit, “Sahabe ve Tabiin Déneminde Miitesabih Sifatlarin Yorumu”, s. 91-92.
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Ibnir’l-Vezir'e gore dirayet tefsirinin ikinci tiirii Kur’an’in Kur’an ile tefsir
edilmesidir. Ciinkii ayn1 konuda ayetler Kur’an'da kimi yerde mufassal,
am, mutlak, kimi yerde muhtasar, has ve mukayyet olarak tekrar edilir.
Ibnii'l-Vezir bunlara dair bircok 6rnek zikreder. S6z gelimi “Nefsani ar-
zularina uyanlar ise busbiitiin yoldan ¢ikmaniz isterler.” (en-Nisa 4/27)
ayetindeki arzularina uyanlar Ehl-i kitap olarak tefsir edilir. Zira Ehl-i
kitabin bu diigiincesi, ayn1 ifadeyle “Kendilerine kitaptan nasip verilen-
ler... sizin yoldan ¢ikmanizi istiyorlar.” (en-Nisd 4/44) ayetinde beyan
edilmektedir. Diger bir érnege gore ise “Kim bir kotulitk yaparsa onun
cezasini gorir.” (en-Nisi 4/123) ayeti, “Baginiza gelen her musibet ken-
di yapip ettikleriniz yiizindendir. Kald: ki Allah bir¢cogunu da bagislar.”
(es-Stra 42/30) ayetindeki, “Allah (giinahlarinizin) bircogunu bagiglar.”
ifadesiyle tahsis edilir. Oyle ki ikinci ayette belirtilen bazi giinahlarin
bagislanmasi, birinci dyetteki her ginahin cezalandirilacag: seklinde-
ki umumi anlami sinirlandirir, mukayyet hale getirir. Birinci ayet sanki
“Kim bir kétilik yaparsa -Allah’in onu affetmemesi durumunda- onun
cezasim gorir.” seklindedir. Yine birinci dyet tovbe ayetleriyle de tah-
sis edilmigtir. Bu durumda da ayet, “Kim bir koétiilik yaparsa -tévbe et-
memesi durumunda- onun cezasini goriir.” seklindedir. Ayete béyle bir
takdirde bulunmay: gerektiren delil tévbe edenler hakkinda naslarin ve
icmanin bulunmasidir.

Ibnit’l-Vezir'e gére dirayet tefsirinin tigincii tiirii nebevi tefsire bagvur-
maktir. Siinnetin beyan ve tesri roli nassa ve icmaya dayalidir. Hz. Pey-
gamber dyetteki hikiimleri neshedebilir, &mlari tahsis, miicmelleri beyan
edebilir, beyana ziyadede bulunabilir, hitkiimlerin hangi siralamalarla uy-
gulanacagini gosterebilir, yetler arasini cemedebilir. Hayizli kadina na-
mazin yasak olmasi, hirsizin elinin kesilmesine dair ilave gsartlar, mirasta
hisse sahiplerinin asabeye 6ncelenmesi, miminin kafirden, kafirin ma-
minden miras almasinin yasak olugu gibi hususlar Hz. Peygamber’in be-
yan tiirlerine 6rnek verilebilir. Ibnii’l-Vezir sebeb-i niizulleri de bu kisma
dahil eder. Bu tiir bilgilerin 6zellikle Ammin tahsisi konusunda énemli bir
isleve sahip oldugunu, niizul sebebinin dyetteki hikmiin sebep bilgisinde
belirtilen kisiye ya da duruma mahsus oldugu konusunda agik, haricteki-
leri kapsamasi hususunda da zanni oldugunu belirtir. Hatta icma geregin-
ce ayet bazan sebeb-i niizule gore tahsis edilmelidir. Mesela “Yaptiklariy-
la sevinenlerin... azaptan kurtulacaklarini sakin zannetme.” (Al imran
3/188) ayetindeki sevinme 6zel olarak yahudilerin hakk: inkar etmelerine
sevinmeleriyle ilgilidir. Eger buradaki sevinme umumi kabul edilirse hayir
adina yapilanlara sevinmeyi de kapsar ve problem ortaya ¢ikar. Zira Hz.
Peygamber, “Mumin, yaptig: iyilik kendisini sevindiren, kétiilik de tizen

25 Diger érnekler i¢in bk. Ibnir'l-Vezir, Isarii'l-hak, s. 150-52.
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kimsedir.” buyurmustur.?® ibni’'l-Vezir'in sebeb-i niizulleri bu kisma dahil
etmesinin gerekeesi cok acik degildir. Bu tiir bilgileri Hz. Peygamber degil,
sahabenin aktardig: bilindiginden dolay: bunlarin bir sonraki kisma dahil
edilmesi daha dogru gérinmektedir.

Dérdiincii tiir ise sahabeye sahih sekilde dayanan haberlerdir. {bnii'l-Vezir
dikkat cekici sekilde sahabe tefsirini iki kategoride degerlendirmektedir.
Onlar ya bilgileri Hz. Peygamber'den duymuslardir ya da kendi goriisleriy-
le ortaya koymusglardir. Bu durumda en nitelikli olan rivayetler dile veya
akla bagvurulsa da rey ile bilinmesi miimkiin olmayan haberlerdir. Ciinka
onlar genelde rey ile tefsir yaparlardi. Eger onlar bir seyin haramlig: veya
anlami konusunda kesin bir iislup kullaniyorlarsa bu durum onlarin ilgili
bilgiyi Hz. Peygamber'den isittiklerine (merfa) delalet eder. ibnii’l-Vezir
sahabe tefsiri konusunda miifessirlerin ¢ogunun da béyle bir yaklagim be-
nimsediklerini iddia eder.?” Ayrica onun, sahabenin tefsir konusundaki ge-
nel 4detinin rey ile goriig bildirme yéntnde oldugunu séylemesi 6nemlidir.
Zira bu kabul, sahabe tefsiri konusunda sonrakilere muhayyerlik imkan
sunacag gibi tefsiri sahabe bagsta olmak tizere sadece seleften gelen bilgi-
lere dayandiranlarin kabuliiniin de sorunlu oldugunu ifade eder.?®

Besinci agama hakiki anlam yoniiyle kelime (s6zlik) ve dil ile ilgili mesele-
lere girmektir. Ibni’l-Vezir bu baglamda maruf-meshur bilginin saz olana,
serq anlamin 6rfi, 6rfi anlamin da liugavi anlama 6ncelenmesi gerektigine
dikkat ceker. Musterek lafizlarda ise hangi anlamin kastedildigi tespit edi-
lirken diger kullanimlara bakilmalidir. Mesela as‘ase (et-Tekvir 81/17) lafz1
“gecenin baglangici veya bitisi” anlaminda musterek lafizdir. Middessir
stresinde ise gecenin bitmesinden (edber) bahsedilmektedir (el-Miiddessir
74/33). Ibni’l-Vezir'e gére hem bu ayet hem de baska bircok delil gecenin
en faziletli aninin seher vakti, yani bitis an1 olduguna delalet eder. O za-
man as‘ase lafz1 de gecenin hayirh vakti olan bitis aniyla tefsir edilmelidir.
Ibnit'l-Vezir bu baglamda birka¢ husus hakkinda daha uyarida bulunur: a)
Mugterek lafizlar, tasidig: butiin anlamlarla tefsir edilmekten sakinilma-
lidir. Ciinkii dilde kelime biitiin anlamlariyla kullanilmaz. {bni’'l-Vezir bu
sebeple kurd’ lafz1 hakkinda kimsenin “Ayni anda tuhur ve hayiz anlam
gecerlidir.” demedigini belirtir. b) Kelimenin hakiki ve mecazi anlamu iyi
bilinmeli, lafiz ayn1 anda hakikat ve mecaz anlamiyla tefsir edilmemelidir.
c) Lafizlardaki tetabuki, tazammuni ve iltizami delaletleri ayirt etmek ge-
reklidir.?

26 Diger 6rnek icin bk. ibnil-Vezir, Isarii’l-hak, s. 152-53.

27 ibni1-Vezir, Isarii’l-hak, s. 153-54.

28 Ayrica bk. Mecali, “Kavaidi't-Tefsir inde Ibni’l-Vezir”, s. 25-27.
29 ibnitl-Vezir, Isari’l-hak, s. 154-55.
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Yukaridaki agiklamalarda dikkat ¢ceken en énemli husus lafizlarla belli bir
anlamin kastedildigi kabuludir. Kelimeler birden ¢ok anlama gelebilir, fa-
kat miifessir onlarla hangi anlamin kastedildigini tespit etmelidir. Bu y6-
nityle Ibni'l-Vezir bazi Kur’an lafizlariyla ayni anda birden ¢ok anlamin
kastedilebilecegini diistinen Taberi, Kadi Abdiilcebbar, Vahidi, ibn Atiy-
ye, Fahreddin er-R4zi* gibi miifessirlerden ayriliyor gériinmektedir. Baz1
miufessirler 6zel olarak hakikat ve mecaz s6z konusu oldugunda her iki
anlamin ayni1 anda kastedilebilecegini iddia eder. Nitekim Hatib eg-$ir-
bini, Imam Safii de dahil olmak tzere baz: alimlere gore bir lafizla aym
anda iki hakiki anlamin ya da hakiki ve mecazi anlamin kastedilebilecegini
soyler. Sirbini'nin kendisi de bu kabulii baz: tefsir ihtilaflar1 baglaminda
giizel bulur.® Fakat Razi ayn1 anda hakiki ve mecazi anlamin kastedilme-
sinin miimkiin olmadigini diistiniirken, Ibn Ciizey bu goriisii muhakkik
ulemaya nispet eder.?? Ayni anda bir¢ok anlamin kastedilmesi durumu
mugsterek lafizlar icin de mimkun gorilar. Bircok $afii ve Maliki'nin yani
sira, Ibn Teymiyye de dahil olmak tizere Hanbeli fakihlerinin ¢cogu miis-
terek lafizlarla ayni anda iki anlamin kastedilebilecegini kabul eder.** Bu
yoniiyle Ibnit’l-Vezir temsil ettigi ilim geleneginden de farklilasmakta, tek
veya birden ¢ok anlamin kastedilmesi meselesinde muhakkik alimler gibi
belli/tek anlam goriisii tarafinda durmaktadir. Birden ¢ok gériistin varlig
belirsizlige sebep olabileceginden onun bu tavri esasen anlami belirgin-
lestirmeye doniik bir tegebbus olarak okunabilir. Onun bahsettigi delalet
cesitleri de muradin tam olarak ya da belli bir anlamla tayin edilmesi di-
siincesinin tamamlayici unsurlaridir. Yine bu baglamda isaret edilmelidir
ki: Hanbeli gelenegin ¢ogunlukla kelam, felsefe ve mantiga kars: oldugu,
hatta [bnii'l-Vezir'in itikadi konularda Yunan felsefesine bagvurmaya kar-
s1 Kur’an'daki yontemin ve delillerin yeterliligini savunmak i¢in Tercihu
esdlibi’l-Kur'én ala esdlibi’l-Yanan'1 yazdigy, tetabuki, tazammuni ve iltizami
delalet turlerinin esasen mantik ilmine mahsus oldugu, bunlari -bilindigi
kadariyla- ilkin Ibn Sina’nin vazettigi** dikkate alindiginda {bnii’l-Vezir'in
mezkar kavramlari tefsir i¢in gerekli gérmesi 6nemlidir. Bu durumda ona
gbre mantigin baz verileri tefsirde yol gostericidir. Onun mezkiar kavram-
lar1 mufessir i¢cin usul bilgisi olarak takdim etmesi, mantigin kimi verileri-
nin tefsir usuliine dahil edilmesi anlamina gelir.

30 Bk. Taberi, Camiu’l-beyan, X, 583; X1V, 205-206; Vahidji, et-Tefsiru’l-basit, 11, 25; Ibn
Atiyye, el-Muharrerii'l-veciz, IV, 28-29; Fahreddin er-Razi, Mefatihu'l-gayb, XV, 119-
20; XXXI, 165.

31 Sirbini, es-Sirdcii’l-miinir, 1, 13; 111, 321.

32 Fahreddin er-Razi, Mefdtihu'l-gayb, IX, 215; X, 28; ibn Cuzey, et-Teshil, III, 411-12.

33 Ibn Teymiyye, Mukaddime, s. 116.

34 Ibn Sina, Isaretler ve Tenbihler, s. 4.
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Dirayetin altinci agamasi mecazi anlamin kabul edilmesi ve ilgili yerlerin
buna gore agiklanmasidir. ibnii’l-Vezir mecaz tespitinde ii¢ hususa riayet-
ten bahseder. Birincisi, konuganin ve muhatabin ortaklaga bildigi akli ge-
rekcedir. Mesela “Sehre sor!” (Yasuf 12/82) ayetinde sehre soru sorulama-
yacagi, ancak halka, insanlara soru sorulabilecegi aklen bilinir. Ikincisi, 6rfi
gerekcedir. Mesela “Ey Haman! Bana yitksek bir kule inga et.” (el-Mi'min
40/36) ayetinde de kasit Himan'in bir kule yaptirmasidir. Orfen bilinmek-
tedir ki onun gibi yitksek makam sahipleri gidip de ingaatta bizzat ¢alig-
maz, ustalar tutar, onlara yaptirir. Buna gére ayetteki “Insa et.” emri, usta-
lara gérev ver de kule insa etsinler anlamina gelir. Ugiinciisti de lafzi gerek-
cedir. Bununla kastedilen ise ayette kullanilan lafizlar ve ifade bicimleridir.
Nar dyetinde (en-Nir 24/35) “Allah yerin ve goklerin nurudur.” denmistir.
Bakildiginda Allah’in nur oldugu anlagilmaktadir. Fakat hemen devamin-
da, “Onun nuru gibidir.” ifadesi bulunmaktadir. Yani nurun Allah’a izafesi
s6z konusudur. Eger dyetin bagindaki gibi Allah nur olsayd, “onun nuru”
terkibi anlaml olmazdi. Yine ayetin devaminda “Nuruyla diledigine hida-
yet verir.” gegmektedir. Bu da nurla kastedilenin esasen hidayet nuru oldu-
gunu gostermektedir. fbnit'l-Vezir bu gibi gerekceler varsa ifadede mecazi
anlatim kabul edilerek yoruma gidilebilecegini, degilse mecaza bagvurula-
mayacagini belirtir.®

Hem dilde hem de Kur’an'da mecazin varligi meselesi erken dénemden
beri tartismalidir. Amidi, Es‘ari kelamcis1 ve Safii fakihi Isferayini'nin (6.
418/1027) ve onu takip eden bir grubun dilde mecazin varligini kabul
etmediklerini nakleder.*® Hanbeli gelenekte ise Ibn Teymiyye, Ahmed b.
Hanbel'in dilde ve Kur’an'da mecazin varhigina dair agiklamalari oldugunu,
Ebt Ya‘la, Ibn Akil ve Kelvezani gibi sonraki Hanbeli usulciilerinin de onu
takip ettigini, baz1 Hanbeliler'in de Kur’an’da mecazin varligini reddetti-
gini belirtir. Ibn Teymiyye’nin kendisi de hakikat-mecaz ayiriminin sonra-
dan yapildigini, lafzin anlamlar: konusunda béyle bir ayirima gerek olma-
digin1 iddia ederek mecaz diisiincesine karsi cikar.?” Ogrencisi fbn Kayyim
de ayn1 dugtinceyi surdirerek ézellikle haberi sifatlarin mecaz olarak kabul
edilmesini tdgut olarak niteler.®® Her ne kadar mecazi reddedenler olsa
da kelam, usul ve belagatcilarin ekserisi mecazin varhgini kabul eder. Ib-
ni'l-Vezir mezhebinin énde gelen isimlerine muhalif olarak ayetlerin me-
cazen yorumlanabilecegi gériisiinii benimser. Haberi sifatlarin mecaz ka-
bul edilerek yorumlanmasina kars: ¢ikan, konuyu tekrar tartigmaya agan
fbn Teymiyye ve Ibn Kayyim’e muhalif olarak acikca cogu haberi sifat: da

35 Ibnitl-Vezir, Isarii’'l-hak, s. 155.

36 Amidi, el-Thkam, 1, 67.

37 ibn Teymiyye, el-Iman, s. 73-75 vd.

38 Ibn Kayyim el-Cevziyye, es-Savaiiku'l-miirsele, s. 376 vd.
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mecaz kabilinden goriir ve bunlari miitesabih kategorisinden ¢ikararak dil
bilgisi ile bunlarin ne anlama geldiginin kavranabilecegini séyler: “Allah’in
sifatlariyla ilgili mecazlarin ¢ogu, miitegabih olarak isimlendirilmeyi hak
etmeyen turdendir... Ben ilimde derinlegenlerin bu hususta konugabile-
ceklerini inkar etmiyorum, asil bilgisizce, delile sarilmadan ve kitabin agik
hiitkiimlerine bakmadan cahillerin yorum tegebbiislerini inkar ediyorum.”*
Boylece Ibnii’l-Vezir'in 6zellikle mecaz konusundaki tavrinda tefsir usulii-
nin Hanbeli usul anlayisindan ¢ikartilip genelin kabul ettigi gorislere gore
inga edildigi bir usule donugtiirillme ¢abas: gériilmektedir.

Dirayet tefsirinin yedinci agamasi gegen hususlarin hi¢birine dair sahih bir
delilin bulunmadig: durumlarda kesin olarak tavakkuf etmektir. S6z gelimi
huraf-1 mukattaa konusu béyledir. Onlar hakkinda ehl-i tefsir ihtilaf ha-
lindedir. Bunlar hakkinda ne giivenilir delil vardir ne de bunlar kendileriy-
le amel edilmesi zaruri hususlardir. O zaman onlarin yorumu konusunda
goriis belirtilmemelidir. Ibnit'l-Vezir tavakkuf iddiasini rey ile tefsirin ya-
sak oluguna ve bilgi sahibi olunmayan seylerin ardina digmenin yasaklan-
masina dayandirmaktadir. Zira givenilir delil yoksa rey ile tefsir yapilmig
olacak ve bilinmeyen bir konunun pegine digiilmiis olacaktir. Daha sonra
Ibni’l-Vezir tavakkuf edilecek kisimlari da ikiye ayirir. Birincisi, en muha-
tarali konulardan olan Allah’in zatiyla ilgili miitesabihlerdir.** bnii'l-Vezir
burada haberi sifatlan agik¢a tavakkuf edilmesi gereken miitegabihlerden
addetmektedir. Mecazla ilgili baglamda ise haberi sifatlarin cogunu mecaz
kabul edip miitegabih olmadigini ifade etmigti. Burada gériilen paradoksu
onun tevil kavramina ve miitesabihe dair gériisleri giderebilir. O, Ibn Tey-
miyye’nin tespitlerine atif yaparak tevil kavramini agiklar. Onlarin dikkate
aldign iki anlam vardir, biri tevilin tefsir anlaminda olmasi, digeri de sézde
bahsedilen seyin disarida fiili olarak meydana gelmesidir, yani sonunda
bahsedilenin tahakkuk etmesidir. Mesela vaad ve vaid ayetlerinde bahse-
dilenlerin tahakkuku onlarin tevilidir. Ibni’'l-Vezir'e gére Kur’an'daki me-
cazlar ve haberi sifatlar manalarinin tefsiri acisindan bilinebilir, selef de
onlar1 6yle anlamigtir. Fakat bu sifatlarin Allah’in zatinda tekabul ettigi
gercekligi, yani tevilini ancak Allah bilebilir. Buna goére tefsiri bilinmesi
yonuyle haberi sifatlar miitesabih degildir, hakikati bilinememesi yoniiyle
de miitesabihtir. Nitekim bnii’l-Vezir'e gore tevili konusunda menedilen
miutegabih turleri vardir, bunlarin kapsamindaki Allah’in zat1 ve sifatlarn
hakkinda tasavvur, tafsil ya da ihata yoluyla konusulmas: caiz degildir. Ta-
vakkuf burada olmalidir.*!

39 Ibnii'l-Vezir, el-Avdasim, VIII, 269, 326.

40 Ibni’l-Vezir, Isarii'l-hak, s. 156.

41 Ibnwl-Vezir, Isariil-hak, s. 91; ayrica bk. Mecali, “Kavaidi’t-tefsir inde Tbni’l-Vezir”,
s. 33.
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Ibnit'l-Vezir bir kaide olarak vazettigi tavakkuf meselesini cesitli acilardan
temellendirir. Her ayetin bir sekilde tefsir veya tevil edilmesi, anlamlarinin
kavranmasi gerektigini savunanlarin, tavakkuf diistiincesine itirazlarina da
deginir. Onlara gore baz: ayetlerde tavakkuf edilmesi, Kur’an'in baz: ayet-
lerinin anlamlarinin bilinemedigi, Allah’in anlami bilinmeyen sézle insan-
lar1 mukellef kildig1, boylece abesle istigal etmis olacag: sonucuna gétiirir.
Ibnit'l-Vezir'e gore ise Kur'an'da muhataplar agisindan bakilacaksa iki tiir
ayet bulunur. Birincisi, emir ve yasak iceren, digeri de herhangi bir emir-ya-
sak icermeyen ayetlerdir. Buna gore ilk turde muradin tafsili sekilde bi-
linmesi istenirken, ikincisinde icmali olarak iman edilmesi istenmektedir.
Neticede ikinci tartn anlamlarini aragtirma sorumlulugu yoktur. Hurdif-1
mukattaalar bunun 6rnegidir.*’ Fakat Ibnii’l-Vezir'in burada gozden kacir-
dig1 nokta miislimanlarin Kur’an kargisinda sadece amel etme degil, onu
en guzel sekilde bagkalarina anlatma sorumlulugunun da bulunmasidir
(en-Nahl 16/125; el-Furkan 25/52). Bagkalarina ise “Bunlarin manas: bi-
linmiyor, bunlara genel olarak iman edin!” denilmesi mesajin yayilmasini
ve kabul edilmesini zorlagtirir, hatta mesaji anlamsizlagtirir. Diger yandan
Ibnit'l-Vezir'in ileri stirdiigii tizere sahih delilin bulunmamasi da tavakku-
fu gerektirmez. Zira delillerin sahihligi ilim geleneklerine gére degisir. S6z
gelimi $ia ve Ehl-i sinnet’in rivayet birikimi sika kabul ettikleri ravilere
gore farklilagir. Burada énemli olan, dil bagta olmak tizere bir gekilde de-
lilin bulunmas: ve bunlarin tutarh bir metotla yoruma konu edilmesidir.
Delillere ve tutarli metotlara dayali arastirma ve yorumlar bilimseldir ve
gecerli kabul edilebilir. Bu durum bugiinkii bilim felsefesi ve bir aragtirma-
y1 bilimsel kilan yaklagimlarla da uyumludur.

Ibnir’l-Vezir'e gore tavakkuf edilmesi gerekenlerin ikinci kismi ise kis-
salardaki muphem lafizlarin belirlenmesi, kissalarin tafsil edilmesiyle
ilgilidir. Ona gore bu hususlarda tavakkuf edilmelidir. {lla da Israiliyat
nakledilecekse bunlar dine zarar verebilecek olmamalidir ve bunlarin sa-
hih olmadiklar1 beyan edilmelidir.** Ibni’'l-Vezir bu rivayetlerin problem-
li olusu konusunda Matiiridi, Tasi, Ibnii'l-Arabi, Ibn Atiyye, Fahreddin
er-Razi, Ibn Teymiyye ve Ibn Kesir gibi miifessirlerle ayn1 ¢izgide dur-
maktadir.* Ibnit’l-Vezir'in Ibn Teymiyye gibi** bu hususu usul meselesi
olarak vazetmesi 6nemlidir, zira bu, ¢cagdas dénemin de usul problem-
lerinden biridir.

42 Tartigmanin devami ve ayrintisi i¢in bk. Tbnt’l-Vezir, Tercihu esalibi’l-Kur'an, s. 146-
48.

43 ibni'1-Vezir, Isariil-hak, s. 156.

44 Ayrint1 icin bk. Bayik, “Tefsirde Israiliyyata Dair Bazi Tespit ve Iddialarin
Degerlendirilmesi”, s. 774-776.

45 Ibn Teymiyye, Mukaddime, s. 123-24.
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Ibnw’l-Vezir'in usulii rivayet ve dirayet kategorisinde kurgulamasi ilm-i tef-
sirin iki boyutu oldugunu ifade etmektedir. Kavram olarak tefsirin rivayet-
le, tevilin de dirayetle tanimlanmas: III ve IV. asra kadar uzanmaktadar.*
Zemahseri ve Beyzavi'nin etkisiyle VIII. asirdan sonra ilm-i tefsirin tefsir
ve tevil olmak tizere iki kismi bulundugundan, bunlarin da rivayet ve dira-
yetle iliskili oldugundan agik¢a bahsedilmektedir.*” Ibnii’l-Vezir yayginla-
san bu ayirimi dikkate almig gérunmektedir. Lakin onun rivayet tasavvuru
ilk neslin rivayetleriyle sinirh degildir. O, sonraki miifessirlerin géruglerini
nakletmeyi de rivayet kategorisinde degerlendirmektedir. Diger yandan
ilm-i tefsirin dirayet kismi bulundugunu séyleyenler dirayeti kelami, igari
ve felsefi ilimlerin verilerini de kapsayacak genislikte kullanmaktadirlar.*®
[bnit'l-Vezir ise bunu bahsedilen yedi asamayla sinirlandirmaktadar.

fbni’l-Vezir'in dirayet tefsirinin ilk asamasini kavram analizine tahsis et-
mesi 6zellikle Hanbeli tefsir usuliine 6nemli bir katk: oldugu gibi Kur’an’in
Kur’an ile tefsiri, siinnet ve sahabe kavliyle tefsirini dirayet tefsirine dahil
etmesi de énemli bir husustur. Zira o, Ibn Teymiyye'nin Mukaddime’sin-
deki Ahsenii Turuki’t-Tefsir bagligi*® altinda siralanan bu yaklagimi dirayet
faaliyeti olarak tanimlamig olmaktadir. Mezkar baglik altindakileri dirayet
olarak tanimlayanin ilkin Ibnii’l-Vezir oldugu séylenebilir. Daha sonra Cev-
det Bey 1924-25’te Mahfil dergisinde yayimladigi yazisinda Ibnii'l-Vezir'in
zikrettigi yedi agamay1 ayni baglik altinda alintilamakta, bunlary, ii¢ husus
daha ekleyerek ona tamamlamaktadir.”® Goldziher ise (1850-1921) Batr'da
ve Dogu'da oldukg¢a etkili olan ve 1920°de yayimladig: tefsir tarihi kita-
b1 Die Richtungen der islamischen Koranauslegung'da (Islam tefsir ekolleri)
tefsirleri cesitli egilimlere gore incelerken bunlarin ilk asamasini primitive
stufe olarak niteler. Ona gore bu agsamayi, Kur’an metninin olusumu ve bu
siirecteki kiraat farkliliklar: olugturur. Bunu, cesitli dini-mezhebi akimla-
rin ortaya ¢ikig stirecine kadar traditionelle tefsir takip eder. O bu baglikta
sahabeden itibaren selefin tefsire yaklagimini, onlarin tefsir rivayetlerinin
durumunu, rivayetle/ilimle tefsir meselesini inceler.! Onun traditionelle
(Koran) auslegung ifadesi daha ziyade rivayet tefsiri kavramina denk geliyor
gorinmektedir. Misirl yazar Muhammed Ali Selame de (6. 1942) tefsirleri

46 Biiyiik, “el-Hiiseyin b. el-Fadl el-Beceli”, s. 69 vd.

47 Boyalik, “el-Kessaf Serh-Hasiye Geleneginde Tefsir llminin Mahiyeti”, s. 97; Biyiik,
“Envar't-Tenzil Serh-Hasiyelerinde Tefsir lminin Mahiyeti”, s. 1046-48.

48 Bk. Musannifek, Hdsiye, vr. 21°.

49 Bu kismin Mukaddime’ye Ibn Kesir tarafindan sonradan eklendigi, Ibn Teymiyye'ye
ait olmadig iddia edilse de bu iddia yazimiz agisindan 6nem arzetmemektedir. Zira
ibn Kesir de Ibnii’l-Vezir 6ncesi bir isimdir (iddia i¢in bk. Sami, “Mukaddimeti’t-
tahkik”, s. 15-63).

50 Cevdet Bey, Tefsir Usili, s. 69-82.

51 Goldziher, Die Richtungen der islamischen Koranauslegung, s. 55.
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tefsir bi’'l-me’sir, tefsir bi'r-re’y ve et-tefsiru’l-igdri olmak tizere yontemsel
olarak ti¢ kategoriye ayirmusg, birincisinin kaynaklarini Kur’an, siinnet, sa-
habe ve -bazilarina gére tabiin- kavli olarak tayin etmistir.>? Béylece acik-
¢a Kur’an’in Kur’an ile, siinnet ile, sahabe ve tabiin kavli ile tefsiri me’stir
tefsir ya da rivayetle tefsir olarak tanimlanmigtir. Sonrasinda aymn tasnif
ve tanim Zerkani ve Zehebi tarafindan da devam ettirilmigtir.>® Hatta Tiir-
kiye’deki tefsir aragtirmalar1 da dahil olmak tizere bir tefsirin muhtevasi-
ni-yéntemini inceleyen bircok tezde bu sekildeki rivayet tefsiri tanimi ve
icerigi yayginlagmigtir.>* Bu veriler Kur’an'in Kur’an ile tefsiri, sinnet ve
sahabe kavli ile tefsirinin 6nceleri dirayet tefsiri kategorisinde gorulda-
gunt, ge¢ donemde doniigim gecirerek rivayetle tefsirin agsamalar: olarak
kabul edildigini gostermektedir.

Ibniv'l-Vezir'in derli toplu bir usul vazetmedeki gerekcesi de kendi dénemi
itibariyle diger tefsir usulii metinlerinin yazilig hikayesiyle benzerlik tagi-
maktadir. O, giriste béyle bir konuyu ele alma gerekgesini agiklar. Ona gore
hakk: arayanlarin bagvuru kaynag: Kur’an olmasina, Kur’an'in da lafzan
mahfuz olmasina ragmen tefsir yontemi (tarik) seytani miidahalelere acik-
tir; tefsir, tahrif ve tebdil arasinda da fark bulunmamaktadir. Bu durumda
her bidat¢i Kur’an’t kendi hevasina uygun anlama hamlederse, Kur’an'in
hakk: batildan ayirma 6zelligi kaybolur.® Bu ifadelerinde onun usul yazma
maksadi, Kur'an'in dogru anlamini dogru bir yéntemle tespit edebilmektir.
Mukaddime’sinin girisinden anlagildigi kadariyla Ibn Teymiyye de kendisi-
ne yoneltilen, tefsir isinin hangi killi kaidelere gore yapilmasi gerektigi so-
rusu lizerine bu ¢aligmasini kaleme almigtir.”® Benzer gekilde Tafi tefsirde
kendisine giivenilen kanunlara ve kaidelere ihtiya¢ duyuldugu icin el-Iksir'i
yazmuigtir.”” Yine onlardan evvel Ebt Muhammed el-Kurtubi (6. 631/1234)
ve dgrencisi Haralli de (6. 637/1240) fikih usuliine benzer sekilde 6zellikle
isari aggdan Kur’an’1 anlaminin kanunlarini, usuliint vazetmeye tesebbis
etmiglerdir.® Onlarin yazdiklar: usul metinleri arasinda bir etkilegim bi-
linmese de bu metinler yazarlarinin tefsirde usul problemi bulundugunu,
tefsir icin fikih usultinin yeterli olmadigini distndiklerini séylemeye im-
kan vermektedir.

52 Selame, Menhecii’'l-furkan, 11, 9.

53 Zirkani, Menahilii'l-irfan, 11, 12; Zehebi, et-Tefsir ve’l-miifessiriin, I, 112.

54 Turkiye'dekiler i¢in bk. Memiik, “Tefsir-Miifessir Merkezli Hazirlanan Lisansiistii
Tefsir Tezleri”, s. 205 vd.

55 Ibnivl-Vezir, Isarii'l-hak, s. 146.

56 Ibn Teymiyye, Mukaddime, s. 87.

57 Tafl, el-Iksir fi ilmi't-tefsir, s. 27, 43.

58 Haralli, Miftahu’l-babi’l-mukaffel, s. 27-28.
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Sonug

Ibnit'l-Vezir klasik donemde miistakil olarak tefsir usulii yazan ya da buna
mustakil olarak deginen az sayidaki isimden biridir. Onun 6nerdigi usul
buyiik oranda ehl-i hadis-Hanbeli Kur’an ve tefsir tasavvuruyla uyumlu-
dur. Epistemolojik hiyerarsiyi 6zellikle Kur’an, stinnet, sahabe kavli ve dil
bilgisi olarak kurgulamasi bunu yansitir. Buradaki en 6nemli hususlardan
biri Ibni’l-Vezir'in bu siralamayla yapilacak tefsiri rivayet degil dirayet
tefsiri olarak degerlendirmesidir. Diger yandan bazi mantik kavramlarim
tefsir icin 6nemli gérmesi ve mecazin varhigini kabul etmesi takip ettigi
ilmi gelenekten bir kopus olarak gériinmektedir. Onerdigi yontemdeki en
problemli hususlardan biri tavakkuf diigiincesidir. Bunun kabul edilme-
siyle, musliiman olsun olmasin biitin muhataplar agisindan bakildiginda
Kur’an'in mesaji anlamsizlagma sonucuyla karsi kargiyadur.

Ibnit'l-Vezir'in tefsirin rivayete miistenit tarafiyla ilgili séylediklerinin tef-
sir stirecine ¢énemli katkis1 bulunabilse de kapsamli bir tefsir usulii sunma
yeterliligi yoktur. Nitekim o, rivayetlerin tercihinde miifessirleri degerlen-
dirirken hadis munekkitlerinin rical kitaplarindaki degerlendirmelerine
bakilmasi gerektigini ifade etmistir. Onun bahsettigi munekkitler genelde
Ehl-i sinnet’in ve 6zelde ehl-i hadisin rivayet gelenegindeki otorite isim-
lerdir. Fakat Mu'tezile ve Sia agisindan bakildiginda onlarin degerlendir-
meleri baglayic1 olamayacaktir. Mesela $ia’nin rivayet gelenegi Ehl-i sin-
net’in rivayet geleneginden ciddi duzeyde farkhilagabilmektedir. Sika kabul
ettikleri raviler degisebilmektedir. Bu durumda Ibni’l-Vezir'in usul 6neri-
sinin siurh bir alana hitap ettigi sonucuna varilabilir.

Ibnit'l-Vezir'in Kur'an kavramlariyla ilgili arastirmay1 dirayet faaliyetinin
birinci agamasi olarak takdim etmesi de son derece 6nemli gorialmelidir.
Zira mesajlar-anlamlar cumlelerle iletilirken, ciimleleri kelimeler meyda-
na getirir. Mesaja kelimelerden, daha sonra cimlelerden hareketle ulagi-
lir. Kavramlarin anlamlarinin dogru analizi mesaja dogru sekilde ulagmay:
saglayacaktir. Burada Ibni’l-Vezir'in belirttigi izere bir kelam olarak ayet-
lerdeki kavramlarin anlamlari konusunda dilin yan1 sira onlara muhatap
olan ilk neslin onlardan ne anladigina da bakilmalidir. Ozellikle haberi si-
fatlarin, selefin anladiklarinin diginda yorumlanmasi tahrife sebep olacak-
tir. Ibnit'l-Vezir selefin bunlar tevil etmedigini ileri siirse de onlarin 6nde
gelenlerinin bunlar tevil ederek anladiklarina dair 6rnekler bulunmakta-
dir. Buna goére tefsirde haberi sifatlarin yorumlanabilecegine dair bir usul
vazedilebilir. Nitekim Mu'tezili, ge¢ dénem Stinni ve Sii mufessirlerin cogu
bu anlamda tevili caiz gérmiuslerdir hatta tesbih ve tecsim dugtincesine
karg1 vacip kabul etmiglerdir.

Bu makalede Ibnii’'l-Vezir'in onerisi tasvir edilmekle birlikte bunlarin
kimi 6zgiin ve sorunlu yonlerine isaret edilmigtir. Fakat onun bir kismi
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matbu ve bir kismi mahtut olmak tizere ¢ok sayida eseri bulunmakta-
dir. Bunlarin tamami dikkate alinarak hem tefsir usuli diigtincesi hem
de tefsir pratigi kapsaml caligmalara konu edilmelidir. Mustakil tefsiri
bilinmese de eserlerinde dyet tefsirleriyle ilgili yiizlerce 6rnek vardir. Di-
ger yandan, akademik kariyerinde Mu'‘tezili ve Zeydi kelamailarin, fikih-
cilarin ve 6zellikle usulciilerin etkisi de bulundugundan onun diigiincesi
bu ilmi-mezhebi geleneklerle de daha dakik sekilde mukayese edilerek
kritik edilmelidir.
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The Correct Method of Tafsir as Proposed by Ibn Al-Wazir (d. 840/1436)
Extended Summary

Ibn al-Wazir al-Yamani (d. 840/1436), the Zaydi-Salafi scholar, was one of the important
figures who contributed to the methodology of tafsir in the classical period. Ibn al-Wazir
spent his youth in theological studies, but he turned to the Qur’an and the Sunnah
because the theological method did not lead him to clear conclusions. Living in a period
of intense sectarian conflict, Ibn al-Wazir’s scholarly career was influenced by Mu'tazila,
Ash‘arism, Zaydism, and Salafism-Hanbalism. In this environment Ibn al-Wazir was
confronted with the question of how to understand the Qur’an correctly and what the
correct method of interpretation should be. Because on the one hand, different Islamic
sects base their ideas on the Qur’an, and on the other hand, the Qur’an is a guide
for those who seek the truth. What is the correct meaning of the Qur’an in the face
of different interpretations? In his book, Isar al-haqq ‘ald al-halq fi radd al-hilafah ‘ala
mezahib al-haqq, which he wrote in the last period of his life, in answer to this question
he opened the subtitle “Guide to the Method of Knowing the Right Tafsir” and gave
information about the method of tafsir he proposed here.

Ibn al-Wazir states that tafsir has two aspects, one based on riwdyah and the other on
dirdyah, and mentions the procedure to be followed in both aspects. When tafsir is based
on riwayah, the position of the commentators, especially the first generation, comes to
the fore in terms of tafsir narrations. Ibn al-Wazir answers the question of what should
be the criterion of preference among the narrations by looking at the position of the

commentator who narrated or presented the view. According to Ibn al-Wazir the best
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commentators are the Companions. This is because they asked the Prophet about the
points that were difficult for them. Among the Companions, Ibn ‘Abbas is the one who
has the highest number of tafsir opinions. If the tafsir narrations attributed to him are
authentic, they precede the opinions of many authorities in tafsir. The second level of
exegetes consists of the tdbi‘in exegetes. The most famous of these are Mujahid, Qatada,
and Hasan al-Basri among others. Ibn al-Wazir concludes that although they are sika,
there are some criticisms about them and that these criticisms will be the reason for
preference in case of disagreement between opinions. As for what is said about them,
Ibn al-Wazir writes that the books of rijal and history should be consulted. Ibn al-
Wazir also thinks that when it comes to preferring the tafsir narrations of the later

commentators (mutaahhirin), one should look at the evaluations about them.

Ibn al-Wazir’s suggestion that the biographies of the commentators and the Jarh
ta'dil’'s evaluations of them should be taken into consideration is functional when
making a choice in the face of exegetical disputes. Knowing the sect of the exegete
who is interpreting the verse will make it possible to evaluate his interpretation on a
certain ground. Knowing the exegete and the thought he follows means knowing the
preconceptions and assumptions that construct his mind and his world of thought.
However, Ibn al-Wazir’s reference to hadith literature as a source of information about
the commentators can be seen as problematic. In biographical and rijal books, while the
names of the narrators are criticized on the grounds that they belong to a particular
view or sect, it should not be ignored that the critic himself belongs to a particular view
and sect. At the very least, it should be considered that the critic may be influenced by
the political, sectarian, and cultural variables of the time and may have a limited point
of view. For example, as Ibn al-Wazir mentions, Ikrimah’s affiliation with the Kharji
school of thought is debatable. In fact, the Umayyad practices and oppression, which
amounted to cruelty, led Ikrimah to establish political intimacy with the Kharijis. This
likely led outsiders to believe that he had adopted Kharijism. However, political affinity
does not necessarily require theological similarity. This situation shows us that the
evaluations in the rijal books or the opinions of the critics in general cannot be an

absolute criterion of preference.

According to Ibn al-Wazir, tafsir has seven levels of dirdyah: The first is the exegesis of
recurring words that are repeated in the Qur’an. These are the names and attributes
of God, religious and intellectual concepts such as islam, imdn, ihsdn, muslim, mu'min,
muhsin, zalim, fasig, and kafir. According to Ibn al-Wazir, the second type of direct
exegesis is the exegesis of the Qur’an with the Qur’an, and the third and fourth types
are the prophetic exegesis and the exegesis transmitted by the Companions through
authentic means. The fifth type is lexical and linguistic explanation. According to him,
only one meaning should be determined in mushtarak (the polysemous), literal and
figurative words. The meanings of the tatabuqi (conformity), tazammuni (inclusion),
and iltizami (necessity) of words should be well distinguished. The sixth stage of dirayah
is to accept the figurative meaning and explain the relevant places accordingly. The
seventh stage of dirgyah is to make tawaqquf (not expressing an opinion) in cases where

there is no authentic evidence for any of the aforementioned issues.
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Ibn al-Wazir’s idea that it is necessary to make tawagquf in the absence of evidence is
problematic. For this assumption leads to the conclusion that there are verses in the
Qur’an whose meaning is not found by the interlocutors, which contradicts the fact that
the Qur’an was revealed to guide to the right path. Guidance requires understanding.
On the other hand, the absence of authentic evidence does not require tawaqquf for the
authenticity of evidence varies according to the traditions of science. For example, the
narrations of the Shi‘a and Ahl al-Sunna differ according to which narrators they accept
as sika. The important thing here is to find some form of evidence, especially language,
and to interpret it in a consistent way. Research and interpretation based on evidence
and consistent methods is scientific and can be considered valid. This is in line with
today’s philosophy of science and the approaches that make research scientific. Ibn al-
Wazir’s allocation of the first stage of dirdyah tafsir to conceptual analysis is an important
contribution to Hanbali exegetical methodology, as is his inclusion of the exegesis of the
Qur’an with the Qur’an, the Sunnah, and the narrations of the Companions in dirayah
tafsir. He defines this approach, which is listed in Ibn Taymiyyah’s Mugaddimah under
the title “Ahsenu Turugq al-Tafsir”, as a dirayah activity.

Ibn al-Wazir was the first to define the above as dirdyah. In fact, Goldziher (1850-1921),
in Die Richtungen der islamischen Koranauslegung, while analyzing the exegesis according
to different tendencies, mentions “traditionelle tafsir” after mentioning the differences
in gira'at. He uses this term to analyze the relationship of the Salaf to tafsir from the
Companions onwards. His term “traditionelle (Koran)auslegung” seems to correspond
to the concept of riwayah tafsir, as opposed to the concept of dirayah tafsir as used by

Ibn al-Wazir, which became common in later historiography of tafsir.

Keywords: Tafsir, Ibn al-Wazir, Method, Riwayah, Dirayah.
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The Issue of Immunity (Serbestiyet) and
the Clash of Property Claims Between
Wagqf and Miri

AYSEGUL CIMEN*

Abstract

This article problematizes the issue of immunity i.e. free-status (serbestiyet) in
the Ottoman land regime in the early modern period. It focuses on wagqf lands and
evaluates the fief (timdr) and property (miilk) lands, examining the types of taxes
or revenues associated with immunity from theoretical and practical perspectives.
The regulations about immunity, exemption (mudfiyet), dues of immunity (riisim-1
serbestiye), customary dues (tekalif-i orfiyye), and the subjects (reaya) in free status
lands in relation to these are examined through the kdnunndmes, court registers, and
archival documents. The research results indicate that some exceptional regulations
and practices do not correspond to the general formula of immunity. Aiming to present
some possible explanations for that phenomenon, it emphasizes the significance of
legal arrangements for revenue sharing that divided and redistributed revenue clusters
in favor of local groups. Accordingly, it focuses on issues like reconciling Ottoman
local administration and military organization and ensuring the cohesion of different
corporate and social groups (ethnic, military, religious, etc.). Finally, the practices (such
as bequests, gifts, and will) of the individuals who resided on free-status waqf lands are
examined through sample cases. These practices caused conflicting property claims
between the waqf and miri despite not violating the law.

Keywords: Revenue, immunity, beytiilmal, kanun, waqf.

‘Serbestiyet’ Meselesi Vakif ve Miri Arasinda Miilkiyet Haklarinin Catigmasi

Ozet

Bu makalede, erken modern dénem Osmanli Devleti'nde toprak rejiminin ana unsurla-
rindan olan vakif, timar ve miilk topraklarin serbestiyete konu olan tiirleri incelenmisgtir.
Calisma 6zellikle vakuf topraklarina odaklanarak serbestiyete ickin olan vergi/gelir tiir-
lerini teorik ve pratik acilardan ele almaktadir. Serbestiyet, muafiyet, riisim-1 serbestiye,
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tekalif-i érfiyye ve bunlarla baglantihi olarak serbest statiilii topraklarda yasayan reéya ile
ilgili dizenlemeler kanunnameler, siciller ve ilgili arsiv belgeleri 1s181nda incelenmistir.
Aragtirma neticesinde hukuki olarak formiile edilmis serbestiyet tanimlarina uymayan
istisna diizenlemeler oldugu tespit edilmistir. Buna gére, vergi gruplarimni farkh yerel ak-
torler lehine bélen ve yeniden dagitan yasal diizenlemelerin énemi vurgulanmigs ve bu
durum i¢in bazi agiklamalar sunulmustur. Bu dogrultuda, Osmanli yerel yénetimi ile as-
keri organizasyonunun uzlagtirilmasi ve farkli kurumsal ve sosyal gruplarin uyumunun
saglanmas gibi konulara odaklanilmigtir. Son olarak, vakif topraklarinda yasayan birey-
lerin mirasa iligkin uygulamalar: (vasiyet, vakfetme ve hediye gibi) 6rnek vakalar tizerin-
den incelenmistir. Serbestiyet rejimi kapsaminda hukuki olan bu uygulamalarin vakif,

miri ve bireyler arasinda bazi catismali miilkiyet haklarina konu oldugu gosterilmistir.

Anahtar Kelimeler: serbestiyet, vergi, beytilmal, kanun, vakf.

Introduction

The Ottoman Empire was a quintessential example of a multi-ethnic and
multi-religious empire in the early modern era, as it distributed offices,
estates, and revenues among various claimants within a structured
framework to govern its expansive territories. The Empire inevitably relied
on a complex land regime to enable its administrative, legal, and fiscal
operations, while also accommodating the diverse interests of its corporate
and social groups. By implementing the free-status (serbestiyet) regime as
a practical institution it compartmentalized governance, delegating some
of the rulers’ powers to the jurisdiction of various office and landholding
entities. The general legal formula for the free-status lands acknowledged
the claims of each holder within set boundaries and measures (mefriizu'l-
kalem, makti'u'l-kadem) through kdnins. To establish administration
within the free-status lands, this legal framework had to address a range
of factors, including agricultural production, commerce, population,
ethnic and religious differences, and military groups. Normative texts
such as kdntinndmes, imperial orders, hiiccets, and fatwas were primarily
responsible for addressing these issues and devising practical solutions and
measures for the free-status lands, as well as for determining the limits of
jurisdiction and the rules for authorization. Focusing on certain revenues
and utilizing predominantly the normative texts, this article aims to re-
examine serbestiyet with its possible implications in wagqf lands in the
Ottoman land regime.

Kanunndmes provided the Ottoman land regime with defining a revenue
unit, the potential amount of the same, its authorized collectors, as
well as other norms and regulations. As Ferguson puts it, “the variant
understandings of ganun as a principle, a legal practice, a tax register,
and a typology of imperial order are all bundled into the textual terrain
occupied by the kdnunndme and rendered them a robust genre for managing
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territorial diversity”.* Taking into consideration local characteristics, the
related norms and kdnunndmes determined the biography of a revenue that
was sensitive to time, locality, the status and the type of the property, the
one who keeps and operates the revenue-yielding property, and its legal
holder. They determined and legitimized the claims on various revenues and
established the links between the revenues and collectors. Orf (traditional,
customary, and approved) and ethnic or cultural characteristics of a locality
were also decisive in defining the biography of a revenue, while setting
aside any pressing circumstances that altered the formulas in each case.

Kadnunndmes generally addressed the titles of officials who were authorized
to have claims on certain revenue units (sdhib-i arz or sahib-i ra‘iyyet,
wagqf administration, sancakbeyi, subast, etc..). These officials claimed the
revenues either on behalf of the corporate groups they represented or the
treasury (miri).? The types of land in a given area (waqf, miilk, has, zedmet,
timdr and miri) were attached with official positions therein as claimers or
collectors, such as waqf-miitevelli, miibasir, sahibi-i timdr/sahib-i arz, subast,
mir-i mirdn, doganci, yoriik, and zdbit among others.

From a theoretical perspective the revenues can be grouped as tekalif-i
ser‘iyye (like harag, cizye, dsiir) and riisim-1 érfiyye (like ciirm i cindyet, resm-i
aris, yava,® ka¢gun etc.). These are relatively well-defined.* However, the
manner in which these revenue units were explained and introduced
into the Ottoman realm through normative texts reveal a more nuanced
and sophisticated arrangement for almost every revenue unit. Different
registers (like defters) and normative texts as if they were making a joint
effort to better elucidate the revenue units and express the relevant norms
for specific localities and conditions.

This article examines the links between the types of revenues, the tax
collector, and the taxpayer in the context of customary taxes (riistim-1
orfiyye). It particularly focuses on the taxes/revenues that could be grouped
as unclaimed properties (like yava, kaggun, beytiilmdl, mal-1 gdib, mal-
mefkid and others). It argues that these taxes were generally claimed by
an authorized landholder and became one of the most contentious issues

1 Ferguson, The Proper Order of Things, 78.
2 “Corporate groups” in this context means any official administrative, fiscal-military,
ethnic-cultural, or religious group subject to certain fiscal and legal regulations and

holding certain immunities as articulated in the kdnunndmes and orders (like timar 83
holders, waqfs, and ethnic and military groups).
Or yuva. islam

4 Tabakoglu, Osmanh Mali Tarihi, 322-323; Inalcik - Quataert (ed.), An Economic and S':rzti'srimala"

Social History of the Ottoman Empire, 70-71; Akdag, Tiirk Halkinin Dirlik ve Diizenlik 53 (2025)
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among the potential claimants (miri, sdhib-i arz and redyd) in free lands.
Problematizing the issue of serbestiyet, it shows the ways that serbestiyet
was fitted into the Ottoman land regime and re-fixed when the claimants
renegotiated the rules and conditions as articulated in the normative
texts. In this regard, it demonstrates the theoretical and practical
connections established between the three, namely (1) the revenues (vergi/
riisim), (2) the legal holders of the lands (sahib-i arz/sdhib-i ra‘iyyet, waqf
administration), and (3) the tax-paying subjects (reaya). Utilizing largely
normative texts and archival sources, it examines a less covered subject of
property claims in free-status waqf lands.

Finally, this article roughly considers the period between 1450 and 1695
for two reasons. First, the registers which date to the late fifteenth and
early sixteenth centuries provide early examples of revenue allocation
and an illustration of serbestiyet. Norms and regulations, prepared in
the sixteenth century, sought to formalize the land regime in Ottoman
character, particularly under the reign of Siilleyman, and with the efforts
of seyhiilislam Ebussutd Efendi. The sixteenth century witnessed the
theoretical evolution of the Ottoman land regime that perceptively defined
the category of miri in Islamic legal tradition and the role of the ruler/
imdm in allocating the offices—if not also the estates.® Through kdnuns
and Kaniin-1 Cedid in the seventeenth century the imperial center tried to
regulate what landholders could claim as a “bundle”® of rights.

Second, the implementation of lifelong tax farming (malikdne-mukdta‘a)
in 1695 marked a key turning point in the Ottoman land regime, which
introduced a more ‘privatized’ serbestiyet into the administrative
structure that lasted until 1793. This “immunity from interference
by the local authorities” gained a new significance that gave way to
the rising control of lifelong lessees in the provinces.” Since the article
focuses more on the formative period when the Empire tried to create
an integrated legal environment through kdnun, it does not consider
the period after 1695.

5 Malissa Taylor reintroduces the issue of “office or property” in question referring
to Martha Mundy’s study. Opting to use the term “bundle”, she defines a bundle
of rights as “the aggregate of the rights held by individuals or particular classes of
people” in the Ottoman context. She argues that the sixteenth century bundle had
both property-like and office-like features that should not be downplayed; Taylor,
Land and Legal Texts in the Early Modern Ottoman Empire, 9, 36. Mundy, “Ownership
or Office?”, 143-64.

Taylor, Land and Legal Texts, 9-10.

7 Salzmann, “An Ancien Régime Revisited”, 393-423; McGowan, “The Age of Ayans
1699-1812”, ed., 658-665; Ergeng, Osmanh Tarih Yazilari, 376-377; Oncel, “Land,
Tax and Power in the Ottoman Provinces”, 54-74.
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Immunity (Serbestiyet) in the Discourse of Ottoman Land
Governance

In managing extensive territories the Ottoman land regime had to
consider several intricate and multifaceted parameters. For one, the rights
and immunities extended to a group or person were not to encroach on
the rights of another group or individual, while providing each group with
enough fiscal and administrative benefits over the land. In return, those
who held respective rights were expected to avoid harming or offending
the reaya, while simultaneously optimizing the revenues and work for the
expansion of the beytiilmdl, the treasury. Moreover, the state/treasury
would maintain its proprietary interest over the land (rakabe), and the
legal arrangements it made would function as a regulatory framework
governing the allocation and property relationships. This necessitated
a deliberation to establish a land regime reconciled with the property
relations prescribed by Sharia.

Taylor defines this process as “harmonization” and considers the mid-
sixteenth-century legal arrangements as the “beginning of a new” regime.?
Harmonization, she argues, increased both the “institutionalization of the
peasant’s bundle and the acceptance of the sultan’s legislative authority
over miri land.”® Accordingly, the government defined property relations
for a variety of Ottoman subjects by acknowledging rights and claims over
thelands (like tax collection, cultivation, usufruct, possession, inheritance,

rent, etc.) through “a fair and standard entity”, the “bundle”.*

For practicality I suggest extending Taylor’s understanding of the “bundle”
to include the rights held by proprietors aslandowners (mdlik-miilk) or legal/
institutional entities (vdkif-vakif). Serbestiyet as a practical formulation
constituted a bundle-like structure that conferred upon its holder certain
rights along with the jurisdictional authority over the land. Within this
system landholders, local officials, and the imperial center constantly
negotiated their respective claims on land, the contours of jurisdictional
borders, and, most importantly, the reaya living in free-status lands.

Inalcik examines the usual formulary of sultanic land grant patents
(temlikndmes) and their multilayered social and political implications. He
observes that these patents and deeds of the waqgfs established on miilklands
allowed their holders to control both the cultivated and the uncultivated

8 Taylor, Land and Legal Texts, 3. 85
9 Ibid, 3-8. islam
10 Taylor prefers to use “the bundle (of rights)” instead of property rights as she thinks S':rzti'srimala"

the bundle more explanatory in defining the aggregate of the rights enjoyed by the 53 (2025)
peasants and, for the source material at hand. Ibid, 9, 24-30. 81-116
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parts of the land in question. Unless stated otherwise, what the land and
its reaya would yield were claimed by these holders. It covers the revenue
of various ser’ and ¢rfi taxes and dues—including yava, ka¢gun, beytiilmal,
mal-1 gaib, mal-1 mefkud, resm-i ards, ciirm i cindyet, bad-1 hevd, tayyarat. The
typical phrase used to express this freehold grant was bi’l- ciimle hudiidu ve
hukiiku ile mefrizu’l-kalem ve maktii‘v’l-kadem min kiilli' I-viicith serbest.** The
last words emphasized the “autonomous character of the bestowed land
vis-a-vis the governors and local government agents.”*? Inalcik defines
these free status areas as “autonomous enclaves.””® He mentions waqf,
soyurgal, yurtluk-ocaklik, and malikédne-mukdta‘a as additional examples of
such autonomous enclaves in Islamic states. In his study on wagfs, Barkan

also refers to them as “areas exempted from government interference.”**

Interestingly, the issue of serbestiyet has not been comprehensively
examined within the broader context of the Ottoman land regime. The
studies that have focused on free-timdrs, waqfs, and miilk lands only
address the system within the specific scope of investigations in question.
In this regard, Ozer Ergen¢ merit particular attention as he approaches the
issue from the perspectives of administration and finance. According to
Ergeng, the Ottoman central administration delegated some of its powers
in the provinces to the officials to provide an internal control mechanism
and cohesion in the domains. To balance conflicting parties and their
jurisdiction (adli-iddri/kddi-bey) in the field, serbestiyet provided an efficient
regulation.”® As a formula known to the Ottomans before, serbestiyet
helped the government limit the broad authority of the provincial rulers
as it distributed the rights to claim revenues and control them. Criticizing
the perspectives that regard the free status lands as autonomous, Ergeng
emphasizes the financial dimension of the free status lands and how the
system was instrumental in nurturing the localities—particularly over the
examples of Bursa (Héssa Har¢ Eminligi) and Ankara.'®

11 The general formula of serbestiyet was as follows: the land was granted to holder
“in the way of full immunity” [min kiilli'l-viicih serbest]; the the land in question
was “crossed out from the registers in the state bureaus”[mefrizu’l-kalem]; the local
authorities or anybody else were prohibited “from setting their feet” [makta‘u’l-
kadem) on the land. Inalcik - Quataert (ed.), An Economic and Social History of the
Ottoman Empire, 122.

12 Inalak, “Autonomous Enclaves in Islamic States”, 112-34.

13 Ibid, 112-34.
14 “Devlet miidahalesine kapali sahalar.” Barkan, “Islam-Tiirk Milkiyet Hukuku

Tatbikatinin Osmanli Imparatorlugu'nda Aldig Sekiller-1 Ser’i Miras Hukuku ve
Evlathk Vakiflar”, 156-81.

15 Ergeng, Osmanh Tarih Yazilar:, 204-206.
16 Ibid. 212.
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In another of his publications Ergen¢ presents a document from his
collection that indicates religious and Sufi orders were bestowed miilkndme,
estates by serbestiyet, and held their land grants directly from the sultan.
Aziz Hiidayi Efendi who had a dervish lodge in Uskiidar was granted lands
within the environs of Uskiidar district with various tax items, income-
yielding additions and junctions, and all the taxes of reaya who lived in
the borders defined."”

In examining the use of the concept of serbestiyet, Yilmaz mentions
the meaning of the concept in the classical period and first explains
ocakliks'®—the system that allowed some ethnic groups (like Kurds
and Turcomans) to hold their immunity with their confirmed governor
from the central state’s interference.'® These were a part of a special
class of Ottoman administrative divisions that held certain privileges.
The most common type of these ocakliks was known as serbest timdr.*
He adds,

They were named free because of the fiscal, administrative, and judicial
immunities they were granted. They lay outside the jurisdiction of local
authorities and were managed by autonomous administrators, often
with the rank of voyvoda, reporting directly to the beneficiary of the
prebend.”

This study does not delve into the extent of the judicial autonomy in
free-status lands or how criminals were able to get shelter in those
lands. However, the issue of “judicial or jurisdictional autonomy” was a
very misconceived type of immunity in the literature. Rather than the
autonomy, this issue of criminals in free-status lands was more related to
the registered reaya and the revenue it would yield.

17 “Bulgurlu karyesi ve Gaziler Depesi hudad ve sinirunda olan tevabi‘ ve levahiki
beytiilmal-i Amme ve hissasi ve bi’l-ciimle kaffe-i hukuk ve menafi‘i ile mefrazu’l-
kalem ve makta‘u’l-kadem ...enva*1 viicih-1 mulkiyet tGzere kutbi’'l-arifin ....
Usktidari Sultan Mahmd'[a]...keyfe ma yesa mutasarrif olmak icin millkname-i
humayun verilmegle...” Ergenc¢-Tas, “Assessments on Land Usufruct and Ownership
in Anatolia during the 17" and 18" Centuries”, 12, 28.
18 Relying on a chronicler of the early eighteenth century, Yilmaz also argues the broader
impact of serbestiyet, free prebends (serbestiyet-malikdneler), on the rise of provincial
power magnates that were generally associated with the weakening of the control in
the provinces and decline period. Yilmaz, “From Serbestiyet to Hirriyet”, 202-30. 87
19 Inalak, “Timar”, 168-73. islam
20 For further discussion on the types of ocakliks see Kilig, “Yurtluk-Ocaklik ve Arastirmalari
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Hukamet Sancaklar Uzerine Baz: Tespitler”, 119-37. 53 (2025)

21 Yilmaz, “From Serbestiyet to Hiirriyet”, 212. 81-116
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The registered reaya was the most valuable asset for a free landholder
on the land to the extent that “The reaya that cultivates the land is
considered more important than the land itself.”?> Populating or securing
the land with reaya was the most common point of contention between
the landholders, rather than the land. The legal holder had to be aware of
his registered reaya, whether it was a waqf land or free timdr land. This
was because the reaya was the chief potential for production, increasing
revenues, maintaining security, and preserving the interests of the
landholder in question. Reaya benefited the landholder not only with
their service on a designated land but also with their everyday activities
that were not oriented toward a governmental service or revenue yielding.
For example, these activities might include marriage, committing a crime,
finding a lost animal, or dying without a known heir. In such cases the
law allowed the landholders to claim any revenue that might fall out of
these happenings related to reaya. According to the general legal formula
in free lands government officials (miri) were deprived of any claim either
in total or in part on penalties,?® fines, or dues that fell outside of judicial
parameters.?* Ciirm i cindyet® and bedel-i siydset were among them and
meant to be claimed only by the legal holder in question.

Moreover, freelandholders had to cooperate with the local kddis to generate
the societal order. Kddis, as the representative of glorious sharia (ser“i
serif), had no limits in free lands to maintain their legal and administrative
role, unlike other local rulers. Thus the phrase mefrizu’l-kalem maktiv’l-
kadem, ideally, should not prevent officials from seizing criminals.?® The
registers and legal regulations consistently reminded the local rulers
to enforce the rules while keeping also the free landholders informed.
Nevertheless, the free landholders always had to be aware of two things:
(1) The unregistered reaya who might come to free lands to get shelter or
to go free after safely paying the penalty for their serious crimes (ciirm-i
galiz). The extant records suggest that the free lands were considered a
place of sanctuary for those seeking to evade the law. Holding a certain
degree of fiscal and legal autonomy, free lands were noticed and employed

22 Inalcik, “Osmanlilarda Raiyyet Riisimu”, 583.

23 Some exceptions based on the arrangements in each land are mentioned below.

24 Devlet Arsivleri Bagkanhgi Osmanh Arsivi (BOA), Ali Emiri Mustafa II, Dosya nr. 2,
Gomlek nr. 181. Ciirm i cindyet was mentioned as one of the items of the revenue
cluster to be claimed only by the wagqf. See also, BOA, Maliyeden Miidevver Defterler,
nr. 15450, s. 1-2, 925 (1519); Pantik, “Atik Valide Sultan Kiilliyesi (1686-1727)”, 50.

25 Inalcak, Hicri 835 Tarihli Suret-i Defter-i Sancak-i Arvanid, XXVII-XXVIII; Akdag, Turk
Halkinin Dirlik ve Diizenlik Kavgasi, 45-47.

26 “Imdi serbest demeyiip her kande ehl-i fesad olursa toprak kadisi ma'‘rifetiyle
tutulup...” BOA, Miihimme Defteri, nr.7, h.1754, 21 M 976 (16 July 1568).
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by criminals?’ as lands for asylum.?® However, the records also suggest that
free landholders tended to charge ctirm i cindyet and bedel-i siydset and to
free the criminals thereby preventing a lawsuit in the locality where the
crime was committed. (2) Securing the trial of criminal reaya in one’s own
lands, and prevent their escape and trial outside the borders of that land.
Otherwise, this would cause an unlawful claim under an unentitled land’s
jurisdiction, and more importantly, pose a possible loss of a registered reaya
in the future.” While the number of records merits attention regarding the
issue of criminals in free lands, they primarily manifest a tension that
resulted from registered reaya and the revenue it would generate. It seems
to be mostly an issue of ruling on the spot (mahallinde) and channeling
the revenue to the rightful claimer, rather than one of autonomy. As such,
the matter of judicial autonomy or immunity requires further elaboration
and contextualization through a comparative analysis of diverse sources.

One of the crucial points Barkan repeatedly draws attention to is the
existence of diverse forms of legal arrangements on land grants, wagf lands,
and fiefs in the Ottoman Empire.*® These arrangements were a reflection
of a diverse economy and society following the expansion of the Empire
into different lands.®® The Empire inherited some earlier types of land
granting that held certain immunities like malikdne-divdni®* and bastina.®
But it attempted to regulate and define them within the Ottoman land
regime. A specific example is Kermeli’s research on the land system of Crete
between 1645 and 1670. Examining the diverse land tenure practices that
prevailed in Crete, she highlights how the system effectively integrated local

27 Like saki, eskiya, hirsiz, ehl-i fesad-1 sekavet, etc.
28 “Da‘vet-i ser’ olunduklarinda varip serbest vakif ve ze‘amet karyelerine tahsin edip
elegirmeyip....” BOA, Miihimme Defteri, nr. 92, h.14, 15 L 1067 (27 July 1657); see
also BOA, Miihimme Defteri, nr. 5, h.1254, 27 $ 973 (19 March 1566) (1566) and
BOA, Miihimme Defteri, nr. 19, h.132, 21 M 980 (3 June 1572).
29 “Gunah sadir oldug: mahalde siyisete me’mir olana ... bi-hasebi's-ser‘ cezas: ve
sezas ne ise itdirtip harice alup gidermeyiip...” BOA, Miihimme Defteri, nr.7, h.
1653, 29 M 976 (24 July 1568); BOA, Miihimme Defteri, nr.73 h.341, 23 S 1003 (7
Nov. 1594).
30 Omer L.Barkan, “Tiirk-Islam Toprak Hukuku Tatbikatinin Osmanl
Imparatorlugu’nda Aldig1 Sekiller: Malikane-Divani Sistemi”, 119-84; Omer L.
Barkan, “Islam-Tiirk Miilkiyet Hukuku Tatbikatinin Osmanli Imparatorlugunda
Aldig Sekiller ITI: Imparatorluk Devrinde Toprak Miilk ve Vakiflarin Hususiyeti”,
906-42.
31 Buzov, “The Lawgiver and His Lawmakers”, 84-88. 89
32 Barkan, “Malikane-Divani Sistemi”, 119-134; Ozel, The Collapse of Rural Order in islam
Ottoman Anatolia” , 20-24, 31-39; Oz, “XI. Yiizyilda Ladik Kazasinda Malikane- Arastirmalar
Divani Sistemi”, 65-73. Dergls!

53 (2025)
33 Emecen, “Bagtina,” 135-36. 81-116
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customs, Venetian sharecropping arrangements, and principles of Islamic
law, resulting in a flexible and adaptive approach to land governance.** As
Buzov argues, the Ottoman legal system at the end of the sixteenth century
exhibited a remarkable level of diversity.®® Its cohesion was maintained
not by the absolute authority of the sultan or a highly centralized political
structure but rather by the sovereignty of the kdnin, which served as a
surrogate for the sultan’s persona.*

The kanunndmes provide evidence that Inalcik’s formula for the
“autonomous enclaves” underwent some modifications to incorporate
or to exclude specific claimants of revenue depending on the prevailing
conditions compliance with which appears to have become a necessity.>” The
nitty-gritty details in the normative texts indicate that the concern about
accommodatinglocal officials, the existence of different military and ethnic
divisions, and the local culture and tradition were predominant elements
that led to these modifications or rearrangements.*® Third parties or some
government functionaries whose duty it was to oversee the enclave’s free
status generally participated in negotiations on revenue sharing.

What does an “autonomous enclave” mean concerning waqf lands and
the subjects registered there (vakif reayasi)? How did they generate an
occasional or irregular revenue for the waqf? Normative texts convey
that beytiilmal, mal-1 gdib, mal-1 mefkid, yava, and kaggun were the types of
unclaimed property that a landholder or an official on behalf of the miri
could claim as a revenue—based on the arrangement at hand. A revenue
in the category of bdd-1 hevd, the beytiilmal was generally claimed by the
relevant legal holder—by miibasir®® or miitevelli*’ in waqf lands. However,
two factors could interfere with this collection. One was the result of a de
jure modification of revenue sharing generally due to local circumstances.
The other was due to the clash of revenue claimants that arose out of
a de facto control or possession of the property. The following sections
provide examples of both legal modifications and property claims with due
emphasis on their underlying causes.

34 Kermeli, “Caught in between Faith and Cash”, 17-48.

35 Buzov, “The Lawgiver and His Lawmakers,” 86.

36 Ibid.

37 Inalak, “Autonomous Enclaves in Islamic States”.

38 See Akyilmaz, “Bad-1 Heva Vergilerine Bir Ornek: Resm-i Arus”, 115-28.

39 The agent who generally collected revenues on behalf of someone or an institution.

40 The trustee of a wagf, responsible for its proper management.
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Revenue Allocation in Waqf Lands

Private landholders or those granted a temlikndme generally turned their
property into a pious foundation or wagf. Inalcik concludes that the large
land grants of the first three centuries of the Empire mostly aimed at
enabling the grantees to establish a major waqf institution.** The imperial
waqfs or “waqf complexes founded by the sultans, dynasty members,
and high-ranking state servants” were generally of this type.** They were
founded with full immunity.** This meant that the state renounced its
rights including taxes and the right of entry to pursue criminals in favor
of the waqf’s interest.* The vast amount and variety of resources allotted
to establish these waqfs and the huge complexes they formed illumine the
significance of waqfs in the functioning of the Ottoman Empire. The free
status granted to imperial waqfs was indicative of their institutional nature,
constituting them as legal entities and equipping them with a corporate
identity. A waqf’s immunity (mu'dfiyet or serbestiyet) and autonomy
(muhtdriyet)® influenced the range and extent of the resources from which
it could benefit within its defined borders. Riisim-1 serbestiyye, niydbet,*
and bdd-1 hevd were some of the cluster names assigned to the holder in
free status lands like waqfs.*” Different from rightful taxes (hukiik), dues
(rtisim) denoted its sultanic or customary (6rfi) character, and serbest
defined its category relevant to the status of the land and the landholder.*®

The legal regulations regarding the waqfs with a free status acknowledged
the dues that were collected on behalf of the sovereign and the occasional
revenues that were reserved for the benefit of the waqf. Unless stated
otherwise, this acknowledgment was done by an unequivocal formula that

41 Tnalak - Quataert (ed.), An Economic and Social History of the Ottoman Empire, 123;
Ergenc-Tag, “Assessments on Land Usufruct and Ownership”, 1-32.

42 Orbay, “Imperial Wagqfs within the Ottoman Wagf System”, 135-53.

43 nalak - Quataert, An Economic and Social History of the Ottoman Empire, 122.

44 Tbid.

45 For a detailed discussion of the terms and concepts similar to serbestiyet, see
Yilmaz, “From Serbestiyet to Hurriyet”, 202-30.

46 Tabakoglu says that the dues like ciirtim (fines), tayydrat (occasional revenues), gerdek
(tax on marriage), yava (stray cattle), and bdd-1 heva were collected under the name
niydabet; Tabakoglu, “Resim”, 582-584; Sensoy, “Mukataalarda Muhasebe Kayitlar1”,
218; see also Saglam, “Son Dénem Osmanh Gelir Kaynaklarinin Cumhuriyet Dénemi

Gelir Kaynaklariyla Mukayesesi”, 113. 91
47 Sahillioglu, “Bad-1 Heva”, 416-418 islam
48 For a more detailed discussion see Tabakoglu, “Resim”, 582-84"; Darling, Revenue- S':rzti'srimala"

Raising and Legitimacy, 126, 162; Barkan, “Imparatorluk Devrinde Toprak Miilk ve 53 (2025)
Vakiflarin Hususiyeti”, 906-42. 81-116
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generally took its intensified tone from the miilk-status of the land before
its conversion to a waqf.*

For instance, a specific kanunndme that dates to the reign of Mehmed II
(1451-1481) dealt with local officials in Rumelia and the fiscal revenues
and administrative roles assigned to them. According to this regulation
multiple figures could potentially supervise and collect the revenues from
the following sources: mevkifat (escheated or unassigned timdr lands, and
unclaimed properties),® yava,” and kaggun.® This case points to certain
rules that aimed to regulate the claims within the established fiscal,
military, and administrative order.

Hizra and Mehmed held contracts (berats) entitling them to collect certain
revenues in two revenue units (mukdta‘a) for three years beginning on
15 Muharrem 866 (20 October 1461).>® The contracts of these two
contractors (mukdta‘acis) obliged the kddis to collaborate with the mukdta‘a
holders in overseeing the registration of revenues and the preservation of
records. When the kddis found a runaway slave or stray cattle, they were
to hand these over to the mukdta‘a holders. However, the same document
denied these two mukdta‘a holders the right to intervene in such cases
when the stray cattle belonged to the districts of Koyun-eri and Tatar.>* In
these circumstances yavas should be reserved for the heads of the local
security forces (subagis), most likely as part of their official pay. Stray cattle
and runaway slaves found in military campaigns (akin), however, should
be delivered to the two mukdta‘a holders. The document also upheld the

49 The wagqf status did not significantly change the conditions of land that had attained
freehold (miilk) status already. For a detailed discussion, see Barkan, “Imparatorluk
Devrinde Toprak Miilk ve Vakiflarin Hususiyeti”, 906-42.

50 Barkan, “H.974- 975 (M. 1567-1568) Mali Yilina Ait Bir Osmanl Biitcesi”, 277-332;
Darling, Revenue Raising and Legitimacy, 65; Ozel, “Limits of the Almighty”, 226-246.

51 Stray cattle.

52 An absconding or runaway slave.

53 “Rumeli mevkifatin1 ve yuvasimi ve kacktinuni ve Filibe haslarinun yuvasim
darende-i misal-i serif Edreneli Kassab Fideogh Hizir’a ve Filibeli Hact Ahmedoglu
Mehmed’e sene sekiz yiiz altmis altisinda Muharrem aymun on besginci (15
Muharrem 866) giiniinden U yila alt1 yiiz seksen bin akgeye ve sekizbin yiiz altmig
akee resm-i berata mukata‘aya virdiim ve buyurdum ki, varub kendiler ve adamlar
yiriyib teftis edeler, her kandaki mevkaf timar ve koy ve mezra'a ve ciftlikk ve nesne
hasil olur yer bulunursa hasil alub tasarruf ideler.” inalcik - Anhegger, Kantnname-i
Sultani, 26-28; Akgiinduz, Osmanh Kanunndmeleri, 1, 392.

54 “Koyun-eriile Tatar'un yuvasi subagilarundur.” Here the document does not provide
details regarding the particulars of what determines whether a yava belonged to
Koyun-eri and Tatar. In general, this type of warning is meant to make clear the
spatial borders between the revenue units. Inalcik - Anhegger, Kantinname-i Sultant,
26-28; Akgiindiiz, Osmanl Kanunndmeleri, I, 392.
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rights of mukdta‘a holders against certain ethnic-military divisions’ claims
on these two revenues.” The regulation warned the local officials, such
as sancakbeyis, kddis, and subagis®® to cooperate with the mukdta‘a holders
and not to interfere with their potential revenues. Furthermore and
remarkably, it warned the representatives of waqfs and miilk®” lands not
to impede the mukdta'a holders’ work by arguing that a kaggun caught on
their lands belonged to them.>®

The last warning is interesting because the waqfs and private landholders
were generally allowed to benefit from such occasional or incidental
sources of revenue called bdd-1 hevd or tayydrdt.>® Managed autonomously,
these were free of the interference of government-authorized third
parties. Ideally, grant holders could use these properties themselves by
leasing, donating, or endowing them; and their heirs could inherit them.
All the actual or potential revenues expected from such freehold lands
within “their well-defined borders” belonged to the grant holder.%

For instance, one document describes the revenues and the conditions
regarding lands in Varna belonging to Ismihan Sultan, the daughter of
Selim II, that were turned into waqf to provide revenue for her endowments
in Istanbul.®

Karye-i mezbtre sinirunda vaki‘ olan cemi’ erazi ve mezariyye tevabi’i
ve levahiki ve bilfiil mevcad olan redya ve evlad-1 redya ve evlad-
evlad-1 reaya ve karye-i mezbureye gelib minba‘d mutemekkin olan
haymanas: ile ve harag¢ ve ispenceleri ve gallat: ve sair ristmat: ve
adet-i agnam ve bac-1 bazér ve ihtisab ve ihzar1 ve bac-1 pay-1 agnam
ve gav ve gavmigan-1 redya-y1 karye-i mezbare ve gayrihi ki ez haric¢
amedend ve bad-1 heva ve niyabet ve ciiriim ve cinayet ve beytulmal-i
hassa ve "amme ve yava ve ka¢gun ve mal-1 gaib ve mal-1 mefkad ve

resm-i arisine ve tapQ-y1 zemin ve tayyarati ve siir miiteveccihati ve

55 Based on their service on the land.

56 Superintendents of the local security forces.

57 Setting aside of large tracts of public lands for a specific grantee; private property.

58 “Ve tuzcilarda ve celtitkcilerde ve dogancilarda ve miisellimlerde ve levend-
oglanlarinda ve ‘azeblerde ve gor[enclilerde ve derbend koylerinde ne kadar kaggun
ve yuva davar bulunursa zikr olan mucebince kadilar1 ma'rifetiyle bile mutasarrif ola
ve sancakbeyleri ve kadilar1 ve subagilari ve yerine duran adamlari hi¢ vechile mani*
olmayalar ve vakif ve miilk kéylerde olan kaggun esir dahi zikr oldugu mucebince bile
mutasarrif olalar, milkimde ve vakfimda tutuldu deyu kimesne mani‘ olmaya....” 93
Inalcik - Anhegger, Kantnname-i Sultani, 28.

islam
59 Minovi - Minorsky, “Nasir Al-Din Tusi on Finance”, 755-89. Arastirmalari
i « . . » ~ Dergisi
60 Inalcik, “Autonomous Enclaves in Islamic States”, 112-34. 53 (2025)

61 Sezer, “XVI. Yizyilda fsmihan Sultan’a Ait Dupnice Miilk Topraklari”,” 375-95. 81-116
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bi’'l-cimle kaffe-i hukik-1 ser’iyye ve Amme-i riisium-1 6rfiyyesiyyle min

kiilli’'l-viicih serbest mefriizu’l-kalem ve makti’'u’l-kadem merhtm
Ismihan Sultan’a temlik...5?

Similarly, an order issued upon the complaint of the miitevelli® of Selim I's
wagqf prevented third parties’ interference with unclaimed properties and
incidental dues. The order stipulated that the subasis, cavugses, and sipahis
could under no circumstances claim yava, ka¢gun, and other incidental dues
(bad-1 heva) within the borders of the waqf. People were to deliver whatever
they found on the lands of the wagf to its revenue collectors (cabis®).5®
The kanunndme of Biga also began with a statement on the free status of
the wagfs founded by the sultans and high-ranking officials (seldtin and
imerd) that states that no one should interfere with these waqfs’ claims

on yava and beytilmal.®®

The term beytiilmal primarily referred to the public treasury but in
this context was related to the Ottoman-Islamic legal principle that
stipulated the escheat of heirless, other unclaimed, and abandoned
properties to the public treasury. The normative texts dating back to
the late fifteenth century define the types of unclaimed property and the
procedures to observe when a property fell unclaimed. A few common
scenarios were that the owner died without heirs (beytiilmal), or was
absent (gdib) or missing (mefkid) for a certain period during which
time no one knew of his or her whereabouts. Stray cattle or other found
animals (yava) and runaway slaves (ka¢gun) were often included in this
category of unclaimed property. These served as revenue for the offices
or officials entitled to claim and keep them by established practices and
valid contracts.

The revenue expected from such unclaimed property was of an irregular
and occasional nature. It was clustered together with other revenue items
of a similar nature under the rubric of bdd-1 hevd®” (wind of the air) or
tayyardt (volatile gains). Other revenue sources included in this cluster
were fines imposed on offenders guilty of crimes and transgressions (ctirm

62 Barkan, “Imparatorluk Devrinde Toprak Miilk ve Vakiflarin Hususiyeti”, 906-42.

63 Trustee or supervisor.

64 Ipsirli, “Cabi”, 529-30.

65 Ahmed Akgiinduz, Osmanh Kanunnameleri, V1, 334.

66 “Evkaf- selatin ve evkaf-1 timera serbest olup beytiilmalina ve yavasina kimesne
dahl etmeye deyu ellerinde selatin-i maziyeden hitkiimleri ve padisahimizdan
mukarrernameleri vardir...” BOA, Tapu Tahrir Defteri, nr. 59, s. 1; Ahmed Akgiindiiz,
Osmanl Kanunndmeleri, I11, 157-158; see also Istanbul Kadi Sicilleri Eyiip Mahkemesi
182 Numaral: Sicil, LXXII, 153.

67 Lewis, “Bad-i Hawa”. Akgundiiz, Osmanl Kanunnameleri, 1, 184-86.



The Issue of Immunity (Serbestiyet) and the Clash of Property Claims Between Waqf and Miri

ii cindyet),®® dues on marriage (resm-i arils),*® fees charged on the transfer
of the use rights on cultivable lands (¢iftlik tapusu), and fees on title deeds
of plots used to build houses (ev tapusu).

Lewis touch upon the similarities of the bdd-1 hevd cluster of dues and
fees to the very disputed aerikon tax in the Byzantine Empire.”” John
Haldon observes that the term aerikon was used to mean “fines imposed
for infractions of the imperial laws.””* He argues that while the earlier
sources indicate the occasional nature of the aerikon, the sources of the
later (eleventh and thirteenth) centuries suggest that the term applied
to regular cash impositions in the Byzantine state. According to Haldon
aerikon was an element of the taxes imposed on land and agricultural
workers (demosia),” which was also the name of the treasury that received
fines imposed on private contracts in case of violations of the terms of
exchange.” Ivan Biliarsky observes the arguments on the collection of
aerikon by the abbots of monasteries and by the rulers’ depository rather
than the state—which is reminiscent of the formula in free status lands
in the Ottoman Empire. He argues that in the Bulgarian context (ariko)
it was more like an additional tax on stock breeding, but the fiscal legal
institution was also borrowed from its Greek form.”

The Arabic word tayydrdt was also used in a similar context with bdd-1 heva.
It was employed either along with it, or alone to refer to revenues of an
occasional or volatile nature.” The type of unclaimed properties, beytiilmal

68 For instance, the hdssa lands assigned to Iskender Bey, who was the governor (mir
liva) of Malatya, were given to mukata‘a. Based on the tahvil (the period under which
the mukata‘a was contracted), Mehmed Bey would undertake the collection of the
following revenues: mahsil-1 resm-i aris ve niydbet ve bad-1 heva ve beytiilmal ve mal-1
gaib ve mal-1 mefkid, yuva ve ka¢gun ve ciirm ii cindyet der nefs-i sehir ve bazi kura.
“Hasha-i Iskender Bey mir-liva-i Malatya an tahvil-i Mehmed bey b. Yahya Pasa.”
BOA, Maliyeden Miidevver Defterler, nr. 15450, s. 1, 925 (1519); See also Sahillioglu,
“Bad-1 Heva”, 416-18; Akyilmaz, “Resm-i Arus”, 115-28.

69 Ibid.

70 Lewis, “Bad-i Hawa”; see also Inalcik - Quataert (ed.),. An Economic and Social History
of the Ottoman Empire, 69-72.

71 Haldon, “Aerikon/Aerika”, 136-42.

72 Rather than the Greek etymology he derives the word from the Latin aer or aeris,
which means copper or bronze that also refers to coinage; Haldon, “Aerikon/Aerika”,
140.

73 For further information, see Miller, “The Basilika and the Demosia”, 171-91. 95

74 Biliarsky, Word and Power in Mediaeval Bulgaria, 409-12.

75 “Irad-1 tayyarat ve bad-1 heva...” BOA, Cevdet-Dahiliye, Dosya nr. 348, Gémlek nr. islam
17370,1104 (1692-93); BOA, Cevdet-Maliye, Dosya nr. 702, Gémlek nr. 28694, 1151 S’aﬁt_"_ma'a"
(1738); BOA, Mithimme Zeyli Defteri, nr. 18, h. 240°/1, 1015 (1606); BOA, Mithimme 53 (205
Defteri, nr. 85, h. 410, 1040 (1631). 81-116
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specifically, were either mentioned along with the tayydrdt or considered
under that cluster name.”® The most salient link between bdd-1 heva,
aerikon, and tayydrat is their reference to revenues of an irregular nature,
and the collection and collectors of which were somewhat unspecific and
showed variations.”” Their origins often dated back to pre-Ottoman days,
and as such, they were considered customary obligations (tekdlif-i 6rfiyye
and tekalif-i emiriyye). Their claim and collection presented complicated
challenges to agents who were charged with various administrative and
military/security responsibilities. The relevant regulations both in general
and provincial kdnunndmes mostly dealt with specifying the rightful
claimers of unclaimed properties depending on the circumstances. The
realization of these revenues differed from the collection of regular taxes
and dues based on agricultural production, commerce, and other fiscal
transactions.

Legal Modifications and Fiscal Accommodation

Ideally, the revenues were allocated to provide a better administration
and to accommodate the fiscal interests of local officials, landholders,
and the imperial center. The elements that determined the allotment of
the revenues for the related parties in a locality were: (1) the status of the
land (whether it was miilk, vakif, timdr or miri), (2) the revenue-yielding
capacity of the lands, and (3) the title holders in the locality (such as mir-i
liva, subasi, sahib-i timdr, zd ‘im, miibdgir, emin, etc.). These elements worked
interactively to define a legitimate claim on a revenue source. However, de
facto conditions that prevailed in a locality also affected the distribution
of the benefits expected of these items and necessitated modifications
through imperial regulations.

The modifications affected the cluster of unclaimed properties and other
incidental revenues, especially when they involved the free status lands.
While the rules and regulations acknowledged each land/title holder’s
claims within set bounds and measures (mefriizu’l-kalem, makti‘v’l-kadem),
the modifications could help to redistribute these revenues among the
relevant parties.

76 See BOA, Miihimme Miihimme Zeyli Defteri, nr. 18, h. 240°/1, 1015 (1606); BOA,
Miihimme Defteri, nr. 85, h. 410, 1040 (1631).

77 The casual items of revenue are called tayyarat by Nasir al-Din Tusi (d. 1274).
Minovi - Minorsky, “Nasir al-Din Tasi on Finance”,755-789; Tabakoglu also defines
these types of revenues (dues on fines, marriages, bdd-1 heva, and tayyarat) as “The
occurrence is left to chance” (olusmas: tesadiiflere kalmus), or simply causal revenues;
Tabakoglu, Osmanl Mali Tarihi, 294, 434.
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For instance, a kdnunndme prepared during the reign of Bayezid II in 897
(1487) for Hiildavendigar Province explained the type of revenues and their
authorized collectors. Accordingly, in a free timdr land the revenues that
accrued from stray animals and fugitive male and female slaves (abd-i dbik
and kenizek) were reserved for the timdr holder. Tax-paying subjects, either
the reaya of that timar land or any reaya, who found one of these revenues
(stray animals or fugitive slaves) in that specific timdr land should deliver
them to the timdr holder. The holder was also entitled to keep unclaimed
properties and other bdd-1 hevd like the fines collected upon certain
transgressions (cemi*i cerdyim-i redya). Since they were assigned fully to
timdr holders, local administrators could not claim any share.”

However, in non-free (serbest olmayan) timdr lands, the timdr holders had
to share half of the revenue that accrued from the said incidental instances
with the governor of the province (beylerbeyi). This revenue was divided
into three shares where a security chief (subagsi) was appointed and served
in the same area.”

Imperial registers (defter-i hdkdni) complemented kdnunndmes when deemed
necessary. The final words of legal regulations referred to the relevant
imperial registers for details and clarification. They called attention to these
registers, the force of their provisions, and the need to adhere to them as
follows: “itibar defteredir, defterde bir hususa tayin olunmadug: takdirce...,
kuytid-1 defter itibarda akvadir, mukayyed der defter-i atik.”®® The registers
helped to prevent any unauthorized third-party claims on the revenues.
When the local figures and officials quarreled over who was the rightful
claimer and what was the status of the lands in question, they demanded
a copy of the imperial register to check the instructions. For instance, a
submission prepared by the kdd: of Yanbolu documented a dispute between
the waqf and miri.®* On behalf of miri, beytiilmal-1 hdssa emini intervened in
the estates of the reaya who died heirless in waqf land. Upon the complaint

78 BOA, Tapu Tahrir Defteri, nr. 23, s. 3; Akgtindtz, Osmanl Kanunndmeleri, c. 111, 187.
79 See, for example, BOA, Topkap Sarari Miizesi Arsivi Evraki, Dosya nr. 889, Gémlek
nr. 59, C 1101 (March 1690): “Egribucak’da vaki‘ Harameyn-i $erifeyn Evkafindan
Ayvalik ve Kafiragh nam karyeler reayalar1 kadimi’l-eyyamdan mefrazu’l-kalem ve
maktd‘u’l-kadem min kiilli'l-viicih serbest olup hésil olan mahsulatlari ve tizerlerine
edas1 lazim gelen hukuk ve riisim-1 raiyyet ve cizye ve ispence ve adet-i agnam ve
ciirm-i cindyet ve bad-1 hevi ve mal-1 mefkad ve yuva ve kaggun miijdeganesi ve
ar(isane ve sair riisim-1 raiyyetleri ne ise vakfa hasil kayd olunup...” BOA, Miihimme
Defteri, nr. 7, h. 493, R 976 (Sept.1568); Barkan, Kanunlar, 4-5. For an example of 97

sharing the revenues in timdr lands, see BOA, Miihimme Defteri, nr. 7, h. 1493, 5 Z islam
975 (1 June 1568). Arastirmalari
Dergisi

80 See for instance Barkan, Kanunlar, XXXI, 272; Kavanin-i Orfiyye-i Osman, 172, 53 (2025)
81 BOA, Topkap: Sarari Miizesi Arsivi Evraki, Dosya nr. 223, Gémlek nr. 11. 81-116
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of miitevelli,* the kadi asked that the imperial register be sent to the district
(kat*“1 nizd"i¢in defter-i hdkdninin bu canibe irsdli lazimdir) in order to solve
the issue.®®

In the kdnunndme of Karaman the timdr lands under the title of havass-i
hiimayun, havdss-1 sehzade, havdss-1 timerd-i elviye, dergdh-i ali hiiddam, kila’
dizddr: and sixty-five nefer sergeants of emir-i alem were all designated
serbest. Thus, the governor of a sub-province (mir-i livd) was denied claiming
half of the bdd-1 heva on these lands because the registers stipulated that
their holders were entitled to all (tamdmen) and not half (nisf) of the bad-1
heva revenues.®* The literal meaning of the words and phrases used in the
regulations was not enough to define the rightful collectors. The registers
(defter-i hakani) clarified whether the revenues in question were partially
or entirely assigned to the holder.

However, some of the earlier registers were vague about determining
the rightful collectors. For instance, the word serbest was used vaguely
regarding the wagqf lands in the kdnunndme of Halep. Thus, provincial
rulers could claim the incidental revenues that occurred on these lands.
According to the old register (defter-i atik), the “free status” of waqf lands
“meant that no one except the trustees could intervene with the people
working on waqf lands so that it thrives”.® But rather than suggesting a
firmer definition of the free status of the land, the register stated that not
all waqf lands in the region were designated as full (tamdm) waqf. Some
lands combined wagqf and miri shares (hisse). In these shared (hisseli) lands,
the provincial rulers® claimed the accidental revenues. This resulted in
conflicts when the wagf trustees claimed all the revenues or the same share
that the miri claimed before, and the producers (reaya) suffered.®’

82 Of the wagqf of Haremeyni’s-Serifeyn.

83 BOA, Topkap: Sarar1 Miizesi Arsivi Evraki, Dosya nr. 223, Gémlek nr. 11.

84 “Feemma bu zikr olunan haviss ve zedmetler ve serbest timarlar muayyen olup
hin-i tahrirde bad-1 hevélar: tamamen yazilip nisf kayd olunmamigtir”; Akgiindiz,
Osmanli Kanunnédmeleri, c. 111, 325.

85 “Vakfin serbest olmasindan maksud reayasina miitevellisinden gayr1 kimesne dahl
etmeyip mamur olmaktir” BOA, Tapu Tahrir Defteri, nr. 281, s. 7, 959 (1551/52).

86 Sancakbeyi and umena.

87 “Baz1 kura ve mezaride Haremeyn-i Serifeyn hissesi ve serbest evkaf hisseleri olup
defter-i atikde serbest olmagla riissimdan ve bad-1 hevidan dahi vakfa hisse yazilip
cerime vaki‘ oldukda iimena tarafindan cerimelerin aldiktan sonra vakfa dahi cerime
gerek deyu mitevelliler yapisip reaya ziyade mutazaccir olduklar: vuka'l tizere paye-i
serir-i adalet masira arz olundukda, vakfin serbest olmasindan maksud reayasina
mitevellisinden gayr1 kimesne dahl etmeyip mamur olmaktir ¢iinki tamam vakif
olmayip hisse-i miri olmagla beher hal timena dahl etmek mukarrer ola...” BOA, Tapu
Tahrir Defteri, nr. 454, s. 5; Akgiindiiz, Osmanl Kanunndmeleri, c. V, 649; For a similar
regulation on Azaz see BOA, Tapu Tahrir Defteri, nr. 506, s. 5, 978 (1570-71).
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Apart from these, the existence of ethnic and military divisions also led
to changes in the aforesaid formula. According to another copy of the
kanunndame of Halep prepared in 943 (1536) the customary taxes paid by a
specific group (tribe) of Kurds (Izzeddin'e tabi Ekrad tdifesi),® were reserved
for their chiefs (begs) alone. This group or tribe of Kurds (Ekrdd taifesi) was
organized as a liva (sub-province) under izzeddin Bey within the Province
of Sam according to the Ottoman administrative divisions of 1527.%° This
particular group was to pay all customary taxes to their begs while they were
to pay the regular agricultural taxes (like dgiir and resm-i ¢ift) to those who
had the authority to control the land where this tax revenue was generated
(sahib-i arz).*® Legal regulations were modified to accommodate the socio-
cultural and economic conditions of the land in question.

Another example of similarly accommodational arrangements regarding
the collection of unclaimed property and other bdd-1 hevd is the case of
Gypsies. Cingene Sancagi, the Romani Province, was not a geographical
division but a political and administrative arrangement based on Romani
ethnicidentity and the auxiliary military services they provided in Rumelia.
The sources indicate that the bey of the Cingene Sancagi, who was not a
Romani, administered the fiscal and military affairs of the Romanis in
the region as early as the late fifteenth century.”* Muslim Gypsies were
exempted from tekdlif-i 6rfiyye in the sixteenth century in exchange for
their military service—mostly in logistics.? The regulation prepared in the
1530s stipulated that the bey of the Cingene Sancagi would be in charge of
claiming all the customary levies (riisiim-1 érfiyye) including fines imposed
on criminal and transgressive offenders (ciirm ii cindyet) and other bad-1
hevéa that involved the Romanis affiliated with the sancak. However, this

88 Further inquiry is needed on the usage of the terms ekrdd (Kurds) and etrdk (Turks)
in sixteenth-century Aleppo and the surrounding regions. Apart from its ethnic
meaning, the term ekrdd also reflected the socio-cultural dynamics of the region.
For the relations between the sedentary and nomadic components of the region’s
population and the influence of these divisions on military and administrative
arrangements see, Sayilir, “Tirkiye'de Konar-Gécerlerin Sosyo-Tarihsel Yapilar1”,
23-38; Oztiirk, “1zziye Kazasinin Kurulugu ve Milli Miicadeledeki Yeri”, 29-45; Akis,
“Tahrir Defterlerine Gore 16. Yiizyilda Kilis Sancagindaki Asiretlerin Idareleri”, 9-30.

89 Enver Cakar, “XVI. Yiizyilda Sam Beylerbeyiliginin idari Taksimati,” Firat Universitesi
Sosyal Bilimler Dergisi 13, no. 1 (2003): 355-60.

90 “Ekrad taifesinin Izzeddin Beg’e tabi olanlarin ciirm  cinayetleri ve sair risim-1

orfiyyeleri ve adet-i agnamlari beglerine miiteallik olup ziraat ettikleri yerden ésrin
ve resm-i ¢iftlerin sihib-i arza verdiiklerinden sonra mé&’ada riisimlar: beglerine 99
hasil kayd olunmustur”; Akgiinduz, Kanunndmeleri, c.V, 658. islam
91 Altinéz, “Cingeneler”, 291-94. Arastirmalari
Dergisi

92 Dingeg, “XVI. Yiizyilda Osmanl Ordusunda Cingeneler”, 33-46; Celik, “Community 53 (2025)
in Motion”, 390, 394, 413. 81-116
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rule excluded the Romanis who lived and worked on most waqf and timdr
lands as regular subjects.*

The wording and the clauses of legal regulations changed little from the late
fifteenth to the late eighteenth century. However, together with the imperial
registers kdnunndme texts, particularly the provincial kdnunndmes, were
bound to the social, cultural, political, and fiscal dynamics that prevailed
in a region. The kdnunndmes were adapted to meet the evolving needs of
the land regime and the fiscal interests of corporate landholders, ensuring
continuity with the kanin-1 kadim while reflecting changing circumstances.

Heirless Estates in Waqf Lands and Conflicting Property
Claims

Theoretically, unclaimed properties were deemed as revenue belonging
to the beytiilmdl (in the sense of Public Treasury)® as these sources
were supposed to serve specific public needs. If a deceased or missing
owner did not have a legally valid heir or designated successor, the
treasury escheated his/her properties in principle—thereby allowing and
empowering its agents to act accordingly. The Islamic legal principles
that applied the treasury and the government regulations regarding the
management of revenues provided a framework that guided the collection
and management of these revenues in general. The Ottoman beytiilmal
emdneti® (in the sense of a specific Ottoman institution) was in charge
of heirless estates, but its agents had to observe certain procedures in
doing so. Appropriate collection of them, which included non-commercial
and non-agricultural possessions as well as cash and precious materials,
depended on several factors.”® As personal possessions these properties
were subject to ownership rights and might range from a small piece of
fabric to a well-adorned mansion.

Based on the law of serbestiyet, the free status waqf lands maintained their
claims on heirless estates and other unclaimed properties of their registered
reaya, while the miri was deprived of any claim. However, as individuals,

93 Barkan, Kanunlar, 249-50.

94 Beytiilmale rdci', Beytiilmale did, etc.

95 As an institutional structure the organization was named beytiilmdl emdneti or
beytiilmal mukata‘ast in the Ottoman Empire. BOA, Hatt-1 Hiimdyun, Dosya nr. 1399,
Gomlek nr. 56288; BOA, Ibniil Emin-Maliye, Dosya nr. 72, Gomlek nr. 6714, 1116
(17051705); BOA, Ali Emiri-Ahmed I, Dosyanr. 2, Gomlek nr. 162, 20 L 1014 (28 Feb.
1606), among others.

96 Bilgin - Bozkurt, “Bir Mali Gelir Kaynagi Olarak Varissiz Olenlerin Terekeleri ve
Beytiilmal Mukataalar1”, 1-31; Cimen, “Public and Private Property Claims in the
Ottoman Empire”, 27-34, 96-100.
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the registered reaya also held the right to endow, bequeath, or donate
their properties according to their will. Though implemented under valid
legal procedures, these actions impeded the rights of the free landholder
in question. These situations manifested the immunity of the reaya in
relation to the immunity of the landholder. In some cases, other free-

status corporate groups and miri-beytiilmal”

were also involved in claiming
a share or revenue, demonstrating how elaborate and intricate the nature
of property relations was. The following cases provide insight into settling
disputes related to multiple claims and Ottoman notions of proprietorship.
They illustrate how the applied court procedure was to resolve each case

considering the instrumentality of different agents, deeds, and attestors.
Case 1

When Mehmed Celebi, known as Cimcime Defterdar,”® died without a
known heir (varis-i marif) probably in late 981 or early 982, the agent of
the treasury (beytiilmal-1 hdssa emini®) escheated the deceased’s estate to
liquidate it properly and to deliver the revenue to the treasury. Mistedam
b. Abdullah brought a lawsuit against this action, stating that the deceased
Cimcime Defterdar was the founder of certain waqfs in Temegvar and that
Miisteddm was the miitevelli of these waqfs.'® He claimed that Cimcime
Defterdar had bequeathed the addition of one-third of his estate to these
waqfs (evkaf-1 merkimeye ilave etmek i¢in hal-i haydtinda siiliis-i malini vasiyyet
etti) and had appointed Miistedam as the custodian and executor of his will
(vasiyyetinin tenfizine ve mesdrife sarf etmeye vasi secti). Miisteddm provided
the court with the necessary legal document, an official copy (hiiccet'™) of
the record of the Court of Temesvar regarding the Cimcime Defterdar’s will.
The hiiccet indicated that the will was drafted in the presence of the then
incumbent judge of Temegvar, the beytiilmal-i hdassa emini, the emin’s clerk,
and two witnesses—Mehmed and Perviz—and notarized by the court. Based

97 The official body in charge of managing and collecting unclaimed properties and
heirless estates on behalf of the treasury; Cimen, “Public and Private Property
Claims in the Ottoman Empire”, 169-200.

98 Literally, the affable and small director of finances.

99 The trustee of the estates of heirless deceased government officials and ordinary
people whose estates were valued above 10,000 akges. As the officers in charge of
claiming the heirless properties on behalf of the treasury, they were generally named
in the court registers beytiilmal emini or emin-i beytiilmal. The beytiilmal officers were
in charge of liquidating the properties they acquired from the estate of an heirless 101
deceased person. islam

100 Istanbul Kad Sicilleri, Galata Mahkemesi 5 Numarali Sicil, XXXII, 40-41, judgment Arastirmalar

(hikim): 10, original text nr. [6-2]. Dergisi
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101 The copy of an entry in the kddis’ register, legal deed. 81-116
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on this document and the confirmation of the group of trustworthy and
knowledgeable witnesses (‘udil-i miislimin) assisting the court, the judge
approved Trustee Miistedam’s appeal and decided that it was appropriate to
pay to the waqf 94,895 akg¢es from Cimcime Defterdar’s estate (muhallefit)
in keeping with his will.

The volume in question included three issues related to Cimcime
Defterdar’s estate. While two of them were related to his bequest in favor of
the waqf—discussed above—the third indicated that Cimcime Defterdar
himself owed 119,602 akges to the waqfs in question. Abdiillatif, another
trustee of the waqfs, requested the repayment of this debt to the waqf
out of the deceased’s estate.!?? Abdiillatif presented to the court a hiiccet
issued by the judgeship of Temesgvar as evidence, and the court approved
the trustee’s appeal.

The beytiilmal officers had already taken charge of the deceased’s estate in
keeping with the established procedures. These agents were responsible
for overseeing the liquidation of the properties they sequestered from
the estate of an heirless deceased person and for delivering them to the
treasury. Ideally, this process was completed only after the lawful claims
against the estate were settled properly. The liquidation of the estates was
necessary mainly in two respects; for being able to deliver this revenue
to the treasury, and for being able to spend it on a dazzling spectrum of
government expenditures.

It is unclear how the agents of the Treasury remained uninformed of the
evidence regarding the deceased’s debts and pledges when the estate was
sequestered. But such delays were not unusual under the conditions of
those times. It was in recognition of the possibility of delayed claims that
the procedures allowed an interval before the final appropriation of an
estate as revenue for the treasury, whether fully or partially.

The two examples above indicate that the due legal process prioritized
the discharge of loans and the honoring of lawful pledges. The system
recognized the precedence of an individual’s contracts, pledges, and
benevolent commitments over the claims of the treasury. Copies of court
records (hiiccets) verifying such pledges along with the acknowledgment
of a claim by the knowledgeable and trustworthy witnesses (‘udil-i
miislimin) assisting the court facilitated the settlement and reconciliation
of conflicting claims, if with some delay.
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102 “Miiteveffa-y1 mezbirun zimmetinde evkaf-1 mezbtrenin karzdan rayicii’l-vakt
yiiz on dokuz bin alt1 ytiz iki ak¢e hakk: vardir. El-4n muhallefatindan bu mikdarin
vakfa 6denmesi lazimdir”; Istanbul Kad: Sicilleri, Galata Mahkemesi 5 Numarali
Sicil, XXXII, 110, judgment (hiikiim) nr. 146, original text nr. [96-4].
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People might have chosen to leave their property to specific individuals or
to dedicate it to serve certain charitable purposes, rather than letting it to
pass to the treasury or a duly authorized wagf or timdr. One of the most
frequent ways in which an heirless person resorted to delimit and even
eliminate the treasury agents’ (beytiimalcis’) claims upon the estate was to
bequeath it to individuals of his or her own choosing—utilizing a legally
valid will, signed by the testator and witnesses in the kddi’'s presence.
The legal document (hiiccet) issued by the court attesting to the will’s
validity served as strong evidence in future conflicts, if there were any.
The supportive testimony of the trustworthy and knowledgeable people
assisting the court (‘udil-i miislimin also called suhidii’l-hal) likewise helped
to establish the legal validity. Founding a waqf was an even more common
and effective practice to which heirless people could resort to prevent the
sequestration of their possessions for the treasury as the following cases
illustrate.

Case 2

The collection and liquidation of unclaimed properties had a considerable
potential to instigate conflicts between the waqf and the representatives
of the treasury, i.e. the miri-beytiilmal. Written documents and verbal
statements backed by reliable witnesses could change the fate of an
unclaimed property even in the face of beytiilmalcis'® who were particularly
eager to claim and hold that property. No less effective in this regard was
the diligence and prompt action of waqf agents—like trustees (miitevelli),
ushers (miibdsir), and revenue collectors (cdbi)—in pursuing estates that
could be potentially turned into a revenue source for their waqf. This was

also key in the case of reimbursements.'**

For instance, alawsuit filed by el-Hac Hasan Bey, a trustee of the Haremeyn-i
Serifeyn (Mecca and Medina) waqfs, against Mustafa Cavus, the beytilmal-i
hdssa emini'® in Galata in 1614 concerning a house sheds some light on the
nature of tensions between waqfs and beytiilmalcis. According to the case,
a soldier (ciindi), Mehmed b. Ali, prepared a testament eight years prior
whereby he turned the house he owned into a waqf that would serve as
his house (menzil) until his death and then that of his manumitted slaves

103 Agents and contractors that claimed abandoned properties or heirless estates on

behalf of the treasury. 103

104 See Yildiz, 1660 Istanbul Yangini ve Etkileri, 79. islam

105 The agent of the treasury authorized to collect the heirless or abandoned estates S':rzti'srimala"
of the askeri class—regardless of its amount—and of redya whose estate is worth 53 (2025)

more than 10,000 akges. 81-116
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(utekd) until their extinction (inkirdz), and thereafter it would belong to
the “poor of Medina.”'* The house was in the district of Begiktas in the
mahalle*®” of Ekmekc¢ibasi. When Mehmed b. Ali and then his manumitted
slaves died, beytiilmalci Mustafa Cavus “illegally” claimed and sequestered
(bi-gayri vech-i ser Tvaz*1 yed eylemisdir) the property. When the beytiilmalci
was asked to explain his unlawful action, he rejected the accusation,
arguing, “Since Mehmed died without a known heir, I claimed the house
to hold it in trust on behalf of the beytiilmdl, and besides, I am unaware of
his will that converted the house to a waqf.”*®® When the miitevelli Hasan
Bey was asked to prove his claim, he brought to the court three witnesses
who testified that Ciindi Mehmed had indeed converted his house to a wagf
ultimately for the benefit of the poor of Medina. Hasan Bey also presented
to the court a copy of the record showing the registration (tescil-i serif) of
Ciindi Mehmed’s will. Accordingly, the beytiilmalci (miri) was supposed to
remove the hold on the house in favor of the wagf.

At this stage the case was not fully settled as another trustee of the
Haremeyn-i Serifeyn waqf, Hasan Cavus, had to initiate legal action against
Peymane bt. Abdullah. He contended that Mehmed and his freed slaves no
longer existed and therefore Peymane’s use of the house was unlawful.'*°
However, Peymane’s answer revealed that she was the manumitted slave
(mu'teka) of the deceased Ciindi Mehmed whose testament approved her
right to hold and keep the house until her death as discussed above. Despite
the wagqf trustee’s denial, Peymane proved her status as the (mu'tekd) of
the deceased with the help of trustworthy witnesses in her neighborhood.**°

106 “Mehmed Beyb. Ali ndm ciindinin miilkii iken tarih-i kitdbdan sekiz yil mukaddem
evveld kendi nefsine ba‘deht utekasina ba‘de’l-inkirdz Medine-i Miinevvere
fukarasina vakf ve sart edip teslim-i miitevelli ve tescil-i ser‘....” Istanbul Kadi
Sicilleri, Evkaf-1 Hiumaytn Miufettigligi 1 Numaral Sicil, XLV, 208, judgment
(hiikiim) nr. 142, original text nr. [51*-3].

107 Urban quarter.

108 “Mehmed Bey fevt oldukda varis-i ma‘rifu olmayp terekesi beytiilmale 4id olmagin
menzil-i mezbtra emaneten vaz*1 yed eyledim vech-i merkum tizere vakf ve sart
eyledigi ma‘lamum degildir deyu miinkir olup....” Istanbul Kad: Sicilleri, Evkaf-1
Humaytin Miufettigligi 1 Numaral Sicil, XLV, 208, judgment (hiikiim) nr. 142,
original text nr. [51-3].

109 “Mehmed Beyb. Ali ndm ciindinin miilkii iken tarih-i kitdbdan sekiz yil mukaddem
evveld kendi nefsine ba‘deht utekasina ba‘de’l-inkirdz Medine-i Miinevvere
fukarisina vakf ve sart edip teslim-i miitevelli ve tescil-i ser? edip hala kendi
ve utekas: miinkariz olup menzil-i mezbtrun tasarrufu Medine-i Miinevvere
fukarasina aid olmusiken mezbtre Peymine bi gayr-1 vech-i serl vaz‘1 yed
eylemisdir.” Istanbul Kadh Sicilleri, Evkaf-1 Himaytin Mifettisligi 1 Numarali Sicil,
XLV, page 213, judgment (hiikiim) nr. 147, original text nr. [52°-1].

110 “Peymane cevab verip fi'l-viki' mezbtr Mehmed Bey menzil-i mezbiru vech-i
mubharrer tizere vakf ve gart edip ve ben vakif-1 mezbtrun mu‘tekas: olmak ile
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One might be curious whether the beytiilmalci was really uninformed
or unaware of the will of the endower in a quarter that was within his
jurisdiction as a revenue collector. Probably, he was not in as good
a position as was the waqf trustee to know about the testaments
and endowment deeds registered at the kddr’s court. The trustee was
interested in keeping track of developments that could potentially
benefit the wagqf.

It is also interesting to ask how and why the case ended up in court. Did
the beytilmalci and the miitevelli not have a chance to discuss the case and
the relevant evidence and reach an agreement without going to court?
Perhaps there was an ongoing tension between the holders of these two
positions. After all, waqfs could divert much-needed sources of revenue
away from the treasury, thereby undermining the income of individuals
commissioned or authorized to collect revenue.

At any rate, this case illustrates how the courts of law (headed by kddis or
naibs) worked in settling a dispute. It further shows that legal documents
served as strong evidence in such settlements. The case also points to
the complexity of ownership claims and relationships that formed around
objects regarding their use, possession, and value as a source of revenue.

Case 3

Although rare there were also cases of conflicting property claims
arising between two wagqfs. For instance, the miitevellis of two different
wagfs appeared before the court at the Evkaf-1 Himdyun Miifettisligi (the
Inspectorship of Imperial Endowments) to settle a dispute between their
respective waqfs in 1031 (1622). Veli Bey, the miitevelli of the Waqf of
Haremeyn-i Serifeyn, was the claimant, and Ahmed Aga, the miitevelli of
the Hazret-i Eyiib el-Ensari Waqf was the defendant. As the register reveals,
Ahmed Aga appropriated a deceased person’s house on behalf of the Eytib
el-Ensari Wagf.**! The house was in the mahalle of Takyeci in the District of
Eytp. The deceased probably had lived in Takyeci. The document is silent
about the rationale of Ahmed Aga’s sequestration of this house for the
Eytp Sultan Wagf. Quite likely, he did so because the deceased resided and
worked on lands attached to the Eyiib Sultan Waqf and was a “subject of

menzil-i mezbtru ber-miceb-i sart-1 vakif tasarruf ederim deyip...." Istanbul 105
Kad: Sicilleri, Evkaf-1 Himayan Miifettigligi 1 Numaral Sicil, XLV, 213, judgment
(hiikiim) nr. 147, original text nr. [52"-1]. islam

111 His name is not recorded in the register. Istanbul Kad: Sicilleri, Evkaf-1 Hiimaytin S':rzti'srimala"

Miifettigligi 1 Numaral Sicil, XLV, 325, judgment (hiikiim) nr. 276, original text nr. 53 (2025)
[85P-1]. 81-116
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the waqf” (vakif redydst).*** His property would end up as beytiilmal revenue
allocated to the wagqf in case he died without a surviving heir.

In his defense, Ahmed Aga stated that he had appropiated the house for
the beytiilmal of the Eyub el-Ensari Waqf (vakf-1 mezbirun beytiilmal i¢in
zabt eylediim). However, the deceased had a testament that had already
changed which waqf’s interests would prevail over the other. The deceased
had endowed his house first for his use and benefit (siiknd) and, after his
death, for the equal benefit and use of his two wives FAtima and Nazenin,
then for his manumitted slave (atika), Zamane, after the death of his
wives, and finally for the benefit of the poor of Medina upon Zamane’s
demise. This deed and testament disallowed the Eytub Sultan Wagqf from
acquiring a potential and valuable source and empowered the Haremeyn-i
Serifeyn Wagqf (of Mecca and Medina) instead regarding the acquisition of
the property in question in due course.

Interestingly, Miitevelli Ahmed Aga was overzealous in escheating the
house for the Eyiib el-Ensari Waqf."® The deceased’s two wives were still
alive and entitled to keep the house as the legitimate heirs of the deceased.
Ahmed Aga was required to respect their rights, even if he was unaware
(or pretended to be unaware) of the existence of a testament that altered
the status of the house.

It was Veli Bey, the trustee of the Haremeyn-i Serifeyn Wagqf, who
brought the case to court and the changed status of the house to Ahmed
Aga’s attention. How did Veli Bey first become aware of Ahmed Aga’s
action? One can imagine that the Harameyn Waqf was managed well,
kept sufficiently punctual records regarding its potential future assets,
and was able to keep an eye on actions involving these assets. More
likely, it was the women, the deceased’s two wives and manumitted slave,

112 “Menzil-i ati'l-beyadna Hazret-i Eyiib evkafi beytiilmalina 4id olmak zu‘mu ile
vaz1'wl-yedidigi...” Istanbul Kadh Sicilleri, Evkaf-1 Hiimaytin Miifettisligi 1 Numaral
Sicil, XLV, 325, judgment (hiikiim) nr. 276, original text nr. [85>-1].

113 Yildiz also mentions these types of situations in waqf properties with tenants.
For instance, he examines the cases related to the waqf properties with icdreteyn
and mukdtaa whose tenants died. He contends that the miutevellis were reluctant
to grant the rights of the legal heirs, even when the stipulated conditions were
met. He shows a decree (buyruldu) issued in 1689 that ordered, in cases where no
heir shows up, these waqf properties with icdreteyn were to be escheated by the
treasury. The decree proved that the treasury could put its overarching claim on
such properties, and prevent the waqf’s right to re-rent the waqf property. However,
this is the case for the waqf properties with icdreteyn, not all of them; Yildiz, 1660
Istanbul Yangim ve Etkileri, 76-81. For a more detailed discussion of waqf properties
with icdreteyn see Ramazan Pantik, “Osmanlrda Icareteyn Uygulamas: Hakkinda
Yeni Degerlendirmeler,” Vakiflar Dergisi, Vakiflar Genel Mudiirligi Yayinlari, no.
48 (2017), 75-104.
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who brought the matter to Veli Bey’s attention, prompting him to file a
lawsuit.

They were represented in the hearings, probably as witnesses who informed
all parties that it was their right to continue to live in and use (siknd
and tasarruf) the house that the Eyiib el-Ensari Waqf had impounded.
The available record of the hearings does not refer to the presentation
of written evidence (hiiccet or registration data) regarding the deceased’s
will or the changed status of his house. However, it indicates that the
trustworthy and knowledgeable observers (udil-i miislimin) assisting the
court acknowledged the plaintiff’s position based on testimonies. In the
end the court decided that the parties should act by the deceased’s deed
and testament, thereby protecting the three women related to him as well
as the long-term interests of the Harameyn Wagqf.

An heirless deceased person’s testament that favored an endowment could
thus provide the latter with a possible source of revenue (if of the incidental
category). The endowments established by heirless individuals could also
compromise the mirf’s or treasury’s lawful claims over an heirless estate
and the revenue it would generate. This revenue (along with others from
similarly “incidental” types) helped meet certain expenses of the palace and
other government organs, offices, and agents. Still, the regulations, and
legal practice allowed arrangements that transferred miri rights involving
such potential revenue sources to waqfs, whether partially or entirely.
Some waqfs appear to have taken advantage of this opportunity to acquire
property in ways that hurt miri interests. However, it was also possible under
certain circumstances that the legal status of a waqf property changed in a
way that benefitted the miri (treasury). The following two cases exemplify
these circumstances and shed some light on the grounds of a rightful claim.

Case 4

The legal formula for free lands (serbest) acknowledged and determined
the rightful collector of revenue for a specific land. The land, its actual
and potential revenues, people living on that land, and animals—whether
living or found within those borders-became a matter of dispute among
possible claimants in question. However, the revenue, which was more
directly related to real or unregistered subjects and their possessions,
was a complex issue that resulted in conflicting claims between parties

involved. 107
A case that occurred in the Yenice village (karye) of the sub-district (ndhiye) :‘s::;l,,mam"
of Terkos expounds the legal formula of the serbestiyet of a waqf over the 2;’(%‘:;5)

unclaimed property. There, Hiiseyin b. Mustafa, the cdbi or the revenue  81-116
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collector of the Waqf of Kigik Ayasofya, oversaw the acquisition of
unclaimed properties on the lands of his waqgf on its behalf. Huseyin b.
Mustafa seized, seemingly overzealously, the 147 sheep that a deceased
non-Muslim (zimmi) left behind. However, the haslar subasisi,'** Davud
b. Abdiilmennan took Hiseyin to court for seizing the sheep unlawfully.

Hiseyin, the cdbi, defended his acquisition of the sheep on behalf of his
wagf based on the rule that stray animals (yava) found on the lands of a
wagf should accrue to that waqf as revenue."® Hiiseyin’s argument was
correct in the sense that the loose animals (yava) found on the lands of a
waqf that had a free status belonged to that waqf. The estate of a deceased
person who had no heirs also belonged to the waqf of free status—in case
the deceased was a resident of the lands affiliated with that waqf. Huseyin,
the cabi, must have known that the owner of the flock of the 147 sheep he
sequestered was not a resident of the lands affiliated with his wagf, for he
considered the sheep loose. The animals had likely gone astray after their
owner’s unexpected death and disappearance.

Déavud, the subasi, however, argued that the deceased was not a resident
of the lands affiliated with the aforesaid waqf. Rather, he was an outsider
who happened to die there. Consequently, the sheep he left behind should
be credited to the miri-beytiilmal under the subags’s supervision. (Yabandan
gelip miird olan Londi’nin(?) metrukati miriye racidir zikrolunan koyunlari
kdanun iizere ben miri icin zabt ederim deyiicek...)*® The subagi preferred the
word metrukdt (possessions that a deceased person left behind; estate or
inheritance) rather than yava. Rather than focusing on the issue of the
sheep, the hearing revolved around the status and residency of the zimmi
who happened to die in the wagqgf land.

Using the same word, metrukat, the judge agreed that the waqf could not
claim a share in the beytiilmdl—in the narrow sense of the term, namely

the estate of a deceased person with no known heirs. He decided to put

117

the surviving 145 sheep'” under the subagt’s trust for the miri. He was

convinced that his decision conformed to the long-standing law regarding

114 A local security force commander who oversaw the imperial lands within his
administrative jurisdiction and the collection of due revenues from these lands,
which were reserved for the sultans and high-ranking officials.

115 “Koyunlar cibi oldugum vakif karyenin topraginda bulundu, yavanin beytiilmali
canib-i vakfa ait olur deyi kabz eyledim dedikde...” BOA, Topkap: Saray: Miizesi
Arsivi Evraki, Dosya nr. 1276, Gémlek nr. 40, 16 Ca 994 (4 June 1586).

116 BOA, Topkap: Sarayr Miizesi Argivi Evraki, Dosya nr.1276, Gémlek nr. 40, 16 Ca 994
(4 June 1586).

117 One of the sheep died a natural death, and one was ravaged by a wolf (biri eceliyle
miird olup ve birisini kurd pareleyub).



The Issue of Immunity (Serbestiyet) and the Clash of Property Claims Between Waqf and Miri

these kinds of inheritance (Bu makulelerin metrukdti kdnun-1 kadim

milcebince vakfa zabt olunmayub miri icin zabt olunagelmegin...)*'8

The brief record of the hearings in this case does not explicitly refer to
any inquiries regarding the possibility of the existence of lawful heirs.
However, the use of the term “trust” probably implies that the subag
would be responsible not only for delivering the yield of this resource to
the miri (treasury) but also for honoring the possible claims of legitimate
heirs or creditors. As indicated above, regulations imposed an interval
before the liquidation of heirless estates and unclaimed properties and
allowed appeals even after the liquidation of assets. Davud, the subagi,
and other relevant agents of the miri, therefore, remained accountable for
delivering sheep or their price to any heir and creditor who could prove the
rightfulness of his or her claims on the deceased inheritance.

Case 5

Kiko, son of Kirko, and Ali were co-owners of the produce (galle seriki)
of an orchard (bostan) belonging to the Pertev Paga Vakf1.'** The orchard
was in the mahalle of Ebulvefa in Istanbul. As Kiko explained in the
court, Mahmud Bey, Ali Bey, Silleyman Bey, and Havva Hanim were the
descendants of the waqf’s founder and holders of the right to use the
orchard (evldd-1 vikif and mutasarrifs). They rented the orchard for two
years (1096-1098/1685-1687) to Kiko and Ali for 5,500 ak¢es per year.
The tenants paid 11,000 akges in total to the mutasarrifs.'*® After these two

118 This decision is a bit interesting given the phrase kdnin-1 kadim. The revenue
assignment of the waqgf of Eba Eyyub el-Ensari included the inheritances of the
deceased people who were not resident but died in the waqf land while s/he was
a guest, or just accommodated there during his/her journey: “Hazret-i miigarun-
ileyhtin [Eb Eyytb-1 Ensari] evkafi karyelerine ve sayir riisimati: ve bad-1 hevasina
ve ciiz'l vii kiilli ve haricden geliip miisiferet tizre iken miigarun-ileyhiin topraginda
fevt olanlarun beytilmallerine haricden dahlolunmayup evkaf zibitlar1 zabt u kabz
eylemek.” BOA, Topkapi Saray: Miizesi Argivi Evraki, Dosya nr. 1276, Gémlek nr. 40,
16 Ca994 (4 June 1586); In another register the issue of ‘miisaferet’ was expounded
as follows “emr-i serif micebince ... haricden geliip evkafi topraginda sikin olup
ve go¢giincileriin beytilmali... ciimlesin vakfun zabitlarina zabt u kabz itdiiresiz.”
BOA, Miihimme Defteri, nr. 88, h. 261, Ca 1027 (June 1618). There are two possible
explanations considering the meaning of the miisaferet in the Ottoman context:
(1) guest, or (2) internment of the ambassadors and citizens of hostile countries in
war time. The assignment might cover those in the second meaning of the word. In
case we take the first meaning, the waqf in question might be assigned this specific
revenue in particular, unlike others. Redhouse, “Misaferet”, 780. 109

119 Istanbul Kad Sicilleri, istanbul Mahkemesi 20 Numaral: Sicil, LVI, 76, Judgment islam
(hiikiim) nr. 38, original text nr. [9*-2]. Arastirmalar

120 Istanbul Kad Sicilleri, Istanbul Mahkemesi 20 Numarah Sicil, LVI, 76, Judgment 2; 1%‘:;5)
(hiikiim) nr. 38, original text nr. [92-2]. 81-116



Aysegll Cimen

110

islam
Arastirmalan
Dergisi

53 (2025)
81-116

years Ali died without an heir. According to Kiko’s statement in the court,
Kiko and Ali had planted fruit-bearing and non-fruit-bearing trees (escdr-1
miismire and gayri miismire) in the orchard. Thus, he requested the court
to send capable experts to the orchard to check and count the number of
trees he and Ali planted.

He made this request evidently to protect his rights as a mukdta‘a tenant.
Regulations allowed the waqfs to make mukdta‘a contracts with tenants.™
Accordingly, the tenants could own as free miilk the buildings they built,
the trees they planted, and other improvements they made on wagqf
property (whether land, lot, garden, or orchard) during their tenancy with
due consent of the waqf administrators.?> As owners of these additions
and improvements, the tenants could pass them to their descendants,
donate them to third parties, or endow them.'?* In this case the trees Kiko
and Ali planted together became their (miilk) property. However, Ali died
without a known heir, which meant that his share of trees would pass to
the miri-beytiilmal along with the rest of his inheritance. Kiko and Ali had
planted more than 700 young trees (fidan). Kiko wanted legal recognition
of his share of these trees so that they could be sheltered against possible
interventions and confiscation by the beytiilmalci. The court sent expert
gardeners (bah¢ivdn tdifesi tizerine ehl-i hibre) to the orchard to count,
assess, and divide the young trees planted by Kiko and Ali. Half of these
trees (375 of them to be exact) were earmarked as revenue for the miri-
beytiilmal, and the other half were recognized as Kiko’s miuilk.

The evidence at hand does not allow us to fully understand how the
consequent multifold layers of ownership worked in the case of this
orchard. The wagf held claims on the bare or basic land of the orchard.
The four descendants retained the right to enjoy the use and advantages
of that land as partners. They rented their right to use the land to two
gardeners who turned it into an orchard. Given the nature of their tenancy
contract (mukdta‘a), the gardeners became full owners of the additions
and improvements they made to the land. When one of the gardeners

121 Oztirk, “Mukataal Vakif”, 132-34; “Kezalik mukataali vakf yer tizerinde bulunan
miilk ebniye ve egcar ve kiirtmun maliki vefat ediipte ol ebniye ve escir ve kiirim
miiteveffanin gerek ashab-1feraizden ve gerek asbatindan ve gerek zevil-erhdmdan
veresesine mevris oldukta...” Omer Hilmi Efendi, [thafiil-ahlaf, 81; Kaya, Omer
Hilmi Efendi. For a detailed discussion on the issue see Durmus, “Osmanlh Vakif
Hukukunda Mukataa”, 18-20, 93, 128-149.

122 Ibid, 18-20.

123 “Ama izn-i sghib-i arzla arz-1 miri iizerine ihdds eyledigi binay1 veya gars eyledigi
escdr1 veydhut arsa-i mevkife tizerine izn-i miitevelli ile nefsi i¢in ihdds eyledigi
binay1 veydhut gars eyledigi escar1 vakf eylese vakf sahih olur.” Omer Hilmi Efendi,
Ithafi'l-ahlaf, 25.
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died without an heir, however, the miri became the owner of half of the
additions and improvements. The tenants’ initiative for producing on the
orchard, and the wagqf’s approval of that improvement introduced the
miri-beytilmal into the episode as a new legal claimer. It gave way to a
‘unecpected’ revenue for the miri.

One can imagine that the miri-beytiilmal could rent or sell his rights to
others, perhaps to another waqf or other gardeners, further complicating
the layers of claims made to this land-turned-orchard. Such multi-layered
claims instigated the formation of fluid and complex relationships around
objects of proprietorship in the early modern Ottoman Empire. Explaining
and analyzing these relationships are beyond the scope of this article.
However, the connections between the land tenure system, tax collection
methods, and the organization of government offices, as discussed in
a general way in this article, indicate the intricate nature of property
ownership and rights. It was formed around various revenues and assets
with multiple layers of claims and relationships.

Conclusion

The properties examined above had irregular and incidental character. The
incidents they fell as revenue were based on various human circumstances
like being absent, going missing, finding a stray animal, dying without
heirs, committing a crime, marrying, and so on. By their nature, these
revenues fell in the spot (mahallinde), in the place where a legitimate and
authorized landholder could claim and get benefited with this revenue with
a material interest. The relative importance of these revenues becomes
more apparent if one takes into consideration the mundane realities of
daily life whereby a piece of property brought together various agents of
the Ottoman Empire.

Based on the land regime, the Ottoman legal system accommodated the
fiscal interests of the parties in a specific locality. This became possible,
particularly, through the specific and provincial legal regulations that
ideally took into consideration the potential claimants in a land, as well as
the potential revenues which the land and its reaya would yield. Moreover,
the needs of the government both at local and imperial levels also played
a vital role in allocating the revenues. The regulations related to revenue
allocation were stated in the documents that acknowledged a land and its
inhabitants like the government officers, or title holders. The authorized 111
holders of free-status lands such as waqf miilk or timdr were collecting the

. e islam
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designated as free-status. When it was deemed necessary, the cluster
of revenues was divided or reallocated via specific regulations, and the
collectors were re-identified based on ongoing social, legal, fiscal, and
administrative dynamics in these lands.

Apart from government regulations, the subjects’ lives, their place of
residence, occupancy, their ethnic or religious identity, and their service
to the government determined the distribution of the revenues. The legal
regulations and cases considered indicate that the cluster of unclaimed
properties was one of the most disputed types of revenue, particularly when
it comes to the free status lands. With free status, the subjects hence the
revenues they produce were detached from the miri’s fiscal and administirative
control to a great extent. These revenues were reserved for the benefit of that
specific land, its subjects, and its holder. This system, particularly the free
status wagfs might be put into the center of this discussion because they
benefitted the Ottomans in developing a specific solution to a wide range of
public goods issues that needed to be handled in localities.

The subjects of the free-status waqfs were free from the escheat of the
overarching claim of the government on the estates of heirless deceased
individuals, the miri-beytiilmadl. According to the regulations those wagqfs
held the right to claim these as revenues. Waqf representatives oversaw,
collected, and managed these properties as the only authorized escheator
in their lands. However, the clash of revenue and property claims became
one of the chief problems between miri and wagqf. Ignorance of the rules
and the borders of the waqf lands or simply being a bit more impetuous
and overzealous in claiming these properties were some of the excuses of
the agents of the treasury (miri-beytiilmal).

Additionally, individuals often prepared testaments and bequeathed their
estates for the benefit of their loved ones and as endowments. These kinds
of deeds were common as individuals applied these methods to circumvent
the escheat of the related beytiilmal (either miri, or corporate beytiilmals
like wagqfs). Founding a waqf was one of the chief methods for “wealth-
sheltering” from beytiilmal. One might think that, public or corporate
claimers (like miri-beytiilmal and waqf-beytiilmal) could hardly be informed
at the right time about the testaments or bequeaths of private persons.
According to the registers discussed above, these claimers of beytiilmal
showed up in the courts and claimed the estates that were already
endowed or bequeathed by their private owners. However, as the cases
demonstrated, complying with the rules in preparing the testaments and
getting the deeds ratified by the court could help to fulfill a deceased’s will,
as well as make a proper claim for the new holders.
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Tracing the varying degrees of autonomy across different regions of the
Empire is difficult due to the diverse land tenure systems and the complex
regulations on revenue claims. However, one might conclude that despite the
powerful statement and formula of serbestiyet, the autonomy did not detach
orisolate large tracts of land from government interference. The government
was inside the free status lands; it was acquainted with the potentials of the
free lands and what to control inside; it pursued criminals, re-regulated the
revenue claimers when deemed necessary, or claimed a share of the revenues.
Rather than generating distinct regimes that held their immunity from the
government, serbestiyet enabled compartmentalized governance with the
instruments of the early modern Ottomans. The miri and corporate groups
inevitably continued to mediate the terms and accommodated their interests
for the functionality of the system.
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Arastirma Makalesi / Research Article

Tefsirde Kesinlik S6yleminin Elestirisi
ve Tefsir-Tevil Ayiriminin Yeniden
Yapilandirilmasi

M. TAHA BOYALIK*

Ozet

Tefsir literatiiriinde tefsir-tevil ayirimi kesinlik-ihtimaliyet veya rivayet-dirayet iki-
likleri tizerine bina edilmistir. Ayirima bagvurarak reyle tefsir i¢in bir megsruiyet ze-
mini olusturmay1 hedefleyen Imam Matiridi kesinlik-ihtimaliyet ikiligini, sahabeden
sonraki tefsir faaliyetini tasnif etmeyi hedefleyen alimler ise rivayet-dirayet ikiligini
one gikarmiglardir. S6z konusu ikilikler ¢ok yonli tefsir faaliyetini agiklayabilecek
bir kavramsal ¢erceve olugturmay: zorlastirmigtir. Bu makalede Matiiridi ve sonra-
sindaki alimlerin tefsir-tevil ayirimina dair agiklamalar: 6zetlendikten sonra, tefsir
faaliyetinin en genel tasnifini vermeyi hedefleyen bir ayirimda kesinlik-ihtimaliyet
ve rivayet-dirayet ikiliklerinin belirleyici olmaktan ¢ikarilmas: gerektigi savunul-
mus, ardindan ayirim, tefsir olgularina agiklama getirebilecek sekilde yeniden ya-

pilandirilmigtir.

Tefsir ilminde islevsel bir ayirima ulagsmak i¢in dilsel, tarihi ve baglamsal zeminde
dil-belagat ilimleri, rivayet ilimleri ve Kur’an ilimlerinin sundugu somut verilere da-
yali olarak gerceklesen acgiklama faaliyetinin -ihtimaliyet veya dirayet unsuru icer-
mesine bakilmaksizin- tefsir olarak, dilsel seviyede a¢ik olan veya tefsir kapsaminda
belirlenen anlamin 6tesine gecerek yeni anlam iligkileri kurma, anlam katmanlar:
olusturma ve gerektiginde ibareleri tevil sistemlerini esas alarak yorumlamanin ise
tevil olarak kategorize edilmesi gerektigi savunulmustur. Bu yaklasimda kesinlik, ih-
timaliyet, rivayet ve dirayet kavramlar tefsir-tevil ayirimi icin kriter olmaktan ¢ika-
rilmig, belirlenen yeni kriterler cercevesinde tefsir kategorisi belirgin hale getirilmis

ve tefsir ilmi kapsamindaki tevilin ii¢ farkli bicimde tezahiir ettigi 6ne surulmusgtur.

Anahtar Kelimeler: Matiridi, tefsir, tevil, tefsir-tevil ayirimi, rivayet-dirayet ayirimai,
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Critique of the Discourse of Certainty in Tafsir and the Reconstruction of the
Tafsir-Tawil Distinction

Abstract

In the exegetical literature the distinction between tafsir and tawil is based on the
dualities of certainty and probability, or riwayah and dirdyah. In making this distinction,
al-Imam al-Maturidi aimed to create a legitimate foundation for exegesis by reason
(tafsir bi al-ra’y) and based his distinction on the duality of certainty and probability.
Scholars who apply this distinction to classify exegetical activity do so based on the
duality of riwayah and dirdyah. These dualities have complicated the creation of a
conceptual framework capable of explaining the multifaceted nature of tafsir. In this
article, after summarizing the explanations of al-Maturidi and later scholars on the
tafsir-tawil distinction, it is argued that the dualities of certainty-probability and
riwayah-dirayah should be removed from being determinative in a distinction that aims
to classify the exegetical activity in general. Then the distinction is restructured in a way
that can explain the phenomena of tafsir. To reach a functional distinction in the science
of tafsir, the activity of explanation based on the data provided by linguistics, rhetoric,
narration sciences, and Qur’anic sciences——regardless of whether it contains an element
of probability or dirdyah-—should be categorized as tafsir. Establishing new relations of
meaning, creating layers of meaning, and interpreting phrases, based on tawil systems
when necessary, should be classified as tawil. In this approach, the concepts of certainty,
probability, riwayah, and dirayah are removed as criteria for the distinction between
tafsir and tawil; the category of tafsir is clarified within the framework of new criteria,
and it is argued that tawil is manifested in three forms in the science of tafsir.

Key Words: al-Maturidi, Tafsir, Tawil, the Tafsir-Tawil Distinction, the Riwayah-Dirayah
Duality, Certainty in Tafsir

Giris

fmam Maturidi (6. 333/944) ayetlerin niizuliine sahitlik eden ilk nesilden
sonraki tefsir faaliyetine megruiyet kazandirmak tizere tefsir-tevil ayirimi-
na bagvurarak sahabenin musahede bilgisini tefsir, sonrakilerin agiklama-
larini ise tevil kategorisinde degerlendirmis, reyle tefsirden meneden riva-
yetlerin sadece tefsir kategorisiyle ilgili oldugunu éne strmistur. Te'vilat
mukaddimesindeki aciklamalara gore tefsir kategorisinde anlam, miisahede
bilgisiyle Allah sahit tutacak élgiide bir kesinlikle belirlenir. Dolayisiyla tef-
sir, miigahede imkani bulunan sahabeye aittir. Tevilde ise Allah adina kesin
olarak konugulamaz.!

Ayetlerin baglamina dair tefsir rivayetleri tevatiiren nakledilmediginden
ve yorum unsuru icerebildiginden, tefsir kategorisi i¢in miisahede ve kesin-
lik sartlar1 6ne sturildaginde, baglami mevcut verileri kullanarak mamkiin
oldugunca tespit eden miifessirlerin agiklamalarinda bu iki sartin birlikte

1 Matiridi, Te'vilat, I, 3.
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gerceklesmesi s6z konusu olmayacaktir. Te'vildt mukaddimesinde reyle tef-
sir faaliyeti i¢cin bir megruiyet zemini olugturmaya odaklanan Maturidi, ni-
zul baglamina dair rivayetlere dayanmakla birlikte kesinlik ifade etmeyen
aciklamalarin iki kategoriden hangisine dahil edilmesi gerektigi konusunda
gorig bildirmemigtir. Bildirseydi muhtemelen, takipgilerinin de aralarin-
da bulundugu bir¢ok alimin yaptig: gibi, kesinlik sartini hafifleterek tefsir
kategorisini igaret etmek durumunda kalacakti. Te'vildt sarihi Semerkandi
(6. 539/1144) bu noktada mukaddimedeki aciklamalarin baglamina dikkat
¢ekme ihtiyac hissetmig, Maturidi'nin tefsir-tevil ayrimina reyle tefsirden
meneden hadisle reyle tefsirin caiz oldugu yoniindeki ameli icma arasindaki
kargithig1 gidermek tizere bagvurdugunu? ve eserini de séz konusu hadisteki
kinamadan kaginmak tizere tefsir yerine Te'vildt olarak adlandirdigini® tespit
etmistir. Ne Matiiridi'nin mukaddimesinde ne de Semerkandi'nin serhin-
de sahabe sonrasindaki tefsir faaliyetlerinin tasnif edilmesi hedeflenmistir.

Matiiridinin kesinlik vurgusu ve sarih Semerkandinin Maturidi'ye nispet
ettigi “tefsir kategorisinde kesinlige miitevatir haber ve icma ile ulagila-
bilecegi™ yoniindeki bir aciklama, arastirmacilar tefsir kategorisinin te-
zahiirlerini icma, tevatir veya rey ile kesinlik 6rneklerinde aramaya sevk
edebilmigtir.’ Matiiridinin ayiriminda belirleyici olan kesinlik-ihtimaliyet
ikiligini sahabeden sonraki tefsir faaliyetini agiklamaya tagiyan bu yénelim,
Matiiridi ve Semerkandi'nin hatali bir yorumuna dayanir. Semerkandinin
mukaddime serhindeki agiklamalar: baglami ve metin butinligi icerisin-
de degerlendirildiginde, onun sahabe sonrasindaki tefsir faaliyetinde an-
lamin kesin olarak belirlenmesiyle ilgilenmedigi, bilakis kesinligin séz ko-
nusu olmadig1 alandaki agiklamalarin muhkem ayetlere, miitevatir habere
ve icmaya aykir: olmamasi gerektigini vurguladig: gorilar. Serhte icma ve
tevatir gibi asillar Maturidinin terminolojisindeki tevilin veya ayrima git-
meyenlerin terminolojisindeki makbul reyle tefsirin sinirlarini belirlemek
iizere s6z konusu edilmis, tevil veya makbul reyle tefsirin “asillara arzedile-
rek yapilan ¢ikarimlar olma”,® “asillara muvafik olma”, “asillarin sehadetiyle

" “muhkem 4yet, miitevatir hadis ve immetin icmasindan olugan

asillara arzedilmis rey olma”? “asillara muvafik olan i¢tihatla yapilma™

yapilma”,
ve

2 Semerkandi, Serhu't-Tevildt, vr. 1°-22.
3 Semerkandi, Serhu't-Te'vildt, vr. 3.
4 Semerkandi, Serhu't-Te'vilat, vr. 2°.
5 Buyonelim mesela Enes Biiyiik ve Ali Karatag-Veysel Gengil'in giristeki son dipnotta
s6zi edilen makalelerinde gozlenmektedir. 119
6 Semerkandi, Serhu't-Te'vildt, vr. 2°. islam
7 Semerkandi, Serhu't-Te'vilit, vr. 2°. Arastirmalari
8 Semerkandi, Serhu't-Te'vilat, vr. 32 2; r(gi:;s)
9 Semerkandi, Serhu't-Te'vildt, vr. 32 117-154
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“kesinlik iddias1 tagimama”® 6zellikleri 1srarla vurgulanmisg, bu cercevede
Mu'tezile’nin kendi ilkelerini mutlaklagtirarak yaptiklar: teviller naslarin
zahirine aykir1 olma ve kesinlik iddiasinda bulunulmasi yéniiyle elestiril-
migtir."* Ozetle, kesinligin bulunmadig: rey alaninda asillara aykir1 goriis
serdedilmemeli ve reyle 6ne siiriilen gorislerde kesinlik iddiasinda bulu-
nulmamalidir.

Matiiridi ve Semerkandinin agiklamalar reyle tefsirle ilgili baglamindan
koparilarak sahabe sonrasindaki tefsir faaliyeti kesinlik-ihtimaliyet ikiligi
iizerinden ac¢iklanmak istendiginde, ayetlerin kissasi, niizul sebepleri ve
baglamu gibi bilgisi sadece nakil yoluyla elde edilebilecek alandaki rivayet-
ler de dahil olmak tizere tefsir rivayetlerine referansla yapilan agiklamala-
rin hicbiri tefsir kategorisine dahil edilemeyecektir. Nitekim tevatiir yoluy-
la gelmeyen tefsir rivayetleri, en azindan Maturidi ve Semerkandi'nin anla-
yisina gore, kesinlik bildirmez. Bu gercege ragmen sahabeden sonraki tef-
sir faaliyetini kesinlik-ihtimaliyet ikiligi tizerinden agiklamaya ¢aligmanin
dogal bir sonucu tefsirlerde icma 6rneklerinin, belki de hi¢ bulunmayan
mitevatir rivayetlerin ve reyle ulagilan kesinligin pesine dugmek olacak-
tir. Bu yaklagim tefsir faaliyetini tasnif etme konusunda anlamh degildir,
nitekim tefsir-tevil ayiriminin sahadaki izlerini siiren alimler tefsir kate-
gorisiyle ilgili olarak icma, tevatiir veya reyle kesinlik 6rnekleri arayisina
girmemigler, bu konuda 6ne ¢ikarilan ilk husus ayetlerin kissasi, durumu,
niizul sebepleri ve baglamiyla ilgili tamami haber-i vahit kategorisindeki
rivayetler olmusgtur.'? Tefsir kategorisinin sahabeden sonraki tezahiirlerini
kesinlik kriterini esnetmeksizin izleme girisimleri; Matiiridi ve Semerkan-
di'nin maksatlarindan, bu konuda ntizul sebepleri ve baglamla ilgili riva-
yetleri 6ne ¢ikaran dlimlerin yaklagimlarindan ve dahas: tefsir faaliyetinin
gerceklerinden kopusu temsil eder.”® Bu makalede, tefsir-tevil ayirimi yeni-

10 Semerkandi, Serhu't-Te'vildt, vr. 32-°.

11 Semerkandi, Serhu’t-Tevildt, vr. 2°-3P.
gerekse miiteahhir dénem tefsir geleneginde gézlenmektedir (mesela bk. Ragib el-
Isfehani, Tefsir, I, 10-13; Sa‘lebi, el-Kesf ve'l-beyan, 11, 250; Begavi, Mealimii't-tenzil, I,
46; Nesefi, et-Teysir, I, 65; Kevasi, Tefsir, vr. 1>-2% Razi, Serh, vr. 4 Teftazani, Hasiye,
vr. 7% Ciircani, Hagiye, [, 13).

13 Mesela Enes Biiyiik, bu yondeki girisiminde, tefsirin gerceklerinden uzaklasarak
meselenin odagini “icma”, “tevatiir” ve “bilgi felsefesi” konularina kaydirmas,
tefsir ilminin gercekleriyle yuizlestigi durumlarda da celigkili agiklamalar
yapmak durumunda kalmigtir. Biyik “Matiridi'nin Tefsir-Te'vil Ayrimi” adl
makalesinde, Matiridi'nin ayirimini Semerkandi'nin gerhindeki agiklamalarla
birlikte degerlendirerek, ayirimdaki tefsir kategorisinin tefsirlerdeki izlerini
sirmeyi hedeflemigstir. Sahabeden sonraki tefsir faaliyetini aciklarken kesinlik-
ihtimaliyet ikiligini strdiirmenin yol a¢tif1 sorunlar bu girisimde acik¢a gozlenir.
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den yapilandirilmadan 6nce, kesinlik-ihtimaliyet ikiligi surdiriilerek yapila-
cak bir ayirimla tefsirlerdeki cok yonli tefsir faaliyetine iglevsel bir acikla-
ma getirmenin miimkiin olmadig: ortaya konulacaktir. Mataridinin kesin-
lik-ihtimaliyet ikiligine dayanan yaklagimi kendi baglaminda yerinde olsa
da sahadaki tefsir faaliyetinin agiklanmasi ve tasnifi i¢in elverigli degildir.

Tefsir-tevil ayirimini sahabeden sonraki tefsir faaliyetini tasnif edebile-
cek sekilde ele alan alimler, Matiiridi'nin kesinlik ve miisahede kriterleriyle
simirlandirdigy tefsir kategorisini rivayetle, tevil kategorisini ise dirayetle
iligkilendirmiglerdir.'* Tefsir kategorisini 6rneklendirmek tizere kullanilan
niizul sebepleri ve baglamu ile ilgili rivayetler Maturidinin kastettigi an-
lamda bir kesinlik ifade etmediginden, ileride gosterilecegi tizere, bu alim-
ler farkinda olarak veya olmayarak kesinlik kriterinden vazge¢mis olurlar.
Bu durum, Matiridi'nin ayirimi yapmaktaki 6zel kaygisinin étesine ge-
cerek sahadaki tefsir faaliyetini tasnif etmeye ve aciklamaya girismenin
dogal bir sonucudur. Ne var ki rivayet-dirayet ikiligine bagh bir tefsir-tevil

bulundugunu” ve “kesinligin tefsirle tevili ayirt eden temel ¢izgi oldugunu” (s. 218),
ayrica “Matiridi’'ye gore haber-i vahidin kesinlik ifade etmedigini” ve dolayisiyla
“rivayetle kesinlige ulagabilmek i¢in rivayetin tevatiiren nakledilmesi gerektigini” (s.
224) 6zellikle vurgular. Makalede bu cerceveye sadik kalinarak Matiiridi'nin tefsiri
ornekliginde miifessirlerde tefsir kategorisinin izleri siiriilecektir. Fakat makale
boyunca su sorun gérmezden gelinir: Tefsirler kesinlik ve bununla irtibath olarak
tevatiir sart1 iizerinden incelendiginde, tamami haber-i vahit olan tefsir rivayetlerine
dayanarak yapilan agiklamalar tefsir kategorisine alinamayacaktir. Bu ise tefsir
kategorisini rivayetle iligkilendiren literatirden kopusla sonuglanir. Bityiik bu sorunu
goérmezden gelerek, tevatiir veya icma ile elde edilen kesinlik sartin karsilamasini
bekledigi tefsir kategorisinin alanimi “gayp konular1”, “Hz. Peygamber’in beyan1” ve
“niizul bilgileri” olarak tice ayirmusg, fakat bu bagliklar altinda yaptig: agiklamalarda
(s. 222-25) tevatiir veya icmaya dayanilarak anlamin kesin olarak belirlendigi tek bir
tefsir 6rnegi bile sunamamigtir. Bunu farkettigi durumlarda da celigkili agiklamalar
yapmustir. Ote yandan ge¢mis ve gelecekle ilgili, bilgisi sadece vahiyle elde edilebilen
alanin tefsir kategorisiyle iligkilendirilmesini anlamak gii¢ttir. Yazarin sundugu
sekliyle gayp alani “tefsir faaliyeti ile anlamin kesin olarak belirlenmesi” ile alakal:
degildir. Biiyuk, makalesine anlamin akil veya icma ile kesin olarak belirlendigi
tefsir 6rnekleri arayarak devam eder ve Allah Teila'nin cismani olmadig: gibi temel
esaslar1 akli kesinligin kaynag olarak yansitir (s. 229-30). Tikel konularda bazi s6z
birligi 6rnekleri vererek Matiiridi'nin zaman zaman bunlara kars: ¢ikabildigini de
ekler (s. 227-28). Kanaatimizce makaledeki girisim, tefsirlerde gézlenen ¢ok yénlu
tefsir faaliyetinin, kesinlik-ihtimaliyet ikiligine bagh kalinan bir tefsir-tevil ayirimiyla
aciklanamayacaginin carpici bir érnegidir. fema ve tevatiir gibi asillar bireysel bir
aciklama ¢abasinda kesinlige ulagmanin araglar1 olmaktan ziyade biitiin dini ilimler
i¢in bir zemin tegkil eder ve bu ilimlerdeki akil yuriitme faaliyetleri icin simirlamalar
getirir. Bu asillarin tanimi, kapsami ve epistemik degeriyle ilgili meseleler usul
ilimlerinde ele alinmaktadir.

14 Mesela bk. Ragib el-Isfehani, Tefsir, I, 10-13; Sa‘lebi, el-Kesf, II, 250; Begavi,
Meadlimii't-tenzil, 1, 46; Nesefi, et-Teysir, 1, 65; Kevasi, Tefsir, vr. 1>-2%; Razi, Serh, vr.
4b; Teftazani, Hagiye, vr. 7°; Ciircani, Hasiye, [, 13.
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ayirimi da ¢ok yonli tefsir faaliyetine islevsel bir agiklama getirme kabili-
yetine sahip degildir.

Tefsir-tevil ayiriminda rivayet-dirayet ikiligini esas alan yaklagimin bir so-
runu, halen kesinlik-ihtimaliyet ikiliginin etkisi altinda olmasi ve kesinlik
kriterinin terkedilip edilmedigi konusunda bir belirginlik bulunmamas-
dir. Bu durum tefsir ilminde rivayet kategorisinin sahanin gerceklerinden
uzak bir gekilde él¢iisiizce 6ne ¢ikarilmasina yol acabilmigtir. Rivayet-dira-
yet ikiligine bagh ayirimin diger bir sorunu, tefsir faaliyetine islevsel bir
aciklama getirememesidir. Rivayetle éncelikli olarak kastedilen baglayici
rivayetlerin ¢ok yonlu tefsir faaliyetindeki etkinligi son derece sinirhdir.
Bu yaklagimin diger bir sorunu, rivayet ve dirayetin tam olarak tanimlan-
mamis olmasidir. Mesela ilgili literattirde, dil ve belagat ilimlerinde ortaya
konulan verilerden hareketle yapilan agiklamalarin -ki bunlar geleneksel
tefsirde baskindir- rivayet kapsaminda mi dirayet kapsaminda mi veya tef-
sir kapsaminda mu tevil kapsaminda m1 olmasi gerektigi konusunda gerek-
celi ve acik secik analizler yapilmamigtir. Kevasi (6. 680/1281), Kutbid-
din er-Razi (6. 766/1365), Molla Fenari (6. 834/1431) ve Musannifek (6.
875/1470) gibi alimlerin bu konuda yaptiklar: kisa agiklamalar da sorun-
lar1 ¢cozmekten ziyade daha karmagik hale getirmistir. Bu makale tefsirler-
de dil ve belagat ilimlerinde ortaya konulan verilerden hareketle yapilan
aciklamalarin tefsir-tevil ayirimindaki konumunu acik secik sekilde ortaya
koymay: da vaat etmektedir.

Neticede, tefsirin en genel tasnifinde tefsir olgularina odaklanmak yerine
kesinlik-ihtimaliyet veya rivayet-dirayet ikiliklerine bagh kavramsal cerce-
venin sirdirilmesi ¢ok yonla tefsir faaliyeti i¢in ikna edici bir agiklama
getirmeyi zorlagtirmaktadir. Rivayet ilimleri, dil-belagat ilimleri, Kur’an
ilimleri ve nazari ilimlerde tesis edilen tevil sistemleriyle irtibatl olarak
gerceklesen tefsir faaliyeti icin agiklama giicii yiksek bir ayirima ulagmak
hedefleniyorsa, megruiyet tartismalarindan tevaris edilen kesinlik, ihti-
maliyet, rivayet ve dirayet gibi terimler belirleyici olmaktan ¢ikarilip tefsir
eserlerinde gozlenen tefsir olgularina odaklanmalidir. Tefsir-tevil ayirimi-
nikonu alan ¢aligmalarda® bu yénde bir girigime rastlanmaz. Bu makalede

konu olmustur. Ayirimin tasviri olarak tamitilmasini, tartigmali hususlarini ele
almayi, yaygin kanaatin aksine Matiiridi'den 6ncesine gittigini temellendirmeyi
ve sonraki miifessirlerce algilanma bi¢imini ortaya koymay: hedefleyen ¢aligmalar
“EbG Mansur el-Maturidi'nin Tefsir ve Te'vil Anlayis1”, s. 281-95; Ozdes, Imam
Maturidi'nin Te'vilatu Ehli’s-Stinne, s. 70-76; Galigkan, “Tefsirde Maturidlyi
tefsir kategorisinin imkanim sorgulayan bazi ¢alismalar sunlardir: Gengil, Tefsir
Te'vil Ayrimi Baglaminda Maturidi'de Tefsirin Imkani Meselesi; a.mlf., “Matiridi’de
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Matiiridi ve sonrasindaki alimlerin tefsir-tevil ayirimi konusundaki yakla-
simlari kisaca ele alindiktan sonra, kesinlik-ihtimaliyet ve rivayet-dirayet
ikilikleri agilmadig stirece, séz konusu ayiwrimin tefsir faaliyetinin tasnifi
i¢in uygun bir cerceve saglamadig: savunulacak, ardindan ayirim yeni kri-
terler cercevesinde tefsir faaliyetini tasnif edebilecek gekilde yeniden ya-
pilandirilacaktr.

1. ihtimaliyetin Mesrulagtirilmasi Olarak Tefsir-Tevil
Ayirim

Matiridi'nin ayirnmindaki tefsir ve tevil kisimlariyla iligkilendirilebilecek cok
sayida rivayet bulunmakla birlikte ayirima dair ilk agik isaretler imam Ebi
Hanife’ye (6. 150/767) nispet edilen el-Fikhii'l-ebsat’ta tenzil ile tevil arasinda
kurulan karsithikta goriiliir.’® Eserde ayetlerin iman edilmesi zorunlu olan
lafizlar ve apacik olan anlamlarn tenzil, yetin anlamina dair hatah olmaya
muhtemel anlayislar ise tevil olarak ifade edilmistir.'” Benzeri bir yaklagim
Imam Safitde (6. 204/820) fikih meseleleri baglaminda kendini gosterir. Sa-
fii tevil kelimesini, naslarin kesin delaletiyle ¢6ztimlenemeyen meselelerde
yorumla yapilan agiklamalari ifade etmek icin kullanmigtir. Mesela o, rehin
verilen hayvanin dogurmast ve rehin agaclarin meyve vermesi gibi durum-
larda gorilen fazlahgin (zevdid) durumunu tevile agik bir konu olarak deger-
lendirmigtir.'® Safif miiminlerin savag: terketmelerinin mazur goriilebilecegi
ditsman oramnu ile ilgili bire on hitkmiiniin getirildigi Enfal stresinin 65. ayeti
ile sonrasinda hafifletmeye gidilerek bire iki oraninin getirildigi 66. ayetini
ele alirken, fbn Abbas’tan bir nakille nihai hitkmiin ikincisi oldugunu belir-
terek, “Bu konuda tevile ihtiya¢ duyulmayip tenzil ile yetinilir” der.*® O, aymu
ifadeleri kullanarak, tenzil-tevil ayirimina miiminin miimini 6ldiirmesi,® av
hayvanlari** ve kisasla® ilgili ayetleri ele alirken ve farz hiikiimlerle ilgili bir
tasnif sirasinda® da bagvurmustur. Safil bircok meselede, naslarin sarih

Tefsir-Te’vil Ayrim1”, s. 213-32. Matiiridi'nin ayiriminin tefsir gelenegindeki
yansimalar: tizerine yapilan bazi ¢aligmalar sunlardir: Ding, “MAatiiridi Bir Tefsir
Geleneginin Kurucusu mudur?”, s. 341-64; Karatas - Gengil, “Ayrimlarin Esiginde
Hanefi-Maturidi Tefsir Gelenegi, s.55-82.

16 Ebt Hanife, el-Fikhii'l-ebsat, s. 94-100; ayirimi zimnen barindiran bazi rivayetler icin
bk. Gengil, Maturidide Tefsirin Imkdni Meselesi, s. 88-90.

17 Keskin, Ebil Hanife’nin Bes Risalesinde Bazi Tefsir Problemlerine Yaklagimi, s. 232-34.

18 Safii, el-Um, 111, 198-99.

19 Safii, el-Um, IV, 178; ayrica bk. IV, 256.

20 Safii, el-Um, VI, 37.

21 Safii, el-Um, VII, 252.

22 Safii, el-Um, VII, 337.

23 $afii, el-Um, VII, 301.
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delaletiyle ¢6ziimlenemeyen yoruma agik alani, tenzile karsit olarak, tevil
kavramuiyla ifade etmigtir.?* Ona gére sahabenin ayetlerden yaptig: kesinlik
bildirmeyen ¢ikarimlar da tevil kapsamindadir.®

Maturidi 6ncesinde yazilan giniimiize ulasan tefsirlerde tevil kelimesi ¢ok-
ca kullanilsa da tefsirle tevil arasinda kargitlik kurulmamigtir. Mukatil tevil
kelimesine ayetlerdeki kullanimlariyla sinirh bir cercevede yer verir.?® Fer-
ra (6. 207/822) kelimeyi siklikla, bir ifadeyi dilsel olarak muhtemel oldugu
bir veche irca etmek anlaminda kullanir.?” Eba Ubeyde (6. 209/824 [?]) ve
Abdirrezzak'in (6. 211/826-27) tefsirlerinde tevil kelimesinin gectigi yet-
lerdeki a¢iklamalar®® disinda bu kelimenin kullanimina rastlanmaz. Ahfeg
el-Evsat'in (6. 215/830 [?]) Medni’l-Kur'dn'inda ii¢ yerde “ehlii’t-te’vil” ifa-
desinin kullanilmas1?® disinda durum aynidir. Zeccéc (6. 311/923) tevil ke-
limesine yorumlama ve ihtimallerden birini tercih etme anlaminda siklikla
bagvurmakla birlikte*® onu bir terim olarak 6ne ¢tkarmamistir. Ote yandan
Matiridinin tefsirle tevil arasindaki farki kile formuyla ifade etmesinden
ayirimin ondan 6ncesine gittigi anlagilmaktadir ve bu yénde bazi bulgu-
lara da ulagilmigtir.®

Ayni dénemde yasamis iki biiytik miifessir olan Taberi (6. 310/923) ve
Matiridi tefsir mukaddimelerini, ilki biiytik 6l¢iide ikincisi tamamen, oto-
riteye dayandirilmaksizin yapilan a¢iklamalarin megruiyeti sorununa ayir-
miglardir. Bu durum séz konusu dénemde reyle tefsirin cevaz: tartigma-
larinin canli oldugunu ve miifessirlerin faaliyet alanlari i¢in bir megrui-
yet zemini olugturma ihtiyac hissettiklerinin isaretidir. Taberi otoritenin
aciklamasina dayandirilmayan tefsir faaliyetinin durumunu tefsirle tevil
arasinda bir ayirima gitmeksizin ¢éztimlemis, tefsirle tevili ayn1 anlamda
kullandig agiklamalari®? sirasinda tevili sadece Allah’in bildigi, sadece Hz.
Peygamber’e bildirilip bilgisi ondan alinabilen ve Arap dilini bilenlerin bil-
digi kisimlarina ayirarak merfi rivayetlere dayanmaksizin yapilan tefsir/

24 Safii, el-Um, V1, 222; VII, 58, 205, 232, 293, 318.

25 Safii, el-Um, VII, 247.

26 Mukatil b. Stileyman, Tefsir, I, 87; 11, 318, 327, 336, 351, 599.

27 Ferrd, Me'ani’l-Kur'dn, 1, 23, 65, 79, 96, 97, 179; 11, 168, 324, 333, 388; II, 15.

28 Ebt Ubeyde, Mecazii'l-Kur'an, 1, 86, 216, 312; Abdirrezzak es-San‘ani, et-Tefsir, I,
253;11, 81.

29 Ahfes, Me‘4ni’l-Kur'én, 1, 70, 150, 186.

30 Zeccac, Meani'l-Kur'dn, 1, 184, 215-16, 224, 236, 378.

31 Maturidi'den sonraki tefsirlerde, bu ayirimin rivayet-dirayet ikiligi tizerinden
yapildig1 baz1 agiklamalar, Matiiridi'den 6nce yasamus olup bir tefsir eseri giiniimiize
ulagmayan bazi alimlere nispet edilmigtir (bu konuda bk. Biiyik, “Matiiridi'nin
Tefsir-Te'vil Ayrim1”, s. 220-21; a.mlf., “el-Hiiseyin b. el-Fadl el-Beceli”, s. 69-72).

32 Tefsirle tevilin aym anlamda kullanildig agiklamalar i¢in bk. Taberi, Camiu’l-beyan,
I, 67-74.
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tevil faaliyetine ii¢iincii kategori kapsaminda megruiyet kazandirmigtir.®®
Matiiridi ise tefsirde megruiyet meselesinin ¢6ziimuni tefsirle tevil ara-
sinda ayirima gitmekte bulacaktir. Te'vilatii’l-Kurdn mukaddimesi soyle
baglar:

Tefsirle tevil arasindaki fark su séylenendir: Tefsir sahabeye, tevil
fakihlere aittir. Bunun anlami sahabenin olaylara gahitlik etmesi ve
Kur’an'in indigi durumlar: bilmesidir. Béyle olunca dyetin tefsiri,* on-
lar acik¢a gordiiklerinden ve sahit olduklarindan, [tevilinden] daha
6nemlidir. Nitekim bu, muradin hakikatidir ve mugahede etmek gibi
olup ancak bilen i¢in s6z konusu olabilir. Bu minvalde “Kur’an’1 kendi
gorigiyle tefsir eden [cehennemdeki yerine] hazirlansin”®® denilmis-
tir. Ciinka bu kimse yaptig tefsirde, Allah adina kendi gérustyle kesin
olarak konusur.%

Bu metne ve devamindaki agiklamalara gore ayirimin tefsir kisma, ayetle-
rin niizuliine gahitlik ederek murad-1 ilahiyi kesin olarak belirlemeyi ifade
eder. Tefsir kapsamindaki aciklama Allah’1 gsahit tutacak él¢iide kesinlik
vermek durumundadir ve bu da miigahede ile elde edilebilir. Sahabeden
sonraki nesillerin miisahede imkani bulunmadigindan, tefsir sahabeye ait-
tir. S6z konusu hadiste, tefsir alaninda miisahede bulunmaksizin kesinlik
iddiasinda bulunanlar hedef alinmigtur.

Maturidi haber-i vahidin kesinlik bildirmedigi kanaatindedir ve rivayetle
kesinlige ulagmak icin tevatir sart1 aramaktadir.?” Su halde ona gore, ta-
mami haber-i vahit kategorisindeki tefsir rivayetleri de kesinlige yol a¢-
mayacak ve dolayisiyla bunlara dayanarak yapilan aciklamalar tefsir ka-
tegorisine dahil edilemeyecektir. Ayirimda kesinlik-ihtimaliyet ikiligi

33 Taberi, Camiu’'l-beydn, 1, 67-70, 87-89.

34 Burada muhakkikler tarafindan kogeli parantezle ilave edilen “hiim” zamiri anlami
bozdugundan dolay: dikkate alinmadi. Bu ilave inceledigimiz on ayr1 el yazmasi
niishada bulunmamaktadir.

35 Matiiridi'nin “men fessera” ibaresiyle naklettigi rivayet Taberi tefsirinde (Camiu’l-
beyan, 1, 71-74) ve hadis eserlerinde “men kale” ibaresiyle yer almaktadir. Kirca'nin
“fessera” formunun Kiitiib-i Tis'a’da yer almadig: tespiti (Ebua Mansur el-Maturidi'nin
Tefsir ve Te'vil Anlayisi, s. 290) hadis kiilliyatina yonelik daha kapsaml taramalarimiz
tarafindan da desteklenmistir. Matiiridi'nin rivayetteki “Kur’an hakkinda reyle
konusan” ifadesini, kendi yaptig1 ayirima uygun olarak, “Kur’an’1 reyle tefsir eden”
seklinde yorumlayarak nakletmis olmasi muhtemeldir. Nitekim mukaddimedeki
aciklamalara gore tefsir, tanimi geregi reyle yapilmamalidir. Ote yandan rivayetin
tefsirinde de bulundugu tespit edilmigtir (bk. Gengil, Maturidide Tefsirin Imkam
Meselesi, s. 138).

36 Matridi, Te'vilat, I, 3.

37 Gengil, Maturidide Tefsirin Imkéani Meselesi, s. 137, 158-59, 161, 219, 237, 307.
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yerine rivayet-dirayet ikiligi esas alindiginda bu sorun ¢oziilmektedir. Fa-
kat Matiiridi mukaddimedeki terminolojinin dogurdugu bu sorunu ¢6z-
mek i¢cin adim atmamuigtir; ¢ciinki o, Te'vildt sarihi Semerkandinin de tes-
pit ettigi tizere,*® hadiste kinamaya konu olan reyle tefsir sorununa ¢ézim
getirmeye odaklanmigtir.

Semerkandi'nin Te'vildt serhinde tefsir kategorisiyle ilgili Matiiridi’ye nis-
pet edilen bir agiklama, kesinlik-ihtimaliyet ikiligine bagh yaklagimin saha-
beden sonraki tefsir faaliyetini agtklamak i¢cin de uygun bir zemin tegkil et-
tigi zannina yol acabilmistir. Semerkandi, Matiiridi'nin tefsir kategorisiyle
ilgili gériigtini kale lafziyla ona nispet ederek soyle verir:

Tefsirlafizla kastedilenin ne oldugunu kesin olarak belirlemek ve kaste-
dilenin bu olduguna Allah’1 sahit tutmaktir. Eger buna dair mutevatir
[haber] veya iimmetin icmasi gibi kesin bir delil bulunursa zefsir dogru
ve makbul olur. Kesin bir delile dayanmaksizin kesinlik iddia edilmesi
ise reyle tefsir olur ve bu da haramdir.®

Bu agiklamalarin tamaminin dogrudan Maturidi'den mi nakledildigi yoksa
Semerkandi'nin Matiridi'nin mukaddimesinden anladiklarini m: yansit-
tig1 bilinmiyor. Agik olan, Maturidinin mukaddimede tefsir kategorisini
sahabenin miisahedesi ve buna bagh kesinlikle agikladigi, Semerkandinin
serhinde ise tefsir kategorisindeki kesinligin kaynag: olarak tevatiir ve tim-
metin icmasima isaret edildigidir. Ilkinde tefsir olup bitmis bir sey olarak
sunulmugken, ikincisinde miisahedenin yerine nakil keyfiyetiyle ilgili bir
terim olan tevatiir gegirilerek ve timmetin icmast da zikredilerek, sahabeden
sonrakiler i¢in kesinligin ancak mutevatir haber veya immetin icmasiyla
gerceklesebilecegi ifade edilmis olur. Kanaatimizce iki agiklama uyumlu-
dur. Metnin baglami ve butinlagu dikkate alindiginda, Semerkandinin
burada, reyle tefsirin sinirlarini belirlemeye odaklandig ve reyle yaptikla-
r1 agiklamalarda kesinlik iddiasinda bulunan ziimrelere kargi, bu iddianin
kabul edilemez oldugunu, kesinligin miicerret reyle elde edilemeyecegini
ifade etmek istedigi anlagilmaktadir. Metnin baglam, tefsirde kesinligin
miisahede olmaksizin da mimkun oldugunun gésterilmesi degil, reyle tef-
sirin veya tevilin sinirlarinin belirlenmesi, rey alaninda kesinlik iddiasinin
6niine gecilmesidir. Nitekim metnin butantnde, kesinligin bulunmadig:
alanda reyle yapilan aciklamalarin muhkem ayet, miitevatir haber ve icma
gibi asillara aykir1 olmamasi ve kesinlik iddias1 icermemesi gerektigi 1srarla
vurgulanmigtir.®® Semerkandinin agiklamalar: baglamindan koparilarak

38 Semerkandi, Serhu't-Tevildt, vr. 1°-22.
39 Semerkandi, Serhu't-Te'vilét, vr. 2°.

40 Giriste bu agiklamalarin bulundugu yerlere isaret edilmisti.
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sahabeden sonraki tefsir faaliyeti icma, tevatiir ve hatta akli bilgiye atif-
larla kesinlik-ihtimaliyet ikiligi tizerinden agiklanmak istendiginde, Matiiri-
di'nin kesinlik sartini esneterek tefsir-tevil ayirimim rivayet-dirayet ikiligi
iizerinden agiklayan literatiirden ve tefsir ilminin gerceklerinden kopus
kag¢inilmaz olacaktir.*!

Matiiridi tefsir kategorisine dair yukaridaki agiklamanin devaminda ayiri-
mun tevil kismiyla ilgili sunlari séyler:

Tevil igin varacag yeri beyan etmektir. Dénme anlamindaki “4le-yed-
la’den alinmigtir. Eba Zeyd’in®? belirttigi gibi anlami sudur: Eger bu
bagkasinin sézii olsaydi,*® su su vecihlere yoneltilirdi (tevcib). Bu da
s6zit muhtemel oldugu seye yoneltmektir (zevcib). Bu konuda tefsir-
de oldugu gibi hassasiyet gozetilmesi gerekmez. Nitekim bunda Allah
adina kesin olarak konugmak yoktur. Ciinki “Allah bununla sunu irade
etti” veya “kastetti” denilerek murattan haber verilmis degildir. Bilakis
[muhtemel] vecihlerden suna suna yéneltilir denilmistir. Bu, beserin
sozleridir. S6ziin icerdigi hikmeti en iyi bilen Allah’tir.**

Metne gore tevilde s6ziin muhtemel oldugu anlamlara isaret edilir ve bir
tercih yapilacaksa da bunun zanni oldugu bilinir. Bir agiklamanin tevil ola-
bilmesi icin ibare birden fazla anlama muhtemel olmali ve muhtemel an-
lamlarindan birini belirlemek icin kesin bir delil bulunmamalidir. Matiiridi
mukaddimesini bu konuda bir 6rnekle sonlandirir:

Bunun misali sudur: Tefsir ehli e/pamdiilillih deyisinde ihtilaf etmisg-
lerdir. Bazis1 “Allah kendine hamdetti” derken bazisi ise “Hamdetmeyi
emretti” demistir. Bu noktada [kesin olarak] sunu degil de bunu kas-
tetti diyen kimse ibarenin muiifessiridir. Tevilse “Hamd ona medhiisena
etmeye ve Allah’1 sitkretmeyi emre tevcih edilir, Allah muradin en iyi
bilendir” denilmesidir. Tefsir tek bir veche, tevil ise bircok veche sa-
hiptir.*®

Metinde verilen érnekte elhamdiililléh ifadesi i¢in musahede bilgisiyle bire
indirilmesi miimkiin olmayan iki ihtimal séz konusudur. $u halde bu 6rnek
anlamin kesin olarak belirlendigi tefsir i¢cin uygun degildir. Matiiridi'nin

41 Bu husus girigte tartisilmig ve érneklendirilmisti.

42 Sozii edilen Ebt Zeyd igin bk. Gengil, Maturidide Tefsirin Imkam Meselesi, s. 92.

43 Burada “s.¢ 570" J” ifadesinde “baskasinin s6zii” ile kastedilen “Allah’tan bagkasinin
s6zi” olmalidir. Bu durumda ciimlede, s6ze séyleyeninden bagimsiz olarak herhangi
bir s6z olarak bakildiginda, ibarelerin dilsel olarak muhtemel oldugu anlamlara
dikkat cekilmis olacaktir.

44 Matiridi, Te'vilat, I, 3.

45 Matiridi, Te'vilat, I, 4.
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buna ragmen bu 6rnegi se¢mesinin sebebi, asil maksadinin sahabeye ait
olan tefsiri degil sonrakilere ait olan tevili ve hadiste yasaklanan reyle tefsiri
orneklendirmek olmasidir. Semerkandi ve Kafiyecinin de (6. 879/1474)
belirttikleri izere*® metindeki ilk agiklamay tevil olmaktan cikarip tefsir
kategorisine dahil eden sey iki ihtimalden birinin kesin olarak belirlenme
iddiasidir. Bunu sahabe tefsiri olmaktan ¢ikarip yasaklanan reyle tefsir ha-
line getiren ise kesinlik iddiasinda bulunulmasidir. Mataridinin verdigi bu
ornek, Semerkandi'nin aciklamalarinin baglamuyla ilgili yukarida verdigi-
miz izahlar1 dogrular niteliktedir.

Neticede tefsir-tevil ayirimindaki tefsir icin “miigahedeye dayanma”, “bir-
den fazla anlama muhtemel olmama” ve “anlamin kesin olarak belirlen-
mesi” sartlarini 6ne siiren Matiiridi, sonraki miifessirlerin tamami haber-i
vahit kategorisindeki tefsir rivayetlerine dayanarak yaptiklar1 agiklama-
lar: itibara almamig olur. Bilgisi rivayete bagl alanda rivayetlerle yapilan
agiklamalar tevil kategorisine alinamayacagina veya en azindan Maturidi
buna dair bir agiklama yapmadigina gore, aslinda onun sahabeden sonraki
tefsir faaliyetini kategorize etmekle ilgilenmedigi, bilakis sahabenin yok-
lugunda gerceklesen reyle tefsir icin bir megruiyet zemini olusturmayi ve
asillara aykir1 olmayip kesinlik iddias: da icermeyen reyle tefsirin hadiste-
ki yasak kapsamina girmedigini gostermeyi hedefledigi anlagilmaktadar.
Ayirim tefsir kategorisinin tefsirlerdeki karsihigini ortaya koyacak sekilde
agiklamak isteyen alimlerse dogal olarak, Maturidi'deki kesinlik-ihtimaliyet
ikiliginden ziyade, rivayet-dirayet ikiligini 6ne ¢ikarmiglardar.

2. Tefsir Faaliyetinin Tasnifi Olarak Tefsir-Tevil Ayirimi

Maturidi tefsir-tevil ayirimini yaparken, otoriteye dayandirilmayan her
tarli agiklama tegebbustnii gayrimesru goren zumrelere karg, tefsir fa-
aliyetinin ihtimaliyet tizerine bina edilmesinin tabii bir durum oldugunu
gostermeye caligmigtir. Tefsir-tevil ayirimu tefsir faaliyetinin tasnif edilme-
si maksadiyla kullanilinca, sahabeden sonrakiler i¢in s6z konusu olan tefsir
kisminin tanimlanmas: ve 6rneklendirilmesi gerekmektedir. Tabiatiyla bu
yapilirken, Matiiridinin tefsir kismina getirdigi kesinlik sart1 hafifletilmis,
kabaca bilgisi isitmeye/rivayete bagh alandaki agiklamalarin tefsir, bunun
disindaki agiklamalarin tevil oldugu 6ne siiralmiigtir.

Matiiridi'nin ardindan tefsir-tevil ayirimin sistematik hale getirme konu-
sunda ilk tegebbiistin Ebi’'l-Hasan el-Amiri'de (6. 381/992) gorildagu, bu
konuda genellikle éncii kabul edilen Ragib el-Isfahant’nin (6. V./XI. yiizy1-
lin ilk ceyregi) gercekte Amirf'yi izledigi, dahas: tefsir mukaddimesindeki
ilgili bahisleri biyiik élctide selefinin eserinden ézetledigi tespit edilmigtir.*”

46 Semerkandi, Serhu't-Te'vilat, vr. 2°-3% Kafiyeci, et-Teysir, s. 133.
47 Conkor, “Ebir'l-Hasan el-Amiri'nin Kur’an Yorum Metodolojisi”, s. 52-62.
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Amir?'nin yaklagimini da yansittigindan burada Ragib el-Isfahani'nin agikla-
malarina deginmekle yetinilecektir. Ragib el-Isfahani bu iki terimin sézliik-
sel anlamini verdikten sonra tefsirin tevilden daha genel oldugunu, tefsirin
genellikle lafizlar tevilinse riiya tabirinde oldugu gibi anlamlar i¢in kullanil-
diginy, tevilin genellikle ilahi kitaplarin tefsirinse hem ilahi kitaplarin hem
de digerlerinin agiklanmasini ifade etmek i¢in kullanildigini ve tefsirin ge-
nelde kelimelerin tevilinse ciimlelerin agiklanmasi i¢in kullanildigini belirtir.
Gundelik kullanimla ilgili bu agiklamalar belirgin bir ayirim saglamamakta-
dir. Onun devamla tefsir ve tevil igin verdigi 6rnekler ayirim konusunda daha
aciklayicidir: Dénemin Arap kiltiriinde bazi hayvanlarin isaretlenip kulla-
nimdan alikonulmasini ifade eden “bahira”, “saibe”, “vasile™? gibi garip lafiz-
larin agiklanmasi, “Salati ikame ediniz, zekat veriniz”*® gibi beyana muhtac
olan veciz ifadelerin agiklanmasi ve ay takvimine yapilan bir miidahaleyi ifa-
de eden nest kavraminin gectigi ayetle™ eviere arkadan girmekten soz edilen
ayette™ oldugu gibi niizul baglam ve kiltiirii bilgisini gerektiren ayetlerin
aciklanmas tefsir kapsamindadir. Amir?’yi izleyerek tevili makbul olan ve
olmayan (miistekreh-miinkad) ayirimina® tabi tutan Ragib el-isfahani, her
iki kismin farkl tirlerinden bahsederek bunlar1 6rneklendirir.?® Ragib el-Is-
fahani'nin Amir?'den istifade ile ayirimdaki tefsir kismini 6rneklerle acikla-
maya yonelik bu tegebbiistinde, namaz ve zekatin keyfiyeti gibi Kur’an'da
mucmel birakilip Hz. Peygamber’in beyan ettigi konularin tefsirden ziyade
fikhin konusu oldugu dikkate alinirsa, tefsir kisminin dénemin kiiltiiri ve
niizul sebeplerinin aktarildig: rivayetlerle sinirlandirildig, bunun digindaki
her tirli agtklamanin tevil kapsaminda degerlendirildigi anlagilmaktadir.
Bu haliyle Ragib el-Isfahani'nin ayirimi, Matiiridi'nin soziint ettigi kriterle-
re uygun olmadig gibi ¢ok yonli tefsir faaliyetini agiklama giictine de sahip
degildir. Nitekim ntizul sebeplerine dair rivayetler anlamin kesin olarak be-
lirlenmesini mimkiin kilmadig: gibi garip kelimelere ve nizul sebeplerine
dair agiklamalara genel tefsir faaliyetinde nadiren rastlanmaktadar.

Ayni1 dénemlerde Sa‘lebi (6. 427/1035) ayetin niizul sebebi ve hikayesi gibi
ancak igitme ve rivayetle bilinebilen alam tefsir, yetleri muhtemel oldugu
bir anlama irca etmeyi ise tevil olarak agiklar.** Onun takipgisi Begavi de (6.
516/1122) tefsir-tevil ayirimina deginerek séyle der: “Tevil, istinbat yoluyla

48 el-Maide 5/103.

49 el-Bakara 2/43.

50 et-Tevbe 9/37.

51 el-Bakara 2/189.

52 Bu ayirim Ragib el-isfahani'den énce Amiri tarafindan yapilmis ve daha ayrintil
sekilde agiklanmustir (bk. Conkor, “Ebi'l-Hasan el-Amiri’'nin Kur’an Yorum
Metodolojisi”, s. 59-62).

53 Ragib el-Isfehani, Tefsir, I, 10-13.

54 Sa‘lebi, el-Kesf, 11, 250.
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dyeti, oncesine sonrasina uygun olan ve kitap ve stinnete aykir: olmayan muhte-
mel bir mdnaya hamletmektir. Bu konuda ilim sahiplerine ruhsat verilmistir. Tef-
sir ise dyetin niizul sebepleri, durumu, kissast hakkinda konusmaktir ve sadece,
nakil yoluyla sabit olan isitmeyle (semd) caiz olur.”> Tefsir kismu i¢in rivayet ka-
tegorisini 6ne ¢ikaran Sa‘lebi ve Begavi tefsir rivayetlerinin tefsir faaliyetin-
deki etkinligini ve bilgi degerini tartisma konusu etmemiglerdir. Begavinin
agiklamasinda istinbat yoluyla yapildig: sylenen tevilin kapsami da belirsiz-
dir. Mesela dilbilgisi ve belagatin veri ve yéntemleri kullanilarak yapilan acik-

lamalar rivayet yoluyla m1 yoksa istinbat yoluyla m gerceklesmektedir?

Omer en-Nesefi'nin (6. 537/1142) yaklagimi da benzer sorulara muhatap
olacaktir. O, tefsirinin mukaddimesini biiyik él¢iide tefsir-tevil ayirimina
ayirmis ve bu iki terimi “Tefsir dyetin niizuliint, durumunu, kissasini, inis se-
beplerini ve onunla kimlerin kastedildigini bilmektir. Tevil ise dyeti, muhtemel

oldugu ve éncesine veya sonrasina muvafik olan bir manaya hamletmektir™®

sek-
linde tarif etmistir. Tki terimin sézlitksel anlamlarma da deginen Nesefi, tef-
sirden meneden merfa ve mevkuf rivayetleri zikretmis, sonra tefsirin caiz
ve gerekli oldugunu gésteren rivayetleri siralamig, ardindan Matiiridi'nin
tefsirin gerekliligi, mutlak olarak yasaklanamayacag: ve tefsir-tevil ayirimi-
na dair goruslerini nakletmistir. Nesefi mukaddimesini, tefsir ve tevil terim-
lerini yaptig1 tanimlama cercevesinde 6rneklendirerek sonlandirir. Hucurat
stiresinin 9. ayetinde s6zi edilen iki tdifenin Evs ve Hazreg kabileleri oldu-
gu, Fetih siiresinin 16. dyetinde sozi edilen ¢etin gii¢ sahibi toplulugun Fars-
lar ve Yemame ehli oldugu, Bakara stiresinin 204. dyetinde diinya hayatinda
sozii hos gelen kimsenin Ahnes b. Serik oldugu, Bakara stiresinin 207. ayetin-
de kendini Allah'in nizasina adayan kimsenin Suheyb oldugu ancak isitmeyle
(sema) bilinebilen tefsirin 6rnekleridir. Tevbe stresinin 41. dyetindeki hafif
ve agir ifadelerinin kimilerine gore gen¢-yagl, kimilerine gore fakir-zengin,
kimilerine gore bekar-evli, kimilerine gére sihhatli-hasta, kimilerine gére
ise hareketli-sakin minasinda olmasi tevilin 6rnekleridir. Asillara uydugu
ve akla ters diismedigi siirece bunlari savunmakta bir sakinca yoktur.”” Ne-
sefi'nin tefsir i¢cin verdigi 6rnekler farkl ihtimal ve gériislerin éntine gegme-
diginden, Matiiridi'nin kesinlik kriteri korundugu stirece bunlar tefsir kis-
mina dahil etmek mumkiin olmayacaktir. Nitekim Taberi, Nesefi'nin tefsir
kapsaminda isitmeyle bilindigini séyledigi dért 6rnegin her birinde ehl-i te-
vilin ihtilaf ettigini belirterek onun zikrettiginden farkh gériisleri ifade eden
¢ok sayida rivayeti siralamistir.*® fkinci olarak, bu tiir érneklerin ¢ok yonli

55 Begavi, Medlimii't-tenzil, I, 46.

56 Nesefi, et-Teysir, 1, 65.

57 Nesefi, et-Teysir, I, 65-77.

58 Taberi, Camiu'l-beydn, 111, 571-77 (soézii hos gelen); III, 591-94 (kendini Allah’in
rizasina adayan); XXI, 265-69 (cetin gii¢ sahibi topluluk); XXI, 358-62 (iki taife).
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tefsir faaliyetindeki etkinligi olduk¢a sinirh oldugundan bu yaklagim tefsir
faaliyetinin tasnifi acisindan islevsel degildir.

Kevasi, tefsirinin mukaddimesinde tefsir-tevil ayirimi konusunda selefle-
riyle ayn1 yaklagimu stirdiirse de tefsir icin verdigi 6rnekle s6zlitksel anlam-
lar1 da tefsir kapsamina dahil etmigtir:

Tefsir ayetin niizul sebeplerine, durumuna, kissasina vakif olmaktir ve
ancak igitmeyle (semd) caiz olur. Tevilse agiga ¢ikarmak i¢in kelimenin
anlamina déniilen seydir. Soyle ki “14 rayb”1in anlami soruldugunda “1a
sek”tir denilmesi tefsirdir. Onda siipheye diigenler oldugu halde “Onda
rayb yoktur” denilmesini a¢iklamak iizere “O, kendinde dogrudur. Ince-
lendiginde bu goriiliir ve ondan siiphe zail olur” denilmesi ise tevildir.
Ozetle tefsir rivayete, tevilse dirayete taalluk edendir.>®

Kevasi tefsir i¢in yaptig1 agiklamada niizul sebebi bilgisini éne ¢ikarirken,
ornegi sozlikkbilgisi alanindan vermistir. Bu alan sahabe muisahedesinden
ziyade kadim siirde ve saf Araplarin kullanimlarinda temellenir. Tefsir-tevil
ayirimina dair kendinden 6nceki gériisleri ele alan Molla Fenari sozlitksel an-
lama dair bu érnegin tefsir kismi i¢in uygun olmadigini, Nesefi'nin yukarida
aktarilan érneklerinin daha uygun oldugunu kaydetmistir.®° Kevasi sozlitksel
aciklamalar1 istinbat yoluyla ortaya konulmadig icin tefsir kapsaminda de-
gerlendirmis olmahdir. Bu yaklagim, tefsirde megruiyet ve kesinligin, miiga-
hede bilgisi diginda dil verilerinde de aranabilecegini ima etmektedir.

Kevasi sozliksel agiklamalar tefsir kategorisiyle iliskilendirse de dil kural-
larina dayanan agiklamalarin tevil kategorisiyle iligkilendirilmesi de vaki-
dir. Mesela ITI. (IX.) asirda yagadig: tahmin edilen Ali b. Ahmed el-Farisi'ye,
“Tevil dilsel ihtimallere dayali olan seydir. Dil alaninda uzman olan herkes
uzmanlif 6lctistinde ihtimallerden bahsedebilir” agiklamasi isnat edilmig-
tir.%! Yine el-Kegsdf sarihi Kutbtiddin er-Razi, Arap dilinin kurallarindan
hareketle yapilan agiklamalar: tevil kategorisiyle iligkilendirmigtir:

Tefsir, Allah Teald'nin yiice Kur’an'indaki muradinin aragtirildigy ilim-
dir. Iki kisma miinhasirdir: Tefsir ve tevil. Ciinkii Kur’an anlamlarinin
acitklanmasi nebiden veya sahabeden nakil ile olabilir ki bu tefsirdir ya
da Arap dilinin kurallarina gore olur ki bu da tevildir. Kisacas: tefsir ri-
vayete, tevil ise dirayete taalluk edendir.®?

59 Kevagi, Tefsir, vr. 1°-22,

60 Molla Fenari, Aynii'l-a’yan, s. 6. Matbu nishada “ il $ L. Lelis” ibaresindeki
“ il 3" ifadesi “ ol 3" seklinde okunmahdur. ifade el yazmalarinda bu sekilde
olup burada Nesefi'nin et-Teysir'i kastedilmektedir.

61 Biiyiik, “el-Hiiseyin b. el-Fadl el-Beceli”, s. 71.
62 Razi, Serh, vr. 4°.
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Bu metinde tevilin Arap dili kurallarina gore yapilmas: gerektigi vurgu-
lanmigtir. Daha sonra garih Teftadzani (6. 792/1390) “Tefsir ilmi rivayete
taalluk eden tefsiri ve dirayete taalluk eden tevili kapsamaktadir”® diyerek
ayirimi rivayet-dirayet ikiligi iizerinden temellendirmis, sarih Cuircani de
(6. 816/1413) iki selefini izleyerek soyle demisgtir:

Tefsir niizul sebepleri ve kissalar gibi ancak nakil ile idrak edilendir ki
bu da rivayete taalluk eder. Tevil ise Arap dili kaideleriyle idrak edilmesi
mimkiin olan seylerdir ki bu da dirayete taalluk eder. ilkinde nakil
olmaksizin konugmak hatadir. Yine ikincisinde sadece arzulara dayali
olarak konugmak hatadir.®*

Sonraki el-Kegsdf sarihleri de tefsir-tevil meselesini Razi, Teftazani ve Ciir-
cani'nin agiklamalar cercevesinde ele almiglardir.®® Beyzavi tefsiri sarihle-
ri arasinda tevilin kaynaklar1 arasinda akil, icma ve tevatiirti zikredenler
bulunmakla beraber bunlarin ¢ogu da tevilin Arap dili kaidelerine bagvu-
rularak yapildigini ifade ederek® Rézi ile Ciircani'nin aciklamalarim takip
etmiglerdir. Bu yaklagima karg, tefsir faaliyetindeki her istinbat ve akil
yirtatmenin dil kurallarina dayandirilmadig itirazi giindeme gelmektedir.®’
Nitekim tevil ¢ogu zaman, dil kaidelerine indirgenmesi miumkiin olmayan
tevil sistemlerinde veya farkli bakis agilarinda temellenir. Bu noktada asil
dikkat ¢ekmek istedigimiz husus, literatirde dil ve belagat kurallarinin
tefsir-tevil ayirimindaki konumu hakkinda bir acikliga ulagilamamig ol-
dugudur. S6zii edilen alimler ayirimi agiklarken tefsir sahasinin gergekle-
rinden ziyade reyle tefsirin veya tevilin megruiyeti sorununa odaklandik-
larindan, bir simirlandirma getirmek istedikleri tevili, dil kurallariyla ilis-
kilendirmiglerdir. Bizse sahaya odaklanarak, dil ve belagat kurallarindan
hareketle yapilan agiklamalarin tefsir faaliyeti i¢in ne anlam ifade ettigini

63 Teftazani, Hasiye, vr. 7".

64 Curcani, Hasiye, I, 13.

65 Boyalik, “el-Kessaf Serh-Hasiye Geleneginde Tefsir {lminin Mahiyeti Tartigmas1”, s.
101-15.

66 Biyiik, “Envarii't-Tenzil Serh-Hasiyelerinde Tefsir {lminin Mahiyeti”, s. 1048-49.

67 Razi'nin séz konusu ifadelerinin ne rivayete ne de dil kurallarina dayanan
agiklamalar1 disarida biraktig: itirazini ilk defa Molla Fenari séz konusu etmigtir
(Ayni’l-a'yan, s. 5). O, ileride bizzat kendisi bu itirazi, mutlakin takyidi, ammin
tahsisi, mecazin veya musterek lafzin tayini gibi akli karinelerle yapilan islemlerin de
Arapc¢a’nin kaidelerinden bagimsiz gerceklesmedigini soyleyerek (Aynii'l-a‘yan, s. 6)
cevaplamigtir. Bu cevapta akliyat alanina yer agmaktan ziyade bu alanin dil kurallariyla
iligkisi kurulmugtur. Musannifek ise ayni itirazi, Razi'nin agiklamasinin érnekleme
kabilinden oldugunu, yoksa tevilin sadece dil kurallariyla sinirlandirilmasinin séz
konusu olmadigin: sdyleyerek (Musannifek, Hagiye, vr. 21%) cevaplamistir (Fenari
ve Musannifek’in konuyla ilgili degerlendirmelerinin ayrintis1 icin bk. Boyalik, “el-
Kessaf Serh-Hagiye Geleneginde Tefsir [lminin Mahiyeti Tartigmast”, s. 107-13).
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ortaya koyduktan sonra, bu agiklamalari tefsir kategorisi altinda degerlen-
direcegiz. Ayrica tevilin megruiyeti sorununu ¢éziimlerken dil kurallarim
one ¢cikarmayi uygun bulmadigimizdan, tevil konusu ele alinirken farkl bir
terminoloji kullanilacaktir.

Yukarida tefsir-tevil ayirimiyla ilgili 6ne ¢ikan alimlerin gériisleri izerinden
gosterilmek istenen husus, ayirimin tefsir kismiyla ilgili olarak Mataridi'de-
ki anlamin kesin olarak belirlenmesi vurgusunun yerini nakil ve rivayete dayan-
ma vurgusuna biraktigy, tevil kismuyla ilgili olarak ise dirayetle veya istinbat
yoluyla olma ve Arap dili kurallarina dayanma gibi agiklamalarla yetinildigi-
dir. Ozellikle sozliikbilgisi, furtk, dilbilgisi ve belagat gibi geleneksel tefsir
faaliyetinin en agirlikli kismini olusturan alanlarin bu ayirimdaki konumu
belirsiz birakilmigtir. Matiiridinin sahabe sonrasinda yapilan tefsirin meg-
ruiyetini temellendirmek tizere bagvurdugu tefsir-tevil ayirimin tefsir faa-
liyetinin tasnifine tagiyan sonraki alimler, ayirimi bu yeni ilgi bakimindan
yeniden yapilandirma konusunda gerekli adimlar: atmamiglardir.

3. Kesinlik-Ihtimaliyet ve Rivayet-Dirayet Ikiliklerinin
Asilmasi

Tefsir ilmi icinde tefsir-tevil ayirimindan soz edilecekse, éncelikle bu ayiri-
min yapilmasindaki maksat belirgin hale getirilmelidir. Matiiridi'nin saha-
be sonrasinda reyle tefsire bir alan agma maksadinin 6tesine gecilerek tef-
sir faaliyeti i¢in aciklama giict yitksek bir ayirima ulagmak hedefleniyorsa,
ilk adim olarak kesinlik-ihtimaliyet ikiliginden vazgecilmelidir. Ne tefsir
rivayetleri ne dil verileri ne de miitevatir haber ve icma gibi asillar tefsir
faaliyetinin tasnifinde kesinligin bir kriter olarak belirlenmesini anlamh
kilabilir. Tevatiir ve icma daha en baginda tartismanin disinda tutulmali-
dir. Bunlar tefsir faaliyetinin araglar1 degildir. Tefsir ilmindeki dyet incele-
meleri kapsaminda tevatiir ve icma ile sabit hikiimlerin belirlenmesi veya
bunlarin tartigmaya acgilmasi s6z konusu olmayip, bilakis usul ilimlerinde
belirlenen sabiteler, tefsirdeki agiklama ¢abasini anlamli kilan zemini olug-
turur ve bunlar ayni zamanda tevil faaliyetine sinirlama getirir. Tefsirlerde
nadiren karsilagilan ve tikel konulardaki goris birligini ifade eden miifes-
sirlerin icmast séylemi de genel icma mefhumundaki gibi bir baglayicilig:
ifade etmemektedir. Miifessirlerin tefsir faaliyeti kapsaminda séz birligi
ettigi bazi 6rnekler bulunabilse® bile bunlar genel tefsir faaliyeti acisindan
belirleyici degildir. Tefsir faaliyetini dogrudan ilgilendiren tefsir rivayetleri
ve dil-belagat verilerinin de kesinlik merkezli bir ayirimi miumkan kilmads-
g1 agagida gosterilecektir.

Biiytik, “Maturidinin Tefsir-Te'vil Ayrim1”, s. 227-29.
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Tefsir-tevil ayiriminda rivayet-dirayet ikiliginin esas alinmasi, kesinlik sag-
lamayan tefsir rivayetleriyle yapilan a¢iklamalar: tefsir kategorisine alma-
nin 6nind agmaktadir. Fakat bu ikiligin esas alindig: yaklagimlar da kesin-
lik-ihtimaliyet terminolojisinin icten ice stirdirtlmesi, tefsir faaliyeti i¢in
orantili bir agiklama sunamamasi ve rivayet-dirayet kavramlarinin tefsir
faaliyetinin tezahiirleri agisindan belirgin hale getirilmemis olmas: gibi so-
runlar1 barindirmaktadir. Asagidaki iki alt baglikta, tefsirin en genel tas-
nifinde kesinlik-ihtimaliyet ve rivayet dirayet ikiliklerinden ni¢in vazgecil-
mesi gerektigi, tefsir faaliyeti icin 6zellikle 6nem arzeden tefsir rivayetle-
rine ve dil-belagat verilerine odaklanilarak gosterilecektir.

3.1. Tefsirde Rivayet¢i Soylemin Elegtirisi

Sarii konumundaki Hz. Peygamber’in ayetlerin manasina dair bilgisi ke-
sinlik ifade eder. Sahabenin miigsahede bilgisiyle gerceklesen anlama edimi
nas ile olgunun iligkilendirilmesi bakimindan yorum unsuru icerebilse de
-misamahali olarak- mugsahedenin 4yetlerin anlami konusunda kesinlik
saglayan bir bilgi kaynag: oldugu soylenebilir. Bu noktada, bilgi ile bilginin
nakledildigi rivayetin farkli kategoriler oldugu gézden kagirilmamalidir. Hz.
Peygamber’in bilgisi ile sahabenin miisahedeye dayali bilgisinin kesin ol-
mast bu bilgilerin ifade edildigi, ifade edilenlerin sonrakilere nakledildigi,
nakledilenlerin hadiscilerin kriterlerine gére sahih yollarla nakledildigi ve
sahih yollarla nakledilenlerin anlami kesin olarak belirlemeye imkan tani-
dig1 sonucunu vermemektedir. Kendinde kesinlik ifade eden bir bilgi ifa-
de edilmediyse ve ifade edilse bile sonrakilere nakledilmediyse bu bilginin
tefsir faaliyetinde etkinliginden séz edilemeyecektir. Naklin gerceklesmesi
durumunda tefsir rivayetleri hadis ilminin kriterleri agisindan zay:f ola-
bilmekte, sahih olsalar bile usulciilerin cumhuruna gére zan ifade eden®
haber-i vahit kategorisine girmektedir. Dahas1 ayni konuda farkli sahih
rivayetler bulunabilmektedir. Su halde sahabeden sonraki tefsir faaliyetin-
de Matiridi'nin s6zina ettigi anlamda bir kesinligin fiili bir kargiliginin
bulundugunu séylemek giictir. Otoriteye dayandirilan tefsir rivayetleri
genellikle ameli ve itikadi esaslarin tespitinde belirleyici olmayan tikel me-
selelere” dair oldugundan bu konularda kesin belirlemelere ihtiya¢ da bu-

69 Kockuzu, Rivdyet Ilimlerinde Haber-i Vahitlerin Itikat ve Tesri Yonlerinden Degeri, s.
109-12; Hirg, Haberii'l-ahad, s. 40-41. Molla Fenari, tefsir ilminin tanimini ve tefsir-
tevil ayirimini ele alirken, usulctlerin haber-i vahit konusundaki yaklagimlarini
gerekce gostererek bu tiir rivayetlerle yapilan agiklamalarin kesinlik bildirmedigine
isaret etmis ve bu miilahazayla tefsir ilminin tanimina zannilik kaydini eklemistir
(bk. Molla Fenari, Aynii'l-a‘yan, s. 5, 7).

70 Mesela Hz. Peygamber’in Enfal sGresinin 60. yetinde diisman i¢in hazirlanacak kuvveti
ok atma olarak, Tevbe siresinin 2. iyetindeki hacc-1 ekber giinii ifadesini kurbanlarin
kesildigi giin olarak, Hicr stresinin 87. ayetindeki sebu’l-mesdni ifadesini Fatiha stresi
olarak, Fetih stresinin 26. ayetindeki takva kelimesini kelime-yi tevhit olarak ve Kevser
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lunmamaktadir. Tefsir rivayetleri sahih kanallarla geldikleri siirece, nazari
olarak bakildiginda kesin bilgi ifade etmeseler de yorumlama siireclerinde
itibara alinmaktadir. Omer en-Nesefi'nin daha énce aktarilan 6rneklerin-
de gorildugi iizere, anlagilmas: niizul vasati ve mugahede bilgisine bagh
olan az sayidaki ayette bu durum zorunluluk halini alabilmektedir. Fakat
bu zorunluluk, deginildigi tizere, ilgili rivayetlerle anlamin kesin olarak
belirlendigini gostermez.

Tefsirde rivayetin belirleyiciligine tefsir faaliyetindeki fiili durum acisin-
dan bakilirsa, usulciilerin sartlar1 hafifletilerek veya {bn Hazm gibi haber-i
vahidin ilim ifade ettigini savunan limlerin™ goristine itibar edilerek bir-
takim sahih rivayetlerin Hz. Peygamber ve sahabenin ayetlere dair kesin
bilgisini sonrakilere tartismasiz sekilde ulagtirdig var sayilsa bile, bu riva-
yetlerin ¢ok yonli tefsir faaliyetinde fazlaca bir etkinligi yoktur. Anlama-
nin biligsel olmaktan ziyade varolugsal bir diizlemde gerceklestigi ve gerek
Hz. Peygamber’in varlig: gerekse miisahede imkinindan dolay: bir sorun
tegkil etmedigi niizul vasatinda, dogal olarak bilinenler hakkinda a¢iklama
yapma geregi duyulmamus, tefsir de ilmi bir faaliyet olarak kendini goster-
memistir. Tefsir rivayetlerini kategorize etmeyi hedefleyen kapsaml bir
aragtirmaya gére Hz. Peygamber'den gelen tefsir rivayetleri %4 oraninda
kalmaktadir.”? Sadece sahih ve dogrudan tefsir maksatli olan rivayetler
itibara alindiginda bu rakam daha da diisecektir. Ayetlerle iliskili olarak
nakledilen merfi rivayetlerin incelendigi bir aragtirmada, ele alinan iki
yiiz rivayet arasinda sahih olan, muhteva agisindan tefsir islevine sahip
olan ve anlamu ihtilafa yol agmayacak sekilde belirleyen sadece on tane
rivayetin (%5) bulundugu tespit edilmistir.”® Bu veriler Hz. Peygamber’in
dogrudan tefsir iglevine sahip beyanlarinin ¢ok yoénli tefsir faaliyetinde
son derece smirli bir yere sahip oldugunu gostermektedir. Sahabeden ge-
len rivayetlerin biitiin tefsir rivayetlerine orani ise %18 olarak tespit edil-
migtir. Bunlarin buyiik cogunlugu da yas itibariyle niizul stirecinin az bir
kismini telakki etmis bulunan Ibn Abbas’tan gelmistir.” Sahabeden gelen

stresinin 1. dyetindeki kevseri cennette bir nehir olarak agikladigi rivayet edilmistir (bk.
Tirmizi, Stinenii’t-Tirmizi, “Tefsir”, 44 [nr. 3083, 3124, 3125, 3265, 3359]).

71 Kockuzu, Rivayet Ilimlerinde Haber-i Vahitlerin Itikat ve Tesri Yonlerinden Degeri, s.
112-14.

72 el-Medhal, 1, 421-22. ibn Ebti Hatim tefsiri 6zelindeki bir calismada da (Kog, Erken
Dinem Tefsir Faaliyetleri, s. 102-103) Hz. Peygamber’in tefsiriyle ilgili ayn1 orana
ulagilmigtir.

73 Coskun, Tefsirin ilk Caglari, s. 320-26.

74 el-Medhal, 1, 421-22, 425. Sahabe tefsiri oran1 Ibn Eba Hatim tefsiri 6zelinde
%22 olarak belirlenmistir (bk. Kog, Erken Dénem Tefsir Faaliyetleri, s. 102-103; bu
oranlarla ilgili daha ayrmntili bilgi icin bk. Gengil, Maturidide Tefsirin Imkani Meselesi,
s. 161-62).
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rivayetler arasinda sahih olmayanlar ve migsahede bildirmeyip sahabenin
kendi yorumlarini icerenler de ayristirildiginda bu oran buyiik él¢ude di-
secektir. Tefsir rivayetlerinin geriye kalan agirlikli kismi tabiin (%47) ve
tebeu’t-tabiin (%31) nesillerinin gériiglerini ifade etmektedir.”

Fatiha stresi tizerine olugan tefsir literatiirai yukarida ortaya konulan tab-
loyu daha agik hale getirebilir. Tefsir geleneginde 6zellikle sozlikbilgisi,
furak, sesbilgisi, kelime yapisi, ciimle yapisi, stre butiunlagi, siyak-sibak,
baglamsal sézdizim uygulamalari, mecazi anlatim ve bedii sanatlar1 ac1-
sindan miibalagasiz onlarca meselenin ¢éziimlendigi Fatiha tefsirinde Hz.
Peygamber’den dogrudan tefsir maksath olarak degerlendirilebilecek sade-
ce bir rivayete rastlanmaktadir. Gazaba ugrayanlarin yahudiler ve dalalette
olanlarin hiristiyanlar olarak agiklandigi hasen hitkmi verilen’ bu rivayet
de cesitli yorumlarin 6ntni kesecek mahiyette olmayip érnekleme kabi-
lindendir. Fatiha tefsirinde sahabenin miigsahede bilgisini iceren tefsir riva-
yetleriise bulunmamaktadir. Zikredilen rivayetler ya dogrudan tefsir mak-
sath degildir ya da bilgi icerikli olmayip sahabe, tibiin veya tebeu't-tabii-
nin yorumlarini ifade eder. Dirayet icerikli bu rivayetler tabiatiyla anlamin
kesin olarak belirlenmesi veya dirayetin énitniin kesilmesi i¢in degil farkh
goriglerin degerlendirmeye alinmasi maksadiyla nakledilmektedir.

Taberi ve Ibn Ebii Hatim tefsirlerinde nakledilen rivayetlerin ana hatla-
riyla incelenmesi yukaridaki agiklamalari teyit etmek i¢in yeterlidir. Bura-
daki maksatlarimiz acisindan, anlaminin kesin olarak bilinmesi miimkiin
olmayan miitesabih kategorisindeki bir ayetin tefsirinde zikredilen riva-
yetlere bakilabilir. Bakara stiresinin 1. ayetindeki elif-lam-mim ifadesinin
tefsirinde Taberi on farkh goriis zikrederek bu goriisleri ifade eden on do-
kuz rivayete yer vermistir. Bunlardan on ikisi tabiine dayandirilan makta
rivayetler, altis1 sadece Ibn Abbas’a dayandirilan mevkuf rivayetler, biri
ise Ibn Abbas’la birlikte bagka sahabilere de dayandirilan mevkuf rivayet-
tir.”” Ibn Eba Hatim tefsirinde de benzer bir tablo vardir. O, elif-lam-mim
tefsirinde alt1 farkl gériigii bildiren on rivayete yer vermistir. Bunlardan
ticti Ibn Abbas’a dayandirilan mevkuf rivayetler, digerleri tabiine dayandi-
rilan maktd rivayetlerdir.”® Biitiin bu rivayetler ihtimaliyeti ortadan kal-
dirma veya anlami kesin olarak belirleme maksadiyla getirilmis olamaz,
nitekim mitegabih kategorisindeki bu 6rnekte anlami kesin olarak belirle-
mek mumkiin degildir. Bu rivayetleri kategorik olarak dirayetin karsisinda
konumlandirmak da méanasizdir.

75 el-Medhal, 1, 421-22.

76 Batili, et-Tefsirii'n-nebevi, I, 121-28.
77 Taberi, Camiu’l-beydn, 1, 204-10.

78 Ibn Eba Hatim, Tefsir, I, 32-33.
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Fatiha tefsiri 6rnegi otoriteye dayandirilan tefsir maksath rivayetlerin tef-
sir faaliyetindeki etkinliginin yok denecek kadar az oldugunu, Bakara stre-
sinin 1. yeti 6rnegi ise tefsir rivayetlerinin agirlikli olarak erken dénemde-
ki yorumlama ¢abalarini ifade ettigini gosteriyor. Neticede usulctlerin ha-
ber-i vahit konusundaki miilahazalarina, hadiscilerin sthhat kriterlerine ve
tefsirdeki fiili duruma bakildiginda, tefsir faaliyetinde rivayetlerle kesinlik
arayisinin beyhude bir ¢caba oldugu, ayrica rivayet-dirayet ikiliginin tefsir fa-
aliyetinin tarihi tezahirlerini agiklama giicti bulunmadig: anlagilmaktadar.

Tefsirde baglayici rivayetlerin etkinligine dair s6zi edilen olgulara ragmen
kesinlik-ihtimaliyet veya rivayet-dirayet ikiliklerinin sturdiriilerek dirayet
karsisinda rivayet kategorisinin 6l¢iisiizce 6ne ¢ikarilmas: tefsir faaliye-
tinin gercekleriyle értiismemektedir. Miiteahhirin déneminde bu yakla-
simin énciiligint yapan {bn Teymiyye (6. 728/1328), “Kur’an’in anlagil-

"7 olarak kaleme

masi ve tefsiriyle ilgili kalli kaideleri ihtiva eden bir giris
aldigs risalesinde tevilin énunii kesmek tizere adimlar atmigtir. Risalenin
ileride deginilecek olan ilk bélimlerinde tevilcilik reddedilirken, yazarin
dgrencisi olan Ibn Kesir’e (6. 774/1373) ait olma ihtimali de bulunan®® son
bolumlerinde, tefsir faaliyeti i¢in hiyerargik bir yapilanma 6ngorulerek yo-
rumun alani daraltilmig ve rivayetlerin yorumun yerine ikame edilmesi
hedeflenmistir. Sunulan “ideal” tefsir anlayisina gére ayetler Kur’an’da bir
acitklama bulunmasi durumunda Kur’an’la, yoksa siinnetle, yoksa sahabe
kavliyle, yoksa tabiin kavliyle tefsir edilmelidir.®* Tabiin kavlindeki ihti-
lafli konular Kur’an diline, genel Arap diline ve sahabe kavline bagvurula-
rak ¢éziimlenmelidir.®? Bu dértli hiyerarsi zikredildikten sonra “Kur’an’i
sadece reyle tefsire gelince, bu haramdir”® denilerek zikredilen dort ka-
tegori disinda kalan tefsir faaliyeti reddedilmistir. Béylece baglamsal, dil-
sel ve edebi aragtirmanin tefsir faaliyetindeki baskin konumu gérmezden
gelindigi gibi rivayetin tefsirdeki islevi de tefsir pratigi itibara alinmadan
ideolojik olarak degerlendirilmistir. Hiyerarsiyi merkeze alan bu yaklagim-
da tefsirin faaliyet alani, bilgi kaynaklarina biitunciil bir bakigla itikadi ve
ameli huktumlerin belirlendigi ilimlerin faaliyet alanlariyla karigtirilmigtar.
Ibn Kesir bu yaklagimu tefsir sahasina yansitma gayretiyle, tefsirinde tefsir
maksath olmayan merfi rivayetleri cokca istihdam ederek rivayetin tef-
sirdeki etkinligini arttirmaya ¢aligmigtir.?* Ne var ki onun tefsirinin giicti

79 Ibn Teymiyye, Mukaddime, s. 87.

80 Risalenin son iki bslimiiniin Ibn Kesir’e ait oldugunu diisiindiiren bulgular icin bk.
Samib. Muhammed, “Mukaddimetii’t-tahkik” s. 47-56.

81 fbn Teymiyye, Mukaddime, s. 187-213.

82 Ibn Teymiyye, Mukaddime, s. 211-12.

83 Ibn Teymiyye, Mukaddime, s. 213.

84 Turcan, Rivayet Tefsiri Geleneginin Doniistimii, s. 93-97.
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istihdam ettigi rivayetlerden ziyade dil ve belagat merkezli tefsirlerden
derledigi agiklamalardan gelir.

3.2. Thtimaliyet ve Kesinlik Arasinda Dil Verileri

Tefsirde anlamin tartigmasiz sekilde belirlenmesi konusunda rivayetlerin
disinda ilk akla gelen kaynak Arap dilidir. Geleneksel dénemde tefsir il-
minde dilsel aragtirmanin konumuna dair satir aralarinda bazi agiklamalar
yapilsa da kelime anlami, sesbilgisi, kelime yapisi, ciimle yapisi, baglamsal
s6zdizim uygulamalari, beyan sanatlar1 ve bedii sanatlar1 ¢ercevesindeki
incelemelerin tefsir-tevil ayirimindaki konumu belirgin hale getirilebilmis
degildir. Kevasi uzlagimsal dil verilerine dayanan agiklamalari da tefsir kap-
saminda degerlendirmis ve “Ld raybin anlami soruldugunda Id sektir denil-
mesi tefsirdir” diyerek tefsirin érnegini de sozlitkbilim alanindan vermisti.
Kevasi sozlukbilgisinin dirayete kapali bir alan oldugunu disiinerek béyle
bir adim atmig olmalidir. Ne var ki sézlikbilgisinin isitmeye dayanmasi ke-
lime anlaminin her zaman tek ihtimalli oldugu ve kesin olarak belirlenebile-
cegi sonucunu vermemektedir. Aqiklanmaya muhtac kelimelerin anlamlari,
istirak ve mecaz gibi durumlar olmasa bile, tefsir faaliyetinde ¢ogu zaman
kesin ve tek ihtimalli olarak belirlenememektedir. Tefsir-tevil ayirimindaki
tefsir kismi i¢in Matiridi'nin sézunt ettigi tek bir anlam olmast ve anlamin
kesin olarak belirlenmesi kriteri getirilirse, kelime anlamina dair agiklama-
larin bircogunu tefsir kapsaminda degerlendirmek mamkiin olmayacaktir.
Kevasinin “Ld raybin anlami [d sektir” diyerek tefsir kismina 6rnek verdigi
rayb kelimesi de bunun bir istisnas1 degildir. Nitekim tefsirlerde Bakara st~
resinin 2. iyetindeki rayb kelimesine giipheyle iligkili anlaminin yami sira
“t6hmet/itham” ve “ihtiya¢ duyma” anlamlar da verilmis ve Kur’an'in bun-
lardan nefyedilmis olabilecegi belirtilmigtir.® Bizzat Kevagsi de ayn1 ayetin
tefsirinde raybin mutlak olarak sek anlamina gelmedigini ifade etmistir.®®
Kelimelerin sézliiksel anlamlari belli bir semantik cerceve i¢inde ince ay1-
rimlara sahip birden fazla kelimeyle a¢iklanabildiginden, belli bir baglamda
hangi sozlitksel icerigin 6ne ¢ikarilacag tartigma konusu olabilmektedir.
Ayrica sozliksel anlami agik oldugu diistiniilen bircok kelime furik agisin-
dan incelendiginde tartigsmalar ve farkh gériisler ortaya ctkmaktadur. Fatiha
stresindeki el-hamd kelimesinin sézliksel anlami ve giikiir, medih ve send
gibi yakin anlaml kelimelerden farklarinin el-Kessdf serhleri kapsaminda
incelendigi bir calismada, kelimenin s6zliksel anlami konusunda bir tartig-
ma gelenegi olustugu, bu konuda mutabakata varilamadig: ve farkh bircok
gorigiin 6ne sirildigu tespit edilmigtir.?”

85 Bu iki anlami veren miifessirler icin bk. Yildiz, Tefsir Tarihinde Dilsel Bulaniklik
Coziimlemeleri, s. 26-27.

86 Kevast, Tefsir, vr. 4°-52

87 Boyalik, el-Kessdf Literatiirii, s. 377-431.
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Kelimelerin sézliksel anlamlarinin yani sira baglamsal génderimleri iti-
bara alindiginda, ihtimaliyeti sona erdirip anlami kesin olarak belirleme
iddias1 daha da gecersiz hale gelmektedir. Bakara stresinin 1-22 ve Necm
stresinin 1-62. dyetleri 6rnekliginde yapilan bir incelemede ihtimaliyetin
agilamadig altmig beg ayr1 semantik bulaniklik tespit edilmigtir.?® Mesela
tefsirlerde Bakara stresinin 2. yetindeki “zalike” ism-i isaretinin génde-
rimiyle ilgili alt1 ihtimal, Bakara stresinin 3. dyetindeki “gayb” kelimesi-
nin génderimiyle ilgili yedi ihtimal, ayn1 ayette “infak’la (yunfikan) kaste-
dilene dair alt: ihtimal, Bakara stresinin 5. ayetindeki “onlar” ile (uldike)
kastedilenlere dair dért ihtimal, Bakara stresinin 6. yetinde sozii edilen
“inkaralar”in (ellezine keferd) kimligi ile ilgili alt1 ihtimal, Bakara stresinin
7. ayetindeki “miithiirleme” ile (hateme) kastedilene dair sekiz ihtimal, Ba-
kara stresinin 9. dyetindeki “aldatma” ile (yuhdditin) kastedilene dair beg
ihtimal ve Bakara stiresinin 10. dyetindeki “hastalik”la (marad) kastedilene
dair beg ayr1 ihtimal s6z konusu edilmigtir.®® Bunlarin bazilar: tenevvii ihti-
laf1 olarak degerlendirilebilse de ayetlerde semantik bulaniklik 6rneklerine
siklikla rastlandig1 yadsinamaz bir gergektir.

Sozlitksel anlam ve gonderime dair yukaridaki 6érneklerde ihtimaliyetin sona
erdirilemedigi itibara alinirsa, kesinlik-ihtimaliyet ikiligi surdurilduginde,
bunlarin tefsir degil tevil kisminda kategorize edilmesi daha uygun olacaktir.
Kelimelerin sézlitksel ve baglamsal acidan agiklanmas: tefsir-tevil ayirimin-
daki tefsir kismina dahil edilecekse, burada anlamin teke indirilerek kesin
olarak belirlenmesi kriterinden vazgecilmeli, bunun yani sira anlam belirle-
nirken farkh ihtimaller arasinda yapilacak tercihler dirayet unsuru icerdigin-
den, rivayet-dirayet ikiligi de belirleyici olmaktan ¢ikarilmahidir.

Dilbilgisi verilerinin tefsir-tevil ayirimindaki konumuna bakildiginda da
benzer bir tabloyla karsilagilir. Dilbilgisiyle ilgili incelemenin tefsirdeki
basglica iglevi, ihtimallerin teke indirilmesi veya anlamin kesin olarak be-
lirlenmesi degil, dilbilgisinin izin verdigi yapilarin ve anlam ihtimallerinin
ortaya konularak baglamsal olarak kastedilen anlamin tespiti i¢in bir ze-
min olugturmaktir. Mesela tefsirlerde Bakara siiresinin 2. yetindeki zali-
ke’l-kitab ifadesi i¢in 6ncesi ve sonrasiyla da irtibath olarak farkli anlamlara
yol acan alt1 ayr1 ciimle yapisi ¢6ziimlemesi yapilmigtir.”® Bakara stiresinin
1-22 ve Necm siiresinin 1-62. ayetleri 6rnekligindeki incelemede ciimle ya-
pisi seviyesinde her biri cok sayida ihtimale budaklanan yetmis iki ayr1 sen-
taktik bulaniklik tespit edilmistir.”* Kastedilen anlami belirlemeye yénelik

88 Yildiz, Tefsir Tarihinde Dilsel Bulaniklik Coziimlemeleri, s. 21 vd., 117 vd.

89 Yildiz, Tefsir Tarihinde Dilsel Bulaniklik Céziimlemeleri, s. 25-39.

90 Bu¢oziimleme ve yapildiklar tefsirler icin bk. Yildiz, Tefsir Tarihinde Dilsel Bulaniklik
Goziimlemeleri, s. 65-66.

91 Yildiz, Tefsir Tarihinde Dilsel Bulaniklik Coziimlemeleri, s. 64-116, 160-87.

139

islam
Arastirmalar
Dergisi

53 (2025)
117-154



M. Taha Boyalik

140

islam
Arastirmalan
Dergisi

53 (2025)
117-154

saglikl bir tercih streci i¢in kelime ve ciimle yapisinin muhtemel oldugu
anlamlarin bilinmesi gerektiginden, dilbilgisiyle ilgili ¢6ztimleme tefsirin
gerek sartidir. Kelime yapisinin yol actig1 anlamlar ve dilbilgisinin izin ver-
digi cumle yapilar1 belirlendikten sonra hangi yapisal anlamin tercih edi-
lecegine metin i¢i ve metin dig1 baglamla ilgili Kur’an ilimleri veya tevil
sistemleri aracihig ile karar verilebilmektedir. Dilbilgisi ¢éziimlemesinin
tefsirdeki baglica iglevinin dilsel yapilarin sebep oldugu fakl ihtimallerin
giin ylzine ¢ikarilmasi olduguna bakilirsa, Matiiridinin terminolojisinde
bu ¢dziimlemeler tevil kismina yakin duracaktir. Ote yandan bu faaliyet-
te bilinen anlamda bir akil yiirtitme s6z konusu olmayip dil kurallar: esas
alinmaktadir. Dilbilgisi ¢6ziimlemesibu bakimdan tefsir kismina yakinla-
sir. Kullanim seviyesindeki dil olgularina yogunlasan belagat i¢in de benze-
ri bir durum s6z konusudur. Belagat incelemesi biituniiyle isitmeye dayal
olmama yéniiyle tevile, dilsel bir zeminde gerceklesmesi yontyle ise tefsir
kismina yakinlagir.

4. Tefsir-Tevil Ayiriminin Yeniden Yapilandirilmasi

Tefsir ilmindeki en temel kategorileri belirleme maksadiyla yapilacak bir
tefsir-tevil ayiriminda her bir kisim kesinlik-ihtimaliyet ve rivayet-dirayet
ikilikleri bir yana konularak yeniden tanimlanmalidir. Tefsir kismina dahil
edilecek tefsir olgulari i¢cin anlamin kesin olarak belirlenmesi ve rivayete/
isitmeye dayanma gibi kriterler, tevil kismina dahil edilecek tefsir olgular:
icinse ihtimalli olma ve dirayete dayanma gibi kriterler acik secik bir cerce-
ve sunmamaktadir. Islevsel ve aciklama giicii yiiksek bir ayirima ulagsmak
i¢in cegsitlilik arzeden tefsir olgularina odaklanmak suretiyle ayirimin ta-
raflari i¢in yeni kriterler belirlenmelidir.

Tefsir ilminde dilsel, tarihi ve baglamsal zeminde somut verilere dayali
olarak gerceklesen aciklama faaliyetinin tefsir; tefsir kapsaminda belirle-
nen veya dilsel seviyede apa¢ik olan anlamin 6tesine gecerek anlam ilig-
kileri kurma, anlam katmanlar: olugturma ve gerektiginde ibareleri tevil
sistemlerinden hareketle yorumlamanin ise tevil olarak kategorize edil-
mesi iglevsel bir ayirim saglayabilir. Buna goére tefsir kisminin temel daya-
naklar: sézlukbilgisi, furtk, dilbilgisi ve belagat gibi alt dallariyla dil ilim-
leri; tarih, siyer, hadis gibi disiplinleri kapsayan rivayet ilimleri ve ntuzul se-
bepleri, Mekki-Medeni, miinisebat ve siyak-sibak gibi baglamin tespitine
katk: sunan Kuran ilimleridir. Tespit ve tercih stregleri dil ilimleri, rivayet
ilimleri ve Kur’an ilimlerinin somut verilerine bagl olarak gerceklesiyorsa
bu faaliyet tefsir kategorisi altinda diisiiniilmelidir. Tefsir ilmine 6zgii for-
masyon da kendini bu kategori altinda gosterir. Tefsir ilmindeki tespit ve
tercih strecleri nazari ilimlerde ortaya konulan tevil sistemlerine bagl ola-
rak gerceklegiyorsa veya agiklamalar miifessirin diisiince giiciiyle kurdugu
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anlam iligkilerini ve olugturdugu anlam katmanlarini yansitiyorsa bir te-
vil faaliyeti s6z konusudur. Tevil faaliyetinde miifessirin tefsir formasyonu
disindaki formasyonlari, diistiinsel kabiliyetleri, tecriibeleri, yonelimleri ve
déneminin sartlari belirleyicidir.

4.1. Dilsel, Tarihi ve Baglamsal Zeminde Somut Verilere Dayal1 Bir
inceleme Olarak Tefsir

Sozliuklerde tefsirin kékenindeki f-s-r (,.5) i¢in “beyan etmek, doktorun
kan/idrar gibi sivilar: tahlil etmesi ve értali bir seyin tizerini agmak” gibi
anlamlar verilmistir.”? Bu anlamlar bir seyin yorumlanmasindan ziyade,
onda ickin somut 6zelliklerin oldugu gibi agiga ¢ikarilmasinda birlegir. Bu
temel anlamla da uyumlu olarak tefsir-tevil ayirimindaki tefsir kismi, ya-
pilan incelemenin kesinlige ulagtirip ulagtirmamasina veya dirayet unsu-
ru icerip icermemesine bakilmaksizin, nesnel bir zeminde somut verilere
dayal1 bir inceleme olarak kategorize edilebilir. Dilsel ve tarihi olgular tef-
sirin nesnel zeminini, dil ve tarih verileri ise somut verilerini tegkil eder.
Dil ve tarih olgularinin tefsir arastirmasina nesnel bir zemin tegkil etmesi
bunlarin nesnel ve kesin sonuglara ulagtirdigi anlamina gelmemektedir.
Bununla kastedilen, yorumcudan bagimsiz bir gerceklige sahip olan dil ve
tarih olgularinin somut verilere dayali bir incelemeyi miimkiin kildigidur.
Dil ve tarih olgularina dair verilerin somut olmas: ise bunlarin akil yii-
ritmeyle elde edilen teorik verilerden farkliligini ifade eder. Metin i¢i ve
metin dig1 baglamin belirlenmesiyle ilgili Kur’an ilimleri de dil ve tarih ve-
rilerinin bulustugu alanda somut veriler kapsaminda kendini géstermek-
tedir. Tefsirin temel hedefi; nuizule sahitlik eden, baglamin bir par¢asi olan,
doénemin Arap dilini en iyi bilen ve edebi zevke sahip olan ilk muhataplarin
ayetlere dair ¢ok yonlii anlayiglarina, aradaki mesafeyi kapatmanin yegine
araci olan dil-belagat ilimleri, rivayet ilimleri ve Kur’an ilimleri vasitasiyla
mumkiin oldugunca ulagmaktur.

Tefsir kategorisi kapsamindaki aragtirmanin tarih ve baglamla ilgili kis-
minda tarih, siyer, hadis gibi rivayet ilimleriyle Mekki-Medeni, niizul se-
bepleri ve miinisebat gibi Kur’an ilimlerinin sundugu veriler nas ile olgu
arasindaki iliskinin kurulmasini saglamaktadir. Ayetlerin nerede, hangi za-
man diliminde, hangi tarihi olaylarla iligkili olarak ve 6zel bir nuizul sebebi
varsa hangi sebepler tizerine indigi yontndeki arastirmada nas-olgu iligkisi
kurulur. Bu aragtirmada, ayetlerin yorumlanmasindan ziyade, orijinal an-
lamlarina yani ilk muhataplarca telakki edilen bi¢imlerine ulasmak hedef-
lenmektedir. Tefsir i¢cin anlamin kesin olarak belirlenmesi ve tek ihtimalli
olma gibi kriterler getirilmediginden, sadece tevilin degil tefsirin dogruluk

92 Halil b. Ahmed, Kitabii'l-Ayn, V11, 247; Cevheri, es-Sthah, 11, 781; Tbn Faris, Miicmelii'l-
liga, s. 721; Ibn Manzr, Lisanii’l-Arab, V, 55.
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degeri ve megruiyeti de tartisma konusu olacaktir. Tefsir kapsamindaki
agiklamalarin gecerliligi, tarihi ve baglamsal verilerin ilmi kriterler cerce-
vesinde uygun yontemlerle kullanilmasina baglidir. Mesela ash olmadig:
tespit edilen bir ntizul sebebi rivayetine dayandirilan bir agiklama tefsir
kategorisine dahil olsa da bu tefsir, rivayetlerin kullanim sartim kargila-
madigindan, gecersiz olacaktir. Tefsir faaliyeti somut verilere bagh olarak
gerceklesme yonuyle tevilden ayristif gibi tefsirin denetlenmesi de tevil-
den farkh olarak somut veriler tizerinden gerceklegebilecektir.

Tefsir kategorisi kapsamindaki aragtirmanin dil ve belagat ilimleriyle ilgi-
li kisminda ayetler; sesbilgisi, kelime anlami, kelime yapisi, ciimle yapasi,
s6zdizim uygulamalari, beyan sanatlari, bedii sanatlar1 ve metin biitin-
laga bakimindan ele alinmaktadir. Dirayet de gerektiren bu incelemeler
donemin dili ve kullanim baglamina dair somut verilere dayandig: stirece
tefsir kapsaminda digtniilmelidir. Somut dil ve baglam verilerine daya-
1 gikarimlarin 6tesine gegilerek anlam iligkileri ve katmanlar: kurulmaya
baglandiginda artik tevil agamasina ge¢ilmis olacaktur.

Kelimelerin sézliksel anlamlar: ve gonderimleri konusunda ¢ogu zaman
kesin sonuglara ulagilamadig: belirtilmisti. Bu durum sézliiksel anlam ve
gonderime dair incelemeyi tefsir kapsamindan ¢ikarmamaktadir. Sozlik-
sel anlamlar belirlenirken bagta Cahiliye siiri olmak tizere dénemin dilini
yansitan edebi kullanim érnekleriyle niizul dénemi Arap¢asina odaklanan
sozluklere, gonderimler belirlenirken ise metin i¢i ve metin dig1 baglam
belirleme imké&ni sunan Kur’an ilimlerine bagvurulur. Bu incelemede akil
yurtutmeden ziyade verilerin degerlendirilmesi s6z konusudur. Mesela
hamdin medihle veya siikiirle eg anlaml oldugunu séyleyenlerle es anlamh
olmadigini séyleyenler ve bu t¢ kelime arasindaki iclem-kaplam iligkisini
belirlemeye calisanlar bir dirayet sergileseler de amaglari kelimenin dilde-
ki orijinal anlamina ulagmaktir ve éne siirilen goruslerin dil olgularinca
desteklenmesi beklenir. Génderimle ilgili olarak mesela Bakara stresinin
2. ayetindeki “zalike’nin génderimine dair daha 6nce s6zii edilen farkl go-
risler metin i¢i ve metin dig1 baglamla ilgili degerlendirmelere dayanmak
durumundadir ve bu acidan denetlenebilecektir.

Kelimenin sézlitksel ve baglamsal anlamina dair incelemede sézlikbil-
gisinin izin verdigi farkli ihtimallerin ortaya konulmasi, Matiridi'nin
terminolojisinden farkli olarak, tefsir kapsaminda degerlendirilmelidir.
Mesela Duha stresinin 1. dyetinde yemine konu olan duhd ile sabahin ilk
saatleri, genel olarak giindiiz veya giin 15181 kastedilmig olabilir.”® Bu &r-
nekte otoriteden gelen baglayici bir aciklama olmadig: gibi sézlitkbilgi-
si bahsedilen ihtimallere izin vermektedir. Ayetlerdeki bu ihtimallerin

93 Taberi, Camiu'l-beyan, XXIV, 434, 481; Zemahseri, el-Kessaf, II, 134; IV, 765.
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belirlenmesi dilsel bir inceleme olup tefsir kapsamindadir. {htimallerden
birinin tercih edilmesinin hangi kategoriye dahil edilmesi gerektigi tartis-
ma konusu edilebilir. Yapilacak tercihlerin metin biitiinlagi ve siyak-sibak-
la ilgili Kur’an ilimlerinin sundugu somut veriler 1s181nda gerceklesmesi
gerektigine bakilarak bunlar da tefsir kapsaminda degerlendirilebilir. Ka-
naatimizce burada yapilacak tercihlerin Kur’an ilimlerinden gelen somut
verilere dayanmasi gerektiginden bunlarin tefsir kapsaminda degerlendi-
rilmesi daha isabetli olacaktur.

Kelime yapis: incelemesi de somut verilere dayanmak durumundadur.
Mesela besmelede ve Fatiha stresinde gecen rahmdan ve rahimin farklar
ele alinirken fa‘ldn ve fail bi¢imlerinin semantik degerleri dilbilgisi kap-
saminda belirlenir. Bu bicimlerin r-h-m ortak kékiiniin sézlitksel anla-
mina kattig: yapisal anlamin tartigilarak iki kelime arasindaki farklarin
ortaya konulmasi dilsel bir zeminde gerceklesir. Her ne kadar bu ince-
lemede yapinin artmast anlamin da artmasina sebep olur gibi tartigmali
teoriler séz konusu edilebilse de bu tiir teorilerin gecerliligi yine dilsel
zeminde tartigilabilir. Nitekim iki kelimeyi ayristirirken bu teoriye bag-
vuran Zemahgeri (6. 538/1144) teoriyi orijinal dil kullanimindan gahit
getirerek temellendirmeye caligmigtir.** Her halitkarda tartigma dilsel ze-
minde somut verilere bagl olarak strduraldugiinden ve dilsel zeminde
test edilebildiginden bu konudaki agiklamalarin tefsir kapsamina alinma-
st uygundur. Kelime yapisi bazan birden fazla ihtimale yol agmaktadar.
Mesela bi¢imi geregi sadece sifat-1 mugebbehe olabilen rahmdn kelimesi-
nin aksine rahim hem sifat-1 miisebbehe hem de mubalagali ism-i fail ola-
bilmektedir.” Rahim kelimesinin her iki ihtimale de musait oldugunun
tespiti dilbilgisi cercevesinde gerceklesir ve ihtimallerin tespitine yonelik
bu faaliyet, Mattiridi'nin terminolojisinin aksine, tefsir kapsaminda de-
gerlendirilmelidir. Nitekim tefsirci bu ihtimalleri kendi yorumuyla degil
dilbilgisine bagl olarak ortaya koymaktadir. Rahimin yapisal olarak iki
farkli anlama yol a¢tig1 tespit edildikten sonra kelimenin baglamsal ola-
rak sifat-1 miigebbehe olarak m1 yoksa miibalagali ism-i fail olarak mi yo-
rumlanacag bir tercih meselesidir. Bu tiir konularda tercihin baglamla
ilgili Kur’an ilimlerinin somut verilerine bagvurularak yapilmas: gerekti-
ginden, somut verilere dayandig: stirece bu tercihlerin tefsir kapsaminda
degerlendirilmesi daha uygun olacaktir.

Tefsirlerdeki ciimle yapisi ¢oztimlemeleri de dilbilgisinin sagladig1 so-
mut veriler Gzerine bina edilmektedir. Bakara stresinin 2. ayetindeki zd-
like’l-kitab ifadesi i¢in alt1 ayr1 cimle yapisi ¢6ziimlemesinin s6z konusu

94 Zemahseri, el-Kessdf, 1, 6.
95 Curcani, Hasiye, I, 41.
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edildigi belirtilmigsti. Dilbilgisinin izin verdigi bu ihtimallerin dil kuralla-
rindan hareketle belirlenmesi, Matiiridi'nin terminolojisinin aksine, tefsir
kapsaminda degerlendirilmelidir. Bu ihtimallerden birinin tercihi metin ici
ve metin dig1 baglamdan elde edilen somut verilere dayandirildif: siirece,
bunlarin da tefsir kapsamina alinmasi uygun olacaktir.

Belagatin meani dali ayetlerdeki anlamli her atomik birimin degerlendir-
mesine imkan taniyan bir yéntem sunmasi agisindan tefsir ilmi i¢in 6zellik-
le 6nemlidir. Zemahseri ve takipgileri Abdiilkahir el-Ciircani (6. 471/1078-
79) tarafindan 6ne ¢ikarilan meani yéntemini tefsirin éncelikli yéntemi
haline getirmigler, séziin baglamsal dizim keyfiyetine odaklanarak dili ve
baglami en iyi bilen Allah Te4ld’nin konugmasinin ne gibi hususiyetlere ve
anlam inceliklerine sahip oldugunu gostermeye odaklanmiglardir. Meani
yontemi konusanin baglamin gereklerine gére kelime anlami, kelime ya-
pis1, cimle yapis1 ve metin butinlagi seviyelerinde ortaya koydugu tama-
m1 se¢imlik olan ve yapisal olarak gerceklesen sézdizim uygulamalarinin
tespitine ve degerlendirmesine imkan tanimaktadir.”® Tefsirde bu yénde
yapilan aciklamalar her ne kadar yontem bilgisi, dirayet ve edebi zevk ge-
rektirse de buitiin bunlar somut dil verilerinde temellendiginden, yine tefsir
kategorisinde degerlendirilmelidir. Me4ni yéntemiyle tespit edilen anlam
inceliklerinden hareketle yeni anlam iligkileri kurularak anlam katmanla-
11 olusturulmasi, dahas: itikat, irfan, ahlak ve adalet gibi ¢esitli alanlara
uzanacak sekilde yorumlar yapilmas: tevil kapsaminda olacaktir. Mesela
Fatiha siresinin 5. dyetinde mef‘Glin takdim edildigine dikkat cekerek
boylece ibadetin Allah Teald’ya hasredildigini tespit etmek meéni yonte-
mi cercevesinde gerceklesen bir tefsirdir. Fakat genel olarak ve 6zellikle de
burada ibadetin Allah’a 6zgii kilinmasinin ménalar iizerine s6yleneceklere
bir son sinir belirlemek gugtiir. Mef‘Gliin takdiminden ihtisas anlami elde
edildikten sonra bu bilimsel zemin tGzerine yapilacak yorumlar ve kurula-
cak iligkiler mufessirin dugtince gucuyle ortaya koydugu teviller olacaktur.

Belagatin beyan dali mecaz, temsil ve kinaye gibi dil olgularini miifessi-
rin dikkatine sunarak bunlarin ¢éztimlenmesi i¢in gerekli olan kavramsal
cerceveyi saglamaktadir. Kur’an’daki basit ve yapisal benzetmelerin kate-
gorileri, taraflari, taraflar arasindaki alakalar, benzetme disinda kurulan
iligkilerin taraflari ve alakalar, kini kullanimlarin tirlerinin belirlenmesi
ve ¢oziimlenmesi, isnat iligkisinde gerceklesen mecazin alakasi ve keyfiyeti
gibi muhtelif konular beyan ilminde ortaya konulan ayirimlar, kategoriler
ve terimler cercevesinde izah edilmektedir. Beyan ilmi verileri cercevesin-
deki agiklama faaliyeti de tefsir kapsaminda degerlendirilmelidir. Burada
bir ifadenin hakikat mi yoksa mecaz mi olduguna yonelik kararin tefsir

96 Buyoéntem hakkinda bk. Boyalik, Abdiilkahir Ciircani'nin Sézdizimi Teorisi, s. 229-34.
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kapsaminda alindig: séylenmiyor. Mesela Bakara siiresinin 7. yetindeki
“kalplerin mithtirlenmesi” ifadesini veya Ziimer stresinin 62. dyetinde ge-
cen “her seyin yaraticis1” ifadesindeki “her” (kiil) lafzini1 Mu'‘tezile’nin me-
caz Ehl-i siinnet’in hakikat olarak almasinin gerisinde beyan ilmi verileri
degil tevil sistemleri bulunmaktadir. Beyan ilmi bir ifadenin mecazi oldu-
guna karar verildikten sonra bu mecazin ¢éztimlenmesi icin gerekli olan
araglari sunmakta ve bu yéndeki ¢oztimleme tefsir kapsaminda degerlendi-
rilmelidir. Ote yandan bu ¢6ziimlemeler esas alinarak yeni anlam iliskileri
kurulmaya baslandiginda artik tevil asamasina gecilmis olacaktir. Mesela
migkdt dyetini®” beyan ilminin sagladigi kavramsal cerceve tizerinden izah
eden bir miifessir dyetteki yapisal benzetmede ickin olan unsurlar ¢6ztm-
lerken tefsir faaliyeti i¢inde olsa da buradaki temsilden hareketle yapacag:
yorumlar ve kuracag: iligkiler tevil kapsaminda degerlendirilecektir.

Belagatin bedii dali dyetlerdeki lafzi ve manevi giizellestiricileri (muhas-
sindt) miifessirin dikkatine sunarak bunlarin agiklanabilecegi kavramsal
cerceveyi saglamaktadir. Ayetlerde bedii ilminde ayristirilan sanatlarin
tespit edilmesi bir yorum faaliyeti olmadigindan, bu yéndeki agiklamalar
da tefsir kategorisinde degerlendirilmelidir. Mesela yuhyi ve yumit ifadesin-
de® tibak sanati bulundugu tespiti ve bu kullanimin séziin edebi degerine
katkilarinin izahi bedit ilminin sundugu kavramsal ¢ercevede yapilan bir
tefsirdir.

4.2. Akli Cikarim ve Anlam ligkileri/Katmanlar:1 Kurma Olarak
Tevil

Sézliiklerde tevilin kékenindeki e-v-I (J ) icin “bir seyin dénmesi, vara-
cag1 yeri bulmasi, akibeti” gibi anlamlar verilmigtir.®® Soézlitksel anlami-
nin da ima ettigi Gzere tevilde ibarelerin déntp varabilecegi anlamlarin
elde edilmesi s6z konusudur. Tevile anlamin somut verilerden hareketle
belirlenemeyip nazari/akli bilgiye ihtiya¢ duyuldugu durumlarda ya da
zaten acik olan veya tefsir cabasiyla tespit edilen anlamin déniip varabi-
lecegi yeni anlamlari ortaya koymak tizere bagvurulur. Tevilin iki temel
gerceklesme bicimi vardir. I1ki, tevil sistemlerinin séziin yorumunda esas
alinmasi, ikincisi ise yorumcunun ag¢ik olan veya tefsir cabasiyla belirle-
nen anlamdan hareketle yeni anlam iligkileri kurarak séylenmis olandan
(mantuk) séylenmemis (mefhum) olana yol bulmasidir. Bu iki temel bigi-
min eg zamanli olarak kendini gésterdigi bir st tevil diizleminden bah-
setmek de miimkundar.

97 en-Nur 24/35.

98 ed-Duhan 44/8.

99 Cevhert, es-Sthah, 1V, 1627-28; Ibn Faris, Miicmelii’l-Liga, s. 107; {bn Manztr, Lisanii’l-
Arab, X1, 32-33.
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Tevilin s6zi edilen ilk biciminde kelam ve nazari tasavvufu da kapsayan
genis anlamiyla metafizik, fikih ve ahlak gibi alanlarda geligtirilen tevil sis-
temleri belirleyicidir. Naslarin sarih delaletiyle ¢6zime kavugturulmamaisg
olan meseleleri megru bilgi kaynaklarini kullanarak ¢6ziimleyen tevil sis-
temleri, bu meselelerle iligkilendirilebilen dyetlerin yorumuna esas tegkil
etmektedir. Mesela zihiren bakildiginda kullarin kendi fiillerini hiir irade-
leriyle ortaya koyduklarina isaret eden ayetler de her seyin ve fiilin Allah
Teéla tarafindan yaratildigina isaret eden ayetler de bulunmaktadir. Yine
rii’yetullahin hem ispat: hem de nefyi icin ¢ok sayida ayet delil getirilmig-
tir.'° Bu ayetlerden hangilerinin muhkem sayilip asil kabul edilecegi han-
gilerinin mutegabih sayilarak muhkemlere irca edilecegi sadece ayetlerin
delaletleri cercevesinde belirlenememekte, meseleyi diger bilgi kaynakla-
rina ve delillere bagvurarak ¢oztimleyen tevil sistemlerine bagvuru zorun-
lu hale gelmektedir. Fikhi konularda da benzeri bir durum s6z konusudur.
Tevil sistemlerinin nazari/akli yénii bulunan konularda naslarin da i¢inde
bulundugu bilgi kaynaklarin: itibara alarak butiincil bir bakigla yaptig:
¢o6ziimlemelerin ayetlerin yorumunda esas alinmasi, ayetler bu konularla
iligkili oldugu siirece kaginilmazdir.

Tevile acik konular naslarca sarih bir sekilde ortaya konulmadigindan ne
tevil sistemleri ne de bunlara bagvurularak yapilan yorumlar mutlak ha-
kikati temsil edebilir. Fakat bu durum tevil sistemlerinin gecerliligi, dog-
rulugu ve bunlarin birbirine tercih edilmeleri i¢in kriterlerin bulunmadig:
anlamina gelmez. Tevil sistemlerinin mesruiyeti ve kabul gérmesi sarii ta-
rafindan sarih gekilde belirlenen ve tevatir yoluyla tevarus edilen asillara
aykir1 olmama, i¢ tutarlilifa sahip olma, dini diistince i¢in gercekgi ve siir-
diiriilebilir yapilari ortaya koyabilme, miisliiman bireyin ve Islam toplumu-
nun maslahatlarini gézetebilme gibi hususlarda hesap verebilir olmasina
baglidir. Bu sistemlerin gecerliligi veya hakikat iddialar: sadece epistemo-
lojik agidan degerlendirilmemelidir.

Islam diisiince geleneginin dogal seyrinde metafizik, fikih ve ahlak gibi alan-
larda geligtirilen tevil sistemleri ve bunlarla irtibath olarak gelisen kurumsal
yapilar bireysel ve toplumsal seviyedeki dini ve entelektiiel hayat: anlamlan-
dirma iglevi gérmustur. Bu tevil sistemlerinin ne gerekli ne de megru oldugu
ve naslarin sarih delaletleriyle yetinilmesi gerektigi yonundeki séylemler
basta akil olmak tizere insami diger canhlardan ayrigtiran kabiliyetleri ka-
ciimseyerek varolusu sadece vahiyle acgik¢a belirtilenler tizerinden okumaya
meyletmigler, dini olanla ilgili bu kisir bakis agisiyla her olguyu dini olan-ol-
mayan ikilemi Gzerinden degerlendirmek suretiyle ice kapanik bir dindarlik

100 Kullarin fiilleri ve rivyetullah konularinda Ehl-i siinnet ve Mu'‘tezile’nin istidlal
ettigi ayetler ve Fahreddin er-Razi'nin bu konulardaki degerlendirmeleri i¢in bk.
Tokus, Fahreddin er-Razi'de flahi Séziin Deldleti ve Tevili, s. 104-28.
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bi¢imi geligtirmiglerdir. Diinya gériisiint rasyonalize etmeyi, disa acgik ola-
rak temellendirmeyi ve bilimsel bir sekilde yapilandirmay: gereksiz géren bu
yaklagim tefsirde tevil sistemlerinin kullanilmasini da mesru gérmemistir.
Geleneksel dsnemde bu konuda en dikkat ceken isim bn Teymiyye'dir. ibn
Teymiyye tevil sistemleri esas alinarak yapilan agiklamalari, “birtakim an-
lamlar tizerine inang olusturup sonra Kur’an lafizlarini bu anlamlara ham-
letme”™* seklinde kategorize ederek akli konularda mezhep esasinda yapi-
lan yorumlari megru gérmemistir. Ona gére mezhepler esas alinarak yapilan
yorumlarda ya hem delil hem medlul yanhstir ya da medlul dogru ama delil
yanlistir. Tefsir/tevil kapsaminda séylenenlerin (medlul) kendinde dogru ol-
mast, o séylenenlere bizzat ayetlerin delalet ettigini (delil) gostermez. Tef-
sir/tevil yapilarak séylenenler yanlhigsa zaten ayetlerin o sdylenenlere delalet
etmesi mumkiin degildir. Hariciler, Rafiziler, Cehmiyye, Mu'tezile, Kaderiy-
ye, Miircie ve bunlar gibi bir¢cok firka hem medlulde hem de delilde hatali-
dir.'? Ibn Teymiyye bu kisma 6zellikle Mu‘tezile’nin bes ilke (ustl-i hamse)
esasinda yaptig1 yorumlar: érnek verir. Ona gére Mu'tezile'nin bes ilke cer-
cevesinde tespit ettigi anlamlar (medlul) yanls oldugu gibi birtakim ayetle-
rin bu ilkelerce vazedilen anlamlara delalet ettigi (delil) iddias1 da yanhgtir.'®
“Onlar gibiler bir inanca varip Kur’an lafizlarini buna hamlederler. Sahabe,
tabiin ve imamlardan ne goriis ne de tefsir olarak bir dayanaklar: vardir.”*%*
fbn Teymiyye'ye gore bu yaklagim Réfizi-imamiler, Felasife ve Karmatiler
gibi yorumda agirilig: temsil eden tefsir mekteplerinin yolunu a¢gmgtir. O,
“ehl-i kelam” diye at:f yaptig1 Es‘ari ve Matiiridi kelamalarin nispeten Ehl-i
siinnet’e yaklagtigini, fakat yontemsel olarak Mu'tezile ve diger bidat fir-
kalardan farklar1 olmadigini, dolayisiyla bunlarin da hem medlulde hem de
delilde hata yapanlardan oldugunu belirtir:

Onlar usullerini Mu‘tezile ile ayni tiirden yontemlerle belirlemiglerdir.
Her ne kadar stiinnete Mu‘tezile’den daha yakin olsalar da hak ettikleri
hitkiim verilmeli ve bunlarin yaptiginin da “mezhep dogrultusunda
tefsir” (et-tefsir alel-mezheb) oldugu bilinmelidir. Sahabe, tabiin ve
imamlarin bir ayet hakkinda goriisii oldugunda ve bir topluluk gelip
bu ayeti sahabe ve tabiinin mezhebine aykir1 olarak kendi inandiklar:
mezhep dogrultusunda tefsir ettiginde, onlar bu konuda Mu‘tezile
ve diger bidat ehli ile birlegmis olurlar. Neticede sahabe ve tabiinin
mezheplerinden ve tefsirlerinden ayrilarak muhalif bir gériise giden
kimse, hatas1 bagislanacak bir miictehit bile olsa, bu yaptiginda
hatalidir ve dahas1 bidatgidir (mibtedi ).

101 Ibn Teymiyye, Mukaddime, s. 160. 147

102 Ibn Teymiyye, Mukaddime, s. 163-67. istam

103 Ibn Teymiyye, Mukaddime, s. 168-71. Arastirmalan
T . . D Y

104 Ibn Teymiyye, Mukaddime, s. 171. 5;’&':;5)

105 Ibn Teymiyye, Mukaddime, s. 177-78. 117-154
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Ibn Teymiyye devamla, tefsiri en iyi bilen sahabe, tabiin ve tebeu’t-tabii-
nin gériglerine muhalefet edenlerin hem delilde hem de medlulde yanlisa
dustiiklerini, bunlarin tefsirlerinin nevzuhur (muhdes), bidat (miibteda®)
ve dolayisiyla fasit oldugunu belirtir. Bircok sufi, vaiz ve fakih ise medlulde
isabetli olsalar da delilde hatalidirlar.’®

Ibn Teymiyye bu degerlendirmeleri sirasinda, sadece tefsir/tevilin degil
tevil sistemlerini gelistiren mezheplerin megruiyetini de sorgulamaktadur.
Onun terminolojisinde delilde yanliglik tefsir/teville alakaliyken medlulde
yanlighk tefsir/tevile esas tegkil eden ilkelerin ve ¢ikarimlarin yanhghgi-
n1 ifade eder. Ibn Teymiyye gerek tevil sistemlerinin gerekse bunlardan
hareketle yapilan ayet yorumlarinin mesruiyetini, bunlarin Hz. Peygam-
ber, sahabe veya tibiine dayandirilmas: gibi muhal bir sarta baglayarak
tarih yanilgisina (anakronizm) dugmiustiir. Dini gerekeelerle tevilin ve tevil
sistemlerinin 6niina kesen bu tir yaklagimlar, yukarida deginildigi tizere,
dindarlik séylemi iizerine kurulu kapali bir toplum yapis: 6n gérmekte ve
farkinda bile olmadan naslari, tevil sistemlerinin yoklugunda, 6znel ve ide-
olojik yaklagimlar karsisinda savunmasiz hale getirmektedir.

Tevilin s6zi edilen ikinci biciminde ayetlerin orijinal anlamlariyla irtibath
olarak yeni anlam iligkileri ve katmanlari olugturulmasi s6z konusudur. Mu-
fessirin dyetlerdeki kissa ve anlatilar1 caginin gercekleriyle iligkilendirmesi,
temsili anlatimlarin bireysel ve toplumsal hayattaki karsiliklarin: tespit et-
mesi, ayetleri kendi tecriibeleriyle bulusturarak ¢ikarimlar yapmasi, literal
anlamlarin 6tesine gegerek kiyas veya ¢agrigim yoluyla anlam katmanlar:
olusturmasi, meani yéntemiyle tespit edilen anlam inceliklerinin itikat, iba-
det, ahlak ve toplum gibi ¢esitli konulardaki yansimalarini ortaya koymasi,
metinsel bitinligi gozeterek tahliller yapmasi, belli bir konudaki ayetleri
topluca degerlendirerek Kur’an biitiinligiine dair ¢ikarimlarda bulunmasi ve
bunun gibi mufessirin diigtince giicti, tecribeleri, yonelimleri ve déneminin
sartlariyla irtibath yorum ve agihmlarin tamamu tevil kapsamindadir. Daha
da ¢esitlendirilebilecek biitiin bu agiklama girigimleri ilahi séziin ihtiva ettigi
anlamlara dair kesinlik ifade etmeyen ¢ikarimlardir ve ilmi yetkinlige sahip
olundugu, yontemsel olarak hesap verilebildigi ve dinin temel prensipleriyle
celismedigi strece Kur’an'in anlagilmasi ve dini diigiincenin derinlestirilmesi
konusunda imkan olarak telakki edilmelidir. Sufilerin ilk asirlardan itibaren
ayetlerin delaletleri veya cagrisimlariyla kendi tecriibelerini bir araya getire-
rek yaptiklar1 genel i¢in baglayici olma iddias: tagimayan agiklamalar da te-
vilin s6zii edilen ikinci bicimi kapsaminda degerlendirilebilir.!” Ote yandan
tasavvufun nazari bir boyut da kazanarak bir tir metafizik olarak ifadesini

106 Ibn Teymiyye, Mukaddime, s. 180-85.
107 Isari yorumlarin tevil nazariyesindeki konumunu ayrintisiyla tartismak bu
makalenin sinirlarini agmaktadir.
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buldugunu kabaca Ibnirl-Arabi (6. 638/1240) sonras: donemde, isari yorum-
lar cogu zaman tasavvuf metafiziginde ortaya konulan tevil sistemleriyle de
irtibath olarak kendini gostermistir.

Tevilin s6zt edilen iki temel bi¢imi birbirinden tamamen bagimsiz degil-
dir. Diigiince giicti ve dehanin ilimlere ve tevil sistemlerine dair kusatia
bilgiyle bulustugu érnekler itibara alinarak, iki temel tevil biciminin eg za-
manl olarak gerceklestigi bir iist tevil diizleminden bahsedilebilir. Bu diiz-
lemde miifessir, belli bir disiplinin bakig agisiyla sinirlanmaksizin, vahyin
varolugla irtibatini ¢ok yonlii olarak kurma goérevini tistlenir. Bunu ancak
diistinsel melekeleri giiclii olan, geleneksel bilgiyi ve Islam toplumunun
tarihi tecriibesini tevariis edip anlamlandirmig bulunan, ¢caginin bilgi biri-
kiminden haberdar olan ve yasadig1 diinyanin gerceklerini muhakeme ede-
bilen kimseler basarabilir. Disiplinler iistii bir bakigla ilahi s6ziin varolugla
irtibatini kurmas: yoniyle mufessir, diger dini ilim ziimrelerinin tizerinde
konumlanir. Bu diizlemde tefsir ilmi de -Kafiyecinin metaforuyla-'® diger
ilimlerin olugturdugu buinyenin géren gozii konumundadir.

Sonuc¢

Matiiridi ilk nesilden sonraki tefsir faaliyetine megruiyet kazandirmak tize-
re tefsir-tevil ayirimina bagvurarak sahabeye ait oldugunu belirttigi tefsiri
mugahede ve kesinlikle, sonrakilere ait olan tevili ise ihtimaliyetle iligkilen-
dirmigtir. Kesinlik ifade etmeyen tefsir rivayetlerine dayanan agiklamalarin
tasnifteki yerini belirlemek isteyen alimler, kesinlik-ihtimaliyet ikiligi yerine
rivayet-dirayet ikiligini 6ne cikarmiglardir. Fakat rivayet-dirayet ikiligi de cok
yonli tefsir faaliyetinin tasnifi icin uygun bir zemin tegkil etmez. Baglayia
rivayetlerin tefsir faaliyetindeki etkinliginin son derece sinirli olmas, riva-
yet ve dirayet icin kesin sinirlar belirlemenin giicligii ve ézellikle de dil-be-
lagat ilimlerinden hareketle yapilan agiklamalarin bu iki kategoriden han-
gisine alinmas: gerektigi konusundaki belirsizlikler tefsir-tevil ayiriminin
rivayet-dirayet ikiligi iizerine bina edilmesini tartigmali hale getirmektedir.
Tefsir faaliyeti i¢in yapilacak en genel ayirimin bu faaliyetin tezahiirlerine
yonelik belirgin, kusatici ve orantili bir aciklama sunmasi beklenir.

Tefsir ilminde dilsel, tarihi ve baglamsal zeminde somut verilere dayanan
actklama faaliyeti, kesin bir sonuca ulagtirmasina veya ihtimaliyeti orta-
dan kaldirmasina bakilmaksizin, tefsir olarak kategorize edilebilir. Somut
verilerden hareketle gerceklesen incelemenin dirayeti gerektirmesi de onu
tefsir olmaktan ¢ikarmayacaktir. Dil ve belagat ilimleri, rivayet ilimleri ve
Kur’an ilimlerinin sundugu somut verilere dayal olarak gerceklegen tef-
sir kategorisindeki faaliyette ayetlerin inisine sahitlik eden, baglamin bir

108 Kafiyeci, et-Teysir, s. 116.
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parcasi olan, dénemin Arapc¢asini en iyi bilen ve edebi zevke sahip olan ilk
muhataplarin dyetlere dair ¢ok yonli anlayiglarina ulagilmas: hedeflenir.
Sozt edilen ilimlerin sundugu veriler niizul dénemiyle mufessir arasindaki
mesafenin miimkiin oldugunca kapatilmasini saglamaktadir.

Ayirimdaki tevilin iki temel gerceklesme bicimi vardir. 1lki, naslar digindaki
megru bilgi kaynaklar1 da kullanilarak inga edilen tevil sistemlerinin yorum-
lama siirecinde esas alinmasidir. Tevil sistemlerinin ¢6ztimledigi meseleler
naslarin sarih delaletleriyle ¢6ziime kavusturulmadigindan, naslar bu me-
selelerle iligkili oldugu siirece, tevil sistemlerinin naslarin yorumunda esas
alinmas tabii bir durumdur. Naslarin sarih delaletleriyle belirlenmis alanla
siurh kalinmas: gerektigi yontindeki séylemler ice kapanik bir dindarlik bi-
¢iminin 6tesinde bilimsel bir bakis acis: gelistirebilmis degildir. Bu séylemler
tevil sistemlerinin yoklugunda naslar, farkinda bile olmadan, 6znel ve ide-
olojik yaklagimlar kargisinda savunmasiz birakmaktadir. Tevilin ikinci bigi-
minde, dilsel seviyede acik olan veya tefsir faaliyetiyle miimkiin oldugunca
tespit edilmis olan anlamlarin 6tesine gegilerek anlam iligkileri kurma ve
anlam katmanlari olusturma s6z konusudur. Bu konuda miifessirin diisiin-
sel kabiliyetleri, donanimy, tecriibeleri, yonelimleri ve doneminin gartlar
belirleyicidir. Bilimsel ve yontemsel agcidan hesap verebilir olmas: beklenen
miifessir, bu ikinci dizlemde yaptig: tevillerle séylenenlerden (mantuk) hare-
ketle séylenmeyenlere (mefhum) yol bulmaktadir. Tevilin sozii edilen iki te-
mel biciminin eg zamanl olarak kendini gésterdigi bir st tevil diizleminden
de bahsedilebilir. Tefsirin bir st disiplin olarak konumlandig: bu dizlemde
dehaya, nazari yetkinlige, ilimlere ve tevil sistemlerine dair kusatia bilgiye
ve zamanin ruhuna dair derin bir kavrayisa sahip olan miifessir, disiplinler
usti bir bakagla, ilahi sézle varolus arasindaki irtibat: kurmaktadir.

Bibliyografya

Abdiirrezzak es-San‘ani, et-Tefsir, ngr. Mahmid Muhammed Abduh, I-III, Beyrut: Da-
ri'l-kiitubi'l-ilmiyye, 1419/1999.

Ahfes el-Evsat, Kitabu medni’l-Kur'édn, ngr. Hidd Mahmtd Kuraa, I-II, Kahire: Mektebe-
ti'l-Hanci, 1411/1990.

Batili, Halid, et-Tefsirii'n-nebevi, I-11, Riyad: Daru kintizi {sbiliye, 1432/2011.

Begavi, Ferra, Medlimii't-tenzil, ngr. Muhammed Abdullah en-Nemr v.dgr., I-VIII, Riyad:
Daru Taybe, 1409/1989.

Boyalik, M. Taha, Abdiilkahir Ciircani’nin Sozdizimi Teorisi ve Tefsir Gelenegine Etkisi (dokto-
ra tezi), Marmara Universitesi Sosyal Bilimler Enstitiisii, Istanbul, 2014.

Boyalik, M. Taha, el-Kessdf Literattirii: Zemahgeri'nin Tefsir Klasiginin Etki Tarihi, Istanbul:
ISAM Yayinlari, 2019.

Boyalik, M. Taha, “el-Kessdf Serh-Hasiye Geleneginde Tefsir {lminin Mahiyeti Tartigma-
s1”, Nazariyat: [slam Felsefe ve Bilim Tarihi Arastirmalar: Dergisi, 4/1 (2017): 91-118.

Biiyiik, Enes, “Envari’t-Tenzil Serh-Hasiyelerinde Tefsir {lminin Mahiyeti”, Cumhuriyet
[lahiyat Dergisi, 24/3 (2020): 1039-58.



Tefsirde Kesinlik Séyleminin Elestirisi ve Tefsir-Tevil Ayirnminin Yeniden Yapilandiriimasi

Biiyiik, Enes, “el-Hiiseyin b. el-Fadl el-Beceli'nin (6. 282/896) Hayati, Tefsirciligi ve Tefsir
Tarihine Etkisi”, Diyanet Ilmi Dergi, 59/1 (2023): 57-87.

Biiyiik, Enes, “Matiridi’nin Tefsir-Te’vil Ayrimi ve Bunun Te’vilat'taki Pratik Degeri Uzeri-
ne Bir Inceleme”, Cumhuriyet flahiyat Dergisi, 23/1 (2019): 213-32.

Cevheri, Ismail b. Hammad, es-Sihah: Tacii'l-luga ve sthahu’l-Arabiyye, ngr. Ahmed Abdiil-
gaftr Attar, I-VI, Beyrut: Dart’l-ilm 1i'l-Melayin, 1407/1987.

Coskun, Muhammed, Tefsirin Ilk Caglari: Kur'an Yorumunun Hazirlik ve Olusum Dénemleri,
Istanbul: Marmara Universitesi {lahiyat Fakiiltesi Vakfi Yayinlari, 2019.

Circani, Seyyid Serif, Hasiye ale’l-Kessaf, el-Kessdf in hamisinde, I, 2-202), Bulak: el-Mat-
baatir’l-kiibra el-Emiriyye, 1318.

Caligkan, fsmail, “Tefsirde Maturidi’yi Kesfetmek: Imam Maturidi ve Te'vilatu’l-Kur’an'in
Tefsir [lmindeki Yeri”, Milel ve Nihal, 7/2 (2010).

Conkor, Burhan, “Ebi’'l-Hasan el-Amiri'nin (6. 381/992) Kur’an Yorum Metodolojisi ve
Ragib el-Isfahant'nin (6. V./XI. Yizyihn ilk ceyregi) Goriisleri Cercevesinde Degerlen-
dirilmesi”, Hitit [lahiyat Dergisi, 23/1 (2024): 47-66.

Baglaminda Omer en-Nesefi'nin Te’vil Meselesine Yaklagimi Uzerine Bir inceleme”,
Tefsir Arastirmalari Dergisi, 6/1 (2022): 341-364.

Eba Hanife, el-Fikhii'l-ebsat, es-Serhu’l-miiyesser ale’l-fihheyni’l-Ebsat ve’l-Ekber i¢inde), ngr.
Muhammed b. Abdurrahman el-Hamis, imarat: Mektebetii'l-furkan, 1419/1999.
Ferra, Yahya b. Ziyad, Medni’l-Kur'dn, nsr. Ahmed Yasuf Necati v.dgr., I-III, Kahire: Da-

rivl-kitiibi’l-Misriyye, 1955-72.

Gengil, Veysel, Tefsir Te'vil Ayrimi Baglaminda Maturidi'de Tefsirin Imkdni Meselesi (doktora
tezi), Istanbul Universitesi Sosyal Bilimler Enstitiisii, {stanbul, 2018.

Gengil, Veysel, “Matiiridi'de Tefsir Te'vil Ayrim Meselesi”, Diyanet IImi Dergi, 55/3 (2019):
805-39.

Halil b. Ahmed, Kitdbii'l-Ayn, nsr. Mehdi el-Mahzami - Ibrahim es-Samerra, I-XIII, Bey-
rut: Dari’l-hilal, ts.

Hirs, Able Cevvad, Haberii'I-Ghad ve eseriihi fi ihtilafi I-fukahd’, imarat: Mektebetii's-sahabe,
1424/2003.

ibn Ebt Hatim, Tefsiri'l-Kur'ani'l-azim, nsr. Es‘ad Muhammed et-Tayyib, I-XIII, Riyad:
Mektebetii Nizar Mustafa el-Baz, 1417/1997.

Ibn Faris, Miicmelii'l-luga, nsr. Ziheyr Abdilmuhsin Sultan, Beyrut: Miesseseti’r-risale,
1406/1986.

Ibn Manzar, Lisanii’l-Arab, 1-XV, Beyrut: Daru sadir, 1414/1994.

Ibn Teymiyye, Takiyytddin, Mukaddime fi ustli’t-tefsir, nsr. Sami b. Muhammed, Riyad:
Dari’l-muhaddis, 1444/2022.

Kafiyeci, et-Teysir fi kavad'idi ilmi’t-tefsir, ngr. Nasir b. Muhammed el-Matridi, Dimagk: Da-
rii'l-kalem, 1410/1990.

Karatas, Ali - Veysel Gengil, “Ayrimlarin Esiginde Hanefi-Matiiridi Tefsir Gelenegi: imkan1
ve Ozgﬁnlﬁgﬁ", Miitefekkir, 11/21 (2024): 55-82.

Keskin, Hasan, “Ebt Hanife'nin Bes Risalesinde Bazi Tefsir Problemlerine Yaklagimi1”, [s-
lami Arastirmalar Dergisi, 15/1-2 (2002): 221-39.

Kevasi, Tefsirii'l-Kevasi, Atf Efendi Ktp., Atif Efendi, nr. 227, 1>-597°.

151

islam
Arastirmalar
Dergisi

53 (2025)
117-154



M. Taha Boyalik

152

islam
Arastirmalan
Dergisi

53 (2025)
117-154

Kirca, Celal, “Ebtt Mansur el-Maturidi'nin Tefsir ve Te’vil Anlayis1”, Erciyes Universitesi Sos-
yal Bilimler Enstitiisti Dergisi, 3 (1989): 281-95.

Kog, Mehmet Akif, Isnad Verileri Cercevesinde Erken Dinem Tefsir Faaliyetleri: Ibn Ebi Hatim
(6. 327/939) Tefsiri Orneginde Bir Literatir Incelemesi, Ankara: Kitabiyat, 2003.

Kogkuzu, Ali Osman, Rivéyet [limlerinde Haber-i Vahitlerin Itikat ve Tesri Yonlerinden Degeri,
Ankara: Diyanet {sleri Bagkanlig: Yayinlari, 1988.

Ma‘mer b. Miisenna, Mecdzii'l-Kur'dn, ngr. Fuat Sezgin, I-1I, Kahire: Mektebetii'l-Hanci,
1374-82/1954-62.

Matiiridi, Te'vilatii'l-Kur'an, nsr. Ahmet Vanlioglu v.dgr., I-XVII, Istanbul: Mizan Yayimevi,
2005-2010.

el-Medhal ila Mevsiati’t-tefsiri'l-me’str, ngr. Musaid b. Stileyman et-Tayyar, I-XXIV, Beyrut:
Daru Ibn Hazm, 1439/2017.

Molla Fenari, Aynii’l-a‘ydn, Istanbul: Dersaadet, 1326.

Mukatil b. Stuleyman, Tefsiru Mukatil b. Siileymdn, nsr. Abdullah Mahmad $ehhite, I-V,
Beyrut: Miiessesetii't-tarihi’l-Arabi, 1423/2002.

Musannifek, Hasiye ale’l-Kessdf, Silleymaniye Ktp., Laleli, nr. 326, vr. 1*-1172

Nesefi, Necmeddin, et-Teysir fi't-tefsir, nsr. Muhammed Coskun v.dgr., I-1I, Istanbul: Tiir-
kiye Yazma Eserler Kurumu Bagkanligi, 2019-20.

Ozdes, Talip, Imam Maturidi'nin Te'vilatu Ehli’s-Sinne Adh Eserinin Tefsir Metodolojisi A¢t-
sindan Tahlil ve Tanitimi (doktora tezi), Erciyes Universitesi Sosyal Bilimler Enstitiis,
Kayseri, 1997.

Ragib el-Isfahani, Tefsiru’r-Ragib el-Isfehani, nsr. Muhammed Abdiilaziz Besytni, I-V,
Tanta: Cami‘atii Tanta Kiilliyyetii'l-adab, 1420/1999.

Razi, Kutbiiddin, Serhu miigkilati’l-Kessdf, Suleymaniye Ktp., Yeni Cami, nr. 146, vr. 1>-454°.

Sa ‘lebi, el-Kegf ve'l-beydn an tefsiri’l-Kur'an, nsr. Halid b. Avn v.dgr., I-XXX, Cidde: Da-
rit't-tefsir, 1436/2015.

Sami b. Muhammed, “Mukaddimetii't-tahkik”, Takiyyiiddin Ibn Teymiyye, Mukaddime
fi usuli’t-tefsir icinde, nsr. SAmi b. Muhammed, Riyad: Darii'l-muhaddis, 1444/2022.

Semerkandi, Aldeddin, Serhu't-Te'vildt, Stileymaniye Ktp., Carullah Efendi, nr. 229, 1>-266°.

Safii, el-Um, I-VIII, Beyrut: Darii'l-fikr, 1403/1983.

Taberi, Muhammed b. Cerir, Camiu’l-beydn an te'vili ayi’l-Kur'dn, nsr. Abdullah b. Abdiil-
mubhsin et-Tiirki, I-XXVI, Cize: Hecer li't-tibda ve'n-nesr, 1422/2001.

Teftazani, Hasiye ale’l-Kegsaf, Silleymaniye Ktp., Yusuf Aga, nr. 72, vr. 1*-476°.

Tirmizi, Siinenii’t-Tirmizi, nsr. Ahmed Muhammed $akir v.dgr., Kahire: Mustafa el-Babi
el-Halebi, 1395/1975.

Tokus, Nesibe Biisra, Fahreddin er-Razi'de Ilahi Soztin Delaleti ve Tevili (yiiksek lisans tezi),
Istanbul 29 Mayis Universitesi Sosyal Bilimler Enstitisii, 2018.

Turcan, Saliha, Rivayet Tefsiri Geleneginin Déniigiimii, Ankara: Turkiye Diyanet Vakfi Ya-
yinlari, 2021.

Yildiz, Muhammet Adem, Tefsir Tarihinde Dilsel Bulamklik Céziimlemelerinin Kronolojik ve
Mukayeseli Bir Incelemesi (yuksek lisans tezi), Istanbul 29 Mayis Universitesi Sosyal
Bilimler Enstitiisii, 2024.

Zeccac, Medni'l-Kur’dn ve i‘rabiih, nsr. Abdilcelil Abduh $ibli, I-V, Beyrut: Alemir’]-kiitiib,
1408/1988.

Zemahgerd, el-Kessaf, I-1V, Beyrut: Dari'l-kitabi’l-Arabi, 1366/1947.



Tefsirde Kesinlik Séyleminin Elestirisi ve Tefsir-Tevil Ayirnminin Yeniden Yapilandiriimasi

Extended Summary

Critique of the Discourse of Certainty in Tafsir and the Reconstruction of the
Tafsir-Tawil Distinction

In the tradition of exegesis the distinction between tafsir and tawil has been used to solve
the problem of the legitimacy of tafsir by reason (tafsir bi al-ra’y) or to classify exegetical
activity. al-Imam al-Maturidi (d. 333/944), who used this distinction to legitimize
exegetical activity after the first generation, placed the Companions’ knowledge of the
context in the category of tafsir and the later generations’ explanations in the category
of tawil and argued that the hadiths that prohibit tafsir by reason are only related to the
category of tafsir. According to the explanations in the introduction to al-Ta'wilat, in
the category of tafsir, the meaning is precisely determined by knowledge of the context
(mushahadah). Therefore, tafsir belongs to the Companions who had the opportunity to
experience the context. In the category of tawil, on the other hand, one cannot speak
for God with certainty. Thus, al-Maturidi explains the distinction between tafsir and
tawil within a framework based on the dualism of certainty and probability. However,
since the exegetical narrations about the context of the verses are not mutawatir, they
do notlead to certainty in the sense mentioned by al-Maturidi. Therefore, al-Maturidi’s
distinction based on the duality of certainty and probability does not have the power to

explain the exegetical efforts of the exegetes after the Companions.

Scholars, who explain the distinction between tafsir and tawil in a way that could classify
the exegetical activity after the Companions, associate the category of tafsir with
riwayah and the category of tawil with dirdyah. Since the narrations used to illustrate the
tafsir class do not provide certainty in the sense that al-Maturidi meant, these scholars,
consciously or unconsciously, give up the criterion of certainty. However, the rivayah-
dirdyah duality also does not constitute a suitable ground for classifying multifaceted
exegetical activity. The limited effectiveness of authoritative narrations in exegetical
activity, the difficulty of determining precise boundaries for rivayah and dirdyah, and
the uncertainty about in which of these two categories the explanations based on the
sciences of language and rhetoric should be included, make it controversial to base the
tafsir-tawil distinction on the rivdyah-dirayah duality. The most general distinction to
be made for the exegetical activity is expected to provide a clear, comprehensive, and

proportionate explanation for the manifestations of this activity.

Consequently, in the most general classification of the science of tafsir, maintaining a
conceptual framework based on the dualities of certainty-probability or rivayah-dirayah
instead of focusing on the phenomena of tafsir makes it difficult to provide a convincing
explanation for the multifaceted exegetical activity. Exegetical activity connects with
the sciences of narration, language, and rhetoric, the sciences of the Qur'an, and
the systems of interpretation established in the theoretical sciences. If the goal is to
establish a realistic distinction to explain this activity, terms like certainty, probability,
rivayah, and dirayah--derived from legitimacy debates——should not be considered
decisive. Instead, the focus should be on the exegetical phenomena observed in tafsir

works. In this article, after briefly examining the approaches of al-Maturidi and later
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scholars to the distinction between tafsir and tawil, it is argued that this distinction
does not offer an adequate framework for classifying exegetical activity unless the
dualisms of certainty-probability and rivayah-dirayah are set aside. Then, the distinction
will be reconstructed with new criteria to explain exegetical activity.

Criteria such as precise determination of meaning and reliance on narration/hearing do
not provide a clear framework for exegetical phenomena to be included in the category
of tafsir. In the science of tafsir, the activity of explanation based on the data obtained
from lexicography, grammar, rhetoric, history, and Qur’anic sciences can be categorized
as tafsir, regardless of whether it leads to a definite conclusion or eliminates probability.
The fact that the examination based on concrete data requires dirdyah does not exclude
it from being tafsir. In tafsir the aim is to attain a multifaceted understanding of
the verses as grasped by the initial audience of those who witnessed the revelation,
understood the context, possessed the most fluent Arabic of the time, and had a refined
literary taste. The data provided by these sciences helps to close the distance between

the period of revelation and the commentator as much as possible.

Criteria such as contingency and reliance on dirdyah do not provide a clear framework
for exegetical phenomena to be included in the category of tawil. In the science of
tafsir, tawil can be categorized as establishing meaning relations beyond the literal
meaning, creating layers of meaning, and interpreting verses according to tawil systems
when necessary. Tawil has two basic forms of realization. The first one is the use of
tawil systems, which are constructed by utilizing legitimate sources of knowledge as a
basis in the interpretation process. Since the issues analyzed by tawil systems are not
resolved by the clear evidence of the Qur’an and Sunnah, it is natural that tawil systems
are taken as a basis for the interpretation of verses as long as the verses are related
to these issues. The discourse that one should be limited to the area determined by
the clear evidence of the Qur’an and Sunnah has not been able to develop a scientific
perspective beyond an introverted form of religiosity. In the absence of systems of
tawil, these discourses leave the Qur’anic texts vulnerable to subjective and ideological
approaches without even realizing it. The second form of tawil involves going beyond
the meanings that are clear at the linguistic level or that have been ascertained as much
as possible through tafsir to establish meaning relations and to create layers of meaning.
In this regard, the exegete’s intellectual abilities, scientific equipment, experiences,
orientations, and the conditions of his time are decisive. The exegete, who is expected
to be scientifically and methodologically accountable, finds a way from what is said
(mantuk) to what is not said (mufhum) through the tawil he makes in this second
dimension. One can also speak of a higher level of tawil where the two basic forms of
tawil manifest themselves simultaneously. At this level, where tafsir is positioned as
a higher discipline, the exegete-—possessing genius, theoretical competence, a broad
knowledge of the sciences and tawil systems, and a profound understanding of the spirit
of the time——establishes the connection between the divine word and existence from a

transdisciplinary perspective.
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“Taglib” Sanatiyla Ikil Yapilan Kelimelerde Hadislerin Etkisi Uzerine Dilbilim-
sel Analitik Bir Calisma

Oz
»

Bu calismada “taglib” sanatiyla ikil yapilan kelimelere hadislerin etkisi ele alinacaktir.
Bu baglamda bize ulasan cihiliye kaynaklarinda gérilmeyip hadislerde goriilen on yedi
kelime incelenecektir. Ornegin ezan ve kamet icin el-ezanan kelimesi, sabah ve ikindi
namazlar icin el-berdan kelimesi, Kur’an ve ehl-i beyt i¢in es-sekelan kelimesi, Mek-
ke ve Medine i¢in el-hereman kelimesi ile Kuran-1 Kerim ve bal i¢cin eg-gifaan kelimesi
bu kelimelerden bazilaridir. Aragtirmada betimleyici ve tarihsel yaklagim benimsenmis
olup her ikil kendi baglaminda incelenmis, icerdigi anlam ve dilsel imalar agiklanmgtar.
Hadislerde taglib sanatiyla elde edilen ikiller hakkinda bagimsiz bir ¢calismanin yapil-
mamig olmasi bu konunun secilme nedenleri arasinda zikredilebilir. Aragtirma konusu
hakkinda karsilasilan en énemli zorluklardan biri, Islam 6ncesi mirasta taglib sanatiyla
olugan ikil kelimelerin varhginin tespit edilememesi ve bu olgunun hadislerle ortaya
¢tkmig olmasi meselesidir. Bu konunun aydinlatilmasinda Mu‘cemu’d-Devha et-Tarihi
Sozlugiuniin katkis: oldukea fazladir. Girig bélumiinden sonra aragtirmanin 6ztni olus-
turan kelimelerin alfabetik siraya gore listelendigi bélim bulunmaktadir. Sonug kismin-
da ise ulagilan ¢énemli bilgilere yer verilmistir.

Anahtar Kelimeler: Arap Dili, Cahiliye Dénemi, Dilbilim, Taglib Sanati, Miizekker ve
Miennes.

The Prophetic tradition and its impact on al-muthanna 'ala al-taghleeb in
Arabic morphology: A collection, study, and analysis.

Abstract

In this article I examine the impact of the Prophetic Sunnah on the dual (al-muthanna)
in cases of predominance (al-taghlib). In this research, I identify seventeen dual forms
that were introduced by the Sunnah and non-existent in the extant pre-Islamic literary
heritage. These dual forms include: al-adh'anani - the first and second calls to prayer, al-
bardani - the dawn prayer and the afternoon prayer, al-thaqalani - the Qur'an and the Ahl
al-Bayt (the Prophet’s household), al-haraman - Mecca and Medina, and al-shifa'ani - honey
and the Noble Qur'an. I employ the descriptive and historical approach, examining each
dual form in its context and explaining its meaning as well as the linguistic and rhetorical
connotations. Each of these dual forms is a new finding of this area, as there have been no
dedicated studies addressing the novelty of this phenomenon in the Sunnah. One of the
main challenges I faced was verifying the absence of these dual forms in the pre-Islamic
literary heritage and ensuring that they were introduced in the Sunnah. The Historical
Dictionary of the Qatari Language played a pivotal role in this regard.

Keywords: Arabic, The pre-Islamic era, Philology, al-muthanna ‘ala al-taghleeb,

Masculine-and-Feminine.
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The Prophetic tradition and its impact on al-muthanna ‘ala al-taghleeb in
Arabic morphology: A collection, study, and analysis.

Extended Summary

This article addresses the impact of the sunnah (prophetic tradition) on the phenomenon
of al-muthanna ‘ala al-taghleeb in Arabic morphology. The sunnah has birthed terms
of al-muthanna‘ala al-taghleeb that were absent in the extant pre-Islamic tradition. In
this study, I follow a descriptive-historical methodology, focusing on each al-muthanna
‘ala al-taghleeb in the Prophetic tradition and relating the opinions and interpretations
attributed to them.

This topic warrants attention due to the absence of a focused study on its themes. In
this study I examine seventeen cases of al-muthanna ‘ala al-taghleeb originating in the
Prophetic tradition. The case of al-muthanna ‘ala al-taghleeb is unique to the Arabic
language. Upon examining Arabic speech, one finds that it occurs in favor of the
masculine term when one of the two terms is masculine and the other feminine. For
example, Arab speakers refer to “the two moons,” meaning the sun and the moon, or
“the two parents,” meaning the father and the mother. Sometimes, one masculine term
dominates over another masculine term, such as “the two reds,” meaning gold and silk,
or “the two blacks,” meaning night and day.

Generally, the masculine term overcomes the feminine term. However, linguists
observe that there are select instances where the feminine term dominates over the
masculine one. The term al-muthanna ‘ala al-taghleeb is a linguistic term, and in tracing
its origin, we find the earliest mention, according to my research, attributed to Abdul
Qahir al-Jurjani (d. 471 AH) in his book Al-Mugtasid fi Sharh al-Izah. Al-muthanna ‘ala
al-taghleeb: as-Sama or al-Qiyas: The majority of linguists consider al-muthanna ‘ala al-
taghleeb to be Sama’i, meaning it is preserved based on what is reported about the
Arabs. Therefore, giyasi (analogous reasoning), cannot be applied to it. Thus, it is not
permissible to dualize “the ram” and “the ewe” because we say “the two rams” and so
forth. Al-Fakhr al-Din al-Razi stated, “Abu Hayyan said, ‘What was reported in it [al-
taghleeb] is preserved and not subject to analogy.” This is a clear statement from Ibn
Hayyan that al-taghleeb is strictly sama’i.

I discuss seventeen dual forms which were all non-existent in the pre-Islamic era. They
are as follows: oLIEYI (the two calls to prayer, i.e. [ ]); 03531 (“the two coolnesses”, i.e.
the Fajr and Asr prayers); ol (“the two sellers”, i.e the buyer and the seller); ONE
(“the two weighty matters”, i.e. the Quran and the household); oG PY\ (“the two hollow
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things”, i.e. the mouth and the private parts); ol =)l (“the two sanctuaries”, i.e. Mecca
and Medina); o ,v-\!l (“the two reds”, i.e. gold and silk); uL*w»\H (“the two filths”, i.e. urine
and feces); 013152 31 (“the two bright ones”, i.e. Surah Al-Bagarah and Al-Imran); o3 },AH
(“the two blacks”, i.e. the snake and scorpion, whereas in the pre-Islamic era, this term
referred to the night and the day); gl;LS.f;Jl (“the two cures”, i.e. honey and the Quran);
uLz.JaJl (“the two cookings” i.e. gypsum and clay); 0l 522l (“the two times of ‘Asr prayer”,
ie. fhe Fajr and Asr prayers); 0l 381 (“the two treasures”, i.e. gold and silver); QL;;:U\ (“the
two meats”, i.e. meat and broth); | ,Nl (“the two trees”, i.e. the sap of a certain tree and
amedicinal seed); uula:.!l (“the two droplets”, i.e. the Eastern Sea and the Western Sea).

In conclusion and having discussed seventeen examples of al-muthanna ‘ala al-taghleeb,
each is a new contribution to the study of al-muthanna ‘ala al-taghleeb. Furthermore,
in “Al-Aswadan,” the influence of the Prophetic tradition affected the meaning of the
term, although the term itself existed in the pre-Islamic period. The term was used for
“night and day” in pre-Islamic poetry but shifted to “snake and scorpion” in Islamic
usage. Similarly, “Al-‘Asran” originally referred to “night and day” but shifted to denote
the times of the Fajr and ‘Asr prayers in the Islamic period.

Keywords: Arabic, The pre-Islamic era, Philology, al-muthanna ‘ala al-taghleeb,

Masculine-and-Feminine

187

islam
Arastirmalar
Dergisi

53 (2025)
155-187






Arastirma Makalesi / Research Article

Dijitallestirme Calismalarinda El Yazmas:
Metinlerin Yapay Zeka Yardimiyla Desifre
Edilmesi

eScriptorium Programi Ornegi

RAHIME KARAYiGIT*

Oz

Son yillarda flahiyat sahasinda dijital begeri bilimlere artan ilgi, arastirmaci ve aka-
demisyenleri bu konuda toplantilar diizenlemeye yonlendirmistir. Dijital flahiyat ¢a-
ligmalari iizerine diizenlenen bir dizi toplantida aragtirmaclarin bu konuda bilgilen-
dirilip disiplinler aras1 yeni ¢alisma alanlarina yénlendirilmesi hedeflenmektedir. Bu
aragtirma notu, el yazmalarinin dijitallestirilmesi amacaiyla eScriptorium programinin
pratik kullanimini konu edinmektedir. Bu yazi, programin avantaj ve dezavantajlarini
tartigmayi, ayni zamanda taranan metinlerde kargilagilan problemlere ve bunlarin ¢6-
ziimine dair 6neriler sunmay1 hedeflemektedir. Bu ama¢ dogrultusunda aragtirmaci-
larin bu programi ne gekilde kullanmasi gerektigine dair program icerisinden érnekler
ortaya konmustur. eScriptorium her ne kadar makine 6gretimiyle yazma eserlerin diji-
tallestirilmesi amacina matuf olarak gelistirilen bir program olsa da belirli diizeylerde
manuel mudahalelere ihtiya¢ duymaktadir. Bu sebeple dijital begeri bilimler sahasinda
mithendisler ve sosyal bilimcilerin ortak ¢alisma gruplar: olusturarak mevcut program-
lar1 gelistirmesi ve yeni programlara imza atmasi gerekmektedir. Programlarin mantig:
ve yapay zekanin isleyisine vukufiyetin artmasi, muhtemel program yazilimlarinin hata
oranlarinin zamanla azalmasina vesile olacaktir. Boylece siireg icerisinde dogru veri gi-

rigleriyle nete yakin veriler elde etme ihtimali kuvvet bulacaktir.
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Deciphering Manuscript Texts with the Assistance of Artificial Intelligence in
Digitization Studies

The Case of the eScriptorium Program

Abstract

In recent years, the growing interest in digital humanities within the field of theology
has led researchers and academics to organize meetings on this subject. A series of
conferences on Digital Theological Studies aims to inform researchers and guide them
towards new interdisciplinary areas of study. Artificial intelligence models developed
especially on Arabic texts contribute to more accurate reading of manuscripts. This
article focuses on the practical use of the eScriptorium program for the digitization
of manuscripts. Its purpose is to assess the advantages and disadvantages of the
program, while also providing recommendations for solving the problems encountered
in the scanned texts. In line with this objective example from within the program are
presented to demonstrate how researchers should utilize it. Although eScriptorium is a
program developed for the digitization of manuscripts through machine learning, it still
requires manual intervention at certain levels. Therefore, it is necessary for engineers
and social scientists to form collaborative working groups within the digital humanities
field to improve existing programs and develop new ones. A deeper understanding of
the logic of these programs and the functioning of artificial intelligence will contribute
to the reduction of potential software errors over time. Consequently, the likelihood
of obtaining near-accurate data through proper data entries will be strengthened

throughout the process.

Keywords: Digital Humanities, Artificial Intelligence, Digital Theological Studies,

manuscripts.

Dijital beseri bilimlere y6nelik flahiyat sahasinda son yillarda artan yone-
lim, aragtirmacilar1 ve akademisyenleri bu konuda bilgilendirme toplan-
tilar1 diizenlemeye sevketmistir. 2024 yilinin baglarinda “Dijital flahiyat
Aragtirmalar1 1”7 egitim programinin ilki diizenlenmig;' ayni yilin 01-15
Temmuz 2024 tarihinde “Dijital Ilahiyat Arastirmalar1 2” programu ile se-
minerlere devam edilmigtir. Bu program kapsaminda yapay zeka, OCR/
HTR teknolojileri, dogal dil isleme, buytik dil modeli ve fetva mecmualar
gibi konularda dersler verilmis, iiretken yapay zekanin ilahiyat sahasin-
daki kullanimina dair seminerler diizenlenmigtir.? Bu derslerden biri de el
yazmasi ve matbu eserlerin dijitallegtirilmesine yonelik eScriptorium?

1 Program icerigi hakkinda tanitici bilgiler i¢in bk. Dogan, “Uygulamali Dijital flahiyat
Arastirmalari I Egitim Programi Tanitimi ”, s. 257-60.

2 Dijital [lahiyat Aragtirmalar1 2'nin kapsamu, yapay zekanin imkanlar1 ve sosyal bilim-
ler/ilahiyata kazandiracag: yeni yaklagimlar hususunda aragtirmacilar: bilgilendir-
mektir (ayrintil bilgi icin bk. https://www.dijitalilahiyatarastirmalari.com/about-4).

3 eScriptorium programina benzer el yazmasi ve matbu metinlerin yapay zeka
yardimiyla dijitallestirilmesi c¢aligmalarimi yuriiten Avrupa’da https://www.
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programinin arastirmacilarla uygulamali 6gretimi iizerinedir. TUBITAK
(2237-A) destekli “Dijital ﬂahiyat Aragtirmalar1 2” seminer dizisinde, Ope-
nlTI proje ekibinden Jonathan Parkers Allen tarafindan eScriptorium egiti-
mi verilmig ve katihmailarin ¢esitli metinler tizerinden uygulama yapma-
sina imkan taninmigtr.

Dr. Jonathan Parkes Allen, Roshan Farsca Aragtirmalari Enstitiisi'nde
doktora sonrasi aragtirmacisidir. Osmanli din ve kiiltiir tarihi tizerine arag-
tirmalar yuriiten Allen, dijital begeri bilimler alaninda OpenlITI (Open Is-
lamicate Text Iniative) projesinde yer almaktadir.* OpenITI° projesi kapsa-
minda eScriptorium adindaki program uizerinden Arapga, Farsca, Osmanh
Tiirkgesi ile yazilan metinlerin makine 6gretimi teknikleri uygulanarak ta-
ranip dijital ortama aktarilmas: mamkindur. Projede, el yazmasi ve mat-
bu Arapca harflerle yazili metinler, OCR (Optik Karakter Tanima) / HTR
(El Yazis1 Metin Tanima) teknolojileri kullanilarak desifre edilmektedir. Su
anda deneme stramunde olan programin, yakin zamanda aragtirmacilarin
acik erigimine sunulmas: hedeflenmektedir.

OpenlITI projesinin amaglarindan biri, Islam cografyasinda yazilmis klasik
donem metinlerinin dijitallegtirilmesidir. Arap-Fars kiiltiiriinde yazilmig
metinler, calismanin kapsamina dahil edilmigtir. Projede erken dénem me-
tinlerden XX. ytuzyil metinlerine kadar genis bir veri havuzu olusturulmusg-
tur. Baglangicta matbu ve el yazmasi metinleri kapsayan proje, daha sonra
sadece el yazmalaria yonelmistir. Ote yandan el yazmas1 metinlerin bir
kisminin icinde serh-hagiye bulunmas: sebebiyle tasnif agamasinda giiclitk
cekildigi bir gercektir. Burada amaclanan sey, aragtirmacinin biyik bir veri
setiyle kargi karsiya oldugunda tek bagina degifre etmesi gii¢c metinleri,
program yardimiyla script/karakter haline déntstiirmesini saglamaktir.

TUBITAK egitiminde bu tiir eserlerin dijitallestirilmesi icin OCR ve HTR
teknolojilerinin teorik arka plani hakkinda bilgilendirme yapilmigtir. OCR,
matbu eserleri dijitallestirme; HTR, ise el yazmas: metinleri dijitallestir-
me i¢in kullanilmaktadir. El yazmas: metinlerde farkli renk ve yaz: stille-
ri (egik, diiz yazi) bulunabilir. OCR’1n ¢aligma prensibi daha kolaydir zira
bu konuda belli bir standarda sahip matbu eserlerde transkripsiyon/desif-
re iglemi gerceklestirmektedir. El yazmas: metinlerde OCR teknolojisinin
kullanim giiglugi, yazarin metni yaziya aktarirken kisisel tercihlerinin ve
sayfay1 kullanim biciminin ¢ok 6znel olmasi sebebiyledir. Buna bagh olarak

transkribus.org/ sitesi vardir. Ancak bu program, Osmanh Tirkgesi ve farkli dillerde

metinlerde kullanilsa da heniiz Arapca dil modeline sahip degildir. Bu konudaki 191
bilgilendirmesi i¢in Elif Derin’e tesekkiir ederim. islam
4 jallen22 | School of Languages, Literatures, and Cultures (umd.edu). Arastirmalar
5 Open ITI projesi 2016 yilindan itibaren bu dijitallestirme tizerine odaklanmistir (bk. 2; r&':és)

About [openiti.org]). 189-197
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yazinin hizli ya da yavag yazilmasi, okunakligi, kelimeler arasindaki bog-
luklarin hepsibu tarama sistemlerinde hata olasiligini artiran unsurlardar.

Sekil 1: El yazmasi egik yazili, kenar notlar: olan bir metin

OpenlTI tarafindan geligtirilen eScriptorium, deneme strimtnden sonra
aragtirmacilar i¢in erigime acildiginda el yazmasi metinlerin taranmasi s6z
konusu olacaktir. Programin kullanim izni, TUBITAK destekli proje kapsa-
minda verilen ders vesilesiyle dijital ilahiyat aragtirmacilarina agilmigtir.
Program kapsaminda 6ncelikle XML, PDF, IIF, ZiP uzantili belgenin® ice
aktarilmasi (import), daha sonra sirasiyla belgenin Binarize, Segmenteta-
tion ve Transcribe iglemleri yapilir. Programin matbu ve yazma eserler i¢in
ayr1 ayr1 olmak tizere dil paketlerinin yiiklenmesi gerekmektedir. Program
hentiz deneme siiriminde oldugu i¢in bu tarz iglemler dahi yavag iglemek-
tedir. Yeni gelistirilen siirimde dosyalar, bulut veri tabaniyla yiiklenecegi
i¢in verilerin yiiklenmesinin hizlanmasi 6ngoériilmektedir. Programa dair
Youtube iizerinden yiikleme ve sonrasi islemler hakkinda bilgi edinilebilir.”

6 JPEG formundaki belgeler ise siiritklenerek programa entegre edilebilir.
https://www.youtube.com/watch?v=NOhSNC3YvD4.
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Sekil 2: Taramasi diizgiin yapilmis sayfanin ayrigtirilmasi

Sekil 2'de gorildigu tizere program, ilk agamada metni satirlar halinde
ayrigtirarak transkripsiyon iglemi yapar. Bu tarama neticesinde agagida
goriilen odaklanilmig satirlar tizerinden metnin kontrolleri yapilir, eksik-
likleri varsa giderilir.

Sekil 3: Taramasi yapilmis bir metinde programin kelime okumadaki
hata oram

oot S ual g alial ¥ o e o yil 4

By e ke b ST o LB 55 Yok Al 61 DO 50 44 O BA4T-2005

Sekil-3'te program tarafindan okunan metinde .} ifadesinin .5 seklinde ek-
sik tarandig gérilmektedir. Metnin sonundaki . ifadesinde ise ashnda
harfin noktalar: tarama diginda kalmis olmasina ragmen program kelime-
yi dogru bir sekilde okumugtur. Bu tiir aksakliklar neticesinde programda
manuel duzeltme segenegi kullanilarak ibarenin dogru bir sekilde aktarimi
yapilabilmektedir.
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Metnin dogru taramas: biitiin satirlarda dogru bir sekilde yapilmadiginda,
program Arap harfleriyle yazilan metni istenilen sekilde okuyamamakta-
dir. Sekil 4’teki resimde tarama esnasinda altina satirda eksik bir tarama
s6z konusu oldugu i¢in ¢izgi tamamlanmamigtir. Bu durumda kullanici,
o ¢izgiyi el ile miidahale ederek uzatmali ve metnin taranmasina imkan
saglamalidir. Aragtirmanin yirttiicileri baglangicta bu problemi kiigiik ve
kolay ¢ozilir bir sey olarak digiinmiiglerse de program siirecinde bu hata
kodunun diizeltilmesi olduk¢a vakit almigtir.

Sekil 4: Taramasi diizgiin yapilmamis metnin Arapca ibarenin tamami-
n1 okuyamamasi

Program, proje kapsaminda devam eden aragtirma stirecinde farkl diller-
deki metinleri de taramaya baglamigtir. Asagida 6rnegi verilen egik mar-
jine sahip metin, programin ilk kullanilmaya baglandig: dénemde tarana-
mazken gelismeye devam eden bu teknolojide programa kazandirilmigtir.

Sekil 5: Egik marjinli ve metin dis1 unsurlara sahip bir metin
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Sekil 5’teki Farsca metinde farkli yonlere bakan egik yazilarin yan sira
kuyudat bilgisi bulunmaktadir. Farkli sekillerde yazilmig bu metni okuya-
bilmesi, yapay zekdnin olumlu tarafi olarak zikredilebilir. Ancak muellif
yahut mustensih tarafindan farkli amaclarla sayfaya eklenmis metinler,
yapay zeka tarafindan metnin kendisi mi yoksa metin dig1 unsur mu oldu-
gu konusunda ayirt edilememektedir. Burada tekrar insan giicine done-
rek aragtirmacidan buna el ile mtudahale edip degistirmesi ve asil metin ile
metin dig1 unsuru ayirt etmesi beklenmektedir.

Programin geligtirilmesi gereken taraflarindan biri de metin analizi ya-
pilirken kelimelerden bir grup, el yazisinda birlegik bir sekilde yazildiysa,
metin icerisinde o kelime taratildiginda programin buna cevap vereme-
mesidir. S6z gelimi “haberunsahihun” ifadesi birlesik bir sekilde yazildiysa
program bu kelimeyi iki ayr1 kelime olarak ayristiramamaktadir. Ozellikle
nicel veri analizi i¢cin programi kullanmay: digiinen aragtirmacilarin bu
durumu dikkate almas1 gerekmektedir.

Programda dikkat edilmesi gereken unsurlardan biri de yazma eser sahibi-
nin yazi yazarken uzerini ¢izdigi, yerini degistirdigi kelimelerin, program
tarafindan taranmasi ve bu ¢izginin program tarafindan goérulmemesidir.
Sekil 6’daki yazma 6rneginde kelimenin yeri baglangicta yanhs yazilmig ar-
dindan bu hata farkedilerek tizeri ¢izilmis ve dogru yere yazilmigtir. Prog-
ramin bu durumu anlayamamasi sebebiyle, programi kullanan aragtirma-
cnin yanhghga dikkat cekmek tizere manuel olarak bu kelimeyi siisla pa-
ranteze almasi gerekir.

Sekil 6: Kelimenin sirasina yonelik dikkat
“WJ'W""‘"‘WS o

cAaf..u,pc.JUc—q,udﬂ:d-u-nk

et Bl (et B
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Yapay zekinin giinumuzde giderek gelisen durumunun ilmi sahadaki bir
yansimasi olarak degerlendirilebilecek bu programin, hentiz yapim agama-
sinda olmasi, programa dair aksakliklarin hala var oldugunu gostermekte-
dir. eScriptorium her ne kadar makine tizerinden yazma eserlerin dijitalleg-
tirilmesi yoniinde bir ¢cabaya sahip olsa da programin belirli agamalarinda
insan giiciine dayali manuel mudahalelerin olmasi, dijjital sahaya yonelik
bu ¢abalarin ¢okea gelisime ihtiya¢ duydugunu gostermektedir. Dijitalleg-
tirme ¢aligmalarinda 6zellikle yazma eserlerle ilgili siireclerde editéryal
tashih icin hal4 insan giiciine bagvurulmas: gerekmektedir. Ancak yine de
bu tiir teknolojilerin ve programlarin gelistirilmesiyle is ytiktiniin azalmas:
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ve yapilan iglerde daha hizli sonug alma, 6zellikle bilgisayar teknolojisinin
eserler arasindaki mukayeseyi insana gore daha ¢abuk yapmasi ve anali-
ze imkan vermesi mevcut programlari cazip kilmaktadir. Ayni zamanda
yazma eserlerin belirli bir standartla daha az hata payina sahip bir sekilde
okunabilmesi bu teknolojinin faydalar: arasinda zikredilmelidir. eScripto-
rium’un yazma eser Uzerine caligan aragtirmacilarin istifadesine en yakin
zamanda sunulmasi, bu alanda yapilan ¢alismalarin kalitesine katki su-
nacaktur.
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Deciphering Manuscript Texts with the Assistance of Artificial Intelligence in

Digitization Studies
The Case of the eScriptorium Program
Extended Summary

With recent developments in artificial intelligenceinterest in digitization in academic
studies hasincreased. Thanks to artificial intelligence, processes such as data analysis and
processing, automatic text transcriptions, translations, literature reviews, presentation
preparations, infographics, and simulations have become significantly easier. In Islamic
studies the contributions of artificial intelligence (Al) vary across different fields of
knowledge. For instance, in a legal ruling related to Islamic jurisprudence (figh) Al can
classify rulings from different schools of thought by scanning literature. It can compare
fatwas and organize them systematically. In hadith studies Al can generate isnad (chain
of transmission) diagrams and compile commentary on the hadith. It can also collate
information on narrators by comparing data from relevant biographical works. In the
field of tafsir (Qur’anic exegesis), Al can perform semantic and grammatical analyses
of words in the Qur’an and provide commentaries from various exegetes regarding the
context of the verses.

Another contribution of artificial intelligence to Islamic literature is the digitization
and transcription of manuscript texts. The eScriptorium program, developed as part of
the OpenlITI project, uses Handwritten Text Recognition (HTR) technology to convert

manuscript texts into digital script, making them accessible to researchers. This enables



Dijitallestirme Calismalarinda El Yazmasi Metinlerin Yapay Zeka Yardimiyla Desifre Edilmesi

the use of handwritten texts in a digital format, even if they exhibit various styles
and scripts. This article presents the practical use of the eScriptorium program, as
discussed in a seminar funded by TUBITAK. Its purpose is to assess the advantages
and disadvantages of the program, highlight the challenges encountered during text
scanning, and offer solutions to these issues. Examples from within the program are
provided to demonstrate how researchers should use it effectively.

Although eScriptorium was developed with the goal of digitizing manuscripts through
machine learning, it still requires manual intervention at certain stages. Therefore, in
the field of digital humanities, engineers and social scientists need to collaborate to
further develop existing programs and create new ones. Increasing familiarity with
the logic behind these programs and the functioning of artificial intelligence will likely
reduce error rates in software over time. As a result, more accurate data will be obtained
through proper data input, leading to greater precision in research outcomes.
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Aasim I. Padela, ed. Medicine and Sharia:
A Dialogue in Islamic Bioethics

University of Notre Dame Press, 2021.
ISBN: 978-0-268-10837-3

JIBRIL SWALLEH MAWEJJE*

Given the versatility of medicine in our contemporary times and its
continuous development to match the current scientific developments
in physics and biology, advancement in medical ethics is important.
Furthermore, the variance in different communities’ social, psychological,
and theological beliefs calls for flexibility in ethical discourses to meet
the same communities’ demands, expectations, dogmas, and beliefs.
Consequently, there are ongoing efforts to forge bioethics that match
societal dispensation dynamics. Among these are efforts to define Islamic
bioethics that are relevant to the Muslim community. In this spirit,
Medicine and Sharia: A Dialogue in Islamic Bioethics gains relevancy as an
additional effort to the ongoing discursive work of framing bioethics that
conform with Islamic Sharia. Its respected expert contributors include
Aasim Padela——who also edited the volume--Vardit Rispler-Chaim,
Fazlur Rahman Ebrahim, Hooman Keshavarzi, Bilal Rana, Yildran Giinay,
Abdullah Kholwadia, and Ebrahim Moosa, who are each professional
intellectuals in Islamic jurisprudence, medicine, and ethics.

Reading through the book, one of the most important things to note is the
thematic arrangement of the book. It consists of eight chapters and can be
further arranged into three parts for the reader’s benefit. The reader more
interested in the core judicial discourses of Islamic bioethics, especially in
their classical fashion, will find part one or chapters 1-3 most useful. Even
though the whole book tackled Islamic ethics, much of the most relevant
material is found in those first three chapters. For example, this is where
some maxims of Islamic jurisprudence, like the principle of dire necessity
in relation to the formulation of bioethics, are discussed.

*  Doktora Ogrencisi, ibn Haldun Universitesi, islami ilimler Fakiiltesi / PhD Student, Ibn Haldun
University, School of Islamic Studies. Istanbul, Turkiye.
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The second part, chapters 4-5, is more concerned with the philosophical
aspects of Islamic bioethics, elaborating on the ontological and
epistemological implications of the subject at hand. A reader who has more
interest in the concepts related to Islamic ethics from the philosophical,
ontological, epistemological, theological, and metaphysical lenses will find
this part especially useful. Under this section, the author draws especially
upon the work of Imam Ghazali concerning the classical essence of death.
He explores the concepts from classical to modern philosophy to explain
medicinal topics like the nature of death and its meaning from both
physical and spiritual perspectives.

The book’s final section, chapters 6-8, explores academic, ethical, and legal
debates on Islamic bioethics within North America’s Muslim community.
It focuses on clinicians, physicians, jurists, and the broader community,
using surveys to examine their views, challenges, and gaps in Islamic
bioethics, pointing out areas for further development.

Given the above introduction, this review will illuminate some of its
main points while making relative comments where necessary. In the
introduction, Prof. Padela defines Islamic bioethics as “a discourse that
uses the Islamic tradition to address moral questions and ethical issues
arising out of the biomedical sciences and allied health practice.” He
traces its historical development from prophetic traditions to modern
organizations, highlighting the importance of Islamic jurisprudence
and ethics in addressing biomedical issues while also acknowledging
the influence of secular bioethics. Padela notes the formation of Islamic
organizations to tackle bioethical queries through Ijtihad, applying
reasoning based on Islamic texts to contemporary health issues. He also
observes that Islamic bioethics is a relatively young field, about forty years
old, and still developing.

Given the ongoing effort to produce an encyclopedia of Islamic bioethics,
Padela’s work is a significant step in establishing a reliable source for
Islamic bioethical discourse. However, the editor’s attempt to establish
the roots of Islamic bioethics is weakened by the lack of Quranic verses
supporting the discussion. While the book emphasizes collaboration
between various stakeholders, including Muslim jurists, clinicians, and
physicians, in developing Islamic bioethical standards, it overlooks key
aspects, such as the historical debates surrounding medical treatment in
Islamic scholarship.

Also, the author’s assertion on page 10 that all Islam stems from only the
Quran and Sunnah is simplistic. It ignores the significant role of analogical
reasoning and other sources utilized by different schools of Islamic
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jurisprudence. This narrow focus undermines the complexity of Islamic
legal and ethical thought, as in significant jurisprudence works where
diverse juridical sources and methodologies contribute to the formulation
of Islamic bioethics.

In chapter one, Vardit explores the intersection of medicine and Islam,
highlighting Muslim scholars’ perspectives on bioethics, including the
similarities between Islamic and Western ethical principles. However,
the issue's crux is defining what constitutes “Islamic” ethics when the
Quran, Prophetic traditions, Islamic Law, and Fatwas are often cited as
sources. However, the Quran is not a codified legal document, and the
Prophet’s traditions vary in interpretation across different schools of
thought, making such interpretations' infallibility questionable. While the
Quran’s sacredness is universally accepted among Muslim scholars, there
is significant divergence among these on the sanctity of the Prophetic
traditions and the jurists’ Fatwas. Adherence to the interpretations
of Muslim scholars is not unquestionably mandatory; their binding
force depends on the acceptance of individual Muslims because the
interpretations, influenced by the interpreter’s intellect and beliefs, are
not inherently sacred.

The author postulates from al-Hajji that a proven scientific idea cannot
contract the Quranic teaching. Bridging the gap between medicine and
Islam has never faced an obstacle more significant than that of science
and Islam. One might as well argue that prejudice and resentment from
some Muslim groups towards Western scientific and technological
advancements hinder Muslim scholars’ acceptance and understanding of
this knowledge. The author cautions that doctors should not be blindly
trusted as they also err. He cites an example of sex preselection, which
appears to be 98% accurate. The remaining two are a manifestation of
God’s intervention. However, attributing scientific failures to God’s
intervention is problematic, as God’s influence exists in all human actions,
not just when science fails. While science may achieve high accuracy rates,
failures should be acknowledged as opportunities for improvement rather
than as evidence of divine intervention. Ultimately, historical beliefs about
divine involvement should not overshadow scientific progress.

The second chapter discusses Islamic perspectives on the permissibility
of using porcine products for medical treatment, including vaccines,
and the concept of “dire necessity” as outlined by Imam al-Ghazali (Page 204
59). It also addresses the sanction of abortion in some instances by the

isl
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religious and medical professionals. Another argument is that due to
the subjective nature of the concept, a fixed definition that applies to all
Muslims can be problematic, as it depends on the interpreter’s intellectual
capacity and perspective. The ambiguity surrounding dire necessity is
expected and accepted, as it is not incumbent upon scholars to agree
on a universal definition. Instead, the concept should be relative to the
stakeholders involved.

The third chapter delves into the development of a jurisprudential
framework for Islamic bioethics, drawing on al-Shatibi's work and insights
from clinical discourses (Page 72). The authors, Muhammed Volkan
Yildiran Stodolsky and Mohammed Amin Kholwadia explore the concept
of brain death and its significance in determining the death of a person
in both Islamic and clinical contexts. They express skepticism regarding
jurists’ tendency to accept clinicians’ assertions of brain death as the
criterion for confirming death. Rather, they emphasize the importance
of the Quran and Sunnah in shaping Islamic bioethics and defining death.

In the fourth chapter Moosa explores the essence of death, noting its
complexity from an Islamic perspective compared to a clinical view
focused on neurological criteria. While he provides insights into death’s
metaphysical aspects, he neglects to categorize different levels of death or
address the possibility of revival, which various scholars have discussed.
Despite these omissions, the chapter offers valuable information on
ongoing debates about brain death.

Chapter five explores Muslim jurists’ perspectives on mental status,
drawing on a survey by Bilal and Hooman (Page 121). The study highlights
the importance of forensic psychology in guiding jurists’ understanding of
mental states. [t analyzes how jurists categorize mental statuses, including
Majnun (insane) and Waswasa (scrupulosity), and suggests a need for
incorporating medical advancements into legal frameworks.

In chapter six Padela discusses health insurance from an Islamic
perspective, citing views from American Muslim scholars and Imams.
While some organizations, like the Islamic Medical Association, sanction
medical insurance, others, like the Fatwa Centre of America, deem it
impermissible. Some scholars make an exception for health insurance due
to so-called dire necessity. Some jurists, particularly from Saudi Arabia
regard health insurance illegal in Sharia because they view it as subject to
the same uncertainties just as other insurances. This stance sparks debate
on the relevance of foreign rulings in local contexts. Padela’s claim that
Sunni Orthodox theology negates the ontological authority of human
reason is problematic. Assuming “Sunni” refers to Muslims excluding
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Shia, many jurists and theologians have indeed affirmed the role of reason.
Even within Sunni subgroups like the Asharites and the Maturidites the
authority of reason has been recognized, albeit variably. The assertion
could partially hold true for some Salafists within the Hanbali School
of Law, who are known for putting less emphasis on human reasoning.
Despite this, most Muslim scholars, including non-extremist Salafists,
have pragmatically utilized intellect in interpreting complex Islamic
concepts. Historically, debates on the ontological authority of the intellect
in Islam have been prevalent among Muslim scholars, indicating a nuanced
understanding of reason's place in religious doctrine. Another important
aspect discussed is the prohibition of insurance in Islamic law based on
concepts like riba (usury) and gharar (uncertainty) because these notions
are ambiguous and debated. Using these concepts to rule out insurance,
especially when it serves the public interest, is problematic, especially
under schools of thought emphasizing the idea of public interest in Islam.

Chapter seven highlights a study from the National Survey of Muslim
Physicians in the U.S. It reveals that while many Muslim physicians
acknowledge their religion's influence, few actively use Islamic bioethics
resources for decision-making. Such illustrates a disconnect between
consumers and producers of Islamic bioethics (Page 194). Padela notes that
the survey’s limited scope may not fully capture this disconnect. In chapter
eight again Padela proposes a comprehensive Islamic bioethics framework
involving direct and indirect stakeholders, including clinicians, social
scientists, and scholars from diverse fields like biomedical sciences, moral
philosophy, and Islamic Law, to integrate and enhance the development
of Islamic bioethics.

Given all the above remarks and comments concerning the book at hand,
it is a great piece of work from professionals with diverse knowledge
and understanding about Islamic jurisprudence and medicine ethics. I
would argue that is a big step towards the ongoing work of compiling the
encyclopedia of Islamic medical ethics
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Misir, Suriye ve Hicaz gibi cografyalarda hitkim siiren Memlikler
(648/923/1250-1517), islam tarihinde derin izler birakmis Tiirk devlet-
lerindendir. Bahri Memliikleri (648-784/1250-1382) ve Burci Memliikleri
(784-923/1382-1517) seklinde iki déneme ayrilan Memluk tarihi gerek
siyasi ve sosyal gerekse entelektiiel acidan pek ¢ok aragtirmaya konu edi-
lebilecek miimbit bir alandir. Ne var ki bu alan, Islami ilimler tarihinin
6nemli bir kesitini olusturmasina ragmen Tiirkiye’de yakin zamana kadar
yeterince kapsamli ve biitiinliikli ¢alismalara konu olmamigtir. TDV islam
Aragtirmalar: Merkezi'nin yiirattigi Arastirmac Yetistirme Projesi (AYP)
bunyesindeki 6ncelikli caligma alanlarindan birinin Memliikler dénemi ol-
masi da bu vakianin bir neticesidir. Nitekim Memliikler devrinin, son on
yili agkin stirecte iilkemizde gittik¢e artan bir akademik ilgiyle karsilagtig:
gorilmektedir. Hadis ilmine dair yeni ¢caligmalar da Memliikler’i konu alan
Tiirkge literatiir icerisinde her gecen giin daha buyiik bir yekun tutmakta-
dir. Bu dogrultuda Nagihan Emiroglu tarafindan kaleme alinan Tiirk (Bah-
ri) Memliikler Déneminde Hadis IImi (Hicri VII-VIIIL. Asir) adls kitap, hadis
tarihindeki énemli bir kesit olarak Memliikler’in ilk asrina 1g1k tutmas:
bakimindan literattirdeki biiytik bir boglugu doldurmaktadir. 2023 yilinin
Kasim ayinda raflardaki yerini alan kitap, yazarin Prof.Dr. Muhammet
Yilmaz ve Prof.Dr. Halit Ozkan danismanhginda Cukurova Universitesi
Sosyal Bilimler Enstitiisi'nde tamamladig: doktora tezine dayanmaktadur.
Ayni zamanda TDV Islam Arastirmalar1 Merkezi'nin Arastirmaci Yetistir-
me Projesi kapsaminda tamamlanan bir tez olmas: yonuyle dikkat ¢eken
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bu calisma, tilkemizde, Halit Ozkan’in Burci Memliikleri devrine tekabiil
eden zaman dilimini inceledigi Memliiklerin Son Asrinda Hadis isimli eserin-
den sonra hadis ilminin Memlitkler dénemindeki tarihi seyrini kapsaml
sekilde ele alan ikinci kitaptur.

Son derece hareketli bir ilmi atmosferin hakim oldugu, ¢ok sayida alimin
yasadig1 ve pek ¢ok eserin yazildigi Memliik cografyasinda hadis ilminin
nasil bir gelisim seyri takip ettigini ortaya koymay: amaglayan Emirog-
lu, Bahri Memliikler dénemini sosyal tarih anlayigiyla inceleyerek hadis
tarihinin bu safhasina dair ¢ok yonlii ve somut bir tablo sunmaya ¢alig-
migtir. O, hadis ilminin s6z konusu devirde kaydettigi ilerlemeyi ve mu-
haddislerin faaliyetlerini tahlil ederken siyasi arka plani ve sosyal zemi-
ni de dikkate almigtir. Dolayisiyla kitap, hadis tarihini hangi asirda ne
tir eserlerin telif edildigine odaklanarak sunan mevcut ¢ogu ¢alismanin
aksine hadis alanindaki gelismelerin devlet, dénem, cografya ve toplum
ile olan irtibatini gozler éniine sermesi yéniiyle hususiyet kazanmigtir.
Boylece yazar gerek akademik hadis tarihi yazimina gerekse Memlik
entelektiiel tarihi alanina mithim bir katk: sunmustur. Giris ve sonug
haricinde ti¢ ana boliumden olugan kitabin giris kisminda aragtirmanin
konusu, metodu ve kaynaklarina dair bir cerceve ¢izilmistir. Birbiriyle
insicaml bélumlerin ardindan, sonu¢ kisminda ¢aligmada elde edilen
bulgular 1s181nda Bahri Memliikler déneminde hadis ilminin mahiyeti-
ne dair genel bir degerlendirme yapilmigtir. Ayrica kitapta ekler ve di-
zin kisimlarina da yer verilerek okuyucularin eserden istifade imkam
arttirilmigtir.

Eserin “Memliiklerde Hadis Egitim-Ogretimi” baghgini tasiyan birinci bé-
limuini iki kisma ayiran Emiroglu, ilk kisimda Bahri Memlukler devrinde
hadis egitiminin verildigi mekanlar: ele almistir. Memlitk cografyasinin,
onemli ilim merkezleri niteligindeki bir¢cok sehri kapsadigina ve bunlarin
her birinde hadisle alakali 6gretim faaliyetlerinin yogun sekilde surdiiril-
dugine dikkat ¢eken yazar, basta Dimagk olmak tizere Kahire ve Halep
gibi beldelerdeki hadis tahsilinin izini siirmustiir. Buna gore hadis egitim
6gretiminin gerceklestirildigi mekanlar arasinda mektepler, medreseler,
darulhadisler gibi kurumsal yapilarin yani sira toplumun her kesimine hi-
tap eden cami, mescit, hankah, ribat, zaviye, ev, bahge, tiirbe ve kiitipha-
ne gibi yerler de bulunmaktadir. S6z konusu mekanlarin her birine tahsis
ettigi alt bagliklar biinyesinde bunlarin Islam kiltir tarihi ve Memliik egi-
tim hayati icerisindeki yerine de deginen yazar, bu mekénlarda diizenlenen
hadis meclislerine, hadis dersi veren hocalara, okunan eserlere ve derslere
katilan dinleyicilere dair misaller zikretmistir. Ozellikle sema kayntlari tize-
rinden sunulan érnekler, désnemin hadis meclislerini canli bicimde resmet-
mesi bakimindan ilgi ¢ekicidir.
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Birinci bolumin ikinci kisminda hadis egitim 6gretiminin ayrilmaz bir par-
casini olugturan tahammiil ve eda yontemlerine yogunlasan yazar, Bahri
Memliikler devrindeki hadis egitiminin keyfiyetini ortaya koymaya calig-
migtir. Bukapsamda o, dénemin muhaddislerinin yaygin sekilde kullandig:
hadis tahammiil yollari, sema ve imla meclislerinin bu devirdeki durumu,
hadis derslerine ait sema kayitlar1 ve icazet metinleri, hadis derslerinde
okutulan eserler ve hadis tahsili icin ger¢eklestirilen rihleler gibi konulara
temas etmigstir. Memlik cografyasinda sema, kiraat ve icazet yontemleri-
nin sik¢a kullanildig: tespitinde bulunan yazar, hadis egitim 6gretiminin
yapildigi mekanlarda ¢ok sayida sema meclisi akdedildigini ve dénemin
meshur muhaddislerinin bu meclislerde hoca veya talebe vasfiyla yer aldi-
gin1 belirtmigtir. Yazarin, hadis meclislerine ait bazi sema ve icazet kayitla-
rin1 inceleyerek kaynaklarda pek rastlanmayan tiirden ayrintilara ulagmasi
ve bunlar: yorumlamasi, devrin ilmi atmosferini ve hadis faaliyetlerinin
mabhiyetini daha yakindan tanimay: saglamasi acisindan oldukg¢a kiymet-
lidir. Ayrica kitabin “Ek-2” kisminda dénemin hadis meclislerine dair baz:
sema kayitlarinin tablo halinde sunulmasi okuyucu i¢in gayet faydalidur.
Yazarin, hadis derslerinde genellikle hangi eserlerin okutulduguna dair
tespitleri ise hadis 6greniminde takip edilen belirli bir mufredatin bulun-
madig1 bu dénemde muhaddislerin nasil bir tedrisat stirecinden gectigini
ornekleriyle ortaya koymaktadir. Ayrica Memlik muhaddislerinin rihleyi
de ilim tahsilinin vazgecilmez bir parcasi olarak gérmesinden hareketle ya-
zar, muhaddislerin Sam, Misir ve Hicaz merkezli seyahatlerine iligkin pek
cok anekdot tizerinden dénemin ilmi hareketliligini yansitmigtir.

Eserin “Hadis Hafiz1 Olan Meshur Alimler ve Hadis Ilmi ile Tlgili Eserler”
baglikh ikinci bélumi biinyesindeki ilk kisimda Bahri Memliikler devrinin
meghur hadis hafizlari ele alinmistir. S6z konusu dénemde tek bir calisma-
da tamitilamayacak kadar ¢ok hadis hafizinin yetismis olmasi, bu noktada
bir simirlandirma yapilmasini gerektirmistir. Zira kitabin “Ek-1” kismin-
da verilen listede goruldugu tuzere dénemin hafiz muhaddislerinin sayis1
seksen dokuza ulagmaktadir. Bu sebeple yazar birtakim kriterler belirleye-
rek, hadis alaninda eser telif etmis olup medrese ve darulhadislerde gorev
alan hadis hafizlar1 arasindan eserleri bir sonraki asirda ibn Hacer tarafin-
dan okunan alimleri se¢mistir. S6z konusu vasiflar: tagiyan Minziri, Regi-
diiddin el-Attar, Eba Same el-Makdisi, Nevevi, Ibn Teymiyye, Bedreddin
Ibn Cemaa, Birzali, yasuf b. Abdurrahman el-Mizzi, Zehebi, Takiyytuddin
es-Siibki, Selahaddin el-Alai ve Ibn Rafi calismanin bu kisminda hayat
hikayelerine yer verilen hadis ulemasidir. Yazar her isme ayr1 bir alt baghk
tahsis ederek ilgili 4limin ailesi, tahsil streci, hocalari, rihleleri, okudugu
eserler, icazetleri, yer aldig1 sema kayitlari, mansiplari, 6grencileri, ilmi ir-
tibatlari, ulema ile kurdugu yakin iligkiler, hadis sahasinda temaytiz eden
yonleri ve yazdig eserler gibi hususlara deginmistir. Bu ¢ercevede verilen
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ayrintil bilgiler, Bahri Memlukler cografyasinda yetismis en meghur mu-
haddisler tzerinden dénemi tanima imkini sunmaktadur.

Pek ¢cok muhaddisin yagadig: Bahri Memliikler dénemi, hadis alaninda sa-
y1s1z eserin telif edilmesiyle 6ne ¢ikmaktadir. Dolayisiyla kitabin ikinci bo-
lami biinyesindeki bir diger kisim, hadisle ilgili eserlere ayrilmistir. Konu-
nun baginda yazar, Memliik asrinda fikri agidan bir durgunluk ve donuk-
lugun bulundugu ve kaleme alinan hadis miiellefatinin ge¢mis ¢aligmalara
dayanan gerh, hasiye ve ihtisar gibi tiirlerden ibaret oldugu minvalindeki
elestirilere deginerek bu elestirileri yersiz buldugunu belirtmistir. Yazara
gore Memlik muhaddisleri, hadis literatiirii icerisindeki pek ¢ok tiriin en
giizel 6rneklerini ortaya koymus, mevcut eserleri yeniden ele alarak daha
kullanigh ve anlagilir hale getirmis, ge¢misge ait bazi eserlerin sonraki ¢ag-
lara intikalini saglamig ve bazi turlerin ilk 6rneklerini kaleme almiglardir.
Bahri Memliikler devrine ait hadis eserlerini metin merkezli calismalar,
rical merkezli kitaplar, hadis usuliine dair kitaplar ve diger eserler olmak
uzere dort ana gruba ayiran yazar, hadis literatiranu olusturan baglica
turleri bu kategoriler altina yerlestirerek meshur 6rneklerine deginmistir.
Her ne kadar burada dénemin muhaddislerince yazilan bitiin eserlerin
kaydedilmesi hedeflenmese de pek ¢ok kaynagin incelenmesi neticesinde
saptanan miuellefatin bir dokiimiiniin yapilmasi, bu zaman diliminde ne
derece zengin bir hadis kiilliyatinin ortaya ¢iktigini géstermek bakimindan
oldukg¢a degerlidir.

Calismanin tigiincii bolimiinde, “Muhaddis Kimligi ile One Cikan Ulema-
nin Toplumdaki flmi, Siyasi ve Sosyal Konumu” baslig1 altinda muhad-
dislerin hayatlarini gekillendiren ¢ok boyutlu iligkiler irdelenmigtir. Bu
baglamda Bahri Memliikler devrinin muhaddisleri arasindaki dostluklar,
fikir ayriliklar: ve mezhep farklihigindan kaynaklanan ¢ekigmeler, hadis
alimlerinin yéneticilerle olan irtibati ve siyasi fonksiyonu, muhaddislerin
toplumsal konumlari, gecim kaynaklari ve iistlendikleri resmi gérevler gibi
konular tizerinde durulmustur. Yazar gerek klasik kaynaklar1 gerekse mo-
dern ¢aligmalari inceleyerek pek ¢ok 4limin hayatindan kesitleri 6rnek ola-
rak sunmustur. Bu baglamda sosyal tarih acisindan énemli bilgiler veren
yazar, Memliik cografyasinda yagayan hadis ulemasinin hayatinin sadece
ilimle igtigalden ibaret olmadigini; dolayisiyla onlarin sosyal cevrelerinden,
aile ve arkadaglik baglarindan, iimera ile olan iligkilerinden ve icinde ya-
sadiklar1 ¢cagin olaylarindan bagimsiz diigiintilemeyecegini vurgulamigtir.
Zira bu dénemin muhaddisleri toplumun farkl tabakalarina mensup ola-
rak ictimai hayatin ortasinda yer almig, halki yénlendirme giiciinii elinde
bulundurmus, yéneticilerle yakinlik kurarak onlar: etkilemis, resmi vazi-
feler tistlenmis, bazen siyasi meselelere miidahil olmus, yeri geldiginde
savaglara katilmig, farkli meslekler icra ederek gecimini saglamig, kendi
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aralarinda siki dostluklar kurmus, kimi zaman ise mezhep taassubu, kis-
kanclik ve mansip miicadelesi gibi sebeplerle birbiriyle husumet yagamig
kimselerdir. Bu tiir vakialar tizerinden dénemin gercekgi bir tablosunu or-
taya koyma noktasinda yazar oldukea bagarilidir. Ancak ¢ok sayida alimin
bir arada zikredildigi bu béliimde, meghur olmayan bazi isimlerin herhangi
bir niteleyici kullanilmaksizin ve vefat tarihi verilmeden anilmasi okuyucu
acisindan takibi zorlagtiran bir durumdur.

Zengin bir kaynak¢adan istifade ile hazirlanan kitapta; kapsayicilik, i¢ bii-
tanlik, bolimler arasindaki uyum, dil ve tislup hususlarinda gosterilen
ihtimam dikkat ¢ekmektedir. Calismanin hedefi dogrultusunda konuyu
bagarili bir gekilde igleyen Emiroglu, hadis ilmi acisindan Bahri Memlikler
doénemini biitin yoénleriyle ortaya koymak suretiyle temel amacina ulag-
mugtir. Bazi bilgilerin kitabin cesitli yerlerinde tekrarlandig: géze carpmak-
taysa da bunu konunun tabiatindan kaynaklanan bir durum olarak gor-
mek mimkiindiir. Metinde rastlanan az sayidaki yazim ve ifade hatas1 ise
akicilig1 bozacak boyutta degildir. Benzer tarzda ¢aligmalar yapacak hadis
aragtirmacilar1 icin emsal tegkil edecek nitelige sahip olan eser, akademik
hadis tarihi caligmalar arasindaki yerini almistir.

209

islam
Arastirmalar
Dergisi

53 (2025)
205-209



Yazarlar icin not

Islam Aragtirmalar1 Dergisi, yilda iki kez yayimlanan hakemli ve akademik bir dergidir. Dergide Islam
ilimleri ve diger ilahiyat disiplinleri basta olmak tizere Islam tarihi, medeniyeti ve miisliiman toplum-
lara dair insan ve toplum bilimleri, bilim tarihi, edebiyat ve kiltiir alanlarinda kaleme alinmas, Islam
aragtirmalarina 6zgiin katki saglayacak nitelikte makale, aragtirma notu, degerlendirme makalesi ve
kitap tanitimlarinin yam sira sempozyum degerlendirmeleri ve vefeyat yazilar1 yayimlanir.

Makalelerde daha énce bagka bir yerde yayimlanmamis veya bagka bir yere s6z verilmemis olma gart1

aranir.
Dergide hangi yazilarin yayimlanacagina hakem usuliine gore Dergi Yayin Kurulu karar verir.

Tercih edilen dil Tiirkce olmakla birlikte Arapca, Ingilizce, Almanca, Fransizca ve Fars¢a makalelere de

yer verilir.

Makaleler miimkiinse 10.000, kitap ve diger tanitimlar 1.500 kelimeyi gegmemelidir. Tiirkce makalelere
150-200 kelime arasinda Tiirkce 6z ve 750-900 kelime arasinda genis Ingilizce 6zet, ayrica makale baghg:
ve yazarla ilgili bilgileri iceren bir kapak sayfas: eklenmelidir.

Makaleler Microsoft Word programinda (Word 97 veya daha ileri bir versiyonu), en az 2.5 cm kenar
bosluklar1 birakilarak, metin kisminin tamam Times News Roman yaz tipinde, 12 punto ve 1.5 satir
aralikly, dipnotlar 10 punto ve 1.5 satir aralikli olarak yazilmahdar.

Makale teslim edilmeden énce gerekli dipnotlar, bibliyografya, tablolar vb. tamamlanmis olmalidir. Tiirkce
makalelerde uyulmas: gereken referans kurallar: icin bk. www.isad.isam.org.tr (Kilavuzlar/Makale).

Bagvurular, ekli Word dosyas1 halinde dergi@isam.org.tr e-posta adresine gonderilmek suretiyle yapilir.

Dergiye génderilen yazilar iade edilmez. Yazis1 yayimlanan makale sahiplerine derginin yayimindan
sonra bir adet dergi niishasi gonderilir.

Bu dergi ULAKBIM Ulusal Veri Tabanlari, Modern Language Association Database, Index Islamicus,
ATLA RDB ve ERIH Plus tarafindan taranmaktadar.

Information for Contributors

Islam Arastirmalar: Dergisi [Turkish Journal of Islamic Studies], which the Turkiye Diyanet Foundation
Centre for Islamic Studies (ISAM) began publishing in 1997 and has been published twice annually since
2001, is a refereed and academic journal. The journal publishes original research articles that contribute
toward Islamic thought and culture principally within the fields of Islamic studies, Islamic history, the
humanities and social sciences pertaining to Muslim societies; the journal also publishes research notes,
review articles and book reviews as well as symposium reviews and obituaries.

Articles submitted for publication may not have been previously published nor be pending publication
elsewhere.

All articles published in the journal are double-blind peer reviewed, but the Editorial Board reserves
the right to decide what articles will be published.

Articles written in Turkish as well as in Arabic, English, German, French and Persian are welcome.

Normally, the entire manuscript of an article —including tables— should not exceed 10,000 words. The
maximum size for reviews is 1,500 words. An extended English abstract of 750-900 words and a cover
letter with the title of the article and the contact information of the author should also accompany all
article submissions.

Articles should be typed in Times News Roman 12-point font with 1.5 spacing and ample margins on
all sides, and footnotes in 10-point font with 1.5 spacing.

Articles written in English/French/German should follow the Footnotes Referencing Style given at isad.
isam.org.tr (Guidelines/Research Article).

Submissions may be sent as a .doc attachment to dergi@isam.org.tr via e-mail.

Manuscripts submitted for publication may not be returned. Contributors are sent a copy of the current
issue after the publication of the article.

Articles in this journal are indexed or abstracted in ULAKBIM National Databases, Modern Language
Association Database, Index Islamicus, ATLA RDB, and ERIH Plus.



