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An Examination of the Concept of Taqiyya in the Context of Qira’at and Tafsir (With
Particular Reference to Sunni and Shi‘1 Traditions)

Takiyye Kavram: Uzerine Kiraat ve Tefsir Baglaminda Bir Inceleme (El-i Siinnet ve Sia Ozelinde)
Hasim Yilmaz* - Ahmet Dag™

Abstract: Qur'anic recitations, in addition to being an important branch of knowledge reflecting the literal
transmission of revelation, have developed in close relation to Islamic sciences such as exegesis, jurisprudence,
Arabic language, and theology. Although differences in recitation have often been considered within the scope
of literal variation, in some cases they have broadened the semantic field of the verses, paving the way for
sectarian and doctrinal debates. For this reason, the science of recitation has been considered not only a
phonetic and narrative-centered discipline, but also a scholarly field that influences the process of
understanding and interpreting the Qur'an. In particular, the different ways of recitation that emerge in verses
related to theological and doctrinal issues have influenced how different schools of thought interpret these
verses; contributing to the different approaches to issues such as divine justice, promise and threat, imamate,
and taqiyya. In this context, differences in recitation are noteworthy not only as linguistic variants but also as
interpretive elements that influence the shaping of sectarian thought. This study examines the phrase “ 1585 1Y)
3 2457 in verse 3:28 of Surah Al-Imran within the context of the relationship between recitation and sectarian
interpretation. The study first addresses the place of the word 3 & in classical recitation literature, and then
evaluates the nature of the reading as “4%” found in some narrations. Furthermore, the approaches of Sunni
and Shia commentators to the verse are examined comparatively; in particular, the way in which the concept
of “taqiyya” is related to this verse and recitation narrations is discussed. Thus, an attempt has been made to
reveal the function of differences in recitation within theological and sectarian interpretive traditions.
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Oz: Kur’an kiratleri, vahyin lafzi aktarim bigimlerini yansitan 6nemli bir ilim dali olmasmin yan sira, tefsir,
fikih, Arap dili ve kelam gibi Islami ilimlerle yakin iliski icerisinde gelismistir. Kiraat farkliliklar1 cogu zaman
lafzi gesitlilik kapsaminda degerlendirilmis olsa da, bazi durumlarda ayetlerin anlam alanini genisleterek

* Corresponding Author: Lecturer Dr., Gaziantep Islamic Science and Technology University, Faculty of Theology,
Department of Basic Islamic Sciences
Sorumlu Yazar: Ogr. Gor. Dr., Gaziantep Islam Bilim ve Teknoloji Universitesi, Ilahiyat Fakiiltesi, Temel Islam Bilimleri
Béliimii
https://orcid.org/0009-0005-2183-5677
hasem_y@hotmail.com
** Asst. Dr. Ogr. Uyesi. Igdir University, Faculty of Theology, Department of Basic Islamic Sciences
Dr. Og’r. Uyesi, Igdir Universitesi, ilahiyat Fakiiltesi, Temel Islam Bilimleri Boliimii
https://orcid.org/0000-0001-7923-2434
ahmetdag65@gmail.com

Cite as/ Atif: Yilmaz. H.& Dag, A. (2026). An examination of the concept of taqiyya in the context of qira’at and tafsir
(with particular reference to sunni and shi 7T traditions)/ Takiyye kavrami {izerine kiraat ve tefsir baglaminda bir inceleme
(el-i siinnet ve sia Ozelinde). Turkish Studies-Comparative Religious Studies, 21(3), 5457-5497. Ankara Bilim
University Publications. https://dx.doi.org/10.7827/TurkishStudies.95106

Received/Gelis: 24 June/Haziran 2026 Checked by plagiarism software

Accepted/Kabul: 20 September/Eyliil 2026 @

Published/Yayin: 25 September/Eyliil 2026



https://dx.doi.org/10.7827/TurkishStudies.95106
https://orcid.org/0000-0001-6521-119X
https://orcid.org/0000-0001-6521-119X
mailto:hasem_y@hotmail.com
https://orcid.org/0000-0001-7923-2434X
mailto:ahmetdag65@gmail.com

5458 Hagim Yilmaz - Ahmet Dag

mezhebi ve itikadi tartismalara zemin hazirlamigtir. Bu sebeple kiraat ilmi, yalnizca fonetik ve rivayet merkezli
bir disiplin olarak degil; ayn1 zamanda Kur’an’in anlagilmasi ve yorumlanmasi siirecinde etkili olan ilmi bir
alan olarak degerlendirilmistir. Ozellikle kelami ve itikadi meselelerle iliskili ayetlerde ortaya cikan kiraat
vecihleri, mezheplerin ilgili ayetleri yorumlama bigimleri {izerinde etkili olmusg; ilahl adalet, va‘d-va‘id,
imamet ve takiyye gibi konularin farkli sekillerde ele alinmasina katki saglamistir. Bu baglamda kiraat
farkliliklari, yalmzca dilsel varyantlar olarak degil, ayn1 zamanda mezhebi diisiincenin sekillenmesinde etkili
olan yorum unsurlari olarak dikkat gekmektedir. Bu ¢alisma, Al-i imran siiresi 3/28. ayette yer alan ! 5 ) Y
& a4 ifadesini kirdat ve mezhebi yorum iliskisi baglaminda incelemektedir. Calismada ‘oncelikle “RE
lafzimin klasik kirdat literatiiriindeki yeri ele alinmus, ardindan bazi rivayetlerde gegen “4&” seklindeki
okuyusun mahiyeti degerlendirilmistir. Ayrica Ehl-i Siinnet ve $ii miifessirlerin ilgili ayete yaklagimlari
kargilagtirmali olarak incelenmis; 6zellikle “takiyye” kavraminin s6z konusu ayet ve kirdat rivayetleriyle
iligkilendirilme bi¢imi {izerinde durulmustur. Boylece kiraat farkliliklarinin, kelami ve mezhebi yorum
gelenekleri icerisindeki islevi ortaya konulmaya ¢aligilmistir.

Anahtar Kelimeler: Kur’an, Kiraat, Takiyye, Sia, Ehl-i Siinnet.
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Structured Abstract:
Background

The science of Qur’anic qira’at occupies a central position within the Islamic scholarly tradition as a
discipline concerned with the preservation and transmission of the various authentic forms of Qur’anic
recitation. Throughout Islamic history, qira’at have not only served as a means of safeguarding the textual
integrity of the Qur’an but have also played a significant role in shaping exegetical, theological, linguistic, and
legal discussions.

The influence of qira’at extends beyond the boundaries of philology and recitation. In many cases,
variant readings have functioned as interpretive tools through which scholars articulated theological positions
and defended doctrinal viewpoints. Consequently, the relationship between qira’at and sectarian interpretation
represents an important area of inquiry for understanding the intellectual history of Islam. The impact of qira’at
becomes particularly visible in verses associated with theological issues such as divine justice, al-wa‘d wa’l-
wa‘1d, imamate, and taqiyya. Within these discussions, variant readings have often been employed to support
competing interpretations and to strengthen sectarian arguments.

Among such issues, the concept of taqiyya occupies a distinctive place due to its promlnence in Shi‘i
theology and its comparatively limited doctrinal role within Sunni thought. The phrase “3lE e 1685 ) in
Al ‘Tmran 3:28 has long been associated with discussions of taqiyya, and certain reports mentioning the form
“«d¥” have further intensified exegetical and theological debates surrounding the verse. This situation makes
the verse a particularly suitable case study for examining the interaction between qira’at, tafsir, and sectarian
interpretation.

Purpose of the Study

This study aims to investigate the relationship between qira’at and sectarian interpretation through an
examination of Al ‘Imran 3:28 and its connection to the concept of taqiyya. More specifically, the article seeks

to determine the status of the reading “3&” within the classical qira’at tradition and to evaluate the nature of
the reported variant “4%” found in some narrations and exegetical sources.

The study further aims to analyze how Sunni and Shi‘i exegetes interpreted the verse and to identify
the extent to which reported readings influenced their understanding of taqiyya. By doing so, the article intends
to demonstrate that qira’at are not merely textual or linguistic phenomena but also important interpretive
resources that contribute to the construction of theological and sectarian discourses.

Research Problem

The primary research problem addressed in this study concerns the role of gira’at in shaping sectarian
1nterpretat10ns of Qur’anic verses. Although the phrase “s.& A ‘33-"'3 S s generally accepted in the
canonical qira’at tradition, some reports mention the alternative form “438”, which appears to establish a more

explicit connection between the verse and the doctrine of tagiyya. This raises several important questions.

—> =

First, what is the status of the reported reading “4333” within the qira’at tradition? Second, how have
Sunni and Shi‘i exegetes utilized this reading, whether as a canonical recitation, a linguistic explanation, or an
exegetical report? Third, to what extent have qira’at and reported variants contributed to the formation of
differing theological interpretations regarding tagiyya? Finally, how does the case of Al ‘Imran 3:28 illustrate

the broader relationship between textual variation and sectarian exegesis in Islamic intellectual history?

Addressing these questions contributes to a better understanding of the interpretive function of qira’at
and their role in the development of Islamic theological thought.

Methodology

This study employs a qualitative and comparative research methodology based on the analysis of
classical qira’at and tafsir literature. The investigation begins with an examination of the canonical reading
“3&” in order to establish its status within the recognized qira’at tradition. Major qira’at sources are consulted
to determine whether the reported form “iZE” was accepted as an authentic reading or treated as a non-
canonical variant.

www.turkishstudies.net/religion
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The study subsequently analyzes reports related to the alternative form and evaluates their place within
the broader framework of Qur’anic recitation literature. In the comparative phase of the research, representative
Sunni and Shi ‘i tafsir works are examined in order to identify similarities and differences in the interpretation
of Al ‘Imran 3:28, The analysis focuses on how each tradition understood the verse, how they treated the
reported reading “4”, and how they integrated these materials into broader discussions concerning tagiyya.
Through this approach, the study seeks to reveal the interplay between qira’at, theology, and sectarian identity.

Findings

The findings indicate that the reading “3&” constitutes the accepted and authoritative form within the
canonical qira’at tradition. Classical qira’at scholars consistently recognized this readlng as part of the
transmitted recitational corpus and did not accord canonical status to the alternative form “43&”. Therefore,

—> =

from the perspective of qira’at scholarship, the latter cannot be regarded as an established canonical reading.

Nevertheless, the study reveals that the reported variant i acquired considerable interpretive
significance despite its non-canonical status. Its linguistic proximity to the concept of taqiyya facilitated the
development of theological discussions concerning the legitimacy and scope of religious concealment. As a
result, the variant became an important reference point in certain exegetical traditions.

Shi‘i exegetes, by contrast, often approached the verse within a broader doctrinal context in which
tagiyya occupied a central position. In many cases, the reported form “igE” was cited as supportive evidence
for the theological legitimacy of taqiyya. Although Shi‘i scholars did not necessarily treat this form as a
canonical qira’a, they frequently utilized it as an interpretive resource that reinforced existing doctrinal
understandings.

Conclusion

—> =

The study concludes that qira’at play a role extending far beyond the preservation and transmission
of Qur’anic recitation. They also serve as important interpretive instruments capable of influencing theological
reasoning and sectarian discourse. The example of Al ‘Imran 3:28 illustrates how a reported reading, even
when lacking canonical status, may become a significant element in the development of doctrinal
interpretations.

The findings further demonstrate that the relationship between qira’at and tafsir cannot be reduced to
purely linguistic considerations. Rather, qira’at participate in the construction of meaning and contribute to the
formation of competing theological perspectives.

Keywords: Qur’an, Qira’at, Tafsir, Taqiyya, Sunni Exegesis, Shi‘i Exegesis.
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Résumé Structuré:
Contexte

La science des qira’at coraniques occupe une place centrale au sein de la tradition savante islamique
en tant que discipline chargée de la préservation et de la transmission des différentes formes authentiques de
récitation coranique. Tout au long de I’histoire de I’islam, les qira’at ont non seulement servi a préserver
I’intégrité textuelle du Coran, mais ont également joué un rdle significatif dans 1’¢laboration des débats
exégétiques, théologiques, linguistiques et juridiques.

L’influence des qira’at s’étend au-dela des frontiéres de la philologie et de la récitation. Dans de
nombreux cas, les variantes de lecture ont servi d’outils d’interprétation grace auxquels les savants ont articulé
des positions théologiques et défendu des points de vue doctrinaux. Par conséquent, la relation entre les qira’at
et Dinterprétation sectaire constitue un domaine de recherche important pour comprendre I’histoire
intellectuelle de I’islam. L’impact des qira’at devient particulierement visible dans les versets associés a des
questions théologiques telles que la justice divine, al-wa‘d wa’l-wa‘1d, I’imamat et la taqiyya. Dans le cadre de
ces débats, les variantes de lecture ont souvent été utilisées pour étayer des interprétations concurrentes et
renforcer des arguments sectaires.

Parmi ces questions, le concept de tagiyya occupe une place particuliére en raison de son importance
dans la theologle chiite et de son role doctrinal relativement limité au sein de la pensée sunnite. L’expression
« BE g 1585 & ¥ » dans Al ‘Imran 3: 28 est depuis longtemps associée aux discussions sur la taqiyya, et
certains récits mentionnant la forme « 4& » ont encore intensifié les débats exégétiques et théologiques
autour de ce verset. Cette situation fait de ce verset un cas d’étude particuliérement approprié pour examiner
I’interaction entre les qira’at, le tafsir et I’interprétation sectaire.

Objectif de I’étude

—> =

Cette ¢tude vise a examiner la relation entre les qira’at et I’interprétation sectaire a travers I’analyse
d’Al ‘Imran 3:28 et son lien avec le concept de tagiyya. Plus précisément, cet article cherche a déterminer le

statut de la lecture « 5& » au sein de la tradition classique des qira’at et a évaluer la nature de la variante
rapportée « 4y, que I’on trouve dans certaines transmissions et sources exégétiques.

L’étude vise en outre a analyser la maniére dont les exégétes sunnites et chiites ont interprété ce verset
et a identifier dans quelle mesure les lectures rapportées ont influencé leur compréhension de la taqiyya. Ce
faisant, 1’article entend démontrer que les qira’at ne sont pas seulement des phénomeénes textuels ou
linguistiques, mais aussi d’importantes ressources interprétatives qui contribuent a la construction des discours
théologiques et sectaires.

Problématique de recherche

La principale problématique abordée dans cette étude concerne le role des qlra ‘at dans la formation
des interprétations sectaires des versets coraniques. Bien que I’expression « B N’“ 158 & ¥) » soit
généralement_acceptée dans la tradition canonique des qira’at, certains rapports mentionnent la forme
alternative « 48 », qui semble établir un lien plus explicite entre le verset et la doctrine de la tagiyya. Cela

souléve plusieurs questions importantes.

Premiérement, quel est le statut de la lecture rapportée « 4 » au sein de la tradition des qira’at ?
Deuxiémement, comment les exégétes sunnites et chiites ont-ils utilisé cette lecture, que ce soit en tant que
récitation canonique, explication linguistique ou rapport exégétique ? Troisiémement, dans quelle mesure les
qira’at et les variantes rapportées ont-elles contribué a la formation d’interprétations théologiques divergentes
concernant la tagiyya ? Enfin, en quoi le cas d’Al ‘Imran 3:28 illustre-t-il la relation plus large entre la variation
textuelle et I’exégese sectaire dans I’histoire intellectuelle islamique ?

Répondre a ces questions permet de mieux comprendre la fonction interprétative des qira’at et leur
role dans le développement de la pensée théologique islamique.

Turkish Studies — Comparative Religious Studies, 21(3)
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Méthodologie

Cette étude recourt a une méthodologie de recherche qualitative et comparative fondée sur I’analyse
des qira’at classiques et de la littérature du tafsir. L’enquéte commence par un examen de la lecture canonique
« & » afin d’établir son statut au sein de la tradition reconnue des qira’at. Les principales sources de qira’at
sont consultées afin de déterminer si la forme rapportée « 43 » était acceptée comme une lecture authentique
ou considérée comme une variante non canonique.

L’étude analyse ensuite les témoignages relatifs a cette forme alternative et évalue leur place dans le
cadre plus large de la littérature sur la récitation coranique. Au cours de la phase comparative de la recherche,
des ouvrages de tafsir sunnites et chiites représentatifs sont examinés afin d’identifier les similitudes et les
différences dans ’interprétation d’Al ‘Imran 3:28. L’analyse se concentre sur la maniére dont chaque tradition
a compris le verset, sur la fagon dont elles ont traité la lecture rapportée « 4 », et sur la maniére dont elles ont
intégré ces éléments dans des discussions plus larges concernant la taqiyya. Grace a cette approche, 1’étude
vise a mettre en lumiére I’interaction entre les qira’at, la théologie et I’identité sectaire.

Résultats

Les résultats indiquent que la lecture « 8 » constitue la forme acceptée et faisant autorité au sein de
la tradition canonique des qira’at. Les spécialistes classiques des qira’at ont systématiquement reconnu cette
lecture comme faisant partie du corpus de récitation transmis et n’ont pas accordé de statut canonique a la
forme alternative « 438 ». Par conséquent, du point de vue de la recherche sur les qira’at, cette derniére ne peut
étre considérée comme une lecture canonique établie.

Néanmoins, 1’étude révéle que la variante rapportée « 48 » a acquis une importance interprétative
considérable malgré son statut non canonique. Sa proximité linguistique avec le concept de taqiyya a facilité
le développement de discussions théologiques concernant la 1égitimité et la portée de la dissimulation
religieuse. En conséquence, cette variante est devenue un point de référence important dans certaines traditions
exégétiques.

Les exégetes chiites, en revanche, abordaient souvent ce verset dans un contexte doctrinal plus large
ol la taqiyya occupait une place centrale. Dans de nombreux cas, la forme rapportée « 48 » a été citée comme
preuve a ’appui de la légitimité théologique de la taqiyya. Bien que les savants chiites n’aient pas
nécessairement considéré cette forme comme une qird’a canonique, ils ’ont fréquemment utilisée comme
ressource interprétative venant renforcer les conceptions doctrinales existantes.

Conclusion

L’étude conclut que les qira’at jouent un réle qui va bien au-deld de la préservation et de la
transmission de la récitation coranique. Elles constituent également d’importants instruments d’interprétation
capables d’influencer le raisonnement théologique et le discours sectaire. L’exemple d’Al ‘Imran 3:28 illustre
comment une lecture rapportée, méme dépourvue de statut canonique, peut devenir un élément significatif dans
le développement des interprétations doctrinales.

Les résultats démontrent en outre que la relation entre les qira’at et le tafsir ne peut se réduire a de
simples considérations linguistiques. Au contraire, les qira’at participent a la construction du sens et
contribuent a la formation de perspectives théologiques concurrentes.

Mots-clés : Coran, Qira’at, Tafstr, Taqiyya, exégeése sunnite, exégese chiite.

Resumen Estructurado:
Antecedentes

La ciencia de las qira’at coranicas ocupa un lugar central dentro de la tradiciéon académica islamica
como disciplina dedicada a la preservacion y transmision de las diversas formas auténticas de recitacion
coranica. A lo largo de la historia del Islam, las qira’at no solo han servido como medio para salvaguardar la
integridad textual del Coran, sino que también han desempefniado un papel significativo en la configuracion de
los debates exegéticos, teologicos, lingiiisticos y juridicos.
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La influencia de las qira’at se extiende mas alla de los limites de la filologia y la recitacion. En muchos
casos, las variantes de lectura han funcionado como herramientas interpretativas a través de las cuales los
eruditos articulaban posiciones teoldgicas y defendian puntos de vista doctrinales. En consecuencia, la relacion
entre las qira’at y la interpretacion sectaria constituye un importante &mbito de investigacion para comprender
la historia intelectual del islam. El impacto de las qira’at se hace especialmente patente en versiculos
relacionados con cuestiones teoldgicas como la justicia divina, al-wa‘d wa’l-wa‘1d, el imamato y la taqiyya.
En el marco de estos debates, las lecturas variantes se han empleado a menudo para respaldar interpretaciones
contrapuestas y reforzar argumentos sectarios.

Entre estas cuestiones, el concepto de taqiyya ocupa un lugar destacado debido a su importancia en la
teologla chii y a su papel doctrinal comparativamente limitado dentro del pensamiento suni. La frase « ‘1\
BE agie 158 en Al ‘Imran 3:28 se ha asociado desde hace tiempo con los debates sobre la taqiyya, y ciertos
relatos que mencionan la forma «4&, han intensificado atin mas los debates exegéticos y teoldgicos en
torno al versiculo. Esta situacion convierte al versiculo en un caso de estudio especialmente adecuado para
examinar la interaccion entre las qira’at, el tafsir y la interpretacion sectaria.

Objetivo del estudio

El presente estudio tiene como objetivo investigar la relacion entre las qira’at y la interpretacion
sectaria mediante un analisis de Al ‘Imran 3:28 y su conexion con el concepto de tagiyya. Méas concretamente,
el articulo pretende determinar el estatus de la lectura «8E dentro de la tradicion clasica de las qira’aty evaluar
la naturaleza de la variante «d» que aparece en algunas narraciones y fuentes exegéticas.

El estudio pretende ademas analizar como interpretaron el versiculo los exégetas sunies y chiitas, ¢
identificar hasta qué punto las lecturas transmitidas influyeron en su comprension de la tagiyya. De este modo,
el articulo pretende demostrar que las qira’at no son meros fendmenos textuales o lingiiisticos, sino también
importantes recursos interpretativos que contribuyen a la construccion de discursos teolodgicos y sectarios.

Problema de investigaciéon

El principal problema de investigacion que aborda este estudio se refiere al papel de las qlra atenla
configuracion de las interpretaciones sectarias de los versiculos coranicos. Aunque la frase «pgia 1985 41 )
sy goza de aceptacion general en la tradicion canonica de las gira’at, algunos informes mencionan la forma
alternativa «4&y, que parece establecer una conexidn mas explicita entre el versiculo y la doctrina de la tagiyya.
Esto plantea varias cuestiones importantes.

En primer lugar, cuél es el estatus de la lectura transmitida «&&» dentro de la tradicion de las qira’at?
En segundo lugar, ;como han utilizado esta lectura los exégetas sunies y chiitas, ya sea como recitacion
canonica, como explicacion lingiiistica o como relato exegético? En tercer lugar, jen qué medida han
contribuido las qira’at y las variantes transmitidas a la formacion de interpretaciones teoldgicas divergentes
sobre la taqiyya? Por tiltimo, ;coémo ilustra el caso de Al ‘Imran 3:28 la relacién mas amplia entre la variacion
textual y la exégesis sectaria en la historia intelectual islamica?

Abordar estas cuestiones contribuye a una mejor comprension de la funcion interpretativa de las
qira’at y de su papel en el desarrollo del pensamiento teoldgico islamico.

Metodologia

Este estudio emplea una metodologia de investigacion cualitativa y comparativa basada en el analisis
de la literatura cldsica sobre qira’at y tafsir. La investigacion comienza con un examen de la lectura canonica
«&y con el fin de establecer su estatus dentro de la tradicion reconocida de las qira’at. Se consultan las
principales fuentes de qira’at para determinar si la forma recogida «&Ey fue aceptada como lectura auténtica
o tratada como una variante no canonica.

Posteriormente, el estudio analiza los testimonios relacionados con la forma alternativa y evalta su
lugar dentro del marco mas amplio de la literatura sobre la recitacion coranica. En la fase comparativa de la
investigacion, se examinan obras representativas de tafsir sunies y chiitas con el fin de identificar similitudes
y diferencias en la interpretacion de Al ‘Imran 3:28. El anélisis se centra en como cada tradicion entendio el
versiculo, como trataron la lectura transmitida «4i» y coémo integraron estos materiales en debates mas
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amplios sobre la taqiyya. A través de este enfoque, el estudio pretende revelar la interaccion entre las qira’at,
la teologia y la identidad sectaria.

Resultados

Los resultados indican que la lectura REF constituye la forma aceptada y autorizada dentro de la
tradicion canoénica de las qira’at. Los estudiosos clasicos de las qira’at reconocieron de forma sistematica esta
lectura como parte del corpus recitativo transmitido y no otorgaron estatus canonico a la forma alternativa
«438,_ Por lo tanto, desde la perspectiva de los estudios sobre las qira’at, esta ltima no puede considerarse una
lectura canonica establecida.

No obstante, el estudio revela que la variante documentada «4&» adquirié una importancia
interpretativa considerable a pesar de su caracter no canénico. Su proximidad lingiiistica al concepto de taqiyya
facilito el desarrollo de debates teoldgicos sobre la legitimidad y el alcance del ocultamiento religioso. Como
resultado, la variante se convirtiéo en un importante punto de referencia en ciertas tradiciones exegéticas.

Los exégetas chiitas, por el contrario, a menudo abordaban el versiculo dentro de un contexto doctrinal
mas amplio en el que la tagiyya ocupaba una posicién central. En muchos casos, la forma documentada «4i,
se citaba como prueba que respaldaba la legitimidad teoldgica de la taqiyya. Aunque los eruditos chiitas no
trataban necesariamente esta forma como una qira’a candnica, la utilizaban con frecuencia como recurso
interpretativo que reforzaba las interpretaciones doctrinales existentes.

Conclusion

El estudio concluye que las qira’at desempefian un papel que va mucho mas alla de la preservacion y
la transmision de la recitacion coranica. También sirven como importantes instrumentos interpretativos capaces
de influir en el razonamiento teoldgico y el discurso sectario. El ejemplo de Al ‘Imran 3:28 ilustra como una
lectura transmitida, incluso cuando carece de estatus canoénico, puede convertirse en un elemento significativo
en el desarrollo de interpretaciones doctrinales.

Los resultados demuestran ademas que la relacion entre las qira’at y el tafsir no puede reducirse a
consideraciones puramente lingiiisticas. Mas bien, las qira’at participan en la construccion del significado y
contribuyen a la formacion de perspectivas teologicas contrapuestas.

Palabras clave: Coran, Qira’at, Tafsir, Taqiyya, exégesis suni, exégesis chii.

A i

1N
H A

(H=2) mky: (qiraat) EN—T T8O TIRERIGR (B=2) St SRy =ms
L PRGSO - RN AR (F2L) Wik UEIRE
(H=42) SIORSERMNTE - BESIGEY - 1 BEFANEF e TR IE TEEEA -

(h=22) MR AY I T 5 S FAIRIREYENS - EIFELT  RIEEYIHIEL A
{EfERE TR > & i X T R i1 37 2 DO - it - BUASBORAREZ BHIR
F o EERAROH =2 U Sy — DB ST AU, o BRANIRSIAE S KA RS R R B -
WIFHEIE X ~ al-wa'd wa’l-wa'id, P35 HHIFIZEERD o X0 - SRET AT B R SRE T
ILHIRERE o FHFR(EBURIE A -

{E LI - WD RO S A MU RO I, X BRI T AR (R op iy 2 st fir
» IR T AR IR BAR A ATRIVECUER » (FH2A5IE) 3:28 P AR adda 1685 & ¥
KHAL SR — B 52 T SIS0 » TRt i <X — oA > t—25 gl T e
SRR S0 « K EEZE N FE LY (qira'an) | “GEY (tafr)
5 URARES 2 (R L FR RS 3 i SR BB -

www.turkishstudies.net/religion



5466 Hagim Yilmaz - Ahmet Dag

IR

ARTEETEBENS (FFRZEAIRIE) FHITTRE28TT RS B KRR T 5% > £
FE IR IR 2 [RI5R % - BRI > A3 AR R A S T ol A s Tt i
» FEUPAl L (5 SR 4 SRR P T B (A 1 A O P T -

ATEE EAED TS IR IR T F R UL 23 > FHEX AL HAIEE S K
TR B S0 A I P 2 B AR, Sl BRI - RSB AREIT AN (R CARBIE S IS 0 F
A BT R AR S B I EE AR B

WEFEEIRE

O ARUMREEETERACEE (H25) SIUOEORMRHER - RER IR 8 Y
S (E IE SRR A P BT - (B IRE T SR, TR
A 2 (AT T SRR 2 o X5 1% T LR -

B, 1E (W22) \iREgT » FridEny a8 X —ifA A fFhi A 2 H o #EiRft
IR EF ZEANTA X —BER - BREAMVACEIRE - TR - RRETEFICH 5=
R R ARV IR AR EREL T R TSR R AR AR ? B 0 (FIZRE
) 3T 28 TIHYZL I {e] o B i = EAR s SRR SEORGIEZ ARV 2R % ?

PRI [ R B T AP BEAR (52242) ifi% (qira'at) AOISTEDDAE B EAE (P22 1
EARK R PHIIER -

e

ARTER A ENE G L FE 7% » B il st (Rrinilee) R GERVIR) ST - B
FEE S REL WA, LU HAE AN (LR ) (S5 pavitly &bl EE (d22
£2) IBIESCE - BE AT A X R SN IESE R - e JEIESR A B A -

bhifE, ABFEIHT T S RIPAMRIICE G EE (B=22) WSOl Tz R
FETHAL o FERIFEAVEERIN B, - ASCER T B ARENAEIRMHIR GERR) (29F) &
fE > LRG0 (PHBZRY5UE) BEER3TIR28 TR T AVRE « S EAET « SFRN(TEAEZ
230 WUAIHEATICERAT A<, DR A X Sl A 2 B 20 (taqiyya) AOBE 23
e e MR TE - AR EEETNIRINE - ESEURE 0 Z FIEHEIER] -

RS

WHFELE BRI iiii“m”%é%ﬂﬂﬁi%ﬂ%éﬁqj%ﬁ%}ﬁ?%ﬁﬂﬁﬁﬂﬁﬁﬁé’ﬁ%ﬁ o i (H=
£2) MR BRI — A G RIS — 35y - FRRIE TR R A Qi LUE iy
o WL, M (d=42) IHIRFIRMIFERIARERE » [E& MR I HYIESHIE -

SR, ABFFER R, REZ A R B Ry - B35 TG RV
o BESUERT” (taqiyya) SESIEES BAVEETEE - B T R TREGRENSEMERTEREA e
o It ZBEAEF LT L L TEN T — N EENS R -

T, AMIREEFFAAAEE U ZHBCORE R RS TSR R iE R+
BB DAL o EFSERT - AT EAT A A 352 5 ) SR B D 2 B IEVEROTESE - R
ETIRFEFFA—ERIEENNIESN (H=28) 0% - EMI1LEFREEN —Muisk st
LASBALINA Y B -

Turkish Studies — Comparative Religious Studies, 21(3)



An Examination of the Concept of Taqiyya in the Context ... 5467

g

AWFFERF LS ik (qira’at) BERZEARIET (F22) WiENRESEK - TITAE
NEENEBTE SIS RZORIEE - (FHZARE) ZEHEI3FEFH28TIHIE 1K
—FC ER YA o BN B H AT - hafEER N B B A BT AVEEEE -

MR Rt — R0 > 4 (qira’at) 54F (tafsit) Z[RIVE AAREE(TE N AIES
FEE MK WESSTEXWEN - HER T HE R A -

FaE - (F222) - ik (Qira’at) | £20% (Tafsir) . BEHETD (Taqiyya) . #MNEJRZEE
Fo ARG ES

CrpykrypnpoBanHoe Pe3rome:
Beegenne

Hayxa o xupaarax Kopana 3aHMMaeT IEHTpaJbHOE MECTO B HCIAMCKOW HAy4YHOM TpagulMU Kak
JUCUUILIMHA, TOCBSIIEHHAST COXPAaHEHHUIO U Tepeade pa3iuyHbIX ayTeHTUYHbIX (opm uteHus Kopana. Ha
NPOTSHKEHUH BCEH MCTOPHHU HCIaMa KHpaaT HE TOJBKO CITYKHIIM CPEICTBOM O0ECHEYEHHUS TEKCTyalbHOU
nenocTHocTH KopaHa, HO M Mrpaiii 3HaYUTENbHYIO POJb B (POPMUPOBAHNH SK3E€T€THUCCKHUX, TCOIOTHUECKHX,
JUHTBUCTUYECKHUX U MPABOBBIX JUCKYCCHIL.

Brimsinue Kupaat BBIXOIUT 3a MpeAebl (GHIOJIOTHH U UYTeHHA. Bo MHOTHX Cllydasx BapHaHTBI YTCHUS
BBICTYIIAJII B KauyecTBE HHCTPYMEHTOB TOJIKOBAHHUS, C IIOMOIIbIO KOTOPHIX Yy4eHble (hopMmymmpoBamn
TEOJIOTMYECKHE MO3ULIUU U OTCTAUBAIH JOKTPHHAIIBHBIE TOUKH 3peHus. Clle1oBaTeIbHO, B3AUMOCBA3b MEKIY
KUpaaTaMl M CEKTaHTCKMM TOJKOBaHHMEM IIPEJCTABISET COOOHW Ba)KHYIO 00JAaCTh HCCIIEJAOBAHUS JUIS
MOHUMAaHHS MHTEJUICKTYalbHOM HMCTOpUU HMclIaMa. BiusHue KUpaaToB CTAaHOBUTCS OCOOEHHO 3aMETHBIM B
asTax, CBA3AHHBIX C TEOJOTMYECKHMMH BONPOCAMH, TAKUMH KaK OOXKECTBEHHas CIIPaBeIIMBOCTb, allb-Ba’[
Ba’JIb-Ba’UJ, UMaMaT M Takusd. B pamMkax 3THX TUCKYCCHM BapMaHTBl YTEHMS YacTO HCIIOJIB30BAIUCH YIS
HNOAJEPKKHA KOHKYPUPYIOIIHUX UHTEPIPETalUi U YKPEIUICHUSI CEKTAHTCKUX apIyMEHTOB.

Cpenu Takux BOIIPOCOB KOHLENIMSA TaKUM 3aHMMaeT ocoboe MecTo BBHAY €€ 3Ha4MMOCTU B
MIUUTCKOM TEOJIOTMU U CPABHUTEIBHO OTPaHUYEHHON JOKTPUHAIBHOM poiu B CyHHUTCKOM yueHuu. dpasza «¥)
B agia 168 Gl B cype «Anbp-MMpan» 3:28 n3gaBHa aCCOLUMPYETCS ¢ TUCKYCCUSIMH O TaKUE, a HEKOTOPHIE
TpeNaHus, B KOTOPHIX YIOMHHAETCS (hopMa «Adidy, eme Gomee 06OCTPHIIM SK3ETETHIECKHE H TEONOTHIECKHUE
CIIOpBI BOKPYT' 3TOTO asTa. JTa CHUTyalus JAeiaeT MaHHBIM asT OCOOCHHO IOAXOAAIINM OOBEKTOM
WCCIEJIOBAaHMS Ul M3YyYCHHS B3aUMOACHCTBUS MEXAy KupaaramMH, TaCHpOM M  CEKTAaHTCKOW
HUHTEPIIPETALUEH.

Iean uccienoBanms

Lenr maHHOTO WUCCIIEIOBAaHUS — W3YyYUTh B3aMMOCBS3b MEXIY KUpaaTaMd W CEKTaHTCKOM
UHTEpIIpeTalyeil MocpeAcTBOM aHanu3a cypsl «Aunb-Mmpan» 3:28 u e€ cBa3u ¢ KoHuenuuei takuu. B
JaCTHOCTH, B CTaTbe MPEANPUHUMAETCS MOMbBITKA ONPENECIUTh CTaTyC YTEHHS «\&y B paMKax KIacCUYeCKOn
TPajMIUMH KHPaaT ¥ OILEHNTh XapakTep yIOMHHAEMOTO BapHaHTa «As&y, BCTPEYAIOMErocss B HEKOTOPHIX

NpeAaHnAaX U 3K3CTCTUYCCKUX UCTOUYHUKAX.

Kpome Toro, uccienoBaHre HalpaBICHO HA aHAINU3 TOTO, KAK CYHHUTCKHE W IMHUUTCKUAE HK3ETETHI
WHTEPIPETHPOBAIH JTOT asT, a TAKXKE Ha BBIIBICHUE CTEIICHU, B KOTOPOH YIOMSHYTHIC BaApHAHTHI YTCHUS
MOBIIMSUIA HA WX MMOHMMAaHHWE TakWHW. TeM caMbIM B CTaThe JIEIAETCS IOIMBITKA MPOJEMOHCTPUPOBATH, YTO
KHApaaT — 3TO HE MPOCTO TEKCTOBBIC WIIM JUHTBUCTHYCCKHE SIBIICHUS, HO U Ba)XKHBIC HHTEPIPETAIIHOHHEIC
pecypchl, CHOCOOCTBYIOMIE GOPMHUPOBAHUIO TEOJIOTHUECKUX U CEKTaHTCKHUX JTUCKYPCOB.

Ipo6siema uccaer0oBaHus

OcHoBHas mpo6JiieMa MCCleI0BaHUs, pacCMaTpUBaeMas B JaHHOM paboTe, KacaeTcsl pojM KMpaaT B

dOpMHpPOBAHMHU CEKTAHTCKMX MHTEpTpeTaimii astos Kopana. XoTs dpaza «3U agia 1585 O ¥y o6menpunsra
B KaHOHHWYECKOW TPAJMIMH KUPAAT, B HEKOTOPBIX IlEpefadax YIOMHUHAETCS albTEpHATHBHAS GopMma «Aaly,
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KOTOpasl, O-BUANMOMY, YCTaHABINBAET 00Jee SBHYIO CBA3b MEKTY 3THM asiTOM M JOKTPHHON Takuu. JTO
MOJHUMAET HECKOJIBKO Ba)KHBIX BOTIPOCOB.

Bo-TIepBHIX, KAKOB CTAaTyC YOMSHYTOTO YTeHHS «A» B paMKax Tpaauiuy Kupaar? Bo-BTOpHIX, KaK
CYHHHTCKHE M IIMUTCKHAE 3K3€TeThl HCIOJb30BAIM 3TO UYTEHHE — B KadeCTBE KAHOHMYECKOTO YTCHHS,
JMHTBUCTHYIECKOTO OOBSICHEHNUS MIIH 3K3ETETHUECKOTO CBUAETENBCTBA? B-TpeThux, B KaKkoi CTeTIeHH KUpaaT
U YHNOMSHYTHIE BAapHaHTHI CIIOCOOCTBOBATH (DOPMHPOBAHUIO PA3IMYHBIX TEOJOTMYECKHUX WHTEPIIPETALUH,
Kacaromuxcsi Takun? Hakownern, kak npumep cypbl «Anb-Mmpan» 3:28 wumoctpupyer 0Oojiee IIMPOKYIO
B3aUMOCBS3b MEXIy TEKCTOBBIMH BapHallUAMH M CEKTaHTCKOM SK3ereTMKOH B MCTOPHUM HCIAMCKOM
MHTEJUIEKTYaIbHON MBICIN?

PaccMoTpeHHe 3TUX BOIPOCOB CHOCOOCTBYET JIy4lIEeMy MOHUMAaHHIO WHTEPIPETATUBHON (DyHKLIUH
KHpaaT ¥ UX POJIM B Pa3BUTUHU UCIAMCKOI TEOJIOrHUECKON MBICIIH.

MeToaoorus

B JAAaHHOM HCCJICJOBAHUH HMCIOJb3YCTCA Ka4YCCTBCHHAA U CPABHUTCIIbHAS METOA0JIOT UL, OCHOBAHHAA
Ha aHaJIn3¢ KJ'IaCCI/I‘IeCKOI/I J'II/ITepaTypBI IO KupaaTaM H Ta(bcnpy HCCJ’IGZ[OBEIHI/IC HAQYUHACTCA C U3YyYCHUA
KaHOHHYCCKOI'O YTCHUA ((°u-‘» C [ICJIbIO YCTAHOBJICHUSA €I0 CTATyCa B paMKax HpI/ISHaHHOI/I Tpaaulluu KUpaaToOB.
HpOBOZ[I/ITCﬂ aHaJIN3 OCHOBHBIX HUCTOYHUKOB 10 KMPpAaaTaM C LECJIbIO OIMPCACIINTD, ObLIa JIH YHOOMsHYyTas (1)0pMa
«4-\-‘-‘» Mpru3HaHa ayTCHTUYHBIM YTCHUCM HJIM PACCMATPHUBAIACh KaK HEKaHOHUYICCKUH BApUAHT.

Janee B MccIeIOBaHUN aHAIN3UPYIOTCS CBUAETENBCTBA, KACAIOIIUECs AIbTEPHATHBHON (hOPMBI, 1
OLICHMBAETCSl UX MECTO B OoJiee HIMPOKOM KOHTEKCTE JINTeparypsl 1o ureHuto Kopana. Ha cpaBHuTE1bHOM
aTale MCCIIeOBaHNs M3yUYaloTCsl IPEICTABUTEIbHbIE CYHHUTCKHE U IMUTCKUE paboThI 10 Ta)cupy ¢ LEIbIO
BBISIBJICHUsI CXOJICTB M Pa3IN4Uil B TOJIKOBAHUM Cypbl «Anb-MMpan» 3:28. AHanu3 cocpeJOTOYEH Ha TOM, KaK
Kayk/[as M3 TPAJMLMil TIOHHMAa 3TOT asAT, KaK OHH OTHOCHJINCH K yIIOMSHYTOMY UTEHHIO «Adihy M KaK OHH
MHTETPUPOBAIIM 3TH MaTepHajbl B OoJjiee HIMPOKUE JUCKYCCHH, Kacaromuecs Takud. C MOMOIIBIO 3TOTO
MOAXO0Ia UCCIICOBAHNE CTPEMHUTCS PACKPHITh B3aMMOJCHCTBHE MEXy KHpaaTaMH, TEOJIOTHEH U CeKTaHTCKOM
UICHTUYHOCTBHIO.

Pe3yabTaTtsl

Pe3ynbTaTsl NOKa3bIBAIOT, YTO YTEHHUE Bl TIPEACTABISET COO0I OOUICTIPUHSTYIO U ABTOPUTETHYIO
(hopMy B paMKax KaHOHHYECKOH Tpaauiny KupaaTtos. Kiaccuuecknue ydeHble-KMpaaTHCThI OCIEI0BATENHHO
NPH3HABAIIM 5TO YTCHHE MaCThIO IIEPEIAHHOTO PELUTALMOHHOTO KOPITyCa M He IPHIABali KaHOHHYECKOro
cTaTtyca albTepHAaTHBHOM (opMe «4&hy. [103TOMY C TOUKHU 3peHHs] KUPAaTHUECKON HAyKH TOCIICTHIO HElb3sl
paccMaTpUBaTh KaK yCTOSBILEECS KAHOHUUECKOE YTEHUE.

,\\

TeM He MeHee, HcclleIOBAHIE OKA3BIBAET, YTO YIIOMSHYTHIH BAPHAHT «4ih) MPHOBPEN 3HAUHTETHHOE
MHTEPIPETALNOHHOE 3HaUeHNe, HECMOTPs Ha CBOM HEKaHOHWYeCKHi ctaTyc. Ero muHrBucTHyeckas 6J1m3octh
K TIOHATHIO «TaKHA» CIOCOOCTBOBAJNA PA3BUTHIO TEOJOTMYECKHX TUCKYCCHH O JETMTUMHOCTH M IIpeesax
PENUrMO3HOIO COKpBITHA. B pe3yibraTre 3TOT BapuUaHT CTall Ba)KHBIM OPUEHTHUPOM B OIPEIEIEHHBIX
DK3€reTUYECKUX TPAAULIUAX.

IInuTCcKIe K3ETeThl, HATPOTHB, YaCTO PACCMATPUBAIIM TOT asIT B O0JIee NIMPOKOM JOKTPHHAILHOM
KOHTEKCTE, B KOTOPOM «TaKHs» 3aHAMaJIa IeHTPAIbHOE MeCTO. Bo MHOTHX CITydasx yoMsHyTas (opMa «Asiy
UTHPOBAIACh B KAYECTBE MOITBEPIKIAIOIIETO TOKA3aTeIhCTBA TEOJOTUICCKON JETUTUMHOCTH TaKUU. XOTS
IIMATCKUE YYCHBIE HE BCETAAa paccMaTpUBaIH 3Ty (GOpPMY KaKk KaHOHHYECKYIO0 KHpaaTy, OHH YacTo
WCTIONB30BaIM €€ B KadecTBE HMHTEPIPETAMOHHOTO pecypca, YKPEIUIIONIETO0  CYIIECTBYIONINE
JIOKTPUHAIbHBIE TIPEICTABJICHNSI.

3akaouenue

HccrnenoBanne NpUXOAWT K BBIBOAY, YTO KHPAaThl UTPAIOT PONb, BBIXOIANIYIO JAJEKO 33 PAMKH
coxpaHeHHs W mepenaun ureHHs Kopana. OHM Takke CIyXXaT BaXHBIMH WHCTPYMEHTAMHU TOJIKOBAHHUS,
CHOCOOHBIMH BJIMATH Ha TEOJIOTHUECKOE 0OOCHOBAaHHME M MEKKOH(ECCHOHANBHBIA TUCKypc. Ilpumep cyps
«Anp-Mpan» 3:28 mutiocTpupyer, Kak 3aMKCHpOBaHHOE YTEHHE, Aa)XKe HEe NMes KaHOHMYECKOTo CTaTyca,
MOJKET CTaTh 3HAYUMBIM 3JIEMEHTOM B Pa3BUTUU JOKTPUHAIBHBIX UHTEPIPETALUIl.
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IMoydeHHBIE pe3yabTaThl TAK)KE JEMOHCTPHPYIOT, YTO B3aUMOCBSI3b MKy KHpaaTaMH U TadCHPOM
HE MOJXKET OBITh CBEACHA K YHCTO JIMHIBHCTHYECKHM COOOpakeHMsAM. HampoTuB, KMpaaTbl y4acTBYIOT B
KOHCTPYHUPOBAHUH CMBICIIAa M CHOCOOCTBYIOT (OPMHPOBAHHIO KOHKYPHUPYIOIIMX TEOJOTHIECKUX TOYEK
3peHHS.

Karouesnie ciioBa: Kopan, kupaatsl, Tadcup, Takus, CyHHUTCKas! 9K3€T'€THKA, IIMUTCKAs IK3ETETHKA.
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P13 3R THIR & o oY BT had HINTS [AaRI do Tifd et fopar &1 gopdi| sfeep, fapzrand arf
fmfor & 4rr 39 § SR ufowudf evfemeita efYeion & Hafor & anem #vd B

Pras: HIF, fHR1ed, THIR, Tora, it ame, R same |

Yapilandirilmis Ozet:
Arka Plan

Kiraat ilmi, Kur’an’m farkli sahih okuyus bicimlerinin korunmasi ve aktarilmasiyla ilgilenen bir
disiplin olarak islam ilim geleneginde merkezi bir konuma sahiptir. Islam tarihi boyunca kiraatler, yalnizca
Kur’an’in metin biitiinliiglinii korumanin bir arac1 olmakla kalmamus; tefsir, kelam, dil ve fikih alanlarindaki
tartigmalarin sekillenmesinde de 6nemli bir rol oynamaistir.

Kiraatlerin etkisi, filoloji ve tilavet alanlarimin smirlarint agmaktadir. Farkli okuyuslar, birgok
durumda alimlerin kelami goriislerini ortaya koyduklar1 ve itikadi yaklagimlarini savunduklar1 yorum araglari
olarak islev gdrmiistiir. Bu nedenle kiraatler ile mezhebi yorum arasindaki iliski, Islam diisiince tarihinin
anlagilmasi bakimindan 6nemli bir arastirma alanini olusturmaktadir. Kiraatlerin etkisi; ilahi adalet, va‘d ve
vald, imamet ve takiyye gibi kelami meselelerle iliskili ayetlerde &zellikle belirginlesmektedir. Bu
tartigmalarda farkli okuyuslar, ¢ogu zaman birbirinden farkli yorumlari desteklemek ve mezhebi
delillendirmeleri giiglendirmek amaciyla kullanilmistir.

Bu meseleler arasinda takiyye kavrami, $if kelamindaki belirgin konumu ve Siinni diistincede nispeten
sinirh bir itikad1 isleve sahip olmasi nedeniyle ayr1 bir yer tutmaktadir. Al-i Imrén suresinin 28. ayetindeki ¥}

ia., “a
ey R

B ada V985 G ifadesi, dteden beri takiyye tartismalariyla iliskilendirilmis; “435” bigimindeki okuyusa yer
veren bazi rivayetler ise ayet etrafindaki tefsir ve kelam tartigmalarini daha da yogunlastirmistir. Bu durum,
s0z konusu ayeti kiraat, tefsir ve mezhebi yorum arasindaki etkilesimi incelemek icin 6zellikle elverisli bir
ornek haline getirmektedir.

Arastirmanin Amaci

Bu galisma, Al-i imran suresinin 28. ayetini ve bu ayetin takiyye kavramiyla baglantisin inceleyerek
kiraatler ile mezhebi yorum arasindaki iliskiyi arastirmay1 amaclamaktadir. Daha 6zel olarak makale, “8&
okuyusunun klasik kiraat gelenegindeki konumunu belirlemeyi ve bazi rivayetler ile tefsir kaynaklarinda yer
alan “438” seklindeki farkli okuyusun mahiyetini degerlendirmeyi hedeflemektedir.

Calisma ayrica Siinni ve Sil miifessirlerin ayeti nasil yorumladiklarini ¢éziimlemeyi ve nakledilen
okuyuslarin onlarin takiyye anlayislarini ne 6lgiide etkiledigini ortaya koymay: amaglamaktadir. Bylece
kiraatlerin yalnizca metinsel veya dilsel olgular olmadigini, ayn1 zamanda kelami ve mezhebi sdylemlerin
ingasina katkida bulunan 6nemli yorum kaynaklar1 niteligi tagidigini gostermeyi hedeflemektedir.

Arastirma Problemi

Bu c¢alismanin temel arastirma problemi, Kur’an ayetlerine iliskin mezhebi yorumlarin

85
a%u

sekillenmesinde kiraatlerin tistlendigi rolle ilgilidir. «“3lE ada 1 6855 &) Y17 ifadesi sahih kiraat geleneginde genel
kabul gormekle birlikte, bazi rivayetlerde ayet ile takiyye Ogretisi arasinda daha agik bir baglant1 kurdugu
goriilen “43&” bicimindeki alternatif okuyusa yer verilmektedir. Bu durum, bazi énemli sorulari giindeme
getirmektedir.

flk olarak, “43&” seklinde nakledilen okuyusun kiraat gelenegindeki konumu nedir? ikinci olarak,
Siinni ve Sil miifessirler bu okuyusu sahih bir kiraat, dilsel bir agciklama veya tefsir rivayeti olarak nasil
kullanmislardir? Ugiincii olarak, kiraatler ve nakledilen farkli okuyuslar, takiyyeye iliskin farkli kelami
yorumlarin olusumuna ne 6lgiide katkida bulunmustur? Son olarak, Al-i imran suresinin 28. ayeti rnegi, islam
diisiince tarihinde metinsel farkliliklar ile mezhebi tefsir arasindaki daha genis iligkiyi nasil ortaya
koymaktadir?

Bu sorularin ele alinmas, kiraatlerin yorumlayici islevinin ve Islam kelam diisiincesinin gelisimindeki
roliiniin daha iyi anlasilmasina katki saglamaktadir.
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Yontem

Bu calismada, klasik kiraat ve tefsir literatiiriiniin analizine dayanan nitel ve karsilastirmali bir
aragtirma yontemi benimsenmistir. incelemeye, “lE okuyusunun kabul goérmiis kiraat gelenegindeki
konumunu belirlemek amaciyla bu sahih okuyusun ele alinmastyla baslanmistir. “4&” seklinde nakledilen
bicimin sahih bir kiraat olarak kabul edilip edilmedigini veya sahih kiraatler disinda kalan bir okuyus olarak
degerlendirilip degerlendirilmedigini belirlemek icin temel kiraat kaynaklarina bagvurulmustur.

Ardindan alternatif okuyusla ilgili rivayetler analiz edilmis ve bunlarin kiraat literatiiriiniin genel
gergevesi igindeki yeri degerlendirilmistir. Arastirmanin karsilastirmali asamasinda, Al-i imréan suresinin 28.
ayetinin yorumlanmasindaki benzerlik ve farkliliklari belirlemek iizere Siinni ve $ii tefsir geleneklerini temsil
eden eserler incelenmistir. Analizde her iki gelenegin ayeti nasil anladigina, “435” seklinde nakledilen okuyusu
nasil degerlendirdigine ve bu malzemeyi takiyyeye iliskin daha genis tartismalara nasil dahil ettigine
odaklanilmistir. Bu yaklagimla kiraat, kelam ve mezhebi kimlik arasindaki etkilesimin ortaya konulmasi
amaclanmistir.

Bulgular

Bulgular, v okuyusunun sahih kiraat geleneginde kabul edilen ve muteber sayilan bi¢im oldugunu
gostermektedir. Klasik kiraat alimleri, bu okuyusu nakledilen kiraat birikiminin bir pargasi olarak kabul etmis
ve “48” seklindeki alternatif bigme sahih kiraat statiisii tanimamuslardir. Dolayistyla kiraat ilmi agisindan
ikinci bi¢imin yerlesik ve sahih bir okuyus olarak degerlendirilmesi miimkiin degildir.

Bununla birlikte ¢alisma, “43&” seklinde nakledilen farkli okuyusun sahih kiraatler arasinda yer
almamasina ragmen yorum bakimindan kayda deger bir 6nem kazandigini ortaya koymaktadir. Bu okuyusun
takiyye kavramiyla dilsel yakinligi, dini inancin gizlenmesinin mesruiyeti ve kapsamina iliskin kelami
tartigmalarin gelismesini kolaylastirmistir. Boylece soz konusu okuyus, bazi tefsir geleneklerinde 6nemli bir
basvuru noktas1 haline gelmistir.

Sif miifessirler ise ayeti cogu zaman takiyyenin merkezi bir konuma sahip oldugu daha genis bir itikadi
baglamda ele almislardir. Birgok durumda “43” seklinde nakledilen okuyus, takiyyenin itikadi mesruiyetini
destekleyen bir delil olarak zikredilmistir. Sii alimler bu big¢imi her durumda sahih bir kiraat olarak
degerlendirmemis olsalar da mevcut itikadl anlayiglart pekistiren bir yorum kaynagi olarak siklikla
kullanmiglardir.

Sonuc¢

Calisma, kiraatlerin Kur’an tilavetinin korunmasi ve aktarilmasmin ¢ok Otesine uzanan bir rol
iistlendigi sonucuna ulagmaktadir. Kiraatler ayni zamanda kelami akil yiiriitmeyi ve mezhebi sdylemi
etkileyebilen 6nemli yorum araglari olarak islev gérmektedir. Al-i imran suresinin 28. ayeti 6rnegi, nakledilen
bir okuyusun sahih kiraat statiisiine sahip olmasa bile itikadl yorumlarin gelisiminde nasil énemli bir unsur
haline gelebildigini gostermektedir.

Bulgular ayrica kiraatler ile tefsir arasindaki iliskinin yalnizca dilsel degerlendirmelere
indirgenemeyecegini ortaya koymaktadir. Kiraatler, anlamin ingasina katilmakta ve birbiriyle rekabet eden
kelami yaklagimlarin olusumuna katkida bulunmaktadir.

Anahtar Kelimeler: Kur’an, kiraat, tefsir, takiyye, Stinni tefsir, Sii tefsir.
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Introduction

The process of the revelation of the Holy Quran and its transmission through different
dialectal possibilities paved the way for the formation of the science of recitation (qgira'at) in the
Islamic scholarly tradition. In classical literature, recitations were considered not only as phonetic
differences but also as variants affecting the semantic field at the level of wording, morphology, and
syntax.(Oflaz, 2018, p. 11) Indeed, Ibn Mujahid (d. 324/936), while systematically classifying the
recitations, emphasized that they were based on a tradition of transmission based on narration; thus,
he revealed that the recitations were based on transmission rather than individual preferences and
were shaped within a scholarly chain of transmission. Ibn al-Jazari (d. 833/1429) established the
scholarly basis for the legitimacy of recitations by defining three fundamental conditions for a valid
recitation (it must be transmitted from the Prophet Muhammad with a sound chain of narration, it
must conform to the official Mushaf (Quranic text), and it must conform to the Arabic language,
even if only in one aspect). This framework demonstrates that recitations are not merely differences
in pronunciation but also have a structure that can permeate the realm of meaning and rulings.
Therefore, the relationship between recitation, exegesis, and theology has a holistic foundation in
terms of understanding the Quran and forming rulings.

Early commentary literature shows that developed commentators mentioned the various
readings (qira'at), included them among themselves, and sometimes freely used these reading
differences in deriving rulings. Tabari (d. 310/923), in his commentary, detailed different readings,
made choices with linguistic and numerical abundance, and evaluated the meaning of these choices
with the highest score. This approach shows that the relationship between reading and commentary
was conducted as a hidden hermeneutical activity in the early period. Commentators such as Razi (d.
606/1210) and Qurtubi (d. 671/1273), on the other hand, revealed the semantically ambiguous
reading differences more clearly through their linguistic-centered analyses.

The issue of the impact of differences in recitation on theological conclusions is particularly
evident in the context of verses concerning belief. A slight change in wording can narrow or broaden
the scope of a ruling, and even pave the way for sectarian differences. In this context, the "wording-
meaning-ruling" relationship holds a central position in understanding the theological value of
different recitations. The phrase "3\ 2 1585 5 YI" in verse 3:28 of Surah Al-Imran has given rise to
different interpretations, both in terms of recitation and in terms of belief and politics. After quoting
these recitations, Tabari discusses the differences in meaning; It provides assessments regarding from
which stage the ruling becomes valid. This example shows that differences in recitation can directly
affect matters of faith. It is known that differences in recitation in some verses concerning taqiyya
(dissimulation) lead to differences in interpretation. Similarly, differences in verb structure or
grammatical inflection in some verses can be decisive in sectarian assessments regarding the scope
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of the ruling. These examples reveal that differences in recitation are not merely differences in
pronunciation; they carry a layer of meaning that can produce normative consequences.

The influence of sectarian affiliation on exegetical and theological interpretations in the
history of Islamic thought is a subject of extensive literature. However, the role of differences in
recitation (qira'at) in the construction of sectarian rulings, especially in the context of "tagiyya," a
matter of belief, has not been sufficiently examined in an independent and systematic manner. While
the Sunni and Shia traditions share a common ground in general regarding the authenticity, evidential
value, and binding nature of recitations, they have exhibited some different orientations in their
interpretive practices. In the Sunni tradition, the general approach has been to accept all mutawatir
recitations as authoritative and usable in deriving rulings. In the Shia tradition, the issue of recitation
has been addressed in connection with the doctrine of imamate and the conception of narration; in
some periods, a cautious approach has been taken towards differences in recitation, while in other
periods, a tendency to accept existing recitations has emerged. This different epistemological
background also influences the interpretation of verses related to faith.

The fundamental problem of this study is to determine the extent to which differences in
recitation (qira'at) influence the formation of rulings on taqiyya (dissimulation within Islamic schools
of thought). The study seeks to answer the question of whether these recitation variants remain
merely linguistic differences or whether they assume a functional role within Islamic hermeneutics,
transforming into normative conclusions. In this context, the main hypothesis of the research is that
certain recitation differences, particularly those found in theological verses, have become apparent
as a basis for the divergence of thought within Islamic schools of thought.

The issue of recitation (qira'at) occupies an important place in the Shi'ite tafsir tradition. Tusi
(d. 460/1067), in his tafsir, al-Tibyan, mentioned the differences in recitation and evaluated their
impact on meaning. Tusi's approach points not to a stance that completely rejects recitations, but
rather to a methodology that evaluates them within the framework of narration and meaning. In a
later period, Tabatabai (d. 1981), in al-Mizan, addressed the differences in recitation within the
context of tafsir; however, he adopted an approach that prioritized the apparent meaning of the text
in deriving rulings. This shows that the issue of recitation in the Shi'ite tradition has taken on different
nuances throughout its historical development.

Methodologically, this study is based on a qualitative and comparative analysis. First, the
evidential value of different readings (qira'at) and the approaches of different schools of thought
(madhhabs) will be examined within a theoretical framework; then, the differences in readings in
selected verses concerning "tagiyya" will be identified and comparatively analyzed through classical
tafsir and kalam literature. The interpretations of Sunni commentators such as Tabari, Razi, Qurtubi,
and Abu Hayyan, and Shi'ite commentators such as Tusi, Tabarsi, Balaghi, and Tabatabai will be
evaluated comparatively; and how the choice of wording affects the outcome of the ruling will be
analyzed. Thus, the relationship between reading and kalam will be demonstrated through concrete
examples.

To ensure a comprehensive and sound understanding of the subject, the relationship between
recitation (qira'at) and theology (kalam) will be examined first. Following this theoretical foundation,
the main body of the study, "An Examination of the Concept of Taqiyya in the Context of Recitation
and Exegesis (Specifically in Sunni and Shia Studies)," will be addressed.

1. The Epistemological Dimension of the Concept of Taqiyya

The concept of taqiyya, in the dictionary, comes from the word "vky," meaning "to protect
oneself, to “avoid”(Ibn Manzfr, ts, s. “vky”, md.). The word "taqiyya" is derived from the root word
"vikaye." In terminology, taqiyya is generally used to mean protecting one another from harm and
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danger. Many definitions have been given for the concept. Ibn Manzur stated that the readings G
and “4%” carry the same meaning.(Ibn Manzir, ts, p. 15/401) Ibn Faris defined tagiyya as follows:
"The root of the word tagiyya is to protect and preserve something."(ibn Faris, 1979, p. 6/131-133).
Ibn al-Qayyim defined taqiyya as follows: "Taqiyya is when a person says something he would not
normally say in order to prevent harm that he fears will befall him.(el-Halife, 1987, p. 9)

Serakhsi defines it as follows: "Taqiyya is the act of protecting oneself and outwardly
proclaiming something one does not truly believe, even if there is a possibility of harm”.(Serahsi,
1409, p. 24/45)

Hafiz Ibn Hajar defines taqiyya as follows: "Tagiyya is the act of a person refraining from
revealing the beliefs and thoughts she harbors within herself”.(Ibn Hacer, 2000, p. 12/314)

One of the most significant definitions of faqiyya proposed by the scholars of Imamit Shi‘ism
belongs to Shaykh al-Mufid. He defines tagiyya as follows: “Tagiyya is the concealment of the truth,
the withholding of one’s beliefs, and outwardly conforming to opponents in order to protect oneself
from those who may cause harm in matters pertaining to either worldly affairs or religion.”.(el-Halife,
1987, p. 11)

According to al-Mufid, taqiyya is defined as concealing one’s belief out of fear of harm that
may arise from opponents. In this context, the term opponents generally refers, in his usage, to the
Ahl al-Sunna. Thus, taqiyya denotes outwardly professing adherence to a sect that the Ahl al-Sunna
regard as false, while concealing the sect that the Rafidis consider to be the true one.(el-Kafari, 1994;
el-Mu‘tik, 1990, p. 805)

As mentioned in the introduction to this study, although the term "taqiyya" does not appear
directly in the Quran, it has been associated with the "3&" recitation in Surah Al-Imran and has been
considered a permission that can be resorted to, especially in cases of necessity. The Quran considers
those who are forced to disbelieve under duress but whose hearts are firm in faith to be excused in
Surah An-Nahl 16/106: "And whoever disbelieves in Allah after having believed, except one who is
compelled to disbelieve while his heart is full of faith, then upon them is the wrath of Allah, and for
them is a great punishment”.(Karaman et al., 2012, p. 3/443) And the example of a believer who
concealed his faith is given in Al-Mu'min 40:28: “A believer from the family of Pharaoh, who
concealed his faith, said: “Will you kill the man because he says, “My Lord is Allah”? While he has
brought you verses from your Lord...”(Karaman et al., 2012, p. 4/653) These verses are considered
among the religious foundations of the concept of taqiyya (concealment). The fact that Ammar ibn
Yasir was forced to utter words of denial under duress, and that the Prophet Muhammad excused
him for this, is also evaluated within this context.(Taberi, 2003, p. 14/372-373)

The concept of taqiyya has become a systematic sectarian principle, particularly within the
Shia tradition. Many Shia sects, especially the Imamiyya, have adopted taqiyya as a legitimate
method to protect their followers from political pressures and social threats. Particularly from the
time of Muhammad al-Baqir and Ja'far al-Sadiq, taqiyya has been considered not only a method of
individual protection but also an effective tool for preserving sectarian identity. During this period,
tagiyya has been regarded as a fundamental element of religion in some Shia circles; indeed,
narrations suggesting that "taqiyya constitutes a large part of religion" have gained significant
prominence in sectarian literature. However, there have been differing interpretations among Shia
scholars regarding the limits of taqiyya. Moderate Usuli scholars, such as Sheikh Mufid, have
considered tagiyya permissible in necessary situations such as the protection of life and property, but
have stated that it cannot be applied in situations that would lead to the killing of innocent people. It
was also emphasized that taqiyya concerns only verbal declaration, not inner belief; the individual
must maintain their true belief within themselves.(Oz, 2010, p. 39/453-454)
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2. Verses Related to Taqiyya

Although the concept of taqiyya (dissimulation of faith) is not directly defined as a term in
the Quran, it has been addressed in certain verses, particularly those related to situations involving
oppression, fear, security concerns, and concealment of one's beliefs. In this context, commentators
have evaluated specific verses in terms of the legitimacy and limits of taqiyya; these verses have
been the subject of different interpretations and approaches within both Sunni and Shia commentary
traditions. The issue has primarily revolved around verses 3:28, 3:118, 16:106, and 40:28 of Surah
Al-Imran.

- =

3. Qira’at Variations in the Verses Related to Taqiyya and the Sectarian
Interpretations of Sunni and Shi‘i Exegetes

The differences in recitation found in the verses associated with taqiyya have given rise to
various possibilities for interpretation at the level of wording and meaning; this has paved the way
for commentators to make different assessments in line with their sectarian leanings. Especially in
the Sunni and Shia tafsir traditions, these recitation variations have been examined within the
framework of the legitimacy, scope, and doctrinal dimension of taqiyya, developing different
interpretive perspectives. The verse in question is as follows:

Surah Al-i Imran in the Holy Quran "... &s Gl8 S5 Jadi (a3 Gaie3all 0055 G 651 The verse,
"There is nothing in God except that one of them should fear God with fear"(Al-i imran 3/28) the
Qur’anic verse “Believers should not take disbelievers as allies in preference to believers. Whoever
does this has indeed cut himself off from Allah”.(Karaman et al., 2012, p. 1/536) “It is interpreted as
follows.”

The word “3&” in the verse in question is among the widely accepted readings (mutawatir).
While Nafi, Ibn Kathir, Abu Amr, Ibn Amir, Asim, Hamza, Kisa'i, Abu Ja'far, and Khalaf al-Ashir
read it as “3&” as it appears in the Quran, Ya'qub read it as A .(Ibn Miicahid, 1119, p. 204; ibnii’l-
Cezeri, 2008, p. 2/239).(el-Hayyati, 2007, p. 201)

Some Shia scholars have recited the word “4s% in this verse as “43%” and associated it with
the concept of “taqiyya” (dissimulation). While this approach points to the importance of this concept
within the school of thought it does not explicitly assert that the word in question represents a
technical difference in recitation. On the other hand, the commentators Tusi and Tabarsi (d.
548/1154) state that the “4” recitation is mentioned as a narration attributed to figures such as Hasan
al-Basri, the linguist al-Farra, and the renowned recitation authority Ibn Mujahid. This indicates that
while it enjoys a certain level of interest within the Shi'ite tradition, it does not possess the generally
accepted quality of a reading according to classical recitation criteria.(T0s1, 1231, p. 1/435)

—C

4. An Examination of Taqiyya in Sunni and Sh1'1 Intellectual Traditions

According to the understanding of Ahl al-Sunnah wa'l-Jama'ah, there is no doubt about the
legitimacy of practicing taqiyya in cases of necessity and life-threatening situations. However, the
fundamental condition for taqiyya in this approach is that the person must be facing a serious threat
or harm. Therefore, it is accepted that a strong and compelling reason must exist for a Muslim to
resort to taqiyya. Indeed, al-Jassas states that while taqiyya is a permission granted by Allah, it is not
a mandatory obligation, but rather a convenience that can be resorted to when necessary.
Furthermore, according to him, abandoning taqiyya and openly stating the truth is considered a more
virtuous act.(Cessas, 1412, p. 2/290)

Within this framework, it is narrated that some companions of the Prophet, even when forced
under pressure and torture to utter blasphemous words, refused and chose martyrdom instead.(Ibn
Kesir, 1999, p. 1/358)
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In this context, the story of Hubayb ibn Adiyy (may Allah be pleased with him) is cited as
an example. According to the narration, the polytheists captured Hubayb, imprisoned him, and
demanded that he insult the Prophet; however, he patiently endured without resorting to taqiyya
(dissimulation) and preferred to be killed. It is reported that the Prophet (peace and blessings be upon
him) said about him, "He is one of the most virtuous of martyrs," and in another narration, he said,
"He is my companion in Paradise." However, this story has been challenged through the incident of
Ammar ibn Yasir (may Allah be pleased with him) resorting to taqgiyya under pressure from the
polytheists, and the matter has been discussed within the framework of different narrations.(el-Halife,
1987, p. 10)

Among these definitions, the one most widely accepted and considered fundamental in
Imami texts is that of Sheikh Mufid. This is because, by his expression "appearing to be in harmony
with the opponents," he refers to those who oppose the Imami belief, and especially the understanding
of the Twelve Imams. Indeed, Ibn Babawayh, one of the early Imami scholars known as "Sadug,"
explicitly stated this point in his commentary on verse 3 of Surah al-Baqarah, saying: "The faith
mentioned in the verse 'Those who believe in the unseen..." is not merely belief in resurrection after
death, judgment, reward, and punishment. True faith is only complete with belief in the Qaim Mahdi
and the Imams." Here, the term "opponents" refers to members of the Ahl al-Sunnah according to
Imami sources, because they oppose the Imami creed and methodology.(el-Halife, 1987, pp. 26-27)

The Shi'ite commentator Bahrami stated that the reading of "43" in this verse is found in the
Mushaf of Abdullah ibn Mas'ud and that this wording was narrated from the Imams of Ahl al-Bayt.
Furthermore, according to a hadith narrated from Husayn ibn Zayd ibn Ali, it is reported that the
Prophet himself approved of and deemed permissible the act of tagiyya, stating, "One who does not
practice taqiyya has no faith.(Behrani, 2006, p. 2/18)

However, the authenticity of this report remains disputable, as it is difficult to maintain that
such a statement can be reliably attributed to the Prophet (peace and blessings be upon him).

The role of the Imami Shia sect in the issue of taqiyya is of considerable importance. In this
context, taqiyya in Imami Shia Islam is not considered merely a temporary method of protection
resorted to in cases of necessity, but rather a fundamental principle directly related to the doctrinal
and intellectual structure of the sect. Although there is no significant disagreement between Sunni
and Shia regarding the literal meaning of taqiyya, the main difference lies in the terminological
meaning of the concept. In Imami thought, taqiyya has become a multifaceted concept encompassing
the fields of jurisprudence, theology, and methodology, and has been placed in a central position in
the sect's literature. In definitions provided by Imami scholars, tagiyya is generally explained as
"concealing belief," "covering up the truth," and "appearing compliant towards opponents." Sheikh
Mufid's definition is one of the most prominent examples of this. According to him, taqiyya is the
act of concealing one's beliefs and outwardly appearing compliant with opponents in order to protect
oneself from harm, whether worldly or religious. Similarly, Murtaza al-Ansari, Hasan al-Bajnurdi,
and some other Shi'ite scholars have defined taqiyya as a method of protecting oneself from harm by
opponents by acting contrary to the truth.(el-Halife, 1987, pp. 23-24)

In Imami sources, the term "opponent" mostly refers to members of the Ahl al-Sunnah. This
is because, according to Imamiyya, the belief in imamate and the twelve imams is a fundamental
element of true faith. Therefore, those who do not accept the concept of imamate have been
considered, in some extreme interpretations, as "those who oppose the people of truth"; and in some
narrations, they have even been associated with disbelief. This approach is more clearly revealed in
the statements of some Shia scholars such as Majlisi. Indeed, in this understanding, taqiyya has
ceased to be merely a political or social method aimed at protection from external pressures; it has
transformed into a tool for preserving sectarian identity. Furthermore, it is stated that the Imami
understanding of taqiyya is closely related to historical conditions. It is argued that Shia communities
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have been subjected to political pressures and social exclusion throughout history, and therefore have
been forced to conceal their beliefs. Some contemporary Shia scholars, such as Shirazi, have also
viewed taqiyya as a natural defense mechanism for minorities living against a dominant
majority.(Sirdzi, 1411, p. 147)

However, it is argued that the Imami sect systematically adopted tagiyya not only due to
political pressures, but also because of its harsh rhetoric against the Companions and its intense
practice of declaring others as infidels.(el-Halife, 1987, pp. 25-26)

In conclusion, it is emphasized that in Imamiyya, taqiyya gradually evolved from a
temporary dispensation to a distinctive characteristic of the school. This understanding differs from
the limited taqiyya concept of Ahl al-Sunnah, which is based on necessity and personal safety; in
Imamiyya, it transformed into a comprehensive principle of faith that preserves sectarian affiliation
and regulates relations with opponents.

Interpretations of the term "taqiyya" by Shia commentators:

Shia commentators have interpreted certain verses, particularly in the context of fear,
personal safety, and concealment of faith, within the framework of the concept of "taqiyya." In the
Imami tradition of exegesis, taqiyya is considered not only a political method of protection but also
a legitimate religious permission that can be resorted to in times of necessity. In this context, as
mentioned above, verses Al-Imran 3:28 and An-Nahl 16:106 are among the main texts upon which
Shia commentators have based their understanding of taqiyya.

In this context, Sheikh Tusi, a classical Shi'ite commentator, while explaining the expression
\&" (taqiyya), stated that it is permissible for a believer to conceal their faith in a state of fear, and
considered this within the scope of the permission of tagiyya. According to him, this permission is
valid as long as the faith in the heart remains firm. Tusi says: "ol Ao o sall vie 3 3ila A& "Taqiyya
is permissible in a state of fear for one's life".(Tsi, 1231, p. 2/434). Based on this, it can be said that
Tusi's interpretation is based on the meaning of "4&\\" ("Tagiyyaten").

HB

In this context, Tusi explained the wording by referring to the principle of taqiyya, which
holds an important place in Shi'ite imamate thought. For him, the fundamental message of the verse
is that a believer can act differently outwardly while preserving his faith in his heart in the face of
danger to his life and property. Therefore, in Tusi's interpretation, "3&" is conceptually reduced to
"aall" (tagiyya).

Similarly, in interpreting the relevant verse, Tabersi considered taqiyya legitimate in cases
of necessity, and substantiated his view particularly with narrations from Shia imams. According to
him, the word "

HE

\&" in the verse permits a believer to outwardly agree when they fear harm.(Tabersi,
1426, p. 2/221). According to Tabersi's interpretation, it can be said that "3&" is based on the
"Tuketen" reading.

“n

Tabersi adopted a similar approach, explaining the word "3&" in light of narrations from
Shi'ite imams. Here, the point of reference was not the science of recitation, but the narrations of the
Ahl al-Bayt. Tabersi argued that the verse permits apparent consent in cases of fear of harm to the

believer, thus directly associating the word "3&" with the doctrine of taqiyya (dissimulation).

Tabatabai (d. 1402/1981), a later Shi'ite commentator, evaluated taqiyya from a more
systematic and social perspective. He stated that verse 3:28 of Surah Al-Imran contains a permission
to protect human life, social order, and religious existence, thus indicating that taqiyya is based on
both rational and religious principles. In this context, taqiyya is a practice aimed at protecting Islam
as a precautionary measure.(Tabatabai, 1417, p. 3/177-178).
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Tabataba'i, however, addressed the issue within a broader framework. He did not limit the
word "3&" (taqiyya) solely to individual fear, but rather considered it a general principle protecting
the interests of religion, society, and believers. Therefore, Tabataba'i's reference is not only narrations
but also rational expediency and the principle of social protection. According to him, "SE" in the
verse constitutes the Qur'anic basis of tagiyya.

Moreover, Furthermore, Feyz-i Kasani (d. 1091/1680), while interpreting the verses related
to taqiyya, centered his analysis on the sayings of the imams and considered taqiyya as one of the
fundamental principles of Shi'ite thought. According to him, especially during periods of oppression,
tagiyya is a necessary method that serves to protect the sect.(Kasani, 1419, p. 2/27-28)

As can be understood from these statements, early and later Shi'ite commentators mostly
interpreted the verse associated with taqiyya within the framework of the principle of fear and
necessity; however, in the later period, this approach has become a more systematic and sectarian
doctrine.

Therefore, it can be said that Shi'ite commentators, when justifying the relevant reading or
wording, primarily rely on the following references:

From a linguistic perspective: The words "s&" and "4&)" share the same root (83) and have
a similar meaning.

From a narrative perspective: Narrations of taqiyya transmitted from the Ahl al-Bayt and
Shi'ite imams.

From a theological perspective: The principle of taqiyya developed within the doctrine of
imamate.

From a jurisprudential perspective: The concept of permission aimed at protecting life,
property, and religion.

From a rational-expediency perspective (especially in Tabataba'i): The principle of social
precaution aimed at protecting the believer and the religious structure.

In this context, Shi'ite commentators have mostly referred to the word "3&" as the concept of
"i@ll" (taqiyya); they have interpreted the verse as one of the Qur'anic foundations of the tagiyya
doctrine. However, rather than saying that it is accepted as a new reading independent of the
mutawatir readings in classical Shi'ite commentaries, it would be more accurate to state that the
interpretive and doctrinal interpretation of the word has been shaped around "4&ll",

Interpretations of the term "taqiyya" by Sunni commentators:

Sunni commentators have generally addressed verses associated with taqiyya within the
context of necessity, fear, and coercion; they have stated that this permission is a temporary
authorization aimed at protecting one's life and religion. In particular, the verses "5& zéie 15 Gy
in Al-Imran 3:28 and An-Nahl 16:106 are among the most frequently interpreted texts in the context
of taqiyya within the Sunni tafsir tradition. However, unlike the systematic understanding of tagiyya
in Shia Islam, Sunni commentators have limited this permission to states of necessity and have not
considered it a permanent sectarian principle.

The early commentator Tabari (d. 310/923), while explaining the aforementioned recitation,
stated that a believer may be gentle with his tongue when fearing for his life, but it is not permissible
for him to incline towards disbelief and denial in his heart. According to him, the permission in the
verse is only specific to a state of fear. Tabari says: "However, this permission applies only if you
are under their dominion and fear for your life from them”.(Taberi, 2003, p. 5/317-318)
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Maturidi (d. 333/944), in his interpretation of the relevant verse, stated that taqiyya is a
permission resorted to in cases of necessity and emphasized that it does not mean denial in the heart.
According to him, a person may verbally consent under the fear of death or severe
punishment.(Matiiridi, 2005, p. 2/286)

Fakhr al-Din al-Razi (d. 606/1210) addressed the issue of fagiyya in greater detail from a
theological (kalami) perspective and maintained that the relevant verse grants a concession for
outward conformity in situations involving fear for one’s life. However, according to al-Razi,
remaining steadfast and openly proclaiming the truth constitutes the more virtuous course of action.
He also cites the account of ‘Ammar b. Yasir in this context as an illustrative example. Accordingly,
it cannot be asserted that tagiyya is permissible in an absolute or unrestricted sense.(Razi, 2020, p.
8/13-15)

Ibn Kathir (d. 774/1373), supporting the recitation of 3& with verse 16/106 of An-Nahl,
included the incident of Ammar ibn Yasir being forced by the polytheists and stated that a word of
disbelief uttered under duress does not harm the person as long as the heart is reassured by faith.
According to Ibn Kathir, this is a concession; however, patiently enduring hardship is considered
superior.(Ibn Kesir, 1999, p. 2/30-31) Alusi (d. 1270/1854), a later commentator who used a similar
expression, also considered taqiyya within the scope of the principle of necessity and interpreted it
as a temporary permission, not a permanent method. Criticizing the Shia understanding of taqiyya,
Alusi emphasized that the relevant verses are only valid in cases of fear.(Alfisi, t.y., p. 3/121-122).

Consequently, Sunni commentators base their interpretation of taqiyya on the verse "3&"
(taqat). They generally interpret it within the framework of coercion and fear for one's life,
considering taqiyya as an exceptional and temporary permission. Unlike the Shia approach, this view
considers the heart's steadfastness in faith as the fundamental criterion, and taqiyya is not transformed
into a permanent principle of belief.

5. The Religious Ruling on the Term "Tagqiyya" According to Sunni and Shia Schools
of Thought

In Islamic jurisprudence, the issue of taqiyya (dissimulation) has been primarily addressed
within the framework of necessity, coercion, and self-preservation principles; it has been considered
an exceptional permission that a person may resort to when their life, property, or fundamental rights
are under serious threat. Jurists have deemed it permissible for a believer to utter certain words of
disbelief verbally, provided they maintain their faith in their heart, especially in cases of fear of death,
severe torture, or irreparable harm. This approach is based on the principle of "self-preservation,”
one of the fundamental aims of Islamic law.

According to Sunni scholars, taqiyya (dissimulation of faith) is mostly considered a
"permission" from a jurisprudential perspective; therefore, concealing one's beliefs under compelling
circumstances is considered religiously permissible. However, some jurists have stated that the ruling
on tagiyya may change depending on the degree of necessity. Accordingly, when the threat of death
or serious harm becomes certain, resorting to tagiyya to protect oneself is not only permissible but,
in some cases, even considered obligatory for the sake of self-preservation. This is because in Islamic
law, deliberately leading oneself to destruction is not considered legitimate. Therefore, temporarily
displaying a different outward stance to protect one's life has been evaluated within the principle of
necessity. Furthermore, while accepting the permission of taqiyya, jurists have also emphasized that
patiently speaking the truth in the face of pressure and oppression is a more virtuous act. For this
reason, the issue has often been addressed in classical jurisprudential literature within the framework
of a balance between "determination" and "permission." While resorting to taqiyya (dissimulation)
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is considered legitimate, enduring persecution while maintaining one's religious stance is regarded
as a higher moral standard. The attitudes of early Muslims, in particular, towards the oppression they
faced, form the theoretical basis of this approach.(Cessas, 1412, p. 2/10-11; Serahsi, 1409, p. 24/45)

On the other hand, Islamic jurists have been meticulous in defining the boundaries of tagiyya
(dissimulation). Accordingly, taqiyya has been primarily evaluated in the realm of verbal
expressions; inwardly consenting to disbelief or embracing denial has never been considered
legitimate. Similarly, actions that lead to harming others, abolishing fundamental religious precepts,
or disrupting social order have not been deemed appropriate to be considered within the scope of
tagiyya. Thus, taqiyya is not an unlimited method of concealment, but rather a limited, temporary,
and exceptional legal permission granted only in cases of necessity.(Kurtubi, 1427, p. 4/57)

Consequently, according to Sunni Islam, taqiyya (dissimulation) is considered a legitimate
concession aimed at protecting human life and belief; however, it is particularly emphasized that this
permission is limited to conditions of necessity. This approach reflects a balanced legal
understanding that aims to preserve the fundamental principles of religion on the one hand, while
safeguarding the individual's safety on the other.

Shia scholars have differing opinions regarding the ruling on taqiyya (dissimulation of the
Prophet). For instance, according to Sheikh Mufid, taqiyya is obligatory in some circumstances and
cannot be abandoned until the emergence of the Imam. According to him, whoever abandons taqiyya
is considered to have left the religion of Allah and the Imami school of thought; furthermore, they
would be seen as having opposed Allah, His Messenger, and the Imam:s.

Tusi, however, limited the obligation of taqiyya to situations of fear. He stated that taqiyya
is obligatory when a person fears for their life; however, he also noted that speaking the truth openly
is permissible in some situations. He then cited a narration about two Muslims, in which the Prophet
(peace and blessings be upon him) said of one of them, "He acted according to the permission," and
of the other, "He acted virtuously by speaking the truth openly." This approach shows that taqiyya is
a permission, but speaking the truth openly can be considered more virtuous when necessary.(TUsi,
1231, p. 2/434-435)

The fundamental reason for the —3a) (disagreement) within the Imami school regarding the
ruling on taqiyya (dissimulation) stems from the differences in the narrations transmitted in the name
of the Imams. Some narrations consider taqiyya absolutely necessary, while others allow its
abandonment in certain circumstances. However, the generally accepted view within the school is
that taqiyya is obligatory in most cases, while its abandonment is permissible in some instances.
Contemporary Imami scholars largely maintain this approach. Indeed, Hasan al-Bajnurdi states that
tagiyya is not only permissible but also obligatory in some cases, and is even considered one of the
fundamental principles of religious rulings. According to him, taqiyya can sometimes become a
necessary method to prevent harm and protect oneself from social pressures. Furthermore, Imami
scholars often consider taqiyya and coercion (ikrah) to be closely related. Shirazi argues that there is
no significant difference in ruling between coercion and taqgiyya. However, the text criticizes this
view, stating that coercion has its own specific rulings and that not every case of coercion can be
classified as taqiyya. This is because, according to scholars of Islamic jurisprudence, there are
significant differences between coercion and taqiyya, both in terms of cause and ruling.(el-Halife,
1987, p. 28; el-Kiileyni, 1371, p. 2/217; Sirazi, 1411, p. 5/44; Tabersi, 1426, p. 1/430)

In conclusion, it appears that taqiyya is not merely a temporary permission resorted to in
cases of necessity, but rather an important part of the belief and practice system of the school of
thought. However, due to differences in narrations within the school, it does not seem possible to
speak of absolute unity regarding the ruling on tagiyya.
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Conclusion

This study, titled "An Examination of the Concept of Taqgiyya in the Context of Recitation
and Exegesis (Specifically Sunni and Shia)," aims to reveal the impact of differences in recitation in
verses associated with taqiyya on sectarian interpretations. The study, focusing particularly on the
phrase "R A 1585 & 1" in verse 3:28 of Surah Al-Imran, demonstrates that differences in recitation
are not merely phonetic or dialectal; they are also a significant factor influencing theological,
jurisprudential, and sectarian interpretations. As the research shows, the science of recitation (qira'at),
while a tradition-centered discipline aiming to preserve the wording of the Quran, has also directly
influenced the fields of exegesis (tafsir) and theology (kalam). Commentators have not merely
considered different recitation styles as differences in reading; they have taken into account the
semantic changes in the words, deriving various rulings and interpretations from them. This reveals
the significant hermeneutical foundation of the recitation-exegesis relationship in the history of
Islamic thought. In particular, differences in recitation in verses related to matters of faith have
directly influenced how different schools of thought interpreted the relevant texts.

The issue of taqiyya (dissimulation) stands out as a noteworthy example in this context.
Examining the approaches of both Sunni and Shia schools of thought to the relevant verses reveals
that both traditions accept taqiyya as legitimate to a certain extent. However, there are significant
differences between the schools of thought regarding the scope, limits, and religious value of the
concept. In the Sunni tradition, taqiyya has been considered a temporary permission, limited to cases
of necessity such as fear of death, severe pressure, or coercion. In this approach, maintaining one's
faith in one's heart is considered the fundamental criterion; taqiyya has not been transformed into a
permanent religious principle. The explanations of commentators such as Tabari, Maturidi, Razi, Ibn
Kathir, and Alusi reflect this common framework of approach.

In Shia tradition, taqiyya has acquired a more systematic character throughout history.
Especially in Imami Shia Islam, due to political pressures, social exclusion, and developments related
to the doctrine of imamate, taqiyya has been considered not only a method of individual protection
but also a fundamental principle that preserves the existence and identity of the sect. The explanations
of Shia scholars such as Sheikh Mufid, Tusi, Tabarsi, Fayz-i Kashani, and Tabatabai clearly reveal
the central position of taqiyya within Shia thought. In this context, taqiyya has ceased to be a
temporary concession and has been interpreted in some Shia circles as one of the fundamental
elements of the sect.

The study also evaluated the reading of “4%” (taqiyya), mentioned in some Shi'ite sources in
relation to the word “3&” (taqaha). It appears that this reading is not considered within the scope of
mutawatir or sahih readings according to classical reading criteria; rather, it is addressed more at the
level of narration and interpretation. However, the association of this word with the concept of
“taqiyya” (dissimulation) in Shi'ite thought is noteworthy in terms of showing how sectarian
interpretations are linked to reading narrations. This situation reveals that differences in readings can
sometimes be used as interpretive tools to strengthen the theoretical foundation of sectarian thought.
One of the important conclusions reached in the research is that the influence of reading differences
on sectarian interpretations often occurs not directly, but through the method of interpretation and
epistemological approach. Although Sunni and Shia schools of thought proceed from the same verse
and wording, they have reached different conclusions based on their respective theological and
methodological principles. Therefore, the fundamental reason for the divergence between the schools
is not solely differences in recitation (qira'at), but rather the epistemological basis on which these
recitations are evaluated. In this respect, the issue of recitation emerges as one of the auxiliary
elements influencing the shaping of sectarian thought. Furthermore, this study has shown that the
issue of taqiyya (dissimulation) is not merely a political or historical debate; it is also directly related
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to the processes of understanding the Quran, interpreting the text, and deriving rulings. In particular,
the interpretations developed by commentators based on different recitations in matters such as fear,
coercion, and concealing belief have made the relationship between exegesis, jurisprudence, and
theology more visible. Thus, it has been shown that recitations are not merely a field limited to
recitation in the history of Islamic thought; On the contrary, it has been concluded that it has created
an effective basis for interpretation in sectarian and doctrinal debates.

In conclusion, this study attempts to illustrate the impact of differences in recitation on
sectarian thought through the example of "taqiyya" (dissimulation). The examination reveals that
while Sunni and Shia schools of thought draw upon the same texts, they develop distinct interpretive
traditions; this difference largely stems from the theological and epistemological approaches of the
respective schools. Therefore, recitations are not merely a technical area expressing differences in
reading; they are also significant scholarly elements shaping the interpretive methods, sectarian
affiliations, and religious understandings of Islamic thought.
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Giris

Kur’an-1 Kerim’in niizul siireci ve vahyin farkli lehge imkanlari ¢ercevesinde aktarimi, Islam
ilim geleneginde kirdat ilminin tesekkiiliine zemin hazirlamistir. Kirdatler, klasik literatiirde yalnizca
fonetik farkliliklar olarak degil; lafiz, sarf ve nahiv diizeyinde anlam alanin etkileyen varyantlar
olarak degerlendirilmistir. Nitekim Ibn Miicahid (8. 324/936), kiraatleri sistematik bi¢imde tasnif
ederken onlarm rivayet temelli bir nakil gelenegine dayandigini vurgulamis; bdylece kirdatlerin
bireysel tercihlerden ziyade nakle dayandigini, ilmi bir isnad zinciri i¢inde sekillendigini ortaya
koymustur.(ibn Miicahid, 1119, s. 48) Ibnii’l-Cezeri (6. 833/1429) ise sahih kiraat icin ii¢ temel sart
(sahih senedle Hz. Peygamber’den gelmesi, resm-i mushafa uygunluk arz etmesi ve bir vecih bile
olsa Arap diline uygunluk) belirleyerek kirdatlerin ilmi mesruiyet zeminini tayin etmistir.(Ibnt’l-
Cezeri, 2002, s. 1/22) Bu cergeve, kiraatlerin yalnizca tilavet farklilig1 degil, anlam ve hiikiim alanina
sirayet edebilen bir yapiya sahip oldugunu gostermektedir. Dolayisiyla kirdat—tefsir—kelam iligkisi,
Kur’an’in anlagilmasi ve hiikiimlerin tesekkiilii agisindan biitiinciil bir zemine sahiptir.

Erken donem tefsir literatiirii incelendiginde miifessirlerin kiraat vecihlerini zikrettikleri, bu
vecihler arasinda tercihte bulunduklari ve zaman zaman hiikiim istinbatinda kiraat farkliliklarim
belirleyici unsur olarak kullandiklar goriilmektedir. Taberi (6. 310/923), tefsirinde farkl kiraatleri
ayrintili bigimde nakletmis, dilsel ve rivayet temelli gerekgelerle tercihlerde bulunmus ve bu
tercihlerin anlam iizerindeki etkisini degerlendirmistir.(Taberi, 2003a, s. 1/51-52) Bu yaklasim,
kiraat—tefsir iligkisinin erken donemde bilingli bir hermendtik faaliyet olarak yiiriitiildiigiinii
gostermektedir. Razi (6. 606/1210), Kurtubi (6. 671/1273) gibi miifessirler ise dil merkezli
analizleriyle kiraat farkliliklarinin semantik sonuglarini daha belirgin bigimde ortaya koymuslardir.

Kiraat farkliliklarinin kelami sonuglara etkisi meselesi 6zellikle itikadi ayetleri baglaminda
da belirgindir. Zira lafizdaki kiigiik bir degisiklik, hiikmiin kapsamim daraltabilmekte veya
genigletebilmekte; hatta mezhebi farklilasmaya zemin hazirlayabilmektedir. Bu baglamda “lafiz—
mana-hiikiim” iliskisi, kiraatlerin kelami degerini anlamada merkezi bir konuma sahiptir. Al-i imrén

[5IEE

siresi 3/28. ayette yer alan “3& :3L 1,45 Y1 ifadesi, hem kiraat hem de itikadi ve siyasi, farkli
yorumlara zemin hazirlamistir. Taberi, s6z konusu kiraatleri naklettikten sonra anlam farkliliklarini
tartigmakta; hitkmiin hangi sathadan itibaren gecerli olacagina dair degerlendirmelerde
bulunmaktadir.(Taberi, 1422, s. 7/90-93) Bu ornek, kirdat farkliliklarinin itikadi konulara iliskin
dogrudan etkili olabildigini gdstermektedir. S0z konusu oldugunda, takiyye’ye iliskin bazi
ayetlerdeki kirdat farkliliklarinin yorum farkliliklarina yol agtig1 bilinmektedir. Benzer sekilde baz1
ayetlerdeki fiil yapisi veya i‘rab farkliliklari, hiikkmiin kapsamina iliskin mezhebi degerlendirmelerde
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belirleyici olabilmektedir. Bu 6rnekler, kirdat farkliliklarinin, salt tilavet farkliligi olmadigi; normatif
sonuglar dogurabilen bir anlam katmani tagidig1 gercegini ortaya koymaktadir.

Islam diisiince tarihinde mezhebi aidiyetin tefsir ve kelami yorumlarina etkisi genis bir
literatiiriin konusudur. Ancak kiraat farkliliklarinin mezhebi hiikiim insasindaki rolii, 6zellikle itikadi
bir mesele iceren “takiyye” baglaminda miistakil ve sistematik bir incelemeye yeterince konu
edilmemistir. Ehl-i Siinnet ve $id gelenekleri, kiraatlerin siibGtu, delil degeri ve baglayicilig
konusunda genel cercevede ortak bir zemini paylasmakla birlikte, yorum pratiginde bazi farkl
yonelimler sergilemistir. Ehl-i Siinnet geleneginde miitevatir kirdatlerin tamaminin hiiccet kabul
edilmesi ve hiikiim istinbatinda kullanilabilir goriilmesi genel bir yaklasim olarak benimsenmistir.
Sii gelenekte ise kirdat meselesi, imamet doktrini ve rivayet tasavvuru ile irtibatli bicimde ele
alimmisg; bazi donemlerde kirdat farkliliklarina ihtiyath yaklasilmis, baz1 dénemlerde ise mevcut
kiraatlerin kabuli yoniinde bir egilim ortaya ¢ikmistir. Bu farkli epistemolojik zemin, itikadi
ayetlerinin yorumunda da etkisini gostermektedir.

Bu calismanin temel problemi, kirdat farkliliklarinin takiyye’ye dair hiikiimlerin
tesekkiiliinde mezhebi yorum farkliliklarimi ne 6l¢iide etkiledigini ortaya koymaktir. Calisma, kiraat
varyantlarinin sadece dilsel farkliliklar olarak mi1 kaldigi, yoksa mezhebi hermenotik iginde islevsel
bir rol iistlenerek normatif sonucglara mi doniistiigli sorusuna cevap aramaktadir. Bu baglamda
arastirmanin temel hipotezi, 6zellikle kelami dyetlerinde yer alan bazi kirdat farkliliklarinin mezhebi
diistince farklilagmasina zemin hazirladigi goriiniir hale geldigidir.

Sii tefsir geleneginde de kirdat meselesi mithim bir yer isgal etmektedir. Tisi (6. 460/1067),
et-Tibyan adli tefsirinde kirdat farkliliklarini zikretmis ve bunlarin anlam iizerindeki etkisini
degerlendirmistir. TGsi’nin yaklasimi, kiraatleri biitiiniiyle reddeden bir tavirdan ziyade, rivayet ve
anlam c¢ercevesinde degerlendiren bir metodolojiye isaret etmektedir. Daha sonraki donemde
Tabatabai (6. 1981), el-Mizan’da kirdat farkliliklarini tefsir baglaminda ele almis; ancak hiikiim
istinbatinda metnin zahir anlamina 6ncelik veren bir yaklagim sergilemistir. Bu durum, Sii gelenekte
kiraat meselesinin tarihsel siireg iginde farkli tonlara sahip oldugunu gostermektedir.

Metodolojik olarak calisma, nitel ve mukayeseli bir analiz yontemine dayanmaktadir.
Oncelikle kiraatlerin delil degeri ve mezhebi yaklagimlar teorik bir cergevede ele alinacak; ardindan
“takiyye”’ye dair secilmis ayetlerdeki kiraat farkliliklari tespit edilerek klasik tefsir ve kelam
literatiirii izerinden mukayeseli bicimde incelenecektir. Taberi, Raz1, Kurtubi ve Ebli Hayyan gibi
Ehl-i Stinnet miifessirleri ile Tasi, Tabersi, Belagi ve Tabatabai gibi Sil miifessirlerin yorumlari
karsilagtirmali olarak degerlendirilecek; lafiz tercihinin hiikiim sonucuna nasil yansidigi analiz
edilecektir. Boylece kiraat—kelam iligkisi somut 6rnek iizerinden ortaya konulacaktir.

Konunun biitiinliigiinii ve saglikli bir sekilde anlagilmasini temin etmek amaciyla 6ncelikle
kiraat—kelam iliskisi ele alinacaktir. Bu teorik zeminin ardindan ¢aligmanin ana govdesini olusturan,
“Takiyye Kavranmi Uzerine Kiraat ve Tefsir Baglaminda Bir Inceleme (El-i Siinnet ve Sia Ozelinde)”
islenecektir.

1. Takiyye Kavramimin Epistemolojik Boyutu

Takiyye kavrami sozliikte “korunmak, sakinmak” manalarina gelen “vky”,(Ibn Manzr, ts,
s. “vky” md.) “vikaye” kelime kokiinden tliremistir. Istilahta ise takiyye, genellikle insanlarin
birbirlerinden gelebilecek zarar ve tehlikelerden korunmasi anlaminda kullanilir. Tbnii’l-Kayyim
takiyyeyi soyle tanimlamistir: “Takiyye, kisinin basma gelmesinden korktugu bir zarari onlemek
amaciyla, normalde sdylemeyecegi bir sozii soylemesidir.”’(el-Halife, 1987, s. 9) Serahsi ise sdyle
tarif eder: “Takiyye, kisinin kendisini korumas1 ve gercekte inanmadig1 bir seyi, zarar gérme ihtimali
bulunsa bile disariya yansitmasidir.”(Serahsi, 1409, s. 24/45)
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Hafiz Tbn Hacer de su tanimi yapar: “Takiyye, kisinin i¢inde tasidig1 inang ve diislinceleri
agiga vurmaktan sakinmasidir.”(Ibn Hacer, 2000, s. 12/314)

Imamiyye Sias1 alimlerinin takiyye hakkinda yaptiklar1 en énemli tanimlardan biri Seyh
Miifid’e aittir. O takiyyeyi soyle tarif eder: “Takiyye; gercegi gizlemek, inanci 6rtmek ve diinya
yahut din a¢isindan zarar verecek kimselere karst muhaliflerle goriintirde uyumlu davranmaktir.(el-
Halife, 1987, s. 11)

S6z konusu lafiz ¢aligmanin giris kisminda deginildigi gibi her ne kadar Kur’an-1 Kerim’de
dogrudan “takiyye” ifadesi gegmese de Al-i Imran suresinde gecen “:i¥” kirdatiyla iliskilendirilmis

ve Ozellikle zorunluluk hallerinde bagvurulabilecek bir ruhsat olarak degerlendirilmistir. Kur’an’da,
baski altinda inkéra zorlanan ancak kalbi imanla mutmain olan kimsenin mazur sayilmasi en-Nahl
16/106 “Kim iman ettikten sonra Allah’1 inkéara saparsa, kalbi imanla dolu oldugu halde baski altinda
kalanin durumu miistesna olmak iizere, kim kaslbini inkéra agarsa iste Allah’in gazabi bunlaradir.
Bunlar i¢in ¢ok biiylik azap vardir.”(Karaman vd., 2012, s. 3/443) Ve imanin gizleyen miimin 6rnegi
el-Mii’min 40/28 “Firavun ailesinden olup imanimi saklayan bir mii’min kisi soyle dedi: Adamu,
rabbim Allah’tir dedigi i¢in Oldiirecek misiniz? Oysa o0, size rabbinizden ayetler
getirmigtir...”(Karaman vd., 2012, s. 4/653) ayetleri takiyye anlayisinin dini dayanaklar1 arasinda
gosterilmektedir. Ammar b. Yasir’'in maruz kaldigi baskilar karsisinda inkar soziinii sdylemek
zorunda kalmast ve Hz. Peygamber’in bunu mazur gérmesi de bu baglamda
degerlendirilmektedir.(Taberi, 2003b, s. 14/372-373)

Takiyye anlayisi, ozellikle Sii gelenekte sistematik bir mezhep prensibi haline gelmistir.
Imamiyye basta olmak iizere birgok Sii firka, siyasi baskilar ve toplumsal tehditler karsisinda mezhep
mensuplarini korumak amaciyla takiyyeyi mesru bir ydntem olarak benimsemistir. Ozellikle
Muhammed el-Bakir ve Ca‘fer es-Sadik donemlerinden itibaren takiyye, yalnizca bireysel korunma
yontemi degil, aym1 zamanda mezhebi kimligin muhafazasinda etkili bir ara¢ olarak
degerlendirilmistir. Bu siirecte takiyye, bazi Sii ¢evrelerde dinin temel unsurlarindan biri olarak
gorlilmils; hatta “takiyyenin dinin biiyiik kismini olusturdugu” yoniindeki rivayetler mezhep
literatiirlinde 6nemli bir yer edinmistir. Bununla birlikte Sii alimler arasinda takiyyenin sinirlart
konusunda farkli degerlendirmeler de yapilmistir. Seyh Miifid gibi mutedil Usili alimler, can ve mal
giivenligi gibi zorunlu durumlarda takiyyeyi caiz gormekle birlikte, masum insanlarin dldiiriilmesine
yol agacak durumlarda uygulanamayacagini ifade etmislerdir. Ayrica takiyyenin kalbi inanci degil,
yalnizca sozIi beyani ilgilendirdigi; kisinin i¢ diinyasinda ger¢ek inancini muhafaza etmesi gerektigi
vurgulanmistir.(Oz, 2010, s. 39/453-454)

2. Takayye ile iliskili Ayetler

Takiyye kavrami Kur’dn’da dogrudan terimsel bir ifade olarak yer almamakla birlikte,
ozellikle baski, korku, can giivenligi ve inanci gizleme gibi durumlarla iliskilendirilen baz1 ayetler
cergevesinde ele alinmistir. Bu baglamda miifessirler, belirli ayetleri takiyye diisiincesinin mesruiyeti
ve smirlar1 agisindan degerlendirmis; s6z konusu ayetler Ehl-1 Stinnet ve Sia tefsir geleneginde farkl
yorum ve yaklasimlara konu olmustur. S6z konusu mesele Al-i imran 3/28, Al-i imréan 3/118, en-
Nahl 16/106, el-Mii’min 40/28 ayetleri etrafinda sekillenmistir.
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3. Takiyye Ayetlerinde Kiraat Farkhliklar1 ve Ehl-i Siinnet ve Sia Miifessirlerinin
Mezhepsel Yorumlari

Takiyye ile iliskilendirilen ayetlerde yer alan kiraat farkliliklari, lafiz ve anlam diizeyinde
cesitli yorum imkanlar1 ortaya ¢ikarmis; bu durum miifessirlerin mezhebi egilimleri dogrultusunda
farkli degerlendirmelerde bulunmalarina zemin hazirlamistir. Ozellikle Ehl-i Siinnet ve Sia tefsir
geleneginde s6z konusu kiraat vecihleri, takiyye anlayiginin mesruiyeti, kapsami ve itikadi boyutu
cercevesinde ele alinarak farkli yorum perspektifleri gelistirilmistir. S6z konusu ayet su sekildedir:

Kur’an-1 Kerimde yer alan Al-i Imran siiresi “... U5 gaks 235 Gaitd 055 20 53l 380 0 uitd sis ¥
S 22 128 0T o2 3 & e (AL Imran 3/28.) ayeti “Miiminler miiminleri birakip da kafirleri dost

edinmesin. Kim bunu yaparsa artik Allah’a olan bagin1 koparmis demektir”(Karaman vd., 2012, s.
1/536) seklinde yorumlanmaktadir.

S6z konusu ayette gecen “i” kelimesi miitevatir kirdatler arasinda yer almaktadir. ilgili
kelime Nafi, ibn Kesir, Ebd Amr, ibn Amir, Asim, Hamza, Kisai, Eba Ca’fer ve Halefu’l-Asir
Kur’anda gectigi gibi “:&” seklinde kirdat ederken, Ya‘klb ise “is” seklinde kirdat etmistir.(ed-
Dimyati, 2007; Ibnti’1-Cezeri, 2002, s. 1/474)

Bu ayette gegen “i:” lafzin kirdat varyantini bazi Sii alimleri “&35” seklinde kiraat etmisler

ve bunu da bir kisinin “takiyye” kavramiyla iliskilendirmisler. Bu yaklagim s6z konusu kavramin
mezhebi diislince icerisindeki 6nemine isaret etmekle birlikte, ilgili lafzin teknik anlamda bir kiraat
farklihg oldugu agik bir bigimde ileri siiriilmemistir. Ote yandan miifessir Thsi ve Tabersi (6.
548/1154), “4ss” kiraatin, Hasan-1 Basri, dil alimi Ferra ve meshur kiraat otoritelerinden Ibn Miicahid

gibi isimlere nispet edilen bir rivayet olarak zikredildigini ifade etmektedir. Bu durum s6z konusu
Sii gelenek icerisinde belirli bir ilgiye mazhar oldugunu, klasik kirdat kriterleri agisindan genel kabul
goren bir okuyus niteligi tasidigini gdstermektedir.(Tas1, 1231, s. 1/435)

4. Ehl-i Siinnet ve Sia’da Takiyye Anlayisi

Ehl-i Siinnet ve’l-Cemaat anlayigina gore, zaruret ve hayati tehlike durumlarinda takiyye
uygulamasmin mesruiyetinde herhangi bir tereddiit bulunmamaktadir. Ancak bu yaklasimda
takiyyenin temel sarti, kisinin ciddi bir tehdit veya zarar ile kars1 karsiya bulunmasidir. Dolayistyla
Miisliimanin takiyyeye basvurabilmesi i¢in giiglii ve zorlayici bir sebebin mevcut olmasi gerektigi
kabul edilmektedir. Nitekim Cessas, takiyyenin Allah Teéla tarafindan verilmis bir ruhsat oldugunu
belirtmekle birlikte bunun zorunlu bir yiikiimliiliikk degil, ihtiya¢ halinde basvurulabilecek bir
kolaylik oldugunu ifade etmektedir. Hatta ona gore takiyyeyi terk ederek hakk: agikca ifade etmek
daha faziletli bir davranig olarak degerlendirilmektedir.(Cessas, 1412, s. 2/290)

Bu anlayis ¢ercevesinde bazi sahabilerin, baski ve iskence altinda kiifiir s6zii sdylemeye
zorlandiklar1 halde bunu kabul etmeyip sehit olmay: tercih ettikleri nakledilmektedir.(ibn Kesir,
1999, s. 1/358.) Bu baglamda Hiibeyb b. Adiyy’in (r.a.) kissasi 6rnek olarak zikredilmektedir.
Rivayete gore miisrikler Hiibeyb’i esir almis, hapsederek Hz. Peygamber’e hakaret etmesini
istemisler; ancak o, takiyyeye bagvurmaksizin sabretmis ve oldiiriilmeyi tercih etmistir. Bunun
iizerine Hz. Peygamber’in (s.a.v.) onun hakkinda, “O, sehitlerin en faziletlilerindendir” buyurdugu;
baska bir rivayette ise “O, cennette benim arkadasimdir” ifadelerini kullandig1 nakledilmektedir.

Bununla birlikte s6z konusu kissaya, Ammar b. Yasir’in (r.a.) miisriklerin baskist altinda
takiyyeye bagvurmasi hadisesi iizerinden itiraz edilmis ve mesele farkli rivayetler ¢ergevesinde
tartisilmigtir.(el-Halife, 1987, s. 10)
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Bu tanimlar arasinda Imamiyye’ nin kitaplarinda en fazla benimsenen ve esas kabul edilen
tanim, Seyh Miifid’in yaptigi tanimdir. Ciink{i onun “muhaliflerle uyumlu goriinmek™ ifadesiyle
kastettigi kimseler, Imamiyye inancina ve 6zellikle On Iki Imam anlayisina muhalefet edenlerdir.
Nitekim Imamiyye’nin ilk dénem alimlerinden olan ve “Sad{ik” diye anilan Ibn Babeveyh, Bakara
siresi 3. ayetin tefsirinde bu hususu agikca ifade ederek soyle demistir: “Gayba iman edenler...”
ayetindeki iman, sadece 6ldiikten sonra dirilise, hasre, hesaba, sevap ve cezaya inanmak degildir.
Gergek iman ancak Kaim Mehdi’ye ve imamlara iman etmekle tamam olur.” Burada “muhalifler”
ifadesiyle kastedilenler, imamiyye kaynaklarinda Ehl-i Siinnet mensuplaridir. Ciinkii onlar,
Imamiyye’nin akide ve usil anlayisina muhalefet etmektedirler.(el-Halife, 1987, ss. 26-27)

S1i miifessir Behrami bu ayette yer alan “%:” kirdatinin Abdullah b. Mes’ud’un Mushaf’inda

yer aldiginm1 ve bu lafzin Ehl-i Beyt imamlarindan rivayet edildigini belirtmistir. Ayrica Hiiseyn b.
Zeyd b. Ali’den nakledilen bir hadise gore “Takiyye yapmayanin imam yoktur” seklinde bizzat
Peygamber tarafindan tasvib edilerek caiz oldugunu aktarilmaktadir.(Behrani, 2006, s. 2/18) Ancak
bu haberin sihhati tartigmalidir. Cilinkii Hz. Peygamber’den (s.a.v) bdyle bir ifadenin rivayet edilmesi
kanimizca dogru degildir.

Takiyye meselesinde Sia mezhepleri icerisinde Imamiyye’nin rolii oldukga Snem arz
etmektedir. Bu baglamda, Imamiyye Siasi’nda takiyye, yalnizca zaruret hilinde basvurulan gegici
bir korunma yontemi olarak degil, mezhebin itikadi ve fikrl yapisiyla dogrudan iligkili temel bir
prensip olarak degerlendirilmistir. Her ne kadar Ehl-i Siinnet ile Sia arasinda takiyyenin sozliik
anlami bakimindan 6nemli bir ihtilaf bulunmasa da esas ayrilik, kavramin terim anlaminda ortaya
cikmaktadir. Imamiyye diisiincesinde takiyye; fikih, kelam ve ustl alanlarini ilgilendiren ok yonlii
bir kavram haline getirilmis ve mezhep literatiiriinde merkezi bir konuma yerlestirilmistir. Imamiyye
alimleri tarafindan yapilan tanimlarda takiyye genellikle “inanci gizlemek”, “gercegi ortmek” ve
“mubhaliflere kars1 goriiniirde uyumlu davranmak” seklinde agiklanmistir. Seyh Miifid’in tanimi bu
konuda en belirgin 6rneklerden biridir. Ona gore takiyye, kisinin diinya veya din agisindan zarar
gormekten korunmak amaciyla inancini gizlemesi ve mubhaliflerle zahirde uyumlu goériinmesidir.
Benzer sekilde Murtaza el-Ensari, Hasan el-Becnlirdi ve diger baz1 Sii alimler de takiyyeyi, hakikate
aykir1 davranarak mubhaliflerin zararindan korunma yontemi seklinde tarif etmislerdir.(el-Halife,
1987, ss. 23-24)

Imamiyye kaynaklarinda “muhalif’ kavramiyla ¢ogunlukla Ehl-i Siinnet mensuplarinin
kastedilmesidir. Ciinkii imamiyye’ye gore imamet ve on iki imam inanci, gercek imanin temel
unsurlarindandir. Bu sebeple imamet anlayisini kabul etmeyen kimseler, bazi agir1 yorumlarda “hak
ehline muhalefet edenler” seklinde degerlendirilmis; hatta bazi rivayetlerde onlarin kiifiirle
iligkilendirildigi goriilmiistiir. Meclisi gibi bazi Sii alimlerin ifadelerinde bu yaklasim daha agik
sekilde ortaya ¢ikmaktadir. Nitekim s6z konusu anlayista takiyye, sadece dis baskilardan korunma
amaci tasiyan siyasi veya sosyal bir yontem olmaktan ¢ikmis; mezhep kimligini koruyan bir arag
haline doniismiistiir. Ayrica Imamiyye’nin takiyye anlayisinin tarihsel sartlarla yakindan iliskili
oldugu ifade edilmektedir. Sii topluluklarin tarih boyunca siyasi baskilara ve toplumsal diglanmaya
maruz kaldiklari, bu sebeple inanglarimi gizlemek zorunda kaldiklar ileri siiriilmektedir. Sirazi gibi
baz1 ¢agdas Sii alimler de takiyyeyi, baskin cogunluk karsisinda yasayan azmliklarm dogal bir
savunma yontemi olarak degerlendirmislerdir.(Sirazi, 1411, s. 147) Bununla birlikte, Imamiyye nin
yalnizca siyasi baskilar sebebiyle degil; ayni zamanda sahabeye yonelik sert sdylemler ve yogun
tekfir anlayist nedeniyle de takiyyeyi sistematik bicimde benimsedigini ileri siirmektedir.(el-Halife,
1987, ss. 25-26)
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Netice itibariyle imamiyye’de takiyyenin zamanla gegici bir ruhsat olmaktan cikarak
mezhebin ayirt edici Ozelliklerinden biri héline geldigi vurgulanmaktadir. Bu anlayisin, Ehl-i
Stinnet’in zaruret ve can giivenligi esasina dayali smirli takiyye anlayisindan farklilagtigi;
Imamiyye’de ise mezhebi aidiyeti koruyan ve muhaliflerle iliskileri diizenleyen kapsamli bir inang
prensibine doniistiigii ifade edilmektedir.

Sia miifessirlerinin “takiyye” ifadesine getirdikleri yorumlar:

Sia miifessirleri, “takiyye” kavramini 6zellikle korku, can giivenligi ve inancin gizlenmesi
baglaminda degerlendirerck bazi ayetleri bu g¢ergevede yorumlamuslardir. Imamiyye tefsir
geleneginde takiyye, yalnizca siyasi bir korunma yontemi degil, ayn1 zamanda zaruret durumlarinda
basvurulabilecek mesru bir dini ruhsat olarak ele alinmistir. Bu baglamda 6zellikle yukarida ifade
ettigimiz gibi Al-i Imran 3/28 ve en-Nahl 16/106 ayetleri, Sii miifessirlerin takiyye anlayismi
temellendirdikleri baslica nasslar arasinda yer almistir.

Bu baglamda klasik Sii miifessirlerden Seyh Tasi, “3&” ifadesini agiklarken, miiminin korku

halinde inancini gizlemesinin caiz oldugunu belirtmis ve bunu takiyye ruhsati kapsaminda
degerlendirmistir. Ona goére bu ruhsat, kalben iman sabit kaldigi siirece gegerlidir. Ths1 sOyle
demektedir: il e d we 35l 12d” “Can korkusu durumunda takiyye caizdir.”(Tisi, 1231, s.

2/434)

Benzer sekilde Taberst, ilgili ayeti yorumlarken takiyyeyi zaruret halinde mesru kabul etmis
ve Ozellikle S1a imamlarindan nakledilen rivayetlerle konuyu temellendirmistir. Ona gore ayette
gecen “5&” ifadesi, miiminin zarar gérmekten korktugu durumlarda zahirde muvafakat gostermesine

ruhsat vermektedir.(Tabersi, 1426, s. 2/221) Miiteahhirun donem Sii miifessirlerinden Tabatabai (0.
1402/1981) ise takiyyeyi daha sistematik ve toplumsal bir perspektifle degerlendirmistir. O, Al-i
Imréan 3/28 ayetinin insanin hayatini, toplum diizenini ve dini varligin1 korumaya yonelik bir ruhsat
icerdigini ifade ederek takiyyenin akli ve ser‘l bir ilkeye dayandigii belirtmistir. Bu baglamda
takiyye, Islam’in korunmasimi hedefleyen tedbir mahiyetinde bir uygulamadir.(Tabatabai, 1417, s.
3/177-178) Ayrica Feyz-i Kasani (6. 1091/1680), takiyye ile ilgili ayetleri yorumlarken imamlarin
sozlerini merkeze almis ve takiyyeyi Sii diisiincenin temel prensiplerinden biri olarak
degerlendirmistir. Ona gore 6zellikle baski donemlerinde takiyye, mezhebin korunmasina hizmet
eden zorunlu bir yontemdir.(Kasani, 1419, s. 2/27-28)

Bu ifadelerden anlagilacagi iizere miitekaddim ve miiteahhir $ii miifessirler, takiyye ile
iligkilendirilen ayeti ¢cogunlukla korku ve zaruret ilkesi gercevesinde yorumlamig; ancak miiteahhir
donemde bu yaklagimin daha sistematik ve mezhebi bir doktrin haline geldigi gortilmiistir.

Ehl-i Siinnet miifessirlerinin “takiyye” ifadesine getirdikleri yorumlar:

Ehl-i Siinnet miifessirleri, takiyye ile iligkilendirilen ayetleri genellikle zaruret, korku ve
ikrah hali ¢ercevesinde ele almis; bu ruhsatin kisinin canini ve dinini korumaya yonelik gecici bir
izin oldugunu belirtmislerdir. Ozellikle Al-i imran 3/28"de gegen “5u 245 1445 51Y)” ve en-Nahl 16/106
ayetleri, Ehl-i Siinnet tefsir geleneginde takiyye baglaminda en fazla yorumlanan nasslar arasinda
yer almistir. Bununla birlikte Stinnl miifessirler, Sia’daki sistematik takiyye anlayisindan farkl
olarak bu ruhsati zaruret haliyle smirlandirmis ve siirekli bir mezhebi prensip olarak
degerlendirmemislerdir.

Miitekaddim donem miifessirlerinden Taberi (6. 310/923), s6z konusu kiraati agiklarken
miiminin can korkusu tagidig1 durumlarda diliyle yumusak davranabilecegini, ancak kalben kiifiir ve
inkdra yonelmesinin caiz olmadigimi ifade etmistir. Ona gore ayetteki ruhsat, yalnizca korku haline
mahsustur. Taberi soyle demektedir: “Ancak onlarin hakimiyeti altinda bulunur ve kendilerinden
caniniz hakkinda korkarsaniz (bu ruhsat gecerlidir).”(Taberi, 2003b, s. 5/317-318)
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Matiirid1 (6. 333/944) de ilgili ayeti yorumlarken takiyyenin zaruret durumunda bagvurulan
bir ruhsat oldugunu belirtmis ve bunun kalbi inkar anlamina gelmedigini vurgulamistir. Ona gore
kisi, 6liim veya agir eziyet korkusu altinda diliyle muvafakat gosterebilir.(Matiiridi, 2005, s. 2/286)
Fahreddin er-Razi (6. 606/1210), takiyye meselesini kelami agidan daha ayrintili ele almis ve ilgili
ayetin, can korkusu durumunda zahirl muvafakata ruhsat verdigini ifade etmistir. Ancak Raz1’ye gore
sabredip hak s6zii acik¢a sOylemek daha faziletli bir davranistir. O, Ammar b. Yasir kissasini da bu
baglamda 6rnek gostermektedir. Bu baglamda mutlak takiyyeden bahsedilemez.

Ibn Kesir (6. 774/1373) & kirdatini en-Nahl 16/106 ayetiyle destekleyerek, Ammar b.

Yasir’in miigrikler tarafindan zorlanmasi hadisesine yer vermis ve ikrah altinda sGylenen kiifiir
soziiniin, kalp imanla mutmain oldugu siirece kisiye zarar vermeyecegini belirtmistir. ibn Kesir’e
gore bu durum bir ruhsattir; ancak sabrederek eziyete katlanmak daha iistiin kabul edilmistir.(Ibn
Kesir, 1999, s. 2/30-31) Benzer ifadeyi kullanan miiteahhir donem miifessirlerinden Aldsi (6.
1270/1854) de takiyyeyi zaruret ilkesi kapsaminda degerlendirmis ve bunun siirekli bir yontem degil,
gegici bir ruhsat oldugu seklinde yorumlamistir. Sia’min takiyye anlayisimi elestiren Aldsi, ilgili
ayetlerin yalmzca korku halinde gecerli oldugunu vurgulamustir.(Aldsi, t.y., s. 3/121-122)

Sonug olarak Ehl-i Siinnet miifessirleri, s6z konusu takiyye ile ilgili “3&” Ayetini temel

almaktadir. Genel olarak ikrah ve can korkusu gergevesinde yorumlamais; takiyyeyi istisnal ve gegici
bir ruhsat olarak degerlendirmislerdir. Bu yaklasimda Sia’dan farkli olarak kalbin iman iizere sabit
kalmasi temel 6lciit kabul edilmis, takiyye siirekli bir itikadi prensip haline doniistiiriilmemistir.

Ehl-I Siinnet ve Sia’ya Gore “Takiyye” ifadesinin Dini Hiikmii

Islam fikhinda takiyye meselesi, daha cok zaruret, ikrah ve nefsi koruma ilkeleri
cercevesinde ele alinmis; kisinin cani, mali veya temel haklar1 ciddi bir tehdit altinda bulundugunda
basvurabilecegi istisnal bir ruhsat olarak degerlendirilmistir. Fakihler, 6zellikle 6lim korkusu, agir
iskence veya telafisi miimkiin olmayan zararlarin s6z konusu oldugu durumlarda, miiminin kalben
imanini muhafaza etmek sartiyla diliyle inkar ifade eden bazi sozleri sdylemesini cdiz géormiislerdir.
Bu yaklasgim, Islim hukukunun temel gayelerinden biri olan “nefsi koruma” ilkesine
dayandirilmgtir.

Ehl- Siinnet ulemasma gore fikhi agidan takiyye, c¢ogunlukla “ruhsat” kapsaminda
degerlendirilmis; dolayisiyla kisinin zorlayici sartlar altinda inancini gizlemesi dinen miibah kabul
edilmistir. Bununla birlikte bazi fakihler, zaruret halinin derecesine gore takiyyenin hiikmiiniin
degisebilecegini ifade etmislerdir. Buna gore 6liim veya agir zarar tehlikesi kesinlik kazandiginda
kisinin kendisini korumak amaciyla takiyyeye bagvurmasi yalnizca cdiz degil, baz1 durumlarda
nefsin korunmas1 bakimindan vacip olarak da degerlendirilebilmistir. Ciinkii islam hukukunda
kisinin kendisini bilingli sekilde helake siiriiklemesi mesru goriilmemektedir. Bu nedenle hayati
koruma amaciyla gegici olarak zahirde farkli bir tutum sergilemek, zaruret prensibi kapsaminda
degerlendirilmistir. Ayrica fakihler, takiyye ruhsatini kabul etmekle birlikte, baski ve eziyet
karsisinda hakikati agikca dile getirerek sabretmenin daha faziletli bir davramis oldugunu da
vurgulamiglardir. Bu sebeple mesele, klasik fikih literatiirinde ¢ogu zaman “azimet ve ruhsat”
dengesi igerisinde ele alinmistir. Takiyye ruhsatina bagvurmak mesru kabul edilirken, kisinin dini
durusunu koruyarak eziyete sabretmesi daha {istiin bir ahlaki mertebe olarak degerlendirilmistir.
Ozellikle ilk dénem Miisliimanlarinin maruz kaldig1 baskilar karsisindaki tavirlari, bu yaklagimin
teorik temelini olusturmustur.(Cessas, 1412, s. 2/10-11; Serahsi, 1409, s. 24/45)
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Ote yandan fikth alimleri, takiyyenin smirlarini belirleme konusunda da hassas
davranmiglardir. Buna gore takiyye, daha ¢ok sozlii ifadeler alaninda degerlendirilmis; kalben kiifre
riza gostermek veya inkar1 benimsemek higbir sekilde mesru kabul edilmemistir. Ayn1 sekilde
baskalarinin canina zarar vermek, dinin temel hiikiimlerini ortadan kaldirmak veya toplumsal diizeni
bozmak gibi sonuglara yol agan fiillerin takiyye kapsaminda degerlendirilmesi uygun goriilmemistir.
Boylece takiyye, sinirsiz bir gizlenme yontemi degil; zaruret halleriyle sinirh, gegici ve istisnai bir
hukuki ruhsat olarak konumlandirilmistir.(Kurtubi, 1427, s. 4/57)

Sonug itibartyla Ehl-i Siinnet’e gore takiyye, insan hayatini ve inanci korumaya yonelik
mesru bir kolaylik hilkkmii seklinde degerlendirilmis; ancak bu ruhsatin zaruret sartlariyla sinirh
oldugu o6zellikle vurgulanmistir. Bu yaklagim, bir taraftan dinin temel ilkelerini muhafaza etmeyi
hedeflerken diger taraftan bireyin can giivenligini gozeten dengeli bir hukuk anlayisim
yansitmaktadir.

Sia éalimleri, takiyyenin hiikmii konusunda farkli degerlendirmelerde bulunmuslardir.
Nitekim Seyh Miifid’e gore takiyye bazi durumlarda vaciptir ve imamin ortaya ¢ikisina kadar terk
edilmesi ciiz degildir. Ona gore takiyyeyi terk eden kimse, Allah’in dininden ve Imamiyye
mezhebinden ¢ikmis sayilir; ayrica Allah’a, Resilii’ne ve imamlara muhalefet etmis olur.

Tasi ise takiyyenin vacip olusunu korku durumuyla sinirlandirmistir. O, kisinin cani
hakkinda korku duymasi halinde takiyyenin vacip oldugunu ifade etmis; bununla birlikte bazi
durumlarda hakki agikca sdylemenin de cdiz oldugunu belirtmistir. Ardindan iki Miisliiman hakkinda
nakledilen bir rivayeti zikrederek Hz. Peygamber’in (s.a.v) onlardan biri hakkinda; “Ruhsata gore
amel etti”, digeri hakkinda ise: “Hakikati agikca sOyleyerek faziletli davrandi” buyurdugunu
aktarmistir. Bu yaklasim, takiyyenin bir ruhsat oldugunu; ancak gerektiginde hakki agikca
sOylemenin daha faziletli kabul edilebildigini gostermektedir.(Ts1, 1231, s. 2/434-435)

Imamiyye icerisinde takiyyenin hiikmii konusundaki ihtilafin temel sebebi, imamlar adina
nakledilen rivayetlerin farkliligidir. Ciinkii bazi rivayetler takiyyeyi mutlak sekilde gerekli goriirken,
bazilar1 belirli durumlarda terk edilmesini de miimkiin kabul etmektedir. Bununla birlikte mezhep
icerisinde genel kabul goren goriis, takiyyenin ¢ogu durumda vacip oldugu; bazi hallerde ise terk
edilmesinin caiz sayilabilecegidir. Cagdas Imamiyye alimleri de biiyiik 6lciide bu yaklasimi
stirdiirmektedir. Nitekim Hasan el-Becnirdi, takiyyenin sadece cdiz degil, bazi durumlarda vacip
oldugunu ve hatta dinf hiikiimlerin temel ilkelerinden biri kabul edildigini ifade etmektedir. Ona gore
takiyye, bazen zarar1 6nlemek ve toplumsal baskilardan korunmak amaciyla zorunlu bir yontem
héline gelebilmektedir. Ayrica Imamiyye alimlerinin takiyye ile ikrah (zorlama) kavramlarini gogu
zaman birbirine yakin degerlendirmeleridir. Sirazi, ikrah ile takiyye arasinda hiikiim bakimindan
biiyiik bir fark bulunmadigini ileri stirmektedir. Ancak metin, bu goriisii elestirerek ikrahin kendine
0zgi hiikiimleri bulundugunu ve her ikrah durumunun takiyye kapsamina sokulamayacagini ifade
etmektedir. Ciinkii us@l alimlerine gore ikrah ile takiyye arasinda hem sebep hem de hiikiim
bakimindan belirgin farklar bulunmaktadir.(el-Halife, 1987, s. 28; el-Kiileyni, 1371, s. 2/217; Sirazi,
1411, s. 5/44; Tabersi, 1426, s. 1/430)

Sonug olarak takiyyenin yalnizca zaruret halinde basvurulan gegici bir ruhsat degil;
mezhebin inang ve uygulama sisteminin 6nemli bir pargasi olarak goriildigli anlasilmaktadir.
Bununla birlikte mezhep icerisindeki rivayet farkliliklar sebebiyle, takiyyenin hitkmii konusunda
mutlak bir birlikten s6z etmek miimkiin goriinmemektedir.

Sonug¢

Bu ¢aligma, “Takiyye Kavrami Uzerine Kirdat ve Tefsir Baglamimda Bir inceleme (Ehl-i
Siinnet ve Sia Ozelinde)” bashigi cercevesinde, takiyye ile iliskilendirilen Ayetlerdeki kirdat
farkliliklarinin mezhebi yorumlara etkisini ortaya koymayi amaglamistir. Ozellikle Al-i imrén stresi
3/28. Ayette yer alan “3& 35 1,45 O Y ifadesi merkez alinarak yapilan inceleme, kiraat farkliliklarinin
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yalnizca fonetik veya lehge farkliligi olmadigini; ayn1 zamanda kelami, fikhi ve mezhebi yorumlari
etkileyen 6onemli bir unsur oldugunu gostermistir. Arastirmada goriildigii tizere kirdat ilmi, Kur’an
lafzinin muhafazasin1 hedefleyen rivayet merkezli bir disiplin olmakla birlikte, tefsir ve kelam
alanlarinda da dogrudan etkili olmustur. Miifessirler, farkli kirdat vecihlerini sadece okuyus farklilig
olarak degerlendirmemis; lafizlarin anlam alaninda meydana getirdigi degisimleri dikkate alarak
bunlardan ¢esitli hiikiim ve yorumlar ¢ikarmislardir. Bu durum, kirdat—tefsir iliskisinin Islam
diisiince tarihinde ne derece dnemli bir hermenétik zemine sahip oldugunu ortaya koymaktadir.
Ozellikle itikAdi meselelerle iliskili Ayetlerde ortaya cikan kirdat farkliliklari, mezheplerin ilgili
nasslar1 yorumlama bigimlerini dogrudan etkileyebilmistir.

Takiyye meselesi de bu baglamda dikkat cekici Orneklerden biri olarak karsimiza
cikmaktadir. Ehl-i Siinnet ve S$ia’nin ilgili ayetlere yaklasimi incelendiginde, her iki gelenegin
takiyyeyi belirli 6lgiilerde mesru kabul ettigi goriilmektedir. Bununla birlikte mezhepler arasinda
kavramin kapsami, smirlar1 ve dini degeri bakimindan belirgin farkliliklar bulunmaktadir. Ehl-i
Stinnet geleneginde takiyye, daha ¢ok 6liim korkusu, agir baski ve ikrah gibi zaruret halleriyle sinirlt
gecici bir ruhsat olarak degerlendirilmistir. Bu yaklasimda kisinin kalben imanini muhafaza etmesi
temel Olgiit kabul edilmis; takiyye siirekli bir dini prensip haline donistlirilmemistir. Taberd,
Matiiridi, Razi, ibn Kesir ve Aldsi gibi miifessirlerin agiklamalari, bu yaklasimim ortak cergevesini
yansitmaktadir.

Sii gelenekte ise takiyye, tarihsel siiregte daha sistematik bir mahiyet kazanmistir. Ozellikle
Imamiyye Siasi’nda siyasi baskilar, toplumsal dislanma ve imamet doktriniyle iliskili gelismeler
sebebiyle takiyye, yalnizca bireysel korunma yontemi degil; mezhebin varligimi ve kimligini
muhafaza eden temel bir prensip olarak degerlendirilmistir. Seyh Miifid, Thsi, Tabersi, Feyz-i Kasani
ve Tabatabai gibi Sii alimlerin agiklamalari, takiyyenin Sii diisiince igerisindeki merkezi konumunu
acik bicimde ortaya koymaktadir. Bu baglamda takiyye, zamanla gecici bir ruhsat olmaktan ¢ikmis;
bazi Sii ¢evrelerde mezhebin temel unsurlarindan biri seklinde yorumlanmistir.

Calismada ayrica “3&” lafziyla iligkili olarak bazi Sii kaynaklarda zikredilen “&s” okuyusu

da degerlendirilmistir. S6z konusu okuyusun klasik kiraat kriterleri agisindan miitevatir veya sahih
kiraat kapsaminda degerlendirilmedigi; daha ¢ok rivayet ve yorum diizeyinde ele alindigi
anlagilmaktadir. Bununla birlikte ilgili lafzin Sii diisiincede “takiyye” kavramiyla iligkilendirilmesi,
mezhebi yorumlarin kirdat rivayetleriyle nasil irtibatlandirildigini gdstermesi bakimindan dikkat
¢ekicidir. Bu durum, kirdat farkliliklarinin bazen mezhebi diislincenin teorik zeminini giiglendiren
yorum araglari olarak kullanilabildigini ortaya koymaktadir. Arastirmada ulagilan Onemli
sonuclardan biri de, kiraat farkliliklarinin mezhebi yorumlara etkisinin ¢ogu zaman dogrudan degil,
yorum ydntemi ve epistemolojik yaklasim tizerinden gerceklestigidir. Ehl-i Siinnet ve Sia, ayn1 ayet
ve ayni lafiz {lizerinden hareket etmelerine ragmen, sahip olduklar1 kelami ve usili ilkeler
dogrultusunda farkli sonuglara ulasabilmisglerdir. Dolayisiyla mezhepler arasindaki ayrigmanin temel
sebebi yalmzca kirdat farkliliklarn degil; bu kirdatlerin hangi epistemolojik zeminde
degerlendirildigidir. Bu yoniiyle kirdat meselesi, mezhebi diisiincenin gekillenmesinde etkili olan
yardimci unsurlardan biri olarak karsimiza ¢ikmaktadir. Bunun yaninda galigma, takiyye meselesinin
yalmzca siyasi veya tarihsel bir tartigma olmadigini; ayn1 zamanda Kur’an’in anlasilmasi, nassin
yorumlanmasi ve hiikiim ¢ikarilmasi siiregleriyle dogrudan iliskili oldugunu gostermistir. Ozellikle
korku, ikrah ve inanci gizleme gibi meselelerde miifessirlerin kirdat vecihlerinden hareketle
gelistirdikleri yorumlar, tefsir ile fikih ve keldm arasindaki iligkiyi daha goriiniir hale getirmistir.
Boylece kiratlerin, Islam diisiince tarihinde sadece tilavetle simirli bir alan olmadig:; aksine mezhebi
ve itikadi tartismalarda etkin bir yorum zemini olusturdugu sonucuna ulagilmigtir.
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Sonu¢ olarak bu calisma, kirdat farkliliklarinin mezhebi diislince iizerindeki etkisini
“takiyye” Ornegi lizerinden somutlastirmaya galismistir. Inceleme neticesinde, Ehl-i Siinnet ve
Sia’nin ayni nasslardan hareket etmelerine ragmen farkli yorum gelenekleri gelistirdikleri; bu
farkliligin ise biiyiik 6l¢iide mezheplerin kelami ve epistemolojik yaklagimlarindan kaynaklandigi
anlasilmistir. Dolayistyla kiraatler, yalmzca okuyus farkliliklarin ifade eden teknik bir alan degil;
aym zamanda Islam diisiincesinin yorum yontemlerini, mezhebi aidiyetlerini ve dini anlayislarini
sekillendiren 6nemli ilm1 unsurlardan biridir.
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ETIK BEYANLAR
Arastirma ve Yayin Etigi
Bu makalenin 6zgiin bir ¢alisma oldugunu ve bilimsel arastirma ve yayin etigi ilkelerine
uygun olarak hazirlandigini beyan ederim. Makale daha oOnce herhangi bir yerde
yayimlanmamis olup bagka bir dergide degerlendirme siirecinde degildir.
Caligmada kullanilan tiim kaynaklar akademik kurallara uygun bigimde atiflanmistir.
Caligmanin intihal, veri uydurma, veri tahrifi veya manipiilasyon icermedigini; arastirma
bulgularinin bilimsel diiriistliik ilkelerine uygun sekilde sunuldugunu beyan ederim.
Yazar Katkisi
Caligmanin tasarlanmasi, yiiriitiilmesi, analizi ve makalenin raporlama agamasini tek basina
yiirlitmiistiir. Makalenin son hélini okuyup onayladim ve yayimlanmasini kabul ettim.
Cikar Catismasi
Bu makalenin yayimmlanmasina iligkin herhangi bir ¢ikar ¢atigmasi bulunmadigini beyan
ederim.
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Bu aragtirma herhangi bir kamu kurumu, ticari kurulus veya kar amaci giitmeyen kurulus
tarafindan finansal olarak desteklenmemistir.
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Makalenin hazirlanmasi siirecinde yapay zeka araglarindan yalnizca dil diizenleme, ceviri
destegi ve anlatim iyilestirmesi amaciyla sinirlt 6l¢iide yararlanilmistir. Yapay zeka araglari
tarafindan yapilan ceviri ve dil diizenlemeleri tarafimdan dikkatle kontrol edilmistir. Yapay
zeka aracglart calismanin bilimsel igeriginin, arastirma tasariminin, analizlerinin veya
akademik sonuglarinin olusturulmasinda kullanilmamigtir. Makalenin igerigine iliskin tiim
akademik sorumluluk bana aittir.

Telif Haklar1 ve izinler
Telif hakkr gerektiren materyaller kullanilmigsa gerekli izinlerin alindigimi ve ¢alismanin
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Yazar Onay1
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